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Introduction

This essay explores imperial Chinese perspectives of the world. It seeks in historical situations a cultural translation of Chinese cosmology of “all under Heaven” (tianxia). Briefly, what is to be said can be synopsized in the following:

(1) The first part reflects on the developments of kingship, king-noble relationship, and leveling of centers and margins through the culture change in the classical periods of China, dating from 2,270 B.C to 221 BC. After an introduction to the emergence of Chinese civilization, it focuses on the role of rites in the Zhou dynasty. The world-views of that period are then related to the ways in which ethnic relations in the classical periods are conceptualized.
(2) The second part presents imperial Chinese world-views during the centralized empire. It then considers the role of culture in the centralizing process. Acknowledging the widely observed fact that the centralizing process also involved military conquest, administrative reform, and political economic transformation, we pay special attention to a more enduring and culturally characteristic development in the Chinese world: the ceremonial constitution of “tributary relationship” as produced in fengshan – the imperial authorization of sacred sites of “pilgrimage” - and other related ceremonies. 

(3) The third part dwells upon the tradition of Chinese ethnographic accounts in a broad sense. Ancient Chinese ethnographic literature is extremely rich. This part makes only a brief outline of it. By way of outlining, we hope to gain a general understanding about imperial Chinese conceptions and channeling of the passage between centers and margins of the world. The point of “tributary relationship” is re-emphasized.
As is intended, the central bulk of the essay will make historically partial but sufficiently suggestive reconstructions of imperial Chinese models of the world. In guiding ourselves into these aspects of history, apart from more specialized works, we rely heavily upon some comprehensive treatments of Chinese civilization. These not only inform us of the overall historical backgrounds against which we display the fragments in an order but also provide important corrections and compensations for the various “missing links” which an essay with such limit of space and extended scope as this, has definitely created. Especially deserving mentioning are such brilliant classics as Marcel Granet, Gu Jiegang, and others’ writings about the politics of culture in the transition from classical to imperial China, Jacques Gernet’s History of Chinese Civilization (Gernet 1982), and Lin Huixiang’s History of Ethnic Nationalities in China (Lin Huixiang 1993 [1933]). 
By now it has been obvious that our central theme consists of two developments: (1) the transformation of “classical Heaven” into the imperial ceremonial performance of hierarchy and (2) the evolution of the imperial Chinese ethnography and cultural conceptions of self-other relation. In other words, in patterning the Chinese way of empire, we have chosen to focus on the texts and performances which were combined as totalities in Chinese world-views (Zito 1997). Also, we will more than a few times refer to the role of shi. This is a peculiarly Chinese intellectual stratum (Wu Han and Fei Xiaotong 1988 [1948]) that managed to survive all the turmoil of history, and left important marks on the what I – a small element of a new sort of shi - now have the opportunity to recollect. 
Post-colonialist “world historians” and anthropologists should be credited with their contributions to the critique of the discourse of the “modern world system”. However, on both the epistemological and ontological premises, what we say concerning Chinese Heaven is not intended as adding extra-force to their generalizations. Instead, we intend our effort as a context-specific re-evaluation of history. This re-evaluation is planned for the purpose of improvising a new approach along the line of a broader sense of exchange, the exchange between different patterns of knowing and representing the world to humanity. We are keenly interested in understanding our “Chinese distortions” of the world which paradoxically – or to some, “confusingly” - offer certain implicated references for cross-cultural dialogues in a “globalizing world”.   
Classical Heaven
Our journey begins with a brief visit to “classical China”, usually referred to pre-Qin periods (xianqin shiqi) including Xia (2,270-1,766 B.C), Shang (1,766-1,122 B.C), and Zhou dynasties (1,050-221 B.C) during which many institutions and concepts emerged. 
Prior to the emergence of the first dynasty Xia, there were various Neolithic antecedents. Around 8,000 B.C, primitive agricultural economy replaced hunting, gathering, and fishing. In the following millennia, several cultural areas – notably Yangshao, Longshan, Qinglian Gang, Da Wenkou, Hemu Du, Liangzhu, and etc. – subsequently grew into well-integrated regional systems, distributed in the far north, the central north, east, southeast, central south, and southwest of the continent. Before Xia was established in the north, in these cultural areas several types of territorial alliance and chiefdom had been formed. But from the Xia onward, the combats in the central plains where the centering civilization was established began to make significant marks on Chinese history.  

Since the early Qing (the mid-17th century), some critical historians have made efforts to bring the history of the three dynasties into a total suspicion. But in the second half of the 20th century, numerous archaeological discoveries have proved that: the classical dynasties were not legends but a “historical reality”. During the Xia, the cult of dragon had emerged and transcended various totemic symbols. Along with the emergence of the city, the distinction between civilization and the other had been made. Substantial archaeological findings provide even more systematic data on the basis of which a relatively complete history of Shang civilization could be written. While similar archaeological findings can enrich our knowledge about the Zhou dynasty, rich written documents compiled in later phases of the dynasty formulate an adequate database.  

The complex historical changes in classical periods are not what we present here. It suffices here to make a few lines of emphasis. In Chinese history, the Shang has been studied as a tribal alliance from the east that took over the power from Xia and was in turn replaced by Zhou, another tribal alliance from the west (directions relative to the central plains). Xia, Shang, and Zhou, which had previously been regarded as the only states of classical China, were not the only “centralized polities” in the East Asian continent. Similar states or chiefdoms such as “the three Miao” (san miao) existed. Because all these three dynasties were at most the more advanced states of their times, as “central kingdoms” in the north, they were faced with challenges from other parts of the East Asian continent. Military conquest of surrounding tribal societies were an important measure for maintaining the position of the “central kingdom” – zhongguo, Chinese own conception of what we now call “China”. Each dynasty also developed an elaborate civilization that distinguished itself from the “tribal” worlds. 

Chinese histories and legends refer to the Xia as a dynasty in which most Chinese cosmological foundations and political economic institutions were established. But solid archaeological and historical data suggests little systematic about the Xia’s notions of divinity and cosmos. We are greatly clearer about both Shang and Zhou periods (for an excellent archaeological study of Shang civilization, see Chang 1980). In these two dynasties, a triple composition of divinity had been prevalent. It comprised three kinds of divinity, supremacy (shangdi), Heaven (tian), and Ancestors (zuxian). In the Shang dynasty, supremacy was a cosmic-moral force that maintained the interrelationships among tribes, chiefdoms, and kingdoms. It was believed to be the one who selected those who were fit to rule and to directly intervene in human worlds. Heaven was regarded as an abstract force that judged fate (ming), one to which people had simply to obey. Ancestors were more or less certain benign forces that protected human lives, especially those who belonged to the royal descent. The king of the Shang always had his name coupled with the character “Ri” (the Sun), which had the connotation of Heavenly Stems (Tian gan) in later derivations. He was the medium between the divinities and men and a leading member of the noble class who held the exclusive right to make sacrifices and wage war. The royal palace (gong), which was closely related to royal tombs (qin) and temples (miao), assumed the functions of all kinds. The king was not only the ruler of the country but also the chief priest who led an extensive group of religious specialists to divine for state affairs. The power-symbols of the king involved special sorts of bronze vessels, banners, weapons, and decorative patterns. Internally, the kingdom was divided into royal family and the lords, the supervisors, and zhong (the masses), and captives of the Qiang origin. Externally, the Shang had numerous objects of conquest, which were potential captives that often stimulated the king’s interest in warfare. But the powerful king willingly surrendered himself to the divinities for determination.  

The pattern of divinity and that of social order in the Shang was less neatly corresponded than what we imagine of classical Chinese cosmology. The kingdom maintained the line of royalty, made too marked distinctions among the royal, the lord, the supervisors, the masses, and the captives. The king deemed the role medium of communication between humans and supremacy - Heaven, though the lords were allowed to commemorate their own ancestors. His absolute dominance came into crisis when an alliance closely related to the lowest class – the Qiang captives – emerged from the west and took over the central kingdom’s power in the early 11th century. 
After having founded its dynasty, the Zhou then established in accordance with reformulated cosmological principles a system of aristocratic cities. The principalities centered in the cities were united within a hierarchical order of kinship and privileges and were mutually related in terms of a refined ceremonial culture (liyi). Peasants who supported the “revolution” against the archaic Shang royalty became a strong force in the Zhou society. The clear-cut distinctions among social classes were altered. In replacement, the quest for the perfect union between Heaven, Earth, and Man and for a intermediate realm of principalities (fenfeng, also translated as feudal fiefs, see Gernet 1982: 51-61) became predominant.

In the Zhou, the triple composition of divine cosmos was retained. While supremacy remained the ultimate judge, Heaven was re-defined as what determined fate. Ancestral cults were ever more heavily emphasized. Meanwhile, the Zhou turned from the Shang’s emphasis on “belief” to a new emphasis on the ceremonial dispositions known in Chinese and “liyi” or “rites and styles”. The original patterns of “rites and styles” were derived from reciprocal communications among the communities in the countryside. The origin of such communications was in sexual and marital passages between villages. Closely related to rural cycles of human and agricultural reproduction, the original forms of “rites and styles” were correspondent with the seasons of seeds planting and harvests, which were defined as Spring and Autumn (Granet 1932). In Chinese legends, it is said that an individual Zhou Gong turned all those into the Zhou’s court ritual. Whether the story represents the truth remains a question. But it is the case that much of the Zhou ceremonials were refined, re-improvised, and reified traditions derived from what had been deeply rooted in the countryside. From the point of view of the court, a change from reciprocation and fixed relationships was important. “Rites and styles” not only defined how the interrelationship between divinities and men should be managed but also constituted patterns of proper human interaction.  

From its beginning, cosmologically Zhou civilization was intended as universal. It was related to “tiguo jingye” (embodying the city and experiencing the wilderness). “Tiguo jingye” implicates a close interrelationship between the kings and the worlds of the wilderness. To push forward his theory of Chinese ethnic “unity of diversity” (duoyuan yiti), Chinese anthropologist Fei Xiaotong refers to such relationships as a dual universe of cultural integration and differentiation (Fei Xiaotong 1997). Fei touches little on cosmology which deemed important throughout Chinese history. In the Zhou,  the concepts of Heaven (tian) and “all under Heaven” (tianxia) began to be advanced in the pursuit of such a inter-cultural relationship in ritual.

Cosmo-geographically, the basic framework of the Zhou’s “rites and styles” was a system of “five zones” (wufu) that was both at the same time centripetal and centrifugal. Political geographically, these zones changed over time, and they merely referred to five levels of the Zhou’s mapping of its own world. But the Zhou designation of them implicated a civilizing order. The founding king of the Zhou made an institution to differentiate among the zones (fu), whereby the inner domain of the capital is defined as dianfu, the outer domain princes’ domains (houfu). Surrounding the princely domains, is protected by the zone of pacification (binfu), which is in turn surrounded by the allied barbarians of the Yi and the Man who form a semi-cultured zone (yaofu), and by the Rong and the Di who formed a deserted zone (huangfu) of savagery. The five zones were concentric squares radiating from the imperial city (didu), and at the same time the they were described as outspread levels of culture that oriented in a centripetal manner towards the capital. The paragraph in Guo Yu continues to name different ceremonial patterns in different zones and suggest that worship in each zone was named and characterized hierarchically - “ji” for royal domains, “si” for princely domains, “xiang” for the zone of pacification, “gong” for the zone of the semi-cultured zone, and “wang” for the zone of cultureless savagery (c.f. Gu Jiegang and Shi Nianhai 1999 [1938]: 56-57). Political geographically, the zones denoted not more than a few square Chinese miles within the Zhou’s territory. Nevertheless, they were also modeled on the squared earth, “a disc-shaped world” (Needham 1981: 238-239) with cosmological constituencies of the Earth.   

To the Zhou rulers, the five zones were a complex system of relationship, a catalogue of peoples, and a structure of hierarchy deployed to know, describe, and manage the whole world under Heaven. They marked out the cultural boundaries between the king and the lords of principalities and between the principalities and the semi-cultured barbarians. The concentric square was also a unity comprising diversity, a system of “rites and styles” defined in terms of hierarchy. In such a new hierarchy, “gong” (or tribute-paying), which later became a universal constitution of tributary mode, was merely applied to describe the interrelationship between the barbarians and princes. The other sorts of relationship were instead described as various levels of the ceremonial, the great sacrifice (ji), the worship (si), and offering (xiang).    

To construct a civilizing order, a system of sacrifices comprising the inner-locality cult of “she” (enclosed community and state) and supra-local worship of “jiao” (out-skirt ceremonies) was invented. Whereas “she” denoted the worship of “earth”, “jiao” referred to sacrifices at the open altars devoted to Heaven (through mountains). In the palace of the king, a ceremonial hall was constructed to mark the brightness of Heaven (Mingtang). In this ceremonial hall, the king’s body moved alongside with the motions of heavenly compartments to comply with the cosmic rhythms and mark his own engagement in Heaven. The architectural model of the ceremonial hall was also applied in the construction of a city, whereby the imperial capital and princely residences of the principalities were envisaged as the perfect reflections of the Heavenly compartments. As for the external zones of the civilization, astrological and topographical correspondences were made to constitute the star-fields (xingye) of regions which were also used to define administrative “prefectures” (zhou).  

In the process, a stratum of shi emerged as those who “authorize ceremonies” or/and those who made “laws” (methods). Shi as a social stratum came into shape in the Zhou (see Yu Yingshi 2003 [1987]; Yan Buke 1998). Archaic shi simply referred to adult members of any particular clan. Prior to Zhou, in the Shang, shi had become noble members of the clan, who combined the roles of warriors, diviners, historians, and officials. In the whole of the Zhou dynasty, shi relied heavily on the lineage regulations (zongfa) to gain their social statuses and they were keenly involved in political affaires of the state. They asserted their distinctions with a dual task of “channeling the family and the country” (zhiguo yu zhijia). In the court, they were assigned to deal with state affairs. As authorizers and bearers of “civilization”, they were also known as “junzi” or “gentlemen”, who wrote both li (rites) and su (customs) and their distinctions into history. Operating the functions of the state, lineage, morality, and intellectual capability, shi promoted the ideas of “respecting the respectable, loving the beloved, and recognizing the virtuous and capable” (zunqun, qinqin, xianxian). They inscribed in the text-ritual of three categories of men, jun (king), fu (father), and shi (teacher).  

Shi were actively involved in the studies of cosmology, rituals, society, and politics. They compiled books known as “three books on rites” (san li), Zhou Li (Zhou Scripture of Rites), Yi Li (Styles and Ceremonies), and Li Ji (Records of Rites)
, whose concern was always directed towards the concept of “all under Heaven” but not a bounded Chinese “society”/”nation”. To the shi in the Zhou, rituals were important devices whereby “all under Heaven” or the world as perceived by the Chinese could be orchestrated toward a high harmony or the “Great Unity” (datong).
The conception of the “Great Unity” in terms of ritual was the core of Chinese perceptions of natural order and human mind, which yielded the long-standing projection of social relations (Munro 1969). Reading Confucius’ interpretations in Analects, a collection of interviews in the later phase of the Zhou, we also find that the sense of Unity was revealed as a means of government by ritual. As Confucius said, 

Govern the people by regulations, keep order among them by chastisements, and they will flee from you, and lose all self-respect. Govern them by moral force, keep order among them by ritual and they will keep their self-respect and come to you of their own accord.” (Analects: 3).  

The conceptions of the “Great Unity” and its rites were surely a Zhou dynasty-bound theory, instead of a “global theory”. As Gu Jiegang and Shi Nianhai have noted, in the earlier phases of the Zhou, “many internal parts of China were independent states and tribes”. “The so-called ‘Huaxia’ [Chinese] civilization was confined to today’s Henan, Shandong, Shaanxi, and Hebei provinces, which integrated into an area that we now call China. Outside this area, Chinese call it “the areas of the Barbarians (manfang)” (Gu Jiegang and Shi Nianhai 1999 [1938]: 52). Nevertheless, one should not ignore the fact that “all under Heaven” was also mapped in cosmological terms as the total disc-shape - square - of the earth in the Zhou and later dynasties. Such a notion involved a system of the world that was hierarchically organized as levels of cultural maturity (hua). In the five zones theory, the center of the square-world was the “emperor’s capital” or “royal domains” (didu); radiating from it were zones which varied in terms of distance and cultural hierarchy from each other and from the center. So the books of rites also designated a class system for peoples and cultures whereby the center and the divided outer zones were rendered their respective ceremonial and social institutions.  

In Yi li, Zhou Li, and Li Ji, the class system of peoples and cultures was presented in different ceremonial and cosmological guises (Yang Xiangkui 1997). Zhou Li describes more of the Zhou’s institutions, political, economic, cultural, and religious. Yi Li presents more of the hospitality rituals among different social classes, the royal, the shi, the peasants, and so forth. Among all, Li Ji says the most how to construct a “Great Unity” out of ceremonial conduct. There are more overlaps and mutually validating phrases among the three books. Rituals that are stipulated in the books range from the Son of Heaven’s (tianzi, the king’s) embodiment of the cosmos to agricultural laborers’ rites de passage. Occupying prominent positions in the book are ranked ceremonies that are assigned to different level of social class, the king’s great sacrifice, the princes’ worship, and offering (xiang). Also important are guest rituals (yan) conducted by the Son of Heaven and mutual disposition rituals (xiangjian li) conducted by shi. Guest rituals are designated to honor the Son of Heaven’s location in the world, in which the self-other relationship is constituted as host-guest relations in bodily placements. Likewise, when shi meet each other, they have to obey the strictly defined rules of politeness. In the same books, the interrelationships among different social strata are categorized. For instance, according to stipulations for “mutual disposition rituals” in Yi Li, if one calls somebody his “jun” (ruler), shidaifu is automatically called the “xia chen” (serving official at the below). Those chen whose houses are located within the city are to be called “serving officials of the city”. Those chen whose houses are located in the wild countryside are known as “serving officials of the grass”. The commoners (shuren) are called thorny grass serving people (cicao zhichen). The foreigners (taguo zhi ren) are called “wai chen” (external serving people).  

The efficacy of ritual is expected as what is put forward by shi, as we said, to respect the respectable, love the beloved, and recognize the virtuous and capable. It is further highlighted in terms of music-dance unions and distinctions among the different levels of hierarchy. In the three books of rites, the aspect of music-dance performances is described in terms of “yue”. Yue is a character that also finds its source in pre-Xia Shamans’ trance-dance. Reified as a part of the ceremonial culture for civilization, it became greatly more reserved and classified. 
A book emphasizes this aspect of Zhou civilization is Shi Jing, Book of Poetry completed in the later stages of the Zhou and revised throughout the Han. Book of Poetry comprises three parts, “Feng” (country songs), “Ya” (euphonies, also translated as odes), and “Song” (royal praises, also translated as hymns). In spite of some obvious overlaps (Gu Jiegang 1997: 10-15), the three sections of the book obviously derive from different sources. Country songs are folk songs that the shi collected in different countries of the principalities. Euphonies refer to those performances among the shi themselves.
 Royal praises are devoted to epic-like rhythmic narratives of the Zhou. Further differentiation among the three types of music-dance performances as recorded in Book of Poetry was made with reference to the application of musical instruments and tunes. It is evident that in the performances of country songs, euphonies, and royal praises different musical instruments and tunes were deployed to highlight the distinctions among different levels of Zhou society, the country (principalities and their outward extensions), the shi, and the royal palace. Whereas euphonies and royal praises narrate the styles of ritual and historical emergence of the shi and the royal line, country songs include richer folkloric sources.

For sure, the “Great Unity” was never been a realized formation. But progressively it came to be a tempting notion in the later phases of the Zhou, as a solution to the disorder known as “the collapse of rites and destruction of music” (libeng yuehuai). Traditional historiography divides the Zhou into two phases, the Western Zhou (from the end of the 11th century to the year 771 B.C) and the Eastern Zhou (from the transfer of the capital to present day Luoyang in 771 B.C to the destruction of the Zhou by the Kingdom of Qin in 256 B.C. Within the period of the Eastern Zhou, historians further distinguish between the period of Springs and Autumns (Chunqiu, 722-481 B.C) and the Warring States (Zhanguo, the age after Chunqiu and preceding the unification in 221 B.C).  

In the Western Zhou, of whose ceremonial order and history Scripture of Rites describes, the royal palace was the source of ritual, political, military, and economic dynamics on which the principalities relied. Around 900 B.C, the principalities began to take on the model of the Zhou royalty to localize their power systems. In the course of localization, a system of aristocratic cities, known as “guo” (cities enclosed by walls and, later, state), replaced the form of archaic royalty. In Chunqiu periods, the leaders of the principalities held power in their cities and the principalities became the replica of royalty within a vast hierarchy of noble families and domains. The organization of the principalities, guo, imitated much of the royal palace. In each principality, the chief bore the title of “lord” (gong). He grouped different sorts of shi into his own palace and monopolized military power in his own domains. Prior to the expansion of the principalities, Zhou society relied on the system of hierarchies of worship or rites to ensure the cohesion of the vast country and the preeminence of the royal line. By then, the monarchy declined along with the localization of the royal geographical dispersal of principalities which were thinly held together by way of rites. In turn, the tendency of the principalities to compete over the extensions of territories impaired the balance between the cities – in fact they had become city-centered states. The hierarchy based on kinship, political, and cosmological ties gave way to the establishment of separate regional states which came into conflict with each other during most of the time of the Springs and Autumns and the Warring states.     

During the same periods, the Zhou court was faced with the frequent invasions by the chiefdoms from the outside. The principalities that belonged to the Zhou were merely Qi, Lü, Jin, Qin, Song, Wei, and Zheng in the period of the Springs and Autumns and Qi, Chu, Yan, Han, Zhao, Wei,and Qing. The Yi from the east, the Rong from the west, the Man from the south, and the Di from the north settled in the passages among different principalities. Several branches of the Man, notably, the Hundred Yue (Baiyue), the Shu, and the Southwestern Man (Xinan Man) established their own kingdoms in the south. In the North, the Di, including the Red Di (Chidi), White Di (Baidi), and Tall Di (Changdi) settled in the east, west, and north of the Jin. Together with the Yi, they also attacked other principalities like Lü, Wei, and Qi. From the south, the Chu, a part of the Man that in the Warring States period became one of the great powers in China, sought to extend its territories northward. The so-called “central kingdom” (zhongguo) only occupied some 20% of the land known as “all under Heaven” to the Zhou (Lin Huixiang 1939: 26).         

The Zhou and many of its principal underlings were ethnically related to the “marginal ethnic groups”, especially the Qiang. The Qiang lived in the extensive lands to the west, north, and the northeast of the “central kingdom”. It was them who supported the Zhou to over turn the Shang. Yet, in the later phase of the Zhou, these “ethnic groups” moved once again into the areas of the “central kingdom” where they mixed, by way of mixed settlements and war - with the Han – then the Huaxia and contributed to the formation of the Han’s ethnic integration (Wang, Mingke 1997). While ethnic integration might be the case, to the Zhou court, the incoming “barbarians” was a serious issue. In fact, by the Springs and Autumns period, the Zhou court had lacked the power to resist the “barbarians” such as the Qiang. To survive, the royal family leaned on several major principalities – especially Qin and Jin – to fence off the “barbarians’ invasion”.   

In so doing, the Zhou court also rendered an excuse to the large principalities, in which the expansion of the territories of the principalities was pursued. Both Qin and Jin launched the campaigns to “cherish (recognizing) the king and resist the barbarians” (zunwang rangyi). The actual result of the campaigns was that many of the “barbarians’ kingdoms” were incorporated into the principalities. The Jin took 17 such kingdoms by military action, and make 38 surrender. The Chu and the Qin respectively annexed 39 and 20 (Gu,Jiegang and Shi, Nianhai 1999 [1938] 44-45). To rule the extending countries, the lords of the principalities invented the system of prefectures and counties (junxian zhi), whereby the Zhou’s orthodox zones of relationship were turned into what was merely ceremonially useful. As a result, the system of the nine prefectures (jiu zhou), which had probably already existed in the early Zhou, was redefined and deployed to cover the new territories of the loosely united “central kingdom” (Ibid.: 53).    

In those periods of complex interactions, the role of the shi had changed. In the earlier phase of the Zhou, the shi were selected from aristocratic families. By the Chunqiu period, they could come from lower classes including the “commoners” (shumin). In the past, the shi were chiefly concerned with the construction and recording of ceremonial rules and were those who did not make distinctions between rites, law, and politics. The shi re-emerged as classical historians who also had the role of orchestrating “li”, which combined the functions of historical judgment, political service, and administration. Along with the change, their scope of political knowledge extended from the pursuit of the ceremonial order into the fields of law, politics, and ethics, and they themselves became divided into schools of thought, those of the Confucian, Taoist, legalist, and so forth (Yan, Buke, 136-139). 
Thus, late Zhou also demonstrated to be a period during which “a hundred schools competed to voice” (baijia zhengming). Many of these diverse schools of thought carried with them regional cultural elements. The Lü produced Confucius, the Chu Taoists, and the Qin legalists. Thinkers like Confucius and Mocius promoted the archaic model of “shanrang”, seeking to encourage the king to imitate legendary kings like Yao and Xun - to abdicate and hand over the crown to those who were more capable. Meanwhile, explorations in different parts of the world about different “races” (zhong) and “customs” (feng or su) from the Huaxia became a preeminent enterprise. 

In advancing their expansion, the lords and the shi of different principalities also inscribed their relationships with each other into history. From time to time, the antagonism between their own countries and others was emphasized. But it was emphasized with reference to what they could learn from each other. For instance, in the Yue, it was said that the king (Yuewang) was introduced a smart arrow shooter Chen Yin. Chen Yin said that he himself grew up in a small tribe where people enjoyed simple life. He simply learnt to shoot for purpose of getting birds for his old parents to eat. But gradually, his skills became so good and known to the whole country. Moved by his story, the King of Yue appointed him as a military trainer of his army. Chen Yin, though a Chu person, gave the Yue much assistance. When he died, the king was deeply sorrow (Yuan, Ke1984: 419-420).   

In the separate syntheses of the Annals of Springs and Autumns (Lushi Chunqiu) and the Stories of the Countries (Guo Yu), much is also spoken about the barbarians who sought to revitalize their own tribes in the power play of the principalities. For instance, as recorded in Zuo Zhuan, in the 33rd year of Lord Xi’s reign, the Jin defeated the Qin by way of mobilizing the Rong of the Qiang. In the 14th year of the Xianggong reign, Jin generals captured Juzhi of the Rong, a shi, Fan Xuanzi, went to the court in person and said to Juzhi:

Come on, the person of the Qiangrong clan. Before, the Qin people forced our ancestors to leave Gua prefecture. Your ancestor Wu underwent great ordeals to come and join our ancestors. One of our ancestors Lord Hui divided his fertile land between him and your ancestors.  

Juzhi responded:

In the past, the Qin used its massive armies to take land greedily. They pressed us the Rong into corners. Your ancestor Lord Hui was gracefully virtuous. He regarded us the Rong as some of the descendants of the four mountains and did not abandon us. He presented us some infertile fields in the south where our ancestors had to settle with beasts and foxes and bear their threatening noises. We the Rong have worked hard, we have carved out new fields and driven away the beasts. We regard your ancestors as those who did not invade and surrender. Until today, we still have high regard for you.  
In the past, Lord wen joined the Qin to attack the Zheng. The Qin secretly get allied with the Zheng, and abandoned the Rong. Thus the ethnic elements of the armies are now quite mixed and confusing. Yet the Jin continues to be proud of themselves.  You treat yourselves as the “upper” (shang) and us as the “lower” (xia). If the army of the Qin has not returned to attack you, we all the tribes of the Rong (Zhu Rong) would have still been biased against (c.f., ibid.).     

Through the periods, apart from the stories of the interrelationship between the Huaxia principalities and the barbarians such as the Rong, lessons from the barbarians for the sake of the conquest of the other principalities and the barbarians themselves were also drawn in numerous narratives of war. Making up a perfect example of “self-other mutual disposition”, several principalities practiced so-called “Hufu Qishe”. They trained their soldiers with the barbarians’ ways. They made them dress up, ride, and shoot like the Hu, the barbarians. 
When the principalities, princes, and shi created conflicting states that did not obey the rules set up by the Zhou court, they were regarded by conservative thinkers like Confucius as those who were responsible for the “the collapse of rites and destruction of music” in the Zhou. Nevertheless, as anthropologist Lin Huixiang points out, “the contesting expansion of the principalities gradually resulted in the subordination and assimilation of the other ethnic groups than Huaxia”, which by the Warring States period had produced a new phase of “Chinese culture”. In that new phase, population mobility, inter-ethnic alliances, and military competitions gave rise to the extension of the territory of the Huaxia’s central kingdom and knowledge about the other tribes under Heaven (Lin, Huixiang 1993 [1939]: 26-27).     

Empire and the “Imperial Pilgrimages” 
In the Warring States period, the kingdoms built upon the basis of Zhou principalities gradually developed their different theories for the centralized state. Previously, the foundation for the authority of the Zhou kings and princes was the monarchical mode of worship and descent principle, which was conceptualized in terms of Heavenly Fate. In their contests for dominance in the Chinese world, the princes sought to master territorial resources, military forces, and human capital. They also turned the class of officials and shi, whose tasks in the previous periods were connected with sacrifices, war, and the management of palaces and estates, into a larger force, which in turn changed the nature of territorial control.  

Much of the change occurred surrounding the idea of Xian (county). In the 7th century B.C, the idea of Xian (county), had emerged. By the 4th century B.C, it evolved, especially in the Kingdom of Qin. Xian as an institutional measure was initially taken to control the conquered territories. In the beginning, it referred to the newly acquired lands placed under the traditional power of the upper rank nobles. Gradually, it provided a new ground for the management of the country. Situating the new territories under the new condition, Xian later referred to a new type of territorial power, the administrative districts controlled by the representatives of the central power. As such, it induced a radical transformation in China’s political organization.   

Territorial power did not come as a sole force. It was coupled with - if not preceded by - the invention of Legalism (Fajia) in the rapidly expanding kingdoms especially the Qin. The concept of law (Fa) that the legalist adopted had the connotation of a powerful instrument which the state deployed to control social activities in the accordance to the state’s envisaged pattern of order. This sense of order gained its own distinction chiefly by means of differentiating itself from the earlier Confucian moralistic and ceremonialist social theory, which, as many have pointed out, had been developed among the descendants of Eastern Yi (Barbarians) in the Qi and the Lü kingdoms. While Confucians emphasized li or rites, Legalist theory of political order was aimed at building a new institution by way of destroying all the multiplicity of rites, statuses, rights, and customs which characterized the old regime of the Zhou.  

From 314 B.C, after Qin’s victory over the nomads of the north, successes in a sequence of wars against the Ba in Sichuan, the Han, Chu, Wei, and Zhao, brought Qin extensive territories which belonged to different principality-turned kingdoms. In 249 B.C, Qin finally put an end to the small realm of the Zhou. In 247 B.C, Prince Cheng of the kingdom came into power and, through ten years of military campaigning, eliminated all the other major kingdoms. In 221 B.C, having conquered all the lands, he took the title of “Huangdi” or “August Sovereign”. With the help of his Legalist adviser Li Si, Shi Huang Di, or the “First Emperor” as the Huangdi of Qin (Qin Shi Huang) was later called, deployed a whole series of unifying measures to turn the whole of Chinese world into a centralized state. The unification of writing, transportation, money, and ways of measurement was forcefully imposed on the vast country, which re-allocated administratively as Jun (Commanderies) and Xian (Counties).
 Apart from all the unifying measures, Qin also constructed, on the basis of the ancient fortifications built by Qin, Zhao, and Yan, the Great Wall. The Great Wall may look like a line of border to some; but it chiefly functioned as a defense line on the frontier. Extending from Gansu to the eastern part of Liaoning, the Great Wall was intended to protect the empire against the invasions from the barbarians, the Xiongnu, in the north. In places distant from this line, the Qin armies conducted an extensive number of military operations from Gansu to Korea and from Fujian to Vietnam to expand the territorial reach of the empire (Gu, Jiegang and Shi, Nianhai 1999 [1938]: 60-62). 

Within the central regions, the government undertook extensive public works to construct towns, roads, post houses (yizhan), canals, palaces, and so on. An extremely severe penal system was imposed on the country too. The harsh work conditions, severe penalties, and repression created the counter-effects of popular discontent, accompanied by the hatred of the aristocrats who lost their privileges and properties. In the same process, the scholars who maintained a distance from the Legalist state emerged to criticize the emperor. To eliminate his opponents, the First Emperor banned all their books and executed in Xianyang a great number of scholars who were supposedly shi of the Confucian sort. Popular resistance continued to grow. Soon after the First Emperor’s death, in 209 B.C, Chen Sheng and Wu Guang led a peasant uprising. Joined by an old aristocratic family, the Xiang in the old Chu kingdom. Xiang Yu became a strong force in the south. He created on the line of noble principality 18 fiefs, among which the Kingdom of Han was given to the command of Liu Bang, who gradually gained his wide recognition. Along with the growth of his fame, Liu Bang also expanded his military force. In 206 B.C, he led his troops across the Qin river. After having crushed the Qin army in 206 B.C, Liu Bang founded the Han dynasty. In 202 B.C, he eliminated his rival Xiang Yu and proclaimed himself Emperor.          

The Han empire founded by Liu Bang lasted for some 200 years, ruled subsequently by 12 emperors who inherited in accordance to the royal line of descent of Liu. In 8 A.D, Wang Mang, who built his architecture of power on the bases of the empresses’ families and eunuchs, finally proclaimed Emperor and gave a new name to the empire, the Xin, which lasted for only 15 years (8-23 A.D). Wang Mang’s regime was eliminated by a provincial landed family who benefited from peasant revolts against the state. Liu Xiu, who claimed to be on the royal line of the Han, re-established Han and fixed his capital in Luoyang and this new empire is known as the Later Han or Eastern Han in Chinese history. In 220 A.D., having underwent several the Messianic rebellions, the Later Han was abolished.   

The long history of Han is full of complex details. For our purpose here, it is enough to mention a lasting contradiction: to replace the Qin, the founders of the Han dynasty not only mobilized the forces of the peasantry but also sought to revitalize the aristocracy of principality in the Zhou dynasty (including the Warring States period). The new empire claimed its authority through promising a future of a non-Legalist state, which consisted in looser control, more “feudal” tradition, and more moral politics. Thus throughout the Han, a new synthesis of cosmological and ethical philosophies was made in the name of revitalizing the Zhou system of rites. Meanwhile, the fiefs (principalities) that Liu Bang distributed to his companions during war times had to be placed in proper locations of the political hierarchy. These fiefs and their aristocracy constantly became an issue for the emperor. Most of their rulers were descendants of the six old principalities in the late Zhou which were abolished by the Qin. The larger ones owned more five or six Jun. The total number of Jun belonged to the Han was said to be 18; but the Han royal family did not have complete control over these prefectures. The barons that had gained their old estates and palaces now began to contradict each other like what happened in the old days.  

To maintain the considerably provincialized empire, the Han state, whose official ideologues constantly denounced the Qin, actually also re-used much of the Legalist tradition that was deployed by the First Emperor. Taking advises offered by several political thinkers, chiefly including Jia Yi, Cao Cuo, and Zhufu Yan, the Han court made a sequence of efforts to reduce the power of the aristocratic kingdoms. In this process, the system of regional administration characterized by Jun and Xian administrative allocation was emphasized and a new class of officers known as Cishi, the administrative inspectors, was inserted (Gu, Jiegang and Shi, Nianhai 1999 [1938]: 78). But the difficult task of managing the balance between the semi-kingdoms of the nobility and the centralized state continued to be unaccomplished even until the end of Han.   

In spite of the great political tension within the empire, both Qin and Han kept themselves for different lengths of time as a unified empire. In these two considerably different dynasties, the search for the universal kingdom of all under Heaven was deemed important to the emperors who were eager to construct a country of prolonged order and long peace (changzhi jiu’an). In his History of Ethnic Nationalities in China, Lin Huixiang outlined the prime characteristics of Qin and Han ethnic relations. Lin argues that the first integration of Chinese ethno-political entities occurred in the classical period, through Xia, Shang, and Zhou alternations of power. But it culminated in the Qin period. Qin not only absorbed the other six kingdoms distributed in the central regions of the Chinese world but also conquered several major families of ethno-political entities. First, Qin troops eliminated Shu and Ba in present day Sichuan and established two Jun there. Later, they also conquered the kings of the Yue and asserted the Jun of Minzhong (present day Fujian). The famous general Meng Tian subsequently led 300,000 soldiers into Xiongnu lands and conquered the Southern Yue (present day Guangdong). It was Meng Tian that implemented the project of the Great Wall construction and inserted the Jun of Nanhai, Guilin, and Xiangjun into the territories which used to be ruled by the kings of the Southern Yue (Lin, Huixiang 1939: 26-27).   

In the earliest period of Han, taking advantage of Qin’s fall, Xiongnu re-emerged as a major conquering empire. It eliminated the Hu in the east, attacked Dayuezhi and Wusun in the west, and invaded into Hetao valley within the Chinese world southward. Xiongnu dominated the northwest and north and pressed Han emperors to summit women and gifts in exchange of peace. But from Wu Di to Xuandi reigns (140 B.C to 49 B.C), Han sent military expeditions into the west and forced many of the barbarian kingdoms to surrender. Meanwhile, Xiongnu was internally divided into two parts, the south and the north. Along with the weakening of their power, the northern section move northward, while the southern section became integrated into Han by Xuandi’s reign (Lin, Huixiang 1939:28-29).  

Although Xiongnu was a core issue in Han’s expansion, it was not the only target of Han’s conquest. To the northeast of the Central Kingdom, Korea, which was ruled by Wei Man from Yan Kingdom in North China, took advantage of the political turmoil in China to attract Chinese migrants and set up obstacles for the tribute-paying tribes such as Zhenfan and Chenguo. In 107 B.C, Wu Di sent a troop into Korea, made its king surrender, and established four Jun there. In the process of dynastic replacement from Qin to Han, the Southern Yue, led by King Zhao Tuo, proclaimed himself the emperor. In 110 B.C, Wu Di succeeded in defeating the Yue. From the Wu Di reign onwards, military expeditions were sent also into Yunnan and Southeast Asia, where the tribes, princedoms, and kingdoms were substituted with administrative Jun (Gu, Jiegang and Shi, Nianhai 1999 [1938]: 79-82).  

Qin and Han constituted a period of the Great Expansion in Chinese history. From the perspective of political geography, prior to the Qin, the Chinese world was limited to the central principalities surrounding the capital and its royal zones. From the Qin to the Han, the “central kingdom” extended northward into Mongolia and Central Asia, eastward into Manchuria and Korea, southward into Yue and the territories of the tropical tribes and kingdoms in many parts of Southeast Asia. Most of the expansions resulted in the abolishment of noble and barbarian kingdoms and the founding of administrative Jun. All were discussed in Chinese history with reference to the disturbing and chaotic effects (luan) of the barbarians on the Chinese (Hua or Han), which in turn were regarded as demanding the completion of the peace and order in Heaven’s Mandate.  

In the First Emperor’s time, an expedition led by Xu Fu was sent to reach Japan but failed to accomplish its task. By Wu Di’s reign, the Chinese world had extended from the territories of Zhou’s incorporated principalities into the lands of the barbarians previously not include in the Chinese perspective of all under Heaven. The boundaries of this world consisted of coastal line beginning from Korea, through Eastern China Sea, to South China Sea, the inland mountains extending from Gansu to Yunan and Vietnam, and the Great Wall. Both Qin and Han treated the world surrounded by these boundaries as all under Heaven. Their geo-cosmologists knew of the uneven complex topographies of the world. Yet they regarded these topographies as merely reflecting an inner order of the disc-shape earth, which was covered from the above by the spherical Heaven.

In the expansion and imperial integration, the idea of all under Heaven surely also changed. In the Han Dynasty, the diversity of the classical world-views in pre-Qin China was replaced by the ascending unitary orthodoxy that fed on the earlier textual representations of ritual and society. A general pattern of the Han transformation can be seen in that the plural traditions of ritual, mythology, and regional seasonal rhythms that the shi in different principalities of the Zhou helped developed were re-organized into a centralized politic of culture. The politic was based upon “a vague belief that there was a connection between abnormal natural phenomena and social life”, and it was mainly about the “practice of utilizing this belief as a tool in the political struggle” (Eberhard 1957: 70). Core to the Han court’s project in the field of culture was the transformation of the New Year as a cosmological metaphor was.  

In his study of pre-Han festivals, Marcel Granet draws out a line of the ritual transformation of the spring (Granet 1932). As we also mentioned earlier, spring festivals first originated in the rural communal celebrations of seasons, which enhanced the conjunction of sexual orgies, inter-group relationship, and communal renewal in different places and in different countries. As Granet argues, these celebrations were deeply rooted inter-village contests in which the sexes were divided and put into a oneness to formulate a generic relationship. The conceptual framework of the contest further defined the constructive interrelationships between neighboring villages. Beginning in the Zhou and continued in the Han dynasty, these celebrations were transformed through “impoverishment and specialization” into an simplified cycle of seasonal rhythms of the royal clan of the regional states. But the “royal” cycle of sacrifices, heightened to go beyond the communal confines of festivity, actually narrowed it to certain spatially confined celebrations of cosmological order. As recorded in Shi Jing, the spring festivals in their original forms were diffused in time, place, and function. Having been “transformed’”, they tended to become more and more fixed. As official sacrifices, they became restricted to short periods of days. Their locations, once extended over rivers, meadows, and mountains, became specialized in particular royal sacrificial altars. The number of performing participants decreased to the handful of the royal clan and its officialdom (Ibid.: 155-158).
 

The transformation of the spring ritual was an important aspect of the change in Chinese world-views.
 From the perspective of the “official religion” (see, for a definition, in Granet 1975 [1922]), the model of radiating squares became the core content of imperial Chinese cosmology. The standardizing of calendar became the Son of Heaven’s authority to regulate the empire. The mountain-residences of divinities were fixed first in the Qin dynasty (221-207 BC) and later in the Wu Di reign of the Han dynasty (204BC-24 AD) as nature-made altars for the Son of Heaven to communicate with Heaven. The divinities in the mountain residences were turned into advisers and assistants to the emperor (Gu Jiegang 1998), and in later dynasties, ministries were established to house them as specialist-officials who told the Son of Heaven what to do with reference to cosmological traces in Heaven. The hierarchically defined zones and their rules of relationship were consolidated as the orthodox model, in which empire was “cosmological conceived as a territorial realm with tributary rulers at its fringes” (Feuchtwang 1992: 26). The countries where the outer zones of civilization had their own distinctive lifestyles and world-views were “tamed” into “lands of princes”, although their different styles of life were retained as contrasts to the orthodoxy of the imperial court’s ceremonial space. 
In creating an unified divine order encompassing cultural diversity, the court authorized a system of ceremonial centers for the world. To a great extent, central to the making of new ceremonial centers was fengshan, the official designation of tribute-paying ceremonies. The origin of fengshan may be traced back to early China’s culture contacts with other civilizations. Concerning this system of ceremonies, Ling Shunsheng, one of the founders of Chinese-speaking anthropology, a historical-particularist ethnological archaeologists, argues that Chinese worship of sacred sites could be traced back to the Shan Hai Jing period, particularly to the period of Kun Lun. Kun Lun, for him, represented a culture spreading from the Mesopotamian “ziggurrat” (noble places) to Northwestern China (Ling 1966). Furthermore, as Ling also argues, all of these ritual spaces were derivatives of a regional system of the pyramid cult, spreading from Epypt to the Orient. Ling’s essays have the merit of emphasizing China’s perpetual relations with other civilizations. But in tracing the origin of fengshan to Epypt, he ignores an important transition within the Chinese world. Fortunately, Ling only continued a Chinese scholarly tradition of classical ritual studies. In this tradition, a different trend began in the late 1920s when the prominent folklorist Gu Jiegang imposed his folkloric reflection on classical Chinese civilization and suggested something more relevant to our current concern with cosmological transformation.
 
As Gu Jiegang outlines, legends in the Han dynasty said that all such rituals were invented in the Zhou dynasty. Actually, history was different. In the “Book of fengshan” in Shi Ji, the Han historian Sima Qian recorded that feng was conducted on the Great Mountain (Taishan, also translated as Mount Tai) while shan was conducted in a hill known as Liangfu Mount by the Great Mountain. Sima Qian also said that Fengshan had been described as an institution in classical cosmological philosophies such as Kuancius (Guanzi) during the Eastern [Late] Zhou dynasty. Gu Jiegang argues that Kuancius’ story was only partially true. According to Sima Qian, Kuancius said that feng and shan rituals had been performed by seventy two great sage-kings, who ruled China in ancient times, to convey their gratitude to Heaven that gave them the authority to rule their countries. But the historical truth for Gu was that the oldest idea of fengshan was developed no earlier than in the states of Qi and Lü during the Spring and Autumn (beginning in 770 B.C) and the Warring States (ending in 221 B.C) periods.  
Although many ideas of ritual can indeed be traced back to Zhou Rules of Rites, fengshan was more closely related to the Great Mountain which divided the two states Qi and Lü. The kings of both Qi and Lü did not travel far enough to know that the Great Mountain was not the “highest peak of the world”. So they regarded it as the “reach of the vision” (wang,) of the world and invented the tradition of of fengshan. To honor it. To kings of Qi and Lü, fengshan consisted in higher level ceremonies of feng, or worship (ji) on the top of the Great Mountain, and lower level ceremonies of shan, or worship at the hills “below” it (Gu 1998[1955]: 5).  

But Kuancius’ legend revealed a world of partial truth. In the Chunqiu period, the kings of different states had to make sure that they were “really” gifted by Heaven to be kings. They had to ask necromancers and astronomers (fangshi) for advice on the matter. In the Qi and Lü states, the necromancers and astronomers viewed the Great Mountain as the ultimate source of authority. They thus led the Kings to perform magical rituals towards Heaven on the “peak of the world”. In fact, the kings were sometimes overthrown if Heaven despised their political conduct and personality. Thus, in the beginning, the culture of fengshan amounted to certain divination ceremonies devised to judge, through the spirit-medium of the necromancer and astronomer, the fitness of the rulers. In most cases, before a fengshan ritual was dated, the kings had to have already observed fifteen kinds of auspicious signs, including the rich grains (Jiagu), the flying phoenix (feifeng), and so on, which all expressed Heaven’s authorization of the king’s fitness for his kingship.  

By the Qin and Han dynasties, the institution began to change. Trying to make earlier ideas of fengshan useful for the making of his own Emperorship, Qin Shi Huang Di first designated the Great Mountain as a sacred location for his own communication with Heaven. When the emperor became emperor, he no longer had to demonstrate to others his gift of fitness. Thus, the legacy of fengshan, which once offered a range of transcendental determinations for kingship became an astrological means by which the emperor’s legitimacy was re-affirmed through ritual. Along with the change, necromancers and astronomers who had been a highly respected stratum in previous periods became subordinated to the cosmological power of the emperor.
 

The Qin and Han politicization of ritual and cosmology that Gu Jiegang patterns out for us marked a departure of a longer endured tradition of cosmological action. In imperial Chinese history, we observe cycles of dynasties, whereby new leaders emerged to replace old “confused emperors” (hunjun) and their disintegrating empires, in the pattern of which the growth and decay of politics as a life cycles of the world. In fact, in having the astronomers as their advisors, the emperors also subjected themselves to the command of the astronomers who served in their courts to judge the good and bad of their own conduct. One of such things that the astronomers did was, as in the case of establishing Mingtang, to help regulate the temporal trajectories of the emperors’ daily bodily movements with the rules of sacred almanacs. The other thing was to tell for the sake of the emperor how misfortunes of the world could be avoided through ritual actions, which even included correcting the irregular aspects of the emperors’ bodily-cum-mental motion and strategic arrangement of ceremonial and political propensity of human beings and things. Concerning the inseparability of Chinese politics from religious cosmology, Max Weber forcefully argues (1951:31):

[In the religion of China], Secular and spiritual authorities were combined on one hand, the spiritual strongly predominating. To be sure, the emperor had to prove his magical charisma through military success or at least he had to avoid striking failures. Above all, he had to secure good weather for harvest and guarantee the peaceful internal order of the realm.  However the personal qualities which were necessary to the charismatic image of the emperor were turned into ritualism and then into ethics by the ritualists and philosophers. 

The emperor had to conduct himself according to the ethical imperatives of the old classical scriptures. Thus, the Chinese monarch remained primarily a pontifex; he was the old rainmaker of magical religion translated into ethics. Since the ethically rationalized “Heaven” guarded eternal order, the charisma of the monarch depended on his virtues… He had to prove himself as the “Son of Heaven” and as the lord approved by Heaven insofar as the people fared well under him… Were the monarch, for instance, to change the absolutely divine natural law of ancestral piety it would be judged that charisma had abandoned him, that he had fallen prey to demonic forces.      

To a certain degree, Fengshan was evoked with the lordship system of fengjian (feudalism). Fengjian referred to the imperial divisions of the provincial compartments – principalities - under the Son of Heaven. Originating in the Zhou dynasty from the11th century to 771 B.C., fengjian implicated the political reconstruction of royal descent and area administrative domains. It was the official imperial reconstruction of the cults of divinities and channels of communication between Heaven and Earth. In the Han dynasty, further to Qin Shi Huang Di’s project of authorization, Wu Di (in his reign between 140 to 135 BC) of the Han planned what were regarded as all under Heaven with the ideal model of five sacred mountains, located in five directions, east, south, west, north, and central. At the same time, with the assistance of the shi, Wu Di re-designed the Mingtang, the Palace of Brightness, a microcosm of the whole world. He also treated the five sacred mountains far away from the capital, Chang’an, as the great altars on which he “paid tribute” to Heaven (Ibid.: 6-9), in the name of “feng” or authorization. 

Fengshan rites shared the characteristics of Christian pilgrimages which have been bound up with the cults of centers. Yet, in fengshan, the sense of self-reflexive meaning or, in modern anthropologist Victor’s words, communitas (Turner and Turner 1978), seemed to be trivial. Instead, the meaning of finding a source of authorization from the “above”, the level of Heaven, for an order of relations “below”, the level of this world, was emphasized. Such ceremonial journeys to the locations of what were in-between Heaven and Man shared with Western pilgrimages the sense of the transcendence of local social structure. But it was obviously an outcome of a process of empire-building and civilization, through which transcendence had gained a different sort of meaning and efficacy from Christian and Islamic Worlds (for a discussion, see Li Yiyuan, c.f., Huang Meiying 1988).  

It does not automatically mean that we are taking the approach developed by sinologists such as de Groot, who, for intellectual historical reasons, regarded all the folk religious practices originated from the elite-classical modes of ritual  (see Freedman 1979 [1974]). Qin and Han histories of fengshan revealed a historical process of a different pattern. Although “great and little traditions” in China have always been mutually related, the process through which fengshan and its cosmology gained their social and political meanings was bound up with the empire’s top-down patterning of bottom-up extension of ritual patterns. It is in this sense that Marcel Granet’s model (ibid.) once again become relevant.  

In the extended scope of the model, the cults of great topographic and cosmological symbols such as Heaven, Earth, stars, thunders, mountains, and rivers that characterized fengshan ceremonies were originally part of country life in classical China. In the folkloric traditions – i.e., those existed before Qin and Han dynasties, festivals that facilitated the transcending of inter-group and inter-place boundaries unfolded a gendered structure of socially generative universe. Such festivals were not “pilgrimages”. They were instead cyclic reunions among persons and groups, made possible by virtue of seasonal celebrations that went beyond the boundaries of local places. They involved activities of climbing up to the peaks of mountains or excursions into the riversides, and were, in their own ways, a culture of courtship, sexuality, and reciprocation that provided the bases of what “Chinese society” would mean – inter-connectedness.  

Inter-connectedness unfolded in folkloric traditions of the countryside created a structure of relationship, a pattern of reciprocity, that was later transformed into classical ceremonies, li. These pre-historical traces of social practices that later came to be promoted as rituals were a variety, or to adopt Marshall Sahlins’ point, a “spectrum” of generalized, balanced, and negative reciprocities (Sahlins 1972: chap.4-5). In each of the inter-connected areas, sometimes the return of the gift was not specified; sometimes it was more immediately required and conceived in terms of a comparable value; and sometimes it was not at all possible. One important aspect of the spirit of such pre-historical reciprocal models consisted in folk religious worship, in which the divinities and humans formulated a mutually disposed relationship. In the relationships evoked in the sacrifices to deities, the efficacy of the divinities was perceived as the responsiveness of their voices.   

The divinities were not parties of all gifts. Neither were they suppliers of everything humans had. They were recipients of respect presented as “gifts” from humans and their authorities stemmed from their returns to the gifts offered by humans. In classical folkloric traditions, in line with the spectrum of reciprocities, the efficacy of divinities was classified into higher, intermediate, and lower. In contemporary rural communities, the forms of reciprocity with gods can still be observed (Gates 1996). But thousands of years before we find them in the countryside, they had been displayed in a ritualizing process.  

Li Ji says that “The prime aspect of rites are giving and returning. Giving without receiving is not a rite. Receiving a gift without return is a rite either”. There, in the well-known quotation, the sense of “total prestation” (Mauss 1990[1928]) as implicated in ritual was nothing more than a revelation of how the rites of rulers had been grown out of “primitive economics of human relationships” (e.g., Yang Liensheng 1997:253-256). But an even more important point is that the newly conceived and presented rituals of relationship no longer had the meaning of folkloric reciprocity. Instead, they were seriously treated as a new constitution of all under Heaven as a source of “society”, in which the spectrum of reciprocities became part of the cosmology of the empire.  

Annual cycles that framed rhythms of exchange and inter-group inter-connectedness had now been transformed into imperial calendars that told the rulers how to correlate their own and others’ positioning with cosmographic signs of Heaven. Exchange had been detached from the social practices of inter-connectedness to become li, a highly respected terminology for performances of imperial cosmological propensity. In the same process, the origination of Chinese rites including fengshan was realized when a classical Chinese kingdom was established. When the structure of relationship was transformed into a court-defined civilization, a set of manners demanded to honor the distinctiveness of emperors, kings, princes, and lords became detached from the local universes of topographic symbols such as rivers, mountains, stars, and places and of men and women relationships. Fengshan, the authorization of mountains and hills as locations of mediated divinities, was most possibly part of the process of imperial cultural restructuring, which operated to re-define the structure of social-cum-cosmological relationships in the world. 

This aspect of imperial “pilgrimages” can also be clearly observed in its later manifestations in the ceremonial worlds of the empire. After Wu Di (Hua Yougen 1995), along with the growth of imperial cosmology, fengshan had also been re-defined as a part of the ceremonial institution of she and jiao whose older counterparts had emerged in the Zhou. In the later periods of the Han dynasty, she began to carry the connotation of “place integrity” and worship at she consisted of paying respect to the Earth God and the God of Grain. “Place integrity” was expounded to convey the integrity of the country. Thus, “state” in classical Chinese was also called “sheji”. It is in the inherited legacy of sheji cults that jiaosi was reproduced. 
Jiao, originally meaning “suburb”, referred to sacrifices to Heaven, Earth, and all the powers of nature outside the imperial capital. They were also known as “Jiaosi”. To a great extent, she and jiao were derived from the fengshan of the Great Mountain. She was a derivative of shan (worship of enclosed of earthly deity), whereas Jiao was a derivative of feng (worship of un-enclosed heavenly divinities). But she and Jiao systems had their origins in earlier folkloric traditions. Originally, she included Jiao. It referred to the place of a community where sacrifices were made to Heaven, Earth, local deities, ancestors, spirits, and other divinities. Later, she and jiao were separated. She became the place where the Earth God and the God of Grain were worshipped. Jiao was added to the institution of worship and chiefly referred to sacrifices to Heaven and Earth (Ling 1963; 1964).   

In the pre-Qin periods, she and jiao had been worshipped among different levels of governmental organizations to define the authority of the state from the inside (she) and the outside (jiao), for the same purpose. In even earlier periods, in the countryside, the she and Jiao ceremonies respectively represented two great events in the annual cycle, one marking the territorial integrity of central place, the other celebrating the interconnectedness of the country. But she and jiao were developed as a ceremonial culture for the court in the later periods of the Han dynasty, in which a systematic imperial cosmology leaped forward to distinct the court from the country.

Only by the middle Han dynasty, jiao conjoined with she, and became “jiaoshe”  which referred to the tan and shan system located in suburbs of the capital. These suburban altars (or enclosures) included Heaven Altar (tiantan) in the Southern suburb, Earth Altar (ditan) in the Northern suburb, Sun Altar (ritan) in the Eastern suburb, and Moon Altar (yuetan) in the Easter Suburb. In the Liao, Jin, Yuan, and Qing dynasties, the rulers of China were non-Han, in the capital, Beijing, non-Han rituals continued to be practiced by the non-Han court. Yet, the system of she and jiao was observed as the principal institution of imperial worship.
 For the inventors of imperial rites (such as fangshi, in Gu Jiegang’s definition [1998]), the making of altars in the suburbs of an imperial capital was aimed to bring the distant to the nearer, for purpose of fulfilling the task of authorization. 
In all the great histories written for the great dynasties, the civilization of the Zhou is always re-emphasized. However, the histories that they have left behind them have suggested that by means of continuation, they also facilitated a great change in Chinese history: the administrative and ceremonial insertion of the unification of diversity in the redistributive order of tributary ceremonies and practices. The change of cosmology in the Qin and the Han can be understood as such. 
As we outlined previously, in the periods extending from Xia to the Warring States, a great number of traditions co-existed in the world in the East Asian Continent. Even if we exclude the enormously rich cultural traditions of the Rong, the Di, and the Man, and the Yue whose populations dispersed on the northwest, north, southwest, and the south, thus even if we confine ourselves to the Hua and the Yi who have been treated as two major forces in the shaping of classical Chinese civilization, diversity is also the proper term for our description. In the classical periods, diversity was seen what was only loosely included in the civilizing cosmology of the Zhou. But from the Qin onward, the situation altered. 
In Chinese history, the four hundred years of the Qin and the Han dynasties is known as the great unification period. In those long centuries, for the imperial Chinese state, the pursuit for a unitary cosmology and political order weighted over other matters. It stimulated new syntheses of culture. In the new syntheses, the role of shi continued to be important. But by then they had been subjected to the emperors’ power, which gained a new sort of efficacy through internal pacification and external expansion. Along with the change, the concept of Heaven and all under Heaven now became manifested in the idealized perfect union between Heaven and Earth and the core role of the Son of Heaven in it. In the age in which China became a unified empire, arriving along with that particular alternation, was a new system of local administrative system and a new perspective of boundary between civilization and its others, the “outside countries” (wai guo).
In imperial periods, i.e., from the Han to the Qing (ending in 1911), China experienced many political changes. Between 221 B.C. and 960 A.D., unity was not always maintained. For almost half of those centuries, the “central kingdom” fell into disorder and separation due to internal rivalries and external challenges. In several periods, military aristocracy advanced its force, forced the emperor to his down-fall , and suppressed the role of shi and then re-raised it when they assumed the crown. Often North China was repeatedly invaded by the barbarians. In the field of religion, Buddhist influences from India demonstrated to be an important part of history. Though rulers were not always the Chinese, from 960 onwards, unification deemed dominant in most of the centuries. Even during separation periods, many core elements of earlier institutions returned as what was useful to the central regimes. When the Chinese world was reintegrated after disintegration and when it sought to maintain its hegemony in the world, imperial tributary ceremonies related to fengshan were reconstructed to assert the Great Unity of all under Heaven. For instance, by the Tang dynasty, the Chinese lands were reintegrated into a centralized empire; during the dynasty, fengshan regained its full force. 
Concerning the importance of fengshan, Wang Jing, a highly-titled master of ritual who wrote the Record of Jiaosi of the Great Tang in the first year of Yongzhen Reign of the Tang dynasty (805A.D), said:
According to my humble knowledge, in the ancient times, the sage-kings (shengwang) sought to command the universe by way of looking up into Heaven and looking down onto Earth. Heaven revealed to them changes; Earth images of the world. The sage-kings thereby invented rites and ceremonial symphonies in accordance with the trajectories of changes and the images of the world. They turned them into a pattern of human culture (renwen) and utilized it to enlighten all under Heaven. 

Among the patterns of culture, the most important was ceremonies in the suburbs (jiaosi) …The core meaning of ceremonies is the principle of symbolic similarity. The gods in Heaven are far from us. So we make Heaven-like enclosures in the suburbs of the capital to make sacrifices to them…(Wang, Jing 2000[805]: Vol.1, p.729)

In the Tang dynasty, different jiaosi were held with different “ranks” of ritual. The higher order of such “ranks” consisted of upper level worship (shangsi), intermediate level worship (zhongsi), and lower level worship (xiasi), respectively devoted to heavenly divinities, earthly deities, and human souls and ghosts. The worship of earthly deities was chiefly centered in the worship of she and ji, or what we have called “state cults”. Jiaosi referred to official worship falling in the other two categories, “upper” and “lower” level worship. Within the broad category jiaosi itself, there were further divisions, ranging from the more magnificent ceremonies devoted to Heaven at Heaven Altar – also called “Round Hill” (huanqiu) - to the simplest offerings to ghosts.   

Jiaosi in the Tang involved worship in the four quarters (the suburbs in the four directions) which surrounded the center of she and ji, or the Altar/Temple of the State Worship (sheji tan). These ceremonies – or cyclic “pilgrimages” to the suburban altars – defined the center from the peripheries by way of establishing and renewing the pattern of “quarters round a center”. But the center did not represent the highest level of the levels of cosmos. It was represented as the middle realm between Heaven and Earth. If we may refer to jiaosi as “imperial pilgrimages”, then we may also say that the sense of transcendence as revealed through them was not purely implicated by the supreme divinity, Heaven. In fact, jiaosi consisted of an extensive number of ceremonial journeys to the outside of the capital – and in regional contexts the prefectural seats – which conveyed respect to cosmic divinities, including not only Heaven and Earth but also human souls and ghosts, who were perceived as the lower rank “divinities” of the world. 

One of the most complete record of imperial jiaosi was completed in the Tang dynasty, inscribing all the great ceremonies held during the Kaiyuan period. The book, which is known as Kaiyuan Rites of the Great Tang, presents jiaosi and the worship of sheji as the core contents of the Tang ritual. According to the book, the compiler was the ministry of astrology, who knew enough to advise the emperor in the regard of proper ritual. In the book, we find extensive references to classical China’s scriptures of rites, the systematic re-interpretations and re-designations of which offered guidelines for imperial ritual practices in later dynasties.  

Another intriguing aspect of Kaiyuan Rites was the fact that these rites also involved ceremonies of receiving tribute-paying tribes, kingdoms, and even “states” (guo). The “diplomatic rituals” were called either in terms of “yan fanwang” (treating the chiefs or kings of the savage countries) or “yan fanshi” (treating the embassies of the savage countries). In these rituals, the tribute-paying chiefs, kings, and embassies were received in the suburb; then they were led into the court, where they were “comforted” (lao) by the emperor and bestowed luxurious gifts and imperial entitlements (Chang, Shuo et al eds. 2000[734]: Vol80: 389-390). The relationship performed during the tributary rituals was that between the Son of Heaven and the lesser men. In this relationship, China – which was regarded as the sole civilization of the world - was celebrated as the “Center” to which all humans attached themselves to.
   

In the unified dynasties of Han, Tang, Song, Yuan, Ming, and Qing, books of rites that received the emperors’ direct authorization were composed, revised, and distributed to different parts of the country, together with official almanacs. In these dynasties, the emperors also received many foreign embassies who were treated as “tribute-payers”, and distributed to them the books as the most important beneficiary (ci) from the court. These gifts were said to be what were requested by the “savages” (fan) who intended to reform their own customs in order to become civilized (huacheng renwen). In Western sinology, from the perspective of political economy, this tributary system has been studied as a “mode of production” encompassing a mode of trade (Gates 1996). Because such a “mode of production” was inseparable from the totality of cosmological civilization of the Chinese, we should say that more precisely it was a mode of exchange between tribute (gong) and the emperor’s grace and charity (enci). As we should also note, the mode of relationship presented in tributary mode of “production” was the same as what was applied in the imperial politics of jiaosi.  

The imperial enclosures imitating the world of fengshan, consisted in certain sacred journeys to the sacred centers of worship that transcended the enclosed city and set themselves aside from all the locality-centered and this-world-centered ceremonial activities to create a contrast between the above (shang) and the below (xia). In this particular regard, centers were not inside a city, but outside it, being situated in the suburb, in closer relationships to Nature, which was also conceptualized as Heaven (tian). Ideologically, the outside in turn defined the above for the below, Heaven for the Son of Heaven, Emperor for the country, and rulers for the ruled. Through making the mode of tributary relationship, the same structure was deployed to define the interrelationship between the court and the outside world which was equally articulated in Chinese images of others. 
Ethnographies of the Others

Admittedly, in the Chinese world, the term “anthropology” only appeared in Yan Fu’s translation of Huxley’s work on evolution, and in China the concept “social science” (shehui kexue) have been most closely linked with the 20th century. But in Chinese studies of history of ethnology, the text Shan Hai Jing has been referred to as a source of world ethnology (e.g., Cai Yuanpei 1926; Chen Yongling 1989; Wang Jianmin 1997). In an interesting manner, Joseph Needham also describes the same book as the earliest source of Chinese “anthropological geography” (Needham 1959: 497-590). More recently, a number of histories of cartography and ethnography such as Richard Smith’s work on mapping and Hostetler’s study of the Qing’s “colonial enterprise” have acknowledged that “the imperial eye” and a sense of other in fact existed long before her “early modern” phase (Smith 1996; Hostetler 2001: 87-97).  

The terms such as “anthropology” and “ethnography” arrived in China only by the end of the 19th century. Yet, Chinese documents about others are an archaic literature. In this literature, a sense of ethnocentrism – often referred to as what characterized Western anthropology - can also be detected. As Smith says:

Chinese scholars have long included accounts of foreigners (most often described generically as yi, “barbarians”) and foreign lands in their histories, encyclopedias, and other compendia, both official and unofficial. From a practical standpoint, this information – ranging from local customs, agricultural and other products, and topography to military capabilities and economic activities – alerted the Chinese to external conditions that might affect the country’s trade and security. From a more theoretical perspective, records of “foreign countries” (waiguo) documented in detail a fundamental Chinese cultural conceit: the idea of China’s superiority over all other peoples of the world. (Smith 1996:7).

More or less precise descriptions and comparisons of the “barbarians” formed an important part of historiography, geography, astrology, and cartography. The lower human species (such as “fan”, “yi”, and so on in different sources of literature and painting) was usually a section of the world known as all under Heaven. Located in the outer sections or zones of the earth (perceived as a chess-plate square instead of a globe), the barbarians tended markedly to correspond with the geography of the wilderness (ye) which was made a contrast to civilization (wen). This corresponded contrast of other “species” (zhong) was also marked in the political economic and ceremonial patterns of the country, not just in the genres of inscription.   

Many of he classical scriptures had been written to represent all under Heaven. In classical periods, the worlds of non-Huaxia groups had already occupied an outstanding position in the three books of rites. In a chapter on kingship (wangzhi), one of these books made the first comparative ethnology in Chinese history. As it outlined:

Peoples who live in different places have different institutions (zhi) and live different lives in different customary patterns, which are conditioned by the situations of Heaven, Earth, coldness, warmness, humidity, and wet and by different shapes of plains and valleys. Thus different peoples developed different personalities and capabilities. Some are softer, some are tougher; some move slower, some move faster. They have different tastes of food, use different instruments, dress in different costumes. The central kingdom (zhongguo) only take the same measures to rule these peoples; but it does not seek to change what they are accustomed to.  

The central kingdom and the Rong and Yi are distributed in the five directions. Each of them has its nature. One should not deploy his own rule to judge the others. In the east, there are peoples who are known as the Yi. They keep long hairs and tattoo their bodies and they do not grow grains for food. In the north, there are peoples who are known as the Di. They dress up in birds’ feathers and live in caves. Some of them do not grow grains. Both the central kingdom and the four sorts of the barbarians (yi man rong di) feel at ease when they are settled. They are all dressed and capable of applying different kinds of equipment. Yet peoples in the five different directions (wu fang zhi min) do not share the same language and same hobbies (shi) and desires (yu). If we really want to express the differences, then we can say that relatively the eastern peoples express themselves with more conveyance (ji), the southern peoples express themselves with more imageries, the western peoples express themselves with more warrior action (dishi), and the northern people express themselves with more mutually translatable messages (yi) (Wangzhi, Xiaodai Li; c.f. Cai, Yuanpei 1993 [1926]: 1116-1117).

In his History of Anthropology, Alfred C. Haddon (1910) offered a long view of European anthropological science, where he argued that in the Greek world certain anthropological concerns and knowledge had developed. From the 5th century B.C, Hippocrates, Aristotle, Herodotus, Strabe, and etc. had paid attention to the physical evolution of mankind as a natural historical process. They also advanced their perspectives of civilization on some comparative ethnological grounds that covered also the study of “primitive conditions”. Sixteen years after Haddon wrote, in 1926, a renown Chinese scholar and educator Cai Yuanpei wrote to validate this long view of anthropological history. He added that similar sorts of knowledge existed in a counterpart historical period of time in China.
 Admitting the Greek roots of the words “ethnos” and “logie” to Greece, he said that anthropology had a deep root in European history. But he soon turned to the classics in ancient China where he found a Chinese source for ethnology:

Descriptive ethnology emerged quite early. In our country, [in the ancient times] there was a book called “Shan Hai Jing”. It is said that it was Yu Yi who compiled it. Evidence for this is not clear. But we do know that the book was written in a period prior to the Han dynasty. Though the core content of the book was geographic, they contained numerous materials on ancient mythology, and some of these materials were full of ethnological remnants. (Cai 1993 [1926]: 1112)

Most contemporary Western anthropologists, who have mostly been engaged in revealing the connection between anthropology and the Western-centered “colonial situation” (e.g., Asad 1990), would regard what Cai Yuanpei said as confusing a modern science with an ancient civilization. However, for those who know something about Chinese history, Cai Yuanpei’s argument is not only intriguing but also, in a way, quite near to historical reality.  

Cai Yuanpei who took this quotation as the earliest example of Chinese ethnology also quoted from the same book a paragraph on the primitive condition of the family. It goes as the following:

Animals only know their mothers but not their fathers. Thus a distinction between men in wilderness (yeren) and men in the urban settings (duyi zhi shi) becomes apparent: while men of wilderness would wonder what parents would be accounted for, the urban gentlemen know how to respect the parents (Ibid.: 1117) 

Like the Greek pioneers of anthropology, the makers of Chinese rites in the Zhou were also deeply concerned with the difference between the barbarians and the civilized. Although in the Shang as captives or potential captives the barbarians might have had a much lower status in the central kingdom’s hierarchy, in the whole of the Zhou they seemed to join the civilized Zhou as the whole humanity distinguished from “fatherless animals”. The Zhou also developed a rather relativistic attitude toward cultural difference between the “central kingdom” and the four sorts of the barbarians in the four directions. To an extent, it was the Zhou’s patterning and tolerance of cultural difference paved the way for the principalities and, subsequently the states to engage the barbarians in their separate campaigns of territorial expansion. As it can also be argued, the encompassing ideology of the Zhou also made it possible for the principalities or under-accorded states to facilitate what Chinese ethnologists now call “ethnic integration” (minzu ronghe).

But the Zhou’s books of rites only set out certain guidelines for Chinese ethnic politics. Richer descriptions and comparisons were included in Shan Hai Jing. Many of the chapters of the book might have been compiled at the same time as the books of rites, while as collections they emerged roughly during the pre-Qin periods, in the Chunqiu and the Warring States periods. Strictly speaking, the book is not a specialized ethnological work. Instead, it covers areas such as geology, geography, and human geography of the world known to the Chinese. It has some 31,000 Chinese characters, which were organized into three parts, each with a few chapters (together making up18 chapters [juan]). Although dispersed here and there in the book are legends of the Xia, Shang, and Zhou’s conflicts and dynastic successions, the structure of the narrative is constituted more or less in terms of the non-Huaxia worlds. The book describes races, produces, animal species, geography, customs, and ritual practices in 135 countries (guo)
 – or in fact enlarged descent groups – in the zones outside the royal domains. The three parts are the “scripture of the overseas” (haiwa jing), “the scripture of the inland” (hainei jing), and the “scripture of the great wilderness (dahuang jing). Each part is divided in accordance to the directions of south, west, north and east. In the survey of places in each direction, several – from 3 to 17 – countries or enlarged descent groups are included. Each of the 18 chapters of the scripture focuses upon a specialized area (defined in terms of a direction).  

Some of the countries described are those that nurtured the royal families of the Xia, the Shang, and the Zhou. Thus, some Chinese historians regard Shan Hai Jing as the mythological and legendary history of classical China. Yet it is evident that the book pays more attention to the widely distributed countries that are associated along different descending lines to their own the ancestors – female or male – who were, in the Zhou, commemorated as the founders of different kingdoms or descent groups. For instance, in “Dakuang Jing”, the “chapter on the great wilderness”, Shan Hai Jing says:

In the width of the great wilderness, there is a range of mountains call “mountains of the great wilderness”. This is where the Sun and the Moon set.  There a sort of triple-faced humans. They are the descendents of Zhuanxu. With three faces and one arm, each man does not die. This is where the filed of the great wilderness is… 

One other interesting aspect of Shan Hai Jing was that it involved a map of the sacred mountain-residences of spirit-media or Shamans who had closer linkages to Heaven than the Son of Heaven or the emperor. These mountain residences – such as the residence of Xi Wangmu in Kunlun - were distributed distantly outside the royal domains. However, the gods and goddesses who resided in them were described as divinities that were personified as the deities for the Son of Heaven’s ceremonial sacrifices.
  

The locations of mountains and seas (lakes) serve the cardinal points for the mapping and descriptions.
 All the countries, produces, animals, and mines are spotted in terms of geographic distance from the center and its surrounding points of spatial references and in close linkages to the topographic locations. In Shan Hai Jing, the important thing is thus not the interrelationship between the “central kingdom” and its others. Oriented toward the “peripheral worlds” of humans, semi-humans, materiality, and animals, it celebrated the marginal in the central inscription of history. Compared with Greek writings about the barbarians, it demonstrates to be not only “more detailed and elaborate” than their Western counterparts (Needham 1981: 240) but also more complex a reflection on the self-other relationships in civilization.   

Books such as Shan hai Jing were compiled collectively by the shi as mixtures of ritual specialists, historians, geographers, astronomers, and scholar-politicians. But there were individual thinkers who produced individual works of similar quality. Qu Yuan, a senior advisor to the Chu king, wrote poetic representations of Li Shao (Poetic Excursions) and Tian Wen (Heavenly Questionings) where he described many barbarian and demonic beings. Exposed himself to nature, history, and the demonic existence in the mountains, Qu Yuan came into a reflexive intercourse with the question of the above, the remote, and the other. Learning much from liturgies of the mask dancers in his home country, the Chu, Qu Yuan enriched his world with a poetic narrative. In his narrative, the purity of the royal descent lines of all the Huaxia sage-kings and ancestors, Yao, Xun, Yu, the Shang, and the Zhou kings were brought into a complex conjuncture with the barbarian and the demonic. 
In the Qin and the Han dynasties, the centralized empire of China not only produced elaborate ceremonies to authorize mountains as sacred sites of royal pilgrimage, but also extended the ethnographic genre in classical scriptures in the enterprise of historiography. During this period, descriptions of other peoples were placed in the great dynastic history as a part of sino-foreign “diplomacy” which was defined in terms of “tributary mode”. In the same process, a perspective of the world with China as a non-center had even become possible. 
Due to the ascending influences of Buddhism in China, the orthodox cosmology of all under Heaven was for a period of time disrupted. Monk Xuanzang or simply the “Tang Monk” (602-664 AD) from the capital city, Chang’an (now Xi’an) departed from his temple to conduct a journey to the “West” (India). Being dissatisfied with Chinese perspectives of ontology and cosmology, the Tang Monk. Waited to gain the real truth in India, he threw himself in 627 AD onto a sequence of adventures toward his destination. After 19 years of travel, he returned to the Chinese capital with 657 sacred books and numerous Buddha statues and plant seeds. In Chang’an, he was assigned by the Tang emperor to implement a grand project of translation. Within a year, he also completed a book known as Datang Xiyu Ji (Notes on the Western Territories of the Great Tang). The 12 volumes of the book described 150 city-states and tribes that he visited. Monk Xuanzang’s Notes on the Western Territories of the Great Tang was a comprehensive system of travelogues. It presented the politics, warfare, local produces, and religiosities of different countries along his journey. Paying special attention to Buddhist spirituality that attracted Xuanzang himself, the book created a mental map in which the Truth among the Other (India) was disposed as a good alternative to secular Confucian ideology.

To be sure, such reflexive narratives of the Tang monk were a minority among the majority of sino-centric ethnographic accounts. In the later dynasties of the Song and Yuan (10th to 13th centuries), the tributary mode of exchange advanced. Partly, its extension can be attributed to the development of China’s maritime trade on the Southeast and South coasts, which facilitated the creation of a China-centered tributary world system. 
 Human capital within the dynastic confines was indeed an important component of the system.
 But an even more important component was the relationship with “overseas countries” (haiguo) or the “foreigners” (fan) about which many Chinese scholar-officials throughout the periods of Song, Yuan, Ming, and Qing were keenly gathering ethnographic data.  

In the Song dynasty, around 1180, Zhou Qufei who lived in Guangxi wrote a book entitled Lingwai Daida (Some Answers from Outside the Southern Hills) in which he described the legal institutions, produces, tribal life, and trade among the frontier peoples of China and in Southeastern Asian countries. An emergent tributary mode was applied as one of the main plots of his narrative. In 1225, Zhao Rugua, a customs inspector on the Southeast Coast published his Gazetteer of All Foreigners (Zhufan Zhi), on the basis of details supplied by Chinese and foreign merchants. A century later, Wang Dayuan, who traveled right round the Indian Ocean on two merchant voyages in the 1330s and reached as far as East Africa Coast, published his Brief Gazetteer of Island Savages (Daoyi Zhilue). Both works focused upon the non-Chinese territories and peoples in Southeast Asia, India, Middle East, and, to a much lesser extent, East Africa. The two most important aspects of description were peoples and products. 
By the time when these gazetteers of foreign places emerged, Chinese representations of the outer zones of human worlds had undergone important changes. The classical Scriptures of Rites and its Han re-inscriptions were fused the urban design of the dynastic capital with the design of the whole world. The zones of civilization and its lesser kinds were also mapped onto the city of the King or the Emperor. Comparatively, in the gazetteers compiled in the Song (960-1279 AD) and the Yuan (1271-1368 AD) dynasties, the centers of tributary stations such as maritime trade harbors on the coast were emphasized as the point of reference for measuring distances between China and other countries. Nonetheless, the emphasis on the transitional points in space did not lead to the emergence of “cultural relativism”. Quite like Western Oriental studies, such gazetteers of foreign countries” were imperialist by character. They were discourses framed by discursive institutions (Said 1978). Jointly they created a structure of center-periphery relationship that culminated in the cosmology of Heaven. In all these works, the subjectivity of other were only recognized as diversity of local produces, mountain monsters, ocean chieftains, and half-humans. In these gazetteers, in their descriptions of local produces, certain perspectives of trade relationship in the world were presented with the model of tributary system. The exchange between China as the center of the world and peripheries of other countries was defined in terms of the Son of Heaven’s obligation to pay greater gifts to the tribal chieftains what he, in turn, as Father of the people owned his “sons”.  

Hierarchy was the characteristic of the ancient sino-centric world system. It was projected in the civilizing line departing from the central zone and extending into the zones of savages. The latter were the peripheries that produced materials and fancy products such as exotic spices to be extracted by the center. Included in the Chinese world, they were disposed in a catalogue of humans, animals, moral types, and monsters, whose co-presence was defined in terms of the harmony of difference in all under Heaven. In the catalogue or, in fact, the hierarchy, Heaven, the ultimate power and judge of morality and civilization was both the highest authority and divinity. Gazetteers helped the center control over the world and create its self-portrait of Chinese civilization. Meanwhile, unequal exchanges also existed especially in the situations in which the Son of Heaven gave more rewards to what he gained from the tribal chieftains who paid him tributes. In terms of both “tributes” and “rewards” (bao), the gazetteers of all under Heaven was hierarchically allocated instead of being reciprocally arranged. Such a hierarchy was composed of a disc-shape cartography and cosmography of the centripetal zones in the Scripture of Rites, which had remained pervasive until late imperial periods even though explorers such as Zheng He might have discovered a quite different shape of the world. 
 
In the later half of the 16th century, knowledge about China exploded in Europe. Catholic missionaries such as Galeote Pereira, Gaspare da Cruz, Mendes Pinto, Matteo Ricci, and so on had woven what they read and heard with what they saw into European narratives of China (Spence 1998: 19-40). Meanwhile, in the Ming Court, the wrong understanding of the world as disc-shape Square or chess-plate gave way to a Catholic “scientific” view of the world, the world as Globe. Matteo Ricci himself not only combined his science with Chinese cosmology but also painted with a Chinese brush his version of the Globe. In the early 17th century, the Italian Jesuit Giulios Aleni – known in China as Ai Rulue – completed, with his Chinese Jesuit associate Yang Yingjun a Chinese book Zhifang Waiji (An Extra-Register of Geography) (written in 1623 AD) which supposedly “opened” the Chinese eyes to the outside world. 

But the new Jesuit knowledge of the world was in the later centuries re-interpreted by Chinese into a new sino-centric world-view. As one instance of the constant reproduction of the Chinese reinterpretation of the world, in the late 18th century, when George Lord Viscount Macartney brought to British embassy to China, Qianlong and his Manchu Court still received him merely as representative of a tributary “cheifdom” (Hevia 1995). During the Qing, in the “Garden and Perfect Brilliance” (Yuanming Yuan) where much foreign elements were included in the display as complementary to all under Heaven’s cultural diversity, foreign embassies were received in the microcosm of the Chinese world which was still represented as a perfect squared “tribute system”. As Sahlins notes, “these imperial gardens and hunting lodges signified a cultural politic, encompassing an economics that was likewise inclusive and exclusive and could thus adapt appropriately to the practical situation” (1988:24). In other words, “the synthesis of diversity and conquest made these imperial retreats perfect microcosms. They represented the whole world as the work of the Emperor and within his power” (1988: 22).  

By the mid-19th century, the Qing court’s negligence of the maritime world was in the end critiqued by Wei Yuan, a late imperial and early modern Chinese shi. In 1842, four months after the Chinese defeat in the Opium War, Wei published his Mapped Gazetteer of the Maritime States (Haiguo Tuzhi). The Book devoted 43 chapters to 6 oceans in the world. Wei already knew a lot about Western geography. Wei read both Matteo Ricci and Jiulios Aleni’s maps of the world. He also read and translated many other maps in Western languages. While being fully aware of the geographic divisions of continents, he thought that the Western maps of the world were nothing good, because as barbarians’ products, they did not live up to the Chinese spirituality of the Heaven. Thus, to fit the maps into the Heaven-Scape of China, he arranged the continents in the world into oceans that surround China. With the “central kingdom” as the center of the world, Wei’s portrait sought to enlighten the rulers of the change of the world order. He paid much attention to the Western powers. However, strategically composed, his book argued for a regional world system that could benefit China. The oceans included in his view of the Chinese maritime empire included Southeast Asia. The China-Southeast Asian Civilization excludes Europe, Russia and America.  

As expressed in Wei Yuan and other’s anxious efforts of revitalization, such a world-scape came into crises when another kind of world-scape arrived on the Chinese horizon. The consequence has been that even though it has seemed the case that a sort of relatively open anthropological cosmology had originated in ancient China, many Chinese anthropologists have expressed their gratitude to Western anthropologists for revealing much of their Enlightenment to them. None of them refutes the now widely shared view that modern Chinese-speaking anthropology only emerged in the late 19th century translations of social Darwinism, a kind of foreign philosophy that the Chinese intellectuals regarded as what defeated their civilization.
 
As a very important branch of the Chinese Enlightenment and modernity, works by evolutionist anthropologists were absorbed into Chinese ideas of dynastic reformation. The translators were the first generation of modern Chinese nationalists who viewed European biological metaphors for inter-societal conflicts as the medicine to cure Chinese cultural illnesses.
Intellectual prophecies of the remade all under Heaven in the new world-order dominated most of the intellectual and political discussions of China’s fate throughout the 19th century. In the 1880s, Kang Youwei first sought to revitalize Confucian Scriptiture of Rites whereby the ideas of “turn of rites” (liyun) and “Great Unity” (Datong) were turned into a native cosmology of progress. In his vision, the renewal of Zhou ideal of civilization and cultural integrity was combined with Hegel’s conception of history. In the last three decades of the 19th century, Kang Youwei and his disciples, Yan Fu, Liang Qichao, and many others began to engage themselves in synthesizing Western evolutionist doctrines and Chinese cosmological concepts. Social Darwinism became the focus of their attention. Yan Fu was the creative introducer of Darwin and evolution theory. Kang Youwei was both China’s first prophet of progress and critique of Darwin. Liang Qichao was a Chinese Huxley. They departed from different perspectives to interpret Western evolutionism. However, the concern that first encouraged them to write about Darwin and evolution was not complex -- it was simply China’s weakness and peril that drove them to look for the evolutionist way out. “How can we be strong?’” “How can we survive?” These were questions that they in common sought to answer (Pusey 1983).  

To revitalize China, Kang’s generation of Chinese thinkers traveled a lot in Europe, America, and Japan. Along their journeys, they kept diaries and later wrote these into systematic travelogues in which advanced Western institutions of civilization and politics were commented. In 1904, Kang Youwei himself visited Italy. In Rome, he paid a special tour in the Roman Senate. He sighed at the observation that “all European cultures stemmed from the Roman empire.” But “if we compare the Roman civilization to ours, we will find that it is a much lesser kind.” Kang said that European nation-states that had come to have mature shapes were consequences of the degeneration of ancient civilization. So there is little in Rome for Chinese to learn (see Zhong Shuhe 1984). The problem seemed to him to be that Europe gained its utility of Heaven’s Way (Tiandao) just a hundred years before China. Had China done the same, it would have been much more advanced than Europe. In 1905, Kang visited Paris. Two years later, he published Travelogue in France. He looking backwards into the French Revolution, he suggested that the definite consequence of any revolution was bound to be despotism because revolution, as he saw it, was entirely based on the principle of violence. The best model for China’s progress was its own ancient civilization, consisting in the politics of the classical dynasties such as the Zhou and the teachings of Confucius which, to him, was a perfect civilization (wenming meibei) with profound methods for the development of freedom and peace (Ibid. 478-479).  

Similar interests in European scribes of civilization were manifested in the conceptions put forward by the fathers of modern Chinese anthropology who were involved in the critique of their own culture by means of subjecting ideas of the European social philosophical Other to the native trajectory of modernity. Similarly, in so doing, Chinese cultural translators were not uncreative. In their translations, evolutions was termed “the Argument about the Heaven’s Change” (tianyan lun). In the footnotes that they made to the translated texts, many comments were made to interpret evolution into “the turn [or conjuncture] of fortune” (yunhui). Evolutionism was, to them, not simply a bio-medicine that was prescribed for the “East Asian Sick Men” (dongya bingfu), a self-name for the Chinese. It was, more importantly, an explanation of how Heaven that once shifted to Europe had by the late 19th century returned to its home in China. 
Conclusion
Through our journey to the past, we have passed by several important historical transitions. Our original project was to reconstruct the historical trajectories of the transmission of “world theories” in China. But throughout the essay, we have, admittedly, in a rather unusual way, examined it with reference to the history of all under Heaven. In turn, the historical cosmological approach has allowed us to observe how an “Oriental empire” had constructed the relationship between itself and others. We become less easy with the latent conception that our anthropological reflections should be defined as what merely reflects “colonial situations” (e.g., Asad 1990). Alternatively we find that if a distinctively Chinese world-view and cosmology of “Self-Other” relationship exists, then we may say that such a system of knowledge consists in the following constantly re-emergent and altering qualities:

(1) The model of all under Heaven emerged in classical periods as a system encompassing some diverse world-views, principalities, and festivals in which the hierarchies of humans, lesser humans, and non-humans were set up in accordance to the classical sense of hierarchy. The zones of civilization was not absolute; nor was the kingship of the central powers such as the Zhou. They were subjected to the determination of Heaven and the concept of Heaven’s Fate. And in a sense, richer patterns of cross-cultural mutual disposition could only be discovered in the heterodoxies of the mountain-residences and the country songs.
(2) From the Qin and the Han dynasties onwards, the cosmology of unity encompassing diversity was turned, in the process of empire-building, into a system of imperial tributary relationships. The system was highly performative and it disposed teachings of civilization through ritual actions in “imperial pilgrimage” to authorized sacred sites of the world. Although a possible breakthrough was made possible in the Tang Monk’s voyage-pilgrimage to non-Chinese world (the Buddhist world of India), it soon gave way to a cosmography of a China-centered tributary system in which the Chinese empire defined both “world-trade” and civilization. In the same process, fengshan and jiaosi ceremonies became tightly related to altar sacrifices of emperors and officials and guest rituals receiving tribute-paying barbarians.

(3) The development of tributary relationship in Chinese world-views was also reflected in in ethnographic documentations concerning the non-Chinese worlds. Chinese descriptions of foreigners and foreign produces formed a rich literature of archaic anthropology. Such an enterprise advanced during the expansion periods. In the third part of the essay, we have sought to “re-discover” the cosmological foundations of outside in imperial Chinese portraits of others. Comparing our contemporaries to our ancient ancestors, we find that in classical and imperial China, certain assortments of representations of the non-Chinese did make some impacts on the Chinese conceptions of Self-Other relationship. The zoning of the universe, the Tang, Song, and Yuan expeditions and discoveries of the world, and the Ming voyages to the Western Oceans are good evidences of what Joseph Needham has called “Chinese anthropological geographies” (Needham 1992). What is more, if we agree with the critiques of intellectual imperialism of the West, we can surely also say that the Chinese anthropological geographies resemble modern Western ethnological representations of culture. A certain sense of diachronic time was observable in Chinese anthropological geographies. But neither was the contrast one that rendered an inter-subjective retrospection, nor was it serving the purpose of “contrasting to know”. Instead, a portrait of tributary mode of the flows of materials and customs was the prime guideline. In a world, classical Chinese gazetteers of the savages endeavored to create a universal civilization and a tributary system that is not “culturally relative”. 
That just said may impress many as suggesting that: like Western world-views of the “colonial situations” Chinese cosmologies have been “trapped” in their own political and cultural institutions of “bifurcation”. In a sense, the point is precisely what the essay aims to make. But, at the same time, I will be more than satisfied if the essay has also demonstrated from its own perspective that in Chinese civilization the enduring pursuit of knowledge and political-cum-ceremonial linkage between centers and margins, which has often been condemned as a “vague” or “distorting” in the age of national borders, remains an important enterprise for humanity. Not that we are too blind to see their imperfections and obvious pitfalls. Implied in the essay is the point that the hierarchy of relationship as performed in politics, ritual, and gazetteers throughout “pre-modern” Chinese history has made a contribution to our critique of our own “modern age”. 
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� AChinese version of this article has been published in Historical Predicaments in the Sinification of A Western Science, Guilin, 2005.


� The classics cited below were compiled in the periods prior to the Han dynasty. There have not been clear indications of their authorship and dates of completion. But it is agreed among Chinese scholars that each was composed by more than one author and was added with more and more contents at later stages. 


� Many of the euphonies are also praises for mountains and rivers (shanshui), which became a core style of Chinese poetry and painting in later periods of history. There are also poetic descriptions of folk ways of life and the shi’s love affairs.


� As Granet (1932) noted, many of these songs were performed by the “barbarians” in Southwest China to celebrate the “gendered gift” of inter-village relationship, which provided a grassroots foundation of the court culture of the central kingdom. Similarly, Gu Jiegang paid attention to the songs from Wu area (current Jiangsu province), whose the ethnic identity was also far detached from the court (Gu, Jiegang 1997: 13-15).


� Under the county level, Qin Shi Huang Di and his government also created a sort of autonomous self-governing bodies semi-attached to the higher level government.


� In outlining this transformation, Granet thus elegantly suggests the following: “The ancient festivals [of the spring], the record of which has been preserved for us by the Shi qing [Shi Jing], appear as festivals of union which, in the ordered life of the Chinese peasants, marked the periods of the assemblies of local and sex groups. They made clear the social compact, which, to the local communities, was a source of strength and stability. They ordered the course of social life. But, because their order happened, as a matter of fact, to coincide with the natural order of seasons, they were also credited with having power to insure the normal course of things and the well-being of nature. Thus their potency expanded and took various forms. They sanctity and all their virtues extended to the traditional places where they were held.  Then, when the alliance which, to begin with, was revived at periodical intervals in the holy places, came under the control of a princely family, the faithful were provided with human mediators in close touch with the powers which they had originally externalized in things, and with which the power of the prince was then identified. At the court of the prince, the leader of the worship, a process of elaboration of the original material went on, and from it issued an official ritual, so distorted that it is not possible at first sight to discover the origins of the practices which somehow survived in the guise of popular customs.” (1932: 205-206)


� We should emphasize that many elements from both the excursionist version of the world in the Scripture of Mountains and Seas and the folkloric version of inter-communal hospitality and gendered linkages in the Book of Poetry have continued to play important roles the native Chinese religion of Taoism and folk ritual practices until the present day (e.g. Feuchtwang 1992).  


� While Ling was an anthropologist chiefly interested in the location and spatial distribution of ancient civilizations, Gu, more or less like the French anthropologists Marcel Granet, was a folklore-centric historian who sought interpretations of civilization in legends of the antiquity. Yet, inspiringly, they both showed that the legacy represented fengshan was a tradition of honoring the great mountains and the Heaven-Earth-Man continuum, a system of rituals that were continued in later periods as important guidelines for the making of hierarchical relationships in society.


� Gu’s point is that they were no longer independent “intellectuals”, and their products, cosmologies, became the ideologies of the ruler. 


� In the Ming and Qing dynasties, the system of she and jiao was strictly defined, constructed, and practiced in Beijing. In all the regional cities, the same system was also constructed on the same model of she and jiao. In the system of jiao, the altars devoted to the Heaven, the Earth, the Sun, and the Moon in the four quarters of the suburb were the core symbols. But in both the capital and regional cities, it also included altars for Mountains and Rivers, Ghosts, and so forth (Ling 1964).


� We have come to regard the ritual of hierarchical communication partly as “imperial guest ritual”. James Hevia who ignores the extrinsic characteristics of many imperial rites insists on the core position of center in such rituals. Nonetheless, he provides a good description of Qing guest rituals that “ordered the whole world” in their own horizon. The rituals are derivatives of “yan fanshi” in the Tang dynasty; and they were held outside the City, in the manner of tribute-paying. He describes British “tribute” (gongpin) as “gifts” and indeed neglects the fact that there had been a transformation of Gift into li long before Chianlong emperor’s reign (Hevia 1995).  


� Cai Yuanpei, then the principle of Peking University, only returned from his journey to the West (Germany), where studied ethnology at the University of Leipzig for a year. Like his German teachers, Cai Yuanpei regarded anthropology as composed of descriptive ethnography (beschreibende volkerkunde) and comparative ethnology (ethnologie).For a summary of Cai Yuanpei’s contribution to Chinese anthropology, see Hu Qiwang 1981.


� Cai also said that “…Comparative ethnology seeks to compare the similarity and difference between different patterns of behavior among different nations (minzu)… Our ancient Chinese people also knew of the issue of comparison” (Cai 1993 [1926]: 1119).   


� Some 19 of them are overlaps.  


� Shan Hai Jing might have been used in the Shamans’ liturgical performances as a religious scripture or epics of the dynasties.


� The directional geographic representations in Shan Hai Jing are quite similar to Yu Gong in Shang Shu (Supreme Book) that first patterned out the radiating five zones and the nine prefectures in Chinese geo-cosmography (Needham 1981: 237-239). 


� A reading of Gernet’s History of Chinese Civilization (1982) can show that the six centuries of history from 960 onwards was one such cycle of open (the Yuan), enclosed (the Ming), and open (the early Qing) dynasties. The lengthy centuries between the 9th and the 14th century belonged to the phase of the open tributary empire, though coupled sometimes by separatist regimes, whereas the later centuries, particularly the three hundred years of the Ming, was more closed. The condition of closure did not change until the early 18th century.


� In a Marxist treatise on the “tributary mode”, Hill Gates has identified it instead as a China-bound state, official, and peasant relationships in the sphere of economic production (Gates 1995).Paying no attention to the fact that its more important aspect was a civilizing process whereby Chinese perspectives of China’s position in the world was presented and “made real”, Gates mistakes taxation and levies such as salt and grain as “tributes” from the peasants. So Gates assumes that China’s late imperial TMP [tributary mode of production] engaged officials in the direct extraction of tribute, in the direct monopoly [of] production of goods and services for its own use and for sale, and in myriad attempts to contain, manipulate, and benefit from private market (1996: 21). She further pronounces that “In this outline of China’s tributary mode, I emphasize the economic functions of officials.” (ibid.) The mere consideration to late imperial Ming and Qing dynasties is ironic because it was during this time that the tributary mode was already falling into the process of degeneration. 


� Similar endeavors were carried out in late imperial periods (1368-1911), in which Western imperialism had gradually gained its hegemony in a modern world system. For example, when the Portuguese began to explore Africa, Southeast Asia, and Asia, the Ming Dynasty Court also sent seven voyages led by Zheng He into the Western Ocean in the early 15th century. The fleets made of 30,000 officers went at different times in different directions. They visited many Southeastern Asian countries and reached as far as the Persian Gulf and East Africa. The purpose of the voyages was not to trade but to pursue the traces of nephew of Yongle Emperor, Jianwen, who supposedly fled into the Southern and Western seas in the hope that he would come back to take the reign that he was the only legitimate (Needham 1986: 128-159). Through the voyages, however, tributary relations with the “chieftains” of “barbarians” were re-established. Zheng He left behind him many legendary accounts of his fleet’s adventures into foreign lands. The imprisonment on his ships tribal chiefs who did not obey the rules of Chinese tributary mode of relationship, the giving out of great presents from the Chinese emperor to the obedient chiefs, and all the images of different barbarian peoples and place form the core contents of the legends. After Zheng He’s voyages, such an imperial discourse of the Other gave way to a less exploratory view of the world. Two years after the final voyage of Zheng He, Ying Zong Emperor listened to Confucian scholars’. He and his successors reduced maritime tributary interests into minimum and promoted agriculture. Even though from the 14 to the 15th century, a number of private explorers went as far as the Cape of Good Hope, the dynastic Court shifted its attention to inland territorial issues. Throughout the periods between the late 15th and early 19th century, little attention was paid to the “barbarians on the seas”.


� After the Chinese defeat in the 1895 anti-Japanese war, Kang Youwei, Yan Fu, and Liang Qichao engaged themselves in translating Darwin and Huxley. In 1902, a translation of the book by the Japanese Ariga Nagao, the Evolution of the Family, based on works by Spencer’s Principles of Sociology was published. Before that, Westermack’s History of Human Marriage and Durkheim’s Rules of Sociological Methods were carried in serial form in newspapers.  


� However, it should be noted that modern Chinese nationalists were soon divided into constitutional monarchists and Republican revolutionaries (Duara 1995).  
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