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Foreword

By "key concepts in Chinese thought and culture" we
mean concepts and keywords or phrases the Chinese people
have created or come to use that are fundamentally pertinent
to Chinese philosophy, humanistic spirit, way of thinking, and
values. They represent the Chinese people's exploration of
and rational thinking about nature and society over
thousands of years. These concepts and expressions reflect
the Chinese people's wisdom, their profound spiritual
pursuit, as well as the depth and width of their thinking.
Their way of thinking, values, and philosophy embodied in
these concepts have become a kind of "life gene" in Chinese
culture, and have long crystallized into common personality
and beliefs of the Chinese nation. For the Chinese people
today, they serve as a key to a better understanding of the
evolutions of their ancient philosophy, humanistic spirit, way
of thinking, and values as well as the development of Chinese
literature, art, and history. For people in other countries,
these concepts open the door to understanding the spiritual
world of contemporary China and the Chinese people,
including those living overseas.

In the era of cultural diversity and multipolar discourse

today, cultures of different countries and civilizations of



different peoples are integrating faster, in greater depth, and
on a greater scope than ever before. All countries and peoples
have their own systems of thought, culture, and discourse,
which should all have their place in the civilization and
discourse systems of the world. They all deserve due respect.
The concepts in thought and culture of a country and its
people are naturally the most essential part of their
discourse. They constitute the marrow of a nation's thought,
the root of its culture, the soul of its spirit, and the core of its
scholarship. More and more people of vision have come to
recognize the inspirations Chinese thought and culture might
offer to help resolve many difficult problems faced by
mankind. The Chinese hold that "A man of virtue
accumulates his virtue and embraces all things of creation,"
"Dao takes naturalness as its law," "Man is an integral part of
nature," "Man of virtue seeks harmony but not uniformity,"
"People are the foundation of the state," and "Ancient classics
should be used critically to serve present needs." The Chinese

ideals such as "coexistence of all in harmony," "all the people

" and a world of "universal

under heaven are one family,'
harmony" are drawing increasing attention among the
international community. More and more international
scholars and friends have become interested in learning and
better understanding Chinese thought and culture in general,
and the relevant concepts in particular.

In selecting, explaining, translating, and sharing



concepts in Chinese thought and culture, we have adopted a
comprehensive and systematic approach. Most of them not
only reflect the characteristics of Chinese philosophy,
humanistic spirit, way of thinking, values, and culture, but
also have significance and/or implications that transcend
time and national boundaries, and that still fascinate present-
day readers and offer them food for thought. It is hoped that
the translation of these concepts into English and other
languages will help people in other countries to gain a more
objective and more rounded understanding of China, of its
people, of its past and present, and of the spiritual world of
contemporary Chinese. Such understanding should be
conducive to promoting equal dialogue between China and
other countries and exchanges between different
civilizations.

The selection, explanation, and translation of these
concepts have been made possible thanks to the support of
the Ministry of Education, China International Publishing
Group, the Central Compilation and Translation Bureau,
Peking University, Renmin University of China, Wuhan
University, and Beijing Foreign Studies University, as well as
the support of renowned scholars in China and abroad,
including Florence Chia-ying Yeh, Li Xueqin, Zhang Qizhi, and
Lin Wusun.

The idea of compiling key concepts in Chinese thought

and culture represents an innovation and the project calls



much research and effort both in connotation and
denotation. Furthermore, an endeavor like this has not been
previously attempted on such a large scale. Lack of
precedents means there must remain much room for
improvement. Therefore, we welcome comments from all

readers in the hope of better fulfilling this task.

April 11, 2015



beikii FE1E

Melancholy and Resentment

A, B =L . A AR ZETEHE
FIFIM =+ mFRE s —. TERFHEPIRAERIZER
RS, JFAMESHASLER FENEASURK
MEHMEXAEN/D, SFEMR. R, Bh. BiEs
54, REENFIEMEP MR BB Mg, X—RIEFL
EFREAXFERHERERE, XRLZEREBEZME
K, MEEFEFETFIERHETH X,

Melancholy and resentment, which here refers to a sense of
helplessness found in poems, is one of the 24 poetic styles
summarized by Sikong Tu, a poet in the late Tang Dynasty.
Faced with frustrations and tough challenges in life, or
overwhelmed by the immensity of nature or major events,
poets were often seized by dejection, grief, sadness, and
anger, which gave rise to a "melancholy and resentment"
style in poetry writing. While the style bears similarity with
the genre of tragedy in Western literary tradition, it is more
influenced by Daoism, often featuring a sense of resignation

or stoic optimism.

5|49l citations :
OKMNEK, MARFHE, FBEMIE, BELX, BF W,



BRASK, RKERA®E, BENHEF, TIHel SRR, &/
wEM, BEREE. (AZEE (Z+miFaRe) )
(KREERITH, WMAEZHEN, ODPEZEFSE, BNR
BRATARAG, BES AGRKKE, SRMFLEC/E
ALK, HEARECE, WEIHESF 2 HTHEIX
N, BEEERER., WFHLEMHRFT, BRREREE

Bo )

Ho

Winds are howling, waves raging, and tree branches breaking.
Gripped by an agonizing pain at my heart, I yearn for a spell
of peace but only in vain. As time slips by, year after year,
decade after decade, all the riches, fame, and splendor are but
nothing. Facing moral degeneration, who will rise and salvage
the world? With sword in hand, I heave a deep sigh and stare
intensely at the sky. Overwhelmed with sorrow, all I can do is
to watch leaves falling and hear rain beating against the

moss. (Sikong Tu: Twenty-Four Styles of Poetry)

QR zR, fEFHEE, EHEM EFMAFEK JRME
. (B (FIEZWE [FHM ) )

(RN R, REFEFVEEW, ESYITFRR0OEMHR
BHeESE, RBERLEMARZR EEBAthFRFE, )

After a deep sigh, he wrote a poem to admonish and comfort
me, in which he expressed his indignation and resentment by
making an analogy with imagery. He advised me not to

grudge about tough times or be complacent when everything



goes well in life. (Su Shi: A Poem in Reply to Wang Jinging

with a Preface)



bénmo AXK

Ben and Mo (The Fundamental and the Incidental)

ANIEEARWIRFME, SIRMAPEEEZNEEHE.

EUMUMEN=TAE : E— HEEATFRNENER
IEE’JE#@J BER., TENEYNER", FREH, REH
BEYMRR" BZ, HEPNEREHERI K", BEHEHEY
HIRRK" A=, AERMBUAEZEH, THAZAETH
BARRBRAR”, %-?EFE{?JSE’JL ®m, WERK", HAK
KWFHIRRD, “REFRRE. ETFUENERTE
X, “RTEFRE, KBCATMEE, BAHERBER
BEPFUR A, ZERHEERS, XHEEK,

The two characters literally mean the different parts of a
plant, namely, its root and its foliage. The extended meaning
is an important concept in Chinese philosophical discourse.
The term can be understood in three different ways. 1) Ben
(&) refers to what is fundamental or essential, while mo ()
means what is minor or incidental, two qualities that differ in
value and importance. 2) Ben refers to the existence of the
world in an ontological sense, while mo represents any
specific thing or phenomenon. 3) In Daoist political
philosophy ben is a state in which rule is exercised by not

disrupting the natural order of the world, while mo refers to



moral standards and fundamental principles governing social
behavior. In any ben-mo relationship, ben is most important
and plays a dominant role, while mo exists thanks to ben. On
the other hand, it is through the vehicle of mo that ben exerts
its influence. Thus the two, though different, are mutually

dependent.

5145l citations :

OFE2IAMF, HFEHANMNXHE WER, #{IRKt, K
ZME, nzf? ( (BEFEK) )

(FEMZE, WHOMMETA, #5. NYIE BIEA
LI, AEXRZRTET., MABLRBREMZRAZE

F3, XELITE?)

Zixia's students can clean, receive guests, and engage in social
interaction, but these are trivial things. They have not
learned the fundamentals. How can this be sufficient? (The

Analects)

OFKRLIEHRK, (W (EFF))
(REBAT R 2 RLUGIEERILEZR, )

One should respect, not interfere with, the natural order of
the world, and apply this principle when establishing moral
standards, social norms, and laws and regulations. (Wang Bi:

Commentaries on Laozi)



boré &5
Buddhist Wisdom

niprajnaﬂ’]aw (HFAEE") . BERNEE” 15
RER—YIEMAE, INRAYEEMESHNER. HE0A
A, “f‘}"‘*”ELL UHAARMRSGE R EXRIERE.
ERHBHEFNARAETAEMNIEERER, AM, X#HE
EXFEREHE TAEWR, NaEkBEMAEEIMAR
Mg,

The term is the transliteration of the Sanskrit word prajia,
meaning wisdom. It refers to the supreme wisdom with
insight into the nature and reality of all things. Buddhism
believes that such wisdom surpasses all secular
understandings, and therefore is the guide for or essence of
the effort aimed at achieving enlightenment and attaining
Buddhahood or bodhisattvahood. This wisdom has no form,
no appearance, and cannot be expressed in words. It can only
be achieved by undertaking a variety of accessible Buddhist

practices.

5|49l citation :

OMEILFTH, TR, (B (ZFik) 51 (ETRE
£))
(BEXHMEZTZETEMAR, - ERN



], )

Prajiid is the wisdom that surpasses all common or ordinary
knowledge and specific understandings. (Sengzhao: Treatises

of Sengzhao)



bu xué shi, wi yi yan FZF

(i¥) . TLE

You Won't Be Able to Talk Properly with Others Without
Studying The Book of Songs.

T2 (W) MTERSES AR ANEEN,
LFER,  (GF8) RIEBF—TANESEH5XILEST.
T2 (FE) , REZSEEFRMNEMRE, TR
SEEREEN, ALFX (FE) SHERETXRMILE,
KFREBAT XFHHERAER X FERFTRHNER

fi,

In Confucius' time, how well one understood The Book of Songs
was a sign of his social status and cultural attainment. If one
did not study it, one would find it difficult to improve one's
ability to express oneself and to converse with people of high
social status. Confucius' elaboration on the relationship
between studying The Book of Songs and social interaction
actually expounds on the importance of literature in

education.

5|4l citation :

o=, BFFE. B : “F (F) F2"0HA : “X
th, "R (GF) . XUE, 7 ((REFK) )



(AFEHEMEEL ILFREAMNETERSESY, fLFH
fth: 3 (FL) TE?"REEE : “&F., "HF
W “FEY (FE) | BFEXRRESRZA. )

Confucius was standing alone in the central hall when his son
Boyu walked across the front yard. Confucius asked, "Have
you studied The Book of Songs?" "Not yet," was the reply.
Confucius then said, "If you do not study it, you will not be

able to express yourself properly." (The Analects)



chéng

Sincerity
WRERBEOROESL— HEASYRERE

. BRIAR, “WRREHKE"HNER, BRHAYFU
FHEMRE, R, Rt 2EEARRMNEM, —YERE
MITABRRIERNDLDERE®R2 L, EUERERZ, (F
fE) MZATWEY”. EEALE ALY, HETER
BYREREMHE ; BFNULLBERERESHBIRLL
BAFRE™REHEE,

Sincerity is among the core concepts of the Confucian school
of thought. Basically, it means truthfulness without deceit.
Confucians believed that sincerity is the essence of the "way
of heaven" or "principles of heaven," a basis on which
everything else is built. At the same time, sincerity is also the
root and foundation of morality. All moral deeds must be
conducted on the basis of sincerity from the bottom of the
heart. Otherwise, they are nothing but pretensions. The
Doctrine of the Mean maintains, "Nothing can be achieved
without sincerity." Sages are sincere by nature. Therefore,
their words and deeds are naturally consistent with the "way
of heaven" and the "principles of heaven." Junzi (a man of

virtue) upholds sincerity as his goal for moral attainment and



an approach to achieving the "way of heaven" and the

"principles of heaven."

5|4 citations :

OQWE, XRzEt ; wmeE, Azath, ((flicH
&) )
(W7, BRHEGEN ; KW, ZARESFBE, )

Being as it is is the way of nature; being true to human nature

is the way to achieve self-refinement. (The Book of Rites)

OiE, BEXXIEZIE XEZARM., (KE (FEE
) )
WM BEXTAE, BREREMKRS. )

Sincerity means utter truthfulness without any pretensions
or deceit. It is the natural state of the principles of heaven.

(zhu Xi: Annotations on The Doctrine of the Mean)



daténg K[

Universal Harmony

FREBPHRT—FR. AANTF. REZEUBKTFE
# (BYDNERVHEN) o BRRANERARUASREMNESH
B, RUTFAAMEIER, EXEHMLR  NOMUWE P4+
20F  1HETE TEFRL ; ANBRIHESMHXE ; &
REA, AREH, FREF, “KRE"XHERAKEMHESE
EHtEEN, £FENL, HAEELERE,

This term refers to the time of peace and prosperity
envisioned by Confucian scholars when all the people under
heaven are one family, equal, friendly, and helpful to each
other (as opposed to xiaokang [/NEE] - minor or moderate
prosperity). Confucianism takes universal harmony as the
supreme stage of the development of the human society,
somewhat similar to the idea of utopia in the West. Its main
features are: All power and wealth belong to the whole of
society; all people are equal and live and work in peace and
contentment; everyone is cared for by society; everything is
used to its fullest and everyone works to his maximum
potential. In the late Qing Dynasty and the early Republic of
China, the term referred to the concepts of socialism,

communism, or cosmopolitanism that had been introduced to



China from the West.

5|45l citation :
OXKEZITH, XTHRA, ‘XRS5 WEEE, MATRMH

FHE, THTHF GEHMYL HLAFR YEFK,
HEIREARSE, EFHMF.. B2BKR, ((fLic4l
iB) )

(RERTHRAE, XTHEBALE, KEsE. TEER
HEABOR IR R EET R, A5 AZBEHERIHEKSME,
TN EZEECTHNE, TXREFECHFR, M
REZFAMGBLEXE, TFABERARZM, SEHEE
RIRLE, TERXENEEZRF. TRARKMEEL

F. BRXMILE. TFLHIZANURZIES EREREIIREA
#Hor.. XU AR =, )

When great Dao prevails, the whole world is owned by all the
people. Those who are virtuous and competent are selected as
administrators. People treat each other with sincerity and
live in harmony. People not only love their parents, bring up
their children, but also take care of the aged. The middle-
aged are able to put their talents and abilities to best use,
children are well nurtured, and old widows and widowers,
unmarried old people, orphans, childless old people, and the
disabled are all provided for ... This is universal harmony.
(The Book of Rites)



dao B

Dao (Way)

AMIBEAFTZE, SIRMA=ZEENX : H—, TR
PUERIEYFTERREN, B AEREITHAEMAX
B, AEEIEBMIARMMAAE; B, BAEHLYH
EEMEREN  H=, BEEMMARRIERE BETHER
MEAREY, EAVERMER XIERAYMEFENMARITA
HiRHE. RR. BR. HEFRRLE, ERNEEFEKX,
BRZEUMIFLRINEERRE, BHENERZER
BEYETETAEMNE N

In its original meaning, dao (3&) is the way or path taken by
people. It has three extended meanings: 1) the general laws
followed by things in different spheres, e.g. the natural order
by which the sun, moon and stars move is called the way of
heaven; the rules that govern human activities are the way of
man; 2) the universal patterns followed by all things and
beings; and 3) the original source or ontological existence of
things, which transcends form and constitutes the basis for
the birth and existence of all things, and for the activities of
human beings. In their respective discussions of Dao,
Confucianism, Daoism, and Buddhism imbue it with very

different connotations. While benevolence, righteousness,



social norms, and music education form the basic content of
the Confucian Dao, the Buddhist and Daoist Dao tends to
emphasize kong (Z€ emptiness) and wu (T void).
5|4l citations :
OXEIZ, MNEI, ((EEBAT/I\E))

(RZE@EE, NEBZ2EYAR, )

The way of heaven is far away; the way of man is near. (Zuo's

Commentary on The Spring and Autumn Annals)

OFmLEEZE, ((AZmR#FEL))
(Bfez LEMAE, )

What transcends form is called Dao. (The Book of Changes)



understand them. (Sima Qian: A Letter of Reply to Ren An)



