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Introduction


Imperial Chinese history began with the first ruler of China to call himself “emperor (huangdi)” and ended with the last person to do so. This period, from 221 BCE to February 12, 1912 CE, was immensely diverse, spanned vast cultural change, and saw ruling dynasties lay claim to a varied territory. The same could be said of many other historical constructs, yet the image of China stands apart in human civilization precisely because of its claims to coherence and continuity. This is partly the result of a long and unbroken written tradition, and partly due to the perspective of outsiders, most importantly those in the West who sought a distinctive other against which to define themselves.


Modern Chinese scholars, statesmen, and thinkers have been heavily influenced by outside perspectives on China, and reacted in their own way to this construction of their culture. In large measure, Western perspectives have simply been accepted, if sometimes only as a starting point from which to rebel, and have framed the discussion. This isn’t surprising given that the current rulers of China hold to a Western ideology, Communism. Imperial China’s encounter with Europe and modernity from the late sixteenth century on was not always pleasant, and the ensuing history of misunderstandings, slights, exploitation, and mistreatment on all sides marks how we see the past.


Western Eurasian traders originally went to China, following in the footsteps of previous generations, to exchange goods. But the nature of that interaction shifted in the sixteenth century, when Jesuit missionaries traveled east to convert people to Christianity. Given how few men were actually on the ground proselytizing in China, they were remarkably successful, but it was clear to many of those early missionaries that it would be very difficult to convert the educated elite. Chinese education was closely tied to its own classics and its own ideology. Until well into the nineteenth century Chinese elites were confident of the superiority of their own culture. For most of imperial history, China had been open to outside influences without feeling compromised by foreign cultures. It was only in the middle of the nineteenth century that Chinese attitudes toward Chinese and foreign, really European, culture began to change. That the imperial house of the last dynasty, the Qing (1644–1912), was Manchu, not Chinese, only served to complicate things further.


Imperial China is therefore very hard to understand when seen only from the perspective of the late Qing dynasty, after Europe had finally surged ahead of the rest of the world technologically. Qing elites, whether Chinese or Manchu, saw themselves as the inheritors of a great civilization. Western technology was interesting and even useful, but Western culture and religion were far less attractive. For their part, Westerners were baffled by the resistance in the nineteenth century to what they believed was an obviously superior culture. Modern technology proved the value of Western culture more generally and, retrospectively, the “correctness” of its path of historical development. In Western eyes, China was backward in the nineteenth century because it failed to follow the Western course of development. Indeed, China was imagined to have been static over the millennia, fixed in its conservativism. There is a significant danger in writing a history of imperial China that generalizations over two millennia emphasize its culture’s ideal or normative image of itself, or at least an outsider’s view. In the case of China, this is particularly ironic given that there is more history here than anywhere else.


Any introduction to Chinese history in a Western language, therefore, immediately confronts the place of Chinese history in the Western historical imagination. A modern reader inherits a broad range of characterizations of China that are so profound that it seems as if Chinese history cannot be discussed without some reference to those biases and their origins. Nevertheless, Chinese history existed outside the West and, even though many modern Chinese thinkers were themselves obsessed with comparison to the West, it can be discussed without it.


That said, imperial China’s encounter, even collision, with the West in the nineteenth and twentieth centuries is a formidable obstacle to understanding Chinese history on its own terms. Qing historian Liang Qichao (1873–1929) actually lamented the fact that “our country has no name,” in contrast to modern European nation states. It was only when Qing dynasty officials went abroad that they were informed that their state was called “China.” “China” was not, at that time, a translation of the Chinese term “Zhongguo” as it is in modern Chinese, or of the Manchu term “Dulimbai Gurun.” The China the West spoke of was a poorly delineated territory, people, and culture which, at a great distance, appeared unitary, coherent, and ancient. Yet for a brief introductory work covering such a vast period and encompassing many different peoples, territories, and cultures it seems the simplest course of action is to accept the broad terms “China” and “Chinese.”


There were two pre-modern time periods in that simplification, the ancient, or pre-imperial period, and the imperial period. Western constructions of China also imposed two misleading concepts on Chinese culture, the creation of Confucianism, and the myth that Chinese characters represented ideas. All of these considerations require some discussion before engaging in the topical issues of imperial Chinese history.



Before the Imperial Age


Pre-imperial China is often called China’s “Classical Age” or its “Axial Age” in order to allow a period equivalent to the Western Classical Age, as well as other ancient cultures. The great foundational thinkers and culture heroes, real or mythical, were purported to have lived in this period, stretching anywhere from the legendary Yellow Emperor (third millennium BCE) or more historical periods like the Spring and Autumn Period (771–476 BCE) and the Warring States period (475–221 BCE), to the founding of the Qin dynasty in 221 BCE. More narrowly, the Classical Age was the time that included the thinkers who came to be seen as foundational to educated culture. For example, men like Master Kong (551–479 BCE)—known as Confucius, founder of Confucianism, in the West—who argued that morality was more important than the law; the legendary Master Lao (Lao Tzu, Laozi), founder of Daoism/Taoism, who was purported to have lived in the sixth century; or Master Mo (c.470–c.391 BCE). Regardless of whether they were merely legendary, or of the reliability of the texts connected to these men, their place in Chinese history became fixed in imperial times and their importance has carried through to the present. Indeed, some people have focused on the Classical Age in China as a way to simplify discussions about Chinese culture in much the same way that Western civilization has sometimes been simplified down to the Ancient Greek thinkers, with some reference to the Romans.


Much of what came to be known about the pre-imperial age was formed during the early Han dynasty (202 BCE–220 CE). Until modern archaeology, with a few notable exceptions, almost every extant text from pre-imperial times was actually formulated, compiled, commented upon, and revised during the Han dynasty. This was not simply an outgrowth of the efforts to recover works destroyed during the Qin dynasty, it was also part of the larger process of formalizing and fixing previously fluid texts, many of which had circulated in fragmentary form. In this sense, Han dynasty scholars constructed a pre-imperial past that justified their imperial present. While there was interest in finding authentic early works, there was, in practical terms, no real way to determine what was or was not genuine. The great debates over which versions of earlier texts were authentic were never really resolved.


The focus on the Classical Age as the true font of Chinese culture served also to suggest that there was an original, pure culture that developed in a place and time which could be returned to, at least textually, and that pre-imperial China was a hermetically sealed culture untouched by outside influences. Of course, this was never true. Sitting on the eastern edge of Eurasia, China has always been in contact with the rest of the continent, as well as the maritime territories of east and southeast Asia. Ideas and goods flowed in all directions, circulating and returning in new forms, giving rise to new discoveries, and enriching all.


For later Chinese, imperial and modern, the only disconcerting thing about the Classical Age was its disunity. The foundations of Chinese culture were laid in a multi-state environment, ruled over by the Zhou king who had spiritual authority over those states. If it produced great thinkers, it also produced great political and social turmoil, leading many to conclude that less diverse thinking might yield a more stable environment. The conflict between diversity and conformity created real tension in imperial China. The “Hundred Schools of Thought” of the Warring States period stimulated the search for better means of governance and self-cultivation without which the great wisdom of the sages would not have been known. But if some of those thinkers were indeed sages, they needed to be identified and their wisdom followed by everyone. Unity and peace would be created by a shared, common intellectual framework.




THE WARRING STATES PERIOD




The Warring States period immediately followed the Spring and Autumn Period, and came to an end with the Qin conquest of all China in 221 BCE. It has been variously dated as beginning in 481, 475, or 403 BCE. During this time the Zhou king was still nominally ruler over the various feudal states of China, but he had no real authority. Instead, there were seven large states involved in the struggle for power. The period takes its name from the Strategies of the Warring States (Zhanguo Ce), an early text by several hands that records anecdotes and military events from the fifth to the third centuries, just as the Spring and Autumn Period takes its name from the Spring and Autumn Annals (Chunqiu), a chronicle of the State of Lu (in modern Shandong), and recounts in annalistic form the events from 722 to 481 BCE.








The fragility and limited distribution of texts eliminated the work of many thinkers without regard to the qualities of their writing. Oral transmission of teachings was similarly uncertain, and it may well have been that few teachers had any expectation of transmitting their lessons beyond their immediate students. On the other hand, the audience for philosophical thought and written texts was fairly small, confined to the educated upper classes. Some of these men, particularly the knightly class (shi) below the actual ruling feudal lords, circulated among the various feudal domains seeking employment and influence. The more compelling teachers were probably more popular, leading to their work spreading more widely and having a higher likelihood of being preserved. It was also true that various stories and teachings were attached to famous teachers in order to give them legitimacy. Consequently, it was often impossible to separate what someone actually said or wrote from what was attributed to them.


In addition to the writings of these teachers, or roving persuaders, the pre-imperial period also bequeathed an extensive set of heroes and myths to Chinese culture. Many of these heroes and myths were promoted by the wandering teachers, either because they believed them to be true and real, or because they served their rhetorical purposes. Mythical rulers like the Yellow Emperor blended into reality with idealized actual rulers, like the founders of the Zhou dynasty, in narratives of correct kingly behavior. In retrospect, it is hard to see much difference between purely mythical figures who exemplified particular behaviors or accomplishments, and idealized historical figures who served the same purpose.


The culture of imperial China rested on a classical tradition of texts and legends that were transformed through evolution, interaction with local, regional, and foreign cultures, and historical happenstance. Governments cared deeply about politics and political ideology, and this led to a general emphasis on the teachings of Master Kong and officials identifying themselves with the Ru (sometimes translated as “classicist”). The importance of Master Kong and other classical texts for government service meant that even as the spoken and written languages changed across China, each dynasty produced and sought to control a central, written culture. That is also why late-nineteenth-century statesmen and foreigners took such a strong interest in trying to establish their view of imperial China, Master Kong, and the Chinese language.



Imperial China


“Imperial China” is an inherently political term that assumes a great many things about war, ideology, and the construction of the notion of China itself. Most of the documentary record of Chinese history was written by educated men who either worked for the government or aspired to do so. Certainly, very few actively opposed the concept of imperial governance, or the notion that All-Under-Heaven (tianxia) should be ruled by a single emperor. Yet, even as these men wrote with this ideology in mind, they also understood that reality did not necessarily coincide with that ideal. There were inherent tensions between morality and power, despite what many thinkers asserted. Morality did not, unfortunately, always or even often compel obedience, and imperial power required the direct application of force. For an emperor to rule a dynasty that claimed authority over All-Under-Heaven was to speak of moral legitimacy while applying force, in the forms of armies, the judiciary, taxes, and required labor service.


It is impossible to define clearly what “China” was in terms of a static territory with a fixed culture and population. Two millennia of historians represented that constantly changing cluster of land, people, and culture as a coherent unit. However, most Chinese scholars knew that there was a deep tension between what remained the same and what changed. The deep commitment to history that has been so often noted in Chinese culture is partly the product of the need to reconcile the abstract constants of cultural ideals with the obvious changes of daily life.


A compromise term for the imprecisely defined territory in which the majority of people would have identified themselves as Chinese is the “Chinese ecumene.” This is, admittedly, only a slight improvement over the slightly more old-fashioned term “China proper.” The alternative to any such compromise term in discussing this unclear territory over more than two millennia of history is to bog down in endless hedging and diversion. The boundaries of that land, and the boundaries of what constituted Chinese culture, are much clearer in the textual record than they were on the ground in daily life. It is similarly unclear how most of the population in the Chinese ecumene would have defined themselves. Cultural differences for most of imperial history were more obvious than fundamental claims to a shared Chinese identity. Nationalism would not appear in its modern form until the nineteenth century, and then only among some educated men familiar with Western culture. Fundamentally, it is difficult to use a vaguely defined population to lay claim to a vaguely defined territory.


Modern China’s territorial claims closely align with the boundaries of the Qing dynasty rather than some clearly established and well-known place called China. This highlights the significant political problem of defining imperial China’s geography. All Chinese governments made territorial claims concerning the physical extent of their authority. Those claims were based partly on history and partly on the operational reach of a government’s armed forces. This would be a difficult historical question by itself, but the implications of imperial Chinese claims to territory have very real twenty-first century ramifications.


Territory and ethnicity were linked in political and cultural claims with respect to the Chinese ecumene. The fluctuating boundaries and authority of imperial governments, however, were never confined to only Chinese people. Steppe groups were brought into the territories of many dynasties, and other non-Chinese people, however they were understood to stand apart, were always claimed (along with the territory in which they lived) as subjects by central imperial governments. The steppe, a vast grassland that stretched from northeast Eurasia, north of China, to the edge of Europe, was home to a complex and changing group of peoples who moved across Central Eurasia, usually on horseback, butting up against sedentary empires to their south. Imperial Chinese history encompasses a series of empires that incorporated territory with widely disparate populations and cultures. Imperial dynasties were not confined to a single people, even if many of the identifiable minority groups were routinely oppressed by the central government. Like any empire, imperial Chinese governments claimed all the lands and peoples living on those lands as their natural territory and subjects. Indeed, they all claimed natural authority over more than they ever actually controlled.



Master Kong, the Ru, and Confucius


The translation of Chinese culture for the Western audience has always been subject to more significant biases than the translation of Chinese language. One of the most significant and persistent biases was the construction of the teachings of the Ru as “Confucianism.” Confucianism was not only a Western construction; it was a Chinese construction as well. In the nineteenth century, Western missionaries wanted to find a way to convert educated Chinese people by convincing them that Christianity and Ruist teachings (Classical Chinese education and morals exemplified by Master Kong) were essentially the same, excepting the absence of Jesus Christ from the latter. Ruist teaching was so similar, in fact, that it was almost as if the Chinese had simply lost its religious aspects at some time in the Classical past. The great Ruist sage Master Kong, or Confucius, filled the role that Jesus played in Christianity. Confucianism became a secular philosophy that only needed the readmission of religion in the form of Jesus to return to its true roots.


In China, a different motivation for promoting Confucianism animated men like Kang Youwei (1858–1927). Although he was well aware that Ruism was not Confucianism in the past, Kang believed that a new religion like Christianity was necessary to bind together Chinese people as the Qing dynasty collapsed. For Kang, Confucianism would aid in the creation of a nation distinct from the imperial government. Just as Christianity held together the West and made it powerful, so too would Confucianism hold together China and allow it to modernize.


The Confucianism of the nineteenth century was not just a simplified cultural translation of past practice, it was a purposeful re-conception of Ruist thought, Master Kong, and the place of religion in Chinese society. Most obviously, religion was much more important and much more embedded in Chinese culture than the formulation of a secular Confucianism suggested. China has often been portrayed as a secular state in contrast to the West’s religiosity. Some of this secularization predated the invention of Confucianism, with many Europeans intrigued by the idea of civil service exams testing education received outside the Church. Of course, that education was only secular if the Ruist texts were secular, and so the aspects of those works that seemed to invoke some sort of religious belief were downplayed. Buddhism and Daoism were the only religions in China. Confucianism was the rational aspect of an educated man’s life (and, in keeping with almost everywhere else at the time, it was only men), which he separated from any religious inclinations.


Confucianism also allowed Westerners to conflate Master Kong’s emphasis on morality over law with a general lack of law in China. This dovetailed with Westerners’ ignorance of Chinese legal practice to become another point of difference between the two worlds. These comparative ideas of the origins and roles of law framed China as a deficient version of the West and sought fundamental cultural reasons for this. Law, in this telling, was simply an instrument of the state, and had no spiritual or religious origin. Thus, Confucian ideas of the state were substituted for actual knowledge of law in Chinese government.


For most of imperial history, the learning of the Ru was an intellectual tradition, and Master Kong was its greatest thinker. It had aspects that could be regarded as religious, and it played varying roles for educated men. Like any intellectual tradition in competition with others, such as Daoism and Buddhism, those supporting it used every possible argument against its competitors. The late-imperial Chinese and Western reading of Ruism as Confucianism was just that, a late-imperial view of the broad tradition of Ru learning. Just as Ruist thought underwent major shifts in emphasis and interpretation over two millennia, like those of the great thinkers Zhu Xi (1130–1200) in the Song, and Wang Yangming (1472–1529) in the Ming, so too did the Chinese encounter with the West add a new interpretive spin in the nineteenth century. The very fact that Ruist thought could accommodate such major shifts without collapsing shows its depth, breadth, and flexibility.



Language


If the biases of cultural translation were more significant than those of language translation, it is not to say that the difficulties of translating Chinese were and are insignificant. The written language of pre-imperial China is usually called Classical or Ancient Chinese (guwen), and the written language of imperial China, Literary Chinese (wenyanwen). This simple distinction obfuscates many nuances of language and suggests, incorrectly, that Literary Chinese remained the same for two millennia. Spoken languages were even more diverse. Many varieties of Sinitic or Chinese were and are unintelligible to speakers of other varieties of Chinese, making them distinct languages rather than dialects. The written language in imperial times, by contrast, has always been intelligible among the educated, no matter where they grew up or lived in China—or outside it.


Classical Chinese reflected both the spoken and written conventions of a more monosyllabic language. Because everyone learning to read and write in imperial China started with the “Classic” texts written in Classical Chinese, every educated person was well acquainted with what would have been an increasingly archaic language. As spoken Chinese and written Chinese changed and became more polysyllabic, both deviated more and more from the language of the classical texts. Literary Chinese also changed significantly over time, and was not entirely in sync with changes in how Chinese was spoken. While spoken language varied across the Chinese ecumene, the written language maintained more consistency, partly because of education in the classics and partly because of imperial governments.


Literacy was a skill for government and a marker of status. Keeping in mind that books were rare and expensive until at least the eleventh century, both literacy and textual knowledge would have been difficult to attain. Bureaucracy had developed well before the imperial age, and literate officials were necessary to all functions of government. Of course, literacy had many gradations, and the knowledge of classical texts possessed by government officials was not required by the larger number of copyists and recorders of basic information. The well-educated were also expected to be able to write poetry and prose in specific styles (see Chapter 8). Gentlemen were taught that the correct and highest realization of their learning was government service. However, as not only literacy but education became more widespread after the eleventh century, without a concomitant increase in government jobs, the connection loosened. Classical and literary learning became a marker of membership in the literati, or gentry class, with only a few of the luckiest men passing the civil service exams and entering government service.


Education was ideologically oriented toward a unified, empire-wide standard established by the central government. Regionalism or localism were therefore always contrary to imperial pretensions, in the written language if not in the spoken. Historians in the Han dynasty constructed a break between themselves and the pre-imperial past by introducing a new script with a unified set of characters. This unification of characters supposedly accompanied the raft of other unifications of the preceding Qin dynasty, including axle width, weights and measures, and thought. As part of creating the first unified empire, the Qin had necessarily eliminated the cultural variations, in every aspect of life, that existed during the Warring States period. Each state’s script variations, histories, and material cultures had to be destroyed. Yet this sudden imperial shift was an artifact of the Han historians. The various regional character variations had begun to converge before the Qin conquest, and it would take a century or more for all of the variations to finally disappear.



Conclusion


China changed dramatically over the two millennia of imperial Chinese history. That change was so great that any generalization is certain to be wrong at many times and in many places. At the same time, there was a constant political and intellectual argument for the coherence and consistency of something that could be called “China.” Even as the boundaries of different dynasties shifted, the literati were taught and continued to believe that they were the inheritors of a powerful, rich culture. Imperial governments and rulers sought to shape that culture for their own ends, and to claim authority over it. The continuous struggle for control of Chinese culture, and temporal authority over territory make simple definitions impossible.


There were, nonetheless, some consistent cultural forms present in all imperial dynasties. The most basic was that there should be a unified, central government ruled by an emperor who possessed Heaven’s Mandate. That emperor was Heaven’s Son, making him both a temporal ruler over All-Under-Heaven, and a divinely approved ruler. Imperial ritual had real and symbolic power, with a good ruler obtaining divine support for his state, and a bad one courting misfortune. Good fortune, whether political or military, was a sign of divine support. Success was proof of the right to rule.


Imperial China existed mostly in the minds of the elites. The average farmer knew very little about the changes in government or high culture, and had nothing at all to do with “national” issues. Imperial China did not produce a modern nation-state, but reformers in the nineteenth century worked very hard to transform the Chinese people into citizens, and the Qing empire into a country. However, the Qing empire collapsed before those efforts bore fruit. Imperial China as it had existed for two millennia did not or could not make the transition into the modern world.


Retrospectively, the imperial model was a dead end. Yet very few educated people before the nineteenth century would have questioned it. They might have lamented the people running it, or their own lack of success within it, but the ideal was still an emperor ruling a unified empire. Imperial China was never static, though as a highly developed and literate culture it tended self-consciously to look backward. History always mattered, and ignorance of that past was never admirable. Yet until the fall of the Qing dynasty, there was no reason to think the imperial system would come to an end.
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Foundations


Imperial Chinese government developed out of several, sometimes antagonistic, ideological positions. At its simplest, this can be reduced to the pairings of law versus morality, and centralization versus local power. Imperial governments naturally emphasized centralization over local power, and ruled by laws while claiming that their power stemmed from the moral attainment of the ruler. The possession of Heaven’s Mandate, a Heaven-bestowed right to rule, was the source of a dynasty or emperor’s legitimacy. Moral attainment received heavenly sanction, and loss of morality would induce Heaven to withdraw that mandate and bestow it on someone worthy. Law ultimately flowed from above, through the ruler and his officials to the common people.


The concept of Heaven’s Mandate was created by the Zhou dynasty after it overthrew the Shang dynasty in 1046 BCE. Heaven’s Mandate was therefore directly connected to success in battle or battles leading to the creation of a new ruling regime. Military success was proof of possession of Heaven’s Mandate gained by moral attainment. Right made might, and might proved that one was right. Not surprisingly, this piece of political propaganda was so effective and useful that it was included in imperial ideology for every dynasty until 1912.


Political and military power were expressions of the fundamental morality of the ruler, who became Heaven’s Son by holding the mandate. Ideologically, the power of the ruler, his court, and the state was all about morality rather than laws or the strength of his army. Before the beginning of imperial history in 221 BCE, the Zhou king, Heaven’s Son, primarily asserted spiritual authority over the disparate states and fiefdoms of China. There was Zhou morality and its concomitant mandate, but there was no Zhou law spread uniformly across the lands under Zhou spiritual authority. Rather, individual states had their own laws within their borders.


All of that diversity among the states under the Zhou king was abolished at the beginning of the imperial era. When the Qin state conquered all of the other Chinese states in 221 BCE, unifying the Chinese ecumene, its ruler assumed a new title: huangdi, august thearch, or, as we have translated it in English, “emperor.” The new ruler was not only the spiritual center of the Chinese universe but also the highest temporal authority, whose laws were now universally applied. The Qin dynasty sought to unify all practice, from axle width, to coinage, and on to writing, throughout its territory. The moral reach of Heaven’s Son, the emperor, was now the same as his legal reach. Power of all kinds would now be centralized.


The Qin dynasty did not last very long, and was replaced by the Han dynasty, which ruled, with a brief interregnum, for four centuries. The Qin and Han were often contrasted, with the former’s harsh Legalism and centralism set against the latter’s benign, Ruist (Confucian) moral rule and localism. Although this characterization was a product of Han interpretation or propaganda, it retained a certain currency for the rest of imperial Chinese history. Its power and influence were due to the later cultural centrality of the historian Sima Qian (145/135–86 BCE), a man whose significance we will return to repeatedly, and his major work, The Records of the Grand Historian (Shiji). It was Sima Qian who established many of the categories of thought, and who presented Qin rule as singularly harsh. Recent archaeological finds, however, have shown Qin law to be both less harsh and more consistent with the other states than Sima Qian led us to believe. Just as critically, all imperial Chinese governments relied upon legal codes to manage their territories and populations.


In Sima Qian’s telling, the Qin state was closely associated with Legalism, a system of thought that insisted upon the strict application of laws by the government. Order and productivity were the result of rewards and punishments. The Qin state ultimately conquered all of its rivals and unified China by a system that rewarded success in war and agricultural production, and harshly punished failure in battle and violation of law. Qin and Legalist harshness were thus portrayed as a necessary means to unify temporal authority, but an unsustainable method of rule.


The Qin also centralized authority, leading to discontent in the formerly diverse and locally ruled regions of China. The Han dynasty initially took a step back from Qin centralization, awarding large personal domains to generals who had founded the dynasty as well as imperial family members with their own lands. It would take the Han court decades to claw back control from those local power holders.


Although Qin law was retained, its enforcement was officially relaxed. At first, court ideology, to the extent that it had any, was Daoist. That changed in 135 BCE when Ruism was adopted as the main ideology for officials. Ruism provided a moral cloak for the Legalist functions of the state, and meshed with imperial ceremonial practice (Ruists had long functioned as ritual specialists for the court). Nevertheless, there was an inherent tension between the Ruist and Legalist concepts of how a state should function. That tension was now built into the basic Chinese imperial program.


The authority of Master Kong (Confucius) only grew over the two millennia of imperial Chinese rule. The record of his teachings, the Analects, would have been familiar to almost any literate person, and its positions on morality and ethics tremendously influential. Most government officials would have accepted Master Kong’s views without question, or were at least capable of framing arguments in those terms well enough to pass the civil service exams and function in government, leaving aside whether a given official in fact lived up to those ideals.


In terms of the relative values of morality and law, Master Kong made two important points. First, he argued that rule by laws makes people avoid doing wrong only to avoid punishment, while rule by morality teaches people a sense of shame, which keeps them from doing wrong. Second, he said that while he was no better than anyone else when acting as a judge, the real goal was for there not to be any cases to adjudicate. These two points combined to cast the notion of rule by law in a negative light. There was nothing positive about ruling through laws, or even being an effective judge in applying those laws. The very act of applying laws was an indication of moral failure and misrule. Certainly, no Chinese emperor would ever wish to be given the sobriquet “law giver.”


OEBPS/xhtml/nav.xhtml




Contents





		Title



		Contents



		A Timeline of the Dynasties of Imperial China



		Introduction



		Before the Imperial Age



		Imperial China



		Master Kong, the Ru, and Confucius



		Language



		Conclusion









		1 Foundations



		The Imperial State



		Law and Morality in Reality



		Conclusion









		2 Dynasties



		Similarities



		Differences



		The Other Dynasties



		Conclusion









		3 Borders



		Geography



		Macroregions



		Localities



		Conclusion









		4 War and the Military



		Military Technology, Society, and Politics



		Organization



		Guns



		Military Thought



		Conclusion









		5 Discovery



		The Four Great Inventions



		Other Technology



		Contact and Exploration



		Conclusion









		6 Religions



		Popular Religion



		Ruism (Confucianism)



		Buddhism



		Daoism



		Conclusion









		7 The Imperial Economy



		The State



		Money



		Markets



		Conclusion









		8 The Arts: Literature, Calligraphy, Painting, and Architecture



		Literature



		Poetry



		Prose









		Calligraphy



		Painting



		Architecture



		Conclusion









		9 Popular Arts and Culture



		Decorative Arts



		Gardens



		Public Performance and Theatre



		Popular Literature



		Conclusion









		10 Constructing China Through History



		Sima Qian (c.145/135–c.86 BCE) and The Records of the Grand Historian



		Ban Gu (32–92) and The History of the Han (Hanshu)



		History Writing in the Tang Dynasty



		History Writing in the Song Dynasty



		Conclusion









		11 The End of Imperial China?



		Imperial History



		Diversity



		Unity



		Conclusion









		Acknowledgments



		Further Reading



		Copyright











Guide





		Cover



		Contents



		Start











OEBPS/images/f00ii-01.png
ONEWORLD BEGINNER’S GUIDES combine an original, inventive, and engaging
approach with expert analysis on subjects ranging from art and history to religion and

politics, and everything in-between. Innovative and affordable, books in the series are
perfect for anyone curious about the way the world works and the big ideas of our time.

aesthetics

africa

american politics
anarchism

ancient philosophy
animal behaviour
anthropology
anti-capitalism
aquinas
archaeology

art

artificial intelligence
the baha'i faith

the beat generation
the bible
biodiversity
bioterror & biowarfare
the brain

british politics

the Buddha

cancer

censorship
christianity

civil liberties
classical music
climate change
cloning

the cold war
conservation
crimes against humanity
criminal psychology
critical thinking
the crusades
daoism

democracy
descartes

dewey

dyslexia

economics

energy

engineering

the english civil wars
the enlightenment
epistemology

ethics

the european union
evolution
evolutionary psychology
existentialism

fair trade

feminism

forensic science
french literature

the french revolution
genetics

global terrorism
hinduism

history

the history of medicine
history of science
homer

humanism

huxley

international relations
iran

islamic philosophy
the islamic veil

jazz

journalism

judaism

justice

lacan

life in the universe
literary theory
machiavelli

mafia & organized crime
magic

marx

medieval philosophy
the middle east
modern slavery
NATO

the new testament
nietzsche
nineteenth-century art
the northern ireland conflict
nutrition

oil

opera

the palestine-israeli conflict
parapsychology
particle physics

paul

philosophy

philosophy of mind
philosophy of religion
philosophy of science
planet earth
postmodernism
psychology

quantum physics

the qur'an

racism

rawls

reductionism

religion

renaissance art

the roman empire

the russian revolution
shakespeare

shi‘i islam

the small arms trade
stalin

sufism

the torah

the united nations
the victorians
volcanoes

war

the world trade organization
world war Il

)

UIDES






OEBPS/images/cover.jpg
Imperial
China

Peter Lorge

& \‘?V-\ﬁ —






OEBPS/images/pub.png





OEBPS/images/map.png





