
empire’s borderlands, which were often reduced, in Chinese (and even Manchu) sources,
to the realm of “birds and beasts” (see the quotes from Cenggunjab’s 1758 memorial on
page 143).
For example, through a quantitative analysis, Schlesinger reveals major changes in the

Uriankhai tribute system, a conclusion that gestures at the serious ramifications that
animal scarcity and ecological crisis had on these people’s lives (159–65). This analysis
establishes a strong foundation for future research on the question of how increasing con-
sumption in China proper, together with state policies, affected the modes of life and
environments of the native peoples of Mongolia and Manchuria.7

Moreover, Schlesinger’s study prompts us to think about why there were differences
(and sometimes similarities) in the way the Qing state administered the different frontiers
of the empire and legitimized its policies in each case. Research in the field has hitherto
shown that the Qing state did not perceive and govern all of the frontiers (and the regions
of China proper, for that matter) in the same manner; a striking contrast emerges, for
instance, when we compare Qing governance in the southern frontiers with that in Man-
churia and Mongolia. The case presented in A World Trimmed with Fur helps us to
explain some of the reasons for this divergence.

Chinese History and Culture, by YÜ YINGSHI. 2 volumes. With the editorial assistance of
Josephine Chiu-Duke and Michael S. Duke. New York: Columbia University Press,
2016. 432, 448 pp. Each volume: $65.00, £54.95 (cloth), $64.99, £54.95 (ebook).

REVIEWED BY R. KENT GUY, University of Washington (qing@uw.edu)
doi:10.1017/jch.2017.21

When I began graduate school, a friend sent me a list of books I ought to read if I wanted
to make informed choices about my graduate work. I tried to work my way through the
list, but soon the demands of graduate course work took over, and the items from my
friend’s list remained on the shelf. If I had to write such a list today, the first item on
it would be the two-volume collection Chinese History and Culture, a collection of
the English-language writings of Yü Yingshi 余英時 (b. 1930). There would be a
certain ironic justice in this. Many of the items on my friend’s list were works by
Qian Mu 錢穆 (1895–1990), a very broad-ranging historian who founded New Asia
College in Hong Kong. Yü Yingshi was a graduate of New Asia College and student
of Qian Mu, who returned to the college as its president in the 1970s.
Chronologically organized but not a narrative, the work explores central issues of

several thousand years of Chinese history with sparkling creativity and force. Although
the essays are complete in themselves, they provide an entree into the much wider world
of Professor Yü’s Chinese scholarship, where details and the Chinese language texts of

7For a comparison see Eric R. Wolf, Europe and the People Without History (Berkeley: University of Cal-
ifornia Press, 1982), Chapter Six “The Fur Trade,” 158–94.
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citations not printed in Chinese History and Culture, can often be found.1 Yü is a histo-
rian particularly comfortable with the essay form; his articles bite off questions of appro-
priate size, muster convincing amounts of evidence, and avoid unnecessary excursions;
each can be fairly comfortably read in one sitting. Modest, meticulous and methodical,
and as comfortable with western languages as with Chinese language sources, Yü Ying-
shi’s work constitutes a model that all should know, but few indeed may be able to
follow.
The articles in the volume cluster around six or seven central questions. Identifying

these themes provides the most useful introduction to the volume. The first of these to
be dealt with in the volume is the nature of Chinese visions of the afterlife, a topic
with which four of the articles in this volume are concerned. In the first of these, “Life
and Immortality in the Mind of Han China,” published in the Harvard Journal of
Asiatic Studies in 1965, Professor Yü argued, based on literary sources, that the
ancient Chinese had a concept of the afterlife, a vision of what form immortality
would take. It was, to be sure, a “worldly” conception of life after death, “entrenched
in the general humanistic emphasis on life characteristic of Chinese thought” (I, 42). Cau-
tiously expressed and plausible as this idea was, some, like Joseph Needham, who
emphasized above all the pragmatic quality of Chinese thought, doubted that the
notion of a Chinese vision of the afterlife could be seriously sustained. In this instance,
new evidence spectacularly proved the original hypothesis: the discovery, excavation,
and publication of Han dynasty tombs on the 1980s. The paintings within these tombs
not only demonstrated the validity of Professor Yü’s point, but provided an colorful elab-
oration of the vision of life after death.
A second, innovative theme here is the treatment of Zhu Xi朱熹 (1130–1200), prob-

ably the most influential Confucian thinker during the Song era. Professor Yü’s take on
the Song philosopher is quite unusual, in two respects. In the first place, he supports and
articulates the thesis of the scholar Chen Yinke 陳寅恪 (1890–1969)2 that Han Yü and
the Neo-Confucian movement in general were significantly influenced by contact with
the Chan school and its sixth patriarch, Huineng, A second article, entitled “Zhu Xi’s
Philosophical System,” also points in relatively new directions. Whereas much of the
work on Zhu Xi is concerned with his ontology, Yü stresses his hermeneutics, how he
read texts. Given that more people likely read Zhu Xi’s commentaries over the years
than any other classical commentaries (because they were required for the examinations),
the question of how Zhu Xi read, what weight he provided to “book learning,” and what
he sought to find in classical texts is extremely pertinent.3

Among the most exciting articles in Chinese History and Culture are those dealing
with Ming history. For at least a generation, the growing commercialism of later Ming

1There is hardly space in this review to consider all of Yü’s corpus; where references to his Chinese lan-
guage work is appropriate, they are provided in the footnotes.

2For Yu Yingshi’s other work on Chen Yinke, see alsoChen Yinke wan nian shi wen ji qita: Yü Yingshi xian
sheng shang que 陳寅恪 晚年史文及其他 ： 余應時先生商榷 (Guangzhou: Guangdong Xinhua shudian,
1986).

3Neither of these articles constitutes an introduction to Yü’s major work on Zhu Xi, Zhu Xi di lishi shijie:
Xong shidafu zhengzhi wenhua di yanjiu 朱喜的歷史世界: 宋士大夫政治文化的研究 (The historical world
of Zhu Xi: A study in the political culture of Song intellectuals) (Taibei, 2003).
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society has been an established fact of Ming history. The economic history of this com-
mercialism has been explored, as has its impact on social and material life, in a number of
creative and vivid studies. But what effect did commercialism have on the intellectual
history of the sixteenth and seventeenth centuries? Here the only solution has been to
look at late Ming fiction, which is full of stories of merchants, their lifestyles and dilem-
mas. Although useful in the classroom, fictional sources leave a deep lacuna: what did
historical actors, as opposed to fictional creations, actually think about the new world
they found themselves in? Yü Yingshi proposes to fill this gap by reading biographies
and epitaphs of merchants, written by scholars,4 which prove to be both numerous and
revealing. In many of the accounts, the way of the merchant and the way of the
scholar were regarded as equal, with both contributing to the fulfillment of the Dao in
society. As Yü notes, this often represented the actual fact, with merchants intermarrying
with scholars, and many who began their careers as scholars and ended up as merchants,
because of the intensely competitive examination system and the limited number of gov-
ernment positions. To be sure, some of the epitaphs were what today wemight call “spon-
sored” documents, cases where scholars were engaged by merchants and their
descendants to write epitaphs in which merchants were accorded their own piece of
the Dao. But the number of such accounts and the seriousness with which they were
undertaken makes them credible sources. Moreover, as Yü argues about Wang Yangm-
ing 王陽明, Ming scholars’ loss of confidence in the prospect of ordering the world
through the agency of the monarch (because of the weakness and cruelty of Ming
rulers) led them to place new confidence in the capacity of ordinary men, including mer-
chants, to bring about a moral reordering of the world. This meant that all, including mer-
chants, could achieve sageliness. In response to a scholar who asked whether it was
acceptable to engage in commercial activity, Wang Yangming wrote: “If you can
manage to keep the equilibrium of your mind undisturbed, then not even engagement
in commercial transactions all day long will stand in the way of your becoming a sage
or worthy” (I, 295).
The five articles on Qing intellectual history that form nearly half of the second volume

have been in print for awhile, but in different publications. Collected here, they constitute
a nearly book-length reinterpretation of Qing intellectual history, which is both new and
welcome. Qing intellectuals were philologists; their writings were meant for those inside
the Chinese tradition, and their writings have been difficult to render in a way that out-
siders can understand and evaluate. For many years, the dominant paradigm of Qing
intellectual history came from early twentieth-century intellectuals, who wanted to see
their early Qing predecessors as interested in science like their seventeenth century
western contemporaries. In this view, it was the Manchu conquest and the censorship
it imposed that brought to an end intellectual experimentation. Thereafter, to protect
themselves from Manchu censors, it was argued, intellectuals buried themselves in apo-
litical texts and footnotes. One of the classic statements of this view was a short book by
Liang Qichao 梁啟超 translated by Immanuel Hsu as Intellectual Trends During the

4Yü’s Chinese language writings on Ming and Qing merchants and scholars are collected in vol. 3 of Yü
Yingshi wenji 余英時 文集, edited by Shen Zhijia 沈志佳 (Guilin: Guangxi shifan daxue, 2004), which is
titled Rujia lunli yu shangren jingshen 儒家倫理與商人精神.
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Ch’ing Period. Not as widely known were the views of Qian Mu5 and Feng Youlan6 馮
友蘭, which saw the Qing growth of philology as a development of Neo-Confucian
thought, a working out of the textual foundations of belief, which did not involve any
radical break with the past. Each of these views has the effect of devaluing Qing scholar-
ship: in the first instance, Qing philologists are in flight from political reality; and in the
second instance (particularly in the account of Feng Youlan), they are pale epigones,
mere reflections of their Song predecessors.
Yü Yingshi proposes a broader view. Positing a continuing tension within Confucian

thought (and indeed many world religions) between the quest for rules of moral behavior
(zun dexing尊德性), and the quest for knowledge (dao wenxue道問學) of the world and
of the texts that contained classical insight. During the Song, Yü asserts, these two poles
were in balance: ZhuXi is today best known as ametaphysician, but in late imperial China
he was equally well known for his classical commentary, the hermeneutics of which are
examined in Yü’s earlier article. Beginning perhaps in the late Song and continuing
through the middle of theMing, the Chinese scholarly world focused on the metaphysical
side of Zhu Xi’s legacy, the search for an ontological basis for morality. By the end of the
Ming however, this search nearly exhausted itself, concluding with Wang Yangming’s
emphasis on an innate knowledge of the good. The pendulum then began to swing in
the other direction, toward a study of the texts and facts that constituted knowledge in
the Chinese context. Yü labels this a move toward “Confucian intellectualism.”7 In this
view, Qing scholars were not seeking escape from Manchu persecution (though Yü
does not deny that there were “external factors” which conditioned this development),
nor were they simply cleaning the Neo-Confucian philological slate; they were simply
trying to shore up their faith with a careful study of its intellectual roots.8

There was therefore real and important work going on in the Qing, nothing less than an
effort to determine how to understand the Confucian tradition of knowledge. The nature
of this work is explored in the comparison of Dai and Zhang. Dai Zhen戴震 (1724–77),
the master philologist, is shown to see himself as a follower of Zhu Xi, whereas Zhang
Xuecheng章學诚 (1738–1801), by nature a philosopher, feels obliged to assemble a pre-
paratory bibliography before embarking on hisWenshi tongyi文史通義 (General Prin-
ciples of History). This work, which is summarized in an article in Chinese History and
Culture, has the additional advantage of offering a memorable picture of these two schol-
ars as individual personalities, a rare snapshot in a world where scholarship consisted
mostly of philological investigation. Dai Zhen and Zhang Xuecheng are particularly
interesting in this regard since they are classic opposites: philologist and philosopher,
splitter and lumper, fox and hedgehog (II, 89).9

5Qian Mu, Zhongguo Jin sanbainian xueshu sixiang shi 近三百年輕學術思想史 (Shanghai: Shangwu,
1937.)

6Feng Youlan, AHistory of Chinese Philosophy, translated by Derk Bodde (Princeton: Princeton University
Press, 1952–53, 1972).

7A version of this argument in Chinese is found inQingdai di sixiangshi di yige xin jieshi清代的思想史的

一個 新解釋 in Lishi yu sixiang 歷史鬻思想 (Taibei: Lianjing, 1976).
8For a recent development of this line of thinking, see Willard Peterson’s articles in The Cambridge History

of China, Volume 9.2 (Cambridge: Cambridge University Press, 2017).
9See also Yü Yingshi, Lun Dai Zhen yü Zhang Xuecheng (Hong Kong: Longmen, 1986).
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It may be that Yü has been best known in the last few decades at least for his essays in
twentieth-century intellectual history, which like his other work, are thoughtful, balanced
and informed by much reading. Among the more striking formulations in these articles is
the notion that the twentieth century has been marked by the simultaneous (and related)
marginalization of the Chinese state in the global order and of Chinese scholars within
China. This second marginalization, Yü argues, was most clearly reflected in the
change in the terminology referring to men of knowledge. Within the Chinese empire,
they were referred to as shi 士; in the twentieth century, they become zhishi fenzi 知
識分子. What was lost in the transition is the fact of assumed access to power. Shi
were the first social class in traditional China, custodians of the intellectual heritage,
and candidates for degrees and high office. Zhishi fenzi—intellectuals—were men
who worked with their minds, one category of “the people,” at risk of being condemned
for their elitism. Yü also finds the May Fourth Movement to be “neither Renaissance nor
Enlightenment,” although he carefully traces the thought processes that led some in twen-
tieth century to conclude that it was one or the other. Yü finds no single idea dominant in
the May Fourth period, arguing that all May Fourth thinkers were influenced by western
thought regardless of whether they aimed to conserve or overthrow the Chinese heri-
tage.10 Finally, he finds that the pressures of the twentieth century world have lead the
Chinese to “fetishize revolution, according it a salvific power beyond the mere fact of
destruction” (II, 229).
This summary of ideas can hardly do justice to a two-volume collection of a life’s

works. Inevitably some themes have been ignored; and my own biases as reviewer
have led to the emphasis, perhaps overemphasis, of one or a other facet of this collection.
There are a lifetime of insights of a powerful and well-informed mind here; sparkling
examples of what can be accomplished through careful reading and thinking. This
should be the first book a beginning graduate student in Chinese history reads, and the
last source one should consult before taking pen in hand. The field can only be grateful
to Michael Duke and Josephine Chiu-Duke, whose editorial assistance made the publi-
cation of this work possible.

10Yü Yingshi, Chongxun Hu Shi lichen: Hu Shi sheng ping yu sixiang zai ren shi重尋胡适歷程：胡适生

平與思想再認識 (Shanghai: Sanlian, 2012).
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