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Intertwined Origins: 

A Reassessment of 

Intercultural 

Connections in Early 

Civilizations  

 

Woesler, Martin 

Hunan Normal University, China / Media 

Design University, Germany 
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Abstract 

This study examines intercultural 

connections between early civilizations in 

Mesopotamia, Egypt, Greece, India, and 

China through an interdisciplinary analysis 

of archaeological findings and comparative 

historical studies. The research challenges 

narratives that present these civilizations as 

isolated developments by highlighting 

evidence of exchange networks for goods, 

technologies, domesticated species, 

cultural practices, and philosophical ideas 

dating back to the 4th millennium BCE. 

The paper critically examines how modern 

nation-state frameworks have influenced 

scientific interpretation of ancient cultural 

connections and argues for a transnational 

approach to understanding early 

civilizations. Based on documented case 

studies of material and intellectual transfer 

processes, a new paradigm is proposed that 

recognizes exchange and networking, 
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rather than isolation, as fundamental 

drivers of human civilization development. 

 

Keywords 

Intercultural exchange, ancient civilizations, 

transcultural archaeology, cultural transfer, 

history of science, nationalism 

 

1. Introduction 

1.1 Problem Statement and Relevance 

Traditional historiography has often 

portrayed the early advanced civilizations 

of Mesopotamia, Egypt, Greece, India, and 

China as largely isolated, independent 

developments whose achievements were 

primarily attributed to internal dynamics. 

This perspective was significantly shaped 

by the rise of the nation-state and 

nationalist ideologies in the 19th and 20th 

centuries (Trigger, 2006). Archaeology and 

other historical sciences developed in 

parallel with nation-building and often 

served to legitimize modern political 

entities through the construction of 

glorious pasts (Kohl & Fawcett, 1995). 

Recent advancements in 

interdisciplinary research methods have led 

to a fundamental reassessment of these 

assumptions. This study analyzes the 

results of these new research approaches 

and argues that early civilizations were 

characterized by far more extensive and 

systematic connections than previously 

assumed. 
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1.2 Research Questions 

This study is guided by the following 

central research questions: 

1. What evidence do archaeological 

findings provide for cultural 

connections and exchange processes 

between early advanced civilizations in 

Mesopotamia, Egypt, Greece, India, 

and China? 

2. To what extent and with what 

systematicity did exchanges of goods, 

technologies, domesticated animals 

and plants, cultural practices, and ideas 

take place between these civilizations? 

3. How have modern nation-state 

frameworks influenced and potentially 

distorted the scientific interpretation of 

ancient cultural networks? 

4. What implications do these findings 

have for our understanding of cultural 

development and innovation in general? 

 

1.3 Structure of the Work 

After explaining the methodological 

foundations and the state of research, the 

main analysis is divided into five areas: a) 

evidence for population movements and 

interactions, b) material exchange of goods 

and technologies, c) transfer of 

domesticated animals and plants, d) spread 

of cultural practices and artifacts, and e) 

exchange of religious and philosophical 

concepts. A concluding section discusses 

the implications of these findings for 

historical scholarship and advocates for a 
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transnationally oriented exploration of 

early civilizations. 

 

2. Methodology and Research 

Approach 

2.1 Interdisciplinary Research 

Approach 

This study pursues a decidedly 

interdisciplinary approach that integrates 

methods and insights from the following 

disciplines: 

• Archaeology: Examination of material 

culture, trade networks, and settlement 

patterns 

• Comparative Linguistics: Analysis of 

loanwords and language contact 

phenomena 

• Archaeobotany and Archaeozoology: 

Investigation of the spread of 

domesticated plants and animals 

• Comparative Mythology and Religious 

Studies: Analysis of similar narrative 

structures and religious concepts 

• History and Sociology of Science: 

Critical reflection on knowledge 

production in the historical sciences 

This interdisciplinary approach makes it 

possible to bring together different lines of 

evidence and paint a more comprehensive 

picture of intercultural connections than 

would be possible through a single 

discipline. 
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2.2 Data Sources and Analytical 

Methods 

The study is based on the following 

primary data sources: 

1. Archaeological Findings: 

Documentation of imported goods, 

technology transfer, and cultural 

borrowings from published excavation 

reports and syntheses. 

2. Textual Sources: Analysis of ancient 

texts for indications of intercultural 

contacts, especially trade documents, 

diplomatic correspondence, and travel 

accounts. 

3. Materials from the History of Science: 

Examination of the development of 

scientific paradigms for interpreting 

early cultures, especially in the context 

of nationalist movements. 

The methodological approaches include: 

• Comparative Case Studies: Detailed 

investigation of specific examples of 

intercultural exchange 

• Discourse Analysis: Critical 

examination of scientific and public 

discourses about early civilizations 

 

2.3 Limitations and Challenges 

The study acknowledges several 

methodological challenges: 

• Unequal Research Intensity: The 

different regions have been studied to 

varying degrees, which can lead to 

distortions in data availability. 
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• Preservation Conditions: Different 

climatic and geological conditions 

affect the preservation of organic 

materials. 

• Chronological Uncertainties: Precise 

dating, especially for prehistoric 

periods, remains challenging. 

• Own Positioning: Reflection on one's 

own perspective and potential biases is 

an ongoing process in research. 

Despite these limitations, the 

multidisciplinary approach offers the 

possibility of drawing robust conclusions 

through the convergence of different lines 

of evidence. 

 

3. State of Research 

3.1 Traditional Paradigms of Isolated 

Development 

The traditional view of early 

civilizations was significantly shaped by the 

concept of "hydraulic societies" (Wittfogel, 

1957) and the theory of primary and 

secondary state formation (Service, 1975). 

These approaches emphasized the 

independent development of complex 

societies in geographically favorable 

regions, particularly along major rivers. 

Mesopotamia, Egypt, the Indus Valley, and 

the Yellow River Valley were considered 

primary centers of civilization 

development that emerged largely isolated 

from each other. 

Childe (1950) defined specific criteria 

for the emergence of civilizations with his 
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concept of the "Urban Revolution," which 

supposedly occurred independently in 

different regions. This perspective was 

continued through influential works such 

as Huntington's "Clash of Civilizations" 

(1996), which conceptualized civilizations 

as distinct cultural units with their own 

developmental trajectories. 

 

3.2 Paradigm Shift through New 

Research Methods 

Since the 1990s, a series of 

methodological innovations has led to a 

fundamental reassessment of this view: 

1. Reassessment of Archaeological 

Evidence: Researchers such as 

Wilkinson (2014) and Sherratt (2006) 

have systematically compiled evidence 

for extensive trade networks already in 

the 4th millennium BCE that 

connected the area from Western 

Europe to China. 

2. Biomolecular Archaeology: New 

chemical analysis methods allow the 

identification of materials and their 

origins with unprecedented precision, 

enabling reconstruction of ancient 

trade routes. 

3. Digital Archaeology: Computer-aided 

analyses of large data sets and 

geographic information systems have 

led to new insights into spatial 

relationships and distribution patterns 

(Knappett, 2013). 

 

3.3 Current Research Perspectives 
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Current research is characterized by the 

following focus areas: 

• Transregional Network Perspectives: 

Instead of examining isolated cultures, 

studies increasingly focus on the 

connections between regions 

(Kristiansen & Larsson, 2005). 

• Postcolonial Critique: The 

deconstruction of Eurocentric and 

nationalist perspectives in 

archaeological interpretation is 

increasingly recognized as necessary 

(Gosden, 2004). 

• Material Entanglement History: 

Concepts such as "entangled objects" 

(Thomas, 1991) emphasize the active 

role of material culture in transcultural 

exchange processes. 

This study builds on these current 

perspectives but integrates them into a 

more comprehensive theoretical 

framework that specifically focuses on the 

connections between the major early 

civilizations. 

 

4. Evidence for Population Movements 

and Interactions 

4.1 Early Population Movements 

Archaeological and linguistic evidence 

suggests significant population movements 

across Eurasia during prehistoric and early 

historic periods. These movements served 

as vectors for cultural exchange: 

• The Mesopotamia-Anatolia-Egypt 

Corridor: Archaeological evidence 
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indicates intensive interactions between 

these regions from the 4th millennium 

BCE, including the movement of 

specialized craftsmen and traders. 

• Steppe Corridor between Europe and 

Asia: Archaeological findings 

document migrations and cultural 

exchanges across the Eurasian steppe 

that reached both Europe and South 

Asia in the 3rd millennium BCE 

(Anthony, 2007). 

• Mediterranean Region: Archaeological 

evidence from Minoan and Mycenaean 

contexts demonstrates that elites in the 

eastern Mediterranean were already 

highly connected in the early 2nd 

millennium BCE, with cultural 

influences from Anatolia, the Levant, 

and Egypt (Broodbank, 2013). 

4.2 Cultural Elites and Merchant 

Communities 

Trade cities and cultural centers serve as 

particularly important hubs of intercultural 

exchange: 

• Trading Cities as Melting Pots: 

Archaeological findings from Bronze 

Age cities in Central Asia demonstrate 

the presence of goods and cultural 

elements from Mesopotamia, the Indus 

Valley, and Chinese regions—clear 

evidence for the existence of 

cosmopolitan trading centers. 

• Specialized Groups as Vectors of 

Knowledge Transfer: The introduction 

of new metallurgical techniques often 



16 EUROPEAN JOURNAL OF SINOLOGY 14 (2023) 

 

correlates with evidence of specialized 

craftsmen moving between cultural 

regions. 

 

4.3 Implications for Understanding 

Cultural Diffusion 

The archaeological evidence 

demonstrates that population movements 

between early centers of civilization were 

more extensive than previously assumed. 

This has fundamental implications: 

1. Cultural diffusion was often associated 

with direct mobility of people, not just 

the transmission of ideas and objects. 

2. Mobility between the major centers of 

civilization was not a sporadic 

phenomenon but a structural feature of 

ancient societies, especially at the level 

of elites and specialized groups. 

3. The "purity" or "isolation" of early 

civilizations, as often claimed in 

nationalist narratives, cannot be 

archaeologically confirmed. Instead, a 

picture of dynamic networking and 

exchange emerges. 

 

5. Material Exchange: Goods, 

Technologies, and Artifacts 

5.1 Earliest Long-Distance Trade 

Networks (4th-3rd Millennium BCE) 

Archaeological evidence documents the 

existence of extensive trade networks as 

early as the 4th millennium BCE: 
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• Lapis Lazuli Trade: The systematic 

distribution of lapis lazuli from 

deposits in Badakhshan (modern 

Afghanistan) to Mesopotamia, Egypt, 

and the Indus Valley documents an 

early transcontinental trade network 

(Herrmann, 1968). 

• Obsidian Networks: As early as the 5th 

millennium BCE, obsidian from 

Anatolian sources was traded over 

distances of more than 1000 km, as 

Renfrew and Dixon (1976) 

demonstrated through geochemical 

analyses. 

• Early Maritime Trade Networks: 

Ceramic findings document maritime 

trade contacts in the eastern 

Mediterranean from the late 4th 

millennium BCE, connecting Egypt, 

the Levant, and Anatolia (Broodbank, 

2013). 

 

5.2 Technology Transfer in Metallurgy 

The technology transfer in metallurgy 

demonstrates the systematic nature of early 

intercultural connections: 

• Spread of Copper Metallurgy: Copper 

metallurgy spread from Western Asia 

to Europe, Central Asia, and finally to 

China between 5000 and 3000 BCE, 

with not only the basic technology but 

also specific production techniques 

being transferred (Roberts & Thornton, 

2014). 
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• Bronze Technology: Archaeological 

evidence indicates significant technical 

parallels between bronze production 

methods in Western Asia and early 

Chinese bronze artifacts, suggesting 

knowledge transfer (Linduff et al., 

2017). 

 

5.3 Luxury Goods and Prestige Objects 

as Vectors of Cultural Contact 

The spread of luxury goods is 

particularly revealing for early intercultural 

connections: 

• Indus Seals in Mesopotamia: Indus 

Valley seals found in Mesopotamian 

contexts indicate direct trade 

relationships in the early 2nd 

millennium BCE (Possehl, 2002). 

• Egyptian Artifacts in the Aegean: The 

discovery of numerous Egyptian 

imported goods in Minoan and 

Mycenaean contexts documents 

intensive cultural contacts in the 2nd 

millennium BCE that went beyond 

mere trade (Panagiotopoulos, 2012). 

These material testimonies document 

not only sporadic contacts but systematic 

and enduring connections between the 

early centers of civilization, which led to 

technological and cultural exchange that 

went far beyond the mere trade of raw 

materials. 

6. Transfer of Domesticated Animals 

and Plants 

6.1 Plant Domestication and Cultural 

Transfer 
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Archaeobotany provides numerous 

examples of the early transfer of 

domesticated plants between civilizations: 

• Rice Outside East Asia: Rice, originally 

domesticated in China, reached India 

by the 2nd millennium BCE at the 

latest and spread from there to Western 

Asia (Fuller et al., 2010). 

• Wheat in China: Archaeological 

evidence documents the appearance of 

wheat in China around 2000 BCE, 

indicating a direct cultural transfer 

from Western Asia. 

• Plant Genetics: As documented by 

Larson and Fuller (2014), genetic analysis 

of domesticated plants provides evidence 

of specific routes and timelines for the 

spread of agricultural species across 

Eurasia. 

 

6.2 Animal Breeding and Husbandry as 

Cultural Knowledge 

The spread of domesticated animals 

illustrates the transfer of complex cultural 

knowledge: 

• Horses in Egypt and Western Asia: The 

introduction of the domesticated horse 

in Egypt during the Hyksos period (ca. 

1650-1550 BCE) transformed warfare 

and transport. Archaeological evidence 

shows that this introduction was 

associated with the adoption of 

complex training and breeding 

practices (Anthony, 2007). 
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• Pigs in Eurasia: According to evidence 

cited by Woesler (2018), domesticated 

pigs reached Mesopotamia and Europe 

from the region of today's China 

around 10,000 BCE. 

• Chickens and Their Spread: 

Archaeological evidence suggests that 

chickens were domesticated in East 

Asia and spread westward by 

approximately 8,000 BCE, according to 

Woesler (2018). 

 

6.3 Ecological and Agricultural 

Revolutions through Cultural Contact 

The transfer of domesticated species led 

to profound transformations of local 

ecosystems and societies: 

• Transformation of Mediterranean 

Landscapes: The introduction of the 

"Mediterranean trio" (olives, wine, 

wheat) from the Near East to Greece, 

Italy, and North Africa from the early 

1st millennium BCE led to a 

fundamental restructuring of the 

landscape and economy (Walsh, 2018). 

• Rice Cultivation and Hydraulic 

Infrastructure: The spread of wet rice 

cultivation from China to Southeast 

Asia and later to South Asia was 

associated with the transfer of complex 

irrigation technologies that had 

massive impacts on social structures, 

division of labor, and political 

organization. 
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7. Spread of Cultural Practices and 

Artifacts 

7.1 Writing Systems and Their Transfer 

The development and spread of writing 

systems illustrate early intercultural 

connections particularly clearly: 

• Cuneiform Script and Its Adaptations: 

The Mesopotamian cuneiform system 

was adapted and modified by 

numerous cultures in the 3rd and 2nd 

millennium BCE, including Elamites, 

Hurrians, Hittites, and Urartians. These 

adaptations involved not only the 

adoption of script characters but also 

complex administrative practices and 

literary traditions (Woods, 2015). 

• Early Alphabets and Their Spread: The 

development of alphabetic writing 

systems in the Sinai and the Levant 

around 1800-1600 BCE and their 

spread to Greece, Anatolia, and beyond 

document intensive cultural contacts in 

the eastern Mediterranean (Goldwasser, 

2012). 

 

7.2 Calendars, Astronomy, and Time 

Measurement 

Astronomical knowledge and calendar 

systems were transferred over great 

distances: 

• Mesopotamian Influence on Greek 

Astronomy: Greek astronomy adopted 

fundamental concepts and 

observational data from Mesopotamia, 

as Neugebauer (1975) demonstrated 

through detailed text analyses. This 
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included the zodiac signs, the lunar 

calendar, and mathematical methods 

for planetary calculations. 

• Astronomical Instruments: Sundials, 

water clocks, and other astronomical 

instruments show technical parallels 

between different centers of 

civilization, suggesting knowledge 

transfer. 

 

7.3 Artistic Styles and Their Diffusion 

The spread of artistic styles and 

techniques documents intensive 

intercultural connections: 

• "International Style" of the Late 

Bronze Age: In the eastern 

Mediterranean of the 2nd millennium 

BCE, a transregional artistic "koine" 

emerged that combined Egyptian, 

Mesopotamian, Cypriot, and Aegean 

elements. Feldman (2006) 

demonstrated how this style actively 

contributed to the construction of a 

cosmopolitan elite identity. 

 

8. Exchange of Religious and 

Philosophical Concepts 

8.1 The "Silk Road of Archetypes" 

Recent research shows that cultural 

exchange between early civilizations 

included the transmission of mythological 

motifs and cultural concepts: 

• Flood Myths and Their Distribution: 

As documented by Woesler (2018), the 
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motif of a catastrophic flood appears in 

strikingly similar forms across Eurasian 

mythological traditions. From the 

Mesopotamian Epic of Gilgamesh (ca. 

3000 BCE), versions of the flood 

narrative spread to Egypt, early 

Chinese texts like the Book of Songs 

and Shanhaijing, Biblical traditions, and 

later Indian texts. These similarities 

suggest organized patterns of cultural 

transmission. 

• Mythological Prototypes: Common 

mythological motifs such as the world 

tree, cosmic cycles, creation myths, and 

dragon-slayer narratives appear in 

similar forms across Eurasian 

mythological traditions, suggesting 

historical connections and 

transmission networks. 

 

8.2 Religious Practices and Their 

Transmission 

The transfer of religious practices is 

documented through archaeological and 

textual sources: 

• Spread of Religious Concepts: Woesler 

(2018) identifies parallels in 

cosmological ideas and documents 

specific motifs such as semi-divine 

rulers, transmigration of souls, and 

concepts of an underworld that appear 

to have spread between Mesopotamia, 

Egypt, Europe, and regions of modern 

China. 

• Bidirectional Exchange: Contrary to 

traditional notions of a purely west-to-

east cultural transfer, studies by 
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Woesler (2018) suggest a bidirectional 

circulation of cultural concepts, with 

ideas moving in multiple directions 

along ancient exchange networks. 

 

8.3 Philosophical Currents and 

Knowledge Transfer 

Abstract philosophical concepts were 

also transferred across cultural boundaries: 

• Greek-Indian Philosophical Parallels: 

There are structural similarities 

between Greek and Indian philosophy, 

especially regarding epistemological 

and metaphysical concepts. McEvilley 

(2002) identified specific parallels 

between Greek and Indian concepts of 

transmigration of souls, atomism, and 

epistemology that suggest historical 

connections. 

• Medical Knowledge and Its Spread: 

Similarities between Greek, Indian, and 

Chinese concepts of humoral 

pathology and correspondences 

between macro- and microcosm 

suggest the transfer of medical 

knowledge along trade and pilgrimage 

routes. 

• 9. The Role of Nationalist Paradigms in 

the Study of Ancient Cultures 

 

9.1 Nationalism and the Construction 

of "Pure" Ancient Cultures 



WOESLER: CONNECTIONS IN EARLY CIVILIZATIONS, EJSIN 14 (2023) 7-40 25 

 

The study of ancient cultures has been 

strongly influenced by nationalist 

ideologies since the 19th century: 

• Classical Studies and Nation Building: 

The institutionalization of 

archaeological and classical disciplines 

occurred in parallel with the formation 

of modern nation-states in the 19th 

century. Díaz-Andreu and Champion 

(1996) documented how archaeological 

research was instrumentalized to 

legitimize modern national identities 

through reference to "glorious pasts." 

• Construction of Cultural "Purity": 

Archaeological research in the 19th and 

early 20th centuries often constructed 

narratives of cultural "purity" and 

"authenticity" that served modern 

nationalist agendas. Jones (1997) 

analyzed how these constructions of 

ancient ethnic identities projected 

modern concepts of nationhood into 

the past. 

 

9.2 Case Studies of Nation-State 

Distortions 

Concrete examples of nationalist 

distortion of research on ancient cultures 

include: 

• Mycenaean Greece and European 

Identity: The exploration of 

Mycenaean Greece was strongly 

influenced by European identity 

discourses. As Morris (1994) 

demonstrated, the Mycenaean Greeks 

were constructed as "first Europeans," 
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with their connections to non-

European cultures being systematically 

undervalued. 

• China and the "Cradle of Civilization": 

20th-century Chinese archaeology 

strongly emphasized the autonomous 

development of Chinese civilization. 

Von Falkenhausen (1993) documented 

how Western influences were 

systematically marginalized to 

construct a narrative of cultural 

continuity and independence. 

 

9.3 Disciplinary Boundaries as Mirrors 

of Political Boundaries 

The organization of scientific 

disciplines often reflects political and 

cultural boundaries: 

• Regional Specialization versus 

Transcultural Perspectives: The 

academic organization into regionally 

specialized subdisciplines (Egyptology, 

Sinology, Indology, etc.) makes it 

difficult to explore transcultural 

connections. As Bernal (1991) argued, 

this fragmentation leads to a systematic 

underestimation of intercultural 

exchange processes. 

• "Methodological Nationalism" in the 

Historical Sciences: The implicit 

assumption that the nation or culture is 

the natural unit of historical analysis 

has led to systematic distortions in the 

study of ancient societies. Wimmer and 

Glick Schiller (2002) documented how 

this "methodological nationalism" 
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shapes social and cultural scientific 

research. 

 

9.4 Overcoming Nationalist Paradigms 

In recent decades, various approaches 

to overcoming nationalist paradigms have 

been developed: 

• Postcolonial Archaeology: Postcolonial 

approaches in archaeology have 

critically questioned the ideological 

foundations of traditional 

interpretations of ancient cultures. 

Gosden (2004) developed methods for 

decolonizing archaeological 

interpretations that are particularly 

relevant for the study of intercultural 

connections. 

• Global Archaeology and Transcultural 

Perspectives: More recent approaches 

of explicitly global or transcultural 

archaeology deliberately overcome 

nation-state boundaries. Hodder (2012) 

outlined methodological foundations 

for an archaeology that focuses on 

networking and exchange rather than 

isolation and originality. 

10. Discussion: Implications for 

Understanding Cultural Development 

 

10.1 From Isolated Civilizations to 

Entangled Networks 

The evidence compiled in this study 

requires a fundamental reconceptualization 

of early civilizations: 
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• Network Perspective Instead of 

Container Model: Instead of 

understanding early civilizations as 

isolated "containers," a network 

perspective proves more appropriate. 

As Knappett (2013) argues, cultural 

phenomena are better understood 

through their embedding in 

transregional networks than through 

reference to supposedly autonomous 

cultural units. 

• Cultural Hybridity as the Norm: The 

archaeological and cultural data 

demonstrate that cultural hybridity was 

not the exception but the norm. 

Stockhammer (2012) developed the 

concept of "entanglement" to capture 

the continuous processes of cultural 

mixing and transformation that 

characterized early societies. 

 

10.2 Cultural Innovation through 

Exchange 

The evidence suggests that cultural 

innovation was primarily promoted 

through exchange, not isolation: 

• Creativity at Interfaces: The most 

productive phases of cultural 

innovation systematically coincide with 

periods of intensified intercultural 

exchange. Rogers (2003) identified 

cultural "contact zones" as primary 

centers of technological and artistic 

innovation. 
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• Transfer as a Creative Process: The 

transfer of cultural elements across 

boundaries was not a passive process 

of imitation but a creative act of 

transformation and appropriation. 

Burke (2009) developed the concept of 

"cultural translation" to capture this 

active, transformative character of 

cultural transfer processes. 

 

10.3 Resilience through Diversity 

The networking of early societies 

contributed significantly to their resilience 

and adaptability: 

• Diversification of Resources: 

Integration into transregional networks 

allowed societies access to diverse 

resources and technologies, increasing 

their resilience to local stressors. 

Halstead and O'Shea (1989) 

documented how early societies 

diversified risks through transregional 

networking. 

• Knowledge Transfer and Problem 

Solving: The exchange of knowledge 

and techniques enabled innovative 

solutions to local challenges. 

 

10.4 Reassessment of "Originality" and 

"Authenticity" 

The documented exchange processes 

require a critical reflection on key cultural 

concepts: 

• Myth of Cultural Originality: The 

notion of cultural "originality" and 
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"authenticity" proves problematic in 

light of empirical evidence. Hobsbawm 

and Ranger (1983) deconstructed these 

concepts as modern projections that 

serve to legitimize nationalist narratives. 

• From Diffusion to Transformation: 

Instead of binary models of 

"invention" versus "diffusion," more 

nuanced concepts of cultural 

transformation are needed. Latour 

(2005) developed the concept of 

"translation" to capture how cultural 

elements are actively transformed in 

the process of their transmission. 

 

11. Conclusion and Outlook 

11.1 Summary of Main Results 

This study has painted a new picture of 

early civilizations by integrating 

archaeological, linguistic, and cultural 

studies evidence: 

1. The archaeological data document 

extensive interactions between the 

early centers of civilization that 

fundamentally challenge traditional 

notions of isolated, "pure" cultures. 

2. The material exchange between early 

civilizations was far more systematic 

and comprehensive than previously 

assumed, with established trade 

networks connecting large parts of 

Eurasia as early as the 4th millennium 

BCE. 

3. The transfer of domesticated animals 

and plants between centers of 
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civilization led to profound ecological 

and economic transformations and 

documents the circulation of complex 

agricultural knowledge. 

4. Cultural practices, religious concepts, 

and philosophical ideas were 

transferred over great distances and 

locally adapted, resulting in complex 

transcultural hybrid forms that cannot 

be classified as either "purely foreign" 

or "purely indigenous." 

5. Nationalist paradigms have 

systematically distorted the scientific 

study of early civilizations by projecting 

modern concepts of cultural 

authenticity and national identity into 

the past and systematically 

undervaluing intercultural connections. 

These results require a fundamental 

reassessment of early civilizations not as 

isolated containers but as nodes in 

extensive networks of exchange. Cultural 

development is revealed primarily as a 

result of exchange, transfer, and creative 

appropriation, not isolated originality. 

 

11.2 Implications for Historical Science 

and Archaeology 

The results of this study have far-

reaching implications for the historical 

sciences: 

• Methodological Reorientation: The 

systematic investigation of 

transcultural connections requires 

new methodological approaches 

that transcend disciplinary and 
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regional boundaries. Knappett 

(2011) developed specific network 

methods for archaeology that 

enable such transregional analyses. 

• Critical Reflection on Academic 

Structures: The organization of 

historical sciences into regionally 

and temporally specialized 

subdisciplines must be critically 

questioned, as it often projects 

modern political boundaries into 

the past. Said (1978) analyzed how 

academic disciplines are shaped by 

political and cultural power 

structures. 

11.3 Social Relevance in a Globalized 

World 

The perspective on early civilizations 

developed here has immediate relevance 

for contemporary debates: 

• Beyond Notions of Cultural Purity: 

The recognition that cultural 

hybridity and exchange were central 

in earliest civilizations can help 

deconstruct contemporary purity 

ideologies. Chakrabarty (2000) 

argued for the necessity of a 

"provincialization of Europe" and 

the overcoming of essentialist 

cultural notions. 

• Historical Depth of Current 

Interconnectedness: The 

documented historical depth of 

transcultural networking 

contextualizes contemporary 
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globalization as part of longer-term 

historical processes. Appadurai 

(1996) developed the concept of 

global "scapes" that understand 

modern cultural flows in historical 

perspective. 

 

11.4 Outlook: Overcoming National 

Frameworks in the Study of Early 

Civilizations 

Finally, this study advocates for a 

fundamental reorientation in the study of 

early civilizations: 

1. Transcultural Research Agendas: 

The systematic promotion of 

explicitly transcultural research 

projects that transcend disciplinary 

and regional boundaries is necessary 

to do justice to the reality of ancient 

networking. 

2. Critical Dialogue Between 

Disciplines: Natural science 

methods must enter into a critical 

dialogue with qualitative cultural 

studies approaches to avoid 

reductionist interpretations. 

3. Public Communication of Complex 

Cultural History: Communicating a 

more complex, networked view of 

cultural development to a broader 

audience is crucial to counter 

nationalist simplifications. 

4. Ethical Responsibility of Science: 

The historical sciences bear a special 

responsibility to contribute to the 

deconstruction of essentialist and 
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nationalist historical images that are 

used to legitimize exclusion and 

conflict. 

The systematic study of early 

transcultural connections promises not 

only new scientific insights but also 

valuable perspectives for navigating an 

increasingly interconnected global present. 

The recognition that cultures have 

developed through exchange, not isolation, 

since earliest times could contribute to a 

more inclusive, nuanced understanding of 

cultural identity and development. 

As Kwame Anthony Appiah (2006) 

aptly formulated: "Cultures have always 

traded with one another -- this is not the 

result of globalization or progress; it is a 

fact about culture." The evidence compiled 

in this study confirms this insight with 

empirical depth and underscores the 

necessity of overcoming nation-state 

frameworks in the study of early 

civilizations to do justice to the complex 

reality of ancient cultural entanglements. 
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Abstract 

Based on the careers of the officials who 

originated from the Southern Tang but 

turned to serve the Northern Song after 

their home country was subjugated, this 

article aims to discuss historical image and 

significance of the peichen, wangchen, and 

wangren, as well as the attempts made by 

those from the Southern Tang who 

managed to sentimentally disconnect from 

their homeland, and under what 

circumstances did their mentality of 

disconnection meet sharp criticism. 

Obviously inferior position of the officials 

in question inherent in their status as the 

peichen sufficiently motivated them to 

neutralize any disadvantage associated with 

connection to the subjugated motherland. 

Under the circumstances, making sarcastic 

comments at the expense of their 

homeland in the compilation of the Cefu 

yuangui definitely provided them numerous 

opportunities to realize their political 

agenda. This article also discusses different 

from the Southern Tang officials who 

wanted to prosper themselves within the 

bureaucracy in the early Northern Song, 

scholar-officials during the mid-Song era 

whose geographical backgrounds were 

closely connected with the Southern Tang 

already enjoyed freedom from 

discriminatory measures. As such, sense of 

identity rather than career ambition 

motivated them to side with the current 

dynasty. The practice of mocking the 

regimes founded in South China began to 

meet with criticism, when the northern 

territories of the Song were lost to the Jin. 

As regional strength of South China had 

become even more indispensable to 

dynastic survival, the robust mindset of 

Southerners could thus be substantiated. 

Another issue to be discussed is how 

southern elites attempt to wipe out the 

heterodox traditions of the south to 
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preserve the holistic imperial order as well 

as the orthodox culture that served as the 

foundation for the order. 

 

Keywords 

The Southern Tang  Peichen  Wangchen  

Wangren  Cefu yuangui 

 

Introduction 

Focusing on bureaucratic careers of 

those who formerly served the Southern 

Tang 南唐 (937-975), as well as those who 

originated in the territorial domains used to 

be governed by that regime but started 

their careers under the rule of the Northern 

Song 北宋 (960-1127), this article aims to 

discuss historical image and significance of 

the peichen 陪臣, wangchen 王臣, and wangren 

王人; samples are primarily taken from the 

Songshi 宋史, Liaoshi 遼史, and Jinshi 金史. 

Other issues to be discussed include the 

attempts made by those from the Southern 

Tang who managed to sentimentally 

 
1 Regarding the Song recruitment of the peichen 

from the Southern Tang, consult Ng Pak-

sheung, “Appointing the peichen from the 

Southern Tang: With an emphasis on 

background and significance,” Journal of the 

Society for Asian Humanities 53 (2022): 132-165. 

disconnect from their homeland, under 

what circumstances did their mentality of 

disconnection meet sharp criticism, and the 

enthusiasm displayed by southern elites in 

promoting the orthodox cultural tradition 

against regional heterodoxies particularly in 

South China that would eventually erode 

the foundation of the holistic empire. 

 

 

Peichen, Wangchen, and Wangren 

in Historical Context 

The term peichen can be comprehended 

in two different contexts. In the context of 

the early Northern Song, the peichen 

generally refers to the officials from 

subjugated states who were reinstated but 

at the same time relegated to subsidiary 

positions in the bureaucracy by the new 

government. 1  In the context of Chinese 

history, the term peichen carries much wider 

meaning: they were officials of feudal states 

and at the same time subsidiary officials in 

relation to the son of Heaven (tianzi 天子).2 

2 On related discussions, consult the author’s 

article, “What happened to Jianghuai during the 

Tang-Song Interregnum: From cultural and 

social perspectives,” Etudes Chinoises XL (2021): 

11-59. 
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In addition to the political inferiority they 

suffered in the contemporary context, the 

peichen were relegated to a very 

disadvantageous position throughout 

history.3 Besides those serving feudal states 

in ancient China, officials serving 

illegitimate regimes since the Qin dynasty 

秦朝 (221 BC-206 BC), when the ideology 

of legitimate dynastic succession (zhengtong 

正統) prevailed, were also identified as the 

peichen.4 When Sun Cheng 孫晟 was sent by 

the Southern Tang as an envoy to the 

Latter Zhou 後周  (951-960), he called 

himself peichen and addressed Zhou 

 
3 For details, consult Ng Pak-sheung, 

“Compilation significance of Cefu yuangui: With 

an emphasis on the impact of peichen’s inferior 

status and Empress Liu’s political interference,” 

Journal of Oriental Studies 51.2 (2023): 1-38.  

4 On the issue of legitimacy, consult Rao Zongyi 

饒宗頤, Zhongguo shixue shang zhi zhen tong lun 中

國史學上之正統論  (Shanghai: Shanghai 

yuandong chubabshe, 1996) and Chan Hoklam 

陳學霖, The Historiography of the Chin Dynasty: 

Three Studies (Wiesbaden: Steiner,1970); 

Legitimation in Imperial China: Discussions under the 

Jurchen-Chin dynasty (1115-1234) (Seattle: 

University of Washington Press, 1984). Chen 

Fangming 陳芳明 has also done research on 

this aspect; see “Songliaojinshi de zuanxiu yu 

zhengtong zhizheng” 宋遼金史的篡修與正統

Shizong 周世宗 (Chai Rong 柴榮, r. 954-

959) as the celestial king (tianwang 天王).5 

Another peichen from the Southern Tang 

was Zhong Mo 鍾 謨 . In his poem 

presented to Zhou Shizong, Zhong Mo 

claimed himself peichen and that the 

Southern Tang was only one of the 

subjugated territories.6 

In contrast to the peichen, the officials 

serving the son of Heaven namely the 

wangchen 王臣 or wangren 王人 were 

obviously superior to those serving feudal 

lords, vassal states, and tribal regimes, thus 

holding a far more desirable status and 

之爭, Songshi yanjiu ji 宋史研究集 v. 7 (Taipei: 

Zhonghua congshu weiyuanhui, 1974), 205-232; 

“Songdai zhengtonglun de xingcheng beijing ji 

qi neirong” 宋代正統論的形成背景及其內

容 , Songshi yanjiu ji v. 8 (Taipei: Zhonghua 

congshu weiyuanhui, 1976), 29-54. 

5 Wenying文瑩, Yuhu qinghua 玉壺清話 (Beijing: 

Zhonghua shuju, 1984), 101. 

6 Ma Ling 馬令, Mashi Nan Tang shu 馬氏南唐

書 . In Fu Xuancong 傅璇琮 , Wudai shishu 

huibian 五代史書彙編 (Hangzhou: Hangzhou 

Chubanshe, 2004), 19.5384. Also consult Ng 

Pak-sheung, “A path to civil administration: The 

appointment of the ‘peichen’ and its political 

significance in the Early Northern Song era,” 

Soochow Journal of History 22 (2009), 237-238. 
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image. In addition to observing integrity, 

they were praised to be industrious and 

devoted to public duty. One of their major 

attributes was the ability, without concern 

for personal interest, to admonish the ruler. 

Standard histories, when describing life 

events of the wangchen and wangren, always 

emphasize a behavioral model 

characterized by uprightness; this 

behavioral model was used as the basis for 

personal judgment.  

Since the completion of Shiji 史記, the 

first standard history in China, the terms 

peichen, wangchen, and wangren have 

repeatedly appeared in a number of 

standard histories. This phenomenon 

signifies that political and diplomatic 

hierarchy, which was shaped by the Middle 

Kingdom and characterized by the 

predominant position of the central 

government, had been continuously 

preserved. Although standard history was 

one of the major primary sources for the 

Cefu yuangui, compilers who came from the 

Southern kingdoms chose to turn a blind 

eye to the sources about peichen activities in 

 
7 For details, consult Ng, “Compilation 

significance of Cefu yuangui,” 1-38. 

8 Tuotuo 脫 脫  (1314-1355), Songshi 宋 史 

(Beijing: Zhonghua shuju, 1977), 305.10085. 

history due to the aforementioned inferior 

status in history. To downplay their 

connections with the homeland, compilers 

manipulated the issue of peichen by 

confining the sources merely to the Spring 

and Autumn era. 7  Much against the 

impression portrayed by the Cefu yuangui 

that the peichen only existed in that specific 

era, the manipulation of collecting the 

sources about the peichen activities failed to 

limit the use of the terms peichen together 

with wangchen and wangren. These three 

terms had been commonly used by 

standard history such as the Songshi, Liaoshi, 

and Jinshi, as follows: 

Peichen 

Name of related 

historical figure 

Source of 

standard 

history 

Chao Zongque 晁宗

慤 (985-1042) 

Songshi8 

Pang Ji 龐籍 (988-

1063) 

Songshi9 

Zhang Fangping 張方

平 (1007-1091) 

Songshi10 

9 Songshi, 311.10200. 

10 Songshi, 318.10358. 
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Shen Qi 沈起 (1017-

1088) 

Songshi11 

Han Shizhong 韓世

忠 (1090-1151) 

Songshi12 

Zhai Ruwen 翟汝文 

(1076-1141) 

Songshi13 

Hong Mai 洪邁 

(1123-1202) 

Songshi14 

Hu Quan 胡銓 (1102-

1180) 

Songshi15 

Li Yuanhao 李元昊 

(1003-1048) 

Songshi16 

Wen Sheng 文盛 Songshi17 

Fan Chengda 范成大 

(1126-1193) 

Songshi18 

Zhang Zhongke 張仲

軻 (?-1159) 

Jinshi 金史19 

 

 
11 Songshi, 334.10728. 

12 Songshi, 364.11366. 

13 Songshi, 372.11544. 

14 Songshi, 373.11571. 

15 Songshi, 374.11580. 

16 Songshi, 485.14002. 

17 Songshi, 488.14070. 

18 Songshi, 488.14071. 

Wangchen 

Name of related 

historical figure 

Source of 

standard 

history 

Cen Congyi 岑從毅 Songshi20 

Yuwen Cuizhong 

宇文粹中 (?-1139) 

Songshi21 

Qi Lun 戚綸 (954-

1021) 

Songshi22 

Song Ruwei 宋汝為 

(1097-1157) 

Songshi23 

Oh Hyeon-myeong 

烏玄明 (r. 976-986) 

Songshi24 

 

Wangren 

Name of related 

historical figure 

Source of 

standard 

history 

Dou Yan 竇儼 (919-

960) 

Songshi25 

19 Tuotuo, Jinshi 金史 (Beijing: Zhonghua shuju, 

1975), 129.2782. 

20 Songshi, 45.883. 

21 Songshi, 152.3545. 

22 Songshi, 306.10105. 

23 Songshi, 399.12136. 

24 Songshi, 491.14128. 

25 Songshi, 263.9097. 
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Xin Zhongfu 辛仲甫 

(927-1000) 

Songshi26 

Xia Anqi 夏安期 

(1008-?) 

Songshi27 

Du Hong 杜紘 (1037-

1098) 

Songshi28 

Shen Qi 沈起 (1017-

1088) 

Songshi29 

Zhai Ruwen 翟汝文 

(1076-1141) 

Songshi30 

Yang Fu 楊輔 (?-1209) Songshi31 

Li Bi 李壁 (1159-1222) Songshi32 

An Bing 安丙 (1148-

1221) 

Songshi33 

Liu Ying 劉穎 (1136-

1213) 

Songshi34 

Xu Yi 許奕 (?-1219) Songshi35 

Yang Jian 楊簡 (1141-

1226) 

Songshi36 

 
26 Songshi, 266.9179. 

27 Songshi, 283.9578. 

28 Songshi, 330.10634. 

29 Songshi, 334.10728. 

30 Songshi, 372.11544. 

31 Songshi, 397.12096. 

32 Songshi, 398.12108. 

33 Songshi, 402.12189. 

34 Songshi, 404.12230. 

Huang Yijian 黃夷簡 

(935-1011) 

Songshi37 

Gao Zunyu 高遵裕 

(1027-1086) 

Songshi38 

Liang Shicheng 梁師成 

(?-1126) 

Songshi39 

Wu Xi 吳曦 (1162-

1207) 

Songshi40 

Yelu Zizhong 

耶律資忠 

Liaoshi遼史

41 

Geshilie Yawuta 

紇石烈牙吾塔 (?-

1231) 

Jinshi金史42 

Based on the above information, some 

points worthy of scholarly attention are as 

follows: 

Officials who served tributary states 

founded by non-Chinese outside China 

were also categorized into the group of 

peichen and expected to perform formalities 

35 Songshi, 406.12267. 

36 Songshi, 407.12291. 

37 Songshi, 441.13043. 

38 Songshi, 464.13575. 

39 Songshi, 468.13663. 

40 Songshi, 475.13812. 

41 Liaoshi, 16.187. 

42 Jinshi, 111.2461. 
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and rituals in accordance with their inferior 

diplomatic status. As rituals of political and 

diplomatic significance were widely 

recognized as reliable indicators of dynastic 

legitimacy, Chinese officials made no 

concessions when facing foreign 

encroachments on dynastic prestige and 

dignity.43 The firm stance held by Zhang 

Fangping 張方平 (1007-1091) and Shen 

 
43 Since diplomatic rituals had been considered 

essential to the preservation of dynastic 

legitimacy, any breach of regular practice would 

be good enough to serve as an excuse for 

political persecution. To illustrate, Yu Jing’s 余

靖 (1000-1064) experience can surely serve as a 

basis for analysis. When he was sent on a 

diplomatic mission to the Liao dynasty 遼朝 

(916-1125), he composed a poem using both 

Han and Qidan languages. Upon his return to 

the Song, he was impeached for tarnishing the 

dynastic honor and demoted to Jizhou 吉州. 

But in the context of political machination, the 

impeachment was more the product of factional 

struggle; the use of foreign language for poetic 

composition merely served as an excuse to 

substantiate the accusation initiated by Yu’s 

political rivals. For details, consult Isaac Yu, 

“Treason by bilingualism? Xenophobia, clique, 

and the impeachment of Yu Jing,” Sinologia 

Hipanica 8 (2019): 139-152. 

44 Songshi, 318.10358; 334.10728. Also consult Ng, 

“A path to civil administration,” 231-233. 

Another event of similar nature took place 

Qi 沈起 (?-1088) in this regard sufficiently 

reflects how the issue of legitimacy was 

treated seriously by the Song officials. 44 

While the Liao and Northern Song did 

adopt some flexibility in diplomatic rituals 

when dealing with tribal regimes, 

deviations were entirely decided by the 

national strength of players.45 

during the reign of Song Renzong 宋仁宗 

(Zhao Zhen 趙禎 , r. 1022-1063). When the 

emperor was about to confer the official title of 

defender-in-chief (taiwei 太 尉 ) on Yeli 

Wangrong 野利旺榮  (?-1042), an eminent 

subordinate of Li Yuanhao 李元昊  (1003-

1048), Pang Ji 龐籍 (988-1063), opposed on the 

grounds that Defender-in-chief was part of 

Three Dukes (sangong 三 公 ) and such an 

honored title should not be granted to peichen. 

See Li Tao 李燾 (1115-1184), Xu zizhi tongjian 

changbian 續資治通鑑長編 (Beijing: Zhonghua 

shuju, 1979), 138.3332. Also consult Zhai 

Liping 翟麗萍 , “Xixia fanming guanhao yiyi 

kaoshi” 西夏蕃名官號異譯考釋, Xixia xue 西

夏學 6 (2010), 165. 

45 The mutual shaping of Song-Liao diplomatic 

rituals sufficiently demonstrates the importance 

of national strength in this regard. For details, 

consult Tao Jinsheng, Two Sons of Heaven: Studies 

in Sung-Liao Relations (Tucson: University of 

Arizona Press, 1988). Also consult Morris 
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The continuity of using the terms by 

standard histories signifies that the political 

and diplomatic hierarchy still played a 

significant role in regulating the relations 

and interactions between the Song and its 

neighboring regimes. The Liao and the Jin 

dynasty 金朝 (1115-1234) adopted the 

Chinese ideology likely due to sinicization 

and, more importantly, intensive 

involvement of Han literati in compiling 

history in the Yuan dynasty 元朝 (1271-

1368). Besides the continuity of the 

tradition, changes can also be found. The 

Song was the first Chinese dynasty that 

called itself peichen in referring to a dynasty 

founded by tribal people. Han Shizhong, 

for instance, expressed his grave concern 

 
Rossabi ed., China Among Equals: The Middle 

Kingdom and its Neighbors, 10th–14th Centuries 

(Berkeley: University of California Press, 1983); 

Zhu Yi 朱溢, “Tang zhi Bei Song shi i binli de 

liyi kongjian” 唐至北宋時期賓禮的禮儀空

間 , Chengda lishi xuebao 成大歷史學報  47 

(2014): 195-242. Regarding shaping of the 

diplomatic order from the perspective of Song 

literati, consult Li Junfang 李俊芳, “Songren 

zheshu zhong de Huayi zhixu shuxie—man yu 

waiguo” 宋人著述中的華夷秩序書寫─蠻與

外國, Renwen zazhi 人文雜志 11 (2018): 99-106. 

46 Songshi, 364.11366. 

that the Jin might set up a puppet regime in 

Henan with Liu Yu 劉豫 (1073-1146) as 

the ruler, and that all scholar-officials 

would become the peichen in the territorial 

domain governed by this regime.46 Han’s 

concern occurred before Liu Yu was 

enthroned by the Jin in 1130. What 

happened later was obviously much worse 

than Han could have anticipated. In the 

Treaty of Shaoxing 紹興和議, signed 

between the Southern Song and the Jin in 

1141 and formally rectified in 1142, Song 

Gaozong 宋高宗 (Zhao Gou 趙構, r. 

1127-1162) submitted to the Jin emperor 

by claiming himself subordinate (chengchen 

稱臣). 47  Following the imperial 

47 From the perspective of Herbert Franke, the 

peace treaty signed with the Jin was 

characterized with the Song’s remarkable 

rationality: “The Sung court adopted, in its 

correspondence and also in the formal oaths 

themselves, a policy of flexibility which in turn 

makes the correspondence and the treaties a 

faithful image of the actual situation. ... These 

documents are very business-like and clearly 

display the sober attitude of the Sung ‘specialists 

in foreign affairs’. The rationality of the whole 

period is also revealed by stylistic features.” Due 

to the rational sense, it is hard to see 

“Confucianism in Action” play its role in the 

Song diplomacy; “the dominant aspects of 
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submissiveness, all officials serving the 

Southern Song automatically became the 

peichen. This historical event highlights the 

significance of national strength in deciding 

who would be the peichen. The Middle 

Kingdom, formerly leading the political 

and diplomatic hierarchy, was relegated to 

the peichen when facing a much stronger 

conquest dynasty.48 

Another noteworthy point is the 

connotation of wangchen. When sending a 

 
foreign politics under the Sung are those of pure 

power politics.” For details, consult his 

“Treaties between Sung and Chin,” in Françoise 

Aubin ed., Études Song in Memoriam Étienne 

Balazs, Ser.1, Pt.1 (Paris: Mouton & Co., 1970), 

82. 

48 On the discussion of the grim reality that drove 

Song Gaozong to sign the humiliating peace 

treaty with the Jin, consult Cao Jiaqi 曹家齊, 

“Cong Song Jin guoli duibi kan Shaoxing heyi 

de qianding” 從宋金國力對比看紹興和議的

簽訂, Jiangsu shifan daxue xuebao (Zhexue shehui 

kexue ban) 江蘇師範大學學報 (哲學社會科學

版) 3 (1997): 118-121; Yang Yuxun 楊宇勛 , 

“Nan Song Shaoxing heyi qian de caizheng 

zhengce” 南宋紹興和議前的財政政策 , 

Shiyun 史耘 3/4 (1998): 1-37; Ren Chongyue 任

崇岳, “Nan Song chunian zhengju yu Shaoxing 

heyi—Shaoxing heyi yanjiu zhiyi” 南宋初年政

局與紹興和議 ─ 紹興和議研究之一 , 

memorial to Song Taizong 宋太宗 (Zhao 

Guangyi 趙匡義, r. 976-997), Oh Hyeon-

myeong, ruler of the Jeongan Kingdom 

定安國, claimed himself as the wangchen. 

Located in modern-day Jilin 吉林, the 

Jeongan Kingdom was under serious 

military threat from the Liao. In order to 

gain Song support, Oh Hyeon-myeong 

claimed himself the wangchen as a way to 

show his kingdom was part of the Song 

Zhongzhou xuekan 中州學刊 1 (1990): 119-124; 

idem., Nan Song chunian de jingji yu zhengzhi 

xingshi—Shaoxing heyi yanjiu zhier” 南宋初年

的經濟與政治形勢─紹興和議研究之二 , 

Zhengzhou daxue xuebao (zhexue shehui kexue ban) 

鄭州大學學報 (哲學社會科學版) 1 (1993): 

62-67. Regarding the impact of the Treaty of 

Shaoxing on the integrity of the Southern Song 

scholar-officials, see Wang Cengyu 王曾瑜 , 

“Shaoxing heyi yu shiren qijie” 紹興和議與士

人氣節 , Zhongguo shi yanjiu 中國史研究  3 

(2001): 129-137. Qiao Dongshan 喬東山 has 

conducted a detailed review on the study of the 

Song-Jin relations conducted by the scholars in 

mainland China. See his article, “Ershi shiji 

bashi niandai yilai Zhongguo Dalu Song Jin 

guanxishi yanjiu huigu yu fansi” 二十世紀八十

年代以來中國大陸宋金關係史研究回顧與

反思, Zhongguoshi yanjiu (Hanguo) 中國史研究 

(韓國) 90 (2014): 331-355. 
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Empire and the Song emperor thus had an 

obligation to deliver support. 

Unfortunately, the plan did not work out as 

expected. According to the record of 

Songshi, the Jeongan Kingdom sent no 

additional envoys, as the Kingdom was 

conquered by the Liao soon after. 49 

Another example involves Cen Congyi, 

former ruler of Guihuazhou 歸化州 in the 

south-western border region. In order to 

become the wangchen, Cen surrendered his 

territory and contributed taxes as well as 

healthy and strong men (dingzhuang 丁壯) 

to the Song. In return, the Song renamed 

Cen’s land as Lai’an zhou 來安州, granted 

Cen the title of Gentleman for the 

Cultivation of Militancy (xiuwu lang 

 
49 Songshi, 491.14128. 

50 On the regional administration of Guihuazhou 

and Laianzhou, consult Bai Yaotian 白耀天 , 

“Guwudong, Wuyangdong, Wuedong, 

Gongdong ji Guihuazhou, Laianzhou suozai 

kao” 古勿洞, 勿陽洞, 勿惡洞, 貢洞及歸化

州, 來安州所在考, Guangxi minzu yanjiu 廣西

民族研究  1 (1996): 46-55; Fang Hui 方慧 , 

“Luelun Yuanchao zai Yunnan de jingji fazhi 

cuoshi” 略論元朝在雲南的經濟法制措施 , 

Yunnan shehui kexue 雲南社會科學 5 (1996): 56-

62. 

修武郎), and appointed him the Prefect as 

a sign of acceptance.50 

The traditional diplomatic framework 

between the Middle Kingdom and the 

regimes in its tributary system was 

maintained during the Ming-Qing era 

明清時期 (1368-1912), as witnessed by 

vigorous enforcement of hierarchical 

differentiation, particularly in dealing with 

its neighboring state Korea. According to 

the designated hierarchy, Korean peichen 

was equivalent to the third grade of Ming 

courtier; the disparity signified the position 

of Korea as a tributary state.51 Also during 

the same era, Ryukyu 琉球 established 

diplomatic relations in accordance with the 

51 Liu Xiao 劉曉, “Ming Qing shiqi chaogong tixi 

zhong de Chaoxian fushi” 明清時期朝貢體系

中 的 朝 鮮 服 飾  (Master thesis, Zhejiang 

University, 2013). Korean missions to the Qing 

preserved Ming custom. This not only showed 

the sense of gratitude to the Ming for preserving 

the regime by defending against Japanese 

invasion, but also their sense of cultural 

superiority; as the Qing dynasty 清朝 (1636-

1912) was founded by tribal people, they could 

not be considered inheritors of Chinese culture. 
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tributary system. In this sense, Ryukyu bore 

the title of peichen.52 

In addition to their use as traditional 

components of the tributary system, the 

use of the peichen had become far more 

internationalized than ever before, thanks 

to the historical event known as the Ming 

treasure voyages. 53  In the sixth year of 

 
52 During the diplomatic interactions, Ryukyu 

showed its enthusiasm in learning Chinese 

language and culture. For details, see Dong 

Ming 董明 , “Ming Qing shiqi Liuqiuren de 

Hanyu Hanwenhua xuexi” 明清時期琉球人的

漢語漢文化學習 , Beijing shifan daxue xuebao 

(renwen shehui kexue ban) 北京師範大學學報 (人

文社會科學版 ) 1 (2001): 109-116. Vietnam 

was also on the list of peichen; the Vietnamese 

ruler had once sent peichen to Beijing to engage 

in a palace tour. Several Vietnamese actors 

(lingren 伶人) participated in the eighty-year-old 

celebration for Emperor Qianlong 乾隆帝 

(Aisin Gioro Hongli 愛新覺羅弘曆, r. 1735-

1796). For details, consult Chen Zhenghong 陳

正宏 , “Yuenan yanhang shizhe de Qinggong 

youli yu xiqu guanshang” 越南燕行使者的清

宫游歷與戲曲觀賞, Gugong bowuyuan yuankan 

故宫博物院院刊 2012: 31-40. 

53 The Ming treasure voyages refer to the seven 

maritime expeditions undertaken by Ming 

China's treasure fleet between 1405 and 1433; all 

voyages were commanded by Zheng He 鄭和 

Yongle 永樂 (1408), the reign of Ming 

Chengzu 明成祖 (Zhu Di 朱棣, r. 1402-

1424), the king of Boni 浡泥 with his 

family members and peichen–about one 

hundred and fifty people–traveled to the 

Ming Empire (1368-1644) to pay respect to 

the emperor (chaojin 朝覲). 54  The term 

(1371-1433). Concerning the details and 

historical significance of these far-reaching 

ocean voyages, see Louise Levathes, When China 

Ruled the Seas: The Treasure Fleet of the Dragon 

Throne, 1405-1433 (New York: Oxford 

University Press, 1996); Edward L. Dreyer, 

Zheng He: China and the Oceans in the Early Ming 

Dynasty, 1405-1433 (New York: Pearson 

Longman, 2007); Robert Finlay, “The Voyages 

of Zheng He: Ideology, state power, and 

maritime trade in Ming China,” Journal of the 

Historical Society 8.3 (2008): 327-347; Tansen Sen, 

“The impact of Zheng He’s expeditions on 

Indian Ocean interactions,” Bulletin of the School 

of Oriental and African Studies 79.3 (2016): 609-

636. 

54 For details of the tributary mission, see Liu 

Kongfu 劉 孔 伏 , Pan Liangchi 潘 良 熾 , 

“Boniwang laifang Nanjing zhi qianyin houguo” 

浡泥王來訪南京之前因後果, Zhenghe yanjiu 

鄭和研究 1 (2008): 27-30. Besides Boni, the 

Ming also established a cordial diplomatic 

relationship based on the tributary system with 

Sulu 蘇祿. In the fifteen year of Yongle (1417), 

the king of Sulu led the tributary mission to the 
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peichen was even used by Westerners in the 

Ming dynasty. In 1601, Matteo Ricci 

利瑪竇 (1552-1610) claimed himself the 

peichen of the Atlantic Ocean (Daxiyang 

peichen 大西洋陪臣) to pay tribute to the 

capital and sought opportunity to spread 

Christianity in Beijing 北京.55 

 

 

Sense of Identity among the 

Officials from the Southern Tang 

Territories 

 
capital and was warmly received by the emperor. 

The mission consisted of the royal family 

members and peichen –about three hundred and 

forty people. For details, consult An Lizhu 安立

柱, Wen Fang 溫芳, “Haishang Silu de youhao 

shizhe—Suluwang ji qi houyi” 海上絲路的友

好使者─蘇祿王及其後裔 , Dezhou xueyuan 

xuebao 德州學院學報 5 (2019): 24-26; Wang 

Shoudong 王 守 棟 , “Youyi yongxu jiwang 

kailai—jinian Suluwang lai Hua liubai zhounian” 

友誼永續繼往開來─紀念蘇祿王來華六百

周年, Dezhou xueyuan xuebao 德州學院學報 1 

(2018): 1-6. 

55 Matteo Ricci, “Shang Da Ming huangdi 

gongxian tuwu zou” 上大明皇帝貢献土物奏, 

in Zhu Weizheng 朱维錚 and Deng Zhifeng 鄧

志峰 et al. ed., Li Madou Zhongwen zhuyi ji 利瑪

To facilitate the discussion on the sense 

of identity among the officials in question, 

this section focuses on their political 

preference manifested in the Cefu yuangui 

冊府元龜. Originally entitled the Junchen 

shiji 君臣事迹 , lit., story of rulers and 

ministers, the Cefu yuangui, translated as the 

primary tortoise of the records office or 

fundamental models from the 

documentary archive, has been credited as 

one of the four great books, or more 

precisely, encyclopedia (leishu 類書), of the 

Song dynasty 宋朝 (960-1279).56 The other 

竇中文著譯集 (Shanghai: Fudan daxue, 2001), 

pp. 232-233. Also consult Li Shenghua李聖華, 

“Li Madou yu jingshi gongchan shijian—jianji 

Tianzhu shiyi de xiuding buchong wenti” 利瑪竇

與京師攻禪事件─兼及天主實義的修訂補

充問題, Zhongguo wenhua yanjiu 中國文化研究 

1 (2009): 86-92. 

56 On the compilation of the four major 

encyclopedia in early Northern Song, consult 

Guo Bogong 郭伯恭, Song sidashu kao 宋四大

書考  (Taipei: Taiwan shangwu yinshu guan, 

1967); Hu Daojing 胡道靜 , Zhongguo gudai de 

leishu 中國古代的類書  (Beijing: Zhonghua 

shuju, 1982); Zhao Hankun 趙含坤, Zhongguo 

leishu 中國類書. (Shijiazhuang: Hebei renmin 

chubanshe, 2005); Zhang Weidong 張圍東 , 

Songdai leishu zhi yanjiu 宋代類書之研究 
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three include Taiping guangji 太平廣記 ;57 

Taiping yulan 太平御覽 ; 58  and Wenyuan 

 
(Taipei: Huamulan chubanshe, 2005). Regarding 

how leishu facilitated literary development, see 

Fang Shiduo 方師鐸, Chuantong wenxue yu leishu 

zhi guanxi 傳統文學與類書之關係 (Taizhong: 

Donghai daxue, 1971). 

57 Taiping guangji, literally, extensive records of the 

reign of great tranquillity, has been known as an 

encyclopedia of the supernatural, as stories of 

strange events (zhiguai 志 怪 ) and tales of 

marvels (chuanqi 傳奇) present the main feature 

of the book. Anecdote also contitutes part of 

the content. Concerning Taiping guangji’s 

compilation and impact on Chinese literary 

tradition, consult Nishio Kazuko 西尾和子 , 

Taihei kōki kenkyū 太平廣記研究  (Tōkyō: 

Kyūko Shoin, 2017); Edward H. Schafer, “The 

table of contents of the T’ai p’ing kuang chi,” 

Chinese Literature: Essays, Articles, Reviews 2.2 

(1980): 258-263; Russell Kirkland, “A world in 

balance: Holistic synthesis in the T’ai-p’ing kuang-

chi,” Journal of Sung Yuan Studies (1993): 43-70; 

Naruse Tetsuo 成瀬哲生 , “Taihei kōki—ko 

shōsetsu no bunka kōzō” 太平広記─古小説

の文化構造, Gekkan shinika 月刊しにか 9.3 

(1996): 37-44; Tominaga Kazutaka 富永一登, 

“Taihei kōki no shohon ni tsuite” 太平広記の

諸本について , Hiroshima daigaku bungakubu 

kiyō 広島大学文学部紀要 59 (1999): 42-61; 

Wang Shuhua 王淑華 , “Tangdai shangren 

xiaoshuo yanjiu—yi Taiping guangji suojian 

weizhu” 唐代商人小說研究─以太平廣記所

見 為 主  (Master thesis, Chinese Culture 

University, 2010). 

58 Taiping yulan, literally, imperial overview of the 

reign of great tranquility, is categorized in 

“masters and philosophers” (zibu 子部) in Siku 

quanshu 四庫全書  of the Qing dynasty. As 

mentioned by Johannes L. Kurz, “Taiping yulan 

was a more general work, dealing with all natural 

and supernatural phenomena in the known 

world.” The book has been known for its 

copious quotation from many sources, from 

approximately 2579 different kinds of materials 

including books, poetry, odes, proverbs, steles, 

and various literary works. This encyclopedia is 

an important source for pre-Song sources that 

are no longer available today due to wide scale 

deterioration and destruction of sources over 

time. Concerning the compilation and literary 

significance of Taiping yulan, consult Zhou 

Shengjie 周生杰, Taiping yulan yanjiu 太平御覽

研究 (Chengdu: Bashu shushe, 2008); John W. 

Haeger, “The Significance of Confusion: The 

origins of the T’ai-p’ing yu-lan,” journal of the 

American Oriental Society 88.3 (1968): 401-410; 

Johannes L. Kurz, “The compilation and 

publication of the Taiping yulan and the Cefu 

yuangui,” Extrême-Orient, Extrême-Occident 1 

(2007): 44-56. “Taiping yulan,” in A. Dien, K. 

Knapp, and C. Chennault ed., Early Medieval 

China Handbook (Stanford: Stanford University 
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yinghua 文 苑 英 華 . 59  The last three 

encyclopedias were all compiled during the 

reign of Song Taizong, as an initiative that 

bore profound cultural and political 

significance. The compilation of Cefu 

yuangui took place during the reign of Song 

Zhenzong 宋真宗 (Zhao Heng 趙恆, r. 

 
Press, 2016), pp. 342-346; Ozaki Yasushi 尾崎

康 , “Taihei gyoran—tōitsu ōchō ni yoru 

shūtaisei” 太平御覧─統一王朝による集大

成. Gekkan shinika 月刊しにか 9.3 (1996): 31-

36. 

59 Wenyuan yinghua, literally, blossoms and flowers 

of the literature garden, is an anthology of 

poetry, odes, songs, and miscellaneous works 

from the Liang dynasty 梁朝 (502-557) to the 

Five Dynasties. For details, consult Ling 

Chaodong 凌朝棟, Wenyuan yinghua yanjiu 文苑

英華研究 (Shanghai: Shanghai guji chubanshe, 

2005). 

60 Regarding the compilation of Cefu yuangui, 

consult Kurz, “The compilation and publication 

of the Taiping yulan and the Cefu yuangui,” 44-

66. 

61 Wang Chun 王純 , “Song Zhenzong yu Cefu 

yuangui” 宋真宗與冊府元龜 , Henan daxue 

xuebao (shehui kexue ban) 河南大學學報 (社會

科學版) 1 (1993): 108-110. Lin Yaolin 林耀琳 

has gone further to suggest the compilation of 

Cefu yuangui realizes the national policy of 

stressing civil matters and neglecting the military 

997-1022); it began in the second year of 

Jingde 景德 (1005) and ended in the sixth 

year of Dazhong xiangfu 大中祥符 (1013), 

lasting for about eight years.60 Similar to the 

former three encyclopedias, compilation of 

the Cefu yuangui has been identified as a way 

to facilitate civil administration. 61  In 

(chongwen yiwu 崇文抑武 ). Consult his article 

“Cefu yuangui de chengshu yuanqi” 冊府元龜的

成書源起, Honghe xueyuan xuebao 紅河學院學

報 4 (2015): 82-84. Whether or not chongwen yiwu 

in the Northern Song can be considered a 

consistent national policy is highly 

controversial. In recent years, the commonly 

accepted notion that Song literati became 

effeminate as a result of the military culture 

being de-emphasized has been under challenge. 

For details, see Fang Zhenhua 方 震 華 , 

“Wenwu jiujie de kunjing—Songdai de wuju yu 

wuxue” 文武糾結的困境─宋代的武舉與武

學, Taida lishi xuebao 臺大歷史學報 33 (2004): 

1-42; Song Yansheng 宋 彥 陞 , “Guanyu 

Songdai zhongwen qingwu shuo de jidian fansi” 

關於宋代重文輕武說的幾點反思 , Taiwan 

shida lishi xuebao 臺灣師大歷史學報 49 (2013): 

341-368; Wu Tingzhi 吳 挺 誌 , “Bei Song 

wenren dui wenchen tongbing de helihua 

lunshu” 北宋文人對文臣統兵的合理化論

述, Qinghua xuebao 清華學報 44.4 (2014): 589-

628. 
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addition to their common nature as 

reference books, listing the four great 

books together helped to reinforce the 

Song cultural enhancement policy 

implemented during the reigns of Song 

Taizong and Song Zhenzong. 

Among the eighteen compilers, seven, 

namely Wang Qinruo 王欽若 (962-1025), 

Yang Yi 楊億 (974-1020), Diao Kan 刁衎 

(945-1013), Du Hao 杜鎬  (938-1013), 

Chen Pengnian 陳彭年 (961-1017), Cha 

Dao 查道 (955-1018), and Xia Song 夏竦 

(984-1050), came from the Southern Tang, 

which accounts for more than one third of 

the total number. Those from the Southern 

Tang territories can be divided into two 

categories. The first category includes the 

Nan Tang peichen houren 南唐陪臣後人 . 

Literally translated as descendants of the 

peichen from the Southern Tang, they 

included those whose ancestors served the 

 
62 Ng Pak-sheung, “Wu Shihuo xingxiang xunye 

ziliao chuangzuo ji baocun kaoshu—yi ‘Panlong 

taibei’ ji Cefu yuangui suozai neirong wei 

zhongxin” 武士彠形象勳業資料創作及保存

考述─以〈攀龍臺碑〉及《冊府元龜》所

載内容為中心, Dongfang wenhua 東方文化 46:2 

(2013): 95-130. 

Southern Tang or had once served as 

Southern Tang officials before serving the 

Northern Song following their home 

state’s subjugation. As for the second 

category, these constituents had been part 

of the Southern Tang bureaucracy before 

the regime was annihilated. Wang Qinruo 

and Yang Yi, who were the Nan Tang peichen 

houren, played a dominant role compared 

with other team members in shaping 

compilation styles and selecting historical 

data. 62  Against this background, the 

comments made by the compilers on 

historical events to a certain extent did 

provide insight into their mindset, 

particularly with regard to how they viewed 

their homeland. 

In the early Northern Song era, some 

scholar-officials from the Southern Tang 

bore a strong sense of patriotism; Xu Xuan 

徐鉉 (916-991) was surely an outstanding 

figure in this regard.63 Patriotic sentiment, 

63 With regard to how Xu Xuan handled the 

challenges on the issue of loyalty when serving 

the Northern Song, see Nathan Woolley, “From 

restoration to unification: Legitimacy and loyalty 

in the writings of Xu Xuan (917-992),” Bulletin 

of the School of Oriental and African Studies 77.3 

(2014): 547-567; “Negotiating Dynastic divide: 

The textual life of a Southern Tang official 

under the Song,” T’oung Pao 108 (2022): 126-
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however, did not last long, and it gradually 

dissipated in succeeding generations. This 

historical phenomenon sheds light on how 

different degrees of affection for one’s 

homeland might lead to political 

ramifications. From the perspective of 

some realistic officials from the Southern 

Tang territories, their affiliations with the 

homeland could only put them at a deep 

disadvantage, subjecting them to various 

discriminatory measures imposed by the 

Northern Song. In order to strengthen 

their positions in Song bureaucracy, those 

who had participated in the compilation of 

Cefu yuangui took matters further by 

attaching their identities to the Song, while 

relegating the Southern Tang, home state 

of their ancestors, as a usurped regime. 

This act suggests that this group of officials 

objected to being viewed as aliens or 

politically unreliable due to their 

backgrounds. Motivated by desire to excel 

in their own careers, they managed to 

downplay their backgrounds by defaming 

their homeland, while at the same time 

 
159. On the policies adopted by the Northern 

Song to deal with the issue of loyalty among the 

peichen from subjugated states, consult Ng, “A 

Path to Civil Administration,” 288-314. 

portraying themselves as the spokesmen of 

dynastic legitimacy for the Song. 

Because of the above hidden agenda, 

the Cefu yuangui, when describing historical 

events that took place during the Five 

Dynasties 五代 (907-960), adopts the 

ideology of legitimacy in favor of North 

China. This preference is clearly 

demonstrated in some section 

introductions. In the Section of Emperors 

(Diwang bu 帝王部) and the Section of 

Usurpation (Jianwei bu 僭偽部), sending 

expeditionary troops to suppress rebels and 

separatist regimes, including the Southern 

Tang, is highly glorified as a way to 

maintain peace and order.64 This pattern of 

compilation was in line with that of the Jiu 

Wudaishi and Xin Wudaishi, which reflect 

the northern perspective; these standard 

histories deliberately highlight the 

legitimate status of the Five Dynasties by 

debasing the standing of the Southern 

Tang together with all other kingdoms. 

Therefore, the history of the dynastic 

emperors is put into basic annals (benji 

64 Wang Qinruo et al. compiled; Zhou Xunchu 周

勛初 et al. emandated, Cefu yuangui: jiaoding ben 

(冊府元龜：校訂本 ) (Nanjing: Fenghuang 

chubanshe, 2006), 19.190; 219.2466. 
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本紀), while the events of the kingdom 

founders are incorporated into the 

biographies of usurpation (jianwei liechuan 

僭偽列傳) and hereditary house (shijia 

世家), respectively.65 By the same token, 

the Cefu yuangui tends to use derogatory 

terms, such as “counterfeit” (wei 偽) and 

“usurpation of authority and the throne” 

(jianwei 僭位) when describing the lineage 

(shixi 世系) of the Southern Tang.66 

Another point worthy of attention is 

that compilers of the Cefu yuangui intended 

to glorify the military achievements of the 

Later Zhou in eliminating separatist 

 
65 Xue Juzheng 薛居正 (912-981), Jiu Wudaishi 舊

五 代 史  (Beijing: Zhonghua shuju, 1976), 

134.1784; Ouyang Xiu 歐陽修 (1007-1072), Xin 

Wudaishi 新五代史 (Beijing: Zhonghua Shuju, 

1976), 62.765-780. 

66 Cefu yuangui, 219.2473. The Southern Tang had 

taken great care in genealogical compilation to 

demonstrate that the royal family originated in 

the Tang dynasty 唐朝  (618-907). But the 

efforts were to no avail, as historians have 

universally relegated the compilation to mere 

fabrication, findings that can only show the 

Southern Tang royal family’s keen interest to 

fabricate its connection with the Tang. Consult 

Johannes L. Kurz, “On the Southern Tang 

imperial genealogy,” Journal of the American 

regimes and fulfilling the goal of national 

unification; the Southern Tang was one of 

the separatist regimes standing in the way 

to national unification.67 When describing 

the war between the Later Zhou and the 

Southern Tang in the region of Huaibei 

淮北, the Cefu yuangui sides with the 

legitimate dynasty in North China to 

defame the Southern Tang; the distinction 

between legitimate dynasty and the 

Southern Tang is highlighted by the use of 

certain terms, such as “emperor’s army 

intending to fight for justice and 

righteousness” (wangshi 王師), which 

represents the army sent by the legitimate 

Oriental Society 134.4 (2014): 601-620. Kurz’s 

study on Southern Tang genealogy presents a 

noteworthy viewpoint: compared with the Later 

Tang 後唐 (923-936), the Southern Tang had 

much less claim on familial ties to the original 

Tang dynasty; the Southern Tang founder had 

no familiarity with his family background 

whatsoever until he planned and enacted the 

takeover of the throne of the Wu 吳 (907-937). 

As a result, the originally faked genealogy was 

further modified. 

67 Cefu yuangui, 219.2466. Also see Peter Lorge, 

“Fighting against empire: Resistance to the 

Later Zhou and Song conquest of China,” in his 

edited Debating War in Chinese History (Leiden: 

Brill, 2013), 107-139. 
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dynasty, while the Southern Tang army was 

defamed as “bandits” (zei 賊).68 

The war between the Later Zhou and 

the Southern Tang determined the fate of 

these two major regimes: the former had 

become powerful enough to fulfill the 

mission of unifying China, while the latter 

could do nothing but wait for its final 

defeat. The Cefu yuangui compilers from the 

regions formerly ruled by the Southern 

Tang showed no sympathy to their home 

state. In a description, the military 

achievements and image of Zhou Shizong 

were glorified, while the humiliation that Li 

Jing 李璟 (916-961) had suffered was 

detailed to dramatize the unfortunate 

situation of a loser forced to claim his own 

nation as a vassal state to the Later Zhou.69 

Obviously the compilers demonstrated 

 
68 Cefu yuangui, 45.490-491. Similar descriptions 

can also be found in the same book, 45.490-491; 

118.1292-1295; 20.203. 

69 Cefu yuangui, 232.2598-2601. 

70 Xia Song, ”Chongjiao Miaofa lianhua jing xu” 

重校妙法蓮花經序, in Zeng Zaozhuang 曾棗

莊 and Liu Lin 劉琳 ed., Quan Songwen 全宋文 

(Chengdu: Bashu shushe, 1988-1994), v. 17, 

350.141-142. After the Song conquest of the 

various states, an official language evolved from 

consistency in their historical perspective 

in dealing with the peichen issues. 

Siding with North China, however, did 

not seem to be a stance adopted solely by 

major compiler Wang Qinruo; Xia Song, 

another compiler whose native place had 

been under Southern Tang administration, 

shared a similar position. In his collected 

works, Xia vividly reveals his lack of 

affection for his home state. From the Five 

Dynasties onwards, he records, “There was 

abrogation of the warlords, thus leading to 

a mistake in pronunciation and 

punctuation in Buddhist sutra caused by 

dialect.”70 When Xia Song pointed out the 

dialect’s inhibition upon the dissemination 

of Buddhism, his tone sounded of a 

scholar-official from the Middle Kingdom 

and reflected a paucity of affection for the 

South. 

the northern language and was disseminated. 

This patois, formerly prevalent in those states, 

became the object of mockery for scholar-

officials serving the Song. See Wenying 文瑩, 

Xiangshan yelu 湘山野錄  (Beijing: Zhonghua 

shuju, 1984), b.25. For those coming from the 

South, use of the dialect consequently became 

an obstacle to attaining a public career. See 

Changbian, 24.547-548. 
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Curiously, many Song scholar-officials 

who criticized the Southern Tang came 

from the prefectures previously under 

Southern Tang rule and devolved from 

ancestors who had served the Li regime. 

For instance, Ouyang Xiu claimed Jizhou 

吉州 as his native place, and although his 

grandfather and father had served the 

Southern Tang, he did not consider himself 

sentimentally attached to that regime in the 

slightest. In an article titled “Shibi” 試筆, 

he mentions having obtained an inkstone: 

“But I did not know it was a relic of the 

Southern Tang. An aged person from 

Jiangnan said sorrowfully when he saw it, 

‘It was a relic of my native country.’ He told 

me about the origin of the inkstone, and I 

started to treasure it.” 71  Clearly Ouyang 

perceived an obvious distinction between 

his present state and his ancestral heritage: 

he valued the inkstone not out of a longing 

for his native soil, but rather out of 

 
71 Ouyang Xiu, “Shibi: Nan Tang yan” 試筆‧南唐

硯, in Ouyang Xiu quanji歐陽修全集 (Beijing: 

Zhonghua shuju, 2001), 130.1975. On life 

events and political activities of Ouyang Xiu, 

consult Liu Zijian 劉子健, Ouyang Xiu de zhixue 

yu congzheng 歐陽修的治學與從政 (Taipei: Xin 

Wenfeng chuban gongsi, 1984). 

appreciation for the high status associated 

with the Jiangnan inkstone.72 In fact, from 

Ouyang’s perspective, the Southern Tang 

was merely a usurped regime and not a 

yearned-for destination, a sentiment 

revealed clearly in his Xin Wudaishi. 

According to Hugh Clark, Ouyang Xiu in 

this work differentiated regimes founded in 

North and South during the Five Dynasties 

and Ten Kingdoms in hierarchical terms:  

Ouyang is also responsible for 

categorizing the southern courts as guo 國, 

usually rendered “kingdoms” or “states,” 

rather than dai 代, or “dynasties,” the term 

applied to the northern courts by Xue 

Juzheng and used by Ouyang and scholars 

ever since. The semantic issues cannot be 

understated. Ouyang was deeply concerned 

with the issue of legitimate transmission 

(zhengtong 正統), a theme he wrote about 

more than once. A dai had an emperor (di 

帝), a guo only a king (wang 王). A dai had 

72 Besides inkstone, the three other treasures of 

study–namely brushes, inkstick, and paper 

produced by the Southern Tang–had played a 

key role in shaping the lifestyle of the Song 

literati. For details, see Ng Pak-sheung, 

“Regional legacy in Song China: with an 

emphasis on Nan Tang wenfang sibao,” Journal of 

Sung-Yuan Studies, 46 (2016): 57-117. 
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the right to proclaim a calendar (zheng shuo 

正 朔 ), the defining mark of political 

legitimacy no matter how morally 

illegitimate its rulers; a guo did not. 

As such: 

Only the dai held the “cosmic mandate” 

(tianming 天 命 ), the ultimate political 

sanction that could only be transferred 

from di to di except through an “overthrow 

of the Mandate” (geming 革命). It was this 

mandate that granted the dai the right to 

proclaim a calendar. As a mark of their 

subordination, all guo were expected to use 

the calendar of the dai. The dai in turn 

granted regional legitimacy to the guo by 

granting their rulers the right to call 

themselves “king.” Thus, although Ouyang 

distinguished the southern courts from the 

Yi and Di, who were theoretically 

unworthy of even this, his point was that 

they were part of a vertical hierarchy that 

was arrayed around the northern courts. As 

a historiographical consequence, the south 

was marginalized. History starts at the 

political center, and the dai, no matter how 

ephemeral or morally questionable, were 

 
73 Hugh R. Clark, “Why does the Tang-Song 

interregnum matter? A focus on the economies 

of the South,” Journal of Song-Yuan Studies 46 

(2016), 2-3. 

the center. The guo were peripheral and of 

lesser importance.73 

Apart from such a differentiation, 

Ouyang Xiu’s sentimental affiliation with 

the Song is sufficiently demonstrated by his 

effusive praise of a heroic and eminent 

(xiongjie 雄傑) speech made by Song Taizu 

宋太祖 (Zhao Kuangyin 趙匡胤, r. 960-

976) in dealing with Xu Xuan: “ 

Alas, how grandiose! How precise was 

his speech! It was such that in the rise of 

monarch, all under Heaven should be 

unified. Those who could be invited were 

invited; those who could not be invited 

were conquered. All abrogators and 

usurpers were aimed at being wiped out, 

and that was all!” 

嗚呼，大哉，何其言之簡也！蓋王

者之興，天下必歸于一統，其可來者，

來之；不可者，伐之，僭偽假竊，期

於掃蕩一平而後已。74 

Ouyang’s opinion clearly reflects that he 

did not have the slightest nostalgia for the 

Southern Tang, a case not confined merely 

to him.75 Instead, his actions were similar 

74 Xin Wudaishi, 62b.779-780. 

75 For details, consult Ng Pak-sheung, “Cultural 

interactions and competitions: The case of the 

Song dynasty (960–1279) and the Southern 
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to those who participated in the 

compilation of the Cefu yuangui, but the 

nature of those actions was not comparable. 

In early Song China, officials from the 

Southern Tang territories still stood 

vulnerable to discrimination; evading the 

crucial topic of background was a practice 

 
Tang (937–965), Bulletin of the Jao Tsung-I Academy 

of Sinology 7 (2020): 255-319. 

76 Ng, “A Path to Civil Administration,” 225-359. 

Besides prejudice and discrimination aginst 

peichen, the Later Zhou and the Northern Song 

might not have felt an immediate need to 

incorporate scholar-officials from Jiangnan into 

their administrative mechanism. For detail on 

the North China bureaucracy during that period, 

consult Nishikawa Masao 西川正夫, “Kahoku 

Godai ōchō no bunshin kanryō 華北五代王朝

の文臣官僚, Tōyō bunka kenkyūjo kiyō 東洋文

化研究所紀要 27 (1962): 211-261; “Kahoku 

Godai ōchō no bunshin to bushin” 華北五代

王朝の文臣と武臣 , Niida Noboru hakushi 

tsuitō ronbunshū henshū Iinkai 仁井田陞博士

追悼論文集編集委員會  ed., Niida Noboru 

hakushi tsuitō ronbunshū 仁井田陞博士追悼論

文集, vol. 1 Zenkindai Ajia no ho to shakai 前近

代アジアの法と社会 (Tōkyō : Keisō shobō, 

1967), 289-314; and Suzuki Takayuki 鈴木隆行, 

“Godai no bunkan jinjiseisaku ni kansuru 

ikkosatsu” 五代の文官人事政策に関する一

考察” Hokudai shigaku 北大史學 24 (1984): 25-

38. 

necessary and comprehensible. 76  Starting 

from the mid-Song onwards, scholar-

officials from former Southern Tang 

territories had already secured solid 

positions within the bureaucracy by 

achieving high scores on the civil service 

examinations. 77  In other words, they did 

77 On the emergence of scholar-officials from 

former Southern Tang territories, consult 

Aoyama Sadao 青山定雄, “Godai Sō ni okeru 

Kōsei no shinkō kenryō” 五代宋に於ける江

西の新興官僚, in Wada Hakushi kanreki kinen 

Tōyō shi ronsō 和田博士還曆記念東洋史論叢 

(Tōkyō: Kōdansha, 1951), 19-38. Aoyama 

Sadao, however, does not overlook the 

significance of other regions; instead he 

explores their relevance in the following articles: 

“Sōdai ni okeru Shisen kenryō no keifu ni tsuite 

no ikkōsatsu” 宋代に於ける四川官僚の系

譜についての一考察, in Wada Hakushi koki 

kinen Tōyō shi ronsō 和田博士古稀記念東洋史

論叢 (Tōkyō: Kōdansha, 1961), 37-48; “Godai 

Sō ni okeru Fukken no shinkō kanryō ni 

tsuite— toku ni keifu o chūshin to shite” 五代

宋における福建の新興官僚について—特

に系譜を中心として, Chūō daigaku bungakubu 

kiyō 中央大學文學部紀要 7 (1961): 73-105; 

Sōdai ni okeru Kanan kanyrō no keifu ni tsuite: 

Toku ni Yōsukō ryūiki o chūshin to shite, 宋代

における華南官僚の系譜について-特に揚

子江下流域を中心として , Chūō daigaku 
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not have to denounce the Southern Tang 

in order to protect or promote their own 

careers. Under the circumstances, the real 

intention of Ouyang Xiu and his 

contemporaries in such maneuvers was 

different from that during the Cefu yuangui 

compilation. A genuine and whole-hearted 

intention to attach their identity to the 

Northern Song was the real motive. 

Despite his acclaim in literature and 

career, Ouyang Xiu could not avoid Song 

scholar-officials’ fierce criticism due to his 

lack of affection for his home state. As 

mentioned by Yuan Wen 袁文 (1119-

 
bungakubu kiyō 中央大学文学部紀要  72 

(1974): 51-76. In addition to discussing South 

China, Aoyama Sadao recognizes the 

importance of North China concerning the 

origins of scholar-officials. See “Sōdai ni okeru 

Kahaku kanryō no keifu ni tsuite” 宋代におけ

る華北官僚の系譜について Part I, Seishin 

joshi daigaku ronsō 聖心女子大学論叢  21 

(1963): 21-41; Part II, Seishin joshi daigaku ronsō 

25 (1965): 19-49; Part III, Chūō daigaku 

bungakubu kiyō 中央大学文学部紀要  45 

(1967): 67-110. This historical phenomenon has 

inspired research for some scholars. See 

Kinugawa Tsuyoshi 衣 川 強 , “Sōdai no 

meizoku: Kanan Ryoshi no baai” 宋代の名族

－河南呂氏の場合, Kobe shōka daigaku jimbun 

ronshu 神戸商科大学学術研究会 9, no. 1/2 

1190), Song Taizu took more than a year to 

succeed in conquering the Southern Tang. 

As a result, the emperor was chagrined at 

Li Yu’s 李煜 (937-978) resistance to 

immediately surrender his country. When 

Li Yu was sent to Bianjing 汴京 under 

escort, the emperor ordered him titled 

Marquis of defiance (Weiming hou 違命侯) 

in retaliation; this derogatory title (ehao 

惡號) signified the imperial abomination 

over the military resistance Li Yu displayed 

in defense of his own kingdom. Only two 

years after could Li’s title be changed to 

(1973): 134-66; and Otagi Hajime 愛宕元 , 

“Godai Sō sho no shinkō kenryō—Rinshi no 

Mashi o chūshin toshite” 五代宋初の新興官

僚——臨淄の麻氏を中心として, Shirin 史

林 57:4 (1974): 57-96. Even for the appointment 

of chief councilors in the early Northern Song, 

North China played a significant role. Consult 

Kinugawa Tsuyoshi, “Sodai saisho ko: Hoku-so 

zenki no baai” 宋代宰相考：北宋前期の場

合, Tōyōshi kenkyū 東洋史硏究 24, no. 4 (1966): 

405-442. For the geographical distribution of 

Northern Song councilors, also see Yang Yuan 

楊遠, “Bei Song zaifu renwu de dili fenbu” 北

宋宰輔人物的地理分佈, Xianggang Zhongwen 

daxue Zhongguo wenhua yanjiusuo xuebao 香港中文

大學中國文化研究所學報  13 (1982): 147-

213. 
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Commandery Duke of Longxi (Longxi 

jungong 隴西郡公) as a sign of the 

emperor’s softening in his anger for Li. 

Upon his death, Li was granted the official 

rank, Imperial Tutor (taishi 太師) together 

with a posthumous title Prince of Wu 

(Wuwang 吳王). 

As previously mentioned, Ouyang Xiu’s 

native place was Jizhou, and some of his 

ancestors had successively served the 

regime. In this connection, Li Yu was 

considered the former master of the 

Ouyang family. When Ouyang compiled 

the Xin Wudaishi and composed Jigu lu 

集古錄, he used the title Weiming hou 

whenever the descriptions pertained to Li 

Yu. In view of this practice, Yuan Wen 

could not help but air his disapproval: 

“How come Ouyang could be cruel enough 

to use Li’s ehao!” Yuan substantiates his 

argument by citing the practice of Chen 

Shou 陳壽 (233-297). When Chen 

compiled the Sanguo zhi 三國志, he simply 

referred to the ruler of the Wu 吳 (229-280) 

as Sun Quan 孫權 (r. 229-252), his own 

 
78 Yuan Wen, Wengyou xianping 甕 牖 閒 評 

(Shanghai: Shanghai guji chubanshe, 1985), 

8.80. 

name, in dealing with historical records of 

this regime. On the contrary, Chen referred 

to the rulers of the Shu 蜀 (221-263) as 

Xianzhu 先主 (Liu Bei 劉備, r. 221-223) 

and Houzhu 後主 (Liu Shan 劉禪, r. 223-

263). As Chen’s place of origin was Shu, he 

was obliged to show his respect for “the 

homeland of his parents” (fumu zhixiang 

父母之鄉); showing respect for the Shu’s 

rulers was certainly one way to achieve the 

goal. Yuan then questioned why Ouyang 

did not observe the norm of avoiding 

taboos (bihui 避諱) in handling historical 

events relevant to Li Yu, given that Ouyang 

was well known for his knowledge and 

judgment (shijian 識鑒).78  

Yuan Wen’s place of origin was 

Yinzhou 鄞州. He ardently supported Li 

Yu, but not because Li Yu was the former 

master of his ancestors. Yinzhou was a 

component of the territories of Wu Yue 

吳越 (907-978) during the Five Dynasties 

era, while the Southern Tang and Wu Yue 

had been in conflict throughout the whole 

period. Yuan was born in the first year of 
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Xuanhe 宣和 (1119), the reign era of Song 

Huizong 宋徽宗 (Zhao Ji 趙佶, r. 1100-

1126) and died in the first year of Shaoxi 

紹熙 (1190), the reign era of Song 

Guangzong 宋光宗 (Zhao Dun 趙惇, r. 

1189-1194). In other words, Yuan had 

experienced the collapse of the Northern 

Song and the founding of the Southern 

Song 南宋 (1127-1279) in his lifetime. This 

transitional period not only marked the loss 

of the territories in North China to Jurchen 

女真, but also the significant position of 

South China in bolstering the imperial 

government. 

Since the founding of the Northern 

Song to its collapse, North China played a 

significant political role, while South China 

distinguished itself in the economic and 

cultural domains. 79  When the Southern 

 
79 For discussion on how the South strengthened 

its role in dynastic fate during the Tang-Song 

era, consult Hugh R. Clark, “Why does the 

Tang-Song interregnum matter? A focus on the 

economies of the South,” 1-28; idem. “Why does 

the Tang-Song interregnum matter? Part two: 

The social and cultural initiatives of the South,” 

Journal of Song-Yuan Studies 47 (2017-2018): 1-31. 

80 During the Tang dynasty, Northern scholar-

officials tended to portray South China as an 

uncivilized region: lewd and seductive character 

Song was founded, a substantial part of 

North China had already been lost to 

Jurchen, and South China had become the 

preeminent group of territories in 

promoting dynastic continuity. Under 

these new conditions, the mindset of South 

China scholar-officials might have 

tremendously changed: instead of 

maintaining North China’s prior 

prominent status, scholar-officials 

gradually realized that those from South 

China needed to nourish their sense of 

pride and identity characterized by native 

awareness (bentu yishi 本土意識). Politically, 

scholar-officials from South China needed 

not subject themselves as appendages 

(fuyong 附庸) to North China, as this group 

had since the Northern Song’s founding 

more than a century before.80 In this sense, 

of its women, violent and vengeful ways of its 

men, and a sense of potential peril at every turn. 

This negative impression was inherited by Song 

scholar-officials, as evidenced by their 

characterizations of the regime founded in the 

South during the era of the Five Dynasties and 

Ten Kingdoms as “chaotic” and its ruling elite 

as inordinately “debauched” or “uncivil” in 

Ouyang Xiu’s Xin Wudaishi. For details, consult 

Richard L. Davis, “Images of the south in 

Ouyang Xiu’s historical records of the Five 
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Ouyang Xiu’s obsolete mindset opened the 

door for Yuan Wen to express his own 

views, which emphasized a need to show 

respect for the subjugated states in South 

China and adopt a new perspective on 

historical interactions between the North 

and the South.81 

Yuan Wen was not alone in this regard. 

Even in the Northern Song 北宋 (960-

1127), some scholars who compiled the 

history of the Southern Tang had shown 

similar perspectives. Unlike the 

compilation style of the Jiu Wudaishi and 

the Xin Wudaishi as previously discussed, 

 
Dynasties,” in Dongwu daxue lishi xuexi 東吳

大學歷史學系 ed., Shixue yu wenxian 史學與文

獻 (Taipei: Taiwan Xuesheng shuju, 1998), 97-

157. 

81 On the issue of uniqueness of localism in the 

Southern Song, consult Jeffrey Moser, “One 

land of many places: The integration of local 

culture in Southern Song geographies,” Journal of 

Song-Yuan Studies 42 (2012): 235-278. 

82 Long Gun, Jiangnan yeshi 江南野史, in Wudai 

shishu huibian, 5149. 

83 Regarding the developments of Jichuanti, consult 

Li Shaoping 李紹平 , “Jichuanti shiji fazhan 

bianhua xinlun” Xiangtan shifan xueyuan xuebao 

(shehui kexue ban) 紀傳體史籍發展變化新論, 

湘潭師範學院學報 (社會科學版) 1 (1992): 

12-16; Liu Jianmin 劉建民, “Zhongguo gudai 

Long Gun 龍袞 adopts the style of jizhuan 

紀傳 in his Jiangnan yeshi 江南野史: “When 

recording the events of the Southern Tang, 

the book uses the style of jizhuan but not 

mentioning the name of the style, as Chen 

Shou 陳壽 (233-297) records the Wu and 

the Shu.” 82  Ma Ling 馬令 in his Nan 

Tangshu also adopted the same pattern of 

compilation. Literally the style of basic 

annals and biographies, jizhuanti 紀傳體 is 

a literary type that was credited as Sima 

Qian’s contributions to Chinese 

historiography.83 The style was of political 

jichuanti yanjiu zongshu” 中國古代紀傳體研

究綜述, Hubei shifan xueyuan xuebao (zhexue shehui 

kexue ban) 湖北師範學院學報 (哲學社會科學

版 ) 1 (2009): 95-98. On Sima Qian’s 

contributions to Chinese historiography, 

consult Joseph Roe Allen III, “An introductory 

study of narrative structure in the Shi ji,” Chinese 

Literature: Essays, Articles, Reviews (CLEAR) 3.1 

(1981): 31-66; Stephen W. Durrant, “Self as the 

intersection of traditions: The autobiographical 

writings of Ssu-ma Ch'ien,” Journal of the 

American Oriental Society 106.1 (1986): 33-40; 

Brian Moloughney, “From biographical history 

to historical biography: A transformation in 

Chinese historical writings,” East Asian History 

4.1 (1992): 1-30; Wai-Yee Li, “The idea of 

authority in the Shih chi (Records of the 
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significance, as incorporating the events of 

one particular ruler among the others into 

annals illuminated who possessed the 

legitimacy. Coincidentally, Long Gun and 

Ma Ling originated in the prefectures used 

to be governed by the Southern Tang, 

which were Jizhou and Changzhou 常州, 

respectively. Although Long and Ma 

recognized that the dynasties founded in 

North China possessed legitimacy, their 

way of compilation sounded far more 

favorable to the Southern Tang compared 

with those adopted by the Jiu Wudaishi and 

the Xin Wudaishi that incorporated the 

history of the Southern Tang into the 

biographies of usurpation and hereditary 

house, respectively. 

Another historical figure who showed 

his respect for the Southern Tang is Lu 

You 陸游 (1125-1210). Similar to Yuan 

Wen, Lu You was also from the territorial 

domain of Wu Yue. In his Nan Tangshu, Lu 

adopts the way for legitimate dynasty when 

 
Historian),” Harvard Journal of Asiatic Studies 54.2 

(1994): 345-405. 

84 Lu You, Lushi Nan Tangshu 陸氏南唐書 , in 

Wudai shishu huibian, 1.5463.  

85 Concerning how history was adapted or even 

dramatized to cater to contemporary needs and 

aspirations in Song China, consult Sun 

compiling the Southern Tang history, just 

like the way adopted by the Jiu Wudaishi and 

the Xin Wudaishi in dealing with legitimate 

dynasties in North China: 

Starting from Liezu 烈祖 (Li Bian) 

downward, the events are recorded in the 

form of annals (ji 紀). Using the 

compilation of Sima Qian, the record is 

generally called the Annals of the Southern 

Tang. 

自烈祖而下皆為紀。而用史遷法。

總謂之南唐紀云。84 

Certainly the new perspective promoted 

during the Southern Song shows us how 

history can explain a contemporary 

situation and be subject to ever-changing 

interpretation. 85  Exactly how the loss of 

North China informed the perspectives 

displayed by Yuan Wen and Lu You that 

scholar-officials from South China ought 

not denounce subjugated regimes is a 

matter that deserves more case studies; 

without question, one meaningful 

Chengjuan, “Rewriting the Southern Tang (937-

975): Nostalgia and aesthetic imagination” 

(Ph.D. dissertation, Harvard University, 2008); 

Jeffrey Rice, “Northern Song reflections on the 

Tang” (Ph.D. dissertation, University of 

Pennsylvania, 2013). 
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approach would be to examine native 

Southerners’ evolving opinions and 

interpretations surrounding their 

predecessors’ historical contributions. 

 

 

Commitment to the Holistic 

Imperial Order and the Orthodox 

Culture 

In addition to the issue of legitimacy, 

cultural standardization provided another 

opportunity to southern elites to portray 

themselves as the wangchen and demonstrate 

their “commitment to the holistic imperial 

order and the orthodox culture it 

embodied.” 86  After achieving unification 

by subjugating all separatist regimes, how 

to consolidate the restored holism became 

an outstanding issue for the Song. 

Interestingly, some scholar-officials from 

various subjugated states in South China 

had made much efforts to fulfill the 

dynastic goal. In his study of the related 

issue, Hugh Clark lists six scholar-officials 

active in this regard, namely, Xu Xuan, Xia 

Song, Fan Zhongyan 范仲淹 (989-1052), 

 
86 Hugh Clark, “Why does the Tang-Song 

Interregnum matter? Part three: The legacy of 

division and the holistic empire,” Journal of Song-

Yuan Studies 49 (2020), 41. 

Ouyang Xiu, Li Gou 李覯 (1009-1059), 

and Cai Xiang 蔡襄 (1012-1067); they were 

of similar backgrounds: “All six were 

southerners; either they or their immediate 

ancestors had worked under one or 

another of the southern guo.” Among them, 

Xu Xuan, Xia Song, and Ouyang Xiu came 

from the land used to be ruled by the 

Southern Tang. Clark explains the reasons 

for the enthusiasm shown by southern 

elites, as follows: 

First, “all had gained prestige and 

authority under the restored holistic empire 

of the Northern Song; by engaging that 

empire they had rejected the autonomy of 

the preceding century and embraced the 

holistic model;” and 

Second, “As southerners gained 

prominence and power in the bureaucracy, 

their commitment to the holistic empire 

was similarly defining; in a very real sense 

the empire had become theirs.”87 

Enthusiasm displayed by southern elites 

was definitely essential to the Song; the 

Song fully understood what was needed to 

uphold the holistic empire and what role 

87 Clark, “Why does the Tang-Song Interregnum 

matter? Part three,” 24. 
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could southern elites play in this endeavor. 

Clark details how the Song considered the 

situation: 

When the Song restored the holistic 

empire, however, the economic and 

demographic power of the south was 

radically different than it had been ever 

before. Access to the resources of the 

south was essential for the endurance of 

the new regime. There were two challenges 

to this end. In order to ensure northern 

authority over the south, it was essential 

that the new dynasty gain the support of 

southern elites who otherwise might lead a 

revanchist effort toward a restoration of 

the multi-state order—an order, it bears 

recalling, that at least through the 930s and 

940s, only a single generation earlier, was 

acceptable to both north and south.88 

From the perspective of southern elites, 

there were numerous challenges to the 

consolidation of the holistic empire: 

As long as the south embraced regional 

perspectives and local traditions that 

 
88 Clark, “Why does the Tang-Song Interregnum 

matter? Part three,” 40-41. 

89 Clark, “Why does the Tang-Song Interregnum 

matter? Part three,” 36. 

90 On the tension between orthodoxy and 

heterodoxy in Song folk religion, consult 

confronted the orthodox norms of 

imperial culture, there was always the 

possibility that the centrifugal forces that 

had rent the empire asunder before would 

reassert themselves and that the holistic 

empire would once again fracture. Thus 

confronting these tendencies became a 

parallel challenge.89 

The threat to holism primarily 

originated “in the enduring heterodox 

customs of their natal places, in the failure 

to standardize cultural norms among the 

common people.”90 In order to cohere the 

restored holistic empire, cultural norms 

had to be standardized.91 

Despite their tremendous efforts to 

standardize cultural norms especially in 

South China, the Song had been known for 

its regional disparity in many ways, such as 

culture, society, and belief system, thus 

providing numerous topics for academic 

Richard von Glahn, The Sinister Way: The Divine 

and the Demonic in Chinese Religious Culture 

(Berkeley: University of California Press, 2004). 

91 Clark, “Why does the Tang-Song Interregnum 

matter? Part three,” 28. 
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research.92 In some regions, social forces 

were even powerful enough to exert a 

tremendous impact on the law and order of 

local society. 93  Also due to regional 

disparity in population, economy, and 

ethnic composition, the central 

 
92 On a general study of regional disparity in Song 

China, consult Cheng Minsheng 程 民 生 , 

Songdai diyu wenhuashi: xiudingban 宋代地域文化

史：修訂版 (Hefei: Anhui wenyi chubanshe, 

2017); Wang Jun 汪 俊 , “Luelun Songdai 

wenhua de diyu tezheng” 略論宋代文化的地

域特徵 , Yangzhou daxue xuebao (renwen shehui 

kexue ban) 揚州大學學報 (人文社會科學版) 4 

(1998): 31-39; 蔣旅佳 , “Lun Songdai diyu 

zongji bianzuan fenlei de dizhihua qingxiang” 

論宋代地域總集編纂分類的地志化傾向 , 

Zhongshan daxue xuebao (zhexue shehui kexue ban) 

中山大學學報  (哲學社會科學版 ) 56.3 

(2016): 22-28. Generally speaking, regional 

significance would continue, unless drastic 

changes took place. Similar to previous 

dynasties, Shanxi 山西 in the Northern Song 

was a strategic stronghold in defense of tribal 

invasions from the north; this was the most 

important reason for this region to maintain a 

high level of militarization. During the Yuan 

dynasty, however, strategic function of Shanxi 

was longer in existence. Eventually, the region 

engaged in cultural developments. For details, 

consult Qiao Xinhua 喬新華, “Cong wu dao 

wen—Song Yuan shiqi Shanxi diyu jiaose 

government found difficulty in preserving 

unanimous policy applicable to every 

corner of the empire and therefore needed 

to make adjustment to local situations; 

economy was a conspicuous example in 

this regard. 94  In addition to economic 

bianhua ji qi yuanyin tantao” 從武到文─宋元

時期山西地域角色變化及其原因探討 , 

Shanxi daxue xuebao (zhexue shehui kexue ban) 山

西大學學報 (哲學社會科學版) 2 (2008): 132-

136. 

93 Liao Yin 廖寅 , Songdai liang Hu diqu minjian 

qiangshi liliang yu diyu zhixu 宋代兩湖地區民間

強勢力量與地域秩序  (Beijing: Renmin 

chubanshe, 2011); Oka Motoshi 岡元司, Sōdai 

enkai chiiki shakaishi kenkyū: nettowāku to chiiki 

bunka 宋代沿海地域社会史研究：ネットワ

ークと地域文化 (Tōkyō: Kyūko Shoin, 2012). 

94 Cheng Minsheng 程民生, Songdai diyu jingji 宋代

地域經濟 (Kaifeng: Henan daxue chubanshe, 

1992); Bao Weimin 包偉民 , “Cong Songdai 

caizhengshi kan Zhongguo gudai guojia zhidu 

de difanghua” 從宋代財政史看中國古代國

家制度的地方化, Shixue yuekan 史學月刊 7 

(2007): 14-16; Wang Dan 王丹, “Songdai jingji 

zhengce de diyu chayi” 宋代經濟政策的地域

差異, Chizi 赤子 19 (2017): 72-73. On detailed 

discussions on economic condition in Song 

China, consult Joseph P. McDermott and Shiba 

Yoshinobu, “Economic change in China, 960–

1279” and Peter J. Golas, “The Sung fiscal 
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domain, literature to a cerain degree was 

characterized with regional significance. 95 

Narrowly speaking, the significane can be 

found in the writing style adopted by some 

families as well as religious groups.96 In a 

 
administration 139-213,” in John W. Chaffee 

and Denis Twitchett eds., The Cambridge History 

of China, vol. 5, pt. II, “Sung China, 960–1279,” 

ed. by (New York: Cambridge University Press, 

2009): 139-213; 321-436. 

95 On a comprehensive study of regionalism in 

Song literature, consult Yang Wanli 楊萬里 , 

Songdai diyu wenxue yanjiu 宋代地域文學研究 

(Shanghai: Shanghai guji chubanshe, 2020); 

Wang Xiang 王祥, “Songdai wenxue diyuxing 

yanjiu shuping” 宋代文學地域性研究述評, 

Shenyang shifan daxue xuebao (shehui kexue ban) 沈

陽師範大學學報 (社會科學版) 30.1 (2006): 

65-69. On comprehensive description of the 

literature development in Song China, consult 

Donald Egan, “The Northern Song (1020-

1126),” in Kang-i Sun Chang and Stephen 

Owen eds., The Cambridge History of Chinese 

literature, vol. 1, “To 1375” (Cambridge: 

Cambridge University Press, 2010), 381-464. 

96 Lu Xiaohuan 呂肖奐  and Zhang Jian 張劍 , 

“Liang Song diyu wenhua yu jiazu wenxue” 兩

宋地域文化與家族文學, Jianghai xuekan 江海

學刊  5 (2007): 177-184; Peng Min 彭敏 , 

“Songdai Hunan shiseng diyu, zongpai fenbu yu 

cunshi leixing fenxi” 宋代湖南詩僧地域、宗

派分布與存詩類型分析, Hunan daxue xuebao 

broader sense, regional significane 

facilitated group consciousness among 

poets in different areas thus presenting a 

colorful feature for literary composition in 

Song China.97 Some scholars also believe 

(shehui kexue ban) 湖南大學學報 (社會科學版) 

30.3 (2016): 115-120. Broadly speaking, 

regionalism affected local poetic style; the poetic 

style that prevailed in Siling school of poetry 

(Siling shipai 四靈詩派) is a good example. For 

details, see Qian Zhixi 錢志熙, “Shilun Siling 

shifeng yu Songdai Wenzhou diyu wenhua de 

guanxi” 試論四靈詩風與宋代溫州地域文化

的關係, Wenxue yichan 文學遺產2 (2007): 39-

50. Also consult Zhao Ping 趙平, Yongjia Siling 

shipai yanjiu 永嘉四靈詩派研究  (Hangzhou: 

Zhejiang daxue chubanshe, 2006); Jie Xunling 

解旬靈, “Yongjia Siling shipai shiren kao” 永嘉

四靈詩派詩人考, Zhejiang shehui kexue 浙江社

會科學 1 (2011): 115-122. 

97 Peng Min 彭敏, Songdai Hu Xiang shiren qun tiyu 

diyu wenhua xingxiang yanjiu 宋代湖湘詩人群體

與地域文化形象研究  (Beijing: Zhongguo 

shehui kexue chubanshe, 2017); Shi Yuemei 史

月梅, “Songdai Henan shiren de qunti wenhua 

tezheng” 宋代河南詩人的群體文化特徵 , 

Zhengzhou hangkong gongye guanli xueyuan xuebao 

(shehui kexue ban) 鄭州航空工業管理學院學

報  ( 社會科學版 ) 5 (2018): 61-67; idem., 

“Songdai Luoyang shiren qunti lunlue” 宋代洛

陽詩人群體論略, Luoyang ligong xueyuan xuebao 



NG: OFFICIALS TURNING FROM SOUTHERN TO NORTHERN TANG, EJSIN 14 (2023) 41-77 71 

 71 

that regional culture impacted the 

composition of ci poetry, the most 

significant literary genre (wenxue ticai 

文學體裁) in the Song.98 

Among the various disparities, the one 

that utterly frustrated southern elites and 

was identified as a serious threat to the 

holistic empire was the prevalence of  

heterodox customs caused by the lack of 

cultural standardization effectively 

promoted by the government. Facing the 

grim reality, 

Each feared the enduring heterodoxy 

drawing on the not-wen customs of the 

south; though none said as much, 

heterodoxy provided a cultural and 

religious framework through which a 

 
(shehui kexue ban) 洛陽理工學院學報 (社會科

學版) 5 (2019): 10-14. 

98 Liu Ying 劉影, “Lun diyu wenhua dui Song ci 

chuangzuo zhi yingxiang” 論地域文化對宋詞

創作之影響 , Hunan gongye zhiye jishu xueyuan 

xuebao 湖南工業職業技術學院學報 5. 1 

(2005): 72-75. On comprehensive study of ci 

poetry, consult Kang-i Sun Chang, The Evolution 

of Chinese Tz'u Poetry from Late T'ang to Northern 

Sung (Princeton: Princeton University Press, 

1980); Marsha Wagner, The Lotus Boat: Origins of 

Chinese Tz'u Poetry in T'ang Popular Culture (New 

York: Columbia University Press, 1984). 

return to regional autonomy could arise. 

Each therefore argued for the essential task 

of educating the common people in the 

theory of wen and the practice of li.99 

The fear of southern elites was well 

substantiated. As a matter of fact, the 

shaping of formal religion was frequently 

affected by regional culture.100 Even Neo-

Confucianism (lixue 理學), one of the 

major elements that consolidated the 

foundation of orthodoxy, could not avoid 

being influenced by regional factor.101  

Compared with formal religion and 

Neo-Confucianism, the shaping of folk 

religions by regional culture was 

unquestionably outstanding. Much to the 

dismay of southern elites, excessive and 

99 Clark, “Why does the Tang-Song Interregnum 

matter? Part three,” 36. 

100 Fan Xuehui 范 學 輝 , “Songdai Shandong 

Daojiao de fazhan ji qi wenhua yiyi” 宋代山東

道教的發展及其文化意義, Dongyue luncong 東

岳論叢 2 (2005): 118-123. 

101 Cai Fanglu 蔡 方 鹿 , “Songdai Shuxue yu 

Songdai lixue—diyu wenhua yu shidai sichao de 

hudong jiqi yiyi” 宋代蜀學與宋代理學─地域

文化與時代思潮的互動及其意義 , Shehui 

kexue yanjiu 社會科學研究 5 (2007): 141-146. 
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unorthodox worship activities (yinsi 淫祀) 

took place everywhere in the Song Empire 

even including North China. 102 

Comparatively speaking, South China had 

been much more known for the 

proliferation of yinsi activities. As described 

by the Yijian zhi 夷堅志, there were lots of 

 
102 Yue Kaifeng 岳凱峰, “Songdai Qin Long diqu 

minzhong cishen de diyu chayi” 宋代秦隴地區

民眾祠神的地域差異, Hexi xueyuan xuebao 河

西學院學報 34.4 (2018): 72-77. 

103 On comprehensive study of Yijian zhi, consult 

Alister David Inglis, Hong Mai’s Record of the 

Listener and its Song Dynasty Context (Albany: State 

University of New York Press, 2006); Qiu 

Changyuan 邱昌員, Hong Mai Yijian zhi zonglun 

洪邁《夷堅志》綜論  (Beijing: Zhongguo 

shehui kexue chubanshe, 2017). 

104 Here are some examples that focus on how 

Yijian zhi reflects folk religion in Song China: Lu 

Hsiu-Man 盧秀 滿 , Mingfa, zoujiu, guichong, 

zhaijiao: Yijian zhi zhi yougui shijie 冥法、菆柩、

鬼崇、齋醮：《夷堅志》之幽鬼世界 

(Taipei: Wanjuanlou tushu gufen youxian 

gongsi, 2013); Liu Ching-chen 劉 靜 貞 , 

“Songren de mingbaoguan—Hong Mai Yijian 

zhi shitan” 宋人的冥報觀─洪邁夷堅志試探, 

Shihuo yuekan 食貨月刊 9.11 (1980): 454-460; 

Huang Ru-Jian 黃如漸, “Songren xiangxiang de 

mingjie—yi Yijian zhi wei zhongxin” 宋人想像

的冥界─以《夷堅志》為中心 , Zhongzheng 

yinsi activities as well as the practice of folk 

religion in South China that would certainly 

be relegated to heterodoxy by scholar-

officials. 103  Its rich sources with wide 

coverage on social, cultural, and religious 

domains provide insight into 

heterogeneous aspect in Song China.104 

lishi xuekan 中正歷史學刊 14 (2011): 37-74; 

Huang Tung-Yang 黃東陽, “Liyi suanji xia de 

chongfeng—you Yijian zhi kaoshu Nan Song 

Wutong xinyang zhi shengcheng ji neirong” 利

益算計下的崇奉─由《夷堅志》考述南宋

五通信仰之生成及內容, Xinshiji zongjiao yanjiu 

新世紀宗教研究 9.4 (2011): 61-84; Zhang Jing 

張靜, “Cong Yijianzhi zhong leidian zaihai kan 

Songdai minjian leishen chongbai” 從《夷堅

志》中雷電災害看宋代民間雷神崇拜 , 

Jiangxi shifan daxue xuebao (Zhexue shehui kexueban) 

江西師範大學學報 (哲學社會科學版) 45.4 

(2012): 67-72; Zhuang Hengkai 莊恆愷, “Cong 

Fujian keju lingyan chuanshuo kan minjian 

xinyang de daode quxiang —yi Yijian zhi wei 

zhongxin” 從福建科舉靈驗傳說看民間信仰

的道德取向─以《夷堅志》為中心, Jiaoyu yu 

kaoshi 教育與考試  2 (2014): 51-53; Zhang 

Chunfang 張春芳, “Fuxi huoxi: Cong Yijian zhi 

kan Songdai she xinyang de shuangzhongxing” 

福兮禍兮：從《夷堅志》看宋代蛇信仰的

雙重性, Baoding xueyuan xuebao 保定學院學報 

28.5 (2015): 78-83; Zhuge Yibing 諸葛憶兵, 

“Yijian zhi keming qianding sixiang yu guishen 
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 Besides the works with an 

emphasis on Yijian zhi, there are some 

scholars who conduct thematic study 

specifically on South China with an 

emphasis on how unique cultural and 

geographical backgrounds gave rise to 

unorthodox religious practices. 105  In 

dealing with the practices, the Song 

government lacked the ability to eliminate 

all of them. Eventually, the government 

adopted a flexible manner. Besides making 

 
xushu” 《夷堅志》科名前定思想與鬼神敘

述, Jianghai xuekan 江海學刊 1 (2020): 225-232. 

How regional culture shaped the popular belief 

is still a study focus for some scholars. Consult 

Yang Zonghong 楊宗紅 , “Nan Song shiqi 

Sichuan de minjian xinyang yu diyu shehui—yi 

Yijian zhi wei zhongxin” 南宋時期四川的民間

信仰與地域社會─以《夷堅志》為中心 , 

Zongjiaoxue yanjiu 宗教學研究 2 (2017): 268-

274.  

105 For details, consult Zhang Dalei 張大 磊 , 

“Songdai nanfang diqu minjian shenci xinyang 

xingsheng yuanyin chutan” 宋代南方地區民

間 神 祠 信 仰 興 盛 原 因 初 探 , Zhengzhou 

hangkong gongye guanli xueyuan xuebao (shehui kexue 

ban) 鄭州航空工業管理學院學報 (社會科學

版): 3 (2012): 16-19; Chen Guocan 陳國燦 and 

Lu Yujie 魯玉潔 , “Luelun Songdai dongnan 

yanhai de haishen chongbai xianxiang─yi liang 

efforts to wipe out the practices that 

proved detrimental to cultural tradition and 

even dynastic stability, the Song tolerated 

and even glorified parts of popular belief 

that might have positive impact on the 

dynasty. 106  Taking the worship of Pengli 

xiaolong 彭蠡小龍 as an example, this deity 

was believed to have helped the Song army 

in its expedition to Jiaozhi 交趾 in the 

Xining 熙寧 era (1068-1077) during the 

reign of Song Shenzong 宋神宗 (Zhao Xu 

Zhe diqu wei zhongxin” 略論宋代東南沿海的

海神崇拜現象─以兩浙地區為中心, Jiangxi 

shehui kexue 江西社會科學 7 (2016): 113-121. 

106 On detailed discussions, consult Wang 

Zhangwei 王章偉, Zai guojia yu shehui zhijian—

Songdai wuxi xinyang yanjiu 在國家與社會之間

─宋代巫覡信仰研究 (Hong Kong: Zhonghua 

shuju, 2005); Kojima Tsuyoshi 小嶋毅, “Seishi 

to inshi: Fukken no chihōshi ni okeru kijutsu to 

ronri” 正祠と淫祠: 福建の地方志における

記述と論理, Tōyō bunka kenkyūjō kiyō 東洋文

庫 研 究 所 紀 要  114 (1991): 87-203; Pi 

Qingsheng 皮慶生, “Lun Songdai de daji yinsi 

yu wenming de tuiguang” 論宋代的打擊淫祀

與文明的推廣 , Qinghua daxue xuebao (zhexue 

shehui kexue ban) 清華大學學報 (哲學社會科

學版) 2 (2008): 40-51. Also consult Clark, “Why 

does the Tang-Song Interregnum matter? Part 

three,” 42. 
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趙頊, r. 1067-1085). From then on, the 

deity had been glorified and the worship 

promoted. Besides military implications, 

the deity was also believed to be in charge 

of rainfall and able to protect water 

transport of grain and local product to the 

capital (caoyun 漕運). As a result, the deity 

gained much popularity from those who 

lived in river basins.107  

Restricted by reality, making 

concessions was not new to the Song; the 

way adopted by the Song in dealing with 

the issue of cremation again displayed 

flexibility of the government. Initially 

considered a serious challenge to 

traditional culture, scholar-officials 

 
107 Sun Tinglin 孫廷林 and Wang Yuanlin 王元林, 

“Songdai Pengli xiaolong xinyang yu qi diyu 

kuozhan” 宋代彭蠡小龍信仰與其地域擴展, 

Shijie zongjiao yanjiu 世界宗教研究 1 (2017): 94-

103. 

108 On related discussions, consult Patricia Ebrey, 

“Cremation in Sung China,” The American 

Historical Review 95.2 (1990): 406-428; Liu 

Chunde 劉 春 德 , “Songdai huozang de 

shenghang ji qi dui ’huayi zhi bian’ guannian de 

tiaozhan” 宋代火葬的盛行及其對“華夷之

辨 ” 觀 念 的 挑 戰 , Guangxi Youjiang minzu 

shizhuan xuebao 廣西右江民族師專學報  5 

(2005): 55-60; Huang Yuyun 黄毓芸, “Songdai 

especially those who held a strong sense of 

cultural parochialism were strongly 

opposed to this practice and elevated the 

issue to the level of Huayi zhibian 華夷之

辨 . Literally Sino-barbarian dichotomy, 

Huayi zhibian was a sense created to 

preserve the distinction between Chinese 

and neighboring barbarians. As time went 

by, it was increasingly obvious that cultural 

parochialism could not resist the impact of 

Buddhism and economic consideration 

such as insufficiency of arable land. 

Consequently, cremation prevailed in Song 

China irrespective of strong opposition 

from conservative scholar-officials. 108  All 

in all, the efforts made by the listed 

huozang dui chuantong lizhi chongji zhi 

jianlun” 宋代火葬對傳統禮制衝擊之謭論 , 

Chengdu fangzhi gaodeng zhuanke xuexiao 

xuebao 成都紡織高等專科學校學報3 (2014): 

67-69; Zhang Honghui 張 宏 慧 , “Songdai 

huozang kaolun” 宋代火葬考論 , Xuchang 

xueyuan xuebao 許昌學院學報 6 (2003): 90-92; 

Wang Yu 王宇, “Fojiao dui Songchao huozang 

shenghang de yingxiang” 佛教對宋朝火葬盛

行的影響 , Wutai shan yanjiu 五臺山研究  2 

(2008): 25-30. Interestingly, cremation also 

demonstrated regional disparity. See Ge Linjie 

葛林傑, “Luelun Chuan Yu diqu de Songdai 

huozangmu—jiantan nanfang diqu Songdai 
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southern elites to standardize cultural 

norms among common people were 

obviously to no avail, as witnessed by the 

prevalence of unorthodox religious 

practices in the Song. 

 

 

Conclusion 

Echoing the aims listed in the 

introduction, a few points are concluded, as 

follows: 

The keen intention and endeavors to 

sever ties to the Southern Tang among 

those compilers who aimed to neutralize 

any disadvantage associated with 

connection to the subjugated motherland 

certainly deserve scholarly attention. Those 

from the Southern Tang received 

opportunities to highlight their allegiance 

to the Song dynasty in the process of 

compilation. As an encyclopedia 

sponsored by the imperial government, 

understandably, one of the major goals in 

compiling the Cefu yuangui was to glorify 

legitimate dynasties. Under the 

circumstances, ridiculing usurped regimes, 

 
huozangmu de diyu chayi” 略論川渝地區的宋

代火葬墓─兼談南方地區宋代火葬墓的地

域差異 , Zhongqing shifan daxue xuebao (shehui 

one’s homeland in particular, always 

seemed an effective way to fulfill the 

mission. In this sense, participating in the 

compilation of the Cefu yuangui as well as 

making sarcastic comments at the expense 

of their homeland definitely provided them 

numerous opportunities to realize their 

political agenda. 

Another major issue this article reveals 

is that unlike the primary goal of Southern 

Tang officials to prosper themselves within 

the bureaucracy in the early Northern Song, 

scholar-officials during the mid-Song era 

whose geographical backgrounds were 

closely connected with the Southern Tang 

already enjoyed freedom from 

discriminatory measures otherwise 

imposed by the central government, as 

demonstrated by their significant positions 

in officialdom. In this case, sense of 

identity rather than career ambition 

motivated them to side with the current 

dynasty. When the northern territories of 

the Song were lost to the Jin, the trend of 

mocking the regimes founded in South 

China was called into question – even 

kexue ban) 重慶師範大學學報 (社會科學版) 6 

(2018): 20-32. 
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among those whose places of origin had 

once been governed by the subjugated 

kingdoms during the Five Dynasties. The 

robust mindset of Southerners could 

definitely be substantiated only under the 

condition that regional strength had 

become indispensable to dynastic survival. 

Although southern elites had shown 

much enthusiasm to engage in cultural 

standardization with an emphasis on South 

China, it was obvious that their mission 

could not be fulfilled. As indicated by the 

proliferation of heterodox activities all over 

the empire especially in the southern 

regions, standardizing cultural norms was 

just too much for them to achieve. There 

had been an argument that the values of wen 

and li were known to everyone, and what 

people needed to do was to immerse 

themselves into the values and eventually 

achieve enlightenment. In reality, however, 

regional factors were just too strong that 

ruled out any possibility of standardization. 
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Abstract 

The thesis of this article is that the Jesuit 

missionaries in China made an important 

contribution to the development of 

Sinology in Europe, as well as to the 

Enlightenment, through their translations 

from the Chinese language. In China, a 

culture of the book, translations between 

European and Chinese languages played a 

paramount role. The "Apostolate of the 

Book," which included the translation and 

creation of religious, philosophical, and 

scientific texts into Chinese, was a 

distinctive feature of the China mission. 

Conversely, the classical Confucian books 

were translated into Latin and published in 

Europe. These translations of the Sishu 

四書 (Four Books) and the Wujing 五經 

(Five Classics) by Jesuit teams, as well as 

the Daodejing 道德經 by individual Jesuits 

in China, contributed both to the 

European Enlightenment, represented 

here by Christian Wolff, and to the 

development of the field of Sinology. 

 

Key words 

China mission; Jesuits; Sishu, Wujing, 

Daodejing, Confucius Sinarum Philosophus 

(1687); Philippe Couplet (1623--1692); 

François Noël (1651--1729); Sinensis Imperii 

Libri classici Sex (1711); Christian Wolff 

(1679--1754); Jean-Pierre Abel-Rémusat 

(1788--1832) 

 

Introduction: Mission and Language 

For a long time, mission and 

missionaries had a very poor reputation 

outside of theology. Missionaries were 

considered backward, they were said to 

eradicate indigenous religions and cultures, 

and they were seen as forerunners of 

imperialism and capitalism. In the last 20 

years, this has changed, and reports from 

the missions have been discovered as 

valuable sources for ethnology, philosophy, 
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linguistics, natural science, etc.1 Undeniably, 

missionaries, especially in East Asia, played 

an important role in the development and 

transmission of languages; in some cases, 

they even first developed scripts for 

languages. The first Japanese grammar 

according to the European model comes 

from the Portuguese Jesuit and Japan 

missionary João Rodrigues (1561/62--

1633), who was considered an excellent 

expert of the Japanese language and acted 

as an official interpreter between the 

respective Shōgun and his fellow Jesuits.2 

Missionaries not only learned the languages, 

but they also created dictionaries, 

translated texts from Western languages 

into the languages of the mission countries 

and vice versa; in China, the missionaries, 

together with Chinese scholars, created 

new terms, and they ultimately became the 

founders of the field of Sinology.3 

Why were languages so important for 

missionary work? The reason seems banal: 

only with the necessary knowledge of local 

languages could one spread Christianity 

and missionize. This wisdom had already 

been known to the apostles and church 

fathers.4 Without being able to understand 

and speak the language of the people to be 

missionized, all efforts were in vain. 

Therefore, the mission command in Mark 

16:15 reads: "Go into all the world and 

preach the gospel to every creature." In 

their missionary efforts, the Jesuits saw 

themselves as successors to the apostles, 

who had to send their "heralds of the law" 

everywhere. Every Christian, and especially 

every missionary, had the obligation to save 

as many souls as possible in order to save 

them from eternal damnation through 

baptism.5 

 

1. Accommodation and Translation 

Often, the language of the peoples to be 

missionized was not learned immediately, 

which led to superficial conversion and 

misunderstandings. Thus, Francisco Xavier 

(1510--1552, Franz Xavier) and other 

missionaries in East India initially preached 

in European languages in the hope of quick 

mass baptisms, sometimes they used 

interpreters. The new Christians, however, 

often had only a very rudimentary 

understanding of Christianity afterward. 

Sometimes they used native collaborators 

who proclaimed in their name, but if these 

did not have at least a reasonably solid 

theological or at least religious education, 

this could lead to misunderstandings. 

When he recognized the problems of his 
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fellow Jesuits with the Japanese in the 

Japan mission, the Jesuit visitor Alessandro 

Valignano (1639--1606) attempted a new 

mission concept of adaptation to Japanese 

culture.6 Based on these experiences, he 

then ordered two Italian Jesuits to the 

Portuguese enclave of Macau to learn the 

Chinese language there, namely Michele 

Ruggieri (1543--1607) and Matteo Ricci 

(1552--1610), who thus became the 

pioneers of the modern China mission. 

Learning the language became one of the 

main components of the Jesuit 

accommodation method, which was 

further developed in the course of the 17th 

century. Later, not only most Jesuits but 

also a number of Augustinians and 

Franciscans missionized in China with this 

method. For China, this method had the 

following characteristics: 

1. Learning the language 

2. Mission from Top to Bottom 

3. Indirect Mission through modern 

European natural sciences 

4. Apostolate of the Book 

5. Thesis of "ancient" Confucianism as 

primordial monotheism and of the "lex 

naturae" ("law of nature") as "natural 

religion," to which one could connect, 

while "modern" Confucianism was 

viewed as a purely secular state 

philosophy.7 

In principle, this was primarily intended 

to save souls, but the adaptation often 

became an inculturation and a bridge-

building between East and West, because 

many missionaries became so involved in 

Chinese culture that they almost became 

Chinese themselves. This enabled them to 

become mediators between Chinese and 

European culture. Almost all missionaries, 

but especially the Jesuits, then dressed like 

Confucian scholars, i.e., they became 

"scholars from the West." They learned the 

language and, above all, they made 

acquaintances, even friendships with 

Chinese scholars, and from 1644 onwards, 

they worked, beginning with Johann Adam 

Schall von Bell (1592--1666), as European 

directors at the Astronomical Bureau 

Qintian jian 鈂天監 in Beijing.8 

 

2. Translations into the Chinese 

Language 

Through their translations, the Jesuits 

spread European culture in China, 

especially natural sciences, in order to 

demonstrate the superiority of Christianity 

by showing the superiority of European 
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sciences. The topics of these books were 

both religious and scientific. 120 books on 

European sciences and 470 religious-

theological texts, including 130 

manuscripts, are known. These included 

catechisms, books about the life of Jesus, 

hagiographies, confessional mirrors, 

liturgical books, the Elements of Euclid, 

books on hydraulic machines, astronomy, 

on friendship, Aristotelian philosophy, and 

much more. These books were written in 

teamwork with Chinese scholars. The 

content of the books was mostly not 

original (which was not in demand at that 

time), but was based on what the 

missionaries had learned during their 

education or on books they had brought 

with them. The significance of these books 

lies more in the creation of a new scientific 

terminology for China, in their adaptation 

to China, and in the novelty of the thought 

processes for the Chinese. The paratexts by 

high-ranking Chinese friends or 

acquaintances of the missionaries, which 

testify to the Jesuits' social network, were 

also important.9 

The first Chinese book was Michele 

Ruggieri's catechism titled Shengjiao shilu 

聖教實錄 (1584). Matteo Ricci then began 

to systematically present Christian teaching 

and European sciences in books. The most 

famous religious book is certainly Matteo 

Ricci's Tianzhu Shiyi 天主實義, "The True 

Meaning of the Lord of Heaven"; it became 

the classic of Christian literature in China 

par excellence, which presents an 

introduction to Christianity for non-

Christians in the form of a fictional 

dialogue between a Chinese and a Western 

scholar. God is especially emphasized as 

the Creator. More complicated Christian 

mysteries of faith, such as the Incarnation 

or the Trinity, were initially, as in the early 

church, considered arcane discipline and 

were not mentioned; they were reserved for 

a later stage of faith instruction. The 

Buddhist doctrine of the transmigration of 

souls was completely rejected, as was Neo-

Confucianism as the Jesuits perceived it 

through their scholastic lens.10 This book is 

not a dialogue between two equal partners. 

Although both interlocutors respect each 

other, it is quite clearly the Western scholar 

who instructs the Chinese, non-Christian 

scholar, so that the whole is more a classical 

teaching dialogue than a dialogue. The 

Tianzhu shiyi went through many editions 

and was translated into Manchu.11 

In addition, Ricci's humanistic books 

became important, which were directed at 
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non-Christian readers in the manner of 

pre-evangelization and were based on 

classical European, partly ancient sources, 

such as the Jiaoyou lun 交友論 (1595/1601), 

"On Friendship," which was based on 

Marcus Tullius Cicero (106--43 BC) De 

amicitia as well as the book by Andreas 

Rodrigues (Eborensis, alias de Andrea de 

Resende) Sententiae et Exempla, ex 

probatissimis quibus scriptoribus collecta... (Paris 

1590),12 a topic that was taken up again by 

the Tridentine Jesuit Martino Martini 

(1614--1661) in his Qiuyou pian 逑友編 

(1661), because it was so well received.13 

Ricci then published Xiguo jifa 西國記法, a 

book on the ancient European mnemonic 

technique, which was interesting for 

Chinese examination candidates, for whom 

memorizing texts was eminently 

important.14 The Jesuits also tried to 

introduce Aristotelian natural philosophy 

to China, which played an important role in 

their practical education (physics, 

astronomy, etc.) but was also fundamental 

for the doctrine of the soul.15 All 

missionaries, such as Jesuits, Franciscans, 

Augustinians, Dominicans, and others, 

placed special emphasis on catechetical 

books that prepared for baptism and 

should deepen the religious knowledge of 

Christians, whereby they oriented 

themselves according to the level of 

education of the candidates.16 In the 17th 

century, illustrated retellings of the life of 

Jesus and illustrations of the Rosary were 

also widespread, which were mainly based 

on Jerónimo Nadal SJ (1507--1580)'s 

Evangelicae historiae imagines of 1593, namely 

Song nianzhu guicheng 誦念珠規程 (Rules 

for Reciting the Rosary, 1619), probably by 

Gaspar Ferreira SJ, then by Giulio Aleni 

(1582--1649), Tianzhu jiangsheng chuxiang 

jingjie 天主降生出像經解 (Explanation of 

the Images of the Incarnation of the Lord 

of Heaven, or Illustrated Life of Jesus, 

1637), and Johann Adam Schall von Bell, 

Jincheng shu xiang 進呈書像 (A Life of Jesus 

Christ with Pictures, 1640).17 Then there 

were apologetic writings against Buddhism, 

hagiographies, a partial translation of 

Thomas Aquinas's Summa Theologiae 

entitled Chaoxing xueyao 超性學要,18 as well 

as partial translations of Holy Scripture.19 

Ricci's fame, however, is based primarily 

on his mathematical books, which he wrote 

and translated together with his friends Xu 

Guangqi 徐光啟 (1562--1633) and Li 

Zhizao 李之藻 (涼庵子) (1571--1630). In 

collaboration with Xu Guangqi, Ricci 
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translated the first six books of Euclidean 

Geometry into Chinese, using the edition 

of his teacher Christopher Clavius (1537--

1612), the Jihe yuanben 幾何原本 (Elements 

of Geometry, 1607), as well as Celiang fayi 

測量法義 (The Meaning of Measurement 

Methods, 1607). This involved 

astronomical measurements using right-

angled triangles, then on the production of 

mathematical instruments and their use. 

Together with Li Zhizao, Ricci wrote 

Tongwen suanzhi, biebian 同文算指, 別編 

(Arithmetic Rules Common to All Cultures, 

1609), which introduced written 

calculation in China (as opposed to 

calculation with the abacus). They then 

dealt with isoperimetric figures in a work 

Yuanrong jiaoyi 圜容較義 (The Significance 

of [Figures] Inscribed in a Circle, 1608); 

both works were based on Clavius and 

were later included in the work Tianxue 

chuhan 天學初函 (First Collection of 

Heavenly Studies, 1626). Another book 

dealt with the four basic arithmetic 

operations and calculations with fractions, 

the extraction of roots, and trigonometric 

calculations.20 

 

3. Translations from Chinese 

3.1 Translations of the Dominicans 

Generally, the Jesuits are considered the 

pioneers of missionary work in China, as 

they provided the most missionaries, and 

they also published the most printed works 

in China and in Europe. However, other 

orders also did remarkable work to be able 

to missionize in China. The representatives 

of the Society of Jesus traveled to China via 

Portugal under the protection, but also 

with the restrictions of the Portuguese 

Padroado. In addition to this route around 

Africa, there was also a west-east route, 

namely the path of the members of the 

Spanish mendicant orders such as 

Dominicans, Franciscans, Augustinians, 

who came to China via Mexico and the 

Philippines, or attempted to do so.21 They 

also planned their mission and "practiced" 

for China, with Spanish Dominicans, for 

example, learning Chinese and providing 

pastoral care for the Chinese in Manila, in 

order to be prepared for the mission in 

South China. 

The most important of these early 

Dominicans was Juan Cobo (ca. 1546-1592, 

OP since 1563), who was sent by Philip II 

of Spain via Mexico to Manila in 1588 to 

convert the Chinese there, while his fellow 
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Dominican Miguel de Benavides y Añoza 

(1552-1605) had been in the Philippines 

since 1587.22 

Juan Cobo was not only a religious but 

also a diplomat, astronomer, and sinologist. 

He traveled as a diplomat to Japan to 

negotiate with Toyotomi Hideyoshi 豊臣 

秀吉 (1537--1598), who was planning an 

invasion of the Philippines.23 Cobo was 

influenced by the teachings of the 

Dominicans Francisco de Vitoria (1483-

1546) and Bartolomé de Las Casas (1484-

1566), who advocated for the rights of 

indigenous peoples. Together with Miguel 

de Benavides, he compiled material for the 

planned China mission and practiced the 

Chinese language. For this purpose, he 

translated a Chinese work that contained 

wisdom teachings from the 14th century, 

the Mingxin baojian 明心寶鑑 (Precious 

Mirror to Enlighten the Heart), which was 

originally compiled by the Chinese scholar 

Fan Liben 範立本 in 1393. The Castilian 

translation was titled Libro chino intitulado 

Beng Sim Po Cam, or 'Espejo rico del claro 

corazón o riqueza y espejo con que se 

enriquezca y done se mire el claro y limpio 

corazón', which was translated before 

1592.24 In 1595, Cobo's fellow Dominican 

Miguel Benavides presented the bilingual 

manuscript to the Spanish Crown Prince 

Don Felipe. However, the manuscript was 

not published until the 20th century.25 

The Mingxin baojian was not a classical 

book for scholars, but a mengshu 蒙書 

(textbook for beginners), i.e., for poorly 

educated readers or children, who were 

supposed to learn Confucian values with it. 

This also applied to Chinese exile 

communities in the Philippines. The 727 

maxims of the book teach Confucian 

values such as self-discipline, sense of 

responsibility, duty towards family, 

neighbors, and the state. During the Ming 

Dynasty, the Mingxin baojian was much used 

and approved by official scholars.26 

Cobo's actual goal, however, was his 

other, important book, namely the Bian 

zheng jiao zhen chuan shi lu 辯正教真傳實錄 

(Apologia de la Verdadera Religion), with 

another title Wuji tianzhu zhengjiao zhenzhuan 

shilu 無極天主正教真傳實錄 (Manila 

1593), an introduction to Christian 

doctrine. With this, Cobo wanted to 

convey the philosophical and theological 

foundations of the Catholic faith to the 

Chinese community in Manila.27 
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4. Confucius Sinarum Philosophus: 

The Confucian Books 

The Jesuits, however, were also busy 

translating for the other side, namely for 

Europe. First, they began with the Sishu 

四書, the "Four Books," namely Daxue 

大學, Zhong Yong 中庸, Lun Yu 論語 and 

Mengzi 孟子 because they were relatively 

short and fit the Jesuits' thesis that modern 

Confucianism was a secular state 

philosophy and not a pagan religion. 

The translations as such had various 

reasons. 

A For the adaptation to the Chinese 

upper class, a common basis for 

conversation and terminology had to be 

created. 

B Newly arriving missionaries were to 

be made familiar with the language of 

Chinese scholars through the translation of 

books. 

C Then the missionaries wanted to 

show them that Christianity was the 

complement to these books. 

D In Europe, the printed texts were 

later to prove that the Jesuit 

accommodation policy was possible and 

justified, since the Chinese books did not 

contain any superstition, but a secular 

philosophy. 

E This was intended to show in Europe 

that it would not be difficult to convert the 

Chinese because of their civilization, 

comparable to the civilization of Europe, 

to Christianity and that the effort would be 

worthwhile. Thus, interest in China and the 

Jesuit mission was to be aroused and 

maintained, i.e., it needed financial 

support.28 

Already Michele Ruggieri and Matteo 

Ricci prepared a first rough translation of 

the Sishu, which, however, was never 

printed. First, they took the original text 

with characters, then a phonetic 

transcription, a literal translation into Latin, 

word for word. The characters were 

numbered like the corresponding Latin 

word. The translations of the "Four 

Books" were worked on, improved, and 

printed in China using xylography 

throughout the time of the Jesuit mission. 

However, we should not imagine 

translations in the modern sense; they were 

more paraphrases and circumscriptions 

that were slowly further developed. A 

partial translation of the Daxue already 

appeared in 1593 in Antonio Possevino's 

(1534--1611) Bibliotheca Selecta (Rome 1593). 
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Ricci included quotes in the Tianzhu shiyi. 

The manuscript was frequently used but is 

considered lost.29 

After Ruggieri's departure to Europe, 

Ricci continued to work on the original 

work. With it, Ricci taught newly arriving 

Jesuits the Chinese language. Ricci had also 

received instructions from Visitor 

Valignano to compose a new catechism to 

replace Ruggieri's. This resulted in the 

book Tianzhu shiyi 天主實義), Ricci's so-

called "catechism," which in reality, 

however, is an introduction to 

Christianity.30 

The Vice-Provincial of the Jesuits in 

China, Manuel Dias the Elder (1599--1639), 

created a kind of study plan (Ratio 

Studiorum) of four years in 1624. This 

training was based primarily on the "Four 

Books" and the Shujing or Shangshu. At the 

same time, Inácio da Costa taught the 

newly arriving Jesuits the "Four Books," 

André Ferrão (1625--1661) transcribed the 

Daxue under Costa's guidance. Then Costa 

moved to Jianchang, his student Prospero 

Intorcetta (1626--1696) learned the "Four 

Books" with him and continued to work on 

the edition of the Daxue. The publication 

titled Sapientia Sinica (Jianchang 1662) 

appeared with the biography of Confucius, 

a complete translation of the Daxue (14 

folios), and the translation of the first five 

chapters of the Lunyu (38 folios). Five 

Jesuits were reviewers, the Vice-Provincial 

Jacques Le Faure (1613--1675) approved 

it.31 

The second still existing translation 

book is the work Sinarum Scientia Politico-

Moralis. Scientiæ Sinicæ Liber Secvndvs Chūm 

Yûm Medivm Constanter tenendvm (1667-69) 

by Prospero Intorcetta, a literal translation 

of the Zhongyong as well as an expanded life 

of Confucius. There were sixteen reviewers, 

and the imprimatur of Vice-Provincial 

Feliciano Pacheco (1622--1687) is dated 

July 31, 1667. The first part was printed in 

Guangzhou in 1667, the second part in 

Goa in 1669.32 

These two books have in common: the 

Chinese text, a literal translation of the 

classical text without Chinese 

commentaries, juxtaposition of Chinese 

and Latin text, transliteration of the 

Chinese characters, numbers written above 

to identify the characters with the 

translation.33 

The translation work of the Jesuits 

continued throughout the 17th century, 

with each building on the previous 
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translations. The persecution of 

missionaries during the Calendar Case 

proved favorable for the translation work, 

as almost all missionaries were under house 

arrest in Guangzhou (Canton) from 1666 

to 1670.34 On this occasion, the 

Conference of Canton took place 

(December 18, 1667--January 26, 1668), 

where the mission method for China was 

fundamentally discussed.35 The main 

opponents of "too much" adaptation were 

the Spanish Franciscan Antonio de Santa 

Maria Caballero (1602--1668) and the 

Spanish Dominican Domingo Fernandez 

Navarrete (1618--1686). But even the 

Jesuits were not quite in agreement. 

Antonio de Gouvea SJ (1592/94--1677), 

for example, complained that they were 

making Confucius into a saint.36 

Intorcetta now deployed a new group 

for translation, consisting of Christian 

Herdtrich (1624--1684), François de 

Rougemont (1624--1676), and Philippe 

Couplet (1623--1693). This time they also 

included explanations from the 

commentators, i.e., the Chinese 

interpretations supported the opinion of 

the translators. Thus, the entire Sishu was 

translated, i.e., no longer just as an 

introduction, but as a manual that should 

introduce future missionaries to the 

Chinese world of thought. Intorcetta also 

wrote a general presentation of Chinese 

thoughts and Chinese religions as well as 

the Yijing 易經. Daoism and Buddhism 

were presented as idolatry, only 

Confucianism was accepted. This became 

the first half of the introduction of the 

"Proëmialis Declaratio" of the Confucius 

Sinarum Philosophus. In 1668, however, 

Intorcetta traveled to Rome as a procurator. 

Before, he admonished his fellow Jesuits to 

continue the translations and to write a 

second part of the begun preface, in order 

to defend Ricci's mission policy. According 

to this, ancient China had been spared 

from idolatry, i.e., from Buddhism, for a 

very long time.37 The Chinese had 

worshipped the one, true God in the oldest 

temples in the world. Above all, however, 

the author referred to the Apostle Paul and 

his speech on the Areopagus. Another 

important point was the use of Chinese 

names for the Christian God, such as 

Shangdi 上帝, Tian 天, Tianzhu 天主. Now 

it was no longer just about introducing 

future missionaries, but also about 

impressing the intellectuals and church 

leaders of Europe.38 
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The translation of Mengzi (Mencius), 

however, was stopped by the new Vice-

Provincial Gouvea in 1670, as it would 

overtax the health of his fellow Jesuits. In 

the same year, the three Jesuits Francesco 

Brancati (1607--1671), Adrien Grelon 

(1614--1695), and Jacques Le Faure (1613-

-1675) made an exact revision of the text, 

checking the translation in comparison 

with the Chinese original text and the 

commentaries. The other three censors, 

Pietro Canevari (1596--1675), 

Gianfrancesco De Ferrari (1609--1671), 

and Feliciano Pacheco (1622--1687), gave 

the final approbation. Then Rougemont 

and Herdtrich copied the content. In mid-

1670, the first copies were sent to Rome, 

namely the first part of Intorcetta's preface, 

the translations with commentaries of 

Daxue, Zhongyong, and the first juan of the 

Lunyu.39 This today forms the first volume 

of the manuscript in the Bibliothèque 

nationale in Paris.40 In November 1670, the 

second part of the translation followed, 

juan 2-9 of the Lunyu with the Tabula 

Chronologica Monarchiae Sinicae by Couplet.41 

The whole was to be printed by Joannes 

Blaeu in Amsterdam and dedicated to an 

important European ruler, such as the 

Doge of Venice, Christina of Sweden 

(1626--1689), or John II Casimir, King of 

Poland (1648--1668). A copy of the 

documents for Rome went to Godefridus 

Henschens SJ (1601--1681), a Jesuit 

Bollandist in Antwerp, but the copies to 

Rome never arrived. 

In Guangzhou, meanwhile, Rougemont 

and Maldonado were working on copying 

the Chinese characters of the three classics, 

as they were to be printed in Europe. In 

December 1671, they were finished, and 

the result of their work was sent off. 

Meanwhile, the missionaries were also 

allowed to return to their churches from 

Guangzhou. 

In the spring of 1671, Intorcetta had 

arrived in Rome. He stayed until 1672 to 

fulfill his mission. Although he did not 

receive the desired privileges for the China 

mission,42 unexpectedly, the Sinarum Scientia 

Politico-Moralis was printed in Paris in 1672 

in French translation without characters as 

volume 4 of Melchisedech Thévenot's 

(1620--1692) Relations de divers voyages 

curieux... IV (Paris 1672).43 

In Rome, Intorcetta found the 

translations of Daxue, Zhongyong, and the 

first juan of the Lunyu, but the rest did not 

follow. He learned that Henschens had 
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these missing documents, and now the 

opus was to be printed in the Netherlands. 

However, the polyhistor and scholar 

Athanasius Kircher SJ (1602--1680), who 

had given this advice, had all the texts sent 

to Rome, including the one from 

Henschens. There the whole remained in 

the Collegio Romano for a decade, where 

it was forgotten due to more important 

matters.44 

Fortunately, Philippe Couplet was 

selected as the new procurator of the China 

mission. He traveled to Europe 

accompanied by a Chinese named Shen 

Fuzong 沈福宗 (1657--1692). They started 

in December 1681 in Macau and arrived in 

the Netherlands at the beginning of 

October of the same year. There, Couplet 

completed his "Tabula Chronologica 

Monarchiae Sinicæ" and revised the 

introduction. The onward journey went to 

Paris. There, there were efforts on the part 

of the French King Louis XIV (1643--1715) 

to establish a political, economic, and 

cultural exchange with East Asia, as there 

was already such an exchange with Siam. 

The King could not send direct 

missionaries to China, as Portugal and the 

Sacra Congregatio de Propaganda Fide 

would have considered this inadmissible. 

Therefore, a so-called scientific mission 

was sent to China in 1685, namely the 

"Mathématiciens du Roy," who were, of 

course, also supposed to missionize.45 

Meanwhile, Couplet traveled on to 

Rome, where he found the translations he 

had worked on fifteen years before in the 

"Museum Kircherianum" of Athanasius 

Kircher.46 Couplet planned a publication in 

Rome, but Melchisédech Thévenot, who 

had meanwhile become the librarian of the 

royal library in Paris, also wanted to publish 

the rest, as he had already published a piece 

of the translation. After a diplomatic back 

and forth between Rome and Paris, the 

translation was allowed to appear in Paris, 

as a reward, so to speak, for Louis XIV 

having revoked the Edict of Nantes 

(October 1, 1685). Moreover, Louis XIV 

also wanted to finance the project. So the 

manuscripts were sent to Paris. Couplet 

worked on them for almost a year (until 

May 1687) to prepare them for publication. 

He revised Intorcetta's introduction and 

systematized it. He carefully revised the 

translations of the Daxue and the Zhongyong 

and inserted parts of them into the preface. 

He removed many commentaries to the 

Lunyu and changed the biography of 

Confucius. Finally, he added his "Tabula 
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Chronologica." Then he dedicated the 

book to Louis XIV, for just as the true faith 

triumphs over heresy, so the King should 

also help with the conversion of China. Of 

course, the superiors of the Jesuits as well 

as the royal censor still had to give their 

approbation. The printer was Daniel 

Horthemels in Paris. The number of copies 

seems to have been sufficient, as there was 

no new edition.47 

The Confucius Sinarum Philosophus was 

printed in folio format very elaborately, 

albeit without Chinese characters. The 

work contains the Latin translation of three 

of the "Four Books" of Confucius with a 

biography of Confucius and an image of 

Confucius, but without Mencius (Mengzi). 

In addition, there is a long introduction 

"Proëmialis Declaratio," which describes 

the background of the Chinese classics and 

presents a defense of the mission method 

of accommodation. Then comes, as already 

mentioned, Couplet's Tabula Monarchiae 

Sinicæ, followed by a four-page 

enumeration of important information 

about China and a map of China with its 

provinces and their capitals. Philippe 

Couplet functioned as the main editor.48 

The translations consist of long, 

convoluted paraphrases, which in many 

cases give the Chinese text a slightly 

Christian meaning. The "Proëmialis 

Declaratio" has two main points, namely 

first the praise of the ancient Confucian 

moral philosophy, or natural theology, 

together with the metaphysical 

commentaries of the Song philosophers, 

the Neo-Confucians.49 Then follows an 

apology for the accommodation method, 

the special mission method for China, as 

initiated by Matteo Ricci.50 

The Confucius Sinarum Philosophus is not a 

scientific work, but a grand piece of 

mission propaganda to promote the Jesuit 

mission in China.51 The "Proëmialis 

Declaratio" with over 100 pages is also 

interesting, wherein the books of China as 

well as the philosophy of Neo-

Confucianism of the Song period are 

described. For their translation, the Jesuits 

primarily used the theistic interpretation of 

Zhang Juzheng 張居正 (1525--1582), the 

tutor of the Wanli 萬曆 Emperor (r. 1572-

-1620).52 His commentaries for the young 

emperor were also meant to help the 

foreign men understand the texts. Special 

mention is made of Zhang's commentary 

Sishu zhijie 四書値解 (Direct Explanation 

of the Four Books) from 1573, which was 

intended to bring the central works of 
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Confucianism to the Wanli Emperor in a 

very simple language. Zhang is mentioned 

several times, particularly in the 

"Proëmialis Declaratio" of the Confucius 

Sinarum Philosophus. Zhang was popular 

with the foreign missionaries not only 

because of his simple and easily 

understandable language but also because 

his theistic interpretation of the Yijing was 

especially valuable and fruitful for the 

Jesuits. Therefore, the Yijing, although a 

book for divination, receives a relatively 

positive interpretation in the Confucius 

Sinarum Philosophus. Zhang also became the 

Jesuits' main witness against the claim that 

Song-era Neo-Confucianism was atheistic. 

Above all, the Yijing passage "the Lord 

comes and begins in the east (di chu hu zhen 

帝出乎震)" is interpreted in terms of the 

creation of the world.53 

 

5. François Noël: Sinensis Imperii Libri 

Classici Sex (1711) 

The Belgian Jesuit François Noël 

衛方濟 (1651--1729) prepared a 

completely new translation of the "Four 

Books": Sinensis Imperii Libri Classici Sex 

(Prague 1711), supplemented by two more 

books: 

• Adultorum Schola seu Doctrina, Ta 

Hio = Daxue 大 學 , The Great 

Learning 

• Immutabile Medium, Chum Yum, 

Zhong Yong 中庸, Doctrine of the Mean 

• Liber Sententiarum, Lun Yu, 論語 

Analects, Conversations of Confucius 

• Mencius, Memcius, Mem Tsu, Mengzi 

孟子 Mencius 

• Filialis Observantia, Hiao Kim, Xiaojing 

孝經, "Filial Piety" 

• Parvulorum Schola seu Doctrina, 

Xiaoxue 小 學 . "The Learning of 

Children", 

• as well as parts from Zhu Xi. 

In his preface, Noël mentions that these 

books are already read by children in China 

and form the basis for the examinations. 

Noël's Latin translations were then 

translated into French by Abbé François-

André-Adrien Pluquet (1716--1790), the 

seven volumes appeared between 1784 and 

1786 as Les livres classiques de l'empire de la 

Chine, recueillis par le P. Noël.54 

This translation is not based on the 

earlier translations of the Jesuits that 

culminated in the Confucius Sinarum 

Philosophus, but is a completely new and 
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independent work. For the first time, three 

more Chinese books were made accessible 

to the European public, namely Mengzi, 

"Filial Piety," and Zhu Xi's Xiaoxue. Zhu 

Xi's introductions from his annotated 

edition were prefaced to the texts of the 

Four Books, from the work Si shu jizhu 

四書集注 [Collected Commentaries on 

the Four Books], but in addition, François 

Noël also used other sources. The 

translations are, as in the Chinese original, 

divided into small, numbered sections. 

Commentaries, often at the end of the 

small section, are usually accompanied by 

the name of the commentator. Many of the 

maxims are introduced by long paraphrases, 

sometimes followed by short, helpful 

explanations. Noël clearly used Zhu Xi's 

standard edition and always included Zhu 

Xi's preface. His interpretation, however, is 

scholastic.55 

In contrast to the translations in the 

Confucius Sinarum Philosophus, there are 

almost no Christian explanations or 

interpretations interspersed in the text. 

Noël's work appears as a serious attempt at 

a scholarly presentation of the ancient text, 

perhaps as a conscious contrast to the goals 

of his fellow Jesuits who had composed the 

Confucius Sinarum philosophus half a century 

earlier.56 Yet although they were just 

translations, Noël's Latin translations of 

1711 were kept under lock and key by the 

authorities in Rome and in the Holy 

Roman Empire along with his other books. 

Jean-Baptiste Du Halde SJ (1674--1743), 

however, praised Noël in his Déscription de 

la Chine (1735). Nevertheless, Noël gained 

influence on the German scholars 

Gottfried Wilhelm Leibniz (1646--1716) 

and Christian Wolff (1679--1754). Noël's 

Sinensis Imperii libri classici sex is a 

comparatively free translation. In the 

preface, Noël explains that the translation 

does not represent "what the Chinese 

wrote, but, as I hope, what they meant." 

Noël used the standard edition of Zhu Xi 

(1130--1200), but always with Zhu Xi's 

preface. Yet his interpretation is European 

and scholastic, as was often customary in 

the China mission.57 

6. The Wujing 

It was more difficult with the Wujing 

五經, the five classics, than with the Sishu, 

which, according to the Jesuits, contained 

references to a Chinese high god of 

antiquity. Nicolas Trigault's (1577--1628) 

paraphrase of these books, the Pentabiblion 

Sinense (1626), seems lost, other translations 
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from the 18th century were never printed 

or only printed a hundred years later.58 

The first Latin translations of the 

Classical Books mostly appeared in printed 

form in Europe only in the 19th century. 

Antoine Gaubil's SJ (1689--1759) 

translation of the Shujing appeared as Le 

Chou-king, un des livres sacrés des Chinois, 

edited by de Guignes (Paris 1770), the 

second edition appeared as: Les livres sacrés 

de l'Orient. Le Chou-king, livre sacré de la Chine, 

G. Pauthier (Paris 1841). Both editions, 

however, had been heavily edited by the 

French editors. The translations of the Liji 

(Book of Rites) by Gaubil and Alexandre 

de la Charme (1695--1767) remained 

unpublished.59 

To refute the Christian interpretations 

of the Yijing by the Figurists,60 a group of 

French Jesuits who were opposed to 

Figurism undertook to translate the Yijing. 

The group consisted of Jean-Baptiste Régis 

(1663--1738), Pierre Vincent de Tartre 

(1669--1724), and Joseph Marie Anne de 

Moyriac de Mailla (1669--1748). In contrast 

to the symbolic approach of the Figurists, 

they worked with the more modern, 

historical-critical method. The various 

translation parts were sent to Rome to the 

Curia generalis, another copy went to P. 

Louis François Orry S.J. (1671--1726), the 

mission procurator for the French mission 

in China in the professed house in Paris;61 

these copies were then kept in the royal 

library in Paris (today Bibliothèque 

nationale). The young German Protestant 

theologian and Orientalist Julius Mohl 

(1800--1876) discovered the translations 

and prepared them for printing. He was of 

the opinion that part of the work had been 

written in the 12th century BC and that 

"Confutse" had added a commentary. The 

translation appeared at the renowned 

publishing house Cotta in Stuttgart-

Tübingen, where the German classics 

Goethe and Schiller also appeared, in two 

volumes as: Jean-Baptiste Régis et al. (1834, 

1839), Y-king, antiquissimus Sinarum liber 

quem ex Latina interpretatione P. Régis 

aliorumque ex Soc. Jesu PP., edited by Julius 

Mohl, 2 vols. (Stuttgartiae et Tuebingae). 

The Shijing was translated into Latin by 

the French Jesuit Alexandre de la Charme 

and also edited by Julius Mohl as Confucii 

Che-king, ex latina interpretatione P. de la 

Charme (Stuttgart 1830).62 Based on this, the 

German Orientalist Friedrich Rückert 

(1788--1866) wrote the songs in German as 

Schi-King. Chinesisches Liederbuch (1833).63 
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7. The Influence of the Translations on 

the German Enlightenment: Christian 

Wolff 

The story of Christian Wolff and his 

connection to Chinese philosophy show 

something of the climate at German 

universities of that time. Christian Wolff 

(1679-1754) had studied mathematics, 

philosophy, and law, but had also dealt with 

Protestant theology and Aristotelian 

scholasticism; he was influenced by Hugo 

Grotius (1583--1645), Descartes (1596--

1650), Samuel Pufendorf (1632--1696), and 

Nicolas Malebranche (1638--1715); his 

mentor was Walter von Tschirnhaus (1651-

-1708); he also corresponded with Leibniz, 

who helped him to his mathematics 

professorship in Halle in 1706.64 Wolff was 

less an original than a deductive thinker, 

but nowadays he is considered the first 

representative figure of the German 

Enlightenment, even before Voltaire. 

Inspired by Leibniz and his Novissima Sinica, 

he had taken from it the term "practical 

philosophy."65 Wolff's philosophy 

dominated the entire philosophy at 

German universities of the 18th century 

until Kant. 

The University of Halle was founded by 

the Calvinist Elector Frederick III in 1694. 

It soon became one of the most important 

universities in all of Germany with the 

largest number of students. In Halle, 

Enlightenment and Pietism were 

connected, as it was the center of Pietism, 

where August Hermann Francke (1663--

1727) had founded the "Francke 

Foundations" with an orphanage and 

several schools, a teacher's seminary, etc.66 

At the end of his term as Prorector, i.e., 

leading official of the university,67 Wolff 

had to give a solemn speech for his 

successor (July 12, 1721), the Pietist 

Joachim Lange (1670--1744). As a theme, 

Wolff took Chinese philosophy, which he 

knew from François Noël's translation of 

the Chinese classics. This controversial 

speech was titled "Oratio de Sinarum 

Philosophia practica" ("Discourse on the 

Practical Philosophy of the Chinese"). 

According to Wolff, there were three 

reasons for virtue: revelation, natural 

religion, or just nature. In his eyes, the 

Chinese had neither a revelation nor a 

natural religion. Therefore, they proved 

that high morality and ethics were also 

possible without religion. According to 

Wolff, man is by nature capable of 

distinguishing good from evil, and a high-

standing morality is not dependent on 
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religion, as the example of China proves. 

Therefore, Christian mission in China is 

unnecessary, and the Chinese are not poor 

heathens, but they must be admired and 

can serve as an ideal for Europe. Mission 

could only improve the already existing 

virtue.68 

Such a speech represented a great 

scandal for the Pietists in Halle. They 

considered Wolff's system subversive to 

the foundations of Christian theology and 

faith in God and called Wolff an atheist (he 

called himself a Deist). For if the heathens 

and atheists could live so well, why should 

anyone convert to faith or to the church?69 

The scandal was all the greater as Wolff's 

successor in the office of Prorector, 

Joachim Lange, was one of the most 

important Pietists in Halle and no friend of 

Wolff. Wolff's opponents among the 

Pietists, who had already been suspicious 

of him for some time because of his 

enlightened philosophy, used the 

opportunity to get rid of Wolff. Francke's 

good contacts with the Calvinist King 

Frederick William I (1713--1740) resulted 

in a princely edict of November 8, 1723, 

according to which Wolff had to leave 

Prussia within 48 hours under threat of the 

death penalty. Of course, Wolff was not 

really in danger, but the scandal made the 

rounds in the academic circles of Germany. 

The edict was considered a serious 

interference with the freedom of academic 

research and teaching. Wolff immediately 

got another position at the University of 

Marburg. But with his exodus from Halle, 

Wolff became the "crown witness of the 

Enlightenment" in Germany. In 1740, 

Wolff was recalled to Halle by Frederick II 

(1740--1786), which was a great triumph 

for Prussia.70 Wolff's speech soon appeared 

in several pirated prints, such as in Rome in 

1722 and Oratio de Sapientia Sinarum 

Confuciana (Frankfurt, Leipzig 1726). Wolff 

himself prepared an edition with more than 

200 footnotes in 1726, which were then 

partly taken from the work Confucius 

Sinarum Philosophus, titled Oratio de Sinarum 

philosophia practica in solemni panegyri (1726).71 

Chinese philosophy occupied him until his 

death. 

 

8. Daoism and the Beginning of 

European Sinology  

8.1 The First European Translation of 

the Daodejing 

Surprisingly, it was not so much the 

classical Confucian books that promoted 
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the establishment of sinological chairs in 

Europe, but the ambiguous Daodejing 道德

經 , which must be one of the most 

translated works of world literature.72 To 

the missionaries of the early modern China 

mission, however, it was rather suspect, so 

that it was initially only researched and 

translated by those China missionaries who 

belonged to the school of Figurism. They 

interpreted both Confucian works and 

Daoist works, such as the Daodejing and 

Zhuangzi 莊 子 , as preparation for 

Christianity.73 Above all, the Figurist Jean-

François Foucquet (1665--1741) 

considered Daoism an important part of 

the history of salvation in China and wrote 

various long treatises on it.74 The first 

complete, still existing Western translation 

of the Daodejing was made by Foucquet's 

student François Noëlas (1669--1740), but 

it remained relatively unknown.75 The 

manuscript of this translation is in the 

British Library, London [cf. volume 1 of 

the series Bibliotheca Sinica, as announced on 

the first pages of this bulletin, ed. note]. 

The French ex-Jesuit Jean-Baptiste-Joseph 

Grammont (1736--1808/12) handed over 

the translation of his fellow Jesuit Noëlas 

in Canton to the Englishman Matthew 

Raper, who donated it to the English Royal 

Society; from there it then came to the 

British Library.76 Matthew Raper, who 

donated it to the English Royal Society; from 

there it then came to the British Library.76 

 

8.2 Daoism and the Beginnings of 

Sinology in Europe 

A somewhat scientific engagement of 

Europe with Daoism began only in the 19th 

century, at a time when Sinophilia was 

increasingly turning into a rejection of China. 

Confucianism was no longer considered a 

doctrine of virtue worthy of emulation, but 

as an examination system that hindered 

technical progress and trade and only 

documented the rigidity and decadence of 

China. Romanticism, however, brought it 

about that Europeans devoted themselves 

increasingly to Orientalist studies and turned 

to Asian religions, but Daoism remained in 

the shadow of Buddhism and Hinduism for 

the West. 

Nevertheless, the political and military 

expansion of the West also awakened new, 

now increasingly scientific interest in China, 

and the philosophical significance of the 

Daodejing was recognized.77 The first chair for 

Sinology in Europe was established after 

several autodidactic attempts by non-
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professional proto-sinologists (Theophil 

Siegfried Bayer (1694--1738) in St. 

Petersburg or Étienne Fourmont (1683--

1745) in Paris) in 1815 in Paris at the Collège 

du Roi (today Collège de France).78 The first 

chair holder was Jean-Pierre Abel-Rémusat 

(1788--1832),79 who also dealt with Daoism, 

which had hardly received any attention in 

Europe until then. In 1816, his translation of 

the Daoist work "Thai-chang kan ing phian" 

= Taishang ganying pian 太上感應篇 (Treatise 

on Action and Retribution), a folk-religious 

Daoist moral tract,80 appeared as Le livre des 

récompenses et des peines, and in 1823 his booklet 

Mémoire sur la vie et les opinions de Lao-Tseu (Paris) 

appeared. A larger article by Rémusat 

appeared in the Mélanges posthumes (Paris 

1843).81 With this, Rémusat was the first 

European and non-missionary to treat 

philosophical Daoism and make it, so to 

speak, socially acceptable.82 The first printed 

translation of the Daodejing into a European 

language was published in 1842 in Paris by 

Rémusat's student Stanislas Julien (1797--

1873): Le livre de la voie et de la vertu.83 The first 

German translations were that of Victor von 

Strauß [und Torney] (1809--1899) in 1870 

Laò-Tsès Taò Tĕ Kīng (Leipzig 1870), as well as 

Reinhold von Plänckner's (1820--1884) 

translation from the same year, which, 

however, is now almost unknown: Lao-tse táo-

tĕ-king. Der Weg zur Tugend (Leipzig 1870). 

Another "theological" translation of the 

Daodejing was published by the Protestant 

Tübingen Old Testament scholar Julius Grill 

(1840--1930) in 1910. He also discovered 

many parallel passages between the New 

Testament and the Daodejing, particularly 

finding echoes in the Gospel of John.84 

On the Catholic side, Daoism was then 

positively perceived again only at the 

beginning of the 20th century. The Alsatian 

Jesuit Léon Wieger (1656--1933) wrote a 

two-volume work with Daoist sources: Les 

Pères du système Taoiste. Lao-tzeu, Lie-tzeu, 

Tchoang-tzeu (Hien-hien 1913; Paris 1950).85 

Since then, the number of translations of the 

Daodejing has increased considerably.86 

It was similar with the Yijing (I Ging, I 

Ching). As already mentioned above, the first 

printed Western translation of the Yijing 

appeared in 1839 in Latin, translated by the 

team of Régis, de Mailla, and de Tartre and 

edited by Julius Mohl. This book, which was 

intended as a refutation of the figuristic 

interpretations87 and considered the Yijing 

primarily as a historical document, initially 

remained an isolated case. The first 

linguistically significant translations here 

came from two Protestant China 
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missionaries, one of whom lived in the 19th 

century and one at the turn to the 20th 

century, namely James Legge (1815--1897) 

and Richard Wilhelm (1873--1930). Both 

were very committed to the Chinese and 

considered them as equals, which was not 

self-evident at their time. 

 

8.3 Protestant Translators: James Legge 

and Richard Wilhelm 

The Scottish China missionary James 

Legge was sent by the London Missionary 

Society to Malacca, from 1843 he was in 

Hong Kong, where he worked as pastor of 

the Union Church until 1873 and began his 

translation work.88 The result of his work was 

a complete translation of the "Four Books" 

and four of the Five Classical Books Shijing 

詩經, Shujing 書經, Liji 禮記 and Chunqiu 春

秋, but without Yijing.89 Legge's translations 

with parallel Chinese and English texts with 

precise footnotes, introduction, and indices, 

with his own transcription became a 

sinological standard text. Later, Legge added 

six volumes to the 50-volume series edited by 

the German religious scholar Friedrich Max 

Müller (1823--1900) in Oxford as Sacred 

Books of the East as Sacred Books of China (1879-

-1891).90 These also include the English 

translations (without Chinese characters) of 

the Yi King, the Tao Teh King, and Kwang-Ʒze 

(Zhuangzi). 

Also worth mentioning here is the 

German evangelical China missionary 

Richard Wilhelm, who worked in the 

German "protected area" of Kiautschou 

(Jiaozhou) 膠州市 in Shandong since 1899.91 

Although he had been sent by the General 

Evangelical Protestant Missionary 

Association (AEPM), he soon saw his task 

more in educational work and in a mutual 

cultural exchange, which he continued after 

his return to Germany in 1920 in Frankfurt. 

Wilhelm carried out his translations of 

Chinese books with commentaries and with 

the help of Chinese scholars, then added 

materials and further information about 

backgrounds, etc. His translation program 

remained incomplete due to his early death; 

his translations were mainly published by 

Eugen Diederichs Verlag. His translations of 

the Daodejing and the Yijing became especially 

famous with numerous editions: Laotse. Tao 

Te King. Das Buch des Alten vom Sinn und Leben 

(Jena 1911), as well as I Ging. Das Buch der 

Wandlungen, in two volumes (Düsseldorf 

1924). Other Daoist books translated by 

Wilhelm are Das wahre Buch vom Südlichen 

Blütenland: Nan Hua Dschen Ging (= Zhuangzi 
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莊子) (Jena 1912) and Liä Dsï. Das wahre Buch 

vom quellenden Urgrund. Tschung Hü Dschen Ging. 

Die Lehren der Philosophen Liä Yü Kou und Yang 

Dschu (= Liezi 列子) (Jena 1921).92 

 

9. Résumée 

For almost one hundred years, China was 

an important model for the European 

Enlightenment; it was the opposite of 

aristocratic privileges, religious narrow-

mindedness, absolute rule, rule through 

ability and reason. A high morality seemed 

possible in the Chinese Empire even without 

Christianity, because the Chinese 

examination system enabled gifted and 

diligent men to attain high offices even 

without noble birth. In Joachim Bouvet's 

booklet Portrait historique de l'empereur de la 

Chine (Paris 1697), the Chinese Kangxi 

Emperor 康熙 (r. 1662--1722) was seen as a 

wise, responsible, and enlightened ruler in the 

East as a counterpart to his contemporary 

Louis XIV, with only the Christian religion 

missing.93 
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