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PREFACE

During the last century China has undergone more
change than during any other period in its long and often
turbulent history. Roughly a quarter of the world’s
population has been directly affected by the radical
transformation that culminated in the establishment of the
present Communist state—one which claims to have
translated into reality the Confucian ideal of securing the
equality of all men. In underdeveloped regions throughout
the world, wherever the quest for social justice has been
checked, millions of people have been indirectly affected
by these changes. Western scholars, somewhat perplexed
by what has already happened, are trying to determine the
causes underlying the whole succession of events.

Believing that recent developments are best understood
when viewed from a historical perspective, the editor of
this work has tried to present in one volume a conspectus
of the brilliant and many-sided development of Chinese
philosophy.

The study of Chinese philosophy has been severely
restricted by the difficulties of the classical literary style
and, until recently, by the absence of reliable translations.
Problems of terminology abound because the same



Chinese term is translated differently in the works of
different philosophers. 1 have endeavored in the
introductory statement preceding each selection to help the
reader to cope with these lexical problems. By adopting a
chronological arrangement of the materials and calling
attention to interlinking developments, I hope to have
provided the reader with a practical means of familiarizing
himself with the most important documents of the cultural
heritage of China, the cradle of the world’s oldest
civilization, from the Confucian Analects to the theoretical

statements of Mao Tse-tung.
W. B.
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Confucius

Confucius (551-478 B.c.). Though legend obscures his
life, it is known that Confucius (K’ung Fu-tse) was born in
Lu, was married at an early age, served as a public official,
was eminently successful as a teacher, and continued
throughout his lifetime to advocate social reform. He had
at least one son and one daughter. His mother died when he
was twenty-four, and he followed the ancient Chinese
custom of retiring from active life to mourn her death for a
period of three years. He devoted much time to meditation
and to the study of history in order to become a statesman
as well as a philosopher and devote himself to the task of
reconstructing the moral and material welfare of the
people. He began his teaching career at the age of thirty and
soon attracted a large following. He also rose in the ranks
of the administrative hierarchy, finally receiving an
appointment as Minister of Crime and Chief Judge in his
native province of Lu. He became a national hero, for it was



said that his very appointment was equivalent to putting an
end to crime; there were no cases to try. Eventually,
however, he was ousted from his judicial position by
jealous rivals. Somewhat disillusioned, he spent the rest of
his life traveling from state to state with a few disciples,
lecturing, and teaching. He devoted the last five years of his
life to literary pursuits and died in 478 B.c,, at the age of
73.

A traditionalist, he tried to reform society by educating
people in what he thought to be the right traditions. Central
to his teachings is the ethical principle of the maintenance
of jen (humanity, sympathy, human-heartedness,
benevolence, reciprocity, or forbearance) between men.
The bond of sympathy is preserved by the rectification of
names (cheng ming). Every person should discharge the
duties befitting his position in society: the ruler should
rule, the minister should minister, a father should be a
father, a son should be a son, etc. Each person should treat
his subordinates as he would be treated by those holding
positions superior to his own. Thus he was a reformer, but
the reforms he championed were based on tradition.

The Téo (way, course of nature, cosmic order, etc.),
common to all Chinese philosophies, was to him a way of
conduct leading to universal happiness. Divorced from
religion or a clear concept of Heaven, his ethics was based
on his observation of men in society. The right way is not



rigid but allows the individual to choose his conduct
according to his circumstances. Wisdom is to know man,
virtue to love man. Virtue consists not only in the negative
avoidance of extremes but also in the positive act of
bringing these extremes into harmony.

For more than two thousand years after his death, his
legacy exerted a dominant influence over the intellectual
and political life of the Chinese people. Eventually the
Confucian scriptures became the required texts in all
education and the basis for selecting government officials
through competitive examinations. Confucius claimed that
he did not write the six classics (Liu /) but simply collected
the legacy of the past. The six classics (I Ching; Shih, or
the Book of Odes,; Shu, or the Book of History; Li, or
Rituals; Yiieh, or Music; and Chun Chiu, or Spring and
Autumn Annals) were supplemented by Confucius’
Analects and by the Book of Mencius, a collection of the
teachings of his most illustrious follower. Confucius must
be reckoned as the most important thinker in Chinese
history and one of the most influential men in world
history.



The Teachings of the Master

From The Confucian Analects, translated by William
Jennings, London, George Routledge & Sons Limited,
1895.

ADVANTAGE, DESTINY AND DUTY
)

1. Topics on which the Master rarely spoke were—
Advantage, and Destiny, and Duty of man to man.

2. Aman of the village of Tah-hiang exclaimed of him, ‘A
great man is Confucius!—a man of extensive learning, and
yet in nothing has he quite made himself a name!’

The Master heard of this, and mentioning it to his
disciples he said, “What then shall I take in hand? Shall 1
become a carriage-driver, or an archer? Let me be a driver!”

3. ‘The (sacrificial) cap,” he once said, ‘should,
according to the Rules, be of linen; but in these days it is of



pure silk. However, as it is economical, I do as all do.

‘The Rule says, “Make your bow when at the lower end
of the hall”; but nowadays the bowing is done at the upper
part. This is great freedom; and I, though I go in opposition
to the crowd, bow when at the lower end.’

4. The Master barred four (words);—he would have no
‘shall’s, no ‘must’s, no ‘certainly’s, no ‘I's'.

5. Once, in the town of K‘wang, fearing (that his life was
going to be taken), the Master exclaimed, ‘King Wan is
dead and gone; but is not “wdn’” with you here? If Heaven
be about to allow this “wdn” to perish, then they who
survive its decease will get no benefit from it. But so long
as Heaven does not allow it to perish, what can the men of
K‘wang do to me?’

6. A high State official, after questioning Tsz-kung, said
“Your Master is a sage, then? How many and what varied
abilities must be his!’

The disciple replied, ‘Certainly Heaven is allowing him
full opportunities of becoming a sage, in addition to the
fact that his abilities are many and varied.’

When the Master heard of this he remarked, ‘Does that
high official know me? In my early years my position in
life was low, and /sence my ability in many ways, though
exercised in trifling matters. In the gentleman is there
indeed such variety (of ability)? No.’



(From this, the disciple) Lau used to say, “"Twas a saying
of the Master: “At a time when I was not called upon to use
them, [ acquired my proficiency in the polite arts.””

7. ‘Am [, indeed,” said the Master, ‘possessed of
knowledge? I know nothing. Let a vulgar fellow come to me
with a question,—a man with an emptyish head,—I may
thrash out with him the matter to end, and exhaust myself in
doing it.’

8. ‘Ah!’ exclaimed he once, ‘the phoenix does not come!
and no symbols issue from the river'! May I not as well
give up?’

9. Whenever the Master met with a person in mourning,
or with one in full-dress cap and kirtle, or with a blind
person, although they might be young persons, he would
make a point of rising on their appearance, or, if crossing
their path, would do so with quickened step?!

10. Once Yen Yiien® exclaimed with a sigh, (with
reference to the Master’s doctrines), ‘If I look up to them,
they are ever the higher; if I try to penetrate them, they are
ever the harder; if I gaze at them as if before my eyes, lo,
they are behind me!—Gradually and gently the Master with
skill lures men on. By literary lore he gave me breadth; by
the Rules of Propriety he narrowed me down—When I
desire a respite, I find it impossible; and after I have
exhausted my powers, there seems to be something



standing straight up in front of me, and though I have the
mind to make towards it [ make no advance at all.’

11. Once when the Master was seriously ill, Tsz-lu
induced the other disciples to feign they were high
officials acting in his service.—During a respite from his
malady the Master exclaimed, ‘Ah! how long has Tsz-1u’s
conduct been false? Whom should I delude, if I were to
pretend to have officials under me, having none? Should I
deceive Heaven? Besides, were I to die, I would rather die
in the hands of yourselves, my disciples, than in the hands
of officials. And though I should fail to have a grand funeral
over me, I should hardly be left on my death on the public
highway, should I?’

12. Tsz-kung once said to him, ‘Here is a fine gem.
Would you guard it carefully in a casket and store it away,
or seek a good price for it and sell it?” ‘Sell it, indeed,’ said
the Master,—‘that would I, but I should wait for the
bidder!.’

13. The Master protested he would ‘go and live among
the nine wild tribes.”’

‘A rude life,” said some one;—°‘how could you put up
with it?’

‘What rudeness would there be,” he replied ‘if a “superior
man” was living in their midst?’

14. Once he remarked, ‘After I came back from Wei to



Lu the music was put right, and each of the Festal Odes and
Hymns was given its appropriate place and use.’

15. ‘Ah! which one of these following,” he asked on one
occasion, ‘are to be found (exemplified) in me,'—(proper)
service rendered to superiors when abroad; duty to father
and elder brother when at home; duty that shrinks from no
exertion when dear ones die; and keeping free from the
confusing effects of wine?’

16. Standing once on the bank of a mountain-stream, he
said (musingly), ‘Like this are those that pass away—no
cessation, day or night?!’

Other sayings:—

17. ‘T have not yet met with the man who loves Virtue as
he loves Beauty.

18. ‘Take an illustration from the making of a hill. A
simple basketful is wanting to complete it, and the work
stops. So I stop short.

‘Take an illustration from the levelling of the ground.
Suppose again just one basketful (is left), when the work
has so progressed. There / desist’!

19. ‘Ah! it was Hwui, was it not? who, when I had given
him his lesson, was the unflagging one!

20. ‘Alas for Hwii! I saw him (ever) making progress. I
never saw him stopping short.



21. ‘Blade, but no bloom,—or else bloom, but no
produce;—ay, that is the way with some!

22. ‘Reverent regard is due to youth'. How know we what
difference there may be in them in the future from what
they are now? Yet when they have reached the age of forty
or fifty, and are still unknown in the world, then indeed they
are no more worthy of such regard.

23. ‘Can any do otherwise than assent to words said to
them by way of correction? Only let them reform by such
advice, and it will then be reckoned valuable. Can any be
other than pleased with words of gentle suasion? Only let
them comply with them fully, and such will be accounted
valuable. With those who are pleased without so complying,
and those who assent but do not reform, I can do nothing at
all.

24. (1) ‘Give prominent place to loyalty and sincerity.
(2) ‘Have no associates (in study) who are not
(advanced) somewhat like yourself.
(3) “When you have erred, be not afraid to correct
yourself.
25. ‘It may be possible to seize and carry off the chief

commander of a large army,” but not possible so to rob one
poor fellow of his will.

26. ‘One who stands,—clad in hempen robe, the worse



for wear,—among others clad in furs of fox and badger, and
yet unabashed;—’tis Tsz-lu, that, is it not?’
Tsz-lu used always to be humming over the lines—
‘From envy and enmity free,
What deed doth he other than good3?

‘How should such a rule of life,” asked the Master, ‘be
sufficient to make any one good?’

27. ‘When the year grows chilly, we know the pine and
cypress are the last to fade.!

28. “The wise escape doubt; the good-hearted, trouble;
the bold, apprehension.

29. ‘Some may study side by side, and yet be asunder
when they come to the logic of things. Some may go on
together in this latter course, but be wide apart in the
standards they reach in it. Some, again, may together reach
the same standard, and yet be diverse in weight (of
character).’

30. ‘The blossom is out on the cherry tree,
With a flutter on every spray.
Dost think that my thoughts go not out to thee?
Ah, why art thou far away?!’
(Commenting on these lines) the Master said ‘There can
hardly have been much “though going out.” What does



distance signify?’

PROPRIETY, VIRTUE, AND FRIENDSHIP
()

1. Yen Yiien was asking about man’s proper regard for his
fellow-man. The Master said to him, ‘Self-control, and a
habit of falling back upon propriety, (virtually) effect it. Let
these conditions be fulfilled for one day, and every one
round will betake himself to the duty. Is it to begin in
oneself, or think you, indeed; it is to begin in others?”’

‘T wanted you to be good enough,’ said Yen Yiien, ‘to give
me a brief synopsis of it.’

Then said the Master, “Without propriety use not your
eyes; without it use not your ears, nor your tongue, nor a
limb of your body.’

‘I may be lacking in diligence,’ said Yen Yuen, ‘but with
your favour I will endeavour to carry out this advice.’

2. Chung-kung asked about man’s proper regard for his
fellows.

To him the Master replied thus:—‘When you go forth
from your door, be as if you were meeting some guest of
importance. When you are making use of the common
people (for State purposes), be as if you were taking part in
a great religious function. Do not set before others what
you do not desire yourself. Let there be no resentful



feelings against you when you are away in the country, and
none when at home.’

‘T may lack diligence,” said Chung-kung, ‘but with your
favour I will endeavour to carry out this advice.’

3. Sz-ma Niu' asked the like question. The answer he
received was this:—‘The words of the man who has a
proper regard for his fellows are uttered with difficulty.’

“His words—uttered with difficulty”?” he echoed (in
surprise). ‘Is that what is meant by proper regard for one’s
fellow-creatures?’

‘Where there is difficulty in doing,” the Master replied,
‘will there not be some difficulty in utterance?’

4. The same disciple put a question about the ‘superior
man.’—‘Superior men,” he replied, ‘are free from trouble
and apprehension.’

“Free from trouble and apprehension!”” said he. ‘Does
that make them “superior men”?’

The Master added, ‘Where there is found, upon
introspection, to be no chronic disease, how shall there be
any trouble? how shall there be any apprehension?”’

5. The same disciple, being in trouble, remarked, ‘I am
alone in having no brother, while all else have theirs—
younger or elder.’

Tsz-hi4 said to him, ‘I have heard this': “Death and life
have destined times; wealth and honours rest with Heaven.



Let the superior man keep watch over himself without
ceasing, showing deference to others, with propriety of
manners,—and all within the four seas? will be his brethren.
How should he be distressed for lack of brothers!””

6. Tsz-chang asked what (sort of man) might be termed
‘enlightened.’

The Master replied, ‘“That man, with whom drenching
slander and cutting calumny gain no currency, may well be
called enlightened. Ay, he with whom such things make no
way may well be called enlightened in the extreme?.’

7. Tsz-kung put a question relative to government.—In
reply the Master mentioned (three essentials):—sufficient
food, sufficient armament, and the people’s confidence.

‘But,” said the disciple, ‘if you cannot really have all
three, and one has to be given up, which would you give up
first?’

“The armament,’ he replied.

‘And if you are obliged to give up one of the remaining
two, which would it be?’

‘The food,” said he. ‘Death has been the portion of all
men from of old. Without the people’s trust nothing can
stand.’

11. Duke King of Ts‘1 consulted Confucius about
government.—His answer was, ‘Let a prince be a prince,
and ministers be ministers; let fathers be fathers, and sons



be sons.’

‘Good!’ exclaimed the duke; ‘truly if a prince fail to be a
prince, and ministers to be ministers, and if fathers be not
fathers, and sons not sons, then, even though I may have my
allowances of grain', should I ever be able to relish it?’

13. ‘In hearing causes, I am like other men,” said the
Master. ‘The great point is—to prevent litigation.’

14. Tsz-chang having raised some question about
government, the Master said to him, ‘In the settlement of
its (principles) be unwearied; in its administration—see to
that loyally.’

15. ‘The man of wide research,” said he, ‘who also
restrains himself by the Rules of Propriety, is not likely to
transgress.’

16. Again, ‘“The noble-minded man makes the most of
others’ good qualities, not the worst of their bad ones. Men
of small mind do the reverse of this.’

18. Ki K*ang, being much troubled on account of robbers
abroad, consulted Confucius on the matter. He received
this reply: ‘If you, sir, were not covetous, neither would
they steal, even were you to bribe them to do so.’

19. Ki K‘ang, when consulting Confucius about the
government, said, ‘Suppose I were to put to death the
disorderly for the better encouragement of the orderly;,—



what say you to that?’

‘Sir,” replied Confucius, ‘in the administration of
government why resort to capital punishment? Covet what
is good, and the people will be good. The virtue of the
noble-minded man is as the wind, and that of inferior men
as grass; the grass must bend, when the wind blows upon it.’

20. Tsz-chang asked how (otherwise) he would describe
the learned official who might be termed influential.

‘What, I wonder, do you mean by one who is influential?’
said the Master.

‘I mean,” replied the disciple, ‘one who is sure to have a
reputation throughout the country, as well as at home.’

“That,” said the Master, ‘is reputation, not influence. The
influential man, then, if he be one who is genuinely
straightforward and loves what is just and right, a
discriminator of men’s words, and an observer of their
looks, and in honour careful to prefer others to himself—
will certainly have influence, both throughout the country
and at home.—The man of (mere) reputation, on the other
hand, who speciously affects philanthropy, though in his
way of procedure he acts contrary to it, while yet quite
evidently engrossed with that virtue,—will certainly have
reputation, both in the country and at home.’

21. Fan Ch‘, strolling with him over the ground below
the place of the rain-dance, said to him, ‘I venture to ask
how to raise the standard of virtue, how to reform dissolute



habits, and how to discern what is illusory?’

‘Ah! a good question indeed!” he exclaimed. “Well, is not
putting duty first, and success second, a way of raising the
standard of virtue? And is not attacking the evil in oneself,
and not the evil which is in others, a way of reforming
dissolute habits? And as to illusions, is not one morning’s
fit of anger, causing a man to forget himself, and even
involving in the consequences those who are near and dear
to him,—is not that an illusion?’

22. The same disciple asked him what was meant by ‘a
right regard for one’s fellow-creatures.” He replied, ‘It is
love to man.’

Asked by him again what was meant by wisdom, he
replied, ‘It is knowledge of man.’

Fan Ch‘i did not quite grasp his meaning.

The Master went on to say, ‘Lift up the straight, set aside
the crooked, so can you make the crooked straight.’

Fan Ch‘i left him, and meeting with Tsz-Hia he said, ‘I
had an interview just now with the Master, and I asked him
what wisdom was. In his answer he said, “Lift up the
straight, set aside the crooked, and so can you make the
crooked straight.” What was his meaning?’

‘Ah! words rich in meaning, those,’ said the other. “When
Shun was emperor, and was selecting his men from among
the multitude, he “lifted up” Kéu-yau; and men devoid of
right feelings towards their kind went far away. And when



Tang was emperor, and chose out his men from the crowd,
he “lifted up” I-yin,—with the same result.!

23. Tsz-kung was consulting him about a friend. ‘Speak
to him frankly, and respectfully,” said the Master, ‘and
gently lead him on. If you do not succeed, then stop; do not
submit yourself to indignity.’

24. The learned Tsang observed, ‘In the society of books
the “superior man” collects his friends; in the society of
his friends he is furthering goodwill among men.’

THE ART OF GOVERNING
)

1. Tsz-lu was asking about government. ‘Lead the way in
it,” said the Master, ‘and work hard at it.’
Requested to say more, he added, ‘And do not tire of it.

2. Chung-kung, on being made first minister to the Chief
of the Ki family, consulted the Master about government,
and to him he said, ‘Let the heads of offices be heads.
Excuse small faults. Promote men of sagacity and talent.’

‘But,” he asked, ‘how am I to know the sagacious and
talented, before promoting them?”

‘Promote those whom you do know,’ said the Master. ‘As
to those of whom you are uncertain, will others omit to
notice them?’



3. Tsz-lu said to the Master, ‘As the prince of Wei, sir,
has been waiting for you to act for him in his government,
what is it your intention to take in hand first?’

‘One thing of necessity,” he answered,—‘the
rectification of terms'.’

‘That!” exclaimed Tsz-lu. ‘How far away you are, sir!
Why such rectification?’

‘What a rustic you are, Tsz-Iu!” rejoined the Master. ‘A
gentleman would be a little reserved and reticent in matters
which he does not understand.—If terms be incorrect,
language will be incongruous; and if language be
incongruous, deeds will be imperfect.—So, again, when
deeds are imperfect, propriety and harmony cannot prevail,
and when this is the case laws relating to crime will fail in
their aim; if these last so fail, the people will not know
where to set hand or foot.—Hence, a man of superior mind,
certain first of his terms, is fitted to speak; and being
certain of what he says can proceed upon it. In the language
of such a person there is nothing heedlessly irregular,—
and that is the sum of the matter.’

4. Fan Ch‘i requested that he might learn something of
husbandry. ‘(For that)’ said the Master, ‘T am not equal to an
old husbandman.” Might he then learn something of
gardening? he asked. ‘I am not equal to an old gardener',’
was the reply.

‘A man of little mind, that!’ said the Master, when Fan



Ch‘i had gone out. ‘Let a man who is set over the people
love propriety, and they will not presume to be
disrespectful. Let him be a lover of righteousness, and they
will not presume to be aught but submissive. Let him love
faithfulness and truth, and they will not presume not to lend
him their hearty assistance. Ah, if all this only were so, the
people from all sides would come to such a one, carrying
their children on their backs. What need to turn his hand to
husbandry?’

5. ‘Though a man,’ said he, ‘could hum through the Odes
—the three hundred—yet should show himself unskilled
when given some administrative work to do for his country;
though he might know much (of that other lore), yet if,
when sent on a mission to any quarter, he could answer no
question personally and unaided, what after all is he good
for?’

6. ‘Let (a leader),” said he, ‘show rectitude in his own
personal character, and even without directions from him
things will go well. If he be not personally upright, his
directions will not be complied with.’

7. Once he made the remark, ‘The governments of Lu and
of Wei are in brotherhood.?’

8. Of King, a son of the duke of Wei, he observed that
‘he managed his household matters well. On his coming
into possession, he thought, “What a strange



conglomeration!”—Coming to possess a little more, it
was, “Strange, such a result!” And when he became wealthy,

“Strange, such elegance.””

9. The Master was on a journey to Wei, and Yen Yu was
driving him.—*‘What multitudes of people!” he exclaimed.
Yen Yu asked him, ‘Seeing they are so numerous, what
more would you do for them?’

‘Enrich them,” replied the Master?.

‘And after enriching them, what more would you do for
them?’

‘Instruct them.’

10. ‘Were any one (of our princes) to employ me,” he
said, ‘after a twelvemonth I might have made some
tolerable progress; but give me three years, and my work
should be done.’

11. Again, ‘How true is that saying, “Let good men have
the management of a country for a century, and they would
be adequate to cope with evildoers, and thus do away with
capital punishments.””’

12. Again, ‘Suppose (the ruler) to possess true kingly
qualities, then surely after one generation® there would be
good-will among men.’

13. Again, ‘Let a ruler but see to his own rectitude, and
what trouble will he then have in the work before him? If he



be unable to rectify himself, how is he to rectify others?’

14. Once when Yen Yu was leaving the Court, the Master
accosted him. ‘Why so late?” he asked. ‘Busy with
legislation,” Yen replied. ‘The details' of it,” suggested the
Master; ‘had it been legislation, I should have been there to
hear it, even though I am not in office.’

15. Duke Ting asked if there were one sentence which (if
acted upon) might have the effect of making a country
prosperous.

Confucius answered, ‘A sentence could hardly be
supposed to do so much as that. But there is a proverb
people use which says, “To play the prince is hard, to play
the minister not easy.” Assuming that it is understood that
“to play the prince is hard,” would it not be probable that
with that one sentence the country should be made to
prosper?’

‘Is there, then,” he asked, ‘one sentence which (if acted
upon) would have the effect of ruining a country?’

Confucius again replied, ‘A sentence could hardly be
supposed to do so much as that. But there is a proverb men
have which says, “Not gladly would I play the prince, unless
my words were ne’er withstood.” Assuming that the
(words) were good, and that none withstood them, would
not that also be good? But assuming that they were not
good, and yet none withstood them, would it not be
probable that with one saying he would work his country’s



ruin?’

19. Fan Ch‘i was asking him about duty to one’s
fellowmen. ‘Be courteous,” he replied, ‘in your private
sphere; be serious in any duty you take in hand to do; be
leal-hearted in your intercourse with others. Even though
you were to go amongst the wild tribes, it would not be
right for you to neglect these duties.’

20. In answer to Tsz-kung, who asked ‘how he would
characterize one who could fitly be called “learned
official”?’ the Master said, ‘He may be so called who in his
private life is affected with a sense of his own
unworthiness, and who, when sent on a mission to any
quarter of the empire, would not disgrace his prince’s
commands.’

‘May I presume,’ said his questioner, ‘to ask what sort
you would put next to such?’

‘Him who is spoken of by his kinsmen as a dutiful son,
and whom the folks of his neighbourhood call “good
brother.””

‘May I venture to ask whom you would place next in
order?’

‘Such as are sure to be true to their word, and effective
in their work....

23. ‘The nobler-minded man,” he remarked, ‘will be
agreeable even when he disagrees; the small minded man



will agree and be disagreeable.’

24. Tsz-kung was consulting him, and asked, “What say
you of a person who was liked by all in his village?’

“That will scarcely do,” he answered.

‘What, then, if they all disliked him?’

‘That, too,” said he, ‘is scarcely enough. Better if he were
liked by the good folk in the village, and disliked by the
bad.’

25. “The superior man,” he once observed, ‘is easy to
serve, but difficult to please. Try to please him by the
adoption of wrong principles, and you will fail. Also, when
such a one employs others, he uses them according to their
capacity—The inferior man is, on the other hand, difficult
to serve, but easy to please. Try to please him by the
adoption of wrong principles, and you will succeed. And
when /e employs others he requires them to be fully
prepared (for everything).’

26. Again, ‘The superior man can be high without being
haughty. The inferior man can be haughty if not high.’

27. ‘The firm, the unflinching, the plain and simple, the
slow to speak,” said he once, ‘are approximating towards
their duty to their fellowmen.’

28. Tsz-lu asked how he would characterize one who
might fitly be called an educated gentleman. The Master
replied, ‘He who can properly be so called will have in him



a seriousness of purpose, a habit of controlling himself,
and an agreeableness of manner: among his friends and
associates the seriousness and the self-control, and among
his brethren the agreeableness of manner’.’

PRACTICAL WISDOM
(11)

Other sayings of the Master:—

11. ‘They who care not for the morrow will the sooner
have their sorrow.

12. ‘Ah, ’tis hopeless! I have not yet met with the man
who loves Virtue as he loves Beauty.

13. ‘Was not Tsang Wan like one who surreptitiously
came by the post he held? He knew the worth of Hwui of
Liuhi4?, and could not stand in his presence.

14. ‘Be generous yourself, and exact little from others;
then you banish complaints.

15. “With one who does not come to me inquiring “What
of this?” and “What of that?” I never can ask “What of this?”
and give him up.

16. ‘If a number (of students) are all day together, and in
their conversation never approach the subject of
righteousness, but are fond merely of giving currency to



smart little sayings, they are difficult indeed (to manage).

17. ‘When the “superior man” regards righteousness as
the thing material, gives operation to it according to the
rules of propriety, lets it issue in humility, and become
complete in sincerity,—there indeed is your superior man!

18. “The trouble of the superior man will be his own want

of ability: it will be no trouble to him that others do not
know him.

19. ‘Such a man thinks it hard to end his days and leave a
name to be no longer named.

20. ‘The superior man is exacting of himself; the
common man is exacting of others.

21. ‘Asuperior man has self-respect, and does not strive;
is sociable, yet no party man.

22. ‘He does not promote a man because of his words,
nor pass over the words because of the man.’

23. Tsz-kung put to him the question, ‘Is there one word
upon which the whole life may proceed?’

The Master replied, ‘Is not RECIPROCITY such a word?!'—
what you do not yourself desire, do not put before others.’

26. ‘Artful speech is the confusion of Virtue. Impatience
over little things introduces confusion into great schemes.

27. ‘What is disliked by the masses needs inquiring into;



so also does that which they have a preference for.

28. ‘A man may give breadth to his principles: it is not
principles (in themselves) that give breadth to the man.

29. ‘Not to retract after committing an error may itself
be called error.

30. ‘If I have passed the whole day without food and the
whole night without sleep, occupied with my thoughts, it
profits me nothing: I were better engaged in learning.

31. “The superior man deliberates upon how he may walk
in truth, not upon what he may eat. The farmer may plough,
and be on the way to want: the student learns, and on his
way to emolument. To live a right life is the concern of
men of nobler minds: poverty gives them none.

‘If there be intellectual attainments, and the humanity
within is powerful enough to keep guard over them, yet,
unless (in a ruler) there be dignity in his rule, the people
will fail to show him respect.

‘Again, given the intellectual attainments, and humanity
sufficient to keep watch over them, and also dignity in
ruling, yet if his movements be not in accordance with the
Rules of Propriety, he is not yet fully qualified.

33. ‘The superior man may not be conversant with petty
details, and yet may have important matters put into his
hands. The inferior man may not be charged with important
matters, yet may be conversant with the petty details.



34. ‘Good-fellowship is more to men than fire and water.
I have seen men stepping into fire and into water, and
meeting with death thereby; I have not yet seen a man die
from planting his steps in the path of good-fellowship.

35. ‘Rely upon good-nature. *Twill not allow precedence
(even) to a teacher.

36. ‘The superior man is inflexibly upright, and takes not
things upon trust.

37. ‘In serving your prince, make your service the
serious concern, and let salary be a secondary matter.

38. ‘Where instruction is to given, there must be no
distinction of persons’.

39. “‘Where men’s methods are not identical, there can be
no planning by one on behalf of another.

40. ‘In speaking, perspicuity is all that is needed.’

AUTHORITY, KNOWLEDGE, AND THE SUPERIOR
MAN

(12)

2. ‘When the empire is well ordered,” said Confucius, ‘it
is from the emperor’ that edicts regarding ceremonial,
music, and expeditions to quell (rebellion) go forth. When
it is being ill governed, such edicts emanate from the



feudal lords; and when the latter is the case, it will be
strange if in ten generations there is not a collapse. If they
emanate (merely) from the high officials, it will be strange
if the collapse do not come in five generations. When the
State-edicts are in the hands of the subsidiary ministers, it
will be strange if in three generations there is no collapse.

‘When the empire is well ordered, government is not
(left) in the hands of high officials.

‘When the empire is well ordered, the common people
will cease to discuss (public matters).’

4. ‘There are,’ said he, ‘three kinds of friendships which
are profitable, and three which are detrimental. To make
friends with the upright, with the trustworthy, with the
experienced!, is to gain benefit; to make friends with the
subtly perverse, with the artfully pliant, with the subtle in
speech, is detrimental.’

5. Again, ‘There are three kinds of pleasure which are
profitable, and three which are detrimental. To take
pleasure in going regularly through the various branches of
Ceremonial and Music?, in speaking of others’ goodness, in
having many worthy wise friends, is profitable. To take
pleasure in wild bold pleasures, in idling carelessly about,
in the (too) jovial accompaniments of feasting, is
detrimental.’

6. Again, ‘Three errors there be, into which they who



wait upon their superior may fall:—(1) to speak before the
opportunity comes to them to speak, which I call heedless
haste; (2) refraining from speaking when the opportunity
has come, which I call concealment; and (3) speaking,
regardless of the mood he is in®, which I call blindness.’

7. Again, ‘Three things a superior should guard against:
—(1) against the lusts of the flesh in his earlier years while
the vital powers* arc not fully developed and fixed, (2)
against the spirit of combativeness when he has come to
the age of robust manhood and when the vital powers are
matured and strong, and (3) against ambitiousness when old
age has come on and the vital powers have become weak
and decayed.

8. ‘Three things also such a man greatly reveres:—(1)
the ordinances of Heaven, (2) great men, (3) words of
sages.—The inferior man knows not the ordinances of
Heaven and therefore reveres them not, is unduly familiar
in the presence of great men, and scoffs at the words of
sages.

9. ‘They whose knowledge comes by birth are of all men
the first (in understanding); they to whom it comes by study
are next; men of poor intellectual capacity, who yet study,
may be added as a yet inferior class; and lowest of all are
they who are poor in intellect and never learn.

10. ‘Nine things there are of which the superior man



should be mindful:—to be clear in vision, quick in hearing,
genial in expression, respectful in demeanour, true in word,
serious in duty, inquiring in doubt, firmly self-controlled in
anger, just and fair when way to success opens out before
him.’

1. I believe I am alone in this method of interpretation, but think I
am right. The teaching is against arbitrariness, obstinacy, and self-
assertion. The last expression is literally ‘no I’s. There is nothing in
the Chinese language equivalent to our inverted commas. See also
next paragraph.

1. “Wan’ was the honorary appellation of the great sage and ruler,
whose praise is in the Shi-King as one of the founders of the Chow
dynasty, and the term represented civic talent and virtues, as distinct
from Wu, the martial talent—the latter being the honorary title of his
son and successor. ‘Wan’ also often stands for literature, polite
accomplishments, literae humaniores. Here Confucius simply
means, ‘If you kill me, you kill a sage,’ etc.

1. These birds, in Chinese fable and poetry, were supposed to
appear as the harbingers of good, when virtuous men were
numerous, and when the empire was about to become prosperous.

The ‘symbols from the river’ have reference also to an ancient
fable, in which a dragon-horse emerged from the water with
symbolic outlines on his back—Ilines which first suggested to the
Emperor Fuh Hsi the eight mystic diagrams, afterwards the subject
of the obscure Classic—the I Ching, or Book of Changes. No such
omens of good, no such revelations from the spirit-world, now!



Confucius does not neccessarily show that he believed in such
fables.

2. This, in each case, to show his respect or sympathy. The
‘mourning’ should be, more strictly, half-mourning, or mourning
attire long worn. The ‘cap and kirtle’ should also be cap, robe, and
skirt, denoting a person of honourable position.

3. Hwii

1. By the ‘fine gem’ is said to have been meant the Master’s own
high qualification for official employment, which he seemed to set
too little store upon. He sees the point in the question, and answers,
‘I will wait til I am asked.’

2. By way of expressing his regret that his influence was so little
among civilized folk.

1. Chinese commentators think the question, as in 3.2, too self-
depreciatory and make it mean, “What is there in me besides
these?’

2. 1 give the ordinary meaning of the words; some native
commentators make them allude to changes in mundane matters, or
things of time, or of the ‘times’; and others take them as a hint to the
disciples about unremit ting study.

3. Admonition to his students to persevere with their learning to its
completion.

1. Almost exactly the maxima debetur puero reverentia of
Juvenal.

2. Lit. three forces—each of 12,500 men.

3. Shi-King, L. iii. 8.



1. Good men are like the evergreens.

2. From a spring-song—one of the pieces expurgated by
Confucius from the collection out of which he compiled the Shi-
King. The point of his little comment is not very clear.

1. Another disciple. Each seems to have been answered
according to his ability or character.

1. From Confucius, it is generally thought.

2. The supposed boundaries of the earth; but evidently, as in the
Shi-King, IV. v. 3, a meiosis for the empire.

3. This is no proper answer, but it had doubtless reference to some
circumstances unmentioned.

1. Le. revenue, or personal allowance from the State.

1. The former was made Minister of Crime and Controller of the
frontier tribes, and it is chiefly to him that the glories of Shun’s reign
are attributed. The latter was T‘ang’s prime minister, and he is
spoken of as the destroyer of the Hid dynasty and founder of the
Shang (or Yin).

1. See 8. 11: ‘Let a prince be a prince,’ etc.

1. A commentator (Yen Ts‘an) gives the proverb, ‘About
ploughing ask the labourer, about weaving ask the maid.’

2. The States had been held at the beginning of the dynasty by
two brothers, and they had now fared much in the same way for
centuries.



1. His excellent management is to be seen in his gradual
prosperity, but his indifference about wealth is noted at the various
stages of it.

2. We find Mencius inculcating the same ideas. How true they
are! The first thing is to raise the material welfare of a people; they
will then, says Mencius, ‘have a fixed heart;” and it will be easier to
raise their morals. ‘Wealth,” says Mr. Danson (Wealth of
Households, Clarendon Press), ‘is not virtue; but it tends to make
virtue easy.... To use it well is to elevate in the scale of being all
over whom we have influence.... We must needs think of “the Good
Samaritan” as of one who had pence to spare.’

3. The Chinese reckon a generation at 30 years.

1. Yen Yu was in the service of the ambitious Chief of the Ki
family. The Master thought that business there should be executive
rather than legislative. The commentators, however, suppose he
meant the family affairs.

1. Poor Tsz-lu was wanting in all these qualifications, and the reply
was, as usual, limited to what /e had yet to learn.
2. A high official in Lu about fifty years before Confucius.

1. I render the word as Dr. Legge has done, but with a little
hesitation. The dictionaries give the meaning as benevolence,
forbearance, considerateness, sympathy, to excuse, to bear patiently,
etc.

1. He made none in the case of his own son, and note thereon.
2. Lit. the Son of Heaven.



1. Lit. those who have heard much, or learnt much.

2. The first as leading to propriety, the second as tending to
general bon accord.

3. Lit. without noticing the expression on his face.

4. Lit. blood and breath. This age is put down by one commentator
as that below 29.



I Ching (Book of Changes) is one of the Confucian
classics. Though some of the commentaries now included
in / Ching (also called Y7 King) have been ascribed to him,
Confucius claimed that he had simply collected the
materials that make up this work and the five other works
representing the Chinese legacy. Legend ascribes the eight
trigrams from which the whole system of I Ching was
developed to Fu Hsi (2953-2838 B.c.), the first of the Five
Emperors, the sixty-four hexagrams to King Wan (r. 1171-
1122 B.c.), and the explanatory texts to Duke Kéu (d. 1094
B.C.). Fu Hsi is said to have constructed his trigrams from
the markings on the back of a tortoise. The seven
commentaries that follow the hexagrams and the
explanatory texts, though attributed to Confucius, are
probably the work of many hands over a considerable
period of time, from as early as the sixth century B.C. to the
third century B.c.7 Ching has the distinction of being a work
cherished not only by Confucianists but also by Taoists.

Each of the sixty-four hexagrams has a name and is
formed by two trigrams, each consisting of three lines,
divided or undivided. These hexagrams relate to the ancient
practice of divination based on the markings on burned



tortoise shells, and in later, more simplified procedures, on
prescribed arrangements of milfoil stalks. The cryptic texts
that follow each hexagram yield no definite philosophical
conclusions but enabled commentators to trace the outline
of a rational approach to a dynamic universe. A divided line
represents the weak principle of the universe (yin), an
undivided line, the strong principle (yang).

1 Ching had a powerful impact on Neo-Confucians, who
quoted it frequently and wrote commentaries on it. The
ancient work is said to have intrigued Confucius and to have
exerted more influence on philosophy than any other
Confucian classic. C. G. Jung and Hermann Hesse, like
many other twentieth-century thinkers, testify to its
enduring appeal.



I Ching (Book of Changes)

From I Ching, translated by James Legge. Published in a
second edition in 1899 by Clarendon Press as Volume XVI
of “The Sacred Books of the East.”

I THE KHIEN HEXAGRAM
I ————————

CH'IEN

Explanation of the entire figure by King Wan

Khien (represents) what is great and originating,
penetrating, advantageous, correct and firm.

Explanation of the separate lines by the duke of Kau

1. In the first (or lowest) NINE, undivided, (we see its
subject as) the dragon lying hid (in the deep). It is not the
time for active doing.



2. In the second NINE, undivided, (we see its subject as)
the dragon appearing in the field. It will be advantageous to
meet with the great man.

3. In the third NINE, undivided, (we see its subject as) the
superior man active and vigilant all the day, and in the
evening still careful and apprehensive. (The position is)
dangerous, but there will be no mistake.

4. In the fourth NINE, undivided, (we see its subject as the
dragon looking) as if he were leaping up, but still in the
deep. There will be no mistake.

5. In the fifth NINE, undivided (we see its subject as) the
dragon on the wing in the sky. It will be advantageous to
meet with the great man.

6. In the sixth (or topmost) NINE, undivided, (we see its
subject as) the dragon exceeding the proper limits. There
will be occasion for repentance.

7. (The lines of this hexagram are all strong and
undivided, as appears from) the use of the number NINE. If
the host of dragons (thus) appearing were to divest
themselves of their heads, there would be good fortune.

Il THE KHWAN HEXAGRAM

K'UN

Il
Il



Khwan (represents) what is great and originating,
penetrating, advantageous, correct and having the firmness
of a mare. When the superior man (here intended) has to
make any movement, if he take the initiative, he will go
astray; if he follow, he will find his (proper) lord. The
advantageousness will be seen in his getting friends in the
south-west, and losing friends in the north-east. If he rest in
correctness and firmness, there will be good fortune.

1. In the first six, divided, (we see its subject) treading
on hoarfrost. The strong ice will come (by and by).

2. The second six, divided, (shows the attribute of) being
straight, square, and great. (Its operation), without repeated
efforts, will be in every respect advantageous.

3. The third six, divided, (shows its subject) keeping his
excellence under restraint, but firmly maintaining it. If he
should have occasion to engage in the king’s service,
though he will not claim the success (for himself), he will
bring affairs to a good issue.

4. The fourth six, divided, (shows the symbol of) a sack
tied up. There will be no ground for blame or for praise.

5. The fifth six, divided, (shows) the yellow lower
garment. There will be great good fortune.

6. The sixth six, divided (shows) dragons fighting in the
wild. Their blood is purple and yellow.

7. (The lines of this hexagram are all weak and divided,
as appears from) the use of the number six. If those (who



are thus represented) be perpetually correct and firm,
advantage will arise.

APPENDIX I

Treatise on the Thwan, or king Wan’s Explanations of the
entire Hexagrams.

SEcTION 1

I. 1. Vast is the ‘great and originating (power)’ indicated
by Khien! All things owe to it their beginning:—it contains
all the meaning belonging to (the name) heaven.

2. The clouds move and the rain is distributed; the
various things appear in their developed forms.

3. (The sages) grandly understand (the connexion
between) the end and the beginning, and how (the
indications of) the six lines (in the hexagram) are
accomplished, (each) in its season. (Accordingly) they
mount (the carriage) drawn by those six dragons at the
proper times, and drive through the sky.

4. The method of Khien is to change and transform, so
that everything obtains its correct nature as appointed (by
the mind of Heaven); and (there-after the conditions of)
great harmony are preserved in union. The result is ‘what is
advantageous, and correct and firm.’

5. (The sage) appears aloft, high above all things, and the
myriad states all enjoy repose.



II. 1. Complete is the ‘great and originating (capacity)’
indicated by Khwan! All things owe to it their birth;—it
receives obediently the influences of Heaven.

2. Khwan, in its largeness, supports and contains all
things. Its excellent capacity matches the unlimited power
(of Khien). Its comprehension is wide, and its brightness
great. The various things obtain (by it) their full
development.

3. The mare is a creature of earthly kind. Its (power of)
moving on the earth is without limit; it is mild and docile,
advantageous and firm:—such is the course of the superior
man.

4. ‘If he take the initiative, he goes astray:’—he misses,
that is, his proper course. ‘If he follow,” he is docile, and
gets into his regular (course). ‘In the south-west he will get
friends:’—he will be walking with those of his own class.
‘In the north-east he will lose friends:’—but in the end
there will be ground for congratulation.

5. “The good fortune arising from resting in firmness’
corresponds to the unlimited capacity of the earth.

APPENDIX IT

Treatise on the Symbolism of the Hexagrams, and of the
duke of Kau’s Explanations of the several Lines.

SEcTION 1



L. Heaven, in its motion, (gives the idea of) strength. The
superior man, in accordance with this, nerves himself to
ceaseless activity.

1. “The dragon lies hid in the deep;—it is not the time for
active doing:—(this appears from) the strong and
undivided line’s being in the lowest place.

2. ‘The dragon appears in the field:>—the diffusion of
virtuous influence has been wide.

3. ‘Active and vigilant all the day:’—(this refers to) the
treading of the (proper) path over and over again.

4. ‘He seems to be leaping up, but is still in the deep:’—
if he advance, there will be no error.

5. ‘“The dragon is on the wing in the sky:’—the great man
rouses himself to his work.

6. ‘The dragon exceeds the proper limits;—there will be
occasion for repentance:’—a state of fulness, that is,
should not be indulged in long.

7. ‘The same NINE (undivided) used’ (in all the places of
this hexagram), but the attribute of heaven (thereby
denoted) should not (always) take the foremost place.

II. The (capacity and sustaining) power of the earth is
what is denoted by Khwan. The superior man, in accordance
with this, with his large virtue supports (men and) things.

1. ‘He is treading on hoarfrost;—the strong ice will
come (by and by):’—the cold (air) has begun to take form.



Allow it to go on quietly according to its nature, and (the
hoarfrost) will come to strong ice.

2. The movements indicated by the second six, (divided),
is ‘from the straight (line) to the square.” ‘(Its operation),
without repeated effort, in every way advantageous,” shows
the brilliant result of the way of earth.

3. ‘He keeps his excellence under restraint, but firmly
maintains it:>—at the proper time he will manifest it. ‘He
may have occasion to engage in the king’s service:’—great
is the glory of his wisdom.

4. ‘A sack tied up;—there will be no error:—this shows
how, through carefulness, no injury will be received.

5. ‘The yellow lower-garment;—there will be great good
fortune:’—this follows from that ornamental (colour’s)
being in the right and central place.

6. ‘The dragons fight in the wild:>—the (onward) course
(indicated by Khwan) is pursued to extremity.

7. (‘The lines are all weak and divided, as appears from)
the use of the number six:’—but (those who are thus
represented) becoming perpetually correct and firm, there
will thereby be a great consummation.

APPENDIX IIT

THE GREAT APPENDIX SECTION. |

Chapter 1. 1. Heaven is lofty and honourable; earth is low.



(Their symbols), Khien and Khwan, (with their respective
meanings), were determined (in accordance with this).

Things low and high appear displayed in a similar
relation. The (upper and lower trigrams, and the relative
position of individual lines, as) noble and mean, had their
places assigned accordingly.

Movement and rest are the regular qualities (of their
respective subjects). Hence comes the definite distinction
(of the several lines) as the strong and the weak.

(Affairs) are arranged together according to their
tendencies, and things are divided according to their
classes. Hence were produced (the interpretations in the
Yi, concerning) what is good [or lucky] and evil [or
unlucky].

In the heavens there are the (different) figures there
completed, and on the earth there are the (different) bodies
there formed. (Corresponding to them) were the changes
and transformations exhibited (in the Y1).

2. After this fashion a strong and a weak line were
manipulated together (till there were the eight trigrams),
and those eight trigrams were added, each to itself and to
all the others, (till the sixty-four hexagrams were formed).

3. We have the exciting forces of thunder and lightning;
the fertilising influences of wind and rain; and the
revolutions of the sun and moon, which give rise to cold
and warmth.



4. The attributes expressed by Khien constitute the male;
those expressed by Khwan constitute the female.

5. Khien (symbolises Heaven, which) directs the great
beginnings of things; Khwén (symbolises Earth, which)
gives to them their completion.

6. It is by the ease with which it proceeds that Khien
directs (as it does), and by its unhesitating response that
Khwan exhibits such ability.

7. (He who attains to this) ecase (of Heaven) will be
easily understood, and (he who attains to this) freedom
from laborious effort (of the Earth) will be easily
followed. He who is easily understood will have adherents,
and he who is easily followed will achieve success. He who
has adherents can continue long, and he who achieves
success can become great. To be able to continue long
shows the virtue of the wise and able man; to be able to
become great is the heritage he will acquire.

8. With the attainment of such ease and such freedom
from laborious effort, the mastery is got of all principles
under the sky. With the attainment of that mastery, (the
sage) makes good his position in the middle (between
heaven and earth).

Chapter II. 9. The sages set forth the diagrams, inspected
the emblems contained in them, and appended their
explanations;—in this way the good fortune and bad



(indicated by them) were made clear.

10. The strong and the weak (lines) displace each other,
and produce the changes and transformations (in the
figures).

11. Therefore the good fortune and evil (mentioned in
the explanations) are the indications of the right and wrong
(in men’s conduct of affairs), and the repentance and regret
(similarly mentioned) are the indications of their sorrow
and anxiety.

12. The changes and transformations (of the lines) are
the emblems of the advance and retrogression (of the vital
force in nature). Thus what we call the strong and the weak
(lines) become the emblems of day and night. The
movements which take place in the six places (of the
hexagram) show the course of the three extremes (i.e. of
the three Powers in their perfect operation).

13. Therefore what the superior man rests in, in whatever
position he is placed, is the order shown in the Yi; and the
study which gives him the greatest pleasure is that of the
explanations of the several lines.

14. Therefore the superior man, when living quietly,
contemplates the emblems and studies the explanations of
them; when initiating any movement, he contemplates the
changes (that are made in divining), and studies the
prognostications from them. Thus ‘is help extended to him



from Heaven; there will be good fortune, and advantage in
every movement.’

Chapter IIl. 15. The Thwan speak of the emblematic
figures (of the complete diagrams). The Yéo speak of the
changes (taking place in the several lines).

16. The expressions about good fortune or bad are used
with reference to (the figures and lines, as) being right or
wrong (according to the conditions of time and place):
those about repentance or regret refer to small faults (in
the satisfying those conditions); when it is said ‘there will
be no error,” or ‘no blame,’ there is reference to (the
subject) repairing an error by what is good.

17. Therefore the distinction of (the upper and lower
trigrams and of the individual lines) as noble or mean is
decided by the (relative) position (of the lines); the
regulations of small and great are found in the diagrams,
and the discriminations of good and bad fortune appear in
the (subjoined) explanations.

18. Anxiety against (having occasion for) repentance or
regret should be felt at the boundary line (between good
and evil). The stirring up the thought of (securing that there
shall be) no blame arises from (the feeling of) repentance.

19. Thus of the diagrams some are small, and some are
great; and of the explanations some are startling, and some
are unexciting. Every one of those explanations has



reference to the tendencies (indicated by symbols).

Chapter IV. 20. The Y1 was made on a principle of
accordance with heaven and earth, and shows us therefore,
without rent or confusion, the course (of things) in heaven
and earth.

21. (The sage), in accordance with (the Y1), looking up,
contemplates the brilliant phenomena of the heavens, and,
looking down, examines the definite arrangements of the
earth,—thus he knows the causes of darkness (or, what is
obscure) and light (or, what is bright). He traces things to
their beginning, and follows them to their end;—thus he
knows what can be said about death and life. (He perceives
how the union of) essence and breath form things, and the
(disappearance or) wandering away of the soul produces the
change (of their constitution);—thus he knows the
characteristics of the anima and animus.

22. There is a similarity between him and heaven and
earth, and hence there is no contrariety in him to them. His
knowledge embraces all things, and his course is (intended
to be) helpful to all under the sky;—and hence he falls into
no error. He acts according to the exigency of
circumstances without being carried away by their current;
he rejoices in Heaven and knows its ordinations;—and
hence he has no anxieties. He rests in his own (present)
position, and cherishes (the spirit of) generous



benevolence;—and hence he can love (without reserve).

23. (Through the Y1), he comprehends as in a mould or
enclosure the transformations of heaven and earth without
any error; by an ever-varying adaptation he completes (the
nature of) all things without exception; he penetrates to a
knowledge of the course of day and night (and all other
connected phenomena);—it is thus that his operation is
spirit-like, unconditioned by place, while the changes
which he produces are not restricted to any form.

Chapter V. 24. The successive movement of the inactive
and active operations constitutes what is called the course
(of things).

25. That which ensues as the result (of their movement)
is goodness; that which shows it in its completeness is the
nature (of men and things).

26. The benevolent see it and call it benevolence. The
wise see it and call it wisdom. The common people, acting
daily according to it, yet have no knowledge of it. Thus it is
that the course (of things), as seen by the superior man, is
seen by few.

27. Tt is manifested in the benevolence (of its
operations), and (then again) it conceals and stores up its
resources. It gives their stimulus to all things, without
having the same anxieties that possess the sage. Complete
is its abundant virtue and the greatness of its stores!



28. Its rich possessions is what is intended by ‘the
greatness of its stores;” the daily renovation which it
produces is what is meant by ‘the abundance of its virtue.’

29. Production and reproduction is what is called (the
process of) change.

30. The formation of the semblance (shadowy forms of
things) is what we attribute to Khien; the giving to them
their specific forms is what we attribute to Khwan.

31. The exhaustive use of the numbers (that turn up in
manipulating the stalks), and (thereby) knowing (the
character of) coming events, is what we call
prognosticating; the comprehension of the changes
(indicated leads us to) what we call the business (to be
done).

32. That which is unfathomable in (the movement of) the
inactive and active operations is (the presence of a)
spiritual (power).

Chapter VL. 33. Yes, wide is the Y1 and great! If we speak
of it in its farthest reaching, no limit can be set to it; if we
speak of it with reference to what is near at hand, (its
lessons are) still and correct; if we speak of it in connexion
with all between heaven and earth, it embraces all.

34. There is Khien. In its (individual) stillness it is self-
absorbed; when exerting its motive power it goes straight



forward; and thus it is that its productive action is on a
grand scale. There is Khwan. In its (individual) stillness, it
is self-collected and capacious; when exerting its motive
power, it develops its resources, and thus its productive
action is on a wide scale.

35. In its breadth and greatness (the Y1) corresponds to
heaven and earth; in its ever-recurring changes, it
corresponds to the four seasons; in its mention of the
bright or active, and the dark or inactive operation, it
corresponds to the sun and moon; and the excellence seen
in the ease and readv response (of its various operations)
corresponds to the perfect operations (presented to us in
the phenomena of nature).

Chapter VII. 36. The Master said:—‘Is not the Yi a
perfect book?’ It was by the Y1 that the sages exalted their
virtue, and enlarged their sphere of occupation. Their
wisdom was high, and their rules of conduct were solid.
That loftiness was after the pattern of heaven; that solidity,
after the pattern of earth.

37. Heaven and earth having their positions as assigned
to them, the changes (of nature) take place between them.
The nature (of man) having been completed and being
continually preserved it is the gate of all good courses and
righteousness.

Chapter VIII. 38. The sage was able to survey all the



complex phenomena under the sky. He then considered in
his mind how they could be figured, and (by means of the
diagrams) represented their material forms and their
character. Hence these (diagrams) are denominated
Semblances (or emblematic figures, the Hsian g).

39. A (later) sage was able to survey the motive
influences working all under the sky. He contemplated
them in their common action and special nature, in order to
bring out the standard and proper tendency of each. He then
appended his explanation (to each line of the diagrams), to
determine the good or evil indicated by it. Hence those
(lines with their explanations) are denominated Imitations
(the Yao).

40. (The diagrams) speak of the most complex
phenomena under the sky, and yet there is nothing in them
that need awaken dislike; the explanations of the lines
speak of the subtlest movements under the sky, and yet
there is nothing in them to produce confusion.

41. (A learner) will consider what is said (under the
diagrams), then speak; he will deliberate on what is said (in
the explanations of the lines), and then move. By such
consideration and deliberations he will be able to make all
the changes which he undertakes successful....

77. May we not say that Khien and Khwan [= the yang
and yin, or the undivided and divided lines] are the secret



and substance of the Yi? Khien and Khwan being
established in their several places, the system of changes
was thereby constituted. If Khien and Khwan were taken
away, there would be no means of seeing that system; and if
that system were not seen, Kzien and Khwan would almost
cease to act.

78. Hence that which is antecedent to the material form
exists, we say, as an ideal method, and that which is
subsequent to the material form exists, we say, as a definite
thing.

Transformation and shaping is what we call change;
carrying this out and operating with it is what we call
generalising the method; taking the result and setting it
forth for all the people under heaven is, we say, (securing
the success of) the business of life.

79. Hence, to speak of the emblematic figures:—(The
sage) was able to survey all the complex phenomena under
the sky. He then considered in his mind how they could be
figured, and (by means of the diagrams) represented their
material forms and their character. Hence those (diagrams)
are denominated Semblances. A (later) sage was able to
survey the motive influences working all under the sky. He
contemplated them in their common action and special
nature, in order to bring out the standard and proper
tendency of each. He then appended his explanation (to
each line), to determine the good or evil indicated by it.



Hence those (lines with their explanations) are
denominated Imitations (the Yao).

80. The most thorough mastery of all complex
phenomena under the sky is obtained from the diagrams.
The greatest stimulus to movement in adaptation to all
affairs under the sky is obtained from the explanations.

81. The transformations and shaping that take place are
obtained from the changes (of the lines); the carrying this
out and operating with it is obtained from the general
method (that has been established). The seeing their spirit-
like intimations and understanding them depended on their
being the proper men; and the completing (the study of)
them by silent meditation, and securing the faith of others
without the use of words depended on their virtuous
conduct.

SecTioN 1T

Chapter 1. 1. The eight trigrams having been completed in
their proper order, there were in each the (three)
emblematic lines. They were then multiplied by a process
of addition till the (six) component lines appeared.

2. The strong line and the weak push themselves each
into the place of the other and hence the changes (of the
diagrams) take place. The appended explanations attach to



every form of them in character (of good or ill), and hence
the movements (suggested by divination) are determined
accordingly.

3. Good fortune and ill, occasion for repentance or
regret, all arise from these movements.

4. The strong and the weak (lines) have their fixed and
proper places (in the diagrams); their changes, however
varied, are according to the requirements of the time (when
they take place).

5. Good fortune and ill are continually prevailing each
against the other by an exact rule.

6. By the same rule, heaven and earth, in their course
continually give forth (their lessons); the sun and moon
continually emit their light; all the movements under the
sky are constantly subject to this one and the same rule.

7. Khien, (the symbol of heaven, and) conveying the idea
of strength, shows to men its easy (and natural) action.
Khiwan, (the symbol of earth, and) conveying the idea of
docility, shows to men its compendious (receptivity and
operation).

8. The Yao (or lines) are imitative representations of
this. The Hsiang, or emblematic figures, are pictorial
representations of the same.

9. The movements of the lines and figures take place (at



the hand of the operator), and are unseen; the good fortune
or ill is seen openly and is beyond. The work to be done
appears by the changes; the sympathies of the sages are
seen in their explanations.

10. The great attribute of heaven and earth is the giving
and maintaining life. What is most precious for the sage is
to get (highest) place—(in which he can be the human
representative of heaven and earth). What will guard this
position for him? Men. How shall he collect a large
population round him? By the power of his wealth. The
right administration of that wealth, correct instructions to
the people, and prohibitions against wrong-doing;—these
constitute his righteousness.

Chapter III. 24. Therefore what we call the Yi is (a
collection of) emblematic lines. They are styled
emblematic as being resemblances.

25. What we call the Thwan (or king Wan’s explanations)
are based on the significance (of each hexagram as a
whole).

26. We call the lines (of the figures) Ydo from their
being according to the movements taking place all under
the sky.

27. In this way (we see) the rise of good fortune and evil,
and the manifestation of repentance and regret.
Chapter IV. 28. In the Yang trigrams (or those of the



undivided line) there are more of the Yin lines, and in the
Yin trigrams (or those of the divided line) there are more
of the Yang lines.

29. What is the cause of this? It is because the Yang lines
are odd (or made by one stroke), and the Yin lines are even
(or made by two strokes).

30. What (method of) virtuous conduct is thus
intimated? In the Yang trigrams we have one ruler, and two
subjects,—suggesting the way of the superior man. In the
Yin trigrams we have two rulers, and one subject,—
suggesting the way of the small man.

Chapter VI. 45. The Master said:—’(The trigrams) Khien
and Khwan may be regarded as the gate of the Yi.” Khien
represents what is of the yang nature (bright and active);
Khwan what is of the yin nature (shaded and inactive).
These two unite according to their qualities, and there
comes the embodiment of the result by the strong and weak
(lines). In this way we have the phenomena of heaven and
earth visibly exhibited, and can comprehend the operation
of the spiritual intelligence.

46. The appellations and names (of the diagrams and
lines) are various, but do not go beyond (what is to be
ascribed to the operation of these two conditions). When
we examine the nature and style (of the appended
explanations), they seem to express the ideas of a decaying



age.

47. The Y1 exhibits the past, and (teaches us to)
discriminate (the issues of) the future; it makes manifest
what is minute, and brings to light what is obscure. (Then
king Wan) opened (its symbols), and distinguished things in
accordance with its names, so that all his words were
correct and his explanations decisive;—(the book) was now
complete.

48. The appellations and names (of the diagrams and
lines) are but small matters, but the classes of things
comprehended under them are large. Their scope reaches
far, and the explanations attached to them are elegant. The
words are indirect, but to the point; the matters seem
plainly set forth, but there is a secret principle in them.
Their object is, in cases that are doubtful, to help the
people in their conduct, and to make plain the recompenses
of good and evil.

Chapter XII. 66. (The hexagram) Khien represents the
strongest of all under the sky. Through this quality its
operations are always manifested with ease, for it knows
where there would be peril and embarrassment. (The
hexagram) Khwan represents the most docile of all under
the sky. Through this quality its operations are always
manifested with the promptest decision, for it knows where
there would be obstruction.



67. (The sages, who are thus represented, and who made
the Yi,) were able to rejoice in heart (in the absolute truth
of things), and were able (also) to weigh carefully matters
that could occasion anxiety; (thus) they fixed the good and
bad fortune (of all things) under the sky, and could
accomplish the things requiring strenuous efforts.

68. Therefore amid the changes and transformations
(taking place in heaven and earth), and the words and deeds
of men, events that are to be fortunate have their happy
omens. (The sages) knew the definite principles underlying
the prognostications of the former class, and the future of
those of the latter, (now to be) ascertained by divination.

69. The places of heaven and earth (in the diagrams)
having been determined, the sages were able (by means of
the Y1) to carry out and complete their ability. (In this way
even) the common people were able to share with them in
(deciding about) the counsels of men and counsels of
spiritual beings.

70. The eight trigrams communicate their information by
their emblematic figures. The explanations appended to the
lines and the completed figures tell how the contemplation
of them affected (the makers). The strong and the weak
lines appear mixed in them, and (thus) the good and the evil
(which they indicate) can be seen.

71. The changes and movements (which take place in the
manipulation of the stalks and the formation of the



diagrams) speak as from the standpoint of what is
advantageous. The (intimations of) good and evil vary
according to the place and nature (of the lines). Thus they
may indicate a mutual influence (in any two of them) of
love or hatred, and good or evil is the result; or that mutual
influence may be affected by the nearness of the lines to,
or their distance from, each other, and then repentance or
regret is the result; or the influence may be that of truth or
of hypocrisy, and then the result is what is advantageous, or
what is injurious. In all these relations of the (lines in the)
Yi, if two are near and do not blend harmoniously, there
may be (all these results),—evil, or what is injurious, or
occasion for repentance and regret.

72. The language of him who is meditating a revolt (from
the right) betrays his inward shame; that of him whose
inward heart doubts about it diverges to other topics. The
words of a good man are few; those of a coarse man are
many. The words of one who slanders what is good are
unsubstantial; those of him who is losing what he ought to
keep are crooked.

APPENDIX IV

Supplementary to the Thwan and Yao on the first and
second Hexagrams, and showing how they may be
interpreted of man’s nature and doings.



SEcTION I KHIEN

Chapter 1. 1. What is called (under Khien) ‘the great and
originating’ is (in man) the first and chief quality of
goodness; what is called ‘the penetrating’ is the assemblage
of excellences; what is called ‘the advantageous’ is the
harmony of all that is right; and what is called ‘the correct
and firm’ is the faculty of action.

2. The superior man, embodying benevolence, is fit to
preside over men; presenting the assemblage of
excellences, he is fit to show in himself the union of all
propriety; benefiting (all) creatures, he is fit to exhibit the
harmony of all that is right; correct and firm, he is fit to
manage (all) affairs.

3. The fact that the superior man practises these four
virtues justifies the application to him of the words
—‘Khien represents what is great and orginating,
penetrating, advantageous, correct and firm.’

SectioN II KHwAN

Chapter 1. 1. (What is indicated by) Khwan is most gentle
and weak, but, when put in motion, is hard and strong; it is
most still, but is able to give every definite form.

2. ‘By following, it obtains its (proper) lord,” and pursues
its regular (course).

3. It contains all things in itself, and its transforming



(power) is glorious.

4. Yes, what docility marks the way of Khwan! It receives
the influences of heaven, and acts at the proper time.

Chapter II. 5. The family that accumulates goodness is
sure to have superabundant happiness, and the family that
accumulates evil is sure to have superabundant misery. The
murder of a ruler by his minister, or of his father by a son,
is not the result of the events of one morning or one
evening. The causes of it have gradually accumulated,—
through the absence of early discrimination. The words of
the Yi, ‘He treads on the hoar-frost; the strong ice will
come (by and by),” show the natural (issue and growth of
things).

6. ‘Straight’ indicates the correctness (of the internal
principle), and ‘square’, the righteousness (of the external
act). The superior man, (thus represented), by his self-
reverence maintains the inward (correctness), and in
righteousness adjusts his external acts. His reverence and
righteousness being (thus) established, his virtues are not
solitary instances or of a single class. ‘Straight, square, and
great, working his operations, without repeated efforts, in
every respect advantageous:’—this shows how (such a one)
has no doubts as to what he does.

7. Although (the subject of) this divided line has
excellent qualities, he (does not display them, but) keeps



them under restraint. ‘If he engage with them in the service
of the king, and be successful, he will not claim that
success for himself:>—this is the way of the earth, of a
wife, of a minister. The way of the earth is—not to claim
the merit of achievement,” but on behalf (of heaven) to
bring things to their proper issue.

8. Through the changes and transformations produced by
heaven and earth, plants and trees grow luxuriantly. If (the
reciprocal influence of) heaven and earth were shut up and
restrained, we should have (a state that might suggest to us)
the case of men of virtue and ability lying in obscurity. The
words of the Yi, ‘A sack tied up:—there will be no ground
for blame or for praise,’ are in reality a lesson of caution.

9. The superior man (emblemed here) by the ‘yellow’ and
correct (colour), is possessed of comprehension and
discrimination. He occupies the correct position (of
supremacy), but (that emblem) is on (the lower part of) his
person. His excellence is in the centre (of his being), but it
diffuses a complacency over his four limbs, and is
manifested in his (conduct of) affairs:—this is the
perfection of excellence.

10. (The subject of) the yin (or divided line) thinking
himself equal to the (subject of the) y a n g, or undivided

line, there is sure to be ‘a contest.” As if indignant at there
being no acknowledgment of the (superiority of the subject



of the) yang line, (the text uses the term ‘dragons.’ But still
the (subject of neither line) can leave his class, and hence
we have ‘the blood’ mentioned. The mention of that as
being (both) ‘azure and yellow’ indicates the mixture of
heaven and earth. Heaven’s (colour) is azure and earth’s is
yellow.

APPENDIX V
Treatise of Remarks on the Trigrams

Chapter L. 1. Anciently, when the sages made the Yi, in
order to give mysterious assistance to the spiritual
Intelligences, they produced (the rules for the use of) the
divining plant.

2. The number 3 was assigned to heaven, 2 to earth, and
from these came the (other) numbers.

3. They contemplated the changes in the divided and
undivided lines (by the process of manipulating the stalks),
and formed the trigrams; from the movements that took
place in the strong and weak lines, they produced (their
teaching about) the separate lines. There ensued a
harmonious conformity to the course (of duty) and to
virtue, with a discrimination of what was right (in each
particular case). They (thus) made an exhaustive
discrimination of what was right, and effected the complete



development of (every) nature, till they arrived (in the Y1)
at what was appointed for it (by Heaven).

Chapter II. 4. Anciently, when the sages made the Yi, it
was with the design that (its figures) should be in
conformity with the principles underlying the natures (of
men and things), and the ordinances (for them) appointed
(by Heaven). With this view they exhibited (in them) the
way of heaven, calling (the lines) yin and yang; the way of
earth, calling (them) the weak (or soft) and the strong (or
hard); and the way of men, under the names of benevolence
and righteousness. Each (trigram) embraced (those) three
Powers; and, being repeated, its full form consisted of six
lines. A distinction was made of (the places assigned) to
the yin and yang lines, which were variously occupied, now
by the strong and now by the weak forms, and thus the
figure (of each hexagram) was completed.

Chapter III. 5. (The symbols of) heaven and earth
received their determinate positions; (those for) mountains
and collections of water interchanged their influences;
(those for) thunder and wind excited each other the more;
and (those for) water and fire did each other no harm.
(Then) among these eight symbols there was a mutual
communication.

6. The numbering of the past is a natural process; the
knowledge of the coming is anticipation. Therefore in the
Y1 we have (both) anticipation (and the natural process).



The Text under each hexagram consists of one paragraph by king
Wan, explaining the figure as a whole, and of six (in the case of
hexagrams 1 and 2, of seven) paragraphs by the duke of Kau,
explaining the individual lines. The explanatory notices introduced
above to this effect will not be repeated. A double space will be used
to mark off the portion of king Wan from that of his son.

Each hexagram consists of two of the trigrams of Fi-hsi, the
lower being called ‘the inner,” and the one above ‘the outer.” The
lines, however, are numbered from one to six, commencing with the
lowest. To denote the number of it and of the sixth line, the terms for
‘commencing’ and ‘topmost’ are used. The intermediate lines are
simply ‘second,” ‘third,” etc. As the lines must be either whole or
divided, technically called strong and weak, yang and yin, this
distinction is indicated by the application to them of the numbers nine
and six. All whole lines are nine, all divided lines, six.

Two explanations have been proposed of this application of these
numbers. The Khien trigram, it is said, contains 3 strokes ==, and
the Khwin 6 (= =). But the yang contains the yin in itself, and its
representative number will be 3 + 6 =9, while the yin, not containing
the yang, will only have its own number or 6. This explanation,
entirely arbitrary, is now deservedly abandoned. The other is based
on the use of the ‘four Hsiang,” or emblematic figures ( the
great or old yang, =—=====the young yang;=== === the old yin,
and = == the young yin). To these are assigned (by what
process is unimportant for our present purpose) the numbers 9, 8, 7,
6. They were ‘the old yang,” represented by 9, and ‘the old yin,’
represented by 6, that, in the manipulation of the stalks to form new
diagrams, determined the changes of figure; and so 9 and 6 came to
be used as the names of a yang line and a yin line respectively. This




explanation is now universally acquiesced in. The nomenclature of
first nine, nine two, etc., or first six, six two, etc., however, is merely
a jargon; and I have preferred to use, instead of it, in the translation,
in order to describe the lines, the names ‘undivided’ and ‘divided.”

Like the Text under each hexagram, what is said under each in
this treatise on its symbolism is divided into two portions. The first is
called ‘the Great Symbolism,” and is occupied with the trigrammatic
composition of the hexagram, to the statement of which is always
subjoined an exhibition of the use which should, or has been, made of
the lesson suggested by the meaning of the whole figure in the
administration of affairs, or in self-government. If the treatise be
rightly ascribed to Confucius, this practical application of the
teaching of the symbols is eminently characteristic of his method in
inculcating truth and duty; though we often find it difficult to trace
the connexion between his premiss and conclusion. This portion of
the treatise will be separated by a double space from what follows,
—‘the Lesser Symbolism,” in the explanations of the several lines.

1. Khien is formed by redoubling the trigram of the same name. In
the case of other hexagrams of similar formation, the repetition of
the trigram is pointed out. That is not done here, according to Fii Hsi,
‘because there is but one heaven.” But the motion of heaven is a
complete revolution every day, resumed again the next; so moves
‘the unwearied sun from day to day,” making it a good symbol of
renewed, untiring effort.

II. Khwan is formed by redoubling the trigram of the same name
and having ‘the earth for its symbol.” As in the former hexagram, the
repetition is emphatic, not otherwise affecting the meaning of the
hexagram. ‘As there is but one heaven,” says Fi Hsi, ‘so there is but



one earth.” The first part of ‘the Great Symbolism’ appears in Canon
McClatchie’s version as—‘Khwan is the generative part of earth.’
By ‘generative part’ he probably means ‘the productive or prolific
faculty.” If he mean anything else, there comes out a conclusion
antagonistic to his own view of the ‘mythology’ of the Yi The
character Shi, which he translates by ‘generative part,” is defined in
Dr. Williams’ dictionary as ‘the virility of males.” Such is the special
significance of it. If it were so used here, the earth would be
masculine.

Chapter [ is an attempt to show the correspondency between the
phenomena of external nature ever changing, and the figures of the
YiKing ever varying. The first four paragraphs, it is said, show, from
the phenomena of production and transformation in external nature,
the principles on which the figures of the Y1 were made. The fifth
and sixth paragraphs show, particularly, how the attributes
represented by the figures Khien and Khwan are to be found in (the
operations of) heaven and earth. The last two paragraphs show both
those attributes embodied or realised in man. The realisation takes
place, indeed, fully only in the sage or the ideal man, who thus
becomes the pattern for all men.

In paragraph 30 the names Khien and Khwan take the place of
yin and yang, as used in paragraphs 24 and 32. In Khien, the symbol
of heaven, every one of its lines is undivided; it is the concentration
of the yang faculty; so Khwan, the symbol of the earth, is the
concentration of the yin. The critics themselves call attention to the
equivalence of the symbolic names here given to yin and yang. The
connexion of the two is necessary to the production of any one
substantial thing. The yang originates a shadowy outline which the



yin fills up with a definite substance. So actually in nature Heaven
(Khien) and Earth (Khwan) operate together in the production of all
material things and beings.

The ‘numbers,” mentioned in paragraph 31, are not all or any
numbers generally, but 7, 8, 9, 6, those assigned to the four
‘emblematic figures,” that grow out of the undivided and divided
lines, and by means of which the hexagrams are made up in
divination. The ‘future or coming events’ which are prognosticated
are not particular events, which the diviner has not already forecast,
but the character of events or courses of actions already
contemplated, as good or evil, lucky or unlucky, in their issue.

Chapter III, paragraphs 24-27, treats of the Y1 as made up of
figurative diagrams, which again are composed of lines ever
changing, in accordance with the phenomena of nature and human
experience, while to the resulting figures their moral character and
providential issues are appended by the sages.

The principal object, it is said, of chapter VI, paragraphs 45-48, is
to set forth the views of king Wan and his son in the explanation
which they appended to the diagrams and lines; and in doing this the
writer begins in 45, with Fi-hsT’s starting, in the formation of his eight
trigrams, from the devising of the whole and divided lines, to
represent the two primitive forms in nature. The two ‘pure’ trigrams
formed of these lines, unmixed, give rise to all the others, or rather
the lines of which they are formed do so; and are thus compared to a
gate by which the various diagrams enter to complete the system
that is intended to represent the changing phenomena of nature and
experience.



Lao Tz

Lao Tzt (¢. 480-390 B.C). The life of Lao Tzi (Lao-tse or
Lao-tze) is shrouded in mystery. Whether he was the same
as Li Ehr and Li An, whether he actually talked with
Confucius, and whether he was a priest-teacher and
custodian of documents in Ch’u, are controversial. In all
probability the spiritual movement later called Taoism
started long before the birth of the man who condensed and
recorded its basic beliefs. Though tradition assigns the
most famous of the Taoists to 570 B.c., modern scholars
place him variously between 600 and 200 B.c., or regard
him as a legendary figure. He became a popular object of
worship, and was considered the founder of the religion of
Taoism after the ancient fang shih or priest-magicians
movement was incorporated into Chang Ling’s “Way of the
Five Bushels of Rice” in the first century A.p. Later Taoist
tradition conferred on him the title Lao Chiin (Lord Lao)
and made him a member of the Taoist Triad, and regarded



Buddha as his incarnation. He was honored by Imperial
order in 666 AD. as the Most High Emperor of Mystic
Origin and in 1013 as the Most High Lord Lao.

In the writings attributed to him, known at first as the
Lao-tzii and later as Tdo Te Ching (Doctrine of the Power
of the Way), the shadowy philosopher develops a plan of
life based on simplicity and purity. Tdo (the Way) is
spontaneous, beyond good and evil; it is nature, the all-
embracing First Principle. Only by practicing virtue (ze)
and inaction (wei-wu), shunning the artificialities of
civilization, abjuring high ambitions and aspirations, and
taking things as they come can man live according to the
Tao. Modeling one’s own life on the Tao is more important
than anything else, including the ideals of jen (sympathy or
human-heartedness), i (righteousness), and /i (rituals).
“Master Lao’s” doctrine of reality, different from that
perceptible by the senses and similar to that assumed by
Plato, still survives. Though Taoism later incorporated
ideas of various origin, it has retained its mystical faith in
the unity of Pure Being. Probably no one except Confucius
has exerted a more far-reaching influence on Chinese
minds than Lao Tzt

Tdo Te Ching contains some five thousand words and is
the most hallowed work in the Taoist canon. It has been
translated into English more often than any other work of
Chinese literature. Uneven and epigrammatic, it deals



unsystematically with ethics, psychology, and metaphysics.
For centuries its very obscurity has challenged the
imagination of scholars. Its prodigious influence has
extended beyond philosophy to art and literature.



Tao Te Ching

Chapters 1-30, translated by Dagobert D. Runes;
chapters 31-81, translated by James Legge (published in
1891 by Oxford University Press as Volume XXXIX of
“The Sacred Books of the East”).

The spirit one can talk about is not the eternal spirit, and
what you can name is not the eternal name.

Nameless—T420 is the beginning of the heavens and the
Earth.

If you name it—it is no more than Matter.

Therefore: he who conceives of nature freely grasps this
Spirit and he who strives for material things is left with
only the shell.

Spirit and matter are both one in their origin, yet
different in appearance.

This unity is a mystery—truly the mystery of all
mysteries, the gate to all spirituality. [1]

Only when man recognizes beauty as such does ugliness



become reality. Only when man recognizes goodness as
such does evil become reality.

Because: being and nothingness began as one. Weight
and weightlessness cannot exist alone. Distance and brevity
prove each other and so do height and depth. Tune and voice
abound together and past and present flow into one.

Therefore the Sage remains in serenity whatever happens
and silently does his teaching.

As matters proceed, the Sage is not irritated.

He works but wants no possessions. He acts but does not
linger at single things. He creates but does not hang on a
single word and because he is not tied to It, he will never
miss It. [2]

Not to give preference to the high and mighty will deter
the envy of the people. Not to show greed for wealth will
keep the people in order.

To demonstrate no desire will give them peace in their
hearts.

Therefore, when the Sage governs, he frees his people of
passionate wishes and offers serenity to their souls.

The Sage weakens greedy curiosity and strengthens the
backbone of the upright. So does he master true serenity in
good government. [3]

The Spirit is free of things yet inexhaustible in its
impact.



The Spirit is like the creator of all being. He dulls the
sharp meanness that clarifies all confusion. He unifies in
kindness. He knows the oneness of man with all dust. The
Spirit is eternal. [ know not when It began. It almost seemed
to have preceded the Lord Itself. [4]

Heaven and earth know no preference. They look upon
all beings as upon wooden animals. The sage knows no
preference. He looks upon people as if they were made of
wood. The space between heaven and earth is like an ocean
of wind and the emptiness of which creation follows
creation. Words cannot describe It. It must be perceived by
one’s inmost self. [5]

The Spirit of the deep never dies.

It is the eternal mother:

The gateway through which wind

The ever-protecting roots of Heaven and earth.
It is eternal becoming, effortless creation. [6]

Heaven and earth endure forever.

Why do Heaven and earth endure eternally?
Because they live not for themselves

But for eternity.

So does the Sage withdraw

In order that his inner Self may advance.
He loses his Self to preserve his Self.



Is it not that he fulfills his Being by giving up his being? [7]

Generosity is like the Waters.

It is a balm to all beings and rejects none.

It dwells in places shunned by the masses, and therefore
close to the Spirit.

Generosity seeks out in dwellings the humble,

in thinking depth,

in giving love,

in speaking truth,

in ruling justice,

in work knowledge

in all our deeds the proper time.

Generosity does not reject and therefore will not be
rejected. [8]

The full decanter if carried will spill over,

The knife in use will lose its edge.

Treasures of gold and gems are difficult to protect.

Wealth and rank when joined by arrogance will now perish.

To fulfill one’s tasks, to find acceptance and then to retire
to loneliness, is the true spiritual way. [9]

Who finds union of mind and heart will reach immortality.

Who masters his passions and turns them to deeds of
kindness, is greater than a King.

Who cleanses and clears his soul becomes free of vice.



Who governs in love and justice is a benefactor even in
mere contemplation.
He is fearless should even the heavens come down.

Who has insight in the depths of Times, may have not
knowledge, yet supreme wisdom.

To work and conserve, to work without greed for
possessions,

To work and let others use the produce,

To encourage and not dominate,

That I call deep virtue. [10]

Thirty spikes run into one hub: yet in the emptiness of the
Wheel lies its essence.

From clay a jar is formed: yet in its emptiness lies the
essence of the container.

Rooms are made by cutting windows and doors into the
walls, yet in its emptiness lies the essence of the room.
The visual matter can be observed but it is the Invisible that
constitutes its true being. [11]

Fine colors blind eyes to true reality

Fine Tones shut out the other sounds.

Fine spices deaden the taste.

Races and hunts disturb a gentle soul.
Gems and gold seduce the heart.

The Sage follows not the eyes but the soul,



Not the senses but the essence. [12]

Forgiveness is to be shunned like a disgrace.

Ambition for honors is a burden like the body.

Forgiveness denigrates; one lives in hope to obtain, in fear
of losing it.

Ambition for honors is a burden like the body.

The body is burdensome.

If T had no body I would be burdenfree.

‘Who honors the community as himself is worthy of her.

Who loves the community as himself makes her his own.
[13]

We search for it yet see it not;

it is the invisible.

We listen for it, yet hear it not;

it is the inaudible.

We grasp for it, yet touch it not;

it is the untouchable.

Its trinity is inseparable.

We recognize it only as one, innerbound.

Its distance is incomprehensible,

Its depth can not be fathomed.

Eternally creative, it can not be defined.

It goes back to Nothingness.

It can be called: The form of the formless, the face of the
faceless.



It can be called: The incomprehensible Mysterious.

You walk towards it and find not even its Beginning.

You follow it and there is no End.

Who understands the Spirit of the old Sages masters his
own time, and thru them the very root of all time.

Such is the continuum of the Spirit. [14]

The great sages of antiquity were wise and intuitive.

It is difficult to comprehend their depth.

They were cautious like men who are crossing an ice-
covered river,

Cautious like people wary of certain neighbors.

Reserved as only guests are.

Relenting like melting ice, plain as uncut timber, open like
avalley.

Dark as deep water.

Who can as they interpret the turbulent thru serenity?

Who can as they thru their own lives revive the dead souls?

Who is filled with serene thoughts desires no other
fulfillment,

Who desires no other fulfillment is not attacked by
nowelties of the day.

Such man can be of simple status yet reach perfection. [15]

Who ascends the peak of Emptiness

Will reach serenity.

All Beings do I see arise and then return whence they came.



To return to one’s origin means to acquiesce.

To acquiesce means to have fulfilled one’s destiny.

To fulfill one’s destiny means to have comprehended
eternity.

To comprehend eternity means to be enlightened.

Not to comprehend eternity means to be subject of
passions, and that is evil.

Comprehending eternity makes one magnanimous.

Magnanimity makes one just.

To be just is Kingly.

The Kingly is Heavenly.

The Heavenly is the Spiritual.

The Spirit is Immortal.

And thus the ephemerality of the body can not harm us. [16]

When a ruler is truly great the people hardly notice his
existence.

Some of their successors were admired, some were feared,
some were despised,

Rulers without faith in the people lost the people’s
confidence.

The great rulers did not grandize themselves,

They performed their tasks and the people felt: We are
among ourselves. [17]

Where the great Spirit is in decline, there is much talk of
love and liberty.



Where the great Spirit is in decline, there is much talk of
prudence and equality.

Where peace is absent in the family, there is much talk of
family devotion.

When suppression darkens the lands, everywhere there is
talk of loyalty and obedience. [18]

Pretend not to saintliness, nor to smartness and the people
will prosper!

Talk not of Humanity nor of absolute Justice and the people
will return to family devotion.

Give up the great profits as well as your Luxuries and there
will be fewer thieves and robbers.

In all these things the pretense is harmful.

Therefore one must retain the lasting virtues:

To retain Simple goodness, humility and moderation. [19]

Give up the Booklearning and you may win serenity.

The difference between yes and certainty, how meaningless
—but that between good and evil, how
immeasurably great.

The world venerates Booklearning, I can not participate.

Perhaps this is limitless delusion.

The people glory in their festivals, as if on top of a great
tower.

I alone am silent, as no message had reached me of these
events, like a child that yet can not smile, deserted,



homeless.
They all overflow, I alone seem empty.
O my foolish heart; [ am confused.
They appear unperturbed, I alone step in the dark.
They appear exuberant, [ alone am sad, sad as the sea.
Torn apart like a vagrant.
They are imbued with usefulness,
Only I am clumsy like a peasant,
I am different from them,
Yet [ am on my knees before Creative Nature. [20]

True Virtue is born of Reason,

The essence of reason is unfathomable and
incomprehensible.

The faces of reason can not be discerned,

The world that appears in reason, no one knows how.

Impenetrable is the darkness where the heart of Being
dwells,

This Being is Truth itself and Faith itself.

From eternity to eternity, they will never perish.

Who saw the beginning of All.

The beginning of All, one knows only thru the perennial
Spirit. [21]

What is half will become perfect.
What is crooked will become straight.
What is empty will be filled.



What is old will be rejuvenated.

Who has little, will receive in plenty.

Who has much, will be deprived.

The Sage embraces the All and becomes the Idol of the
World.

He does not look out for himself, and thus he glories.

He does not please himself, and thus the world possesses
him.

He does not flaunt his accomplishments, and thus the world
venerates him.

He strives not to be on top, thus he will be elevated.

He does not attack, and the world around him is still.

Truly: Everything flows freely into the seeker of
perfection. [22]

To speak sparingly is the natural course.

A whirlwind lasts not throughout the morning.

A spray rain lasts not the day.

Such it is between heaven and earth.

And such it is with man.

Who dedicates himself to reason will become one with
reason.

Who dedicates himself to virtue, will become one with
virtue.

Who gives to evil will become one with evil.

Who is one with reason, will be embraced by reason.



Who is one with virtue, will be embraced by virtue.
Who joins evil will be one with evil.
Who has no faith, will never inspire faith. [23]

No one can stand solid when on his toes.

No one can run with spread legs.

Who admires himself will not be venerated.

Who is pleased with oneself, the world will not praise.
Who praises himself, merits little appreciation.

Who pushes for the top, will not be elevated.

For the Spirit he is a leftover, an odd growth on the body.
The people will look upon him in disdain,

And those who live by reason will not emulate his like. [24]

There is a Being of Perfection, incomprehensible.

It ever was, still and formless, before they came, stars and
earth.

Unchangeable and alone, unencumbered, whirling thru
Time,

I name it, Creative Nature.

It has no name, shall I call it Tao, the Spirit?

Or the substance, the infinite?

The infinite in unlimited attributes?

The great Distant, that forever returns!

Téo is great, the Heavens are great.

The Universe is great.

May the ruler be in tune with the Spirit.



Four things are great in the world,

May the ruler be one of them.

Man is under the law of the earth, the earth under the law of
the Universe,

The Universe under the law of Tdo and Tao is the Law
itself. [25]

Serenity is wiser than superficiality, dignity is master of
turbulence.

The Sage does not step off the path of serenity.

He is not distracted by wunruly passions, angered in
contemplation nothing can perturb him.

Woe, if the ruler of the land considers himself more
important than the realm.

His follower loses, who succumbs to frivolity,

His dominance loses, who is driven by passions. [26]

An experienced wanderer needs neither guideposts nor
paths.

A good mathematician needs no counting board.

A good orator needs no false arguments.

A good locksmith needs no key.

The Sage is a good helper of man and never despairs.

Such is his enlightenment.

The Sage is the teacher of the confused, and values his
pupil.

Who does not honor his teacher,



Who does not value his pupil, lacks wisdom in spite of his
knowledge.
Such is true Spirituality. [27]

Whoever is manly and strong, yet gentle of deeds, becomes
the stream of the world, remains in steadfast virtue
and returns to nature like a child.

Whoever feels in himself the Light and fights Darkness
becomes a symbol for the World.

Whoever becomes a symbol for the world, steadfast in
virtue, returns to the very substance of Being.
Whoever feels his own Height still lives in humility,

becomes like a fertile valley.

Whoever becomes a valley of the world, is of eternal virtue
and returns to the very substance of Being.

Man is like uncut timber, only intuitive insight brings about
perfection.

The Sage in his virtue is the first in his community.

Atrue ruler has no need of aggression. [28]

Whoever wishes to rise by conquest will fail.

The true goal in life is spiritual and can not be conquered
by force.

The aggressor destroys it,

The conqueror loses it.

Mankind is forever in change,

Some run ahead, soon they fall back.



Some are powerful, soon they weaken.
Some are fiery, soon they are cold.

Some are victorious, soon defeated.

The Sage is not moved by earthly ambitions,
he avoids self aggrandizement,

he avoids self elevation. [29]

Whoever advises the ruler in the spirit of Tao will avoid
rule by force of arms; force begets force.

Where armies are arrayed against each other, grow thistle
and thorn.

Wars are the parents of hunger and misery.

The Sage wants peace, nothing else, he aspires never for
conquest.

He is victorious in restraint, victorious without arrogance,
victorious without presumption, victorious without
demonstration and offense.

Whoever seeks military adventures will perish in them.

Such is the fate of rapaciousness.

Such is the fate of materialism. [30]

Now arms, however beautiful, are instruments of evil
omen, hateful, it may be said, to all creatures. Therefore
they who have the Tao do not like to employ them.

The superior man ordinarily considers the left hand the
most honourable place, but in time of war the right hand.
Those sharp weapons are instruments of evil omen, and not



the instruments of the superior man;,—he uses them only
on the compulsion of necessity. Calm and repose are what
he prizes; victory (by force of arms) is to him undesirable.
To consider this desirable would be to delight in the
slaughter of men; and he who delights in the slaughter of
men cannot get his will in the kingdom.

On occasions of festivity to be on the left hand is the
prized position; on occasions of mourning, the right hand.
The second in command of the army has his place on the
left; the general commanding in chief has his on the right;
—his place, that is, is assigned to him as in the rites of
mourning. He who has killed multitudes of men should
weep for them with the bitterest grief; and the victor in
battle has his place (rightly) according to those rites. [31]

The Tao, considered as unchanging, has no name.

Though in its primordial simplicity it may be small, the
whole world dares not deal with (one embodying) it as a
minister. If a feudal prince or the king could guard and hold
it, all would spontaneously submit themselves to him.

Heaven and Earth (under its guidance) unite together and
send down the sweet dew, which, without the directions of
men, reaches equally everywhere as of its own accord.

As soon as it proceeds to action, it has a name. When it
once has that name, (men) can know to rest in it. When they
know to rest in it, they can be free from all risk of failure



and error.
The relation of the Tao to all the world is like that of the
great rivers and seas to the streams from the valleys. [32]

He who knows other men is discerning; he who knows
himself is intelligent. He who overcomes others is strong;
he who overcomes himself is mighty. He who is satisfied
with his lot is rich; he who goes on acting with energy has a
(firm) will.

He who does not fail in the requirements of his position,
continues long; he who dies and yet does not perish, has
longevity. [33]

All-pervading is the Great Tao! It may be found on the
left hand and on the right.

All things depend on it for their production, which it
gives to them, not one refusing obedience to it. When its
work is accomplished, it does not claim the name of having
done it. It clothes all things as with a garment, and makes
no assumption of being their lord;—it may be named in the
smallest things. All things return (to their root and
disappear), and do not know that it is it which presides over
their doing so;—it may be named in the greatest things.

Hence the sage is able (in the same way) to accomplish
his great achievements. It is through his not making himself
great that he can accomplish them. [34]

To him who holds in his hands the Great Image (of the



invisible Tao), the whole world repairs. Men resort to him,
and receive no hurt, but (find) rest, peace, and the feeling
of ease.

Music and dainties will make the passing guest stop (for
a time). But though the Tao as it comes from the mouth,
seems insipid and has no flavour, though it seems not worth
being looked at or listened to, the use of it is inexhaustible.
[35]

When one is about to take an inspiration, he is sure to
make a (previous) expiration; when he is going to weaken
another, he will first strengthen him; when he is going to
overthrow another, he will first have raised him up; when he
is going to despoil another, he will first have made gifts to
him:—this is called ‘Hiding the light (of his procedure).’

The soft overcomes the hard; and the weak the strong.

Fishes should not be taken from the deep; instruments
for the profit of a state should not be shown to the people.
[36]

The Tao in its regular course does nothing (for the sake
of doing it), and so there is nothing which it does not do.

If princes and kings were able to maintain it, all things
would of themselves be transformed by them.

If this transformation became to me an object of desire,
I'would express the desire by the nameless simplicity.

Simplicity without a name



Is free from all external aim.
With no desire, at rest and still,
All things go right as of their will. [37]

(Those who) possessed in highest degree the attributes
(of the Téo) did not (seek) to show them, and therefore
they possessed them (in fullest measure). (Those who)
possessed in a lower degree those attributes (sought how)
not to lose them, and therefore they did not possess them
(in fullest measure).

(Those who) possessed in the highest degree those
attributes did nothing (with a purpose), and had no need to
do anything. (Those who) possessed them in a lower degree
were (always) doing, and had need to be so doing.

(Those who) possessed the highest benevolence were
(always seeking) to carry it out, and had no need to be
doing so. (Those who) possessed the highest righteousness
were (always seeking) to carry it out, and had need to be so
doing.

(Those who) possessed the highest (sense of) propriety
were (always seeking) to show it, and when men did not
respond to it, they bared the arm and marched up to them.

Thus it was that when the Tao was lost, its attributes
appeared; when its attributes were lost, benevolence
appeared; when benevolence was lost, righteousness
appeared; and when righteousness was lost, the proprieties



appeared.

Now propriety is the attenuated form of leal-heartedness
and good faith, and is also the commencement of disorder;
swift apprehension is (only) a flower of the Tao, and is the
beginning of stupidity.

Thus it is that the Great man abides by what is solid and
eschews what is flimsy; dwells with the fruit and not with
the flower. It is thus that he puts away the one and makes
choice of the other. [38]

The things which from of old have got the One (the Tao)

are—

Heaven which by it is bright and pure;

Earth rendered thereby firm and sure;

Spirits with powers by it supplied;

Valleys kept full throughout their void;

All creatures which through it do live;

Princes and kings who from it get

The model which to all they give.

All these are the results of the One (Téo).
If heaven were not thus pure, it soon would rend;
If earth were not thus sure, "twould break and bend;

Without these powers, the spirits soon would fail;
If not so filled, the drought would parch each vale;
Without that life, creatures would pass away;



Princes and kings, without that moral sway,
However grand and high, would all decay.

Thus it is that dignity finds its (firm) root in its
(previous) meanness, and what is lofty finds its stability in
the lowness (from which it rises). Hence princes and kings
call themselves ‘Orphans,” ‘Men of small virtue,” and as
‘Carriages without a nave.” Is not this an acknowledgment
that in their considering themselves mean they see the
foundation of their dignity? So it is that in the enumeration
of the different parts of a carriage we do not come on what
makes it answer the ends of a carriage. They do not wish to
show themselves elegant-looking as jade, but (prefer) to be
coarse-looking as an (ordinary) stone. [39]

The movement of the Tao
By contraries proceeds;

And weakness marks the course
of Tao’s mighty deeds.

All things under heaven sprang from It as existing (and
named); that existence sprang from It as non-existent (and
not named). [40]

Scholars of the highest class, when they hear about the
Téo, earnestly carry it into practice. Scholars of the middle
class, when they have heard about it, seem now to keep it
and now to lose it. Scholars of the lowest class, when they
have heard about it, laugh greatly at it. If it were not (thus)



laughed at, it would not be fit to be the Téo.

Therefore the sentence-makers have thus expressed
themselves:—

“The Tao, when brightest seen, seems light to lack;

Who progress in it makes, seems drawing back;

Its even way is like a rugged track.

Its highest virtue from the vale doth rise;

Its greatest beauty seems to offend the eyes;

And he has most whose lot the least supplies.

Its firmest virtue seems but poor and low;

Its solid truth seems change to undergo;

Its largest square doth yet no corner show;

Avessel great, it is the slowest made;

Loud is its sound, but never word it said,

A semblance great, the shadow of a shade.’

The Tao is hidden, and has no name; but it is the Tao
which is skilful at imparting (to all things what they need)
and making them complete. [41]

The Tao produced One; One produced Two; Two
produced Three; Three produced All things. All things leave
behind them the obscurity (out of which they have come),
and go forward to embrace the Brightness (into which they
have emerged), while they are harmonised by the Breath of
Vacancy.

What men dislike is to be orphans, to have little virtue,



to be as carriages without naves; and yet these are the
designations which kings and princes use for themselves.
So it is that some things are increased by being diminished,
and others are diminished by being increased.

What other men (thus) teach, I also teach. The violent
and strong do not die their natural death. I will make this
the basis of my teaching. [42]

The softest thing in the world dashes against and
overcomes the hardest; that which has no (substantial)
existence enters where there is no crevice. I know hereby
what advantage belongs to doing nothing (with a purpose).

There are few in the world who attain to the teaching

without words, and the advantage arising from non-action.
[43]

Or fame or life,
Which do you hold more dear?
Or life or wealth,
To which would you adhere?
Keep life and lose those other things;
Keep them and lose your life:—which brings
Sorrow and pain more near?
Thus we may see,
Who cleaves to fame
Rejects what is more great;
Who loves large stores



Gives up the richer state.
Who is content
Needs fear no shame.
Who knows to stop
Incurs no blame.
From danger free
Long live shall he. [44]

Who thinks his great achievements poor
Shall find his vigour long endure.

Of greatest fulness, deemed a void,
Exhaustion ne’er shall stem the tide.

Do thou what’s straight still crooked deem;
Thy greatest art still stupid seem,

And eloquence a stammering scream.

Constant action overcomes cold; being still overcomes
heat. Purity and stillness give the correct law to all under
heaven. [45]

When the Tao prevails in the world, they send back their
swift horses to (draw) the dung-carts. When the Tao is
disregarded in the world, the warhorses breed in the border
lands.

There is no guilt greater than to sanction ambition; no
calamity greater than to be discontented with one’s lot; no
fault greater than the wish to be getting. Therefore the



sufficiency of contentment is an enduring and unchanging
sufficiency. [46]

Without going outside his door, one understands (all that
takes place) under the sky; without looking out from his
window, one sees the Tao of Heaven. The farther that one
goes out (from himself), the less he knows.

Therefore the sages got their knowledge without
travelling; gave their (right) names to things without seeing
them; and accomplished their ends without any purpose of
doing so. [47]

He who devotes himself to learning (seeks) from day to
day to increase (his knowledge); he who devotes himself to
the Tao (seeks) from day to day to diminish (his doing).

He diminishes it and again diminishes it, till he arrives at
doing nothing (on purpose). Having arrived at this point of
non-action, there is nothing which he does not do.

He who gets as his own all under heaven does so by
giving himself no trouble (with that end). If one take
trouble (with that end), he is not equal to getting as his all
under heaven. [48]

The sage has no invariable mind of his own; he makes the
mind of the people his mind.

To those who are good (to me), I am good; and to those
who are not (to me), [ am also good;—and thus (all) get to



be good. To those who are sincere (with me), I am sincere;
and to those who are not sincere (with me), I am also
sincere;—and thus (all) get to be sincere.

The sage has in the world an appearance of indecision,
and keeps his mind in a state of indifference to all. The
people all keep their eyes and ears directed to him, and he
deals with them all as his children. [49]

Men come forth and live; they enter (again) and die.

Of every ten three are ministers of life (to themselves);
and three are ministers of death.

There are also three in every ten whose aim is to live, but
whose movements tend to the land (or place) of death. And
for what reason? Because of their excessive endeavours to
perpetuate life.

But I have heard that he who is skilful in managing the
life entrusted to him for a time travels on the land without
having to shun rhinoceros or tiger, and enters a host without
having to avoid buff coat or sharp weapon. The rhinoceros
finds no place in him into which to thrust its horn, nor the
tiger a place in which to fix its claws, nor the weapon a
place to admit its point. And for what reason? Because
there is in him no place of death. [50]

All things are produced by the Tao, and nourished by its
outflowing operation. They receive their forms according
to the nature of each, and are completed according to the



circumstances of their condition. Therefore all things
without exception honour the Téo, and exalt its outflowing
operation.

This honouring of the Tao and exalting of its operation is
not the result of any ordination, but always a spontaneous
tribute.

Thus it is that the Tao produces (all things), nourishes
them, brings them to their full growth, nurses them,
completes them, matures them, maintains them, and
overspreads them.

It produces them and makes no claim to the possession
of them; it carries them though their processes and does
not vaunt its ability in doing so; it brings them to maturity
and exercises no control over them;—this is called its
mysterious operation. [51]

(The Tao) which originated all under the sky is to be
considered as the mother of them all.

When the mother is founded, we know what her children
should be. When one knows that he is his mother’s child,
and proceeds to guard (the qualities of) the mother that
belong to him, to the end of his life he will be free from all
peril.

Let him keep his mouth closed, and shut up the portals
(of his nostrils), and all his life he will be exempt from
laborious exertion. Let him keep his mouth open, and



(spend his breath) in the promotion of his affairs, and all
his life there will be no safety for him.

The perception of what is small is (the secret of)
clearsightedness; the guarding of what is soft and tender is
(the secret of) strength.

Who uses well his light,

Reverting to its (source so) bright,

Will from his body ward all blight,

And hides the unchanging from men’s sight. [52]

If T were suddenly to become known, and (put into a
position to) conduct (a government) according to the Great
Tao, what I should be most afraid of would be a boastful
display.

The great Tao (or way) is very level and easy; but people
love the by-ways.

Their court(-yards and buildings) shall be well kept, but
their fields shall be ill-cultivated, and their granaries very
empty. They shall wear elegant and ornamented robes, carry
a sharp sword at their girdle, pamper themselves in eating
and drinking, and have a superabundance of property and
wealth,—such (princes) may be called robbers and
boasters. This is contrary to the Tao surely! [53]

What (Téo’s) skilful planter plants
Can never be uptorn;



‘What his skilful arms enfold,
From him can ne’er be borne.
Sons shall bring in lengthening line,
Sacrifices to his shrine.
Tao when nursed within one’s self,
His vigour will make true;
And where the family it rules
What riches will accrue!
The neighbourhood where it prevails
In thriving will abound,
And when ’tis seen throughout the state,
Good fortune will be found.
Employ it the kingdom o’er,
And men thrive all around.

In this way the effect will be seen in the person, by the
observation of different cases; in the family; in the
neighbourhood; in the state; and in the kingdom.

How do I know that this effect is sure to hold thus all
under the sky? By this (method of observation). [54]

He who has in himself abundantly the attributes (of the
Tao) is like an infant. Poisonous insects will not sting him;
fierce beasts will not seize him; birds of prey will not
strike him.

(The infant’s) bones are weak and its sinews soft, but yet
its grasp is firm. It knows not yet the union of male and



female, and yet its virile member may be excited;—
showing the perfection of its physical essence. All day long
it will cry without its throat becoming hoarse;—showing
the harmony (in its constitution).

To him by whom this harmony is known,

(The secret of) the unchanging (T4o) is shown,

And in the knowledge wisdom finds its throne.

All life-increasing arts to evil turn;

Where the mind makes the vital breath to burn,
(False) is the strength, (and o’er it we should mourn.)

When things have become strong, they (then) become
old, which may be said to be contrary to the Tdo. Whatever
is contrary to the Tdo soon ends. [55]

He who knows (the Tao) does not (care to) speak (about
it); he who is (ever ready to) speak about it does not know
1t.

He (who knows it) will keep his mouth shut and close the
portals (of his nostrils). He will blunt his sharp points and
unravel the complications of things; he will temper his
brightness, and bring himself into agreement with the
obscurity (of others). This is called ‘the Mysterious
Agreement.’

(Such an one) cannot be treated familiarly or distantly;
he is beyond all consideration of profit or injury; of



nobility or meanness:—he is the noblest man under heaven.
[56]

A state may be ruled by (measures of) correction;
weapons of war may be used with crafty dexterity; (but) the
kingdom is made one’s own (only) by freedom from action
and purpose.

How do I know that it is so? By these facts:—In the
kingdom the multiplication of prohibitive enactments
increases the poverty of the people; the more implements
to add to their profit that the people have, the greater
disorder is there in the state and clan; the more acts of
crafty dexterity that men possess, the more do strange
contrivances appear; the more display there is of
legislation, the more thieves and robbers there are.

Therefore a sage has said, ‘I will do nothing (of purpose),
and the people will be transformed of themselves; I will be
fond of keeping still, and the people will of themselves
become correct. I will take no trouble about it, and the
people will of themselves become rich; I will manifest no
ambition, and the people will of themselves attain to the
primitive simplicity.” [S7]

The government that seems the most unwise,
Oft goodness to the people best supplies;
That which is meddling, touching everything,
Will work but ill, and disappointment bring.



Misery!—happiness is to be found by its side! Happiness!
—misery lurks beneath it! Who knows what either will
come to in the end?

Shall we then dispense with correction? The (method of)
correction shall by a turn become distortion, and the good
in it shall by a turn become evil. The delusion of the people
(on this point) has indeed subsisted for a long time.

Therefore the sage is (like) a square which cuts no one
(with its angles); (like) a corner which injures no one (with
its sharpness). He is straightforward, but allows himself no
license; he is bright, but does not dazzle. [58]

For regulating the human (in our constitution) and
rendering the (proper) service to the heavenly, there is
nothing like moderation.

It is only by this moderation that there is effected an
early return (to man’s normal state). That early return is
what I call the repeated accumulation of the attributes (of
the Tao). With that repeated accumulation of those
attributes, there comes the subjugation (of every obstacle
to such return). Of this subjugation we know not what shall
be the limit; and when one knows not what the limit shall
be, he may be the ruler of a state.

He who possesses the mother of the state may continue
long. His case is like that (of the plant) of which we say
that its roots are deep and its flower stalks firm:—this is



the way to secure that its enduring life shall long be seen.
[59]

Governing a great state is like cooking small fish.

Let the kingdom be governed according to the Tao, and
the manes of the departed will not manifest their spiritual
energy. It is not that those manes have not that spiritual
energy, but it will not be employed to hurt men. It is not
that it could not hurt men, but neither does the ruling sage
hurt them.

When these two do not injuriously affect each other,
their good influences converge in the virtue (of the Tao).
[60]

What makes a great state is its being (like) a low-lying,
down-flowing (stream);—it becomes the centre to which
tend (all the small states) under heaven.

(To illustrate from) the case of all females:—the female
always overcomes the male by her stillness. Stillness may
be considered (a sort of) abasement.

Thus it is that a great state, by condescending to small
states, gains them for itself; and that small states, by
abasing themselves to a great state, win it over to them. In
the one case the abasement leads to gaining adherents, in
the other case to procuring favour.

The great state only wishes to unite men together and
nourish them; a small state only wishes to be received by,



and to serve, the other. Each gets what it desires, but the
great state must learn to abase itself. [61]

Téo has of all things the most honoured place.
No treasures give good men so rich a grace;
Bad men it guards, and doth their i1l efface.

(Its) admirable words can purchase honour; (its)
admirable deeds can raise their performer above others.
Even men who are not good are not abandoned by it.

Therefore when the sovereign occupies his place as the
Son of Heaven, and he has appointed his three ducal
ministers though (a prince) were to send in a round
symbol-of-rank large enough to fill both the hands, and that
as the precursor of the team of horses (in the court-yard),
such an offering would not be equal to (a lesson of) this
Tao, which one might present on his knees.

Why was it that the ancients prized this Tdo so much?
Was it not because it could be got by seeking for it, and the
guilty could escape (from the stain of their guilt) by it?
This is the reason why all under heaven consider it the most
valuable thing. [62]

(It is the way of the Tao) to act without (thinking of)
acting; to conduct affairs without (feeling the) trouble of
them; to taste without discerning any flavour; to consider
what is small as great, and a few as many; and to
recompense injury with kindness.



(The master of it) anticipates things that are difficult
while they are easy, and does things that would become
great while they are small. All difficult things in the world
are sure to arise from a previous state in which they were
easy, and all great things from one in which they were
small. Therefore the sage, while he never does what is
great, is able on that account to accomplish the greatest
things.

He who lightly promises is sure to keep but little faith;
he who is continually thinking things easy is sure to find
them difficult. Therefore the sage sees difficulty even in
what seems easy, and so never has any difficulties. [63]

That which is at rest is easily kept hold of; before a thing
has given indications of its presence, it is easy to take
measures against it; that which is brittle is easily broken;
that which is very small is easily dispersed. Action should
be taken before a thing has made its appearance; order
should be secured before disorder has begun.

The tree which fills the arms grew from the tiniest
sprout; the tower of nine storeys rose from a (small) heap
of earth; the journey of a thousand 1 1 commenced with a
single step.

He who acts (with an ulterior purpose) does harm; he
who takes hold of a thing (in the same way) loses his hold.
The sage does not act (so), and therefore does no harm; he



does not lay hold (s0), and therefore does not lose his hold.
(But) people in their conduct of affairs are constantly
ruining them when they are on the eve of success. If they
were careful at the end, as (they should be) at the
beginning, they would not so ruin them.

Therefore the sage desires what (other men) do not
desire, and does not prize things difficult to get; he learns
what (other men) do not learn, and turns back to what the
multitude of men have passed by. Thus he helps the natural
development of all things, and does not dare to act (with an
ulterior purpose of his own). [64]

The ancients who showed their skill in practising the Tao
did so, not to enlighten the people, but rather to make them
simple and ignorant.

The difficulty in governing the people arises from their
having much knowledge. He who (tries to) govern a state by
his wisdom is a scourge to it; while he who does not (try
to) do so is a blessing.

He who knows these two things finds in them also his
model and rule. Ability to know this model and rule
constitutes what we call the mysterious excellence (of a
governor). Deep and farreaching is such mysterious
excellence, showing indeed its possessor as opposite to
others, but leading them to a great conformity to him. [65]

That whereby the rivers and seas are able to receive the



homage and tribute of all the valley streams, is their skill in
being lower than they;—it is thus that they are the kings of
them all. So it is that the sage (ruler), wishing to be above
men, puts himself by his words below them, and, wishing to
be before them, places his person behind them.

In this way though he has his place above them, men do
not feel his weight, nor though he has his place before
them, do they feel it an injury to them.

Therefore all in the world delight to exalt him and do not
weary of him. Because he does not strive, no one finds it
possible to strive with him. [66]

All the world says that, while my Tao is great, it yet
appears to be inferior (to other systems of teaching). Now
it is just its greatness that makes it seem to be inferior. If it
were like any other (system), for long would its smallness
have been known!

But I have three precious things which I prize and hold
fast. The first is gentleness; the second is economy; and the
third is shrinking from taking precedence of others.

With that gentleness I can be bold; with that economy I
can be liberal; shrinking from taking precedence of others,
I can become a vessel of the highest honour. Now-a-days
they give up gentleness and are all for being bold; economy,
and are all for being liberal; the hindmost place, and seek
only to be foremost;—(of all which the end is) death.



Gentleness is sure to be victorious even in battle, and
firmly to maintain its ground. Heaven will save its
possessor, by his (very) gentleness protecting him. [67]

He who in (To’s) wars has skill
Assumes no martial port;

He who fights with most good will
To rage makes no resort.

He who vanquishes yet still
Keeps from his foes apart;

He whose hests men most fulfil
Yet humbly plies his art.

Thus we say, ‘He ne’er contends,
And therein is his might.’

Thus we say, ‘Men’s wills he bends,
That they with him unite.’

Thus we say, ‘Like Heaven’s his ends,
No sage of old more bright.” [68]

A master of the art of war has said, ‘I do not dare to be
the host (to commence the war); I prefer to be the guest (to
act on the defensive). I do not dare to advance an inch; I
prefer to retire a foot.” This is called marshalling the ranks
where there are no ranks; baring the arms (to fight) where
there are no arms to bare; grasping the weapon where there
is no weapon to grasp: advancing against the enemy where
there is no enemy.



There is no calamity greater than lightly engaging in war.
To do that is near losing (the gentleness) which is so
precious. Thus it is that when opposing weapons are
(actually) crossed, he who deplores (the situation)
conquers. [69]

My words are very easy to know, and very easy to
practise; but there is no one in the world who is able to
know and able to practise them.

There 1is an originating and all-comprehending
(principle) in my words, and an authoritative law for the
things (which I enforce). It is because they do not know
these, that men do not know me.

They who know me are few, and I am on that account—
(the more) to be prized. It is thus that the sage wears (a
poor garb of) hair cloth, while he carries his (signet of)
jade in his bosom. [70]

To know and yet (think) we do not know is the highest
(attainment); not to know (and yet think) we do know is a
disease.

It is simply by being pained at (the thought of) having
this disease that we are preserved from it. The sage has not
the disease. He knows the pain that would be inseparable
from it, and therefore he does not have it. [71]

When the people do not fear what they ought to fear, that



which is their great dread will come on them.

Let them not thoughtlessly indulge themselves in their
ordinary life; let them not act as if weary of what that life
depends on.

It is by avoiding such indulgence that such weariness
does not arise.

Therefore the sage knows (these things) of himself, but
does not parade (his knowledge); loves, but does not
(appear to set a) value on, himself. And thus he puts the
latter alternative away and makes choice of the former. [72]

He whose boldness appears in his daring (to do wrong, in
defiance of the laws) is put to death; he whose boldness
appears in this not daring (to do so) lives on. Of these two
cases the one appears to be advantageous, and the other to
be injurious. But

When Heaven’s anger smites a man,
Who the cause shall truly scan?

On this account the sage feels a difficulty (as to what to do
in the former case).

It is the way of Heaven not to strive, and yet it skilfully
overcomes; not to speak, and yet it is skilful in (obtaining)
a reply, does not call, and yet men come to it of
themselves. Its demonstrations are quiet, and yet its plans
are skilful and effective. The meshes of the net of Heaven



are large; far apart, but letting nothing escape. [73]

The people do not fear death; to what purpose is it to (try
to) frighten them with death? If the people were always in
awe of death, and I could always seize those who do wrong,
and put them to death, who would dare to do wrong?

There is always One who presides over the infliction of
death. He who would inflict death in the room of him who
so presides over it may be described as hewing wood
instead of a great carpenter. Seldom is it that who
undertakes the hewing, instead of the great carpenter, does
not cut his own hands! [74]

The people suffer from famine because of the multitude
of taxes consumed by their superiors. It is through this that
they suffer famine.

The people are difficult to govern because of the
(excessive) agency of their superiors (in governing them).
It is through this that they are difficult to govern.

The people make light of dying because of the greatness
of their labours in seeking for the means of living. It is this
which makes them think light of dying. Thus it is that to
leave the subject of living altogether out of view is better
than to set a high value on it. [75]

Man at his birth is supple and weak; at his death, firm and
strong. (So it is with) all things. Trees and plants, in their



early growth, are soft and brittle; at their death, dry and
withered.

Thus it is that firmness and strength are the concomitants
of death; softness and weakness, the concomitants of life.

Hence he who (relies on) the strength of his forces does
not conquer; and a tree which is strong will fill the
outstretched arms, (and thereby invites the feller.)

Therefore the place of what is firm and strong is below,
and that of what is soft and weak is above. [76]

May not the Way (or Tao) of Heaven be compared to the
(method of) bending a bow? The (part of the bow) which
was high is brought low, and what was low is raised up. (So
Heaven) diminishes where there is superabundance, and
supplements where there is deficiency.

It is the Way of Heaven to diminish superabundance, and
to supplement deficiency. It is not so with the way of man.
He takes away from those who have not enough to add to
his own superabundance.

Who can take his own superabundance and therewith
serve all under heaven? Only he who is in possession of the
Tao!

Therefore the (ruling) sage acts without claiming the
results as his; he achieves his merit and does not rest
(arrogantly) in it:—he does not wish to display his
superiority. [77]



There is nothing in the world more soft and weak than
water, and yet for attacking things that are firm and strong
there is nothing that can take precedence of it;—for there
is nothing (so effectual) for which it can be changed.

Every one in the world knows that the soft overcomes
the hard, and the weak the strong, but no one is able to carry
it out in practice.

Therefore a sage has said,

‘He who accepts his state’s reproach,
Is hailed therefore its altars’ lord;
To him who bears men’s direful woes

They all the name of King accord.’

Words that are strictly true seem to be paradoxical. [78]

When a reconciliation is effected (between two parties)
after a great animosity, there is sure to be a grudge
remaining (in the mind of the one who was wrong). And
how can this be beneficial (to the other)?

Therefore (to guard against this), the sage keeps the left-
hand portion of the record of the engagement, and does not
insist on the (speedy) fulfilment of it by the other party.
(So), he who has the attributes (of the Tao) regards (only)
the conditions of the engagement, while he who has not
those attributes regards only the conditions favourable to
himself.



In the Way of Heaven, there is no partiality of love; it is
always on the side of the good man. [79]

In a little state with a small population, I would so order
it, that, though there were individuals with the abilities of
ten or a hundred men, there should be no employment of
them; I would make the people, while looking on death as a
grievous thing, yet not remove elsewhere (to avoid it).

Though they had boats and carriages, they should have no
occasion to ride in them; though they had buff coats and
sharp weapons, they should have no occasion to don or use
them.

I would make the people return to the use of knotted
cords (instead of the written characters).

They should think their (coarse) food sweet; their (plain)
clothes beautiful; their (poor) dwellings places of rest; and
their common (simple) ways sources of enjoyment.

There should be a neighbouring state within sight, and the
voices of the fowls and dogs should be heard all the way
from it to us, but I would make the people to old age, even
to death, not have any intercourse with it. [80]

Sincere words are not fine; fine words are not sincere.
Those who are skilled (in the T4o) do not dispute (about it);
the disputatious are not skilled in it. Those who know (the
Téo) are not extensively learned; the extensively learned do
not know it.



The sage does not accumulate (for himsef). The more
that he expends for others, the more does he possess of his
own; the more that he gives to others, the more does he
have himself.

With all the sharpness of the Way of Heaven, it injures
not; with all the doing in the way of the sage he does not
strive. [81]



Mo Tzu

Mo Tz (c. 470-396 B.c.). The apostle of universal love
and founder of the philosophical school of Mohism was a
contemporary of Socrates. Mo Tzt (born Mo Ti and known
also as Me Ti as well as by the Latinized name of Mocius)
is believed to have been a native of Sung or Lu, a capable
civil servant, and a victorious general. Born a few years
after Socrates’ death, he is said to have accepted
Confusianism at first, only to reject it later because of its
burdensome code of rituals and its silence concerning the
positive side of religion. He had a place of special
importance among the ‘“hundred philosophers” of ancient
China. His philosophical system, singled out by Mencius as
being one of the most dangerous rivals of Confucianism,
combines religious spirituality and utilitarian nationalism.
A skilled logician and an experienced dialectician, he is
credited with having used his talents to avert several wars.
He spent most of his life traveling in search of a



sympathetic prince who would use his teachings to right the
wrongs of the world. Moism and Confucianism were
eminent rivals for two centuries.

The practice of universal love and altruism, according to
Mo Tzii, can bring peace to the world and happiness to man.
His compassion for the people led him to castigate unjust
rulers. His doctrine comes very close to proclaiming the
equality of all men. In his system jen (sympathy, human-
heartedness) and 7 (righteousness) are combined in a
universal love that can lead to the best form of government
and a state blessed with five goods: increase of population,
good order, elimination of war, enrichment, and life under
benevolent spirits. What he called the principle of
identification with the superior requires the ruler to
identify his will with that of Heaven, his subordinates with
his own will, and so on. Heaven not only desires
righteousness but also wills that all men practice brotherly
love.

Mo Tzi’s doctrine of universal love and obedience to the
will of Heaven made him the most active promulgator of
religion. After his most famous and original doctrine was
embodied in an organized church, as many as 170 of his
followers were said to be ready to die at his command. Two
centuries later, however, Mohism was eclipsed by the more
popular doctrines of Confucianism and Taoism.

The Mo Tzii, a collection of writings that bears his name



and records his teachings (some of the fifteen chapters that
make up the collection are thought to represent the views
of his followers, and eighteen of the seventy-five original
sections have been lost), was neglected until it was
rediscovered and reappraised in the twentieth century. The
nobility of soul revealed in his life of service to others, his
doctrine of universal brotherhood and mutual profit, and his
devotion to the cause of peace accounts for the recent
resurgence of interest in the writings of the “Altruist.”



The Mo Tzii Book

From Chinese Philosophy in Classical Times, edited by
E. H. Hughes, London, J. M. Dent & Sons Ltd.

ON STANDARD PATTERNS

Our Master Mo Said: Any one in 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
craftsmen. 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 line for getting the
perpendicular. It makes no difference whether a craftsman
is 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 it is that craftsmen in their 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 it do if everybody imitates his father and mother? The
number of fathers and mothers in the Great Society is
large, but the number of human-hearted [jen] ones is 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 it impossible for
it to be a standard. Will it do then if everybody imitates his
teacher?' The number of teachers is large, but the number
of human-hearted ones is small. If everybody were to
imitate his teacher ... this standard would not be a human-
hearted one. Will it do then if everybody imitates his
sovereign? The number of princes is large, but the number
of human-hearted ones is small. If everybody imitated 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 is that nothing is equal to imitating



Heaven. Heaven’s actions are all-inclusive and not private-
minded, its’> blessings substantial and unceasing, its
revelations abiding and incorruptible. Thus it was that the
Sage-kings imitated it. Having taken Heaven as their
standard, their every movement and every action was bound
to be measured in relation to Heaven. What Heaven wanted,
that they did: what Heaven did not want, that they stopped
doing.

The question now is, what does Heaven want and what
does it hate? Heaven wants men to love’ 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 each other? Because it embraces all in
its love of them, embraces all in its benefits to them. How
do we know that Heaven embraces all ...? Because it
embraces all in its possession of them and in its gifts of
food.

Take then the Great Society. There are no large or small
states: all are Heaven’s townships. Take men. There are no
young men or old, no patricians or plebeians: all are
Heaven’s subjects. This is so, for there is 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 it be



said that it does not want men to love and benefit each
other?

Hence 1 say that Heaven is sure to give happiness to
those who love and benefit other men, and is sure to bring
calamities on those who hate and maltreat other men. |
maintain that the man who murders an innocent person will
meet with misfortune. What other explanation is there of
the fact that when men murder each other, Heaven brings
calamity on them? This is 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.

ON THE WILL OF HEAVEN

The word of our Master Mo:! What is the explanation of
the disorder everywhere? It is that our leaders in society
are clear about less important matters and not clear about
more important matters. How do we know that they are
clear about less important matters and not clear about more
important? 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 in which to take refuge.
None the less fathers and elder brothers are constantly
warning the young, bidding them be careful in the family....
And then take the case of a man who misconducts himself



in his country. He can still find another country in 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 is no place where they
can take refuge. And yet people have not the knowledge to
warn each other. By this I' know that if a matter is
supremely important no one knows about it.

Thus it is 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 it hate? Heaven wants righteousness and hates what is
to it unrighteous. How do we know that this is so? The
answer is that righteousness is rectifying.? (Then) how is it
known that righteousness is making right? (By the fact that)
if the Great Society possesses righteousness it is well
ordered, and if it does not possess righteousness it is in
confusion. By this means we know that righteousness is
rectifying, but, on the other hand, that there is no rectifying
of those above (socially) by those below. Rectification
must be from above downwards.

This being so, the fact is that the common people are
unsuccessful if they follow their own inclinations in
making right.! There are the minor officials who make
them right. Also the minor officials are unsuccessful if
they follow their own inclinations in making right. 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
right. The Three Dukes are unsuccessful.... There is the
Son of Heaven who makes them right. The Son of Heaven is
unsuccessful if he follows his own inclinations in making
right. There is Heaven which makes him right.

Take the leaders in society who want to act righteously. It
follows (logically) that they must not fail to obey the Will
of Heaven. The question then is: what is the Will of Heaven
like? The answer is: to love all men everywhere alike. How
is this known? By the fact that Heaven gives food to all men
alike. How is 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
sacrifice to the High Ruler [Shang Ti] and the mountains
and river and the spirits. By this means it is known that
(Heaven) gives food to all alike. Assuming that it gives
food to all alike, it follows that it must love all alike....
Further, that Heaven loves the hundred clans is proved not
merely by this. Take all the countries with their grain-eating
people. For every innocent man murdered there is bound to
be some calamity. Who does the murdering? The answer is,



man. Who sends the calamity? The answer is, 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 is sure to reward
good and punish wickedness. How do I know this? I know it
by means of the Sage-kings of the Three Eras, because in
those past days Yao, Shun, Yii, T‘ang, Wen, and Wu loved all
alike in the Great Society and followed this up by
benefiting their hundred clans, changing their purposes,
taking the lead in worshipping the High Ruler, the
mountains and streams, and the spirits. Heaven saw this as
loving and benefiting what it loved, so it loved and
benefited these (Sage-kings). Thus it rewarded these kings,
setting them up in the supreme position of Son of Heaven
in order that they might be a pattern to all. They are named
‘sage men,” and by this is learnt the proof® of goodness and
its reward....

What is it like to have government by force? The answer
is: the big logically will attack the small, the strong will
plunder the weak, the majority will maltreat the minority,
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 in our Great
Society 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 spirits in
the middle sphere or to men below—three no-profits
making no profit anyway, a state of affairs to be described
as armed violence against Heaven.

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

This is something which confuses us. According to this,
what is 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 is
shown a few black objects calls them black, but when he is
shown a large number of black objects calls them white. He
would have to admit that his eyesight was in 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....

AGAINST FATALISM



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

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

ON ALL-EMBRACING LOVE

The sage man who takes in hand the ordering of the Great



Society must know what it is that gives rise to disorder:
only so can he put it in order. If he does not know what
gives rise to disorder, then he cannot make order. This is
illustrated by the physician and his attack on men’s
diseases. He must know what it is 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 in the state be
unique in not being like this? ... The sage man who has the
ordering of the Great Society cannot but examine into what
gives rise to disorder. When this examination is made, the
rise of disorder is (found to be) people not loving each
other, ministers of state and sons not being filial to their
sovereigns and fathers: that is what is called disorder. Sons
love themselves and not their fathers: and the result is that
they injure their fathers in profiting themselves. Younger
brothers love themselves and not their elder brothers; and
the result is ... Ministers love themselves and not their
sovereigns: and the result is ... So in the case of fathers
who have no compassion for their sons, and elder brothers
for their younger brothers, and sovereigns for their
ministers. This also is universally described as disorder.
Fathers love themselves and not their sons: and the result is
they injure their sons in profiting themselves....

If we go to the robbers all over the country, it is just the
same. Robbers love their households and do not love the



households of different kinds of people. The result is that
they rob these other households in order to profit their
own. And the same applies 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 its
origin: it all comes from failure to love one another.... If
the whole of society had mutual love without
discrimination, country would not attack country, clan
would not throw clan into confusion: there would be no
robbers: sovereigns and ministers, fathers and sons, all
would be compassionate and filial. In this state of affairs it
follows that the Great Society would be well ordered....
Thus it was that our Master Mo said that he could not but
urge that men should be loved. This is his word....

The knights and gentlemen everywhere to-day, however,
say that although in theory this kind of all-embracingness is
very good, none the less it is very difficult for universal
application. The word of our Master Mo is: The leaders in
society simply do not understand what is to their profit, nor
do they distinguish the facts.! Take the case of besieging a
city. To fight in the fields, to achieve fame at the cost of
one’s life: this is what all men everywhere find very
difficult. Yet if their sovereign calls for it, then the whole
body of knights are able to do it. How very different from
this is mutual all-embracing love and the mutual exchange



of profit. To love and benefit another is to have him follow
on and love and benefit you. To hate and injure another is to
have him follow on and hate and injure you. What is there
difficult in this? The fact is simply that no ruler has
embodied it in his government and no knight has embodied
it in his conduct.

Formerly Duke Ling of Ch™u State liked his knights to
have small waists. Thus it was that his court officers all
limited 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 is the fact: the
sovereign called for it, and the ministers were able to do it.
... This is the kind of thing which people find to be
difficult....

None the less, the knights and gentlemen everywhere say
that it [i.e. all-embracing love] cannot be put into practice.
To illustrate this they say it would be like picking up Mount
T’ai and stepping over the river Ch’i. The word of our
Master Mo denounces this as an illustration. He said that
picking up Mount T’ai and stepping over the river Ch’i
should be described as beyond the limit of human strength,
and from antiquity down to the present day there never had
been a man who could do this. How different is mutual all-
embracing love and the mutual exchange of benefits! In the
old days the Sage-kings put it into practice. As to how it is



known that this was so,! in the old days when Yii> brought
the Great Society into order, he dug out the West River and
Yu Tou River in order to drain off the waters of the Ch’ii,
Sun, and Huang Rivers. In the north he dammed the Yuan
and Ku Rivers in 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 Yi did. I, to-day, can practise all-
embracingness.

Our Master Mo said that the man who criticizes others
must have something as an alternative. To criticize without
an alternative is like using fire to put out a fire. The (idea)
the man expresses is logically indefensible.

I regard all-embracingness as exactly right. In this way
quick ears and clear eyes co-operate in hearing and seeing,
arms and legs are immeasurably strengthened to co-operate
in movement and action, whilst those who possess the Way
co-operate untiringly in 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 it is that makes the knights
on hearing about all-inclusiveness oppose it. What are the
facts of the case? As it is, the words of these knightly
opponents do not stop at denunciation. They say, It is
excellent, but none the less it is unusable.

The word of our Master Mo: If it is unusable, even I will
oppose it. How can it 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 me to regard my friend’s body as I regard my
own, 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
ill, 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 knight who is all-
embracing would not speak or act like that. He would say: |
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 if we come to the point that the words of the two



knights contradict each other and their actions are
diametrically opposed, we have to assume that both speak
the truth and both act accordingly, so that each man’s words
and actions agree like the two halves of a tally: not a word
is spoken which is 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 a campaign in which the scale of life and death cannot be
known.... Do you know or do you not know to whom he
would entrust his household and his parents and the care of
his wife and children? Would it 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 him in charge.

IN CONDEMNATION OF AGGRESSIVE WARFARE

There is an old proverb: If your plans fail, learn the
future from the past, learn the invisible from the visible.
With plans of this nature one may be both successful and
wise.

Take the case of a country about to go to war. In winter
the cold is to be feared, in summer the heat. This means
that neither winter nor summer is the time for such action.
But if in the spring, then the people miss their sowing and



planting: if in the autumn, then they miss reaping and
harvesting. If they miss only one season, then the number
of people who will die of cold and hunger is incalculable.
Now 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 come
back is beyond reckoning. So also with the spears, lances,
swords, daggers, war chariots, and baggage wagons: the
number of those which will get smashed and ruined and
never come back is beyond reckoning. 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 being cut off or failing through
the distance of transport; the number who, living under bad
conditions 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
incalculable extent, whilst the state robs the people of their
incomes and diminishes their sources of profit.

All this is so: and why? The answer in defence of it is:
we covet the fame and the profit of being victors in war.
That is why it takes place. And the word of our Master Mo
in reply is: Reckon up what they win for themselves; it is
nothing of any use. Reckon up what they gain: it is the exact



opposite of profit; far less than the loss. Take the case of an
attack on a town with its inner wall one mile, its outer two
miles, in circumference. To capture this without the thrust
of a spear or the death of a man would be an empty
achievement. As it is, however, the deaths at most must be
reckoned by the ten thousand, at least by the thousand, and
all that can be obtained is one or two miles of township.
And all the time the great states have empty [i.e. half-
populated] townships to be reckoned by the thousand—
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 is in excess, the population waiting to be ruled in
true kingly fashion insufficient. Now then: to bring the
people to death and to aggravate the troubles of high and
low in order to quarrel over a half-populated township, this
logically is to throw away that of which you have too little
and to double that of which you have too much. To put the
affairs of state right in this fashion is directly counter to
the interest of the state.

ON MODERATION IN THE RITES OF MOURNING

The word of our Master Mo ... When in the past ages of
the Three Dynasties the Sage-kings were no more, the
Great Society lost hold of righteousness, and some later



leaders in society regarded -elaborate funerals and
prolonged mourning periods as signs of human-hearted
righteousness and the duty of filial 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 arising 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 in
them. Reckon up whether elaborate funerals and prolonged
mourning fits in with these three benefits. It is my opinion
that if by the application of these principles the poor can
really be enriched, the population be increased, social
instability be changed to stability, and disorder be made
good order, then elaborate funerals and prolonged
mourning periods will be signs of human-heartedness [jen],
righteousness, 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 throughout society, making them into institutions
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 increased ... then elaborate
funerals will not be ... the duty of filial sons, and those
who plan on behalf of men must on no account refrain from



prohibiting these practices. A jen sovereign will seek to
eradicate them from society.... For the fact is that the
promotion of profit and the eradication of injury
throughout society as a means to bring state and people
into confusion, this has never happened in the history of
man....

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 spirits.
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 High 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 it is 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?

ON MODERATION IN SPENDING

... In ancient times the regulations of the Sage-kings
made standards of moderation to the effect that all the
artisans in the Great Society, the wheelwrights, tanners,
potters, carpenters, should take in 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 seeing.
People were not to go to the length of blending the five
flavours and harmonizing the different perfumes, or to
procure rare delicacies from distant countries. How we
come to know that this was so is through Yao. He ruled
from Chiao Tu in the south to Yu Tu in the north, from
where the sun rose in the east to where it set in the west.
There were none who did not come and do homage to him.
Turning to the meals he most liked to have, they were those
without two kinds of millet 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 its 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 light and warm, or in the summer beyond
linen clothes, seeing that they are both light and cool. Thus
whatever added to the expense but did not add to profit, the



Sage-kings refused to have made.

THE EXALTATION OF MEN OF WORTH

The word of our Master Mo: To-day kings, dukes, and the
big men in society, in making systems of government in
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,
instead 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 in the
failure of the kings, dukes, and big men ... to promote men
of worth and use the services of able men in administration.
The facts are that if a country has plenty of worthy officers,
then the order provided by the state is an unbreakable one,
but if it has few such officers, then its order is easily
broken. Thus it is that the business of the big men consists
primarily in increasing the number of men of worth; and the
question then is what is the (right) method for doing this.

The word of our Master Mo: To illustrate, if you want to
increase the number of expert archers and drivers in the
country, you will certainly have to enrich them, elevate
their social status, honour them, and praise them before
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 in 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
unrighteous shall not be ennobled, the unrighteous shall not
have court favour, the unrighteous shall not stand near the
royal person. The rich and noble, when they heard this, all
retired and consulted to this effect: We originally depended
on our wealth and station, and now our lord promotes the
righteous regardless of whether they are poor and base-
born. That being so, it follows that we must on no account
be unrighteous....

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 endlessly at
the bottom of the social scale. The man of ability was
elevated, the man of no ability put below him: public spirit
was encouraged, and personal grudges put away....

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



and of high station, and handsome engaging fellows, these
are employed. Is there any guarantee that they will be wise
and prudent? This is to employ the unwise and imprudent to
order the state.

1. It is a distinctive feature of Mo Ti’s reasoning that he was not
afraid of repetition. The argument is given in exactly the same words
in relation to different sets of people, etc. Where this becomes boring
to the reader it will be omitted.

2. It seems best to translate by ‘it” and ‘its.” Yet, as modern
Chinese philosophers generally affirm, Mo Ti’s ‘Heaven’ is
equivalent to a Being or even a Person with a Will. Cp. below where
Heaven is described as ‘embracing all men in its love of them.’

3. Mo Ti seldom used Confucius’s word jen (man-to-man-ness,
human- heartedness). His word ai is one expressing rather the
feeling of love. On the other hand, his utilitarian mind made him
construe love in terms of doing good, being useful to your fellow
men.

1. This introductory expression occurs frequently, and makes one
wonder whether these writings may not have been written for
liturgical purposes.

1. The actual character for ‘I’ seldom occurs in classical writings.
It does occur from time to time in the Mo Tzii Book. 1 take wu to
mean ‘I,” and wo to mean ‘we,” but there are contexts where this
does not work.

2. In the argument which follows it becomes clear that cheng
(making right) refers both to making the individual right and making



the whole community right. The second of the synoptic records (c.
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 c. 26 as of this c. 28 points to Mo Ti very much
having the individual in mind. Dr. Mei Yi-pao’s translation
‘righteousness is the standard’ does not seem warranted, well as it
fits in with Mo Ti’s emphasis on uniformity and the necessity for
having a standard.

1. All the evidence points to Mo Ti having a profound love of the
common man; but in his political opinions he was the very reverse of
democratic.

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

2. Cheng (evidence) occurs only once in the Analects, and then
with the meaning of giving evidence about a crime. Here we find it
in an argument used as proof. We cannot be sure that Mo Ti started
this use, but it is clear that sooner or later his followers had it.

1. Emending pien (to argue) to pien (to distinguish). The text in
any case requires emendation. Another question is whether ch i ku,
translated as ‘their facts,” is not rather ‘their reasons,” in which case
Mo Ti, or his early disciples, had reached that pitch of abstract
analysis which enables a logician to say ‘this is a cause’ and ‘that is
an effect.’

1. In c. 16 there is an interesting variant of this: ‘We are not



contemporaries of theirs: we have not heard their voices nor seen
their faces. We know by means of what is written on bamboo and
silk (strips) and what is engraved in metal and stone and handed
down to later generations.’

2. He was the patron saint, so to speak, of the Mohists, as Yao
and Shun were of the Confucianists.

1. The a fortiori device of dialectic is of common occurrence in
these essays. This is the first time it appears in Chinese literature.



Lieh Tzu

Lieh Tz (c. 450-375 B.c.). Tradition ascribes the third
most important document of Taoism to a half-legendary
sage who was probably a contemporary of Socrates. Lieh
Tzt (Lieh Tse, Lieh Yi Ku, Lieh Yiik’ao, or Licius) is
known to us only through the writings of others. Revered
by the Taoist school from the period of its ascendancy in
the third century B.c., he is known mainly through the book
that purports to set forth his teachings.

The Lieh tzu ranks third in importance, after the Tdo Te
Ching and the Chuang Tzi, but it is by far the most
readable of the classics of Taoism. It contains material
from an earlier period, but scholarly opinion now is that it
was written as late as the fourth century A.D., the second
great creative period of Taoism. It is a collection of
stories, sayings, and brief essays. Each of its eight chapters
deals with a single theme. The Yang Chu chapter, strangely
out of keeping with the other chapters, preaches a



hedonistic doctrine. The other chapters serve as a good
introduction to Taoist thought and to the ideal of
heightened perceptiveness and responsiveness in a world
marked by novelty and irrationality.

The theme of the first chapter of the book (“Heaven’s
Gifts”) is reconciliation with death. The metaphysical
premise is that only the Tao can escape change; all things
originate in the Tao and return to it. The chapter offers a
number of reasons for accepting death as well as the final
destruction of heaven and earth.



Heaven’s Gifts

From The Book of Lieh-tzii, translated by A. C. Graham,
London, John Murray, 1960. Copyright 1960 by A. C.
Graham.

Lieh-Tzt was living in Pu-t’ien, the game preserve of the
state of Cheng. For forty years no one noticed him, and the
prince, the nobles and the high officials of the state
regarded him as one of the common people. There was
famine in Cheng, and he decided to move to Wei. His
disciples said to him:

‘Master, you are going away, and have set no time for
your return. Your disciples presume to make a request.
What are you going to teach us before you go? Did not
your master Hu-tzi tell you anything?’

‘What did Hu-tzi ever say?’ Lieh-tzii answered smiling.
‘However, I did once overhear him talking to Po-hun Wu-
jen; I will try to tell you what he said. These were his
words:



“There are the born and the Unborn, the changing and the
Unchanging. The Unborn can give birth to the born, the
Unchanging can change the changing. The born cannot
escape birth, the changing cannot escape change; therefore
birth and change are the norm. Things for which birth and
change are the norm are at all times being born and
changing. They simply follow the alternations of the Yin
and Yang and the four seasons.

The Unborn is by our side yet alone,

The Unchanging goes forth and returns.

Going forth and returning, its successions are endless;
By our side and alone, its Way is boundless.

“The Book of the Yellow Emperor says:

The Valley Spirit never dies:
It is called the dark doe.
The gate of the dark doe
Is called the root of heaven and earth.
It goes on and on, something which almost exists;
Use it, it never runs out.

“Therefore that which gives birth to things is unborn, that
which changes things is unchanging.””

Lieh-tzu said:



‘Formerly the sages reduced heaven and earth to a
system by means of the Yin and Yang. But if all that has
shape was born from the Shapeless, from what were heaven
and earth born? I answer: There was a Primal Simplicity,
there was a Primal Commencement, there were Primal
Beginnings, there was a Primal Material. The Primal
simplicity preceded the appearance of the breath. The
Primal Commencement was the beginning of the breath.
The Primal Beginnings were the breath beginning to
assume shape. The Primal Material was the breath when it
began to assume substance. Breath, shape and substance
were complete, but things were not yet separated from each
other; hence the name ‘“Confusion”. “Confusion” means
that the myriad things were confounded and not yet
separated from each other.

‘Looking you do not see it, listening you do not hear it,
groping you do not touch it; hence the name “Simple”. The
Simple had no shape nor bounds, the Simple altered and
became one, and from one altered to sevenfold, from
sevenfold to ninefold. Becoming ninefold is the last of the
alterations of the breath. Then it reverted to unity; unity is
the beginning of the alterations of shape. The pure and light
rose to become heaven, the muddy and heavy fell to
become earth, the breath which harmoniously blend both
became man. Hence the essences contained by heaven and
earth, and the birth and changing of the myriad things.’



Lieh-tzi said:

‘Heaven and earth cannot achieve everything;

The sage is not capable of everything;

None of the myriad things can be used for
everything.

For this reason

It is the office of heaven to beget and to shelter,
The office of earth to shape and to support,
The office of the sage to teach and reform,
The office of each thing to perform its function.

Consequently, there are ways in which earth excels heaven,
and ways which each thing is more intelligent than the sage.
Why is this? Heaven which begets and shelters cannot
shape and support, earth which shapes and supports cannot
teach and reform, the sage who teaches and reforms cannot
make things act counter to their functions, things with set
functions cannot leave their places. Hence Way of heaven
and earth must be either Yin or Yang, the teaching of the
sage must be either kindness or justice, and the myriad
things, whatever their functions, must be either hard or
soft. All these observe their functions and cannot leave
their places.

‘Hence there are the begotten and the Begetter of the



begotten, shapes and the Shaper of shapes, sound and the
Sounder of sounds, colours and the Colourer of colours,
flavours and the Flavourer of flavours. What begetting
begets dies, but the Begetter of the begotten never ends.
What shaping shapes is real, but the Shaper of shapes has
never existed. What sounding sounds is heard, but the
Sounder of sounds has never issued forth. What colouring
colours is visible, but the Colourer of colours never
appears. What flavouring flavours is tasted, but the
Flavourer of flavours is never disclosed. All are the offices
of That Which Does Nothing. It is able to

Make sweet or bitter, make foul or fragrant.
Shorten or lengthen, round off or square,
Kill or beget, warm or cool.
Float or sink, sound the kung note or the shang,
Bring forth or submerge, blacken or yellow,
Make sweet or bitter, make foul or fragrant.

It knows nothing and is capable of nothing; yet there is
nothing which it does not know, nothing of which it is
incapable.’

When Lieh-tzli was eating at the roadside on a journey to
Wei, he saw a skull a hundred years old. He picked a stalk,
pointed at it, and said, turning to his disciple Pai-feng:

‘Only he and I know that you were never born and will
never die. Is it he who is truly miserable, is it we who are



truly happy?

‘Within the seeds of things there are germs. When they
find water they develop in successive stages. Reaching
water on the edge of land, they become a scum. Breeding
on the bank, they become the plantain. When the plantain
reaches dung, it becomes the crowfoot. The root of the
crowfoot becomes woodlice, the leaves become
butterflies. The butterfly suddenly changes into an insect
which breeds under the stove and looks as though it has
shed its skin, named the c# ii-to. After a thousand days the
ch’ii-to changes into a bird named the kan-yii-ku. The
saliva of the kan-yii-ku becomes the ssu-mi, which
becomes the vinegar animalcula yi-lu, which begets the
animalcula huang-k 'uang, which begets the chiu-yu, which
begets the gnat, which begets the firefly.

“The yang-hsi, combining with an old bamboo which has
not put forth shoots, begets the ch ‘ing-ning. This begets
the leopard which begets the horse, which begets man. Man
in due course returns to the germs. All the myriad things
come out of germs and go back to germs.’

The Book of the Yellow Emperor says:

‘When a shape stirs, it begets not a shape but a shadow.
When a sound stirs, it begets not a sound but an echo.
When Nothing stirs, it begets not nothing but something.’

That which has shape is that which must come to an end.
Will heaven and earth end? They will end together with me.



Will there ever be no more ending? I do not know. Will the
Way end? At bottom it has had no beginning. Will there
ever be no more of it? At bottom it does not exist.

Whatever is born reverts to being unborn, whatever has
shape reverts to being shapeless. But unborn it is not the
basically Unborn, shapeless it is not the basically
Shapeless. That which is born is that which in principle
must come to an end. Whatever ends cannot escape its end,
just as whatever is born cannot escape birth; and to wish to
live forever, and have no more of ending, is to be deluded
about our lot.

The spirit is the possession of heaven, the bones are the
possession of earth. What belongs to heaven is pure and
disperses, what belongs to earth is dense and sticks
together. When spirit parts from body, each returns to its
true state. That is why ghosts are called kuei; kuei means
‘one who has gone home’, they have gone back to their true
home. The Yellow Emperor said:

‘When my spirit goes through its door,
And my bones return to the root form which they grew,
What will remain of me?’

From his birth to his end, man passes through four great
changes: infancy, youth, old age, death. In infancy his
energies are concentrated and his inclinations are one—the
ultimate of harmony. Other things do not harm him, nothing
can add to the virtue in him. In youth, the energies in his



blood are in turmoil and overwhelm him, desires and cares
rise up and fill him. Others attack him, therefore the virtue
wanes in him. When he is old, desires and cares weaken, his
body is about to rest. Nothing contends to get ahead of him,
and although he has not reached the perfection of infancy,
compared with his youth there is a great difference for the
better. When he dies, he goes to his rest, rises again to his
zenith.



Yang Chu

Yang Chu (c. 440-260 Bc.). The most important
document of Chinese hedonism is the Yang Chu chapter of
the Lieh-tzii. Some of the ideas presented in this famous
chapter and attributed to a wise-man recluse about whom
little is known, recall the teachings of Epicurus, who
probably preceded him, as well as those of Lao Tzt

Yang Chu (Yang Tschu, Yang-Tse, or Yang-Sheng) may
have been the first promulgator of a simpler form of the
mystical doctrine of Taoism, but tradition makes him the
successor of Lao Tzi. Critics objected to his teachings,
particularly on hedonism and egotism, yet he seems to have
shared a strong sense of naturalism with Lao Tzi and
Chuang Tzi. Urging avoidance of material pleasure and
purity of conduct, he talked of “letting life run its course
freely,” of “not injuring our material existence with things,”
and of “ignoring not only riches and fame but also life and
death.” Heaven and men are the twin sources of our social



world. The artificial part of the world, that made by man and
called civilization, is to be shunned in favor of life
according to pure nature, Heaven’s creation.

The teachings of Yang Chu, together with those of Mo
Tzi strongly rivaled Confucianism at the time of Mencius
(372-289 B.c.). His main doctrine of following nature and
preserving life was distorted by his successors. “Each man
for himself” was misconstrued as the rankest form of
egotism, and through the centuries he has been labeled the
“Egotist,” the man who “would not give up a single hair for
the benefit of the whole world.” He actually believed that
one should never allow the slightest injury for the sake of
material benefits, and that “the only way to treat life is to
let it have its own way, neither hindering it nor obstructing
it.”

The book bearing the name of Lieh Tzl is a collection of
sayings and stories. Partially borrowed from older sources,
it was probably written around 300 A.p. The famous Yang
Chu chapter of the Lieh-tzu (Chapter 7) sets forth in a few
brief passages a refreshingly unorthodox philosophy based
on the principle of making the most of life by “following
the desires of one’s heart and refraining from contradicting
the inclinations of nature.”



The Yang Chu Chapter of the Lieh-
tzu

From The Book of Lieh-Tzi, translated by A. C. Graham,
London, John Murray, 1960. Copyright 1960 by A. C.
Graham.

Yang Chu travelled in Lu, and lodged with Mr. Meng. Mr.
Meng asked him a question.

‘We ire simply the men we are. What use is reputation?’

—*Areputation helps us to get rich.’

‘Once rich, why not be done with it?’

— It helps us to win high rank.’

‘Once we have high rank, why not be done with it?’

— It will help when we are dead.’

‘Once dead, what good will it do us?’

— Tt will help our descendants.’

‘What use will our reputations be to our descendants?’

—*Caring for reputation vexes the body and withers the
heart; but the man who takes advantage of his reputation can



prosper his whole clan and benefit his whole district, not to
speak of his own descendants.’

‘But whoever cares for reputation must be honest, and if
honest he will be poor. He must be humble, and if humble
he will not rise in rank.’

—*‘When Kuan Chung was chief minister in Ch’i, he was
lewd when his ruler was lewd, extravagant when his ruler
was extravagant. He accorded with his ruler in thought and
in speech, and by the practice of his Way the state won
hegemony; but after his death, the Kuan family was still
only the Kuan family. When T’ien Heng was chief minister
in Ch’i, he behaved unassumingly when his ruler was
arrogant, behaved generously when his ruler was grasping.
The people all went over to him, and in this way he won

‘So if you really live up to your reputation, you will be
poor; if your reputation is pretence, you will be rich.’

—*Reality has nothing to do with reputation, reputation
has nothing to do with reality. Reputation is nothing but
pretence. Formerly Yao and Shun pretended to resign the
Empire to Hsii Yu and Shan Chiian but did not give it up, and
were blessed with its possession for a hundred years. Po Yi
and Shu Ch’i, who really resigned the fief of Ku-chu, did
end by losing this state, and died of starvation on Mount
Shou-yang. The difference between the reality and the
pretence could not be put more plainly.’

Yang Chu said:



‘A hundred years is the term of the longest life, but not
one man in a thousand lives so long. Should there be one
who lives out his span, infancy and senility take nearly half
of it. The nights lost in sleep, the days wasted even when we
are awake, take nearly half the rest. Pain and sickness,
sorrow and toil, ruin and loss, anxiety and fear, take nearly
half of the rest. Of the dozen or so years which remain, if
we reckon how long we are at ease and content, without the
least care, it does not amount to the space of an hour.

‘Then what is a man to live for? Where is he to find
happiness? Only in fine clothes and good food, music and
beautiful women. But we cannot always have enough good
clothes and food to satisfy us, cannot always be playing
with women and listening to music. Then again, we are
checked by punishments and seduced by rewards, led
forward by the hope of reputation, driven back by fear of
the law. Busily we compete for an hour’s empty praise, and
scheme for glory which will outlast our deaths; even in our
solitude we comply with what we see others do, hear others
say, and repent of what our own thoughts approve and
reject. In vain we lose the utmost enjoyment of the prime
of life, we cannot give ourselves up to the hour. How are
we different from prisoners weighted with chains and
fetters?

‘The men of the distant past knew that in life we are here
for a moment and in death we are gone for a moment.



Therefore they acted as their hearts prompted, and did not
rebel against their spontaneous desires; while life lasted
they did not refuse its pleasures, and so they were not
seduced by the hope of reputation. They roamed as their
nature prompted, and did not rebel against the desires
common to all things; they did not prefer a reputation after
death, and so punishment did not affect them. Whether they
were reputed and praised more or less than others, whether
their destined years were many or few, they did not take
into account.’

Yang Chu said:

‘It is in life that the myriad things of the world are
different; in death they are all the same. In life, there are
clever and foolish, noble and vile; these are the differences.
In death, there are stench and rot, decay and extinction; in
this we are all the same.

‘However, whether we are clever or foolish, noble or
vile, is not our own doing, and neither are stench and
rot, decay and extinction. Hence we do not bring about
our own life or death, cleverness or foolishness, nobility
or vileness. However, the myriad things all equally live
and die, are equally clever and foolish, noble and vile.

‘Some in ten years, some in a hundred, we all die; saints
and sages die, the wicked and foolish die. In life they were
Yao and Shun, in death they are rotten bones; in life they



were Chieh and Chou, in death they are rotten bones.
Rotten bones are all the same, who can tell them apart?
Make haste to enjoy your life while you have it; why care
what happens when you are dead?’

Yang Chu said:

‘It is not that Po Yi had no desires, his was the worst sort
possession of the state of Ch’i, and his descendants have
enjoyed it without interruption down to the present day.” of
pride in one’s own purity, and because of it he starved to
death. It is not that Chan Ch‘in had no passions, his was the
worst sort of pride in one’s own correctness, and because
of it he weakened his clan. They went to these extremes in
treating mistaken “purity” and “correctness” as virtues.’

Yang Chu said:

“Yiian Hsien grew poor in Lu, Tzi-kung grew rich in
Wei.! Yiian Hsien’s poverty injured his life, Tzi-kung’s
wealth involved him in trouble.’

‘If that is so, wealth and poverty are both bad; where is
the right course to be found?’

‘It is to be found in enjoying life, in freeing ourselves
from care. Hence those who are good at enjoying life are
not poor, and those who are good at freeing themselves
from care do not get rich.’

Yang Chu said:

‘There is an old saying that each of us should pity the
living and abandon the dead. This saying puts it exactly. The



way to pity others is not simply to feel for them. When
they are toiling we can give them ease, hungry we can feed
them, cold we can warm them, in trouble we can help them
to get through. The way to abandon the dead is not to refuse
to feel sorry for them. But we should not put pearls or jade
in their mouths, dress them in brocades, lay out sacrifical
victims, prepare funeral vessels.’

Yen-Tzi asked Kuan Chung about ‘tending life’. Kuan
Chung answered:

‘It is simply living without restraint; do not suppress, do
not restrict.’

“Tell me the details.’

‘Give yourself up to whatever your ears wish to listen to,
your eyes to look on, your nostrils to turn to, your mouth
to say, your body to find ease in, your will to achieve. What
the ears wish to hear is music and song, and if these are
denied them, I say that the sense of hearing is restricted.
What the eyes wish to see is the beauty of women, and if
this is denied them, I say that the sense of sight is
restricted. What the nostrils wish to turn to is orchids and
spices, and if these are denied them, I say that the sense of
smell is restricted. What the mouth wishes to discuss is
truth and falsehood, and if this is denied it, I say that the
intelligence is restricted. What the body wishes to find
ease in is fine clothes and good food, and if these are
denied it, I say that its comfort is restricted. What the will



wishes to achieve is freedom and leisure, and if it is denied
these, I say that man’s nature is restricted.

‘All these restrictions are oppressive masters. If you can
rid yourself of these oppressive masters, and wait serenely
for death, whether you last a day, a month, a year, ten years,
it will be what I call “tending life”. If you are bound to these
oppressive masters, and cannot escape their ban, though
you were to survive miserably for a hundred years, a
thousand, ten thousand, I would not call it “tending life”.’

Then Kuan Chung in his turn questioned Yen-Tzu:

‘T have told you about ‘“tending life”. What can you tell
me about taking leave of the dead?’

‘It does not matter how we take leave of the dead. What
is there to say about it?’

‘T insist on hearing.’

‘Once I am dead, what concern is it of mine? It is the
same to me whether you burn me or sink me in a river, bury
me or leave me in the open, throw me in a ditch wrapped in
grass or put me in a stone coffin dressed in a dragon-
blazoned jacket and embroidered skirt. I leave it to chance.’

Kuan Chung turned to Pao Shu-ya and Huang-Tzi, and
said:

‘Between the two of us, we have said all that there is to
say about the Way to live and to die.’

Tzi-ch’an was chief minister in Cheng. Within three
years of his taking sole charge of the government, the good



had submitted to his reforms and the wicked dreaded his
prohibitions; the state of Cheng was in good order and the
other states were afraid of it. But he had an elder brother
called Kung-sun Chao who was fond of wine, and a younger
brother called Kung-sun Mu who was fond of women. Chao
had collected in his house a thousand jars of wine and a
whole hillock of yeast for brewing; and for a hundred paces
outside his door the smell of the dregs came to meet men’s
nostrils. When he was carried away by wine, he did not
know whether there was peace or war in the world, he did
not notice mistakes which he had time to repent, he forgot
the possessions in his own house, the degrees of affinity of
his kinsmen, and that it is better to live than to die. Even if
he had stood in water or fire with sword blades clashing
before him, he would not have known it.

In the back courtyard of Mu’s house there was a row of
several dozen rooms, and he picked young and lovely girls
to fill them. When he was excited by lust, he shut the door
on his kinsmen and stopped meeting and going out with his
friends; he fled into his harem, where the nights were too
short to satisfy him, and left thwarted if he had to come out
once in three months. Any beautiful virgin in the district he
was sure to tempt with gifts and invite through go-
betweens, giving up only if he could not catch her.

Tzi-ch’an, who worried about them night and day, went
privately to consult Teng Hsi.



‘I have heard,” he said, ‘that a man should influence his
family by setting his own life in order, influence the state
by setting his own family in order—meaning that the
example you set to those nearest to you extends to those
further away. My administration has set the state in order,
yet my family is in anarchy. Have I been doing things the
wrong way round? Tell me a method of helping these two
men.’

‘T have long marvelled at it,” said Teng Hsi, ‘but did not
wish to be the first to raise the question. Why not look out
for an opportunity to set their lives in order, make them
understand the importance of keeping their health, appeal
to their respect for propriety and duty?’

Tzi-ch’an took his advice. He found an opportunity to
visit his brothers, and told them:

‘It is knowledge and foresight which make man nobler
than the beasts and birds. Knowledge and foresight lead us
to propriety and duty. Learn to live properly and dutifully,
and reputation and office will be yours. But if you act on
the promptings of your passions, and excite yourselves
with pleasure and lust, you will endanger health and life.
Should you listen to what I say, you can repent in a morning
and draw your salaries by the evening.’

Chao and Mu answered:

‘We have long known it, and long since made our choice.
Why should we need your advice to make us see it? Always



life is precious and death comes too soon. We must never
forget that we are living this precious life, waiting for death
which comes too soon; and to wish to impress others with
your respect for propriety and duty, distorting your natural
passions to call up a good name, in our judgement is worse
than death. We wish to enjoy this single life to the full,
draining the utmost pleasure from its best years. For us the
only misfortune is a belly too weak to drink without
restraint, potency which fails before our lust is satisfied.
We have no time to worry that our reputation is ugly and
our health in danger.

‘Besides, is it not mean and pitiable that you, whom
success in ruling the state has made proud, should wish to
disturb our hearts with sophistries, and flatter our thoughts
with hopes of glory and salary? We in turn would like to
dispute the issue with you. The man who is good at ordering
the lives of others does not necessarily succeed, but over-
works himself trying. The man who is good at ordering his
own life gives scope to his nature without needing to
disorder the lives of others. Your method of ruling other
may be realised temporarily in a single state, but it is out of
accord with men’s hearts. Our method of ruling ourselves
may be extended to the whole world, until the Way of ruler
and subject is brought to an end. We have long wanted to
make you understand our way of life, but on the contrary it
is you who come to teach us yours!’



Tzi-ch’an was bewildered and had no answer to give. On
another day he told Teng Hsi, who said:

“You have been living with True Men without knowing it.
Who says you are a wise man? The good government of the
state of Cheng is mere chance, you cannot take the credit
for it.’

Tuan-mu Shu of Wei was a descendant of Tzi-kung.! He
lived on his inheritance, a family property worth ten
thousand pieces of gold. He did not bother with the issue of
his time, but followed his impulse and did as he pleased.
The things which all men desire to do, with which our
inclinations desire to be amused, he did them all, amused
himself with them all. His walls and rooms, terraces and
pavilions, parks and gardens, lakes and ponds, his food and
drink, carriages and dress, singers and musicians, wife and
concubines, bore comparison with those of the rulers of
Ch’i and Ch’u. Whatever his passions inclined him to enjoy,
whatever his ear wished to hear, his eye to see and his
mouth to taste, he would send for without fail, even if it
came from a different region or a border country and was
not a product of the Middle Kingdom, as though it were
something from just across his wall or his hedge. When he
travelled he always went wherever he pleased, however
perilous the mountains and rivers, however long and distant
the roads, as other men walk a few paces. Every day the
guests in his court were counted in hundreds, and down in



his kitchen the fire never went out, up in his hall and
chambers the musicians never stopped playing. The
leftovers of his banquets he scattered far and wide, first in
his own clan, next in the town and the villages around,
finally all over the country.

When he reached the age of sixty, and his vitality and
health were beginning to wane, he let go of his family
affairs, and gave away all the precious things in his
treasuries and storehouses, all his carriages and robes and
concubines, finishing them all within a year, keeping
nothing for his own children and grandchildren. When he
fell ill, he had no medicine or needle in store; and when he
died, lacked the price of his own burial. The people
throughout the whole country who had enjoyed his bounty
made a collection among themselves to bury him, and
restored the property of his children and grandchildren.

When Ch‘in Ku-1i heard of it, he said:

‘Tuan-mu Shu was a madman. He disgraced the disciple
of Confucius who was his ancestor.’

When Tuan-kan Mu heard of it, he said:

‘Tuan-mu Shu was a man who understood; his qualities
surpassed those of his ancestor. All his actions, everything
he did, astonished commonplace minds, but truly reason
approves them. Most of the gentlemen in Wei live by the
manners they have been taught; naturally they are incapable
of grasping what was in this man’s mind.’



Meng Sun-yang asked Yang Chu:

‘Suppose that a man values his life and takes care of his
body; may he hope by such means to live for ever?’

‘It is impossible to live for ever.’

‘May he hope to prolong his life?’

‘It is impossible to prolong life. Valuing life cannot
preserve it, taking care of the body cannot do it good.
Besides, what is the point of prolonging life? Our five
passions, our likes and dislikes, are the same now as they
were of old. The safety and danger of our four limbs, the
joy and bitterness of worldly affairs, changes of fortune,
good government and discord, are the same now as they
were of old. We have heard it already, seen it already,
experienced it already. Even a hundred years is enough to
satiate us; could we endure the bitterness of still longer
life?”

‘If it is so, and swift destruction is better than prolonged
life, you can get what you want by treading on blades and
spear-points, rushing into fire and boiling water.’

‘No. While you are alive, resign yourself and let life run
its course; satisfy all your desires and wait for death. When
it is time to die, resign yourself and let death run its
course; go right to your destination, which is extinction. Be
resigned to everything, let everything run its course; why
need you delay it or speed it on its way?’

Yang Chu said:



‘Po-ch’eng Tzii-kao would not benefit others at the
cost of one hair; he renounced his state and retired to
plough the fields. The Great Yii did not keep even his
body for his own benefit; he worked to drain the Flood
until one side of him was paralysed. A man of ancient
times, if he could have benefited the Empire by the loss of
one hair, would not have given it; and if everything in
the Empire had been offered to him alone, would not
have taken it. When no one would lose a hair and no one
would benefit the Empire, the Empire was in good
order.”!

Ch ‘in Ku-li asked Yang Chu:

‘If you could help the whole world by sacrificing one
hair of your body, would you do it?”’

‘The world certainly will not be helped by one hair.’

‘But supposing it did help, would you do it?

Yang Chu did not answer him. When Ch ‘in Ku-li came
out he told Meng Sun-yang, who said.:

‘You do not understand what is in my Master’s mind.
Let me explain. If you could win ten thousand pieces of
gold by injuring your skin and flesh, would you do it?”’

Twould.’

‘If you could gain a kingdom by cutting off one limb at
the joint, would you do it?

Ch‘in Ku-li was silent for a while. Meng Sun-yang
continued.:



‘It is clear that one hair is a trifle compared with skin
and flesh, and skin and flesh compared with one joint.
However, enough hairs are worth as much as skin and
flesh, enough skin and flesh as much as one joint. You
cannot deny that one hair has its place among the
myriad parts of the body; how can one treat it lightly?

Ch ‘in Ku-li said:

‘I do not know how to answer you. I can only say that
if you were to question Lao-tzii and Kuan-yin about your
opinion they would agree with you, and if I were to
question the Great Yii and Mo-tzi about mine they would
agree with me.’

Meng Sun-yang thereupon turned to his disciples and
changed the subject.

Yang-Chu said:

‘The men whom the world admires are Shun, Yi, the
Duke of Chou and Confucius. The men whom the world
condemns are Chieh and Chou. Yet Shun ploughed at
Hoyang, and made pots at Lei-tse; his four limbs did not
find a moment’s ease, his mouth and stomach did not get
good and sufficient food; he was a man unloved by his
parents, treated as a stranger by his younger brothers and
sisters. He was thirty before he married, and then without
telling his parents. When Yao abdicated the throne to him,
he was already old and his wits had deteriorated. Since his



eldest son Shang-chiin was incompetent, he had to abdicate
the throne to Yi, and died at the end of a miserable life. He
was the most wretched and afflicted man under the sky.

‘When Kun, the father of Yii, was in charge of draining
the earth during the Flood, and failed to complete the work,
Shun executed him in Yii-shan. Yi inherited the work and
served the enemy who had killed his father, thinking of
nothing but his duty to the land. His children and estate
were uncared for, he passed his door too busy to go in, half
his body became paralysed, his hands and feet calloused.
When Shun abdicated the throne to him, he made his palace
humble but his ceremonial sash and cap beautiful, and died
at the end of a miserable life. He was the most careworn
and overdriven man under the sky.

‘After the death of King Wu, in the childhood of King
Ch’eng, the Duke of Chou controlled the administration of
the Empire, to the displeasure of the Duke of Shao.
Rumors slandering the Duke of Chou circulated through
the country, forcing him to retire to the East for three
years. He executed his elder brothers and banished his
younger brothers, himself barely escaping with his life. He
died at the end of a miserable life, in more danger and fear
than any man under the sky.

‘Confucius understood the Way of the Five Emperors
and Three Kings, and accepted the invitations of the rulers
of his time. They chopped down a tree over his head in



Sung, he had to scrape away his footprints in Wei, he was at
the end of his resources in Sung and Chou, he was trapped
by his enemies in Ch’en and Ts’ai, he was humiliated by the
Chi family and insulted by Yang Hu, and died at the end of a
miserable life. He was the most harried and distraught man
under the sky.

‘All those four sages lived without a day’s joy, and died
leaving a reputation which will last ten thousand
generations. Truly the reality was not what their reputation
should have earned them. Though we praise them they do
not know it; though we value them they do not know it. It
matters no more to them than to stumps of trees and clods
of earth.

‘Chieh inherited the wealth of successive reigns, and sat
facing South on the Imperial throne. He had enough wit to
hold down his subjects, enough authority to make all
tremble within the four seas. He gave himself up to all that
amused his ears and eyes, did all that his thought and
inclination suggested to him, and died at the end of a merry
life. He was the freest, most boisterous man under the sky.

‘Chou also inherited the wealth of successive reigns, and
sat facing South on the Imperial throne. His authority
prevailed everywhere, his will was obeyed everywhere. He
vented his passions in a palace a hundred acres square, and
let loose his desire in a night four months long.! He did not
vex himself about propriety and duty, and was executed at



the end of a merry life. He was the most carefree, the least
constrained man under the sky.

‘Those two villains lived in the joy of following their
desires, and dying incurred the reputation of fools and
tyrants. Truly the reality was not what their reputation
deserved. Whether we revile or praise them they do not
know it; does it mean any more to them than to stumps of
trees and clods of earth?

‘The four sages, although the world admires them,
suffered to the end of their lives, and death was the last
home of all of them. The two villains, although the world
condemns them, were happy to the end of their lives, and
again death was their last home.’

Yang Chu visited the King of Liang, and told him that
ruling the Empire was like rolling it in the palm of your
hand. The King said:

‘You have one wife and one concubine, whom you
cannot control, and a garden of three acres, which you
cannot weed. Are you the person to tell me that it is so
easy to rule the Empire?’

‘Have you seen a shepherd with his flock? Send a boy
four foot high with a stick on his shoulder to follow a
flock of a hundred sheep, and it will go East or West as
he wishes. Make Yao lead one sheep, with Shun following
behind with a stick on his shoulder, and they couldn't
make the sheep budge. Besides, I have heard that the fish



which can swallow a boat does not swim in side streams,
the highflying hawk and swan do not settle in ponds and
puddles. Why? Because their aims are set very high. The
Huang-chung and Ta-lii music cannot accompany the
dance in common entertainments. Why? Because its
sound is too far above the ordinary. It is this that is
meant by the saying: “One who sets out on a great
enterprise does not concern himself with trifles; one who
achieves great successes does not achieve small ones”’

Yang Chu said:

‘The events of the distant past have vanished; who has
recorded them? The actions of the Three Highnesses are as
nearly lost as surviving; the actions of the Five Emperors
are as near dream as waking; the actions of the Three Kings
hover in and out of sight. Out of a hundred thousand we do
not remember one. Of the events of our own time, we have
seen some and heard of some, but we do not remember one
in ten thousand. Of events happening this very moment, we
notice some and ignore some, and we shall not remember
one in a thousand. From the distant past to the present day
the years are indeed too many to count; but during the three
hundred thousand years and more since Fu-hsi, the memory
of worth and folly, beauty and ugliness, success and failure,
right and wrong, has always without exception faded and
vanished ... swiftly or slowly, that is the only difference.



‘If we presume on the praise or slander of an hour, so
that we wither the spirit and vex the body, seeking a
reputation which will survive our deaths by a few hundred
years, how will this suffice to moisten our dry bones, and
renew the joy of life?’

Yang Chu said:

‘Man resembles the other species between heaven and
earth, and like them owes his nature to the Five
Elements. He is the most intelligent of living things. But
in man, nails and teeth are not strong enough to provide
defence, skin and flesh are too soft for protection; he
cannot run fast enough to escape danger, and he lacks
fur and feathers to ward off heat and cold. He must
depend on other things in order to tend his nature, must
trust in knowledge and not rely on force. Hence the most
valuable use of knowledge is for self-preservation, while
the most ignoble use of force is to attack others.

‘However, my body is not my possession; yet once
born, I have no choice but to keep it intact. Other things
are not my possessions; yet once [ exist, I cannot
dispense with them. Certainly, it is by the body that we
live; but it is by means of other things that we tend it.

‘Although I keep life and body intact, I cannot possess
this body, although I may not dispense with things, 1
cannot possess these things. To possess these things,



possess this body, would be violently to reserve for
oneself body and things which belong to the world. Is it
not only the sage, only the highest man, who treats as
common possessions the body and the things which
belong to the world? It is this which is meant by “highest

of the highest”."!

Yang Chu said:

‘People find no rest because of four aims—Ilong life,
reputation, office, possessions. Whoever has these four
aims dreads spirits, dreads other men, dreads authority,
dreads punishment. I call him “a man in flight from things”.

He can be killed, he can be given life;
The destiny which decides is outside him.

If you do not go against destiny, why should you yearn for
long life? If you are not conceited about honours, why
should you yearn for reputation? If you do not want power,
why should you yearn for office? If you are not greedy for
wealth, why should you yearn for possessions? One who
sees this I call “a man in accord with things”.

Nothing in the world counters him;
The destiny which decides is within him.

‘Hence the saying,



“Without office and marriage

Men’s satisfactions would be halved.

If they did not eat and wear clothes

The Way of ruler and subject would cease.

299]

A Chou proverb says that ‘You can kill a peasant by
letting him sit down’. He thinks it natural and normal to
work from morning to night, he thinks that nothing tastes
better than a dinner of beans. His skin and flesh are
thick and coarse, his joints and muscles supple and
vigorous. If one morning you were to put him on soft furs
behind silken curtains, and offer him good millet and
meat and fragrant oranges, it would unsettle his mind
and injure his health, and he would fall ill with fever. On
the other hand if the ruler of Sung or Lu were to change
places with the peasant, he would be worn out before he
had worked an hour. Therefore when the rustic is
satisfied and pleased with anything, he says there is
nothing better in the world.

There was once a peasant in Sung, whose ordinary
coat was of tangled hemp and barely kept him alive
through the winter. When the spring sun rose in the East,
he warmed his body in the sunshine. He did not know
that there were such things in the world as wide halls
and secluded chambers, floss silk and fox furs. He turned
to his wife and said:



‘No one knows how warm it is to bare one’s back to the
sun. I shall make a present of this knowledge to our ruler,
and he will richly reward me.’

But a rich man of the village told him:

‘Once there was a man who had a taste for broad
beans, nettle-hemp seeds, celery and southernwood
shoots, and recommended them to some important people
of the district. When they tried the dish, it stung their
mouths and pained their stomachs. They all smiled coldly
and put the blame on him, and he was very embarrassed.
You are just like him.’

Yang Chu said:

‘A grand house, fine clothes, good food, beautiful
women—if you have these four, what more do you need
from outside yourself? One who has them yet seeks more
from outside himself has an insatiable nature. An insatiable
nature is a grub eating away one’s vital forces.’

Being loyal is not enough to make the ruler safe; all it
can do is endanger oneself. Being dutiful is not enough to
benefit others; all it can do is interfere with one’s life.
When it is seen that loyalty is not the way to make the ruler
safe, the good reputation of the loyal will disappear; when
it is seen that duty is not the way to benefit others, the good
reputation of the dutiful will come to an end. It was the Way
of ancient times that both ruler and subject should be safe,



both others and oneself should be benefited.

Yii Hsiung said that ‘The man who dispenses with
reputation is free from care’. Lao-tzii said that
‘Reputation is the guest who comes and goes, reality is
the host who stays’, yet fretful people never stop running
after a good reputation. Is a reputation really
indispensable, is it really impossible to treat it as a
passing guest?

Now a good reputation brings honour and glory, a
bad one humiliation and disgrace. Honour and glory
bring ease and joy, humiliation and disgrace bring care
and vexation. It is care and vexation which go against
our nature, ease and joy which accord with it. Then a real
gain is attached to reputation. How can we dispense with
it, how can we treat it as a passing guest? The one thing
we should dislike is getting involved in real difficulties
by clinging to reputation. If you involve yourself in real
difficulties by clinging to it, you will have irremediable
ruin to worry about, not only the choice between ease
and care, joy and vexation!.

1. Two disciples of Confucius.

1. The phrase yang-sheng (‘tending life’, ‘tending the living’) had
different meanings for different schools. For individualists of the 4th
century B.C. (deriving from the historical Yang Chu himself) it meant
the satisfaction of personal needs without injuring health and life. For



Confucians, ‘tending the living” and ‘taking leave of the dead” were
the filial duties of supporting and decently burying one’s parents. The
present passage gives the Confucian terms a hedonist
reinterpretation.

1. A disciple of Confucius.

1. This passage (with the succeeding dialogue) does not come
from the hedonist author; it is a garbled account of the doctrines of
the historical Yang Chu from a much older source, probably a
document of the rival school of Mo-tzii, the advocate of universal
love. The original doctrine of Yang Chu is still visible behind the
passage, which makes much better sense when its distortion is
corrected:

‘Po-ch’eng Tzii-kao would not accept any external benefit at
the cost of one hair; he renounced his state and retired to plough the
field ... When no one would lose a hair, and no one would fake the
Empire, the Empire was in good order.’

In the dialogue which follows, it is clear that Yang Chu and his
disciple are arguing against the sacrifice of a hair to ‘gain a
Kingdom’, while Ch‘in Ku-li (a disciple of Mo-Tzii) interprets this as
refusing to ‘help the world’. This is why it embarrasses Ch‘in Ku-li
to admit that he would not cripple himself to gain a kingdom; it
amounts to admitting that he would refuse the opportunity to benefit
its people by good government.

1. A banquet lasting a hundred and twenty days, called the
‘Drinking Bout of the Long Night’.

1. This passage is clearly not the work of the hedonist author; nor,



since it values knowledge, does it seem to be characteristically
Taoist. It discusses the relative importance of external possessions
and the preservation of one’s body, the problem which engaged the
historical Yang Chu, and perhaps comes from some offshoot of his
school. The extreme doctrine, ascribed to Yang Chu himself, that the
body should always be preferred, is rejected on the grounds that (1)
Men, unlike animals, cannot exists without external possessions, (2)
We cannot possess even the body, since we cannot prevent it
undergoing the processes of growth and decay common to all things.

1. It is likely that the next saying of Yang Chu should follow
straight on here, the intervening passage being an interpolation by the
editor of Lieh-Tzii.



Shang Yang

Shang Yang (c. 400-338 B.c.). A leading advocate of
political realism as taught by the Legalist School of the
fourth century B.c, Shang Yang (Kung-sun Yang or Wei
Yang), reformed the government of Tsin. He abolished
serfdom, organized a bureaucratic government, and put into
effect a strict legal code that applied uniformly to all
classes. A native of the state of Wei, he had to move to the
westernmost Chinese state, one of the most backward, to
put his ideas into practice. Although he came to a bad end,
within a century the system which he had initiated brought
the state of Ch‘in to supremacy over all the other states.

Shang Yang was a realist of realists, devoting himself
completely to the material strength of the state. He was the
first to see clearly that the coming of the bureaucratic state
heralded the systematic development of law. Thus he is
justly credited with the founding of the Fa Chia, or Legalist
School. His philosophy puts the law (fa) above all else,



whereas Shen Pu-hai’s Legal-ism stresses autocratic power
(shih), and Han Fei’s, statecraft (shu).

How much of the Book of Lord Shang was written by
Shang Yang is controversial. Some of the surviving essays
are plainly the contributions of later thinkers.



The Book of Lord Shang

From Chinese Philosophy in Classical Times, edited by
E. H. Hughes. London, M. M. Dent & Sons Ltd.

THE REFORM OF THE LAW

Duke Hsiao discussed his policy. The three Great Officers,
Lord Shang, Kan Lung, and Tu Chih, were in 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 directing the
people. The prince said, ‘T intend now to alter the laws, so
as to obtain orderly government, and to reform the rites so
as to teach the people; but I am afraid the empire will
criticize me.” Lord Shang said, ‘T have heard it said that he
who hesitates in action does not accomplish anything, and
he who hesitates in 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 is more than one way to
govern the world, and there is no necessity to imitate
antiquity, in order to take appropriate measures for the
state. T'ang and Wu succeeded in attaining 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 necessarily deserve blame, nor do those who follow
established rites merit much praise. Let Your Highness not
hesitate.” Duke Hsiao said, ‘... One should, in one’s plans,
be directed by the needs of the times—I have no doubts
about it.” Thereupon, in consequence, he issued the order to
bring waste lands under cultivation.

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
according to deviating standards, then the people will not
prize learning, nor besides will they hold agriculture cheap.
If they do not prize learning, they will be stupid, and being
stupid, they will have no interest in outside things. When
they have no interest in outside things, the country will
exert itself in 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 is peaceful and



free from peril, exerts itself in agriculture and does not
neglect it, then it is 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 involves ruin for agriculture; but if they are
assessed according to a calculated [i.e. very limited]
number of persons who live on others, and if people are
made to work hard, then the wicked and licentious, the idle
and lazy will have nothing on which to live and they will
take up agriculture. When they take up agriculture, then it is
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
inactive 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 in
years of famine; and making no copious profits, merchants
are fearful, and being fearful, they desire to turn farmers. If
lazy and inactive farmers exert themselves and become
energetic, and if merchants desire to turn farmer, then it is
certain waste lands will be brought under cultivation.

7. If it is impossible to hire servants, great prefects and



heads of families are not supported, and beloved sons
cannot eat in laziness.... Then it is certain waste lands will
be brought under cultivation.

9. If 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 it is certain waste lands
will be brought under cultivation.

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 retailers will be
few, farmers will not be able to enjoy drinking bouts, and
officials will not over-eat.... Then it is certain waste lands
will be brought under cultivation.

16. If the administration of all the districts is 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
abolish (the existing administration), it will be impossible
to keep their actions hidden.... Then the official
appurtenances will be few,> and the people will not be
harassed ... taxes will not be troublesome.... Then it is
certain waste lands will be brought under cultivation.



AGRICULTURE AND WAR

The means whereby a ruler of men encourages the
people are office and rank: the means whereby a country is
made prosperous are agriculture and war.

The people say, ‘We till diligently, first to fill the public
granaries, and then to keep the rest for the nourishment of
our parents. For the sake of our superiors we forget our
love of life and fight for the honour of the ruler and for the
peace of the country. But if the granaries are empty, the
ruler debased, and the family poor, then it is best to seek
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: insignificant individuals will occupy
themselves with trade and practise arts and crafts, all in
order to 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?

If, in a country, there are the following ten things: the
Odes and History, rites and music, virtue and the
cultivation thereof, benevolence and integrity, and
sophistry and intelligence, then the ruler has no one whom
he can employ for defence and warfare. If a country be
governed by means of these ten things, it 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, enemies will not dare to approach,
and even if they should, they would be driven back. When it
mobilizes its army and attacks, it will gain victories; when
it holds the army in reserve and does not attack, it will be
rich.... Therefore sages and intelligent princes are what
they are, not because they are able to get to the bottom of
everything, but because they understand what is essential'
in 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.

THE ELIMINATION 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.

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 in a
state of humiliation, to strive for honour.... Therefore it is
said, ‘Where fame and profit meet, that is the way the
people will follow.’... It the profit comes from the soil, the
people will use their strength to the full; if fame results
from war, then they will fight to the death.

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 is necessary to understand this.

A true sage, in administering a country, is able to
consolidate its strength and to reduce it.... Therefore, for
one who administers a country, the way in which he
consolidates its strength is by making the country rich and
its soldiers strong: the way in which he reduces the
people’s force is by attacking the country’s enemies, and so
encouraging the people to die for their country.... So an
intelligent ruler who knows how to combine these two
principles will be strong, but the country of the one who
does not know how to combine these two will come to be
dismembered.

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
spontaneously 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 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 dislikes; and therefore, for it to be possible to govern
the people, it is necessary that the prince should examine
these likes and dislikes. Likes and dislikes are the basis of
rewards and punishments. Now the nature of man is to like
titles and emoluments and to dislike punishments and
penalties. A prince institutes these two in order to guide
men’s wills; and so he establishes what they desire. Now if
titles follow upon the people’s exertion of strength, if
rewards follow upon their acquisition of merit, and if the
prince succeeds in 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, if the law has neither measures nor figures,’
then affairs will daily become more complicated, and,



although laws have been established, yet the result will be
that the administration will be in disorder. Therefore an
intelligent prince, in directing his people, will so direct
them that they will exert their strength to the utmost, in
order to strive for a particular merit; and if, when they have
acquired merit, riches and honour follow upon it, there will
be no bravery in private causes.... Therefore, in general, an
intelligent prince in his administration relies on force and
not on virtue.... Laws are the means whereby success (in
administration) is obtained.

MAKING ORDERS STRICT

In applying punishments, light offences should be
punished heavily: if light offences do not appear, heavy
offences will not come. This is said to be abolishing
penalties by means of penalties; and if penalties are
abolished affairs succeed. If crimes are serious and
penalties light, penalties will appear and trouble will arise.
This is said to be bringing about penalties by means of
penalties, and such a state will surely come to be
dismembered.

THE CULTIVATION OF FIXED STANDARDS

Orderly government is brought about in a state by three
things. The first is law, the second good faith, and the third



fixed standards. Law is administered in common by the
prince and his ministers. Good faith is established in
common by the prince and his ministers. The right standard
is fixed by the prince alone. If a ruler of men fail to
observe, there will be danger: if prince and ministers
neglect the law and act according to their own self-interest,
disorder will be the inevitable result. Therefore, if law is
established, rights and duties are made clear, and self-
interest does not harm the law: then there is orderly
government. If the fixing of the right standard is decided by
the prince alone, there is prestige. If the people have faith
in his rewards, then their activities will achieve results, and
if they have faith in his penalties, then wickedness will have
no starting-point. Only an intelligent 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 if he issues one severe
order after another, but does not apply the penalties, people
will despise the death penalty.

Those who are engaged in governing in the world are for
the most part lax in regard to law, and place reliance on
private appraisal,' and this is what brings disorder in a state.
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 it lacked definiteness.
Now, if the back be turned on models and measures, and
reliance be placed on private appraisal, in all those cases
there will be a lack of definiteness. Only a Yao would be
able to judge knowledge and ability, worth or unworth,
without a model. But the world does not consist
exclusively of Yaos! Therefore the ancient kings
understood that no reliance should be placed on individual
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 their 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 ministers have no
advancement; and if in awarding rewards and giving
emoluments the respective merits are not weighed, then
fighting soldiers will not serve their prince.

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 in making people farm or fight, or in
making them into travelling politicians, or in making them
into scholars, depends on what their superiors encourage. If
their superiors encourage merit and labour, people will
fight; if they encourage the Odes and the History, people
will become scholars. For people’s attitude towards profit
is just like the tendency of water to flow downwards,
without preference for any of the four sides. The people
are only interested in 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 idly
talk, are successful; if men who waste their time and spend
their days in idleness, and save their efforts for obtaining
benefit through private channels, are successful—if these
three kinds of people, though they have no merit, all obtain
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 it by acts of bravery. Thus
farmers and fighters will dwindle daily, and itinerant
officeseekers will increase more and more, with the result
that the country will fall into disorder, the land will be
dismembered, 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.
Therefore an intelligent ruler is cautious with regard to
laws and regulations: he does not hearken to words which
are not in accordance with the laws (which he has
promulgated): he does not exalt actions which are not in
accordance with the laws: he (himself) does not perform
deeds which are not in accordance with the laws. But he
hearkens to words which are in accordance with the law: he
exalts actions which are in accordance with the law:
performs deeds which are in 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 is the
climax of good government, and it is imperative for a ruler
of men to examine it.

ATTENTION TO LAW

A country of a thousand chariots is able to preserve itself
by defence, and a country of ten thousand chariots is able
to round itself off by fighting [i.e. wars of aggression]—
even (a bad ruler like) Chieh, unwilling (as he would be) to
whittle down a word of this statement, would yet be able to
subdue his enemies. And if abroad one is incapable of
waging war and at home one is incapable of defence, then
even (a good ruler like) Yao could not pacify for any
misbehaviour a country that (normally) would be no match



for him. Looking at it from this point of view, that through
which the country is important and that through which the
ruler is honoured is force. Force being the basis of both,
how is it then that no ruler on earth succeeds in developing
force? Bring about a condition where people find it bitter
not to till the soil, and where they find it dangerous not to
fight. These are two things which filial sons, though they
dislike them, do for their fathers’ sake, and loyal ministers,
though they dislike them, do for their sovereign’s sake.
Nowadays, if you wish to stimulate the multitude of people,
to make them do what even filial sons and loyal ministers
dislike doing, I think it is useless, unless you compel them
by means of punishments and stimulate them by means of
rewards.... Therefore my teaching is 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 it only by war.

1. ie., are averse to working unless there is prospect of double
profit.
2. The official class will be a small one.

1. From a purely utilitarian point of view.
2. i.e. thinking only of profit and loss.

1. In c. 6 reference is made to ‘the statistical method of
administering a country.’



1. Laws (fa) in the sense of this book are not old inherited
customs with the force of law, but a carefully arranged system of
rewards and punishments for specifically defined acts. This system
an intelligent ruler should think out and publish abroad and put into
force without fear or favour.

2. ie., an exact grading of merits and demerits, with a clear
statement as to how much the reward or punishment will be.

1. This is an attack on the Confucianists and their emphasis on
moral influence exercised by the prince and his officials.



Hui Shih

Hui Shih (c. 380-305 B.c.). The School of Names (Ming-
chia) produced two famous dialecticians, Kungwun Lung
and Hui Shih (Hui-tse or Hui Shi). Always sensitive to the
element of unceasing change in nature, Hui Shih stressed
the relativity of all things, universal love, and improvement
of society by the rectification of names. His teachings are
preserved only in the book of the brilliant precursor of
Taoism, Chuang Tz, who acclaimed him as the worthiest
of his adversaries and evidently placed him above
Confucius. Hui Shih probably was older than Chuang Tzi
and died before the latter had finished his book Chuang
Tzi. He appears to have been a disciple of Tzl Ssu, the
grandson of Confucius. Like the Mohists, he was a pacifist.
Some of the aphorisms attributed to him by Chuang Tz are
highly paradoxical.



The Aphorisms

From Chinese Philosophy in Classical Times, edited by
E. H. Hughes, Everyman’s Library, New York, E. P. Dutton.

Hui Shih explored the significance of things ... and said:

1. That beyond which there is nothing greater should be
called the great unit. That beyond which there is nothing
smaller should be called the small unit.

2. That which has no thickness cannot be increased in
thickness, (but) its 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 is exactly (beginning to) go
down. And a creature exactly when he is born is exactly
(beginning to) die.

5. A great similarity compared with a small similarity is
very different. This state of affairs should be described as a
small similarity-in-dissimilarity. The myriad things in
Nature are both completely similar and completely



dissimilar. This state of affairs should be described as a
great similarity-in-dissimilarity.

6. The Southern region (beyond the borders of China and
not fully explored) has no limit and yet has a limit.

7. To-day I go to Yueh State and I arrive there in the past.

8. Linked rings can be sundered.

9. I know that the hub of the world is north of Yen State
and south of Yueh State.

10. Love all things equally: the heavens and the earth are
one composite body.



Chuang Tz

Chuang Tzt (between 399 and 286 B.c.). Modern
scholars consider Chuang Tzi (Tschuang-tse, Chuang Chou,
or Kwang-tze) as among the most brilliant of all the
Chinese philosophers. Ranked, after Lao Tz, as the second
greatest Taoist, he went beyond his predecessor, sharpening
differences between Confucinism and Taoism and placing
greater stress not only on following one’s nature but also
on nourishing it and adapting it to environment.

He was a scholar, a poet, and a master of dialectic and
logic. Once a petty officer in his native state (now Honan)
in the revolutionary and romantic south, he lived most of
his life as a recluse. He is said to have refused the office of
prime minister under King Wei because his duties would
have made it impossible for him to follow his natural
inclinations (fe). Almost indifferent to human society, he
sought neither to change things nor to preserve them, but
only to rise above them. His ideal was to achieve a state of



absolute freedom, in which the distinctions between ‘T’ and
“thou,” happiness and wretchedness, good and evil, life and
death, are forgotten or equated, and man has become one
with the infinite. Deeply aware of the unity concealed by
the constant flux and incessant transformation produced by
the dynamic, ever-changing sweep of nature, he longed for
the ‘“transcendental bliss” that would bring peace of mind
and enable man to live harmoniously in his surroundings,
“letting nature take its course, without being conscious of
the fact.”

The book which bears his name is one of the wittiest,
most imaginative works of Chinese literature and has never
ceased to fascinate Chinese minds. The most important
sections of this collection of essays set down some of the
earliest Taoist beliefs, leading some scholars to the
conclusion that Chuang Tzi, if he was not the founder of
the doctrine subsequently called Taoism, was its precursor.
The extent of his soaring imagination and the power of his
style were never matched by later Taoists. One of the most
important philosophical works ever written, it contains
many profound insights and a number of aphorisms which
even the uneducated are fond of quoting.

Many of the characters in the Chuang Tzii are recluses.
Farmers or fishermen, they live close to nature, shunning
political and social institutions, Parable, allegory, paradox,
and fanciful imagery abound. A favorite device is to use a



historical figure like Confucius to illustrate a Taoist idea.
The whole work is suffused by an almost naive delight in
the wondrous manifestations of nature, conceived as a
cosmic balance of actions and reactions. 7do (universal
nature) and fe (individual nature) must be harmonized. Man
must renounce the artificialities of civilization and live
according to his inner nature. Withdrawal from the world is
effected in three stages: forgetting each worldly thing, then
the world as a whole, and finally one’s existence. Union
with the Tao brings sudden enlightenment. Upon achieving
the highest knowledge, the sage becomes immortal.



The Writings of Chuang Tzii

From The Texts of Tdoism, translated by James Legge.
Published in 1891 by Oxford University Press as Volume
XXIX of “The Sacred Books of the East.”

ENJOYMENT IN UNTROUBLED EASE

1. In the Northern Ocean there is a fish, the name of which
is Khwin'—I do not know how many 11 in size. It changes
into a bird with the name of Phang, the back of which is
(also)—I do not know how many 1i in extent. When this
bird rouses itself and flies, its wings are like clouds all
round the sky. When the sea is moved (so as to bear it
along), it prepares to remove to the Southern Ocean. The
Southern Ocean is the Pool of Heaven.

There is the (book called) Khi Hsieh,>—a record of
marvels. We have in it these words:—‘When the phang is
removing to the Southern Ocean it flaps (its wings) on the
water for 3000 I1. Then it ascends on a whirlwind 90,000 i,



and it rests only at the end of six months.” (But similar to
this is the movement of the breezes which we call) the
horses of the fields, of the dust (which quivers in the
sunbeams), and of living things as they are blown against
one another by the air.! Is its azure the proper colour of the
sky? Or is it occasioned by its distance and illimitable
extent? If one were looking down (from above), the very
same appearance would just meet his view.

2. And moreover, (to speak of) the accumulation of
water;—if it be not great, it will not have strength to
support a large boat. Upset a cup of water in a cavity, and a
straw will float on it as if it were a boat. Place a cup in it,
and it will stick fast;—the water is shallow and the boat is
large. (So it is with) the accumulation of wind; if it be not
great, it will not have strength to support great wings.
Therefore (the phang ascended to) the height of 90,000 i,
and there was such a mass of wind beneath it; thenceforth
the accumulation of wind was sufficient. As it seemed to
bear the blue sky on its back, and there was nothing to
obstruct or arrest its course, it could pursue its way to the
South.

A cicada and a little dove laughed at it, saying, “We make
an effort and fly towards an elm or sapanwood tree; and
sometimes before we reach it, we can do no more but drop
to the ground. Of what use is it for this (creature) to rise
90,000 11, and make for the South?” He who goes to the



grassy suburbs,” returning to the third meal (of the day),
will have his belly as full as when he set out; he who goes
to a distance of 100 1i will have to pound his grain where he
stops for the night; he who goes a thousand Ii, will have to
carry with him provisions for three months. What should
these two small creatures know about the matter? The
knowledge of that which is small does not reach to that
which is great; (the experience of) a few years does not
reach to that of many. How do we know that it is so? The
mushroom of a morning does not know (what takes place
between) the beginning and end of a month; the short-lived
cicada does not know (what takes place between) the spring
and autumn. These are instances of a short term of life. In
the south of Khil' there is the (tree) called Mingling’
whose spring is 500 years, and its autumn the same; in high
antiquity there was that called Ta-kAun,® whose spring was
8000 years, and its autumn the same. And Phing Tz* is the
one man renowned to the present day for his length of life:
—if all men were (to wish) to match him, would they not
be miserable?

3. In the questions put by Thang’ to Ki we have similar
statements:—‘In the bare and barren north there is the dark
vast ocean,—the Pool of Heaven. In it there is a fish,
several thousand 1i in breadth, while no one knows its
length. Its name is the khwan. There is (also) a bird named
the phéng; its back is like the Thai mountain, while its wings



are like clouds all round the sky. On a whirlwind it mounts
upwards as on the whorls of a goat’s horn for 90,000 1j, till,
far removed from the cloudy vapours, it bears on its back
the blue sky, and then it shapes its course for the South, and
proceeds to the ocean there.” A quail by the side of a marsh
laughed at it, and said, “Where is it going to? I spring up
with a bound, and come down again when I have reached but
a few fathoms, and then fly about among the brushwood and
bushes; and this is the perfection of flying. Where is that
creature going to?’ This shows the difference between the
small and the great.

Thus it is that men, whose wisdom is sufficient for the
duties of some one office, or whose conduct will secure
harmony in some one district, or whose virtue is befitting a
ruler so that they could efficiently govern some one state,
are sure to look on themselves in this manner (like the
quail), and yet Yung-tze of Sung' would have smiled and
laughed at them. (This Yung-tze), though the whole world
should have praised him, would not for that have stimulated
himself to greater endeavour, and though the whole world
should have condemned him, would not have exercised any
more repression of his course; so fixed was he in the
difference between the internal (judgment of himself) and
the external (judgment of others), so distinctly had he
marked out the bounding limit of glory and disgrace. Here,
however, he stopped. His place in the world indeed had



become indifferent to him, but still he had not planted
himself firmly (in the right position).

There was Lieh-tze?, who rode on the wind and pursued
his way, with an admirable indifference (to all external
things), returning, however, after fifteen days, (to his
place). In regard to the things that (are supposed to)
contribute to happiness, he was free from all endeavours to
obtain them; but though he had not to walk, there was still
something for which he had to wait. But suppose one who
mounts on (the ether of) heaven and earth in its normal
operation, and drives along the six elemental energies of
the changing (seasons), thus enjoying himself in the
illimitable,—what has he to wait for'? Therefore it is said,
‘The Perfect man has no (thought of) self; the Spirit-like
man, none of merit; the Sagely-minded man, none of
fame!.’

4. Yao?, proposing to resign the throne to Hsii Y&?, said,
‘When the sun and moon have come forth, if the torches
have not been put out, would it not be difficult for them to
give light? When the seasonal rains are coming down, if we
still keep watering the ground, will not our toil be labour
lost for all the good it will do? Do you, Master, stand forth
(as sovereign), and the kingdom will (at once) be well
governed. If I still (continue to) preside over it I must look
on myself as vainly occupying the place;—I beg to resign
the throne to you.” Hsii Ya said, ‘You, Sir, govern the



kingdom, and the kingdom is well governed. If I in these
circumstances take your place, shall I not be doing so for
the sake of the name? But the name is but the guest of the
reality;—shall I be playing the part of the guest? The tailor-
bird makes its nest in the deep forest, but only uses a single
branch; the mole* drinks from the Ho, but only takes what
fills its belly. Return and rest in being ruler,—I will have
nothing to do with the throne. Though the cook were not
attending to his kitchen, the representative of the dead and
the officer of prayer would not leave their cups and stands
to take his place.’

5. Kien W' asked Lien Shi,! saying, ‘I heard Khieh-yii®
talking words which were great, but had nothing
corresponding to them (in reality);—once gone, they could
not be brought back. I was frightened by them;—they were
like the Milky Way® which cannot be traced to its beginning
or end. They had no connexion with one another, and were
not akin to the experience of men.” “What were his words?
asked Lien Shii, and the other replied, (He said) that ‘Far
away on the hill of Ka-shih there dwelt a Spirit-like man
whose flesh and skin were (smooth) as ice and (white) as
snow; that his manner was elegant and delicate as that of a
virgin; that he did not eat any of the five grains, but inhaled
the wind and drank the dew; that he mounted on the clouds,
drove along the flying dragons, rambling and enjoying
himself beyond the four seas; that by the concentration of



his spirit-like powers he could save men from disease and
pestilence, and secure every year a plentiful harvest.” These
words appeared to me wild and incoherent and I did not
believe them. ‘So it is,” said Lien Shd. ‘The blind have no
perception of the beauty of elegant figures, nor the deaf of
the sound of bells and drums. But is it only the bodily
senses of which deafness and blindness can be predicated?
There is also a similar defect in the intelligence; and of this
your words supply an illustration in yourself. That man,
with those attributes, though all things were one mass of
confusion, and he heard in that condition the whole world
crying out to him to be rectified, would not have to address
himself laboriously to the task, as if it were his business to
rectify the world. Nothing could hurt that man; the greatest
floods, reaching to the sky, could not drown him, nor would
he feel the fervour of the greatest heats melting metals and
stones till they flowed, and scorching all the ground and
hills. From the dust and chaff of himself, he could still
mould and fashion Yaos and Shuns!;—how should he be
willing to occupy himself with things??’

6. A man of Sung, who dealt in the ceremonial caps (of
Yin),? went with them to Yiieh,* the peope of which cut off
their hair and tattooed their bodies, so that they had no use
for them. Yao ruled the people of the kingdom, and
maintained a perfect government within the four seas.
Having gone to see the four (Perfect) Ones® on the distant




hill of Ki-shih, when (he returned to his capital) on the
south of the Fan water,® his throne appeared no more to his
deep-sunk oblivious eyes.’

7. Hui-tze® told Chuang Tzii, saying, ‘The king of Wei’
sent me some seeds of a large calabash, which I sowed. The
fruit, when fully grown, could contain five piculs (of
anything). [ used it to contain water, but it was so heavy that
I could not lift it by myself. I cut it in two to make the parts
into drinking vessels; but the dried shells were too wide and
unstable and would not hold (the liquor); nothing but large
useless things! Because of their uselessness I knocked
them to pieces.” Chuang Tzu replied, “You were indeed
stupid, my master, in the use of what was large. There was a
man of sung who was skilful at making a salve which kept
the hands from getting chapped; and (his family) for
generations had made the bleaching of cocoon-silk their
business. A stranger heard of it, and proposed to buy the art
of the preparation for a hundred ounces of silver. The
kindred all came together, and considered the proposal.
“We have,” said they, “been bleaching cocoon-silk for
generations, and have only gained a little money. Now in
one morning we can sell to this man our art for a hundred
ounces;—let him have it.” The stranger accordingly got it
and went away with it to give counsel to the king of Wi,
who was then engaged in hostilities with Yiieh. The king
gave him the command of his fleet, and in the winter he had



an engagement with that of Yiieh, on which he inflicted a
great defeat’, and was invested with a portion of territory
taken from Yiieh. The keeping the hands from getting
chapped was the same in both cases; but in the one case it
led to the investiture (of the possessor of the salve), and in
the other it had only enabled its owners to continue their
bleaching. The difference of result was owing to the
different use made of the art. Now you, Sir, had calabashes
large enough to hold five piculs;—why did you not think of
making large bottle-gourds of them, by means of which you
could have floated over rivers and lakes, instead of giving
yourself the sorrow of finding that they were useless for
holding anything. Your mind, my master, would seem to
have been closed against all intelligence!’

Hui-tze said to Chuang Tzi, ‘I have a large tree, which
men call the Ai 1 antus'. Its trunk swells out to a large
size, but is not fit for a carpenter to apply his line to it; its
smaller branches are knotted and crooked, so that disk and
square cannot be used on them. Though planted on the
wayside, a builder would not turn his head to look at it.
Now your words, Sir, are great, but of no use;—all unite in
putting them away from them.” Chuang Tz replied, ‘Have
you never seen a wild cat or a weasel? There it lies,
crouching and low, till the wanderer approaches; east and
west it leaps about, avoiding neither what is high nor what is
low, till it is caught in a trap, or dies in a net. Again there is



the Yak?, so large that it is like a cloud hanging in the sky. It
is large indeed, but it cannot catch mice. You, Sir, have a
large tree and are troubled because it is of no use;—why do
you not plant it in a tract where there is nothing else, or in a
wide and barren wild? There you might saunter idly by its
side, or in the enjoyment of untroubled ease sleep beneath
it. Neither bill nor axe would shorten its existence; there
would be nothing to injure it. What is there in its
uselessness to cause you distress? [Book I, Part I, Section

L]
THE ADJUSTMENT OF CONTROVERSIES

1. Nan-kwo Tze-khi® was seated, leaning forward on his
stool. He was looking up to heaven and breathed gently,
seeming to be in a trance, and to have lost all
consciousness of any companion. (His disciple), Yen
Khang Tze-y0,' who was in attendance and standing before
him, said, “What is this? Can the body be made to become
thus like a withered tree, and the mind to become like
slaked lime? His appearance as he leans forward on the
stool to-day is such as I never saw him have before in the
same position.” Tze-khi said, “Yen, you do well to ask such a
question, I had just now lost myself?; but how should you
understand it? You may have heard the notes® of Man, but
have not heard those of Earth; you may have heard the notes



of Earth, but have not heard those of Heaven.’

Tze-yu said, ‘I venture to ask from you a description of
all these.” The reply was, ‘When the breath of the Great
Mass (of nature) comes strongly, it is called Wind.
Sometimes it does not come so; but when it does, then
from a myriad apertures there issues its excited noise;—
have you not heard it in a prolonged gale? Take the
projecting bluff of a mountain forest;—in the great trees, a
hundred spans round, the apertures and cavities are like the
nostrils, or the mouth, or the ears; now square, now round
like a cup or a mortar; here like a wet footprint, and there
like a large puddle. (The sounds issuing from them are like)
those of fretted water, of the arrowy whizz, of the stern
command, of the inhaling of the breath, of the shout, of the
gruff note, of the deep wail, of the sad and piping note. The
first notes are slight, and those that follow deeper, but in
harmony with them. Gentle winds produce a small
response; violent winds a great one. When the fierce gusts
have passed away, all the apertures are empty (and still);—
have you not seen this in the bending and quivering of the
branches and leaves?’

Tze-yu said, ‘The notes of Earth then are simply those
which come from its myriad apertures; and the notes of
Man may just be compared to those which (are brought
from the tubes of) bamboo;—allow me to ask about the
notes of Heaven'.’ Tze-khi replied, ‘When (the wind)



blows, (the sounds from) the myriad apertures are
different, and (its cessation) makes them stop of
themselves. Both of these things arise from (the wind and
the apertures) themselves:—should there be any other
agency that excites them?’

2. Great knowledge is wide and comprehensive; small
knowledge is partial and restricted. Great speech is exact
and complete; small speech is (merely) so much talk’.
When we sleep, the soul communicates with (what is
external to us); when we awake, the body is set free. Our
intercourse with others then leads to various activity, and
daily there is the striving of mind with mind. There are
hesitancies; deep difficulties; reservations; small
apprehensions causing restless distress, and great
apprehensions producing endless fears. Where their
utterances are like arrows from a bow, we have those who
feel it their charge to pronounce what is right and what is
wrong; where they are given out like the the conditions of a
covenant, we have those who maintain their views,
determined to overcome. (The weakness of their
arguments), like the decay (of things) in autumn and winter,
shows the failing (of the minds of some) from day to day;
or it is like their water which, once voided, cannot be
gathered up again. Then their ideas seem as if fast bound
with cords, showing that the mind is become like an old and
dry moat, and that it is nigh to death, and cannot be restored



to vigour and brightness.

Joy and anger, sadness and pleasure, anticipation and
regret, fickleness and fixedness, vehemence and indolence,
eagerness and tardiness;—(all these moods), like music
from an empty tube, or mushrooms from the warm
moisture, day and night succeed to one another and come
before us, and we do not know whence they sprout. Let us
stop! Let us stop! Can we expect to find out suddenly how
they are produced?

If there were not (the views of) another, I should not have
mine; if there were not I (with my views), his would be
uncalled for:—this is nearly a true statement of the case,
but we do not know what it is that makes it be so. It might
seem as if there would be a true Governor! concerned in it,
but we do not find any trace (of his presence and acting).
That such an One could act so I believe; but we do not see
His form. He has affections, but He has no form.

Given the body, with its hundred parts, its nine openings,
and its six viscera, all complete in their places, which do |
love the most? Do you love them all equally? or do you
love some more than others? Is it not the case that they all
perform the part of your servants and waiting women? All
of them being such, are they not incompetent to rule one
another? or do they take it in turns to be now ruler and now
servants? There must be a true Ruler (among them)'
whether by searching you can find out His character or not,



there is neither advantage nor hurt, so far as the truth of His
operation is concerned. When once we have received the
bodily form complete, its parts do not fail to perform their
functions till the end comes. In conflict with things or in
harmony with them, they pursue their course to the end,
with the speed of a galloping horse which cannot be
stopped;—is it not sad? To be constantly toiling all one’s
lifetime, without seeing the fruit of one’s labour, and to be
weary and worn out with his labour, without knowing where
he is going to:—is it not a deplorable case? Men may say,
‘But it is not death;’ yet of what advantage is this? When the
body is decomposed, the mind will be the same along with
it:—must not the case be pronounced very deplorable®? Is
the life of man indeed enveloped in such darkness? Is it I
alone to whom it appears so? And does it not appear to be
so to other men?

3. If we were to follow the judgments of the
predetermined mind, who would be left alone and without a
teacher’? Not only woud it be so with those who know the
sequences (of knowledge and feeling) and make their own
selection among them, but it would be so as well with the
stupid and unthinking. For one who has not this determined
mind, to have his affirmations and negations is like the case
described in the saying, ‘He went to Yiieh today, and arrived
at it yesterday.’* It would be making what was not a fact to
be a fact. But even the spirit-like Y&° could not have known



how to do this and how should one like me be able to do it?

But speech is not like the blowing (of the wind); the
speaker has (a meaning in) his words. If, however, what he
says, be indeterminate (as from a mind not made up), does
he then really speak or not? He thinks that his words are
different from the chirpings of fledgelings; but is there any
distinction between them or not? But how can the Téo be so
obscured, that there should be ‘a True’ and ‘a False’ in it?
How can speech be so obscured that there should be ‘the
Right’ and ‘the Wrong’ about them? Where shall the Tao go
to that it will not be found? Where shall speech be found
that it will be inappropriate? Tao becomes obscured
through the small comprehension (of the mind), and speech
comes to be obscure through the vaingloriousness (of the
speaker). So it is that we have the contentions between the
Literati! and the Mohists?, the one side affirming what the
other denies, and vice versa. If we would decide on their
several affirmations and denials, no plan is like bringing the
(proper) light (of the mind)? to bear on them.

All subjects may be looked at from (two points of view),
—from that and from this. If I look at a thing from
another’s point of view, I do not see it; only as I know it.
Hence it is said, ‘That view comes from this; and this view
is a consequence of that:’—which is the theory that that
view and this—(the opposite views)—produce each the
other*. Although it be so, there is affirmed now life and



now death; now death and now life; now the admissibility of
a thing and now its inadmissibility; now its inadmissibility
and now its admissibility. (The disputants) now affirm and
now deny; now deny and now affirm. Therefore the sagely
man does not pursue this method, but views things in the
light of (his) Heavent! (-ly nature), and hence forms his
judgment of what is right.

This view is the same as that, and that view is the same as
this. But that view involves both a right and a wrong; and
this view involves also a right and a wrong:—are there
indeed, or are there not the two views, that and this? They
have not found their point of correspondency which is
called the pivot of the TAo. As soon as one finds this pivot,
he stands in the centre of the ring (of thought), where he
can respond without end to the changing views;—without
end to those affirming, and without end to those denying.
Therefore 1 said, ‘“There is nothing like the proper light (of
the mind).’

4. By means of a finger (of my own) to illustrate that the
finger (of another) is not a finger is not so good a plan as to
illustrate that it is not so by means of what is
(acknowledged to be) not a finger; and by means of (what I
call) a horse to illustrate that (what another calls) a horse is
not so, is not so good a plan as to illustrate that it is not a
horse, by means of what is (acknowledged to be) not a
horse.? (All things in) heaven and earth may be (dealt with



as) a finger; (each of) their myriads may be (dealt with as) a
horse. Does a thing seem so to me? (I say that) it is so.
Does it seem not so to me? (I say that) it is not so. Apath is
formed by (constant) treading on the ground. A thing is
called by its name through the (constant) application of the
name to it. How is it so? It is so because it is so. How is it
not so? It is not so, because it is not so. Everything has its
inherent character and its proper capability. There is
nothing which has not these. Therefore, this being so, if we
take a stalk of grain' and a (large) pillar, a loathsome
(leper) and (a beauty like) Hsi Shih?, things large and things
insecure, things crafty and things strange;—they may in the
light of the Tao all be reduced to the same category (of
opinion about them).

It was separation that led to completion; from
completion ensued dissolution. But all things, without
regard to their completion and dissolution, may again be
comprehended in their unity;—it is only the far reaching in
thought who know how to comprehend them in this unity.
This being so, let us give up our devotion to our own views,
and occupy ourselves with the ordinary views. These
ordinary views are grounded on the use of things. (The
study of that) use leads to the comprehensive judgment, and
that judgment secures the success (of the inquiry). That
success gained, we are near (to the object of our search),
and there we stop. When we stop, and yet we do not know



how it is so, we have what is called the Téo.

When we toil our spirits and intelligence, obstinately
determined (to establish our own view), and do not know
the agreement (which underlies it and the views of others),
we have what is called ‘In the morning three.” What is
meant by that ‘In the morning three?” A keeper of monkeys,
in giving them out their acorns, (once) said, ‘In the morning
I will give you three (measures) and in the evening four.’
This made them all angry, and he said. “Verv well. In the
morning I will give you four and in the evening three.” His
two proposals were substantially the same, but the result of
the one was to make the creatures angry, and of the other to
make them pleased:—an illustration of the point I am
insisting on. Therefore the sagely man brings together a
dispute in its affirmations and denials, and rests in the equal
fashioning of Heaven!. Both sides of the question are
admissible.

5. Among the men of old their knowledge reached the
extreme point. What was that extreme point? Some held
that at first there was not anything. This is the extreme
point, the utmost point to which nothing can be added. A
second class held that there was something, but without any
responsive recognition” of it (on the part of men).

A third class held that there was such recognition, but
there had not begun to be any expression of different
opinions about it.



It was through the definite expression of different
opinions about it that there ensued injury to (the doctrine
of) the Tao. It was this injury to the (doctrine of the) Tao
which led to the formation of (partial) preferences. Was it
indeed after such preferences were formed that the injury
came? or did the injury precede the rise of such
preferences? If the injurv arose after their formation, Kao’s
method of playing on the lute was natural. If the injury
arose before their formation, there would have been no
such playing on the lute as’ Kéo’s.?

Kao Wan’s playing on the lute, Shih Kwang’s indicating
time with his staff, and Hui-tze’s (giving his views), while
leaning against a dryandra tree (were all extraordinary). The
knowledge of the three men (in their several arts) was
nearly perfect, and therefore they practised them to the end
of their lives. They loved them because they were different
from those of others. They loved them and wished to make
them known to others. But as they could not be made clear,
though they tried to make them so, they ended with the
obscure (discussions) about ‘the hard’ and ‘the white.” And
their sons,' moreover, with all the threads of their fathers’
compositions, yet to the end of their lives accomplished
nothing. If they, proceeding in this way, could be said to
have succeeded, then am I also successful; if they cannot be
pronounced successful, neither I nor any other can
succeed.



Therefore the scintillations of light from the midst of
confusion and perplexity are indeed valued by the sagely
man; but not to use one’s own views and to take his position
on the ordinary views is what is called using the (proper)
light.

6. But here now are some other sayings.”>—1I do not know
whether they are of the same character as those which I
have already given, or of a different character. Whether
they be of the same character or not when looked at along
with them, they have a character of their own, which cannot
be distinguished from the others. But though this be the
case, let me try to explain myself.

There was a beginning. There was a beginning before that
beginning> There was a beginning previous to that
beginning before there was the beginning.

There was existence; there had been no existence. There
was no existence before the beginning of that no
existence’. There was no existence previous to the no
existence before the beginning of the no existence. If
suddenly there was non-existence, we do not know whether
it was really anything existing, or really not existing. Now |
have said what I have said, but I do not know whether what I
have said be really anything to the point or not.

Under heaven there is nothing greater than the tip of an
autumn down, and the Thai mountain is small. There is no
one more long-lived than a child which dies prematurely,



and Phang Tzi did not live out his time. Heaven, Earth, and |
were produced together, and all things and I are one. Since
they are one, can there be speech about them? But since
they are spoken of as one, must there not be room for
speech? One and Speech are two; two and one are three.
Going on from this (in our enumeration), the most skilful
reckoner cannot reach (the end of the necessary numbers),
and how much less can ordinary people do so! Therefore
from non-existence we proceed to existence till we arrive
at three; proceeding from existence to existence, to how
many should we reach? Let us abjure such procedure, and
simply rest here!.

7. The Tao at first met with no responsive recognition.
Speech at first had no constant forms of expression.
Because of this there came the demarcations (of different
views). Let me describe those demarcations:—they are the
Left and the Right’; the Relations and their Obligations®;
Classifications* and their Distinctions; Emulations and
Contentions. These are what are called ‘the Eight
Qualities.” Outside the limits of the world of men,> the sage
occupies his thoughts, but does not discuss about anything;
inside those limits he occupies his thoughts, but does not
pass any judgments. In the Khun Khifi,' which embraces the
history of the former kings, the sage indicates his
judgments, but does not argue (in vindication of them).
Thus it is that he separates his characters from one another



without appearing to do so, and argues without the form of
argument. How does he do so? The sage cherishes his
views in his own breast, while men generally state theirs
argumentatively, to show them to others. Hence we have
the saying, ‘Disputation is a proof of not seeing clearly.’

The Great Tao”> does not admit of being praised. The
Great Argument does not require words. Great
Benevolence is not (officiously) benevolent. Great
Disinterestedness does not vaunt its humility. Great
Courage is not seen in stubborn bravery.

The Téo that is displayed is not the Tao. Words that are
argumentative do not reach the point. Benevolence that is
constantly exercised does not accomplish its object.
Disinterestedness that vaunts its purity is not genuine.
Courage that is most stubborn is ineffectual. These five
seem to be round (and complete), but they tend to become
square (and immovable). Therefore the knowledge that
stops at what it does not know is the greatest. Who knows
the argument that needs no words, and the Way that is not to
be trodden?

He who is able to know this has what is called ‘The
Heavenly Treasure-house.”® He may pour into it without its
being filled; he may pour from it without its being
exhausted; and all the while he does not know whence (the
supply) comes. This is what is called “The Store of Light.’

Therefore of old Yao asked Shun, saying, ‘I wish to smite



(the rulers of) Tung, Kwei, and Hsii-do.! Even when
standing in my court, | cannot get them out of my mind.
How is it so?’ Shun replied, ‘Those three rulers live (in
their little states) as if they were among the mugwort and
other brushwood;—how is it that you cannot get them out
of your mind? Formerly, ten suns came out together, and all
things were illuminated by them;—how much should (your)
virtue exceed (all) suns!’

8. Nieh Khiieh asked Wang 1% saying, ‘Do you know, Sir,
what all creatures agree in approving and affirming?’ ‘How
should I know it?” was the reply. ‘Do you know what it is
that you do not know?’ asked the other again, and he got the
same reply. He asked a third time,—‘Then are all creatures
thus without knowledge?’ and Wang I answered as before,
(adding however), ‘Notwithstanding, I will try and explain
my meaning. How do you know that when I say “I know it,” I
really (am showing that) I do not know it, and that when I
say “I do not know it,” I really am showing that I do know it.
And let me ask you some questions:—‘If a man sleep in a
damp place, he will have a pain in his loins, and half his
body will be as if it were dead; but will it be so with an eel?
If he be living in a tree, he will be frightened and all in a
tremble; but will it be so with a monkey? And does any one
of the three know his right place? Men eat animals that have
been fed on grain and grass; deer feed on the thickset grass;
centipedes enjoy small snakes; owls and crows delight in



mice; but does any one of the four know the right taste?
The dog-headed monkey finds its mate in the female
gibbon; the elk and the axis deer cohabit; and the eel enjoys
itself with other fishes. Mao Thiang! and Li Ki! were
accounted by men to be most beautiful, but when fishes saw
them, they dived deep in the water from them; when birds,
they flew from them aloft; and when deer saw them, they
separated and fled away.” But did any of these four know
which in the world is the right female attraction? As I look
at the matter, the first principles of benevolence and
righteousness and the paths of approval and disapproval are
inextricably mixed and confused together:—how is it
possible that I should know how to discriminate among
them?’

Nieh Khiieh said (further), ‘Since you, Sir, do not know
what is advantageous and what is hurtful, is the Perfect man
also in the same way without the knowledge of them?’
Wang I replied, ‘The Perfect man is spirit-like. Great lakes
might be boiling about him, and he would not feel their
heat; the Ho and the Han might be frozen up, and he would
not feel the cold; the hurrying thunderbolts might split the
mountains, and the wind shake the ocean, without being
able to make him afraid. Being such, he mounts on the
clouds of the air, rides on the sun and moon, and rambles at
ease beyond the four seas. Neither death nor life makes any
change in him, and how much less should the



considerations of advantage and injury do so!”

9. Khii Thido-tze* asked Khang-wii Tze,* saying, ‘I heard
the Master (speaking of such language as the following):
—*The sagely man does not occupy himself with worldly
affairs. He does not put himself in the way of what is
profitable, nor try to avoid what is hurtful; he has no
pleasure in seeking (for anything from any one); he does
not care to be found in (any established) Way; he speaks
without speaking; he does not speak when he speaks; thus
finding his enjoyment outside the dust and dirt (of the
world).” The Master considered all this to be a shoreless
flow of mere words, and I consider it to describe the
course of the Mysterious Way—What do you, Sir, think of
it?” Khang-wii Tze replied, ‘The hearing of such words
would have perplexed even Hwang-Ti, and how should Khiti
be competent to understand them? And you, moreover, are
too hasty in forming your estimate (of their meaning). You
see the egg, and (immediately) look out for the cock (that
is to be hatched from it); you see the bow, and
(immediately) look out for the dove (that is to be brought
down by it) being roasted. I will try to explain the thing to
you in a rough way; do you in the same way listen to me.

‘How could any one stand by the side of the sun and
moon, and hold under his arm all space and all time? (Such
language only means that the sagely man) keeps his mouth
shut, and puts aside questions that are uncertain and dark;



making his inferior capacities unite with him in honouring
(the One Lord). Men in general bustle about and toil; the
sagely man seems stupid and to know nothing'. He blends
ten thousand years together in the one (conception of
time); the myriad things all pursue their spontaneous
course, and they are all before him as doing so.

‘How do I know that the love of life is not a delusion?
and that the dislike of death is not like a young person’s
losing his way, and not knowing that he is (really) going
home? Li Ki! was a daughter of the border Warden of Ai.
When (the ruler of) the state of Tin first got possession of
her, she wept till the tears wetted all the front of her dress.
But when she came to the place of the king,” shared with
him his luxurious couch, and ate his grain-and-grass-fed
meat, then she regretted that she had wept. How do I know
that the dead do not repent of their former craving for life?

‘Those who dream of (the pleasures of) drinking may in
the morning wail and weep; those who dream of wailing and
weeping may in the morning be going out to hunt. When
they were dreaming they did not know it was a dream; in
their dream they may even have tried to interpret it3; but
when they awoke they knew that it was a dream. And there
is the great awaking, after which we shall know that this life
was a great dream. All the while, the stupid think they are
awake, and with nice discrimination insist on their
knowledge; now playing the part of rulers, and now of



grooms. Bigoted was that KAid! He and you are both
dreaming. I who say that you are dreaming am dreaming
myself. These words seem very strange; but if after ten
thousand ages we once meet with a great sage who knows
how to explain them, it will be as if we met him
(unexpectedly) some morning or evening.

10. ‘Since you made me enter into this discussion with
you, if you have got the better of me and not I of you, are
you indeed right, and I indeed wrong? If I have got the
better of you and not you of me, am I indeed right and you
indeed wrong? Is the one of us right and the other wrong?
are we both right or both wrong? Since we cannot come to
a mutual and common understanding, men will certainly
continue in darkness on the subject.

‘Whom shall T employ to adjudicate in the matter? If I
employ one who agrees with you, how can he, agreeing with
you, do so correctly? And the same may be said if [ employ
one who agrees with me. It will be the same if [ employ one
who differs from us both or one who agrees with us both. In
this way I and you and those others would all not be able to
come to a mutual understanding; and shall we then wait for
that (great sage)? (We need not do so.) To wait on others to
learn how conflicting opinions are changed is simply like
not so waiting at all. The harmonising of them is to be
found in the invisible operation of Heaven, and by
following this on into the unlimited past. It is by this



method that we can complete our years (without our minds
being disturbed)'.

‘What is meant by harmonising (conflicting opinions) in
the invisible operations of Heaven? There is the affirmation
and the denial of it; and there is the assertion of an opinion
and the rejection of it. If the affirmation be according to
the reality of the fact, it is certainly different from the
denial of it:—there can be no dispute about that. If the
assertion of an opinion be correct, it is certainly different
from its rejection:—neither can there be any dispute about
that. Let us forget the lapse of time; let us forget the
conflict of opinions. Let us make our appeal to the Infinite,
and take up our position there?.’

11. The Penumbra asked the Shadow?, saying, ‘Formerly
you were walking on, and now you have stopped; formerly
you were sitting, and now you have risen up:—how is it that
you are so without stability?” The Shadow replied, ‘T wait
for the movements of something else to do what I do, and
that something else on which I wait waits further on another
to do as it does'. My waiting,—is it for the scales of a
snake, or the wings of a cicada>? How should I know why I
do one thing, or do not do another3?

‘Formerly, I, Kwiing Kau, dreamt that [ was a butterfly, a
butterfly flying about, feeling that it was enjoying itself. I
did not know that it was Kau. Suddenly I awoke, and was
myself again, the veritable Kau. I did not know whether it



had formery been Kau dreaming that he was a butterfly, or
it was now a butterfly dreaming that it was Kau. But
between Kau and a butterfly there must be a difference.*
This is a case of what is called the Transformation of
Things*.” [Book II, Part I, Section I1.]

1. The khwan and the phang are both fabulous creatures, far
transcending in size the dimensions ascribed by the wildest fancy of
the West to the kraken and the roc. Chuang Tz represents them as
so huge by way of contrast to the small creatures which he is
intending to introduce;—to show that size has nothing to do with the
Téo, and the perfect enjoyment which the possession of it affords.
The passage is a good specimen of the Yi Yen, metaphorical or
parabolical narratives or stories, which are the chief characteristic of
our author’s writings; but the reader must keep in mind that the idea
or lesson in its ‘lodging’ is generally of a Téoistic nature.

2. There may have been a book with this title, to which Chuang
Tzi appeals, as if feeling that what he had said needed to be
substantiated.

1. This seems to be interjected as an afterthought, suggesting to
the reader that the phang, soaring along at such a height, was only an
exaggerated form of the common phenomena with which he was
familiar.

2. In Chinese, Mang Chang; but this is not the name of any
particular place. The phrase denotes the grassy suburbs (from their
green colour), not far from any city or town.

1. The great state of the South, having its capital Ying in the



present Hii-pei, and afterwards the chief competitor with Khin for
the sovereignty of the kingdom.

2. Taken by some as the name of a tortoise.

3. This and the Ming-ling tree, as well as the mushroom mentioned
above, together with the kwhan and phéng, are all mentioned in the
fifth Book of the writings of Lieh-Tze, referred to in the next
paragraph.

4. Or ‘the patriarch Phang.” Confucius compared himself to him
(Analects, VII, I);—’our old Phang;’ and K& Hsi thinks he was a
worthy of ficer of the Shang dynasty. Whoever he was, the legends
about him are a mass of Taoistic fables. At the end of the Shang
dynasty (B.C. 1123) he was more than 767 years old, and still in
unabated vigour. We read of his losing 49 wives and 54 sons; and
that he still left two sons, Wi and I, who died in Fi-kien, and gave
their names to the Wi-1 or Bo-1 hills, from which we get our Bohea
tea! See Mayers’ ‘Chinese Reader’s Manual,” p. 175.

5. The founder of the Shang dynasty (B.C. 1766-1754). In Lieh-tze
his interlocutor is called Hsia Ko, and Tze-ki.

1. We can hardly tell who this Yung-tze was. Sung was a duchy,
comprehending portions of the present provinces of Honan, An-hui,
and Kiang-si.

2. Whether there ever was a personage called Lieh-tze or Lich
Yiikhau, and what is the real character of the writings that go under
his name, are questions that cannot be more than thus alluded to in a
note. He is often introduced by Chuang Tzl, and many narratives
are common to their books. Here he comes before us, not as a
thinker and writer, but as a semi-supernatural being, who has only
not yet attained to the highest consummations of the Téo.



1. The description of a master of the Téo, exalted by it, unless the
predicates about him be nothing but the ravings of a wild
extravagance, above mere mortal man. In the conclusion, however,
he is presented under three different phrases, which the reader will
do well to keep in mind.

2. The great sovereign with whom the documents of the Shi King
commence:—B.C. 2357-2257.

3. A counsellor of Yéo, who is once mentioned by Sze-ma Khien
in his account of Po-i—in the first Book of his Biographies. Hsu Y
is here the instance of ‘the Sagely man,” with whom the desire of a
name or fame has no influence.

4. Some say the tapir.

1. Known to us only through Chuang Tzii.

2. ‘The madman of KA#i’ of the Analects, XVIII, 5, who eschews
intercourse with Confucius. See Hwang-fii Mi’s account of him,
under the surname and name of L Thung, in his Notices of Eminent
Taoists, 1. 25.

3. Literally, ‘the Ho and the Han;’ but the name of those rivers
com bined was used to denote ‘the Milky Way.’

1. Shun was the successor of Yéo in the ancient kingdom.

2. All this description is to give us an idea of the ‘Spirit-like man.”
We have in it the results of the Téo i its fullest embodiment.

3. See the LiKi, IX, ii, 3.

4. A state, part of the present province of Kieh-kiang.

5. Said to have been Hsii Y mentioned above, with Nich Khiich,
Wang I, and Phi-1, who will by and by come before us.

6. A river in Shan-hsi, on which was the capital of Yao;—a
tributary of the Ho.



7. This paragraph is intended to give us an idea of ‘the Perfect
man,” who has no thought of himself. The description, however, is
brief and tame, compared with the accounts of Hsii Y and of ‘the
Spirit-like man.’

8. Or Hui Shih, the chief minister of ‘King Hui of Liang (or Wei),
(B.C. 370-333),” with an interview between whom and Mencius the
works of that philosopher commence. He was a friend of Chuang
Tzi, and an eccentric thinker; and in Book XXXIII there is a long
account of several of his views. I do not think that the conversations
about ‘the great cala bash’ and ‘the great tree’ really took place;
Chuang Tzl probably invented them, to illustrate his point that size
had nothing to do with Téo, and that things which seemed useless
were not really so when rightly used.

9. Called also Liang from the name of its capital. Wei was one of
the three states (subsequently kingdoms), into which the great fief of
zin was divided about B.C. 400.

1. A great and ancient state on the sea-board, north of Yiiech. The
name remains in the district of Wi-kiang in the prefecture of Si-
kau.

2. The salve gave the troops of Wil a great advantage in a war on
the Kiang, especially in winter.

1. The Ailantus glaridulosa, common in the north of China, called
‘the fetid tree,” from the odour of its leaves.

2. The bos grunniens of Tibet, the long tail of which is in great
demand for making standards and chowries.

3. Nan-kwo, ‘the southern suburb,” had probably been the quarter
where Tze-khi had resided, and is used as his surname. He is
introduced several times by Chuang Tz in his writings:—Books 1V,



7; XXVII, 4, and perhaps elsewhere.

1. We have the surname of this disciple, Yen; his name, Yen; his
honorary or posthumous epithet (Khang); and his ordinary
appellation, Tze-yl. The use of the epithet shows that he and his
master had lived before our author.

2. ‘He had lost himself;’ that is, he had become unconscious of all
around him, and even of himself, as if he were about to enter into the
state of ‘an Immortal,” a mild form of the Buddhistic samadhi. But
his attitude and appearance were intended by Chuang Tzi to indicate
what should be the mental condition in reference to the inquiry
pursued in the Book;—a condition, it appears to me, of agnosticism.

3. The Chinese term here (I ai) denotes a reed or pipe, with three
holes, by a combination of which there was formed the rudimentary
or reed organ. Our author uses it for the sounds or notes heard in
nature various as the various opinions of men in their discussions
about things.

1. The sounds of Earth have been described fully and graphically.
Of the sounds of Man very little is said, but they form the subject of
the next paragraph. Nothing is said in answer to the disciple’s inquiry
about the notes of Heaven. It is intimated, however, that there is no
necessity to introduce any foreign Influence or Power like Heaven in
connexion with the notes of Earth. The term Heaven, indeed, is
about to pass with our author into a mere synonym of Téo, the
natural ‘course’ of the phenomena of men and things.

2. Words are the ‘sounds’ of Man; and knowledge is the ‘wind’ by
which they are excited.

1. ‘A true Governor’ would be a good enough translation for ‘the



true God.” But Chuang Tzt did not admit any supernatural Power or
Being as working in man. His true Governor was the Téo; and this
will be increasingly evident as we proceed with the study of his
Books.

1. The name ‘Ruler’ is different from ‘Governor’ above; but they
both indicate the same concept in the author’s mind.

2. The proper reply to this would be that the mind is not dissolved
with the body; and Chuang Tzi’s real opinion, as we shall find, was
that life and death were but phases in the phenomenal development.
But the course of his argument suggests to us the question here, ‘Is
life worth living?”

3. This ‘teacher’ is ‘the Téo.’

4. Expressing the absurdity of the case. This is one of the sayings
of Hui-tze.

5. The successor and counsellor of Shun, who coped with and
remedied the flood of Yao.

1. The followers of Confucius.

2. The disciples of Mih-tze, or Mih Ti, the heresiarch, whom
Mencius attacked so fiercely;—see Mencius, V, 1, 5, et al. His era
must be as signed between Confucius and Mencius.

3. That is, the perfect mind, the principle of the Tao.

4. As taught by Hui-tze;—see XXXIII, 7; but it is doubtful if the
quotation from Hui’s teaching be complete.

1. Equivalent to the Tao.

2. The language of our authors here is understood to have
reference to the views of Kung-sun Lung, a contemporary of Hui-
tze, and a sophist like him. One of his treatises or arguments had the



title of “The White Horse,” and another that of ‘Pointing to Things.’
If these had been pre served, we might -have seen more clearly the
appropriateness of the text here. But the illustration of the monkeys
and their actions shows us the scope of the whole paragraph to be
that controversialists, whose views are substantially the same, may
yet differ, and that with heat, in words.

3

1. The character in the text means both ‘a stalk of grain’ ‘a
horizontal beam.” Each meaning has its advocates here.

2. A famous beauty, a courtesan presented by the king of Yiieh to
his enemy, the king of Wi, and who hastened on his progress to ruin
and death; she herself perishing at the same time.

1. Literally, ‘the Heaven-Mould or Moulder,”—another name for
the Téo, by which all things are fashioned.

2. The ordinary reading here is fang, ‘a boundary’ or ‘distinctive
limit.” Lin Hsi-kung adopts the reading, ‘a response,” and I have
followed him.

3. Kao Wan and Shih Kwang were both musicians of the state of
Tzin. Shih, which appears as Kwang’s surname, was his
denomination as ‘music master.” It is difficult to understand the
reason why Chuang Tzl introduces these men and ther ways, or
how it helps his argument.

1. Perhaps we should read here ‘son,” with special reference to
the son of Hui-tze.

2. Referring, I think, to those below commencing ‘There was a
beginning.’

3. That is, looking at things from the standpoint of an original non
existence, and discarding all considerations of space and time.



1. On this concluding clause, Tido Hung says—’Avoiding such
procedure, there will be no affirmations and denials’ (no contraries).

2. That is, direct opposites.

3. Literally, ‘righteousnesses;’ the proper way of dealing with the
relations.

4. Literally, ‘separations.’

5. Literally, ‘the six conjunctions,” meaning the four cardinal points
of space, with the zenith and nadir; sometimes a name for the
universe of space. Here we must restrict the meaning as I have
done.

1. “The Spring and Autumn;’—Confucius’s Annals of L, here
complimented by Chuang Tzi. See in Mencius, IV, ii, 21.

2. Compare the Tao Teh King, ch. 25, et al.

3. Names for the Tao.

1. Three small states. Is Yao’s wish to smite an instance of the
‘quality’ of ‘emulation’ or jealousy?

2. Both Téaoistic worthies of the time of Yao, supposed to have
been two of the Perfect Ones whom Yo visited on the distant hill of
Ki-shih (I, par. 6). According to Hwang Mi, Wang I was the teacher
of Nieh Khiieh, and he again of Hsu Y.

1. Two famous beauties;—the former, a contemporary of Hsi
Shihn (par. 4, note 2), and like her also, of the state of Yiieh; the
latter, the daughter of a barbarian chief among the Western Jung.
She was captured by duke Hsien of Tzin, in B.C. 672. He
subsequently made her his wife,—to the great injury of his family
and state.

2. Not thinking them beautiful, as men did, but frightened and



repelled by them.

3. Compare Book I, pars. 3 and 5.

4. We know nothing of the former of these men, but what is
mentioned here; the other appears also in Book XXV, 6. If ‘the
master’ that immediately follows be Confucius they must have been
contemporary with him. The KAi( in Khang-wi’s reply would seem
to make it certain ‘the master’ was Confucius, but the oldest critics,
and some modern ones as well, think that Khang-wi{i’s name was
also Khill. But this view is attended with more difficulties than the
other. By the clause interjected in the translation after the first
‘Master,” I have avoided the incongruity of ascribing the long
description of Taoism to Confucius.

1. Compare Lao-tze’s account of himself in his Work, ch. 20.

1. See note to # 8. The lady is there said to have been the
daughter of a barbarian chief; here she appears as the child of the
border Warden of Ai. But her maiden surname of Ki shows her
father must have been a scion of the royal family of Kau. Had he
forsaken his warden-ship, and joined one of the Ti tribes, which had
adopted him as its chief?

2. Tzin was only a marquisate. How does Chuang Tzt speak of its
ruler as ‘a king?’

3. This could not be; a man does not come to himself in his dream,
and in that state try to interpret it.

1. In Book XXVII, par. 1, the phrase which I have called here
‘the invisible operation of Heaven,” is said to be the same as ‘the
Heavenly Mould or Moulder,” that is, the Heavenly Fashioner, one of
the Taoistic names for the T4o.



2. That is, all things being traced up to the unity of the Tao, we
have found the pivot to which all conflicting opinions, all affirmations,
all denials, all positions and negatives converge, and bring to bear on
them the proper light of the mind. Compare paragraph 3.

3. A story to the same effect as this here, with some textual
variations, occurs in Book XXVII, immediately after par. I referred
to above.

1. The mind cannot rest in second causes, and the first cause, if
there be one, is inscrutable.

2. Even these must wait for the will of the creature; but the case
of the shadow is still more remarkable.

3. T have put this interrogatively, as being more graphic.

4. Hsiian Ying, in his remarks on these two sentences, brings out
the force of the story very successfully:—‘Looking at them in their
ordinary appearance, there was necessarily a difference between
them, but in the delusion of the dream each of them appeared the
other, and they could not distinguish themselves! Kau could be a
butterfly, and the butterfly could be Kdu;,—we may see that in the
world all traces of that and this may pass away, as they come under
the influence of transformations.’ But the Taoism here can hardly be
distinguished from the Buddhism that holds that all human experience
is merely so much maya or illusion.



Mencius

Mencius (372-289 B.c). Known to his successors as the
greatest Confucian in the history of Chinese philosophy,
Mencius (Meng Tz, or “Master Meng”) studied with a
disciple of Tzii Ssu, who was the grandson of Confucius and
himself an influential philosopher. Like Confucius, whom
he called the greatest sage of all time, Mencius based his
teachings upon the principle of jen (humanity),
supplemented by the concept of i (righteousness). These
two principles are considered, respectively, man’s mind and
man’s path. It behooves man to “develop his nature to the
fullest” and to “exercise his mind to the limit.”

Mencius was a native of the ancient feudal state of Lu
(now Shantung Province), a member of the governing class,
and a contemporary of Hsiin Tz, Chuang Tzi, and Plato.
His most significant work was done as a teacher. Like
Confucius he spent most of his life visiting the court of
one feudal lord after another, trying in vain to persuade



some ruler to put his teachings into practice. His filial
devotion is attested by his actions. When his mother died,
he left his public office in Ch’i and entered upon a three-
year period of mourning (312-309 B.c). Toward the end of
his life he went into seclusion and devoted his remaining
years to perfecting and teaching his philosophy. He
vigorously opposed the doctrines of Yang Chu and Mo Tz,
who tried to discredit the cult and doctrine of
Confucianism, and he advanced the moralism and
humanism of his predecessor.

He taught that everyone has in him the “four beginnings”
of humanity, righteousness, propriety, and wisdom; that
man is a microcosm (“all things are complete within us”);
and that one who knows completely his own nature, knows
Heaven. Above all, he taught that human nature is originally
and essentially good, and he made this tenet the foundation
of his philosophy. He was the first to make righteousness
the highest of moral values and to introduce meditation
into the teachings of Confucius.

Since all men are equally good and have an equal
opportunity to become sages, he insisted, the aim of
government should be the welfare of the people. In keeping
with the general orientation of Chinese thought, he stressed
the responsibility of rulers to their people, holding that a
ruler who allowed his subjects to live in ignorance and
misery should be deposed, and believed that the practice of



love or humanity (jen) must start with the family. “Between
father and son,” he cautioned, ‘there should be affection;
between sovereign and ministers, there should be
righteousness; between husband and wife, attention to their
separate functions; between old and young, a proper order;
and between friends, good faith.”

It was Mencius who restored the authority of Confucius
and recorded in a book which bears his name, and which
was canonized during the Sung era (960-1279), thoughts
gleaned from a lifetime of extensive travels and keen
observations of people of all classes. Extracts from his
book became favorite reading in Europe early in the
eighteenth century and have continued in their popularity.
Voltaire and Rousseau quoted his thoughts. In this way he
influenced, at least indirectly, leaders of the French
Revolution.



The Sayings of Mencius

From The Sayings of Mencius, translated by James
Legge, New York, The Colonial Press, 1900.

Mencius went to see King Hwuy of Léang. The king said,
“Venerable Sir, since you have not counted a distance of a
thousand li too far to come here may I presume that you are
likewise provided with counsels to profit my kingdom?”
Mencius replied, “Why must your Majesty use that word
‘profit’? What I am likewise provided with are counsels to
benevolence and righteousness; and these are my only
topics.

“If your Majesty say, “‘What is to be done to profit my
kingdom?’ the great officers will say, “What is to be done
to profit our families?’ and the inferior officers and the
common people will say, “What is to be done to profit our
persons?’ Superiors and inferiors will try to take the profit
the one from the other, and the kingdom will be
endangered. In the kingdom of ten thousand chariots, the



murderer of his ruler will be the chief of a family of a
thousand chariots. In the State of a thousand chariots, the
murderer of his ruler will be the chief of a family of a
hundred chariots. To have a thousand in ten thousand, and a
hundred in a thousand, cannot be regarded as not a large
allowance; but if righteousness be put last and profit first,
they will not be satisfied without snatching all.

“There never was a man trained to benevolence who
neglected his parents. There never was a man trained to
righteousness who made his ruler an after consideration.
Let your majesty likewise make benevolence and
righteousness your only themes—Why must you speak of
profit?”

When Mencius, another day, was seeing King Hwuy of
Léang, the King went and stood with him by a pond, and,
looking round on the wild geese and deer, large and small
said, “Do wise and good princes also take pleasure in these
things?” Mencius replied, “Being wise and good, they then
have pleasure in these things. If they are not wise and good,
though they have these things, they do not find pleasure. It
is said in the ‘Book of Poetry’:—

‘When he planned the commencement of the Marvellous
tower,

He planned it, and defined it,

And the people in crowds undertook the work,



And in no time completed it.

When he planned the commencement, he said, “Be not in
a hurry.”

But the people came as if they were his children.

The king was in the Marvellous park,

Where the does were lying down—

The does so sleek and fat;

With the white birds glistening.

The king was by the Marvellous pond;

How full was it of fishes leaping about!’

King Wan used the strength of the people to make his tower
and pond, and the people rejoiced to do the work, calling
the tower ‘the Marvellous Tower,” and the pond ‘the
Marvellous Pond,” and being glad that he had his deer, his
fishes and turtles. The ancients caused their people to have
pleasure as well as themselves, and therefore they could
enjoy it.

“In the Declaration of Tang it is said, ‘O Sun, when wilt
thou expire? We will die together with thee.” The people
wished for Kéeh’s death, though thev should die with him.
Although he had his tower, his pond, birds and animals, how
could he have pleasure alone?”

King Hwuy of Léang said, “Small as my virtue is, in the
government of my kingdom, I do indeed exert my mind to
the utmost. If the year be bad inside the Ho, I remove as



many of the people as I can to the east of it, and convey
grain to the country inside. If the year be bad on the east of
the river, I act on the same plan. On examining the
governmental methods of the neighboring kingdoms, I do
not find there is any ruler who exerts his mind as I do. And
yet the people of the neighboring kings do not decrease,
nor do my people increase—how is this?”

Mencius replied, “Your Majesty loves war; allow me to
take an illustration from war. The soldiers move forward at
the sound of the drum; and when the edges of their weapons
have been crossed, on one side, they throw away their buff
coats, trail their weapons behind them, and run. Some run a
hundred paces and then stop; some run fifty paces and stop.
What would you think if these, because they had run but
fifty paces, should laugh at those who ran a hundred paces?”
The king said, “They cannot do so. They only did not run a
hundred paces; but they also ran.” Mencius said, “Since
your Majesty knows this you have no ground to expect that
your people will become more numerous than those of the
neighboring kingdoms.

“If the seasons of husbandry be not interfered with, the
grain will be more than can be eaten. If close nets are not
allowed to enter the pools and ponds, the fish and turtles
will be more than can be consumed. If the axes and bills
enter the hillforests only at the proper times, the wood will
be more than can be used. When the grain and fish and



turtles are more than can be eaten, and there is more wood
than can be used, this enables the people to nourish their
living and do all offices for their dead, without any feeling
against any. But this condition, in which the people nourish
their living, and do all offices to their dead without having
any feeling against any, is the first step in the Royal way.

“Let mulberry trees be planted about the homesteads
with their five acres, and persons of fifty years will be able
to wear silk. In keeping fowls, pigs, dogs, and swine, let not
their time of breeding be neglected, and persons of seventy
years will be able to eat flesh. Let there not be taken away
the time that is proper for the cultivation of the field
allotment of a hundred acres, and the family of several
mouths will not suffer from hunger. Let careful attention
be paid to the teaching in the various schools, with repeated
inculcation of the filial and fraternal duties, and gray-haired
men will not be seen upon the roads, carrying burdens on
their backs or on their heads. It has never been that the ruler
of a State where these results were seen, persons of
seventy wearing silk and eating flesh, and the black-haired
people suffering neither from hunger nor cold, did not
attain to the Royal dignity.

“Your dogs and swine eat the food of men, and you do
not know to store up of the abundance. There are people
dying from famine on the roads, and you do not know to
issue your stores for their relief. When men die, you say,



‘It is not owing to me; it is owing to the year.” In what does
this differ from stabbing a man and killing him, and then
saying, ‘It was not [; it was the weapon’? Let your Majesty
cease to lay the blame on the year and instantly the people,
all under the sky, will come to you.”

King Hwuy of Léang said, “I wish quietly to receive your
instructions.” Mencius replied, “Is there any difference
between killing a man with a stick and with a sword?”
“There is no difference,” was the answer.

Mencius continued, “Is there any difference between
doing it with a sword and with governmental measures?”
“There is not,” was the answer again.

Mencius then said, “In your stalls there are fat beasts; in
in your stables there are fat horses. But your people have
the look of hunger, and in the fields there are those who
have died of famine. This is leading on beasts to devour
men. Beasts devour one another, and men hate them for
doing so. When he who is called the parent of the people
conducts his government so as to be chargeable with
leading on beasts to devour men, where is that parental
relation to the people? Chung-ne said, “Was he not without
posterity who first made wooden images to bury with the
dead?’ So he said, because that man made the semblances
of men and used them for that purpose; what shall be
thought of him who causes his people to die of hunger?”

King Hwuy of Léang said, “There was not in the kingdom



a stronger State than Ts‘in, as you, venerable Sir, know. But
since it descended to me, on the east we were defeated by
Ts‘e, and then my eldest son perished; on the west we lost
seven hundred 1i of territory to Ts‘in; and on the south we
have sustained disgrace at the hands of Ts’0o. I have
brought shame on my departed predecessors, and wish on
their account to wipe it away once for all. What course is
to be pursued to accomplish this?”

Mencius replied, “With a territory only a hundred li
square it has been possible to obtain the Royal dignity. If
your Majesty will indeed dispense a benevolent
government to the people, being sparing in the use of
punishments and fines, and making the taxes and levies of
produce light, so causing that the fields shall be ploughed
deep, and the weeding well attended to, and that the able-
bodied, during their days of leisure, shall cultivate their
filial piety, fraternal duty, faithfulness, and truth, serving
thereby, at home, their fathers and elder brothers, and,
abroad, their elders and superiors, you will then have a
people who can be employed with sticks which they have
prepared to oppose the strong buff-coats and sharp
weapons of the troops of Tsin and Ts’0o.

“The rulers of those States, rob their people of their
time, so that they cannot plough and weed their fields in
order to support their parents. Parents suffer from cold and
hunger; elder and younger brothers, wives and children, are



separated and scattered abroad. Those rulers drive their
people into pitfalls or into the water; and your Majesty will
go to punish them. In such a case, who will oppose your
Majesty? In accordance with this is the saying, ‘The
benevolent has no enemy!’ I beg your Majesty not to doubt
what I said.”

Mencius had an interview with King Séang' of Léang.
When he came out he said to some persons, “When I
looked at him from a distance, he did not appear like a
ruler; when I drew near to him, I saw nothing venerable
about him. Abruptly he asked me, ‘How can the kingdom,
all under the sky, be settled?’ I replied, ‘It will be settled by
being united under one sway.’

““Who can so unite it?” he asked.

‘I replied, ‘He who has no pleasure in killing men can so
unite it.’

““Who can give it to him?’ he asked.

“T replied, ‘All under heaven will give it to him. Does
your Majesty know the way of the growing grain? During
the seventh and eighth months, when drought prevails, the
plants become dry. Then the clouds collect densely in the
heavens, and send down torrents of rain, so that the grain
erects itself as if by a shoot. When it does so, who can
keep it back? Now among those who are shepherds of men
throughout the kingdom, there is not one who does not find
pleasure in killing men. If there were one who did not find



pleasure in killing men, all the people under the sky would
be looking towards him with outstretched necks. Such
being indeed the case, the people would go to him as water
flows downwards with a rush, which no one can repress.”

King Seuen of Ts‘e asked, saying “May I be informed by
you of the transactions of Hwan of Ts‘e and Wan of Ts‘in?”

Mencius replied, “There were none of the disciples of
Chung-ne who spoke about the affairs of Hwan and Wan,
and therefore they have not been transmitted to these after-
ages; your servant has not heard of them. If you will have
me speak, let it be about the principles of attaining to the
Royal sway.”

The king said, “Of what kind must his virtue be who can
attain to the Royal sway?” Mencius said, “If he loves and
protects the people, it is impossible to prevent him from
attaining it.”

The king said, “Is such an one as poor I competent to
love and protect the people?” “Yes,” was the reply. “From
what do you know that I am competent to that?” “I have
heard,” said Mencius, “from Hoo Heih the following
incident:—‘The king,” said he, “was sitting aloft in the hall,
when some people appeared leading a bull past below it.
The king saw it, and asked where the bull was going, and
being answered that they were going to consecrate a bell
with its blood, he said, “Let it go, I cannot bear its
frightened appearance—as if it were an innocent person



going to the place of death.” They asked in reply whether, if
they did so, they should omit the consecration of the bell,
but the king said, “How can that be omitted? Change it for a
sheep.” I do not know whether this incident occurred.”

“It did,” said the king, and Mencius replied, “The heart
seen in this is sufficient to carry you to the Royal sway.
The people all supposed that your Majesty grudged the
animal, but your servant knows surely that it was your
Majesty’s not being able to bear the sight of the creature’s
distress which made you do as you did.”

The king said, “You are right yet there really was an
appearance of what the people imagined. But though Ts‘e be
narrow and small, how should I grudge a bull? Indeed it was
because I could not bear its frightened appearance, as if it
were an innocent person going to the place of death, that
therefore I changed it for a sheep.”

Mencius said, “Let not your Majesty deem it strange that
the people should think you grudged the animal. When you
changed a large one for a small, how should they know the
true reason? If you felt pained by its being led without any
guilt to the place of death, what was there to choose
between a bull and a sheep?” The king laughed and said,
“What really was my mind in the matter? I did not grudge
the value of the bull, and yet I changed it for a sheep! There
was reason in the people’s saying that I grudged the
creature.”



Mencius said, “There is no harm in their saying so. It was
an artifice of benevolence. You saw the bull, and had not
seen the sheep. So is the superior man affected towards
animals, that, having seen them alive, he cannot bear to see
them die, and, having heard their dying cries, he cannot bear
to eat their flesh. On this account he keeps away from his
stalls and kitchen.”

The king was pleased and said, “The Ode says,

‘What other men have in their minds,
I can measure by reflection.’

This might be spoken of you, my Master. I indeed did the
thing, but when I turned my thoughts inward and sought for
it, I could not discover my own mind. When you, Master,
spoke those words, the movements of compassion began to
work in my mind. But how is it that heart has in it what is
equal to the attainment of the Royal sway?”

Mencius said, “Suppose a man were to make this
statement to your Majesty, ‘My strength is sufficient to lift
three thousand catties, but not sufficient to lift one feather;
my eyesight is sharp enough to examine the point of an
autumn hair, but I do not see a wagon-load of fagots,” would
your Majesty allow what he said?” “No,” was the king’s
remark, and Mencius proceeded, “‘Now here is kindness
sufficient to reach to animals, and yet no benefits are
extended from it to the people—how is this? is an



exception to be made here? The truth is, the feather’s not
being lifted is because the strength was not used; the
wagon-load of firewood’s not being seen is because the
eyesight was not used; and the people’s not being loved and
protected is because the kindness is not used. Therefore
your Majesty’s not attaining to the Royal sway is because
you do not do it, and not because you are not able to do it.”

The king asked, “How may the difference between him
who does not do a thing and him who is not able to do it be
graphically set forth?” Mencius replied, “In such a thing as
taking the T‘ae mountain under your arm, and leaping with it
over the North Sea, if you say to people, ‘I am not able to
do it,” that is a real case of not being able. In such a matter
as breaking off a branch from a tree at the order of a
superior, if you say to people, ‘I am not able to do it,” it is
not a case of not being able to do it. And so your Majesty’s
not attaining to the Royal sway is not such a case as that of
taking the T’ae mountain under your arm and leaping over
the North Sea with it; but it is a case like that of breaking
off a branch from a tree.

“Treat with reverence due to age the elders in your own
family, so that those in the families of others shall be
similarly treated; treat with the kindness due to youth the
young in your own family, so that those in the families of
others shall be similarly treated—do this and the kingdom
may be made to go round in your palm. It is said in the



‘Book of Poetry,’

‘His example acted on his wife,
Extended to his brethren,
And was felt by all the clans and States;’

telling us how King Wan simply took this kindly heart, and
exercised it towards those parties. Therefore the carrying
out of the feeling of kindness by a ruler will suffice for the
love and protection of all within the four seas; and if he do
not carry it out, he will not be able to protect his wife and
children. The way in which the ancients came greatly to
surpass other men was no other than this, that they carried
out well what they did, so as to affect others. Now your
kindness is sufficient to reach to animals, and yet no
benefits are extended from it to the people. How is this? Is
an exception to be made here?

“By weighing we know what things are light, and what
heavy. By measuring we know what things are long, and
what short. All things are so dealt with, and the mind
requires specially to be so. I beg your Majesty to measure
it.

“Your Majesty collects your equipments of war,
endangers your soldiers and officers and excites the
resentment of the various princes—do these things cause
you pleasure in your mind?”

The king said, “No. How should I derive pleasure from



these things? My object in them is to seek for what I
greatly desire.”

Mencius said, “May I hear from you what it is that your
Majesty greatly desires?” The king laughed, and did not
speak. Mencius resumed, “Are you led to desire it because
you have not enough of rich and sweet food for your
mouth? or because you have not enough of light and warm
clothing for your body? or because you have not enough of
beautifully colored objects to satisfy your eyes? or
because there are not voices and sounds enough to fill your
ears? or because you have not enough of attendants and
favorites to stand before you and receive your orders? Your
Majesty’s various officers are sufficient to supply you with
all these things. How can your Majesty have such a desire
on account of them?” “No,” said the king, “my desire is not
on account of them.” Mencius observed, “Then what your
Majesty greatly desires can be known. You desire to
enlarge your territories, to have Ts‘in and Ts’00 coming to
your court, to rule the Middle States, and to attract to you
the barbarous tribes that surround them. But to do what you
do in order to seek for what you desire is like climbing a
tree to seek for fish.”

“Is it so bad as that?” said the king. “1 apprehend it is
worse,” was the reply. “If you climb a tree to seek a fish,
although you do not get the fish, you have no subsequent
calamity. But if you do what you do in order to seek for



what you desire, doing it even with all your heart, you will
assuredly afterwards meet with calamities.” The king said,
“May I hear what they will be?” Mencius replied, ‘If the
people of Tsow were fighting with the people of Ts’o0o0,
which of them does your Majesty think would conquer?”
“The people of Ts’00 would conquer,” was the answer, and
Mencius pursued, “So then, a small State cannot contend
with a great, few cannot contend with many, nor can the
weak contend with the strong. The territory within the seas
would embrace nine divisions, each of a thousand li square.
All Ts‘e together is one of them. If with one part you try to
subdue the other eight, what is the difference between that
and Tsow’s contending with Ts’00? With the desire which
you have, you must turn back to the proper course for its
attainment.

“Now, if your Majesty will institute a government whose
actions shall all be benevolent, this will cause all the
officers in the kingdom to wish to stand in your Majesty’s
court, the farmers all to wish to plough in your Majesty’s
fields, the merchants, both travelling and stationary, all to
wish to store their goods in your Majesty’s market-places,
travellers and visitors all to wish to travel on your
Majesty’s roads, and all under heaven who feel aggrieved by
their rulers to wish to come and complain to your Majesty.
When they are so bent, who will be able to keep them
back?”



The king said, ‘T am stupid and cannot advance to this.
But I wish you, my Master, to assist my intentions. Teach
me clearly, and although I am deficient in intelligence and
vigor, I should like to try at least to institute such a
government.”

Mencius replied, “They are only men of education, who,
without a certain livelihood, are able to maintain a fixed
heart. As to the people, if they have not a certain livelihood,
they will be found not to have a fixed heart. And if they
have not a fixed heart, there is nothing which they will not
do in the way of self-abandonment, of moral deflection, of
depravity, and of wild license. When they have thus been
involved in crime, to follow them up and punish them, is to
entrap the people. How can such a thing as entrapping the
people be done under the rule of a benevolent man?

“Therefore, an intelligent ruler will regulate the
livelihood of the people, so as to make sure that, above,
they shall have sufficient wherewith to serve their parents,
and below, sufficient wherewith to support their wives and
children; that in good years they shall always be abundantly
satisfied, and that in bad years they shall not be in danger of
perishing. After this he may urge them, and they will
proceed to what is good, for in this case the people will
follow after that with readiness.

“But now the livelihood of the people is so regulated,
that, above, they have not sufficient wherewith to serve



their parents, and, below, they have not sufficient
wherewith to support their wives and children; even in good
years their lives are always embittered, and in bad years
they are in danger of perishing. In such circumstances their
only object is to escape from death, and they are afraid they
will not succeed in doing so—what leisure have they to
cultivate propriety and righteousness?

“If your Majesty wishes to carry out a benevolent
government, why not turn back to what is the essential step
to its attainment?

“Let mulberry trees be planted about the homesteads
with their five acres, and persons of fifty years will be able
to wear silk. In keeping fowls, pigs, dogs, and swine, let not
their times of breeding be neglected, and persons of
seventy years will be able to eat flesh. Let there not be
taken away the time that is proper for the cultivation of the
field-allotment of a hundred acres, and the family of eight
mouths will not suffer from hunger. Let careful attention
be paid to the teaching in the various schools, with repeated
inculcation of the filial and fraternal duties, and gray-haired
men will not be seen upon the roads, carrying burdens on
their backs or on their heads. It has never been that the ruler
of a State, where these results were seen, the old wearing
and eating flesh, and the black-haired people suffering
neither from hunger nor cold, did not attain to the Royal
dignity.” [Book I]



Wan Chang' asked Mencius, saying, “When Shun went
into the fields, he cried out and wept towards the pitying
heavens. Why did he cry out and weep?” Mencius replied,
“He was dissatisfied and full of earnest desire.”

Wan Chang said, “When his parents love him, a son
rejoices and forgets them not; and when they hate him,
though they punish him, he does not allow himself to be
dissatisfied. Was Shun then dissatisfied with his parents?”
Mencius said, “Ch’ang Seih asked Kung-ming Kaou, saying,
‘As to Shun’s going into the fields, I have received your
instructions; but I do not understand about his weeping and
crying out to the pitying heavens, and to his parents.” Kung-
ming Kaou answered him, “You do not understand that
matter.” Now Kung-ming Kaou thought that the heart of a
filial son like Shun could not be so free from sorrow as
Seih seemed to imagine he might have been. Shun would be
saying, ‘I exert my strength to cultivate the fields, but [ am
thereby only discharging my duty as a son. What is there
wrong in me that my parents do not love me?’

“The emperor caused his own children—nine sons and
two daughters—the various officers, oxen and sheep,
storehouses and granaries, all to be prepared for the service
of Shun amid the channeled fields. Most of the officers in
the empire repaired to him. The emperor designed that he
should superintend the empire along with himself, and then
to transfer it to him. But because his parents were not in



accord with him, he felt like a poor man who has nowhere
to turn to.

“To be an object of complacency to the officers of the
empire is what men desire; but it was not sufficient to
remove the sorrow of Shun. The possession of beauty is
what men desire: but though Shun had for his wives the two
daughters of the emperor, it was not sufficient to remove
his sorrow. Riches are what men desire, but though the
empire was the rich property of Shun, it was not enough to
remove his sorrow. Honors are what men desire, but though
Shun had the dignity of being the son of Heaven, it was not
sufficient to remove his sorrow. The reason why his being
the object of men’s complacency, the possession of beauty,
riches, and honors, could not remove his sorrow was
because it could be removed only by his being in entire
accord with his parents.

“The desire of a child is towards his father and mother.
When he becomes conscious of the attractions of beauty,
his desire is towards young and beautiful women. When he
comes to have a wife and children, his desire is towards
them. When he obtains office, his desire is towards his
ruler; and if he cannot get the regard of his ruler, he burns
within. But the man of great filial piety, all his life, has his
desire towards his parents. In the great Shun I see the case
of one whose desire was towards them when he was fifty
years old.”



Wan Chang asked Mencius, saying, “It is said in the
‘Book of Poetry,’

‘How do we proceed in taking a wife?
Announcement must first be made to our parents.’

If the rule be indeed as thus expressed, no one ought to
have illustrated it so well as Shun—how was it that Shun’s
marriage took place without his informing his parents?”
Mencius replied, “If he had informed them, he would not
have been able to marry. That male and female dwell
together is the greatest of human relations. If Shun had
informed his parents, he must have made void this greatest
of human relations, and incurred thereby their resentment.
It was on this account that he did not inform them.”

Wan Chang said, “As to Shun’s marrying without making
announcement to his parents, I have heard your
instructions. But how was it that the emperor gave him his
daughters as wives without informing his parents?”
Mencius said, “The emperor also knew that, if he informed
his parents, he could not have given him his daughters as
wives.”

Wan Chang said, “His parents set Shun to repair a
granary, and then removed the ladder by which he had
ascended; after which Koo-sow set fire to it. They sent him
to dig a well, from which he managed to get out; but they,
not knowing this, proceeded to cover it up. His brother,



Séang, said, ‘Of this scheme to cover up the city-farming
gentleman the merit is all mine. Let my parents have his
oxen and sheep; let them have his granaries and
storehouses. His shield and spear shall be mine; his lute
shall be mine; his carved bow shall be mine; and I will make
his two wives attend for me to my bed.” S€ang then went
away and entered Shun’s house, and there was Shun upon a
couch with his lute. S€ang said, ‘I am come simply because
[ was thinking anxiously about you,” and at the same time he
looked ashamed. Shun said to him, ‘There are all my
officers; do you take the management of them for me.’ I do
not know whether Shun was ignorant of S€ang’s wishing to
kill him.” Mencius replied, “How could he be ignorant of
it? But when Séang was sorrowful, he was also sorrowful,
and when S€ang was joyful, he was also joyful.”

Wan Chang continued, “Then was Shun one who rejoiced
hypocritically?” “No,” was the reply. ‘Formerly some one
sent a present of a live fish to Tsze-ch’an of Ch‘ing. Tsze-
ch’an ordered his pond-keeper to feed it in the pond; but
the man cooked it and reported the execution of his
commission, saying, ‘When I first let it go, it looked
embarrassed. In a little while it seemed to be somewhat at
ease, and then it swam away as if delighted.” ‘It had got into
its element!” said Tsze-ch’an. The pond-keeper went out and
said, ‘Who calls Tsze-ch’an wise? When I had cooked and
eaten the fish, he said, “It has got into its element! It has got



into its element!”” Thus a superior man may be imposed on
by what seems to be as it ought to be, but it is difficult to
entrap him by what is contrary to right principle. S€ang
came in the way in which the love of his elder brother
would have made him come, and therefore Shun truly
believed him, and rejoiced at it. What hypocrisy was
there?”

Wan Chang said, “Séang made it his daily business to kill
Shun; why was it that, when the latter was raised to be the
son of Heaven, he only banished him?” Mencius replied,
“He invested him with a State, and some have said that it
was banishing him.” Wan Chang said, ‘Shun banished the
Superintendent of Works to Yew-chow, sent away Hwan-
tow to Mount Ts’ung, slew the Prince of San M&aou in San-
wei, and imprisoned K’wan on Mount Yu. When those four
criminals were thus dealt with, all under heaven submitted
to him; it was a cutting off of men who were destitute of
benevolence. But Séang was of all men the most destitute
of benevolence, and Shun invested him with the State of Pe;
of what crime had the people of Pe been guilty? Does a
benevolent man really act thus? In the case of other men, he
cut them off; in the case of his brother, he invested him
with a State.” Mencius replied, “A benevolent man does not
lay up anger, nor cherish resentment against his brother, but
only regards him with affection and love. Regarding him
with affection, he wishes him to enjoy honor; loving him,



he wishes him to be rich. The investing him with Pe was to
enrich and ennoble him. If while Shun himself was
emperor, his brother had been a common man, could he
have been said to regard him with affection and love?”

Wan Chang said, “I venture to ask what is meant by some
saying that it was a banishing of S€éang.” Mencius replied,
“Séang could do nothing of himself in his State. The
emperor appointed an officer to manage its government,
and to pay over its revenues to him; and therefore it was
said that it was a banishing of him? How indeed could he be
allowed the means of oppressing the people there?
Nevertheless, Shun wished to be continually seeing him,
and therefore he came unceasingly to court, as is signified
in that expression, ‘He did not wait for the rendering of
tribute, or affairs of government to receive the prince of
Pe.”

Héen-k’éw Mung asked Mencius, saying, “There is the
old saying, ‘An officer of complete virtue cannot be
employed as a minister by his ruler, nor treated as a son by
his father.” Shun stood with his face to the south, and Yaou,
at the end of all the feudal princes, appeared in his court
with his face to the north. Koo-sow also appeared at Shun’s
court with his face to the north; and when Shun saw him, his
countenance assumed a look of distress. Confucius said,
‘At this time the empire was in a perilous condition indeed!
How unsettled was its state!” I do not know whether what is



thus said really took place.” Mencius said, “No. These are
not the words of a superior man, but the sayings of an
uncultivated person of the east of Ts‘e. When Yaou was old,
Shun took the management of affairs for him. It is said in
the Canon of Yaou, ‘After twenty-eight years, Fang-heun
demised, and the people mourned for him as for a parent
three years. All within the four seas, the eight instruments
of music were stopped and hushed.” Confucius said, ‘“There
are not two suns in the sky, nor two sovereigns over the
people. If Shun had already been in the position of the son
of Heaven, and had moreover led on all the feudal princes
of the empire to observe the three years’ mourning for
Yaou, there must in that case have been two sons of
Heaven.””

Héen-k’éw Mung said, “On the point of Shun’s not
employing Yaou as a minister, | have received your
instructions. But it is said in the ‘Book of Poetry,’

‘Under the wide heaven,

All is the king’s land;

Within the sea-boundaries of the land,
All are the king’s servants.’

When Shun became emperor, I venture to ask how it was
that Koo-sow was not one of his servants.” Mencius
replied, “That Ode is not to be understood in that way; it



speaks of being laboriously engaged in the king’s business,
and not being able to nourish one’s parents, as if the subject
of it said, “This is all the king’s business, but I alone am
supposed to have ability, and made to toil in it.” Therefore
those who explain the Odes must not insist on one term so
as to do violence to a sentence, nor on a sentence so as to
do violence to the general scope. They must try with their
thoughts to meet that scope, and then they will apprehend
it. If we simply take single sentences, there is that in the
Ode called the “Yun Han,’

‘Of the remnant of Chow, among the black-haired
people,
There will not be half a man left.’

If it had really been thus expressed, then not an individual
of the people of Chow would have been left.

“Of all that a filial son can attain to, there is nothing
greater than his honoring his parents. Of what can be
attained to in honoring one’s parents, there is nothing
greater than the nourishing them with the empire. To be the
father of the son of Heaven is the height of honor. To be
nourished with the empire is the height of nourishment. In
this was verified the sentiment in the ‘Book of Poetry,’

‘Ever thinking how to be filial,
His filial mind was the model which he supplied.’



“In the ‘Book of History’ it is said, “With respectful
service he appeared before Koo-sow, looking grave and
awe-struck, till Koo-sow also was transformed by his
example.’ This is the true case of the scholar of complete
virtue not being treated as a son by his father.”

Wan Chang said, “It is said that Yaou gave the empire to
Shun; was it s0?” Mencius replied, “No; the emperor cannot
give the empire to another.” “Yes; but Shun possessed the
empire. Who gave it to him?” “Heaven gave it to him,” was
the reply.

“Heaven gave it to him’; did Heaven confer the
appointment on him with specific injunctions?” Mencius
said, “No; Heaven does not speak. It simply showed its will
by his personal conduct, and by his conduct of affairs.”

“It showed its will by his personal conduct, and by his
conduct of affairs,” returned the other; “how was this?”
Mencius said, “The emperor can present a man to Heaven,
but he cannot make Heaven give that man the empire. A
feudal prince can present a man to the emperor to take his
place, but he cannot make the emperor give the princedom
to that man. A great officer can present a man to his prince,
but he cannot cause the prince to make that man a great
officer in his own room. Anciently Yaou presented Shun to
Heaven, and Heaven accepted him; he displayed him to the
people, and the people accepted him. Therefore I say,
‘Heaven does not speak. It simply indicated its will by his



personal conduct, and by his conduct of affairs.””

Chang said, ‘I presume to ask how it was that Yaou
presented Shun to Heaven, and Heaven accepted him, and
displayed him to the people, and the people accepted him.”
The reply was, “He caused him to preside over the
sacrifices, and all the Spirits were well pleased with them;
thus it was that Heaven accepted him. He caused him to
preside over the conduct of affairs, and affairs were well
administered, so that all the people reposed under him; thus
it was that the people accepted him. Heaven gave the
empire to him, and the people gave it to him. Therefore |
said, ‘The emperor cannot give the empire to another.’

“Shun assisted Yaou in the government for twenty and
eight years; this was more than man could have done, and
was from Heaven. When the three years’ mourning
consequent on the death of Yaou were accomplished, Shun
withdrew from the son of Yaou to the south of the southern
Ho. The princes of the empire, however, repairing to court,
went not to the son of Yaou, but to Shun. Litigants went not
to the son of Yaou, but to Shun. Singers sang not the son of
Yaou, but Shun. Therefore I said that it was Heaven that gave
him the empire. It was after this that he went to the Middle
State, and occupied the seat of the son of Heaven. If he had
before these things taken up his residence in the palace of
Yaou, and applied pressure to his son, it would have been an
act of usurpation, and not the gift of Heaven.



“This view of Shun’s obtaining the empire is in
accordance with what is said in The Great Declaration
—‘Heaven sees as my people see, Heaven hears as my
people hear.””

Wan Chang said, “People say, “When the disposal of the
empire came to Yu, his virtue was inferior to that of Yaou
and Shun, and he did not transmit it to the worthiest, but to
his son.” Was it so?” Mencius replied, “No; it was not so.
When Heaven gave the empire to the worthiest, it was given
to the worthiest; when Heaven gave it to the son of the
preceding emperor, it was given to that son. Formerly Shun
presented Yu to Heaven for a period of seventeen years; and
when the three years’ mourning, consequent on the death of
Shun, were accomplished, Yu withdrew from the son of Yu
to Yang-shing. The people of the empire followed him as,
after the death of Yaou, they had not followed his son, but
followed Shun. Yu presented Yih to Heaven for a period of
seven years; and when the three years’ mourning
consequent on the death of Yu were accomplished, Yih
withdrew from the son of Yu to the north of Mount K’e.
The princes repairing to court, and litigants, went not to
Yih, but to K’e, saying, ‘He is the son of our ruler.” Singers
did not sing Yih, but they sang K‘e, saying, ‘He is the son of
our ruler.’

“That Tan-choo was not equal to his father, and Shun’s
son also not equal to his; that Shun assisted Yaou, and Yu



assisted Shun, for a period of many years, conferring
benefits on the people for a long time; that K’e was
virtuous and able, and could reverently enter into and
continue the ways of Yu; that Yih assisted Yu for a period of
a few years, conferring benefits on the people not for a
long time; that the length of time that Shun, Yu, and Yih,
assisted in the government was so different; and that the
sons of the emperors were one a man of talents and virtue,
and the other two inferior to their fathers:—all these things
were from Heaven, and what could not be produced by man.
That which is done without any one’s seeming to do it is
from Heaven. That which comes to pass without any one’s
seeming to bring it about is from Heaven.

“In the case of a private man’s obtaining the empire,
there must be in him virtue equal to that of Shun and Yu, and
moreover there must be the presenting him to Heaven by
the preceding emperor. It was on this latter account that
Chung-ne did not obtain the kingdom.

“When the throne descends by natural succession, he
who is displaced by Heaven must be like Kéeh or Chow. It
was on this account that Yih, E Yin, and the duke of Chow
did not obtain the kingdom.

“E Yin assisted Tang so that he became sovereign of the
kingdom. After the demise of Tang, T’ae-ting having died
without being appointed in his place, Wae-ping reigned two
years, and Chung-jin four. T’aec-K&ah then was turning



upside down the canons and examples of Tang, and E Yin
placed him in Tung for three years. There he repented of his
errors, was contrite, and reformed himself. In Tung he
came to dwell in benevolence and moved towards
righteousness, during those three years listening to the
lessons given to him by E Yin, after which that minister
again returned with him to Poh.

“The duke of Chow’s not getting the kingdom was like
that of Yih’s not getting the throne of Héa, or E Yin’s that
of Yin.

“Confucius said, ‘T‘ang and Yu resigned the throne to the
worthiest; the founders of the Héa, Yin, and Chow dynasties
transmitted it to their sons. The principle of righteousness
was the same in all the cases.”

Wan Chang asked Mencius, saying, “People say that E
Yin sought an introduction to T‘ang by his knowledge of
cookery; was it so?” Mencius replied, “No, it was not so. E
Yin was farming in the lands of the State of Sin, delighting
in the principles of Yaou and Shun. In any matter contrary
to the righteousness which they prescribed, or to the
course which they enjoined, though he had been salaried
with the empire, he would not have regarded it; though
there had been yoked for him a thousand teams, he would
not have looked at them. In any matter contrary to the
righteousness which they prescribed, or to the course
which they enjoined, he would not have given nor taken



even a single straw.

“T‘ang sent persons with presents of silk to ask him to
enter his service. With an air of indifference and self-
satisfaction, he said, “What can I do with these silks with
which T‘ang invites me? Is it not best for me to abide in
these channeled fields, and therein delight myself with the
principles of Yaou and Shun?’

“T‘ang thrice sent persons thus to invite him. After this,
with the change of purpose displayed in his countenance, he
spoke in a different style, saying, ‘Instead of abiding in the
channeled fields, and therein delighting myself with the
principles of Yaou and Shun, had I not better make this ruler
one after the style of Yaou and Shun? had I not better make
this people like the people of Yaou and Shun? had I not
better in my own person see these things for myself?
Heaven’s plan in the production of this people is this:—
That they who are first informed, should instruct those who
are later in being informed, and those who first to do so. |
am the one of Heaven’s people who have first apprehended;
I will take these principles and instruct this people in them.
If I do not instruct them, who will do so?’

“He thought that among all the people of the kingdom,
apprehend principles should instruct those who are slower
even the private men and women, if there were any that did
not enjoy such benefits as Yaou and Shun conferred, it was
as if he himself pushed them into a ditch. He took upon



himself the heavy charge of all under Heaven in this way,
and therefore he went to T‘ang, and pressed upon him the
duty of attacking Héa, and saving the people.

‘T have not heard of one who bent himself and at the
same time made others straight; how much less could one
disgrace himself, and thereby rectify the whole kingdom?
The actions of the sages have been different. Some have
kept far away from office, and others have drawn near to it;
some have left their offices, and others have not done so;
that in which these different courses all meet, is simply the
keeping of their persons pure.

“T have heard that E Yin sought an introduction to T‘ang
by the principles of Yaou and Shun; I have not heard he did
so by his knowledge of cookery.

“In the ‘instructions of E’, it is said, ‘Heaven, destroying
Ké&eh, commenced attacking him in the palace of Muh; we
commenced in Poh.””

Wan Chang asked Mencius, saying, “Some say that
Confucius in Wei lived with an ulcer-doctor, and in Ts‘e
with Tseih Hwan, the chief of the eunuchs; was it so?”
Mencius said, “No, it was not so. Those are the inventions
of men fond of strange things.

“In Wei he lived in the house of Yen Ch‘ow-yéw. The
wife of the officer Mei and the wife of Tsze-lu were
sisters. Mei-tsze spoke to Tsze-lu, saying, ‘If Confucius
will lodge with me, he may get to be a high noble of Wei.’



Tsze-lu reported this to Confucius, who said, ‘That is as
ordered by Heaven.” Confucius advanced according to
propriety, and retired according to righteousness. In regard
to his obtaining office and honor or not obtaining them, he
said, ‘That is as ordered.” But if he had lodged with an
ulcer-doctor and with Tseih Hwan, the chief of the eunuchs,
that would neither have been according to righteousness
nor any ordering of Heaven.

“When Confucius, being dissatisfied in Lu and Wei, had
left those states, he met with the attempt of Hwan, the
master of the Horse, in Sung, to intercept and kill him, so
that he had to pass through Sung in the dress of a private
man. At that time, though he was in circumstances of
distress, he lodged in the house of Ching-tsze, the minister
of works, who was then a minister of Chow, the marquis of
Ch‘in.

“I have heard that ministers in the service of a court may
be known from those to whom they are hosts, and that
ministers coming from a distance may be known from
those with whom they lodge. If Confucius had lodged with
an ulcer-doctor and with Tseih Hwan, the chief of the
eunuchs, how could he have been Confucius?”

Wan Chang asked Mencius, saying, “Some say that Pih-le
He sold himself to a cattle-keeper of Ts‘in for five
sheepskins, and fed his cattle for him, to seek an
introduction to Duke Muh of Ts‘in; is this true?”” Mencius



said, ‘No, it was not so. This is the invention of some one
fond of strange things.

“Pih-le He was a man of Yu. The people of Ts‘in by the
inducement of a peih of Ch’uy-Keih and a team of Ké&uh-
ch’an horses were asking liberty to march through Yu to
attack Kwoh. Kung Che-k’e remonstrated with the duke of
Yu, asking him not to grant their request, but Pih-le He did
not remonstrate.

“When he knew that the duke of Yu was not to be
remonstrated with, and went in consequence from that State
to Ts‘in, he had reached the age of seventy. If by that time
he did not know that it would be a disgraceful thing to seek
for an introduction to Duke Muh of Ts‘in by feeding cattle,
could he be called wise? But not remonstrating where it
was of no use to remonstrate, could he be said not to be
wise? Knowing that the duke of Yu would be ruined, and
leaving his State before that event, he could not be said to
be not wise. As soon as he was advanced in Ts‘in, he knew
that Duke Muh was one with whom he could have a field for
action, and became chief minister to him; could he be said
to be not wise? Acting as chief minister in Ts‘in, he made
his ruler distinguished throughout the kingdom, and worthy
to be handed down to future ages; if he had been a man of
talents and virtue, could he have done this? As to selling
himself in order to bring about the destruction of his ruler,
even a villager who had a regard for himself, would not do



such a thing; and shall we say that a man of talents and
virtue did it?”

1. Séang was the son of King Hwuy. The first year of his reign is
supposed to be B.C. 317. S€ang’s name was Hih. As a posthumous
epithet, S€éang has various meanings: “Land-enlarger and Virtuous”;
Successful in Arms.” The interview here recorded seems to have
taken place immediately after Hih’s accession, and Mencius, it is
said, was so disappointed by it that he soon after left the country.

1. The tradition is that it was in company with Wan’s disciples that
Mencius, baffled in all his hopes of doing public service, and having
retired into privacy, composed the Seven Books which constitute his
works. The part which follows is all occupied with discussions in
vindication of Shun and other ancient worthies.



Tzii Ssu

Tzt Ssu (c. 335-288 B.c.). Tzl Ssu was a grandson of
Confucius. Often he evoked his ancestor’s authority; but he
also expressed thoughts of his own. Confucius had begun to
distinguish between true and supposed knowledge, while
Tzii Ssu proceeded to meditations on the relativity of
human knowledge of the Universe. He tried to analyze as
many types of action as possible, and believed that the
reality of the universe can be copied in the character of any
wise man who is conscious of his moral and intellectual
duties. Though The Way of The Mean (Chung Yung) is
traditionally ascribed to Tzil Ssu, it may be of later origin.



The Way of the Mean

From Chinese Philosophy in Classical Times, edited by
E. H. Hughes, Everyman’s Library, New York, E. P. Dutton.

Chung-ni [Confucius] said, “The man of true breeding is the
mean in action. The man of no breeding is the reverse. The
relation of the man of true breeding to the mean in action is
that, being a man of true breeding, he consistently holds to
the Mean. The reverse relationship of the man of no
breeding is that, being what he is, he has no sense of moral
caution.”

The Master said, ‘Perfect is the mean in action, and for a
long time now very few people have had the capacity for
it.”

The Master said, “T know why the Way is not pursued. (It
is because) the learned run to excess and the ignorant fall
short. I know why the Way is not understood. The good run
to excess and the bad fall short....”

The Master said, “Alas, this failure 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 into effect the Mean among his people. In this way he
was Shun [i.e. a sage-emperor], was he not?”

The Master said, “All men say ‘I know,” but they are
driven into nets, caught in traps, fall into pitfalls, and not
one knows how to avoid this. All men say ‘I know,” but,
should they choose the mean in action, they could not
persist in it for a round month.”

The Master said, “Hui, a real man! He chose the mean in
action, and, if he succeeded in one element of good, he
grasped it firmly, cherished it in his bosom, and never let it
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go.

The Master said, “The states and families of the Great
Society might have equal divisions of land: men might
refuse noble station and the wealth that goes with it: they
might trample the naked sword under foot; but the mean in
action, it is impossible for them to achieve that.”

Tz Lu inquired about strong men, and the Master said,
“It is 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 north lives
under arms and dies without a murmur: it is the habit of a
man of true force to be like this. Hence the man of true



breeding, how steadfast he is in 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 is good
government, he does not change his original principles,
and, when there is vile government, he does not change,
even though his life be at stake.”

The Way of the enlightened man is widely apparent and
yet hidden. Thus the ordinary man and woman, ignorant
though they are, can yet have some knowledge of it; and yet
in its perfection even a sage finds that there is 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, it cannot be contained within the world of our
experience; nor, when he speaks of supreme smallness, can
it be split up in the world of our experience into nothing.
As is said in the Odes: “The hawk beats its way up to the
height of heaven, the fish dives down into the abyss.” That
refers to things being examined from above and from
below. Thus the Way of the enlightened man, its early
shoots coming into existence in the ordinary man and
woman, but in its ultimate extent to be examined in the
light of heaven and earth.

The Master said, “The Way is not far removed from men.
If a man pursues a way which removes him from men, he



cannot be in the Way. In the Odes there is the word, “When
hewing an axe handle, hew an axe handle. The pattern of it is
close at hand.” You grasp an axe handle to hew an axe
handle, although, when you look from the one to the other
[i.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 mutual service (these two
human qualities) cannot be outside the scope of the Way.
The treatment which you do not like for yourself you must
not hand out to others....

The acts of the enlightened man agree with the station in
life in which he finds himself, and he is not concerned with
matters outside that station. If he is a man of wealth and
high position, he acts as such. If he is a poor man and low in
the social scale, he acts accordingly. So also if he is among
barbarians, or if he meets trouble. In fact, there is no
situation into which he comes in which he is not himself.



Hsun Tz

Hsun Tzt (between 335 and 238 B.c.). Little is known of
the life of Hsiin Tz (Hsiin-tze, Hsun Ch‘ing, Ch‘ing-tzt, or
Hsiin K’uang) except that he was a high official in the states
of Ch’i and Ch’u at the end of the Chou period, that he was
the teacher of Hans Fei Tzl and of Li Ssu, the prime
minister who helped the first Ch‘in ruler to unify the
empire, and that he lost his post when his master, Lord
Ch’un shen, was assassinated in 238 B.c. The third great
Confucian thinker, after Confucius and Mencius, he
occupies the same position in the Chinese triumvirate as
the third member of the Greek triumvirate consisting of
Socrates, Plato, and Aristotle. More prolific and more
erudite than his predecessors, he was the first to set down
his ideas in well-organized essays and to provide a
complete, systematic statement of Confucianism.

Hsiin Tzt examined critically the views of his
