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Introduction

Among all Chinese indigenous belief systems, Confucianism has been affected most seriously by the impact of globalisation in the 20th century. It has been criticised mercilessly by modernists, who regard Confucianism as the biggest barrier against modernization of Chinese society. Consequently, it lost its privileged position in state ideology. This caused attempts on the other side; attempts to rethink and reform Confucianism by its followers. In 1912, Kang Youwei 康有为 (1858-1927), Chen Huanzhang 陈焕章 (1881-1931), and others established the Association for Confucian Religion (Kongjiao hui 孔教会).
 Their main program was to convert Confucianism from a philosophical-ethical teaching, dependent on state hierarchy, into an institutional religion similar to Christianity.
 Confucius should be regarded as the founder of the religion and be venerated as a deity, along with Heaven (tian 天), structurally similar to Jesus and his heavenly father as they are venerated by Christians.
 Other scholars, like Xiong Shili 熊十力 (1885—1968), Feng Youlan 冯友兰 (1895-1990), Mou Zongsan 牟宗三 (1909-1995), Liu Shuxian (Liu Shu-hsien) 刘述先 (1934-), and Tu Wei-ming 杜维明 (1940-), reinterpreted the traditional Confucian philosophy, systematically applying western philosophical and other religious (e.g. Buddhist) concepts.
 While the first attempt was considered a failure, and therefore Kongjiao hui was reorganised in 1937, the second attempt of a philosophical constitution of modern Confucianism remains vigorous today on an academic and theoretical level, but has little influence on practical Confucianism.
During the first 30 years of the communist regime, Confucianism was rejected completely in mainland China. Even at the end of the 1980s, ten years after the perusing of a new economic policy by Deng Xiaoping 邓小平 (1904-1997), many Chinese cultural elites still believed that only a ‘total westernisation’ (quanpan xihua 全盘西化) of society and culture, could help China rise as a strong nation in the world.
 Later, in the 1990s, during the era of Jiang Zemin 江泽民 (1926-), politicians and the people of mainland China began to return to their own cultural traditions, such as Confucianism. Following advice by oversees Chinese and politicians of Southeast Asian countries, e.g. the former president of Singapore Lee Kuan Yew 李光耀 (1923-), leaders in mainland China searched for a new spiritual backup for the nation in Confucianism.
 In 1994, a global organisation named International Union of Confucianism (Guoji rulian 国际儒联) was founded with the support of the governments of China and other East Asian countries. Confucius, being defined today in the PR China as a great thinker, philosopher, and educator, should now carry the roles of cultural idol and national patron, as well as cultural ambassador, who connects China with the outside world. Thus, the topics of Confucianism and its modernity became popular again in the scholarly world,
 and annual offering rituals to Confucius were revitalised everywhere in China and performed on a large scale.
 Also, language institutions sponsored by the Chinese government and established in foreign countries are named “Confucius Institute” (Kongzi xueyuan 孔子学院).
 It seems that the veneration of Confucius, and the rediscovery of the value of his thinking, is the answer to the challenges of economic and cultural globalisation in China. 
Since 2005, I have been investigating the revival of the Confucian cult in Quzhou 衢州, Zhejiang province through extensive fieldwork.
 In this city there is a second family temple of Confucius’ descendents. The original one is in Qufu 曲阜, Shandong province. Since 2000, the annual offering ritual to Confucius is held at the Family Temple of the Southern Lineage of the Kong Clan (Kongshi nanzong jiamiao 孔氏南宗家庙) by order of the local government in Quzhou, on the 28th of September. Confucius’ statues are on display in many significant places, such as the central park, campuses of schools, and colleges; his life story and the Analects (Lunyu 论语) - considered a record of his words and acts - are cited in writing on public sites, such as on bridges and the city wall. Even a special radio program to recite from the Analects is broadcast once a week by a local station. Meanwhile, the local government promotes Quzhou as a “well-known cultural and historical city” (lishi wenhua mingcheng 历史文化名城) in order to draw more political attention from the central and provincial governments, to attract economic investment, and to foster tourism. How are all of these political agendas combined with each other? My research goal is to figure out the features of the modern Confucian cult occurring in contemporary China through a close look at one concrete case. By way of personal interviews and participant observation, I intend to reveal the specific motivations of local political and cultural agents in practicing Confucianism. One of my main questions is: does the revitalisation of Confucian traditions aim at the globalisation of Confucianism, as propagated on many international and national occasions by modern Chinese Confucianists? Or does it actually serve the political and economic interests of local societies only?

1. Where is Quzhou?
This is an often raised question, even in China. Since I myself was born close by and spent the first 17 years of my life in this region, I know it. However, most Chinese have no idea whatsoever where and what it is when they hear the name. It is said that the famous actress Zhou Xun 周迅, who comes from Quzhou, always affiliated herself in public with the city of Hangzhou, the provincial capital, instead of her hometown, because the low popularity of Quzhou would not help her to become a film star. Yet today, she does associate herself with Quzhou, but only after she has become successful in China. The government of Quzhou once tested how well known the city of Quzhou was among citizens in mega cities, such as Shanghai and Guangzhou, by showing people the two Chinese characters for qu and zhou. To their surprise, over half of the persons questioned were not able to read the first character. Thus, they probably had never before heard the name of the city.

The low profile of Quzhou is quite a serious obstacle for the local government and enterprises. If it were 30 years ago, they might only feel a little depressed about this, but life would still go on without any change. However,
 with the coming of age of the market economy, the ‘popularity’ (zhimingdu 知名度) of a city is directly associated with its market value and ability to attract domestic and foreign financial resources, as well as exporting local products. Hence, the competition network into which Quzhou is bound is tremendous. As one of the most prosperous provinces of China, Zhejiang is marked by the economic emergence of middle-sized and small cities with strong province-internal competition. Among the cities of southwest Zhejiang, Quzhou ranks not only below Jinhua 金华, which profits enormously from its traditional renown as producer of ham under the brand Jinhua huotui 金华火腿, but also below Yiwu 义乌 which through its own efforts, suddenly became a trading metropolis for essential products during the last 20 years. Businessmen from all over the world come to Yiwu, neglecting other regions of southeast China, in order to buy low cost products to be retailed on the world market. Today, at many Chinese international airports, e.g. in Shanghai and in Guangzhou, you can see eye-catching advertisements announcing the trade fair held at Yiwu. Even Hengdian 横店, a small town 50 kilometres north of Quzhou, has promoted itself as a great tourist attraction for the past dozen years, since local entrepreneurs in cooperation with Xie Jin 谢晋, a famous film director, built a pseudo palace called “Movie World” (Yingshi cheng 影视城), as a stage for ancient costume films. 

As a historic city built 1200 years ago, Quzhou lies on the crossroads between the provinces of Zhejiang, Fujian, Anhui, and Jiangxi. It was an important military base and the ruins of the old city wall and gates have been preserved. Irrespective of this traditional setting, industry and trade have developed at a very slow pace. The largest enterprise of the city is a chemical plant, which is also the largest tax payer, but at the same time, causes enormous environmental pollution. According to the official statistics, the gross product of the region in 2006, was 3.87 million RMB.
 Divided by 2.47 million inhabitants, the gross product per capita averages 15,700 RMB, equalling about $2,100 US. Up to 2006, only 19 joint ventures with foreign financial investors had been registered,
 although in 1992, a special Economic Developing Zone (jingji kaifa qu 经济开发区) was established in the south of the city, with special offers for foreign investors. Mr. Wu, one of my former classmates in middle school, acted as administrative director of this special zone several years ago. He told me that every staff in the local government is assigned a certain number of tasks for introducing trades and financial investments into the special zone. Anybody who does not fulfill this quota is financially penalized. For these reasons, during my talk with him, I was asked repeatedly to introduce German investors, or at least, to help him with German translations, since the Bureau for Attracting Investments (Zhaoshang ju 招商局) employed a retired German businessman as a broker who, unfortunately, can not speak one single word of Chinese.
The reasons why the economic development of Quzhou is slow to develop in comparison to other cities in the province of Zhejiang, are certainly manifold: the distance to the metropolis of Shanghai (ca. 500 km), and to Hangzhou (ca. 300 km), the lack of ship transportation, the non-business mentality of the local people, and the lack of a traditional business background, etc. For the local government, another important factor counts, namely the low profile of the city of Quzhou, both in China and abroad. For instance, in the year 2005, the city of Quzhou searched for a town in Bavaria (Germany) to establish a twin-city connection. Mrs. Gao, who is a member of the Advisory Board for Foreigners’ Issues (Ausländerrat) in Munich, also a former classmate of mine, endeavoured to introduce Quzhou to several Bavarian towns. An advertisement was placed by her on the internet, but not a single Bavarian town showed any interest. From the Chinese point of view, this failure can only be ascribed to the low popularity of Quzhou, and therefore, the situation needs immediate attention.
If a city wants to become famous, it must have something special or unique. As a historic city, Quzhou, besides its partly preserved city gates and wall, has within an old city area several
 ancient temples, e.g. the Palace of the Goddess of the Sea (Tianfei gong 天妃宫),
 and the Memorial Hall for Zhao Bian (Zhao Bian ci 赵抃祠).
 Nevertheless, this kind of temple can be found everywhere in China, and Zhao Bian, as a literary figure, is not famous enough to attract tourists to Quzhou to visit his memorial hall. In China, the touristic value of historical monuments often does not depend on the sophistication of their architecture nor the building style, but rather on the importance of the person associated with it. The more famous a person is the more attractive is the place or building connected with him – at least in the eyes of tourists.


Following this judgement, it is easy to identify the most special historic site in Quzhou. In the centre of the old city, alongside the former Temple of the City God, there is a building complex owned formerly by Confucius’ descendents: the Confucian Family Temple and the residence of the patriarch of the Southern Lineage. In front of the temple, across the street, the “Park of Residential Hill” (Fushan gongyuan 府山公园) contains a hill and a large pagoda surrounded by many trees and plants. The setting and background are thus almost perfect: no Chinese is as well-known around the world as Confucius – except perhaps Mao Zedong 毛泽东 (1893-1976); the Southern Lineage of his descendents is not only authentic, but their status was also officially recognized in the Chinese empire. Luckily, the main part of the building complex remains and the last “Official for Sacrifices to the Exalted First Teacher of Culture of the Southern Lineage” (dacheng zhisheng xianshi nanzong fengsi guan 大成至圣先师南宗奉祀官) is still alive. Since the latest ‘Duke Yansheng’ (Yansheng gong 衍圣公) and the “Official for Sacrifices to the Exalted First Teacher of Culture” (dacheng zhisheng xianshi fengsi guan 大成至圣先师奉祀官) of the northern lineage, Kong Decheng 孔德成 (1920-2008), lived in Taiwan but had no clan temple on the island, and in the original family temple in Qufu, no member of the clan was officially nominated for offering issues, the local people in Quzhou can announce proudly: “Qufu has a temple but no person, Taiwan has a person but no temple, but our Quzhou has both a temple and a person!” (Qufu youmiao wuren, Taiwan youren wumiao, Quzhou youren youmiao 曲阜有庙无人，台湾有人无庙，衢州有人有庙.)

Why are there two officially recognized “Official for Sacrifices to the Exalted First Teacher of Culture”? Why does another Confucian Family Temple exist? The story begins in the year 1128, two years after Song Gaozong 宋高宗, Zhao Gou 赵构 (1107-1187, re. 1127-1162), ascended to the throne, because both, his father and his brother, the last two emperors of the Northern Song dynasty had been captured by the army of the northern state of Jin. According to historical records, Zhao Gou ordered the 48th descendent of Confucius, ‘Duke Yansheng’ Kong Duanyou 孔端友, to move to the south to fulfil his ceremonial obligations. Thus, Kong Duanyou emigrated to Zhejiang, accompanied by many of his clan brothers and other family members. They settled in Quzhou in the year 1136, and took residence in the state school. 

After the death of Kong Duanyou, who had no sons, the title of ‘Duke Yansheng’ was inherited by his nephew Kong Jie 孔玠. However, at the same time, in 1133, the Jin ruler in the north declared another of his nephews, the brother of Kong Jie, Kong Fan 孔璠, who had remained with his father in Qufu, to take care of the temple and mansion, as the new ‘Duke Yansheng.’ Thus, for about 150 years there existed two such Dukes, one in Qufu serving the Jin and later the Mongolian rulers, the other in Quzhou serving the Chinese emperors, until the end of the Southern Song dynasty.

In 1282, the Mongolian emperor in Dadu, today’s Beijing, wanted to call the 53rd ‘Duke Yansheng’ in Zhejiang, Kong Zhu 孔洙, back to Shandong. He refused, however, and resigned his official title. The official reason he declared was that he wanted to stay in the place where his ancestors were buried. Thus, his cousin in Shandong inherited the title officially; the family members of the Kong clan in the south lost their holy status and fell back to being counted among the common people.

During the Ming dynasty, some Confucian scholars from the south reclaimed this history in front of the Chinese emperor and asked him to rehabilitate the political and economic privilege of the ‘true’ descendents of Confucius. They succeeded. Although the title of ‘Duke Yansheng’ remained with the northern lineage, the patriarch of the southern lineage received the title of ‘Erudites of Five Classics’ (Wujing boshi 五经博士) in the royal academy. The emperor awarded the family a certain number of fields and servants, and abolished their tax liability so that they could concentrate on the maintenance of the family temple and the seasonal offering rituals to Confucius. Therefore, the Confucian Family Temple in Quzhou was rebuilt on its original location around 1520, since the old one had been completely destroyed at the end of the Southern Song Dynasty.
 

After the downfall of the Chinese Empire in 1911, the Kong family, in Qufu as well as in Quzhou, lost most of their privileges. As mentioned above, both patriarchs of the northern and southern lineage were degraded to ‘Official for Sacrifices’ (Fengsi guan 奉祀官) during the Republic of China. After the next political turn in 1949, the Confucian temple and the Mansion Kong in Quzhou became public property. It was partly torn down and partly used for offices by the military administration. When the building complex was returned to the city at the beginning of the 1980s, it was extremely deteriorated and needed to be rebuilt almost completely. Since 1985, the local government began renovatations and reconstruction of the Confucian Family Temple. In 1988, it was opened to tourists. In 1996, it was recognized as a national historical monument to be safeguarded (quanguo zhongdian wenwu baohu danwei 全国重点文物保护单位). According to a government report, the restoration project, completed in 2000, was worth over $2 Million US.

Even so, not many historical relics remain in the temple. Before the latest renovation began in 1998, an archaeological team investigated the estate completely and found only a few fragments of musical instruments and a bell produced in the 18th century. Neither old furniture nor offering vessels remained. It is said that most of them had been stolen or destroyed by Japanese conquerors in the 1940s. The only two previous relics preserved in the Confucian Family Temple are: a statue of Confucius, sculpted after the family had moved to the south, which was inspired by a famous painting by Wu Daozi 吴道子 (ca.680-759) of the Tang dynasty; and two wooden statues of Confucius and his wife. According to legend, these statues were carved by Zi Gong 子贡, Confucius’ pupil, from a tree growing on the grave of the master when he was staying beside the grave to mourn his teacher for six years. That is certainly not true. What is true is that the two statues were brought from Shandong as evidence of his filial piety and official legitimacy when the 48th ‘Duke Yansheng’ moved from the north to the south. Unfortunately, according to informed persons, these statues which had been preserved in the Cultural Bureau of Quzhou from 1949 onward were borrowed by the Confucian Family Temple in Qufu in 1959 for a special ceremony and have never been returned. The statues we see today in Quzhou’s temple are copies.

Concerning the ‘person’ who allows Quzhou to feel privileged, he is the 75th descendent of Confucius, Kong Xiangkai 孔祥楷 (1938-), who had inherited the title of “Official for Offering the Exalted First Teacher of Culture of the Southern Lineage” in the 1940s from his uncle. In the 1950s, he left Quzhou with his mother, brother, and sisters. After finishing school, he went to the north to study mining and became an engineer in a mining enterprise in Northeast China. During all the years of his professional life, he kept his identity secret and followed a career under the communist regime. In the 1980s, he was director of a mining enterprise, and later, vice president of the College of Metal Industry in Shenyang. At that time he joined the Chinese Communist Party.

During the years from the 1950s to the 1980s, Kong Xiangkai returned to Quzhou three times. The first time was during the Cultural Revolution. He visited the family temple secretly and took a photo for memory. The second visit occurred in the middle of the 1980s. This time he was officially recognized and, accompanied by persons in charge, he visited the largely dilapidated buildings. Then at the end of 1980s, when he visited his hometown again, he was greeted by high ranking local communist cadres. The mayor met him personally and asked him to return to Quzhou to help the city promote the Confucian Family Temple as an important historical monument. Shortly thereafter, Kong Xiangkai moved back to Quzhou. He acted first as assistant to the mayor, then as director of the government section for alliances (Tongzhan bu 统战部), and finally, was appointed vice president of the Political Consultative Conference of the city. After his retirement in 2000, he became head of the Administrative Committee of the Confucian Family Temple, which corresponds to his inherited role as official for sacrifices.

2. Modern Offering Ritual to Confucius in Quzhou
In 2004, after several years of preparation, the first “International Confucius’ Cultural Festival in Quzhou” (Quzhou guoji Kongzi wenhuajie 衢州国际孔子文化节) was held. It lasted about a week and was constituted by a series of events including an International Forum of Confucianism (Guoji ruxue luntan 国际儒学论坛), trade and investment fairs, and the offering ceremony to Confucius at his family temple. Thus, it is a true mixture of economy and culture as expressed in the popular slogan: “Culture sets the stage, the economy is the main act” (Wenhua da tai, jingji chang xi 文化搭台，经济唱戏). Yet, to the surprise of the organizers, the economic impact of the festival remains extremely weak in contrast to its political and cultural echoes.


The most positive reactions came from foreign visitors who attended the International Forum and the offering ritual. The American sinologist, Deborah Sommer, called by her Chinese name, Sima Dailan 司马黛兰, sent enthusiastic feedback to the administration of the Confucian temple. In the report of the Administrative Committee of the Confucian Family Temple, I read an extract from her letter:

I noticed that you made some changes in particulars which have, however, significant meanings. … You abandoned gorgeous dressing and dancing, abandoned sacrifice of ox and sheep, abandoned the noise made by the ancient musical instruments. It was wonderful to set a piano in front of the Hall of Great Accomplishment (Dacheng dian 大成殿)! It was also a great change that you deleted the two characters shenwei 神位 (place of deity) from the table of Confucius. Confucius was a human, not a deity ……It is the right time to return him his true identity as a human.
 

Also Deng Liguang 邓立光, a scholar from Hong Kong, praised the “exploding cultural dynamics” (bengfa chu de wenhua nengliang 迸发出的文化能量) of the offering ritual to Confucius in Quzhou and commented that “it shows the courage and the epoch-making significance in revitalizing traditional culture” (xinashi le fuxing chuantong wenhua de qipo he huashidai yiyi 显示了复兴传统文化的气魄和划时代意义).
 
Compared with the positive comments made by foreign scholars, the domestic observers in China were hesitant in how to judge and evaluate the first offering ritual to Confucius in Quzhou after a break of more than 50 years. For most Chinese, the new offering ritual seems unorthodox since it was performed in a very modern way instead of imitating a traditional one like in Qufu, Taipei, or elsewhere. As documented in a DVD recording, the ceremony lasted approximately one hour and was divided into two parts with a total of five steps:

Part I: The sacrificing ritual (jili 祭礼)
1) Opening of the ceremony through ringing the bell accompanied by tape music. Representatives of citizens offer five (actually six) cereals (wugu 五谷) in front of the Statue of Confucius in the Hall of Great Accomplishment.
2) All participants in the yard bow thrice to Confucius.
3) The main officiant (zhuji 主祭), enacted by the president of the Political Consulting Conference of Quzhou and accompanied by Kong Xiangkai as associate sacrificer (peiji 陪祭), read a sacrificial text (jiwen 祭文) to Confucius in front of the Hall of Great Accomplishment.
Part II: The praising ritual (songli 颂礼)
4) Actors and children recite passages from the Analects (Lunyu 论语) on the platform.

5) A small chorus sings the “Hymn of Great Commonwealth” (Datong song 大同颂) with the text from the Book of Rites (Liji 礼记) and music composed by Kong Xiangkai.

Approximately 600 officials, students and pupils, citizens, as well as domestic and foreign guests, attended the ceremony. Most of them were dressed in business suits or school uniforms. The recitation from the Analects and the choir singing were performed on the platform in front of the temple, which is called yitai 佾台 and would originally be used for special music and dancing performances during the sacrificial offering to Confucius, called Jikong yuewu 祭孔乐舞. 
 Ma Ziyue 马子跃, a well-known military singer and friend of Kong Xiangkai, led the choir in his military uniform of the Chinese People’s Liberation Army. However, other singers, and Kong Xiangkai himself, who acted as associate officiant of the chief officiant, were dressed in Mao suits or Zhongshan suits (Zhongshan zhuang 中山装), which look more traditional than western business suits. Also the pupils reciting from the Analects were dressed in recreated traditional costumes. Despite this, the ceremony as a whole lacked a kind of ‘traditional’ atmosphere for the majority of the audience.

Another modern aspect of the offering ritual to Confucius in Quzhou, is shown in its action patterns, which apply to most modern political ceremonies held in China. Following the order of a political organization, a great many people are gathered at a public site, where everybody is assigned a well-defined place. A representative of the government hosts the ceremony and gives orders to the participants through a microphone such as, “first bow, second bow, and third bow.” During the whole ceremony, participants must keep silent and stand straight, as if they were in a military parade. At last, the scene of reciting passages of the Analects by children and the artists reminds one of scenes of reciting the Quotations from Chairman Mao (Mao zhuxi yulu 毛主席语录) during former political assemblies in communist China. 
The abandonment of the old offering ritual style in Quzhou might have practical and financial reasons, since the traditional Jikong yuewu in its complexity is not only difficult to reconstruct, but also costly to prepare. However, the most crucial factor leading to the resolution towards modernization rests on the key person of the whole event, Kong Xiangkai. It was he who insisted on offering to Confucius in such a modern way, since he believes that through such a ceremony, he can express his authentic emotions to his ancestor. Indeed, I suspect that Kong Xiangkai was influenced by the practices of the Mao cult during the Cultural Revolution (1966-1976). The book Analects, for instance, is treated similarly to the former Little Red Book (hong baoshu 红宝书), or ‘Mao bible.’ As a gift for visitors to the Confucian Family Temple, it was printed in the small size of 8cm x 6cm, so that it can be carried in a pocket everywhere and read at any time. 
Nevertheless, the recognition of foreign participants provides enough argument for him and his followers to defend their choices in dealing with the offering ritual. The local cadres and people involved also felt no reason not to support this project. Furthermore, the central media, CCTV, reported on this event, “an international expert of Confucianism, Wei-Ming Tu, was here also” (lian guoji ruxue zhuanjia Du Weiming ye lai le 连国际儒学专家杜维明也来了) – as a cadre expressed with pride 
in my interview with him. Those who kept on questioning the legitimacy of such a modern expression of the Confucius cult finally gave up their skepticism completely when the “Globally Coordinated Offering Rituals to Confucius” (Quanqiu lianhe jikong 全球联合祭孔) were held on the 28th of September, 2005, in Quzhou. It was the first time that more than 10 Confucian temples in China united to hold an offering ritual at the same time. Even UNESCO joined the organizing board and sent representatives to attend the ceremony at the main site, the Confucian Family Temple in Qufu.
 The complete ceremony was transmitted live by the first channel of CCTV with a special program from Qufu and five other Confucian temples around China simultaneously, among them the Confucian Family Temple in Quzhou.
 Other offering rituals in Confucian temples in Taiwan and overseas were also summarily introduced during the program. 
For Quzhou, it was not only a great opportunity to present itself to the whole of China and even the world. It was the best evidence for the wide acceptance of Quzhou’s modern offering style designed by Kong Xiangkai, whose favorable attitude regarding experiments on offering issues continued. For this special occasion, he invented a so-called ‘School Offering’ (xueji 学祭) to Confucius as ‘the first teacher’ (zuizao de laoshi 最早的老师) by about 600 young teachers from local schools, accompanied by 100 elder teachers and pupils. The motif of the School Offering brings to mind the tradition in Republican China which combined the ‘Birthday of Confucius’ and the ‘Day of Teachers’ (jiaoshi jie 教师节).
 However, since the official 'Day of T
eachers’ is held on September 10th every year in the Peoples’ Republic, School Offering
 to Confucius in Quzhou is defined differently. While teachers usually receive cards, flowers, gifts, or special services from their pupils on the ‘Day of Teachers,’ they themselves present offerings to Confucius, the founder of school education and the profession of teacher, in his temple on his ‘birthday.’ The Four Treasures of the Study (Wenfang sibao 文房四宝), namely the writing brush, ink stick, ink slab, and paper, were added as sacrificial objects to the five cereals. In the second part of the ceremony, the ‘Praising ritual,’ a choir with 60 amateur singers presented the suit of songs “Hometown in the Southeast” (Dongnan queli 东南阙里) written and composed by Kong Xiangkai to describe the history of the southern lineage of Confucius’ descendents. At the end, all participants sang the “Hymn of Great Commonwealth” in the same way as the year before. The whole ceremony lasted almost one hour and was actually the longest one from 2004 until today.
This time, Quzhou achieved greater attention, with most of the support coming from domestic visitors. The existence of “Confucius’ Hometown in the Southeast” and the second Confucian Family Temple in Quzhou became widely known in China through several relevant documentary films on TV.
 The idea of School Offering and its ritual, were judged “absolutely original” and stirred much interest from politicians and scholars. The term “modern offering ritual to Confucius” (dangdai jikong 当代祭孔) was coined in mass media through the propagation of such an officially authorized medium as CCTV. One commentator even went so far as to criticize other ritual performances in traditional costumes as “farce” (naoju 闹剧), “as if they were going mad or were stupid” (zhuangfeng maisha装疯卖傻):
纪念伟大的思想家、教育家孔子本来是一件很严肃的事，而我们却把它搞成一场闹剧。诺大一个中国，十亿多华人，竟然只有浙江是现代人祭孔，这不够荒唐吗？

It is actually a very serious issue to commemorate the great thinker and educator Confucius, but we turn the ceremony into a farce. In a country as big as China, among more than one billion Chinese, it is surprising to see that only Zhejiang (Quzhou) people sacrifice
 Confucius in a contemporary way. Isn’t this ridiculous? 

Thereafter the “Grand Sacrifice” (daji 大祭), accompanied by the International Confucius’ Cultural Festival and the International Forum of Confucianism, is celebrated every second year (2006, 2008,…) with participants from all over Zhejiang Province and other regions of China. Every other year (2007, 2009,…), the “Minor Sacrifice” (xiaoji 小祭) or “School Sacrifice
” takes place with the participation of school teachers, college students, and pupils from Quzhou and other regions of Zhejiang. Quzhou continuously enjoys its increasing popularity. For local politicians, nothing could be more prestigious than that even Xi Jinping 习近平 (1953-), former president of the government of Zhejiang province and current Vice-president of the People’s Republic of China, as well as a board member of the political bureau of the central CCP committee, sent a congratulating letter to the opening of the International Confucianism Forum 2006 in Quzhou.
 This demonstrates that the local event around Confucius has finally reached high political recognition. 

3. The agents of Confucius cult in Quzhou
A closer look at this scenario allows me to raise the question: are these events really meant to propagate and globalize Confucianism as shown in its slogans? Or are they actually politically staged performances for improving the popularity of the city and boosting local confidence under the label of ‘globalisation?’ The fact is that the local government spends a lot of money to invite foreign guests, domestic scholars, and media stars for their participation in the events so that they can be presented as ‘international,’ ‘high level,’ and ‘successful.’ In the year 2007, when I first visited the event myself, I was asked to bring along my German husband. As one of the few foreigners present, he received much more attention by journalists, of course, than I. He was even interviewed by a local TV station directly after the event, although he had never before been involved with Confucianism. When the interview was shown on the evening news, the reporter began with the following statement: “Not only we but also X from Germany admires Confucius very much…..” It is also remarkable that 5-6 young foreign students studying Chinese in Hangzhou were taken to Quzhou by their teacher following an invitation of the local government. The young girls and boys were not aware of the formalities to be respected and came leisurely dressed. Since the organizers did not allow visitors to take part in the ceremony in such informal dress as shorts and sandals, they fell into panic. Their companion and translator, Mr. Chen, an English teacher at a local high school, had to lend them his own shoes and trousers so that these young foreign guests could attend the ceremony. Thus everyone was happy in the end, and the foreign students even took a group photo with the patriarch, Kong Xiangkai, after the offering ritual. A third observation is, that when I attended the third International Forum of Confucianism in Quzhou in 2008, I realized that most of the foreign or domestic scholars invited had not prepared their papers carefully and looked at this event only as an opportunity to enjoy the generous hospitality of the organizers. On the other side, the local government, which organized this conference, was not really interested in Confucianism, but only in the political and media effects of this event. These factors attracted me to further investigate the agents of the modern Confucius cult occurring in Quzhou, as well as their varied motivations and future perspectives.
3.1. Kong Xiangkai, patriarch of the Southern Lineage of the Kong Clan

As I mentioned already, Kong Xiangkai was the main designer and conductor of the offering events. It was he who insisted on offering to Confucius in a modern way, since he believes that he can thus better express his authentic emotions to his ancestor. “If I put my daily dress away and perform as an actor with ancient costume during the ritual, I am not doing offering anymore, but performing a play.”
 I asked, “Then, how did you offer in the 1940s? What do you think about the continuity of the offering ritual?” His answer was, “I did not remember much about the details. I was only a little child at that time. I only remember that the people were busy with cutting animals and preparing them as sacrifices on the eve of the ceremony. It was very clamorous (nao honghong de 闹哄哄的).” I was surprised that he used such a negative expression to describe the preparation process of the offering ritual undertaken 60 years ago by his father and uncles. Perhaps this attitude is due to his having received a modern education with the influence of communist ideology and thus he considers this traditional offering style as ignorant and backward, as many modern Chinese do. 

Obviously, Kong Xiangkai leans towards a contemporary ritual which allows him to feel authentic. In this respect, he even criticized in public the re-staged music and dancing performances of the offerings to Confucius, the Jikong yuewu, as presented in Qufu and other places. For him, they are nothing more than absurd folkloristic performances intended to attract tourists. Instead of such performances, he believes that people should pay more attention to the spiritual content of the ceremony. The only meaning of the offering ritual should be, as he always emphasizes, “to propagate the thoughts of Confucius” (xuanchuan Kongzi sixiang 宣传孔子思想), but not the traditional form of rituals. For the same reason, he and his colleagues in the temple insist on using the Analects as the unique basic text in the campaign of Confucianism, while other Confucian classics, such as the Book of Rites, the Book of Change, and the Book of Odes are completely neglected. Even in the gift shop of his temple, you will not find a single copy of the three ritual books (san li 三礼) of Confucianism. 
Besides, Kong Xiangkai engages to popularize the Analects among pupils, students, and citizens. He opened a class for reading canonical books (dujing ban 读经班) in his temple which takes place once a week. Children from 7 to 12 are selected to attend. Accompanied by their parents, they come to read and recite passages from the Analects together. To encourage their participation, Kong ordered bags, books, and other small gifts to be presented to the children at the expense of the temple. Also, a competition of recitation from the Analects among pupils is held every year, shortly before the public offering ceremony to Confucius. Several prizes are awarded to the best pupils who can interpret passages from the Analects through recitation or theatrical performances. “It does not matter if the children do not really understand the words they are reciting. At first they should remember the sentences, and then try to understand them in their later life,” Kong said. Furthermore, a society for studying and spreading the Analects was established by Kong several years ago. Its members gather regularly to read and discuss this book together. The most successful action of this society was to set up a special program for teaching and reciting passages from the Analects in cooperation with a local radio station, which is called “Air Class for the Analects” (Kongzhong lunyu ketang 空中论语课堂). The sound recordings of the courses are transmitted on the internet so that interested persons can hear them repeatedly. 

In contrast to his enthusiasm in promoting the Analects, Kong shows less interest in enhancing coherence among members of the Kong Clan. He has not tried to establish a stable relation with the Kongs in Qufu. There also was no contact between him and the former official head of the Kong Clan, Kong Decheng, who left the mainland in 1949 for Taiwan and stayed there until his death in 2008. He never even visited any villages in Quzhou where the Kongs, his clan brothers and other relatives, are still living. Only a few of them had the honor to be invited to attend the annual offering rituals once or twice. Why? To this question his answer was short and clear: “I am quite aware that my task is not to unite family members of the Kong Clan, but to spread Confucian thoughts to more remote regions.” (Wo hen qingchu wo de renwu, bushi ba Kong jia ren tuanjie qilai, ershi ba Kongzi sixiang chuandao geng yuan de difang qu 我很清楚我的任务，不是把孔家人团结起来，而是把孔子思想传到更远的地方去). In a TV interview with a reporter from Beijing on the historical conflicts between the northern and southern lineage, he even suggested provocatively that both lineages should not compete with each other for the authorized recognition of their authenticity as Confucius’ descendent, but rather, compete with each other to see who is doing a better job of promoting Confucius’ thoughts.

What does he mean by “remote regions?” Does his motivation and perspective lie in the globalization of Confucianism? I think the answer is “yes.” Although he himself did not express it so, several observations led me to this conclusion. Firstly, he always takes time to meet foreign visitors to the temple, to talk, and to take photos with them, as he did with the foreign students attending the offering ritual of 2007. Secondly, while I interviewed him, most of his attention was not on my questions concerning concrete organizing details of the ritual, but more on the comparison of Confucianism with other world religions, such as Christianity, Islam, and Buddhism. During the talk he asked me: Why did the other three old civilizations develop monotheistic religion while China did not? It seems likely that he is concerned with the religious character of Confucianism and its position in the world. Yet, he did not give his own answer, since he argued that his profession was not cultural research, but engineering.
3.2. Zheng Gang 郑岗, an activist in the movement of the Confucius cult

Zheng Gang, a young man, about 25 years of age, is a faithful follower of Kong Xiangkai. As a Chinese teacher, he is working at a local high school, but his hobby is theatre and acting as an announcer. For several years, he has been a member of the Society for Popularizing the Analects (Lunyu pujihui 论语普及会), and of the Society for Confucius’ Studies in Quzhou (Quzhou Kongzi yanjiuhui 衢州孔子研究会). He is also responsible for the “Air Class for the Analects” on the radio. On the offering ritual to Confucius in 2005 and 2006, he was one of the persons who carried out sacrifices to the statue of Confucius. He also wrote and staged a short theatre play which was performed on the Eve of the “birthday” of Confucius in 2007.


The following are some extracts from my interview with him:
 


“I come from Quzhou and left the city for university studies in 1999. In 2003, after graduation, I came back here and began to work as a school teacher. Because of my hobby, I was introduced to Mr. Kong by a colleague who is a member of the musical ensemble of the Mansion Kong. There are many amateur musicians, singers, dancers, and actors in the group, and we are all volunteers. Since I like announcing, I always act as moderator of concerts and other performances.” 


“… When I was a young pupil, I heard about Mr. Kong and knew that he is the true successor of Confucius…. He is a great man with rich life experience.”

“… For me Confucius is a cultural hero (wenhua yingxiong 文化英雄). He is the example for us teachers, our model teacher of myriad generations (wanshi shibiao 万世师表). His life emanates a kind of tragic aesthetic, since he tried to do something impossible…. There were many thinkers at the time of Confucius, but only his thoughts had great and substantial influence on later generations. For this reason, Confucius became a prominent person in the world.”

“To venerate Confucius today means to venerate his books and his thoughts, but not to venerate the person, similar to Buddha. The offering ritual is only an expression of our respect towards history and culture. When I brought the sacrifices, namely the five cereals, to him, and when I kneeled in front of his statue, I thought that I was venerating a belief, a kind of spirit, and a culture. We should show some respect to culture. The most important thing is spirituality, since the young generation to which I belong lacks this. We are the post-1980 generation. Not like the earlier generations which always have a kind of belief, we are free. We possess too many material things, but no belief. So it is good if we can reconstruct a belief for ourselves. But what we believe in should not be a person or Buddha, but a thought. We believe in the cultural spirit represented by Confucius and the long Confucian tradition lasting for two thousand years…. Thus I think it is a good idea to bring sacrifice to him in our everyday clothes. That means we are indeed venerating him, but not only performing a ritual to him as if it were a play….”
The life of Zheng Gang seems to be fulfilled with his activities in the movement. He takes spiritual profit from his participation at the events, and shares the events with other people at the same time. 

3.3. Zhang Hongping 张红萍, director of Nishan Elementary School 尼山小学
The Nishan Elementary School is located only about one hundred meters away from the Confucian Family Temple. Its predecessor was the private school sponsored by the Kong Clan and was changed into a public school during the republic. After 1949, it was renamed “The People’s Elementary School.” Only after 1992, was its old name was reinstated.

When I visited the school on a September morning, I saw everywhere calligraphies with passages from the Analects on the campus: at the entrance, in the corridor, in the teachers’ office, and in classrooms. There is also a bust of Confucius in the court yard. Every class has its own Confucian corner, usually designed as a wall newspaper on which everyone can publish his or her small articles about Confucius and his Analects. According to Zhang Hongping, current director of the school, there are special lessons, in addition to the standard ones, for teaching Confucius’ texts to the pupils. As teaching materials, Zhang and her colleagues have edited a book in six volumes for different reading levels, from class 1 to class 6. The title of the book is Ruxue kaimeng 儒学开蒙 ‘Enlightenments in Confucianism.’ A second edition of it is in the making and its title will be changed to Nanzong xueyuan 南宗学园 ‘The Southern Lineage’s Garden of Learning,’ because the new title represents ‘more local features’ (difang tese 地方特色) and thus conforms better to the marketing strategy of the publishing house.


At about 9:10, it was time for the usual morning break. The pupils gathered in the court yard and began to do gymnastic exercises accompanied by music from loudspeakers. This is a general program called Guangbo ticao 广播体操 and is exercised in every school in China. After that, they played another gymnastic exercise without music but accompanied by the recitation of a Confucianist text Dizi gui 弟子规 ‘Principles for young pupils,’ contributed by a scholar of the Qing dynasty. It is constructed by short sentences composed of three words, and its content concerns how to show filial piety to parents and elder brothers.


Teachers and pupils from the Nishan School are always active participants of the annual offering ritual in Quzhou, according to Zhang Hongping. Most of the children who were chosen to recite passages from the Analects during the “Praising ritual” came from here, since they are better trained than pupils from other schools. “Our school has a long tradition and earlier connection to the Confucian temple,” she said proudly.


Even so, such special programs should not take too much time from the pupils. The children are busy. Their parents have prepared for them many kinds of special training such as English, piano, or computer lessons, for the time after school. The Confucian classes are of course beneficial, because the children learn to respect and love their parents, but they are definitely not as important as English lessons, which are certainly more useful for their future.
3.4. Cadres of Local Communist Party and Government
The annual offering ritual to Confucius and the accompanying cultural festival held are officially organized by the local government. The original goals of these events are twofold: to promote Confucian culture and to advertise Quzhou, as expressed in the talk of a former director of the prefecture CCP committee:

祭孔活动既是一种挖掘、宣传孔子文化的重要手段，也是宣传衢州的一次极好机会。……我们要把孔子文化这颗棋子重重落定。把孔子文化的研究、挖掘、弘扬和效应作为一个品牌工程来规划和实施。围绕做精、做深、做大、做好的要求，深度挖掘并弘扬孔子文化的精华，充分发挥其在建设文化名市中的独特作用。

Offering to Confucius is an important way of discovering and propagating Confucian culture as well as the best opportunity to advertise Quzhou…. We should set the piece of chess (Confucian culture) strategically. We will study, discover, expand, and use the Confucian culture to produce a market label. Keeping in mind to make an excellent product in a fine and thorough way, we should discover and expand the essence of Confucian culture and give it full play in establishing a famous cultivated city.
While the first motive sounds like political propaganda, the second one, namely to advertise the city Quzhou and to improve its popularity, is actually the goal of the local cadres. In other words, Confucius as a worldwide known cultural idol should serve the local economic and social development.

The problem is: should the political interests of the local government be put into effect, should Kong Xiangkai and his staff engage more in constructing a ‘Confucian culture’ in Quzhou rather than contenting themselves with promoting Confucian thought as a universal spiritual heritage? In spite of the vague definition of ‘Confucian culture,’ we can assume that local cadres prefer to reconstruct some forgotten traditions, e.g. old-style music and dancing performances during the offering ritual and other programs attractive for tourists. It is true that the modern offering ritual has achieved great acceptance among politicians and scholars, but how can one implement this boring political ceremony to draw normal tourists to Quzhou and entertain them? Furthermore, the city administration faced serious problems when they attempted to register the offering ritual to Confucius of Quzhou into the “List of significant non-material cultural heritage of China” (Zhongguo feiwuzhi wenhua yichan minglu 中国非物质文化遗产代表作名录), According to Mr. Lin, vice director of cultural bureau of the city hall, the first application failed in 2007 since a newly invented tradition, such as the modern offering ritual in Quzhou, does not belong in the category of traditional culture which should be safeguarded. Due to suggestions of the reviewers from Beijing, cooperation with Qufu may open a chance for Quzhou to promote its own offering ritual to Confucius, since the traditional offering ritual held in the Confucian Family Temple in Qufu has already been included in the same list. Yet, the tension between the southern and northern lineage based on the family history, is noticeable and it seems that during the last years Kong Xiangkai did not contribute towards improving the relations with his relatives in the north.

3.5. Zheng Xiaorong 郑小荣, Owner and Manager of the Hotel Quzhou
In spite of the high expectation of the local government, the economic effects of Confucius’ Cultural Festivals are extremely small. Although a trade fair was organized in 2004, and again in 2006, during the International Confucian Cultural Festival, it is said that almost all contracts signed on these occasions were pre-arranged. The achievement of the offering ritual to Confucius and the improved acknowledgement of the city of Quzhou did not attract more investors. It is remarkable that local entrepreneurs are not really involved in the event. All financial costs are carried by the government. Only a few enterprises, among them hotels and restaurants, profit directly from the event through hosting guests invited by the government. But even the cooperation between these few companies and the government is not excellent. According to Zheng Xiaorong, the Hotel Quzhou developed a suit of dishes named “Feast of the Mansion Kong” (Kongfu yan 孔府宴) for hosting the VIP guests of the event of the year 2005, but this offer received little notice by the government and the temple administration. The demand was so small that they were obliged to remove the feast dishes from the menu of their restaurant shortly after the end of the festival. On the other side, the excessive luxury of the feast dishes and their unreasonable prices might have been the main cause for the limited orders.

Nevertheless, Zheng Xiaorong is one of the few local entrepreneurs who are interested in developing local ‘cultural products’ (wenhua chanpin 文化产品), although he himself still has no idea what kind of products would be welcome and could have a substantial impact on the market. With this in mind, he criticised the economic policy of the local government which is uncertain how to foster tourism and the service industry on the occasion of a big event like the Confucius’ Cultural Festival. According to his opinion, the communist cadres understand only how to distribute resources but not how to encourage and control a market economy effectively.

In summary, most agents of the Confucius’ Cultural Festival in Quzhou have their own reasons and motivation for participating. While the school teachers and pupils are relatively enthusiastic about the Festival, many local cadres and entrepreneurs maintain a dichotomous attitude about it. On the one hand, they consider it a chance for political propaganda as well as for the development of local identity and local economy, and thus support it actively. On the other hand, they are somewhat skeptical about the established way of operation since the result lies very far below their expectations. Even Kong Xiangkai, the protagonist of the whole issue, expressed his doubts during his conversation with me whether the offering ritual could be held continuously in the future. That might be the reason why Mr. Xu, at the time, director of the section of propaganda (Xuanchuan bu 宣传部) in the CCP committee of Quzhou, offered me a book contract to evaluate the modern offering ritual to Confucius in Quzhou from the viewpoint of an overseas Chinese with a European educational background. Obviously they need some support from abroad to enhance the confidence of the local people on the value of their historical heritage and the current way of celebrating it.

Since it would give me access to interviewees and information for my investigation, I certainly could not refuse such an invitation. Yet it was quite clear that an objective evaluation based on academic analysis would not fulfill the interests of my sponsor. Therefore, I just collected all existing materials and added some positive comments to them in my book Nanzong jikong 南宗祭孔. Only in the last part of the book did I try to voice a few critical comments and suggestions in an indirect way, namely as “future vision,” e.g. that the modern Confucius’ festival should try to reach more citizens, not only to serve as official political event. All these comments were benevolently accepted by the censors, and the book was published in the summer of 2008, shortly before the opening of the 3rd Confucius’ Festivals in Quzhou. 
Conclusion

With the collapse of the Chinese empire and the central position of Confucianism in Chinese state ideology at the beginning of the 20th century, the Confucius cult was widely abandoned in China. Also, the attempts of Confucian scholars to establish a Confucian religion so as to assure its survival in a globalizing world, failed. However, it is impossible to completely abolish such a grand tradition which has been dominant in Chinese society for more than two thousand years. Hence, the written texts guarantee the continuous transmission of its doctrines and many Confucian temples remain as conduits of local cultural heritage. Thus Confucianism and the Confucius cult could revive when a new opportunity is provided in modern China. Ridiculously, it is the economic and cultural globalisation which caused the downfall of Confucianism in the first part of the 20th century, which nowadays fosters the revitalisation of Confucian traditions. With the increasing significance of China in the global world, it needs Confucius again for the purpose of representing its cultural traditions and national identity outwards. However, in the eyes of most local political agents, the foremost meaning of the modern Confucius cult is to serve the development of the local economy and society. Therefore, the so-called ‘international’ events held by local governments, mostly aim at gaining domestic political and media attention, as well as enhancing local identity. To globalise Confucianism is of subsidiary interest only. 

In contrast, as Billioud and Thoraval discovered in Qufu, there is a civil movement of the modern Confucius cult, which engages in reviving the popular religious-spiritual dimensions of Confucianism.
 In Quzhou, this trend is represented by the head of its southern lineage, Kong Xiangkai, and local intellectuals, such as school teachers and students. They intend to promote Confucius thought as a universal spiritual heritage, and to turn the political-ceremonial ritual into a social event with impacts on the daily life of the common people. For academic investigators, it is interesting to follow this movement and to observe whether the opposing intentions of diverse agents can be reconciled in the future.
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� Cf. Zhang Songzhi (2008).


� Cf. Chen Huanzhang (1913).


� Cf. Kang Youwei (1913).


� Cf. Liu Xuefei (2003); Tan Sor-hoon (2008).


� Following this belief, thousands of students demonstrated in Beijing at the Tian’anmen Square for ‘democracy and freedom’ in the spring of 1989. As is well known, this movement was finally suppressed by the central government with military force on June 4th, 1989. Cf. Spence (1999).


� Cf. van Ess (2003), pp. 111-2.


� Cf. Bell; Hahm (2003), Bell (2008), Zhu Ruikai (2000). 


� Cf. Billioud; Thoraval (2009).


� Some studies on this institution and related cultural strategies have been published recently in English, e.g. Ding; Saunders (2006), Paradise (2009), Starr (2009).


� To date, I have carried out fieldwork in April, 2005 (2 weeks), October, 2006 (2 weeks), April, August & September, 2007 (8 weeks).


� Quzhou tongji nianjian (2007), pp. 13, 40.


� Ibid., p. 129.


� This type of religious site is also called “Temple of Mazu” (Mazu miao 妈祖庙) in other regions.


� Zhao Bian (1008-1084) was a scholar from Quzhou who served as an advisor to the royal academy of the Northern Song Dynasty.


� Cf. Wang-Riese (2008), pp. 23-45.


� Ibid., pp. 125-132.


� Cf. Dizhangsun Kong Xiangkai (‘The Authentic Successor Kong Xiangkai’). This is a book with collected articles on the person of Kong Xiangkai by his acquaintances. It was edited by the government section of propaganda and is given as a gift to attendants at related events.


� Cited from the info sheet Jikong gaikuang. Since I did not get the original English text written by Deborah Sommer, I retranslated it into English from Chinese.


� Deng Liguang: “Cong Quzhou jikong kan zhongguo de wenhua fazhan” 从衢州祭孔看中国的文化发展, in: Xingdao ribao 星岛日报, October 14th, 2004, here cited from Jikong gaikuang.


� To historical developments and performances of Jikong yuewu cf. Lam (2002).


� Cf. � HYPERLINK "http://www2.sdnews.com.cn/news/zt/05kongzi" �http://www2.sdnews.com.cn/news/zt/05kongzi� (2010/2/15).


� The remaining four temples are located in Jiading 嘉定 (Shanghai), Wuwei 武威 (Gansu), Deqing 德庆 (Guangdong) and Jianshui 建水 (Yunnan).


� The actual birthday of Confucius is unclear. It is usually considered to be the 27th day of the eighth month according to the traditional Chinese calendar. This date was set to September 28th of western Gregorian calendar in 1952 by the KMT government in Taiwan.


� The international channel of CCTV followed this topic further and made several programs out of it. One of them is the program “Sizhe tongyuan” 泗浙同源 which can be viewed on the website: � HYPERLINK "http://www.cctv.com/video/wwwwxinwen/2006/09/wwwwxinwen_300_20060925_76.shtml" �http://www.cctv.com/video/wwwwxinwen/2006/09/wwwwxinwen_300_20060925_76.shtml�.


� “Jikong jiu jikong, hebi zhuangfeng maisha” 祭孔就祭孔，何必装疯卖傻, in: Jingji yaoqing canyue 经济要情参阅, October 14th, 2005, here cited after Jikong gaikuang.


� This letter is published on the first page of Quzhou Daily (Quzhou Ribao 衢州日报) on the date of 28th of September 2006 with the original signature of Xi.


� This and following statements were made by Kong during an interview given to me on October 1st, 2007.


� Cf. � HYPERLINK "http://www.cctv.com/video/wwwwxinwen/2006/09/wwwwxinwen_300_20060925_76.shtml" �http://www.cctv.com/video/wwwwxinwen/2006/09/wwwwxinwen_300_20060925_76.shtml�


 (15.02.2010).


� Given on September 23rd, 2007.


� For detailed information, see Wang-Riese (2008), pp. 180-4.


� Cited after Jikong gaikuang.


� Interview with Zheng Xiaorong given on September 29th, 2007.


� Billioud; Thoraval (2009), pp. 91-93; for ‘Popular Confucianism,’ see also Clart, (2003).





�Avoid beginning sentences with the word ‘but’.


�‘Several’ indicates more than two. If there are only two, say ‘two ancient temples.’ If there are three, list all three. If there are more than three, the way you have done it is fine.


�These last few clauses are not clear in the original text. I hope I have got the sense/emphasis right.


�Teachers’ Day?


�Elsewhere in the chapter you refer to it as School Offering and this sounds better in English than School Sacrificing.


�We ‘sacrifice to’ Confucius not ‘sacrifice Confucius. It might be better to say ‘commemorate’?


�I see why you use ‘Sacrifice’ here. My advice is to standardize which one you use to indicate this ceremony so it is consistent throughout the document.
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