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PREFACE

1 ACKNOWLEDGE with a great sense of gratitude my debt to
two contemporary Chinese philosophers One 1s Dr Hu
Shih, now serving his country as ambassador at Washington
The reading of his famous Chung Kuo Ku Tar Che Hsueh
Shih Ta Kang (1921) 1n 1923 was an immense stimulus, and
the sccond reading of 1t later suggested to me the necessity
for studies 1n the development of the language of logic n
Classical Chinese The other 1s Professor Feng Yu-lan,
whose Chung Kuo Che Hsueh Shih (2 vols ) became another
landmark 1n my philosophical education  Since the first
volume of this worh has been translated by Professor Derk
Bodde, working in collaboration with the author, T also owe
a debt to Dr Bodde, which I gratefully recogmze It 1s
mevitable and right that reference should be made to his
book, A History of Chinese Philosophy (1939, Peiping and
London), for,there 1s no other book for the English reader to
compare with 1t, but its value to me has been more of a
general nature than of a kind to warrant an accusation of
plagiarism  Yet here, as in the case of other translators, 1t
has been my pleasure to salute from time to time le mof juste,
and to substitute 1t for my own less felicitous rendering

There 15 only one passage which I have taken word for
word from anothertranslator  Itis Chapter XIVITL i Mr
Arthur Waley's The Way and 1ts Power, and 1 thank him
and his pubhshers for the privilege of using that rendering
1 am also grateful to Messrs Probsthain for their permission
to use Dr Duyvendak’s Lord Shang, and Dr W. K Liao’s
Han Fei, vol 1 My onginal intention was to take the
translations 1 needed word for word, for that seems the
only respectful course to take I found, however, parti-
cularly 1n Dr Liao’s work, as to a less extent in Dr Duv
vendak’s, certain roughnesses of expression which seen
better emended 1 apologize, therefore, for taking
liberties with their work If 1t had been feas
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Vi PREFACE

communicate with them, the one in Holland and the other
in China, I would have done so

No Enghsh scholar can work m the field of Classical
Chinese without owing a great debt to James Legge, the
first Professor of Chinese 1n the University of Oxford, for
his monumental labours in translating ten out of the thirteen
Confucian Classics

With regard to the mnmnumerable debts to Chinese com-
mentators and editors of all ages, I can only make a general
recognitton  And yet there are three to whom I owe most
ofall Juan Yuan at the beginning of the nineteenth century
for his edition of the Thirteen Confucian Classics, Sun
Y1-jang at the end of the nineteenth century for his edition
of the Mo T:zu Book, and Ma Hsu-lun i this generation
for his ediion of the Chuang Tzu Book

E R HUGHES

OXFORD,
January 1942
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INTRODUCTION

THERE is something particularly appropriate about an
‘Everyman’ volume on Chinese Philosophy, for the Chinese
people and their tradition have been impregnated with a
sense of Everyman It 1s true that there has been, and stll
15 to-day, a great deal of virtuosily in their approach to
matters of learming, 2 Chnese scholar can be ineffably
highbrow  But from a quite early date in Chinese history
most thinkers and scholars never succeeded n forgetting
that the ordinary man, and in particular the peasant,
1s a wvitally important member of the Great Society So
also with the exqusite art of pamnting mn China, and with
that other great art which the modern West tends to 1gnore,
that of ritual in daily life, the plaimn man 1n the plainness of
his humdrum hfe has always claimed 1in China a good share
of the expert’s attentton It 1s the Chimnesc sense of a
commen humanity, and 1n spite of all the inhumanities
whick. have been perpetrated by proud anstocrats and con-
scienceless money-makers, this sense continued to bear fruit,
has indeed been an integral part of that common sense
and matter-of-factness for which the Chinesc people have
become famous throughout the world

There 1s another aspect 1n which an ‘Everyman’ 1s parti-
cularly appropniate For a very long time, dating as far
back as the twelfth century and the Fukien popular printers,
public opinion has always been 1n favour of books bemng
published mm a simple form so that the prices might be
within the compass of the plain student’s purse  Not only
s0 the later categonies of Chinese literary histery have been
distinguished by a continual succession of ‘Collectanea,’
as the libraries call them, that 1s to say, reprints of notable
works brought together 1n fifty, or a hundred, or even many
hundreds of uniform volumes  Thus the ‘Everyman’ series
has many counterparts in China, though not one quite so
catholic 1n 1ts devotion to literature in every form, including
novel wnting and drama

x1



X1 INTRODUCTION

The table of contents shows a division of this volume into
eight parts, with two to four chapters to each part In
these twenty-three chapters the reader will find selections
from the writings, or 1n some half-dozen cases the recorded
sayings, of nearly thirty men who lived between the seventh
century BC and the end of the first century aAp The
number of men quoted might have been a considerably
larger one, but 1t became obvious that the more important
thinkers should be allowed to speak for themselves at some
length, and the volume not be a medley of rather scrappy
quotations

The period covered 1s ordinanly described as ‘the
Classical > That means that the people who first began to
study the development of Chinese civilization saw that 1n
the early phases of 1t there was a stage which compared
with the Graeco-Roman stage in the development of our
Western civilization To call that period ‘the Classical,’
therefore, enabled people to begin to place ‘China’ 1n their
minds  In other words, they began to know something
about 1t, for 1t 1s only by comparing, by placing the unknown
n relation to the known, that we begin to know This
comparing, however, 1s, as both Western and Chinese
philosophers have realized, a ticklish busimess One has
to be careful, or the result 1s not knowledge but a mixture
of truth and error, or even a monstrous misconception
And care entatls being careful not to use unconsciously an
adjective of companison 1n two different senses, and n not
making one of the things compared unconsciously the
standard for the other

The adjective ‘ Classical”’ or ‘classical’ has two meanings,
the primary one being ‘conforming to a standard® For a
very long time in south and north-western Europe those
highly nfluential people, the teachers of youth, impressed
on their pupils that our civilization owed a very great debt
to ancient Greece and Rome so much so that in matters
of right thinking and good taste what Greece and Rome
thought and did at their highest levels was 1n the nature of
a standard. They did not mean that these achievements
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were an absolute standard, and that our modern life and
thought must conform to 1t 1n every respect It 1s indeed
difficult to define what they did mean, for so many of them
were clergymen who believed that Christianity was the chief
source of inspiration for ‘our great Christian civilization’,
and they would have been greatly shocked at the accusation
of setting up any other standard as that to which we should
conform

Thus state of affairs 15 not so much charactenstic of the
Middle Ages as of post-Renaissance and modern times,
coming mnight down to our twentieth century In the
seventeenth and eighteenth centuries, and well on into the
nineteenth, our fathers before us were being taught n this
way by their pastors and masters, so that, for example,
Hardy could depict his Jude the Obscure and his genera-
tion, only the one before ours, respond with real emotion
to the tragedy of that picture  Yet we are fully conscious
to-day of the fact that our civilization has burst its bands
and 1s moving inexorably 1nto a future which, whatever 1ts
debt to our (iiaeco-Roman past, and all other pasts, cannot
be estimated solely 1n terms of our Great Tradition

It 1s 2 matter then of some moment that as we look round
this world of ours we should have a judicious mind as much
to the past as to the present  This applies particularly to
the three other existent civilizations, those of the Near East,
the Middle East, and the Far East, each with 1ts Great
Tradition behind 1t The *‘Everyman’ seues has realized
this, and has taken steps accordingly so that alongside of
this present volume of Chinese Philosophy the ‘Everyman’
reader has matenal on which to exercise his judicious mind,
he has something to compare This raises at once the
question of ‘ petrified civilizations,” or rather * petnfying civi-
Lizations > Is there any true sense 1n which the civilizations
of Turkey and Egypt, India, and China and Japan were petrt-
fying when our modern Western civihization thrust itself on
them, and assailed the verity of their Classical traditions?

Our fathers were, for the most part, convinced that there
was a real sense, and 1n the case of China a number of
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good If anything, they have been more susceptible to
foreign influence than our Europe has been, and at any rate
were just as much impregnated wath foreign blood stocks
as southern and western Europe were Apart, therefore,
from the inherent improbability of a great civilization being
built out of a narrow set of homogeneous elements and
gomg on century after century without any appreciable
change, the history of the Chinese people flatly contradicts
the notion The peoples who have been inbred racially
and culturally are the retarded peoples, such as the abori-
gines of Austraha There 1s, of course, the conservatism
of a mainly agricultural commumty, the attitude to lifc which
distinguishes the French peasant of to-day so markedty from
the industrial town dweller in France and Fngland and the
United States But that conservatism 1s not of a cast-iron
kind, erther 1n the West or in the East And 1t 1s an entire
nmustake for the townsman to think that the countryman’s
Lfe 1s less productive of individuality In China every
province very much has its own characteristics, 1ts own
cherished names of great men, some of them with specidl
temples 1n theirr honour, its own specialities in art and
craftsmanship, in some cases 1n education, its own customs,
both good and bad, and this 1s true of sections of a province,
particularly where hill country and plain, or seaboard, come
within 1ts borders

The common sense of this 1s that human nature 1s Iike
that, East as well as West Even primitive communities
afford the clearest evtdence that man has an incurable
tendency to make life as interesting as he can Accudia
(boredom and its depression) 1s not only a sin 1n Catholic
theology, 1t 1s also a biological weakness, one which states-
men have so often 1gnored to the desperate perl of the
common weal And this brings us to another contrast
between our western Europe and China ~ The feudal social
order in the one area gave place to a series of competing
states, with the result that for the common man life has
never for very long been really uninteresting In fact, the
constant wars have made life exciting to a high degree of
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painfulness In the other area the stage of feudalism
came a millennium and and a half earlier, and broke down
between the seventh and sixth centuries B¢ There ensued
an epoch of the Warring States, and this led eventually to
a short experiment 1n unified bureaucracy, and afterwards
by revulsion to a compound of bureaucracy and feudalism
which was the begmning of that umque mstitution, the
Chimnese State The pomnt here is that in spite of the
country being split for generations on a north and south
basis, with barbarians in control of the north, the end was
a renewal of unity, and this unity became a solid deter-
mination of the people It was part of the Great Tradition,
and, m spite of periods of miserable confusion, there has
been pohtical unity in China on a ternitornal scale whirh
Europe has not seen since the days of Rome  There 1s no
neell to look at this accomplishment through rose-coloured
glasses and assume, as Marco Polo did from some rather
superficial observation, that the Chinese were both more
avilized and more blessed with happiness than any other
partof theworld Close knowledge hardly sustains any such
grandiose claim  On the other hand, the claim that fratn-
cidal disumties as 1n Europe are a necessary concomitant of
cultural vitality 1s definitely disproved by Chinese expericnce

In conclusion, let us take these various angles of approach
to China, past and present, and consider them 1n relation
to what 1s so intimately connected with them, namely, the
philosophy of Classical times  We can dismiss 1n a word
the puerile sentimentality that here 1s some mysterious ‘lore
of the East,” which the crude, materalistic Westerner should
reverentially recerve  Neither can we allow the prejudices
of msular pride to blind us to the evidences of a great
accomplishment, one which may or may not be of the same
ulumate value to the world as Homer and Aeschylus and
Eunpides on the one hand, and Socrates, Plato, and Aristotle
on the other, but which 1s certainly not disqualified from
attention because 1ts methods of expression and inquiry, as
also some of 1ts affirmations, were different 1n grain  Here
are matters for companson with a judicious miad, the
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human-hearted mind, as China’s most honoured teacher,
Confucius, woulsl urge

In doing this a httle detachment 1s necessary from our
prepossessions about reason and 1its slow but sure develop-
ment Part of the value of studying Classical Chinese
philosophy comes from the fact that whereas the Greek and
Roman philosophers have been subtle and discerning
along certain lines, their opposite numbers 1n China, speak-
ing chronologically, may appear rather stupid and undis-
cerning on those lines But along certain other lines the
Chinese may have been quick to see certain facts where the
Greeks and Romans suddenly appear to have been curiously
slow Henrr Bergson discoveied 1n the twentieth century
that the 1ntellect 15 a tool made and <harpened primarily
for practical ends, and not speculative not a particularly
difficult discovery to make, surely! We find this discovery
made m China quite early on  Again, religious utilitarian-
1ism did not achieve conscious systematic form in Europe
until the eighteenth century  In Chima, one Mo Ti, of the
fifth century B ¢, worked out such a system  On the other
hand, although some Classical thinkers in China used the
Iiterary device of the philosophical dialogue, none of them
achieved the power with 1t which Plato displayed, nor, I
think, did any one take analysis as far as Anstotle did
The Chinese did not discover the syllogism, and though
they made 4 start 1n geometrical thinking, they lagged far
behind Euclid

We are, therefore, liable to get jolts as to the Jevels of
rational consciousness which emerge along with new chal-
lenges to the social order And these jolts may be taken
as healthy for us, since they save us from the devil of exces-
sive reliance on rational speculation on the one hand, and
the deep sea of finding no 1thyme or reason in men’s experi-
ence on the other hand Thus, for example, with regard
to religious utilitarianism, a matter of very considerable
moment to the people who believe 1n ‘spiritual values,” 1t 1s
not only illuminating to recogmze this theory at such an
early stage in an ancient society. It 1s also mghly instructive
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to note that as Paley led on to Bentham and Mill, 1e
utilitarianism without the rehigion, so Mo Ti led on to
Shang Yang and the irreligious Legalists  Our confidence
1s ultimately, therefore, reinforced 1n the existence of some
order 1n history, and of our being able one way and another
to get a rational apprehension of 1t

Is CHINESE CIVILIZATION BASED MORE ON INTUITION AND
ART THAN ON REASON AND PHILOSOPHY?

The Burlington House Exhibition of Chinese Art 1n 1935,
coming as 1t did after the admirable mtroductory work done
by Mr Laurence Binyon and Mr Hodson, did a great deal
to create among Enghsh people respect and admuration for
Chma Literally a new world was opened up before therr
eyes, and they were drawn nto 1t by its human magic, by
the sublime austerity of it at onc end of the scale, at the
other by its gentle sweetness and subtle responsiveness to
Nature  We had not known that men could feel like that,
and put these translucent emotions into line and colour
in landscape pamting with such convinced devotion and
delight 1n a bird’s-eye perwpective  Even those antique
bronzes, the outlandish work of craftsmen hiving 1n the
atmosphere of primitive amimism, touched a chord of
sympathy and understanding they revealed such an
exquisite sense of proportion, so bold an mmagination held
n such artistic restraint

This was not, of course, the first time that Chinese art
had touched the imagination of the English people The
country houses of the eighteenth century were filled with
Chinese cabinets, porcelain, and paintings, testifying to the
delight with which our great-grandfathers and great-grand-
mothers welcomed these treasures from ‘far Cathay’ So
there 1s no question in the English mind but that the Chinese
people are endowed with superb artistic gifts And when
we turn to the poetry and painting of the T’ang epoch, the
epoch 1 which the Chinese themselves take especial pride
and delight, a highly intriguing question anses Did not
the Chinese people, at this, one of the chief flowering
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periods of their genius, arrive more or less consciously at
the decision that the prosaic path of reason was not worth
pursuing that poetic intwmition was the better, as 1t was
surely the pleasanter, guide to life’s meaming? True, the
Sung age followed on the T’ang, but was that not because
there must be a good hard core to all sensibility, and the
way to treat that necessity 1s to get a good, plausible system
of dogma fined up and 1mposed. and so be free to devote
the lmgher energies to the refinements of life, as the Chinese
did 1in the Ming and Ch’ing epochs? The luxury art of
these later ages points to a cultivated ability to enjoy the
infinite variations of artistry, whether those were revealed
in the glonfymg of sitk and clay, of precious stone and wood,
the raw matenals of Nature, or 1n refincments of manners
tnnmming and lacquering the rough surfaces of human
relationships  Even the prosaic business of letter writing
must be made to assume elaborations of style, so that 1t
mattered less what 4 man said than how he said 1t

And when we turn back to that early formative age, the
Classical era, was 1t not the Taoist philosophers, the main
source of mspiration for the great T’ang poets, who followed
the artist’s instinct as against the scientist’s, who scorned all
knowledge that did not come from the illumination of
intuitive appreciation?  Did they not show by their nbald
attacks on the serious Confuciamist uplfters that their
pompous rationahization of sociely was a mere glozing of
the bandit instinct for getung all one could for oneself”
And 1s not that the real Chinese atutude, the imndividual
worth more than society, and the individual discovering
himself not by reason but by intuition?

It can be argued n this way, and it 1s significant that from
the very earhest days, from the time when the first pieces of
evidence appear, artistic power 15 patently displayed in
China In neolithic geological strata the ‘Yang Shao
Pottery’ has been discovered with wonderful bold yet
ordered patterns of decoration, painted with that compl-
cated tool, a hair brush A later vanation 1s the ‘Black
Pottery,” so different that experts surmise a separate cultural
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mfluence at work Then comes the overwhelming mass of
evidence of the Bronze Age (late) culture 1n the heart of the
Yellow River area  The excavations made at An Yang by
the Academia Sinica 1n thss last decade have brought to
light tens of thousands of artifacts, the nature of which
demonstrate the existence of a highly developed culture 1n
this ancient seat of Chinese civilization* Here we find the
archaeologist confirming the existence of a socicty 1n the
second millennium B ¢ which must, judging from the mere
wealth of 1ts super-chieftain, have had some sort of political
organization extending over a wide area What type of
organization that was the archaeologists cannot so far tell
us, we have to turn to the historians and the earliest docu-
ments on which they can set their minds  These are the
writings of the Chou era authors, whom we find ascribing
the feudal charactenstics of their own time to an earlier
Hsia regime, and back beyond that to the age of Yao and
Shun, traditionally dated as 2357-2206 B C

The term ‘formative’ 1s very popular to-day in discusstons
of cultural origins a useful term, since 1t recognizes that
apart from extremely shattering events the accomplish-
ments of an earlier age have a formative effect on the
succeeding age, and so on all succeeding ages Now the
question before us 1s to what degree the Shang cuitural
accomplishment may be taken as formative 1n the develop-
ment of Chinese civihzation Here was a commumnt
depending quite largely on agriculture, having domesticated
the sheep and the ox and the horse and the dog a com-
munity with special quarters 1n the township for bronze
workers and bone workers, using writing for the recording
of the oracles which they so constantly sought from on
high  With their ancestor-worshupping minds and their
observations of the heavens and consequent awareness of
chronological times, 1t 1s even probable that these super-
chieftains had started recording political events There 1s
a good deal to lead us to believe that the Shang Chinese
were more culturally developed than the Chou border clans

’See Dr H G Creel's The Birth of China  Jonathan Cape, 1936
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the question of Art versus Science and Intuition versus
Reason We have to assume on general grounds that if a
race gets things out of perspecuive and devotes 1ts creative
energtes too much to art or too much to science, 1f 1t relies
too much on ntuition or too much on reason, 1t 1s not n
a healthy state for moving on to a higher stage of civiliza-
tion And this assumption 1s supported by the history of
the Chinese people, as by the history of the Greek people
It 1s supported 1n the Chinese case, both positively and
negatively, by 1ts achievements and by its farlures, but
1t 15 a grave mustake to suppose that Chinese or any other
civilization could have developed as 1t did without possess-
ing and using the higher rational powers of the mind

THE BREAKDOWN OF THE FFUDAL SYSIEM AND WHAT
FoLLOWED

A chronological table for the Classical Era 1s included 1n
this volume, for even an account 1n outline would demand
too much space But it has become increasingly clear of
late years that the study of a people’s thought without
reference to their social and economic conditions inevitably
leads to misunderstanding  Chinese philosophy first came
to birth at the breakdown of the Chou feudal order, and a
word must be added to what has already been said

The founders of a feudal system are usually wise in their
generation as conquerors of an agricultural population
They disturb the old order as Iittle as possible, keeping that
population at work 1n 1ts old haunts with the old famuly
relationships and old customs ~ This the Chou lords did 1n
the Yellow River basin and 1ts adjacent parts, and before
two generations were over we may surmise that things were
setting down on the basis of custom as king  The relation-
ship of overlord and lord, and of lord and peasant, was not
one governed by law 1n the jurist’s sense, but by personal
services undertaken on both sides, protection on the one
hand, supply of foodstuffs on the other The king had no
jJurisdiction outside his own demesne the lord had power of
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Iife and death over lus serfs  There was no private property
in land, and the holding of a fief had to be confirmed—at
any rate as a formality—at the death of a lord and the 1n-
hentance by his son The data is very scanty for the
Western Chou period (11227-771 B C), but by solid mn-
ference we can visualize an arnstocratic sooiety welded
together by ritual practices of equally religious and political
sigmficance The Royal Fane, where the Chou ancestors
were worshipped on regularly recurrent occasions, was a
centre of meeting until ancestral temples 1n the various fiefs
assumed more and more importance From the eighth
century onward the kings came under the protection of one
great lord after another, who either by alhance or by sheer
aggrandizcment were able to command the services of
munor feudatories and their levies over a wide area

The gradual collapse of the system covered four cen-
turies, and during those centuries there was increasingly
ficrce competition between what were to all intents and pur-
poses imndependent states  Under these conditions time-
hallowed custom lost much of 1ts effective moral influence
The code of chivalry remadined in force, but 1t was less and
less posstible to conceal the treachery and time-serving which
went on behind 1ts facade of good principles and good
manners  Old families went down, and new families began
to come up The size of the governing unit destroyed the
personal relationship  Admmuistration became more and
more complicated, requiring the services of more and more
expert assistants, men able to keep records and organize
departments  Hence the growth of a new class of minster,
men of non-anstocratic blood without lands on which they
lived The practice grew up of rewarding them and their
heirs with ‘townships’ which involved no duty of service

Thus private property in land came into being Also
money came more and more 1nto use with the growth of
inter-state trade, and with money capital 1n the hands of a
new class in society, the merchant

All this, of course, spelt social revolution, a backward-
looking society cut adrift from 1ts moorings and forced to
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look ahead The effect of this only came home slowly
because, for one thing, the divining experts and experts in
temple ritual, being the masters of writing and recording,
took over the new work of admimstering  These Ju were
probably of Shang descent,! and therefore not members
of the ruling military caste, nor of the serf class below
They acted as a sort of ‘domestic chaplain’ in the great
houses, and came also to act as tutors to the young lord-
lings  They were, therefore, both repositories of traditional
culture and exponents of new methods of efficiency In
their minds especially did these radical social changes
produce new powers of thinking, a new consciousness of
the mndividual They had to justify the ways of the gods
to men and the ways of men to the gods hence a new
techrmique of reasoning  Confucius, the father of Chinese
philosophy, belonged to this class of the Ju

DEVFLOPMENT IN LANGUAGE AND LITERARY COMPOSITION

Writing m Shang times was clearly a numinous art, one
of the techniques which medicine men use to give them
rehigious prestige with the chiefs they serve  Under such
conditions 1t 1s not to be expected that a written language
will develop either easily or quickly In the first Chou
pertod, however, there would seem to have been historio-
graphers at the capital, annalists composing bare records
of events, and, an offshoot from the annalists, men who
could dramatize some outstanding event and put it down 1n
writing  That 1s one beginning to hterary composition
The other 1s poetical composition, and we have fortunately
in the Book of Odes an excellent collection of the early
poetry, folk-songs, sacrificial odes, laudatory verses ad-
dressed to great lords, and poignant elegies from round
about the scy2nth century, giving voice to the distress n
men’s hearts over untoward conditions It was thesc poets
who gave wings to men’s powers of self-expression, and n
these poems the individual 1s seen emerging nto deeper con-

1Dr Fu Ssu-nien and Dr Hu Shih some ten years ago made a thorough
survey of the cvidence, and came to this conclusion
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sciousness of himself  Under stress of emotion this process
acts quickly, particularly when the times create a continual
succession of poignant situations

The grammar of the Book of Odes 1s structurally simple,
so simple that one of the chief hindrances to its understand-
ing has been the failure of the Scholars to transport them-
selves into this semu-prinutive atmosphere  Thus kuw, the
main word 1n succeeding ages for expressing ‘because,’ 1s
not found 1n this sense 1n the Odes  The word for expressing
connection between two sets of events, one earlier and the
other later, 1s pi, and the contexts pomnt to a religious
meaning as the original one  Because a man did such and
such, therefore to be sure (p:) the gods did so and so  This
entalls a rudimentary sense of logic, but 1t 1s a long way
from the logic of a man who not only says ‘Because A
happened, therefore B happened,” but also thinks of ‘the
cause,” and then at last achieves that triumph of philoso-
phical sophistications ‘causation’ and ‘causality’ The
same 1s found with terms expressing comparison The
Chou poets had the full poetic gift of vivid designation by
metaphor, and three or four words are found serving
as prepositions 1ntroducing comparisons, but there 1s
no clear distinction of language as yet between a ven-
table Iikeness and a pure figure of speech  Abstract terms
arc few and far between, and what there are are very
simple ones

By the time Confucius was teaching at the end of the
sixth century the idea of ‘because” had arrived, though
there 1s not very clear evidence of the use of hypothesis
Comparisons were coming to be distinguished, and there
are the beginnings of sustained argument  The main spur,
however, to logical thinking and speaking was given by
Mo Ti, who came a generation after Confucius As
reference to the quotations from the Mo Tzu Book will
demonstrate, the language of reason advanced in his day
From that time things began to move quickly, so that
in the fourth-century and third-century writers we find a
highly conscious use of reason, not to speak of a delight
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in the use of it~ All this was accompanied by refinements
in grammar and syntax

Unfortunately our study of these developments 1s ham-
pered by the fact that, as the ‘Great Society’ became 1n-
creasingly disunited, the smaller states being swallowed up
by the larger so that there were 1n the end fewer than six
great states covering the whole area down to the Yangtze,
the language became less and less umform  Local dialects
there must always have been, but the new learned, adminis-
trators and teachers, 1n the different centres added to these
differences, and exiended their scope 1 the new written
expressions 1 With the Fust Emperor came a unification
of the written language, although this was done by fiat, 1t
lasted, and throughout the Han regime the process of
unification continued

Along with the language development went the discovery
of new forms of Iiterary composition  In Confucius’s time
apparently no one had thought of writing down his thoughts
on life and the umiverse  The Ju had pupils—apprentices
they might almost be called—varymg in number according
to a man’s fame and offictal standing  There was no private
teaching, and Confucius 1n his old age, on his return from
his long cuile, was probably the first private citizen to have
disciples  Thus the record of his teaching comes from
lus disciples, and the unsystematic nature of the Analects
demonstrates perfectly the undeveloped state of prose com-
position  The records of Mo Tr’s tcaching reveal a very
different situation  There one subject at a time 15 treated,
so that we are almost compelled to assume that the disciples
who thus collected their master’s teachings were responsible
for that vitally important instrument of methodical think-
ing, the title But when these men lived who were respon-
sible for the quite largely methodical book we possess
to-day, 1s a question  They may have been first generation,
second generation, half a dozen generations after Mo Tr’s
death  Even 1n the fourth century B ¢ teachings were still
bemng recorded without much attention to system, and 1t 1s

! Cp development of the Romance languages in Europe
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not unti! Hsun Ch’ing and Han Fei 1n the third century that
we are sure that we have the writings of men who first
decided what they wanted to discuss m writing, and then
having wntten down the title proceeded to discuss 1t
mn well-connected arguments  Thus the philosephical essay
came nto existence 1n Classical China, destined to be the
medium of expression for countless thinkers of later ages

There were two other developments from the simple
recording of a teacher’s aphorisms with the questions and
answers 1t provoked One was the discovery of the philo-
sophical dialogue  This 1s seen clearly in Chuang Chou’s
writings (fourth century B ¢ ), where mmaginary characters
are presented and most spirited dialogues take place
Also there was Kung-sun Lung with his subtle and 1nvolved
discussions between himself and an opponent, revealing
that quality of high intellectual honesty which Plato so
admirably displayed 1n his dialogues  Later ages, however,
were slow to make use of this Iiterary form The other
new literary device was the chuan (amplficaion) A
great teacher’s recorded words formed the subjects of a
disciple’s teaching to his disciples As he expounded
he expanded the meaning and scope of the onginal  The
tume came when these later disciples wrote down therr
master’s sayings, so that in a number of books we cannot
tell at all when the original teacher’s words end and his
expositor’s words begin  Confucius’s grandson, Tzu
Ssu, apparently was the first man to do this, though n his
case 1t 15 not a disciple of his who did the recording, but
he himself who, inspired by his great-grandfather’s sayings,
felt compelled to put down 1n black and white the new
ideas which thus came to him And then two hundred
years or more later another man, who apparently wished to
commend Tzu Ssu’s teaching to the First Emperor, took
the earlier work and added on a great section, whilst yet
another hand added an introductory chapter Thus the
amplification, useful as 1t can be for revealing development
of thought, can also, and indeed many times has been, a
most fruitful source of confusion.
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Space does not permit of dealing with other developments
in literary composition during the Classical era, eg the
rise of a new form of poetry But in a book so concerned
as this with the development of reason, 1t 15 impossible to
ignore the development of historical composition to the
point where Ssu-ma Tan and his son, Ssu-ma Ch’ien, emerge
to view with their amazing Record of History (Shth Chi)
It was a miracle of reason to have conceived a book of
history as needing to contain, first, records of epochs and
therr hings and their noted official deeds, secondly, lists of
officials, etc , i chronological order, thirdly, studies of great
men, fourthly, essays on geography, physical and political,
political economy, rituals, and customs, and fifthly, bro-
graphies of all the men with any claim to public service or
distinction  Thus, one of the greatest literary achievements
of all time and all cultures, was conceived and carried out
in the second half of the second century B C

FroM RELIGION TO PHILOSOPHY

From Religion to Plilosophy 1s the title of Professor F. M
Cornford’s “Study m the Origmns of Western Speculation ’
A provocative title to a subject which 1ts learned author
deals with 1n provocative fashion 1 was tempted to borrow
this title for Part I of this book As a matter of fact the
whole of this volume from one point of view comes under
this heading It shows, as do Plato’s writings, and even
the De Rerum Natura of Lucretius, that men who think
hard and deeply, stirred by revolt against current super-
stitions, do not remain satisfied with negations Some
sort of spiritual philosophy comes to them in response to
their persistent questions, and in many cases rehigion on
a higher level takes possession of their souls One of the
most penetrating modern studies of this movement of the
mind and soul of man from the old to the new 1s Bergson’s
Double Origin of Morahty and Religion, and 1t 1s part of the
high value of the work that it keeps before the reader’s
mund that the old 1deas die very hard.  They die very hard,
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yet reason will not be denied, and the result is an amalgam
of old and new.

This may truly be said of Chinese Classical Philosophy
From beginning to end of this book, with but very few
possible exceptions, the men cited are thinkers who Irved
m a hughly religious social atmosphere  That does not mean
a highly ethical atmosphere very far from it' The moral
sanctions of traditional religion were proving ineffectual
under the more drastic tests of new conditions ~ With their
new-won sense¢ of individuality these thinkers ranged all
heaven and earth and past and present to find a satisfying
ratio to existence  The ‘accepted’ notion, the ‘done thing,’
had to stand at the bar of the individual’s reason and
Justify atself  If 1t could not 1t was fer (not true), pu k'o
(inadmussible)

Confucius was the earliest of these questing mdividuals
whose minds broke out of the traditional mould Con-
sidering how simple was his intellectual approach to the
root questions, 1t must always remain a source of wonder
that the more intellectual as more rational minds of Han
tumes were able to cntertain respect for um. To some
extent the answer to this question must lie 1n the very fact
that he was sumple, although to this must be added the fact
that he had a genius for asking questions Something of
a Socrates, hike him above all in that he proved his honesty
by sacrificing everything for truth’s sake  Earnest-minded
men, therefore, were prepared to take his views on trust,
particularly as his quest was mainly one for the type of
mdividual which made the good life m society possible.
Perhaps, however, the secret of the continued respect for
Confucius lies 1n the fact that he and his followers after him
represented a ‘Middle Way® Professor Feng Yu-lan has
urged this strongly in his Chung Kuo Che Hsueh Shifi,
and 1t may well be that here the artistic genius of the
Chinese people asserts 1tself, desiring 1n the intellectual
realm expression of a sense of proportion, of balance
«nd subtle harmony Even mn Chuang Chou, the supreme
Taoist, with his transcendent power of imagination, there
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15 still this artist’s sense of an accord between eternity and
this here and now

This Classical Philosophy, therefore, 1s not for the most
part irreligious or contra-rehgious mn tendency The mamn
proof of this, I would urge, lies in two realms, the one of
history, the other of political philosophy The historical
proof 1s that when the First Emperor (Ch’in Shih Huang
T1) made the first umfication of China, bringing the peace
and order men so decply longed for, his great religiosity
could not conceal the fact that unty with 1ts power was
purchased at the expense of forcing humamty mto hard-
set moulds The First Emperor again and again reminds
the man of to-day of Hitler and Mussolim  The Chinese
people revolted against this political experiment as blas-
phemous, and they have never tolerated Naz1 1deals since

The proof 1n the field of political philosophy 1s that
Classical thinkers were plainly never able to get far away
from the 1dea of Nature as transcendent  Although they
consistently rationalized the old rehgious concept of a
T"en (Heaven) which had a will for men, the meanming of
T’ien, and even of 71 (Earth), retained the 1dea of a sublime
otder of the universe, conformity to which was man’s duty
and happmess And the remarkable thing 1s that whilst
the 1dea of T'ien was less and less permeated with the
wdea of personality, 1t was through this reverence for sub-
lime Nature that human personality was recogmzed as
idispensable for the good life of man in society Man
must obey, but 1n order to be able to obcy he must be free,
free to be his true self

THE Texts oF THE WRITINGS CITED

The reader has the night to ask two questions, 1n the first
place whether the texts of the wntings cited are to be
trusted, in the second whether the translations are to be
trusted The second question will be answered 1n the next
section  With regard to the first, all down the ages em-
perors and scholars have been great collectors of books the
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list of ympenal and famous private hibrarnies 18 an impressive
one Yet the wastage of books has been nothing less than
colossal, and even ancicnt works which were still extant 1n
Sung times are not to be found to-day We have two
works which 1n particular show the extent of the earlier
damage One 1s the catalogue of the lmperial Library
about the year 30 B C, the other the great Sung thesaurus,
the T°ar Ping Yu Luan, a vast collecion of quotations on
every conceiwvable subject from every possible source
Examination of these two documents shows that more
than three-fifths of ancient literature has perished, and the
casualttes have been worst among the early scientific works
Highly intriguing subdivisions m the Han catalogue are
devoted to these, and they have practically all been lost,
and thus, incidentally, this phase of early science cannot be
compdred 1n adequate detail with the Greeh phase

The causes of the wastage are many There was the
action of climate on paper, which resists well for one to
two hundred years, but afterwards begins to get brittle and
friable, thus making a manuseript easily destructible uniess
cherished with very great care  Then there has been the
action of pohitical dicorder  Again and again caputals have
been destroyed by barbarian hordes and rough soldiery,
and libraries have gone up 1n flames, whilst when the First
Emperor ‘burnt the books” a great deal was lost in the first
instance  Also the fortunes of a scholar family would
decline, and the later descendants become peasants, so that
precious manuscripts mouldered away 1n some cottage
cupboard  But the main cause perhaps has been that
fashions in hiterature change, and what was prized mn one
generation was despised n another  Scholars did not
trouble to have manuscripts copied, and later, after the
invention of printing, did not spend money on having
them printed

In view of all these destructive factors the wonder 1s that
so much has survived For this the catholic hiterary -
terests of the scholar class, with their bibliophile propen-
stties, must be taken into account A book was a book,

BY73
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however heretical 1t mught be, particularly if 1t had dis-
tinction of literary style. But the mam factor has been the
early mvention of printing, and 1ts vast development 1n the
eleventh and twelfth centuries Manuscripts were collated
then, and authoritative editions published

To go back to the Han era (206 B ¢ -A D 253), there were
good scholars both in the first half of 1t and an the second,
and 1t 1s through these first two bottle-necks that the ancient
writings have come down to us  These scholars had to deal
with manuscripts the majority of which were made of slips
of bamboo with the characters scratched on with a stylus
A bundle of slips made a chapter, a number of bundles a
book The court libranans found that many of these
manuscripts had their shps 1in disorder There are also
indications that they found ancient characters with which
they were not familiar  The ongmal text of a manuscript
may well have got altcred then  Add to that the possibility
that 8 ¢ 30 was four and a half centuries distant from
Confucius’s death, and that we do not know when the
Analects and the Mo Tzu Book and many of the others
actually got put together, nor how far the amplhfiers in-
truded their own 1deas It 1s plain, therefore, that for all
our cited authors allowance must be made for a redal margin
of error Finally, the copyists have to be taken into
account They were not good scholars—copying was
not a well-paid profession—and Classical works are sown
with passages in which a character has obviously been
miscopied

On the other hand, there has been a prodigious amount of
work 1n textual criticism, done 1n different ages from the
Han to the Ch’mg dynasty (AD 1644-1911) The great
part of 1t was concentrated on the Confucian Classics, but
by no means all, and 1n the last dynasty not only was the
science of textual cniticism enormously improved, but also
special attention came to be paid to the non-Confucian
philosophers ~ All the texts, therefore, with but one or two
exceptions, have been milled over again and again by men
of great learning, some of whom have also been men of keen
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critical ability  With regard to the Confucian Canon, on
five occastons between A D 252 and 1803 ! 1t was solemnly
mscribed on stone tablets 1 the capital, and on two other
occasions In other places This was not done without
much heart-searching among the leading scholars as to the
exactly night characters to be mnscribed

The exceptions, the texts of which do leave a very great
deal to be desired, are the writings of the Epistemologists
(see Part Four) In therr case, since to the comparative
mind they are so enormously 1mportant, not only have they
had to be included among the other quotations, they have
also had to be edited with a greater sense of freedom There
15, therefore, on the one hand this added margin of error
in the translation of them, though I need hardly assure
the reader that 1 have made special efforts in making my
ecmendations that they should improve the essential coher-
ence of the argument  In all other cases where emendation
has seemed to be required I have gone to the commentators
and with very, few exceptions have found suggestions
there which saved me from trusting my own unaided
judgment

WITH REGARD TO THE TRANSLATIONS

The mam part of this book 1s composed of translations
for the correctness or incorrectness of which I must be held
responsible  The reasons for my putting myself i this
perifous position are (@) my dissatisfaction with the standard
translations, either from the point of view of accuracy, or
from the point of view of vagueness of language, (b) the
fact that I have 1n the course of lecturing 1n my umversity
had occaston to translate a number of the passages which
needed to be included In making these translations I had
been te some pains m working out the principles which 1t
seemed to me should govern translators of Chinese Thus

1In Ap 252 the Five Classics were inscribed, 1n 1803 the Thirteen
lassics
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1 undertaking an ‘Everyman’ volume I had the opportunity
of putting these principles more strictly to the test

These principles—which 1n my own mund I call the rules
of the game—are as follows

1 That generally speaking, 1f an author 1s worth quoting
1t must be assumed that he had something clear enough n
his mind to say, and that it seemed to hum very important
that 1t should be said

2 That very often the key to a thinker’s mind is to be
found by asking what are the ideas which strike I n most
forcibly as needing to be exposed and corrected

3 That untl he be proved guwlty an author should be
held innocent of glaring inconsistencies, and even if such
occur justice demands nvestigation mto the reliability of
the text, in other words, the chances are that writings which
have been chenshed for so long contain sense and not
nonsense

4 That 1n expressing his centrally ymportant new 1deas
a thinker has to use language counters whigh are the current
coin of interchange of thought, but which may quite easily
be madequate to express the full glory of his thought, and
therefore the translator must look out for new nuances of
meaning in these current counters

5 That language 15 developing all the time, a statement
particularly true in the case of Classical Chinese, 1in which
new forms of grammatical expression gave expression to
new powers of reasoning, and therefore 1t 1s vitally important
for a translation to avoid anachromisms, 1e expressions
which are characteristic of a later stage of rational con-
scrousness, a higher power of logical expression than the
author 1n question had achieved

6 That care must be exercised 1n seemng that full justice
1s done to the special meanings that the different schools of
thought gave to spectal terms, and in distinguishing between
the common use of a term and 1ts use as a technical
term

These rules of the game are, of course, mere precautionary
common sense They are also, however, unfortunately
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counsels of perfection, and I hasten to add that I do not for
a moment claim to have been able to apply them with
unerring precision and so been able to translate with un-
erring accuracy For one thing, there are my own failings
in scholarship and 1n command of the resources of Enghsh,
for another the nature of the matenal does not allow of
perfection This 1s revealed 1in two ways in particular
First, 1f we could date all the extant works of the late-
Chou, and distinguish the hand of the amplifier at all points,
we should be 1n a position to distinguish the different stages
of development 1n the language of self-conscious reasonming”
Secondly, the key concepts of a long-established society’s
language do not quite {it any term 1n the other language
As Professor Mahnowski shows so brilliantly in huis appendix
to Dr I A Richard’s The Meaning of Meamng, to under-
stand one term fully 1t 1s almost necessary to study the whole
culture and physical environment of the people who comed
it It 15, of course, open to the transiator to confess the
mmpossibility of translation, and to write the alien word m
its romanized form, and then 1n a glossary give suggestions
as to its meanmg  But not only 1s this method an incon-
venience to the reader, but also 1t does not lead to accuracy
of impression A term such as te, which I have translated
N many passages as ‘power In personality’ or ‘virtue’ (1n
the sense of * by virtue of ’), may in some writers be given
a more mystical twist to 1ts meaming, 1n other writers a
more ethical Or again, there 18 jen, which has been
very frequently translated ‘benevolence,” but which Dr
Bodde, 1 think much more happily, translates as ‘human-
heartedness’, for myself 1 should prefer ‘man-to-man-
ness,” but this 18 too clumsy for a term which 1s 1 such
constant use

Another difficulty anises from the fact that the author of
a statement, speaking from the standpoint of famuiharity
with his own culture, a familianity also to be assumed in
his readers, can afford to write with a succinctness which a
foreign reader two thousand years later finds entirely
cryptic  The tianslator, being more versed 1n that culture
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and 1ts language, may find the passage quite clear and under-
standable The practical question then i1s how to incon-
venience the unversed reader as little as possible, but at
the same time give the requisite explanatory addition I
think the reader will agree with me that masses of footnotes
in a work which 1s meant for general reading, and not for
close language study, are an abominable inconvenience
I have, therefore, adopted the device which the great smnol-
ogist, James Legge, used 1 his famous translations of the
Classics I have added in round brackets these ‘ paddings’
to the actual text To the best of my ability they are
rehable, and 1if they contain certain shght errors, not, I
trust, gross ones, the general reader has at any rate not been
musled so badly as he would have been by the inclusion of
paddings into the text, and not marking them 1n any way

Finally, there 1s another source of difficulty for the trans-
lator 1n the lack in Chinese of articles, either definite or
indefinite, and the lack 1n Classical language (not 1n later
colloquial) of ‘15 *  There 1s no question that for an English-
speaking man there 15 a real difference of meaning between
the vague ‘a man’ and the definite ‘the man,” but the
Chinese saw no reason for this distinction  So also with
the existential *1s” which 1n our logic connccts the two parts
of a proposition If the translator simply puts m an ‘1s,
he may be ignoring the possibility of the Chinese meaning
erther ‘1s equivalent to,” or *amounts to,” or even ‘consists
m’ Itraccin the pre-dogmatic period of Classical thought
a subtle doubt as to what 1s meant by existence  Some of
those early thinkers had a distinct notion that there 1s some-
tlung more to the matter than 1s contained 1n the statement
‘to cxist 1s to be real’ They realized that to exist 1s to
change, be continually changing In other words, 1n a
static universe 1t 1s €asy 1o say ‘1s,” m a perpetually changing
one 1t 15 not so easy to know what ‘15’ means

With regard to the rhythm of an author’s style and of
the progression of thought 1n an argument, these Classical
Chinese authors have a rhythm which 1s different from that
of writers of Enghsh. It proceeds more by short steps, and



INTRODUCTION XXX1X

less by a flow of thought which, as 1t turns and eddies, 1s
marked by commas and semicolons leading to full stops
and the end of the paragraph  In order to mark this rhythm
as best may be, I have used the device of the colon, and must
confess that as the work of translation went on, 1t seemed
to me very much to justify itself But in this matter of
punctuation the reader will kindly remember that Classical
texts have been, like Greek texts, unpunctuated in the
ordinary sense A translator has constantly to make up
his mind where the division of a sentence comes, and
although there are many guides 1n good editions and com-
mentaries of a text, yet there 1s room at a number of points
for differences of opimon  When 1t comes to a question
of using a comma or a semicolon, the guiding notion of
rhythm and tempo of thinking has to be taken into account
The question 15 here largely one of relative complexity of
thought, and if the reader 15 inierested in this matter he
may compare the translations in the earlier part of the book
with those of Tung Chung-shu and Wang Ch'ung at the end

In conclusion, the principles used n the selection of
passages are as follows

1 That a thinker’s main achievements of thought should
be represented

2 That a quotation should, if possible, be long enough
to show not only what the man thought, but also the way
1n which he arnived at his conclusions

3 That each man should be set forth not only as humself,
but also as representing a stage in intellectual development

In trying to work on these three principles I encountered
the difficulty of dealing with works such as the Analects,
in which the material was for the most part not grouped 1n
methodical fashion  In those circumstances 1t seemed by
far the juster plan not to quote the material 1n that shape,
and thereby convey the impression that a man’s mind was
a mere hotch-potch of unrelated 1deas 1 have, therefore,
ventured to group the varous sayings under my own
headings In doing so, 1 have made 1t clear where these
titles are mine and where they are the origmal titles or
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those which early in the history of the work concerned came
to be attached as titles

Finally, in my judgment, there are valuable discoveries
to be made out of the following outstanding 1deological
features of Classical Chinese Philosophy

1. The chief key to the mystery of the universe, and man
m 1t, 1s personality, and personality at liberty through
obedience to the Given 1n life and to the Eternal, and this
1s the key to ethical achievement and the achievement of
the good life m society

2 As Tzu Ssu discovered and others later emphasized,
especially Chuang Chou (and cp Huar Nan Wang, see
Huai Nan Wang Lieh, ¢ 1, imt), the umiverse of matter
and so of space and time 1s relative to a universe of the
spinit, and man knowus this by the leap of his imagination
beyond the bounds of physical space and time This 1s a
better starting-point than Descartes’s Cogito, ergo sum

3 As the Tao Te Ching and Chuang Chou emphasize,
there 1s a This-knowledge and a That-knowledge, and the
temptation is to try to know only by the That path  There-
fore we need always to remind ourselves of the This path,
though 1n the last resort the two paths, the scientific and the
rehgious, are both necessary
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PART ONE

FroM TRIBAL RELIGION TO PHILOSOPHICAL INQUIRY

CHAPTER | THE INITIAL STAGE
‘A THE OLD ORDLR CHANGING

1 The ‘ Book of Odes’

A collection of three hundred odd poems, supposed to have
been selected by Confucius from some three thousand poems
current 1n the various states. They are a mine of information

on the Chou order of society and reveal amongst other things’

the poignant distress of mind which that order caused 1n those
who suffered under 1t As the Introduction has outlined, the
old feudal system changed vitally with the growth of the big states
and the decline of the royal supremacy  Under these conditions,
at any rate by the eighth century, a new power of poesy came nto
existence, something other than the stately sacrificial odes in
commemorative praise of ancestors—the poetry of the nobility
—something more individual than simple country rhymes dealing
with courtship and marriage Men—and women too—found
themselves caught in an evil pet; and their cries to Heaven got
no answer.

Out into the darkness I go,

Sad my heart as sad can be

Bitter my poverty and want,

For no man recks of my distress

Can these things be?

*T1s so, Heaven’s veritable deed,

And man has naught to say
Kuo Feng, m 15.

I look beseechingly to Heaven,

But find no pity there for me

For long no peace has been our lot
Heaven grinds us on this whetstone

Ta Ya, 1 10.

»
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Alas, my son, that you

Should not distingwsh 11l from good.
Have I not led you by the hand

And pointed at the thing to know?
Have I not named 1t to your face

And whispered 1t within your ear?
Forsooth you say, ‘I do not know,’

You who have children 1pn your arms.
You do not know the people starve!'

Full early have you known, yet do not act.

Alas, my son, to you
Have I not taught the ways of old?
Would you might listen to my words
And ere 1t be too late repent
"Tis Heaven that males your way so hard
And brings destruction on your land
See then examples near at hand,
No double mind 15 found 1n Heaven
Let but your inward power (fe) go back,
And all your people suffer loss.

Ta Ya, m. 2.

South Mountain with 1ts beetling crags,
Its massive height before our eyes!
So the Grand-Master’s might and power
Hold all men’s eyes in trembling awe.
Our heart’s distress 1s like a fire,
The lightest word we dare not speak
Whiist you 1—it recks not you,
The common weal has reached this pass

South Mountain with 1ts beetling crags,
Rank foliage on 1ts every slope

The Grand-Master 1n his fearful might
Spreads dire 1njustice through the land.

1The ‘you’ 1s addressed to Yin, the Grand Master, Each stanza has
this change from the third to the second person
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Calamity and woe from Heaven abound-
Death and destruction hand in hand!

And you, our curses 1n your ears,
Repent not, nor bewail your deeds.

This Yin, great officer of state,

The prop and shield of sovereign Chou,
To hold the balance in the land

That near-and far may have one mund,
The Son of Heaven lack no support,

And men be saved from devious paths
Unpitying Heaven' Aganst all nght,

*Tis Thou hast brought us all to ruin.

Unjust, unjust the might of Heaven,
To grind us 1n this black assize
Unpitying, unpitying indeed,
To lay on us this monstrous gult
O that there were true knights at hand,
To ease our hearts, we common folk
O that you knights would give us peace
And banish wicked hates afar!
Hswao Ya, 1v. 7,

2 The ‘Book of History’

The Shu Ching, so well known 1n the West as the Book of
History, but more properly entitled the Scripture of Documents,
has amongst scholars to-day lost much of the religious and
historical authority 1t once had. The probabiity 1s that
none of 1t was written until the Chou era, much of it only late
n that era, some of it in Han times. Yet these documents are
written 1n an archaic style and represent certain phases of the
early religious mind. At the nisk, therefore, of offending the
strict historian’s sense of time, two quotations are given The
two kings. Yao and T’ang, depictéd are highly legendary figures,
dressed 1n the clothes of what the late Chou Confucianists and
others called ‘the Sage-kings® Along with the development of
this ‘lore of the Sage-kings’ went new 1deas of the state and its
possibilities, possibilities which a benevolént ‘Heaven’ decreed
should be brought into being

The Ti[1e. Yao] said, ‘ Who can find me a man whom 1n
due time I can raise to work for me?” Fang Ch’1 sad,
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‘Your son and heir, Chu, has shown himself a man of
intelligence * The 71 said, ‘No, he 1s perverse and quarrel-
some. Is he possible?’

The T: said, ‘Who can find me a man to whom I can give
the chdrge of my affairs?” Huan Tou said, ‘The Minister
of Works, . . a man of accomphshment’> The T: said,
‘No, he can talk (of the great things he 1s gowng to do), but
when he sets to work, it 1s the reverse He has only an
appearance of fideity The floods assail the heavens’

- The T said, ‘Find me a man, O Ssu Yo' The floods
spread everywhere and bring rmn to the country They
spread and embrace the mountains and assault the hulls.
With their rearing they assail the heavens and distress my
subjects Is there a man capable of taking control?’ They
all said, ‘Kun’ The 77 said, ‘No, indeed no! He
disregards orders and makes a bridge for his clansmen
[? to get office]’ The Ssu Yo said, ‘Test him, and (if he
fails) he may be suspended® The 71 said, ‘Go 1 rever-
ence’ For mmne years Kun persisted, but without success

The 71 said, ‘Find me a man, O Ssu Yo' We have
reigned for seventy years You have the capacity to put
my orders into effect We choose you for the royal throne
Yo said, ‘1 have not the power in me I am unworthy of
the throne’

The Ti said, ‘Show me one of great or of no repute’
The answer by acclamation was, ‘There 15 a man, un-
married, of the common people, his name 1s Shun of Yu.’
The 71 said, ‘Yes, I have heard of him What of him?’
Yo said, ‘He 1s the son of a blind man, his father an utter
churl, his mother a scold, (his brother) Hsiang arrogant
By filhal duty he has been able to Iive 1n harmony with them,
by slow degrees to bring them to order Now they have
lost the capacity for wickedness® The 71 said, ‘T will test
him o)

The King [1e T’ang] said, ‘Advance, you people, and
histen to my words I, a child, dare not start what 1s known
as rebellion, but the Hsia are loaded with crime, and
Heaven has commussioned their destruction  You now are
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many and you say, “Our lord has no pity for us, making us
abandon our crops and cut down the Hsia ” These are
the words I have heard you say

‘This Hsia chief 1s a ciminal  As I fear the Supreme
Ruler [Shang Ti), so I dare not but put this matter nght.
If you say that the Hsia’s omens are no concern of yours,
(I say) that the Hsia king has entirely exhausted his people’s
strength and ruined the Hsia townships The people are
all cold in his service and will not aid him  They say,
“When will the sun cease to exist that we with our king
may all die” That 1s what Hsia’s power-in-himself [ze] 15
ke It 1s necessary that I should go forth

‘Give your approval to aiding me, your leader [lit the
one man], to admunister the punishment by Heaven I will
give you great rewards  You can trust me entirely I do
not eat my words If you do not obey my solemn call, 1
shall put you and your children to death None shall be
spared’ (v 1)

3. Tso Chuan.

This book has been tiaditionally ascribed to Tso Chw-ming,
a personal disciple of Confucius It 1s, however, Increasingly
clear to-day that, although tradition 1s right in basing its main
‘facts’ on official records, 1ts composition could not have taken
place before late 1n the fourth century B ¢ Parts of 1t must be
dated much later In the incident described in the quotation
below the reader need not doubt that the tripods were cast n
the year 536 B c, but it 1s very possible that there was no corre-
spongence between Shu Hsiang and Tzu Ch’an along the lines
state

(At Tzu Cbh’an’s orders) in the third month metal
tripods were cast in Cheng State with the scale of pumsh-
ments mscribed on themt Shu Hsiang! sent a letter to
Tzu Ch’an, 1n winch he said, “ At first I esteemed you ghly
Now I do so no more The former kings weighed -all
business with a view to night decisions, but they had no
crimunal statutes They feared lest there should be a spirit

1 Another statesman of the day Tzu Ch'an was responsible for this

new departure A man of strongly rationalist temper, he saw clearly how
the old feudal mores were neither efficient nor just under the new conditions
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of discussion among the people  Since crime could not be
entirely avoided, they blocked the way by bemng just and
umted the people by mght action They set before them
the requirements of propriety, guarded the sense of honour,
and firmly held to a spirit of fellowshup* They instituted
the different grades of emolument and status, thereby en-
couraging the tractable, and the different severe penalties,
thereby aweing the uncontrolled Fearing the insufficiency
of this, they admonished the people by their integrity,
stimulated them by their conduct, enlightened them by their
devotion to duty, set them tasks in a spint of reasonableness,
exercised oversight with respect (for the common people),
and mspected with firmness and gave judgment with
nigour  Further, they sought out the best of the wise
men, discerning officers, reliable elders, and tender-hearted
teachers Thus 1t was possible for them to bear the respon-
sibility of the nation, and not cause distress and disorder
*If the common people come to know that these are hard
and fast rules, then they will shun those 1n authority and at
the same time will have contentious minds They wiil
bring evidence to bear on the wording of the law, hopmg
by good luck to evade the penalty Thus nothing can be
done with them It was when the Hsia regime fell into
disorder that the Yu penalties were made, when the Shang
regime fell into disorder that the T’ang penalties were
made  All three developments came at the end of an age
‘To-day, my lord, you are chief mmister in Cheng State,
and you have fixed the lines of demarcation, thus instituting
2 highly questionable form of government with your sys-
tematizing of penalties and committing of the law to writing
You aim to tranquillize the people 1nstead of which are you
not creating difficulties? Why should there be a code
at all? Once the people know the grounds for contention
they will discard all sense of proprety, take their stand on
the wording of thelaw, and dispute to the bitter end over the

1 Confucius’s special term jen (man-to-man-ness) appears here  Since
the composttion of this passage probably dates from long after Confucius
the translator can justify an anachronsstic rendering
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point of an awl. Daisorderly hitigations will abound, and
with them bribery and corruption The end of your age,
my lord, will 1t not mean the downfall of Cheng State?
The gossip goes round, *“When a country 1s on the verge of
ruin, it 15 sure to take endless measures > Does not this
apply to you?’

Tzu Ch’an wrote a reply, ‘ With regard to your words, my
lord, I am not a man of talent and I act for the moment, not
for future generations My aim 1s to save this generation
Although I cannot obey your behests, 1 do not presume to
forget your great kindness’® (Duke Chao, tenth year)

B REFINING THE PRIMITIVE ART OF DIVINATION

Study of the Yen Oracles (cp Introduction, p ax1) and of the
earliest surviving books reveals thot divination played a very im-
poitant partin early Chinese religion  In this respect the Chinese
people have shown the same sort of religious mund as all other
races Where they have differed from some has been 1n then
petsistent belief 1n divination long after the development of tre
individual’s power of reasoning This was largely due 10 the
fact that during the First Han Era Confucianist scholars threw
the mantle of intcllectual respectability over the more reputable
forms of divination Indeed, as will appear later (cp ¢ 18),
the most popular book of oracles was changed by later ampli-
fications into a guide to 4 rational understanding of the universe
Needless to say, there was a strong ethical side to this devclop-
ment

Here we are concerned with the first mamfestations of this
moralizing tendencv, and, as a first step to that, the systematiza-
tion of the art of diviming  Thus latter was first brought about
by the mnvention of a stylied system of broken and unbroken
lines by which the significance of the divining stalks and tortoisc-
shell lmes could be more accuratelv discerned Modern crti-
cism 1s making 1t clearer and clearer that, in spite of the
tradittonal behefs about the great antiquity of this system, 1t
did not come nto existence until the first half of the Chou e1a
The basis of 1t was eight trigrams

(W= @22 == W= == == (N== O=
To these at some pertod not yet known to us was attached a

scries of symbols

(1) The heavens, (2) the earth (3) thunder (4) wood and wind,
(5) water, (6) fire, (7) hills, (8) low [?marshy] ground.
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By using two trigrams together, one on the top of the other, a
total of sixty-four hexagrams was obtamed, with a correspond-
ingly wider range of application for the diviner with his art At
the dawn of reliable Chinese history these sixty-four hexagrams
were 1n use, and collections of standard oracles were being
compiled on the basis of them. Examples of these appear in a
book, the Yi, commonly known as the Book of Changes, though
‘phases’ would to my mind be the more correct tetm By the
time Confucius lived this book, 1n 1ts earhest unampiified form,
had attaified high rehigious sanctity When some hundred to
two hundred years after Confucius men began to speak of Chung
(a Sacred Book, a Scripture), the Y7 was given the name before
any other of the Confucianist Scriptures

There follow three sets of quotations, the first set showing the
original tenor of the book

Under Hexagram 1 [The oracle of the hexagram

taken as a whole] Supreme blessing an augury of
advantage
[The oracle of each line according to its position in
relation to the others ]
1 A dragon lies hid there should be no expenditure [?]
2 Duscloses a dragon 1n a field advantageous to have
audience of the great man
3 A kmght goes vigorously throughout the day (but) at
night 1s more or less cautious danger, (but) not of mus-
fortune
4. Something leaping up 1n an abyss no musfortune
5 A dragon flying 1n the heavens advantageous to have
audience of the great man
l6 A gulping dragon there 1s change to good luck taking
place

‘Under Hexagram II [The oracle of the hexagram

as a whole] Supreme blessing an augury of the mare’s
profit a knight has the means of advance at first going
astray, later getting (his) advantage from his lord 1n the
south-west getting friends, 1n the north-west losing them
an augury of peace good fortune

[The oracle of each hine ]

1 Treading on cat-ice solid ice will come.
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2. Straight, square, and great. without repeated efforts,
m every way advantageous.

3. Conceahng 1ts marked appearance [?], (but) contain-
ing the possibility of augury 1if there be a following up of
the king’s business, no complete success, (byt) brought to
a conclusion

4 Held m a bag no musfortune, (but) no redounding
of glory

5 A yellow robe supreme good fortune

6 A dragon fighting 1n open country, its blood dark-
yellow . . . an unchanging augury of advantage. 1

And so on for the sixty-four hexagrams, with a separate oracle
for each hexagram and one for every hine 1n 1t, making a total
of at least four hundred and forty-eight and probably a much
bigger one, since later oracles appear to have got added on to the
earlier ones For the most part the meaning 1s not clear, nor
does study of the commentators bring much hght, since from
their scholars’ standpoint they gave refined symbolic meanings
to terms which expressed primitive symbolization E g, the
‘dragon’ 1n the above oracles 1s surely a term belonging to early
Chmese animism

The second set of quotations 1s taken from the Hsiang Chuan
(Symbolic Amplification). Tradition has ascribed this work,
as 1t has ascribed the rest of the amplifications known as the
‘Ten Wings,” to Confucius  Modern critical scholarship makes
this tradition more and more dubious  Further, 1t 1s doubtful
whether this Symbolic Amplification was written until some time
after Confucius, but 1t shows the new sense of ethical need which
was felt 1n his day and which he did so much to stimulate

The symbolism 1s of a simple kind, each hexagram being
regarded as consisting of two trigrams, each of which 1s a sym-
bolic force acting 1n relation to the other force 1n juxtaposition
to 1it. Further, each hexagram here has a name, and this 1s
taken to be symbohcally sigmificant Finally, pohtico-ethical
exhortatton 1s dragged 1n and borrows the numinous authority
of these sacred symbols of *the heavens, the earth, thunder,’ etc

Under Hexagram X The heavens == above and low
ground == below. s 1s Li [progressive action] n
accordance with this a good governor clearly distinguishes
the ranks 1n society and stabihizes the people’s will.

XX. The wind == moving above the earth ==

this 1s Kuan [making observation)]. i accordance with this
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the former kings made inspections of all parts of the
kingdom, made observation of the people, and put their
principled teaching into force.

XXX Brightness duplicated == on == this s Li
[dispersing] 1n accordance with this a great man develops
a hight which sheds itself over the four quarters of the land

XL Thunder == making rain ==' this 18 Chieh
[releasing] 1n accordance with this a good governor forgives
errors and s lenlent over offences.

L Above wood == there 1s fire == this 1s Ting [a
tripod securely based] 1n accordance with this a good
governor rectifies the high position he holds and consoli-
dates his commussion from Heaven

XVI Thunder == bursting out of the earth ==
this 15 Yu [preparation 1n advance] m accordance with
this the former kings invented music and made theirr power
of personality [te] worthy of worship

XXIX Water == on == flowing everywhere this 1s
Hsi K’an [repeated water—presumably regarded as a great
fertihzing influence] 1n accordance with this a good
governor’s unchanging spiritual power 1s repeatedly in
action, in all matters connected with his principles

LIX Wind == active on top of water == this 1s
Huan [wide dispersion} 1n accordance with this the former
kings made offerings to Shang Ti [the High Ruler] and
established their ancestral temples

The third set of quotations 1s from the Fourth Wing, some-
times printed n along with the Hsiang Chuan (1e the Third
Wing) There would appear to be no connection between the

two It 1s enough to cite the statements—ethical judgments
now, not oracles—attached to the lines of Hexagrams I and II.

Under Hexagram I

1. ‘A dragon les hid and there should be no expend:-
ture’ an active [yang] influence underlying

2. ‘Discloses a dragon 1n a field’ spiritual power 1s
widely diffused

3. “Vigorously throughout the day’: going back to the
right (moral) way.
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4 ‘Something leaping up 1n an abyss’* advancing with-
out any retributive musfortune.

5. ‘A dragon flying 1n the heavens’ the great man
originates

6 ‘A gulpmg dragon and change for the good’ a state
of satiety cannot endure for long.

Under Hexagram 11

1 ‘Treading on cat-ice and solid ice about to come’
the beginning of the Yin influence 1s coagulation, and the
gradual attainment of the Way 1s (like) 1ce becoming hard

2 The movement of the second line 1s from the straight
to the square ‘without repeated efforts in every way ad-
vantageous’ 1s the light of the Way 1n the Earth

3 ‘Concealing 1ts marked appearance, but containing
the possibility of augury’ 1s to be tumely 1n one’s official
advancement °‘if there be a following out of the king’s
business,’” great 1s the glory of the wisdom shown

4 ‘Held 1n a bag and no retributive misfortune’ to be
cautious 18 not harmful

5. ‘A yellow robe and supreme good fortune’ ornament
at the centre

6. ‘A dragon fighting 1n open country’ its course is
exhausted



CHAPTER II NEw POWERS OF REASONING COMING
INTO PLAY

A CONFUCIUS AND THE DISCOVERY OF THE SELF-CONSCIOUS
MORAL INDIVIDUAL

Confucius (551-479 B ¢ ), as the Introduction has shown, 1s
the greatest name 1n ‘Chinese Philosophy ® Yet there 1s very
little 1n his recorded teaching—such of 1t as we can rely on as
being his and not what later generations thought that he should
and must have taught-—which gives the impression of his having
been a philosopher i the modern or even the Greek sense He
was a great teacher, but not a systematic thinker

Of the various sources which claim to give details of his life
and teaching the Lun Yu (it discussions and sayings) 1s the
only one which the best Chinese scholarship of the past has
allowed to be really authoritative ! This book (known 1n the
Enghsh world as the Analects) 1s, however, a very composite
work, contaming material of very varied authenticity Not
much more than hal{ can be really trusted even as good second-
hand evidence Yet the man speaks to us through 1t with un-
mistakable personal force

The records mn the Analects were made by different groups of
disciples discipics, and finally amalgamated into this one book
1t shows how 1n Confucws’s day the art of book-making, 1¢e
of consecutive writing, was far bchind the stage 1t reached by
the third century B ¢ At first sight there appears to be hittle
OF no arrangement in 1t, but closer examination shows that the
different groups of these disciples had different interests, anec-
dotal, religious, politrcal, and so forth, so that the material has
been roughly artanged But this arranging 1s so rough that a
clear 1dea of Confucius s teaching cannot be obtained by reading
1t straight along  For this reason the following quotations are
arranged under d'ffeient headings  The first heading deals with
Contucius himself as 4 man and an influence, for 1t 15 under this
hcading that the main bulk of the Analecrs matenal comes

L. Confucius the Man as People saw Humn

‘At fifteen I set my heart on learning At thirty I knew
where I stood [t T took my %tand] At forty I had no
more doubts At fifty I understood the decrees of Heaven.

1 The quotations under ‘ The Mastcr said 1n the Mean-in-action (cp p 32)

may be taken as equally authoritative, and should be taken into account
m an estimate of Confucius’s teaching
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At sixty my ear was obedient (to their call) At seventy 1
followed my heart’s? desire, for I did not overstep the
boundaries of the night” (u 4)_

Someone asked Master K’ung 2 how 1t was he was not
taking part m the admumstration of the country The
Master said, ‘The Book (of Documents) says, “Be fihal,
only be filial and friendly with your brothers, and you will
be helping 1n the administration of the country” This
also 1s taking part 1n the administration It 15 not necessary
deliberately to take part’ (u 21)

A discaiple asked what the meaning was of

O the dimples of her winning smile,
The lovely black and white of her eyes!
O fair 1s she 1n her plain stmphcity!

The Master said, ‘(In pamting) the plain ground first,
the colours second’> Tzu Hsia said, ‘Then ritual comes
second?” The Master said, ‘You set me going Now at
last 1 have someone with whom I can speak of the Odes’

‘The possession of high station without generosity, the
conduct of mtual without reverence, the discharge of
mourning duties without grief, these are things I cannot
bear to see’ (2 26)

‘It 15 human-heartedness 1n a place which makes 1t beau-
tiful If a man does not elect to Iive 1n a human-hearted
place, how can he become wise?’ (v 1)

The Master said, ‘In the morning to hear the Way, i
the evening to die there’s nothing wrong about that 3
(v 8) .

The Master said, ‘Shen! My way has one string which
threads 1t all together” Master Tseng [1e Shen] agreed,
and when the Master had gone out and the disciples asked

1 Hsin more often to be translated as ‘mind’ The early Chinese
psychology

2 K’ung was Confuciuy’s surname ‘Confucius’ 1s the seventeenth-
century Jesuit missionartes’ Latinization of K’ung-fu-tze (Master K'ung)

? Sometimes nothing but the homely punch of colloguial speech gives
the right feel of Confucius’s thinking  And that was Confucius with no
affectation about him, when speaking to people immensely candid, and
when he did not know refusing to be drawn
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what this meant, he rephed, ‘The Master’s Way 1s simply
this, to be undeviating 1n his reciprocity.” (v 15)

(The disciple) Tzu Kung said, ‘The Master’s views on the
fine externals of culture we often have the privilege of
hearng, but not his views on man’s nature or the ways of
Heaven’! (v 12)

When the Master (1n exile) was 1n Ch’en, he said, ‘We
must go home, we must go home My children [te
disciples] there are ambitious and careless. Versed as they
are in the fine externals of culture, they do not know what
makes for moral judgment® (v 21)

The Master said, ‘In a hamlet of ten households you
would certainly find somebody as conscientious and trust-
worthy as I am, but not one as devoted to learning as I
am’? (v 27) ’

The Master said, ‘For a man to live he must be upright
If he 1s not upright and keeps ahive, 1t 1s a stroke of luck 1n
escaping (death)’ (v1 17)

The Master said, ‘I am a transmitter and not a creator
I believe 1n and have a passion for the Ancients .. In
silence 1 get to know 1 keep on learning without being
satiated 1 go on teaching without becoming weared
What more 1s there to be said of me? . That I have not
fully cultivated the spiritual power in me, that 1 have not
fully expounded what I have learnt, that 1 have been unable
to visit just men of whom 1 have heard, that I have been
unable to reform bad men of whom I have heard these are
the things which make me unhappy’ (vu 1)

The Duke of She asked Tzu Lu about Confucius, but
Tzu Lu made no reply The Master said, ‘Why did you
not say something about this being the kind of man he 1s
in his ardour forgetting to eat, happy in forgetting his

1 There was plainly an nner core of sensitive shyness about Confucius
He did not speak easily on deep subjects The prevailing opinion among
Chinese scholars to-day 1s that he was not religiously minde: To me this
1s very doubtful, although 1t 1s clear that he ré¥olted against much of the
religion of his day

2 There can be little question but that what Confucius meant by learnin
was learning about the past, learning the principles and practice of ritual,
and careful study of good poetry Cp Introduction for the extent of
Lterature 1n his day
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musery, and not knowing that old age 1s close at hand.
(vi. 18.)

The Master never spoke of prodigies, feats of strength,
pohitical disorders or spirits [? miracles] (v 20)

The Master said, ‘Heaven begat the power-n-me [te]
What 1s Han T’ut ! to me?” (vu 22)

The Master fished with a line but not with a net, and when
fowling did not shoot sitting birds 2 (v 26)

There were four things which the Master was set on
eradicating [? 1n humself] a biased mund, arbitrary judg-
ments, obstiacy, and self-centredness. (1x 4)

The Master said, ‘If, for example, a man 1s making a
mound of earth and stops short by one basketful of com-
pletng 1t, I stop also  If, for example, the ground is still
level with only one basketful tilted on to 1t, but he 1s going
on with the work, then I also goto1t’3 (1x 18)

The beauty of the cherry blossom!

But 1ts branch springs back from my hand!

Do I not think constantly of you (my love)?

But your home 1s too fai away (for me to see you)

The Master said, * He did not really think of her  (If he
did,) how was 1t her home was too far?” (1x 30)

At home 1n his village his manner was unassuming like
a man who had no gift of speech, but in the ancestral
temple [? of the Duke] and at court he spoke easily although
with care ¢t (x 1)

(The disciple) Tzu Lu asked how the spirits of the dead
and the other spints should be served The Master said,
‘If you fail to serve men alive, how can you serve their
spirits?”  Tzu Lu then asked about death, and the Master
replied, ‘If you do not understand life, how can you
understand death?’ (x1 11)

1 According to tradition, at one ume when Confucius and his disciples
were n exile, this official sent soidiers to deal with them, and Confucius
was 1n serwous danger of belndg killed

2 Cp Mencius, who stressed the principle of the close season

? One mark of teaching genius

¢ In this Book x the desire to make a sage of him 1s very apparent He

1s portrayed 1n all sorts of stained-glass attitudes, but this one reference
looks true enough
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The head of the Cht family was richer than Duke Chou
ever was and yet (the disciple) Ch’'ru collected his imposts
for im and made them larger and larger The Master
said, ‘He 1s no disciple of mine. My children, you have
my permission to beat the drum and attack im’ (x1 16)

Tzu Kung asked, saying, ‘How about the men who are
liked by all therr fellow villagers?” The Master said, ‘They
won’t do’ ‘Then how about the men who are hated by
all their fellow villagers?’ The Master said, ‘They won’t
do They do not come up to the level of the men who are
liked by the good and hated by the bad”> (x1 16)

The disciple Kung was prone to criticize people. The
Master said, ‘What an admirable person he must be! For
myself I have no leisure for this’  (av. 31)

Tzu Lu was spending the might at Shih Men, and the gate-
keeper asked him where he came from He answered that
he came from Confucius’s house The gatekeeper said,
‘He 1s the man, 15n’t he, who knows that 1t cannot be done
and yet goes on doing 1t*  (x1v 41)

Chang Chu and Chieh N1 were at work together plough-
ing when Confuclus came that way and sent Tzu Lu to
mnquire about the ford there Chang Chu asked Tzu Lu for
whom he was acting as driver, and he rephed that 1t was
Confucius  ‘What, Confucius of Lu State?” “Yes,” said
Tzu Lu, to which the other replied, ‘He knows where the
ford 1s’! Tzu Lu then asked Chieh Ni, and he asked
Tzu Lu whether he was not a disciple of Confucius
Tzu Lu replied that he was, whereat Chieh N1 said, ‘ This
swelling flood (of anarchy) spreading over the whole
country—no one can change it As for you, you put
yourself under a leader who merely withdraws from the
common ruck of men You had much better put yourself
under one who withdraws from the world altogether.’
With this he fell to covering up the seed Tzu Lu went
and told the Master He sighed and said, ‘It 1s no good

! Book Xviil is clearly a later compilation showing a romancing tendency
This remark here would seem 10 mean that since he 1s a sage he knows
everything
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to try and herd with birds and beasts If I cannot hive
amongst my fellow men, what can I live with? If the Way
prevailed in the Great Society, there would be no occasion
for me to try to change 1t.” (xvu 6)

2. Confucius’s Preoccupation with the Indiidual.

(a) His Careful Study of the Individual

The disciple Tsa1 Yu used to sleep during the day. The
Master said, ‘Rotten wood 1s no good for carving .
What 1s the use of reproving him? In the beginning 1
used to listen to what people said and trust them to act
Now I both lsten to what people say and observe what
they do It was my experience with Tsa1 Yu which made
me change.” (v 9) -~

The Master said, ‘So' I have never seen any one! who
could see his own faults and press the charge home 1n his
own breast’ (v 26)

The Master said, ‘I have never seen 2 man who was
really resolute’? Someone said that there was Shen
Ch’eng, to which the Master replied, ‘Ch’eng! Why, he
1s all desires  How could he become resolute?’

The Master said, ‘For my part I have never seen any one
with a real passion for human-heartedness and a real hatred
of what 1s inhuman A man with a real passion for human-
heartedness will not put anything above it A man with a
real hatred of what 1s inhuman will become human-hearted
to the extent that he will not deliberately haye anything
mhuman affecting his self  Are there any who are able to
devote their strength for a single day to being human-
hearted? I have never seen any (Nevertheless) I have
never seen any who had not the strength to achieve this’
(tv 6)

The Master said, ‘Is human-heartedness something

1 The appeal to personal experience seems to have been a characteristic
of Confucius’s way of thinhing, and 1s one of the ways 1n which he laid an
wdelible mark on his people s minds

* Kan was chiefly used 1n connection with the courage of soldiers Con-
fuctus came to be aware of what we call ‘moral courage *
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remote? If I want to be human-hearted, behold, humap-
heartedness has arrived’ (v 29)

The Master said, ‘You can rob the armies of Lu State
of good order, but you cannot rob the humblest man of his
ams’! (1x 25)

The Master said, ‘A wise man does not get perplexed a
human-hearted man does not get unhappy. a courageous
man does not get frightened > (1x 28)

Fan Ch’th was strolling with the Master below the Rain
Dance altars, and he asked about filling up the measure of
his spiritual power, the disciplining of the vrce in him, and
the discernment of states of delusion The Master said,
‘What admirable questions' To put service first and re-
ward second, that, I suppose, 1s not filling up the measure
of your spiritual power! To attack your own evil without
attacking other people’s, that, I suppose, 1s not discipiiming
the vice in you! In a passing fit of rage to be regardless
of your own safety and that of your parent, that, I suppose,
15 not a state of delusion!’? (xu 21)

The Master said, ‘A man of real power 1n personality 1s
sure to have the gift of speech, but a man with the gift of
speech not necessarily has the real power of personality
A human-hearted man is sure to have courage, but a brave
man not necessarily has human-heartedness  (xiv. 5)

Tzu Lu asked about becoming a complete man, and the
Master said, ‘If one had the wisdom of Tsang Wu Chung,
the freedom from private desires of Kung Ch’o, the courage
of Chung Tzu of Pien, and the skill of Jan Ch’iu 1n the
arts,? and refined these (qualities) by means of ritual and
music, that 1s good enough to make a complete man’ He
added, ‘But how can we 1nsist on this to-day? When a
man sees the chance of profit to think of the night, when he

1 Legge may be right 1n translating chih as ‘will,” but the evidence of
language makes 1t doubtful whether that abstraction was i Confucius’s
mind  Yet 1t 1s clear that he had no doubt as to a man being able to be
master of his soul

? We have to suppose a sarcastic quirk here Cp xut 19 Confucius
describes Fan Ch'th as a hsiao jen (small man), and small men he regarded
as very often morally pretentious men

3 Archery, charloteering, etc
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sees danger ahead (for his prince or parents) to throw his
Iife into the scale, in a long-drawn-out emergency not to
forget his hifelong professions, that also 1s good enough to
make a complete man’> (xiv. 13)

The Master said, ‘In their nature at birth! men are
nearly alike, 1n therr habits they are vastly different’
(xvn 2)

The Master said, ‘It 1s only the wisest and the stupidest
who do not change> (xvu 3)

(b) His Discovery of the Virtue of Human-heartedness

The Master said, ‘It 1s only the human-hearted man who
15 capable of really liking men and really dishiking them’
(v 3)

The Master said, ‘If a man be really bent on human-
heartedness then there 1s no wickedness (in um)* (v 4)

Tzu Kung asked, if a ruler wished to include all his
people 1n his benefits and was actually able to bring aid
to every one of them, what then? Might he be described
as human-hearted?” The Master said, ‘ This has not much
to do with human-heartedness He would undoubtedly be
asage FvenYao and Shun were distressed (4t not reaching
this level) A human-hearted ruler wants security for
hinmself, and so he makes others secure  He wishes to get
a wider sphere of influence, and so he extends other people’s
sphere of influence The ability to draw parallels from
matters very near to oneself may be called the art of human-
heartedness > (v1 28)

Chung asked about human-heartedness, and the Master
said, ‘In public behave as you would in the presence of an
honoured guest Set the people their public tasks as if
you were conducting a great sacrifice  The treatment you
would not have for yourself, do not hand out to other
people  Then there will be no resentment against you n
the state, no resenfment 1n youc clan’ (xu 2)

(The Sung official) Ssu-ma Niu asked about human-

! For ‘congenital nature’ (hsing) cp Mencius and Hsun Ch’l;lg The

term hsing occurs only twice n the Analects, in Confuctus’s mouth only
cre,
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heartedness, and the Master said, ‘ The human-hearted man
1s cautious 1n what he says® N asked whether he really
meant that human-heartedness was this, and the Master
replied, ‘Since doing 1s so difficult, can a man be otherwise
than cautious in speaking?’

(Somebody stated that) to refrain entirely from love of
mastery, from boasting of one’s accomplishments, from
resentments and from covetous desires, (these qualities)
warranted the description of human-heartedness whereat
the Master said, ‘They warrant one’s saying that they are
difficult to do  But if you say “human-hearted,” then I
am not sure’ (x1v 2)

The Master said, ‘The man bent on public service,! 1f he
be the human-hearted kind of man, under no circumstances
will he seek to live at the expense of his human-heartedness.
There are occasions when he will lay down his life to pre-
serve his human-heartedness’ (xv 8)

(¢) His Remterpretation of Good Breeding and a
Sense of Honour*

Wealth and high station, these are what men would like
to have, but if they cannot be obtained in conformity with
principle [Tao] they must not be held Poverty andgow
station, these are what men dishike, but if they cannot be
avoirded ® without contravention of principle, they must be
accepted  1f a man of honour discards human-heartedness,
how can he ever continue to bear the name? Not even
while he 13 eating does a man of honour ignore human-
heartedness Whatever the urgency, whatever the danger,
he sticks to1it  (1v 5)

The Master said, ‘If the man of breeding be hght-minded,
people will not look up to him, and what he learns will not
stay by him  The first thing 15 loyalty and keeping his

1 It should be remembered that Confucius as a teacher was largely engaged
tn training men who were aiming at state service

¢ The quotations under this heading could have been made twice as
many Presumably on most occasions the remarks were addressed to the
men whom Confucius was traiming  No one statement should be taken as
a definition  Rather he has an 1dea and tries 1t out

3 The sense demands muen, or some such word, for re
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word. He will have no friends who do not come up to his
standard, and if he docs wrong, he will not shirk mending
his ways’ (1 8)

The Master said, ‘A man of honour 1s not a mere tool ’
(u 12)

The Master said, ‘Amongst men of honour there is
nothing to cause selfish nivalry. This 15 certainly the case
even with archery ! Itis with a bow and a gesture of giving
precedence that (the competitors) advance to shoot and
then when they retire and drink to each other Their
rivalry 1s one between men of honour” (1 7)

The Master said, ‘ The true man of honour 1n relation to
the Great Society has no private preferences, or otherwise,
He segs these matters 1n relation to the right” (v 10)

The Master said, ‘A man of true breeding sets his heart
on spiritual power in himself the man of no breeding sets
his heart on land v 11)

The Master said, ‘ The desire of a man of honour 1s to be
slow 1n speech and quick m action” (v 24)

The Master said, ‘Moral power does not live alone It
is sure to have neighbours’ (1v 25)

The Master described Tzu Ch’an # as having four (char-
actersstics) of the Way of a man of honour In his private
capacity he was modest, in the service of his superiors
respectful, in his provision to meet the people’s needs bene-
volent, 1n his orgamization of their forced labourjust (v 15)

The Master said [? to hus disciples], *Be trustworthy in
cvery respect, be devoted to the acqusition of learming,
steadfast unto death for the Good Do not enter any area
which 1s runnmng dangerous risks, nor live in one where
the people are 1n rebellion If the Way prevails among
the states, you can make yourselves promnent, but 1f it
does not prevail, then keep in retirement  If it prevails

1 These archery meetings had been held since the early days of the Chou
remsme  Duke Chou, for whom Confucius had so deep a veneration, seems
to have established them 1n order to bring the feudatonies together The
code of honour for them, as in the tourneys of Western chivalry, was an
elaborate one

2 A famous statesman of a ncighbouring state  His life overlapped that
of Confucius Cp Part One, Chapter I, the quotation from the 7so Chuan

Cc973
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your area, 1t 1s a disgrace to be poor and humble If it does
not prevatl, itisa disgrace to be rich and honoured > (vi. 13)

A high official of Sung asked about ‘men of honour,” and
the Master said, ‘A man of honour has no self-pity and no
fears’ The official rephied, ‘Is that all that 1t means?’
"The Master said, ‘ When he examines his heart and finds no
tamnt, what cause has he for self-pity or for fear?” (xu. 4)

The Master said, ‘Men of true breeding are 1n harmony
with people, although they do not agree with them, but
men of no breeding agree with people, and yet are not 1n
harmony with them’> (xu1 23)

The Master said, ‘A man of true breeding 1s easy to serve
but hard to please, for if you try to please him by any other
means than the Way, he 1s mot pleased When he sets men
therr tasks, 1t 1s as appropriate tools for appropriate jobs
A man of no breeding 1s hard to serve but easy to please
for you can please him by other means than the Way  But
when 1t 1s a matter of setting men tasks, he expects them to
be ready for anything® (xm 25)

The Master said, ‘ Men of true breeding have dignity but
are not arrogant Men of no breeding are arrogant but
have no dignity *  (xm1 26)

The Master said, ‘Men of true breeding are ashamed for
their words to go beyond their deeds’ (xav. 29)

Tzu Lu asked about men of true breeding, and the Master
said, ‘They bring their personality into flower with a view
to reverent action’ Tzu Lu asked if thus were all, and the
Master said, ‘They bring their personality into flower mn
order that they may bring peace to other men’ Tzu Lu
again asked whether this was all, and the Master said, ‘ They
bring their personality mnto flower in order that they may
bring peace to every family and clan  If they do that, could
even Yao or Shun find fault with them?’ (x1v. 45.)

Once when Confucius was 1n Ch’en State, the supply of
food was exhausted, and his followers become so weak that
they could not stand up  Tzu Lu came to the Master 1n a
rage, saying, ‘Then men of breeding have also (to suffer)
utter penury?’ The Master said, ‘Men of breeding can
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endure penury. Men without breeding 1n such circum-
stances are immediately swept off their feet” (xv 1)

The Master said, ‘The man of honour who uses the right
as his raw matenal and ritual as the means for putting 1t
mto effect, who modestly sets to work on what 1s right and
faithfully carries 1t to completion, what a sense of honour
he has!” (xv 17)

The Master said, ‘The man of honour makes demands
on himself the man without a sense of honour makes
demands on others’ (xv 20)

Tzu Kung asked whether men of honour also hate, and
the Master said, ‘They do  They hate those who proclaim
abroad other men’sevil  They hate those vulgar fellows who
slander those above them  They hate those who are bold 1n
action but have no i1dea of good form [t ntual] They hate
those who are presumptuous and obstructive’ (xvin 24)

3 Confucius on the Relationship between Governor and
Governed

Tzu Kung asked about goverming, and the Master said
‘Adequate supplies of food, adequate stores of munitions,
and the confidence of the people’ Tzu Kung said, ‘Sup-
pose you unavoidably had to dispense with one of these,
which would you forgo? The Master saxd, ‘Munitions’
Thereat Tzu Kung asked if of the remaining two he had to
dispense with one, which he would forgo The Master
said, ‘Food, for all down history death has come to all men,
{and yet society survives), but the people who have no
confidence (in their rulers) are undone’ (xn 7)

Cht K’ang Tzu [a leader m the dommant clan of Con-
fucius’s state] asked Master K’ung? about governing
Master K’ung replied, ‘Sir, to rule 1s to straighten things
out If youshould take the lead in straightemng things out,
who would dare to unstraighten them?’ (xu. 17.)

Chi K’ang Tzu asked Master K’ung about govermng,

! Certain passages i1n the Analects and other books use ‘ Master K’ung’
and not just *the Master ° There 1s some evidence to show that the * Master
K'ung’ was a later practice, but 1t may only indicate the practice of one
school among his followers
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saying, ‘ Suppose I were to kill the people without principles
n order to bring over to me the people with principles, what
then?” Master K'ung answered, ‘Sir, you have the office
of ruing Can you do this by dint of killing? Let your
desites be good and the people will be good. The wind 18
the characteristic [te] of the ruling class, the grass of the
plebeian class When the grass encounters the wind, 1t
always bends’ (xn 19)

Chi K’ang Tzu asked what could be done by way of en-
couraging the people and so inducing them to be reverent
and loyal (to their rulers) The Master sad, ‘If with
dignity you make a sympathetic approach to them, then
they will reverence you If you are dutiful to your parents
and kind to your children, then they will be loyal to you.
If you put good men into office and so teach those who are
mcompetent, then they will be encouraged” (n 20)

Tzu Lu asked about govermng, and the Master said, ‘Be
their leader and work hard for them’ Tzu Lu asked for
something more, and the Master said, ‘In no circumstances
get tired of doing this>  (xmt 1)

Tzu Lu said, *Sir, the Prince of Wei 1s waiting for you to
assume the administratton  What will you do first?> The
Master said, ‘The essential thing 1s (o rectify the use of
terms’  Tzu Lu said, ‘What, sir!  You are speaking off
the pont  What has such a rectification to do with govern-
ment?’ The Master said, ‘How unmannerly you are, Yu!
When a man of breeding comes on anything he does not
understand, he more or less blames himself If names be
not used correctly,! then speech gets tied up 1n knots, and
if speech be so, then business comes to a standstill  If that
should happen, then the (order of) ritual and the (harmony
of) music could not flourish, and if that should happen,
the admunistration of justice would be wide of the mark,
and 1f that should happen, the people would be tied hand
and foot.” (xw 3)

1 For what Confucius had actually 1n mind see the next quotation
Names must correspond to realities Thus his constant reference to chun
rzu (man of breeding) was an effort to make clear that chun rzu must mean
much more than a member of the aristocracy
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Duke Ching of Chr State asked Master K'ung about
governing Master K’'ung rephed, ‘Let a sovereign BE a
sovereign, a minister BE a munister, a father BE a father, a
son BE a son’ The Duke said, ‘Good! It 1s true that if
a sovereign be not a sovereign, a mimster not a minister, a
father not a father, a son not a son, we mmght have any
amount of gram (in the store-houses)—but should we ever
succeed 1n eating 1t?” (xu 11)

Duke Ting (of Lu State) ! asked for advice on a sove-
reign’s employment of his ministers and a mimister’s service
of his sovereign Master K'ung repled, *A sovereign is
able to employ his mimsters by means of the traditional
ritual A mumster (then) serves his sovereign by loyal
(obedience)” (1 19)

The Master said, ‘If we assume that the making of a state
depends on our capacity for the mutual yielding (which 1s
embodied) n the traditional rituals, what 1s the conclusion
to be drawn? If we assume that it does not depend on such
a capacity, what 1s the use of the rituals?” (v 13)

The Master said, ‘If those 1n the higher ranks of society
be devoted to ritual, then none of the common people can
dare not to venerate them If they be lovers of justice,
then none of the common people can dare not to obey
them If they be worthy of confidence, then none of the
common people can dare to prevancate  If that be the
state of affairs (in a country), then the common people will
come to 1t from all parts, carrying their babies on their
backs’ (xut 4)

The Master said, *When a ruler s right 1n himself, things
will get done without his giving orders When he 1s not
nght 1n himself, he may give orders, but they will not be
obeyed’ (xm1 6)

When the Master went to Wei, Jan Yu was dniver of
the carrage The Master said, * What a big population!’
Jan Yu said, ‘When the numbers have increased, what next

1 A weak ruler who could not hold his own against the dominant ‘ Three
Han’clan Confucius’s advice amounted to this, that the dike should msist
on his traditiona! rights as duke, and act with the traditional rituals of
courtesy towards these presumptuous barons
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requires to be done?”” The reply was, ‘Enrich them.’
When Jan Yu asked what further required to be done, the
reply was, ‘ Give them good teaching”  (xm. 9)

The Master said, ‘ Given a true king (on the Chou throne),
within a generation human-heartedness would undoubtedly
prevaill”  (xm 12)

When Tzu Hsia was Warden of Chu Fu, he asked for
advice on governing it The Master said, ‘Do not hanker
after quick results, nor visualize petty profits If you do
the first, you will not have any great influence If you do
the sccond, the really important things will not get done.’
(xm 17)

The Duke of She 1n conversation with Master K’ung said,
‘In my parts there are conscientious men  For mstance, 1f
a man does not return a stray sheep to 1ts owner, his son
will give evidence against him’> Master K’ung said, ‘In
my parts a conscicntious man 1s very different from that
A father screens his son, and a son screens his father Con-
scientiousness lies there somewhere’t  (xm 18)

The Master sard, *If you try to lead the people by means
of regulations and to order their life by means of pumsh-
ments, they will try to avoid them without any conscience
whatever  If, however, vou try to lead them by your own
moral power and to order their life by means of rituals,
both their consciences will act, and they will flock round
you’ (u 3)

4 Confucius’s Belief in Heaven and the Moral Order of the
Universe

Someone asked to have the Great Sacrifice (in the Royal
Ancestral Temple) explained, and the Master said, ‘The
man who could explamn that would have everything 1n this
world of ours as plainly revealed as this’, and he pointed
to the palm of lus hand  (u 11)

“To sacrifice 1s like being 1n company, to sacrifice to the

! The categorical imperative of parental and filial love was not, 1n the

eyes of Confuclus, or of his followers, one which should give way to the
demands of legal justice
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spirits of one’s ancestors 1s like bemng 1n the company of the
spirits > (With regard to this saying) the Master said, Not
to be 1n their company 1n the sacrifice 15 bke having no
sacrifice’t  (m 12)

Wang Sun Chia [the commander-in-chief of We1 State]
asked what one was to make of the saying, ‘It 1s better to
pay court to the spint by the cooking stove than to the
spurats 1n the shrine 2 The Master said, ‘It 1s not true
The man who sins against Heaven has nowhere where he
can pray’ (u 13)

When Yen Yuan [his ‘beloved disciple’] died, the Master
cried mm angush, ‘Heaven 1s destroymng me, Heaven 1s
destroying me’ (x1. 8)

When (s disciple) Po Niru was 1ll, the Master went to see
him~ He took his hand through the window ® and said,
‘It 1s killimg lnm It 1s the will of Heaven  But that such
a man should have such a disease!’ (v1 8)

One Kung-po Liao slandered Tzu Lu to the (dominant)
Chi clan, and Tzu-fu Ching-po informed the Master, saying,
‘Undoubtedly my master [the head of the Chi clan] has been
led astray by Kung-po Liao, but I am still strong enough to
get him executed’ The Master said, "If the Way 1s to
prevail, 1t 1s the Will of Heaven If 1t 1s to be discarded, 1t
1s the Will of Heaven Can Kung-po Liao do anything
apart from the Will of Heaven?’ (xiv 38.)

5 The Past in Relation to the Present

The Master said, ‘1 have transmitted and do not create
anew * I am faithful to the men of old and love them’

The Master said, ‘How utterly 1 am falling back! It 1s
long since I dreamt that I saw the Duke of Chou’ (vu 1,5)

What sublime majesty was that of Shun and Yu'! The

1 My interpretation 1s not on all fours with Mr Arthur Waley's, but I
none the less owe a great deal to him here This applies also to the next
quotation

2 Clearly a cynical remark which had become current in that cynical
1f sull superstitious age

* Tradition gives the disease as leprosy

¢ By ‘transmutting,’ as he did, with new emphasis on the individual,
Confucius was creating more than perhaps he realized
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Great Society was theirs, but they were not trammelled by
it How great was Yao as a sovereign' The sublime
majesty of him' Only Heaven 1s great only Yao copied
it (This spiritual power) going beyond all bounds, so
that no man may give a name to 1t'  Sublime majesty, with
its sublime achievements of civilization, all glorious to
view'! (vin 18, 19)

The Chou era could look back on the two preceding
ones How great then 1s its civilization! I follow Chou
Gn 14)

Tzu Chang asked whether the state of affairs could be
known ten generations ahead The Master said, ‘To what
extent the Yen House added to and subtracted from the
Hsia nitual, 1t 1s possible to know also to what extent
the Chou House added to and subtracted from the Yen.
Thus 1t 1s possible to know about the successors to the
Chou House, even though a hundred generations elapse ’1
(n 23)

The Master said, *T could speak about the Hsia ritual,
but Chi? cannot sufficiently attest my words I could
speak of the Yen ritual, but Sung cannot attest my words
For these states lack both documents and men of learming
If there were enough of these, I could give them as evidence *
(m 9)

The Master said, ‘In the old days men studied (the past)
with a view to their self- improvement. Nowadays they
study with an eve on other people [1e to getting a reputa-
tion]’ (xav 25)

Tzu Kung said, ‘ Kuan Chung was the opposite to human-
hearted, was he not? When Duke Huan killed Prince
Chiu, Kuan Chung did not seek death with him and on
the contrary became Duke Huan’s chief minster!’” The
Master said, ‘As a minister he made Duke Huan head of
the feudal lords, uniting 1 good order the Great Society

: This statement hardly agrees with the next one
Chi State was onginally a fief to which the Chou overlord entrusted the
duty of perpetuating the sacrifices of the old royal house of Hsia Sung
did the same for the royal house of the Shang-Yin era
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To the present day we enjoy his bounty, for, were 1t not for
Kuan Chung, we should be wearing our hair unbound and
our clothes buttoning on the left side.” 1 (xav. 18.)

6 With Regard to Knowledge.

The Master said, ‘I am not one who was born with know-
ledge 1 am one who loves the past and earnestly seeks
to knowit’ (v 19)

The Master said, ‘There may be those who act without
knowledge I do not Hearing much and selecting what
1s good 1n what I hear and following this, seeing much and
making note of 1t this 1s the secondary kind of knowledge * 2

The Master said, ‘1 have spent the whole day without
food and the whole might without sleep 1n order that I
mught meditate I gamned nothing from doing so It 1s
not so good as learning’ (xv 30)

The Master said, ‘Am I really a wise man? I do not
know But if the sheerest bumpkin asks me a question,

I set the matter forth from beginning to end, for and
agamnst’ (x 7)

The Master said, ‘If a man learns but does not think,
then he 1s nothing  If he thinks but does not learn, then
he 1s 1in a dangerous state” (u 15)

The Master said, ‘Yu [1 e Tzu Lu], shall I teach you what
knowledge 1s? When you know a thing, to recognize that
you know 1t, and when you do not know a thing, to recog-
nize that you do not know 1t  That1s knowledge” (u 17)

The Master said, ‘A man should stir himself with poetry,
stand firm in ritual, and complete himself 1n music’ (vin 8)

The Master said, ‘Learn as if you could never get there,
(but) were afraid of losing 1t*  (vin 17.)

The Master said, ‘The man who reanimates the old and
$0 gets to know the new 1s fit to be a teacher*  (u. 11)

! In other words, he saved us from being conquered by the barbanans,
and having to follow their customs
3 Mr Waley suggests that this 1s a sarcastic reference to the people who
prided themselves on ‘innate knowledge’® The great question is what
Conﬂicms had 10 mind when he thought of “knowled e’
c973
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1. Fwe Ethical Judgments?*

Tzu Kung asked whether there was one word which a
man’s whole hife might be spent in practising  The Master
said, ‘Is not reciprocity such a word? What you do not
wish done to yourself, do not do to others” (xv. 23)

The Master said, ‘While a man’s father 1s alive, observe
the bent of his mind When his father dies, observe his
actions. If during three years [? the years of mourning] he
makes no alterations 1n his father’s way, he may be called
afihalson’2 (1 11)

The Master said, ‘The life of a man consists 1n his
honesty If he 1s not honest, 1t 1s sheer luck that he keeps
alive’ (v1 17)

The Master said, ‘To be a man and not to keep one’s
word—I do not know how this may be How can a heavy
carriage move without a yoke-bar (for the oxen), and a
light carriage without a cross-bar (for the horse)?” (u 22)

The Master said, ‘How admirable was Hu'2  With just
a modicum of food and a gourd of water, and Living 1n a
mean alley-way other men could not endure the misery of
1it, but Hur was not affected He remamed quite happy.
Admurable indeed!” (vt 9)

8. Confucius, the Authority on Ritual 4

Master Kung said, ‘To deal with the dead to enhance
their deadness (to us) would be inhuman [not jen] and so
tndefensible To enhance (a sense of) their being alive
would show a want of knowledge and so be indefensible
Thus 1t is that the bamboo vessels (placed 1n the coffin) are

1To be considered 1n the light of the matenal already given

2 The old 1dea was that Confucius was an arch-exponent of the extreme
filal ptety which became so striking and permanent a feature of Chinese
civibization There would seem to be no evidence for this idea in the
Analects, although some evidence 1n less reliable sources  Tseng Shen
was more the founder of ethical religious filial piety
d ® Confucius’s favourite disciple  He died young, to his master’s great

1stress

4 The Lt Chi picture of Confucius differs from that of the Analects, but
1s not incompatible with 1t By traiming he had the expert liturgist’s
sensitiveness to the importance of rites and the scrupulous practice of them
But he went further than that,
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not fit for use, the earthenware vessels are not fit for drink-
g from . . the lutes and pipes are out of tune, the bells
and musical stones without their stands  Thus these things
are [?to be] called “radiant”! implements, implements
with spinit radiance * (Lt Chi, T°an Kung,1 2)

Tzu Lu said, ‘How shocking to be a poor man! When
his parents are alive he has no means of feeding them
properly, and when they die he has no means of carrying
out the proper rites °  Master Kung said, ‘ Do stop prating! 2
Just bean soup and water can please a man’s parents com-
pletely, and so this can be called filial service  Just wrap-
ping the body from head to foot and burying it without a
coffin, 1f this 1s 1n keeping with a man’s means, may be
called the proper nte.” (Lt Chi, T°an Kung, n 2)

At Pien there was a man who on the death of hus mother
wept with the abandon of a child Master K’ung said,
‘Grief! This 1s indeed grief  The difficulty 1s to keep on
like this The Ritual exists in order to make a tradition
which 1s handed on  That 1s why “wailing™ and “leaping”
are moderated” (L1 Chi, T’an Kung, 1. 2)

Tzu Kung asked about the mourning rites (for parents).
The Master said, ‘To be reverent 1s the most important
The feeling of grief 1s second to 1t and emaciation (of the
body) 1s least important of all > (Li: Cht, $’a Chu, 11. 1.)

B TZU SSU A PHILOSOPHICAL MIND SEARCHES FOR REALITY

Under this heading come passages from the book which has
been long known to the West as The Doctrine of the Mean In
the Chinese there 1s no ‘doctrine’ There are just two words,
one, chung, meaning normally * the centre,’ but here more probably
approximating to what philosophers mean by ‘the Mean’, the
other, yung, the word used for denoting a common workman or
the tasks which such a man performs. The idea, therefore,
seems to be of a Mean to be found in all types of action. Since
the material universe 1s included in the author’s purview, ‘the

1 It 1s possible Confucius invented this adjective mung (radiant) to go with
these mmplements, or 1t may be the technical term was the old numinous
word for such numinous objects

® Cho to make sense requires some such addition as ‘stop,” and Tzu
Lu was notonous for saying the wrong thing



32 FROM TRIBAL RELIGION

Mean-in-action’ 1s about as near to the Chinese as we can get.
‘The function of the Mean’ or ‘the functioning Mean” 1s tempt-
ing, but ‘function’ and ‘functioning’ have too many modern
scientific associations for them to be advisable 1n this connection.

This book and 1its title first appear 1n history 1n the collection
called the Li Chu, the Record of Rites, a work compiled towards
the end of the first century BC cp The Great Learming On
the other hand, tradition has consistently attributed the book to
Tzu Ssu, a grandson of Confucius, and there 1s good reason for
believing that tradition here is right—up to a certain point.
That point 1s where 1n the latter half of the book a mass of terms
come which are extremely characteristic of certain phases of the
thought of the middle of the third century B¢ Modern critics
also have grounds for doubting whether the opening paragraphs
are not the work of a later hand  So far, so good granted thata
later writer has been at work amphfying the original. But then
another question anises In the middle of the book come a
series of statements 1n which the term c/#’eng 1s the motif. Ch’eng
1s usually translated by ‘sincerity,” by which 1s meant ‘moral
sincerity °  This, however, does not do justice at all to the plainly
metaphysical implications 1t has in some of these statements,
nor does 1t take into account that i the Analects ch’eng means
‘truly > ‘Reality’ 1s the proper translation, although the reader
must be warned that for the author the reality of the universe
could be reproduced 1n the character of a man. Indeed, to make
people see this was probably the main reason why the author
wrote what he did

1f 1t be assumed—and there 1s good ground for doing so—that
some at any rate of these ch’eng statements came from Con-
fucius’s grandson, then we have here the reflections of a pro-
foundly philosophical mind, e g he got down to the i1dea of the
material universe as a thing in time and space, and so himited
and relative to something beyond 1tself, a spiritual reality The
following quotations are to be taken as all coming from Tzu Ssu

To the student the book as a whole 1s vastly important It
proved a profound source of inspiration to the critics of the
Sung era, and they placed 1t second m the series of the Four
Books which they set up as containing the quintessence of the
Confucianists’ system of faith

(Section II Tzu Ssu winvokes Confucius’s Authority for the
1dea of the Meann Action’)

Chung-mi [Confucius] said, ‘The man of true breeding 1s
the mean'® 1n action. The man of no breeding 1s the

1 Assumung that Confucius coined the phrase, 1t 1s better here to avord
printing 1t as a technical term  We may say that 1n Tzu Ssu’s vocabulary
1t became a technical term
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reverse The relation of the man of true breeding to the
mean 1n action 1s that, being a man of true breeding, he
consistently holds to the Mean The reverse relationship
of the man of no breeding 1s that, being what he 1s, he has
no sense of moral caution”

The Master said, ¢ Perfect 1s the mean 1n action, and for a
long time now very few people have had the capacity for 1t ’

The Master said, ‘1 know why the Way 1s not pursued
(It 1s because) the learned run to excess and the ignorant
fall short I know why the Way 1s not understood The
good run to excess and the bad fall short ’

The Master said, ‘ Alas, this fatlure to pursue the Way?’

The Master said, ‘Consider Shun, the man of great
wisdom He loved to ask advice and to examine plain
speech  He never referred to what was evil, and publicly
praised what was good By grasping these two extremes
he put mto effect the Mean among his people In this way
he was Shun [1 ¢ a sage-emperor], was he not?’

The Master said, ‘All men say “*1 know,” but they are
driven 1nto nets, caught 1n traps, fall mto pitfalls, and not
one knows how to avoid this  All men say “I know,” but,
should they choose the mean 1n action, they could not per-
sist in 1t for a round month’

The Master sard, ‘Hu, a real man' He chose the mean
m action, and, 1if he succeeaed m one element of good,
he grasped 1t firmly, cherished it 1n his bosom, and never
let 1t go’

The Master said, ‘The states and families of the Great
Soctety might have equal divisions of land men might
refuse noble stafion and the wealth that goes with 1t they
might trample the naked sword under foot, but the mean in
action, 1t 1s impossible for them to achieve that’

Tzu Lu inquired about strong men, and the Master said,
‘Is 1t strong men of the southern kind, or strong men of the
northern kind, or, maybe, making yourself strong (that you
have in mind)? The (typical) strong man of the south 1s
magnammous and gentle 1n instructing people, and he takes
no revenge for bemng treated vilely 1t 1s the habit of a man
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of true breeding to be hike this. The (typical) strong man
of the north lives under arms and dies without a murmur
1t 1s the habit of a man of true force to be like this. Hence
the man of true breeding, how steadfast he 1s 1n his strength,
having a spirit of concord and not giving way to pressure.
He takes up a central position, and does not waver one way
or another. How steadfast his strength, for, when there 1s
good government, he does not change his onginal principles,
and, when there 1s vile government, he does not change,
even though his hife be at stake’

(Section IIl. The Material World s linuted, the Way
unlimited )

The Way of the enlightened man [chun tzu] 1s widely
apparent and yet hidden Thus the ordinary man and
woman, 1gnorant though they are, can yet have some
knowledge of 1t, and yet 1n its perfection even a sage finds
that there 1s something there which he does not know
Take the vast size of heaven-and-earth, men can still find
room for criticism of it Hence, when the enlightened man
speaks of supreme bigness, 1t cannot be contained within
the world of our experience, nor, when he speaks of supreme
smallness, can 1t be split up in the world of our experience
into nothing  As s sard in the Odes ‘The hawk beats 1ts
way up to the height of heaven, the fish dives down nto the
abyss’ That refers to things being examined from above
and from below  Thus the Way of the enlightened man, 1ts
early shoots coming 1nto existence 1n the ordinary man and
woman, but 1n 1ts ultimate extent to be exanuned in the hght
of heaven-and-earth

(Section IV Confucius’s Authority invoked to show that the
Way of the Mean 1s one which involves an Unlimited Demand
on every sort of Indwidual, and also 1s mixed up with Religion )

The Master said, ‘ The Way 1s not far removed from men.
If a man pursues a way which removes him from men, e
cannot be m the Way In the Odes there 1s the word,
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“When hewing an axe-handle, hew an axe-handle The
pattern of 1t 1s close at hand” You grasp an axe-handle
to hew an axe-handle, although, when you look from the
one to the other [1 e from the axe in your hand to the block
of wood], they are very different’! Therefore the right
kind of ruler uses men to control men and attempts nothing
beyond their correction, and fidelity and mutuval service
(these two human qualities) cannot be outside the scope of
the Way  The treatment which you do not hike for yourself
you must not hand out to others
The acts of the enlightened man agree with the station 1n
life 1n which he finds umself, and he 1s not concerned with
matters outside that station If he 1s a man of wealth and
high position, he acts as such  If he 1s a poor man and low
in the social scale, he acts accordingly So also if he 1s
among barbarians, or if he meets trouble In fact, there 1s
no situation into which he comes in which he 1s not himself
In a high station he does not disdain those beneath him
In a low station he does not cling round those above him.
He puts himself i the right and seeks no favours  Thus he
1s free from il will, having no resentment against either
Heaven or men He preserves an easy mind, as he awaits
the will of Heaven (in contrast to) the man who is not
true, who walks 1n perilous paths and hopes for good luck
The Way of the enlightened man 1s like a long journey,
since 1t must begin with the near at hand It 1s like the
ascent of a high mountatn, since 1t must begin with the low
ground. As 1s said in the Odes
The happy union with wife and child
Is like the music of lutes and harps
When concord grows between brother and brother,
The harmony 1s sweet and intimate
The ordering of your household!
Your joy 1in wife and child!
The Master said, ‘How greatly parents are served 1n

11t 15 often difficult to decide where a quotation ends and an amplifi
cation begins In the absence of rehiable evidence that Confucius made
long speeches, 1t 1s wiser to assume that a quotation does not run to any
length  On the other hand, m the succeeding remarks some are definitely
traceable as commg from Confucius.
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this!” He also said, ‘How 1rrepressible 18 the spiritual
power 1n the spirits of the great dead' Look for them, and
they are not to be seen  Listen for them, and they are not
to be heard. They are in things, and there 1s nothing
without them  They stir all the people in the Great Society
to fast and purify themselves and wear their ritual robes, 1n
order that they may sacrifice to them. They fill the air, as
if above, as 1f on the left, as if on the nght The Odes has
it, “The coming of the Spirits! Incalculable! And yet
they cannot be disregarded ”’ Even so is the manifesta-
tion of the imperceptible and the impossibility of hiding
the real [cA’eng]. ’

(Section V' OQutstanding Personality cannot but have Wide
and Continuing Influence, as is proved by the Hero-Saints of
Tradition)

The Master said, ‘Consider Shun, the man of superb
fihal piety By the wvirtue 1n him he was a sage 1n his
dignity he was Son of Heaven 1n his wealth he owned all
within the Four Seas Temple sacrifices were made to
him, and his memory was cherished by his descendants
Thus 1t 1s that outstanding personality 1s bound to obtain
1ts position of authority, its wealth, its fame, and 1its lasting
Iife. For thus 1t 1s that Heaven, as 1t gives life to all
creatures, can be surely trusted to give to each what 1s due
to 1ts basic capacity  And thus 1t 1s that the well-planted 1s
nourished and the ill-planted falls prostrate . Thus it 1s
that the man of superb personality 1s bound to receive the
Great Commuission.’

The Master said, ‘The one man who has been without
sorrow 1s King Wen  He had King Chu for father and King
Wu for son! The father laid the foundation, and the son
bult on 1t King Wu thus mhernted from a line of kingly
men, the T’a1 King, King Chi, and King Wen. Once he

1 All of them examples of great fihal piety This emphasis on filial
piety may strike a Western reader as rather fantastic But Tzu Ssu’s age
was one of great political changes, and he was searching for a principle of
contitnuity  He finds 1t 1n a spiritual continuity, one of accumulative power
i personality, as the father passes 1t on to the son and he enhances 1t
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had buckled on his armour, the world was his, for, (although
he rebelled,) he suffered no loss to his world-wide reputa-
tion. In dignity he became Son of Heaven, in wealth he
owned all within the Four Seas Temple sacrifices were
made to him, and his memory was cherished by his descen-
dants.” It was 1 his old age that King Wu received the
Commussion, and 1t was Duke Chou who carried to com-
pletion the virtue m King Wen and King Wu .

As the Master said, ‘How wide an influence King Wu’s
and Duke Chou’s filial piety had’ Fihal men are those
who are well able to follow up what other men have willed,
and preserve what they have undertaken .

Let men only grasp the significance of the rites at the
altars of Heaven and Earth and those mn the ancestral
temple, and government will become (as easy) as pointing
to the palm of the hand! For the ntes to Heaven and
Earth are the means by which service 1s rendered to Shang
T1 {the High Ruler], the rites in the temple are the means by
which (grateful) offerings are made to those from whom
we have sprung

(Section VI The Question of Government one of Moral
Personality in Ruler and Ruled)

The Duke A1 asked advice as to governing, and the Master
said, ‘King Wen’s and King Wu’s system of government 1s
revealed 1n the historical records  With their kind of men
the system worked without their kind of men 1t comes to
an end Man’s right way is to be prompt in good govern-
ment, as the earth’s way 1s to be prompt 1n making things
grow  Thus good government 1s Like the speed with which
p'ulureeds grow  Thus it s that good government depends
on men

Men are obtainable on the basis of personality. The
cultivation of personality 1s on the basis of the Way. The
cultivation of the Way 1s on the basis of human-heartedness

1 A good illustraton of what we may surely assume happened often

enough, namely, that the dictum of ‘the Master’ became the dictum of his
disciple, though in a shghtly different form
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To be human-hearted is to be a man, and the chief element
i human-heartedness 1s loving one’s parents  So 1t 1s with
Justice 1t 15 to put things right, and the chief element 1n 1t 1s
employing worthy men 1n public service

Thus 1t 1s that enlightened men must not fail to cultivate
their personalities, and, having it 1n mind to do this, they
must not fail to serve their parents, and having 1t 1n mind to
do this, they must not fail to have knowledge of men, and,
having 1t 1n mind to have this knowledge, they must not fad
to have knowledge of Heaven

There are five things which concern everybody in the
Great Socicty, as also do the three means by which these
five things are accomplished To explain, the relationship
between sovereign and subject, between father and son,
between husband and wife, between elder and younger
brother, and the equal intercourse between friend and
friend, these five relationships concern everybody in the
Great Society Knowledge, human-heartedness, and forti-
tude, these three are the means, for these qualities are the
spirttual power 1n society as a whole  The means by which
this power 1s made effective 1s unity

Some people know these relationships by the hght of
nature  Others know them by learning about them from
a teacher  Others again know them through hard expen-
ence But once they all do know them, there 1s unity
Some people practse these relationships with a matural
ease  Others derive worldly advantage from their practice
of them Others again have to force themselves to practise
them But once they all have achieved success 1n practising
them, there 1s unity’

The Master said, ‘To love to learn 1s to be near to having
knowledge To put into practice vigorously 1s to be near
to being human-hearted To know the stings of shame 1s
to be near to fortitude So we may infer that the man who
knows these three things, knows how to cultivate his self
When he knows how to do that, 1t may be inferred that he
knows how to rule other individuals  And when he knows
how to do that, 1t may be inferred that he knows how to
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rule the whole of the Great Society with its states and
families.’

(Section VI The Necessity for Unremuting Effort and for
Tiuth and Reality in the Self)

In the transaction of business success depends on prepar-
ation beforehand without preparation there will be failure
If you decide beforehand what you are going to say, (when
the time comes) you will not stutter and stammer, and if
you are decided on what you are setting out to do, you will
fallinto no quandaries Decide (therefore) beforehand what
conduct should be, and then there will be no regrets decide
beforehand what the Way 1s, and then there will be no limit
to the result [? spiritual results] Thus, unless those 1 the
higher ranks of society can capture the confidence of those
1n the lower ranks, 1t 1s impossible for them to gaimn the
support of the people for therr adminsstrative measures
But there 1s only one way by which this confidence may be
captured, for, if friends cannot trust each other, there can
be no confidence in the men in the higher ranks  But there
1s only one way by which friends can come to trust each
other, for, if men are not dutiful to their parents, there can
be no trust between them as friends  But there 1s only one
way for men to be dutiful to therr parents, for, if in rounding
in on themselves they are not true [ch’engl, they cannot be
dutiful to their parents But there 1s only one way for a
man to have a true and real [ch’eng] ! self, for, 1f he does not
understand the good, he cannot be true and real in himself

(Section VII Reality in Heaven and Realness in Man)

1t 1s the characteristic of Heaven to BE the Real It 1s
the characteristic of man to be coming-to-be-real (For a
man) to be real [1e to have achieved realness] 1s to hit the
Mean without effort, to have it without thinking of 1,
entirely naturally to be centred in the Way (in other words)
to be a sage

1 Assuming as I do that some of the ch’eng passages come from Tzu
Ssu’s pen, this is the turning-point 1n his argument as to the metaphysical
significance of persocality Ch'eng = ‘true and real’ here
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To be coming-to-be-real 1s to choose the good and to hold
fast toit. This imnvolves learning all about the good, asking
about 1t, thinking 1t over carefully, getting 1t clear by con-
trast, and faithfully putting 1t into practice  If there 1s any
part about which he has not learnt or asked questions,
which he has not thought over and got clear by contrast,
or which he has not put nto practice, he sets to work to
learn and ask and think and get clear and put mto practice.
If he does not get the required result, he still does not give
up working When he sees other men succeeding by one
effort, or 1t may be a hundred, he 1s prepared to add a
hundredfold to his own efforts The man who can last this
course, although he 1s stupid, will come to understand,
although he 1s weak, will become strong

[To (be able to) proceed from (the capacity for) realness to
understanding 1s to be ascribed to the nature of man To
proceed from understanding to realness 1s to be ascribed
to instruction 1n truth  Logically, realness involves under-
standing and understanding nvolves realness ]*

(Section VIII Human Realness in Action 1ts Power to bring
Completion 1n Development )

It 1s only the man who 1s entirely real mn his world of
experience who has the power to give full development to
his own nature If he has that power, 1t follows that he
has the power to give full development to other men’s
natures If he has that power, it follows that he has the
power to give full development to the natures of all crea-
tures  Thus 1t 1s possible for him to be assisting the trans-
forming and nourishing work of heaven and earth That
being so, 1t 15 possible for im to be part of a trimty of
power (heaven, earth, and himself)

(Section IX Human Realness in Action the Abihity to
Foreknow )

A characteristic of the entirely real man is that he 1s able

! This passage 15 perhaps an amplification by a later hand, so I enclose
1t 10 brackets
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to foreknow. When a country 1s about to flourish, there
are bound to be omens of good. When 1t 1s about to
perish, there are bound to be omens of evil fortune. These
are revealed 1n the mlfoil and (the lines on the shell of) the
tortoise  They affect the four limbs When disasters or
blessings are on the way, the morally good and the morally
evil (elements) 1 a country are bound to be known first of
all  Thus the entirely real man has a likeness to the divine.

(Section X. Realness again i Relation to Completion of
Things )

Realness 1s self-completing, and the way of 1t 1s to be
self-directing ~ Realness 1s the end as well as the beginning
of things, for without realness there would be no things at
all, which 1s the reason why the true man prizes above
everything coming-to-be-real Realness”1s not merely a
matter of an individual completing himself It 1s also that
by which things in general are completed The completing
of the individual self involves man-to-man-ness [jen] The
completing of things in general mvolves knowledge. Man-
to-man-ness and knowledge are spiritual powers [te] in-
herent 1n man, and they are the bridge [lit. tao, way] bringing
together the outer and the inner  Hence 1t 1s self-evidently
right that realness should function 2 continuously

(Section XI Realness transcends the Material)

The result 1s that entire realness never ceases for a
moment Now if that be so, then 1t must be extended 1in
time if extended m time, then capable of proof if capable
of proof, then extended in space-length if extended in
length, then extended in area 1if extended in area, then
extended 1n height-visibility 2 And thus quality of extension

1 The primitive religious art of divination was beginning to be ethicized
and rationalized 1n Tzu Ssu’s age It 1s interesting and important to note
gow Tzu Ssu’s religion retained 1ts hold 1n so good a philosophic mind as

15

2 The temptation to use ‘function’ proves irresistible

3 1 take kao-ming as Tzu Ssu’s attempt, with the language at his disposal,
to express the third dimension Three dimensions are necessary before
‘form,” 1e visibility, 18 possible
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m area is what makes material things supportable from
below this quality of extenston 1n height-visibility 1s what
makes things coverable from above whilst the extension
m time 1s what makes them capable of completion  Thus
area pawrs with earth, height-visibility pairs with heaven,
and space plus time makes himitlessness This being its
nature, realness 15 not visible and yet clearly visible, does
not (dehiberately) stir things and yet changes them, takes
no action and yet completes them

(Section XVIII Tzu Ssu links Human Realness to the
Spu itual Power of Heaven)

It 1s only the man who 1s entirely real m his world of men
who can make the warp and woof of the great web of
civilized Iife, who can establish the great foundations of
civilized society, and who can understand the nourishing
processes of heaven and earth  Can there be any varable-
ness m him? His human-heartedness how nsistent!  His
depths how unfathomable! His superhumanness how over-
whelming!  Who 1s there who can comprehend this unless
he possesses acute mtelligence and sage-like wisdom, unless
he reaches out to the spiritual power of Heaven?



PART TWO

REASONING ABOUT ETHICS AND POLITICS BECOMES
A HABIT

CuaPTER III Mo T, THE RISE OF RELIGIOUS UTILITARIANISM

The philosopher known as Mo Ti—for even his name 1s doubt-
ful—cannot be dated with accuracy Some of the evidence
pomnts to his having been born a few years after Confucius’s
death, whilst there 1s reason to suppose he was alive during the
first decade or two of the fourth century 8 ¢ His name figures
promunently 1n the controversies of that and the third century,
and there can be no question but that his teaching and the teach-
ings of his different groups of followers were major forces in the
amazing intellectual developments of those years. Bands of
Mohists are mentioned as existing 1n all parts of the ‘Great
Society,’ even 1n Ch’in, the less civilized state in the west  They
are the only school of thought which is known to have had some
sort of group organization, and what appear to have been regular
meetings, for chanting their Master’s words, They figure 1n
the books of the first century B ¢, but after that there are no
references to them as an existent body of opinion. The learned
Confucian editors of the Ssu Ku Chuan Shu T’1 Yao (eighteenth
century) say of them °‘Because of Mencius’s exposure of him,
nobody was willing to come under Mo Tr's name, but the
Buddhists . with their sense of compassion got something
from Mohism ’?*

The Mo Tzu Book originally contained seventy-one chapters.
To-day eighteen of these are mussing, nine of them from the
section dealing with defensive warfare for Mo Tr's genius also
ran to mechanical invention and military tactics  Of the extant
chapters six are of great technical philosophic interest, but are
not cited here because they planly belong to the later ages of
Mohist thought (cp ¢ 11) The quotations here are taken
mainly from what may be called the ‘synoptic chapters,’ since
they come in groups of three, one subject to each group. Since
these subjects represent Mo Ti’s main tenets, both through
the features any three chapters have 1n common and through
those they have 1n contrast to each other, we get a synoptic view
of these limes of thought. They approximate to essays—the
first methodically argued essays in Chinese lterature — but

1 English students of philosophy would do well to note that rehigious
utilitarianism does not appedar in our own history of thought unul the
eighteenth century 3

4
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are actually records of teaching given. Thus they are not the
products of Mo Ti's own pen What 1s more, examination of
terminology gives the impression of different strata m the
synoptic record, a shorter, simpler, and so probably earlier
record, and longer and therefore later ones Yet the obvious
veneratiton for Mo T, together with the studied repetition of the
sentences, leads to the belief that these records are very near to
Mo Tr's ipsissima verba  This 1s 1important, for, as will appear
in the quotations, Mo Ti’s mind was not only superbly logical
but also brithantly dialectical He may be taken as the father
of several new forms of reasoning, 1n this respect contributing
much more than Confucius did, although at the outset of his
career he owed much to Confucius 1 intellectual and moral
stimulus.

Chapter 4  On Standard Patterns

[By way of general mtroduction to Mo Tr’s style of thinking )
Our Master Mo said Any one 1n the Great Society who
takes any business in hand, cannot dispense with a standard
pattern  For there to be no standard and the business to
succeed, this just-does not happen  Even the best experts
who act as generals and councillors-of - state, all have
standards (of action), and so also even with the best crafts-
men They use a carpenter’s square for making squares
and compasses for making circles a piece of string for
making straight lines and a plumb lme for getting the
perpendicular It makes no difference whether a crafts-
man 1s skilled or not all alike use these five (devices) as
standards, only the skilled are accurate But, although
the unskilled fail to be accurate, they nevertheless get
much better results if they follow these standards in the
work which they do  Thus 1t 1s that craftsmen 1n therr
work have the measurements which these standards give
Now take the great ones who rule our Great Society,
and the less great ones who rule the different states, but
who have no standards of measurement (for their actions).
In this they are less critically minded than the craftsman
That being so, what standard may be taken as suitable for
ruling? Will 1t do if everybody imitates his father and
mother? The number of fathers and mothers 1n the Great
Soctety 1s large, but the number of human-hearted [jen)
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ones 1s small. If everybody were to imitate his father and
mother, this standard would not be a human-hearted one.
For a standard, however, to be not human-hearted makes
1t impossible for 1t to be a standard Will 1t do then if
everybody 1imitates his teacher?® The number of teachers
1s large, but the number of human-hearted ones 1s small.
If everybody were to imitate his teacher . . this standard
would not be a human-hearted one Will 1t do then 1f
everybody imutates his sovereign? The number of princes
1s large, but the number of human-hearted ones 1s small
If everybody mmitated his sovereign, this standard would
not be a human-hearted one  Hence, fathers and mothers,
teachers and sovereigns cannot be taken as standards for
ruling.

That being so, what standard may be taken as suitable
for ruling” The answer 1s that nothing 1s equal to imitating
Heaven Heaven’s actions are all-inclusive and not private-
minded, 1ts 2 blessings substantial and unceasing, 1ts re-
velations abiding and incorruptible  Thus 1t was that the
Sage-kings 1mmitated 1t  Having taken Heaven as their
standard, their every movement and every action was bound
to be measured 1n relation to Heaven What Heaven
wanted, that they did what Heaven did not want, that they
stopped doing

The question now 15, what does Heaven want and what
does it hate? Heaven wants men to love 3 and be profitable
to each other, and does not want men to hate and maltreat
each other How do we know that Heaven wants men to
love and be profitable to gach other? Because it embraces
all 1 1ts love of them, embraces all 1n 1ts benefits to them

VIt 1s a distinctive feature of Mo TI's reasoning that he was not afraid of
repetition  The argument 1S given 1n exactly the same words 1n relauon
to different sets of people, etc  Where thts becomes boring to the reader
1t will be omutted

2 It seems best to translate by ‘1t” and ‘1ts’ Yet, as modern Chinese
philosophers generally affirm, Mo Tr’s ‘Hcaven’ 1s equivalent to a Being
or even a Person with a Will Cp below where Heaven 1s described as
‘embracing all men 1n 1ts love of them ’

3 Mo Ti seldom used Confucius’s word jen (man-to-man-ness, human-
heartedness) His word ai 1s one expressing rather the feeling of love On
the other hand, his utiitarian mind made him construe love 1n terms of
doing good, being useful to your fellow men
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How do we know that Heaven embracesall . . . ? Because
it embraces all in 1ts possession of them and in its gifts
of food.

Take then the Great Society ~ There are no Jarge or small
states all are Heaven’s townships  Take men, There are
po young men or old, no patricians or plebeians all are
Heaven’s subjects  This 1s so, for there 1s no one who does
not fatten oxen and sheep and dogs and pigs and make
pure wine and sacrificial cakes with which to do reverence
and service to Heaven Can this be anything else than
Heaven owning all and giving food to all? Assuming then
that Heaven embraces all and gives food to all, how could
1t be said that it does not want men to love and benefit
each other?

Hence 1 say that Heaven 1s sure to give happmess to
those who love and benefit other men, and 1s sure to bring
calamities on those who hate and maltreat other men I
maintain that the man who murders an innocent person
will meet with musfortune What other explanation 1s
there of the fact that when men murder each other, Heaven
brings calamity on them? This 1s the way in which we
know that Heaven wants men to love and benefit each other
and does not want them to hate and maltreat each other

The above chapter not only shows clearly that Mo Ti had a
logical mind 1t also introduces us to the three main character-
1stics of his teaching These are, first, the logic of belief in
Heaven and the spirits, second, the logic of all-embracing love,
third, the logic of profit. A fourth 1s his insistence on pohitical
unity, not to say umiformity. Four sets of quotations follow
under these headings

1 The Logic of Belief in Heaven and the Spirits.

Chapter 28 On the Will of Heaven

The word of our Master Mo ! What is the explanation
of the disorder everywhere? It 1s that our leaders in
soctety are clear about less important matters and not clear

1 This introductory expression occurs frequently, and makes one wonder
whether these writings may not have been written for liturgical purposes
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about more 1mportant matters How do we know that
they are clear about less mmportant matters and not clear
about more 1mportant? Because they are not clear about
Heaven’s purposes. How do we know that they are not clear
about Heaven’s purposes? By taking family life we know
it. Take the case of a man who has offended the head of his
family. He can still find another family 1n which to take
refuge None the less fathers and elder brothers are con-
stantly warning the young, bidding them be careful in the
family . And then take the case of 2 man who mis-
conducts himself 1n his country. He can still find another
country mn which to take refuge None the less fathers
and elder brothers are constantly warning the young
Now, however, take the case of all men living under the
sky and serving Heaven If they offend against Heaven,
there 1s no place where they can take refuge And yet
pcople have not the knowledge to warn each other By
thus 11 know that if a matter 1s supremely mmportant no
one knows about 1t

Thus 1t 1s that our Master Mo has the word Be careful!
You must do what Heaven wants and avoid what Heaven
hates He (then) said What does Heaven want and what
does 1t hate? Heaven wants righteousness and hates what
15 to it unrighteous  How do we know that thisis so? The
answer 1s that righteousncss 1s rectifying 2 (Then) how 1s 1t
known that righteousness 1s making right? (By the fact
that) 1f the Great Society possesses righteousness 1t 15 well
ordered, and if 1t does not possess righteousness 1t 15 1n
confusion By this means we know that righteousness 1s
rectifying, but, on the other hand, that there 1s no rectifying

1 The actual character lor ‘I’ seldom occurs 1n classical writings It
docs occur from time to time in the Mo Tzu Buok 1 take wu to mean‘],’
and wo to mean ‘we,” but there are contexts where this does not work

®In the argument which follows it becomes clear that cheng (making
right) refers both to making the individual night and making the whole
community right The second of the synoptic records (¢ 27) here makes
Mo Ti mean ‘rectifying the government of the country,” and that was a
current Confucian definition of government, but the evidence of ¢ 26 as
of this ¢ 28 points to Mo T1 very much having the individual 1n mind
Dr Maei Yi-pao’s translation ‘righteousness 1s the standard’ does not seem
warranted, well as it fits in with Mo Ti’s emphasis on uniformuty and the
necessity for having a standard
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of those above (socially) by those below. Rectification
must be from above downwards

This betng so, the fact is that the common people are un-
successful if they follow their own inclinations 1n making
right? There are the minor officials who make them right
Also the minor officials are unsuccessful if they follow their
own mchnations 1n making nght There are the high
officials who make them right  Also the high officials are
unsuccessful There are the feudal lords who make
them right  Also the feudal lords are unsuccessful
There are the Three Dukes who make them night The
Three Dukes are unsuccessful There 1s the Son of
Heaven who makes them rnight The Son of Heaven 1s
unsuccessful 1f he follows his own inclinations 1n making
night  There 1s Heaven which mal es him night

Take the leaders in society who want to act nighteously
It follows (logically) that they must not fail to obey the Will
of Heaven The question then is what 1s the Will of
Heaven bike? The answer 15 to love all men everywhere
alike  How s thisknown? By the fact that Heaven gives
food to all men abke How 1s this known? (By the fact
that) from ancient times to the present day there has been
no remote, isolated, barbarian country but has fattened
oxen and sheep and dogs and pigs and prepared sacrificial
cakes and wine in order to sacrfice to the High Ruler
{Shang T:] and the mountamns and river and the spints By
this means 1t 1s known that (Heaven) gives food to all alike
Assuming that 1t gives food to all alike, 1t follows that 1t
must love all alike Further, that Heaven loves the
hundred clans 1s proved not merely by this Take all the
countries with their gram-eating people  For every mnno-
cent man murdered there 1s bound to be some calamity
Who does the murdering? The answer is, man Who

! All the evidence points to Mo Ti having a profound love of the common
man, but 1n his political opinions he was the very reverse of democratic,
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sends the calamity? The answer 1s, Heaven. If it be not
exactly true that Heaven loves these people, for what reason
does Heaven send calamities for the murder of innocent
men?!

I maintain that a wise and good man 1s sure to reward
good and pumish wickedness How do I know this? 1
know 1t by means of the Sage-kings of the Three Eras,
because 1n those past days Yao, Shun, Yu, T’ang, Wen, and
Wu loved all alike 1n the Great Society and followed this
up by benefiting their hundred clans, changing their pur-
poses, taking the lead in worshipping the High Ruler, the
mountains and streams, and the spirits  Heaven saw this
as loving and benefiting what 1t loved, so 1t loved and
benefited these (Sage-kings) Thus it rewarded these kings,
setting them up 1n the supreme position of Son of Heaven
in order that they mught be a pattern to all They are
named ‘sage men,” and by this 1s learnt the proof? of
goodness and 1ts reward

This argument from history 1s completed by a presentation
of the reverse action 1n connection with the wicked kmgs of the
past, Chieh, Chou, Yu, and L1, who hated every one and took
the lead 1n blaspheming the High Ruler, etc  They all came to
a bad end, and ‘by this 1s learnt the proof of wickedness and 1ts
punishment > There follows a stmilar double-sided argument
demonstrating that Heaven approves of government by righteous-
ncsfs as against government by force The latter 1s developed
as follows

What 1s it like to have government by force? The answer
1s the big logically will attack the small, the strong will
plunder the weak, the majonty will maltreat the minomnty,
the clever will deceive the simple, the patricians will despise
the plebeians, the rich will disdain the poor, and the young
will rob the old. Thus all the states 1n our Great Society

1 The use of the rhetorical question came to play a great part in Chinese
prose  Confucius clearly was an adept at using 1t, but it was Mo Ti who
gave this literary device 1ts sharply logical force, using 1t to make a reductio
ad absurdum

3 Cheng (evidence) occurs only once 1n the Analects, and then with the
meaning of giving evidence about a cnme  Here we find 1t In an argument
used as proof We cannot be sure that Mo T started this use, but it is
clear that sooner or later lus followers had 1t
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will injure each other grievously, precisely by the use of
water, fire, poison, and lethal weapons In this way there
will be no profit to heaven above or to the spints 1 the
middle sphere or to men below—three no-profits making
no profit anyway, a state of affairs to be described as armed
violence agamnst Heaven

The subsequent paragraphs do not add matenally to our
understanding of Mo Ti’s belief in Heaven They are con-
cerned with proving the illogicality of the ‘leaders 1n society ’
On the one hand, they denounce those who rob on a small scale,
whilst, on the other, they claim as righteous something which 1s
‘several million times worse,” namely the attacking of a weak
country by a strong There occurs here a characteristic example
of Mo T1's power of sarcasm -

This 1s something which confuses us  According to this,
what 1s the difference between confusing the distinction
between black and white and (confusing that between)
sweet and bitter Take the case of a man who when he 1s
shown a few black objects calls them black, but when he 1s
shown a large number of black objects calls them white
He would have to admit that his eyesight was 1n disorder
and that he did not know the difference between black and
white Take also the case of a man given a few sweet
things to taste.

The final conclusion 1s that ‘ the Will of Heaven 1s the warp and
woof [ching] of righteousness’® To what extent this uncom-
promising ethical emphasis 1s charactenstic of the old religion
m Mo Ti’s day 1s a question  On the other hand there can be
no question but that Mo T used his dialectical skill in defending
certain features of the old recligton This 1s clear from the

chapters dealing with the spints of the dead and a rising cult of
unethical fatalism.

Chapter 31 On the (Moral) Intelligence of Spirits

C. 31 1s the only chapter in the book on this subject It 1s
supposed to be the third of the synoptic records on this subject

The word of our Master Mo Reach back to the past of
the Three Eras and to the time when the Sage-kings were
no more. The Great Society lost righteousness and the
feudal lords made mught to be nght This meant that
sovereigns and therr mumsters . . . became harsh and
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disloyal, fathers and sons uncompassionate and unfilial . . .
leaders careless 1n administering justice, the low-born care-
less over their tasks .. Starting from this the Great
Society began to be 1n a state of confusion What were the
causes which made 1t so”? * Logtcally they are doubts as to
the difference made by spints existing or not existing,? and
the failure to realize the power of the spirits to reward the
worthy and punish the violently bad  Supposing now that
all men believed 1n the spinits having power so to reward and
so to pumsh, how could society be in confusion? The
people to-day who deny the existence of spirits and from
morn to might teach all and sundry that of course there are
no spirits, cause people to doubt whether the existence of
spirits makes any difference, and this 1s the way 1n which
society falls into chaos

This 1s why our Master Mo affirmed that since kings and
dukes and leaders 1n society actually do seek to profit society
and remove 1ts injurious elements, therefore this question
whether the existence of spirts makes any difference 13
one which must on no account escape mnvestigation. If,
however, the question is precisely of that nature, how can
we properly mvestipate 1t?

The word of our Master Mo The universally true way ol
learnmng by nvestigation whether a thing exists or not,
1s, without question, by means of the actual knowledge
(on the evidence) of everybody’s ears and eyes  Thus 1s the
criterion of whether a thing exists or not If 1t has been
heard and seen, then it undoubtedlys to be taken as existing
If no one has heard of it or seen 1t, then 1t undoubtedly 1s
to be taken as non-exssing  In such a case, why not go
to some village or district and make inquiries?  If from the

1 When a man arrives at the stage where he says ‘because’ and “there-
fore’ he has begun to reason self-consciously When he begins to say
‘this 15 a cause’ and ‘that 1s an effect,” he has gone a step further and has
started to reason about reasoming It 1s a little doubtful whether Mo Ti
had reached this second stage Some of his recorders certainly had, as
we sec here

2 On the evidence of this chapter the reference here 1s mamly to spirits
of the dead, but not enurely Also, the writer was thinking not merely

of manes, 1 ¢ the dead who were known 1n their hfetime, but also of queer
sorts of ghosts and spectres
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beginning of man down to the present, spint-like things
have been seen and their voices heard, how can 1t be asserted
that they do not exist? But if they have not been seen and
heard, how can 1t be asserted that they do exist? Now
take the words of those who maintamn that there are no
spirits ~ They say that there are any number of people who
think that they have heard and seen spint-like things, but
surely there 1s no one who has heard or seen a spint thing
which (both) exists and at the same time does not exist

The word of our Master Mo If we take only what every
one has both heard and seen in common, then there 1s the
case of Tu Po  The Chou King Hsuan® put to death his
minister, Tu Po, although he was innocent of any crime
Tu Po said. ‘Our sovereign puts me to death although I am
an mnnocent man  1If a dead person has no consciousness,?
then theress an end of me  But if I still have consciousness
when dead, before three years are out I shall certainly make
our sovereign know this'”  In the third year King Hsuan
assembled the feudal lords at P’'u T'un  There were several
hundred charnots there, and several thousand attendants
all about the place At noon Tu Po, nding 1n a plain
chariot drawn by a white horse and wearing red clothes
and a red hat and holding a red bow with red arrows, pur-
sued the king and shot him 1n his chariot The arrow
prerced his heart . Not a man of the Chou attendants
present but saw it, and of distant places not one but heard
of it, whilst a record of 1t was made in the Chou Annals.

Taking what this book has as one’s angle of vision, how
can there be doubts about the existence of spints?

There follow four other illustrations {from the annals of one
state and another, each leading to the same final remark as the
one above, and later in the chapter the author goes back to
records 1n sk and bronze of the Sage-kings as proving that
these sages believed 1n the existence of spirits and that the records

of their lives and of the lives of their wicked descendants prove
the existence of spints

1827-783 B C

2S0 Dr Mei Yi-pao (Works of Motse, p 162) The character chieh,
usually translated ‘knowledge,’ seems 1n a few classical contexts to require
the idea of ‘consciousness ’
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The new cult of unethical fatalism was that ‘if a man’s fate 1s
to be rich, then he will be rich 1if his fate 1s to be poor, then he
will be poor, and nothing can be gained by wrestling with fate ’
The three synoptic chapters have survived They are of great
interest to the historian of legend and literary critic, but in
relation to Mo Tr’s religious beliefs contain nothing very dis-
tinctive from what has already been illustrated Mo Ti and his
followers, with their intense 1f narrow convictions about the
moral order of the universe, were, of course, strongly opposed
to this kind of rationalism  On the other hand, one passage 1s
of very great interest to the student of pure philosophy It s
as follows

Chapter 35 Aganst Fatalism

It 1s very necessary that the statements of these believers
in fate should be clearly differentiated  Nevertheless how
this theory 1s to be clearly differentiated 1s a difficult question,

The word of our Master Mo A standard must be set up
A statement without a standard (of reference) 1s like fixing
the quarters 1n which the sun will rise and sct by means of
a revolving potter’s wheel Since that 1s not the way to
attain a clear knowledge of the distinctions between what 1s
right and wrong and beneficial and 1njurious, therefore a
statement must pass three tests What 1s meant by “three
tests’? In the words of our Master Mo, there 1s the test
of a solid foundation (to a statement), the test of its veri-
fiability, and the test of its applicabiity  In what way can
a foundation be gtven? By building the statement on the
facts about the ancient Sage-kings  In what way can 1t be
verified? By ascertaining the facts about what people
generally have heard with their own ears and seen with
therr own eyes. In what way can a statement be applied?
By adopting 1t for the purposes of disciplinary government
and observing what there 1s of profit to the state and to
the people

II The Logic of All-embracing Love.

Chapter 14 On All-embracing love,
[From the second of the synoptic records on this éubject.]

The sage man who takes 1n hand the ordering of the Great
DB
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Society must know what 1t 1s that gives rise to disorder
only so can he put 1t m order. If he does not know what
gives nise to disorder, then he cannot make order This 1s
llustrated by the physician and hus attack on men’s diseases
He must know what 1t 1s that gives rise to disease. Only
so can he attack it If he does not know this, then he
cannot attack it

Why should the ordering of disorder 1 the state be unique
i not being like this? The sage man who has the
ordering of the Great Society cannot but examine into what
gives nise to disorder  When this examunation 1s made, the
rise of disorder 1s (found to be) people not loving each
other, ministers of state and sons not being filial to their
sovereigns and fathers thatis whatiscalled disorder  Sons
love themselves and not their fathers and the result 1s
that they mmjure ther fathers in profitng themselves.
Younger brothers love themselves and not their elder
brothers, and the result 1s Minssters love themselves
and not their sovereigns and the result 1s . . . So n the
case of fathers who have no compassion for their sons, and
elder brothers for their younger brothers, and sovereigns
for their mmiusters This also 1s umversally described as
disorder  Fathers love themselves and not their sons and
the result 1s they injure their sons 1n profiting themselves

If we go to the robbers all over the country, 1t 1s just the
same Robbers love their households and do not love the
households of different kinds of people The result 1s that
they rob these other households in order to profit their own
And the same apphes to the great officers who throw each
other’s clans into confusion and the feudal lords who attack
each other’s countries . Examine all this as to 1ts origin.
it all comes from failure to fove one another. . . If the
whole of society had mutual love without discrimination,
country would not attack country, clan would not throw
clan 1nto confusion there would be no robbers: sovereigns
and munsters, fathers and sons, all would be compassionate
and fihal. In thss state of affairs it follows that the Great
Society would be well ordered . . . Thus it was that our
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Master Mo said that he could not but urge that men should
be loved This is his word

The above gives 1n shortened form the whole argument of
c 14. In the second and third synoptic accounts the treatment
1s 1n very much the same language, though the order 1s different
and there 1s more of the thrust and counterthrust of sharp
debate. This feature 1s now 1llustrated.

Chapter 15. On All-embracing Love.

{From the second synoptic record ]

The knights and gentlemen everywhere to-day, however,
say that although n theory this kind of all-embracingness
1s very good, none the less 1t 1s very difficult for universal
application The word of our Master Mo 1s The leaders
i society simply do not understand what 1s to their profit,
nor do they distinguish the facts' Take the case of be-
sieging a city  To fight in the fields, to achieve fame at the
cost of one’s Iife this 1s what all men everywhere find very
difficult  Yet 1f thetr sovereign calls for 1t, then the whole
body of kmights are able to do1t  How very different from
this 1s mutual all-embracing love and the mutual exchange
of profit To love and benefit another 1s to have him
follow on and love and benefit you To hate and njure
another 1s to have him follow on and hate and mjure you
What 1s there difficult 1n this? The fact 1§ simply that no
ruler has embodied 1t 1n his government and no kmight has
embodied 1t 1 his conduct

Formerly Duke Ling of Ch’u State liked his knights to
have small waists. Thus it was that his court officers all
hmited themselves to one meal a day. Having exhaled
their breath they tightened their belts. It was only by
leaning against a wall that they could stand up Within a
year the whole court was black in the face There 1s the
fact the sovereign called for it, and the ministers were able

1 Emending pien (to argue) to pien (to distinguish) The text m any case
requires emendation Another question 1s whether ch'l ku, translated as
‘therr facts,’ 1s not rather ‘their reasons,’ in which case Mo Ty, or his early

disciples, had reached that pitch of abstract analysis which enables a
logician to say *this 1s a cause’ and ‘that 1s an effect”’
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to do it . .. This 1s the kind of thing which people find
to be difficult
None the less, the kmghts and gentlemen everywhere say
that 1t [1 e. all-embracing love] cannot be put into practice
To 1llustrate this they say 1t would be like picking up Mount
Tai and stepping over the nver Ch’t  The word of our
Master Mo denounces this as an illustration  He said that
picking up Mount Tai and stepping over the river Ch'i
should be described as beyond the hmit of human strength,
and from antiquity down to the present day there never
had been a man who could do this  How different 1s mutual
all-embracing love and the mutual exchange of benefits'
In the old days the Sage-kings put it into practice As to
how 1t 1s known that this was so,! in the old days when Yu 2
brought the Great Society into order, he dug out the West
River and Yu Tou River 1n order to drain off the waters of
the Ch’u, Sun, and Huang Rivers  In the north he dammed
the Yuan and Ku Ruvers 1n order to fill up the Hou Chih
Ti and Hu Chih basins He made a watershed of the Ti
Chu (range) and made a tunnel through Mount Nung Men
He did this to benefit the people of the Yui, Tai, Hu, and Ho
tribes together with the people west of the Yellow River
This expresses what Yu did I, to-day, can practise
all-embracingness

Chapter 16 On All-embracing Love.

[From the third synoptic record ]

Our Master Mo said that the man who criticizes others
must have something as an alternative  To criticize with-
out an alternative 1s like using fire to put out a fire The
(1dea) the man expresses 1s logically indefensible

I regard all-embracingness as exactly right In this way
quick ears and clear eyes co-operate 1n hearing and seeing,

1In ¢ 16 there 1s an interesting variant of this ‘We are not contem-
ﬂorarles of theirs we have not heard their voices nor seen their faces We

now by means of what 18 written on bamboo and silk (strips) and what is
engraved in metal and stone and handed down to later generations '

¥ He was the patron saint, s0 to speak, of the Mohusts, as Yao and Shun
were of the Confuciansts
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arms and legs are immeasurably strengthened to co-operate
1n movement and action, whilst those who possess the Way
co-operate untirtngly i teaching it In this way those who
are old and without wife and child have their bodily needs
served so that they complete their tale of years, whilst the
helpless young, children who are fatherless and motherless,
have something they can trust so that their bodies can grow
big and strong

It is incomprehensible what 1t 1s that makes the kmghts
on hearing about all-inclusiveness oppose 1t What are
the facts of the case? As it 1s, the words of these knightly
opponents do not stop at denunciation They say, It 1s
excellent, but none the less 1t 1s unusable

The word of our Master Mo If 1t 1s unusable, even I will
oppose it How can 1t be both good and unusable? Let
us go forward along two lines Suppose there are two
knights, one of them holding fast to discrimination (in
love), the other to all-embracingness The result will be
that the one who discriminates will make the following
statement It would be absurd for men to regard my friend’s
body as I regard my cwn, to regard his parents as I do my
own The result would be that when he observed his
friend to be hungry and cold, he would not feed him or
clothe him when his friend was tll, he would not tend him
when his friend died, he would not bury him  These would
be the words of the man who discriminates, and also his
deeds The kmght who 1s all-embracing would not speak
or act like that  He would say I have heard that the high-
minded knight in the Great Society must regard his friend’s
body as his own, his friend’s parents as his own only then
can he be regarded as a high-minded knight The result
would be that when he observed his friend to be hungry
and cold, he would feed and clothe him

Now 1If we come to the point that the words of the two
knights contradict each other and their actions are dia-
metrically opposed, we have to assume that both speak the
truth and both act accordingly, so that each man’s words
and actions agree hike the two halves of a tally not a word
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18 spoken which 18 not put into practice. In that case the
question may well be put: Suppose a great stretch of country
here and a man putting on his harness for going out on
campaign 1 which the scale of iife and death cannot be
known . .. Do you know or do you not know to whom
he would entrust his -household and lis parents and the
care of hus wife and chuldren? Would 1t be to the friend who
was all-embracing or the friend who discriminated? I think
that on such an occasion as this there are no fools anywhere,
whether men or women  Even though he were opposed
to the all-embracing man, he would still put hum 1 charge.

HI The Logic of Profit

As a corollary to this categorical imperative of all-embracing
love, Mo T denounced wars of aggression, the vice to which his
age, as the age before him, was so prone. He also denounced
extravagant expenditure in the conduct of mourning rites, a
piractice which the Confucians, both then and later, greatly
encouraged He also set his face against the luxury i court
circles, mvolving as it did the unremunerative use of state funds
His objection was particularly strong against the art of music,
to him a shocking waste of time, money, and labour. Behind
all this lay a strictly utilitarian mund, which 1s revealed not only
1n 1ts rational strength, but also i its rational himitation, namely
1ts preoccupation with material prosperity.

Chapter 18 In Condemnation of Aggressive Warfare
[From the second synoptic record ]

There 1s an old proverb If your plans fail learn the future
from the past, learn the invisible from the vistble With
plans of this nature one may be both successful and wise

Take the case of a country about to go to war  In wintet
the cold 1s to be feared, in summer the heat This means
that neither winter nor summer 15 the time for such
action But if m_the spring, then the people miss their
sowing and planting if in the autumn, then they miss reap-
ing and harvesting  If they miss only one season, then the
number of people who will die of cold and hunger 1s in-
calculable. Nor let us reckon the army’s equipment, the
arrows, standards, tents, armour, shields, and sword hilts.
the number of these which will break and perish and not
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come back 1s beyond reckoning. So also with the spears,
lances, swords, daggers, war charnots, and baggage wagons:
the number of those which will get smashed and ruined and
never come back 1s beyond reckoming  So also with oxen
and horses who go out fat and come back lean, or die there
and do not come back at all a number beyond reckoning
So also with people the incalculable number who die, owing
to the food supply beng cut off or failing through the dis-
tance of transport, the number who, living under bad con-
ditions with irregular meals and excesses of hunger and
repletion, fall sick by the road and die  The army casualties
also are incalculably large, perhaps whole armies perishing
Hence the spirits lose their worshippers, again to an 1n-
calculable extent, whilst the state robs the people of therr
mncomes and diminishes their sources of profit

All this 1s so* and why? The answer 1n defence of 1t 1s.
we covet the fame and the profit of being victors in war.
That 1s why 1t takes place And the word of our Master
Mo 1n reply 1s Reckon up what they win for themselves
1t is nothing of any use Reckon up what they gain 1t 1s
the exact opposite of profit, far less than the loss Take
the case of an attack on a town with 1ts inner wall one
mile, 1ts outer two mules, mn circumference  To capture this
without the thrust of a spear or the death of a man would
be an empty achievement  As 1t 15, however, the deaths at
most must be reckoned by the ten thousand, at least by the
thousand, and all that can be obtained 1s one or two muiles
of township  And all the time the great states have empty
[1 e. half-populated] townships to be reckoned by the thou-
sand—waiting to be occupied peacefully—and uncultivated
lands to be reckoned by the ten thousand—waiting to be
opened up peacefully. Thus then the amount of land
waiting to be possessed 1s 1n excess, the population waiting
to be ruled 1n true kingly fashion insufficient Now then
to bring the people to death and to aggravate the troubles
of high and low 1n order to quarrel over a half-populated
township, this logically 1s to throw away that of which you
have too little and to double that of which you have too
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much To put the affairs of state right in this fashion 1s
drectly counter to the interests of the state.

Chapter 25 On Moderation in the Rites of Mourning

[The only surviving essay of the three synoptic essays ]

The word of our Master Mo . . When 1n the past ages
of the Three Dynasties the Sage-kings were no more, the
Great Society lost hold of righteousness, and some later
leaders 1n society regarded elaborate funerals and pro-
longed mourning periods as signs of human - hearted
nighteousness and the duty of fihal sons  Others regarded
the elaborate funerals and prolonged mourning periods as
not human-heartedness, not righteousness, and not the duty
of filial sons

Since there are doubts ansing from the contentions of
both sides, let us look into the matter from the angle of the
rectification of the state, the family, and the people 1n them
Reckon up whether elaborate funerals and prolonged
mourmng fits 1n with these three benefits It 1s my opinion
that 1f by the application of these principles the poor can
really be enriched, the population be increased, social 1n-
stability be changed to stability, and disorder be made good
order, then elaborate funerals and prolonged mourning
periods will be signs of human-heartedness [ jen), righteous-
ness, and the duty of filial sons, and those who plan on
behalf of man must on no account refrain from advocating
these practices A jen sovereign will promote them through-
out society, making them into mstitutions which the people
must believe and observe from the cradle to the grave My
opinion, however, also is that if by applying these principles
the poor cannot really be enriched, nor the population 1n-
creased then elaborate funerals will not be the
duty of filial sons, and those who plan on behalf of men must
on no account reframn from prohbiting these practices. A
Jjen sovereign will seek to eradicate them from society. .
For the fact 1s that the promotion of profit and the eradi-
cation of mjury throughout society as a means to bring
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state and people 1nto confusion, this has never happened
n the history of man

There follows a detailed description of a great lord’s funeral
with the moral that in the case of ‘a common hind dying, the
resources of the family are in danger of being exhausted,” whilst
the death of a lord empties the state treasury before gold and
jade and pearls can be placed by the body and the mound be
filled with carts and horses and bundles of silk

When to this is added the physical strain of ritual mourning
with 1ts bouts of weeping, abstention from food, and other morti-
fication of the flesh, 1t 1s clear that ‘elaborate funerals mvolve
the burial of wealth and prolonged mourning prevents people
from getting on with their work,” whether they be princes or
peasants Also ‘child-bearing 1s delayed and even stopped
altogether With poverty prevalent, banditry breaks out on all
sides and all society 1s 1n disorder > Thus by this triple, uttli-
tarian test, elaborate funerals and the like are not profit but
npry to men

The argument goes on to a perfect illustration of the religious
utifitarian mind the profit motive attributed without any com-
punction to Heaven and the spirits

If the country be stricken with poverty, the sacrificial
cakes and wine will be adulterated  If the population drop,
there will be few to worship the High Ruler and the spinits
If the country be in disorder, sacrifices will not be made
at the proper time Not only so there are cases of the
worship of the Hich Ruler and the spirits being forbidden
by the Government In these circumstances the High Ruler
and the spirits will begin to follow on by taking control of
the matter They will ask whether 1t 1s better to have men
or not to have them Then logically the High Ruler and
the spirits will send down judgment on their crimes, will
visit them with calamities, will punish them and cast them
out Is not this logically the situation which arises?

Chapter 21 On Moderation in Spending

[The second of the two surviving essays.]

. . In ancient times the regulations of the Sage-kings
made standards of moderation to the effect that all the
artisans 1n the Great Society, the wheelwrights, tanners,

*p973
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potters, carpenters, should take i hand what they best
could do, and that when they had met the needs of the
common people they should stop Whatever meant extra
expense without extra profit to the people, that the Sage-
kings refused to have made . Thus with regard to
standards for eating and drinking, the regulations were
that no one should go beyond what satisfied hunger and
prolonged the power of breathing, what strengthened legs
and arms and made keen the powers of hearing and seemng
People were not to go to the length of blending the five
flavours and harmonizing the different perfumes, or to pro-
cure rare delicacies from distant countries. How we come
to know that this was so 1s through Yao. He ruled from
Chiao Tu in the south to Yu Tu 1n the north, from where
the sun rose 1n the east to where 1t set in the west There
were none who did not come and do homage to him
Turning to the meals he most hked to have, they were
those without two kinds of muillet and soup with a second
course of meat  He ate out of an earthen bowl and drank
from an earthen cup . The Sage-king did not practise
the strict observance of the social code with 1ts bowing and
scraping and passing the wine cup round.

So with the regulations about clothes, the standard
was not to go beyond dark purple silks in the winter, seeing
that they are both hght and warm, or in the summer
beyond I[men clothes, seeing that they are both hght and
cool Thus whatever added to the expense but did not add
to profit, the Sage-kings refused to have made

The same principle 1s applied to weapons, carriages, boats, and
houses Thus the requirements of a carriage are given as
‘safety for riding 1n, speed in arriving.” This 1s 1ts ‘profit’
The 1dea of ‘function,’ fulfilment of the basic purposes for which
a thing was made, seems clearly to have crossed the rational
consciousness of Mo Ti and his disciples  On the other hand,
not merely luxury art, but all art, 1s abhorrent to them.

IV. On Political Unity i

The fourth side to Mo T1’s teaching demonstrates even more
clearly the systematic contours to his mind. He had indeed a
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system of thought 1n a sense which cannot be ascribed to Con-
fucius’s ways of thinking. This estimate 1s not only praise, but
also criticism, for Mo Ti was to a dangerous degree at the mercy
of_ his two principles, the authority of Heaven and the profit
of man.

Thus 1n facing the outworn feudalism of his day with its twin
curses, the employment of court favourites as administrators
and the breakdown of loyalty and poltical cohesion, Mo T1's
logical mind drove him to make not one but two emphases.
The first aimed at being humane, the second, a corollary to the
first, was likely to have an opposite effect. Mo Tj, the religious
utilitarian, could not see this

Emphasis I The Exaltation of Men of Worth.

Chapter 8
[The first of the synoptics }

The word of our Master Mo To-day kings, dukes, and
the big men 1n society, in making systems of government 1n
their states, all want the country to be rich, the population
big, and the administration of justice such as to produce
order But instead of getting wealth they get poverty,
mstead of a big population a small one, instead of order
disorder This then is basically to miss what they want
and get what they hate. What are the facts about this
matter?

The word of our Master Mo Disorder consists 1 the
farllure of the kings, dukes, and big men to promote
men of worth and use the services of able men 1n adminis-
tration. The facts are that if a country has plenty of worthy
officers, then the order provided by the state 1s an unbreak-
able one, but if 1t has few such officers, then its order 1s
easity broken  Thus 1t 1s that the business of the big men
consists primanly in increasing the number of men of
worth, and the question then 1s what 1s the (right) method
for doing this

The word of our Master Mo To 1llustrate, 1f you want to
increase the number of expert archers and drivers 1n the
country, you will certainly have to enrich them, elevate
their social status, honour them, and praise them before
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. you can obtain a full complement of them.! How much
more this applies to worthy officers, to men of solid virtue,
with a command of language, learned 1n the method of the
Way' These, to be sure are the treasures of the state, the
assistants of its guardian deities These also must be
enriched, have their social status enhanced, should be
honoured and praised before a country’s full complement
of worthy officers can be reached

When the Sage-kings of antiquity began to govern their
word was The unrighteous shall not be enriched, the un-
righteous shall not be ennobled, the unrnighteous shall not
have court favour, the unrighteous shall not stand near the
royal person  The rich and noble, when they heard thus,
all retired and consulted to this effect We orniginally de-
pended on our wealth and station, and now our lord
promotes the righteous regardless of whether they are poor
and base-born  That being so, 1t follows that we must on
no account be unnghteous.

Court favourites are dealt with in the same language, and then
the common people and half-civilized people on the borders,
and the conclusion diawn 1s that all ranks of society emulated
each other 1n achieving righteousness

In those days, therefore, there was a hierarchy of virtue
and rewards on the basis of work done . . . Officials were
not permanently ennobled and the rank and file not endlessly
at the bottom of the social scale The man of abihty was
elevated, the man of no ability put below lum public spirit
was encouraged, and personal grudges put away.

In the second essay (c. 9) the criticism of present-day rulers is
based on their intelligence in trifles and their inconceivable
stupidity over matters of grave import  Thus

They cannot make their own clothes, so they are sure to
employ expert tailors They have not learnt to exalt
worth and employ ability in the work of government
Accordingly relatives of the men who with cause are rich

1 The qﬂﬁmmn device of dialectic 15 of common occurrence in these
essays s 18 the first time 1t appears 1n Chinese hiterature
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and of high station, and handsome engaging fellows, these
are employed Is there any guarantee that they will be
wise and prudent? This 1s to employ the unwise and 1m-
prudent to order the state

Emphasis II On Unity

Chapter 2.
[The first of the synoptic trilogy.}

The word of our Master Mo In the old days when human
life was beginning and there was no government by punish-
ment, the tendency 1n talking was to express different (1deas
of) righteousness* Thus one man and so one righteous-
ness, two men two righteousnesses, ten men ten righteous-
nesses Whatever the number of men, so many different
(1deas) there were of righteousness And thus everybody
maintained that his righteousness was true and the other
man’s was false Thus 1t was that they exchanged mutual
disapprovals, and inside the family, fathers and sons, elder
and younger brothers came to be hostile Each went his
own way and was unable to agree with the other People
everywhere used fire and water and poison to do malicious
injury Things came to such a pass that surplus energy
could not be spent 1n mutual labour, surplus wealth could
not be shared out, and good ways of life were kept con-
cealed and not communicated (to a man’s neighbour)
The chaos everywhere was like that of birds and beasts

It became clear that the way 1n which this chaos came
about was through there being no controlling head The
result was that a man of sufficient worth was chosen out
of the whole population 2 and set up as Son of Heaven
He, finding his strength inatlequate, selected from the whole
population three men and officially appointed them to act

1 Care 1s necessary 1n translation not to assume more than a writer
expresses  This writer apparently was very near to this stage of conscious
distinction between a thing’ and * the 1dea of a thing,’ but he did not quite
reagch it Cp the section on the Mohist logicians, Chapter XI

21t 1s curious that both here and 1n the parallel passage in ¢ 13 thus
choosing 1s not directly ascribed to Heaven Inc 13 Heaven 1s made the
subject of the parallel sentence
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as the Three Dukes. After these two steps, seeing that the
Great Society was so vast that among the people of distant
countries and differing lands their distinctions of right and
wrong, and profit and loss, could not be intelligently known
hike adding up one and two, therefore myriad countries
were plotted out and the feudal lords set up as sovereign
rulers 1n each of them . Because their strength was
inadequate they chose those m the country who were suffi-
ciently worthy and officially appointed them as heads
All then being completed the Son of Heaven gave his word
to the peoples On hearing of good or evil, all shall report
it to the (officers) above them, and what they call tight all
shall call 1ight what they call wrong, all shall call wrong
If an officer be at fault, a remonstrance shall be made to
lum 1n due form* If among those below there 1s any (one
specially) good, the onlookers shall acclaim 1t  To be of
one mund with those above and not to make factions below,
this shall be 1ewarded by those above and praised by those
below On the other hand, if on hearing of good or evil,
no report be made to those above and those below
make factions and are not of one mmd with those above,
this shall be punished by those above and renounced by
those below By thus means the rewards and punishments
are open to clear investigation and produce well-evidenced
vvnfidence

Hence a village head was the (most) human-hecarted man
in the village, and he made an official statement news of
good or evil must be reported to the district head and what
he calls right all shall cail nght Remove from your
speech and your actions everything that is wrong and learn
the district head’s good speech and actions Then the
district cannot be described as m a state of disorder.

The same form of words describes the same situation on the

farger scale of the district in relatton to the country and finalfy
on the scale of the country 1n relation to the Great Society, The

11t 1s curious that the term used s of an inferior giving advice to a
superior, 1n other words the remonstrance apparently 1s to come from
below The next sentence also gives the idea that the ordinary man
was to have some freedom 1n expressing his views
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sovereign rulers of the countries are referred to as ‘the countries
(most) human-hearted men.” From the Son of Heaven the
argument goes on to deal with Heaven.

If all below are of one mind with the man above, but
are not of one mind with Heaven, then the jungle (of political
chaos) still remains. In the event of devastating winds and
rains coming one after the other, these are the means by
which Heaven punishes the whole population for not being
of one mund with Heaven.

. 1These sentences appear to belong to a supplementary section dealing
with the present and not with the past age of the Sage-kings This 1s
clearly the case 1n ¢ 12, whilst ¢ 13 has no paraliel The argument side-
steps the guestion whether the Son of Heaven himseif may not be responsible
for this lack of identification with the Will of Heaven Ths 1s curious,
since the reasoning 1s generally so closely worked out  Also, the Confucian
tradition was guite clear that the blame might fall on the Son of Heaven
1t was only the Legalists who maintained that the king could do no wrong



CHAPTER IV: CoNFUCIUS’S DISCIPLES THE TRADITION GF
‘THE MASTER’ EVOLVING

The doings and saymngs of Confucius’s disciples? are, for the
most part, recorded 1n works which scholars cannot as yet date
with any confidence as having been produced before Han times
(Cp Introduction, pp xxxuu-xxx1v ) The tradition, however,
1s consistent 1n making seventy to seventy-seven as the number
of real disciples, and there 1s more or less reliable information
about some twenty of them Amongst them a few stand out
as very real persons, men of character and 1individual bent along
hines either of thought or of action. There1s no doubt that before«
long there were three or four kinds of vigorous expositions of
‘the Master’s’ teaching Han Fe1, the Legalist writer (third
century B C ), speaks of eight varieties in his day  Unfortunately,
the earhier history of ‘Confucius’s Door’ 1s lacking in clear
details We can only distinguish three varieties of tradition with
any accuracy

The more spiritual and deeply ethical side to the teaching was
upheld and developed by Tseng Shen and his disciples, possibly
with Tzu Hsia and Tzu Y1t and their disciples in close affihation.
This section of the Confucian school tended to lay heavy em-
phasis on ritual observance, both religious and social They
were rather like the Pharisees 1 the Gospels with therr good
and their bad qualities Then there was a more political side
emphasized by others whom we can less certainly name  Doubt-
less they were too busy governing to leave time for writing
Tzu Chang, who figures prominently in the Analects and 1s
mentioned at the head of Han Fer’s list, 1s not placeable as a
particular influence, though he and Tzu Kung had a supreme
veneration for ‘the Master °  But from the point of view of pure
philosophy Tzu Ssu, whose Mean-in-action has been quoted
above, 1s the most important of them all

In the following quotations Tzu Ssu does notappear  Neither
do the politically minded, for Mencius (fourth century) and the
Great Learmng, which | assign to the early fourth century, are
their great representatives Thus there 1s only need here to
llustrate the teaching of Tseng Shen and closely allied groups

Tzu Hsia said, ‘The man who treats men of worth as
such, who makes light [?] of sexual pleasure, who knows
how to serve his father and mother with might and main,
and to serve his prince with his Iife, who 1n his friendships
15 true to his word, he may be spoken of as without (the

1 To judge from the Imperial Catalogue (¢ 30 8 ¢ ) three or four of them
wrote books These have not survived under their own names
68
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refinement of) book learning, but I should certainly de-
scribe him as having that learning.” (Analects 1. 71.)

Ssu-ma Niu was so unhappy that he said, ‘Other men all
have brothers, I alone have not’ Tzu Hsia said, ‘I have
heard 1t said that life and death are by Heaven's decree,
and wealth and rank also are from Heaven if a man of
breeding pays due reverence and 1s not 1dle,! if he 1s cour-
teous as custom [lit the Rituals] demands, then all within
the Four Seas are his brothers How can a man of breeding
be unhappy because he has no brothers?’ (4nalects xu. 5)

The disciples of Tzu Hsia asked Tzu Chang about friendly
intercourse with people, and he said, “What has Tzu Hsia
to say?’ They replied, ‘Associate with those with whom
you may, keep away from those with whom you should
not have dealings > Tzu Chang said, ‘ This 1s different from
what I have been told, namely that a man of breeding pays
honour to men of worth but 1s tolerant with everybody,
takes delight 1n the good but pities the incompetent Take
me, (assuming) I have great worth how can I not tolerate
other men? And if I am not a man of worth, other men
will reject me How can we have this rejecting of men”’
(Analects x1x 3)

Tzu Y said, ‘ The disciples of Tzu Hsia are like children.
If discipleship be only a matter of cleaming and sweeping,
of makimg the proper answers to questions, and (the
etiquette of) entering and retiring, then they pass muster.
But these are matters of no importance The question s,
how they would manage, if they were put on to matters of
basic importance’ Tzu Hsia, hearing of this, said, ‘Yen
Y [t1e Tzu Yiu)is wrong  If the Way for men of honour
be expounded to a man before he 1s rnipe for it, he will be
tired of 1t after he 1s nipe, (as 15 seen) for example 1n the
different treatment given to the various plants and trees
Surely one may not fool one’s disciples! Presymably the
man who has both the mitial and the final stages (of the
Way) 1n tum, 1s a sage and no less>  (4nalects xix 12)

There was a drought, and Duke Mu [of Lu, 408-375 B .}

! Accepting Mr Waley's suggested emendation
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summoned Master Hsien to give him advice The Duke
said, ‘Heaven has given no ram for a long time, and I want
to expose a cripple to death from the sun. What do you
think?” The answer was, ‘Heaven 1s responsible for there
being no ramn, and to expose some other man’s sick son
would be an act of cruelty It does not seem to me that it
could have an effect” ‘In that case I will expose a witch,’
said the Duke, ‘how about that?’ The answer was, ‘Heaven
13 responsible for there being no rain, and to pin your hopes
to (the suffering of) a foolish woman seems to me rather
wide of the mark’ ‘Suppose, then, I move the market-
place* how about that?” The answer was, ‘When the Son
of Heaven dies, markets are held in side lanes for seven
days, and when a great feudatory dies, the same 1s done for
three days Under the circumstances to move the market
seems to me something which miught be done.” (L:i Chi,
T’an Kung, ad fin)

Yu Tzu and Tzu Y {two of Confucius’s more intimate
disciples] were standing together when they saw a mourner
abandoned 1n his grief Iike a child  Yu Tzu said to Tzu
Yiu, ‘I simply do not comprehend the frenzied leaping 1n
the burial nites, and I have long wished to do away with 1t
Genune emotion 1nvolves doing away with it, does 1t not?’
Tzu Y said, ‘There 1s 1n ritual the (element of) lessening
emotion and the (element of) deliberately fostering the
material stde. For emotion to have free play and move
straight to action 1s after the manner of the Jung and the
T: [the barbanan peoples] But ritual 1s not like that at
all If men are pleased, they sing  From singing they pass
to swaying their bodies, from that to dancing, from that to
a state of wild excitement, from that to feeling unhappy,
from that to sighing, from that to beating the breast,
and from that to throwing themsclves about' A guide to
moderation 1s needed here, that 1s to say, ritual. A corpse
15 a hateful object Its impotency revolts people. Ths 1s

1 Some textual critics in the eighteenth century questioned the text with
tts transition of joy to sorrow  To the modera psychologist this presents
no difficulty
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why 1t 1s wrapped 1n a shroud and drapmgs and plumes
are used, that people may not find the dead man hateful
Further, from the time the death takes place, dried and
salted meat-offerings are prepared, and these are dispatched
to the grave-side. But as for therr being eaten after the
bural, no one has ever seen (the dead) tasting them And
yet, from the earliest times to the present, thus practice has
never been abandoned This 1s because 1t stops people
from being revolted (at a dead man) '  Thus what you criti-
c1ze 1n nitual 1s nota defect int” (L1 Chi, T’an Kungu 2)

MASTER TSENG

Master Tseng, as Tseng Shen 1s always called 1 the Analecrs,?
had two main sides to his teaching He was the first of a
new type of ritualist, the scholar-ritualist, to which Confucius’s
teaching and influence gave birth, along with the scholar-adminis-
trator type  Both had a new sense of the individual, the ethical
mdividual, and whilst the scholar-admunistrators faced the moral
1ssues of the individual in relation to government, the scholar-
ritnalists were deeply concerned with the daiy task of self-
culuvation. The cultivation of the moral self, that was Tseng
Shen’s passion, and along with 1t went his passion for perfect
filial service of parents both when alive and after their death
This 1s the point where the deeply ethical Chinese religion of
filial piety as an emergent foirm of primitive ancestor-worship
first makes its appearance, and Tseng Shen probably was much
more responsible for this development than Confucius was

The following quotations are grouped under the two headings
the cultivatuon of the moral self, and filial piety, They are
taken from three sources

1. The Cultivation of the Moral Self

Master Tseng said, ‘Every day I examine myself in three
ways whether m my transacting of business for other men
I have been faithful to them, whether in my mtercourse
with my friends I have been true in word, whether 1 have
not passed on teachings which 1 have not mastered’
(Analects1 4)

Master Tseng said, * Gifted, yet seeking advice from the

*Cp B Malinowskl in Scrence, Religion, and Reality (1925), p 47 et seq

’Tge only explanation of this which appeals to me 1s that his disciples
had a hand 1n compiling the Analects, and thought their teacher as great
a man as Confucius
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not gfted possessed of much, yet seeking instruction from
those possessed of little: having, as though he had not, full
as 1f he were empty. badly treated, yet not protesting—I
once had a friend whose habit of life was this*?

Master Tseng said, ‘A man with public duties cannot
afford not to be both large-hearted and stout-hearted His
burden 1s heavy and his course 2 long one * He must make
human-heartedness lis burden of responsibility, and that
surelyisaheavyload' Only withdeathdoeshiscoursecometo
an end, and that surely is a long road’  (Aralects vin 7)

Master Tseng said, ‘The man of honour attacks the evil
in himself, seeks out hus faults, forces himself over what he
fails to accomphish, expels his selfish desires, persistently
obeys (the demands of) righteousness {yi] so he may be
said to be a man who learns °

The man of honour loves day by day to learn and when
the time comes to put into practice, he never avoids the
difficult or follows the easy path In nghteousness alone
he abides At brecak of day he addresses himself to his
vocation, and when the might comes he examines within,
meditating on the dangers to his self  So, he may also be
said to guard his vocation

The man of honour learns from the very compulsion of
his vocation He always asks for methodical nstruction,
and when 1t 15 not positive, he takes time to observe the
features in the matter so that he may go into it again  Even
if he cannot get it expounded, he does not force the 1ssue

To the man of honour 1t 1s a source of grief if, when he
has studied a matter, us study of 1t 1s not comprehensive
if, when he has studied 1t comprehensively, he does not get
1t by heart 1f, when he has got 1t by heart he does not really
know 1t 1f, when he has really got to know 1t, he fails to
put 1t into practice 1f, when he has not failed to put 1t into
practice, he fails to be sweetly reasonable ? over 1t

This 1s the pomnt to which he carries his studies  Since
he keeps a pamnful watch on their being comprehensive, his

} Commentators have wondered whether the reference 1s to Yen Hw
* The New Testament emewwete 13 the exact counterpart of the Chunese
Jang 1n some of its uses
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actions are sure, although his words may be msignificant.
In his actions he 1s sure to get ahead of other people, whilst
in words he 1s sure to be behind them. And, since his
whiole life long he guards this with painful care, his actions
are not with a view to a speedy reputation nor his under-
takings with a view to quick achievement. The very man
tumself being n his words and deeds, men publish the words
abroad and uphold the deeds  And, since his whole life
long he guards this apprehensively, he does not destroy the
small, insignificant things? (in Iife) In action he makes
himself, not other men, insigmficant—and, 1f they realize
this, they have a good will towards him, whlst 1f they do
not realize it, (he says,) *“1 none the less know myself ” And,
since hus whole life long he vigorously takes this into account,
calamity 1s to him an object of anxiety, disgrace an object
of fear. So, when he sees the good, he 1s afraid of mussing
a share 1n 1t, when be sees the bad, he s afraid of its getting
mside him  The result 1s that his hife 15 one of suspense
When he sees an advantage to be gained, he thinks of dis-
honour when he sees evil, he thinks of bemng fouled
by 1t, when he longs for anything, he thinks of the disgrace
(attached to 1t} when he 1s angry, he thinks of the calamity
(that will ensue)  And, since his whole life long he watches
out for this 1n dread, he directs lus thoughts to mastering
hus vital energy [chi]

The man of principle being himself good rejoices n the
goodness of others, himself having ability rejoices 1n the
ability of others, and should he have inabilities he does not
pass them on to others And whilst he loves men to be
good, he does not push them to 1t whilst he hates men
being bad, he does not get wrought up about it, or where
he does get wrought up over wrongdoing, he does not patch
things up But then he adorns what 1s beautiful (1n the
culprit) and does not attack um for there 1s nothing gained
by attacking and no reform comes from patching things up
. . . He keeps silent about men’s faults and completes what
18 beautiful in them. Coming and gotng, if 1n the morning

1 Cp. the biblical ‘the smoking flax shall he not quench . . .’
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a man does wrong and at mght reforms, the man of prin-
ciple1s with hum . . ; for the nghteousness 1n lum logically
1s an unvarying righteousness, the goodness 1 him a neigh-
bourly goodness Seemng his neighbour’s one small pont
(of goodness) he hopes for two, and big pomts at that; for
he does not make capital for himself at the expense of the
other man with his lack of moral personality [ze]. . . . He,
indeed, may be described as having knowledge.

Thus 1s the reason why the man of principle both in speech
and action 1s frightened, feeling the need of encouragement
to avoid offence !  And this 1s the reason why he .  sees
himself as not yet perfect 1n preparation, aithough he may
be so, nor dare he give his mind to being as heis  He can
serve his father so1tis possible to serve his prince  He can
serve his brother so 1t 1s possible to serve his teachers and
elders To set a son to work 1s like setting a minister his
tasks . . The man who can accept friendship can accept
the colleagues who rank with him in government business
To be kind to one’s household 1s Iike giving rewards for
state service . And ths 1s the reason why goodness of
necessity begins 1n the farmuly When a man of influence
outside the famuly has bitter feelings agamnst him 1n Jus
famuly, he 1s (morally) msecure . * (Ta Tar L1,c.49)

2 The Implications of Filal Piety.

When Master Tseng was 11l (and near to death), he called
his disciples and said, ‘ Uncover my feet, uncover my hands
In the Odes 1s the word.

In constant fear and trembhng,
With unceasing vigilance,

As if on the edge of a precipice,
As 1f I were treading thin 1ce.

1 Tsul, the old feudal term for an offence against one’s lord, and so later
dsed 1n the sense of a cnime, an offence against the law The Christian
reader needs to avoid confusing the classical fsui with ‘sin’ 1n the religious
sense There are classical words which have that significance, but ssui
1s not one of them
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From now on, my chidren, I know that I am safely
through*! (Analects viu. 3)

Master Tseng said, ‘When special attention 1s given to
those who are fimished [1e the dead] and they are long
remembered, the moral power [fe] of the people has become
a solid reality > (Analects1 9)

Master Tseng said, ‘ With regard to a fihal son’s *““nourish-
ing his aged parents,” he makes their hearts glad and does
not go against therr wishes He makes pleasure for their
eyes and ears and makes their bedroom comfortable. He
farithfully provides them with food and drink With
regard to the filial son’s “continuing for hfe,” this1s not to
the end of hus father’s and mother’s lives but to the end of
his own Ife  This 1s the reason why he loves what they
loved, reverences what they reverenced, even to therr
dogs and horses without exception How much more with
regard to the people (whom they loved and reverenced)!’
(Lt Chi, Net Tse 1)

Master Tseng said, ‘Men of principle lay down filial
piety as fidelity n action, as ritual at its noblest Thus 1t
1s that, in the case of a son failing 1n his fikal duty to his
father, we dare not say that 1t 1s a case of the father having
failed to nurture his son  In the case of a younger brother
failing to acknowledge his elder brother, we dare not say
that 1t 15 a case of the elder brother having failed to mstruct
his younger brother Therefore fathers talking with
fathers 2 (may) speak of “taking care,” (but) sons talking
with sons (should only) speak of filial duty elder brothers
talking with elder brothers (may) speak of *instructing,”
but younger brothers talking with younger brothers (should
only) speak of “‘acknowledging

The man of principle’s fihal piety 1s as follows- with

11e through with the lifelong duty of not harming the body my parents
gave me

Y The passage 15 a key one, because 1t shows that extreme feature of
filal-piety religion, that the son has only duties and not rights as agamst
his father, however bad the latter may be Some Confuctan morahsts
have disagreed with this, and maintained that a father’s duty to his son 1s
also a categorical imperative
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devoted love! and reverence that 1s the direct opposite to
licence Along with the dedication of his bodily strength
there 1s decorum [/], along with hus attitude of deference a
sense of peace Unwearied 1n his subtle urging of the right
(on hus father) he 1s obedient, and that 1n no laggard fashion
So, when there 1s smiling joy over the good faith of devoted
service, this may be said to be fihal piety * (Ta Ta1 Li, ¢ 51)

Master Tseng said, ‘There are three kinds of filial piety
Great filia] piety 1s bringing honour to one’s parents  Next
to 1t 1s not disgracing them The lowest 1s being able to
provide food for them’ (His disciple) Kung Ming Yi
asked him, saying, ‘Master, may you be called fihal?’
Master Tseng said, ‘What 1s this you are saying? What 1s
this you are saying? What a man of principle means by a
filial son 1s a man who before he makes up his mind does
the night thing by asking his father’s and mother’s advice
I am only a food-providing man How can I be (really)
fikal? This body of mine 1s the limbs and body handed
down by my parents  In using one’s parents’ handed-down
limbs, dare one be without reverence? Therefore to lack
deference when at home 1s unfilial to be unfarthful in the
scrvice of one’s prince 1s unfihal to be an irresponsible
official 1s unfihal to go back on one’s word with friends 1s
unfilial to be a coward in battle1s unfilial In these five cases
calamity forthwith falls on one’s body Dare one bereverent?’

Master Tseng said, ‘Establish fihal piety, and it wall fill
all the space between the heavens and the earth Spread
1t out, and 1t will extend to the Four Seas Hand 1t down
to future ages, and morning and evening 1t will be observed
Develop it to the Eastern Sea, the Western Sea, the Southern
Sea, the Northern Sea, and 1t will be the standard (of con-
duct) As 1s said in the Odes

Fiom west to east, from north to south
No thought but what was submissive ’
(Ta Tar L1, ¢ 52)

3 4j, the word which expresses the emotional warmth of aftection




PART THREE

THE RisE OF MATERIALISTIC UTILITARIANISM
AND THE CONFUCIANIST REPLY

CHAPTER V SHANG YANG- THE TOTALITARIAN

The Legalist School’s thought and political practice were 1n
every way counter to the early Confucian School, whilst its gross
utilitarianism was 1n some ways the logical outcome to Mo Ti’s
benevolent utilitarianism Shang Yang (d 338 B c), the first
great Legalist thinker, was a native of Wer State. Finding no
opening for his abilities there, he went to Ch'in, the backward
state 1n the far west  There he gained the support of the reign-
ing duke for a policy of radical changes in the body politic. He
was a realist of realists, devoted to the matenal strength of
the state and that alone Behind his policy lay a philosophy
of the common man whuch closely resembles that in Hitler’s Meir
Kampf On the other hand, he saw more clearly than any pre-
vious statesman or thinker that the coming of the bureaucratic
state meant the systematic development of law. Thus he was
the founder of what Han dynasty writers called the Fa Chia,
Legalist School Although Lord Shang came to a bad end, he
mittated a work 1n Ch’in State which brought 1t, a hundred years
later, to supremacy over all the other states The then king of
Ch’1in became First Emperor of China (Shh Huang Ti), and as
such maugurated a totalitarian regime, highly efficient, but
utterly ruthless. This lasted only for a generation. (Cp.
Introduction, p xxxi1)

Three brands of Legalist thinking emerged during these two
centuries, Shang Yang's emphasizing fz (law), Shen Pu-har’s
emphasizing shth (autocratic power), Han Fer's emphasizing
shu (statecraft) -

With regard to the Book of Lord Shkang,! 1t 1s impossible to say
how much of 1t was written by Lord Shang himself In those
parts of 1t which have survived some essays are planly by
later hands !

Chapter 1 The Reform of the Law
Duke Hsiao discussed his policy. The three Great
Officers, Lord Shang, Kan Lung, and Tu Chih, were in

1Cp Dr Duyvendak's Book of Lord Shang (London, 1928) The
following translations are taken with but very few alterations from this
work p Preface, p vu
77
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attendance on the prince Their thoughts dwelt on the
vicissitudes of the world’s affairs, and they discussed the
principles of rectifying the law, seeking for a way of direct-
ing the people. The prince said, ‘I intend now to alter the
laws, so as to obtain orderly government, and to reform the
ntes so as to teach the people, but I am afraid the empire !
will criticize me®  Lord Shang said, ‘I have heard 1t said
that he who hesitates 1n action does not accomplish any-
thing, and he who hesitates 1n affairs gains no merit  Let
Your Highness settle your thoughts quickly about altering
the laws and perhaps not heed the criticism of the empire ’

Lord Shang said, * There 1s more than one way to
govern the world, and there 1s no necessity to imitate
antiquity, 1n order to take appropriate measures for the
state. T’ang and Wu succeeded 1n attaimng supremacy
without following antiquity, and, as for the downfall of
Yin and Hsia, they were ruined without rites having been
altered Consequently, those who act counter to antiquity,
do not necessanly deserve blame, nor do those who follow
established rites merit much prase Let Your Highness
not hesitate° Duke Hsiao said, * One should, 1n one’s
plans, be directed by the needs of the trmes—I have no
doubts about it’ Thereupon, 1 consequence, he 1ssued
the order to bring waste lands under cultivation

Chapter 2. An Order to Cultivate Waste Lands

[There are twenty arguments adduced, of which the following
are selected ]

3. If dignities are not conferred nor offices given accord-
mg to deviating standards,? then the people will not prize
learning, nor besides will they hold agriculture cheap. If
they do not prize learming, they will be stupid, and being
stupid, they will have no interest 1n outside things ~ When

1 What Dr Duyvendak calls ‘the empire’ 1 1n my translations of pre-
Ch’in works have called ‘the Great Society *

3 Extraneous standards, 1e extrancous to the basic poltical.require-
ments of agriculture and mthtary strength (Ed)
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they have no interest in outside things, the country will exert
itself 1 agriculture and not neglect it, and when the people
do not hold agriculture cheap, the country will be peaceful
and free from peril.  If the country 1s peaceful and free from
pertl, exerts itself in agriculture and does not neglectit, thenit
1s certain waste lands will be brought under cultivation

4. If government salaries are liberal and consequently
taxes numerous, then the large number of persons who live
on others mvolves run for agriculture, but if they are
assessed according to a calculated [1 e very limited] number
of persons who hive on others, and if people are made to
work hard, then the wicked and Licentious, the 1dle and lazy
will have nothing on which to hive and they will take up
agriculture When they take up agriculture, then 1t 1s
certain waste lands will be brought under cultivation.

5 Do not allow merchants to buy grain or farmers to
sell grain  If farmers may not sell their grain, then the lazy
and 1nactive ones will exert themselves and be energetic,
and if merchants may not buy grain, then they will have no
particular joy over abundant years Having no particular
“joy over abundant years, they do not make copious profits
i years of famune, and making no copious profits, mer-
chants are fearful, and bemng fearful, they desire to turn
farmers  If lazy and inactive farmers exert themsclves and
become energetic, and if merchants desire to turn farmers,
then 1t 1s certain waste lands will be brought under
cultivation

7 1If 1t 1s impossible to hure servants, great prefects and
heads of families are not supported, and beloved sons
cannot eat 1n laziness Then 1t 1s certain waste lands
will be brought under cultivation

9 1f mountains and moors are brought into one hand
[under one control], then the people who hate agriculture,
the tardy and lazy, and those who desire double profits,?
will have no means of subsistence  This being so, they will
certainly become farmers, and so 1t 15 certain waste lands
will be brought under cultivation.

11e are averse to working unless there 1s prospect of double profit
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10 If the prices of wine and meat are made high and the
taxes on them so heavy that they amount to ten times the
cost of production, then merchants and retalers will be
few, farmers will not be able to enjoy drinking bouts, and
officials will not over-eat . . Then 1t 15 certain waste
lands will be brought under cultivation

16 If the administration of all the districts 15 of one
pattern, then (people) will be obedient, eccentric men will
not be able to be ostentatious, and successive officials will*
not dare to make changes; and if they act wrongly and
abolsh (the existtng administration), it will be impossible
to keep their actions hidden Then the official appur-
tenances will be few,! and the people will not be harassed

taxes will not be troublesome Then 1t 15 certain
waste lands will be brought under cultivation

Chapter 3 Agriculture and War

The means whereby a ruler of men encourages the people
are office and rank the means whereby a country 1s made
prosperous are agriculture and war

The people say, ‘We till diligently, first to fill the public
grananes, and then to keep the rest for the nourishment of
our parents For the sake of our superiors we forget our
love of Iife and fight for the honour of the ruler and for the
peace of the country  But if the grananes are empty, the
ruler debased, and the family poor, then 1t 1s best to seck
office let us then combine relatives and friends and think
of other plans’ Eminent men will then apply themselves
to the study of the Odes and History and pursue these
improper standards 1nsigmficant mdividuals will occupy
themselves with trade and practise arts and crafts, all n
order tg avoid farming and fighting  Where the people are
given to such teachings, how can the grain be anything but
scarce and the soldiers anything but weak?

¥

1 The official class will be a small one (Ed)
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If, 1n a country, there are the following ten things the
Odes and History, nites and music, virtue and the cultivation
thereof, benevolence and integrity, and sophustry and in-
telligence, then the ruler has no one whom he can employ
for defence and warfare If a country be governed by
means of these ten thungs, 1t will be dismembered as soon
as an enemy approaches, and even if no enemy approaches,
it will be poor But if a country banish these ten things,
enemues will not dare to approach, and even if they should,
they would be driven back When 1t mobilizes its army
and attacks, 1t will gain victories, when it holds the
army 1n reserve and does not attack, 1t will be rich. .
Therefore sages and 1intelligent princes are what they are,
not because they are able to get to the bottom of every-
thing, but because they understand what 1s essential 1n
everything

If (the people’s) attention is devoted to agriculture, then
they will be simple, and being simple, they may be made
correct Being single-minded,? their careers may be
made dependent on rewards and penalties being single-
minded, they may be used abroad

Chapter 4 The Elimunation of Strength.

Thirteen kinds of statistics ® are known in a strong
country the number of granaries within its borders, the
number of able-bodied men and women, the number of old
and weak people, the number of officials and officers, the
number of those making a livelihood by talking, the number
of useful people, the number of horses and oxen, the
quantity of fodder and straw

1 From a purely utilitarian point of view (Ed )

1, e. thinking only of profit and loss (Ed )

*In ¢ 6 reference 1s made to ‘the statistical method of administering a
country ’
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Chapter 6. The Calculation of Land.

It is the nature of the people, when they are hungry, to
strive for food when they are tired, to strive for rest when
they suffer hardship, to seek enjoyment when they are 1n a
state of humiliation, to strive for honour Therefore
1t 1s said, ‘Where fame and profit meet, that 1s the way the
people will follow * . . . If the profit comes from the sol,
the people will use their strength to the full, if fame results
from war, then they will fight to the death

Chapter 8 On Unification

Now, a true sage, in establishing laws, alters old customs
and causes the people to be engaged in agriculture night
and day It 18 necessary to understand this

A true sage, in administering a country, 1s able to con-
solidate 1ts strength and to reduce it . Therefore, for
one who administers a country, the way in which he con-
solidates 1ts strength 1s by making the country rich and its
soldiers strong the way in which he reduces the people’s
force 1s by attacking the country’s enemues, and so encourag-
ing the people to die for their country So an intelligent
ruler who knows how to combine these two princtples will
be strong, but the country of the one who does not know
how to combine these two will come to be dismembered

Chapter 9 The Employment of Laws

I have heard that when the intelligent princes of antiquity
established laws,! the people ceased to be wicked when they
undertook an enterprise, the required ability was spontane-
ously forthcoming when they distributed rewards, the army
became strong These three principles were the root of
government. Indeed, the reason why people were not
wicked when laws were established was that the laws were

! Laws (fa) 1n the sense of this book are not old inherited customs with
the force of law, but a carefully arranged system of rewards and pumsh-
ments for specifically defined acts This systern an intelligent ruler should
think outand publish abroad and put mnto force without fear or favour (Ed ).
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clear and the people generally profited by them. the reason
why the required ability was forthcoming spontaneously
when an enterprise was undertaken was that the desired
achievement was clearly defined; and because this was so,
the people exerted their strength . . .

For a prince there exists the fact that people have likes
and dishikes, and therefore, for 1t to be possible to govern
the people, 1t 1s necessary that the prince should examine
these hikes and dislikes Likes and dishikes are the basis
of rewards and punishments Now the nature of man 1s
to like titles and emoluments and to dishke punishments
and penaltiecs A prince mnstitutes these two n order to
guide men’s wills, and so he establishes what they desire
Now 1f titles follow upon the people’s exertion of strength,
if rewards follow upon their acquisition of merit, and if the
prince succeeds 1n making people believe in this as firmly
as they do in the shining of sun and moon, then his army
will have no equal

Further, 1f the law has neither measures nor figures,! then
affarrs will daily become more complicated, and, although
laws have been established, yet the result wiil be that the
admimstration will be in disorder  Therefore an intelligent
prince, 1n directing his people, will so durect them that they
will exert therr strength to the utmost, 1n order to strive for
a particular merit, and if, when they have acquired merit,
riches and honour follow upon 1t, there will be no bravery
n private causes. . . . Therefore, 1n general, an intelligent
prince in his admmistration relies on force and not on virtue
. . . Laws are the means whereby success (in admunistration)
1s obtained

Chapter 13 Making Orders Strict
In applying punishments, hght offences should be
pumished heawily if light offences do not appear, heavy

1je an exact grading of ments and demerts, with a clear statement as
to how much the reward or punishment will be
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offences will not come. This 1s said to be abolishing
penalties by means of penalties, and if penalties are
abolished, affairs will succeed If crimes are serious and
penalties light, penalties will appear and trouble will anise
This 1s said to be bringing about penalties by means of
penalties, and such a state will surely come to be dis-
membered

Chapter 14 The Cultivation of Fixed Standards

Orderly government 1s brought about 1n a state by three
things The first 15 law, the second good faith, and the
third fixed standards Law 1s administered 1n common by
the prince and his mumsters  Good faith 1s established 1n
common by the prince and his munisters  The right stan-
dard 1s fixed by the prince alone If a ruler of men fail to
observe, there will be danger 1f prince and ministers neglect
the law and act according to their own self-interest, disorder
will be the inevitable result  Therefore, if law 1s established,
rights and duties are made clear, and self-interest does not
harm the law then there 1s orderly government If the
fixing of the night standard 1s decided by the prince alone,
there 15 prestige 1f the people have faith 1n his rewards,
then their activities will achieve results, and if they have
farth in his penalties, then wickedness will have no starting-
pomt  Only an intelhgent ruler loves fixed standards and
values good faith, and will not, for the sake of self-interest,
harm the law  For if a ruler speaks many liberal words
but cuts down his rewards, then his subjects will not be of
service to him, and 1f he i1ssues one severe order after
another, but does not apply the penalties, people will
despise the death penalty

Those who are engaged 1n governing i the world are for
the most part lax 1n regard to law, and place reliance on
private appraisal,’ and this 1s what brings disorder 1n a state,

1 This 1s an attack on the Confuciamsts and their emphasis on moral
influence exercised by the prince and hus officials
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The early kings hung up scales with standard weights, and
fixed the length of feet and inches, and to the present day
these are followed as models because their divisions were
clear. Now suppose the standard scale were abolished
but a decision had to be made on the weight of something,
and suppose feet and inches were abolished but a decision
had to be made about length, even an intelligent merchant
would not apply this system, because 1t lacked definiteness
Now, If the back be turned on models and measures, and
rehiance be placed on private appraisal, 1n all those cases
there will be a lack of definiteness. Only a Yao would be
able to judge knowledge and ability, worth or unworth,
withouta model  But the world does not consist exclusively
of Yaos' Therefore the ancient kings understood that no
rehance should be placed on 1ndividual opinions or biased
approval, so they set up models and made the distinctions
clear Those who fulfilled the standard were rewarded,
those who harmed the public interest were punished The
standards for rewards and punishments were not wrong in
thetr appraisals, and therefore people did not dispute them
But if the bestowal of office and the granting of rank are |
not carried out according to the labour borne, then loyal
munisters have no advancement, and if in awarding re-
wards and giving emoluments the respective mernts are not
weighed, then fighting soldiers will not serve their prince

Chapter 23. Prince and Minister

I have heard that the gate through which the people are
guided depends on where their superiors lead  Therefore,
whether one succeeds 1n making people farm or fight, or 1n
making them nto travelling politicians, or 1n making them
into scholars, depends on what their superiors encourage
If therr superiors encourage merit and labour, people will
fight, if they encourage the Odes and the History, people
wil become scholars For people’s attitude towards
profit 1s just like the tendency of water to flow downwards,

B3
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without preference for any of the four sides  The people are
only nterested m obtaining profit, and what they will do
depends on what their superiors encourage If men with
angry eyes, who clench their fists and call themselves brave,
are successful, if men in flowing robes, who 1dly talk, are
successful, if men who waste their time and spend their
days 1n 1dleness, and save therr efforts for obtaining benefit
through private channels, are successful—if these three
kinds of people, though they have no merit, all obtam
respectful treatment, then people will leave off farming and
fighting and do this either they will extort it by practising
flattery or they will struggle for 1t by acts of bravery  Thus
farmers and fighters will dwindle daily, and rtinerant office-
seekers will mcrease more and more, with the result that
the country will fall into disorder, the land will be dis-
membered, the army will be weak, and the ruler debased
This would be the result of relaxing laws and regulations
and placing reliance on men of fame and reputation  There-
fore an intelligent ruler 1s cautious with regard to laws and
regulations he does not hearken to words which are not 1n
accordance with the laws (which he has promulgated) he
does not exalt actions which are not 1n accordance with the
laws he (humself) does not perform deeds which are not 1n
accordance with the laws ~ But he hearkens to words which
are 1n accordance with the law he exalts actions which are
1 accordance with the law he performs deeds which are 1n
accordance with the law. Thus the state will enjoy order,
the land will be wide, the army will be strong, and the ruler
will be honoured  This 15 the chmax of good government,
and 1t 1s imperative for a ruler of men to examune it.

Chapter 25. Attention to Law

A country of a thousand chariots 18 able to preserve 1tself
by defence, and a country of ten thousand chariots 1s able to
round”itself off by fighting [1e wars of aggression}—even
(a bad ruler like) Chieh, unwilling (as he would be) to
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whittle down a word of this statement, would yet be able
to subdue his enemies  And 1if abroad one 15 incapable of
waging war and at home one 1s mncapable of defence, then
even (a good ruler like) Yao could not pacify for any mus-
behaviour a country that (normally) would be nd match
for im Looking at 1t from this powmnt of view, that
through which the country i1s important and that through
which the ruler 1s honoured 15 force  Force being the basis
of both, how 1s 1t then that no ruler on earth succeeds in
developing force? Bring about a condition where people
find 1t bitter not to till the soil, and where they find it
dangerous not to fight These are two things which filial
sons, though they disltke them, do for their fathers’ sake,
and loyal ministers, though they dislike them, do for their
sovereign’s sake  Nowadays, 1f you wish to stimulate the
multitude of people, to make them do what even filial sons
and loyal miusters dishke doing, I think 1t 1s uscless, unless
you compel them by means of punishments and stimulate
them by means of rewards . Therefore my teaching 1s
to issue such orders that people, if they are desirous of
profit, can attain their aim only by agriculture, and if they
want to avoid harm, can escape 1t only by war

-



CHAPTER VI THE ‘GREAT LEARNING’

This book first appears 1n history 1n the collection called the
Record of Rutes, compiled at the end of the first ceatury B C.
There 1t remained for one thousand two hundred years, part of
the Confucian canon, but not attracting any special attention,
Then the critics of the Sung era were mnspired by 1t, and 1t was
made the first among the tour Books which (cp. Intioduction)
came to be regarded as containing the quintessence of the Great
Tradition. The same school of thought 1n Sung times which
exalted 1t was responsible for rearranging the order of its com-
ponent chapters and for propounding the theory that the opening
section came from Confucius himself, the rest of the book from
Tseng Shen, the fihal-pietist  There seems very lhittle evidence
for this theory, and to-day most scholars confess that we do not
know who was the author My own theory, built on internal
evidence, is that 1t, or the main part of it, was compiled by some
court tutor during Shang Yang'’s later years with a view to in-
structing his young aristocrats of pupils in the goodness of the
Confucian faith and the wickedness of the new materialism

That by Sung tumes the text of the book was in disorder 1s
clear enough. Fortunately we have the version which the Sung
Scholars-rearranged, and, since we are not burdened with some
of their predilections, we may make a less radical rearrangement
which none the less makes very good sense In <he following
quotation this 1s the order followed ?

The Great Learning 1s interesting from a literary point of view.
It 1s neither a collection of sayings and anecdotes, nor an essay
or collection of essays. It 1s essentially a text-book, composed
with a view to being easy to learn off by heart, and presupposing
a teacher who expounds the section which his pupils have learnt
In this respect 1t resembles the Tao Te Ching

Chapter 1 (A Statement of the Theme of the Book )

The Way [Tao] of learning to be great consists 1n shining
with the 1llustrious power of moral personality [ze], 1n mak-
1ng a new people, m abiding 1n the highest goodness To
know one’s abiding-place leads to fixity of purpose, fixity
of purpose to calmness of mind, calmness of mind to serenity
of lfe, serenity of life to careful consideration of means,
careful consideration of means to the achievement of the end.

L
1 In the Clunese Classics, by James Legge, vol 1(Clarendon Press, 1893),
the order is the one which the Sung Scholars made
88
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Things have their roots and branches, human affairs
their endings as well as beginmings So to know what
comes first and what comes afterwards leads one near to the
Way The men of old who wished to shine with the illus-
trious power of personality throughout the Great Society,
first had to govern their own fiefs [kuo] efficiently. Wishing
to do this, they first had to make an ordered harmony 1n
therr own families Wishing to do this, they first had to
cultivate their individual selves [Asu sheng].  Wishing to do
this, they first had to put therr minds night Wishing to
do this, they first had to make therr purposes genuine
Wishing to do thss, they first had to extend their knowledge
to the utmost Such extension of knowledge consists
appreciating the nature of things® For with the appre-
ciation of the nature of things knowledge reaches 1ts height
With the completion of knowledge purposes become
genuine  With purposes genuine the mind becomes
right With the mind nght the individual self comes
into flower [Asiu sheng]® With the self in flower the
famly becomes an ordered harmony With the families
ordered harmonies the state [kuo] 1s efficiently governed
With the states efficiently governed the Great Society 1s
at peace

Thus from the Son of Heaven right down to the common
people there 1s unity in this, that for everybody the bringing
of the individual self to flower 1s to be taken as the root
[1e the essential thing] (Since that 1s s0,) for the root to
be out of order and the branches to be in order 1s an um-
possibitlity. For a man to despise what he should respect
and then be respected for having what he despises, is con-
trary to man’s expertence. This 1s what people speak of as
‘knowing the root.’

! Ko==appreciating the nature of, wu==things, 1 ¢ matenal things, affatrs,
events 1n history, traditions, doctrines, anything which, as we should <1y,
can be an object of consciousness  In ars carhier usage, ko, 1 urge, 1s more
the artist’s term ‘appreciate’ than the scienust’s ‘investigate”

* Hsiu came to have a morabstic disciphinary meaning, but in 1ts ealier
usage had not necessanly that significance  Philologicallv the forfn of the
ideograph looks hke a combination of ‘process’ and ‘the feathers of the
full-grown bird *
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Chapter 2 (On Knowing the Root.)

(With regard to the meaning of knowing the root,)! it
means the height of knowledge. In the Odes 1t 15 said

See there, the Ch’t River with 1ts winding course,

Its bamboos all lush and green!

Even so our accomplished prince!

The bone s carved and the 1vory pohished,

The jade 1s cut and the granmite ground smooth

So he, like the music of strings, yet with a martial air,
Stern yet debonair

So accomplished a prince,

Ever to be held 1n memory!

That carving and polishing means learning That
cutting and grinding means the cultivation of the self
‘Like the music of strings’—so he trembles within himself,
‘Stern yet debonair’—so he 1s the very pattern of majesty
‘Ever to be held in memory’—abounding power of per-
sonality and the height of goodness are what the common
people can never forget
In the K’ang Kao 21t 1s sa1d, ‘He has the gifts of 1llustrious
power of personahty’ In the T"ar C/ia® 1t 15 said, ‘He
guards this illustrious charge from Heaven’ In the Ti
Tien 21t 1s sard, ‘ He has the gifts for shedding lustre on his
outstanding power of personality’ These three are cases
of the self shedding lustre On King T’ang’s bath-tub
there was an mscription ‘If on one day there may be a
renovation, then every day there may be, indeed daily there
must be’ So in the K’ang Kao 1t 1s said, ‘Making a new
people,” and in the Odes 1s the saying, ‘The fief which Chou
held was an ancient one, but the charge from heaven was
new’ The true man, therefore, in everything uses his
supreme endeavours
In the Odes 1t 1s said, ‘ Ming-mang goes the oriole’s
song, as 1t rests on a corner of a mound’, and the Master

11 submut that the copyists responsible for the surviving text omitted
so wer chuh penr after they had written rz'u wer ciuh pen

2 The K'ang Kuo 1s 1n the History {Shang Shu) and 1s the charge given by
King Wu to one of his brothers  We may imagine the author of the Great
Learning enlarging on the Sage-kings and their power of personality The
T’as Chia and the T: Tien also come 1n the History
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[Confucius] said, ‘As to resting, the bird knows where 1t
can rest—is 1t right as a man to be less than a bird?’
In the Odes 1t 1s said

Hail to King Wen

And the glorious homage he paid to abiding!

As a monarch he abode in human-heartedness,

As a minister he abode 1n reverence,

As a son he abode 1n filial mety,

As a father he abode 1n kindness,

With his fellow countrymen he abode 1n good faith

All this means knowing the root

Chapter 3 (On Making Purposes Genuine )

What 1s described as ‘making one’s purposes genuine’ 1s
as follows Beware of self-deception It 1s to be com-
pared to hating a bad smell and loving a lovely sight, this
18 what 1s called self-fulfilment Thus 1t 1s that the true
man 15 sure to be on guard when he 1s alone  The man who
1s not true, 1n his privacy has the habit of setting no limut
to the badness of his actions Then when he comes into
the presence of a true man he 1s abashed He conceals his
bad qualities and displays his good  But he gains nothing
by doing so, for (under these conditions) a man sees himself
as 1f he saw hus own liver and reins  This means that what
1s really within will take on form without That 1s why
the true man 1s sure to be on guard when he is alone .

Chapter 4 (On the Relation of the Rectification of the Mind
to the Cultivation of the Self)

As to the meaning of “the cultivation of the self consists
in the rectification of the mind,” if the self 1s angry about
anything, or frightened, or delighted over anything, or un-
happily perturbed about anything, in each case 1t follows
that 1t cannot get itself nght  When the mind 1s away, we
gaze at things and do not see them sounds come #o our
ears and we do not hear them we eat and do not discern
the flavours. This 15 what 1s meant by ‘the cultivation of
the self consists 1n the rectification of the mind’
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Chapter 5. (On the Relation of the Cultivation of the Self
to the Bringing of an Ordered Harmony mn the Family.)

As to the meaning of ‘the bringing of the members of
the famuly into an ordered harmony consists 1n cultivating
the self,” men are prejudiced about those whom they love,
prejudiced about those whom they hate, prejudiced about
those whom they revere, prejudiced about those whom they
pity, prejudiced about those whom they despise There
are very few people in the world who are awake to the evil
in the object of their liking and awake to the attractiveness
mn the object of their dishke Hence, as the proverb pauts
it, ‘Men are not aware of the evil of their sons nor of the
fertility of their fields® This means that there can be no
bringing of the members of the family into an ordered
harmony unless there 1s cultivation of the self

Chapter 6 (On the Relation between Bringing the Family
mto an Ordered Harmony and the Efficient Ruling of
the State)

As to the meaning of ‘the efficient ruling of a state of
necessity consists 1n bringing its famulies into an ordered
harmony,’ .t 1s not the case that a man can fail 1n mstilling
good principles into his own family and at the same time
succeed 1n mstithng those principles into men outside 1t
Thus 1t 1s that a true man without going outside his famuly
brings good principles mto being throughout the country
Filial piety 1s the means by which the prince 1s served
Deference to an elder brother 1s the means by which the
elder generation 1s served The exercise of parental kind-
ness 18 the means by which a whole population s n-
fluenced In the K’ang Kao it 1s said, ‘Act as if you were
watching over an infant > If your mind 1s truly set on your
actiop, although you may muss your mark, you will not go
far astray A young woman has never had to learn to
suckle an infant before she got married

If one family be human-hearted, human-heartedness will
grow 1n the whole country  If the members of one famly
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give way to each other, the spint of giving way will grow in
the whole country. If one man be incontinently wicked,
he will cause anarchy 1n the whole country  The mechanism
of the situation 1s like that This means that one remark
may throw public business into disorder, or one man may
consolidate a country. . .

Thus 1t 1s that what the true man has in himself, that he
can require from others what he has not i himself, that he
cannot require from others There never has been a man
who had no store of reciprocity in himself and yet was able
to communicate 1t to other men Hence the ruling of a
state consists i ordered harmony i the famuily. . . .

Chapter 7 (On the Relation between the Government of
States and Urniversal Peace )?! .

1 (The Way of the Measuring Square )

As to the meaning of ‘the attainment .of peace in the
Great Society consists 1n the efficient government of the
states,” 1If those 1n high places treat old age as old age
should be treated, the people develop the filial spirit  If
those 1n high places treat their seruors as seniors should be
treated, the people develop the younger-brotherly spint
If they have pity on orphans, the people will not go counter
to them Thus there 1s for the true man the Way of the
Measuring Square > What a man dislikes 1n those above
him, he must not bring to bear on those beneath him
What he dislikes 1n those beneath him, he must not bring
to the service of those above hum  What he dislikes 1n his
forbears, he must not do in advance for his descendants.
What he would dislike 1n his descendants, he must not do
as following lus forbears. The treatment which he dislikes
from (lus neighbours omn) the right, he must not give to
(those on) the left The treatment which he dislikes from
(his neighbours on) the left, he must not give to (those on)

1 The argument 1n this section i1s an extensive one and is divisible into
five subsections
® The measuring square was a carpenter’s tool This metaphor for the-
principle of reciprocity 1s not found 1n the dAnalects Our author may b.
the man who coined the expression
¥YEI73
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the right This 15 what 15 meant by the Way of the
Measuring Square

2 (What being Father and Mother to the People
entails )

In the Odes 1s the saying, ‘Blessings on our true man,
father and mother to his people.” To like what the people
like and to hate what the people hate, this 1s the meaning
of bemng father and mother

Again, as the Odes say

Before they lost their people’s (hearts)

The Yin kings stood at God’s right hand,

The Yin kings stand before our eyes (ag proof)
God’s high commission 1s hard to keep

It 1s that win the people, and the country 1s won lose
the people, and the country s lost This 1s why the true
man 1s first concerned with the power of moral personality
Possessing the power 1n imself, he possesses men  Possess-
ing men, he possesses the soil  Possessing the soil, he
possesses wealth  Possessing wealth, he possesses the
means for governing

3 (Power of Personality 1s the Root, Wealth 1s the
Branch)

This moral power 1s the root, wealth 1s but a branch  If
the root be discounted and the branch be prized, there will
be quarrelling, and the people will be incited to steal. This
1s why the people will disperse if the wealth be amassed in
the ruler’s hands, and the reason why the people mass
round the ruler if the wealth be dispersed among them
And 1f the ruler’s words go forth 1n injustice, 1t 1s the reason
why njustice will come home to roost  1f injustice enters
(the palace) with the produce of the country, injustice will
take that produce away It 1s said in the K’ang Kao, ‘The
charge from Heaven itself 1s not unchangeable’ This
means that goodness brings 1t to a man, and evil takes 1t
away from him,
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5. (On the National Scale Justice ? 1s gam )

For the creation of wealth there 1s a supremely right Way.
If those who create the wealth be many, those who consume
1t few, and if the accumulating departments be zealous, the
spending departments economical, then there will be a
permanent sufficiency of wealth

For the human-hearted man wealth 1s the means by
which the individual self 1s expanded  For the non-human-
hearted man the individual 1s a tool for the expansion of
wealth There never has been a case m which those n
high places were devoted to human-heartedness and those
beneath them were not devoted to justice There never
has been a case 1n which there was devotion to justice and
state affairs failed of completion There never has been a
case 1n which (in these circumstances) there was opposition
to the wealth being 1n the Government’s storehouses

The man at the head of a country’s admimistration
who 15 only concerned with wealth and expenditure 1s him-
self a base fellow. He may think he 1s doing good, but his
ways of getting things done are those of a base fellow
Calamity from Heaven and injury from men both ensue,
and although there may be good men 1n the country, they
can do nothing to stop tus This means that on the
national scale gain 1s not (real) gain justice 1s gaimn,

11 use ‘justice’ for y;, justice 1n the wide Platoni¢ sense with its imph-
cation that righteousness has at 1ts centre the 1dea of equity and fair dealing



CHAPTER VII: MENcIUS: PoLiTiICAL PHILOSOPHER AND
PsycHOLOGIST

Mencrus (Meng K’0) was a member of the governing class of
Lu State, but appears to have had nothing much to do with
politics, either there or in 1ts semi-dependent neighbour, Tsou,
with which he had close ties But politics was his master
passion, and at more than one of the great courts he was regarded
with great respect Aristocrat though he was, his intense
admuration for Confucius plus his own fine political sense gave
him a deep appieciation of the importance of the people in the
body politic More than that, he had an eye for the psycholo-
gical side of things, for the motives which 1induce action, and the
deeds which can only be accomplished under certain ethical
conditions He had, therefore, much to say on the psychology
of good politics and of good ethics.  From the pot of view of
Western political realists his thinking was 1dealistic, from the
point of view of the idealists it was realistic

In Hsun Ch’ing’s book (mud third century B ¢ ) Mencius 1s
referred to as following the Tzu Ssu variety of the Confucian
traditton There are various mdications that this 1s correct,
notably a reproduction of a passage 1n the Mean-in-action, but
on the whole there 1s curiously little to show any close con-
nection. This may be accounted for by the fact that Tzu Ssu
and Mencius were such very different men. From the point of
view of Mencius’s importance in the history of Chinese philo-
sophy 1t is important to note that it was not until the Sung era
that s book achieved full canonical status Before that it
received a fawr amount of attention, but nothing hike what 1t
recerved after Chu Hsi made so much of it As a thinker,
Mencius has for the last hundred years been the most popular
among Western students of China

The record of Mencius’s teaching is found in the book under
his name. This, according to an early tradition, was compiled
by him 1n his old age with the help of a disciple But 1t looks
rather as 1f most of the seven books into which this record was
divided have got later additions The arrangement of the book
1s that of a sentes of conversations with his disciples and others,
mcluding rulers of states or kings, as most of them styled them-
selves 1n Mencwus’s day The conversations are for the most
part longer than those in the Analects, but none the less this
arrangement of the book makes it discursive The plan,
therefore, followed in quotations here is the same as that used
for the Analects, namely, bringing salient passages under various

headings. 06
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1. Hlustrations of the Theories and Dialectical Methods of
Mencius and his Contemporaries.

Master Meng said, ‘. . . The means by which the men
of old became greatly superior to (ordinary) men was no
other than this, that they, to be sure, were well able to
extend the scope of their actions Now here 15 a case 1n
which, Sire, your mercy 1s sufficient to include animals but
does not include the people Why this anomaly? After
weighing we know the light and the heavy after measuring
we know the long and the short This applies to matters
of all kinds and particularly to the mind I beg you, Sire,
to measure up this matter of yours Having mcreased your
armaments, endangered your soldiers and servants, and
excited the resentment of your fellow princes, are you pleased
mn your mind? If that be the case, then we know
exactly what 1t 1s you greatly desire  You wish to enlarge
your territories, to have Ch’in and Chu States 1n attendance
at your court, to overrun the Middle Kingdom, and pacify
the barbarian tribes in all quarters  But to seek to satisfy
such a desire by means of such action 1s ike “climbing a
tree and looking for fish ™’ (1A 7)

Master Meng said, That 1s why I maintan that 1n
the relation of the mouth to flavours 1n food men have a
like sense of taste, 1n the relation of the ear to singing a hike
sense of hearing, 1n the relation of the eye to colour a like
sense of beauty  Applying this to minds, do they disagree
and so form an exception? What are the things in which
minds agree? In reason and in nighteousness The sages
had 1 advance what our minds agree on That 15 where
the pleasure which reason and nighteousness afford our
minds 15 like the pleasure which the flesh of grass-fed and
gramn-fed animals afford our mouths” (via 7)

Master Meng said, * Master Yang takes his stand on
““every one for imself ” He would not pluck out a single

1 That Mencius here 1dealizes ‘the men of old® must not blind us to the
logical tnterest of his argument It contains an tllustration of generaliza-
tion, the rejection of other possible causes 1n favour of one single cause,
the recognition of exceptions, the scientific method of ‘dial readings,’” the
use of the reductio ad absurdum 1n dialectical reasoning.
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hair although 1t would benefit the whole of society. Master
Mo (on the other hand) loved all inclusively and wore
himself out from his head to lus heels Whatever benefited
society, that he did  Tzu Mo laid hold of the mean and 1n
doing so came near to the night. (And yet even) holding
the mean without balancing considerations 15 like having
a one-track mind  And that 15 what I hate, for to take up
one point and disregard a hundred others 1s an outrage to
truth [Tao]” (vn A 26)

Master Meng said, * *  The words of Yang Chu and
Mo Ti fill the country  Fverywhere if people’s words are
not wholly taken up with Yang, they are with Mo Now
Yang mantains ““every one for himself,” * that 1s to say, no
sovereign lord Mo maintains *“all-inclusive love,” that 1s
to say, no father To be without a father and a sovereign
1s to be an animal If the principles of Yang and Mo
be not stopped, Confuctus’s principles will not shine forth
That 1s to say, these scandalous theories will delude the
people, and the path of human-heartedness and righteous-
ness will be blocked If that happens, then beasts will be
encouraged to devour men and men will become cannibals

Any one who can denounce Yang and Mo 1s a disciple
of the sages’ (B 9)

Master Kao said that that which 1s born m men 1s their
nature [hsing], and when Master Meng asked him whether
the meaning of this statement was like the meaning of
‘white 15 white,” Kao answered that that was his meaning

Master Kao said, ‘Men’s nature 1s like a current of water
If you open a channel for the current to the east, 1t will flow
east If you open a channel to the west, it will flow west
Men’s nature makes no distinction between the good and
the not good, just as water makes no distinction between
east and west °  Master Meng replied, * Water can be trusted
not to make a distinction between east and west but 1s this
so 1n relation to up and down? Men’s natural tendency

1 Mencius s description of Yang Chu’s philosophy no more does justice
to 1t than the modern meaning of ‘epicurean’ does justice to Epicurus’s
ﬁaﬂgng Yang Chu goes further than our English seventeenth-century

obbes
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towards goodness 1s like the water’s tendency to find the
lower level Now if, for example, you strike the water
and make 1t leap up, 1t 1s possible to force 1t over your head.
. . But this surely 1s not the nature of water, and 1t
1s only 1f force 1s apphed that 1t acts in this way That
men can be made to do evil 1s due to their nature also being
like thas °

Master Kao said, ‘It 1s men’s nature to enjoy food and
sex Human-heartedness 1s subjective, got objective,! and
righteousness 1s objective, not subjective.” Master Meng
asked what he meant by this distinction and he answered,
*Suppose a man there older than I am, and I pay respect to
him as such  Itus not that there 1s any respecting of him
m me It 1s as 1f he were white and I recognized he was
white tn accordance with the external fact of his whiteness
That 15 why I say 1t 1s objective” Master Meng replied,
* A white horse’s whiteness 1s no different from a white man’s
whiteness, but I wonder whether you treat an old horse
with the same respect with which you treat an old man!
And further, 1s rnighteousness a matter of the man being
old or a matter of the respect you pay?” Kao replied, ‘If a
man 18 my younger brother, then I love him, but if he 1s
the younger brother of a man of Ch’in, then I do not love
hum. That 1s, 1t 15 a matter of feeling in myself. That 1s
why I say 1t 1s subjective  To an old man of Ch'u I pay
respect as 1 do to an old man of my own people That 1s,
1t 15 a matter of feeling with regard to age That 1s why 1
say that 1t 1s objective’ X

Master Meng rephed, ‘Our enjoyment of meat roasted
by a man of Ch'in‘is no different from our enjoyment of
meat roasted by ourselves Taking things generally, they
are also hike that Assuming that to be the case, 1s our
enjoyment of roast meat also objective? . . * (viA 2-4)

1 The contrast in the Chinese 1s between ner and wer (it internal and
external) Hence ‘subjective’ .n the artists’ sense of depending on the
individual feeling and point of view, and ‘objective’ 1a the sense of not so
depending That seems clear, but this rendering makes human-hearted-
ness and righteousness not clear It would secm that the contrast 1s

between human-heartedness as representing individual morality and
nighteousness as representing socral morahity
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2. Mencws’s Ethic and his Psychological Approach to
Ethical Problems.

Master Meng said, ‘ Anything can be a matter of duty, and
duty towards parents 1s the root of them all  Anything can
be a matter of responsibility, and responsibility for one’s
self 1s the root of them all® (ivaA 19)

Kung Tu [a disciple of Mencius] said, ‘ Master Kao says
that men’s nature 1s neither good nor evil . whulst there
are others who say that some men have a good pature and
some have an evil nature  Now you [1 e Mencius] say that
men’s nature 1s good  If this 15 the case, then are all these
others wrong?’

Master Meng rephed, ‘ Speaking realistically, 1t 1s possible
for men to be good, and that is what I mean when I say that
(men’s nature) is good. If they become evil, 1t 1s not the
fault of their natural powers Thus all men have a sense *
of compassion, also a sense of shame over wickedness, a
sense of reverence, and a sense of truth and error The
sense of compassion 1s equivalent to individual morality
[fen], the sense of shame to public morality [yi], the
sense of reverence to ritual propriety, and the sense of
right and wrong equals wisdom These four, individual
morality, public morality, ritual propriety, and wisdom, are
not fused into us from without. We mvanably are pos-
sessed of them, and that without reflecting on them This
15 why 1 mamtamn that if we seek for them, then we find
them if we neglect them, we lose them That contrasts
can be‘made between men of twice and five times and even
to an incalculable degree 1s due to the fact that men fail
fully to carry out their natural powers . > (via 6)

Master Meng said, ‘ All men have the sense [#sin] of com-
passion for others. The former kings, having this sense of
compassion, thereby ruled compassionately Having the
sense of compassion and practising this compassionate rule,

! The Chinese here and 1n the threc followmg nstances 1s Asin, commonly
to be translated as ‘mund,’” though ‘heart’ sometimes fits our usage more
nearly The question is whether hsin includes the 1dea of consciousness
T tlnnk 1t does, and therefore see no reason for discarding our English
1dhom of “a sense of *



MENCIUS ~ 101

their control of the Great Society was as easy as rolling things
in the hand. What I mean by all men having a sense of
compassion 1s that if, for mnstance, a child 1s suddenly seen
to be on the point of falling into a well, everybody without
exception will have a sense of distress It 1s not by reason
of any close mntunacy with the parents of the child, nor by
reason of a desire for the praise of neighbours and friends,
nor by reason of disliking to be known as the kind of man
(who 1s not moved by compassion) From this pomnt of
view we ‘bbserve that 1t is imnhuman to have no sense of
compassion, mmhuman to have no sense of shame over
wickedness, inhuman to have no sense of modesty and the
need for yielding place to a better man, inhuman not to
distinguish nght and wrong The sense of compassion
represents the tender shoot of individual morality, the sense
of shame that of public morality, the sense of modesty that
of ntual propriety, the sense of truth and error that of
wisdom Men have these four tendbr shoots just as they
have their four hmbs, ard the man who 1n spite of having
these tender shoots 1n him says of his own accord “I am
unable,” that man plays the thief with himself, and when he
says 1t of his ruler, he plays the thief with his ruler
Every “I” with these four tender shoots knows how to
nournish and expand them, just like fire bursting info flame
and a spring gushing forth on all sides Let them expand
to the full, and they alone suffice to protect all within the
Four Seas! Should they be prevented from expansion,
they do not suffice for the service of a man’s father and
mother’ (uA 6)

Master Meng said, * With those who do violence to
themselves 1t 15 impossible to converse, with those who
throw themselves away 1t 1s impossible to act  The meaning
of doing violence to oneself 1s contravention of ritual and
righteousness, the meaning of throwing oneself away 1s
mability i oneself to dwell in human-heartedness and follow

1 An expression often used by Mencws, though not peduliar to him
(cf pp 36,37) Itdenotes the Chou territory, plus the surrounding country,
or possibly the wholeearth Mencius’s aée was waking up to a geographical
world of which China was only a part. Cp Tsou Yen's ideas, Chapter XV



102 MATERIALISTIC UTILITARIANISM

righteousness For human-heartedness 1s man’s abode of
peace and righteousness 1s man’s true path ~ Alas, that that
abode 15 jeft empty and desolate and that path 1s abandoned
and not followed!” (va 10)

Kung-sun Ch’ou [a disciple] asked 1f he might learn from
his Master what his idea of an unperturbed mind was and
what Master Kao’s was The reply was, ‘Kao’s 1dea 1s,
do not try to get in the mind what you cannot put into
words do not try to get from the vital energy 1n you
[ch’1] what you cannot get from your mund «Now the
second statement 1s permussible but the first 1s not Pur-
pose 1n the mind 1s the teaching power (needed by) the vital
energy, as this energy is the power developing cohesion
(needed by) the body, and of these purpose 1s of the first
importance, the vital energy of secondary importance  The
result 15 that I maintain that we have to hold fast to our
purposes, but not if these wnjure the vital energy 1n us
If the purposes be imtegrated, they can stir up the wvital
cnergy 1n us, and (equally) if the vital energy 1n our limbs
be integrated, 1t can stir up purpose mn the mind For
example, when a man stumbles or gets hurried, this 1s due
to (unintegrated) energy 1n hus limbs, and it has a reversing
[? paralysing] effect on the mind”’

Kung-sun Ch’ou then asked in what way (spiritual)
growth was achieved The reply was, "By our under-
standing (the significance of) speech, and by skill 1n nourish-
ing the vast-flowing vital energy in man’ When Kung-sun
Ch’ou asked him what he meant by ‘the vast-flowing
energy,” the reply was, ‘It 1s difficult to put 1t into words
Such 1s the nature of this energy that 1t is immensely great
and immensely strong, and 1f it be nourished by uprightness
and so sustain no njury, then 1t pervades the whole space
between the heavens and the earth* Such 1s the nature of
this force that 1t marries nghteousness with truth [Tao} and

1 Mencius certainly did find his idea difficult to express If, however,
we remember that he was in Tzu Ssu's tradition (cp the Mean-in-action,
the later sections), his Iinking of the physical and metaphysical with the
spiritual and ethical becomes more understandable Ch’r as amimating
force 15 comparable with ‘élan vital,” whilst Menctus's development of the
idea brings 1ts meaning near to ‘soul *
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without 1t (material and spiritual) corruption would set in
It 1s the product of accumulated righteousness, though not
of a mghteousness handed down and casually caught at.
(Fer) 1if human conduct be possessed of no (divine) dis-
content 1n the mind, then corruption would set in

Here 1s a duty which must be accomplished, and that without
ceasing. 'The mind must not forget it And yet the mind
must not dehiberately help the growth, as the Sung farmer
did There was a man there who was vexed with his
growing corn because 1t was not tall, so he pulled 1t up
When he returned home in a state of exhaustion he told his
people, “I am very tired to-day 1 have been helping the
cornto grow” His son ran out to see—the corn of course
was all withered away Now 1n our Great Society there
are very few who (in relation to the vast-flowing wvital
cnergy) either do not help the corn to grow, or neglect 1t
as being of no use The people who help the vast-
flowing vital energy to grow are the people who pull 1t up
Not only 1s their labour in vain, 1t 1s.actually mjurious’
(na 2)

Master Meng said, ‘Those who have the Mean nurture
those who have not, and those who have natural gifts
nurture those who have not  Thus 1t 1s that men are glad
over the possession of wealthy fathers and elder brothers
If those who had the Mean and natural gifts were to forsake
those who had not, the difference between the worthy and
unworthy would not amount to the space of an mnch’
(wa 7)

Master Meng said, ° An enhightened man builds on
the deep foundation of the Way [Tao] His wish 15 to
possess 1t of humself If he comes to possess it, then he
dwells at peace 1n 1t and so comes to have a profound con-
fidence m 1t, and so gets 1t on every hand and makes contact
with its bubbling spring Thus 15 the cause of an en-
lightened man’s wishing to possess it of huimself.” (v B 14)

Master Meng said, ‘When Shun [the Sage-king] was
hving 1n the deep mountains amongst the trees and the
rocks, wandering among the deer and the swine, there was
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apparently hardly any difference between him and the un-
civiized men of the hills, but directly he heard one good
word, directly he saw one good action, he was like a river
bursting 1ts banks and flowing out 1n an wrresistible flood.”?
(via 18)

Master Meng said, ‘When any one told Tzu Lu [one of
Confucius’s disciples] that he had a fault, he was delighted,
and when Yu [the Sage-king] heard good words he bowed.
The great Shun had his great characteristic he regarded
goodness as the common property of himself and others.
He would discard hus own way and follow others To have
1oy 1n choosing (the good) in others, this was to hum
goodness’ (1A 8)

3 Mencus’s Political Theories.

Duke Wen of T’eng asked for advice on the way to con-
solidate his territory  Master Meng said, ‘Neglect of what
concerns your people’s (welfare) will not do . . The
people constitute the Way [Tao} Thus the hearts of those
who have a stake 1n the country are fixed, and the hearts of
those who have no stake 1n the country are not fixed, and
if their hearts are not fixed they let themselves go 1n vice and
extravagance There 1s nothing they will not do  If after
that they are betrayed into crimes and you follow this up
with punishment, this 1s just catching the people 1n a trap
Surely, 1f a human-hearted man be at the head, there can
be no entrapping of the people . . °’

Under the Hsia rule (the system was) fifty mou [Chinese
acres] of land to a family and ‘tribute’ paid Under the
Yin rule it was seventy mou and a ‘contribution” made to
the State [1e not more than so much 1 a good year and
1n a bad year less], under the Chou rule 1t became a hundred
mou and a ‘fixed exaction’ Although as a matter of fact
the amount 1n the three systems came to one part 1n ten,
yet ‘a fixed exaction’ {ch’e] means a skinmng [ch’e] and a

1 To Mencius Shun was the greatest of the Sage-kings He refers
frequently to hum, and discusses hus peculiar virtues 1n great detail The
1dealistic side of Mencius’s ethic cannot be appreciated without realizing
the actuality which the early kings imparted to it.
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‘contribution” means mutual dependence. As Master
Meng said, ‘For the adminmistration of the land there 1s
nothing better than “contributions,” nothing worse than
“tribute.”’ ‘Tribute’ involves striking an average on a
few years yield as representing the permanent yield. But
then 1n good years when there 1s any amount of grain, a
heavy toll would not be a tyrannical proceeding In pro-
portion 1t would be a small amount On the other hand,
in bad years when there 1s not enough to manure the fields,
the result cquld only be the taking of the whole crop  For
the ‘father and mother of his people’ {1 e the ruler] to gtve
them careworn faces, to make them after the labour of the
year have no food for their fathers and mothers and take
to borrowing to make things better, so that the old people
and the children are found lying m the ditches—is this
consistent with his position?

The Duke sent P1 Chan [his new munister] to ask advice
on the mmne-square! land system, Master Meng said,
*Your lord proposes to practise human-hearted government
and has chosen you, sir, for this task  You will certainly
have to exert yourself to the utmost The necessary begin-
mng of human-hearted government 1s marking out the
boundaries yourself, for if the boundaries are not nght,
the sections are not properly adjusted and the bounty of
the crops 1s inequitably distributed  That 1s why tyrannical
princes and their base underlings neglect fixing the boun-
daries Once these boundaries are made right, the diviston of
the (good and bad fields) and the orgamization of stipendiary
allowances for offictals can be fixed at your ease as you sit

Now, although T’eng has but little rich agricultural land,
you doubtless propose to have a gentleman class 2 [chun tsul

1‘Nine-square’ 1s adopted from the 1deograph for a well, 3+ Mencuus
»0 describes the system 1n this passage that one suspects 1t 1s his own
mvention, but some of his and other writers’ remarks point to something
of the sort being actually 1n existence, or rather a feature of old West Chou
feudalism Apart from Mencius's idealisuc embroidery, such a system 1s
characteristic of feudal land tenures 1n many countries

* Mencius was strongly opposed to a proletarian theory put forward in
his day that the whole of the community should engage 1n agriculture, since

the essentials of human-hearted government could be carried out by the
abler peasants 1n their spare time.
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and a peasant class, for without the gentleman the peasant
cannot.be governed and without the peasant the gentlemen
has nothing to eat My advice, if you please, 1s that for the
outlands [1 e less certainly fertile land which required clear-
1ng] one part 1 mne of the crops should be taken and that
as a ‘‘contribution to the state ” For the more central part
of the country one part in ten should be hauled 1n
Where there are more males than one 1 a family, each
should have twenty-five mou In cases of removal owing
to death, the famuly should not go into another district,
for within one neighbpurhood with 1ts fields belonging to
the same nine-square there will be’ constant interchange
of friendliness, mutual help in watch and ward, mutual
relief 1n times of sickness, and consequently the hundred
clans living 1n affectionate concord

One square miue [Chinese] makes a nine-square, and
one nine-square comprises nine hundred mou  The centre
square 15 the public field and eight families have each a
hundred mou, and the distinction between one set of pea-
sants and another consists 1 the extent to which together
they mmprove the fertility of the public field and not untl
that 1s done presume to attend to thewr private business

Here 1s the outhine of the system It depends on your
prince and you, sir, to make it richly benefictal (m a 3)

King ! Hsuan of Ch’t asked Master Meng what kind of
power 1n personality should Jead to the exercise of royal
authonity  The reply was, ‘ Protect the people, and nothing_
can stop you from exercising this authority, ’

Master Meng said, ‘ Supposing a man were to inform you,
Sire, that he had the strength to lift more than a ton, but
not to Lft a feather would you let 1t pass?’ The
answer was ‘No,” whereat Master Meng said, “. . . As a
matter of fact, inability to lift a feather 1s due to a man not
using the strength he has . . . and lack of protection for

1 The rulers of the larger states in Mencius’s day had arrogated to them-
selves the title of king, strictly a title confined to the Son of Heaven King
Hsuan had his eye on the chance of becoming Son of Heaven, and at the
time of this conversation Mencius apparently thougbt him the most likely
one among the state rulers tn have kingly quabties
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your people 1s due to mercy not being used Thus 1t 15
that your failure to exercise royal authority 1s due not to
your inability to exercise 1t, but to the fact that you do not
exercise 1t.’

When the king inquired what the difference in form was
between ‘not doing’ and ‘not being able to do,” the reply
was, ‘With regard to taking the T°a1 Mountain under your
arm and jumping over the North Sea, 1f you say to people
that you cannot do 1t, your words represent the truth that
you cannot (On the other hand) with regard to helping
an older man break off the branch of a tree, 1f you say to
people that you cannot, this1s *‘I do not,” not “I cannot ”
Thus 1t 1s that your failure to exercise royal authority 1s not
in the class of picking up the T°a1 Mountain and jumping
over the North Sea, but it 1s 1n the class of not breaking off
a branch’

‘Extend the principle of ““respect to the aged in my family ”
to the aged 1n other men’s families, and the principle of
*“tender care for thosg of tender years 1 my family”” to those
of tender years in oth?r men’s families, and the Great Society
may be “rolled in the palm of your hand ” Thus 1t 15
that with the expansion of the scope of your mercy, 1t 15
sufficient to protect all within the Four Seas, with the non-
-extension of its scope 1t 1s mnsufficient to protect your own
wife and children ’

‘Plant muiberry trees round every five-mou homestead,
and people of fifty may be clothed in slk Do not miss
the breeding times of domestic fowls and pigs ['un] and
dogs and swine [c/uh], and people of seventy may have meat
toeat Do not (by calling out the mihitia for wars) deprive
the hundred-mou fields of the seasonal work they require,
and the families of several mouths may not go hungry.
Guve close attention to schools * and the principles taught
n them, emphasizing the great moral obligation [y1] of filial

I Tradition has assigned the foundation of schools to the Sage-kings,
but the critical historian to-day 1s sceptical about this  In Mencius’s time
there were educational institutions of some sort 1n the state capitals, and in

the writers of the third century 8 ¢ writers we find evidence of country
teachers and their pupils
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piety and younger-brotherly submission, and grey-beards
will not (be found) carrying burdens on the roads. Given
this state of affarrs . . 1t 1s unprecedented for a state
ruler not to exercise royal authonty °  ‘Suppose, Stre, your
administration were to diffuse human-heartedness, 1t would
make all the officials everywhere wish to have a place m
your court, all the farmers wish to till the land of your
country-side, all the merchants wish to store their goods in
your ma;kets, all strangers wish to travel on your roads,
and all those who have grievances against their rulers wish
to come and lay them before you, Sire In those circum-
stances who can stop them coming?’ (1A 7)

Master Meng said, ‘Do not interfere with the seasons of
husbandry, nor allow close-meshed nets 1n the ponds then
the grain and fish and turtles will be more than can be con-
sumed Have the axes and bilis enter the mountam woods
only 1n due season then the wealth of timber will be more
than can be used This will enable the people to nourish
the living and bury the dead thhogt il will agamnst any
man, and that 1s the first step to royal authonty > (1 A. 3)

Master Meng said, ‘When men are subdued by force,
they do not submut in therr minds, but only because their
strength 1s i1nadequate  When men are subdued by power
1n personality, they are pleased to their very heart’s core and
do really submit” (1 a 4)

Master Meng said, ‘In the annals of the states there are
no nghteous wars  As for that war being better than this
one, there are such cases With regard to “taking mea-
sures against bad fief-holders,” this 1s the over-lord punish-
ing his subjects by force of arms  Enemy states, however,
cannot (be said to) ““take measures” against each other’
(vue. 2)

King Hsuan of Ch't imnquired whether it was true that
T’ang had bamshed Chieh! and King Wu warred down
Chow  Master Meng replied that so tiadition had it.  The

1 Chieh was the last of thc Hsia line, and Chow the last of the Yin hine
Owang to their crimes against Heaven and men T’ang and Wu received
Heaven's commuission to destroy them.
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king then asked whether a subject might put his overlord
to death, and the reply was, ‘To act the robber with one’s
human-heartedness is nghtly described as bemg a robber,
and to act the robber with one’s righteousness 1s righily
described as being a ruffian. A man who 1s a ruffian and a
robber 1s rightly described as a man of no account, and what
I have heard 1s that one Chow, a man of no account, was
executed. T have not heard of 1t as regicide’! (1B 8)

4 Mencws’s Attitude to Heaven 2

Wan Chang asked whether 1t was true that Yao gave (the
sovereignty of) the Great Society to Shun. Master Meng
said that it was not true, for the Son of Heaven was not
competent to give (the sovereignty of) the Great Society
to another To this Wan Chang’s reply was, ‘Very well
but then, since Shun did have the soveretgnty, who gave 1t
to im?’ To this the answer was, ‘Heaven gave 1t to him’

‘Heaven gave 1t t0 him,” saxd Wan Chang ‘Did Heaven
aive explicit orders to him?’  The reply was, ‘No Heaven
does not speak  The only thing 1t does 1s to reveal by deeds
and events’ ‘Reveal by deeds and events'’ said Wan
Chang ‘How didit dothat?”” The reply was, ‘The Son of
Heaven 1s competent to recommend a man to Heaven, but
he cannot cause Heaven to give that man the sovereignty
The great fief-holders can recommend a man to the Son of
Heaven, but they are not competent to cause the Son of
Heawen to give that man a fief In that bygone age
Yao recommended Shun to Heaven, and Heaven accepted
him, discovered him to the people, and the people accepted
lim  This 1s why I say that Heaven does not speak all it
does 18 to reveal by deeds and events’

Wan Chang said, ‘I venture to ask in what way Yao
recommended Shun to Heaven, and Heaven accepted him,
discovered him to the people, and they accepted him > The

! Behind this lies the Confucian theory of the people’s right to rebel
against an inhuman king The reader can imagine the influence of this
saymng 1n the history of China

# As Professor Feng Yu-lan and other scholars have pointed out, there 1s
no strict logical coherence about Menctus's references to Heaven
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reply was, ‘He made him preside over the sacrifices and the
hundred spirits vouchsafed their approval. Thus Heaven
accepted im  Yao put him 1n charge of affairs of state
with the result that they were effectively managed and the
hundred clans were at peace with lum Thus the people
accepted hum  Thus Heaven gave him the throne and the
people gave 1t Shun was assistant to Yao for twenty-
eight years, and this was more than man could do 1t was
from Heaven When Yao died and the three years’ mourn-
ing was completed, Shun left Yao’s son 1n the south of the
South River All the great fief-holders whose duty 1t was
to appear at court did not go to Yao’s son, but to Shun
Those with cases requiring arbitration did not go to Yao’s
son, but to Shun The minstrels did not celebrate Yao’s
son, but Shun  That i1s why I say 1t was Heaven  If at that
late hour Shun bad gone to the capital ! and trampled his
way to the seat of the Son of Heaven, taking possession of
Yao’s palace and ejecting his son, that would have been
usurpation, and not the gift of Heaven  This 1s the mean-
ing of what 1s written i the 7"a: S/uh,? “ Heaven looks from
the angle from which my people look, Heaven hears from
what my people hear”” (vaA 5)

Master Meng said, ‘Shun came from being a farmer
Fu Yueh was called to office from the building of walls,
Chiao Ko from salting fish, Kuan Yi-wu from being n
prison, Sun-shu Ao from the sea, and Par L1 Hsi from the
market-place  The fact s that when Heaven proposes to
impose a great responsibility on a man, 1t 1s sure first to
discipline his purposes by suffering, and his bones and
sinews by bodily tol, to starve his limbs and flesh, to empty
hus very self, confounding all his undertakings Thereby
1t stirs hus mind, toughens his nature, and makes good his
disabilities Mecn regularly have to make mistakes before
they are able to reform, have to be troubled in mind
and perplexed 1n thought before they can communicate 1t.
Without lawless families and arrogant officers withun and

! Emending chung kuo to kuo chung
2 The T’a: Shih 1s 1n the History
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hostile states and anxieties abroad, countries constantly go
to ruin By this we come to know that hife 1s 1 relation
to sorrow and affliction, and death is m relation to peace
and joy’ (vip 15)

Master Meng said, ‘Those who exercise their minds [1 e
mund-heart] to the full come to understand their congenttal
nature, and 1if they understand their nature they understand
Heaven They keep therr munds alive and nourish their
nature and so serve Heaven Untimely death and long
Iife are not two different things for them, for they cultivato
therr selves as they await the 1ssue, and so they take their
stand on destiny There 1s nothing that 1s not destiny
Therefore accept obediently your true desttny Thus the
man who comprehends destiny does not stand under an
overhanging wall To die because of complete fidelity to
one’s principles 1s a true destiny  To die because one 1s 4
criminal 1n chains 1s not a true destiny’

Master Meng said, ‘If we strive, then we obtan, and if we
neglect, then we lose (what we have) According to this,
striving has an effect on our obtamng, and the power to
strive 1s in us  (But) there are right and wrong ways of
stniving, and destiny comes mto obtamming  According to
this, striving has no effect on our gamning, and the power of
striving 15 something outside us’ (vt 4 1 and 2)

Master Meng said, ‘In every mstance bad and good
fortune come from men's own seeking  As the Ode has 1t,
Constantly saying, ** Match youiscif with the great commussion,”
Yourselves strive for many blussings
And 1t 1s written 1n the T°ar Chia, * When Heaven 1s manu-
facturing evils, 1t 1s still possible to escape them But
when you manufacture evils for yourself, 1t 1s not possible
to keep alive”’ (114, 4)



CHAPTER VIII. THE FILIAL-PIETY SCRIPTURE

A Westerner will never really come to understand the Chinese
traditional approach to the state unless amongst other things he
really tries to grasp how much the approach was conditioned by
the exaltation of the famuly above the state This Chinese
principle, one held with a conviction which has, in the past at
any rate, been essentially religious, 1s set forth in all the clarnty
of its logic 1n the Hsiao Ching (Classic of Fihal Piety). The
following quotations are from this book.

In this book Confucius 1s made the great exponent of the
doctrine, but there can be very little doubt that ‘the Master’
never delivered himself of the sentiments found here Like
some of the books in the Record of Rutes, the Classic of Filial
Prety 1s to be ascribed to the Master Tseng branch of the Con-
fucian school, and to judge by certain tokens of thought and
style 1t belongs, in part at any rate, to mid-Han times (cp Ssu Ku
Cl’uan Shu Tsung Mu T’t Yao, chuan 32) Yet a Classic of
Filial Prety 1s quoted 1n a book produced 1n the middle of the
thud centwry B¢ 'The unavoidable conclusion 1s that an earlier
version was drastically revised by some Han filial-pietist

The book 1s consummately moralistic 1n its terse, bald way,
and at some pomts 1S open to damaging criticism as camou-
flaging a mundane and selfish ethic Yet i1t has individual
touches not found elsewhere, and even flashes of poetry i 1ts
thinking  What 1s more, 1t puts all classes in society on a level,
as first and foremost presented with a categorical imperative, a
supreme duty, not to the state, but to the authors of their being

Chapter 1 Introducing the Central Idea and Explaining the
Principle !

Chung N1 [te Confucius] was 1n his house with Master
Tseng 2 in attendance The Master said to hum, ‘The first
kmgs had both supreme moral power [r¢] and a vital
doctrine with which they made the whole Great Society
docilely obedient  The people, through using this doctrimne,
developed a spinit of concord, and the upper and lower ranks
of society bore no 1l will aganst each other. Do you
know what this doctrine was?’

1 This and the other headings are the traditional ones

2] take 1t that thus book was written by a later disciple of the Tseng

schoo! Thus the following doctrines are not to be taken as emanating
from Confucius, but as a type of wziclhzmg current by the third century B ¢



THE FILIAL-PIETY SCRIPTURE 113

Master Tseng rose from his mat and said, ‘Stupid as I
am, how could I be adequate to knowing this?’ The
Master said, ‘It was filial piety which was the root of power
and of that (process) by which enlightened teaching?! came
to birth. Sit down again, and 1 will explain this to you
The body with 1ts imbs and hair and skin comes to a man
from his father and mother, and it 1s on no account to be
spoiled or mjured. That 1s the first thing about fihal piety
To establish the self [? the moral self], to walk 1n the Way,
and to make oneself famous 1n later generations, thereby
glorifying one’s father and mother this 1s the last word
about fihal piety Fihal piety at the outset consists 1
service to one’s parents, i the middle of one’s path
service to one’s sovereign, i the end 1n establishing one’s
self. In the Ta Ya Ode is the woid

With your ancestors ever in mind
Cultivate the virtue in you

Chapter 2. The Son of Heaven

The Master said, ‘One who loves his parents dare not
incur the hate of men, one who reverences his parents dare
not suffer indignity from men’ He [1 e the Son of Heaven]
loves and reverences his parents in the fullness of service
and thereby extends the teaching influence of the power 1n
him among the hundred clans It 1s a pattern to all within
the Four Seas  Such s the fihal piety of the Son of Heaven
In the Fu Hsing 1s the word, ‘The One Man 1s blessed, and
the masses of the people depend on him.’

Chapter 3 The Great Feudatories

To be above men without being arrogant 1s to be exalted
and yet to avoid pert.  To have a policy of strictly hmuted
economy 1S to be full and yet not to waste that fullness
To be exalted and yet avoid peril 1s the means by which

1] suspect that in a number of contexts ckigo (enlhightened teaching)
might be more accurately translated as ‘religious teaching* In any case

1t means, as here, teachung based on defimite principles held with a religious
kind of convicion  Cp. ¢ 7, where 1t 13 translated ‘dogma’
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noble station 1s permanently presetved. To be full and
yet not waste that fullness 1s the means by which wealth
1s permanently preserved With these attached to one’s
person the state altars can be protected and the harmony of
the people secured Such 1s the filial piety of the great
feudatories In the Odes 1s the word

That they must be apprehensive, must be cautious,
As standing on the edge of a deep abyss,
As treading on thin ice.

Chapter 4 The Ministers and Officers of State.

Robes which the first hings did not prescribe, those they
dare not wear Words which the first kings did pot pre-
scribe, those they dare not speak  Deeds of virtue which
the first kings did not prescribe, those they dare not do
Thus with none of their words against the rules, none of
their deeds against the right [Tao], neither 1n speech nor
action do they show private preference  The Great Society
may be full of their words and yet no mouth denounce them,
may be full of their deeds and yet no man bear malice
With robes and speech and conduct scrupulously correct,
then they can maintan their ancestral temples Such 1s
the fihal piety of mimsters and officers of state In the
Odes 1s the word.

Never 1dle day or night
In serving the One Man.

Chapter 5. The Under Officers

The same spinit of service which they use towards their
fathers should be used for their mothers, that there may be
no discrimination 1n affection  The same spirit of service
which they use towards their fathers should be used towards
their sovereign, that there may be no discrimination 1n re-
verence The truth 1s, the mother captures the affections
(of a son), the sovereign captures the reverence (of an
officer), and the one who captures both 1s the father.
Therefore (for under officers) to serve one’s sovereign by



THE FILIAL-PIETY SCRIPTURE 115

bemng a filial son, that 1s loyalty To serve one’s political
superior by bemng reverent, that 1s obedience With therr
loyalty and obedience thus unfailing in their service of
those over them, their official grants and positions can be
secure and their sacrifices (to ancestors) be preserved  Such
1s the filial prety of under officers  In the Odes 1s the wofd

Rising early, and gomg to bed late,
Do not disgrace those who gave you birth

Chapter 6 The Common People

To follow the course of heaven (in the revolving seasons)
and distinguish the advantages afforded by (different souls),
and then by rigorous economy in personal expenditure to
have food for their fathers and mothers this 1s the filial
piety of the common people

There never has been a case 1n any class, from the Son of
Heaven to the common people below, of one whose filial
piety had neither beginning nor end and yet never suffered
calamity

Chapter 7 The * Three Powers’ (Heaven, Earth, and Man).

Master Tseng said, ‘How supreme 1s filial piety!” The
Master said, ‘ Filial piety 1s the unchanging truth of Heaven,
the unfailling equily of Earth, the (universal) practice of
Man If the people pattern themselves on this truth of
Heaven and Earth, then the light of Heaven leads on to the
benefits of Earth, so that the Great Society of states becomes
ready to obey In this way the mere dogma produces
results without (the exercise of) severity, its rectifying brings
ordef without (the repression) of awe’

The first kings saw this possibihty of transforming the
people by means of teaching Therefore by therr ali-
embracing love they put this (principle) 1n the forefront so

1 This 1s James Legge’s interpretation, and he has great scholars® names
behind him  Personally I find this interpretation difficult to approve
‘Share’ 1s the more natural meaming of fen here  If that be correct, then
‘the Tao of Heaven’ may well refer to Heaven's impartianty 1n providing
for all Thus as an alternatve rendering ‘put into common use Heaven’s
Way (of the common good), share out the benefits of Earth’
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that no man mught neglect his parents. By their personal
justice they set 1t before the people’s eyes so that they rose
up and practised it By their reverence [? towards men as
men] and courtesy they led the way to it so that the people
did not quarrel By their rituals and music they gave
expression to 1t so that the people were harmoniously
attached to each other By their likes and dishkes they
made 1t clear so that the people knew what was forbidden
In the Odes 1s the word

So the Grand Master’s might and power *
Hold all men’s eyes 1n trembling awe,

Chapter 8 Filial-Piety Government

The Master said, ‘In bygone days when enlightened kings
governed the Great Society by means of filial piety, on no
account would they keep the ministers of small countries
waiting for an audience—how much more in the case of
dukes and marquesses and counts and barons! Thus it was
that they won the hearts of a mynad states to delight in
serving at the sacrifices ? to their royal forbears’

Those goveining the states would on no account treat
wifeless men and widows with contempt—how much more
1 the case of under Officers and ordinary people! Thus it
was that they won the hearts of the hundred clans to
dehight 1n serving at the sacrifices to their princely pre-
decessors

Those governing their families would on no account
misdemean themselves with servants and concubines—how
much more in the case of their wives and children! Thus
1t was that they won the hearts of men to delight in serving
at the sacnifices to their parents

1 The author 15 unfortunate, not to say careless, in his chnching quotation
The people trembled before the Grand Master 1n question because he was

wickedly tyrannical, not because he was supremely benevolent Cp
c 1,

2There are a few passages, of which this 1s one, 1n classical literature,
which lead us to think that in the Chou feudal society the serfs were given a
share of some sort 1n their lord’s ancestral sacrifices It 1s possible, how-
ever, that this pleasant get-together feature 1s more the idea which the
Han nitualists propagated of what ought to have been the case.
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In these circumstances, whilst they were alive, parents
were 1n a staie of great comfort after their.death when
they ‘were being sacrificed to, their ghosts [kuei] enjoyed
the offerings In this way harmony and peace prevailed
throughout our Great Society, no divine judgment fell on
it, no disaster of rebellion was brewed 1n it Thus 1t was
that enlightened kings governed the Great Society by means
of filhal piety In the Odes 1s the word,

With virtue so arresting
All parts do homage to him.’

Chapter 9 The Government of the Sages

Master Tseng said, ‘[ venture to ask whether the virtue
m a sage has anything more 1n 1t than fihal piety > The
Master said, “It 1s the nature [Asing] of Heaven and Earth
to have man as the most honourable of all creatures, and
of all human conduct none 1s so (morally) great as filia

1et '

P ‘1)111 filial piety there 1s nothing so great as honouring the
father In doing this there 1s no (achievement) so great as
making him “Associate! of Heaven™ and Duke Chou was
the man who succeeded 1n this achievement In the days
that are gone Duke Chou sacrificed to his high ancestor,
Hou Chi, 1n the suburbs? as “ Associate of Heaven” and
set up King Wen’s [his father’s} tablet 1n the Ming T°ang as
“Associate of Shang T1 [High God] ” The result was that
from all the lands within the Four Seas came (princes) each
with his tribute (to join 1n) the sacrificing  How then could
there be anything more 1n a sage’s virtue than filial piety?’

The fact 1s that family feeling, being born at the parents’

! Arguments, based on such passages as this, that Confucianists really
believed that man could be on an equality with God, seem to me rather
unimaginative  Per was used of the relation of husband and wife, and the
wife was not regarded as a mechanical equal of her husband The users
of the expression per '1en (Heaven) ot per Shang Ti were thinking of bygone
saints and heroes whose glory of personality and abiding ment they com-
memorated 1n high sacrifice

2 In the southern suburb of the Chou capital was the altar to Heaven, 1n
the northern the altar to Earth As to the royal ‘Hall of Brilliance,’ the
date of 1ts mnauguratien 13 very uncertain However, Han historians
argue that from very early times there was such a hall and that in 1t sacrifices
were made to Shang T1 and to the first ancestor of the royal line

F973
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knees, comes daily, through the work of caring for them, to
be more and more a looking up to them, and what the
sages did was to follow along this line by giving authbmita-
tive teaching on being reverent, and to follow along the
hine of this feeling of famuly affection by giving authoritative
teaching on being loving  The dogma of the sages produces
results without (the exercise of ) severtty, its rectifying brings
order without (the repression) of awe. Thus the Way of
fathers and sons being that of the Heaven-endowed nature
[sing] 1s also that of the equity (which must prevail) be-
tween sovereigns and subjects Indeed there 1s nothing so
great as the handing on of life by the father and mother,
nothing of such import as the wealth of condescension
which they, the sovereign and parents, bestow Therefore
to be without love of parents and to love other men (in
their place) means being ‘a rebel against’ virtue’. to be
without reverence for parents and to reverence other men
means being a ‘rebel against sacred custom [/1]* Should,
then, disobedience be after the pattern of obedience, the
people would have no pattern to go by Such a pattern
would not come within the scope of a good power of virtue,
high-minded men cannot prize 1t

A high-minded ruler 1s not hike this  In his condescension
to his people his thoughts about speaking are consistent
with the truth, his thoughts about action with what brings
10y, his equity 1n virtue with what brings him honour, his
schemes 1n action with being imitated, s demeanour with
being observed by all men, his movements (1n the temple
service) with the rules In this way he brings his people
to fear and love him, to make him their model and the
symbol (of night living) And thus 1t 1s that he becomes
able to form his authoritative teaching from the virtue 1n
himself, and so 1s able to put 1nto effect the fiats of hus true
governing In the Odes 1s the word,

This limpid man, (our) princely one,
In all his bearing flawless 2

1 The stanza ends with ‘He rectifies the four quarters of the state *



PART FOUR

ANALYTICAL MINDS AT WORK ON THE PROBLEMS OF
KNOWLEDGE

Apparently Confucius was the first to raise doubts whether
all that was supposed to be knowledge was really knowledge
This he did with his ethical emphasis on the high social im-
portance of terms representing the truth about things, parti~
cularly about actions and events. Tzu Ssu by his emphasis on
the relativity of the time-space universe opened the door for
higher flights of reasoning on the nature of the umverse and
man’s knowledge of 1t, whist Mo T1 gave men the tools of
practical logic Within a hundred and fifty years of Con-
fucius’s death there was a regular galaxy of thinkers working
away at the new problems presented to consciousness. Through
Chuang Tzu (¢ 33), the Lu Shih CHun Chw, Hsun Tzu, the
Imperial Catalogue, and other sources we know the names of a
considerable number of these men, and have some 1dea of what
they taught We have also works purporting to be written by
some of them, books which are unfortunately suspect as coming
from later hands With regard, however, to those who were
more purely epistemologists, they were more subject to neglect
than to being edited, and of the names which have come down
two only, apart from the Taoist thinkers (cp. Part Five), really
stand out as men whose munds we can study. One 1s Hui Shih,
the other Kung-sun Lung, and of these two Hui Shih has to be
studied in the pages of other men’s works. There 1s, however,
a further work, a well-defined section 1n the Mo-Tzu Book, con-
sisting of six chapters which are almost entirely congerned with
epistemological and kindred questions This Part Four, there-
fore, 1s divided into three parts, a chapter on Hui Shih, a chapter
on Kung-sun Lung, and a chapter on the later Mohist logicians.

Although the concentrated study of knowledge qua knowledge
did not attract the more dogmatically inchned Han era, the
effects of the earhier investigations and speculations, together with
the enhanced riches of logical language, can be traced in the
Han writers.

In these chapters I have resisted for the most part the tempta-
tion to make cross-references to complementary ideas 1n the
classical, medieval, and modern philosophies of the West 1
found that once I started 1t was impossible to estimate which
pomts were more important and which less, and the number
of foot-notes grew beyond all reason.
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CHAPTER IX* Hui SHIH

Hui Shih bears the distinction of being the one opponent whom
Chuang Chou, the most brilhant mind the Chinese race ever
produced, acclaimed as a foe worthy of his steel He appears
to have been somewhat older than Chuang Chou, so that his
death must have been somewhere about the end of the fourth

century B C.

Hw Shih appears in various chapters of Chuang Chou’s
writings, but nowhere with clearer indication of his views than in
chapter 33 of the Chuang Tzu Book There he 1s given as the
author of the ten following aphorisms, some of them being
highly paradoxical ones Of these aphorisms nothing need be
said further than that they stand in the true line of development
from Tzu Ssu and his sense of relativity, and that Hut Shih was
immensely sensitive to the element of unceasing change 1n Nature.

Hu1 Shih explored the sigmficance of things . and
said:

1. That beyond whuch there 1s nothing greater should be
calied the great unit That beyond which there 1s nothing
smaller should be called the small unt

2 That which has no thichness cannot be increased 1n
thickness, (but) 1ts size can be a thousand miles (long)

3 The heavens are as low as the earth, mountains on
the same level as marshes.

« 4 The sun exactly at noon 1s exactly (beginning to) go
down And a creature exactly when he 1s born 1s exactly
(beginning to) die

5 A great similarity compared with a small similanty
is very different This state of affairs should be described
as a small stmilarity-in-dissimilarity  The myriad things in
Nature are both completely simular and completely dissi-
milar  This state of affairs should be described as a great
similanity-in-dissimilarity

6. The Southern region (beyond the borders of China
and not fully explored) has no hmit and yet has a imut,
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7. To-day I go to Yueh State and I arrive there 1n the
past! :

8. Linked rings can be sundered.!

9 I know that the hub of the world 1s north of Yen

State and south of Yueh State 2
10. Love all things equally the heavens and the earth

are one composite body

11n these iwo statements the key to the puzzle 18 presumably in the
passage of time by which my action to-day becomes an event of the past,
and the rings decay and fall apart

*1e Position in space is purely relative to the point of view from which
one 1s looking It 1s perhaps relevant to note that when Matteo Ricci in
the seventeenth century made a map of the two hemispheres to inferest
Chinese literat1 he drew 1t in such fashuon as to make China indeed the
Middle Kingdom



CHAPTER X* KUNG-SUN LuNG

Kung-sun Lung, a scion of the ruling house of Chao State, 1s
known to have been a disciple of Hui Shih, and as having early
1n the thurd century B ¢. urged his own king and the king of Yen
State not to make war on each other. There can, however, be
httle doubt that the dominating interest of his life was the
problems of pure philosophy In the first chapter of the Kung-
sun Lung Book, which 1s a biography of him, he 1s recorded as
saying that his reputation had been gained from his ‘ Discusston
on White Horses,” and that if he were deprived of that he had
nothing to give men.

Thys discussion 1s, therefore, given below 1n full 1t reveals
the difficulties with which the thinkers of those times had to
wrestle 1n making language the adequate medium of their
thought (Cp Introduction, p xxxvi) That Kung-sun Lung
refused to be beaten by his imitations 1s evidence not merely of
mtellectual acumen, but also of the urgency with which the
problems of knowledge presented themselves  Further, the fact
that he put the results of his investigations i1nto dialogue form
gives us an insight into his intellectual honesty He was un-
satisfied until he had put the arguments against as well as the
arguments for In this respect Kung-sun Lung represents the
highest achievement of philosophical writing 1n classical times,
for the interlocutor 1n his dialogues i1s never a mere puppet set
up to make futile objections

Chapter 2 A Discussion on White Horses

A (You say that) a white horse 1s not a horse 1s this
(logically 1) admissible?

B Itis

A How can that be so?

B The term ‘horse’ 1s the means by which a bodily form
1snamed The term ‘white’ 1s the means by which a colour
s named The naming of a colour 1s not the naming of a
form Therefore I say that a white horse 1s not a horse

A. Since there are white horses in existence, 1t 1s not

1] take 1t that ko 1n this kind of connection both 1n this author and
others of his age can only be rendered by an expression such as ‘logically
admssible,” though ‘logically’ of course must not be taken to have the
same content as the modern Westelinzzphxlosopher's ‘formal logic’
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admissible ! to say that there are no horses in existence,
(and so) 1t 1s not adnussible to say that the said white 2
horses are not horses (If you grant that) white horses
exist, how do you make out that they are not horses?

B If you want to get a horse, a yellow horse or a black
one will do perfectly well, but if you want to get a white
horse, a yellow horse or a black one will not do  On the
assumption that a white horse 1s a horse, what you are
wanting to get 15 one thing, namely a white horse which 1s
not different from a horse (generally). In that case, how
15 1t that a yellow horse or a black one will do (from one
point of view) and will not do (from another point of view)?
If a thing both will do and will not do, its image (1n the mind)
1s not clearly defined ® The fact 1s, yellow horses and
black ones (represent) the one-ness of horse-ness and may
(logically) be used as corroborative of the fact that horses
exist but they may not (logically) be used as corroborative
of the fact that white horses exist This proves that white
horses are not horses

A You make out that a horse’s having colour makes 1t
not a horse, but 1n the world of experience {lit heaven below]
there are no horses which have not colour  Is 1t admussible
then to say that there are no horses 1n the world?

B To be sure horses have colour and therefore there are
white horses 1n existence  Suppose, however, that horses
did not have colour, there would without question still be
horses, and 1t would be entirely beside the mark to cite
white horses as instances Therefore white horses are not
horses  (Further) your ‘white horse’ 1s horse-ness plus
white-ness  That being so, I therefore say a white horse
18 not a horse

A (Granted that) horse-ness does not require the addition
of white-ness, and that white-ness does not require the
addition of horse-ness to make white-ness, but we can
make,a harmony of horse-ness and white-ness with the
double name ‘white horse’ Whether the two qualities

! ‘Logically’ 15 omitted here and later for the sake of brevity
2 Emending wu to pai
8 Compare the * undxsmbuted middle’ of modern formal logic
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blend or not, the making of the name 1s admissible.r  There-
fore I say that 1t 15 not admussible to maintain that a white
horse 1s not a horse

B To take the existence of white horses as equal to the
existence of horses (generally) 1s to hold that the existence
of white horses 1s equal to the existence of yellow horses.
Is that admissible?

A. It 1s not admussible.

B. Then, to take the existence of horses (generally) as
different from the existence of yellow horses, this 1s differ-
entiating yellow horses from horses (generally), and to do
that 1s to regard yellow horses as not horses, and to do that
and at the same time regard white horses as horses, this 1s
equal to a flying creature going into a pond (like a fish), to
an mnner and outer coffin being in different places. It 1s an
instance of speech which 1s umiversally recogmzed as self-
contradlctory, as a subversive statement

A My statement that 1f there are white horses 1t 15 1n-
adnussible to say that there are no horses in existence, this
was made 1rrespective of the whiteness  Although 2 1t 1s
1rrespective, there still are white horses and 1t 1s inadmissible
to say there are no 3 horses Therefore (my statement) 1s
a means of getting at the existence of horses It 1s nothing
more than using horse-ness for getting at the existence
of horses It 1s not regarding white horses as horses
(generally) Therefore with regard to your view of white 4
horses, 1t 1s inadmussible to say they are not horses 2

B Whiteness does not determune what 1t whitens, so
that 1t 1s admissible to disregard it But the name ‘whate
horse’ equals saying that whiteness does determine what 1t
whitens and determines the thing which 1s not whitened as
not white The name ‘horse’ does not take colour into
account one way or the other, and for this reason yellow
horses and black horses are admussible as representatives

1 Ehding we:
. * Emending shih to sur and chieh to y1 or some such copula.
® Emending vu to wu
¢ Emending vu to pai
® Emending the first ma to fer
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of it. The name ‘white horse’ (on the other hand) 1s m
relation to the rejection and acceptance of colour, and,
because yellow and black horses are all cases 1n which the
colour concerned 1s rejected, therefore white horses are
the only ones which are admussible as representatives Not
rejecting 1s the antithesis to rejecting  Therefore I say that
white horses are not horses

In this book there are also (1) A Discussion on Universals and
Things, (2) A Discussion on All-pervasive Change, (3) A Dis-
cussion on Hardness and Whiteness, (4) A Discussion on Names
and Actualities Unfortunately the text mn these chapters is,
speaking generally, less reliable than the text of chapter 2, which
the reader has alicady discovered from the foot-notes to be un-
satisfactory The problems thus raised for the critics are not
necessarily insoluble, so that we may hope for the fruits of the
old and new commentators’ labours to emerge before long The
titles given are sufficient evidence that the basic questions in
metaphysics and epistemology were being asked 1n those last
gengrations of the Chou era

Dr Feng Yu-lan 1n his Che Hyueh Shihh (History of Chinese
Philosophy), vol 1 (cp D1 Bodde’s translation, pp 204-14),
devotes fifteen pages to careful exposition of selected quotations
from these chapters Two passages alone can be cited here, one
to introducc Everyman’s’ readers to Dr Feng’s highly signifi-
cant conclusions about Kung-sun Lung’s chu, *pointers’—or,
as Dr Feng suggests they should be called, ‘universals’—the
othei for the light which these two passages throw on Kung-sun
Lung’s position 1in chapter 2, and on his final atutude to the
possibility of knowledge

Things 1n every 1nstance involve universals,! but universals
do not point to the material world  If there were no uni-
versals, things could not be described as *things ’

Since universals 2 do not point to the mateiial world, 1s 1t
admussible to describe things as universals?  For universals
are what do not exist 1n the materal world and things are
what do exist in the material world, and 1t 1s not logically
admussible to make what exists equal to what does not exist

1T accept Dr Feng’s Interpretation of chth as ‘universal’ But the
reader should bear 1n mund that c/uh 1n 1ts literal sense means *finger® or
‘pointer,” and he would do well to read over the passage substituting
‘pointer’ for ‘universal’
2 Adding chih before fer and regulating chieh and erh accordingly  As 1t
stands the sentence 1s ungrammatical
*p973
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(Now,) 1f the material world has no universals and things
may not be described as universals, this very denial of things
as umversals 1s a negattve umversal  If there are negative
umiversals, (it 1s still admussible to say that) things 1n every
instance equal universals And 1if we should deny that
there are negative universals, that demal 1tself would be a
unuversal, so that (1t would still be admussible to say that)
things m every instance involve umversals though the
umversals are negative ones

The fact that the material world has no universals springs
from each single thing having a name A name 1n 1tself 1s
notauniversal  To call it a umversal 1s to make ‘umversal’
mean what 1t does not mean, and that is inadmissible !
To go, however, a step further, umversals are what all men
hold in common There are no universals in the material
world, but 1t 1s inadmussible to describe things as not having
universals That statement entails a demal that there are
negative umversals, and that statement entails things in
every 1nstance 1nvolving umiversals 2

(Kung-sun Lung, ¢ 2)

These ‘umversals’ or ‘pomters’ beyond the material world
bear a resemblance, as Dr Feng points out, to Plato’s ‘1deas’
On the other hand, the next passage pomnts to Kung-sun Lung’s
attitude towards knowledge being a more sceptical one. With
regard to ‘hardness, and ‘whiteness’ he raises the issue which
brought the seventeenth-century Western natural philosophers
to disunguish between primary and secondary qualities

A ‘Hardness,” ‘whiteness,” and ‘stone’ involve three
separate affirmations—is this logically admussible?

B 1t 1s not admissible

A Is it admissible for there to be two?

B Yes, 1t 15

A How 1s this so?

B When one finds whiteness without hardness, the
affirmations entalled number two, and when one finds

1 A name being the counterpart in the mind to the actualty of the thing

2 The text presents great difficulties here, but this 1s the best sense I can

make, though 1t makes Kung-sun Lung guilty of begging the question
Presumably he thought this was self-evident.



KUNG-SUN LUNG 127

hardness without whiteness, the affirmations entailed
number two

A If one finds a white (element) 1n an object, 1t 1s not
admussible to say that there 1s no whateness there, and if one
finds a hard (element) 1n an object, 1t 1s not admussible to
say that there 15 no hardness there, so that with regard to
the stone (which 1s botl white and hard) surely there are
three (affirmations)

B Seeing does not find the hard (element) in the object,
but does find the white (element) without the hard  Feeling
with the hand does not find the white (element) 1n 1t, but
does find the hard (element) without the white

A If there were no whiteness 1n the matenal world, it
would be impossible to see the stone, and 1f there were no
hardness 1t would be impossible to feel the stone Since
whiteness and stone are not mutually exclusive, 1s 1t ad-
missible to make the three concepts unrelated to each
other?1

B They are of their nature unrelated, not made to be
unrelated

A With 1ts whiteness and 1ts hardness the stone of.
necessity finds these (two qualities) complementary to each
other How, then, can they be unrelated?

B The finding of the whiteness and the finding of the
hardness in the stone involve a seeing and a not-seeing
which are irrespective of each other ... Since one and
one are not complementary to each other, therefore they
are 1rrespective of each other Being irrespective equals
being unrelated (Kung-sun Lung, ¢ 5)

Some of this 1s obscure enough, but one thing seems fairly
clear, namely, that Kung-sun Lung would not allow that analysis
of angobject into 1ts component qualities could bring us to under-
standing 1ts whole composition, To him what each sense gives
1s out of relation to what the other senses give, and therefore what
1s known through one channel 1s essentially out of relation to

what 1s known through any other channels That being so,
knowledge in any real sense 1s not obtamnable through the

1 Ts’ang, it hidden This character became a technical term for the
Dialecticians, denoting a logical situation 1n which two or more concepts
could not be related to each other
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senses. The question 1s whether Kung-sun Lung believed that
knowledge consisted of universals Presumably he did, but we
are as yet, I think, unable to state positively that this was so.
This element of doubt 1s increased by the study of the famous,
not to say notorious, ‘Twenty-one Paradoxes,” which the T ien
Hsia Pien (Chuang Tzu, ¢ 33) attributes to him and hus associates
Some of these have serious philosophical interest (cp Group 1
below), some seem merely frivolous {cp Group 2), warranting
the judgment passed on Kung-sun Lung by later ages, that he
confused the distinction between truth and error and right and
wrong.

Group 1

Fire 1s not hot [1e the sensation of heat 1s 1n us and not
1n the fire]

Eyes do not see [1e it 1s the mind which percetves by
means of the eye and hight]

T-squares are not square, and compasses cannot make
aircles [1e T-squares and compasses cannot be relied on
to make the perfect square and the perfect circle as visualized
by the mind]

The shadow of a fiying bird never moves

Group 2
An egg has hair [? meaning that an egg produces a
feathery, hairy creature] .

A chicken has three legs [? meaning that the statement
about 1t having two legs introduces a third element of
leg-ness 1nto the concept ‘ chicken’]

A dog can be a sheep [? meaning that since everything
1s 1n process of changng into something else, therefore a
dog can become a sheep]

An orphan colt has never had a mother [? meamng that
an orphan 1s a chuld which has no mother]. .



CHAPTER XI- LATER MoHIisT THINKERS

We have no mformation as to who these thinkers were or
when they lived The only evidence as to date that there is to
go on 1s the general historical evidence of the decline of Mohism
in Han times and the internal evidence which these six chapters
1 the Mo Tzu Book themselves afford. The last 1s fortunately
clear enough These thinkers, belonging to a society with a
religiously serious and altruistic tradition, carried this spint
nto their reflections on the state of affairs which the speculations
of the Dialecticians, € g Hu Shih and Kung-sun Lung, revealed.
They were true Mohists, convinced of the need for authonty and
for that authority to be based on practical considerations of
men’s welfare  From this point of view 1t was essential that men
should be able to use their reason 1n rehable fashion. They set
themselves, therefore, the task of providing the tools of practical
logic for honest imnquiring minds

Of these s1x chapters, the first two, Mo Ching 1 and 2 (Canons !
1 and 2) go together, and may well be by the same auther
Canon 1 is a series of nmnety to one hundred definitions—the
state of the text makes exact calculation difficulti—in a great
variety of fields, logic, metaphysics, geometry, ethics, politics,
etc Canon 2 1s a series of eighty to ninety propositions with the
addition to each of a shuo (explanatory) statement, giving a clue
to the significance of the proposition This 1dea of a shuo was
followed up by some later writer or writers who added on two
chapters, Cluing Shuo 1 and 2, giving 1llustrative expositions of
the defimtions and propositions given in Canons 1 and 2 Finally
some third hand, or set of hands, wrote a Ta Chu (Great Selec-
tions) chapter, in which the main position taken in the other
four chapters 15 expounged 1n consecutive arguments

The text of these chapters has unfortunately come down to us
in a bad state of preservation The best consecutive one 1s that
of the Hsiao Chu (Small Selections), and that is given below 1n
full* The quotations of Canons 1 and 2 and the Expositions 1
and 2 are dictated by two considerations, one 1n relation to the
importance of the matter dealt with and 1ts intrinsic philosophical
interest, the other 1n relation to the text being relable for both
Canon and Exposition 2

[ ]

1 The term *canon’ (chrng) was being used 1n this era for any authorntafive
work which gave the tenets of a schoof of thought of whatever complexion

2 The only serious omission from the quotations 1s that of the geometrical
defimitions  For references to these in English see Dr Hu Shih’s
Development of the Logical Method in Ancient China and Dr Bodde

(op at
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Some Definitions Relating to Knowledge and Dualectic.

Canon 1 and Expositions

A Cause = that which something gets and by which 1t
proceeds to become

In re causes, a minor cause 1s one which, where 1t exists,
does not mvolve of necessity a thing becoming what 1t 1s,
but which where 1t does not exist involves that the thing
cannot become what 1t 1s for example, a point 1n a hne?
A major cause 1s one which, where 1t exists, mvolves of
necessity that a thing becomes what 1t 1s, and where 1t does
not exist, mvolves that the thing cannot become what 1t 1s.
for example, the disclosing of a thing to view producing the
sight of 1t

Knowing = a faculty

In re knowing = a faculty this faculty = that by
means of which one knows, that which does not necessanly
entail actual knowing as m the case of stupidity 2

Concentration of the mind = searching for

In re concentration of the mind this == a person using
tus faculty of knowing to search for (something), but not
necessarily finding it merely catching a ghmpse of (some-
thing)

Knowing = estabhshing contact with the external world

In re establishing contacts ® this = a person using his
power of concentration to establish contact with an object
and so being able to apprehend its Qutward form as in the
case of seeing (a thing) properly

Mmd-knowledge ¢ = understanding [rming]

In re mind-knowledge this = a person using his ¢on-
tacted knowledge (as a basis) for discussion of an objectso
that the person’s knowledge of 1t 1s all clear as 1n the case
of understanding.

1 Without a point to start from there can be no line, but a point,does not
necessarily go on to make a line

? Emending ming to pu ming

3 Emending chih to chieh

¢ A single :deograph consisting of the ordinary chih (to know) plus ksin
(the mind) These Mohist epistemologists apparently invented this term,
but 1t did not catch on, curiously enough, and so 1s not part of the current
coin of the written language.
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Hardness and whiteness = (two qualities which are) not
mutually exclusive

If hardness and whiteness are in different places i e
different objects], they are not complementary, but mutual
incompatibility = being mutually exclustve (and that 1s not

what hardness and whiteness are) . The interpene-
tration of hardness and whiteness (in the same object) 1s
complete

Interpenetration = mutually getting.

The parts of a body interpenetrate but not completely.

Similarity = 1n some respects interpenetrating, 1n some
respects not

A standard model [fa] = that according to which a thing
gets the sum of 1ts characteristic qualities [lit 1ts so-ness]

A standard model = (for example) either the 1dea (of a
perfect circle) or the compasses (which make a circle) or
an actual circle

Being alive = a material form + continuity of knowng !

The life of the matenal form cannot be guaranteed to
continue

A ‘that’ [1e a proposition, a subject for dialectical dis-
cussion] must not be two different things 1f 1t 1s to be 2
allowed (as a subject of discussion)

In re a ‘that’ (for example) ‘All cows are not-cows’ 2
to have two concepts (of the proposition) ts 1n all cases wrong

Dialectic = contending over a ‘that,” and 1n dialectic the
right wins

In re dialectic (for example) one party says that 1s a cow
and another party says 1t 15 not a cow, this 1s contending
over a ‘that’ and the parties cannot both be right Since
they are not both right, one of them must be wrong

Benefit ¢ = being pleased with what you get

1 Chih 1n & number of passages, of which this may be one, might well be
translated ‘to be conscious of ’

2 Emehding the final pu to erh

® Sun Yi-jang confesses himself entirely bothered by this and the next
passage Here 1s my attempt emend chu to wu (not), and in the next
sentence emend y: to pu (not)

4 These Mohust logicians approved Mo Ti’s utilitananism and 1n con-
sequence introduce the utilitartan psychology 1nto questions of knowledge
Cp the explanation of ‘harm ’
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Harm = disliking what you get

In re mind-knowledge not to know the harm from any-
thing 1s a crime 1n mund-knowledge 1n regard to know-
ledge, there should be care about this To have no way
of escaping (greater) harm except by wanting something
unpleasant 1s to be forced 1n the matter ~ Or, take the matter
of eating dried (and rather putnid) meat and then being
upset by 1t, the benefit and the harm cannot really be
known To have an appetite for the dried meat and then
to be upset by 1t 1s a case of failing to use your feeling of
doubt in the matter to prevent your appetite Abnormal
benefit and harm cannot be known But if a man has to
run to get what he wants and he does not run, this 1s a case
of using the feeling of doubt 1n the matter to prevent the
appetite.

To set a person on to doing something = making a
cause :

In re setting on to domng this involves 1ts being very un-
likely to produce free action In re ‘cause,’ this=certain
expectation of the completion of the action entatled

Names = names of umversal application, names which
classify, and private names

In re names ‘thing’ 1s a name of universal application !
There are actualities (corresponding to ‘things’) and these
actualities are of necessity conditioned by the multitude of
their indsvidual characteristics [wen]  “Horse’ 1s a classify-
ing name The actualities of that kind necessarily bear
this name ‘Tsang’? 1s a private name, and 1ts use is
restricted to the actuality concerned

To state a (categorical) proposition = making a judgment
about actualities, and speech — what emerges from (cate-

! Dr Feng Yu-lan (op cit, p 286) compares this with summum genus

? “Tsang’ appears to have been the name by which any house-born slave
was called, as *Huo’ was the name by which a captive was called  Accord-
ng to this, a ‘private name’ cannot be taken as the equivalent to the proper
noun in Enghish grammar On the other hand, the Mohists advocated
universal brotherhood, and we may assume here that the author 1s in-'
cidentally stressing that a slave i1s a brother man by pame Tsang, not
merely a rsang | take 1t, therefore, that ‘private name’ is the equivalent
of the English proper noun
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gorical) propositions, and speech in general = saying so-
and-so

In re propositions. information conveyed nvolves the
use of delineatory names for the stating of a proposition
about the actuality of a ‘that’ [1 e any subject of discussion]
Therefore any speaking, whatever the mouth which gives
vent to 1t, emerges from the act of naming, and a name, for
example of a tiger, 15 equivalent to the picturing of a tiger.
Also in re speech, we may say that its characterstic 1s the
height of rockiness? (For example,) when we face the
future we say ‘about to be,” and when we face the past we
say ‘having been’—words which are as clear-cut 1n meanming
as a rock 1s 1n shape

Knowing = hearing about something, making an ex-
planation of 1t, experiencing it personally a harmonizing
of names with their actualities and then action. Hearing
about = the passing on of (someone else’s) personal ex-
perience  Seeing (for oneself) = every part of the object
seen

In re knowing to receive by transmission 1s (the charac-
teristic of) hearing about, posiion 1 space no obstacle
(the characteristic of) an explanation,? making one’s own
observation (the charactenistic of) experiencing personally
The mecans by which a thing 1s described 1s its name, the
thing described 1s the actuality, the yoking of the name and
actuality together the harmony (required), and purpose
plus movement the action (required). To hear about some-
thing mvolves someone reporting on 1t, and that 1s the
second-hand element But someone observed the thing
for humself, and that 1s personal experience To see n-
volves a time element and scrutiny of the parts of the thing

Action = preserving, destroying, exchanging, lessening,
increasing, or transforming

In re action to fortify a rampart 1s (characteristic of)
preserving, to contaminate (characteristic of) destruction,

1 Elding chieh

2 The expositor would seem to have had in his mind the fact that explana-
tion tnvolves classifying and that the classification of a thing links 1t with
all the other things 1n that class wherever they may be
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to buy and sell (charactenstic of) exchanging, to smelt ore
of diminishing, to grow bigger of increasing, frogs becoming
rats ! of transforming

Likeness = that of duplication, of parts 1n a whole, of
concord, of bemng classifiable together, (any one of these
four kinds)

In re likeness where there are two names to one actuality,
there 15 a duplicating likeness Where (the parts) are
restricted to the whole, there then 1s a likeness of the
parts to each other Where several people live together
in one house, there then is concord Where there are
some ponts of likeness, there then 1s the likeness according
to class

Unlikeness = that of duality, of not coalescing, of dis-
agreeing 1n spirit, of not being classifiable together in any
respect [1e incompatble]

In re unlikeness two (separate things) are bound to be
unlike (1n some respect, however shight), and that 1s duality
Where things are not linked together (in one organism),
that 1s not being parts of a whole ~Where things cannot be
n the same place together, that 1s disagreement Where
there are no points of hikeness, that 1s incompatibility

Likeness and unlikeness taken together = disclosing to
view what exists 1n a thing and what does not

In re likeness and unlikeness taken together for example,
the practice 1n rich families of achieving reciprocity in the
exchange of the good things they possess for those they do
not They compare and measure quantities, allowing so
many oysters in return for so many sukworms . . ?

Canon 2 with Expositions.

‘To get to know but not by the five roads of sense’ the
explanation lies 1n duration of time
It 1s by means of the eye that we see {@hen] and it 15 by

1There 1s more than one instance 1n the classical books of the belief that
metamorphoses of this kind took place Cp the evolutionary passage
quoted from Chuang Tzu, p 208

* The tdea 1s of an infinite variety of things not easily comparable, and
1nvolving an infinite gradation of likeness and unhkeness
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means of the fire that the eye perceives;! the fire 1s not
percerved except through the five roads of sense. But the
knowledge (gained thereby) after a period of time, 15 not
related to the eye seeing as 1f an actual fire was there 2

‘Fire 1s not hot” the explanation lies in perception.

When we percerve fire, we describe the fire as hot, but
this 1s not (merely) through the fire bemng hot It 1s we
who have an accordant power of perception, 1e a (faculty
of) knowing

‘For a man to know what he does not know’ the ex-
planation les 1n selection and rejection by means of names

Mix up what a man knows with what he does not know
and ask him (which 1s which) If he 1s then able to say
certainly, ‘This I know’ and ‘This I do not know,’ 1t 1s
through a double power of selecting one lot of (classifying)
names as right and rejecting another lot as wrong This
18 two ways of getting to know

‘What a thing actually 1s and what I know 1t to be, and
what 1t 1s when another man 1s made to know, these are
not necessarily the same’ the explanatton lies in flaws
(1n knowledge)

(For example) somebody injures something that 1s the
state the thing 1s 10 I see the event that 1s my know-
ledge of it. I tell someone else that 15 making him
know

‘Non-existence 1s not necessanly conditioned by exis-
tence’ 3 the explanation lies 1n the matter under con-
sideration .

In re non-existence 1if a thing arrives at non-existence,
then 1t first existed and afterwards ceased to exist, as for

1]t 1s interesting to note that the English ‘perception® and *to perceive’
are used 1n relation to all the senses, though particularly 1n relation to seeing
The Chinese chren clearly 1s used 1n the same way

2 Why the expocitor 1n so obvious a reference to memory does not
mention 1t makes a very interesting question There were terms there
waiting to be used Did he refrain because duration of ttime (and ? con-
sciousness) was the essential point for him, and he did not want to confuse
his readers with an extra faculty of memory?

3Cp Tao Te Ching, c 2, where exisience and non-existence are described
as conditioning each other 1 take this passage wath its exposition as a
good exampie of the fair-mindedness as well as the acumen with which
these Mohist logicians treated their opponents
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example, if horses ceased to exist  But if the sky fell down,
there would be now existence piled on non-existence

‘Doubt begins ! 1n an unexpected turn of events or
happening on some violation of right which blocks the
concentration of the mind on not doubting’ the explana-
tion lies 1n whether (the source of doubt) 1s really existent
or not

In redoubt and unexpected (turns of events and violations
of nght) 2 A cow house being made 1n the summer 1s
because there 15 a cold spell It 1s (not) really unexpected
If you make a rational proposition [chu] of the matter, then
it 1s of Iittle consequence If you ignore 1t, 1t becomes a
burden you have no strength to deal with 1t Like the
grindstone and the feathers ® like a brawler getting
killed by misadventure owing to drinking wine duning the
public market Is that an unaccountable event? Or 1s 1t
a case of folly? Does an mntelligent man regard himself as
that sort of person? (If he does,) he 15 a fool *

‘The justice of Yao [the Sage-king] 1s imposed on the
present but belongs to ancient and very different times’
the explanation lhies 1n ‘justice’ having more than one
meaning ® .

InreYao and being a great eater some pgople view a man
on the basis of his reputation, others on the basis of his
actuality To introduce a friend as a rich merchant 1s to
view him on the basis of his reputation to pomnt him out
as a great eater 1s to view him on the basis of his actuality
Se with the justice of Yao, 1t is of great repute at the present
day, whilst the actuality of the justice designated belongs
to ancient times

‘Non-existence 1s possible, but once a thing exists it 1s

VEmending sfizo, which quite clearly is wrong, to c/ i, w luch suits the sense

2 The text s 1n bad condition, but such parts as one can get clear have
great ntrinsic interest

31e feathers flying up for no apparent cause, but actually because the
turning of 4 gnndstone near by creates a draught

¢ Our Mohist logician 1s true to the punitan tradition his master created

® An attack on thc Confucianists for their excessive and undiscriminating
faudation of Yao The point s that he may have been a good king accord-

ng Lo the standards of his age, but he would not necessarily be so 1n a more
civilized age.
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mmpossible for 1t to be ejected’: the explanation lies 1n its
having been so

In re the possibility of non-existence if a thing has been
supplied (to the umverse), 1t stands as such It 1s 1mpos-
sible for 1t not to be In course of time it 15 exhausted
and yet ! not exhausted

Hsiao Ch'u

With regard to dialectic, 1t sets out to make clear the
dividing line between truth and error, [and so] to discrimi-
nate the different threads which constitute order and dis-
order ?to make clear the relative positions of likeness and
unlikeness, and to examine the logic of names in relation
to actualities, [? and so] to distinguish between the bene-
ficial and the harmful and to resolve doubts

How 1s the so-ness of the things in creation to be marked
out? In discussions to work out comparisons between
different kinds of argument by means of names designating
actualities, by means of propositions expressing 1deas, by
means of explanations setting forth causes, by means of
classification selecting and rejecting® What applies to
oneself 15 not to be opposed 1n others, and what does not
apply to oneself 1s not to be expected from others. Where
there 1s uncertainty, an argument * cannot be conclusive
Where a hypothesis 1s set up, the argument 1s about what 15
at the time not so  To work to a pattern (in an argument)
1s to bave a criterion, for a pattern 1s the means by which
an argument goes according to rule The result 1s that if
an argument sticks to the pattern, 1t 1s nght 1f 1t does not
stick to the pattern, itis wrong  This 1s working to a pattern

To 1llustrate 1s to bring forward some other thing with a

1 Adding erh  The point of the passage 1s the one which Bergson mtide
between clock time and ‘durec ’

* Thus probably refers to political order and disorder, but 1t 1s not neces-
sanly restricted to 1t  These later Mohists were deeply convinced of the
need for order 1n thinking as a condition for order 1n society

? Does this mean taking this phenomenon to belong to this class and
conceding that phenomenon to belong to that class?

¢ This sentence has no subject, but in subsequent sentences the pronoun
chih (1t) turns up I think the reference must be to the yen (speech, argu-
ment) mentioned 1n the previous paragraph.
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view to illuminating an argument. To argue by parallel
1s to compare propositions consistently throughout and find
them on all fours with each other To argue by analogy
1s to say, ‘You, sir, are so, and 1t stands to reason that I
also may be so’ To argue by extension ! 1s to take cases
which have not been cited as similar to the cases which have
been cited To concede this i1s like making a statement to
the effect that they are similar and 1t 1s out of the question
for us to say they are different

With regard to things [1e the subjects of proposttions],
there are those which in their stmilanty do not conform
to the parallelism of similar propositions The simularity
between them only reaches a certain pomnt and stops there.
Besides 2 the so-ness of two or more things, there are also
the processes by which they become so, and these things
may be similar 1n their so-ness but not 1n the processes by
which they respectively become so (Further,) besides
making a thing the subject of a proposition, there 1s also the
purpose for which it 1s made the subject, and (two or more
things) may be simiarly adduced but not for the same
purpose  The result of all this 1s that llustrative, parallel,
analogical, and extenstonal, (these four forms of) pro-
positions, may 1n practice be badly wrong, have a topsy-
turvy effect, be very far from the truth, go shding along
and become entirely divorced from the root (of the real) 2
In that case they must be subjected to examunation It s
1mpossible for them to be used with mechanical accuracy
Thus 1t 1s that if an argument shows all sorts of skill with
abnormal classifications and extraordimary logical reasons
given, then 1t 1s not to be regarded with favour  The subject
of a proposition may be right generally and actually so
(ab the time) or it may be not actually so (at the time)
It may be all-inclusive 1n one respect and not all-inclusive

' The temptation 1s to translate by ‘induction,” but Dr Feng Yu-lan's
translator, Dr Boddc, uses ‘extension’ This 1s wiser, for the writer might
2:(\{3 égor:md the generalization which 1s found in the major premisses of a

2 Emending yeh to yu (besides, also) and doing the same 1n the succeeding

sentence
8 Our writer attacking his bétes noires, the sophists
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mm another It may be night i one respect and not 1n
another There cannot be a mechanically accurate usage
This 1s why an argument which shows all sorts of skill with
abnormal classifications and extraordinary logical reasons
given 1s not to be regarded with favour It 15 because 1t
1s not true

(For example,) a white horse 1s a horse, and to nide a
white horse 1s to ride a horse, a fleet horse 1s a horse, and to
ride a fleet horse 1s to ride a horse  (Again,) the son by a
captive woman 1s a human bemg, and (for her master) to
love such a son 1s to love a human bemng The son of a
slave woman 1s a human being, and to love such a son 15 to
love a human being  Thus 1s right and 1s a case of what 1s
actually so  Such a son of a captive woman 1s a man, and
as a man he serves his father He does not serve just a
man So with a man’s younger brother being handsome. "
The man loves him as his younger brother he does not love
him first as a handsome man A carriage 1s made of wood,
but to nide 1 a carriage i1s not to ride in wood A
robber 1s a man, but the more robbers there are i1s not the
more men there are  For there to be no robbers 1s not for
there to be'no men How 1s this to be made clear? To
hate there being more robbers 1s not to hate there being
more men. To wish there should be no robbers is not to
wish there should be no men

Public opinion 1s agreed that the right 1s along this hine
with the conclusion that, althoygh a robber 1s a man, yet
to love robbers 1s not to love men, and not to love robbers
1s not not-loving men, to kill robbers 1s not to kil! men
There 1s no difficulty here—and yet there 1s a difficulty *—
for the ‘this’ [1e men] and the ‘that’ [1e robbers] belong
to the same category Public opimon holds to the ‘that’
and does not regard itself as self-contradictory The
Mohists hold to the ‘this’ and are opposed to the other
position as bemng without ground [ku] to it a case of what

1 The text here gives trouble  Sun Yi-jang suggests the elision of fao wu
nan altogether Agreed that those words do not mdike sense, but the
writer’s argument surely requires something which cxpresses that there 1s
a difhiculty.
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15 called ‘prejudiced within and 1llogical without,” not
making sense 1n the mind 1s not this so? To be prejudiced
within and make no explanation, this 1s a case of a (con-
clusion) being night but not what 1t sets out to be For
instance, also, ‘to read books 1s not to love books to love
reading books 1s to love books To go 1n for cock-fighting
1s not loving cocks but loving cock-fighting ’ i
In loving men you do not wait t1ll you love all men before
you take 1t that you love one In not loving men you
do not wait till you do not love all men Not having uni-
versal love for man 1s based in not loving (certain) men
In horse-riding you do not wait till you have ridden all
horses before you can regard yourself as a horse-nder
When you come to not being a horse-rider, you do not wait
until you have failed to ride all horses before you take it
"that you are not a horse-rnider  Thus 1s a case of bemg all-
inclusive 1n one respect and not being all-inclusive 1in another
respect Take living mm an organized state, 1t ivolves
having an organized state to hive in  But the existence of
one house does not make an organized state, for ‘the frurt
of the peach-tree 1s peaches, and the fruit of thorns 2 1s not
Jates’ To vistt a sick man 1s to visit a man, but to hate a
man’s sickness 1S not to hate the man Men’s ghosts are
not men, but your elder brother’s ghost 1s your elder
brother Thus to sacrifice to the ghost of a man 1s not to
sacrifice to a man, and yet to sacrifice to your elder brother’s
ghost 15 to sacrifice to your elder brother  As for the horse
and the fiery glance of 1ts eye, we may say that the horse s
flery-glancing, but because its eyes are big, we may not say
that the horse 15 big One horse equals ‘horse’ and
two horses equal ‘horse’ A horse 1s a being with four
feet, 1 e there are four feet to every horse, and (we may not
say) two ‘horses’ have only four feet The horse may be
a being which 1s white, and there may be two horses which
1 The text again 1s difficult, but it 1s so worth while doing the best we can
WI'*S}}l‘lllte emblem of land being uncultivated, and so of there being no

orgamized community The statement would appear to be a well-known
nyoverb
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are white, but we may not say that any one horse must
be white .

‘If a (categorical) proposition 1s a fallacy, then 1t as 1m-
possible to know similanties and differences’ the explana-
tion hes m the fact that such a proposition 1s not (logically)
adifussible ! ‘The fact that an ox-horse 2 1s not an ox 1s
compatible with the admission of their similarity’ the
explanation hes 1n inclusiveness ‘Hold to the This and
hold to the This plus That, for these are similar’ the explana-
tion les in dissimilanity

In re (categorical) propositions bemng fallacious an ox
and a horse are different, but to use an ox’s possession of
teeth and a horse’s possession of a tail as explamning a cow’s
non-horseness 1s (logically) inadmussible  They both have
teeth and tails and although oxen and horses are neither
mn all cases with teeth and tails nor without them, we can
still say that an ox and horse are not of the same species
It 1s through an ox having horns and a horse not having
borns that they are not of the same species If the pro-
position be made that oxen have teeth and horses have
not, and from this regard them as not simular, that 1s a
fallacy It 1s like saymng that oxen have teeth and
horses have tails, in which case some may actually be
oxen and some may not According to this 1t 1s admis-
sible to say that some are oxen and some are not oxen
but horses

The fact 1s, to say an ox-horse 1s not an ox 1s not ad-
nmussible, also to say that 1t 15 an ox 1s not admussible
(According to this) then, with a proposition which 1s partly
admussible and partly madmussible, (you cannot) go on and
say that the proposition ‘an ox-horse 1s an 0x” 1s inddmiss-
tble In fact ox-ness 1s not a duality, nor 1s horse-ness, but
ox-horse-ness 1s a duality  According to this, then, oxen can-
not but be oxen, horses cannot but be horses, and ox-horses
cannot but be ox-horses. QE D [lit no difficulty there]

To have a that and a this 1s admussible  The thats of a

1 Emending chio to chth
1 7 the name for a yak
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that abide 1n their that-ness, and the thises of a this abide
1n their this-ness. To be both a this and a that 1s not
admissible  But a that (may be) about to become a this,
and (1n that case) ‘to be a that and a this” 1s also admussible,
and the that-this-ness abides in its that-this-ness  Accord-
ing to this, and following on with the that-this, then it 1s
also about to become a (complete) this?

‘If one hears that something which 1s not known 1s like
something which 1s known, then both things are known’
the explanation lies 1n the conveying of information

In re hearsay (for instance,) if you are standing outside
(a room) the things outside are the things you know 2 If
someone says to you that the colour mside the room 1s
like this colour (outside), this equals the thing you do not
know being like the thing you do know. With the question
whether the colour 1s black or white, which eolour would
win? It would be the one which 1s like the colour outside
If that were white, the colour nside would be bound to be
white On the assumption that we know the colour to
be white 1n this one case, we therefore know the colour
to be white 1n the other case

In general names are used with the purpose of getting a
valid understanding of what 1s not known, not with the
purpose of having what we do not know create doubts
about what we do understand It 1s Iike using a foot-
rule to measure an unknown length With regard to
things outside the room, there 1s knowledge by personal
experience, with regard to the things inside the room, there
1s knowledge by explanation.?

1 At flrst sight the contention here may appear to be merely a generaliza-
tion of the previous one, but that 1s not so  There was no question there
of an ox-horse being on the way to become an ox or a horse Here the
author 1s concerned with things in process of changing  Through 1t all he
sticks stoutly to his conviction that speech must retain 1ts stoniness, that
knowledge must be clear-cut, 1 ¢ no statement or concept must be allowed
to have two different meanings

'zé‘f)wptmg Teng Kao-ching’s emendation (cp Dr Feng Yu-lan, op ct,

* Dr Bodde (ad loc) transiates by ‘inference ° According to the sense
of the passage thus 1s of course entirely admussible, but, since shuo, 1¢ the
tarm used for ‘explanation,’ 1s the term used here, I feel hesitant
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~ “To regard all speech as misleading i1s msleading’ ! the
explanation hes 1n the nature of what 1s said.

In re (regarding all speech as) musleading speech which
plays hide-and-seek may be taken as musleading This
(yjudgment) 1s not misleading  But then (according to this)-
there are (statements) which are (logically) madmissible
But suppose we take as tenable a man’s speech which 1s
(logically) mmadmussible, surely we have no sense of dis-
crimination

‘(The 1dea of) infinity does no harm to (the idea of) in-
cluding every one’ the explanation hes 1n filing up an
infinite area 2

Given a southern region (beyond the borders of China)
which 1s finite, then 1t 18 possible to get the totals about 1t
But 1f 1t 15 infinite, then 1t 1s not possible to get the totals
If we cannot know whether 1t 1s finite or infinite, then we
cannot know whether we can get at the totals or not, and
we cannot know whether men fill up the whole region or
not, and so of necessity 1t is misleading to think that we can
love the whole population® (On the other hand,) if the
population does not fill an infinite area, then the total of
men 1s limited and there 1s no difficulty about totalling what
1s hmited  (Also) if the population fill an infinite area, 1ts
infinity 1s completed  Being completed, 1t 1s finite  There
15 no difficulty about that

. 3 An attack on Chuang Chou’s position (cp Part Five, Chapter XIII)

2 EFmending fou ¢mh to wu chung, thus making sense and putting 1t on all
fours with the exposition

3 On the ground apparently that filling up’ entails the 1dea of a limit
Our Mohist friend, usually so pertinacious m his common sense, here
would appear to be rather chopping logic  But the point at 1ssue obviously
18 whether the Mohists can really claim to love all men, seeing that they do
not know how many people live in the world



PART FIVE

THe INDIVIDUALISTIC PHILOSOPHY OF THE
Tao EXPERTS

CHAPTER XII ‘TAo TeE CHING” A TEXT-BOOK ON MAN’S
FREEDOM IN HIS NATURAL ENVIRONMENT

This book, a cung (authoritative book) on the Tao (Way)
and 1ts te (distinctive power) 1s one of the most famous in China,
varying in its popularity fiom age to age, but none the less, 1n
spite of its teaching running counter to Confucianist orthodoxy,
appealing permanently to something very deep in Chinese
hearts Until the art of literary and historical criticism began to
become a science there was an unquestioned belief that the book
was written by one Lao Tan, a contemporary of Confucus,
and 1t 15 often spoken of as Lao Tzu  To-day scholarly opinion
tends to regard 1t as the work of a much later mind (? late fourth
century B C ), and mndeed a very composite work, containing old
fragments embedded 1 much later contexts It looks very
much like a text-book put into the hands of Taoist disciples when
they came to learn the Way from a master  In any case the book
1s full of cryptic allusions, which the initiate would explain to the
unimitiate  The style 1s in most chapters poetical, and as such
extremely succinct In a word, 1t 1s poetry in the fullest sense,
mystic poetry at that, for all its common sense.

To ascribe the work to a later age than that of Confucius
(551-479 B C ) creates a problem When did the Taoist move-
ment begin? Men must have been thinking more or less in thig
way long before the first Taoist book we can date, viz the
authentic parts of Chuang Tzu (fourth to third century B C.).
The high refinement of thought in that work presupposes earlier
attempts to get behind the mystery of time and change.

PART ONE
Chapter 1.

If the Tao could be comprsed 1n words, it would not be
the unchangeable Tao
(For) if a name may be named, 1t 1s not an unchangeable

name.
144 ’
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When the Tao had no name, that was the starting-point of
heaven and earth

Then when 1t had a name, this was ‘mother of all creation ’

1

Because all this 15 so, to be constantly without desire 1s the
way to have a viston of the mystery (of heaven and earth)

For constantly to have desire 1s the means by which their
[imitations are seen

These two entities although they have different names
emerged together,

And (emerging) together means ‘1n the very beginning ’

But the very beginning has also a beginning before 1t began—

Thes door 1nto all mystery!

Chapter 2

The whole world knows that beauty 1s beauty and this 1s
(to know) ughness

Every one knows that goodness 1s goodness and this 1s (to
know) what 1s not good

Thus 1t 15 existence and non-existence give birth to each
other

The hard and the easy complete each other

The long and the short are comparatively so

The high and the less ugh are so by testing

The orchestra and the choir make a harmony

And the earlier and the later follow on each other.

This 1s why the sage abides by actionless activity,

And puts into practice wordless teaching

Since all things have been made, he does not turn his back
on them

Since they have life, he does not own them

Since they act, he does not entrust himself to them

When he has achieved any success, he does not stay by 1t

In this not staymng by his success he 1s unique,

And this 1s why he 1s not deprived of 1t

1 In almost every one of the chapiers there comes a pomt 1n the argument
which corresponds rather to the division of a sonpet For this reason I
make this space.
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Chapter 3.

Let there be no putting of the best people into office
this will stop vicious rivalry among the people Let there
be no prizing of rare merchandise, this will stop robbing
among the people Let nothing desirable be visible; this
will save the people’s minds from (moral) confusion

This 1s why the sage’s form of government

Empties the people’s minds and fills their stomachs,

Weakens their ambitions and strengthens their bones,

Unfailingly makes the ordinary man ignorant and passion-
less,

The wise man afraid to take action

(For,) 1f action 1s actionless, there is nothing not under
control

Chupter 4

The Tao 1s hollow use 1t and there 1s no overflowing

How fathomless it 1s' 1t makes one think of a common
ancestor to all creatures,

One who blunts their cutting edges, unties their knots,

Makes a harmony of the lights (in the heavens) and lays the
dust ? (of this grimy world)

How limpid 1t 15, as if 1t would stay so for ever! 2

And yet we do not know whose son (this common ancestor

could be),
This 1image of something before the High God!

Chapter 5
Heaven and earth are not human-hearted for them all
creatures are but straw dogs ®

1 The Western reader needs to remember that in north China sandstorms
and clouds of dust are a feature of the chmate  Hence this Taoist imagety
of the world men live 1n

% It 1s open to conjecture whether this sentence 1s not a gloss which early
crept 1ato the text

¥ Straw dogs were used 1n sacrifices They mught be very carefully made,
but when the sacrifice was over they were thrown away
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A sage also 1s not human-hearted for him also the hundred
clans are but straw dogs

Here 1s this space between heaven and earth, a bellows as
it were, .

Which 1s empty but does not buckle up, which the more 1t
1s worked the more 1t gives forth

But, however many words are used, the number comes to an
end

It 15 better (to say nothing and) to hold fast to the mean
(between too much and too lttle confidence in heaven
and earth)

Chapter 6

The spint [? divine significance] ot a valley 1s to be undying

It 15 what 1s called ‘the Original Female,” *

And the Doorway of the Original Female 1s called ‘the root
from which heaven and earth sprang’

On, on goes this spirit for ever, functioning without any
special effort

Chapter 7

The heavens continue, and the earth endures,

And that 1n them which makes them so permanent
Is that they do not live for themselves

Thus 1t 1s that they can hive so long

This 1s why a sage puts limself second and then (finds)
himself in the forefront,

Puts himself outside (of things and events) and survives 1n
them

Surely 1t 1s because he has no personal desires that he is
able to fulfil his desires

11 take 1t that there 1s reference here to some early myth about the genesis
of the world, a myth which later became rationalized under the Yin-
Yang concept The Yin 1s the female, the Yang the male 1n ali creation
It 1s hike the Taoists to make use of the stmplest matertal Here they work
1t 1nto their idea of the valley symbohizing the power of being empty and
receptive.
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Chapter 8

The higher form of goodness 1s like water,

For water has the skill of profiting all creatures
Without striving with them

It puts 1tself in the (lowly) place which everybody hates
So near the Tao 1s 1t

The goodness of houses consists 1n their being on the ground:

The goodness of men’s minds consists 1 their being pro-
found

The goodness of companionship consists 1n human-hearted
ness

The goodness of speech consists 1n 1ts being rehable

The goodness of government consists in bringing good order*

The goodness of any business conststs n 1ts being effictently
done

The goodness of any movement consists 1n 1ts being timely

Only m all this there must be no striving,

For thus only can nothing go wrong

Chapter 9

To set out dehberately to be full to the bim [1e satisfy
every desire] 1s not so good as (to know when) to stop

If you are thorough 1n sharpemng (a sword), you cannot pre-
serve 1ts edge for long

If you fill your hall with gold and jade, there 1s no way by
which you can guard 1t

If you are rich and of exalted station, you become proud,
and thus abandon yourself to unavoidable ruin

When everything goes well, put yourself 1n the background
That 1s the way Heaven acts ~

Chapter 10.

Are you able, as you carry on with the restless physical soul,!
to embrace the oneness (of the umiverse) without ever
losing hold?

! There are two souls 1n a man, according to Chinese thinking of those
days and since, the spirit soul (hun) and the physical soul (po)
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Are you able as you control your breathing and make 1t more
and more gentle, to become an (unself-conscious) babe?

Are you able, as you cleanse the Mysterious Mirror,! to
leave no traces of self-consciousness?

Are you able to love the people and rule a state, without
bemng known to men”

Are you able, whether Heaven’s Door 1s open or closed b
to be the (passtve, receptive) Female?

Are you able to have a night understanding of all creatures
and never nterfere?

Gave life to them and nourish them,

(For) to give hfe but not to own, to make but not depend on,

To be chief amongst but not to order about,

This 15 what 1s meant by ‘the Dark Power’ (of unconscious
nfluence)

Chapter 11

Thirty spokes together make one wheel,

And they fit into ‘nothing” (at the centre)

Heren hies the usefulness of a carnage.

The clay 1s moulded to make a pot,

And the clay fits round ‘nothing’

Herein lies the usefulness of the pot

Doors and windows are pierced in the walls of a house,
And they fit round ‘nothing’

Herein lies the usefulness of the house

Thus 1t 1s that, whilesit must be taken to be advantageous

to have something there,
It must also be taken as useful to have ‘nothing’ there

Chapter 12
(Indulgence 1n) the five colours makes men blind,
(Indulgence 1n the five notes (of music) makes men deaf,

1 Reading Asuan (mysterious) for yuan (original) The expression would
appear to have been a technical one 1n Taoist circles, for the murror of self-
consciousness 1n relation to oneself and things outside oneself

2 This cryptic phrase i1s explained by Wang P1 as referring to_conditions
of peace and confusion 1n society.

G
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(Indugence in) the five flavours destroys the palate,

(Induigence 1n) nding and hunting drives men’s minds mad,

(Indulgence in) rare merchandise makes obstacles to right
action.

This 1s why a sage 1s concerned with what 1s inside him, not
with what he can see (outside)

Thus 1t 1s that he abandons ‘the That’ [1 ¢ the external world]
and lays hold of ‘the This’

Chapter 14

The object you look at and cannot see 1s called ‘invistble’,

The sound you hsten to but cannot hear 1s called “1naudible’,

The thung you try to grasp but cannot get hold of 1s called
‘intangible’,

These three (qualities) it 15 impossible to investigate to the
end,

And thus 1t 15 that they blend and make One.

This oneness on its upper side 15 not light,

On 1ts under side 1s not dark

It has unbroken succession (in time),

For 1t goes right back to the (time when there was) nothing,

Thus 1t 15 called the ‘form of the formless,’ the ‘1mage of the
non-material ’

Thus 1t 1s called ‘indistinguishable,’

For if you go to meet 1t, you can see no front to it,

If you follow after it, you can see no back

Lay hold of (this) ancient truth

By 1t you can be master of your present existence,
You can know how antiquity began,

And that 15 a clue to the Tao

Chapter 16

Go on to the Itmit of emptiness*

Hold fast to the stabiity of stillness.

(For) all things were made by one process,

And, as®our eyes demonstrate to us, they all turn back.
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They may flourish abundantly,

But each turns and goes hometo the root from whichif came

Home to the root, home, 1 affirm, to the stiliness.

This means, to turn back s destmy,

And the destiny of turning back, I affirm, can never be
changed ’

To know the never-changing 1s to have the Light,

As not to know the never-changing 1s blindly to breed
calamity

To know the never-changing 1s to have capacity,

To have capacity 1s to be impartial,

And to be impartial 1s the power of kingship

The power of kingship 1s of Heaven,

And to be of Heaven 1s to be of the Tao

To be of the Tao 15 to continue—

With a mortal body to be free of danger

Chapter 17

The king who 1s really over all his subjects 1s the one who
1s merely known to be there,

Next to such a king is the one whom they love and praise,

Next to him 1s the one they fear,

And next to him the one they despise

If the king does not trust his people cnough,

They indeed do not trust him

How remote 1s (the true king), his speech how rare a
treasure!

For, when success attends him and all things go well,

The hundred clans all say, All this comes to us of itself ’

Chapter 19.
Away with these ‘sages’! 1 Away with these ‘ wise men’!

1 The later years of the Chou era saw an ‘Age of Enlightenment’ when 1t
became a little casy for a man with a new theory about life and the universe
to be regarded as a sage The attack in this section is primarily but by
no means exclusively directed against the Confuciarusts  That late-Chou
era was much under the impression, as the English Victorian age was, that
there was great virtue 1n the development of matenal civihzation,
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The profit to the people will be a hundred per cent.

Away with these ‘human-hearted men’! Away with these
‘just men’!

The people will turn back to filial piety and (plain) kindness.

Away with these skilful artisans! Away with these profit-
making merchants'

Thieves and robbers will cease to exist

These three classes of men make out that we are not
civilized enough

What actually happens 1s, more edicts added on

Gunve people Simplicity to look at, the Uncarved Block to
hold

Make few therr self-centred desires

Chapter 22.

If you adapt yourself, then you (remam) part of the whole

(For) 1f a thing 1s forced, 1t will get straight (again),

If the ground 1s low, 1t will be filled

If you are ruined, then you can (start) afresh,

For 1if there 15 lhittle (1n hand), there 1s (the opportunity) for
acquiring,

Whulst if there 15 much, 1t leads one astray.

This 1s why the sage embraces oneness,

Makes 1t the test of everything in society

He does not display umself

Thus 1t 1s that he 15 briliantly displayed

He does not count himself night

Thus 1t 1s that his rightness 1s made manifest.

He does not fight his own cause

Thuyg 1t 1s that he 15 victorious

He does not boast of his achievements:

Thus 1t 18 that he becomes leader.

He alone does not strive with men*

And thus 1t 1s that all men are unable to strrve with him
(So then) this ancient saying, ‘If you adapt yourself, then
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you remain part of the whole,” 1s by no means empty
words. Reality (1n man) 1s being part of the whole,
and so belonging to 1t

Chapter 25

Before heaven and earth were produced,

There was Something, without form (and yet) all complete
Silent! Empty!

Sufficient unto itself' Unchanging!

Moving eveiywhere, but never exhausted [}

This mmdeed might well be the mother of all below heaven
We do not know 1ts real name (to clussify 1t)

That we may have 1t in wiiting we say Tao (the Way)

If we have to classify 1t, we say ‘Supreme ’

‘Supreme’ involves breaking away (from the general mass),
Breaking away 1nvolves being removed from,

Being removed from involves coming back (to the mass)

Thus 1t 15 that the Tao 1s supreme,

Heaven 1s supreme, and Earth 1s supreme,

And a king also 1s supreme

Within his territory there are four supremacies, -
And the (true) king abides 1n the union of them
Man models himself on the earth,

The earth on heaven,

Heaven on the Tao,

Whilst the Tao models 1tself on itself being what 1t 1s

Chapter 29

The men who set out to capture all under heaven and
make 1t therr own, according to my observation do not
succeed

What 1s under heaven 1s a sacred vessel,

Not to be treated 1n such fashion,

And those who do so bring 1t to ruin

Those who hold on to 1t, lose 1t

The truth 1s that some creatures go before and others follow
behind,
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Some breathe one way, and others breathe another,

Some feel strong, and others feel weak,

Some like constructing,’ and others like destroying.

This 1s why the sage has nothing to do with the excessive,
the extravagant, or with being exalted.

Chapter 30

The man who uses the Tao 1n the service of an autocrat

Does not war down the states by force of arms

His business 1s to long for the return (to peace and naction)”

For where soldiers are, there thorns and brambles grow

After the passing of a great army,

The harvest 1s sure to be bad

A really able commander stops when he has some success

He dare not exploit his command of force

Having some success he must not be elated

Yes, having some success, he must not boast

Yes, havmg some success, he must not become un-
governably proud

That success may have been an unavoidable step,

But the (real) success must not be one of force,

For the weakness of old age accompames the vigour of
youth

The explanation 1s this force 1s not of the Tao,

And what 1s not of the Tao quickly perishes

Chupter 322

Tao 1s eternal, but has ne fame (name),
The Uncarved Block, though seemingly of small account,
Is greater than anything that 1s under heaven
If kings and barons would but possess themselves of i,
The ten thousand creatures would flock to do them homage
Heaven-and-earth would conspire
To send Sweet Dew,

1 Reading rsar

? By permission I use Mr Arthur Waley's admirable translation for this
chapter
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\Vithout law or compulsion, men would dwell'in harmony.

Once the block 1s carved, there will be names,

And so soon as there are names

Know that 1t 1s time to stop

Only by knowing when 1t 1s tume to stop can danger be
avoided

To Tao all under heaven will come

As streams and torrents flow into a great niver or sca.

Chapter 33

To know men 1s to be wise

To know one’s self 1s to be illumined

To conquer men 1s to have strength

To conquer one’s self 1s to be stronger still,

And to know when you have enough 1s to be rich

For vigorous action may bring a man what he 1s determined
to have,

But to keep one’s place (in the order of the universe) 1s to
endure,

And to die and not be lost, this 1s the real blessing * of long
life

Chapter 34

The Supreme Tao, how 1t floods 1n every direction’

This way and that, there 1s no place where 1t may not go

All things look to 1t for life, and 1t refuses none of them

(Yet) when it has done 1ts work, 1t has no fame to be 2 1ts
distinctive clothing

(For) while 1t nourishes all things, it does not lord 1t over
them.

Since unfailingly 1t has no wants toward them,
It may be classed among things of low estate

1 Both then and down the ages since long life has been popularly con-
ceived as one of the great blessings which crown man’s ife  The Taoists
{cp Chuang Chou) saw deeper than this

21t 1s open to comjecture that the yu of ‘to be’ should be emended to
pu, ‘no,’” and thus the meaning become ‘ with no (distinctive) clothing to it.’
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Smce all thihgs belong to it, but it does not lord 1t over
them,

It may be named the Supreme

But —to say the last word —it does mnot arrogate
supremacy to 1tself,

And thus 1t 1s that 1t fulfils 1ts supremacy

Chapter 35

If you grasp the Supreme Symbol (of nothingness) ! and go
all over the country,

There will be no harm (to any one) 1n your going

Indeed, the peace and quiet will be beyond bounds

Music and cake and ale,

And the passing stranger (made to) stop

(Yet) the words from the mouth of the Tao, how insiprd
they are!

There 1s no taste to them at all

Look for the Tao, and 1t 1s not enough to be seen,

Listen for the Tao, and it 1s not enough to be heard

(Ah, but) use the Tao and 1t 1snot enough to come to a stop

PART TWO
Chapter 38

The high exponent of power in personality 15 without
power [1 e power personal to him], and this 1s why he
has (real) power in personahty

The inferior exponent 1s (set on) not losing his power, and
this 1s why he has no (real) power 1n personality

The high exponent taking no action has no ulterior ends,

Whilst the infertor exponent has ultertor ends to hys activity.

(Thus) the high exponent of human-heartedness has no
ulterior ends to his activity,

Whilst the high exponent of justice has.

1Cp cc 4 and 14 What human beings can grasp is only an image, not
the supremec reahity of Tao 1n its ultimate mystery
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(Thus) the high exponent of ritual 1e social and religious
conventions], when he acts and fails to get the due
response,

Bares his arm and uses force

Thus 1t 1s that when the Tao 1s lost, there 1s personal power,

When that 1s lost, there 1s human-heartedness,

And when that 1s lost, there 18 justice,

And when that 1s lost, there are the conventions of ritual

In relation to sincernity of heart and speech, mntual only goes
skin-deep, and 1s thus the starting-point of moral anarchy,

And foreknowledge of events to come ! 1s but a pretentious
display of the Tao, and 1s thus the door to bemghtedness

This 1s why the really grown man concentrates on the core
of things and not the husk,

And thus 1t 1s that he rejects “the That’ and lays hold of
‘the This * 2

Chapter 43

The most yielding thing [? the Tao] in our world of ex-
perience can master the most immovable

Since 1t 1s ‘nothing’ {1 e immateral], 1t can penetrate ‘no-
space’ 1 ¢ the material]

Hence we know that inaction is the profitable course
(Yet) the truths which cannot be compassed 1n words,
And the profit which comes from inaction,

These men rarely grasp.

Chapter 47

Not to go out of the house is to know the world of men,

Not to look out of the window 1s to know the ways of the
heavens, 3

1 The exportents of Confucianism—and the author has them very much
in mind 1n this passage—claimed that their tvpe of moral wisdom enabled
thvm to foretell what would happen to states and men

2Cp Part Four, Chapters X and XI, passim, where the logicians are mainly
concerned with emphasizing the distinction between this proposition and
that Cp also below, cc 54, 57, 72, and Chuang Tzu, ¢ 2 This last
passage is the most important, cp Introduction, p xxvu

8 ? The Tao of Heaven,

* G973
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For the further a man travels,
The less he knows

This 1s how the sage knows without going anywhere,

Can name things without seeing them,

Can bring them to completion without doing anything (to
them)

Chapter 48

The business of learming 1s one of day by day acquiring more,
The business of the Tao one of day by day dealing with less
Yes, dealing with less and less,

Until you arrive at inaction

If you practise inaction, nothing will be left undone

For the way to acquire (lordship) over society 1s by not
mterfering

1f you iterfere m any way, you are madequate to lording
over society

Chapter 49

The sage has no uhalterable mind

He makes the mind of the pcople his mind.
Thus, the good I treat as good

I (must) also treat the evil as good,

For thus I obtain goodness (from them).
Truth-speakers 1 treat as truth-speakers
Liars also I (must) treat as lars,

For thus I obtain truth-speaking (from them)

The sage i the mudst of society 1s constantly absorbing:
For the sake of society he muddles his mind.

Thus the people all hang on his lips,

And he can treat them all as babes

Chapter 54

The firmly rooted cannot be torn up*
The firmly grasped cannot slip out of your hand.
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(Just as) there 1s no rermission in the ancestral sacrifices
which sons and grandsons make,

So foster 1t [1e the Tao] in yourself,

And the power of your personality will be true power

Foster 1t 1n relation to your family,

And the power of 1t will be enough and to spare

Foster 1t 1n relation to your country,

And the power of 1t will go from strength to strength.

Foster 1t in relation to the Great Society,

And the power of 1t will be everywhere

For thus 1t 1s that 1n yourself you see other selves,

In your family you see other familics,

In your district you see other districts,

In your country you see other countiies,

In your society as a whole you seethe Great Society of man

How otherwise am I to know that the Great Society 1s
what 1t 187

Only by means of ‘the This~

Chapter 55.

How solid and mmpervious is the spiritual power which
contamns!

It 15 to be compared to a babe

Nerther 1msect nor serpent stings 1t,

Nor savage beast seizes 1,

Nor bird of prey clutches it

Its bones are soft and 1its sinews weak;

Yet the grasp of 1ts hands 1s strong

It has not yet experienced the mating of male and female;

But 1t 1s complete 1n this respect,

The supreme example of vital energy.

(Also) 1t can cry all day and not get hoarse;

The supreme example of harmony [? between a creature
and 1ts functioning organs]

To know this harmony means to know the never-changing
(element 1n life),

To know the never-changing means to have the Light
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(On the other hand) to keep on increasing your ltving
power, that, I say, 1s an omen of 1l

For the mind to make the vital energy 1ts servant, that, I
say, 1s the use of force

And, since the weakness of old age accompanies the vigour
of youth,

This means, violence 18 not of the Tao

To be not of the Tao 1s to perish quickly

Chapter 57

‘The ruling of a country 1s achieved by the rectifying of 1t,

The successful use of arms by their cunning contrivance,

The possession of the Great Society by not interfering ’

But how can we know that these things are so?

(The only way) 1s by ‘the This’

The more taboos there are 1n society,

The poorer the people will be

The more weapons the people have,

The more will the darkness of evil be over state and family

The more forms of skill men have,

The more monstrous inventions there will be

The more laws there are promulgated,

The more thieves and robbers there will be.

Hence the saying by a sage

‘Let me do nothing and the people will transform themselves.

Let me love quiescence, and the people will put themselves
nght.

Let me not interfere, and the people will of themselves
grow rich -

Let me have no desires, and the people will of themselves
come to be an uncarved block ’

Chapter 61.

The big state 1s a matter of flowing down (like water).
In the relationships between states in the Great Society a
big state plays the female part, for the female in all cases
by quiescence triumphs over the male, and this happens
because her quiescence puts her beneath the male. Thus
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1t 1s that 1f a big state puts 1tsclf beneath a small state [1 e
at 1ts service], and if a small state puts itself beneath a big
state, each wins the other. As a matter of fact, the one
puts itself below 1n order to win, the other 1s below and
wins It 1s nothing more than that the big state wants to
add to the population it supports and the small state wants
to come nto the service of other men [1e avoid poverty-
stricken 1solation] Thus both attain their respective
desires but the bigger one of the two must take up a lowly
position,

Chapter 65.

In the old days those who were capable of practising the
Tac, did not use 1t to enlighten the people

They set out to mahe them 1gnorant

The people are hard to govern because they are too clever

Hence to use cleverness i governing a country

Is to destroy authorty in 1t

Not to use cleverness 1s a blessing to a country

To know by experience both these states,

Is, moreover, to have a standard for comparison,

And to discern this standard unfaillingly

Is to bave the ‘Ongmal Power’ (by which the umveise
came to be),

The *Ongmal Power’ which goes so deep and so far,

That jons with all creatures 1n turming back,

And so brings them to the Great Obedience.

Chapter 67

Men everywhete declare that our tenets are in appearance
supremely paradoxical }

It 15, however, just because the Tao 1s supreme that 1t
appears paradoxical

As for the conventions [1 & non-paradoxical], they are just
of long standing,—and what tnfles they are!

1 Py hsiao was a term much used among filial-pietists It meant that a
son was not like his father, 1¢ not what he ought to be I suggest that 1t
must mean ‘paradoxical’ here.
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We have three treasures, so keep hold of them and guard
them. The first 1s kindness, the second thrift, the third
not presunung to be first among men.

Be kind, and thus you can be brave

Be thnifty, and thus you can be generous

Do not presume to be first, and thus you can become the
chief of all the appliances (for governing)

To-day kindness 1s discarded and how much more bravery!

Thrift 15 abandoned and how much more generosity!

(Qualities) of the second rank and how much more
(qualities) of the first!

Thus 15 death.,

Chapter 68

A really expert advance guard does not intimidate !
Really expert fighters do not display any rage
Reallyexpertconquerorsarevictorious without joining battle
And really expert users of men put themselves below them

This 18 what 1s called ‘the spiritual power in not striving
with men,’

What 1s called ‘vigour 1n the using of men,’

What 1n ancient times was the height (of praise) and was
called ‘being the mate of Heaven’

Chapter 69 [concluding statement]

Thus 1t 15 that when armies are jorned 1n- battle, the side
which deplores (the fighting) will be the victor

Chapter 71,

To know what 1s not (true) knowledge 1s the better part
Not to know what 1s (true) knowledge 1s to be a sick man,

1 The frequent references to war and military tactics tell their own tale
of that age which went from one sanguinary war to another They also
lustrate the realistic nature of the Taoist mind which saw 1n everything,
good and bad alike, symbols of life’s actualities.
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And 1t 1s only by seeing sickness as stickness
That one can cease to be sick

The sage 1s not a sick man,
And 1t was because he saw sickness as sickness
That he ceased to be sick.

Chapter 72

If the people are not overawed by majesty,

Then supreme majesty has arrived

There must be no scorn of what makes home for them,
No contempt for what means life to them

Only 1f you do not despise them will they not despise you

This 1s why the sage knows himself, and does not display
himself,

Has his self-love but does not over-value himself

The truth 1s, he rejects ‘the That’ and lays hold of ‘the
This.

Chapter 73

If courage goes with daring, then (the man) may get killed

If courage goes with not daring, (the man) may hive

Both of these may sometimes bring profit, sometimes bring
loss,

And, since there 1s no one who knows the ground of
Heaven’s condemnation

The sage for this reason sees this matter as fraught with
difficulty

The Way [Tao] of Heaven 1s not to contend and yet to
be able to conquer,

Not to declare its will and yet to get a response,

Not to summon but have things come spontaneously,

To work very slowly with well-laid plans

Heaven’s net 1s vast with wide meshes.

Yet nothing 1s lost.
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Chapter 80

Take a small country with a small population Tt mught
well be that there were machines which saved labour ten
times or a hundred times, and yet the people would, not
use them It mught well be that the people had to die
twice over (in defence of their country), and yet they would
not emugrate to distant countries Although there might
be carriages and boats, no one would ride 1n them Al-
though there might be weapons of war, no one would 1ssue
them It mlght well be that people would go back to using
knotted cords !

Make the people’s food sweet their clothes beautiful,
therr houses comfortable, their dally life a source of plea-
sure Then the people will look at the country over the
border, will hear the cocks crowing and the dogs barking
there, but right down to old age and the day of their death,
they will not trouble to go there (and sec what 1t 1s like)

Chapter 81

True speech has no beauty to 1t,

And beautiful speech has no truth to it

Good people do not go 1 for dialectics,

And dialecticians are not good people

Real knowledge 1s not knowing everything,
And the know-alls have not got real knowledge

A sage does not hoard
Having used what he has on behalf of other men,
He has the more 1n himself
Having given that away,
He 1s all the richer
This 18 the Way [Tao] of Heaven
A profit which involves no loss
Thus is the way of a sage
His actions involve no quarrelling (over. what 1s his and
what 1s other men’s)
1 One tradition as to the first attempt men made at wnting



CuarTER XIII* CHUANG CHOU, THE POET OF FREEDOM

Chuang Chou, the greatest of the Taoist thinkers, 1S a man
about whose hife we know very little  Even his date 1s uncertain,
though he must have died somewhere about 286-2758 ¢, Never-~
theless through the Chuang Tzu Book we come to know him well
his sense of humour and islluminating wit, the sweep of his
imagmation, his underlying earnestness and devotion to truth
Ssu-ma Ch’ien (145-¢ 86 8 ¢ ) said of him that he ‘so flayed the
Confuclanists and Mohists that the scholars of his day were
. quite unable to refute s criticisms®  He did, indeed, do a
" great deal of ‘debunking’, and yet he was constructive as well
as destructive  He could beat people like Hui Shih at their own
game, though one imagines that he was not really concerned
about niceties of logic  Logic was his tool and not his master
This was because he was at heart a poet, enthralled by visions of
time in eternity  In contrast to the authors of the Tao Te Ching,
who had a great deal to say on the true government of society,
he was a philosophical anarchist, not only discounting civilization
and 1ts arts, but also willing for all society to go so that the soul
and body of the individual man might be free

He 1s said to have written prolifically, but the Chuang Tzu
Book of to-day contamns only thirty-three chapters, and there
can be little doubt that more than half of them were written by
men who doubtless counted as his followers, but whose minds,
good as they were, moved on a different plane from his

Chapter 1 Excursions into Freedom

In the Northern Ocean there 1s a fish, 1ts name the Kun
[Leviathan], its size I know not how many Ii! By meta-
morphosis 1t becomes a bird called the P'eng [‘Roc’], with
a back I know not how many /i in extent When 1t rouses
itself and flies, 1ts wings darken the sky like clouds With
the sea 1n motion this bird transports 1tself to the Southern
Occan, the Lake of Heaven In the words of Ch1 Hsieh,
a recorder of marvels, *When the P’eng transports itself
to the Southern Ocean, 1t thrashes the water for three
thousand /;, and mounts m a whirlwind to the height of
niety thousand [, and flies continuously for six months
before 1t comes to rest.’

A mote i a sunbeam (that 1n one sense 1s all that this

1 Li—the Chinese mile, roug}léyg a third of the English miie
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vast Roc 15) flymng dust which hiving creatures breathe 1n
and out! And that blueness of the sky' Is 1t an actual
colour, or 1s 1t the measureless depth of the heavens which
we gaze at from below and see as ‘blue,” just like that
and nothing more? Again take water, without the dense
accumulation of which there 1s no power for the floating of
a great ship And (think of) a cup of water upset 1n a
corner of the hall A tiny mustard seed becomes a ship
(afloat), but the cup which held the water will remain
aground because of the shallowness of the water and the
size of the cup as a ship

So with the accumulation of wind, without sufficient
denstty * 1t has no power to float huge wings Thus 1t 15
that the P’eng has to rise ninety thousand /i and cut off
the wind beneath it. Then and not before, the bird, borne
up by the down-pressed wind, floats in the azure heavens
with secure support Then and not before, 1t can start on
1ts journey south.

A cicada and a young dove giggled together over the
Peng The cicada said, ‘When we exert ourselves to fly
up on to the tall elms, we sometimes fail to get there and
are pulled back to the ground. and that 1s that Why then
should any one mount up ninety thousand X 1n order to go
south?” Well, the man who goes out to the grassy country
near by takes only three meals with lum and comes back
with his stomach well filled But the man who has to
travel a hundred /i grinds flour for one night on the way,
and the man who has to travel a thousand /f requires food
for three months These two Lttle creatures (the cicada
and the dove), what can they know?

Small knowledge 1s not equal to great knowledge, just as
a short hife 1s not equal to a long one How do we know
this to be so? The mushroom with one brief morning’s
existence has no knowledge of the duration of a month
The chrysalis knows nothing of the spring and the autumn
This 1s due to their short life  In the south of Ch’u State

1¢Density’ seems the only word to represent the Chinese This 1s an
admirable example of the realisic way in which a really great poet’s
imagination works,
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there 1s a Ming-ling tree whose springs and autumns make
five hundred years In the old days there was a Ta-ch’un
tree whose springs and autumns made eight thousand years
Right down to the present Grandfather P’eng?! 1s famed
for his 1mmense age—although if all man matched him,
how wretched they would be!

A vanant version of the story of the Lewviathan and the Roc
1s here given, winding up with a quail laughing at the P’eng and
describing 1ts flight among the bushes as ‘the peifection of
fMhight > Chuang Chou says that this 1s due to the difference
between small and great. He then continues

Thus 1t 15 that the knowledge of some men qualifies them
for a small office and for effecting unity 1in one district,
whilst the moral power of another man fits him to be a
ruler and proves itself throughout a whole country  These
men have a view of themselves which 1s like the quail’s view
of himseif

On the other hand, Master Yung of Sung State just
laughs at these men If the whole world should admure
or criticize him, he would neither be encouraged nor dis-
couraged Having determined the difference between what
1s intrinsic and what eatrinsic, he disputed the accepted
boundaries of honour and dishonour In this he was him-
self, and there are very few such men 1n the world Never-
theless he was not really rooted

Take Master Lieh He could drive the wind as a team
and go, borne aloft, away for fifteen days before returning
Such a man attains a happiess which few possess  Yet in
this, although he had no need to walk, there was still some-
thing on which he was dependent [viz the wind] Sup-
posing, however, that he were borne on the normality of
the heavens and earth, drlvxgg a team of the six elements
1n their changes, and thus wandered freely in infinity-
eternity, would there be anything then on which he was
dependent?

Thus it 1s that I say, ‘The perfect man has rfo self, the
spint-endowed man no achievements, the sage no reputation.’

1 The Methuselah of Chinese tradition
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(The Emptiness of Fame )

Take the Sage-king Yao, who wished to abdicate his
throne 1n favour of the recluse Hsu Yu Yao said, ‘When
the sun or the moon 1s shuning, if you should keep a torch
alight, 1t surely would be difficult for it to give ight  When
the seasonal rain 1s falling, if you should keep on watering
the ground, that would surely be waste of labour Do
you, my Teacher, establish yourself on the throne and
the Great Society will be ordered T am but a dead body
I see myself as incompetent  Pray then, reach out for the
Great Society ’

Hsu Yu replied, * You, Sire, in ordering the Great Society
have brought 1t to perfect order If I should now take
your place, 1t surely would be only for fame But fame is
only the transtent part of the actual Am I to act for a
transient end? The tit builds its nest 1n the deep forest,
but that nest takes up no more room than a twig The
tapir drinks from a great river, but 1t only fills 1ts belly
Return and take your kingship easily For my part there
1s no way by which I can be of use to the Great Society
If a cook cannot cope with his kitchen (and prepare the
sacrificial meats), the impersonator of the dead or the
iturgist 1 the hall does not seize the cups and stand and
take the cook’s place’

(The Spinitual Man and the Inability of the Non-spiritual
to understand him )

Chien Wu {an inquirer about the Taoist Way] inquired
from Lien Shu, saymmg, ‘I heard Chieh Yu say something
which went too far and 1s not really true It carried one
out, but did not bring one bagk, so 1ts likeness to the bound-
less Mitky Way frightened me It was grossly deceptive,
removed from human experience . He said that a
spirtit man hived on the Miao-ku-she mountain  His flesh
and skin‘were like 1ce and snow s delicate grace like a
gul’s. His food was not that of ordinary men, for he
breathed 1n the wind and drank the dew. He mounted the
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clouds 1n the air and drove a team of flying dragons, wander-
ing out beyond the Four Seas His spirit was congealed.
Yet he delivered living things from corruption and every
year made the crops ripen For me this was a wild tale,
and I did not believe him’

‘So,” said Lien Shu, ‘the bhnd man has no conception of
the beauty of art, nor the deaf man of the music of the
bells and drums. Blindness and deafness are by no means
confined to material things These defects also exist 1n
relation to things of the mind [Iit to knowledge], and these
words of yours make it appear that you are defective 1n
this way The virtue 1n that spirt man 1s such that all
thungs are of hittle worth to him they are all one to him
The world may be anxious to be governed but why should
he bother lumself about society? That man, nothing can
ijure um  If there were a flood reaching to the sky, he
would not be-drowned If there were a great drought and
the metals and stones became hiquid and the soil of the
mountains were burnt up, he would not be hot Why, the
very refuse of his body would serve to manufacture a great
sage-emperor

(How Greater Knowledge changes a Man’s Sense of Values )

A man of Sung State took some sacrificial caps to the
State of Yueh?! to sell But the people of Yueh wore
their hair short and adorned their bodies [? when they
sacrificed], so that they had no use for the caps In the
same way the Sage-king Yao, who ruled the peoples
of the Great Society and who had brought peace to all
within the Four Seas, went to see the Four Masters of
Miao-ku-she mountain  On dus return to his capital,* his
Great Society no longer existed for him,

(The sophist) Master Hui ? 1n conversation with Master
Chung said, ‘The King of Wei sent me the seed of a great
gourd I planted 1t and the result was a gourd as'big as a
five-bushel measure When I used 1t for holding water, 1t

1Yuech was a country on the borders of Chinese civilizat on
% Thus 1s Hu1 Shih, who 1s dealt with 1n Part Four, Chapter IX
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was not rigid enough to bear iftung  If T had cut 1t up to
make ladles, they would have been too shallow for the
purpose  There was indeed no purpose for which 1t was
not too big, so I broke 1t to pieces as useless

Master Chuang said, “Sir, you were stupid over the use
of big things For example, there was a man of Sung
State who possessed a salve which healed chapped hands
His famuly, one generation after another, had been washers
of silk A stranger who had heard of this salve offered him
a hundred ounces of gold for 1t The clan, when called
together to consider the matter, said, “We have been wash-
g sik for generations and have only made a few ounces
of gold Now 1n one morning we can make a hundred
ounces Let us sell the salve” The stranger, having
obtained the salve, went and told the King of Wu, who was
having trouble with Yueh State and had made the un-
known man commander of lus ships  He engaged the men
of Yueh wn winter time [when hands get chapped], and in
the battle on the water he defeated the Yueh forces For
this he was rewarded with land and made a noble The
ability to heal chapped hands was in both cases the same,
but 1n the one case 1t meant a title of nobility, in the other
1t meant bemng tied down to washing silk  The difference
lay 1n the way of using the salve Now, Master Hui, you
possessed a gourd as big as a five-bushel measure  Why
then did you not consider 1t as a huge cup in which you
could float on the rivers and lakes? instead of which you
were distressed that 1t was too shallow to be a ladle  The
conclusion, sir, 1s that it looks as 1f you had a dull mind,
doesn’t 1t?’

Master Hut said, ‘I have,a huge tree . .. Its great
trunk 1s so knobby and its small branches so twisted that
you cannot put the measuring tools square on them It
stands by the public road, but no carpenter casts a glance
at it. Now, Master Chuang, your words are big but of
no use. Every one agrees in rejecting them’

Master Chuang said, ‘ Have you never seen a wild cat, its
body crouching low as 1t waits for its prey? It springs from
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this side to that, now high, now low—and 1t gets caught 1n
a trap and dies 1n a net! There 1s the yak, so big that it
looms over one like a cloud in the sky ~ That 1s being really
big, and yet 1t 1s no use for catching mice. Now, sir, you
have a huge tree and you are distressed because 1t 1s of no
use Why do you not plant it in the village of non-exis-
tence, 1n the open country of nothingness. Beside it you
could wander mn maction, and beneath 1t you could be
free to sleep No axe would cut 3t down, nothing would
injure 1t, for there would be no purpose for which 1t might
be used Would you not be free from trouble then?’

Chapter 2. The (Innery Harmony of (Opposing) Things?

Tzt Ch’i, a man from Nan Kuo, leant aganst a low
table as he sat on the ground  He looked up to heaven, and
his breath died down  Without a sound he seemed to lose
his partnershup (of soul and body) Yen Ch’eng Tzl Yu,
who was standing before him 1n attendance, said, ‘How is
this, that you can make your body like a sapless tree and
your mind like dead ashes? At this moment the person
leanmng against the table 1s not the person who was leaning
against 1t before *

Tzt Ch’1said, ‘ Yen, ths 1s a good question you are asking
At the moment, you must understand, my self was gone
clean away You have listened to the music which man
makes, but you have not histened to the music of the earth,
or you may have lisiened to the music of the earth, but you
have not listened to the music of Heaven’

Tz Yu said, ‘May I ask you for an explanation of this?’

Tzt Ch’1 said, ‘The great mass of breath (in the atmo-
sphere) 1s called the wind  There are times when the wind
does not move When it does move, a mynad apertures
are aroused to make sounds Have you never listened to
the ligo liao of the wind? You know the cavities and holes
m the rugged heights of the mountams and the woods—
with trees a hundred spans 1in girth  There are, as 1t were,

1‘Things’ 1n this chapter, as often elsewhere, includes not only things 1n
Nature, but also institutions and 1deas of every kind
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noses and mouths and ears, square sockets and round
depressions, mortars and ditches and pools So there 1s a
roaring and a snonng, a whisthng and a sizzling, a howling
and a yowlng The wind dies down and there 1s a tiny
melody 1t comes at full blast and there 1s a great diapason
There 1s a lull and every hole 1s devoid of sound .’

Tzii Yu said, ‘ Since the music of the earth 1s just a matter
of all kinds of holes, and human music a matter of pipes,
may 1 ask what the music of Heaven 157’

Tzi Ch’1 said, ‘ All this blowing varies 1n a myniad ways
Who then can there be who excites all this and makes each
way be 1tself and all of them be self-produced?’

(Supreme Knowledge and Partial Knowledge, and the
Condittons under which they arise )

Great knowledge includes everything small knowledge 1s
restricted. Great speech has no pungency to it small
speech (may be pungent but) 1t 1s just chatter

Whether men are asleep and soul has communion with
soul, or whether they are awake and the body 1s freed and
its contacts are the basis of intercourse, the mind 15 day
by day engaged 1n struggle There are indecisions, griefs,
reservations, small fears giving nise to perturbation, great
fears giving rise to rechlessness

Consider the mind  In spme men 1t shoots forth like a
bolt from a cross-bow, assuming mastery of right and
wrong In others 1t bolds back, merely guarding (the
opimons) they have won In others it decays hike the
decline of the year, 1 other words, day by day crumbling
away to nothung  In others 1t 1s sunk 1n creaturely activity
from which 1t cannot be drawn back In others 1t 1s sealed
with hates, in other words like an old drain (choked with
muck) Thus the mind has one foot 1n the grave, and there
1s no way of reviving 1t [lit bringing 1t back to the light of
the sun].

(Consider the emotions) Joy and anger, sorrow and
delight, anxiety and regret, the fire of sex passion ! and the

1 Emending the character pien to luan
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(subsequent) feeling of contentment evanescent moods,
like the music coming from emptiness, hke mushrooms
comuing from damp heat. Day and mght alternate before
our eyes, and there 1s no knowing what they may bring
forth (An emotion) gone, 1s gone, and to-morrow can by
no means ! reproduce 1t

What 1s the cause of the emotions? 1t 1s near to the
truth to say that without them there 1s no ‘I,” and without
an ‘]’ they have nothing to take hold of But we are
ignorant as to what makes this so  There must be a True
Lord, but we are least able to discover traces of His
existence  We may act in the belief that He exsts,
but we cannot see His form, for the Reality that exists has
no form

(Consider the body and 1ts parts,) its nine apertures and
six internal organg, all 1n their places Which of them
shall we like best? Or are we to be pleased with them all
alike? (As a matter of fact) each has i1ts personal func-
tion, and thus all are 1n the position of servants 1s that not
s0? As servants they have not the power to control each
other 1s that not so? Then can they take turn and turn
about 1n being master and servant? (As a matter of fact)
they have a true ruler 1n his place [viz the ‘I’], and whether
they try or not to find out his reality does not add to or
subtract from the truth about lum

Once this *1” has received its complete form and so long
as 1t awaits the completion of 1ts span, 1t cannot be non-
existent But as it rubs and fights against the material
world 1t 18 moving towards this completion with the speed
of a galloping horse, and nothing can stop thuis Alas,
alas, to be throughout one’s life dispatched on service, but
to see no achievement coming from 1t! To be wearied with
one’s service and not to know what 1s its final object’
Surely we are right in lamenting this  And nothing 1s
gamned by men affirming that there 1s no physical death
The body decomposes, and the mind decomposes with 1t
And surely we are night in affirming that this 1s supremely

1 Emending mu to mo
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lamentable. Thus man’s life 1s like a passing dream,? 1s it
not? Unless 1t be that [ alone am dreaming and other
men are not dreaming

Men follow the dictates of their made-up munds, and
there 1s no one who does not do this But how can a
prr: knowledge take the place of the mind choosing for
itself? This does happen, but 1t 1s the 1gnorant who allow
it to happen  To make the distinction between right and
wrong apart from the making up of the mnd 1s equivalent
to ‘gong to Yueh to-day and arriving there in the past * 2
It amounts to making nothing be something. But if
nothing can be something, even a divine Yu ? could not
have knowledge, and there would be nothing we could do
about 1t

Take speech. It 1s not just an emission of breath The
man who speaks has something to say, and what he has to
say 1s by no means absolutely predetermined [1e apart
from the speaker] Are we to infer that the words exist
(waiting to be said) or that they do not exist until they
are said? And this 1s a question of whether we can prove
a distinction between human speech and the chirping of
fledgelings

The question has to be asked how the Tao becomes
obscured so that there 1s the distinction of true and false
Also, how 1s speech obscured so that there 1s the distinction
of right and wrong? The Tao cannot go away (for a
moment) and ccase to be here, neither can words be here
{1 e have been spoken] and be impossible The obscuring
of the Tao 1s 1n relation to one-sided thinking, and the
obscuring of speech 1s in relation to the embroidery of
eloquence. Thus 1t 1s that there are the distinctions of right
and wrong made by the Confucianists and the Mohists, the
one affirming what the other denies, and denying what the
other affirms If then we want to affirm what they (both)
deny and deny what they affirm, there 1s no other way than
that of a clearer understanding

! Emending the character man to meng
2 The famous paradox by Hu Shih Cp Part Four, Chapter IX
3 The Sage-king Yu
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(We have to realize that) a thing 1s both a ‘That” and a
*This,” and 1t cannot see 1tself as a ‘That.” If you know
yourself, then you know. (Otherwise you do not know )
Thus 1t 1s that I maintain that the ‘That’ proceeds from the
“This,” also that the ‘This’ 1s linked to the ‘That’ The
‘That’ and the ‘This’ together, hife interpreted under con-
ditions (of time)! After all, now there 1s life, now death,
now death, now Iife. What 1s possible at one time 1s 1m-
possible at another and what 1s impossible at one time 1s
possible at another Being hinked to the right 1s being
linked to the wrong, and being linked to the wrong 1s being
Iinked to the right That 1s why the sages do not follow
these distinctions and so become enlightened by Heaven,!
and are hinked to the ‘This”’

(As has already been stated) a ‘This’ 1s also a ‘That,” and
a ‘That’1salsoa*This’ Then in addition, a ‘ That,” as also
a ‘This,’ 15 equally affirmable and deniable, with the result
that we cannot 1nfer erther that they exist, or that they do
not exist Do not let them get to the point of being a parr
of opposites  This 1s called (reaching) the axis of the Tao
for an axis from the outset 15 mn position at the centre of a
circle and meets the requirements of every change end-
lessly  Since both the right and the wrong are endlessly
(changing), therefore I maintain that there 1s no other way
than that of illumination

The possibifity of the possible and the impossibility of
the 1mpossible—it 15 the Tao in action which brings this
about  Thus a thing 1s described as bemng so [1 € what 1t 1s]
How 1s 1t just what 1t 1s? Through the so-ness 1n 1ts bemng
just what 1t 1s  How 1s 1t not what 1t 1s? Through the
not-so-ness 1n Its bewng just so. A thing never varies in
having what makes 1t what it 1s, nor m having what makes
1t possible  There 1s not anything which 1s not what 1t 1s,
nor which 1s mmpossible Thus 1t 1s that there are roof-
slats alongside of solid pillars, ugliness alongside of beauty,
and to be great [kuei], to alter [kuei], to flatter [kuer], to be

1 T’len, the transcendental side to Nature
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marvellous [kuer], * all these through Tao have the unity
of mutual interpenetration For a thing to be separated
out (from the mass) 1s for 1t to become a thing For 1t to
become a (complete) thing 1s for 1t to de-become. Every
single thing both becomes and de-becomes,? both processes
being to and fro mn the unity of mutual interpenetration

Only the man of all-embracing intelligenge knows this
unity of mutual interpcnetration  Because he has this
intelligence, he cannot be made use of but takes up his
abode 1 1ts common functioning His functioning has
utility,, for to be of (real) usc 1s to interpenetrate and be
mterpenetrated, and to penetrate and be interpenctrated 1s
to achieve To arrive at achievement 18 about all a man
can do Followmg on from that comes stopping, and
to stop without knowing that one 1s stopping that
1s—Tao

For a man to wear out his spirit and ntelligence 1n an
cffort to make a unity of things, and to be ignorant of the
fact that they are in agreement, this 1s to be described by
‘The Morning Three’ What do I mean by that? Well,
there was a certain monkey-keeper who had charge of their
diet of acorns He ordered three 1n the morning and four
atnight foreach one  The monkeys were all angry about this
The keeper said, ‘Very well, then, you can have four n
the morning and three at might” The monkeys were all
pleased Thus 1in name there was actually no change for
the worse, whilst scope was given to feelings of pleasure and
anger and the arrangement was in conformity with those
feelings  It1sn this way that sages by means of the surface
distinctions of ‘the rnight’ and ‘the wrong’ make harmony,
and yet take their ease m Heaven's leveling out By
levelling out I mean going two ways at once

1 The modern pronunctation of these four characters given here as kuer
1s as follows A’uei, huei, ch ueh, and Auar  The traditional rhyme of the
first 1s A'wer  Chuang Chou’s selection cf these four somewhat unconnect-
able concepts here 1s with a view to showing that there must be some
connectton since the 1deogiaphs exist and, what 1s more, are expressed by
the same sound in speech N B —I have no reason to suppose that that
sound was actually Awer, but 1t must have been something like it

2 The text 1s emended, a pu being added to the wer to make a double
negative  Without this sense seems hardly possible
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The knowledge which the men of old had was perfect in
one respect How this was so, 1s as follows There were
men who held that before there began to be (so many)
things (in the world), that was perfection, a state of com-
pletion to which nothing could be added. Then there
came a second stage in which there were a large number of
things, but they had not begun to be carefully differentiated.
Next to this came a stage when things were differentiated,
but there had not begun to be a distinction between
right (things) and wrong (things) This ornamentation (of
things) as right and wrong was the process which brought
about the waning of the Tao mn the world, and the same
process brought about the rise of personal preference  And
1t 15 equally out of the question to infer either that there
really 1s progress and regress or that there 1s not If we
say there 1s, it 1s a case of ‘Chao’s fine playing of the lute’
If we say there 1s not, 1t 1s a case of ‘Chao’s wmability to play
thelute’! Chao Wen’s playing and Shth Huang’s wielding
of the conductor’s baton and Master Huyr’s leaning against
a Wu tree the three experts’ knowledge was just more or
less Hence each went on till the last year of his Iife, but
1t was only they who prized their knowledge and regarded
it as extraordinary compared to any one else’'s Because
they prized 1t they wanted to enlighten people with it But
other people were opposed to their enhghteming and en-
hightening  The result was the confusion worse con-
founded of Master Hur’s argument about hardness and
whiteness—his son (you know) tried for his whole life to
reach the conclusion of the argument and failed If that
1s the meaning of progress, then I too (in this argument) am
adding to the progress If, however, 1t may not be de-
scuibed as progress, then there 1s no progress, not even with
me (and my arguing!). These are the reasons why sages
aim at the glorious light which comes from slippery doubts
Tt 13 why they cannot be used and on ‘the contrary make

1 Chao Wen 1s said to have been a music master 1n Cheng State The
reference here seems to be to a divided opinion about hum, some, including
himself, saying he was a fine player, and some that he was not
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their abode 1n common functioning. I describe this as -
creasing one’s 1ntelligence

I will illustrate Here are some words, and I do not
know whether they are classifiable or not as nght—for any
things to be classifiable and not classifiable 1s for them
together to make a new class, and then they are in the same
posttion as the other classified things, However that may
be, allow me to try and say what I want to say Since
there 1s such a thing as the beginming, there 1s also such a
thing as a beginning before the beginning, and there 15 also
such a thing as a beginning to before the beginning to
before the beginning  Since there 1s such a thing as some-
thing, there 1s also such a thing as nothing, and then, since
there 1s such a thing as before the beginning of something
and nothing, there 1s also such a thing as a begimming to
before the beginning of something and nothing There
we are' And 1 do not know which of the two, something
and nothing, 1s something and which 1s nothing Coming
to myself and what I have just described, presumably
it 1s a description of something, but I do not know
whether 1t 15 really something or whether 1t 1s really
nothing

(It has been argued that) ! “1n the world of our experience
(there 1s a sense 1n which) there 15 nothing bigger than the
tip of a new-grown hair, whilst a great mountain 1s a tiny
tlung that there 1s no greater age than that of a baby cut
off 1n 1nfancy, whilst Grandfather P’eng (with his 700 years)
died 1n hus youth that heaven and earth were born at the
same time that I was, and so all things 1n nature and 1
are one and the same thing” Since they are one, you can
still find words to express 1t, can you?? And smce 1t has
been expressed, can 1t still be unexpressed? ‘One plus the
words about 1t makes two, and two plus the oneness (of the
two) makes three > If we go on like this, even the cleverest
reckoner breaks down and how much more the ordinary
run of men!

1 There follow quotations from Master Hu and hus fellow sophists
? Chuang Chou's position is that the use of words 1nvanably 1nvolves
comparison
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Thus 1t 1s that by gomg on from nothing to something we
arrive at three. How much more if we go on from some-
thing to something' Don’t let us go on' Let us stop
here!

The Tao has never begun to have mutually exclusive dis-
tinctions Words, on the other hand, have never begun
to have permanency Because this 1s so there are lines of
diviston  With your permission I will mention them  The
left involves the right  Reasoned statements (about a thing
being on the left or the night, etc etc ) involve judgments.
Then divisions of opimon involve arguments. Then con-
troversies mvolve quarrels  These may be called the Eight
To-and-Fro’s® What 1s beyond the world of space, the
sage holds within himself, but he does not reason about 1t
What 15 within the world of space he reasons about, but
he does not make any judgment on 1t About the annals
and the records of past kings he makes a judgment, but he
does not argue, with the result that division of opinion 1s not
really dwvision of opinion, nor arguing really arguing  How
that comes about 1s by reason of the sage embracing all
things The mass of men argue with a view to demon-
strating to each other, which 1s why I say that arguing 1s not
a revealing process

The supreme ? Tao cannot be talked about, and the
supreme ? argument does not require speech (So also)
supreme benevolence 1s not just being charitable, supreme
purity not just being disinterested, and supreme courage
not just brute violence If the Tao were to glitter, 1t would
not be the Tao  The speech which argues comes short of
what 1t might be  The benevolence that 1s stereotyped,does
not succeed The punity that 15 flawless does not engage
confidence The courage that 1s absolutely unyielding
defeats 1ts own end

Thus it 1s that he who knows how to stop at what he does
not know 1s perfect Who can know the argument which 1s
not put into speech and the Tao that has no name? If

1 Emending the text as Ma Hsu-lun suggests
® The character fa (big) 1n many contexts conveys the impression of
meaning authoritative or transcendent
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there should be the ability to know 1n this way, this know-
ledge might be described as ‘the Store of Heaven’ Pour
mto 1t and 1t does not overflow Pour out from 1t and 1t
does not become empty It does not know the source of
its knowing  Thus 18 the meaning of ‘storing up the light.’

(A Further Discusston of Rightness and Wrongness )

Yueh Ch’ueh asked Wang Y1 if he knew what there was
that things bad m common He said, ‘How should I
know? Perhaps you know what there 1s that you do not
know?’ Yueh Ch’ueh said, ‘How should 1 know about
that? Does 1t follow that things are not known?”

Wang Y1 said, ‘How should I know? However it may
be, I will try and put the matter into speech Can there
be any way by which I may know that what I call knowledge
is not really not-knowledge? And can there be any way
by which I can know that what I call not-knowledge 1s not
really knowledge? Let me try to ask you some questions
If the people sleep 1n damp places their lomns will hurt and
one side of their bodies will be dead  But 1s that the case
with an eel? If a man stays up 1n a tree, he will get
frightened and go all of a tremble But is that the case
with a monkey? Which of these three knows the night
place 1n which to live? Men eat flesh, deer feed on grass,
centipedes find snakes sweet, and owls and crows guzzle
mice Which of these four knows the right taste? Monkey
mates with monkey, and the buck with the doe Mao
Ch’iang and L1 Ch’1 {the two famous beauties] are regarded
as very beautiful, and yet at the sight of them, fish dived
deep 1nto the water, birds flew igh 1nto the air, and deer
fled from their presence  From my personal pont of view,
the basic principles of benevolence and justice and all the
little tracks of nghtness and wrongness are so nextricably
confused that it 15 impossible for me to know how to
differentiate them’

Yueh Ch’ueh said, ‘If you do not know what 1s profit
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and what loss, then a perfect man, to be sure, does not know
Is pot that so?’

Wang Y1 said, ‘The perfect man?' 1s a mystery The
great pools might be all scorched up, but he could not feel
hot The great rivers might be all frozen hard, but he
could not feel cold Thunder might split the mountains
and the wind lash the sea, but he could have no fear A
man of that kind could mount the clouds and the air and
ride the sun and the moon, wandering away beyond the
bounds of the Four Seas Neither Dcath nor Life brings
change in him lumself  How much less then can (so-called)
principles of profit and loss?’

Master Chu Chao approached Master Chang Wu with a
question, saymg, ‘I heard from the lips of the Master
[Confucius] that when (it 1s said that) the sage does not
occupy himself with mundane affairs does not seek profit
or avoid loss, has no pleasure 1n the conscious pursuit
(of things), does not play the official with the Tao, says
nothing and says something, says something and says
nothing, and wanders nto the beyond, free of the dust and
grime of the world then for hum, the Master, these words
are quite fantastic  For me, on the other hand, they denote
the practice of the mysterious Tao  In what sort of way do
you regard this, my dear sir?’

Master Chang Wu said, ‘This 15 a matter about which
the Yellow Emperor 2 was perplexed How then 1s Con-
fucius competent to have knowledge on 1t? Not only so
you also are too hasty 1n your calculations You see
a cross-bow and immediately expect broiled duck I will
speak to you mconsequentially on the matter You listen
inconsequentially

‘Sitting by the sun and the moon' Cradling space and

1 Re chih 1en, which I have translated as ‘perfect man’, but this 15 rather
unsatisfactory, in spite of the fact that, as the term got into general circu-
lation, 1t came to have much this meaning The Taoists invented the
term, and I cannot help thinking that the men who first used 1t thought of
chih 1n its literal sense of ‘arrive’, hence the ‘man who has reached the
great objective’

? The mythical Sage-emperor whom the Taoists exalted as the first to
know the Tao

H973
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time 1n one’s arms' Blending and harmomzing them'
Getting nid of the shippery uncertainties of distinctions and
putting menials alongside honourable persons! Everybody
babbling away, but the sage a blockhead (with nothing to
say), as he mingles a myrniad years (in huimself) and becomes
integrated, complete, balanced, whilst things, as they are,
all go on pursuing their courses’

How do I know that to love life 1s not to be 1n a state of
llusion? How do I know that to hate death 1s not like a
man who was lost 1n his childhood and now does not know
his way home? L1 Chi was the daughter of the warden at
A1 When Chin State first captured her her tears ramned
down and drenched her coat But after she had armved
at the palace and had shared the king’s (luxurious) bed
and fed on all the rich food, she repented of her tears  How,
sir, do you know that the dead do not repent of their
original craving for life? The man who dreams at night
that he 1s carousing, may when the morning comes be
weeping, whilst the man who dreams he 1s weeping, may
when the morming comes be out hunting In a dream you
do not know that you are dreaming, and you can even
divine the dream you are dreaming It 1s only when you
wake up that you know you have been dreaming

Not only so there 1s the great awakening, and then we
shall know that all this (present experience) 1s a great dream.
Fools, however, regard themselves as awake now — so
personal 1s their knowledge It may be as a prince or it
may be as a herdsman, but so sure of themselves! Both
the Master (Confucius) and you are dreaming, and when I
describe you as dreaming, I am also dreamung  And these
words of mine are paradoxical that 1s the name for them
And a mynad generations will pass before we meet a sage
who can explain this, and when we meet him 1t will be the
evening of our little day

Suppose you and I have our argument If I cannot beat
you and you beat me, does 1t follow that you are night and
I am wrong? If you cannot beat me but I beat you, does
1t follow that I am night and you are wrong? Is one some-
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times night and sometimes wrong, or are both of us nght
or both of us wrong? If you and I do not have a common
knowledge (about the matter), then other men are bound
to be 1 the dark over it Whom then can we employ to
get to the truth of 1t? If we should employ a man who
agrees with you, or one who agrees with me, or one who
disagrees with both of us, or one who agrees with both of
us, since one would agree with you and another with me
and another disagree with both of us and another agree
with both of us, how could any one of them get to the truth
of the matter? Does 1t follow then that I and you and
other men have pot got a common knowledge? Are we
then all waiting for Something [? Someone] else?

Arguing ! 1s a relation (in time) of one mutable sound to
another Suppose the sounds are not relative to each
other. That would be harmony (as of a chord 1n music) 2
The achieving of this harmony 1s by being a babe of Heaven
Conform to that indefinitely thereby the passage of time 1s
obliterated 'What 1s the meaning of achieving harmony
by being a babe of Heaven? The answer 1s this ‘To be’
and ‘not to be’ are respectively ‘being thus’ and ‘not being
thus * If to be 1s necessarily to be, then it 1s different from
not to be  About this there can be no argument  Also if
being thus 1s necessarily being thus, then 1t 1s different from
not being thus  About this also there can be no argument
(That being so,) forget the passage of time, forget argu-
mentative judgments  Be 1 awe of timelessness  Thus 1t
1s that you can dwell 1n timelessness A penumbra asked
a shadow, saying, ‘There are times when you are moving,
times when you are at rest times when you sit down, times
when you stand up Why do you not work out one method
and stick to 1t?° The Shadow said, ‘Am I dependent on
something else for being what I am? (If so) 1s the some-
thing else on which I am dependent itself dependent on

1 The ensimng passaFe 1s a bugbear to the commentators, although the
section on the ‘law of identity’ 1s clear enough I follow Wang Hsien-
ch’ien’s order, but the grammar of this opening sentence seems to me to
regmre a subject and the natural one is ‘arguing’

The sense seems to require this addition,
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something else for being what 1t 15?7 Am I dependent on
the scales of a snake or the wings of a cicada? How can 1
understand what makes the ‘being thus’ and what makes
the ‘not being thus’?

Once Chuang Chou dreamt he was a butterfly, fluttering
here and there just as if he was a butterfly, conscious of
following 1ts inclinations It did not know that it was
Chuang Chou  Suddenly he awoke, and then demonstrably
he was Chuang Chou  But he does not know now whether
he 1s Chuang Chou who dreamt he was a butterfly or a
butterfly dreaming be 1s Chuang Chou Now Chuang
Chou and the butterfly are 1n relation, so that there must
be a distinction between the two  This 1s what 1s meant by
‘things being transformed’

Chapter 3. The Master Principles for the Nourishment of
Life.

A man who was cook to Prince Wen Hui was cutting up
a bullock The blow by his hand, the thrust from his
shoulder, the stamp of his foot, the heave with his knce,
the whish of the flesh coming away, and the whistle of his
knife going 1n were all perfectly in time, having the rhythm
of the Dance of the Mulberry Grove, and exactly 1n time
like the chords of the Chung Shou  The Prince said, ‘How
excellent, that you should reach this pitch of perfection!”
The cook put down his chopper and said, ‘The thing that
your humble servant delights 1n 15 something higher than
art, namely the Tao  When I first began to cut up bullocks,
what I saw was just a bullock After three years I no
longer saw a bullock as a whole, and now I work by the
spuit and not by the sight of my eyes My senses have
learnt to stop and let the spinit carry on I rely on the
Heaven-given structure of a bullock I press the big
tendons apart and follow along the big openings, conform-
g to the lines which must be followed . . A good cook
gets a new chopper every year, and this 1s because he cuts.
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A poor cook gets a new chopper every month; and this 1s
because he hacks But the chopper belonging to your
humble servant has been 1n use for nineteen years It has
cut up several thousand bullocks, but its edge 1s as keen as
if 1t had just come from the whetstone There 1s a space
between the jomnts, and the edge of the chopper 1s very thin
I put this thinness into the space, enlarging 1t as I go, and
there 1s bound to be plenty of room for the blade
Nevertheless, every time I come to something ntricate, 1
take a look at the difficulty Apprehension calls for
caution My eyes dwell on 1t, and I act very slowly The
movement of the chopper 1s imperceptible, and by degrees
1t all comes away like bundling soi1l from the earth I then
Iift the chopper out and stand up and look all around with
the satisfaction of victory Then 1 wipe the chopper and
put it away’

Prince Wen Hu exclaimed, ‘Excellent! 1 hear what a
cook has to say, and I have learnt how to nourish life”’

When Kung Wen Hsien saw a certain offictal he“was
horrnified and said, ‘Who 1s he? How 1s 1t that he has only
one foot? Is this Heaven’s doing or man’s?” The answer
was, ‘Heaven’s doing, not man’s Heaven’s way 1s to
create individuals A man’s outward appearance is a given
thing Thus we know that this1s Heaven’s domg, not man’s ’

The marsh pheasant has to take ten steps for every peck
and a hundred steps for every sip, but 1t does not beg to
be kept 1n a cage The food ! there might be royal food,
but 1t would not be good food (for the pheasant)

When Lao Tan ? died, Ch’in Shih went to mourn over
him  After three moans he went away A disciple said,
‘Were you not a friend of the Master?”” Ch’in Shih said,
“Yes’ The disciple said, ‘1f so, then 1s 1t proper to mourn
only in this fashion?”  Ch’in Shih said, ‘At first 1 took you
to be Lao Tan’s men Now, no A moment ago when [
was 1nside to mourn, there were old men bewailing Lao
Tan as if bewailing the loss of a son, young men bewailing

1 The shen 1n the text seems quite impossible T emend to shan
8 Traditionally accounted to be the first of the great Taoist Masters,
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him as 1if bewailing the loss of a mother. The reason why
they came together, unquestionably was that they had un-
timely words to say, untimely tears to shed. This 1s to
skulk out of the sight of Heaven, to fly 1n the face of facts,
to forget what you have recerved ! . When he happened
to come, 1t was the right time for the Master When he
happened to go, 1t was the mevitable course for the Master.
Find your peace 1n the right ttme make your home 1n the
1nevitable, and grief and joy cannot intrude  The ancients
said of death that it was the cutting of bonds by the Omm-
potent  There 1s an end to the fingers which feed the twigs
to the fire, but the fire 1s transmitted, and no one knows
when 1t will be put out’

Chapter 4 The Human World.

Yen Hu: went to see Chung Ni 2 to ask leave to go away
Chung N1 asked him where he was going, and Yen Hu
answered that he was going to Wer State ‘With what
object?” asked Chung N1

Yen Hui said, ‘I hear that the Prince of Wer 1s 1n the
vigour of his youth and his actions self-willed He 1s
unconcerned about his country and will not see his faults
He 15 uncancerned about his people dying, so that the dead
are lying everywhere all over the country, the condition of
the people 1s incomparably bad 1 once heard you, Master,
say that one should leave the well-governed country and
go to the country which 1s in confusion It 1s the doctor’s
door which has a crowd of sick people before it 1 want
to take what I have heard (from you) and think out its
basic principles  Perhaps there 1s some cure for Wei State’

Chung Nt said, ‘Alas, the danger 1s that you will go and
only bring punishment on yourself The nght way does
not allow of other things being mixed 1n with 1t If they
are mixed i, then the right way becomes a number of

! Whether from Heaven or from Lao Tan 1s not clear

%1e Confucius, referred to without any title Yen Hw was the man
whom Confucius regarded as the best of his disciples The incident here

18 to be taken as fictitious, Confucius being made to say things which
showed that the Taoist way was better than the Confucianist,
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ways That entails confusion, and confusion harasses the
mind. With a harassed mind there 1s no saving anything
The perfect man 1n the old days was first concerned about
himself before he started bemng concerned about others
So long as there was any doubt about himself (and his
true good), he certainly had no leisure to attend to the
actions of violent men  Further, have you any idea what
wastes the virtue 1n a man, or what brings knowledge into
existence?  Virtue 1s wasted through the desire for fame
Knowledge comes to existence through contention
Fame means men crushing each other, and knowledge 1s
the tool of contention Both fame and knowledge are
indeed instruments of evil and not what should come into
perfect action  Further, there may be men of soud virtue
and unfailing sincernty, not permeated with mortal humours,
not striving over fame, not imbued with a mortal mind, and
yet they may force theirr rule-of-thumb speeches about
moral 1deals upon bragging violent men They are rightly
called calamity men, for those who bring calamities on
other men are bound to bring calamities back on themselves.
I am afraid that 1s what you [Yen Hui] will be.

The lust for fame' The sages failed to conquer this
n other men How much will you fail (with the Prince of
Wer)? But I think you must have some plan i mund
Come, try to tell me about 1t’

Yen Hus said, ‘Gravity of demeanour, dispassionateness,
energy, and singleness of purpose Will this be right?’

Chung N1 said, ‘Ternble! How can 1t possibly be right?
The prince 1s a masterful man and amply shows 1t. His
moods are uncertain, and, since he 1s never contradicted
by the men continually around him, he tramples on other
people’s feelings for the express purpose of easing his own.
We can define him as a man who cannot accomplish the
hittle daily accessions of virtue and 1s, therefore, all the more

1 There 1s evidence, though of a little later date, that Confucianists often
gave a bad impression through their pompous moral talk It s difficult
to beheve that Chuang Chou 1s not here taking them off
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1ncapable of really great virtue  He will stubbornly refuse
to be converted If he should agree with you outwardly,
inwardly he will not condemn himself How can you do
anything with him?’

Yen Hui said, ‘If that be the case, then I will be mwardly
uncompromising and outwardly appear to compromise, and
I will substantiate (my words) by appealing to the past As
for being inwardly uncompromusing I shall be a disciple of
Heaven, and the man who 1s that knows that the Son of
Heaven and himself are both treated as sons by Heaven
Will a man like the prince be so individualistic as not to
care whether his words win approval or disapproval from
men? If he 1s so, then people will call him a mere child
This 1s what I mean by being a disciple of Heaven  As for
outwardly appearing to compromuse, I shall be a disciple
of men, bowing and scraping with the manners of a minister
What other men do, may I not do? And when I do what
others do, will they censure me for 1t? This 1s what I mean
by being a disciple of men As for substantiating (my
words) by appealing to the past, I shall be a disciple of
antiquity  Although I shall speak with moral authority
and make actual condemnations, 1t will not be I but anti-
quity doing 1t In this way although I be upright I shall
not be disliked This 1s what I mean by being a disciple
of antiquity  Will something like this be right?’

Chung N1 said, ‘ How can 1t possibly be right? There 1s
too much putting of things to rights and no spying out of
weak spots You may be persistent, but there will be no
bad conscience resulting However things may go, you
will only come to a standstill  (The problem 1s,) how 1s 1t
possible to make the prince change himself as if his own
mind was teaching him?’

Yen Hur said, ‘I can go no further I venture to ask you
for the night plan’

Chung N1 said, ‘Fast' And I will tell you that where
there 1s fasting 1t 1s no easy matter If a man does make
an easy matter of 1t ““the shining heavens contradict him »*’

Yen Hu said, ‘My family 1s poor. For a number of
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months I have not tasted erther wine or meat. May this
be taken as fasting?’

Chung N1 said, ‘This 1s the fasting 1n relation to sacri-
ficng It 1s not fasting of the mind . . Integrate your
will  (Thus) do not histen with your ears, but histen with
your mind Do not listen with your mind, but listen with
your vital force  Ordinary sense-hearing does not go
beyond the ears, and the mind does not go beyond symbols
[te 1deas about things not actualities] The vital force 1s
entirely negative and waits on things (outside one’s self)
The Tao brings together all negativeness (in atself), and this
negativeness 1s the fasting of the mund ’

Yen Hui said, *1 have not begun to set this process going,
and the truth 1s, 1t 15 because I am myself, an 1individual
If T had set this process going, there would have been no
Hui, an individual  Is it night to speak of negativeness?’

The Master said, ‘Entirely nght' I will telt you If you
can go 1n and wander freely 1n this prince’s cage without
affecting his reputation 1n any way, being (caged up) inside
and yet crowing cheerfully, not beimng (caged up) inside and
yet continually there,! with no depression and no malice,
this being your entire home 1n spite of your living there
being because you cannot help it (if you can do this) then
you will be near to success  To take no steps at all 1s easy
to walk without touching the ground, that 1s the difficulty
Also 1f you act under the compulsion of men, there 1s no
difficulty about pretending but there 15 1f you act under the
compulsion of Heaven We have heard of flying with wings,
but not of flying without them, 1 have heard of knowing with
knowledge, but not of knowing without knowledge

A second anecdote follows, in which Confucius appears again
as the central figure This time he 1s approached by an ofhcial
to whom a state mission has been entrusted, and who 1s very
worried over its difficulty The advice Confucius s represented
as giving has, of course, a strong Taoist twist to it.  In some of

the sentiments, however, the Confucianists’ mind peeps out The
following 1s a good example of the two strains

1 By substituting erk for tse 1n these two clauses 1t 1s possible to get a
likely meaning without attaching forced meanings to the other words
* {973
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Chung Ni1 said, ‘Our human world has two moral safe-
guards, the one fate, the other duty A child’s love of its
parents 1s fate, and 1t 1s impossible for the child’s heart to
be loosed from this love. A subject’s service of his prince
1s duty Go where you will there 1s a prince, so that
this duty 1s inescapable between heaven and earth  These
are the two moral safeguards Therefore, to serve one’s
parents 1 contentment without regard to the place, this 1s
the height of fililal piety To serve one’s prince 1n con-
tentment without regard to the business entailed, this 1s the
supreme exhibition of loyalty. So, (1n any difficult business
such as a state commission,) 1n the service of your heart to
have no change in your emotions from what they were
before, to know what 1s mevitable in the business and be
content with these conditions as your fate, this 1s the height
of virtue As a subject or a son a man constantly has
business forced on him, but in dealing with the actualities
of the business he can forget his own personal concerns,
and so has no leisure for loving hfe or hating death. It is
quite possible, sir, to go forward Ride events with
a free mind Rely on the unavoidable to nourish centrality
(of mind) This 1s perfection”

Chapter 6 The Great Father of All Teachers

The man who knows the actions of Heaven and knows
the actions of men, that man s perfect To know the actions
of Heaven 1s to be Heaven and alive To know men’s
actions 1s to feed what 1s unknown by means of what 1s
known, and to reach the end of one’s natural span [lt.
Heaven’s years] without being cut off half-way This 1s to
advance 1 knowledge

(The Nature of True Knowledge is to be learnt from the
Nature of the True Man)

None the less there 1s cause for anxiety. For knowledge
to become exact, knowledge depends on something else,
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though what it depends on is far from being certain  How
do we know that what we call Heaven 1s not man, and what
we call man is not Heaven? Well, there 1s the true man
before there 1s true knowledge* and (the question 1s) what
1s meant by a true man  The true man of antiquity did not
go counter to the few He had no heroic achievements
He made no plans Being what he was, when he made
mistakes he did not regret them. When he was exactly
night, he was not self-complacent. Being what he was, he
could scale the heights without losing his nerve, could enter
water without feeling wet, enter fire without feeling hot
This 15 the man whose knowledge can get higher n the Tao

The true man of antiquity had no dreams while he slept
and woke up without any feeling of anxiety In eating he
had no sense of the sweet His breathing was deep, for
the true man breathes from hus heels, whilst 1n most people
their breathing 1s from their throats, and the man who 1s
crushed by defeat retches his words out as if he were
vomiting. For a man’s passions to go deep 1s for his
mstinct of vital resilience [lit heavenly spring] to be
shallow

The true man of antiquity was not conscious of loving
bfe and hating death  As hfe opened out, he did not long
for joy As he entered (the shadow of death) he did not
hang back Like a bird he flew away, just as like a bird he
came that was all He did not forget his beginning, or
have any desire about what his end might be  He received
(what came to him) and took pleasure 1n it, and then he
forgot it and received 1t again  That 1s to say, he did not
1njure the Tao with his (conscious) mind, nor did he supple-
ment Heaven with man. This 1s what 1s meant by a true
man

Bemng what he was, he was absent-minded,! his manner
tranquil, with a pure brow as cool as autumn and as mld
as spring, 1n his joy and anger following the movement of
the four seasons, and so fitting 1n with things [ie his en-
vironment] that he was not conscious of any hmit to hs

1 Accepting Wang Mou-hung’s emendation of chih to wang
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doing so. Thus 1t 1s that a sage 1n lis employment of arms
mught destroy a country and yet not lose the affection of the
people. His benefits might flow down through a myriad
ages and yet he not be consciously fond of men  And thus
1t 1s that deliberately to rejoice 1n bemng impreghated with
things 1s to be anything but a sage deliberately to be
attached to people 1s to be anything but benevolent de-
hberately to wait for heaven-given opportumties 1s to be
anything but a wise man deliberately to make profit in one
direction m order not to entail loss 1n another 1s to be any-
thing but a man of practical principles, just as to lose one’s
self for the sake of one’s reputation 1s to be anything but a
good public servant, and to destroy one’s character and be
unprincipled 1s to be anything but a good private servant
Men like Hu Pu Chich, Wu Kuang, Po I, Shu Ch’i, Chi
Tzu, Hsu Yu, Chi T’0, and Shen T’u T1 were the servants
of servants, were Yes-men to Yes-men and so did not say
Yes to what was affirmed in themselves

Thus 1t 1s that what the true man liked was reduced to one
(thing) and what he did not like was reduced to one (thing),
and, since the one and its antithesis are equally one, 1n the
one respect the true man acts as a disciple of Heaven and
in the other respect he acts as a disciple of men In him
nerther Heaven [1 ¢ the transcendent and integrated element
i Nature] nor man [1e the human and unmntegrated
element in Nature] conquers the other. This what s
meant by a true man.

Life and death are both (matters of) fate. They have the
regulanty of night succeeding day, for Heaven 1s what man
cannot interfere with 1n the actuality of all creation  Those
men who 1n a special way regard Heaven as Father and
have, as 1t were, a personal love for 1t, how much more
should they love what 1s abqve (Heaven as Father)! Other
men 1n a special way regard their rulers as better than
themselves, and they, as 1t were, personally die for them.
How much more should they die for what 1s truer than a
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ruler! When the springs dry up, the fish are all together
on dry land They then moisten each other with their
dampness and keep each other wet with their shme. But
this 1s not to be compared with their forgetting each other
mn a niver or a lake The same with (everybody) praising
the Sage-king Yao and denouncing the vilamn Chieh 1t
1s better to forget them both and transmute their different
ways.

The Great Mass loads me up withe body, gives me the
labour of Iiving, eases me off with old age, and gives me
test with death  Thus 1t 1s that that which makes my hfe
a good 1s also that which makes my death a good

A man’s property 1s said to be safe enough when his boat
1s laid up m a creek and his fishing net put by in shallow
water But a strong man can come in the middle of the
mght and carry these things off without the sleepers know-
g anything about 1t In storing things, whether small
ones or big, there 1s a question as to the right way There
1s a chance of their being lost ~ Suppose, then, you store
up man’s world in man’s world, 1s there no chance of 1ts
being lost? This 1s the great fact about things and their
continuity Thus, although to be patterned in the form
of a man 1s something to be more or less pleased about, the
source of joy beyond all reckoning hes 1n the fact that a
thing ke man’s body has a mynad transformations, and
there never has been any limit to them

Thus 1t 1s that a sage wanders freely in the fact that things
cannot be lost but are all preserved  To him to die young,
to grow_old, the beginning and the end of hfe are all
good, and other men should copy them 1n this  How much
more should they copy that which 1s the link of all creation,
that on which the one and only process of evolution depends
The Tao has reality and evidence, but 1t has no (specific)
action, no spectfic form It can be transmitted, but it
cannot be (consciously) recetved It can be attained, but
1t cannot be secen (when 1t 1s obtained) It 1s self-rooted
and existed before the heavens and the earth  From of old
1t has continued without ceasing It 1s the gods, the Divine
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Ruler. It produced the heavens: 1t produced the earth.
It 1s above the highest and lowest points 1n space, although
1t 1s neither high nor low Existing before the heavens
and the earth and older than the oldest antiquity, it 1s
neither old nor shows signs of age. Hst Wer obtained 1t
and thereby adjusted the heavens and the earth. Fu Hs1
obtained 1t and thereby gave a double ornigin to matter.
The Great Bear obtained it and so has never left its course.
The sun and moon @btained 1t and so have never ceased
(revolving) K’an P’1 % obtained 1t and thereby entered
the heart of the world [lit. the K’'un Lun Mountains]. Feng
Yi obtamned 1t and thereby wandered by the Great Ruver
Chien Wu obtained it and thereby made his home on
Mount Ta1 The Yellow Emperor obtained 1t and thereby
ascended the cloudy heavens Chuan Hsu obtained it and
thereby made his home 1n the Dark Palace Yu Chhang
obtamed 1t and stood by the North Pole Hsi Wang N
obtamed 1t and so gained her seat on the Shao Kuang,
and no one knows her beginning or her end  Grandfather
P’eng obtained 1t and so lived from the age of Shun to the
age of the Five Princes Fu Yueh obtained it and there-
by becamne Wu Teng’s mumster and soothed the whole
country (When he died) he mounted this and that con-
stellation and put himself on a level with the stars
Nan Po Tzu Kuer asked Nu Chu how 1t was that he, an
old man, yet had the face of a child The reply was that
he had heard of the Tao, at which Nan Po Tzu Kuet asked
him whether he could learn the Tao Nu Chu said, ‘How
can you? You are not its kind of man Pu Ljang Yi
had the gifts of a sage but not the Tao of a sage, whilst I
have the Tao of a sage but not the gifts I wished to teach
him 1n the hope that he might perhaps become a real sage.
I held hum for three days under my teaching, after
which he was able to pay no attention to the human world
He having reached this stage, I held him for seven days,

1 This appears to be a reference to Fu Hsi as the discoverer of the Yin
and the Yang

3 The si)mt of the mountains, with the face of a man and the body of
an ammal
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after which he was able to pay naq, attention to (external)
objects (of any kind) He having reached this stage, I held
him for nine days, after which he was able to pay no atten-
tion to his own existence After that he was illumined.
Being 1n a state of illumnation he was able to see oneness
Being able to see oneness, he was then able to have no past
and present. Having no past and present, he was then
able to enter into not-dying and not-living, 1n which state
the destruction of life 15 not death and increase of life 1s not
Iife  As a thing himself he was always 1n company (with
other things) and always welcoming them, always being
destroyed and always being completed The name of this
state of being 1s “babe-like peace™, and the man with this
peace 1s a babe on the way to completeness ’

Tzu Ssu, Tzu Yu, Tzu L1, and Tzu Lai, four men 1n con-
versation with each other, said that whoever could make
nothing the head (of existence), life the backbone, and death
the rump, whoever knew that life and death, survival and
non-survival were all one body, that man was their friend
They then looked at each other and smuled, for they were
1n complete agreement  Consequently they became friends.
Not long afterwards Tzu Yu fell ill and Tzu Ssu went to
mquire about im  His back was all hunched up, his five
viscera all raised up, his cheeks down by his navel, his
shoulders above the top of his head, with a huge wen pont-
ing to the sky, all the vital energy of the Yin and Yang in
disorder 1n lum. But his mind was not 1n the least per-
turbed by thus He limped along to a well and looked at
himself and exclaimed, ‘How amazing of the Creator of
things to make me deformed 1n thus way! Why should I
dislike 1t?  Supposing my left arm were to be transformed
1nto a cock, the result would be that I should mark the time
at mght Supposing my right shoulder were transformed
into a cross-bow, the result would be that I should get
broiled duck. Supposing that my buttocks were trans-
formed 1nto a wheel and my spirt mto a horse, the result
would be that I should ride in my carriage How could
there be anything more honourable than that? What 1s
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more, to gain 1s to hit the right moment, to lose 1s to accept
the nevitable to be content with the good fortune and
to be at home with the bad 1s to keep sorrow and joy
at a distance, and this was described of old as hiberation.
The men who cannot liberate themselves are entangled 1n
material thmgs; and, what 1s more still, Heaven continues,
and things do not equal Heaven 1n that. Why should I
dislike what has happened?’

[When Tzu Lai fell 1ll, Tzu L1 went to inquire and found him
at the point of death. He told the wife and children that there
was ho reason to be distressed over the transformation that
death was, and wondered what tsao hua (evolution) would make
of his friend, perhaps the hiver of a rat or the arm of an msect ]

Tzu Lai said, “Wherever it may be, north, south, east, or
west, when a father or mother gives orders to a son, he
obeys. The Yin and Yang are equally a man’s father and
mother If they bring me to the pomt of death and I am
unwilhing, then T am being headstrong  They do no wrong
to me Take now a great rronsmuth smelting metal, if the
metal should leap up and say, *“I must be made into an
Excalibur,” the great smuth would be bound to regard the
metal as 1ll-omened So now, the moment there comes an
attack on a man’s body, to insist that it must continue as a
man, this would make the Creator of things see him as a
damnable fellow So now the moment we take heaven and
earth as a great melting-pot and evolution as a great smelt-
g, how can we object to going away (to somewhere else)?
Completed as we are, we go to sleep passing out as we do,
we awake.’

Tzu Yu and Tzu Sang were friends, and once when 1t had
been ramning for ten days Tzu Yu became alarmed lest his
friend was 1ll, so he prepared some food to take to him
When he arrived at the door of the house, there was a sound
of something between singing and moaning with the playing
of a lute ‘O father, O mother, O Heaven, O man'!" The
voice was hardly audible and the rhythm was uneven. Tzu
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Yu went 1n and asked Tzu Sang why he was singing in this
way The reply was, ‘I am thinking who 1t 1s who has
brought me to this pitch of distress, and I cannot think who
1t1s My father and mother surely could not wish me to be
without means of living Heaven covers all things and
Earth supports all things without any partiality Surely
they could not wish me 1n particular to be without the
means of living I want to know who 1s responsible for
this, but I cannot discover But there must be somebody
who has brought me to this pass It 1s fate’

Chapter 7 To Fulfil (the Government) of the (Real) Kings

Yeh Ch’ueh ! went to put problems to Wang Y1 He
put four such, but Wang Y1 did not know about any of
them Yeh Ch’ueh danced with joy over thus and told
Pu Y1 Tzu

Pu Y1 Tzu said, ‘So you only know this now? The
Sage-king Shun did not compare with Fu Hs1 Shun
was all for benevolence 1n his devotion to men, and what 1s
more, he won their devotion, but he never began to get out
into the not-man [? part of the umverse] Fu Hsi slept
gently and awoke with a long stare At one time he would
take himself to be a horse, at another an ox His know-
ledge was actual and to be trusted, the virtue 1n him im-
mensely true, but he never began to get inside the not-man ’

Chien Wu 2 went to see K’'uang Chieh Yu Chieh Yu
asked him what Yueh Chung Shih had been talking to him
about, and Chien Wu replied that he had told him about
rulers and their making themselves as patterns 1n relation
to the laws they promulgated, so that nobody dared
disobey or change them

K’uang Chieh Yu said, ‘This 1s the very deception of
moral power All this governing of the Great Society 1s
like trymng to wade through the sea, or to bore a hole

1 These three names are probably parabolical thus Yeh Ch’ueh, Get
his-teeth-into-people’s-deficiencies, Wang Y1, Kingly-littleness, Pu Yi
Tzu, Teacher-who-wore-clothes-of-rushes

* For these names I suggest Burdened-with-himself, Made-welcome-the-
weight(-of-things), and Talk-on-middles-and-beginnings
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through a niver, or to set a mosquito to work on carrying
a mountain The control exercised by the sages was out-
side political controling It consisted 1n getting on the
night basis before they did anything, in being quite certam
one can do what has to be done. You see, a bird flies high
to avoid mnjury from bolt or dart, and a mouse burrows
deep nto the sacrificial mound to avoid the danger of being
smoked or dug out And do sages not compare with these
two creatures?’

T’1en Keng * was wandering 1n the neighbourhood of Yin
Yang and came to the river Liao  There he happened to
meet’a man without a name whom he asked about society
The man without a name replied, ‘Go away, you low fellow
Why this 1ll-prepared question? 1 was just about to com-
pamon the Creator of all  If I renounce the world, I can
ride on the bird of unself-consciousness and go out beyond
space, wander 1 the village of Nowhere and make my
home in the open country of Emptiness. Why do you
come troubling me with making order in society? Set
your mind to wander in simplicity, harmomze yourself
with non-distinction  Follow things as they are and do not
give way to personal bias  Society will thus be ordered ’

Yang Tzu Chu went to see Lao Tan and said, ‘ Suppose
we have a man, vigorous and self-reliant, far-sighted and
ndefatigable 1n learning sound principles Would such a
man compare with the wise kings (of 0ld)?” Lao Tan said,
‘Compared with a sage, such a man would be just an under-
hing, a hand 1n a workshop, slaving away 1n a state of ap-
prehension  Besides, because of their beautiful markings
tigers and leopards are hunted down, and monkeys and
dogs are kept on chains because they are clever at talking
and catching rats  Are creatures to be compared with the
wise kings?’

Yang Tzu Chu looked dissatisfied and begged for an
exposition of the wise kings’ government Lao Tan said,
‘Therr government was one of achievements which covered

1 I suggest ‘the man who wanted to have his roots in Heaven,” 1e one
of those persevering people who appear as butts in this book, men who
want to do the right but are conventionally-minded.
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the whole Great Society but which did not appear to come
from them. They turned natural things into articles of use
so that the people could look after themselves. There
were some whose names are not even known They just
made everything pleased with 1tself, whilst they maintained
their poise 1n the incommensurable, and wandered in the
non-existent.’

(The following 1s 1 the first person, presumably from
Chuang Chou himself )

Inaction 1s the real part! of fame, the storehouse of all
plans, the responsible head of all business, the master of
all knowledge Identify yourself completely with infinuty-
etermity and wander 1n the non-self. Carry to the highest
what you have received from Heaven but do not reveal
your success 1n this Be empty that 1s all The perfect
man’s use of his mind 1s hke a mirror He does not anti-
cipate (events), nor does he go counter to them He
responds but he does not retain  Thus 1t 1s that he 1s able
to master things and not be injured by them.

The sovereign of the Southern Sea 1s called Dissatis-
faction (with things as they are), the sovereign of the
Northern Sea, Revolution, the Sovereign of the Centre of
the World, Chaos Dissatisfaction and Revolution from
time to time met together in the territory of Chaos, and
Chaos treated them very hospitably The two sovereigns
planned how to repay Chaos’s kindness  They said, ‘Men
all have seven holes to their bodies for seeing, hearing,
eating and breathing Our friend here has none of these
Let us try to bore some holes in him *  Each day they bored
one hole On the seventh day Chaos died

1 Emending the character for ‘corpse’ (shik) to that for ‘real’ (shik).



CHAPTER XIV: FIvE OTHER WRITERS IN THE
‘CHUANG Tzu Book’

The first two writings quoted 1n this chapter give the impression
that they were written during the first decades of the Han era,
the time when Taoism of one sort and another enjoyed impenal
support. The second writer was obviously highly conscious of
‘the Emperor’ 1n his semi-metaphysical, semi-political theor-
1zings. Then follows a collection of those parables which are
such a feature of this book, and which show the literary influ-
ence which Chuang Chou exercised Incidentally they are the
despair of the higher critic to-day, since 1t 1s so incredibly difficult
to decide what substratum, 1f any, of historical fact there 1s
them The next quotation shows a remarkable attempt at a
theory of biological evolution. The final one 1s the opening
section of the famous T’ien Hsia P’ien (Treatise on the Great
Society), m which a man of first-rate critical ability subjects
‘the hundred schools’ of thought to detached criticism of the
most searching nature It 1s greatly to be regretted that the
Ietg\gtll: of 1thxs chapter makes 1t impossible to include the whole
of it here

Chapter 12

Vast as heaven-and-earth 1s, the changes 1n 1t are equally
adjusted many as the things (in Nature) are, the control
over them 1s a single one great as the total of the rank and
file 1s, the thing which masters them 1s sovereignty  Sover-
eignty springs from the power of personality 1n a man and
completes 1tself 1n Heaven Hence this affirmation, that
1n the past the secret power of ruling all men was one of
maction 1naction which 1s nothing else than the distinctive
power of Heaven

Use speech which reflects the Tao, and sovereignty over
men will be true sovercignty have classes 1n society which
reflect the Tao, and justice between king and subject
becomes rationally clear use the (admunistrative) ability
which reflects the Tao, and the offitials everywhere will
produce peace and order For 1t 1s by the Tao and the
floating 1mage of 1t that all creatures make perfect response
to each other Hence, what permeates all heaven and

19:)0% very free translation 1s to be found 1n Giles’s Chuang Tzu (Shanghai,
: 200
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earth 1s power of personahity, what 1s active 1n all creatures
1s the Tao. For the control of men from above is exer-
cised through a round of duties, and the ability to discharge
these with justice ! 1s an acquired skill  For skill goes along
with a round of dutses, these duties with justice, justice with
spiritual power 1 a man, this spiritual power with the Tao,
the Tao with Heaven Hence this affirmation, that the
men who nourished the whole of their society had no
private desires and thus the whole of society had plenty
that they practised maction and all creatures changed (in
due course) that they were profoundly still and the relation-
ships of all the clans were ordered  As the Record has 1t,
‘Be permeated with umity, and all duties will be completely
discharged have no thought for individual success, and the
names and spirits will serve your needs’

The Master [1e Confucius] said, ‘This Tao which works
back and forth in all creation, how overwhelming 1t 1s m
its supremacy' A man of principle cannot but cleave his
heart open (to 1ts influence)° For we say ‘Heaven’ when
we think of acting without action, as we say ‘spintual
power’ when we think of saymg things without saymg
anything as we say ‘benevolence’ when we think of loving
men and turning things to their account as we say ‘great-
ness’ when we think of making harmony out of discord- as
we say ‘forbearance’ when we think of doing nothing to em-
barrass opponents as we say ‘wealth’ when we think of
possessing all sorts of things as we say ‘the start’ when we
think of a man laying hold of his virtue, ‘established’ when
we think of his virtue going on to completion, ‘faultless’
when we think of 1t as 1 accord with the Tao, ‘perfect’ when
we think of its never using force on anything If the man
of principle 1s clear about these ten pounts, then they flood hus
round of duties, and lis mind will be enlarged, ? they will
bubble up 1n his actions and all Nature be revealed [? ].

A man of this kind will bury gold in the mountains,

1 Emending yi (arts, civilization) to yr (Justice) (Cp Ma Hsu-lun's

comment
* The connecting erk would seem to have got dropped out from the middie

of thus sentence
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throw pearls in the sea. He will see no profit in this world’s
goods and will stand aloof from pomp and circumstance
He will nerther delight in great age nor grieve over an
untimely death  He will neither glory 1n prosperity nor be
ashamed of poverty. (As king) he does not monopohze
the gamns of a generation as hus private perquusttes. His
throne does not mean to hm the splendour of fame, but
the splendour of understanding that all creation 1s a single
storehouse and 1n it the face of death and the face of life
are the same

In the Great Beginning there was nothing, and ‘nothing’
had no name At the starting point of oneness [viz the
oneness of the untverse] there was only oneness and no
concrete form, but life mught come into things. This
(stage) can be described as spiritual power (at work) The
formless then came to have divisions and, what is more, there
was contimuity 1n these  This can be described as ‘the lot
of the individual’ (at work) (With these two powers)
there was an uninterrupted stream of influence at work
which made 1ndividual things live and brought to pass their
distinctive features  This can be described as ‘form > The
frame of a form protects the spirt 1n 1t, and each spirit has
a pattern 1t should follow. This can be described as its
‘nature’ When a thing’s nature 1s developed to the full,
there 1s a return to the spiritual power (through which 1t
came mto existence) Now this power when it 1s at its
height 15 the same as 1t was 1 the very beginning  Being
the same, 1t 1s unconditioned (by space and time) Being
unconditioned, it 1s over all [lit great} and makes ‘the union
of a bird’s beak and 1ts song’, * for the unton of beak and
song 1s part of the umon of heaven and earth  This union
runs through the whole system something unconscious,
beneath the surface, what 1s described as (divine) power
which joins (everything) 1n a great obedience.

1 The author apparently refers to a well-known saying These thinkers
were altve to the mystery of connection between the shape of a beak and the
song which pro ed fromit Cp above, pp 171-2, the music from holes.
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The Master put a question to Lao Tan, saying, ‘There are
men who dragoon the Tao, as if they were criticizing each
other and saying that this 1s possible and that impossible,
and this night and that wrong, like the dialecticians * who
affirm that hardness and whiteness cannot exist together
As if you could separate things mechanically! Should men
of this kind be described as sages?’

Lao Tan said, ‘They are underlings, clever hands m a
workshop, slaving away 1n a state of apprehension  They
are ke dogs who are clever at catching foxes and so bring
trouble on themselves, ke monkeys who can chatter and
so are taken out of (their natural environment of) mountain
and forest Ch'iu,2 1 will tell you something which you
cannot understand and which you cannot talk about.
There are plenty of people who have a head and feet but
no mind or ears [t e cannot take in the nature of the uni-
verse], but amongst beings with bodies there 1s not a single
one which can continue without a visible body of some
kind®* Such a bemng’s movement and refraining from
movement, his life and his death, his rise and fall, all
would be 1n contradiction to that whereby he 1s 1n existence
Man has some measure of control (over himself) To be
unconscious of things (as outside himself), to be uncon-
scious of Heaven (as outside himself), this means to be
unconscious of oneself, and the man who 1s unconscious
of himself, this man 15 to be described as entering nto
Heaven.’

Chi Ch’e [Seasonably Perspicacious] says, ° .. The
great sage’s government of the Great Society creates a
deep commotion in the people’s hearts, enabling them to
put into practice enhghtened principles, to change their
customs, to eradicate the robber mind 1n them In every

1 This 1s an anachromism There were no dialecticians 1n Confuctus’s

day

* Confucius’s personal name. The author 1n thus making Lao Tan
address Confucius without a title shows that he regards Lao Tan as
superior

3 This rendering involves discarding the yii in the text,
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man of them his individual will goes from strength to
strength It 1s as if the nature of the individual acted of
ttself, and the people do not know the source of the in-
fluence Such a sage surely comes up to the standard of a
Yao or a Shun in mspiring the people  Why should they
be subservient like a girl-wife? Their desires are 1n agree-
ment with the spinitual power 1 them, and their hearts
are fixed.

Chapter 13 (Another disciple with a strong Confucian
list to hus mind  This meditation was probably written
m the early part of the Hart imperial era)

The Tao of Heaven, the Tao of an emperor, and the Tao
of a sage act as a process, but not by means of lumping
everything together mdiscimuinately Hence the myriad
varieties of creatures brought mto being, and the loyalty of
the whole empire to an emperor, and the universal homage
paid to a sage  The man who has an understanding of
Heaven and 1s versed 1n the sages’ tenets, as 1n the natural
forces (at work) in sovereign virtue, this man acts from
himself, unconsciously, in entire tranquillity. The sage’s
tranquillity 1s not that which 1s spoken of as ‘beng at
peace,” namely, being good and therefore at peace No
because there is nothing 1n Nature which can perturb his
mund, therefore he 1s 1n a state of tranquulity  If water 1s
in a state of tranquillity, then 1t shows up the hairs on a
man’s chin and his eyebrows, and 1t 1s dead level so that
the master carpenter can take 1t as a pattern If still
water remains clear, how much more with the things of the
spint 1n relation to the mind of the sage! He is the reflec-
tion of heaven and earth, the murror of all creatures To
be 1 a state of tranquiliity, contented, indifferent, mactive,
this 1s the equilibrium of heaven and earth and the heart of
the Tao’s distinctive power  Therefore emperors and sages
are at rest. At rest, then untrammelled untrammelled,
then sincere. sincere, then al-suffering Therefore 1
affirm that there i1s nothing more divine than Heaven,
nothing nicher than Earth, nothing greater than the Em-
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peror. And therefore I affirm that the spiritual power of the
Emperor matches Heaven and Earth

(In society) essentials are the province of the ruler, non-
essentials of the ruled, (as, for example,) important decisions
are the province of the master and the details the province
of hus minister  The use of mulitary force 1s a non-essential
of spiritual power Rewards and pumishments, the appeal
to profit and to fear of mutilation, the Five Criminal Laws,
these are the non-essentials of a country’s principles The
types of the rituals and the weights and measures, account-
keeping, classification, and the defining of small points,
these are the non-essentials of government The sounds
of the instruments and the dressing up, these are the non-
essentials of music and dancing The prescribed penods
for weeping and the distinctions 1n mourmng clothes, these
are the non-essentials of grief for the dead These five
non-essentials require the expenditure of spiritual®energy
and the application of the mind, but the people who 1n
time come to obey them are merely learners of non-essen-
tials The men of antiquity bad these things, but they
opposed any tendency to exalt their importance

The men of antiquity who came to understand the Great
Tao, first came to understand Heaven, the power of the
Tao came second to that Having come to understand
the power of the Tao, human-heartedness and justice came
next to that, and then came the maintenance of class dis-
tinctions and the classification of things . . then the
responsible use of them [7], then the examination mto
good and bad, then the distinction of truth and error, then
rewards and punishments, and then the 1gnorant and the
learned had each hus right place, the noble and the common
man their proper stations, the virtuous and the wicked each
acting as he could This 15 to be described as a great
equilibrium, the height of government

From chapter 28 (Anecdotes, purportng to be about
legendary heroes )

(The Sage-king) Shun wished to resign his throne to Shan
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Chuan. Shan Chuan said, ‘I stand in the middle of the
unmiverse  In the winter I wear clothes made of fur, in the
summer clothes made of grass In the spring I plough and
sow, and my body meets my requirements of labour In
the autumn I gather 1n the harvest, and my body meets my
requirements of relaxation and food At sunnse I go out
to work, at sundown I come home to rest I stroll in
freedom between heaven and earth, and my heart 1s content
Why should I trouble myself with the Great Society? You
distress me that you do not know me’ Accordingly he
refused and went away 1nto the heart of the mountains,
and no one knew where he went to live

T’a1 Wang Shan Fu lived 1n Pin  When the T1 bar-
barians attacked him, he offered a ransom of furs and silk,
but they refused to accept them He offered them horses
and dogs, and they refused He offered them pearls and
Jade, #nd they refused What they wanted was his tern-
tory He then said to hus people, ‘I could not bear to live
with a man when I had been responsible for the death of
his younger brother and his son  Also I have heard that
one should not use the means of nourishing life for the
mjury of it*  Obeying this principle, leaning on his staff [7]
he went away, and the people streamed after um  The result
was that they made a new state at the foot of Mount Ch’

Of T’ar Wang Shan Fu 1t may be said that his ability
rose to the veneration of life, and the man who can venerate
Iife, 1n spite of his high station and wealth, does not allow
what should nourish life to ijure his person  In spite of
poverty and low station he does not allow gain to put a
strain on his body The men of to-day, high officials and
members of the nobility, doubly fail in thuis Once they
get a sight of gam, they have little compunction about
endangering their bodies

The two fiefs of Han and Wer quarrelled and 1nvaded
each other’s territory  Tzu Hua Tzu [a philosopher] went
and had audience with Chao Hsi, the feudatory of Han.
Chao Hs1 was looking very disconsolate. Tzu Hua Tzu
said, ‘Suppose mow that all the feudatories signed an
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agreement in your presence stating that the cutting off of
the left hand would bring a fatal disease to the right hand,
and the cutting off of the nght hand would bring a fatal
disease to the left hand, but the man who would cut off
his hand should rule over them all—would your Highness
cut off a hand?’ Chao Hsi said, ‘I would not’® Tzu Hua
Tzu said, ‘Very good! From this pomnt of view two arms
are more important than being king over the whole country
Also, the whole body 1s more important than two arms,
whilst the fief of Han 1s less important than the whole
country And yet your Highness 1s most certainly making
your body out of sorts and injuning your Lfe by your fear
of worldly failure’

Confucius was 1n dire straits between the two fiefs of
Ch’eng and Ts’ar  For seven days he had no proper meal,
only some herb soup without any rice  His face showed
his great exhaustion, but he sat 1n the house strumming a
tune on his lute Yen Hui was (outside) picking out the
best herbs Tzu Lu and Tzu Kung spoke to him, saying,
‘The Master has twice been ejected from his native land
They have removed all trace of him 1n Wei1 and cut down
his tree in Sung and now he is beset on every hand
by Ch’en and Ts’a1 It 1s no crime for any man to kill our
master, and there 15 no bar against his assassination. And
yet without stopping he continues to play and sing  Does
a man of principle feel 1 this way that no disgrace attaches
to him?” Yen Hur made no answer, but he went i and
told Confucius He laid aside his lute and with a loud
sigh said, ‘These two are petty-munded  Call them to come
here, for I want to talk to them.” They came m, and Tzu
Lu said, * As things are now, we may be said to have reached
the limut °

Confucius said, ‘What are you saying? To abound 1n
the Tao 1s the meaning of abounding  To be made straight
in the Tao 1s the meaning of bemng straight. Here am I,
cherishing the Tao of human-heartedness and justice, and I
encounter the troubles of a world in disorder What have
I done to be made straight? That being so, examine your
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hearts, and do not be discouraged about the Tao. When
difficulties come, do not lose the spiritual power 1n the Tao.
It 1s only 1n the depth of winter when there 1s frost and snow
that we have means of knowing how luxuriant the pines
and cypresses are This crisis 1n Ch’en and Ts'wi 15 my
good fortune, 1s 1t not?’ He cheerfully turned back to his
hut and went on strumming

(An early attempt at a Theory of Biological Evolution)

Master Lieh was eating by the roadside when he caught
sight of a hundred-year-old skull  He plucked a blade of
grass and, pomnting at the skull, said, ‘Ab, you and I!
We know that there 1s no death and no life  Are you really
in a bad way? Am I really all happy and jolly? A seed
has a germ 1n it, and, when 1t gets water on it, this ger-
minates [? ]!, and, 1f 1t gets an environment of water and
earth 1t becomes the wa pin c/nh 312 If life comes to 1t on
a bank, then 1t becomes the ling [bank] c/’tao  If the ling~
ch’1ao gets rich manure, then 1t becomes the wu fsu, and
the root of the wu tsu becomes grubs, whilst the leaves
become butterflies and after a short time are transformed
into insects When life comes to these beneath a stove,
their form 1s like a skeleton and their name 1s ¢/’ fo [? a
kind of cricket] After a thousand days a cricket becomes
a bird, the name of which 1s kan yu ku  The spittle of the
kan yu ku becomes the ssu mu, the ssu mi become shih hsi
{? food flies] The yr lu are generated from the shih hsi,
the huang k’uang from the cluu yu, the mou jui from the
fuch’uan® 1If a yang ch’tbe grafted [? ] on to an old bamboo
which has no ground shoots, 1t produces a ch'ing mng
The ch'ing ming produce leopards, leopards produce horses,

! Ma Hsu-tun says that we do not know the meaning of this character
‘Germinates’ 1s, I think, a possible interpretation

2 The commentators appcar to be unable to 1dentify these names of
plants, etc, with any certainly  Professor Giles translates wa pin chih y1
as duckweed

3 The reader will notice 1n this sentence the change to the passive mood,
also that the 1nsects or plants mentoned do not make a line of,, so to speak,
evolutionary descent The text 1s not above suspicion, but taking 1t as it
15, one can only conjecture that the author wantedp to show the great variety
of matenial there was at this point for his theory
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and horses produce men. Men 1n time go back to the
germ, for the myriad creatures come forth from the germ,
and they all return to 1t ’

Chapter 33. The Great Society.

In the Great Society there are many exponents of the art
of government, and each regards what he has as something
which allows of no addition The question 1s Where 1n
all this comes in the art of the Tao of which past ages have
spoken? The answer 1s that there 1s nowhere where 1t 18
not Again 1t must be asked How does the divine (in
man) descend on him, how does the light of reason emerge?
(The answer 1s that) there 1s something which brings (true)
sages to birth and produces (true) kings, and the source of
all these 1s 1n the One! To be in unbroken contact with
the Parent Stem (of all hife), this 1s to be what 1s meant by a
‘heavenly man’ To be in unbroken contact with the
germinating power (in all Nature), this 1s to be what 1s
meant by a ‘supernatural man’ To be mn unbroken
contact with the truth (about life), this 1s to be what 1s
meant by a ‘perfect man’> To make Heaven the Parent
Stem [? of all life], power of personality the root [? of all
goodness], and the Tao the door [? to all wisdom], as also
to divine the changes and transformations going on (in the
universe), this 1s what 1s meant by ‘bemng a sage> And to
make human-heartedness merciful, justice principled, (the
spirit of) high mitual a daily habit, and music (a power of)
harmony (1n society), as also 1n all goodwili to be kind man
to mamn, this 1s what 1s meant by ‘bemng a man of principle ’
Thus by means of general rules he makes distinctions, by
means of names he makes indications (as to what a thing
nature 15), by means of personal experience he makes proof,
by means of investigation makes judgments as right as an
addition sum 1n anithmetic  Thus 1s the bond of association

1 Professor Giles translates ‘all proceed from an oniginal One * So in
the succeeding sentence he translates f'ien jen, it heavenly man, as ‘one
with God* Both these translations in my judgment exaggerate—it may

be slightly, but none the less really—the author’s consciousness of what 1s
meant 1n the English language by ‘God *
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for the hundred officials (1n society) Thus they pay strict
attention to their duties, make the clothing and feeding of
the people their guiding principle, with the production of
surpluses and the storing of them safely away. They pay
special attention to the old and the weak, the fatherless
and the widow They all have a system for the cherishing
of the people
How all-sufficient were the men of antiquity! They were
‘equal to the gods’? They were the good wine of heaven
and earth, foster-parents to all creatures, the spirit of
harmony 1n society, a blessing to the masses They came
to understand the basic calculations (as to the heavenly
bodies and the making of the calendar) and made the con-
nections between secondary movements, reaching out to
all parts of the compass, including the small and the great,
refined essences and coarse masses The scope of their
mfluence extended everywhere What they made clear
about the movements of the heavenly bodies has been
handed down 1n old rules of procedure from generation to
generation, and the tustorical records are full of references
to them What they embodied mn the Book of Odes and
the Book of History, the Record of Rites and the Book of
Music 15 understood by many scholars of Tsou and Lu 2
Numbers of these men are to be found everywhere,
and 1n the Middle Kingdom they are officially recognized
As for the hundred schools of thought which are con-
tinually being discussed, all society 1s in confusion The
worthy and the sage-like do not shine forth The power
of the Tao 1s no longer one  Everywhere there are plenty
of people who, having examined just one thing, are very
proud of themselves The situation 1s as if the ears, the
eyes, the nose, and the mouth, each should apprehend quute
clearly but could not communicate what they apprehended
to each other As if the bundred philosophers were all
just artisans, each with his strong point, at all times having
his use, but none the less not having an inclusive all-round

i An old expression used 1n sacrificing to the Sage-kings
2 The native states of Confucius and Mencius
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skill. There are few who have the capacity to be endowed
with the beauty of heaven and earth, few who can praise
the outward form of divine intelligence  Thus 15 the reason
why the Tao, which 1n the sage 1s within and 1n the sovereign
in external things, 1s hidden and does not shine forth, 1s
all tangled up and cannot manifest itself Throughout the
Great Society every man takes his own desires as the rule
for him. Alas, alas! The hundred philosophers all go
therr own way and do not return  Of course they cannot
agree. Thus the students of later ages will be 1n evil case,
for they will not see the purity of heaven and earth  The
grandeur of the ancients and the great art of the Tao will
be spht 1n fragments everywhere.



PART SIX
FOUR DIFFERENT ATTEMPTS AT A SYNTHETIC PHILOSOPHY

CHAPTER XV THE YIN-YANG AND ‘ FIvE-FORCES’ SCIENTIFIC
ScHooL

As with early Iomian thinkers of Hellenic culture, so with the
early Chinese thinkers there were some whose minds were more
attuned to what to-day we regard as the field of Natural Science
Some of these thinkers {ollowed up 1deas which came from
the expert diviners, others were stimulated by the work of the
calendar makers, the experts on the stars, whom we hardly
know whether to call astronomers or astrologers At the be-
ginning, however. of the third century Bc a new school of
thought came 1nto existence under the inspiration of one Tsou
Yen of Ch’r State In spite of what some Confucianists have
had to say about him, he must have been a man of remarkable
intellectual gifts and amazing literary activity Unfortunately
his works have becn entirely lost, and we can only learn of him
through what others have written about him or works which
plamnly were written by thinkers of his school

In the Han Imperial Catalogue this school figures third in
the list after Confucian and Taoist schools of non-canonical
philosophy, and contains names of twenty-one authors and their
works These, hke Tsou Yen’s, have not suivived The name
given them is ‘Ym-Yang Expeits’ From this name 1t 1s not
to be assumed that they were the first exponents of this famous
dualism-in-monism, but only that they made a new rational
use of the concepts, bringing in alongside of them the Wu
Hsing* This 1dea also had perhaps come down from a less
rational age, but here again Tsou Yen’s curious geruus got to
work and made something quite new of them The loss of
these early scientific works 1s not so serious to learning, for
these Ymn-Yang experts had a tremendous influence on Han
thought, including Confucian Indeed, for two thousand years
the Chinese approach to Natural Science has been to an almost
disastrous degrec affected by the speculations which followed
the lines laid down by this school of thought Chinese political
philosophy also suffered, as can be gathered from the final three
quotations 1n this chapter v

1 The Five Dynamic Physical Forces, wood, fire, so1l, metal, water, the
order varies according to theonies about their functioning The Chinese
name 1S sometimes fsing, sometimes re

212
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(Ssu-ma Ch’ten’s Estimate of Tsou Yen )

In Ch’t State . . therc was Tsou Yen who came after
Mencius  Having observed that those who were possessed
of countries were becomung increasingly licentious and
incapable of apprectating moral power . and of mn-
fluencing the common people, he proceeded to make a
profound survey of the ebb and flow of the Yin and Yang,
and to wiite essays runmng to more than a hundred
thousand words on their permutations and the cycles of the
great sages The language he uted was vague and not
normal He could not help first investigating some small
object and then making inferences as to the importance of
1t, this without any limit  He was first to put the present
n exact relation to a past going as far back as the Yellow
Emperor He took what the learned had all narrated and
made a great correlation of the ages 1 their rise and fall,
working out their omens, both bad and good, and therr
mstituttons, and making far-reachung [? far-fetched] 1n-
ferences from them This brought him to the time before
heaven and earth existed, to what 1s so hidden that its
onigin cannot be 1nvestigated

He was the first to make hsts of the well-known mountains,
great nivers, and communicating valleys 1n the Middle
Kingdom [1e China], of the birds and beasts and ail that
the water and land produce, of sports occurring among the
different species of creatures He worked out inferences
on matters which even men beyond the seas cannot visual-
1ze! (For example) he cited the revolutions of the Five
Powers [te],> since heaven and earth sphit asunder, as

1] take these words to be a reference to the stortes that became current
p Emperor Wu's reign (140-86 B ¢ ) of a great civilization and intetlectual
culture beyond the southern scas and mountains of Central Asia It looks
as if for some tune before this there had been communicauon by sea
between China and India, and the Emperor Wu's great general and explorer,
Chang Chien, came back from Parthia with information about Indya and
its ‘wisdom of the Buddha’ Ssu-ma Ch'ien was historian at Emperor
Wu's court and died 86 B C

? In this passage, in which Ssu-ma Ch'ien 1s so much at his best, 1 take
1t he means what he says and that Tsou Yen was the first to cown the term
Wu Te to express his 1dea about the Five Powers (or Forces, or 7 Agents)
in the history of human society Te 1s the word we have met 5o con-
stantly, power of personality, etc. Cp Introducuon.

1973
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business welcome their labours and do not schéme (for
rewards) . .

Thus 1t 1s that the Yin and the Yang are the great prin-
ciples of Heaven and Earth, the Four Seasons the great
Way of the Yin and the Yang and the moral power [rc]
behind punishment of crime  For, if the punishments of
crime be 1n accord with the seasons, then comes good
fortune If, however, they be out of all re¥son, then comes
calamity, and then there 1s no way of proceeding with the
work of spring and summer and autumn and winter

In the eastern quarter of the heavens there 1s a star, 1ts
season springtime, its vital energy [c/’r] the breezes (of
spring) which foster wood and bone, and 1ts virtue [fe] one
of joy 1n the emaciation (of winter) being nourished and
in growth coming stage by stage. The work of the season
has 1ts (distinctive) words of command to clean up the
shrines of the spirits and with due respect entreat and make
offerings to them to make the Yang (power) dommant
and so put the (great flood) dykes in order to plough,
harrow, and plant and tend the fields to put the bridges to
rights, reconstruct irrigation channels, repair buildings and
their gutters to get free of vendettas and forgive offences,
opening up commumnications on all sides For then the gentle
breezes and sweet rans of spring will come, and the common
people will live to a great age, and the animal creation
flourssh  This 1s what 15 meant by “the Virtue of the Star”’

Thus 1t 1s that if 1n the spring winter measures be taken,
then everything will wither if autumn measures, they will
be nipped by frosts if summer measures, then things wiil
grow too luxuriantly ! Thus it 1s that 1n the third month
on the Chia Y1 days five measures of government are
required (1) to make 1t a crime to do away with the helpless
young (of birds and beasts), (2) to bestow honours and
great emoluments, (3) to break up the ice and restore the
irrigation channels and bring back those who have been
banished,? to put blocked channels right and tJ repair, mark

1] suggest emending to yu (excessive) from yu (desire)
* The underlying economic motive 1n this and the avoidance of punish-
ment is that man-power may be mobilized for the short northern spring.
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out and strengthen roads, (4) to prohibit the killing of
fawns and such tender young things and the picking of
blossom and destruction of tubers (in the ground), (5) to
prolubit dilatoriness  So the spring ramns will come

In the southern quarter 1s the sun, its season summertime,
its vital energy a (pure) Yang influence which fosters fire
and vapour Its virtue 1s one of giving and of making joy
{? music] The work of the season has its words of com-
mand to be generous 1n bestowing honours and paying
emoluments and fitting in with country life, to sacrifice to
the spirits with due respect, to estimate (the people’s) merit
and reward the good, thus setting in motion the vital
energy of the Yang and bringing the ninety days of summer
with seasonable rains and the five cercals and hundred fruits
duly ripening Thxs 1s what 1s meant by ‘the Virtue of
the Sun’

At the functioning centre 15 the soil, and the virtue of the
soil actually brings about the entry and exit of the four
seasons 1n turn It nourishes skin and fiesh and muscle,
and this virtue 1n 1t 1s one of harmonizing peace, of im-
partiality 1 action, of rnighteousness without private-
mindedness (So,) even when winter’s cold 1s at 1ts
height, fief and famly flounish and the neighbours on all
sides are anxious to be gn good terms This 1s what 1s
meant by the virtue in harvest, for the sun has rewards in
its hands, rewards bemng [? like] the warmth of the sun,
and the harvest holds harmony in 1ts hands, harmony
being [? like] rain

In summer, 1if the spring regulations are carried out, then
there will be wind, If the autumn regulations, then flood,
if the winter regulations, then blight Therefore 1n summer
i the third month on the Ping Teng day, publish the five
regulations (1) seek out those who have been successful
and have worked very hard and commend them publicly,
(2) open up old graves, old houses, old granaries and pits
with a view to having storing accommodation, (3) prohibit
fans and rain hats, for there must be no shirking, and
remove badly leaking field shelters, (4) seek out those who
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have been merciful on a wide scale to the people and reward
them, (5) prohibat traps for birds and beasts; birds learning
to fly must not be killed. If these five regulations are
seasonably carried out, the summer rains will come

Here follow similar paragraphs on autumn and winter, all
written from the countryman’s point of view,

Kuan Tzu, chapter 39

Earth 1s the ongin of all things on the earth,! the tender
root of all life, that by which beauty and ugliness, worth
and no-worth, 1gnorance and eminence come into being
Water 1s the hife-blood of Earth, as 1t were, flowing through
1ts muscles and veins  Thus, I say, water 1s richly endowed
How do we comprehend that this 1s so? The answer 1s, all
water 15 so gentle mn its purity and thys delights to steep the
places man dishikes [1e the low-lying marshes] this 1s 1ts
Jen [human-heartedness] We see 1t as black and yet white
this 1s its subtle nature  In measuring 1t, you cannot make
1t stop when you fill a vessel to the brim this 1s 1ts rightness 2
It alone keeps on flowmg, stopping nowhere. this 1s 1ts
justice  Men all make for the high places 1t alone makes
for the low  Tlus is 1ts humility, and hunuhty 1s the very
house of the Tao, the very mstrument of true kingliness,
so that the true king makes 1t lus caprtal.  Then there 15 11s
levelness, the basis [lit high ancestor] of all (our) mea-
suring ¥ 1ts colourlessness, the raw matenial of all the
colours. 1ts tastelessness, the core of all the flavours  Thus
it 1s that water 15 the cnterion of all things on the earth, 1s

! Wan wu, ht ten thousand things, including amimal, vegetable, and
mineral but not ‘things’ 1n the heavens

2 There would seem, thereforc, to be a mystic immeasurability about
‘rightness,” something beyond the mere mechanical four-squareness of a
square

3] do not know how Western civilization first made a synthesis of
measurement, but on the basis of this passage we may say that the ( hirece
aclueved this from observation of water i1e of water in a tipped-up bowl
staying level From that they got the idea of the absolute straight hine
necessary for measurement of length and breadth, and so by extecosion
with a T-square implement to the measurement of height Further, the
Chinese weighing implement mvolved a plumb hanging from a rod, and

the bringing of the rod to the honzontal Thus ‘levelness’ came into
calculations of weight
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the #'an [the featureless element found] in all hiving things,
15 the substance ! of ‘warp and woof,” of what is and what
1s not

The above being so, water 1s entirely sufficing, entirely
permanent, collecting in the heavens and the earth and
being stored up 1n all things on the earth, bemng produced
1n metals and stones, and concentrating 1n all kinds of iving
things Therefore I say, water 1s a spuritual (entity) As
it accumulates m plants and trees, thewr stems acquire
their stages of growth, therr flowers acquire their due
number and their fruits their due quantity  As 1t collects
n the bodies of birds and beasts, they grow fat and large,
their feathers and hair luxuriant, the markings of these
beautifully distinct This amounts to all things realizing
their potentialities to the full

Man 1s water When the vital fliud [ching ch’1] of a man
and a woman combine and water flows into a shape, in
three months’ time there 1s something like a sucking.
How ‘a sucking’? The five flavours How the ‘five
flavours’? The five viscera, the sour dertving from the
spleen, the salt from the lungs, the peppery from the
kidneys, the bitter from the liver, the sweet from the heart
Once the viscera are all complete, the flesh can beproduced,
first the spleen producing partitions [?], then the lungs
producing the bones, the kidneys the breast, the liver the
skin, the heart the flesh Once the various fleshy parts
are complete, then the nne orifices open out, the spleen
opening the nose, the liver the eyes, the kidneys the ears,
the lungs the onfices® In five months these are complete
and 1n ten months’ time birth takes place At birth the
eyes can see, the ears can hear, and the hsin [heart-mind]
can think And that through which vision comes to the
eye is not only the appearance of mountain heights the
eye can also scrutimze empty space  That through which

L Wu fer 1s emended to cling wer  Assuming that to be what the author
wrote, this 18 a remarkable, if also cryntic, statement, pointing as 1t does
m both metaphysical directions, one that reality 1s substance, the other
that 1t 1s relation

2 The text 1s plainly corrupt since the chinu ch’lao (nine ornfices) include
the rectum and penis, or vagina—the navel does not appear in the list
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hearing comes to the ear 1s not only a clap of thunder
the ear can also distinguish silence  That through which
thinking comes to the mind 1s not only consciousness
[chih] of palpable matters the mind can also investigate
the subtle and mysterious In fact 1t regulates the essence
{ching] of essentials [ yao] !

Lu Shih Ch’un Ch’mu, Chuan 13, §2

In all cases when a high-ruling king 1s about to arise,
Heaven 1s sure to reveal (beforehand) an augury of good
to the common people In the Yellow Emperor’s time
Heaven made huge earth-worms and mole-crickets appear,
and the Yellow Emperor said, ‘The vital energy of ““Soil”
is 1n the ascendancy’ That having come to pass, he con-
sequenfly approved of yellow as his (symbolic) colour and
made the soil typical of lus reign  Coming down to the
time of Yu, Heaven first made grass and trees appear,
grass and trees which did not die n the autumn and winter,
and Yu said, ‘The vital energy of “ Wood ™ 1s in the ascen-
dancy’ That having come to pass, he consequently
approved of green as his colour and made Wood typical of
his reign @ Coming down to the time of T’ang, Heaven first
made swords to appear i water, and T’ang said, *** Metal ”’
1s 1n the ascendancy ° That having come to pass, he conse-
quently approved of white as his colour and made metal
typical of his reign  Coming down to the time of King
Wen, Heaven first made fire appear, a red bird holding a
red book 1n 1ts beak perched on the Earth Altar of the
Chou House, and King Wen said, ‘““Fire” 1s 1n the as-
cendancy’ That having come to pass, he consequently
approved of red as his colour and made fire typical of hus
reign

Water 1s bound to be that which takes the place of fire,
and Heaven will first reveal water in the ascendancy When
that comes to pass, the approved colour will be black and

! This rendertfig 1s the obvious one, and I let 1t stand with all its vagueness
and 4all its mtnguing implications
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water will be typical of the administration Should (the
power 1n) water have arrived and not have been recognized,
then, with the cycle completed, there will be a reversion
back to (the power in) soil !

The Yueh Ling * 1n the Record of Rites

In the first month of spring the sun 1s 1n the Ying Shih
sector, the star at dush being Ts’ang, the star at dawn, Wer
Its days are called Ctia and Y1 Its divine ruler 1s T'ai
Hao, and his (associate) spirit Kou Meng Its (charac-
teristic) creatures have scales, its (characteristic) note 1n
music 18 the Chio, 1ts pitch T"a: Ts’u, 1ts number eight, its
taste sour, 1ts smell rank Its special sacrifice 1s the
thieshold one, and among the offerings the spleen 1s fore-
most

East winds loosen the freezing cold  Hibernating insects
begin to stir Fish come up to the 1ce Otters sacrifice
fish, and the wild geese appear The Son of Heaven
resides (for the month) in the chamber on the left of the
Ch’ing [azure-coloured] Yang temple, rides in the phoemx
carriage, and drives the rs'ang [azure-coloured] dragon
horses, carrying the ci’ing flag, wearing ch’ing clothes and
ts'ang jade on his cap  He eats (dunng the month) wheat
and mutton  The domestic implements he uses have only
shght carvings and these with a burgeoning (motif)

In this month there 1s the Inauguration of Spring  Three
days before this 1s done, the Chief Recorder notifies the Son
of Heaven saymg, ‘On such and such a day spring is to be
maugurated. The up-coming virtue [te] 1s in Wood* The
Son of Heaven then goes 1nto retreat for purification On
the day of mnauguration he i his own person leads the

1 The author of this passage was working under the patronage ot the
First Emperor’s prime munister at a time when 1t was stull uncertain what
type of regime he would inaugurate to buttress his power Thus the
author would seem to be playing for safety 1n case the decision should be
that soll was more consonant with the dignity of so great a person as the
First Emperor

? The following passage has many resemblances to the first quotation
from Kuan Tzu, but 1t 1s given as an interesting contrast showing the
court attitude as compared with that of a country scholar

*1973
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Three Dukes, the Nine Muusters, and the great lords and
high officers of state to greet the spring in the eastern
suburb of the capital  On their return he gives largesse to
them 1n the court The command 1s given to the royal
assistants to spread abroad the royal virtue [re], har-
monizing all orders given, bringing consolation and ex-
tending mercy to the millions of the people, with the royal
bounty extended in every particular as 1t should be The
word of command 1s 1ssued to the Cluef Recorder to guard
the statutes ! and maintain the laws, to give attention to the
movements of the heavens, the sun, the moon, the stars
of the zodiac in their transits

In this month the Son of Heaven on the first day prays
to the Supreme Ruler [Shang T1] for the crops and, choosing
the Yuan-ch’en day, he, the Son of Heaven in his own
person, tlaking the plough 1n his carnage of state
leads the Three Dukes, the Nine Minssters, the great lords,
and the high officers of state to plough the field of God?
[Shang T1]  Three furrows the Son of Heaven turns up,
five furrows the Dukes, nine furrows the mumsters and
lords They return, and 1n the great chamber with the
dukes, mimsters, lords, and officers all in waiting, the goblet
1s lifted and the word given, ‘The wine of labour’

In this month the vital energy of Heaven descends, the
vital energy of Earth ascends, Heaven and Earth are united,
and the plants and trees put forth their shoots The royal
order 1s 1ssued for the business of husbandry The fields
with an eastward aspect are to be occupied, their borders
repaired, the paths between them fixed Surveys must be
made . . . to determine the night soils for the five cereals.
In teaching the people the right methods, the officers must
themselves take part. With the business of the fields thus
prepared and the standards mghtly set, the work of the
husbandman does not go astray.

11 see 1n thus distinction between tien, translated as ‘statute,’ and fo
(laws) the 1dea of a basic constitution as distinct from the current laws of
a state or the fiats of a monarch Cp Rousseau, Le Contrat Social

*‘Field of God’ 1s James Legge's translation, and coming from him
should not be lost.
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In this month the word 1s given to the chief mustcian to
enter the college and have the ntual dances practised The
canons [nen] of sacrifice are re-ordered, and the word 1s
given to make offerings to the hills and forests, to the rivers
and meres, the sacrificial victims (for this month) 1n all
cases to be males. The chopping of trees 1s prohibited, as
also the destruction of birds’ nests and the killing of the
young of insects, of creatures 1n the womb or new-born, of
birds taking to the wing, and baby animals and the eggs of
birds There must be no gatherings of the populace, no
rearing of fortifications or city walls  Skeletons must be
buried and bones with the flesh still on them interred

In this month the army may not be called out, for if 1t 1s,
a judgment ensues—that the battle-axes should not be
raised means that war should not break out because of us
The Way of Heaven must not be altered, the ordered pro-
cesses of Earth must not be broken, nor the bonds of man
with man be confounded

If 1n thus first month the summer orders be put into effect,
then untimely rain will fall, the plants and trees will prema-
turely decay, and the states be continually in panic  If the
autumn orders be put nto effect, then the people concerned
will suffer from a great pestilence, violent winds and rains
will come together, and weeds of all sorts will spring up
together And 1if the winter orders be put mnto effect, then
the overflowing waters will work havoc and snow and frost
will shackle the soil so that the first seedlings cannot enter
the ground

In the second month of spring

And so on through every month of the year, each with its own
special features alongside of those appertaining to its particular
season

One interesting thing 1s that the theory of the Five Forces has
to be fitted into this scheme, and ‘fives into twelve won’t go’
In consequcnce soil (£'u) has a special position made for 1t at
the end of summer and the beginning of autumn, This section
1s as follows

In the very centre 1s the soil. Its days are (called) Wu
and Cht  Its divine ruleris Huang T1{the Yellow Emperor],
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and his associate spirit Hou T'u 1ts (characteristic) creatures
those with bare skin 1ts musical note the Chung 1ts
number five, its taste sweet, its smell fragrant  Its sacnifice
1s 1n the central court, and among the offerings the heart
15 foremost.

The Son of Heaven resides 1n the great chamber of the
Great Temple . . The implements he uses are round and
capacious,

And that 1s all no symbolic acts beyond those connected with
his lodging and food and clothes, etc, and no ‘woids of com-
mand’ 1ssued to the people  With regard to the whole scheme
there 1s no reason for supposing that this attempt to visualize
the Son of Heaven both in his personal way of life and in all his
acts of government as a hving symbol of divine Heaven and
Earth was ever very seriously put mnto practice either by the
First Emperor or by any Han emperor. The whole text of this
book (the Yuch Ling of the canonical Record of Rites) appears
also n the Lu Shih Cl'un Ch'w

The Hung Fang 1n the Book of History

The Book of History (Shu Ching) has already been quoted n
Part One, Chapter1  This Hung Fang essay 1s entirely different
1n style and subject-matter from any other section of the book
to higher critics one of the major problems of a book bristling
with problems. There would seem httle doubt that it was
written 1n Han times, but when and how 1t came to be included
in the Shu Ching 1s the question.

I have heard that in bygone times Kun by damming up
the waters of the great flood confounded the Five Forces
High God was wroth and would not bestow on him the
Grand Norm with its Nine Categores, for thus the un-
changing relationships of men came to rmin  Kun lay 1n
prison till he died, but Yu [tus son] took up the task and
prospered Heaven bestowed on Yu the Grand Norm with
its Nine Categories wherein were set forth the unchanging
relationships of men

Of the Nine Categories, the first 1s the Five Forces,
the second, reverent practice of the five (daily) doings, the
third, intensive use of the eight spheres of government, the
fourth, harmomous apphcation of the five arrangements of
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tume, the fifth, establishment of royal perfection, the sixth,
orderly employment of the three spiritual powers [re],
the seventh, enlightened practice of divination, the eighth,
thoughtful application of the common lines of verification,
the ninth, encouragement towards the five feliciies and
deterrence from the six extremes (of ifelicity)

First, with regard to the Five Forces, the first 1s water, the
second fire, the third wood, the fourth metal, the fifth earth
Water saturates and descends, fire burns and ascends wood
1s crooked and straight, metal 1s phant and susceptible of
modification earth fosters sowing and reaping  Saturation
produces the salty flavour 1n foodstuffs, flames leaping up
the bitter, crookedness and straightness the sour, yielding
and changing the peppery, sowing and reaping the sweet

Sccondly, with regard to the five (daily) doings, the first 1s
outward manner, the second speaking, the third seeing, the
fourth hearmg, the fifth thinking Outward manner (in-
volves) being decorous Speaking (involves) obeying, see-
ing getiing objects clear, hearing discriminating (sounds),
thinking penetration of mind  Decorum creates majesty,
obedience [? to reason] high ability, getting objects clear
intelligence, discrimination of sounds the power of sizing
up. penetration of mind brilliance of intellect.

Thirdly, with regard to the eight spheres of government,
the first 1s food, the second commodities (of all sorts), the
third the sacrifices, the fourth that of the mnister of labour,
the fifth that of the mimster of education, the sixth that of
the minister dealing with crime, the seventh entertainment
of guests, the eighth the army.



CHAPTER XVI HsuN CH’ING AND HIS SPIRITUAL PHILOSOPHY

*Hsun Ch'mg (¢ 298-238 BcC), the last of the pre-Han
thinkers, was 1n many respects the greatest, as he was m all
respects the most philosophical, of the Confucianists For some
years he was at Ch’1 Hsia, the great scholar centre 1n the north-
east There he was brought mto hving contact with all the
theories of his day, so that he became a man of wide learning
During the later years of his life he was a minor official, 1n charge
of an unimportant district in the south He was a poct as well
as a philosopher and lives m the literary history of China as one
of the mventors of a new form of verse which lent itself more
to reflective expression than the old elegiac form The book
that comes to us under his name contains thirty-two chapters
1 hese have suffered at the hands of his disciples, but they contain
for the most part Hsun Ch’ing’s i1deas, as he put them into
hiterary form

The tnfluence of Taoist, Mohist, and Legalist ways of thinking
1s clearly discernible 1n his distinctive tenets  Everything that
came his way was grist to his philosophical mill, either to be
rejected on specified rational grounds or to be reinforced on the
basis of his own first principles  In the last resort, however, he
was a Confuaanist with an unassailable belief 1n the moral order
of the universe. ‘Heaven’ was to him law, and that in the
sense of ‘ Whatsoever a man soweth, that shall he also reap,’ so
that like Mo T1i he would have nothing to do with fate Man’s
welfare depended on his own efforts, efforts which could and
must be unremitting Owing to the strenuous natute of the
struggle for acquired personality and to the consequent need for
exteinal as well as mternal discipline, the political philosophy
which he evolved was a rigorous one requuring authornitanan
rute and a firm repression of licence 1n thought as well as 1n
deed. Yet the poet in him was highly sensitive to the aesthetic
appeal in Nature and the life of man, and he saw more clearly
than any other thinker before that the prime need of society was
education, the making of men In this respect he had a pro-
found understanding of the nature and scope of education As
the quotations on /z (rehgious and social ritual) will show, the
business of education was to harmonize the raw instincts, and
man s chuef tool for this purpose was traimng in ritual, 1 a
continually recurrent round of sacramental acts which made
poetty of daily living

Coming when he did, Hsun Ch’ing was profoundly conscious
of the need for good logic  He thus supported the later Mohists
mn therr attack on the sophist logicians man could attain toa
reliable knowledge of the umvezrgg and himself, In the followng
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quotations, therefore, Hsun Ch’ing’s views on Heaven and
human nature are put first, and, ansing out of them, his views
on knowledge are put second. After them are placed his views
on the indispensability of Ritual.

I (Heaven and the Congenital Nature of Man.)

Chapter 17 A Discussion of Heaven

Heaven’s way of acting 1s unchanging It did not act
specially to make Yao [the Sage-Emperor] survive nor to
bring Ch’ieh [the arch-criminal] to destruction  Respond
to Heaven by governing well, then there will be good
fortune respond to 1t by governing badly, and then there
will be bad fortune If the basic industries [1e those in
connegtion with agriculture] are m a flourishing state and
economy 1s being practised in public expenditure, Heaven
cannot make the country poor, and if the supply of food-
stuffs 1s complete and energy 1s exercised at the right times,
Heaven cannot make the people sick, and if the Right Way
18 being cultivated, Heaven cannot send down calamities
The fact 1s that (by themselves) flood and drought cannot
cause famine, extremes of cold and heat cannot cause dis-
tress, nor malicious spinits bring bad fortune  If, however,
the basic industries are neglected, and expenditure 1s extrava-
gant, then Heaven cannot make the country rich
The fact 1s that famine 1s there before flood and drought,
sickness arrives before the rigours of cold and heat
Observance of the seasons and good government go
together, whilst calamities and good government are in-
compatible, and it 1s wrong to inveigh against Heaven
because its Way 1s so  Thus it is that only if a man be
clear as to the relative spheres of Heaven and man may
he be called a man of consummate understanding !

To carry to completion by actionless activity [wu wei], to
accomplish without trying to, 1s to be described as Heaven’s
function Deep though that function 1s, great though

X Chih jen 1s the term so often found in Chuang Tzu (cp p 181) The
next sentence 1s also entirely remiuscent of Taoist ideas, although Hsun
Ching revolted against the notion that man as well as Heaven could
express himself perfectly in ‘actionless activity ’
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it 18 and of vital import, the man of consummate under-
standing nevertheless does not consider 1t to any extent,
nor does he get additional ability through 1if, nor does he
probe mto it This means that he does not try to com-
plete Heaven?® (For) Heaven has 1ts times and seasons,
Earth 1ts wealth, and Man his work of making order ? a
blending 1nto a trnity of powers, as 1t should be described

Now the man who neglected the condition on which this
blending of powers depended, hoping to be the blender
himself, would be on the wrong track altogether The
serried ranks of stars follow their courses the sun and the
moon take turns m shiming the four scasons successively
take charge the Yin and Yang make theiwr great trans-
formations the wind and the rain exercise their all-per-
vading influence Thus the myrnad creatures come within
the scope of this hfe-giving harmony (of forces) and in
every case get the nourishment which brings them to
completion This we call a miraculous work, for we
cannot see 1t going on, although we see the final accom-
phishment We call 1t Heaven’s 3 accomplishment, for in
every case we know that something has brought com-
pletion, although we have no knowledge of this some-
thing 1n 1ts intangibiitty The true sage does not try to
know Heaven

Heaven’s function has been established once for all, 1ts
accomphishment brought to completion once for all  Thus
man’s body was prepared and the spirit of man came to
life, and with it Joving and hating, delight and annoyance,
sorrow and joy that is, the ‘Heaven-given emotions” were
stored up within Man has eyes, ears, nose, mouth, and
Iimbs, ‘the Heaven-given (natural) pipes,” each of them 1n
contact with the others but not able to interchange its

1 Modern critics are highly conscious, and rightly so, of Hsun Ch’ing’s
outstanding humanism, but 1t 1s important to note how, as here, he shows
himself offended by the Taoist tendency to pantheism

! Yane Liang (ninth century) interpreted this as man able to control
and utiiize these times and seasons and this wealth which Heaven and
Earth provide

* The temptation 1s to say ‘Nature’ as Dr Dubs does 1n his translation
tHsun Clhiing reminds us of ‘the Learned’ of the cighteenth century in the
West, who substituted Nature for God
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aptitude for the others.! In thé¢ central emptiness dwells
the mind [Asin), that 1s ‘the Heaven-given (natural) sover-
eign,” controller of the five senses* The mind makes the
arrangements by which the other species are used to
nourish the human species that 1s ‘Heaven-given (natural)
nourishing’, for to protect one’s own species 15 what 1s
called ‘happiness,” to go against 1t 1s ‘calamity> This 18
‘the Heaven-given (natural) system of government’

Now to darken man’s Heaven-given sovereign, to throw
his Heaven-given senses into confusion, to let go his
Heaven-given nourishment, to disobey his Heaven-given
system of governing, and to do violence to his Heaven-
given emotions, this 1s the supreme evil fortune The sage
purifies his Heaven-given sovereign, rectifies hus Heaven-
given senses, prepares his Heaven-given nourishment fie
by attention to agricultural pursuits], protects his Heaven-
given government, nourishes his Heaven-given emotions 1n
order to bring to perfection his Heaven-given merit of
accomplishment  If this be done, then he knows what he
can do and what he cannot do, and with Heaven and Earth
discharging their responsibilities the myriad creatures are
at man’s command

The lugh-minded man [chun tz0) 1s concerned about the
matters 1n his own sphere and does not hanker after the
matters in Heaven’s sphere of action, whilst the Jow-
minded man does the reverse Because the former is so,
tus affairs daily go forward, and because the latter 1s so, his
affairs daily go backward There 1s a single reason for the
one gomg forward and the other going backward In thus
lies the difference between the two

If a star falls or a trée groans, the people of the country

 Wu kuan, meaning either ‘the five officials’ or ‘the five conducting
pipes’ between man and the outside world, was the name which came to be
given to the five senses Hsun Ch'ing seems clearly to show, both here
and elsewhere, that he had the Western idea of ‘faculty’ 1in hus mind It
1s open to conjecture whether the negative (pu) should not be ehiminated
so that the meaning might be ‘that they have reciprocating aptitudes ’

® For Hsun Ch'ing the mind equals the intellect plus the will
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areallmapanic The question 1s, why (this state of panic)?
The answer 1s, for no reason. There 15 some change 1n
Heaven or i Earth, some Yin and Yang transformation,
something which rarely happens in the matenal sphere
It 1s nght to wonder at 1t, 1t 1s not right to fear it In
every generation there are these occurrences from time to
time, echipses of the sun or the moon, wind and ran at
unseasonable times, strange stars appearing in groups. If
those m authority are intelligent and their government 1s
equable, then 1n spite of these occurrences 1n one generation
after another there 1s no harm done If they are unin-
telligent and their government leads 1n dangerous paths, 1n
spite of there being no such occurrence they are no better off.
It follows that ‘human omens’ are the things to be feared,
the scamped ploughing which affects the final crop, the
sketchy hoeing which misses the weeds, the foolhardiness
in government which saps the confidence of the people
When the fields are overgrown with weeds and the harvest
1s bad, the price of corn high and the people short of food
and their dead bodies found on the roads, these are what
I call human omens When the official orders are stupid
ones, when public undertakings are put in hand at the
wrong times and the basic industnes are not properly
organized, these are what I call “human omens’ 1If the
(sense of) ntual-and-righteousness® 1s not cultivated, if
the women’s and men’s apartments are not kept separate
and there 1s sex licence, then father and son are suspicious
of each other, rulers and ruled are at cross purposes,
tyranny and distress go hand 1n hand These I call human
omens They are born of disorder, and when these three
kinds come together, peace 1s dead 1n that country . .
The question 1s put What about the special sacrifices for

1In Hsun Ch’ing we constantly find the two terms 7 (ritual) and yi
(righteousness) run together ke this  We have already met both of them
but not as a combination, /1 as a concept embracing the inward as wel as
the outward motions of man’s moral consciousness, yi ranging from the
narrow mcaning of ‘justice’ to the wider one of ‘righteousness® Hsun
Ch’ing combines the two terms because morality was for him an art -
volving the beauty of ritual Cp the quotation below from ¢ 9 There
he 18 analysing man’s sense of justice, and the composite concept has to
be sphit up 1n translation
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rain and then the rain coming? The answer is that there
1s nothing to 1t It would rain all the same if there were
no sacrifices.  When people ‘save’ the sun and moon from
being devoured,! or when they pray for rain at a time of
drought, or when they divine the omens before taking an
important decision, these prayers are not to be taken as
being answered. They are superfluous embellishments, for
that 1s how enlightened men regard them, although the
reople generally take them to be signs of the supernatural.
(Rather) 1t 18 good fortune to see them as embellishments,
bad fortune to see them as supernatural. . Which 1s
better, to magmfy Heaven and meditate on 1t or to have
your goods properly cared for and systematically con-
trolled, to submut to Heaven and sing 1ts praises or to
systematize 1ts comnmssions and make good use of them,
to rely on things multiplying of themselves or to exercise
all one’s abulity 1n developing them? . . .

It 1s significant that in a discussion of Heaven Hsun Ch’'ing
should have so much to say about man. Yet he kept the dis-
cussion strictly within limits, for he did not go into the question
of the nature of man, whether 1t 1s congenitally good or con-
genitally bad To that topic he gave a separate essay. Com-
parison should be made with the Christian Church’s traditional
theories as to the nature of man  Hsun Ch’ing saw man rather
in the way in which St Paul, St Augustine, and Calvin did
Cp Mencius’s opposite view of man, and the Introduction for
a general approach to the question

Chapter 23 The Nature of Man 1s Evil

The congemtal pature ? of men 1s evil, the goodness
them acquired® Let us consider now men’s nature By
burth there exists a passion for profit When men obey
this passion the result 1s quarrelling and grabbing to the
utter detriment of mutual consideration and forbearance
By birth men envy and hate When they obey this passion

1;e do the customnary rites at times of eclipse

2 Bv nature 13 meani nature at birth hence my adjective ‘congenital *
It 1s important to bear in mind that this was not for Hsun Ch’ing the whole
truth about the nature of man By birth man also has his mind-wll

* The 1deograph wer 1s composed of wer (action) with a classifier jen
(man) ‘Acqured’ and ‘man-made’ are both legiimate translations.
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the result 1s killing and injury to the utter detrrment of
loyalty and mutual confidence By birth men have the
lusts of the ear and eye, have a passion for the beauty of the
human voice and figure When they follow these lusts the
result 15 licence and moral aparchy to the detriment of
ritual-and-righteousness, of culture-and-reason  Thus, 1if
men give remn to their congenital nature and obey their
instinctive emotions, the outcome, of necessity, 1s quatrelling
and grabbing, a common opposing of culture and con-
founding of reason, and the arrival at an unmutigated state
of violence  Thus 1t 1s that there 1s necessity for the trans-
formation which the teaching of example effects, a negessity
for the Way [Tao] of ritual-and-righteousness which alone
can produce mutual consideration and forbearance and
combine culture with reason, and so bring men to a state
of moral order From this point of view 1t 1s clear that
the congenital nature of men 15 evil and the goodness 1n
them acquired The fact 1s that a crooked piece of wood
must undergo steaming and bending before it can become
straight, that a blunt piece of metal must undergo grinding
before 1t can become sharp

Assuming that men’s nature s evil . and that conse-
quently men are 1n a state of mora] perversity and wanting
1n control, the ancient Sage-kings recognized that men were
so and consequently all out of the true  On men’s behalf,
therefore, they started {7 the 1dea of] ritual-and-righteous-
ness, made systematic laws with a view to straightening and
embellishing men’s emotional nature and thus rectifying
them, with a view to rigoronsly controlling their emotional
nature and thus opemng up a new way for them For the
first time they all came 1nto a state of order and were of
one accord 1n the Way Thus to-day there are the chun
1zu [migh-minded men], who have been transformed by a
teacher’s example, have accumulated the culture of learning,
have been led on by ntual - and - nghteousness Whulst
there are men, the hsiao jen {small-minded men], who give
remn to their emotional nature, are outrageously harsh, go
dead against nitwal-and-nighteousness  From this point of
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view 1t 18 clear that men’s congenital nature 1s evil and the
goodness 1a them acquiréd

Mencius maintained that the teachability of men means
that their congenital nature 1s good My reply 1s that this
1s not so. Mencius failled to understand men’s nature, nor
did he examine into the part played respectively by the
congenital nature and the acquired What belongs to the
congemtal nature 1s from Heaven It cannot be learned,
nor can it be worked for whereas the spint of ritual-and-
righteousness which the Sage-kings brought into existence,
this 1s what men have to learn if they are to become morally
capable and arrive at completion

Conisider men’s congenital nature They are hungry
and so want to be replete they are cold and so want to be
warm they get tired with work and so want to rest. This
15 men’s mstinct and nature * But consider men and their
hunger those who on seeing food do not presume to eat
first, but find occasions for yielding of precedence Con-
sider those who being tired from work do not try to rest,
but find occasions for working instead of others Sons
yield precedence to fathers, younger brothers to elder
brothers, whiist sons work 1n place of their fathers, and
younger brothers m place of elder brothers. These two
lines of conduct are the opposite to nature and go counter
to mstinct, whilst, on the other hand, the way of the filial
son mmplies the culture-and-reason 1n ritual-and-righteous-
ness Thus 1t 1s that if instinct and nature be obeyed, there
1s no mutual consideration, and if there be mutual con-
sideration, then this 1s 1n the face of instinct and nature?!
From this point of view it 1s clear that men’s nature is evil
and the goodness 1 them acquired

Someone may put the question. If men’s nature 1s evil,
how do ritual-and-righteousness come to be? The answer
15 that all forms of ritual-and-righteousness are born of the
acquired (character) of sage men, and do not have their
origin 1n the nature of men.  Ornginally a potter mixed earth

1 Thus should be noted as an example of what Western logicians call a
disjunctive antithesis.
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and water and turned (the mixture) on a wheel and so made
utensis, but then the utensils were born of the potter’s
acquired (skill) and not of men’s nature Sages piled
up purposeful thinking and practised themselves 1n acquired
powers, and thus were able to give birth to ntual-and-
righteousness and make a beginning of laws  Thus, then,
these things were born of the sages’ acquired (powers) and
not of men’s congenital nature. For example, the eye has
a passion for colour, the ear for sound, the mouth for
flavours, the mind for piofit, the bones and fleshy parts for
comfort All this 15 born of man’s instinct and nature
When stimulated they are born of themselves without 1n-
volving deliberate effort  What 1s meant by ‘born of the
acquired’ 1s anything which cannot come of itself and, what
1s more, mnvolves deliberate effort to make 1t what 1t is
This s the evidence that the things to which nature and the
acquired (character) give birth are not the same Thus 1t
1s that the sages transformed congenital nature and made
a beginming 1n acquired (character) and with their acquired
(character) ritual-and-1ighteousness was born, and with the
birth of ritual- and - ighteousness . Therefore, where
the sages were hike the mass of people and did not differ
from them at all was 1n therr congenital nature, where they
differed was 1n the (character) which they acquired
It 1s because their nature 1s evil that man have a wish to be
good The men who have hittle to show for themselves
would have much, the ugly would be beautiful, the miggardly
generous, the poor rich, the low 1n the social scale the high
having no resources 1 himself a man necessanily secks help
from without. Therefore the rich do not aim at more
wealth, the men with social prestige do not aim at more
prestige Having resources in themselves they do not go
outside for them From this point of view 1t 1s clear that
1t is because men’s nature 1s evil that they have a wish to
be good.!

Mencus has maintained that men’s nature 1s good, but 1

1] have my suspicions of this passage as being an insertion by a later
hand It seems to me unlikely that Hsun Ch'ing would have sandwiched
§0 1mportant a statement 1n between the arguments before and after
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maintain that 1t 15 not so  In the past and in the present
the universal meaning for ‘goodness’ is being principled
and evenly self-controlled The meaning of ‘evil’ 1s being
reprobate (mn action) and morally disordered. This, I
affirm, 1s the distinction between good and evil.

Now take men’s naturc as it really 1s Are men me-
chanically rightly piincipled and evenly self-controlled? If
they are, then what can be the use of the Sage-kings and
their nitual-and-nighteousness? There would be no room
for the help of the Sage-kings and their ritual-and-nighteous-
ness, mn adding on to men’s rightly principled action and
even self-control. That 1s not how things are. Men’s
nature 1s evil, and the fact 1s that because of this Sage-kings
1n the past saw men as reprobates and wholly out of the true
. . and therefore set up the authonty of an overruling
sovereign to be a blessing to men set forth (the principles
of) ritual and justice 1n order to effect the transformation of
men made a beginmng with the rectifying influence of laws
m order to exercise control over men. enhanced the severity
of punishments 1n order to restrain men  Thus they caused
the Great Society to become ordered and have a common
nund on goodness . .

Now let us experiment with (the idea of) removing the
authorty of the sovereign and the transformation effected
by ntual and nighteousness . . . and let us watch from the
side how men will treat each other The strong would rob
and maltreat the weak, the many would oppress and shout
down the few! In no time there would be universal
anarchy, everybody destroying everybody else From this
point of view 1t 1s clear that men’s nature 1s evil, the good-
ness 1n them acquired.

What 1s the meaning of the saying ‘a man i the street
can become a Yu’? The answer 15 that the powers by
which a Yu becomes a Yu 1nvolve his becoming both

1 Hsun Ch’ing did not believe 1n the divine nghtness of a democratic
majonty
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humane and just, law-abiding and righteous If that be
so, then humanity-cum-justice and law-abidingness-cum-
righteousness are rationally learnable and practicable  But
that bemng so, the man in the street always has the raw
material (in him) from which he can get to recognize
humanity-cum-justice and the means at his command
by which he can come to be capable of humanity-cum-
Justice If that be so, obviously a man 1 the street
can become a Yu

Now the question 1s whether we have to take humanity-
cum - justice and law - abidingness - cum - nighteousness as
rational patterns® which in the last resort can neither be
known nor be put into effectual practice  If that be so, then
even a Yu could neither know nor practise them, and that,
would make 1t 1impossible for the man in the street to have
the raw capacity and the means for recogmzing and prac-
tising them Is that not so? But then the man in the
street would be unable to recognize in the family the just
(relationship) between father and son, and, outside the
family, the right (relationship) between sovereign and
subject That, however, 1s not the case The man in the
strect 1s always able to recognize the just (relationship)
between father and son, etc  If that be so, then the raw
capacity for recogmzing this, and the means of practising
it, obviously are in the man in the street Now 1f we
assume that the man in the street with his raw capacity for
recogmzing and his means of practising 15 rooted and
grounded 1n the recognized pattern of humanity-cum-
justice and the practicable means for becoming humane and
Just, then obviously he can become a Yu  Suppose, then, a
man 1 the street becoming a student in submission to the
techmque of study, concentrating his mind and integrating
his power of recollection, thinking connectedly and be-
coming experienced n examumng, daily adding to his
knowledge and retaining it: 1f he should pile up goodness
without resting, then he would become as wise as the gods

! L1 1n Hsun Ch'ing’s vocabulma'l seems to me always to have behind 1t
the 1dea of reason 1n the sense of the rational as opposed to the irrational
‘Principle’ does not seem the nght word here
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and make a trinmity of power with Heaven and Earth. The
fact 1s that a sage kind of man is one who piles up what
(ordinary) men pile up only he carries this to the highest
pitch

The questton now 1s why 1t 1s possible for a sage and not
possible for the mass of people to pile up to this extent
The answer 1s that 1t 1s possible for them but 1t 1s not
possible to make them do 1t The fact 1s that 1t 1s possible
for a low-minded man to become a high-minded man, but
he 1s not willing, and 1t 1s possible for a high-minded man
to become a low-minded man, but he 1s not willing It has
never been 1mmpossible for such men to change places, but
they just do not do 1t It 1s possible for them to change,
but not possible to make them It is possible, therefore,
for the man 1n the street to become a Yu, but 1t 1s not
necessarily the case that he has the trained abihty' Al-
though he may not have the trained ability, this does not
affect the possibility It 1s not impossible for men’s feet to
carry them all over the country, but no one (except Yu)
has tested hfs ability to do so? Carpenters and farmers
and merchants have not tested whether 1t 1s 1mpossible for
them to take on each other’s jobs, but they also have
not tested whether they have the trained ability to do so,
From this point of view 1t follows that the possibility does
vot necessarily involve having the trained abihty, whilst not
having the tramned ability does not affect the possibility
So then having or not having the trained ability 1s vastly
different from a possibility and an impossibility, and obvious-
ly 1t 1s not possible for men to take on each other’s jobs.

In some of the other essays Hsun Ch’ing does more justice to
the part which ‘ desire’ plays n the life of man  In opposition to
the Taoist thinkers and one Sung K’eng, an older contemporary

of his, he cmphasized that man’s desires cannot and should
not be reduced to the mmmum  Such a policy mutilates the

1 Alternatively ‘has the will-power * Tt should be noted that the ideo-
eraph ¢/nh which came to be used for ‘the will,” and probably has some-
lh}x}ng like this meaning n the Analects, 15 not used in that way by Hsun
Chling
2 The legends about Yu emphasized his trudging all over the country to
1ﬁinddoul the lie of the land and so how to devise the right means for avoiding

oods
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whole man and 1s 1n the last resort impossible of achievement.
Desires need to be both nourished and controlled For this
man depends on his mund functioning as master in hum  Further,
among the ‘instinctie emotions’ listed above—the conventional
Iist found 11 all books of this period—the emotion of fear 1s
not included Yet fear was something Hsun Ch’ing took into
account Itmustsufficeto quote one vivid example he gives of fear.

Chapter 22

The theories of control which depend on the removal of
desire have no way of guiding desires and so are embarrassed
by the continued presence of desires The theories of
control which depend on the reduction of desires to the
minimum have no way of moderating desire and are em-
barrassed by the multiphicity of desires To have desires
and not to have them 1s a matter belonging to another class
of phenomena (than what the theonsts think) It 15 a
question of whether a man is alive or dead, not of whether
he 1s subject or not to social control To have many
desires or few 1s a matter belonging to another class of
phenomena  There are the given number of instinctive
emotions It is not a question of social control or no
control  Desires exist irrespective of whether 1t 1s possible
for them to be satisfied or not, but the attempt to satisfy
them 1s along the hines of what 1s possible The former
1s something coming from Heaven, the latter something
coming from the mind. . . . What men desire most 1s life
and what they hate most 1s death  And yet there are those
who (think they) are acting along the lmes of life and
(actually) arrive at death It 1s not that they do not want
to live and do want to die, but that life (as they want 1t) 1s
mpossible whilst death 1s possible  The fact 1s that if a
desite 1s 1nordinate, such that the man’s energy of activity
cannot fulfil 1t, the mund stops 1t If what the mind permits
hits the bull’s-eye of moral reason, then, however many
desires 2 man may have, what harm does that do to hs
self-control? . . . If, however, what the mund permits does
pot hit the bull’s-eye of moral reason [X], then, however few
desires a man may have, how can he stop short of moral
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anarchy? Thus 1t 1s that self-control and moral anarchy
consist 1n what the mind permuts and not in what the
emotions wash.

Chaprer 10.

Without a sovereign to keep his subjects o order . . .
the whole of society 1s injured and unbndled desire 1s born.
For men desire and dislike the same things Thus destres
are many and the things too few If they are too few, then
there cannot but be quarreliing

Lhapter 21.

To the south of Hera Shou there was a man called Chuan
Shu-ling  Asaman he was stupid and prone to fear Once
when the moon was shiming brightly he was out walking
Stooping down he saw bhis shadow and took 1t to be a
crouching devil looking up he caught sight of his hair and
took 1t to be a forest demon He turned and ran  When
he arrived at his house, he lost his breath and died A very
distressing occurrence, this!

II (The Problem of Knowledge )

Hsun Ch’ing regardcd the dialecticians of his day with marked
disapproval They were to him suoversive of order, confound-
g the distinctions of right and wrong None the less he took
theirr work 1nto serious account, and 1n many ways shows
that his own mind was stimulated by their subtleties What he
thought of the Neo-Mohists and their arguments for the reality
of knowledge we do not know, * but his own opmion was much
the same as theirs

Hsen, ‘the mund,” which, in classical Chinese must sometimnes
be translated as ‘the heart,” mm Hsun Ch’ing 1s always the faculty
with which 2 man knows and wills  The Asin stands 1n contrast
to the instinctive emotions Hsun Ch'ing 1s not free from the
intellectual vice of making statements 1n which the mind, or for
that matter the emotions, appear as acting of themselves, but
1n the last resort he will be found to have a singularly firm grasp
of the fact that 1t 1s the whole man who does the thinking or
feeling He kept lis analysing ability within bounds

1 Cp the quotation below from ¢ 22. Some sfatements there pomt to
his knowing their work
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Chapter 21 On Freedom from Delusion !

By birth there 1s the mind and so the capacity for know-
ledge There being this capacity, there 1s also the memory
To remember 15 to store things away  On the other hand,
there 1s what 15 called emptiness, namely (the power of)
not using what has been stored away to the prejudicc of
what 15 still to be reccived

By birth there 1s the mind and so the capacity for know-
ledge There being this capacily, therc 15 also differentia-
tion To differentiate means knowing more than one thing
at a time, and to do that involves duality On the other
hand, there 1s what 1s called singleness, namely (the power
of) not letung the ‘that’ oneness [? of impression] inter-
fere with the ‘this’ oneness When the mind 1s asleep, 1t
dreams when 1t 1s at leisure 1t goes 1ts own way [? wanders
freely] When 1t 1s set to work, 1t makes plans  The fact
1s that the mund has no experience of inactivity On the
other hand, there 1s what 1s called stillness, namely (the power
of) not letting dreams frivolously confound knowledge

The man who has not achieved the Way but 1s seeking 1t,
be 1s to be described as empty, single, and so still. To
have knowledge of the Way by investigation and to have
knowledge of 1t by practising it, this 1s to embody the Way.
To be empty, single, and so still, means to be supremely
pure and 1ntelligent

The mind 1s the ruler of the body and the master of the
spirit 1t 1ssues orders, and all parts of the body obey It
prohubits atself 1t sets tself to work 1t decides for itself,
it lays hold for itself 1t 1s self-acting, and self-stopping 2
The fact 1s that for the mouth to be forced to be silent or to

! The earlier common meaning of pi 1s, as Dr Dubs has pointed out,
‘beclouding ’

2 Here, as elsewhere, 19 evidence that for Hsun Ch’ing the mind was what
we call ‘the seat of the will*
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speak, for the body to be forced to stoop or stand upright,
all that does not matter  But 1t does matter if the mind be
forced to change its intention* what 1s right, that it must
recetve what is wrong, that 1t must reject Therefore I
mantain that the mind bears the burden of its choices
What 1t does not forbid 1s bound to become apparent  Its
objects (of attention) are of every kind and description, but
the essence of it 1n the last resort 1s to be not double-minded

If the mind diffuses itself, 1t will not get knowledge
if 1t 1s upside down, 1t will not be proficient 1f it has no
convictions, 1t will be 1n doubt and error But use it to
make comparative investigations and everything in the
world will be embraced 1n 1ts knowledge.

In observation of objects, if there 15 doubt and the centre

of my mind 1s undecided, then (it is because) the external
object 15 obscure  Also 1f my deliberations about an object
are obscure,-then 1t 1s impossible for me to decide what 1t 1s
or what 1t 1s not (For mstance) a man walking 1n the
dark may take a low-lying rock to be a crouching tiger. .
It 15 because the darkness has deluded his intelligence A
drunken man stoops his head gomg out of a city
gate, taking 1t to be a low door It 15 because wine has
confused lus spirt ?

If a man shuts one eye, he sees an object as 1f 1t were two

. 1t 1s because the conditions confuse his senses. Thus
1t 1s that when a man stands on the top of a hill and looks
down at a cow, it appears to be a sheep If, however, he
wanted a sheep, he would never go down and lead a cow
away This 1s because distance deludes as to the size of an
object. When the water 1s disturbed and the shadows
dance, a man cannot decide whether he 1s handsome or
ugly 2 This 1s because the condition of the water confuses

1 Shen, the word for a spint, a god  ‘Spint’ seems to be the only way of
translating, but I do not know precisely what 1s meant For Instance,
what 1s the connection between this shen and /isin, the mund ?

* From several references of this sort 1n classtcal books we learn that
this was the nmurror of those days. In Han times nurrors of polished
metal came 1nto vogue.
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his vision When blind men look up and see no stars men
do not take this as decisive as to whether there are stars or
not. . . . Now if a man at such times came to a decision
about the objects, he would be the arch-ignoramus of his
age The decision of such an ignoramus would be one of
resolving a doubt by what 1s doubtful the conclusions he
drew would 1nevitably be invalid  If these be imalid how
can the mind avoid mistakes?

Speaking generally, by knowing the congenital nature of
men 1t 1s possible to know the principles at work 1 things
[te the material world] It 1s possible (apparently) to
know the nature of men and by search to know the prin-
ciples at work m things,-so that all men’s doubts are stopped,
but then 1t follows that they are not able 1n a hfetime to
include everything  Although the process of threading
the principles together might go on for a mymnad years,
it would not suffice to embrace the changes m the mynad
things, so that men generally are 1n exactly the same position
as the ignoramus . . .

Chapter 22 On the Rectification of Terms.

With regard to the power in men of making abstract
terms ! ‘life’ expresses that whereby men come to birth
as they do ‘Congenital nature’ expresses the subtle
harmony of stimulus and response which 1s spontaneous,
not premeditated, and which ‘life’ ? makes in those 1t
brings to birth  ‘Instinctive emotion’ expresses the loving
and hating, the taking dehight 1n and being annoyed by, the

1 The evidence of Kung-Sun Lung’s vocabulary points to the meaning
here bemng ‘abstract * It 1s, however, auite hkely that Hsun Ch’ing had
no clear distinction 1n his mind betweci) an abstract term and a general
term As F H Bradley pointed out, the distinctton between the two 1s
very difficult to make

? Emending hsing (congenital nature) to shemg (hfe) Four sentences
later wei (man-made attainment) 1s emended to wer (formative action) By
this means 1s avoided the inexplicable fact that the author, according to
the text, gave two different definitions of each of these two 1tems,
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sorrow and joy which belong to the congenital nature?!
‘Purposeful thinking’ expresses the power which the mind
of man, thus emotionally constituted, has of making
selection ‘Formative action’ expresses the energy of
activity which can come from the mind’s purposeful think-
mng. ‘The man-made’ expresses the completed result of
piing up purposeful thinking, that 1s to say, the capacity
for continual practising  ‘The business of hfe’ expresses
formative action taken with a view to true profit ‘Good
conduct’ expresses action taken with a view to true justice
‘The power to know’ ? expresses the correspondence with
the world without which knowing can produce ‘Un-
developed capacity’ expresses that m men of which they
are able ‘Competence’ expresses the correspondence
[? between thought and action] which undeveloped capacity
can produce.

Then the question 1s What are the conditions under which
similarities and differences emerge (in the mind)? The
answer 15 Under the conditions fixed by the senses With
regard to things which are of the same species or have the
same 1nstinctive emotions, the senses get the same 1m-
presstons of them as objects Thus 1t 1s that men can
compare and place things, congeal them, so to speak, and
at the same time make them understandable and thus make
a general name for them by agreement with a view to
mtercommunication

The (sense of ) difference 1n relation to shapes and colour
patterns comes from the eye, the difference between purity
and confusion . . of musical notes from the ear. The
difference between sweet and bitter . . . flavours from the
mouth, the difference between nice smelis and nasty .
from the nose, the difference between pain and 1tching, cold

1 The temptation 1s to translate by ‘acquired character,” and this sense
sults certain ;assages very well, but not some other passages In Hsun
Ch'ing’s mind congenital nature and the man-made are direct opposites

3 Cp ‘the faculty of knowing’ in Dr Bodde’s translation of Dr. Feng
Yu-tan’s History of Chinese Philosophy, p. 303
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and heat, smoothness and roughness, lightness and heavi-
ness, from the limbs and the explanation of this hes in the
fact that ! the difference between being delighted and being
annoyed, between grief and joy, between liking and dis-
hking comes from the mind, and the mind has knowledge
which 1s based on evidence [1 e of the senses} .

For knowledge to be based on these witnesses 1t must be
conditioned, for knowledge of sound by the ear, for know-
ledge of shapes by the eye, before it can pass muster But
that means that such knowledge must wait for the approx-
imate records by the senses before its classifications can
pass muster The five senses make records, but they do
not know The mind appeals to these witnesses, but if 1t
has no explanation to offer, then all men are agreed that
1t does not know These are the conditions under which
similarittes and differences emerge

Although ‘the myriad things’ merely equal a total,
there are times when we want to state an all-inclusive
proposition  Thus 1t 1s that we speak of ‘things,” the most
general of all terms, pushing out 2 with wider and wider
generalizations until we (have to) stop There are times
when we want to make a classificatory proposition, and
thus 1t 1s that we speak of ‘birds’ and ‘beasts,” the two
biggest of classificatory terms

A name 15 not inevitably appropriate  There has to be
agreement 1n the matter with an authoritative naming, an
agreed fixing of customary speech Then a name can be
called appropriate, and if 1t 1s different from the agreed on
name, then 1t 1s to be called inappropiiate

A name has no mnevitable actuality * (corresponding to 1t

! The text strikes me as a little dubious, but I cannot find any help in the
commentators

2 T'wi would seem to be very near the 1dea of induction, and it 1s a
question whether the translation should not be ‘making wider and wider
:nducuons But r’wi, I think, was not at this time used as a techncal
erm

® The temptation 18 to use ‘substance’ It would seem to fit here, but 1n
other passages 1t does not Tn view of the history of ‘substantive’ in the
West the philosopher may conjecture here, but with care.
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in the object named) There has to be agreement with an
authoritative designation of the actuality in question, an
agreed fixing of custom 1n the matter. Then the name can
be called the real name.

There are objects which have the same appearance but
are 1n different places, and there are objects which have a
different appearance but are in the same place® The dis-
tinction passes muster  With objects which have the same
appearance but are 1n different places, however much they
may tally, this 1s to be called ‘two actualities”  Where the
appearance changes but the actuality 1s not in another class
in spite of the (resultant) difference, this 1s to be called
‘transformation ’° Where there 1s ‘transformation’ and
not separate classification, this 1s to be called ‘one actuality ’
This 1s the practical way mn which actualities are com-
paratively exammned and the number of them can be
settled This shows the pivotal importance of systema-
tizing terms

As he says 1 another part of the chapter, * The man of learning
divides up mnto separate cJasses in order to indicate actualities.’
He then deals with the paradoxes, e g ‘to kill a robber 1s not to
kill a man,” ‘a mountain and an abyss are on the same level,’
‘an ox-horse 1s not a horse,” which the expert logicians had made
current He classifies these paradoxes as (g) those which by
the fallacious use of names throw nomenclature into confusion,
(b) those which by the fallacious use of actualities throw nomen-
clature into confusion, (¢) those which by the fallacious use of
names throw actuahties into confusion.

II1 The State and the Individual

1n the light of the above two sections on Heaven and the
Congenital Nature of Man and on the Problem of Knowledge, 1t
1s to be expected that Hsun Ch’ing would have authoritarian
1deas on the state in relation to the individual Living as he
did jn an age which at every turn flouted the Confucian 1dea of
true kingship, he worked out a theory of sovereignty which was
as extreme 1n 1ts own way as Mo Tr's  His, however, was much
more realistic, much more sophisticated, as also much more
psychologically discerning It was equally concerned with

! The reference would appear to be 1n the first case to, e g horses, in
the second to creatures subject to radical trinsformation, e g a grub and
the butterfly which comes from it.

K 973
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ethical ends. In this last connection, Hsun Ch’ing showed how
fundamentally he disagreed with the Legalists i spite of his
authoritarnian tendencies. He may be said to have been saved
from that pit through his acute appreciation of the power of
ritual in education ~ Man has to achieve an acquired character
if he 1s to be really civilized, and not have his passions tear his
Great Society in pieces  This character requires educating, and,
although book learning 15 vitally important for those who are
capable of it, since by 1t the ways of the Sage-hings can be
known, the practice of common rituals 1s the great educative
force for every miember of society It 1s here that Hsun Ch'ing
showed himself very much ahive to the aesthetic side of life

The following quotatiors deal first with the psychological
basis of society, then with ti.e status of the pivotal person 1n
society, and finally with ritual

Chapter 9 Systematic Rule by Kings

Water and fire have the primordial energy [cA’1] but not
life plants and trees have hife but not knowledge birds and
beasts have knowledge but not a (sense of) justice? Man
has the primordial energy, life, and knowledge, and 1n
addition a sense of justice  Thus 1t1s that he 1s the noblest
being on earth  In strength he does not equal the ox, nor
1 power of running the horse, and yet he can utihze the ox
and hoirse  Why this 1s so 1s because men are able to band
themselves together, whilst the others camnot Why men
are able to do so 15 because they make social distinctions,
and the (efficient) cause for these distinctions being put into
effect 15 man’s sense of justice  Thus 1t 1s that if there be
justice, then there will be concord. If there be concord,
then men will be umted 1f united, then their strength will
be multiphied 1f their strength be multiplied, then they will
be powerful. if powerful, then they will conquer the world
of creatures . . Thus 1t 1s that they follow the order of
the seasons and exercise control over the ten thousand
creatures, and amass profit from the whole world and this
from no other cause than that they have gained class dis-
tinctions and a sense of justice  Thus 1t 1s that men 1n Life
cannot afford not to band themselves together. If they

1 In the wide Platonic sense of equuty, including a positive ethical recog-
muon of other people’s rights
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should fail and there should be no social distinctions, then
they would quarrel, and if they should quarrel they would
fall into a state of anarchy if so, then they would disband:
if they should disband, then they would be weak, and being
weak would be unable to conquer the other creatures . .
And all this means that men must not for a moment discard
ritual and justice !

The meaning of ‘filal prety’ 1s ability 1n serving one’s
parents, the meaning of ‘younger brother’s duty’ ability in
serving one’s elder brother, of ‘obedience’ ability 1n serving
one’s superiors, of ‘sovereign authonty’ a kmg’s abihty 1
settling his subjects For to be a sovereign means to be
skilled at banding people together, and 1f the Great Way of
banding together works properly, then the ten thousand
creatures will all function duly . and the whole assoct-
ation of hfe will fulfil its destiny.

The systematic rule of a Sage-king when the plants and
trees are 1n their glory of bud and leaf, the axe 1s not allowed
i the woodland, so that their life may not be cut off. . .
When the sea-tortoises and water-lizards, the fishes and the
turtles and eels and sturgeon are spawning, nets and poison
are not allowed 1n the waters, so that their ife may not be
cut off. . The spring ploughing, the summer weeding,
the autumn harvesting, and the winter storing are kept to
tume, with the result that the five sorts of grain do not fail
and all the people have food and to spare ... This1s a
Sage-king’s use of natural wealth . The upshot 1s the
One communicating oneness [1 ¢ unity] and so being A MAN.
That 1s what I mean by a sage man

Once there were the heavens and the earth, there was
the distinction between upper and lower, and when the first
enhightened king made a permanent state, there was social
organzation (with their class distinctions) Two nobles
cannot serve each other, neither can two commoners set
each other to work. Thus 1s the mathematics of Heaven.

1 The % yt here might be rendered ‘nitual-and-righteousness® Cp p 230
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If people’s power and position be equal and their hikes and
dislikes the same so that the amount of goods 15 not enough
to go round, then there will inevitably be quarrelling And
if quarrelling, then anarchy, if anarchy, then penury. The
early kings hated the anarchy they saw, and thus 1t was that
they organized nituals and social nghts and thus made the
distinction of classes They made the people have degrees
in poverty and wealth, 1n nobility and commonalty to the
extent that they were all hinked together by being under
someone’s authority This was the root from wlhich the
Great Society was grown
Advance the worthy and competent 1n the service
of the state without depending on semority, and discharge
the incompetent without depending on time (to make them
competent) Execute ringleaders in wickedness without
depending on the (possibility of) their reform, and bring
transforming influences to bear on plain ordinary people
without depending on government measures Al-
though a man be a descendant of the royal or ducal houses
if he cannot attach himself to ritual-and-righteousness,
then put lum where he belongs among the common people;
and, although a man be the son of common people, if he
pile culture on learming, rectify his personal conduct and
can attach himself to rtual-and-righteousness, then put
him where he belongs among the mimsters and high
officers of state The people who talk outrageously and
have outrageous theores, who act outrageously and have a
capacity for bemng outrageous, should be given responsible
work and have a little time 1n which to reform  Encourage
them with rewards and warn them with pumshments If
they go on happily in their work, look after them if they
do not, then exile them  Supply the needs of the five kinds
of deformed people, employing those who have gifts, but
all without exception getting food and clothing from the
authorities  Put the incorngible to death without mercy
This 1s what people mean by ‘ Heaven’s moral power’ [fe]
This 1s government by a true king.

¥ Hsun Ch'ing hardly ever uses fe.
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Chapter 15 A Royal Debate on Military Matters.

Ritual 15 the highest administrative duty,! the source of a
country’s strength, the way [rao] of majesty in action, the
gurding principle of honour By the practice of 1t kings
and dukes possess the land, by failing to practise 1t they
lose the altars they have to the gods of the soil [1 e lose thewr
posittons of authority]

There are three sources to Ritual Heaven and Earth are
the source of its existence, our ancestors the source of 1ts
being 1n a class by 1tself, sovereigns and teachers the source
of 1ts disciplinary power ~ Without Heaven and Earth how
could 1t have come to be?2 Without our ancestors how
could 1t have emerged? Without sovereigns and teachers
how could 1t have disciplined men? If any of these had
been lacking, there would not have been this pacifying 1n-
fluence among men Thus 1t 1s that there 1s Ritual, the
ritual serving of Heaven above, of Earth below, the rever-
encing of ancestors and the honouring of sovereigns and
teachers

A rite 1n the beginning consists of a rough reproduction,?
comes to completion with the art in 1t, and finishes 1n pro-
ducing joy Thus 1t 18 that 1n the most perfect form of
ritual, emotion and art are completely expressed together.
At a point below perfection 1n a rite either emotion or art
gains the mastery and below that, emotion comes (sweep-
1ng) back by reason of a reversion 1o excessive oneness
[? wdentification of oneself with the rite]

Perfect indeed 1s Ritual (as sacramental act symbolizing)

1 Emending picn to pan

2 This 15 not rodomontade  All great traditional rituals are sacramental
representations of the nature of the universe

* Following the Shih Chi version of the text and the standard comment
there, but I suggest that 1t 1s possible Hsun Ch’ing meant by £’o ‘escape

1 the modern psychologist’s sense  Cp Malinowsk1 1n Science, Religion,
and Realuy
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the heavens and the earth in therr harmony,! the sun and
moon 1n their splendour, the four seasons 1n their successton,
the stars 1n their movements, the rivers and streams 1n their
flow, the ten thousand creatures 1n their abundance, liking
and dishiking 1n due (expression), delight and vexation with
fitting (force), i the lower orders of society (the expres-
sion of) obedience, 1n the higher orders (the expression of)
shining 1ntelligence, with all creation (unceasmgly) chang-
ing, yet without confuston, for if the unity of creation were
lost, the loss would be irredeemable

Chapter 2, On the Cultivation of Oneself

In all matters relating to the functioning of the body and
the mind, 1if they are 1n keeping with Rutual, there will be a
far-reaching self-control 1f they are not, there will be a
disordermg of the rhythm in living Thus mn eating and
drinking, 1n clothing and housing,? 1n (the alternation of)
eneigetic action with stillness, if these matters are in keeping
with Ritual, then there 15 the harmony of moderation if
they are not, then there 1s physical collapse and disease
In matters of outward appcarance and bearing, 1n meeting
and parting with people, 1n one’s style of walking, 1if these
are  keeping with Ritual, there 1s the beauty of refinement
about them 1f they are not, then they show arrogance,
surhiness, vulganty, and a barbarous spirit  Thus 1t 1s that
without Ritual man cannot live, nor his business in life
succeed, nor his states and famihies abide

With regard to the art of controlling the vital energy mn a
man and of nurturning the mind-will 1n the case of over-

1 Dr Dubs translates * L: (ritual) as that whereby Heaven and Earth unite,
whereby the sun and moon are bnght * and adds in a foot-note,
*11 (ntual) 15 here equated to the Tao® While admitting that to Hsun
Chn I was a mystic force, I find 1t hard to believe that he went to that
length  Fven 1n lus fu poem on li, he does not

2*Housing’ 1s a direct reference to sex hygiene In this, as 1n eating
and clotlung, a seasonal rhythm was coming to be emphasized as having
far-rcaching implications of moral as well as physical health
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bearing temperaments, they need to be made gentle .by
learning to agree with others In the case of conscious?!
thought-plans going too deep, they need to be integrated
by the case of simple goodness In the case of valour
running to cruelty, it needs to be guided by obedience to
principle  In the case of a smart kind of zeal which 1s out
for cheap advantage, 1t needs to be moderated by ceasing
from action of any sort In the case of meanness and
sordidness, 1t needs to be enlarged by (acts of) generosity
In the case of a sense of mnferionity, of being slow to act,
or of avarice, there 1s need for salvation by noble endea-
vours. In the case of one as common as may be, a mere
drudge, there 1s need of violent measures, namely the most
mtimate contact with a fine teacher In the case of lack of
respect for others or for oneself, there 1s need for a man to
be faced with calamtity Thus 1n all these cases of the
vital energy needing to be controlled and the mund-will
needing to be nurtured, the art of it lies along no other path
than that of Ritual

Ritual entails sedulous care over the ordering of matters
concerning birth and death  Birth 1s the beginning of a
man, death the end If the end and the beginning be
completely good, man’s Way [Tao] 1s consummated Thus
1t 1s that the high-minded man [chun tzu] has veneration for
the beginning of hife and 1s scrupulous over the end To
him the two are as one, for this 1s the way of the high-
minded man, this 1s his culttvation of ritual-and-righteous-
ness. Should there be an overestimate of Lfe and an
underestimate of death, this would mean veneration for
what man has knowledge of, and blasphemy over that of
which he has no knowledge That 1s the way of the wicked,
of profane minds, and for the high-minded man to have
such a mind even 1n his treatment of a slave would be his

1 Chih (knowledge) some pascages in which chth occurs seem to get so
near to what we call ‘consciousness’ that one can hardly refrain from
translating 1t as such  The truth of 1t, perhaps, tn relation to men hike
Hsun Ch’ing, hies in their unconsciously accepting knowledge as nothing
but things consciously known, just as emotions were things consciously
felt. Hence no urge to have a special term for consciousness
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disgrace How much more would 1t be so if he did service
in this manner to one he honoured and loved

Expresstons of pleasure and complacence, of misery and
disgust, these appear on people’s faces, representing the
emotions attendant on good and bad fortune  Singing and
joking, weeping and wailing represent the coiresponding
emotions 1n the voice

The same symbolism 1s then traced in food and drink, 1n
clothes, and in the different kinds of rooms people five 1n under
happy and unhappy conditions, ¢ g for fihal sons mourning
their father and mother and living 1n a lean-to hut with firewood
for a seat and a clod of earth for a pllow The culmination of
thus argument brings Hsun Ch'ing to his contrast between Lfe
1n the raw, 1e according to congemtal nature, and lhife man-
made, the hfe of acquired (wer) culture and civilization  From
that he passes on to a detailed psychological analysis of mourn-
ing ntes, winding up with an exaltation of the rite of memorial
sacrifice  Throughout, the recurrent theme 1s this dramatic
act of ritual by which the destructive tyranny of undisciplined
instinctive emotion 1s broken and man can become man in the
fullest as well as the highest sense

Men at birth have in their lives the shoots of these two
kinds of emotion [viz joy and sorrow] To cut emotions
short and to prolong them, to give a wide and a narrow
range to them, to increase and dimimsh them, to assimilate
and exhaust them, to make them fine and beautiful, so that
the trunk and the branches, the beginning and the end (of
Life) at all points are m accord 1n a way which makes a
pattern for ten thousand generations, thts 1s what Ritual
18 and unless there be the devoted practice of Ritual, a
high-minded man has no way of being able to know it

Thus 1t 1s that I maintain that congenital nature 1s the
beginning, the raw maternal, and the acquired 1s the exquisite
product of art  Without the congenital nature the acquired
cannot be added on, whilst without the acquired the con-
genital nature cannot of itself be beautiful It 1s not until
there 1s the harmony of nature and the acquired that the
terms ‘sage’ and ‘man’ become one, for this 1s the way
which the virtue of the Great Society 1s completed,
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Thus 1t 1s that I maintain that as when Heaven and Earth
were 1n accord the ten thousand creatures came to life, as
when the Yin and the Yang began to follow each other
(the principle of) change began to work, so when congenttal
nature and the acquired come to be 1n accord, the society
of man becomes ordered (For) Heaven can bring things
to life but cannot distinguish them, Earth can sustain man
but cannot order him, and beneath the canopy of heaven
all species of creatures and living men depend on the Sage
Man that they may find their proper stations (in Lifc)

A Sacrifice to the dead 1s a piling up of memeries and
mtentions, of thoughts and longings Thus 1t was that
former kings established this beautiful cult, and the justice
of honouring the honourable and loving the beloved
reached 1ts perfection  Thus 1t 1s that I mamtamn that sacri-
fice 1s the height of loyalty and love, the crowning point 1n
the ordered rhythm of ntual and 1n the outward form of
civilized refinement, and that unless a man be a sage he
has no way of knowing this  The sages comprehend this
leaders in society put 1t into practice the officials make 1t a
matter of strict duty the people regard it as custom high-
minded men think of it as ‘the human way,” whlst the
people look on 1t as ghostly business

*gon



CHAPTER XVII: HAN Frt AND HIS MYSTIC MATERIALISM

Han Fei (d 233 B ¢ ) was like Shang Yang 1n that he found no
scope for his talents in his own country and accordingly sought
for an opening in Ch'in State  There he was less fortunate than
Shang Yang He was regarded with suspicion and put under
detention The duke’s mimnister, afiaid of Han Fe1 supplanting
him 1n the duke’s favour, secretly urged him to commut suicide
This he did, and that was the end of him as a man Butnotas
an mfluence, for he had great hterary gifts, and his writings
have survived

The Book of Han Fer contains fifty-five chapters, or rather
essays, less than half perhaps by Han Fet himsclf, but all showing
on the whole the typical Legalist view of man as a creature to
be ruled for his own good through his material desires and his
fear of suffering There are, however, traces of something
higher 1n the book, as we mught expect, seeing that Han Fer
started his career as a disciple of Hsun Ch’ing  Thus 1 many
parts of the book we find an unconscious emphasis on the
necessity of being true to the truth of things. TFurther, the book
shows a very marked appreciation of Taoist principles as set
forth in the Tao Te Clung.

Han Fer clearly used his exceptional intellectual powers to
master the imphications of this way of thinking In the last
resort, however, he was concerned with politics, the matertol
well-being of a nation. With this as his objective he examined
previous Legalist theories and made a synthesis of them The
authority (shih) of the sovereign was vitally important, as Shen
Tao had taught also the undeviating admunistration of the law,
as Shang Yang had mnsisted But these two were not enough
There was need for statecraft (shu) on the part of the sovereign,
if he was to keep his team of administrators both loyal to hun
and incorruptible upholders of the law

In this book the Legalist School 1s seen at the peak of 1ts
development, a school of thought which, as the Introduction
has explamned, 1s the nearest counterpart in China to West
European post-mecdieval political theory

There 18 so much material m this book, and some of the
chapters are so long, not to say discursive, that the quotations
have been grouped under headings

I Concerming the Three Main Emphases in Legalist Theory

Nothing 1s more valuable than the royal person, more
honourable than the throne, more powerful than the
authority of the sovereign, and more august than the

positon of the ruler These four excellences are not
254
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obtained from owtside, nor secured from anybody else, but

are deliberated 1n the ruler’s own mind and acquired there-

by . .. This the ruler of men must keep firmly in mind
(Chapter 4)

Master Shen [re Shen Tao, fourth century] said, ‘A
flying dragon rides the winds, a floating serpent wanders
through the must on the water, but when the clouds disperse
and the mist 15 gone, a dragon and a serpent are no different
from a cricket or an ant They have lost what they de-
pended on  Thus the reason why a man of worth may be
overpowered by a worthless one 1s that the able man’s
power 1s weak and his position humble And the reason
why a worthless man submits to a man of worth 1s that the
able man’s power s strong and his position high Yao
[the Sage-king] as a common man could not have governed
three people, whilst Chieh [the villain-king] as Son of
Heaven could bring the whole of society into confusion
Thus I know that authonty and position are to be trusted,
ability and wisdom are not particularly desirable It was
when Yao ascended the throne and was king over the Great
Society that what he commanded was done, what he banned
was notdone From this angle I see that worth and wisdom
are not enough to subdue a population whilst authority and
position are enough to overpower men of worth’

To this the reply 1s made, ‘In the case of a dragon
riding the clouds, I do not regard the dragon as not de-
pending on the clouds . . None the less, if worth 1s
discarded and reliance put solely on authority, 1s it enough
to produce good government? If 1t 1s, I have never seen 1t
There 1s something which goes along with the particular
prestige of clouds and makes the dragon able to ride them
. . .; and this something 1s the dragon’s, or the serpent’s,
special quality . . However thick the clouds and must
might be, the quality of the cricket or the ant1s not up to the
mark In the case of a Chieh, seated on the throne and
using the majesty of the Son of Heaven as clouds and must,
society nevertheless cannot escape great confusion; and
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this because a Chieh’s quality is inadequate What 1s
more, supposing a sovereign using the authority of a Yao
to govern the Great Society, how different that authonty 1s
from the kind which makes confusion! . The sovereigns
who use their authomnty to make confusion are many, those
who use their authority to make order are few ’
(Chapter 40, on Authority a Problem )

No country 1s permanently strong, nor 1s any country
permanently weak If conformers to law are strong, the
country s strong, if conformers to law are weak, the
country 15 weak Any ruler able to expel private
crookedness and uphold public law finds the people become
law-abiding and the state ordered, and any ruler able to
eradicate individualistic action and act on public law finds
lus army become strong and his enemy weak  So, find out
men who follow the discipline of laws and regulations, and
place them above the body of officials  Then the sovereign
cannot be decerved by anybody with fraud and falsehood .

Now supposing promotions were made because of mere
reputation, then munisters would be estranged from the
sovereign and all officials would associate for treasonable
purposes  Supposing officials were appointed on account
of therr partisanship, then the people would strive to
cultivate friendships and never seek employment 1n accord-
#ke with the law Thus, with the government lacking
able men, the state will fall into confusion If rewards are
bestowed according to mere reputation, and punishments
are inflicted according to mere defamation, then men who
love rewards and hate pumshments will discard public law
and practise self-seeking tricks and associate for rebellious
purposes . Therefore, the mtelligent sovereign makes
the law select men, and makes no arbitrary regulation hum-
self. In consequence able men cannot be obscured, bad
characters cannot be disguised, falsely praised fellows cannot
be advanced, wrongly defamed people cannot be degraded.
In consequence the distinction between ruler and minister
becomes clear and order 1s attained
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Hence to govern the state by law 1s to praise the night
and blame the wrong The law does not fawn on the
noble, (Just as) an inked string ! does not follow.a crooked
line. Whatever the law applies to, the wise cannot reject
1t nor the brave defy it  Punishment for fault never skips
mnisters, and reward for good never misses commoners
Therefore for correcting the faults of the high, for rebuking
the vices of the low, for suppressing disorders, for deciding
against mustakes, for subduing the arrogant, for straightening
the crooked, and for unifying the folk-ways of the masses,
nothing can match with the law for warmng officials and
overaweing the people, for rebuking obscenity and danger
and for forbidding falsehood and deceit, nothing can match
with penalties If they are strictly admimistered, no dis-
crimnation 1s made between noble and commoner  If the
law 1s definite, superiors are esteemed and not flouted. If
superiors are not flouted, the sovereign will become strong
and able to maintain the proper course of government
This was the reason why the early kings esteemed legalism
and handed 1t down to posterity

(Chapter 6, on Having Fixed Measurements)

The question 1s asked, ‘Of the words of the two experts,
Shen Pu-hai 2 and Lord Shang, which are the more vital
to the state?” The answer 1s given, ‘It 18 impossible to
estimate If for ten days a man does not eat, then he will
die  Also, if the weather 1s very cold and a man has no
clothes, he will die  If you ask which of the two, (food or
clothes,) 1s more vital to the man, the answer 1s that he
cannot do without erther of them They are both articles
for the nourishing of ife Now Shen Pu-hat spoke about
statecraft, whilst Lord Shang made laws Statecraft con-
sists in making awards to the officers on the basis of respon-
sibility, of their keeping ‘the name and the actuality’ in

1 An inked string stretched between two twigs and flicked on to the
surface of a board was (and 1s to-day) a carpenter’s device to get a straight
line along which to cut

* The first Legahst to emphasize statecraft (shu) His works have not
survived
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accord. It consists in keeping m one’s own hands the power
over life and death and the examination of one’s munisters’
capabilities A master of men?® keeps firm hold of thus.
The law 15 the pattern on which the orders from govern-
ment offices are modelled The penalties of the law are
sure to be kept in mind by the people The rewards of the
law are kept for those who carefully observe the law, whilst
the pumsshments are for those who wickedly disobey
orders Thus the law 15 a guide to mimisters  If a ruler
be without statecraft, there is weakness above: i1f the
munsters without the law, there 1s confusion below.
(Chapter 43, on Fixing the Law.)

That which enables the tiger to subject the dog 1s hus claw
and fang Supposing the tiger cast aside 1ts claws and
fangs and let the dog use them, the tiger would mn turn
be subjected by the dog The lord of men controls his
ministers by his personal power of punishing and reward-
ing  Now supposing the ruler of men to discard the two
handles of pumishment and reward and let the minssters use
them, the ruler would 1n turn be controlled by the mimsters

(Chapter 7, on The Two Handles )

To subdue a tiger without the help of a cage, to suppress
a culprit without the help of the law, or to impede a lar
without the help of the tally. would worry Pen and Yu 2
very badly and be a difficulty for Yao and Shun There-
fore, to construct a cage 15 not to provide against rats but
to enable the weak and timid to subdue tigers to estabhish
laws 1s not to provide against Tseng Ts’an and Shih Ch’m
but to enable the average sovereign to prohibit Robber
Che, and to make tallies 1s not to guard against Wer Sheng
[a model of probity] but to make the masses never deceive
one another. Thus the night way 1s not to rely on P1 Kan’s
martyrdom 1n the cause of fidelity, nor to count on a
rapacious minister’s committing no deception, but to rely on

1 The Legalist wnters all used jen chu for sovereign (master of men), the
Confucianists uscd jen chun (men's sovereign)
2 Pen and Yu were two warriors, famous for their strength 1n battle
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the ability of the timid to subdue the tiger and appropnate
the facilities of the average sovereign to maintain the state.

(Chapter 26, on The Right Way [Tao) to Guard the State )

The great difficulty of the lord of men 1s 1n the matter of
confidence Cohfiding in men, he 1s limited by men.?

Ministers, 1n relation to the ruler, have no tie of kinship,
but serve him solely because constrained by force of cir-
cumstances. Therefore those who minister to a ruler always
watch the mental condition of their master without stopping
even for a moment, whereas the lord of men remains idle
and arrogant over them  This 1s the reason why the world
sees cases of ‘ruler-molestation’ and regicide

If the lord of men has much confidence 1n his son, then
wicked munisters will utihize his son to accomphish their
selfish purposes . If the lord of men has much con-
fidence 1n his wife, then wicked ministers will utilize her
to accomplish their selfish purposes

Indeed, even the wife who 1s so near and the son who 1s
so dear to the sovereign are not trustworthy much less can
anybody else be trustworthy

The physician sucks patients’ cuts and holds their blood
in his mouth, not because he is intimate with them like a
blood relation, but because he expects profit from them
Likewise, when the cartwright finishes making carriages,
he wants people to be rich and noble, when the carpenter
fimshes making coffins, he wants people to die early Not
that the cartwright 1s benevolent and the carpenter 1s cruel,
but that unless people are noble, the carriages will not sell,
and unless people die, the coffins will not be bought  Thus
the carpenter’s motive 1s not hatred for anybody, but his
profits which are due to people’s death For the same
reason, when the clique of the queen, the princess, the con-
cubine, or the crown prince 1s formed, they want the ruler
to die early, for, unless the ruler die, their positions will
not be powerful  Their motive 1s not hatred for the ruler,
but their profits are dependent on the ruler’s death. Therefore

1In this and the succeeding quotations emphasis 1s laid on statecraft
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the lord of men must specially mind those who will profit
by his death. By way of illustration, though the sun and
the moon are surrounded by haloes, the causes of ther
eclipses are inside themselves  Similarly, though the ruler
guards against what he hages, the causes of his calamity
consist in what he loves For this reasdn, the intelligent
sovereign will never undertake any inadvisable enterprise
nor eat any inordinate food, but will Iisten to all about hum
and observe everybody closely in order thereby to scrutinize
the faults of the mtertor and the exterior (of the palace)
and he will reflect on the arguments for and against (brought
{o his attention,) and thereby learn the line of demarcation
between different factions he will compare the results of
the evidence given, and so be able to insist on every utterance
having an equivalent in fact Holding that there 1s a panty
between cause and effect, he will govern the masses 1n
accordance with the law and gather materal of all sorts for
companson and observation Thus nobody will receive
any undue reward or overstep the limits of his duties,
every murderer will be sentenced to the proper penalty, and
no criminal will be pardoned If the ruler can do this,
there will be no room left for villainous persons accom-
plishing therr self-seeking purposes
(Chapter 17, on Internal Precautions)

Hold firmly to your decisions and make the (public)
words and deeds of your subordinates identical with them
Cautiously take the handles (of reward and pumishment)
and hold them fast Uproot others’ desire of them smash
others’ thought of them let nobody covet them If the
ruler does not exercise care 1n keeping the gate locked and
mn good reparr, tigers will get 1n  1f the ruler does not take
precautions for his sway, and if he does not protect his
prestige,! traitors will make their appearance, for the man
who murders his sovereign and takes tus place and finds
the whole people side with him 1n awe 1s nghtly called a
tiger, and the man who serves the country by his sovereign’s

1 Reading shih (prestige)
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side and watches for his secret faults with villainous motives
1s nightly called a traitor Scatter their partisans, arrest
their supporters, lock the gate, and deprive them of all
assistance  Then there will be no tigers 1n the country
Be too great to be measured, too profound to be sur-
veyed. Identify norms and names, scrutinize laws and
manners, and chastise those doing as they please Then
there will be no traitors 1n the country. . . Hence the
saymg, ‘The ruler must not reveal his wants, for if he
reveals his wants, the ministers will polish theirr manners
accordingly The ruler must not reveal hus views, for 1f he
reveals his views, the mnsters will display their hues
differently. If the likes and dislikes of the ruler be con-
cealed, the true hearts of the mimsters will be revealed If
the experience and wisdom of the ruler be discarded, the
ministers will take precautions’ Accordingly the ruler,
wise though he may be, should not bother but let every-
thing find 1ts proper place talented! though he may be,
he should not take action but observe the line his munsters
take courageous though he may be, he should not be
enraged but let every mimster display his prowess. So let
the ruler put his wisdom aside, and he will discover hus
munisters’ intelhigence let him put his worthiness aside,
and he will discover his mimsters’ menits et him put his
courage aside, and he will discover his ministers’ strength
In these circumstances minmisters attend to their duties,
magistrates have a defimte work routine, and everybody
will be employed according to his special abihty  Such a
course of government I affirm to be constant and immutable
(Chapter 5, on The Tao of the Sovereign)

11 The Taoist Background to Han Fer’s Political Theories

Tao 1s the beginning of the mynad things, the criterion
of night and wrong. That being so, the intelligent ruler by
holding to the beginning knows the source of everything,
and by preserving the cnterion knows the origin of good
and evil Therefore, by virtue of resting empty and

1 Changing the places of Asing and Asien.
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reposed, he waits for the course of nature to enforce itself
so that all names will be defined of themselves and all
affairs will be settled of themselves Himself empty, he
knows the essence of fullness himself reposed, he becomes
the corrector of motion Who utters a word creates him-
self a name, who has an affair creates himself a form
Compare forms and names and see if they are identical
Then the ruler will find nothing to regret, since everything
15 reduced to 1ts reality Tao exists m mvisibility, 1ts
function lies in unintelligibility  Be empty and reposed and
have nothing to do  'Then from the dark see defects in the
hight  See, but never be seen Hear, but never be heard.
Know, but never be known If you hear a word uttered,
do not change 1t or move 1t, but compare 1t with the deed
and see 1f word and deed coincide with each other
(Chapter 5, on The Tao of the Sovereign)

Virtueisinternal ! Acquirementisexternal. ‘Superior virtue
[te] 1s non-virtue’ this means that the mind does not indulge
in external things  If the mind does not indulge i external
things, the personality will become perfect  The personality
that 1s perfect 1s to be called an ‘acquirement® In other
words, true acquirement 1s the acquirement of personahty

In general virtue begins with non-assertion, develops with
non-wanting, rests secure with non-thinking, and 1s 1m-
pregnable with non-using  If 1t acts and wants, 1t becomes
restless 1f 1t 1s restless, 1t 1s not perfect If it 1s put 1nto
use and thought about, 1t 1s not impregnable 1f 1t 1s not
mmpregnable, 1t cannot work successfully If it 1s not
perfect and cannot work successfully, 1t becomes self-
assertive virtue If virtue beconres self-assertrve virtue, 1t
1s non-virtue  Contrary to this, if virtue 1s non-virtue, 1t
has virtue Hence the saying ‘Superior virtue is non-
virtue, and therefore has virtue’

The reason why men value non-assertion and non-
thiking as emptiness 1s because by remaining empty one’s

! This passage, of which about one-sixth 1s quoted, 1s tn the nature of
in exegesis of the Tao Te Ching, ¢ 38 There are ten other such passages
«xpounding other chapters of the Tao Te Ching
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will 15 not ruled by anything. What happens 1s that in-
genuous people consciously aim at non-assertion and non-
thinking as emptiness, and the inevitable result 1s that, as
they do this, they never forget emptiness They are thus
ruled by the will to emptiness By ‘emptiness’ 1s meant the
state of the will not ruled by anything To be controlled
(in one’s will) by the purswit of emptiness 18 1pso fucro not
emptiness When he who rests empty does not assert, he
does mot regard non-assertion as bemng m a constant
direction  If he does not regard non-assertion as being in
a constant direction, he 1s then empty  If he 15 empty, his
virtue flourishes  The virtue that flourishes 1s to be called
‘supertor virtue > Hence the saying, ‘Superior virtue 1s
non-assertion without any pretension’
(Commentary on Tao Te Clung, ¢ 38)

The Tao 1s the way of everything, the form of every
principle [f] Principles are the hnes along which things
are completed Tao 1s the cause of the completion of
everything Hence the saying, ‘It 1s Tao that rules every-
thing” Things have their 1cspective principles and there-
fore cannot trespass against each other ®lnasmuch as
things have their respective principles and therefore cannot
trespass against each other, principles are determinants of
things and everything has a unique principle  Inasmuch as
everything has 1ts unique principle and Tao disciplines the
prmciples of all things, everything has to go through the
process of transformation  Inasmuch as everything has to
go through the process of transformation, 1t has no fixed
frame Since everything has no fixed frame, the course of
life and death depends upon Tao, knowledge of every con-
cervable sort conforms to it, and the rise and decline of
every kind of affair 1s due to it The heavens can be high
because of it earth can hold everything because of 1t the
Pole Star can have its majesty because of 1t the sun and
the moon can make constant illumination because of 1t
the Five Forces can keep their positions constant because of
1t. all the stars can keep thetr orbits right because of 1t the
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four seasons can control their diverse expressions because
of 1t It was manifested 1n the wisdom of Yao and
Shun, 1 the rampancy of Chieh-yu, in the destruction of
Chieh and Chou, and in the prospenty of T’ang and Wu
Near as you might suppose 1t to be, 1t travels to the four
extremuties of the world far as you might suppose 1t to be,
it always abides by the side of everybody dim as you might
suppose 1t to be, 1ts gleam 1s ghttering bright as you might
suppose 1t to be, 1ts body 1s obscure By its achievement
heaven and earth are formed by its harmony thundering is
transformed Thus everything in the world owes 1t 1ts
formation By nature the inner reality of Tao 1s neither
restrained nor embodied

It 1s either soft or weak according as the occasion 1s, but
1s always in correspondence with principle  Because of 1t
everything dies thanks to it everything lives  Because of
1t every affair faills thanks to it every affair succeeds Tao
can be compared to water The man who 1s drowning
dies as he drinks too much of it the man who 1s thirsty
lives on as he drinks a proper amount of 1t Again, 1t can
be compared to a sword or a spear  If the stupid man uses
1t for wreakmg his vengeance on others, calamities will
happen If the santly man uses 1t for punishing the
outrageous, good fortune will ensue Thus people die of
it, live owing to 1t, fail because of 1t, and succeed on account
of it Men rarely see living elephants When they come
on the skeleton of a dead elephant [fsiang], they imagine 1t
alive according to the configuration of the bones The
result 1s that whatever people use for imagimng Reality 1s
called ‘an mmage’ [hsiang]* Though Tao cannot be heard
and seen, the saintly man imagnes its real features in the
hight of its present effects Hence the saying, ‘It 1s the form
of the formless, the 1mage of the imageless’

{(Commentary on the Tao Te Ching, c 14)?

1 The 1deograph hsiang 1n Han Fer’s age had the two meanings, one the
original pictograph meaning of ‘elephant,” the other the derived meta-
phorical meaning of ‘image’ or ‘symbol’ When the metaphorical usage
first began we do not know as yet

2 Chapter 21 consists of twenty-four anecdotes about famous people 1n
illustration of sayings m the Tao Te Ching
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Once Wang Shou was carrying books on his back as he
travelled He met Hsu Feng in Chou, and Hsu Feng said
to him, ‘Any task 1s any act, action arises from the needs
of the time, and time has no permanent tasks Books
contain sayings, saymngs arise from knowledge, and a well-
informed person does not have to keep books by um.
Now, why should you carry these books round with you?’
Hearing this, Wang Shou burned the books and danced
with joy For the same reason well-informed persons do
not teach with saymngs, and mtelligent persons do not fill
cases with books This 1s what the world ignores, but
Wang Shou reverted to 1t In other words, he learned
to be not learned Hence the saying, ‘He learns to
be not learned and reverts to what multitudes of people
1gnore,’

(lustrations of the Tao Te Ching, ¢ 64)

The King of Yueh, after surrendering himself to Wu,
showed 1ts ruler how to invade Ch’, this with a view to
exhausting Wu’s strength The troops of Wu, having
defeated Ch’r’s men at the Mugwort Mound, expanded
their forces from the Chiang and the Ch’t and displayed
their strength at the Yellow Pool The result was that 1t
became possible for the King of Yueh to rout Wu’s men at
Lake Five Hence the saymg, ‘When you are about to
weaken anything, you should strengthen 1t’

(Illustrations of the Tao Te Ching, ¢ 36)

IIl. Han Fei’s View of Human Nature,

To-day of all the things which all ranks mn society hold
1n common there 1s nothing Iike the warm feelings between
sons and fathers, and any one who wants to act on the
basis of public morality and issue prohibitions to those
under lus jurisdiction must needs take into account the
mmtimacy of the flesh-and-blood relation But there 1s
something more 1 the relationship of fathers and mothers
with their sons. If a son 1s born, then they congratulate
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each other If a daughter 1s born, they (may) killit* Both
these have come out of the mother’s womb, and when 1t 1s
a boy, congratulations, when 1t 1s a girl, death! The
parents are thinking of convenience later on  They calcu-
late on long-term profit Thus 1t 1s that even fathers and
mothers in relation to then children have calculating minds
and treat them accordingly To-day men of learning
n their attempts to please the Master of men all have a
mind 1n pursuit of profit, and this goes beyond the Way
[Taol of loving one another. This means valuing the
Matter of men’s affection above the affection of father
and mother

Sage-hike government 1s scrupulous as to the law’s pro-
hibitions  If these are perfectly clear, then the officals
keep the law Good government of necessity imvolves
rewards and punishments If these are mmpartial, the
people can be put to use, and the officials will be 1n control
If they are 1n control, then the country will be rich  If the
country 1s rich, then the armies will be powerful, and the
business of achieving supremacy (over other states) will be
accomplished For the Master of men to be supreme as
king 1s the supreme profit

(Chapter 46, on Six Paradoxes)

Eels are Iike snakes, silkworms like caterpillars. Men
are frightened at the sight of snakes and shocked at the
sight of caterpillars However, fishermen will hold eels in
the hand, and women will pick wp silkworms Thus,
where there 15 profit, there every one turns as brave as
Meng Pen and Chuan Chu.

(Chapter 23, on Collected Persuasions )

IV Miscellaneous.

Take for illustration the truism that water overpowers
fire Yet, when a tripod kettle 1s placed between them,

1 There was this practice of infanticide, a practice which persisted It
occuried when girl after girl was born  Two causes account for 1t, one
the rehigious imperative of giving birth to a son to carry on the ancestral
sacnifices, the other the poverty of a family
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then the water will be heated and boiled till 1t dries up over
the fire, while the fire can flame with vigour and continue
burning under the water. Indeed, the fact that government
forbids wickedness 1s still clearer than this Yet, when
ministers who ought to uphold the law play the part of the
tripod kettle by standing between ruler and subject, then
the law, however clear 1n the sovereign’s mind, has already
lost the reason of 1ts existence, namely, to forbid wickedness
(Chapter 17, on Internal Precautions)

By way of illustration, 1f a murror 1s kept clear and has
nothing blocking its face, then the beautiful and the ugly
can be compared 1f a balance 1s kept even and 1s not inter-
fered with, then the hight and the heavy can be weighed
When you shake the murror, the mirror cannot remain
clear when you shake the balance, the balance cannot keep
even The same 1s true of the law The true path
and the law are absolutely reliable wisdom and ability are
hable to error  In the same way, suspend the balance and
you know (by) the evenness (what the weight of a thing 1s)
Revolve the compasses and you know a circle 1s there.
Thus 1s accurate [lit fao] a thousand times ten thousand !

(Chapter 19, on Pretensions and Heresies )

In general, anything that has a form can easily be cut and
castly tnmmed How can I prove this?  Well, if the thing
has form, 1t has length 2 1f 1t has length, 1t has size if 1t
has size, 1t has a shape 1f 1t has a shape, it has solidity 1f 1t
has sohdity, 1t has weight and 1f 1t has weight, 1t has colour.
Now, length, size, shape, solidity, weight, and colour are
called principles {1] As these are fixed, the thing can
easily be cut  Therefore, if you present discussions first 1
the government and draw your conclusion from them later,
then thoughtful and plan-making people will know the
night decisions to make Likewise, supposing you wanted

1 The scientist’s 1dea of dial readings would secm to have struck this
thinker

2 Cp this argument with the Mean-tn-acrion, ¢ 26  The language used
there 1s very different, as also 1s the final conclusion
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to construct squares and circles and submitted to the
guidance of the compasses and T-square, then you would
obtain any shape which you required  Just as every circle
and square drawn 1s after the patterns which the compasses
and T-square make, so thunkers and speakers must keep
to a ngid pattern  Sages entirely submut to the compasses
and T-squares of the mynad things Hence the saying,
‘They dare not be tn advance of the world of experience ’
(Chapter 20, Commentarnes on Lao Tzu’s Teachings )



CHAPTER XVIII THE METAPHYSICS OF THE ‘CHANGES
SCRIPTURE’

The Hst Tz’u (Additional Judgments Amplification)

This amplification 1s the most impressive,. as it has been
philosophically the most influential, of the Ten Wings of the Y1
Scripture  There seem to be two or more strata of thought in it
1n other words, further amplification of an original amplhfication
The latest i date of these additions 1s the striking passage on
the sages of old and the very practical inspiration which they
dertved from this diagrammatic form of thinking The con-
necting thread to the various parts of the amplification 1s that
undirected speculation about the universe gets the thinker no-
where He requires a scaffolding of thought, and here 1in these
sixty-four hexagrams and their symbols he has that scaffolding
Part of the Chinese fervour for logic was side-tracked along
these lines

The section on the Sage-kings reflects ways of phase (cp p 273)
interpretation which got going 1n the first century B¢ and
which 1cached their height 1n the first and second centuries A D
Cp ' Ch'ien Han Shu (Ju Liu Chuan) and the Chiu Chia Yr

The Master said, ‘The written word does not entirely
express the spoken word, nor the spoken word the 1dea 1n
the mind > ‘Is 1t then impossible to know [lit see] the 1deas
of the sages?” The Master said, ‘The sages made symbols
mn order to give complete expression to their ideas, and
made the Trigrams and Hexagrams in order to distinguish
absolutely between truth and error’ Here, then, are the
‘Linked-on Judgments’ (to these trigrams and hexagrams)
By them complcte expression 1s given to the sages’ spoken
words, transforming on the widest scale so that they produce
the greatest public good, stimulating like drums and dances
so that they bring out the divine (1n man) to the full.

The Yin and Yang forces in the universe, do they not
mvolve the tangled skemn of change? With these forces
coming in ordered juxtaposition the principle of change 1s
estabhished within their scope of operations For, 1f these

two forces were abolished there would be no way by which
269
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changes could emerge to view, and 1f changes could not so
emerge, the heavens and the earth would almost cease
to function

Hence, while beyond the material realm there are what
are called 7ao [1 e controlling principles], within the materal
realm there are what are called ch’f [1e things serving
hmuted ends], and the transformation of these into selected
forms 15 what 1s called ‘making changes’ [? progress], the
application of them on a wider scale ‘generalization,’ the
adoption of them by the whole society of men ‘the business
of life’ [? material civilization] .

Hence symbols are what the sages used for discerming
the complex (phenomena) of our world of experience By
them they were able to make detailled comparisons as to
forms and appearances and make emblematic representa-
tions of types of things This 1s why they are called
‘symbols’ The sages used them to discern the energy of
activity amongst men, observing the associating and inter-
communicating that went with it, that so they might put
mto effect theirr authontative mstitutions Here then are
the Linked-on Judgment., that so there may be a clear
decision as to which bring good fortune and which evil

Hence there are what are called the Hsiao [the inter-
related hines] which as the full expression of the complexity
1n our world subsist in the Trigrams and Hexagrams, and
which as the stimulators of energy 1n our world subsist in
the Propositions  The transformations which go on accord-
ing to pattern 1n them subsist 1n the making of changes (in
socicty), and the pressing of them into actual practice sub-
sists 1n their interpenetration (throughout society), whilst
their superhuman brilhiance subsists 1 the persons (who
made them). These persons silently completed them
Thus without any speechifying on thewr part they were
trusted, a state of affairs which subsisted 1n their practice
of spinitual power

The sublime power [#1] 1n heaven-and-earth 1s known by
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its (gving of ) life, and the sublime treasure of the sages ! is
known by their authoritative position (enabling them to
exercise far-reachung influence) How then were such
positions maintained? The answer 1s, by men? How
then were the population gathered round the sages? The
answer 15, by the production of wealth  The regulation of
this wealth, the making of true judgments about 1t, and the
prevention of the people from wrong-doing (1n connection
with 1t}, these constituted (the sages”) justice

In the days of antiquity, Pao Hst’s exercise of true king-
ship over the Great Soctety was on this fashion Looking
up to the sky he observed the signs in the heavens, and
looking down he observed the patterns 1n the earth, the
distinctive ornamentation of the Luds and beasts, and the
general compatibility 1n the earth as a whole  Within him-
self he grasped (certain phenomena) among things generally
This was the way 1in which he devised the Eight Trigrams
with a view to extending everywhere the divine mtelligence
of his spiritual power and classifying the natural properties
of all creation He devised the knotting of cords and so
made nets of various kinds for hunting and fishimg The
clue to these mventions we find in the Lt [Hexagram xxxj 3
When Pao Hst was no more Shen Nung did his work
Axed trees were made into ploughs and bent wood nto
handles, and thus the advantage of ploughing and weeding
was taught to our Great Society  The clue to this we find
in the Y1 [Hexagram xliv]  Also he made markets at md-
day, so that all the people came from all parts, assembling
the goods from all parts These having been eachanged,
the people returned each with the goods he needed The
clue to this invention we find in the Shth-ho [Hexagram xxi]

When Shen Nung was no more, Huang Ti {the Yellow

1 Some classical thinkers thought of ‘sages’ as phenomena which might
appear dt anv time now or 1n the {uture, but the tendency was to think of
‘the sages’ as abnormal figures in an abnormal past  The wiiter here
seems to think 1n this way

2 Emending the character for human-heartedness with the character for
men The two words are homonvms

3 In regard to both this and the following so-called clues, scholars to-da
find difficulty mn tracing the lozical connections n the writer’s mund.
Cp Ku Shih Pien, vol m, pp 45-73
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Emperor] and Yao and Shun did their work, extending
their reforms everywhere They set the people to work on
public works, but without exhaustion. Their transforma-
tion of the people was muraculous they saw the right in
what they were set to do  When one phase (in history) 1s
exhausted, 1t 1s time for reform When reforms are made,
they must permeate (society) When they permeate, they
will endure  This 1s the way ‘ help came down from Heaven
on these kings, good fortune and everything to advantage’
Huang T, Yao, and Shun only wore their robes, and the
Great Society was under control, and the clue to (all) this
we find 1n the Ch'ien and K’un [Hexagrams 1 and n]

They hellowed out trees to make boats, and cut boards
to make oars the benefit of boats and oars, meeting the
need of communication, opening the way to distant parts,
and profiting the whole of socicty The clue to this we
find 1in the Huan [Hexagram lix] They yoked oxen and
harnessed horses, carrying heavy weights to distant parts
and profiting the whole of socicty The clue to this we
and 1n the Sur[Hexagram xvu]  They made the double gates
to houses and the watchman’s clapper in preparation against
marauding strangers  The clue for this we find in the Yu
[Hexagram xvi},  They cut short pieces of wood to make
pestles and dug out the earth to make mortars the benefit of
mortars and pestles with which the needs of the myriad
people are met The clue to this we find m the Hswo
Kuo [Hexagram Ixn]  They bent wood to make bows and
sharpened wood to make arrows the benefit of bows and
arrows with which society 1s overawed The clue to this
we find n the K'wer [Hexagram xxxvii]

In the earhest times men lived 1n caves and i the wild
Then at a later period a sage substituted houses with nidge-
beams and eaves as a protection agamnst wind and rain
The clue to this we find 1n the Ta Chuang {Hexagram xxxiv].
So also the early burials consisted in covering the bodies
with firewood and buryng them out 1n the wild, not making
any mound over the body or planting any trees round the
grave There were no fixed periods of mourning Then
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at a later period a sage substituted the inner and outer
coffin  The clue for this we find in the Ta Kuo [Hexagram
xxvii].  So also 1n the earliest times men made knotted
cords (for purposes of recording) and so were able to
govern Then at a later period a sage substituted written
characters and written deeds Thereby the Hundred offi-
cials could be controlled and a myriad people brought
under survey The clue for this we find in the Kum
[Hexagram xlm)

Ths then 1s the way 1n which the phases (in this scripture)
are symbols, that 1s to say 1mages of other things and
the broken and unbroken lines mn their relative positions
are imitations of the movements 1n our world of experience
And this 1s the way 1n which good fortune and bad come
mto bemng and repentance and unavailing remorse are
disclosed

As 1t 1s said 1n the Y1 Scripture,  Wavering between going
and commng (only) your friends able to follow out your
thoughts,” so the Master said, * Why take thought and why
plan 1n this world of ours? 1In 1t everything arrives at the
same end whatever the different routes they may have
travelled There 1s one result to a hundred planmings
Why take thought and why plan?” When the sun goes
away, the moon comes, and when the moon goes, the sun
comes They push against each other, and thus light 1s
produced When the cold weather goes, the hot comes,
and when the hot weather goes, the cold comes They
push against each other, and so the year (of the four seasons)
1s completed  That which 1s going away wanes to less and
less that which 1s coming forward waxes more and more
Waxing and waning are mutual influences, and so profit 1s
born The looping up of the caterpillar as 1t moves 1s 1n
order that 1t may straighten itself out. Dragons and ser-
pents go 1nto a winter stupor in order that they may kecp
themselves alive So also when the pure essence of (a
custom’s) meaning comes within the range of the divine, 1t
thereby becomes supremely useful, and when the utility
(of a custom) enhances the peace 1n a man, 1t thereby exalts
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the spiritual power 1n him  Beyond this point 1t is hardly
possible to have knowledge. The limit of the divine (in
man) 1s to know transformation, and this 1s the fullness
of spiritual power

(Comparison should be made between the 1deas connected in
the above passage with Hexagrams xvi, xxx, and lix, and the
ideas connected with the same hexagrams mn the Symbolic
Amplificarion (cp p 9) It will be found that there 1s no con-
nection between the two. One writer sees one meaning in the
hexagram, the other sees another after all, what might be
expected when 1t 1s realized that the difference of outlook 1s that
between the end of the Chou era and the beginning of the
Han The later writer secems guilty of a serious anachron-
ism, one which destroys the logical formulation of his
theory. If Pao Hsi only imvented trigrams and 1t was a
much later sage who invented the double-trigram system of
hexagrams, how could Pao Hsy, Shen Nung, and the other Sage-
kings have been inspired by Hexagrams xxx, xliv, etc ? To this
poser the writet might have rephied from the standpomt of his
phase-logic that the later truths and realities were implicit in the
simple beginnings )



PART SEVEN

RELIGIOUS PHILOSOPHIES OF EDUCATED MEN

CHAPTER XIX THE RITUALISTS OF THE
‘RECORD OF RITES’

Under this heading quotations are taken from those constituent
books 1n the Record of Rites (L1 Chi) which betray Ch’in-Han
modes of thought and tricks of composition Some of them
spedk of the Chou regime in a 1etrospective manner, others are
less canaid  Confucius and his disciples are mtroduced into the
arguments, and one or two of these books show considerable
Iiterary powers 1n making dialogues between ‘Master K’ung’
and his questioners

The Record of Rites was compiled at the end of the last
century B ¢ by Ta1 Shen, who belonged to the Ritual school of
thought which one Hou Ts’ang had done so much to create
Their theories, as the reader will see, are a very definite develop-
ment of Hsun Ch’ing’s views They are more metaphysically
minded, and 1 connection with music display a deep vein of
mysticism, To our modern minds which tend to classify mysti-
cism and rationalism as mutually exclusive, these thinkers
are of exceptional interest, for they are both rationalists and
mystics To the ordinary rather superstiious man of their day
they must have been very puzzling, but there can be no doubt
that some of them upheld a standard of the spirit  Others of
them are less clearly on the side of the angels, for they were
vastly concerned with developing a philosophy of ntual which
would commend 1tself to their emperor as a necessary buttress
to sovereignty  None the less, they have some 1ifiteresting things
to say on the nature of the state and always keep fast hold of
that Confucian treasure, the indefeasible right of the coinmon
man to the ordinary amenities of civilized living  Among these
the ability to serve his parents both when alive and when dead
stood out 1n the forefiont

-The great question for the literary critic 1s whether some of
these books do not contain late Chou material a very difficult
question A somewhat casier one 1s whether the more ritually
minded Confuciamsts of the First Empeior’s time and their
sons and grandsons m the first fifty years of the Han era are not
represented 1n the later record of rites My own view 1s that
they are, so that taking the book as a whole 1t contains materials
ranging over a period of abou; _lhsnlf a mulennium,
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I Tiudying up the Universe.

Thus there 1s man with lus heavenly and earthly spiritual
power [te], with hus interrelating of the Yin and the Yang,
with his combiming of an animal and spiritual soul ! man,
the vital energy [ch’1] of the Five Forces

The heavens have the Yang power and so suspend the
sun and the stars The earth has the Yin power and so
opens up the mountains and the nivers They 1e the Yin
and the Yang] distribute the Five Forces 1n relation to the
Four Seasons, whereby the moon comes into being the
moon which waxes for thrice five days and wanes for thrice
five days

With regard to the Five Forces 1n motion, each begins
as the other exhausts itself Thus there are the Four
Seasons and Twelve Months, and rotation 1s the basis (on
which the process works) So, with the Five Notes (of
music) and 1ts fixed scale and twelve-holed pitch-pipes,®
with the Five Tastes and their six combinations and special
dishes for each month in the year, and with the Five
Colours and their six variations [?] and spectal garments
for each month 1n the year all have rotation as the basis

Thus 1t 1s that man 1s the /sin [? mind, ? heart] of heaven-
and-earth, 1s the complement  to the Five Forces Man 1s
the agent which produces the tastes in foods, the distinctions
in sounds, and the colours in clothing Therefore sage
men 1n making patterns (for man’s ife) felt bound to take
heaven-and-earth as the basis (of the patterns), the Yin
and the Yang as complementary to man, the Four Seasons
as the controlling power 1n man’s business, the sun and the
stars as giving the daily measure of time, the moon as

11In the Chou vocabulary there was no term corresponding quite to
*soul’  With re expressing so much of its meaning and shen (self) the
rest, there was no need for 1t, amimal and spiritual soul=:kwer shen  From
meanming respectively the spints of the dead and nature spints, these two
terms came in Han times to have the new meaning given here, at any rate
for some people, 1f not for the uneducated

2 There seems to have been a set of pitch-pipes consisting of two bamboo
tubes with six holes for the fingers

3 Tuan1s difficult  One usage of 1t 1s that of Lang tuan, the two ends of a
stick, or of any business matter Hence here, if the Five Forces are one
end of the changing universe, then man 18 the other complementary end
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giving the monthly limit of time, the Spinits as ‘the Associ-
ates,” the Five Forces as the raw materials (being used 1n
the work), nighteousness in ritual as the instrument (of
social pattermization), men’s emotions as fields to be culti-
vated, and the Four Numinous Creatures * as creatures to
be fed (and so prevailed on to stay)

With heaven-and-earth taken as the basis (of the patterns),
it became possible to take things (in Nature) into proper
account. With the Yin and the Yang taken as comple-
mentary to man, 1t became possible to observe the actual
natures of things With the Four Seasons taken as the
controling power (1n man’s life), 1t became possible to stir
men (to do what was neccssary at the right ttme) With
the sun and stars as the daily measure of time, 1t~became
possible to arrange work methodically, and, with the moon
as the monthly limit of time, the work was ably completed
With the Spirits as ‘the Associates,’it became possible for
the work to be under protection (from calamity)2 With
the Five Forces as the raw matenals (being used 1n the
work), 1t became possible for the work to be repeated
(year after year), and, with nghteousness in ritual ? as the
mmstrument, this carrying on of the work brought the
achievement of 1ts ends With men’s emotions taken as
cultivatible fields, man could ¢ With the Five
Numinous Creatures remaining, food and drnink were
assured (Ls Chi, L1 Yun, scct 3)

Music expresses the harmony of Heaven and Earth,
Ritual the hierarchic order 1n Heaven and Earth Since
there 1s this harmony, the hundred (species) of things (in
Nature) are evolved Since there 1s this order, these

1The ch'i hng, phoenix, tortoise, and dragon The appearance of these
meant peace and prosperity everywhere

2 How far this author and his friends really believed 1n the old ammistic
derties, I do not know  Presumably, as in the Augustan age 1n Rome, some
believed more and some less There were men like Virgil and men lke
Lucretius

¢1e the ‘done things,’ such as duties to family and community, done in
the customary way with the due formalitics of courtesy

{The text seems to me corrupt I have no worth-while suggestion
to offer

LI
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things as a whole are distinguishable amlong themselves
(Thus) the creation of music ongmates 11 Heaven, whulst
Earth gives to Ritual 1ts law of control. . . .

With the mynad things (in Nature) so scattered and
diverse 1n the heavens above and the earth beneath, Ritual
has its field of action. With (all Nature) 1n 1ncreasing
flow and (the mynad things) coming tegether and being
changed 1n themselves, Music has 1ts sphere of development

Thus 1t was that sage men created (our) music as a
response to the heavens and framed (our) ritual as a partner-
ship with the earth, and this ritual and music m therr
splendour of perfection are under the governance of Heaven
and Earth {Lr Chs, Record of Music, sect 1)

I The New Ratwnahzations of Death and Religious Sacrifice

Tsar Wo ! said, ‘I have heard the names kuer and shen,
but I do not know %hat they mean’ The Master said,
‘The breath (represents) the abundance of the sken (part
of a creature), the amimal soul represents the kuer (part)
To be able to make a harmony of (the two concepts,) kues
and shen, 1s the height of philosophy 2

All living creatures inevitably come to die  Dying they
imevitably go back to the earth  This 1s what 1s meant by
kuer [? the material soul] The bones and flesh moulder
below, and, hidden there, make the soil of the land But
the breath soars aloft to become hght, (and 1s found 1n) the
fragrance and the feehing of sorrow at the sacrifice * Here
then 1s the refined essence of the hundred kinds of creatures
beresthemanifestation of the shenin man [the spiritual soul} ¢

! There are terms used 1n this passape which make 1t datable as post-
Ch’m, viz a Han wnung There 1s no need to assume that the wnter
attnibuted to Confucius anything more than one or two sentences

3 In other words, extremely difficult to understand  ‘Philosophy’ 1n the
early Greek sense of systematic theonizing

3 {as.sumc the writer has a mystical stde to him, and at the same tme,
like many early philosophizers, has no hard and fast distinction between the
materal and non-material  The interesting thing 1s that he regards breath,
i e the most tenuous form of matter, as indestructible

¢ This distincuon between a kuer part and a shen part 1n man remnds us
of the Greek distinction which survives in the expression ‘body, soul, and
spirit°  The reader should not draw the conclusson from this couphng of
men and amimals that the Han thinkers did not distinguish the two classes
of lving beings
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On the ground of [ym] this refined essence in (living)
creatures, and by an extreme exercise of authormty,! ‘the
two terms kuer and shen have been authoritatively fixed as
a pattern of thought for the black-haired people, so that
the multitude may fear and the myniads obey’ But the
sages were not content with fixing terms They built
temples and established fanes in such a way as to dis-
tinguish (for a famuly) 1ts near and remote kinsmen and its
far-back and recent ancestors They mstructed the people
to ‘turn their thoughts to the past and go back to the
origins and not to forget those through whom Ife has
come to them > Submussion of the masses springs from this
kind of teaching. This 15 why they obey, and that with
alacrity

Now that the two complementary (entities of the material
and spintual souls) have been established, the payment of
man’s debt 1s [? should be] by two mtuals One 1s the
mstitution of the temple service, with burning of rank fat
offered with a blaze of fragrant southernwood as recom-
pense for the breath (we have received)

In this way the masses are taught to “turn their thoughts
back to their earliest beginnings.” The other 1s to offer
millet and nice, savoury lhiver and lungs and heads and
hearts (of the sacnficial beasts), mixed in with jarfuls of
fragrant spirits,” as recompense for the animal soul. In
this way the people are taught to love each other and high
and low are brought to be 1n sympathy, which 1s the aim
of ritual

The man of refinement turns hus thoughts back to the
past, goes back to his origin, and does not forget those
through whom hife has come to him  This 1s why he calls
forth all his reverence, gives vent to his emotions, exhausts
hus strength 1n discharging this service that so he may pay
the debt he owes to lus parents And thus it was that 1n

11s this a velled reference to some fiat by the First Emperor? ‘The
black-haired people’ was a term used by am for his subjects

2 The contrast between the offerings for this, the lower sacrifice, and
those for the higher sacrifice for the breath 1s an illustiation of the Han
principle of sacrifice, that the higher the sacrifice the more simple and
austere should be the ritual used 1n 1t
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days gone by the Son of Heaven lent his strength to the field
of a thousand acres and, wearing his crown and 1ts red
silk strings, with his own hands held the plough So also
the feudal lords lent therr strength to the field of a hundred
acres and, wearing therr crowns with azure strings, with
their own hands held the plough And this they did 1n
order that they might do service to Heaven and Earth, to
the Mountains and Streams, to the Altars of the Land, and
to the progemitors of their lines, and n order that there
might be the new-distilled spirits and ¢ream and vessels of
grain This was the way they procured them, by this great
act of reverence?! (Lt Chi, Chi Y, sect 2.)

In orgamzing the sacnifices the Sage-kings laid down that,
if 2 man had given good laws 2 to the people, or if a man
had worn himself to death 1n discharge of his duties, or had
with great labour brought order to the country, or had
shown ability to stem a great calamity or ward off a great
disaster, then sacrifices should be made to them Such
men were Shen Nung of the L1 Shan family who possessed
heaven-below, who was gifted 1n planting the hundred
cereals the Chou hine’s progenitor Ch’t who after the
Hsia line’s downfall followed on Shun Nung’s work, and 1s
therefore sacrificed to under the name of Ch’1 the son of
the Kung Kung family known as Hou T°u who when his
family lorded 1t over the Nine Provinces was able to reduce
them to order and 1s accordingly sacrificed to as the god of
the soil T1 K’u who was gifted 1 (knowing) the order of
the stars and set forth their times to the people Yao who
was gifted 1n the giving of rewards and making punishments
impartial and with a (supreme) act of justice made his end
Shun who spent himself for the people and died far from
home Yu . who atoned for his father’s faillure in not
damming the floods Huang T1 who gave the nght names

1 There 15 a question whether ching, translated here and elsewhere as
reverence, does not 1n some contexts contain something of the meaning 1n
the words ‘a worshipful frame of mind *

21t has to be repeated from time to tume that such statements, ¢ g such
a term as ‘laws’ (fa), express the views of the wnter and his school of
thought, and are not by any means always truc historically
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to the hundred species of things (in Nature), thereby
enbghtening the people . . . Kuan Hsu who was able to
improve Huang Tr’s work Hsieh, ‘the Instruction Officer’
who educated the people Ming who through devotion to
duty died by drowning T’ang who ruled the people with a
benignant sway and destroyed their oppressors King Wen
who brought the rule of civilization and King Wu who
triumphed 1n war and removed the people’s calamuties
All these were men whose merits shone before the people’s
eyes Unless a man were of this kind, he could not
find a place 1n the Canon of Sacrifices !
(Lt Clu, Chy Fa, ad fin)

Of all the ways of ordering the life of man none 1s
more emotionally stimulating than Ritual, and of the Five
Rituals * none s more important than Sacrifice ‘Sacri-
ficing’ is not a matenal business, or anything external It
1s something from within, proceeding from the heart-mind
{hsin}] The heart 1s moved and expression 1s given to 1t
by ritual  This 1s why only good and true men have the
ability to give complete expression to the righteousness m
sacnificing

The sacrificing done by such men invariably brings 1ts
own happmess not what the vulgar would call happiness
but the real happiness of being prepared And ‘being
scrupulously prepared’ is the name of a hundred acts of
devotion nothing left undone, meamng by this that a man
has done all he can 1n himself, and 1n the outward obser-
vance subjects himself to the Way By this a faithful
minister serves his prince by this a filial son serves hus
parents The two services are at bottom one In their
higher aspects, then, they are devotion to the Spirits [kuer

1 A very cryptic reference  When was a ‘Canon of Sacrifices’ made?

2 There were 'Five Rituals’ disuinguished by the Han and later sacra-
mentalists the Ritual of Sacrifice, otherwise called the ‘Blessed Rutual’,
the Ritual of Congratulations, 1e of Marriage and of Capping when a
oung man reached manhood, the Ritual of Entertaining, the Mihtary
ﬂltuah. the Burial and Mourning Rituals, otherwise calied the ‘Cursed
Ritual’
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shen}, and, whilst 1n the communty there is devotion to
prince and elder, 1n the family there 1s the discharge of
filial duty to parents  All this 1s 1nvolved 1n being scrupu-
lously prepared

Only good and true men have the ability required for this
scrupulous preparation Only when they have got this
gift are they able to sacrifice This 1s why n a good and
true man’s sacrifice he brings 1nto play all his truth and
sincerity, all his fidebty and reverence  For his expression
of these (dispositions) he uses material objects, for his
guidance 1n connection with them rnitual, for enhancing the
(inward) peace of them music, for blending 1n one whole
the timehness of the sacrificing® Enhlghtened worship,
that 1s what 1t 1s, without any ulterior aim, and this 1s the
heart-mind of the filial son

All things that beaven begets and earth brings to

maturty, if they can be brought as offerings, are there 1n
the sacrifice, to show the completeness of the material side
And if that should be done without, then within there
should be completeness of intention  This 1s the sacnificing
heart-mind (L1 Chi, Chi T’ung, mut.)

There should be no repetitions of a sacrifice, for that
would mean importunity, and ymportunity leads to irre-
verence Neither should a sacrifice be at too infrequent
mtervals, for that would mean indifference, and indifference
leads to forgetting (the sacred dead) That 1s why a man
of refinement, being 1 harmony with the Way of Heaven,
offers the spring and the autumn sacrifices (to the dead)
For, when the hoar frost 1s on the ground, as he treads on
i, he 1s sure to be conscious of a sadness which has nothing
to do with his being cold (but with his parents being parted
from hum by death) Then, when the spring rams and
dews fall, as he treads on the dewy ground, he 1s sure to
have a feehng of excitement, as if he were soon to see them,

1 The 1dea 1s that because the sacnificing 18 done on the nght day, e g for
recalling one’s dead parents, the external act has an enormously enhanced
effect on the man’s ethical dispositions I beheve Christian sacramental-
1sts would agree with thus
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And since guests are welcomed with music when they come
and escorted with sorrow when they depart, so at the spring
sacrifice there 1s music and at the autumn sacrifice none

The most nigorous vigil (before the sacnfice) 1s kept
inwardly, though a nonh-rigorous one without Durning
those days thoughts are directed to the dead, to the places
where they sat, to the way in which they laughed and spoke,
to the aims and views they had, to what they took delight
i and what they preferred. On the third day the man of
refinement will see the one for whom he keeps this vigil
On the day of the sacrifice when he enters the apartment (in
the temple), he gasps surely there 1s a vision by the spint
tablet! After he has moved here and there (1n making his
sacrifice) and comes to the threshold, he 1s struck with awe,
surely he hears the particular tones of the dead man’s
voice! Then, as he hears and listens, he catches his breath
surely he hears the sound of the dead man sighing!

(Lt Chi, Cht Y1)

T The Rituahist and Society.

When the people approve of the orders which the ruler
1ssues, this means that (the spirit of ) harmony is (in him and
them) When the upper and lower ranks 1n society have a
famuly feeling for each other, this means human-heartedness
(among them) When the people get what they want
without special efforts, this means mutual trust And
when the injurious elements in Nature [it heaven and
earth] are removed, this means nghteousness. Now
righteousness and mutual trust, harmony and human-
heartedness, these are the implements of sovereignty If 1t
be proposed to govern the people without these implements,
there will be no success

The relation of the Rituals to the rectification of the
state 1s the relation of a balance to weight, of (a carpenter’s)
inked string to crookedness and straightness, of compasses
and T-squares to roundness and squareness  The reason
15 that provided the balance 1s truly suspended 1t 1s 1impossible
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for it to be deceived over the weight provided the inked
string1s truly applied (to a surface) 1t 1s impossible for 1t to be
decetved over the crookedness and straightness (of a line)
So with the man of principle (exercising government)

provided he 1s judicious 1n connection with the Rituals,
1t 1s 1mpossible that he should be deceived by traitors and
mmpostors

That being so, to exalt the Rituals and be led by them

eans being principled as a statesman, and to despise and
1gnore them means being unprincipled as a people They
are the highway of reverence and courtesy, and therefore
if the Rituals be observed mn the ancestral temple, then
there will be reverence, and if the Rituals be introduced
nto audiences at court, then the higher and lower ranks
will be each 1n their proper stations® If they be part of
family hife, then fathers and sons will have affection for
each other and elder and younger brothers will agree. 1f
they be part of hife in the country districts, then the prece-
dence of age over youth will be maintained As Master
Kung [Confucius] said, ‘ There 1s no more excellent method
than the Rituals for making those 1in authornty secure and
the people well-ordered > That 1s my meaning

Thus the Ritual of Audiences 1s the means by which the
just relationship of sovereign and mrnster can be given
clear expresston The Ritual of Visits and Inquiries 1s the
means by which the great lords can be brought to treat
each other with honour The Rituals of Mourning and
Sacnfice are the means by which the grateful love of
mimsters and sons can be given clear expression The
Ritual of the District Wine-drinking 1s the means by which
the sense of precedence among young and old can be given
clear expression The Ritual of Marriage 1s the means by
which male and female can be clearly given their distinctive
(functions)

The Rituals are the prevention against the rise of rebellion,
just as dykes are the barrers to the advance of water The

1 The first Han emperor was contemptuous of nitual, with the result that
his court became a bear-garden, and he had to turn to the Confucian
ritualists to help him out of his difficulties
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man who regards the old dykes as useless and destroys
them 1s sure to be overwhelmed by floods, and the man who
regards the old Rituals as useless and does away with them
15 sure to suffer from the calamity of rebelhon. If the
Ritual of Marriage were discarded, the path for husbands
and wives would be a bitter one, and there would be any
number of sexual offences If the Ritual of District Wine-
drinking were discarded, the precedence of age over youth
would be lost, and there would bc endless hitigation arising
out of guarrels and violence If the Ritual of Mourning
and Sacnfice were discarded, then the grateful love of
ministers and sons would dimimsh, and the masses would
revolt agawmst (therr duty) to the dead and forget (their
duty) to the hLving

Thus the power which the Rituals have of transforming
by nstruction 15 not on the surface They put a stop to
evil before 1t takes on form  They cause men day by day
to travel towards the good and leave wrongdomng far
behind, and this without being conscious of doing so
This 1s why the first kings exalted them. As 1s said 1n the
Y1 [Changes Scripture], ‘The man of principle 1s cautious
over the beginnings To be off the true by a hair’s breadth
then 1s to go wrong by a thousand mules’ That 15 my
meaning. (Lt Chi, Chung Chieh, ad fin)

In bygone days there was Shun who prized the spiritual
power 1n man and yet did honour to age. There was Yu
who prized nobility of rank and yet did honour to age
There were the Yen men who prized wealth and yet did
honour to old age There were the Chou men who prized
kinship and yet did honour to old age Shun, Yu, Yen,
and Chou, all produced the greatest kings in our Great
Society, and not one of them neglected the old  Thus long
has old age beecn prized among us, coming next in order of
importance to the service of parents

Filial piety and younger-brotherhiness were exhibited 1n
the court, were practised on the roads and extended to the
hamlets 1 the provinces, were given free play in the royal

*L 973

R A



286 RELIGIOUS PHILOSOPHIES

hunts, were cultivated 1n the army. The whole population
would die for the principle and on no account would
transgress it. (Lt Chu, Cli Y1, sect 2))

Master Kung continued with the following words,‘In the
bygone days of the Three Eras when there was the true
government of enhghtened kings, a man had to reverence
tus wife and son  This was night, for that wife of his was
hostess to his parents! How could he not reverence her?
That son of his was the descendant of his parents. How
could he not reverence him?

A man of principle 1s reverent 1n everything and as much
as 1 anything else reverences his own self That self of
his 15 a branch of the tree of his parents How could he
not reverence it? To be unable to reverence oneself 1s an
injury to one’s parents, and that 1s an mjury to one’s very
root Let the root be injured and the branches along with
it will die

These three (facts) are a symbol of life in the commumty
‘Self’ includes other selves, ‘son’ includes other men’s
sons, ‘wife’ includes other men’s wives. Let a man of
principle put these three things into practice, and he will
reach out to the whole of the Great Society. They con-
stitute the Way of a great king, and 1t 1s along this line that
states and famihes will become docile’

(L1 Chu, A1 Kung Wen.)

1 Legge’s translation has ‘dead’ m brackets before ‘parents,” but surely
there ts no need for tus  Her duties as a daughter-in-law corresponded
to those of looking afiter the comfort of the family’s guests



CHAPTER XX ‘Hual NaN HuNG LiEH’: THE THEORIES OF A
GROUP OF SYNCRETISTS

Liu An, a scton of the imperial house of the Han era, was king
of the Huai Nan area He had a restless, inquuring spirit, and
among other pursuits set himself to be a patron of learning, He
died 1n 122 Bc  Thus he lived just before the political power
of the Confucian devotees began to revive Liu An had a
catholic mind, accepting Confucian doctiines as well as Taoist,
but his mam interest was n the latter The book Hua: Nan
Hung Lieh, from which the following excerpts are taken, was not
his own work, but the work of scholars whom he gathered
round him,

Extracts from Chapter 1. (The Umverse from the Angle
of the Tao )

The Tao 1t overshadows and supports the earth. It
makes the vastness of the four quarters and the eight Iinked
boundaries of the heavens and the earth which are so high
and so deep that 1t 1s impossible to measure them It
enveloped the heavens and the earth, endowing them with
formlessness (Like) a flowing fountain and bubbling
spring, empty and yet overflowingly full, both swirhng and
smooth, muddy and yet more than hmpid Thus 1t was
that vertically 1t blocked out the heavens and the earth and
horizontally set the bounds to the Four (surrounding) Seas,
and made the universe eternal without rise or fall,

Thus, open out the Tao, and 1t envelops all space. and
yet how small 1t 15, not enough to fill the hand' So limited
and yet able to enlarge so dark and yet able to make hight
so weak and yet able to make strong so soft and yet able
to make hard It binds all space together and 1s the con-
tamner of the Yin and the Yang It Iinks the space of the
universe with the time of 1t and makes the sun and the moon
and the stars to shine. So delicate and rich, so fine and
minute!

By 1ts means the mountains have height and the pools
have depth. By its means the ammals can run and the
birds can fly. So also with the sun and the moon with

287
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their shining, and the stars and their keeping of their
orbsts

In the very beginning of trme the two Determinative
Powers [1e the Yin and the Yang] gamned the authority of
the Tao and were established as the central orgamzing
powers  Being divine powers, they transformed and stimu-
lated 1n every quarter. Thus the movement of the heavens
could go on 1n relation to the immovability of the earth,
complete revolution following complete revolution without
stopping  Water flows without ceasing, has always done
so, and always will The wind nises and clouds are
numerous Everything gets 1ts response there 1s the
thunder-clap and then the ram falls, (things 1n creation)
complementing each other to a hmutless degree . As
the potter’s wheel turns, the hub makes a complete revolu-
tion, and the circular process 1s repeated  Matenals which
have been carved and polished turn back to their orniginal
state

All this 18 action by inaction, which harmomzes with
the Tao, speech by not-speech,! which 1s pervaded with
spiritual power Thus gladly, without anything exalting
itself, with everything achieving harmony, there are the
mynad differences in things, but agreement with everything’s
nature [1e natural prochvity] The Tao 1s divinely en-
trusted to the tip of a faded grass stalk, and at the same
time 1t makes the wholeness of the vast universe  Its power
tranquillizes the heavens and the earth, harmonizing the
Yin and the Yang, making the regulas intervals of the
seasons, and co-ordinating the Frve Forces As 1t warms
with 1ts breath and gently instructs, overshadows, and
nurtures, all creatures of every kind receive hfe It imbues
grass and tree, metal and stone, makes the robustness of
bird and beast, giving the sheen to feather and scale, bring-
ing forth horns and antlers It 1s the Tao which makes the
beasts’ wombs not to miscarry and the birds’ eggs not to
addle so also with fathers saved from the grnef of losing
their soms, elder brothers saved from mourning therr

11 suggest wes should be yen.
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younger brothers, children not becoming orphans and wives
not becoming widows, no baleful influence in rambow or
comet all this, wherever the all-contaming power of the
Tao regulates,

The supreme Tao brings all creatures to life. but 1t does
not own them It produces all the changing phenomena
n the world, but does not play the prime mimster over
them

(And so forth following the le with which the Tao Te Cling
has made us famihar )

Chapter 2 (The Beginning of the Universe from the Angle
of Being and Non-being)

(Take the following statements,)! (first,) since there was
such a thing as ‘a beginmng’ (to the universe as we see 1t),
then, second, there was a pre-beginning stage in which
‘something’ had a beginming, and (third) there was a pre-
beginning to the aforesaid pre-beginming and in it “ nothing* *
had.a beginning  (Fourth,) since there 1s such a thing as
‘something,’ then (fifth) there is such a thing as ‘nothing,’
and (sixth) in the pre-beginning stage there 1s both ‘some-
thing’ and ‘nothing,” and (seventh) 1n the pre-beginning to
the aforesaid pre-beginning stage, there was ‘something’
and ‘nothing’

With regard to the (first) statement that there was such a
thing as a beginning (to the universe as we see 1t) when no
complex energy had put forth any sign of coming shoots
and no stock had any body with which to germinate, there
was a state of negativeness, and mere wrigghng about
which was on the pomnt of producing development but in
which there were none of the species in creation

With regard to the (second) statement that there was a
pre-begmning stage in which ‘something’ had a beginning
when the heavenly harmony began to descend and the
earthly vital energy to ascend, the male and female forces

1 Cp supra, Chuang Chou,c 2  This later authar has important changes
1n the second, thitd, sixth, and seventh statements

2 The text says yu (somethmti). but the explanation below points to wu
(nothing) as being what the author had 1n mind
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came together in some sort of fashion, wandening every-
where the one with the other, strugghng and interpene-
trating 1n the midst of space and time, and driven by power
inherent in them, these forces embodied harmony There
was a state of confused huddling together in which the two
forces wanted to establish relations with things, but even
the signs of their individualization were not yet completed

With regard to the (third) statement that there was a pre-
beginming'to the aforesaid pre-beginming and 1n 1t ‘nothing’
had a beginming when the harmony which Heaven contains
had not yet descended and the vital energy which Earth
cherishes had not yet spread abroad, there was a state of
emptiness, of silence, a desolation like the mist over hoar
frost Non-existence was like a flow of vital energy and
greatly penetrated the complete darkness

With regard to the (fourth) statement that there 1s
‘something’ 1t refers 1o the myniad things 1n creation com-
bining to scatter down roots and <tems and branches and
leaves with the different shades of green, along with fung
and water-weeds and rushes with their shining colours;
and refers to locusts flying and silkworms* creepmng and
spiders walking, all gulping and breathing It 15 possible
in accordance with the handling (of these tangible things)
to count and measure them

With regard to the (fifth) statement that there is ‘nothing’
if you look at 1t, you see no form, and, 1f you hsten for 1t,
you hear no sound If you try to feel 1t, 1t 1s impossible
to get hold of 1t, (and) if you try to visualize 1t from a dis-
tance, 1t 1s 1mpossible to set any hmit to it It 1s auxihary
to something else and goes along with fusion (of things).
It 1s hike a desert, something featureless, measureless,
transparent.

With regard to the (sixth) statement that in a pre-begin-
ning stage there 1s both ‘something’ and ‘nothing’ fold up
the heavens and the earth together, and put all creatures
into a state of fusion* there will be a great interpenetration

The text 1s slightly emended to follow the indication of meaning
afforded by ‘spiders walking *



*HUA NAN HUNG LIEH’ 291

of chaos and darkness, so deep and wide that there can be
nothing spatially outside and (at the same time such) that
a split hair or pomnt 1s too big to be contained 1n 1t. There
can be no boundary wall to space, but the root for producing
both ‘something’ and ‘nothing’ 1s there

With regard to the (seventh) statement that 1n a pre-
beginning to an aforesaid pre-beginning stage, there 1s both
‘something’ and ‘nothing’ 1if the heavens and the earth have
not sundered, the male and female forces have not spht
into two.! If the four seasons have not become distinct,
the myriad creatures have not come to ife  That 1s a state
of vacancy like ‘uninterrupted quietness,’ a state of in-
stantaneousness like ‘pure transparency’ in which no
shadow appears It 1s like the (parable of) Light asking
Non-existence (about ‘nothing’)? and then retuing and
losing consciousness of limself He then said, ‘I can
manage both ‘something’ and ‘nothing,’ but I cannot
manage ‘nothingness of nothing”> Even if we assume that
‘the nothingness of nothing’ 1s the final mystery, how would
1t be possible to get from the That to the This (of existence)’
‘The Great Mass loads me up with 4 body, gives me the
labour of living, eases me off with old age, and gives me
rest o death.’

Chapter 3 (The Beginning of the Universe from the Angle
of Speculative Astronomy.)

Before the setthing down of the beavens had produced
their form, there was a stat¢ of mounting Itke the beating
of wings, of resisting and cutting 1nto rings Hence the
statement, ‘The Great Beginning was the beginning of the
Tao in emptiness’ The emptiness produced the space-
time (nexus) and the space-time (nexus) the vital epergy,
and the vital energy had layers toit  The purer, more dis-
persive layers forced themselves out and made the heavens

1 The sun and moon were taken as symbolizing the male and female
forces There 1s probably a reference to them here, for, as 1n the last
paragraph the aboliton of space 1s considered, so here 1s the abolhtion

of tume,
% The parable comes in Chuang Chou, ¢ 22
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The heavier, more turbid ones solidified and made the
earth; and, since the unton of pure and less material (sub-
stances) 1s easy and the sohdification of heavy and turbid
ones 1s difficult, hence the heavens were fimshed first, and
the earth was composed later The continuative vitality
in the heavens and earth made the Yin and the Yang, the
concentrative vitahty 1n which made the Four Seasons, the
dispersive vitality 1n which made the myriad creatures.
The warm energy of accumulated Yang generated fire, the
vital essence of which made the sun, whilst the cold energy
of accumulated Yin made water, the vital essence of which
made the moon The overplus of energy from the sun
and the moon made the stars

Then follow some descriptions of the Ym and Yang forces at
work producing wind and ram, frost and snow by various
processes The same forces make the basis of distinction
between creatures which fly and walk——these make a yang
genus—and those which burrow and are prostrate—a yimn genus
—all of them i thewr characteristic movements fittng therr
environments of sun and moon and fire and water. There 18 a
harmony of hving creation in which man’s actions have their
place Thus, e g, when there are executions of violent men,
violent winds abound. Incidentally it may be noted that the
heavens are distant from the earth 510,000 /r (2 /i being one-third
of a mile} Some details in further descriptions are simitar to
those in the Yueh Ling of the Recoid of Rites A semi-physical,
semy-chemical schematology of the Five Forces (wood, fire,
earth, metal, and water) 1s also fitted into this harmony of
which the sun and moon and the stars 1n their fixed courses
are such important symbols



PART EIGHT
THREE HAN CONFUCIANISTS DOGMATIZING

CHAPTER XXI TuNG CHUNG-SHU

Tung Chung-shu (? 179¢? 104 8 ¢ ) has a double interest and
importance In the first place he engaged the confidence of the
great Han emperor, Hsiao Wu (d 8] B cC), who established
Confucianism as the state rehgion Tung Chung-shu seems to
have had a great deal to do with this decision a momentous
decision, since it was never actually reversed until A p 1912 (the
foundation year of the Republic of China). Legalistic ideas
were still rife among government officials, so that, although
the emperor himself did not adhere solely to the Confucianist
system, the decision was a great tritumph for ‘the Scholars’ In
the second place, Tung Chung-shu was a student and teacher
rather than a statesman He also wrote on a wide variety of
subjects, cp the Impernial Catalogue, 1n which he figures as
author of a book of one hundred and twenty-three essays?
Judging from those which are extant, his Confucianism was a
very different kind of system from that which Confuctus more
or less vaguely conceived The Taoist element 1s more strongly
marked than 1 Hsun Ch'ing Above all, Tung was greatly
preoccupied with straightening out the current muddled think-
ing about the Five Forces. Opimions differ as to whether he
succeeded On the whole, he was not very consistent, though
his treatment of the Five Forces from a dozen different angles
reveals one thing clearly enough, that he took the 1dea of each
of the Five Forces ‘conquering’ the one before it as not
the fundamental principle 1n the process ‘Conquermng’ mght
happen, and indeed did happen when kings and ministers worked
wickedness then any of the Five Forces might conquer any
other, and anarchy result among ‘the ten thousand creatures’
and n the society of man,?

The following quotations taken from his book, the Ch’un
Ch’wu Fan Lu (String of Pearls on the Spring and Autumn
Annals),® are chosen to show (1) his treatment of the Yin-Yang
and Five Forces theories, (2) his philosophy of history, one 1n
contrast to Tsou Yen’s, (3) his theory about man’s nature,
(4) his reinforcement of the Hung Fan's emphasis on royal virtue
as vital to the welfare of man—a development of Hsun Ch’mg’s
theory of sovereignty.

1 A number of these are not extant
2Cnp eg cc 58 and 59, not quoted below
3 The Annals had by now becoxm; ; 3symbc,\l of ordered historic time
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Chapter 42. The Spiritual Principle of the Five Forces.

Heaven has Five Forces, first Wood, second Fire, third
Soil, fourth Metal, fifth Water Wood comes first in the
cycle of the Five Forces and water comes last, Soul being
in the muddle  Thus 15 their order which Heaven has made.

Wood begets Fire, Fire begets [1¢ from the ashes] Soil,
Soil begets Metal, Metal begets Water, and Water begets
Wood. This 1s theirr father-andeson (relation). Wood
dwells on the left, Metal on the nght, Fire in the front and
Water behind, with Soit in the centre ! Thus 1s their father-
and-son order, each receiving from the other in its turn
Thus 1t 15 that Wood receives from Water and Fire from
Wood. .. As transmutters they are fathers, as receivers
they are sons an undeviating dependence on the father to
set the son going  Ths 1s the Way of Heaven

That bemg so, Wood having begotten Fire nourishes 1t,
whilst Metal having died 1s stored up tn Water  Also Fire
dehghts 1n Wood and through the Yang power at work 1s
nounshed by it, whilst Water having conquered Metal,
through the Yin power at work bunes it Also in the
service which Soil renders to Heaven it “uses all ats loyalty 2
Thus 1t 1s that these Five Forces correspond to the actions
of fihal sons and loyal mimisters  Putting ‘the Five Forces’
into words, they appear as five kinds of action {Asing]
1s that not so?

The result of this, namely that definite propositions can
be made about them, 1s that sage men can get to know them
and thereby increase their own loving-kindness and decrease
their sevenity, lay stress on the nounshing of hfe, and take
care 1n the funeral offices for the dead, in thus way being
mn keeping with the ways of Heaven Thus, as a son wel-
comes the completion of his years of (nurture), so Fire

1 Other thinkers always seem to visualize the Five Forces as strung out
m a ume-sequence  Hence the nterest of this alternative visuahzation of
them as 1n a bunch, an image which profoundly affects our thinking about
them

2 Tung Chung-shu admattedly has a tendency to anthropomorphic, or
1ather anthropopathic thunking, but f we remember that this phrase
‘using all loyalty’ was a common one for a servant doing his duty, 1e
fulalling lis function as a servant with undeviating fidelity, our author 1s
not so fantastic as he may appear at first sight to be
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delights 1n Wood, and, as (the time comes when) the son
bures his father, so (the time comes when) Water conquers
Metal. Also the service of one’s sovereign 1s like the
reverent service Soil renders to Heaven. Thus we may
well say that there are Force men and that there are both
Five Forces, each keeping 1ts right turn, and Five-Force
officials, each doing his utmost

That being so, Wood has 1ts place 1n the eastern quarter ‘
and has authority over the vital energy of spring Fire has
its place 1n the southern quarter and has authority over the
vital energy of summer Metal has its place in the western
quarter and has authority over the vital energy of autumn
Water has 1ts place in the northern quarter and has authority
over the vital energy of winter, and that being so, Wood
takes charge of hfe-giving and Metal of death-dealing,!
Fire of heat and Water of cold so that men must needs go
by this succession and offictaldom must needs do its best,
for this 1s the fate ordained by Heaven

Soil has 1ts place at the (functioning) centre and 1s the
very fattening dew of Heaven Soil 1s Heaven’s thighs
and arms, 1ts virtue so prolific, so lovely to view that 1t
cannot be told at one time of teling The fact 1s that of
these Five Forces and Four Seasons Soil 1s what brings
them all together Each of the five has 1ts own office
nevertheless, if they did not rely on Soil at the centre, they
would collapse  In simular fashion 1s the rehance of sour-
ness, saltiness, pepperiness on sweetness ~ Without that the
others could not make ‘flavour’ The sweet 1s the root
of the five flavours Thus Soil 1s 1n control of the Five
Forces; and their unifying principle 1s the vital energy of
Soil, just as the existence of sweetness among the five
flavours cannot but make them what they are  That being
so, among the actions of sage men there 1s nothing equal
mn value to fidelity—fidehity which I have described as the
virtue in Soil

1The Yin-Yang and Five-Force theorists emphasized what may well
have been a very old custom, that executions should only take place in the
second half of the year Cp Kuwan Tru, ¢ 40, and bamshed men being
Yrought back 1n the spring  (See p 216)
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Chapter 23 The Raw Material and the Fimshed Product of
the Reforms of State Orgamzation made in the Three
Sage-king Eras

The Spring and Autumn Annals says, ‘ The King reformed
the monthly calendar,” and an amplifier asks which king,
and answers King Wen A true king must get a com-
musston from Heaven before he becomes king, and as king
he 1s sure to correct the time of New Year's Day and change
the colours of (ceremomal) clothes, and reorganmize the

Rites and the Music (In these matters) he makes uni-

formity throughout the Great Society, for this 1s a means of

showing that the changing of the royal family 1s not just a

handing down of (an ineffective) human-heartedness but is

pervaded with what has been (newly) received from

Heaven ! The king's reorgamzation of the First

Month 1n the year 2 was 1 response to a radical change
and in doing this he paid homage to Heaven and

Earth Each of the Five T1 [Sage-Sovereigns]
used his pattern as a symbol [Asiang] of his following tus
destiny . removed his capital to a new place, changed

the titles of his officers
Of the Three Regtmes the black 1s to be taken as the one
which came first  On the first 1e rectifying] day of the
first 1 e rectifying] month, with the new moon 1n the Yun-
Shih star sector, and the Tou constellation taken mn the fifth
watch at the Yin pomt of time, Heaven marshals the vital
energy and begms the transformation of everything every-
where, and everywhere the shoots display their colour black
That 1s why a court conforms to this colour, wears black,
(ceremonsal) head-dresses and black clothes, has carriages
made of black materals, with the horses black and black
trappings and black flags, with the great precious jade of
office black, black victims for the sacrifice in the suburbs
The (admmistration of) the law should imperceptibly

1 This sense of a Heaven-directed revolution occurring from tme to
time 1s a vital element in Confucian political philosophy, indeed 1 the
pohitical consciousness of the Chinese people generally

1 Different dynasties changed the beginning of the calendar, e g from
one season to another



TUNG CHUNG-SHU 297

bear the tender shoots of a new barth. Thus 1n this month
there should be no killing. Trals 1 the courts should not
be held under the new moon, and the judgments should
mimimize the characteristic power [fe] of pumshment
The descendants of the two previous dynasties should not
be exterminated

Then how 1s the rectification made to a white regime?
Thus 1s done by passing over to the rectifying 1 e first] day
of the rectifying [1 e first] month fixed with the new moon
1 the Hsu sector and the Tou constellation taken 1n the
fourth watch  Heaven marshals the vital energy and begins
to make the transformation of moulting for all creatures
New feathers and down begin to come, white in colour
That 1s why a court conforms to this colour, weanng white
head-dresses and clothes . (The administration of the)
law should 1mperceptibly bear the tender burden of a new
body* Thus in this month there should be no killing

Then how 1s the rectification made to a red regime?
The spiritual principle in this rectifying originates in homage
done to Heaven? An ancient king, having received his
commisston and become king, reformed the system and
adopted a (new) emblem He fixed the colour before he
reported to Heaven and Earth at the altars in the suburbs
He also reported to the whole company of Spirits and far
back along his ancestral kne Only after domng this did
he publish the news throughout the realm The great
lords having received the news . . . reported it to the gods
of the soil and grain, to their ancestors in (their temples),
and to the mountains and nivers By the influence of these
acts the whole admuinistration became a unity As to
radical changes effected by the Three Regimes among
the nearer barbarans and very distant parts, there were
no more murderers among them Yet 1t 1s only in the
Middle Kingdom that there have been three (sage-
king) eras (namely, the Hsia, Shang, and Chou) with

theirr reforms

1 Emending the text to make 1t fit with the parallel passage 1n the previous
paragraph

* Emending yuan to 'ien
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Chapter 35. A Deep Exanmuination as to Names [nung] and
Emblematic Designations [hao).

The necessary condition of order 1n the Great Society
-onsists in discrimination as to supremacy, and the neces-
sary conditton for making this discrimnation consists 1 a
deep examination of ‘names’ and ‘emblematic designa-
tions> Names are the first items (to be examned) in any
reasoned synthesis [ta /i} If therr meanings can be noted
so that we can observe the scope of them, then truth and
crror can be arnved at and their consistency and incon-
sistency become clear of themselves Such 1s the pivotal
importance of terms 1n relation to heaven-and-earth The
criterion of truth is to be found 1n consistency, the criterion
of consistency mn (the distinction between) names and
emblematic designations, the criterion for names and em-
blematic designations 1n heaven-and-earth, for heaven-and-
earth s the logical basis [fa y1] of both names and emblematic
designations

The sage men of antiquity were patterning themselves on
heaven-and-earth 1n the cries 2 which they gave—what we
call ‘emblematic utterances’® They authontatively dis-
semunated these utterances among the people, (making
them) what we call ‘names’® A name taken as a word
1s utterance plus convention An emblematic designation
taken as a word 1s a cry, and so a copy. Thus the cry which
comes n umitation of heaven-and-earth is an emblematic
designation (Only) the utterance which 1s made through
convention 1s a name.

Names and emblematic designations have (as words) two
different sounds, but they come from the same root. They
all are emblematic utterances and so convey Heaven’s

t1e Nature, the materially objective as distinct from the spiritually
objective, Heaven and from the subjective which, as the succeeding argu-
ment points out, 18 a characteristic feature of ‘names,” though ‘names’
have to be considered 1n relation to the objective

% Ho 1s *an excited crv’  Clearty Tung Chung-shu has in mind the 1dea
of an emotional intuttive response to direct experience of heaven-ande
eaith as realsty.

5 Cp Hsun Ch'ing, p. 244 Tung Chung-shu accepts his theory about
convention, but he goes beyond it and in the last resort against it
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meanings. Heaven does not speak, (mechanically) pro-
pelling man 1nto expressing its meaning  Nor does 1t act,
propelling man nto preserving 1ts Mean 1n their actions.
If, then, names are the means by which sage men express
Heaven’s meanings, then these meanings must on every
account be deeply observed

‘A sovereign [chun] with a heavenly commussion,’ these
words are a communication of Heaven’s meaning The
result 1s that the emblematic designation ‘Son of Heaven’ 1s
perfectly right The Son of Heaven looks to Heaven as if
1t were lus father He serves Heaven as a filial son  Take
the great feudatories their emblematic designation, chu
hou, 1s perfectly night, since they are careful to look to
(hou] the one to whom they do homage, namely the Son of
Heaven

An emblematic desigration gives a general 1dea, a name
particularizes, and the particulars given make distinct the
practical nature of the thing named A generalization
mvolves a particular statement of that practical nature
(For example,) with regard to making offerings to the dead,
the emblematic designation for these 1s chr? [sacrifice], an
abstract 2 term for sacnificing, since the spring sacrifice 1s
called 7z’u, the summer one yo, the autumn one chang, and
the winter one cheng . There 1s nothing which has not
a general emblemalic designation, and no emblematic
designation which has not an abstract term alongside
it Thus in this matter each emblematic designation
should be 1n conformuty with the name and each name 1n
conformity with Heaven This 1s a Heaven - with - Man
dispensation.

When the royal fiats make umty, when they are 1n agree-
ment and are impregnated with reason, when they stir to
action and produce mutual benefits, when they conform to
and give and take from (heaven-and-earth), this 1s what 1s

1 Presumably ‘the author had 1n mind the component parts of this deo-
graph, viz two hands held up and the shih character which 1s found 1n so
manx characters dealing with rcligious matters

? A different expression has just been used for ‘gencralization’ and the
san of san ming has the basic mcamniof ‘broken loose ' But cp Bradley's
Principles of Logic (1932), pp 81, 8
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meant by ‘the Way of Spiritual Power.’ And when we
examine deeply into the gh significance of the royal
emblematic designation, we find contained in 1t five divisions
Thus it has been said, ‘There 1s no (need) for any
protection outside Heaven’s, and the ways of Earth embrace
all 1n love. The wind carries his commands and makes a
unity of his majesty. The rain diffuses the virtue m him
abroad to all alike® This 1s the (hugh) art of being a
king
From this Tung Chung-shu goes to a study of chun, the name
for ‘sovereign® He reckons that chun can be used of monarchs
deviating from the norm, whilst Son of Hcaven should only be
used of those plainly with the heavenly commusston Having
thus opened the way for the discussion of good and evil, he
then comes to the question of man’s congenital nature, the
question to which Mencius and Hsun Ch'ing had given apparently
diametrically opposite answers

In this age there have been people avowing different
positions about man ‘nature’ [Asing], people who are not
at all clear about it Why do they not go back to the
name hsing? s 1t not to do with birth?'  Thus the raw
material which man has mechanically, as 1t 1s when he s
born, that 1s what we call lis congemtal nature  Hsing 1s
raw material Now, how can 1t fit the facts to insist that
this raw material 1n our nature 1s equivalent to the term
‘good’? It cannot How then 1s 1t possible still to speak
of the raw material as good? The name hsing cannot afford
to get away from (the idea of) raw material by a hair’s
breadth If 1t did, 1t would not represent congenital
nature This must on all accounts be examined into

The Spring and Autumn Annals distinguished the real
features 1n all objects with a view to rectifying their names,
so that names and the things they name might exactly
correspond . Now, 1t 1s the mind which prevents
all the evil inside a person from revealing itself outside
Thus 1t 1s that the term ‘mund’ 1s equivalent to a mat
(protecting the person sttting from the dirt of the floor).

b 'g;xe hsing 1deograph 18 composed of sheng (birth, Iife) and Asin (beart-
min
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Unless there was dirt in what comes to us in the wvital
energy, what need would there be for the mind to act as a
mat? 1 regard the term ‘mind’ as expressing a real feature
m man That reality 1s that there 1s both inordinate desire
and human-heartedness  The vital energy of both 1sn the
self, and this true ‘self” 1s taken from Heaven, for Heaven
has the two outgomgs of the Yin and the Yang So also
the self has two parts to its congenital nature, that of
desire and that of the human-hearted As Heaven has the
Yin prohibited 1n (the sphere of) the Yang, so the self
works 1 the same way as Heaven, having emotion blocked
{lit protected by a mat] in (the sphere of) desire . 1

Since Heaven’s prohibition of the Yin 1s hke this, the
question 1s how to avoid injuring desire and yet to have a
rest from emotion, apd thus fit in with Heaven, with the self
prohibiting what Heaven prohibits I affirm that 1if the
self 15 ltke Heaven, prohibits what Heaven prohibits, and
does not 2 run counter to Heaven, 1t must be because 1t
knows Heaven (That 1s to say,) if the congenital nature
does not take advantage of authontative teaching [c/uao],
then 1t can never get a mat [1 e a protective apparatus]

What evidence 1s there that this 1s so? The fact 1s, the
congenital nature 1s to be compared to growing rice, good-
ness to the grain in the growing rice, and 1t 15 not possible
for all the growing rice to be good (to eat} Goodness
comes from the congenital nature, but it 1s impossible for
the congenital nature to be all good  In both cases, namely
of goodness and of the grain, that with which man follows
up Heaven and which he completes in the external sphere,
1s not that which Heaven does in 1ts internal sphere  What
Heaven does reaches a point, and thereit stops  Within that
limt i1s what 1s meant by the expression ‘the Heaven-given

t That 1s what the logical paralleism of the two halves of the sentence
produces, but this introduction of emotion (ch’ing) and desire (yiu) 1s not
eacy to link on to the previous aflirmation about inordinate desire and
human-heartedness The key to the difficultv 1s that mordinate desire 1s
to Tung Chung-shu evil, but desire at the nght time to the right extent
1S not

2 There would seem to be half of a double negative which has dropped
out of Sun Kung's text
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congenital nature’ OQutside that limit is what is meant
by the expression ‘man’s part’ and man’s part is outside
the congemital nature so that the congematal nature may
not fad to become virtue

The emblematic designation of the people [»nn] 1s to be
taken as ‘purblind.’! If the congenital nature be already
good, then why should ‘purblind’ be made the emblematic
designation? For, speaking from the angle of ruinous
perversion from the norm, that designation could never
be to induce a coming madness of destruction How can
a wholly good congemtal pature have, as 1t were, eyes”
Eyes are darkened n sleep and become purblind, waiting
for the awakening with the subsequent seemg  So long as
the awakening has not come, 1t 1s permissible to speak of
the raw materials for seemng, but not permissible to speak
of actual seeing

Taking the mynads of the common people to-day, and
speaking without any special investigation, apart from
what the men of enlightenment [chun 1zu] are, what 18 to
be made of them? Some say the congenital nature possesses
the (motivating) condition of goodness, the mind the raw
matertal of goodness  Very well, but how does the opposite
to goodness fit 1n with these (notions)? The reply 1s that
1t does not A cocoon of sik contains a thread of silk,
but 1t 1s not (equivalent to) the thread An egg contains
a chick, but it 1s not a chick  Follow this up 1n relation to
any species of being, and there will be no more doubts
The Heaven that gives hife to the people has Six Scriptures
[Ching),® and where they speak of congenital nature, they
do not disagree And yet some say that 1t i1s good, and
others say it 1s not good, whilst those who describe 1t as

1 The temptauion 1s to think that mere similaritv of sound was the
ground for Tung Chung-shus awepung run(g), ‘purblind,’ as the em-
blematic designation of mn (the common people), but his remarks on the
sages and thefr intuttive utterances rules thisidea out  On the other hand,
T have not been able to discover any statement of this kind by a sage The
Shuo Wen 1s interesting under mun (common people) ‘springing up every-
where but without understanding (shin)*

* Presumably the Odes, the History, a book of Rituals, 1e which does
not include the Record of Rites, a book on Music, the Changes, and the
Spring and Autumn Annals Mencrus was not in the Canon at that tume,
nor for a very long tume after
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good have, each of them, different 1deas. (For example,)
the congenital nature means the welling up of love for
father and mother, something better than is found in
birds and beasts, and on this hypothesis the congenital
nature 1s to be described as good These are Mencius’s
words, guarding the Three Ties (of sovereign and subject,
father and son, husband and wife) and the Five Relation-
ships * and the Eight Shoots of fidelity and truth-speaking,
all-embracingness and love, honesty and generosity, cour-
tesy and the passton for it which, of course, may be
described as good These, however, are the goodnesses
of sage men, so that Master K’ung said, ‘A good man I
have never succeeded n seeing To see one who was con-
tinuously so, that would do” What tlie sage calls goodness
1s not easily matched It ts not the goodness of birds and
beasts which may be called goodness 2 Only 1f the stirring
of the shoots of goodness be better than 1n the case of birds
and beasts, may 1t be called goodness How, then, was 1t
he [Confuctus] had never seen this? Further, 1f goodness
1m birds and beasts does not pass the test of (human)
goodness, 1t 1s much the same with plants and trees, so that
they do not come up to the level of the name

We know that the congemtal nature of the people 1s
better than that of birds and beasts, and yet 1ts goodness
does not come up to the level of the name We know that
the name assumes sageness, that what sage men authonta-
tively lay down for the Great Soclety is to be taken as right
As the man who wants the night direction either in the
mornng or 1n the evening looks to the North Star, so the man
who doubts what s right looks to the sages, and the sages
held that 1n an age without a king, in teaching without
(right) names, the people have no chance of matching good-
ness  Such 1s the difficulty of matching goodness, and it 1s
1n consequence wrong to say that the congenital nature of

1 Chi more often refers to the divisions of time, but here surely to the
Five Relationships, i which total there 1s added on to the three already
mcntioned the relationshup of elder and younger and of friend with friend

2 This interpretation forces the grammar The obnly alternative s to
suppose a pu k'o has been dropped out and then to transiate, ‘1f 1t be not
better than that of birds and beasts, 1t may not be called goodness ’
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the mynad people 1n all cases does match it If the raw
matenial (under discussion) be that of the congenstal nature
of birds and beasts, then the nature of the people 1s good,
but 1f 1t be 1n relation to the goodness of man’s Way, then
the nature of the people defimitely falls short The raw
matenial which 1 maintain to be the congenital nature 1s
different from that of Mencius Mencius thinks of a low-
level raw material m relation to what birds and beasts do
Therefore he affirms that the congentital natwre 1s good I
(think of)) a high-level raw matenal 1n relation to what the
sages make good, with the result that I maintain the
congenital nature 1s not good

Goodness goes beyond the congemital nature, (just as) the
sages go beyond goodness, and consequently the Spring and
Autumn Annals which are the great source take care to
rectify names Names are not congenmital nature The
congenital nature has the raw material 1n 1t, but 1t has not
woken up, to use the illustration of a purbhind person
waiting for awakening teaching before he can be good

Examune this slowly with a quiet mind, and these words
will become clear With only the congenital nature there
18 purblindness which has not yet been awakened to what
Heaven does A patterning of oneself on Heaven (you will
remember) brought about the emblematic designation
Therefore I call the people ‘the nun’ [common people], a
term which mevitably means purblind Follow out this name
and emblematic designation by entering into the process of
reason 1n them, then you will understand It 1s a rectifying
of names and designations 1n relation to heaven-and-earth

What heaven-and-earth give birth to 1s to be called
congemtal nature and natural emotions the two together
constitute the whole act. Purblindness pertains to the
emotions and also to the congemtal nature If you say
the congenital nature 1s good, what about the emotions?
Therefore the sages never compromise the name by de-
claring that the congemtal nature 1s good The self has
both a congenmital nature and natural emotions, Just as
Heaven has the Ym and the Yang To speak of men in
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the raw bemng without their emotions s hike speaking of
Heaven having the Yang and not the Yin—but there 1s no
time for an exhaustive discussion of that To name the
congenital nature (nghtly), we do not use too high or too
low a meamng, but one exactly in the mide The name
‘congenttal nature’ is like a cocoon or an egg, an egg
awarting the change which brings the chick a cocoon
awarting the winding which brings the thread The con-
genital nature awaits the authoritative teaching which
brings goodness

Chapter 57 Things of the Same Genus Energize Each Other

Take the levelling of the ground drawing water to 1t, the
removing of dry heat attracting the damp, the spreading of
the sticks dispersing the fire, the removing O(F the damp
attracting dry heat All things reject what 1s different
and follow what 1s akin to them Thus it 1s that if the
(respective) vital energies are similar, then they coalesce
if notes harmonize, they make a chord The experimental
proof [yen} of this 1s extraordinanly clear Try tumng
musical instruments and the kung note and the shang
note struck from a drum are answered by the kung note
and the shang note from the other instruments. This s
nothing miraculous, but the Five Notes being i relation
and giving spontaneous utterance they are what they are
by desuny Lovely things summon the whole penus of
lovely things, repulsive things summon the whole genus
of repulsive things This anses from the complementary
way a genus responds, as, for instance, 1f a horse whinnies,
another horse whinnies 1n answer, and if a cow lows, another
cow lows 1n response

When a high-rubng king 1s about to ascend, his lovely
omens appear first. When one 1s about to be destroyed,
baleful omens also appear first Things indeed summon
each other, like to like, a dragon?! bringing rain, a fan
dnving away heat, the place where an army 1s being thick

1 The dragon from ume immemonal was associated with great clouds
banking up .

R TRBN



306 THREE HAN CONFUCIANISTS

with thorns  In all cases both of the lovely and of the re-
pulsive there is a following movement which makes a fate,
the abiding place? of which no man knows  When Heaven
1s about to make the Yin descend, men begm to fall sick,
that 1s, there 1s 2 movement prior to the actual event. Itis
the Yin beginning a complementary response  Also when
Heaven 15 about to make the Yin descend, this makes men
fecl sleepy  Ths 1s the Yin vital energy at work  There 1s
also grief which makes men feel sleepy—complementary to
the Yin demand—and there 1s delight which does not make
men feel sleepy — complementary to the Yang demand
At might time water floods more by several degrees When
theie 1s an east wind, wine soaks 1n more Sick men are
very much worse at mght  Just before a chick emerges
from the egg 1t 1n all cases gives a cheep and so 1n comple-
mentary fashion thins down the vital ¢h’s in 1t and makes 1t
more exquisite  Thus it 1s that Yang remnforces Yang, and
Yin remnforces Yin, and the two vital energies of the Yang
and Y follow on each other 1n classifiable fashion with
complementary (processes) of reinforcement and the reverse

Heaven has the Yin and Yang, and so has man. The
Ymn wvital energy of heaven and earth nises, and the Yin
vital energy of man responds by nsing also Man’s Yin
energy having risen, Heaven’s Yin energy also must by
rights respond to 1t by nising  That their way [tao] [1e.
the way of heaven and earth and of man] 1s one 1s made clear
by this If the rain 1s to come, then the Yin must move and
set 1ts influence to work If the rain 1s to stop, then the
Yang must move and set its influence to work. The fact
15, the comung of rain 1s not a beginning which should raise
the question of its being muraculous, but its rationale 1s
profoundly mysterious 2

1 That 15 a literal translatton  For those who wish to verify what early
Chinese views of cause and effect were, these few sentences would seem
to be of the highest importance, more particulariv because of the emphasis
on ike with like and the sense of a mystery lying beyond It 18 possible,
since he refers to an army and thorns, that Tung Chung-shu had 1in mund
the Tao Te Ching, in which the problem of a First Cause is raised

2 Note this interesting contrast between the miraculous, 1 ¢ phenomena
due to the intervention of spirits and so quite clear 1n their simple way,
the mystery attaching to the real working of cause and effect.
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It is not only the two vrtal energies of the Yn and the
Yang which advance and retreat in classifiable fashion.
Calamities, however calamitous, and blessings 1 their way
of happening also are classifiable Not one but has some-
thing beforehand which begins 1t and by being classifiable
1s complementary to 1t and reacts on 1t The truth 1s that
men of unearthly brithance turn from looking out for (what
may happen) to listening judictously to (what is there), and
speech becomes sagely bnilliant by its looking out for the
mside (meamng) and turning to judicious appraisement
The result 1s that 1t 1s only sages in their enhightenment who
know the bottom of their minds, and 1n all cases their
knowledge consists mn this  When the note kung 1s struck
forth from a lute, the other kung strings (near by) reverberate
of themselves in complement a case of comparable things
bemng affected wn classifiable fashion They are affected
by a sound which has no visible form to 1t, and when men
can see no form to what 1s having an effect, they describe
the phenomenon as spontaneously sounding  Also, when
there 1s a mutual reaction without anything visible (to
account for 1it), they describe this as spontaneously so. In
point of fact there 1s no ‘spontaneously so.” There 1s what
propels man to such and such a pass, and things inevadably
have a real propelling power, invistble though this may be
As the tradition of the Book of History afhrms, when the
Chou House was about to nise, there was a great red bird
with a grain of corn n 1ts beak which settled on the roof of
the royal dwelhing  King Wu was delighted, and so were
all the great officers Duke Chou said, ‘Prosperity'
Prospenity! A revelation from Heaven’ By this they
were encouraged . In therr fears they trusted to this

There may seem to certain types of educated religious minds
no great harm in this form of reasoming and its main conclusion

—a very common one in the sphere of monotheistic religion.
But 1t was not long after Tung Chung-shu when this kind of

1 A difficult passage, but the meaning apparently 1s that two comple
mentary ections are needed, the one a Jooking out for any sign that m y
appear, the other a sizing up of what 1s bound to have appeared and 10
need nght appraisement
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thinking was carried to the most fantastic lengths of logic, and
a grossly superstitious kind of Confucianism came into vogue
The first steps towards this are discernible in the following
passage.

Chapter 64 The Five Forces and the Five Daily Doings

If the king and his mimsters do not practise the ritual
courtesies, if there be no majesty (on the one hand) and no
reverence (on the other), then the trees will not grow crooked
or straight (as they should), and wn the summer there will
be an excess of high winds for wind 1s the vital energy of
Wood and the wind’s piercing blast corresponds with the
(prercing) clio note 1 music which 1s the charactenstic
note of Wood

If the king’s speech be not 1n accord (with reason), then
the metals will not be phant and susceptible of modification,
so that in the autumn there will be an excess of thunder-
claps for thunder-claps are the vital energy of Metal, and
their crashing peals correspond with the shang note 1n
music which 1s the characteristic note of Metal +

If the king’s seeing fail to get objects clear, then the fires
will not burn, so that in the autumn there will be an excess
of hghtning, for hightning 1s the vital energy of Fire

If the king’s hearing fail to be discriminating, then the
waters will not saturate or descend, so that in the spring
there will be an excess of violent ran, for rain 1s the vital
energy of Water

If the king’s mind fail to be penetrating, then the sowing
and reaping will not be completed, so that in the autumn
there will be an excess of rumbling thunder, for rumbling
thunder 1s the vital energy of Soil

1 Cp the Grand Norm in the Book of History.
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The lengthy quotations from Tung Chung-shu have shown
how at the very time when the Confucian tradition was made
into a state religion the mund of the man who had much to do
with this was working freely in its own way The appeal to
authority can be found in Tung Chung-shu’s writings, but the
‘appeal to reason 1s also very much there This was towards the
end of the second century B ¢ When we come down to the later
(Eastern) Han dynasty, we find an intellectual situation of a
considerably different complexion To bring this home to the
reader, two quotations are taken from the official historics of
the two Han dynasties Both quotations illustrate official
scholar opmnion 1n the second half of the first century AD, 1€
when the later Han dynasty was in full swing  The first quota-
tion 1s from Pan Ku's Ch'ien Han Shu (History of the Former
(Western) Han Dynasty), and constitutes his preface to the
Impenial Catalogue (cp Introduction, p xxxut) The sccond
quotation leads on to the Par Hu Tung Yi, from which quotations
also are made This record was drawn up by Pan Ku, 1n this
case writing as secretary to record the findings of the great meeting
of scholars at the Temple of the White Tiger View

Is 1t too much to say that there 1s clear evidence of the dan-
gerous, some would say unholy, alliance between religion and
politics which has figured so frequently i the history of mon-
archies throughout both the ancient and the modern world”
Religion having achieved its sacred scriptures and 1ts experts
n exegesis looks to the state to buttress the cause of righteousness
and truth  The sovereign having achieved his supreme position
looks to the leaders in religion to buttress his authority by
lending to 1t the numinous sanctity of religion

In the days that are past when Chung N1 [Confucius)
was no more and his profound words were cut short, and
when his seventy disciples came to be buried, then his main
principles were contradicted  Thus 1t came about that the
Spring and Autumn Annals became five different books, the
Odes four, and the Chang'e's had severa] different schools
of amplification Then 1 the Warring States era with 1ts
north and south and east and west divisions, when truth
and falsehood both made schism, at that ime the words of
the philosophers caused utter confusion. So we come to

M9 309
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the calamity of Ch’in [1 e the First Emperor] when literature
and culture were destroyed by fire so that *the black-heads’?!
might be kept in (the darkness of)‘ignorance. The Han
then arose and rebwilt the ruin which Ch'in had left. They
made a great harvest of writings, opening a wide road for
the collection of books

Then came the age of Emperor Wu[140-878c] Books
were still lacking, and pages [lit bamboo tablets] missing
from them, the ntual all to pieces, and music dead. The
Holy One above? groaned and gave utterance, ‘Our
Royal Self being grieved herewith devises plans for the
preservation of books As for the expositions of the
philosophers, let them all be stored 1n a private hbrary * #

In Emperor Ch’ing’s time [32-7 B C ], since booKs were
to a considerable extent scattered and lost, the Emperor
sent a speclal messenger, Ch’en Nung, to search out neg-
lected books throughout the Emptre He gave orders to
the Superintendent of Great Officers, Liu Hsiang, to collate
(the texts of) the Scriptures and therr amplifications, and
the vanous philosophers and works of poetry, to Infantry
Commander Jen Hung to collate the texts of books on
mulstary matters to Chief Historian Yiu Hsien to collate
the texts of books on mathematics and science to Physician-
m-waiting L1 Chu-kuo to collate the texts of the books
on technical skill  When each copy was fimished with, Liu
Hsiang was by humself to detail the number of sections to
each and the titles, to extract the essential meaning of each,
and embody 1t all in a report to the Throne When L
Hsiang died, Emperor Ax [7-1 B C] empowered his son,
Hsin, to complete his father’s work.

L Hsm thus brought together all the different kinds of
books and reported them to the Throne under seven main
heads Thus 1t came about that there are (1) the Class of
Compilations, (2) the Class of the Six Arts, (3) the Class of
the Phulosophers, (4) the Class of Poetry, (5) the Class of

1 The First Emperor’s contemptuous name for his subjects

% Not a common title for the Emperor

* 1 ¢ not for public consumption because of deleterious doctrines which
might be found 1n them,
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Military Matters, (6) the Class of Mathematics,! (7) the
Class of Techmcs. Here I edit his more important points
and give the list of books in full.

-

There then follow the titles of the books 1n each class, each
class being divided mto a number of subdivisions Pan Ku
gives a postscript to each class, and to some of the subdivisions
Space forbids more than the quotation of those on the different
schools of philosophy. With regard to the statements he makes
about each school having published (so to speak) its works
under the aegis of a department of state, he speaks entirely
theoretically without any historical warrant, as far as we can
see That 1s the significance of those statements- to Pan Ku’s
bureaucratic mund that was what must have happened in the
era of the Chou philosophers

On the nght are recorded 53 Ju (Confucianist) authors
with a total of 836 sections to their works These authors
as a class 1ssued their works under the Mimstry of Educa-
tion, for they helped rulers to conform to the Yin and the
Yang, to understand the transforming influence of authorta-
tive teaching  They made roving dissertations on the con-
tents of the Six Scriptures  They kept carefully within the
confines of human-heartedness and rnighteousness They
recorded Yao and Shun, as if they were their ancestors
They upheld the culture of King Wen and King Wu, and
they made Chung Ni therr revered master, attaching great
mmportance to his words With regard to the Tao [the
Truth], they stand highest (of the philosophers) .

On the right are recorded 37 Taoist authors with a total
of 993 sections to their works These authors as a class
1ssued their works under the Ministry of Historical Records,
for they wrote down 1n order the causes of success and
failure 1n the state, of survival and of ruin, of calamity and
blessing, of the Way of the past and the Way of the present
From this they came to know how to grasp the pivot
and maintain the root, 1n purity and emptiness to guard
themselves, i humdity and weakness to teach themselves
Thus 1s the skill required for the sovereign so that he should

1 Dr Bodde in fus transiation of Dr Feng Yu-lan’s History of Chinese

Philosophy translates this by ‘divination * Tagree thatitincludes divination,
but 1 think the wider term 1s more correct

Potor by SFRFRUSITS
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merely sit facing the south in harmony with the Sage-king
Yao, who had the power 1n him to possess all .

On the night are recorded 21 Yin-Yang authors with a
total of 369 sections to their works These authors as a
class produced therr works under the Mimstry of the
Seasons, for they reverently conformed to the vast heavens
and the ordered emblems, the sun, the moon, the constella-
tions, and the stars, reverently transmutting the people’s
times and seasons .

On the night are recorded 10 Legalist authors with a
total of 217 sections to their works These authors as a
class produced thew works under the Mrustry of Crime;
for they trusted in rewards and made punishments un-
evadable as aids to the regulating power of the Rituals. . .

On the nght are recorded 7 Logicians with a total of
36 sections to their works These authors as a class pro-
duced their works under the Mmustry of Ritual, for
ancient times, when names and positions were different, the
rituals differed accordingly Master K'ung said, ‘It 15 a
matter of necessity that names should be right  If they be
wrong, then speech 1s inconsistent, and 1f speech be 1ncon-
sistent, then no business can be successfully completed ’

On the night are recorded 6 Mohists with a total of
86 sections to their works These authors produced their
works under the guardianship of the Azure Fane [1e the
sacrifices to King Wen], for a rush hut and uneven rafters
1s being economical, the feasting of the aged 1s all-embracing
love . . to look up to Heaven with filial reverence 1s the
way for subjects to identify themselves with those over them.

(Pan Ku, Ch’ien Han Shu, chuan 30)

And so on with more. subdivisions of the Philosopher Class,
the exponents of inter-state policy making 12, miscellaneous
writers 20, writers on the theory of agriculture and agricultural
economy 9, and imagimnative writers 15 Each of these has a
munistry behind 1t. The grand total of philosophical authors
runs to 189 with 4,324 sections  Our first-century guide, Pan
Ku, estimates that out of ten of them nipe are worth studying,
but he criticizes them as a whole as emphasizing one end of the
truth to the exclusion of the other end.
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In the fourth year of Emperor Chang [A D 75-88]
in the winter there was a great pestilence among the cattle
In the eleventh month on the Jen-Hsu day, the following
order was promulgated ‘Let 1t be known that in the
direction of mankind which came from the Three (Sage)
Eras, the learned study of the Truth® was of basic impor-
tance When the Han, following on tyrannical Ch’tn, came
to display the glories of the trained art of the Confucianists
{Ju], they set up the Five Scriptures m the care of five
departments of learned experts , In each case this was to
the end that these learned studies might be advanced and
the spiritual culture of the Truth be honoured and extended
In the Chung-Yuan year {A D 56} of Emperor Kuang Wu
there was the fiat 1ssued for the F'ive Scriptures to be copied
with the chapters and sentences (clearly marked), and there
was all the trouble of discussions over the pruning of the
text In the Yun-ping year {o 0 58] of Emperor Ming, the
Military Intendant of Ch’ang Hsueh urgently memorialized
the Throne ‘The great practice of the early sovereigns
was to take opportune and extensive measures so that the
scholars [Ju] generally might as a body be night as to the
meaning 1n the Scriptures and to a certain éxtent be able
to guwve definite 1nstruction to students, and they be able to
aid themselves Master K’ung said, ““It 1s the failure to
expound matters of learming which distresses me ”  He also
said, “To be extensively learned and so whole-hearted,
keen 1n mnquring and so near to thmking (effectively)
human-heartedness lies just there!” How marvellous was
this exhortation of his!” Thus the fiats were 1ssued to the
various Great Officers and doctors of learning, advisers to
the throne and other such officers together with their
disciples and scholars (not 1n office), to meet at the White
Tiger View (Pat Hu Kuan) Temple, there to expound and
to discuss where the Five Scriptures are 1n agreement and
where they are not Superintendent Weir Ying was made
the referee 1n cases of doubt, Officer-n-waiting Ch’in

1 Chiao, viz the basic truths 1n Confucianism, that 1s in the kind of
Confucianism which was emersging from the vanious traditions and be-
coming the Great Tradition of the Chinese people
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Yr-kung petitioned the Emperor i person to attend the
meeting, as Emperor Hstian had done in the meeting of
the Kang-lu year [52 B ¢ }1n the Shih Ch’u Council Chamber.
The White Tiger Decisions were presented to the Throne.
{Fan Yeh, Hou Han Shu, chian 3)

The above decisions were published in the book known as
the Pai1 Hu Tung Yi. Extensive quotations from this important
document are not necessary. The decisions represent a position
much the same as that of Tung Chung-shu, but two references
are required, one to show the tendency 1n offictal scholar circles
to a theocratic view of the monarchy, the other to show the
age’s adherence to the Five Forces Theory.

Chuan I. Degrees in Noble Station.
1. “Son of Heaven * as a Title.

The term ‘Son of Heaven’ 1s a title of noble station.
How came 1t about that this term 1s used as a title? The
father of the true king 1s Heaven, the mother Earth, and
he 1s Son of Heaven  Thus 1t 1s that the Shou Shen Ch':
says ‘Heaven covers, Earth sustains,” and this refers to the
Son of Heaven In the heavenly iegions his mode] 1s the
North Star  As the Mmng Ch’ueh says, ‘Son of Heaven 1s
a title of noble station The virtue 1 sovereigns may be
supremely good or supremely bad, and all have to be
designated ’

How 1s 1t that Sons of Heaven are all commussioned from
Heaven but as kings only exercise direct rule within 5,000
I of terntory?! The Book gf History says, ‘The Son of
Heaven 1s the father and mother of the people,” making
him out to be king everywhere Why do we know him as
Emperor and also entitle hum Son of Heaven? Because he
1s the model for all men His faithful lords are spoken
of as Servants of the Son of Heaven, free to do all men-
torious service In a lost chapter of the Book of History 2
1t 1s written, ‘My million people’, this 1s 1n relation to the
exalted position of ‘Son of Heaven’

1ie the royal domain of a feudal society The Han political organiza-
tion was still 10 some ways feudal

3To the scholars behind the Pal Hu Tung Yi the Book of History was
plainly mmmensely authortative
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How 1s 1t we say ‘absolute ruler’ as well as ‘Son of
Heaven’? Because his words are equivalent to Heaven the
all-covering, Earth the all-sustaining, all of them together
constituting royal sway throughout the world.

There seems to be no mincing of words here It only remains
to add that other tendencies of Confucian thought went 1in a
different direction, and the theocratic i1dea did not succeed
in establishing 1tself as the supieme principle of government

Chiian II, 2 The Five Forces.

What 1s the explanation- of the Five Forces? The ex-
planation 1s as follows Metal, Wood, Water, Fire, Soil are
called ‘forces,” the wish being to express the principle
of Heaven m action as vital energy The supplementary
relation of Earth to Heaven 1s like the service a wife renders
her husband or a minister renders his sovereign  This 15
explained by the position being a humble one and the
hun.ble person being able to render intimate service The
result of thus 1s that Earth 1dentifies itself with one function
and (thereby) pays (due) honour to Heaven

The Book of History says, ‘First Water, second Fure,
third Wood, fourth Metal, fifth Soil. Water’s typical posi-
tion 1s 1 the north where the Y vital energy (7 masses)
below the Yellow Springs  Water bears the responsibility
of nourishing all creation. Thus m (our human) speech
1t 15 equivalent to bestowing, for 1t nournishes all impartially
and 1s the criterion of bestowing

Wood 15 1n the eastern region, that is the region where
the Yang vital energy (as seen in spring) begins to stir and
the whole creation begins to give birth Thus Wood 1n
(our human) speech 1s equivalent to pushing forth, for the
Yang vital energy leaps up, pushing forth from the earth

Fire 1s 1n the southern region, that 1s the region where
the Yang energy 1s mn the ascendancy The whole (vege-
table) creation has its branches and stalks hangmg down
(heavy with fruit). Fire 1n (our human) speech 1s equivalent

1y e. the place of the dead so the traditional idea has 1t _but 1t does not
fit very well with the main set of beliefs about the spirits of the dead



316 THREE HAN CONFUCIANISTS

to bearing the burden of comphance, by which 15 expressed
(the 1dea) of all things spreading and spreading  Thus fire
mn (our human) speech 1s equivalent to transforming with
the Yang energy functioning all creation 1s transformed.

Metal 1s in the western region, that 1s the region where
the Yin energy begins to nise  The whole creation comes
to a standstill Thus Metal 1n (our human) speech 1s
equivalent to being blocked

Soil 1s 1n the functioming centre, for the functiomng
centre 15 Soil  Soil holds sway over giving forth, mcluding
all creatures 1n 1ts sway  Thus in (our human) speech 1t 1s
equivalent to giving forth How do we know that the
western quarter 1s equivalent to (new) hfe? In the Yo Chi
1t 1s written, ‘In the spring birth, 1n the summer full growth,
n the autumn harvest, in the winter the store,” so that soil
has no name But (to speak of) the seasons 1s (to speak
of) the earth, the other name for Soil Amongst the Five
Forces 1t holds the most honourable place Thus it will
not bring itself under classification  In the Yuan Ming Pao
1t 15 written, ‘Soil has not refative position, and so the Tao
exists°  The truth 1s, the Great Oneness (underlying the
universe) does not lend itself to transformation So also
he who holds sway over man* 1s not to be classified

1 The reference 1s, of course, to the Emperor, showing that these scholar
dignitaries had court minds
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Wang Ch'ung (¢ A.D 27-97) makes a curious and fascinating
study He belonged—if he can be said to submit to any but
hys own very individual way of thinking—to the rationalist wing
of the Confuciamust school. The critrcal powers of his mind
were exceptionally strong, so that he spent himself in combating
and exposing the superstitions and other erroneous beliefs of
his age, and 1t 1s clear that by so doing, as also by a rather dis-
agiecable .egotism, he made himself very unpopular In his
lonely later years he gave himself to writing and produced a
book of eighty-four essays, the concluding one of which was a
short sketch of his own life and career with an appraisement of
contemporary tendencies of thought and of his personal reaction
to them This autobiography, the first in Chinese literature,
reveals the trend to authoritarianism, the behef that because a
statement came 1 an old book with the name of a famous
teacher attached to it, therefore 1t must be true

The title which he gave his book, Nun Heng (1the weighing up
of critical discussions), 1s an apt desctiption of 1ts natuie He
1s first and foremost a critic all his energies are used 1n working
out accumulative arguments in which, after the pattern of Kung-
sun Lung’s dialogues, contentions for and against are con-
sidered His chief bugbear was the anthropomorphic ideas
about ‘Heaven’, for he would allow no element of design in the
order of the umverse  Yet his distinctive kind of realism drove
him to an acceptance of ethical values as an integral part of the
human pattern of hife values which could not be explained by
any Mohist or Legalist theories of utility  For Western students
of classical philosophy he 1s interesting for the affinitics he
displays with both Stoic and Epidurean thought.

Wang Ch’ung was not a first-class metaphysician, and as a
logician his chief contribution to knowledge 1s the dialectica)
mngenuity with which he was able to fight his opponents There
1s nothing of the simple-minded dogmatist about Wang Ch’ung
Further, his book was written in popular style It 1s, therefore,
the more significant, particularly as its command of the language
of dialectical logic demonstrates how much the late Chou
dialecticians had contributed to the scholars’ tools of reasoning,

The Scholars at the present day have a passion for be-
heving that what their teachers say 1s (genunely) old, and
they regard the words of worthies and sages as all of the
very essence of truth In expounding and learning these
words off by heart, they do not reahze that there are any

difficulties requinng explanaiion
¥ M973 317
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Worthies and sages, when they take up their pens to write,
are greatly concerned with ideas which they have examined
1n great detail, but it 1s none the less admussible to say that
they always get hold of the truth How much less can we
say 1t of all their fragmentary utterances! People to-day
have no sense of criticism, and 1f any statement be true
but its meaning deep and difficult to perceive, they do not
know to inquire I maintain that the words of worthies
and sages are in many cases mutually incompatible, their
writings very often mutually contradictory a fact which
the students of Confucianism to-day are unable to realize.

In discussions people continually make the statement that
the Seventy Disciples of Confucius’s Door were much more
talented than the present exponents of Confuciamism  This
statement is false. People of that sort visualize Confucius
the teacher as a sage man passing on the Tao and therefore
of necessity imparting it to exceptionally talented men, who
are 1n consequence described as unuque The talents of
the men of old are those of the men of to-day. What we
call men of genius to-day, 1n ancient times were regarded as
divinely 1nspired, and so 1t 1s said that 1n subsequent ages
there have hardly been any like them

Suppose there were a teacher like Confucius now, then
the Scholars of to-day would be disciples like Yen Hw and
Min Tzu Chen Suppose ghere had been no Confuctus,
the Seventy Disciples would be like the Scholars of to-day
How do I prove this? By the fact that 1n learming from
Confucius they would be unable to press questions home
And yet, if they did not completely comprehend the Sage’s
words, if 1n expounding his principles they could not
formulate them clearly, 1t would be theirduty to ask him
to make them clear, and if then they still did not completely
comprehend them, 1t would be their duty to criticize nght
up to the hilt.

Kao Yao 1n setting forth principles (of policy) 1n (the
Sage-king) Shun’s presence spoke superficially and 1n
extremely sketchy fashion. When Yu criticized him his
words became deep and his sketchiness changed to a de-
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marcation of his subject; for a critical demand to know what
1s meant brings out the depth of meaning there may be,
and exigent opposition makes things clear. . . There
were few disciples such as Tzu Yru with his rasing of
difficulties with Confucius  The result 1s that Confucius’s
words have become 1nexplicable, the reason being that the
Seventy Disciples were unable to raise difficulties. Thus
the Scholats to-day cannot verify whether what Confucius
taught is true or not.

The standard of scholarship?! 1s not made by lack of
ability and the difficulty of opposing one’s teacher It
entails getting at the heart of hus tenets and verifying his
principles, obtaining evidence and ascertaining whether
they are true or not And the method of critical inquiry
18 not restricted to the Iifetume of a sage man., Those who
to-day unravel the expositions which have been made
of a sage? do not of necessity require a sage to teach and
mnform them before they dare speak  If there be questtons
on knotty points and thereby the creation of difficulties
for Confucius, what harm will there be to right principles?
Words exist in order to ® pass on knowledge of the sacred
heritage What contravention of reason lies then in a
critical exposition of Confucius? The expression ‘inquire
what Confucius himself said’ involves probing into those
passages which are knotty, and from one generation to
another men of outstanding gifts and great knowledge, men
born with the ability to answer questions and solve problems,
these will certainly approve the words which come from
our generation as to the truth or otherwise (of Confuctus’s

teaching).
Chuan 1x, ¢ 1.

Wang Ch'ung then embarks on a critical examination of such
passages in the Analects He does not set out to ‘debunk’

Y Hsiieh wen, it learning (predominantly from a teacher) and inquiring
The two words came 1n the Han era to be run together to mean ‘scholarly
fearming,’ as 1n the Enghsh expression, ‘a man of scholarship and learning *
It 15 the common expression to-day for learming in the academuc sense

* Emending shuo to sheng.

* Adding yi to the text
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Confucius, but he does rather demolish the saint’s halo round
his head He does not sum up at the end of the essay. In
another essay, dealing with Mencius, he sets his detective ability
to work to discover mm him moral faults and things which are
iconsistent with reason. In a third essay entitled Denunciation
of Han Fei (the great Legalist, see Part Six, Chapter XVII), Wang
Ch’ung goes farther than criticism He not only denounces,
he also takes the opportunity to state his convictions about the
vital importance of the ritual mind and the necessity of governing
with a view to encouraging the real virtue that 1s at any rate 1n
some men

Han Fer’s policy consisted in making the laws very clear
(to the people) and 1n exalting practical achievement
Where moral and intellectual worth was not of utility to
the state, 1t was not to be rewarded, and where lack of
morals was no harm to public order, 1t was not to be
punished The piling up of achievement brought great
rewards, whilst the function of pumshment was dis-
charged by the death penalty Thus 1t was that tn his
treatment of scholars (1n his book) he described them as
men who without being producers were consumers and
compared them with the whole class of grubs. .

Now 1 speaking of utility, ritual-and-nighteousness * 1s
not equal to food and drnink, but, supposing Master Han
were kindly invited to eat in the presence of his sovereign
or his father, would he be willing to do so without bowing
to them? Yet to do so would be after the pattern of ritual-
and-nighteousness and would be of no actual bodily utility
Master Han, nevertheless, would 1n the end not be one to
omit the bow ., he would not give up ntual-and-nighteousness
for slovenly utility.

The Scholars represent mitual-and - nighteousness, the
farmers and fighting men food and drink  To ennoble the
farmers and fighting men and bring the scholars to ruin s
equvalent to (society) abandoning ritual-and-righteousness
and devoting iself to food and dnnk, and if ntual-and-
nighteousness were gone, the foundations of society would

1*A aviized code of morals® would perhaps convey the meaniag of
It vi as well as the very literal ‘nitual-and-righteousness,” but the 1dea of
‘ntual’ here goes deeper than ‘civilizauon’ Cp Hsun Ch'ing (p 230),
who almost certainly coined the term
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be destroyed and the upper and lower ranks be n con-
fusion, whilst the Yin and the Yang would get out of gear,
the wetness and dryness of the seasons be out of order,
the five cereals not be raising theirr heads, the myriad
populace dymng of starvation, with the farmers having
no means of tilling the soil and the soldiers no means of
fighting

When Tzu Kung wished to abolish the sacrifice of a sheep
at the announcement of the new moon, Confucius said,
‘You love the sheep m this matter I love the rite.” Tzu
Kung hated the waste of a sheep, whilst Confucius was
concerned about the abandonment of ritual The fact 15
that 1f an old dyke 15 taken to be of no use and 1s let go,
there 15 sure to be a disastrous flood, and if old rites are
taken to be of no service and are let go, there 1s sure to be
disastrous anarchy The existence of the Scholars down
the generations amounts to the old dykes of mtwal-and-
righteousness To have them 1s of no (apparent) utility
not to have them 1s defimtely harmful

The foundation of academuic nstitutions has existed from
ancient times, a paymng of deference to (society’s) root and
of honour to (crvilization’s) beginming From this has
arisen the appomtment of officers of state.and the employ-
ment of their assistants, and officers must not be dispensed
with, the High Way (of society) must not be abandoned
The Scholars are assistants to the officers of the High Way,
apd if they are taken to be useless and discarded, this 1s
equivalent to discarding the High Way  The Way does not
itself produce results 1n men, but those who do produce
such results need the Way for the production The foot
marches on the road and so moves on but the road which
1s marched on needs to be a non-marching thipg, for the
body needs hand and foot if 1t 1s to move and thereby
depends on something which does not move Thus 1t 15
that sometimes the thing which 1s useless and yet useful 1«
needed to produce results, and the non-production of
results 1s, as 1t were, what (everything) depends on The
Scholars are what the farmers and the fighing men must
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depend on What would'happen if they were abolished
and did not survivé mn society?

After giving instances of Scholars whose moral influence won
the respect of kings and the like, Wang Ch’ung produces evidence

of the double strand in life to which justice must be done 11 any
theory of human nature or policy of government.

The principle of state control entails the cultivation of
two things, namely moral power [t¢] and physical force.
The cultivation of moral power means the cultivation of
men of lofty repute and thereby indicating one’s ability to
reverence true worth The cultivation of physical force
means the cultivation of soldiers full of vigour and thereby
showing one’s ability to use troops. Thus 1s what 1s meant
by ‘cwvil and mibtary measures in full working order,
moral power and physical force both adequate’ Affairs
of state may be carried out sometimes by the gentle per-
suasion of moral influence, sometimes by the pressure of
force In international relations the use of moral power
may bring independence, in internal affairs the use of
force may bring self-preparedness Those who respect
moral power come to terms without war, whilst those who
flout moral power take note of portentous military strength

King Yen of Hsu practised human-heartedness and
justice, and thirty-two states sent envoys by land to pay
their respects When Ch’u State heard of this, 1t sent
troops and destroyed Hsu a case of having moral power
as a protection but no force 1 reserve.

Moral power cannot be the sole means of keeping control
of a country, and force cannot be the direct means of driving
away an enemy. Master Han’s policy of not cultivating
virtue and King Yen’s practice of paymg no attention to
force, both were one-sided and open to objecuou. Both
were defective

Consider the congenital nature with which men are
endowed - 1t 1s both pure and (alternatively) 1mpure, selfish
and (alternatively) disinterested, each nature having its own
habits of hiving—as plants and trees have different raw
material and cannot be taken back to the beginming and
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changed. Kuang Chueh and Hua Shih! refused to take
office in the Ch’1 Fief, as Tuang Kang Mu refused in Wei
State? Their nature was pure and disinterested they had
no lust for wealth and honour they went against the spint
of the times their sense of justice could brook no com-
promising service of the state  Although men of this kind
escape execution, their actions are such that they can get
no great following  (As it was,) the Great Duke did execute
them, and Master Han maintains that he acted rightly
That 15 equivalent to saying that men have no congenital
nature, plants and trees no raw matenal

In regard to the Great Duke’s execution of Kuang Chueh
and Hua Shib, supposing there were men of this stamp n
Ch’1, they would not, because the two suffered the death
penalty, reframn from purnifying themselves, and supposing
there were no men of this stamp in Ch’i, however much
attempts might have been made to cultivate them, there
would in the end have been no transforming influence from
that quarter. . . The Marquess Wu of We:r State bowed
as his chariot passed Tuan Kang Mu’s homestead, but all
Wei did not therefore close its doors (and refuse to take
office} Arguing from these instances, if the Great Duke
had not executed the two worthies, all Ch’1 would not have
refused to serve, and the reason 1s that the practice of
purity and disinterestedness 1s not what men generally can
achieve What men cannot do, they cannot be forced to do
even by the power of moral persuasion Try putting men
to death 1n order to prevent them they cannot be stopped
So then the Great Duke’s execution of these two worthies
was useless 1n regard to the transformation of men’s minds.
It was meaningless murder of innocent people

In Sung State there was a charioteer  If a horse refused
to budge, he cut its throat and threw 1t into a ditch He
took another horse, and, if it refused to budge, he cut its

1Two legendary worthies at the beginning of the Chou era who refused
to recognize the new government and were accordingly executed Wang
Chung's attitude to them 1s that virtue may result 1n death, but the injusuce
of thetr death s a seed of calamity for a2 more or less distant fulure

® This worthy moved the hearts of kings and saved his counirv, but he
got no reward for 1t,
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throat and threw 1t into a ditch He would do this a third
time an 1nstance of extreme mtimidation apphed to horses
This, however, was not the method used by (the famous
charioteer) Wang Liang When he stepped into a chariot,
the horses lost their wild humours, just as under Yao’s
and Shun’s government the people were not wild and
rebellious Wang Liang soothed the hearts [hsin] of his
horses, and Yao and Shun complied with the wishes of
their people
Now we men have a common nature whilst horses belong
to a different species  Yet Wang Liang was able to pacify
these creatures of a different species, whilst the Great Duke
was unable to give free course to men of a common nature.
Supposing Master Han were called on to decide the
merits of these cases, he would without a doubt say that
Wang Liang was right and the Sung man wrong; for the
former’s action was constructive, the latter’s destructive,
and destructive action 1s not so good as constructive mn
relation to horses So also with the people that they
should die 1s not so good as that they should live  Sup-
posing, however, that Master Han should say that Wang
Liang was wrong, he would be making himself out the
same ¥ind of person as the Sung man, for he would destroy
the good Again, supposing he should say that the Sung
man was wrong since that man’s method was the same as
the Great Duke’s, to count the one wrong and the other
nght would mean that Master Han was 1n a state of un-
certainty as to what he approved and what he disapproved !

2 Criticism of Current Superstitions

Two quotations out of a very large number of possible ones
must suffice under this heading.

At the height of summer thunder and lightning come with
tremendous force, splitting trees, demolishing houses, and
from time to time killing people The common 1dea is

1 The passage illustrates incidentally the technique of dialectic for which

these later classical thinkers were under so great a debt to the Dialecticians
of the fourth and third centuries B ¢
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that this sphitting of trees and demolshing of houses 18
Heaven setting a dragon to work. And when the thunder
and hightning rush on people and kill them, this 1s described
as due to ludden faults, for example, people eating unclean
things, and so Heaven 1n 1ts anger striking them and killing
them The roar of the thunder 1s the voice of Heaven’s
anger, like men gasping with rage Ignorant and learned
alike talk like this, making inferences® from the ways of
men 1n order to make sense of what happens

This 1s all nonsense. The genesis of thunder 1s one
particular kind of vital energy [ch’1], one particular kind of
sound. Its sphitting of trees and demolishing of houses 1s
one with the rushing on men and the killing of them At
the same time as the killing occurs the splitting and de-
molishing occur  Are we then only to ascribe the sphitting
and demolishing to Heaven’s setting of a dragon to work,
and the killing of men to hidden faults? A dragon at work
1s auspicious,” something very different from an 1nauspicious
event For the two to be at the same time and have a
common sound cannot be true

The people who thus make sense of it regard the roar of
the thunder as Heaven in anger making a gasping noise
Thus fits with punushment of faults, but 1t does not fit with
setting a dragon to work Thus the pumishment of faults
and the anger of Heaven, this 1s admussible but where can.
‘the dragon come 1 with faults and anger? .  So then
the theory about the dragon being set to work should not
be listened to, nor should the words about the punishment
of faults be believed

(Chuan vy, c. 4, on Thunder and Lightning )

The Scholars have handed down a wming s which 1t 1s
said, ‘In the days of Yao ten suns came out at the same time,
and the myriad things were all being burnt up when Yao

! T'ui has occurred 1n previous quotations, but T have been slow to give
it the full force of ‘inference’ Yet here fwr seems without a doubt to
mean this

2 Whatever may be the significance of a dragon 1n the myths and legends
of other cultures, in Chinese folklore 1t 1s predominantly auspicious
numunous yet beneficent
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shot an arrow at the suns and nine of them disappeared,
only one remammng.” This statement 15 false. With re-
gard to shooting with a bow and arrow, at not more than
a hundred paces the arrow loses its force entirely. The
course of the sun, however, 18 that of the stars in the quarters
of the sky, and the distance between the sky and men (on
the earth) amounts to ten thousand mules [i] How then
could Yao succeed 1n shooting those suns? 1If 1n Yao’s
day the sky and the earth were near to each other, not
more than a hundred paces apart, then Yao could have
shot those suns, for the arrow could have reached them
Anything beyond a hundred paces would have been im-
practicable But even on the assumption that in those
days the sky and the earth were near to each other and
Yao could manage to lut those suns, he stil could not
have injured them

If he had injured them, why should they have been
wilhng to disappear? Fire 1s light! Suppose a torch
kmndled by earthly fire and a man shooting 1t from the
side although he hit 1t dead in the centre, would he be
able to extinguish 1t? 1f, then, carthly fire cannot be
extinguished by an arrow shot, why should heavenly fire
disappear because of one?

This story aims at saying that Yao shot the suns by
,means of the essence of truth in him  Wherever such truth
1s applied, metal and stone fade away, for if there be
nothing matenally solid about truth, neither 1s there any-
thing beyond 1ts range Now, water and fire go together,
each having 1ts own particular nature  If there be a power
to shoot fire and extinguish 1t, then there must be a power
to shoot water and remove 1t  In the days of the Great
Flood, when all the Middle Kingdom was mundated and
the people suffered great myury, why did not Yao extend
his essence of truth and shoot the flood and so remove 1t?
He was able to shoot the sun and prevent fire from being
an mjury. If he could not remove water by shooting, then

1 Probably kuang should be huo (fire) The two characters resemble
each other
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we know that this talk about shooting suns 1s false and
not based on facts.

Some say that the sun consists of ci’s,! and although an
arrow cannot reach 1t, the essence of truth can destroy 1t.
Now, the sky 15 also a great distance away. If it 15 to be
taken as ch’1, then (according to this theory) 1t 1s the same
as the sun and the moon if it 15 to be taken as being
material, then it ranks with metal and stone In that case,
if Yao’s essence of truth destroyed the sun and worked
injury on metals and rocks, then in shooting the sun it was
able to pierce the sky 1s not that so? But the world attn-
butes wickedness to Clueh and Chow, since they ‘shot the
sky and mauled the earth” . . So Yao was wicked 1n the
same way as Chieh and Chow. How then could any
essence of truth m him get a response from Nature [lit
Heaven]? (Chuanv,c 2)

Rather faulty arguing, and chop-logic stuff at that. But
Wang Ch’ung 1s like this on occasion. Nevertheless, his con-
tention in this essay 1s a sound one 1n 1ts way he will not allow
that any action on man’s part can have a miraculous effect
(kan) * on Nature The 1dea that 1t could was widely held in
his day, not only by simple people, but also by a strong section
of the Confucianist school who carried it to great lengths.
Wang Ch’ung belonged to an opposing and more rationalistic
section which ultimately got the upper hand.

3 Wang Chung’s Ideas about the Unwverse and Man's
Place mn ut

The heavens and the earth having umted their wvital
energies, the myriad things (1n Nature) came naturally into
existence, just as, a man and woman having united their
vital energies, children come naturaily into existence  'With
regard to the myriad things in Nature, the species which
contain blood are conscious of hunger, conscious of cold
Having perceived that the five cereals are edible, they take

! Ch'i 1nterpreted in other passages as ‘vital essence’ (? vital fluid) I
confess I have no clear 1dea as to what Wang Chung meant by cA’s, and
can only suggest that, generally speaking, in very late Chou and in Han
writers ch’i belongs to that class of phenomena which the Greeks
recoimzed as ‘meta-physical® Cp the next gquotation

* A technical term which came 'nto use in Han times,
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them and eat them Having perceived that silkk and hemp
are wearable, they take them and wear them

Some people have the theory that Heaven brought the

five cereals 1nto existence m order that they might be food
for men, and brought sk and hemp Into existence m
order that they mught be clothing for men. This means
Heaven acting as farmer and mulberry girl to the human
race, and 1t 1s incompatible with the naturally so [fzu jan]
(in Nature) Therefore the prninciple of the theory is
dubious and cannot be our guide. Let us trust to the
Taoists 1n making sense of this matter  They said, ‘Heaven
discharges vital energy, and amongst the mynad things 1n
Nature grain relieves hunger and silk and hemp save from
cold Thus it 1s that men eat grain and wear silk and hemp
The fact that Heaven does not deliberately bring the five
cereals and silk and hemp wto existence in order that men
may cat and wear them 1s like the fact that there are calami-
tous changes (1n Nature), and these are not aimed at repri-
manding men Things come nto existence naturally, and
*men eat and wear them  Vital energy changes round (in
its incidence) naturally, and men are frightened of that
To make sense of this along the lines of the other theory 1s
repulsive to the mind of man, for, once we recognize the
token of Heaven’s authority as ‘intention,” where does
‘natural process’ come in, where is there a place for
‘mnaction’??!

Why should we assume natural process 1, relation to
Heaven? Because Heaven has no mouth and no eyes 1
make the judgment the existence of action is 1n the field
of mouths and eyes Mouths want to eat and eyes want
to see within an appetite, without the manifestation of 1t
Mouths and eyes go searching for things, and the obtaining
of them 1s action for the satisfaction of desire  Suppose
now that there were no desire of the mouth and the eye
and that in relation to things there were no link of search-
ing, how then could there be action?

1 The Taoist 1dea of wu wer (actionless activity) as the charactenstic of
“‘Heaven® Cp Part Four, Chapter 1X
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How do we know that Heaven has no mouth and eyes”
We know this from Earth, for with the soil Earth becomes
a body,! and soil, speaking bastcally, has no mouth and
eyes ‘Heaven’ and ‘Earth’ equals 2 ‘husband and wife’
Since Earth has no mouth and eyes, we also know that
Heaven has no mouth and eyes, for, if we assume Heaven
has a body, 1t can only be like Earth’s body Assuming a
vital energy of Heaven, that energy 1s of the nature of
cloud and vapour How can things of that kind have
mouths and eyes?

Someone may say that every kind of movement has its
origin 1n non-action there 1s desire with the result move-
ment; if movement, then there 1s action Supposing
Heaven’s courses of movement are like men’s, how 1s it
possible there should be mnaction? The reply 1s Heaven’s
courses of movement are equal to the discharge of vital
energy Its body moves, and vital energy comes forth, and
things come 1nto existence When vital energy 1s set
motion through men, the body moves and the vital energy
comes forth and a child comes into existence  As for men’s
discharge of vital energy, 1t 1s not true that they desire 1n
order to bring children 1nto existence the vital energy 1s dis-
charged, and children come nto existence by natural process
(So) Heaven 1n its movements does not desire 1 order to
bring things into existence, but things come mto existence by
natural process  This then 1s the ‘naturally so’ (in Nature)
The discharge of the wvital energy 1s not a desire to make
things things, on the contrary, make themselves This
then 1s ‘maction’ The statement that Heaven 1s naturally
so and 1nactive refers to vital energy, something which is
tranquil, without a ripple of desire, inactive, with no
business 1n hand

The question 1s asked Man’s life being 1n relation to

1 Did he mean ‘body’ (1) in a literal or metaphorical sense? I do not
know, and, further, 1 am not sure that from a wider point of view 1t matters,
for there surely can be no question but that Wang Ch’ung was conscious
he was using the argument from analogy

® This 1s an excellent instance of how the Chinese puts two 1deas n jux-

taposition with no mdication whether the connecting link 1s an existential
‘18,” or such a meaning, e g , as ‘amounts to’ Cp Introduction
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Heaven and Earth and they bemng mnactive and man a
creature endowed with a heavenly nature, how can 1t be
night that he 1s active as well as mactive? The answer 15
that a man whose whole being 15 imbued with moral power
1s endowed with a large quantity of heavenly vital energy.
Thus 1t 1s that he 1s able to pattern humself on Heaven, be
naturally so, be nactive. Where a2 man 1s endowed with
only a shight amount of vital energy, pays no attention to
the Virtue of the Tao, and bears no resemblance to Heaven
and Earth, the result 1s that he 1s called an unconscion-
able fellow ! ‘unconscionable,” that 1s not conforming to
Heaven and Earth, not of the same class as the sages and
worthies  The result 15 that he 1s (full of) activity.2

The Scholars expound the might way for husband and
wife as one patterned on Hcaven and Earth They know
this  They do not know how to extend the way of husband
and wife 1n order to consider the nature of Heaven and
Earth In this, we may say, they are misguided

Heaven covers (everything) from above, earth dykes up
(everything) from below The wvital energy below vapori-
7ing, the vital energy above descends, and the myriad
things come naturally into existence i the space between.
Whulst they are coming to be, there 15 no need for Heaven
to cherish them, just as a father cannot know his son while
he 1s 1 the mother’s womb A thing comes naturally into
existence, a child naturally to completion how could
Heaven and Earth and a father and mother know about
them? Once a child 1s born, however, man’s right way
mvolves the principle of instruction, Heaven’s night way
that of wnaction, a giving of full play to the natures of
things. The result 1s that (Heaven) lets the fish go free mn
the nivers, the wild beast on the mountans, each following
the desires of its own nature. It does not force the fish

1 Pu hsiao denotes pnimarily a son being unlike his good father Cp
Tao Te Ching, ¢ 67, foot-note

2 The technical term ‘creaturely activity”® used by the Society of Frniends
15 @ good parallel.
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to the banks nor dnive the beasts into the watery depths
How could 1t? It would be violation of their natures, a
sacrifice of what 1s right for them.

The human society 1s 1n the same class as the fish and the
wild beasts. The highest virtue 1n ruling them 1s equal to
frying small fish, doing yust what Heaven does.

Heaven and Earth cannot be active, also they cannot
know how to be so When there 1s a stoppage 1 the
stomach and it aches, 1t 1s not anybody that makes 1t do
so, but the vital energy acting by natural process the vital
energy which just as much fills up the space between heaven
and earth as 1t does the space in a man’s back and stomach
If we say that ‘Heaven’ 1s the author of calamitous re-
visions, then every kind of prodigy, small and great, 1s due
to ‘Heaven’s’ activity 1s not that so? If a cow were to
give birth to a horse, or a peach tree produce a plum,
according to this line of argument, a heavenly spit enters
the cow’s stomach and makes a horse and sticks a plum
on the peach tree!

(Chuan xviu, Essay 1, on Naturally 5o )

There 1s an old saying that Heaven and Earth have no
purpose 1n bringing men 1nto existence men just get born
by natural process Now for what reason [ku] would a
man who argued i this fashion say that Heaven and Earth
are a (kin or) a furnace, the myriad things the copper 1n
the furnace, the Yin-Yang the fire, and the transformation
brought about the work done? My judgment 1s as follows
The foundryman or potter’s use of fire 1s for the smelting of
copper and the fixing of the crocks His activity has a
purpose. The argument, however, with regard to Heaven
and Earth 1s that they have no purpose 1n bringing man 1nto
existence, that men just get born by natural process. Is
1t (logically) admussible to describe the potter and the

R AR R U]
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foundryman as having no purpose in making utensils and
so to describe the utensils as without premeditation com-
pleting themselves?

Where a companson does not really accord with the
matter under consideration it may not be called an analogy
where the words do not designate actualities * they may not
be called true 1 maintain that the above analogy deals
with men as endowed with vital energy and not able to be
completely uniform, just as there are different moulds into
which the smelted copper runs and the fire acts on the
(different) utensils bemng burnt The analogy does not
say that Heaven and Earth bring men into existence in the
same way as the potter and the foundryman

An analogy about man should in all cases cite man’s
business Now man’s business may not logically be cut
up nto unconnected sections  When the eyes try to look
at the head, the head cannot avord turning,? and when the
hand hovers over the foot, the foot cannot avoid moving,
The eyes and the head and the hand and the foot belong to
the same body Suppose now the potter or foundryman
preparing the new matenal for various utensils he 1s
certam to have moulds for the different forms These he
makes with a purpose 1n view In lighting the charcoal
and making up the fire he 18 certain to regulate the furnace
This he does with a purpose 1n view, although not all the
molten copper can become utensils, not all of the crocks
made turn out well, for we are unable to bring into existence
(exactly) as we purpose 3

Heaven and Earth cannot bring men into existence
(exactly) as they purpose, and that being so, then bringing
of the myriad things into existence 1s also what they cannot

I A passage hike this shows proof how, 1n spite of the feeling of moral
disapproval which came to be held about the fourth ard third-century
fogicians, the terms which they cotned, and to a certain extent the habits of
exact reasorng which they inculcated, became part of the heritage of
cducated men

* Instinctively the head turns in the same direction as the eyes, as they
sainlv try to see the head

? The idea of ‘factors 1n a sitnation’ appears to be beyond the range of

Wang Chung's powers of expression, but he clearly 1s thinking of ‘un-
controllable faciors *
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do as they purpose Heaven and Earth umite their vital
energies and the mynad creatures just bring themselves
into existence.

The preparation of the soil and the sowing of the seed 18
done with a purpose, but when we come to the crop and the
question whether 1t ripens, that 1s just as 1t happens to be.
The proof of this is that, if Heaven brought the myriad
things mnto existence with a purpose 1n view, 1t would have
had to command them to love each other, and not command
them to prey upon each other Herg some may say There
are the (respective) vital energies of the Fivé Physical Forces
and Heaven brought the myriad things into existence by
filling them with the vital energies of the Five Forces, and
they (not Heaven) prey on each other The reply 1s that
Heaven should have used the vital energy of omly one
force 1n bringing things into existence, and should have
commanded them to love each other, and not have com-
manded the vital energies of the Five Forces to do the exact
opposite, namely prey on each other

At this some may say It 1s desirable to make the Five
Forces to be of use, and therefore they are commanded to
prey on each other, for by so domg they complete each
other For this reason Heaven uses the vital energies of
the Five Forces 1n bringing the myriad things into existence
Man uses the mynad things to accomphsh myriad ends.
If these vital energies cannot control each other, man
cannot set each to work on the other if they do not prey
on each other, they cannot be made of use If metal i e
the axe] does not prey on timber, timber cannot be of use
if fire does not smelt metal, metal cannot be made into
tools Thus it 1s that the different things prey on each
other and bring profit to each other  All living creatures
fight for victory over each other, biting and devouring each
other, and 1t 1s the vatal energles of the Five Forces which
makes them so

My reply s If Heaven 1n bringing the myriad things into
existence wants to command them to be of use to each
other and in consequence they imevitably prey on each
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other, then Heaven brought tigers and wolves, snakes and
all the venomous 1nsects 1nto existence in order that they
might prey on man Does Heaven want man to be of
use to them? Further, one man’s body contains the vital
energies of the Five Forces, therefore 1n the individual’s
conduct there exists the practice of the Five Everlastings
A Wu Ch’ang]* These are equivalent to the zao [? spiritual
element] of the Five Foreces. With these and the Five
Organs ® the vital energies of the Five Forces are all present
If, according to the objector’s own words, all the creatures
with blood 1n their veins, because of the vital energies of
the Five Forces 1n them, forthwith start preying on each
other, then 1n the individual man’s body 1n which the Five
Organs lie so tranqully, there must be a preying of one

on the other
(Chuan i, Essay 5, on The Tendencies n Things )

Sometimes one 1s inclined to suspect Wang Ch’ung of being
prepared to use any handy stick i order that he may beat his
opponents E g he accepts the ‘Five Everlastings’ with an
ease which we should hardly expect, aithough, as a matter of
fact, he does generally agree with those who mamtain that there
are spiritual values That he does manage t0 square this with
his fierce objection to any telos to the universe or the life of man,
1s the main interest to him as a philosopher. In this connection
his views on ‘Fate’ and ‘Good luck,” and on the man’s survival
of bodily death, need to be considered.

Whenever men happen to meet with and get embroiled
in trouble, 1t 1s in all cases due to fate There 15 fate n
relation to dymng and bemng born, in relation to a long hLife
and a short one There 1s fate also m relation to high
station and low, and poverty and wealth. From kings and .
dukes down to the common people, from sages and worthies
to the most 1gnorant, every man belongs to the class of
bewngs which have heads and eyes and blood 1n their veins
and not one of whom but has a fate If a man’s fate is to be

t Viz. human-heartedness, justice, the ritual mind, wisdom, and mutual
trust Wu ch'ang was a Confucianust expression which became current
at any rate by Han times The c¢/i’ang (abiding unchanged) has the force

of ‘values’ 1n modern Western philosoph
3Viz liver, hcart, lungs, spleen, and kidneys
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poor and low in rank, however rich and high he may be,
he will none the less become mvolved n disaster. If a
man’s fate 1s to be rich and high 1n rank, however poor and
low he may be, he will none the less happen on worldly
bhss. . . .

All this bemg so, 1t 1s by no means certain that wealth
of talents and nobility of conduct can guarantee that a man
will of necessity be rich and of high station, neither 1s 1t by
any means certamn that poverty of talents and slenderness
of moral worth can guarantee that a man will of necessity
be poor and of low station There are times when the fate
of the talented and noble man 1s a hateful one and he has
no way of chimbing the social tree, and other times when
the untalented and ignoble man has a good [shan] fate and
rises again and again.

Thus 1t 18 that wisdom and folly 1n the conduct of affairs,
purity and mmpunty mn daily life, these are connected with
the congenital nature and the talents (of individuals) the
high and low rank of officials, the poverty and wealth of
family fortunes, these are connected with fate and the times
Since there 1s fate it cannot be avoided since there are the
times, they cannot be changed by force, and wise men
leave everything n heaven’s keeping, contented and uncon-
cerned, tranqul and forgetting 1t all, even though their
poverty should change to wealth

(Chuan 1, Essay 3, on Fate and Prosperity )

When a number of people are attacked at the same time,
those who can conceal themselves are out of the fray.
When a number of people encounter frost on the same day,
those under cover suffer no injury. Those who are 1n the
fray and those who suffer mjury are not necessarily wicked,
nor the others good. It 18 luck one way or the other.

(Chuan 1, Essay 1, on Good Luck )

The common 1dea 1s that the dead become ghosts, have
knowledge, and can mjure people Let us sybject this to
proof 1n relation to other kinds of things {wu].
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(I maintain that) the dead do not become ghosts, have
no consciousness, and cannot injure people. How do I
prove my positton? By means of other beings Manisa
being and other creatures also are beings  When they die,
they do not become ghosts why then should man alone
when he dies be able to become a ghost? If in this world
the distinction can be made between men and other creatures
by the ability ! and the mability to become ghosts, then be-
coming or not becoming a ghost 1s still difficult to dis-
criminate clearly  If the distinction cannot be made, then
also there 1s no way of knowing that men can be ghosts

That by which a man lives 1s rarefied vital energy  When
he dies that energy 1s wiped out, for the beings which can
make rarefied vital energy are such as have blood 1n their
vemns  When a man dies, the blood 1n his veins 1s exhausted,
that being exhausted, the vital energy 1n him 1s wiped out
this energy being wiped out, the parts of the body decay
the parts of the body decaying, 1t becomes dust and ashes.
What then can 1t make use of to become a ghost?

Without the senses men have no means of getting know-
ledge, and thus 1t 1s that deaf and blind people are to be
compared with plants and trees Are not men whom the
rarefied vital energy has left, no more than what the deaf
and blind are? Since they are in decay, they then dwindle
away to nothing

Because (an object) 1s all indistinct and not really visible
to the eye, therefore 1t 15 spoken of as a ghost or spirit.
When men see the shape of a ghost or a spinit, it 1s there-
fore not the essence of a dead man What then? Ths,
that ‘ghost’ and ‘spirit” are only the names of somethmg
mdistinct and not really visible When a man dies his
essence rises to heaven and his bones go into the keeping
of the soil.

t Adding yi heng to the text.
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