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FOREWORD

In A RECENT book (The Timing of the Nations: A Study of the Cultural
Bases of International Policy [1952]) F. S. C. Northrop finds the essential
differences among the world's peoples to lie in the conceptions each has,
as a deep part of its tradition, of the nature of the world. To him the
differences that matter are not political bur cultural. He thinks of these
basic differences as irreconcilable as a basis for present policy; for him
the just and peaceful world to which we may look forward is one of
cultural pluralism restrained by agreement to respect the culrures other
than one's own.

Where Northrop thinks of a culture or civilization as a way of life
obedient to premises as to the nature of things, Toynbee (The World and
the West [1953]) thinks of it as a complex of ideas and institutions with
incompletely detachable parts. While Northrop prepares us for a residu-
um of basic differences among peoples, Toynbee emphasizes the impact
of Western civilization upon all peoples and the rendency of the institu-
rions and ideas of the West to follow its rechnology into other cultures
and civilizations and so in great part to displace them.

The wave of influence from the West has apparently passed its crest,
and in the weakening or withdrawal of this impact new narional srates
have recently arisen in Indis, Pakistan, Africa, the Middle East, Indo-
nesia, Indochina, and China. This immense and multiple event would
seem to contradict Northrop’s dictum that “culturalism™ rather than
nationalism is the rising fact of the' world today. Yet there is a plausible
sense, explicated in Toynbee's recent book, in which the eruption of
nationalism is itself part of a cultural revolution. We may think of the
idea and institution of the national state as one part of the complex of
institutions that has been associated with the history of the West. In
this complex, science and rechnology. mechanized warfare, industrial
economic organization, and aspirations for social and political democ-
racy or equality are the interlocking parts of a coherent culture pat-
tern. Where one part goes, the other parts tend to go.

How are we to judge the worth of such large ideas as those given us
by a Northrop or a Toynbee for the understanding of the contemporary
affairs of mankind? To accepr either one is to raise difficulties, both of
scholarship and of practical consequence. Toynbee's views would prob-
ably not be accepred in any degree of fulness by most historians, nor
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vi Foreword

would most philosophers readily accept Northrop's. Indeed, most spe-
cialized scientists or scholars would retrear from consideration of the
problem of characterizing the world’s civilizations and their interrela-
tionships as much roo large and unmanageable for the methods and dara
of their special disciplines.

To the leaders of those new stares that are now struggling with the
question of how far o Westernize their countries and how much o re-
tain of their ancient traditions, the implication that they must choose all
or none of the Western complex is bound to be disturbing. What Toyn-
bee writes will also disturb the Westerner who seeks to take a more
selective and less unilateral awitude in these new encounters with
civilizations of the Orient or of Africa. And all who seek to change the
minds of men in the direction of universal understandings will be given
pause by Northrop's conclusion thar the most fundamental differences
within mankind will not soon yield to any common understanding but
that of mutual rolerance and respect,

While we hesitate to accepr fully either of the two comprehensive
views just mentioned, or any other, the encounter of diverse culrures
and civilizations has come to reach unprecedented proportions, ro give
rise to immense problems pressing for solution. The problems are al-
ready familiar: how to reconcile the compering claims of tradition and
progress; the impact of programs of technical assistance and industrial-
ization on preindustrial ways of life; the question as to the minimum of
common value sufficient to make possible a peaceful and murually com-
prehensible intercultural relationship within a world community of dif-
ferent languages, religions, races, and ideologies.

There is no systemaric body of scientific knowledge thar will much
help us to solve these problems. No single scientific or scholarly dis-
cipline is by irself competent to deal with them, since their scope en-
compasses the whole range of the humanities and the social sciences and
borders on some of the natural sciences. Under these circumstances it
1s not surprising that specialists in this or thac field find fanlt with the
bold syntheses of a Toynbee or a Northrop. Bur such criticism will not
lead 1o the improvement of basic knowledge or of practical wisdom in
this ficld unless the specialists see the importance of the big problems
and join in a common effort for their solution. The accumulation and re-
finement of informarion about particular historical periods and particular
civilizations is bur one part of the effort. Another and perhaps greater
part is the development of valid methods for the generic characterization
and comparison of the world's cultures and civilizations.

The common effort does not start from nothing. Something toward
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thar efforr has been done by the historian of art or of culture, the
philosopher of history and of culture, the sociologist of religion, and
the geographer and cultural anthropologist. The work of Burckharde
and Woelfflin, Dilthey and Cassirer, Durkheim and Max Weber, Vidal
de la Blache and Kroeber—to mention only a few of the pioneers—is
sufficiently convergent to serve as a first foundation for the construction
of a common framework of cross-cultural categories.

Cultural anthropologists, in particular, have concerned themselves
with the development of caregories by which rotal cultures may be de-
scribed and compared. “Configurations of culture,” “themes," “ethos,”
“eidos,"" “world view," and “basic” and “modal personality” are among
some of the conceprs which are being proposed for this purpose. These
have usually been applied first to small communities in primitive cul-
tures, but their range of application is intended to include civilized
cultures as well. And many anthropological studies have already been
inaugurated within this wider range. In the United States the “'national
character” studies directed by Ruth Benedict and Margaret Mead, the
basic personaliry studies stimulated by Kardiner and Linton, and the
comparative study of “value systems” directed by Kluckhohn are
among the most recent.,

To these studies the anthropologist brings the method of systematic
observation which he has developed in the study of small communiries.
And because it is a method which is at once comparative and holistic, it
leads o a study of the historic civilizations as developed cultures rather
than as sequences of discrete events, The anthropologist does not of
course possess an exclusive monopoly of the proper method for the con-
duct of comparative studies and is, in fact, self-critical abour the whole
problem of comparative method. Although he has a special contribution
to make to it, he has also drawn fruitfully upon other disciplines. His
nse of concepts like “implicit philosophy,” “world view,” “value sys-
tem,” ““cultural change,” and some of his methods of analyzing lin-
guistic and nonlinguistic symbolism indicate an increasingly mutual
exchange between those disciplines like philosophy, history, philology,
and iconography, which have developed in relation to the “grear tradi-
tions,” and the anthropologists’ methods which have been mainly de-
veloped for the study of the “little traditions™ of primitive cultures.

While it would be premature—and perhaps undesirable—to urge that
these varied disciplines be merged into a single unified science of cul-
ture, there are some immediately practicable forms of interdisciplinary
co-operation which this monograph series hopes to encourage. Through
critical analysis and testing of the methodology of comparative cultural
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studies, through the exploration by groups of specialists of new methods
for making the systems of thoughe and value of the major civilizations
more nearly intelligible to one another, and through the encouragement
of original research whose methods are likely to have wide cross-cul-
tural applicability, we hope to achieve, not yet a unified science of cul-
tures, bur ar least a ser of co-ordinares within which we can order and
evaluate the studies already made, a framework of concepts and hy-
potheses to organize and direct future rescarch, and possibly some new
and valid methods for characterizing and comparing cultures.

With the help of a grant from the Ford Foundation, the editors have
during the last two years been pursuing these limited objectives through
interdisciplinary seminars, conferences, symposiums, and the support
of original research. They have sought to enlist the co-operation of stu-
dents of the world's major civilizations (Sinologists, Islamicists, In-
dologists), of students of particular ingredients of civilization (language
and literature, philosophy, religion, art, science, etc.), as well as thar
of the anthropological specialists in primitive cultures, To make prog-
ress reports of these activities available to interested scholars and sci-
entists quickly and inexpensively, the present series of monographs is
initiated. In the next two years we hope to publish about ten mono-
graphs. These include a critical analysis by the editors of some of the
major concepts and methods in comparative studies, papers from a con-
ference on language and culture edired by Professor Harry Hoijer, papers
from two conferences on Islamic culture stdies edited by Professor
Gustave von Grunebaum, papers on the world view of primitive cul-
tures, and others which are now being planned.

It is particularly fortunate thar we can launch the series with these
Studies in Chimese Thought, so conspicuously successful an example of
interdisciplinary co-operation and so creative of new vistas for the un-
derstanding of Chinese culture., Since Professor Wright, who organized
the conference out of which these papers grew, has in his excellent In-
troduction commented on the significance of these studies for Chinese
thought, we shall not anticipate him here. We only venture the predic-
tion that the many new methods explored in the following papers may
prove equally fruitful for the study of other civilizations and culrures,

Roeent ReprieLp

MiLron SinGer
Cwcaco, luuieos

July 22, 1953



PREFACE

I 1s BY no means as usual as it should be in this world of easy and rapid
communication that a group of scholars with certain common interests
are broughr together in fruitful collaboration. The papers in this volume
are the resule of one of those fortunare and still fortuirous conjuncrures
of congenial scholars, challenging problems, and an opportunity to work
together. In the early spring of 1951 John Fairbank sent word to a num-
ber of people who, he felr, might share an interest in Chinese thought
and a sense of the challenge ir presents to modern scholarship. Some of
those he approached were able ro meer at Philadelphia later thar spring,
and, as a resulr of discussion, a commirtee on Chinese thought was or-
ganized and atrached as a subcommiteee to the Commirttee on Far East-
ern Studies jointly sponsored by the American Council of Learned Soci-
eties and the Far Eastern Association. Correspondence ensued, and it
became clear thar the Sinologues, philosophers, and social scientists in
the group were deeply interested in fresh approaches to the many prob-
lems of Chinese thought and thart they shared an inclination to explore
and to experiment,

It was our good fortune that Professor Redfield inrerested himself in
the subcommirtee's activities and, through funds provided by the Ford
Foundarion, made it possible to plan a conference. Papers were written,
and a conference on Chinese thought was held at Aspen, Colorado,
September 7-14, 1952. The discussions at the conference were lively
and illuminating. As a result the participants gained valuable suggestions
toward the revision of their papers, 2 new feeling for the ramifying
problems of this field of study, and some inkling of the great variety of
ways in which those problems may be studied. The essays in the present
volume are the resalt of individual research and thinking enriched by the
discussions ar Aspen. The ediror’s Introduction owes much to the sug-
gestions on methodology and problem formulation advanced ar the con-
ference.

We are indebted to many friends who helped in the conference and
editorial rasks. Among them are Mr. Bernard Taper, who served as
editorial consultant; Mrs. Althea Miller, who prepared many of the
manuscripts; and Mr. John Manning, who acted as conference rap-

porteur.
A F. W
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INTRODUCTION

ARTHUR F. WRIGHT

Westers interesT in Chinese thought has persisted for more than three
centuries. Despite that interest there has been to date little sustained,
objective, and systematic study of Chinese thought. Part of the explana-
tion for this anomaly lies in the history of Western learning, with its
peculiar segmentation of fields of inquiry. Other, and perhaps more de-
cisive, reasons are to be found in the motives with which Westerners
turned to this study. Some sought confirmation of their own beliefs or
opinions, some pursued the exotic for its own sake, while others hoped
that China might yield some wisdom not to be found in their own
herirage.

Leibniz, for example, regarded the formulations of Chinese philoso-
phers as verifications of some of his major propositions, demonstrating
their universal validity. Voltaire maintained that Chinese thought and
history exemplified the triumph of reason over superstition and the en-
thronement of the rational man in state and society. The Jesuits and
some of the Protestant missionaries believed they had found in that
heathen land striking evidence of the working of God's grace: his guid-
ance of the minds of the Chiriese sages to the discovery of eternal moral
truths. For all these, and for other Westerners down to recent times,
there was strong appeal in the fact thar Chinese thought as a system of
values and as a guide to action had found expression in a great, self-
sufficient, and enduring order such as no other people had created. Evea
in the face of the decline and disintegration of that order, some in the
West have continued to seek in the dicta of Chinese sages those distilla-
tions of immemorial wisdom which, they hoped, might serve as guides
to life in the shaken and uneasy world of the West.

Such interests as these, though understandable, have served to focus
attention on scattered and discrere aspects of Chinese thought; they
have tended to produce premature and biased judgments based on data
that were inadequate or imperfectly understood. The purpose of this
volume is to point to some of the problems which, in terms of Chinese
thought itself, seem important and to suggest and illustrate some ap-
proaches to these problems, particularly some of the more promising
methods of study that have thus far not been applied to Chinese material.

i



2 Arthur F. Wright

Such an effort as this may also suggest ways in which studies in Chinese
thought can find their proper place in comparative study and help to
refine its methodology.

Cross-cultural comparative studies have shown grear virality in re-
cent years, and they have tended increasingly to include material from
Chinese history and thought. Thus, for example, Amold Toynbee
analyzes Chinese history in his search for universal patterns and regu-
larities. Max Weber sought in the study of Chinese and Indian sociology
a “control” for his analysis of the dynamics of Western society. Mas-
son-Oursel has propounded a theory of comparative philosophy and has
used Chinese thought to illustrare its application. The Chinese language,
so different—and so illuminatingly different—from our own, has
gained an important place in comparative linguistics. In recent years the
symposiums, through which American scholars seek to focus a variety
of special skills on a common problem, have included increasing quanti-
ties of material from Chinese history and culture. The effores of
UNESCO, of the great foundations, and of the East-West philosophy
conferences have been increasingly directed at compararive studies of
thought and values which might contribute to some eventual world com-
munity of understanding. Yet the Chinese data included in many of
these comparative and synthetic studies are frequently inadequare and
often misleading. If comparative studies are to take proper account of
Chinese history, thought, and values, if they are to be enriched as they
should be by the record of Chinese experience, then far more intensive
studies of that experience are needed. Comparison and synthesis are
likely 1o be false and misleading if the Chinese ingredient remains ill
analyzed and ill understood.

One of the functions of intercultural comparative studies is to ask
large and important questions abour man and his life on carth. Students
of particular cultures must respond to these large questions or abdicate
in favor of bolder but less qualified men. The scholar of China or some
other non-Western ares may make a further contribution to compara-
tive studies. He can suggest modifications in the question or the hy-
pothesis, or in the rechniques of inquiry, when these seem ill suited o
the culrure he studies. When all such questions are seriously made and
seriously considered, any comparative scheme gains greater relevance
and validiry.

I suppose that the ultimate goal of all studies of Chinese thoughr is a
characterization of Chinese thought in terms which would accurarely
describe and interrelate every mental production of the Chinese both
past and present. There are two main ways to approach this goal. One
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way is the historical or genetic study of thought, which seeks in a se-
quence of relared mental productions the configurations of persisting
ideas and values, the dynamics of their change, and their significance for
the society in which they developed. The other way is the analyucal
study which aims, through the use of some existing system of analysis,
to characterize Chinese thought as a whole or in part. Obviously neither
type of study is completely independent. No one can analyze a sequence
of ideas withour some theorerical assumptions, and no one can success-
fully characterize without a knowledge of historical development. a
sense of the depth and vaniety of a people’s intellectual heritage.

At the present level of our general knowledge of China, the historical
method, broadly experimental in terms of theory, seems the more
promising of the two. Some of the reasons for this may be worth stating.
First, such preliminary characterizations as have been made tend to ob-
scure the importance of the dynamics of Chinese thought, to perpetuate
the dubious notion that Chinese thought is “unchanging.” Second,
Chinese thought is so predominantly a sequence of answers to questions
raised by the course of human events and the evolution of Chinese in-
stitutions that it is not readily understood apart from the factors which
produced the questions. In addition, historical studies of Chinese thought
can serve as keys to the understanding of litcle-known periods, groups,
and institutions which have played significant roles in the formation of a
distinctively Chinese civilization. In the paragraphs which follow I shall
first discuss various types of historical studies which seem promising;
I shall then rake up the present state of studies in the “analytical” cate-
gory and the possibilities they offer. I shall conclude with a brief discus-
sion of some of the problems of communication which arise when one
tries to analyze and interprer the thought of so alien a people as the
Chinese.

In what follows many of the ideas are those of the authors of papers
in this volume, but this does not mean that they share the responsilulity
for the ways in which those ideas are developed or for the suggestions
that are made for further studies.

The History of Philosophy and the Histery of Thought
Philosophy, in terms of its Westem foci of interest and breakdown of
problems, is not a particularly useful framework in which to consider
formal Chinese thought, To attempt to fit Chinese thought into Western
philosophic caregories tends to do violence both to the nature and to the
hierarchy of problems with which Chinese thinkers have been con-
cerned. For example, epistemology is a major focus of inrerest for West-



4 Arthur F. Wright

ern philosophers; it is subordinate or irrelevant for most Chinese
thinkers.

Yet, even if Western patterns of the organizarion of philosophic
knowledge are abjured, the writing of a history of Chinese philosophy
faces serious difficulties. Some of these arise from the inadequacies of
Western historiography of philosophy; others, from the nawre of
Chinese formal thought. The history of philosophy has been, in the
West, something of a stepchild of both history and philosophy. It may
be useful to recall some of George Boas' criticisms of the conventional
history of philosophy; all of them apply equally well to existing his-
tories of Chinese philosophy.!

Boas points out that histories of philosophies have rended to string to-
gether Kerngedanken; they have been written in terms of essences, “in
which logical patterns may be outlined but not the birth and decay of
ideas as psychological and biological events.” They have rended ro con-
sider philosophic ideas apart from the toral intellectnal life of a time
-and to ignore the reasons why an idea arises or becomes obsolescent or
lingers on long after its utility is lost. They have usually ignored proto-
philosophy, the assertions which a philosopher rook for granted. They
have failed notably to rake account of biographical factors, for example:
Does a philosopher seek “unity” in philosophy when his personal life
is disintegrated? 1s a philosophy the idealization of a thinker's desires?
Is a philosopher’s thought rationalization? If so, of whar econamic or
erotic appeties?* Many of these challenges have been taken up by
scholars of the history of ideas, but no comprehensive history of phi-
losophy which meets even some of these criticisms has yet appeared.
This suggests that studies in the development of Chinese philosophy
might well abandon the conventional “history of philosophy™ pattern
and proceed along different lines. They might begin to relate philo-
sophic ideas o the context—intellectual and psychological as well as
physical—in which those ideas developed. They mighr well atrempt o
relate philosophic issues to the problems of a developing sociery and to
changing group and individual attirudes.

The shife of atrention which [ am suggesting amounts ro substituting
the history of thought for the history of philosophy. The history of
thought encompasses much of the history of lirerature, of science, and
of the arts. It gives special attention to the relation berween political,
social, and biographical events and the development of ideas. It would
assume the sort of relation between philosophic and ordinary thought
thar is described by Kristeller: “Philosophy proper emerged from the
much broader area of general thought through the development of a con-
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scious and elaborate method and tradition. As the technical terms of
philosophy are based on the words of the general language, so the prob-
lems and solutions of philosophical thought are often transformations
and elaborations that correspond to the trends and currents of general
thought.”'?

An even more intimate relation berween the history of philosophy
and the history of thought exists in respect to China than to the Wesr.
This relation is so intimate and of such a character that it seems to argue
for a greater emphasis on the history of thought. One must remember
that Chinese philosophers were generally members of the official class
concerned with the management of social, economic, and political
affairs. They were always near enough to authority to promore the
embodiment of their ideas in programs of action. And many of their ab-
stract formulations are intelligible only in terms of programs of action
for specific social and political ends. It is this characteristic which has
influenced Granet to call the formulations of the classical Chinese think-
ers not “philosophies” but *“recipes” or “‘prescriptions.” This of course
is less relevant in regard to many later thinkers, but the relation be-
tween the thinker and the problems of his age remains close.

This close relationship may be viewed in terms of that characreristic
of Chinese society which might be called, in Maclver's words, a “com-
munity-wide synthesis of doctrines and instirutions.” Chinese philoso-
phers were concerned thar this harmony or synthesis be maintained.
As philosophers they reiterated and reinterprered values; as literary
men they gave pleasing and persuasive form ro statements of values; as
officials they saw to the integrity of the institutions which were the ex-
pression of those values. They were the perpetuators of the synthesis
which was the core of Chinese civilization, and what they said was
never irrelevant to it.

It would seem, then, on the merits of the method irself and because
of its peculiar applicability to Chinese intellectual history, that a history
of thought has much to recommend it. But such a history presupposes
organized knowledge in such diverse fields as the history of literature,
of institutions, and of technology. For long reaches of Chinese history
only fragmentary studies in a few of the necessary ficlds have appeared.
Thus a satisfactory history of thought is a remote desideratum whose
arrainment depends on the advance of a wide variety of other studies.
But, in the meantime, a number of studies could be made which would
contribute to such an eventual synthesis and, at the same time, serve o
refine our methods of analysis and throw light on important periods and
themes of China’s history- In the paragraphs that follow I shall discuss
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some of the types of study which in themselves are illuminating and
which together might contribute to an evenmmal history of Chinese

thought.
History of a Group of Thinkers

The history of a group of thinkers of a particular period is a valid and
promising field of study. Such a study should analyze interpersonal re-
lations within the group as well as the interplay of ideas among the in-
dividuals. It should relate the group and its ideas to the principal prob-
lems of its day. A full understanding of the difference in views from one
member of the group to another would usually be found not in differing
social origins—since the members were usually of the same class—but
in the personalities of individuals, their peculiar responses to the heritage
of Chinese thought, and the roles which each believed he should ideally
play in the official and political life of his time. For China such studies
have only recently been attempted. Erienne Baldzs has written a pene-
trating study of a little-understood group of thinkers of the third cen-
tury A.0.* In the present volume Mr. De Bary’s contribution is an effort
to reappraise a group of thinkers who, perhaps more than any others
in Chinese history, are responsible for formulating the dominant Neo-
Confucian orthodoxy of the last seven hundred years. His essay points
to the need for many further studies of groups of thinkers in the Neo-
Confucian tradition, particularly of the seventeenth and eighteenth cen-
ruries, for these thinkers established the orthodoxy on which Western
ideas acted to produce the ideological and philosophic ferment of mod-
em China. Studies of this kind would, I believe, raise interesting ques-
tions of a comparative nature. For example, in different societies, what
are the motives and environmental influences which bring several think-
ers into a recognized group? What, in different societies, holds such
groups together? Is “the strife of systems™ a key to the history of Chi-
nese thought, as Boas believes it is to the history of Western thought?
What are the essential beliefs and assumptions which form the core of a
community of view among a group of thinkers, and to what extent would
such an essential core be different in its components and their relative
weights for a group of Chinese thinkers and a school of Western philos-
ophers?

The History of Ideas

The history of ideas has proved to be one of the most illuminating
approaches to an understanding of Western thought. Such studies can,
when sufficiently developed, constitute the vital threads that hold ro-
gether and give continuity to the history of thought as a whole. Each
such history is, in itself, a case study of the way a given people expresses
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and develops its ideas. These studies involve enormous difficulties, even
in the well-cultivated field of Western thought, for they demand of the
scholar a thorough knowledge of successive contexts—historical and
discursive—within which and from which an idea takes on its changing
meanings. The history of a Chinese idea is infinitely complicated by our
ignorance not merely of successive contexts but often of the bare facts
of history. Nevertheless, even with these limitations such studies can
be made. Mr. Nivison's paper in this symposium is an effort to explore
the history of the problem of the relation between “knowledge” and
“action”—a problem which has had a peculiar fascination both for
philosophers and for modern political leaders. This paper suggests some
of the possibilities of this approach and points to some of its difficulties;
| believe it demonstrates that a number of similar studies would con-
tribure substantially to our knowledge of Chinese thought.

A comparative history of ideas may appear unfeasible at the present
time. But, if a concept or a group of concepts which have a core of com-
mon meaning in China and the West were subjected to historical study,
we should gain considerable insight into the critical ways in which the
two traditions differed and the divergent ways in which ideas changed
in the volatile society of western Europe and in the relatively stable
society of China. The works of Lovejoy and Boas on Western primitiv-
ism provide a challenge and an opportunity for the historian of Chinese
thought.* An exploratory study shows that most of the types of primi-
tivism analyzed by Lovejoy and Boas occur in Chinese thought. This
raises a variety of interesting questions: What types of people in differ-
ing societies tend to think in primitivistic terms? Do similar or different
social crises produce this variety of thought? What relation, in the two
traditions, does the primitivistic strain have to other kinds of thinking—
in the thoughr of individuals and in the thought of an age?

The Histary of Values

At cerrain times in the life of a society an idea becomes the object of
interest and esteemn and thus becomes a value; it then attains a certain
place and a certain relative weight in the group of values which charac-
terizes the society. The principal values which a people collectively rec-
ognize and on which or for which they act in common are their ideals.
“Ideals are ideas or beliefs when these are objects not only of contem-
plation or affirmation but also of hope, desire, endeavor, admiration,
and resolve, Or . . . one may limit the term to the case in which ideas,
by evoking a community of emotion and will, play a social and nor
merely an individual role in human affairs.™
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The histories of major Chinese values or ideals would resemble in
some respects Karl Popper's The Open Society and lts Enemies, which
traces, from antiquity to the present, a persisting ideal of Western man—
an ideal which, he shows, recurs in diverse contexts and in changing
terminological guises. Bur, because of the social role of Chinese thinkers
and because of the state of our knowledge of Chinese history, such
studies would be bound to take somewhat greater account of institution-
al and historical factors in the life-history of an ideal.” For example, the
history of the ideal, “government by men of merit,” 1s inseparable from
the history of the system of state examinations through which certain
Chinese thinkers and statesmen sought to realize that ideal. This rela-
tionship is, in fact, a help to such a study, for the memorials and essays
and records of discussion of Chinese scholar-statesmen on the instrution
are clear and highly relevant records of their thinking about the ideal.

The difficulties of this type of study are obviously formidable, but
my OWN recent, very tentative, experiment with it has persuaded me
that it holds grear promise.* Mr. Bodde's study in the present volume,
while not wholly in a historical framework, conrains rich and well-
analyzed data for a history of the ideal of harmony. His translation of
Fung Yu-lan's History of Chinese Philosophy is a valuable guide to the
successive formal, more or less systemaric, statements of values,

Histories of values would contribute directly to our understanding of
the changing ideals of Chinese society and of the role of ideals in social
and institutional change. In comparative terms one might well discover
certain qualitative differences berween the role of ideals and values
in the development of Chinese and Western civilizations, certain illu-
minating contrasts in the life-histories of comparable ideals. Such studies
would, of course, contribute directly and substantially to those analyri-
cal schemes which seek ro characterize and to compare cultures in terms
of values.

History of Situations of Intellectual Choice

This type of study is represented in the present volume by Mr.
Levenson’s paper.? It is essentially a history of an interconnected se-
quence of simiations of intellectual choice in modern China. The term
does not imply that no factors other than the intellect were involved in
these choices but rather that those who stated the choices were intel-
lectuals and did so in intellecrual terms. Indeed, the appeal of each al-
ternative is profoundly affected by such nonintellectual factors as the
march of events, the ebb and flow of pressure on China from the Wesr,
and emotional attitudes toward events and toward one or another cle-
ment in the Chinese cultural heritage. These were harsh and momentous
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choices—choices between the conflicting values of two civilizations in
which the survival of one is at stake. They are paralleled in the West
perhaps by such epic inner struggles as those of Julian the Apostate be-
rween the claims of pagan and Christian civilizations.

There is a special historical significance to such choices as these, for,
as Ralph Barton Perry puts it,
acrs of choics and agreement are not in themselves mifficion causes, They do not operate
in vacuo, bur in conjuncrion with some set of necessary conditions. The adoprion of an
ideal is said 1o be the cause of an event in sitvations in which ir is the culminaring condi-
tion. The other necessary conditions being present, the idesl may pull the trigger, i,gm't:
the spark, or up the scale—being farcful in the sense thar the event hangs in the balance
until the weight of the ideal is added. Such siruations are characreristic of human
conducr, sets of conditions being present which with 3 slight supplemental force will
precipitate far-reaching and widely divergent trains of events.'

[t must be admitted that for China we have an imperfect knowledge
of the sets of necessary historical conditions which are the conrexts of
such choices as these. Yer a preliminary study of a sequence of situations
of choice may nor only shed light on some momentous problems of an
age; it may also point to the very faces and factors in a historical epoch
which demand the most careful investigation.

For compararive purposes this type of study has wide implications.
Thoughtful men throughour Asia are now tom between the persisting
appeals of their own traditions and the sharp challenges of the modern
world. If we were to study comparable situations of choice in these
changing societies, we might be able to come up with a rypology of
responses and perhaps also a useful guide to the understanding of pres-
ent and possible behavior of Asian leaders.

Histories of Foreign Ideas

What has happened to foreign ideas in China? What has been their
impact? What can their life-histories tell us abour Chinese thought?
Studies of the histories of foreign ideas can, it scems to me, show the
relative strength, persistence, or intractability of some Chinese ideas
and the adaprability of others; this comparison may sometimes show
which Chinese ideas are associated with major values and, indirectly,
the relative strength of those values. Such studies can suggest which
Chinese ideas are porentially universal, that is, easily interchangeable
with comparable ideas in other systems, and which are relatively paro-
chial. Such histories presuppose a reliable estimate of contextual factors
in a period of the invasion of foreign ideas: What were the strengths
and weaknesses of the social and political orders? What was the vitality
of the prevailing ideology?
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They further require a knowledge of the media of the communication
of foreign ideas within Chinese society, of the history of translation
and publication. Yer, even with incomplete knowledge of these factors,
it is now possible to make comparative studies of the histories of differ-
ent foreign ideas in three periods covering some seventeen hundred
years, Studies in the history of Buddhism in China are advancing; mate-
rial on Catholicism in the Ming and early Ch'ing dynasties is abundant;
and the impacr of Western Christian and secular ideas in the ninereenth
and rwentieth centuries is now beginning to get the artention it deserves.

Studies of foreign ideas in the modern period should, however, be
greatly expanded. If we are to come to a real understanding of modern
China, we must know something of the history of the influential ideas
of modern science and, indeed, of “scientism™ and their effects on Chi-
nese sociery and values. We must be able to assess the ephemeral popu-
larity of Deweyan pragmartism and come to some understanding of the
scemingly implacable advance of marterialism which won so many of
China’s inrellects before political communism rose to power. Which
rraditional ideas and mental habits have survived these waves of foreign
ideas. which are gone forever, and which are merely submerged? These
are questions that should be answered. It is clear that thm::ghuur Asia
the emergent national states have, each in its own way and against a
background of its own traditions; gone through a prolonged period of
invasion by foreign ideas. Our understanding of all these siruations of
cultural contact and cultural change would be greatly deepened if we
were able o see them comparatively, if we could analyze historically
the relarive strength and appeal of different foreign ideas in relation ro
the inherited values and pattemns of thought of each of the cultures
affected.” Such analyses would seem to be essenrial if, as one often
hears, the struggle for Asia is “a struggle for the minds of men.”

The History of Symibolism

Both ideas and values may, as Mr. Cammann’s paper suggests, be ex-
pressed in nonlinguistic symbols. A history of symbols, then, 15 in a
measure a history of the ideas and valves which were their referents.
For the early periods of Chinese history studies of symbols may shed
light on the meaning of proto-philosophic ideas. For later ages arristic
symbols provide a valuable check on formal stacements of ideas.'® And
since these art symbols generally moved from the lower to the upper
strata of spciery—sometimes returning to the lower—they can suggest,
as literary evidence often does not, the prevalence of certain ideas and
values in various strata of Chinese society.
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As a clear example of the way in which the history of symbolism
can corroborate analysis of formal thought, note thatin Mr. Cammann's
study symbols of secular desiderata predominate, while similarly in
Mr. Bodde's independent account of some leading Chinese ideas there
is an almost toral absence of other-worldly reference.

The history of symbolism may also provide suggestive indexes to
shifts in the meaning of ideas and in the relative weights of different
values. For example, Mr. Cammann notes the shift, in the T'ang dy-
nasty, in the interpretation of the symbols on the imperial robe; the
new interpretation stressed moral and human sigmificance rather than
the old nature-magic connotations, This shift is paralleled by a con-
temporaneous change in the nomenclature of era names (mien-hao) away
from magic and portent symbols and toward symbols of moral and
secular desiderata.’® And, in the intellectual sphere, the same period saw
the beginnings of the new moral-rationalist synthesis which was to
dominate Chinese thought down to recent times.

Mr, Cammann's paper shows that the history and typology of
Chinese art symbolism is a large and rewarding field of study; it sug-
gests that investigations of both the symbolism of literary ornament
and the symbolism of formalized behavior would yield a wealth of
valuable insights. Methodologically the pont o be noted is that a
knowledge of the toral culture in historic depth is more likely to pro-
duce valid results than a ready-made system of analytic categories with-
out that knowledge. Comparanive study of the key symbols of different
cultures is in its infaney; the richness of the available Chinese material
and the wealth of parallel literary sources suggest that China should
have a major place in any comparative study.

The types of historical studies just discussed all seem useful in them-
selves as well as being contributions to that possible history of thought
which would illamine the whole nature and development of Chinese
ideas in relation to developing Chinese cultural parterns. We shall now
turn to the other broad category of studies, which we have called the

analytical.

Analyrical studics of Chinese thought may have a variety of purposes:
(1) they may use Chinese data in order to test and refine some com-
parative scheme for the classification of cultures in terms of thought;
(2) they may analyze the Chinese “mode of thought,” isolating and
using it as a criterion for the comparative characterization of culwres;
and (3) they may study whac the Chinese thoughe about as part of an
effort to determine Chinese values and a Chinese world view. Both val-
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ues and world view may also serve as criteria for the characterization
and comparison of cultures.

Granet's La Pensée chinoise is the most serious analytical study yet pro-
duced.’* It is worth discussing because its errors and shortcomings are
instructive and because its major points can provide the hypotheses for
further analyrical stadies. Granet came to the study of Chinese thought
and socicty with the analytical concepts of the Collectivist school of
sociology. It would seem at this date that the resulr of his application
of Collectivist principles forces the drastic modification, if not the rejec-
tion, of those principles. For example, the “collective representation,”
the symbolic representation embodying the self-image of the culture,*
is difficult to esrablish in a country of multitudinous subcultures. And,
since Graner wrote, studies of Chinese history have made considerable
progress. These studies suggest thar many of Granet’s characterizations
of “Chinese thought” are less acceptable for the thought of later ages
than they are for what he regarded as the formartive period up to the
first century B.cC.

The notion of “prelogicality” shared by Granet and Lévy-Bruhl has
been seriously challenged, perhaps nowhere more pointedly than in
Malinowski's dicrum, “Every primitive community is in possession of
a considerable store of knowledge, based on experience and fashioned
by reason.”* An even more far-reaching criticism is that Graner failed
to recognize different levels of thought and that he consequently com-

Chinese traditionalized ritual conceptions with our everyday
marter-of-fact rechnical and scientific notions. For example, did the
Chinese act as though the earth was square and heaven round, or did they
make different informal and common-sense assumptions as 2 basis for
action?*

“The controversy over Granet's method has served to clarify many of
the theoretical problems involved in such an inquiry. It enables the in-
vestigator to reformulate as hypotheses many of Granet's brilliant
generalizations. We had hoped to have in this volume an expenimental
effort to take some of Granet's characterizations of Chinese thought
and test them by an analysis of the thought content of a group of Mongol
Dynasty dramas. Unfortunately this study has not been completed. Bue
if a series of such analyses were carried through, using various types of
lirerature—particularly of early modern and modern date—a series of
defensible charactenizations might well emerge.

Mr. Bodde's paper in this volume is an analytical study of the domi-
nant Chinese world view as expressed by Chinese philosophers. It avoids
one of the defects of Graner’s approach by making its comparisons of
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like levels of Chinese and Western thought. It avoids another by raking
account of the development and modulations which this nexus of ideas
acquired through time. The author believes that such studies as these
might usefully form part of a comparative study in which differences in
world view of diverse cultures are first clarified; from there, he sug-
gests, it might be possible to develop some general theory of the genesis
and development of such divergencies.

For the testing of generalizations about Chinese values and the Chi-
nese world view, some promising techniques have been developed in the
last fifteen years. Both community studies and the investigations of the
linguistic geographers had begun to yield important results. Had they
continued, we might have looked forward to the day when every type of
generalization about Chinese thought patterns and Chinese values had
been tested in a broad sampling of communities throughout China. Not
only would such generalizarions have been refined but vanations among
the subculrures would have become clear, and we would have gained
a far clearer picture than we now have of the relation berween formal
thought and everyday language and behavior among the peasantry.
These promising lines of inquiry are now barred, and none of the make-
shift substitutes, such as the use of expatriate informants, seems likely
to be satisfactory. We are thus forced to concentrate on those analytical
and historical studies which can be made from written sources.

A recent and very ambitious atcempt to analyze the Chinese mode
of thought and world view on the basis of literary matenal is that of
Hajime Nakamura, This is part of a fourfold comparison involving the
modes of thoughr of the Indians, Chinese, Japanese, and Tibetans.'*
In describing the indigenous mode of thoughe of the Chinese, Mr. Naka-
mura is subject to many of the same criticisms as Graner. There is the
same rigid conception of “logical” and “nonlogical,” the same ahistori-
cal selection of dara, and a similar lack of differentiation of the “levels”
of thought. What is new and interesting, possibly susceptible of further
development, is his study of Chinese thought in interaction with the
alien ideas of Indian Buddhism. By this means he attempts ro show which
indigenous thought patterns changed under its influence and in what
ways and which proved resistant both to change and to assimilation with
alien ideas. He thus uses Buddhism as a device for isolating or precipitat-
ing that which is most persistent and unchanging in Chinese thought. It
might be thar one of the other alien systems which has come to China
could be similarly used or that comparative study of the reaction of
Chinese thought to, say, Catholicism and communism would be illumi-
nating. Bu, at present, our knowledge of the base points from which
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changes in Chinese thoughe did or did not oceur (e.g., Chinese thought
of the late 1500's and the 1920's) is inadequate. And ignorance of the
dynamics of indigenous Chinese thought introduces a further uncer-
tainty. Further testing of Nakamura's method might well awair the
completion of some of the other types of study suggested above.

The late Benjamin Lee Whorf took much the same view of the rela-
tion of language to thought as Granert and, indeed, as Nakamura. The
field of study which has grown up under his influence—metalinguistics,
or, as some now prefer to call it, ethnolinguistics or exolinguisties—
has produced hypotheses susceptible of testing against Chinese data.
Perhaps the most challenging of these is to be found in Whorf's state-
ment of the relation berween language and culture:

In the main they [language patterns and cultural norms] have grown up together, con-
stantly influencing each other. But in this parmership the nature of the language is the
factor that limits free plasticity and rigidifies channels of development in the more auro-
cratic way, . ., Language thus represents the mass mind; it is affected by inventions
and tnnovations, but affecred lintde and slowly, whereas to invenrors and innovarors it
legistates with the decree immediare.'?

If there is any validity to this approach, then Chinese vocabulary and
linguistic structure must be freshly studied with the aim of discovering
whether the peculiar scgmentation of experience found in its vocabulary
and the peculiar relationships suggested by its structure are indeed the
primary determinants—or even “indicators’'—of the Chinese mode of
thought and of the Chinese world view. A preliminary investigation
along Whorfian lines might be fruicful; it could produce a sharper aware-
ness of the relation berween language and thought; it might well con-
tribute to the abandonment or the modification of the Whorfian hy-
potheses in their present form. The relation between linguistic forms
and culre which Whorf tentatively establishes for the Hopi would be
far more difficult to establish for China, with its complex civilization
and its multitude of subcultures. But such a study of the Chinese lan-
guage might prove rewarding in terms of one of Whorf's less debatable
propositions: that, if we seek to discover which of our own categories
of thought are the result of our language community, the best approach
is through an exoric language, “for in its study we are at long last pushed
willy-nilly our of our ruts. Then we find thar the exotic language is a
mirror held up to our own,"*

Any study in Chinese thought depends on translation. To the degree
that translators lack a sense of their task or a grasp of its techniques, dis-
tortion and misunderstanding resule. Indeed, the most brilliant analyses,
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the most painstaking research, can be vitiated by inadequate translation.

Mr. Richards" paper in the present volume seeks, first of all, to place
rranslation within the broad framework of the communication process.
His analysis of that process leads to the specification of seven different
functions of an utterance, as he puts it, the seven “sorts of work™ an
utterance may be doing. If the translator is dealing with mathematical
or scientific works, his difficulties are fewer because the functions of the
urterances—the sorts of work they are doing—are few. Bur, when the
translator deals with literary and philosophic writings, the functions of
each urrerance are many, and what Mr. Richards calls “utterances-
within-situations” vary enormously from Chinese to English; and, of
course, the “situations” or contexts are another variable. Therefore the
translator faces the necessity of compromise, the essence of his practical
art. From his knowledge of the communication process in the two cul-
tures and of the two sets of verbal and other contexts, he chooses that
function of the original urterance which seems the most important. He
then in his translation consciously subordinates the unimportant func-
tions to the important. This is the process by which he reaches his
compromises. In effect, Mr. Richards urges the substitution of conscious
choice for instinct or accident. He believes that by such a procedure the
translator gains a keener sense of just what he is sacrificing for precisely
what gain, a fuller understanding of his key role in the process of com-
munication. Systematic rranslation theory may thus contribure ro man’s
self-realization as well as to better murual comprehension between users
of different rongues.

Translators of Chinese face a range of difficulties which may not be
qualitatively different from those of other translators. But each type of
difficulty is increased by the almost total absence of commen customs,
language elements, ideas, and values. And each is further multiplied by
the monstrous weight of a millennial literary tradition. The first stage
in every act of translation is, as Mr. Fang points out, adequate compre-
hension of the text to be translared. Chinese has suffered more than
most languages from translators who did not comprehend the text under
considerarion. Mr. Fang analyzes the weaknesses of various translators
in terms of deficiencies in various categories of knowledge, perception,
and technique. For example, many mistranslations are the resule of an
inability to distinguish berween rthetoric and sentiment. Others, ar a
more technical level, arise from inepr use of admitredly imperfect tools,
such as dictionaries and so-called “grammars.” But perhaps the great-
est number of failures stem from inadequate knowledge of context—
literary, historical, sociological, or psychological. Mr. Fang's analysis
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will be of use to the translator in specifying the types of error he can
learn to avoid. Together with Mr. Richards’ essay, it should make him
more conscious of the process in which he is engaged. Further, it may
serve as a wamning to those who use translations for scholarly purposes
that these, at their best, are but “the most direct form of commentary.”

The reverse of this process, in a few of its aspects, is dealt with in
my paper. While Mr. Fang shows some of the hazards in the communi-
cation of Chinese ideas in Western languages, I attempt to sketch some
of the barriers which the Chinese langnage has put in the way of foreign
ideas. In their linguistic quandaries the Buddhist missionaries of the
fourth century, the Christian missionaries, and the propagandists of
modern ideologies have this in common: they all seek terminology that
conveys the sense of the original, that is not outlandish and preferably
ingratiating, and that will not, in its Chinese context, be subject to gross
misinterpretation. The degree to which they attain one or more of these
ends varies, and one gains some sense from a study of their dilemmas of
the range of ideas which can least easily be communicated in Chinese.
This in turn is fully explicable only in terms of the values and institu-
tions of the society as a whole. But it also suggests some of the things
that are most intractably Chinese, some of the persisting barriers to
adequate communication.

The problem of intercultural communication through translation is
particularly difficult; it is peculiarly difficult for the interchange of con-
cepts, Yet it may be well to recall, as Mr. Isenberg does for us, that the
problems of communication do not differ qualitatively from those within
a single culture. He suggests, for example, that we may more easily
comprehend some ancient Chinese political concept than the views of
our political opponents. He introduces a further dimension to the study
of Chinese thought, *‘the domain of verification,”’ That is the considera-
tion of whether a statement is, in the light of known experience, gener-
ally erue. In his analysis of the relation between the domain of verifica-
tion and the field of historic-genetic explication he suggests one of the
reasons why the serious student of Chinese thought is so reluctant to
assay the validity of Chinese statements which are meant by their au-
thors to be universally true. It is only by a study of historical and con-
textual elements thar one can determine the scope and the nature of the
reference of the supposedly *general”’ or “universal” proposition. Take
as an example the Confucian dictum, so often quoted out of context as
an assumed parallel—and sharing the assumed validity—of the Christian
ideal of brotherliness, **Within the four seas all men are brothers.” Any
judgment of validity must wait upon the answer o at least three histori-
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cal and contexrual questions: Whar did the author of the statement
mean by the area “within the four seas”? The known world? The
limited world of the Chinese culture of his day? Second, when he used
the compound expression for “brothers”—literally “elder and younger
brothers"—whar did his social milien lead him to mean by the expres-
sion? And did he really mean “all men" or pnly all gentlemen of specific
moral artainments? Thus at least one of the requisites for serious con-
siderations of validity is the type of historical analysis suggested carlier
in this Introduction.

In the pursuit of international understanding well-meaning efforts are
often made ro find among another people ideals which resemble our
own. Or, sometimes, people seek m an alien herirage some statement
with pretensions to universal validity and find in it an ideal or a principle
which they feel may contribute to the creation of a world community
of values. Perhaps enough has been said in this Introduction—and it is
underscored by the essays which follow—to suggest the hazards of
such an approach to the Chinese and their heritage of thought. A spe-
cious affinity broadcast and insisted on can lead to more ramifying mis-
understandings than a host of simple misstatements of fact. We should,
at this stage of our studies and in this moment of world history, stdy
the distinctive phenomena of Chinese thought in and for themselves.
Once detached and disinterested inquiries guide us to an understanding
of the precise ways in which Chinese thought and behavior are different
from our own, we shall have gained rwo indispensable requisites of in-
tercultural understanding: a knowledge of the roots and nature of differ-
ence, which is the basis of tolerance, and a knowledge of the whole
range and context of Chinese thoughr, which must form the basis for
any search for affinities.
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HARMONY AND CONFLICT IN
CHINESE PHILOSOPHY

DERK BODDE

Tite TWENTY-FIVE centuries separating Confucivs (551479 a.c.) from
the present day have seen the appearance of many Chinese philosophical
schools, of which only a few (Confucianism, Taoism, Buddhism) have
survived as organized movements until modern times, though ideas from
others have been perpetuated by being absorbed into these three maimn
schools. Despite this long time span, with its numerous and often con-
flicting bodies of thoughr, | believe that it is possible ro derect certain
concepts or patterns which, because of their frequent appearance in
widely separated times and contexts, may fairly be regarded as basic in
Chinese philosophical thinking.

The purpose of this article is to analyze a few of these patterns, with
the hope of demonstraring that, though far from all of them appear with
equal prominence in all schools of thought, owing to the inevitable dif-
ferences of interest among these schools, they nevertheless display suf-
ficient universality and interrelatedness to constirute 3 homogeneous and
therefore significant world view. The title of the article only imperfectly
suggests the center of focus of this world view. More fully descriptive,
bur also more cumbrous and hence ultimarely discarded, was the title 1
had originally planned: “‘Permancnce and Change, Harmony and Con-
flict, in Chinese Philosophy.”

Ar the ourset it should be clearly understood thar what we are here
primarily concerned with is Chinese thinking on 2 sophisticated philo-
sophical level rather than its manifestations in such fields as non-
philosophical literature, art, or popular religion. It is probably correct
to say that ideas in these fields rend, in many cases, to correspond to
prevailing philosophical thinking; yer there are also sometimes impor-
tant deviations—for example, the idea of a personal creator of the uni-
verse, which is wholly absent from Chinese philosophy and yet occurs
in Chinese popular religion. Even within Chinese philosophical specula-
tion itself, furthermore, the dominance of the thought parterns o be
described below has not prevented the appearance of occasional excep-
tions and countertendencies, some of the more striking of which will be

noted as we proceed.

LY
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Finally, the reader may wonder why the name of Confucius is men-
tioned so infrequently in the following pages. The explanation is simple:
The ideas of early Confucianism, as preserved in Confucius’ own very
fragmentary recorded sayings, are usually found expressed with much
greater detail and clarity in the works of his two major followers, Men-
cius and Hsin Tzi.*

1. The Cosmic Pattern

In a recent article Needham has demonstrated a phenomenon of signal
importance which differentiates Chinese from Western patterns of
thinking.! We in the West, he points out, have been dominated by a
world view in which the cosmos, far from being a self-conrained, self-
operating organism, is conceived of as having been inirially created, and
since then externally controlled, by a Divine Power who “legislares”
the phenomena of the nonhuman narural world. This conceprion, from
which has arisen our idea of the *“Laws of Narure," is, of course, not of
European origin, being traceable all the way back to ancient Mesopota-
mia.

In China, on the contrary, quite a different situation prevailed. The
most important divinity of the ancient Chinese, to be sure, was a pur-
poseful ruling power known as T ien, or “Heaven,” capable of exercis-
ing control over natural and human events alike. Such seems to have
been the kind of T7ien believed in by Confucius, and traces of the old
conception survive in Mencius (3712-2792 s.c.). Even in pre-Confucian
literature, however, the anthropomorphic qualities of T"ien were not
strongly emphasized, nor was this divinity described as being the crea-
tor of the natural universe. Moreover, passages can easily be found in
which the word does not have a religious significance at all but is simply
used as a name for the physical sky. With the rise of philosophical
speculartion, therefore, it became possible for the old theistic conceprion
to give way (save for certain exceptions to be discussed later) to a much
more naturalistic and depersonalized point of view.

The result, for China, was momentous, for it meant that there, unlike
the West, the theory of the “Laws of Namre" failed to gain a foor-
hold. *“The Chinese world-view,” Needham observes, *depended upon
a torally different line of thought. The harmonious cooperation of all
beings arose, not from the orders of a superior authority external to
themselves, but from the fact that they were all parts in a hierarchy of
wholes forming a cosmic pattern, and what they obeyed were the
internal dictates of their own natures” (ap. cit., p. 230).

In the present section we propose to analyze the nature of this cosmic
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pattern in rerms of its concepr of change. For this purpose we shall first
turn our artention to the two major cosmological schools of early Chi-
nese philosophy, those of Taoism and of the ¥Yin and Yang and Five
Elements, and then, for later times, to the Confucian New Text school
of the Han dynasty (206 e.c.—a.p. 220), to Neo-Taoism (3d-4th cen-
turies A.p.), to Buddhism (4th century onward), and to Neo-Con-
fucianism (11th century onward). Prominent in all these schools is the
belief that the universe is in a constant state of flux but that this fux
follows a fixed and therefore predictable pattern consisting either of
eternal oscillation between two poles or of cyclical movement within a
closed circuit; in either case the change involved is relative rather than
absolure, since all movement serves in the end only o bring the process
back to its starting point.

Perhaps the earliest expression of the oscillation theory is the famous
statement by Lao Tzii (prob. 4th-3d centuries 8.c.) : “The movement of
the Tas (the universal course or Way) is that of reversal” (chap. 40).
This general principle explains many of Lao Tzii's seeming paradoxes,
such as: “Passing on means going far away, and going far away means
reverting again” (chap. 25), or “If dimimished, it will increase; if in-
creased, it will diminish™ (chap. 42) 7

In the appendixes (prob. 3d-2d centuries n.c.) of the Baok of Changes
—writings representative of the Yin-yang school in its early stages—we
find a similar concepr, expressed, however, in terms of the eternal inter-
play of two cosmic forces, the yang and the ym.* Thus in Appendix 111
of this work we read: “The alternation of the yin and yamg is what is
called Tao" (Legge, p. 355). Or again: “Shutting a door is called £'un.
Opening a door is called ¢h'ien.* One opening following one shurting is
called change. The endless passing from one of these stares ro the other
may be called the constant course (of things)” (Legge, p. 372).8

For early expressions of the cyclical concept of change, we should
turn to the Chung-tzi (artributed to the Taoist of the same name, .
369-c1. 286 B.c.), passages from which have been used by Hu Shih o
illustrate whart he calls ancient Chinese “theories of narural evolution.”*
Such a term is misleading, however, if by it is implied anything similar ro
modern Western theories of natural evolution, since Chuang Tii him-
self indicates quite clearly thar what he has in mind is a process of end-
less rerurn within a closed circle rather than of forward movement along
a straight line. Thus we read in his twenty-seventh chaprer (Giles, p.
365): “All things are species which, through variant forms, pass one
into another. Their beginnings and endings are like those in a ring—
incapable of being definitely located. This is called the Equilibrium of
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Heaven,” Or, again, Hu Shih has quored another passage from the
eighteenth chaprer (Giles, p. 228), which, though difficult and possibly
corrupt, seems to describe a process of biological evolution starting
from water-borne germs, passing through a series of plant and animal
forms, and culminating when the ci'eng (unidentifiable) “‘produces the
horse, which produces man."” Here too the significance lies in the closing
sentences: “Then again man reverts to the germs. All things come from
the germs, and all return to the germs.”

In the Five Elements school (originally discinct from the Yin-yang
school, with which, however, it became amalgamared by the 2d century
s.c.), we find other cyclical theories based on the successive flourishing
of the Five Elements (carth, wood, metal, fire, and warter). One such
theory, in which these elements are correlated with historical epochs,
will be discussed in the next section. Another theory correlates these
same elements with the annual cycle of the four seasons in such a way
that each season flourishes owing to the activities of its associated ele-
ment. In its earliest form this theory is found in the ¥iieh Ling, or
Manthly Commmands,’ bur it soon reappears, considerably elaborated, in
the fifth chaprer of the Huai-nan-tzii (compiled shortly before 122 8.c.).
There we find the Five Elements, four seasons, five directions, five
colors, ten “stems” or cyclical signs (used for dating purposes), and
five notes of the Chinese scale, all correlated in an endlessly recurring
eyele to form the following spatiotemporal cosmological framework:

fati Season Dhirection Calor Sterma Note
L Wood  Spring Eait Green ehiz and ¥i ehian
2. Fire Summer South Red ping and ting chik
3. Earth  Summer (3d Center Yellow wny and chi baemg
maonth)
4. Menl Aurumn West White keng and byim shamp
5. Water  Winter North Black  jemand bui  yd

Numerous variations of this theory occur in the writings of this and
later periods down to recent times. Perhaps the most complex is that of
Tung Chung-shu (1797-104? B.c.), major representative of the New
Text school (the Han dynasty form of Confucianism, which, however,
was heavily influenced by the Five Elements and yin-yang theories). He
accepts the foregoing correlations, save that for him the element earth,

ing the central of the Five Elements, no longer has its activities con-
fined 1o the third month of summer but acts throughour the year ro assist
the other elements in their seasonal duties. Furthermore, he introduces
the yin and yang into his system by conceiving of them as two forces
whose annual revolution successively rakes them through the four com-
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pass points and their associated four seasons. In this way they function,
together with the elements stationed at these compass points, to bring
abour the seasonal changes marking the passage of each year.

A special feature of Tung's system is thar the yang and ym, in doing
this, move not in the same but in opposite directions: the yang clock-
wise, the yin counterclockwise. Thus the yang, starting from the north
just after the winter solstice, at which time it is at its lowest ebb, moves
clockwise toward the south, passing through spring in the east en route,
and steadily growing in strength as it does so, until it reaches its culmi-
nation in the south ar the time of the summer solstice; thereafter it re-
turns to the north, this time, however, passing through autumn in the
west, and steadily diminishing in strength until it arrives once more at
the north at the time of the winter solstice. Meanwhile the yin follows a
contrary course: from the north, where, at the time of the winter sol-
stice, it has reached its topmost power, it moves counterclockwise
through the west (from which, however, it does not operate upon au-
tumn but upon spring on the opposite side of the circle); then it con-
tinues to the south, there reaching its lowest ebb, after which it again
returns to the north, gaining strength as it does so and passing en route
through the east (from which, again, however, it does not operate upon
spring bur upon autamn in the west).

In this way the yir and yang annually meet each other in the north ar
the winter solstice, when the yin is dominant and the yang subordinate,
and again in the south at the summer solstice, when the reverse is truc.
They are annually opposite each other at the spring equinox, when the
yang is in the east and the ym in the west, and again atr the autumn
equinox, when their positions are reversed; on both occasions they are
exactly equal in strength. All this, says Tung Chung-shu, constitutes
“the course of Heaven,” which, “when it has been completed, begins

in."e

So far we have not discussed the question of what first set these pul-
sating or cyclical movements into operation. In other words, how did
the universe as a whole come to be what it is now? First of all, it should
be srressed that no Chinese thinker who discusses the subject admits the
possibility of any initial conscious act of creauon. By all of them the
process bringing the universe from initial simplicity and disorder ro its
present state of complexity and order is conceived of in purely naturalis-
tic terms. Lao Tzd's explanation, for example, is that “Tas produced
Oneness. Oneness produced Duality. Duality evolved into trinity, and
trinity evolved into the myriad things” (chap. 42). In this connection
we should keep in mind thar for Lao Tz, as tor all the Taoists, Tav 15 a
wholly spontaneous principle, without any trace of personality, He says
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of it, for example, that “Tiao’s standard is the spontaneous™ (chap. 25).

When Lao Tzii here speaks of Tao, he apparently has in mind what he
elsewhere calls “‘non-being,” while by “oneness” he means the state of
undifferentiated being, and by “duality’" the further state in which this
same being became differentiated into Heaven and Earth. This, ar least,
is the deduction we may draw from another passage (chap. 40), in
which he says: "Heaven and Earth and the myriad things are produced
from being; being is the product of non-being.” The Chuang-tzi (chap.
12; Giles, pp. 143-44) tells us very similarly thar “at the Great Begin-
ning there was non-being,” that from this non-being there then came
oneness, and that this finally resulted in the existing world of separare
objects. Many other Chinese thinkers have likewise accepred the theory
thar the universe as we now have it is the result of a naturalistic process
of development starting from an impersonal first cause.*

Ar this point, however, we are faced with a dilemma. If the universe
originared from a first cause, this means that in its early stages, at least,
it underwent a process of progressive evolution. Bur if this be true, and
if, nevertheless, the cosmic partern roday consists of escillation or eycli-
cal movement, then we must suppose that ar some unknown period in
the past the evolutionary process came to a halt and was replaced by the
existing one of repetitive movement. How, when, and why did this shift
take place?

Most Chinese thinkers do not even seem to have been aware of this
problem, which, if faced squarely, would seem to lead logically to the
alternative assertion that the whole idea of evolutionary development
from a firsr cause is nothing more than a myth. If the basic pattern of the
universe is today thar of cyclical movement, then it would be reasonable
to suppose that it always has been so in the past.

Hints of such a bold hypothesis are found already in the Chuang-
tz22.' However, it 1s more particularly in a famous commentary on that
waork, attribured to the Neo-Taoist Kuo Hsiang (d. A.n. 312)," that we
find such a theory presented with clarity and vigor. Thus in Kuo
Hsiang’s philosophy the term “‘non-being" means literally what it says,
“nothingness.” Hence, for him, there is no such thing as non-being,
while being is the only reality. It follows, therefore, that this being
could never have been evolved from non-being, as the earlier Taoists
maintained, nor can it ever conceivably revert to non-being: *"Not only
15 1t that non-being cannor become being, bur being also cannot become
non-being. Though being may change in thousands of ways, it can never
change into non-being. As this is so, there 1s no time when there is no
being; being etemally exists” (Fung 2, p. 209).

Since the universe consists of being, this means that it likewise eter-
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nally exists and therefore can have no first cause. On the contrary, as
pointed out by Kuo in several passages, one of the basic principles of the
universe 1s that all things in it are self-produced; none of them whatso-
ever depends for its being on some external Creator:

[ ventore to ask whether the Crearor is or is not? 1f He is.not, how can He creare
things? 1f He is, then, (being one of these things), He is incapable of crearing the mass
of bodily forms. Hence only after we realize that the mass of bodily forms are things of
themselves, can we begin 1o ralk abour the creation of things. . . . The creating of
things has no Lord; cverything ercates itself. Everything produces itself and does not
depend on anything else. This is the narmal way of the universe [Fung 2, p. 210].

Thus Kuo's cosmology is one of permanence in change: the individual
things of the universe are in a perpetual state of flux—this is its change—
but the universe as a whole is eternal and self-creating—this is its per-
manence.

With the spread of Buddhism in China, this concept was powerfully
reinforced, for one of Buddhism's fundamental reners is that
there has been no single scr of divine creation which has produced the stream of exist-
ence. It simply is, and always has been, what it is, Even the gods in the Boddhist
heavens are attached to the wheel of life and death and sre not its creators. Thus the
wheel is permancnt and unchanging in the sense thar it goes on erernally, It is imperma-
nent and changing, however, in the sense that everything in it is in 2 srate of Aux.®

As a single example of this thesis, let us turn to the Mere Ideation
school, as represented in China by Hstan-tsang (596-664). According
to the subjective idealism of this school, all things in our universe, in-
cluding both the seemingly objective phenomena of the external world
and the seemingly subjective ego of the individual, are “mere ideation.”
That is to say, they are the products of a stream of consciousness which,
for each individual, continuously takes its rise from a basic nexus of
consciousness known as the alaya, and continuously flows back o that
dlaya in a closed circuir. The question arises, therefore, whether this
stream of consciousness is itself to be regarded as permanent or im-
permanent? Hsilan-tsang replies, in typically Buddhist manner, that itis
neither the one nor the other, by which he really means that ir has
aspects both of permanence and of impermanence:

It is neither permanent por impermanent, for it is in perperual revolution. By “per-
petual’ is meant that this consciousness, from time without beginning, has constiruted
a homogeneous successive sequence. - . . By “revolution” is meant that this conscious-
ness, from rime without beginning, is born and perishes again from moment to moment,
ever successively changing. As canse it perishes and as fruit it is then born, . . . Because
these effects are born, it is not impermanent; because these causes perish, it is not
permanent. . . . Thar is why it is said that this consciousness is in perperual revolution
like & torrent [Fung 2, pp. 3U-12].
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On a more prosaic level, Buddhism shares with other Indian schools of
thought a belief in kalpas, or “world periods.” That is to say, the uni-
verse as such is erernal and uncreared, bur it passes through recurring
cycles of formative growth, organized existence, disintegration, and
annihilation, in the course of which successive worlds, including that in
which we now live, are born and die. Each phase in this fourfold cycle
constitutes one kalpe and has a duration of 1,334,000,000 years.’?

With the rise of Neo-Confucianism, we find this Buddhist cheory
being raken over by Shao Yung (1011-77), who, however, made it more
acceptable to the Chinese mind by replacing the Indian kalpa with what
he called a yiuan, or “cycle,” and reducing its ascronomical length to a
more manageable duration of 129,600 years. He furthermore gave the
theory a Chinese coloration by expounding it in terms of the alternaring
growth and decay of the yin and yang. as symbolized by the hexagrams
of the Book of Changes. This theory was thereafter widely accepred in
Neo-Confucianism, notably by the famous Chu Hsi (130-1200).1¢

Another famous Neo-Confucian theory of cycles. in which, likewise,
no starting point is postulated for the universe, is that of Chang Tsai
(1020-77). The enrire universe, says Chang, consists only of ¢h'i, or
“Ether” (lir., “gas”’), which, however, undergoes alternating phases of
dispersion and condensation. In its state of dispersion it is invisible and
intangible and is then known as the Grear Void. At that time, therefore,
there is only the Ether as such, but no organized world of discrete ob-
jects. Bur, with the condensation of the Ether, such a world comes into
being, only to suffer dissolution, however, ar which time the Ether
again disperses and reverts to its former state, To quote Chang himself:
“The Grear Void cannot bur consist of Ether; this Ether cannot but
condense to form all things; and these things cannot but become dis-
persed so as to form (once more) the Great Void. The perpetuation of
these movements in a cycle is inevirably thus” (Fung 2, p. 497).

This theory is echoed in later times by several thinkers, such as Liu
Tsung-chou (1578-1645)" and Huang Tsung-hsi (1610-95).'* Even as
lare as the nineteenth century, in fact, we find T an Ssii-t'ung (1865-98)
enunciating a similar theory, w which, however, under the mfluence of
Western physics, he gives a modern rouch by abandoning the word cl'i
and coining a new term, yi-t'ai, which is simply a transliteration of the
Western word “ether.” This ether, he says, passes through alternaring
phases of seeming production and destruction, as the resule of which
individual objects exist and cease to exist. Yer the ether as a whole is
never destroyed thereby, and thus the process continues erernally: “1f
we look at the past, the process of production and destruction has never
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had a beginning. If we look at the furure, the process will never come to
an end. And if we look at the present, it is constantly going on. . . . The
cycle of production is followed by that of destruction; as soon as there
is this destruction, it gives way to production” (Fung 2, pp. 696-97).

2. The Pattern of Histary

In the Christian world, historical events are dated from the birth of
Christ; in the Islamic world, from the Hejira; among the Jews. from the
Creation. In China, on the contrary, history has no such fixed starting
point. Events are dated either according to their occurrence within a
recurring sixty-year cycle (each year having its own appellation) or ac-
cording to their position within the reigns of successive rulers. These
chronological techniques are perhaps symptomatic of a Chinese world
view which sees the human world as a part of the universal macrocosm
and hence as conforming, like the larrer, o an inherent pattern of
cyclical rather than linear movement.

Besides this cyclical interpretation of history, however, there is an-
other one, equally widespread, which sees the days of the ancient sage-
kings as a truly golden age, and all human history since that tme as
process of steady degeneration. Berween this and the cyclical view there
would seem to be a contradiction, inasmuch as the latter denies all for-
ward movement save in relative terms, whereas the former affirms such
movement of a sort, though in devolutionary rather than evolutionary
terms.

Of the two, that which exalts antiquity seems to be earlier and less
philosophical and was no doubt reinforced among its proponents during
the late Chou dynasty (6th-3d cenruries 8.c.) by their sad awareness of
the actual politcal disorder in which they lived. With the risc of the
later cyclical theory, we find both views sometimes expressed by the
same thinkers wirthout apparent awareness of the possible contradiction
between them. Certain men, however, as we shall see, reconcile the two
views very simply by maintaining that history does indeed move in
cycles but that we moderns are unfortunately living in the downswing of
one such cycle. No doubr many other thinkers, if they had been spe-
cifically asked, would have given a similar answer to the problem.

Praise of antiquity and disparagement of modemity is so widespread
among early Chinese thinkers as to require no extended comment here.
For the Taoists, however, its motivation differed from thar of the other
schools. For them antiquity was golden, not because it was a time of
universal government, but because it was one in which government was
lacking. All men then lived at peace with one another precisely because
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they lived in a state of nature which required no government; their sub-
sequent degeneration has been solely due to the increasingly complex
and artificial civilization with which they have surrounded themselves.

The Confucians, on the other hand, inevitably reasoned quire differ-
ently. For them antquity was admirable because it was the age of ani-
versal rule of dhe all-wise sage-kings. Hsiin Tzii (cs. 298—ca. 238 B.C.),
the third major figure in early Confucianism, is no exception to this gen-
eral Confucian atritude. He, however, perhaps more than any other
Chinese thinker, justifies his veneration for the past by a peculiarly
static view of history, in which the many are like the one, and past and
present are the same. In his own words:

Abandoned and incorrigible people say: Ancient and present times are different in
narure; the reasons for theie order and disorder differ. . . . Bur why canmot the Sage
be s0 deceived? | say it is because the Sage mezsures chings by himsell. Hence by him-
self he measures other men; by his own feelings he measures their feclings; by one
kind he measures other kinds. . . . Past and present are the same, Things that are the
same in kind, though extended over 1 long period, continue to have the self-same prin-
ciples [chap. §; Dubs, pp. 73-74].

In larer times, as one among innumerable examples of continuing
reverence for the ancient sages, we need cite only Han Yii (768-824).
He maintains thar anciently there was an esoteric truth, the Tao, which
was transmitted through a series of early sage-kings to Confucius, and
by him to Mencius (3717-289? g.c.), but thar thereafter this Tao has
ceased to be transmitted (Fung 2, p. 410).

The roots of this theory actually go back to Mencius himself, in
whom we find the earliest atcempt to reconcile such an exaltation of
antiquity with a more sophisticated view of history as a continuing
sequence of ebb and flow. “'Since the appearance of the world of men,”
says Mencius (1114, 9), “a long time has indeed elapsed, consisting of
alternating order and disorder.” In this and other passages (114, 13;
VII5, 38) he further describes history as having already passed through
three such periods of order and disorder, each with a duration of
roughly five hundred years, and consisting of initial sage-rule, followed
by disorder, and then concluded by the rise of new sages. These cycles,
as outlined by Mencius, were as follows: (1) from the sage-kings Yao,
Shun, and Yii (trad. 24th-23d centuries 8.c.) to the founder of the
Shang dynasty (trad. 18th century); (2) from the founder of the Shang
to the founders of the Chou (trad. 12th century); (3) from the founders
of the Chou to Confucius (551479 B.c.).

Implicit in this theory of Mencius, as in any other theory of cyclical
change, are two basic concepts: (1) History is dynamic, not static; iris a
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continuing process, not a timeless uniformity. (2) Its changes, however,
do not occur sporadically but follow a fixed and therefore knowable pat-
tern. There is no doubr that Mencius, inasmuch as he racitly accepts
these two concepts, holds a position much closer to the central stream of
Chinese thinking than does Hsiin Tzli, who rejects them. That his un-
derlying artirude toward history may, in fact, already have been held by
Confucius himself is perhaps inferable from the passage in the Analects
(11, 23) in which, responding to a disciple’s question as to whether the
future can be foreseen, Confucius replied: “The Yin (i.e., Shang dy-
nasty) perpetuated the civilization of the Hsia; its modifications and
accretions can be known. The Chou perpetuated the civilization of the
Yin, and its modifications and accretions can be known. Whatever
others may succeed the Chou, their character, even a hundred genera-
tions hence, can be known."”

However, for a theory which for the first time provides a naturalistic
interpreration for the existence of historical cycles, we must tum from
Confucianism to the Five Elements school. Prominent in this school is
the doctrine that human affairs and natural phenomena are closely inter-
linked, each period of history being under the domination of some one
of the Five Elements in an endlessly recurring cycle. For example, the
Shih Chi, or Historical Records (chap. 74), tells us conceming Tsou Yen
(3d century 8.¢.), the founder of this school: “Starting from the time of
the separation of Heaven and Earth and coming down, he made citations
of the revolutions and rransmutations of the Five Powers (Five Ele-
ments), arranging them until each found its proper place and was con-
firmed (by history)” (Fung 1, p. 160). As formulated by his successors,
the correlations established between the elements, their accompanying
colors, and the early periods of Chinese history were as follows:

Elsmexnt Coler Feriod

|. Earth Yellow Yellow Emperor (rrad. 3d mill. 2.c.)
2. Wood Gireent Hesia dyn, (erad. 2205-1766 p.c)

5. Meml White Shang dyn. (trad. 1766-123 sc)

4, Firc Red Chou dyn; {orad. 1122-256 )

5. Wter Black Ch'in (255-207 e.c.) ar Han dyn.

(204 n.c.~a.0, 22000

In the second century 8.c. we find Tung Chung-shu advancing several
cycles of his own invention, among which that of the Three Sequences
(black, white, and red) is the most important. Equared with actual his-
tory, these sequences go as follows:

Sequence Dymusty
1. Black Hsia
2. White Shang

3. Red Chon
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Tung also propounds 2 four-phase eycle consisting of Shang, Hsia,
Simplicity, and Refinement, each of which has either Heaven or Earth as
its “‘guiding principle.” (The terms Shang and Hiia, though identical
with the dynasties so named, are abstract conceptions, and hence not to
be taken as lirerally denoting these dynasties.) Equated with history,
this cycle operates as follows:

Sexqurnos Goiding Frincpde Diymasty

1. Shang Heaven Shon (3d mill. s.c.
legendary ruler)

2. Hria Earth Haia

3. Smmplicity Heaven Shang

4. Refinemneny Earth Choun

Another of Tung's cycles is based upon the alternation of Simplicity
and Refinement alone, and he also has cycles consisting of five or nine
phases. In all these he explains that the shift from one period to another
is to be manifested by various ritualistic changes, such as proclaiming a
new color for the official robes and other paraphernalia used at court,
instituting a new calendar, building a new capital, and creating new
utles of nobility. Such changes, however, all merely serve to demarcate
one historical period from another but do not affect their basic prin-
ciples of government, for “the great source of right principles derives
from Heaven; Heaven does not change, nor do these principles.”*

Wiang Ch'ung (a.p. 27—, 100), iconoclastic member of the Old Text
school which followed Tung's New Text form of Confucianism, seems
at first sight to stand apart from the general ideological pattern we have
been describing. Arracking the prevailing view thar the present is in-
ferior to the past, he argues vigorously that “the people of early ages
were the same as those of later ages." Indeed, he points out thar, judged
in terms of size and politcal scability, his own Han dynasty is even
superior to the earlier Chou period.!® Yet, despite this seeming indorse-
ment of the idea of progress, closer examination shows that he, like
most of his countrymen, looks at history in terms of cycles. Thus he
writes further in his Lun Heng:

Each age has its prosperity and its decay; the latter, when prolonged, leads to ruin.
The case is like that of a man’s clothing or food: when first made, (the clothing) is
fresh and infact, but after being used for 3 while it wears our; when first cooked, (the
Fouxd) is fragrant and clean, but aftes the lapse of several days it acquires a bad smell.
. » » This principle applics to antiquity, and not solely to the present day [chap. 56;
Fatke, 1, 474].

Taking a long jump forward o Neo-Confucianism, we there find
expressions of the compromuse theory mentioned earlier, namely, that
history moves in cycles but that we moderns are living in the down-
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swing of one such cycle. Ch'eng Yi (1033-1108) writes, for example:

As for successive epochs, those of the Two Emperors (the legendary Yao and Shun)
and the Three Kings (founders of the Hsis, Shang, and Chou dynasties) were ones of
growth, and later ages have been ones of decay. - . . There may be some cases in
which decay is checked by (momentary) renewed growth, as well as anes in which
such revival does not rake place. . . . Generally speaking, however, if we consider
the great revolutions of the universe, their principle is one of steady decay and decline
(following a peak) [Fung 2, pp. 519-20].

This theory may have been influenced by that of Ch'eng’s contem-
porary, Shao Yung, who, as we have scen in the previous section, ook
from Buddhism its theory of kalpas or world periods and rranslated it
into Confucian rerms. According to Shao, the cycle of 129,600 years in
which we are today living began at a dare corresponding to 67,017 8.C.;
living creatures first came into existence ¢a. 40,000 B.c.; and the cycle
reached its peak ca. 2330 8.c., 2 period corresponding to the reign of the
legendary sage-emperor Yao. Since then there has been a steady decline
which has taken mankind through four descending forms of govemn-
ment: those of the sovereign, the emperor, the king, the tyrant (in the
Greek sense), and still lesser imirations of these. Living creatures will
cease to exist o1, A.D. 46,000, and our present world will come to an end
in A.D. 62,583. A new cycle will then begin. *From Emperor Yao until
today,” Shao concludes sadly, there has “sometimes been unity and
sometimes division,” but “never has there been anyone who could give a
(real) unity to the manners and customs for a period of more than one
generation” (Fung 2, pp. 474-76).

So far we have been dealing with thinkers all of whom deny the idea
of progress by asserting either that the present is inferior to the past or
that it is 2 mere repetition of the past. There are, however, a few con-
spicuous exceptions to this point of view. Most notable in early times
were the Legalists, who, as practical statesmen keenly aware of the
forces destroying the feudal system of their day (4th-3d centuries
B.c.), were anxious to build 2 new power structure in its place. They
never tired, therefore, of atracking the other schools for their reverence
toward the past, and themselves insisted that changing political forms
are needed for changing conditions. ‘Former generations did not follow
the same doctrines,” they exclaimed, “so what antiquity should one
imitate? . ... There is more than one way to govern the world, and
there is no necessity 1o imitate antiquity in order to take appropriate
measures for the state."*"

The most famous of the Legalists, Han Fei Tz (d. 233 s.c.), ex-
plains the reason for these changes in a passage of his works (chap. 49)
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which has a curiously Malthusian ring. In ancient times, he says, “there
were few people and plenty of supplies, and therefore the people did not
quarrel.” Hence it was easy to maintain good government withour re-
sorting to large rewards or heavy punishments. Today, however, the
growth of popularion is so rapid that “before the death of the grand-
father there may be rwenty-five grandchildren. The resulr is that there
are many people and few supplies. . . . So the people fall o quar-
relling, and though rewards may be doubled and punishments heaped
up, one does not escape from disorder” (Fung 1, p. 328). From this it
would appear that even the Legalists, despite their insistence on the need
for political change, agreed with other schools (though for their own
sociological reasons) that conditions of the past were betrer than those
of today. If this interpretation be correct (and perhaps it is unwise ©
try to read oo much into a single passage), it would seem doubtful that
the Legalist insistence on the need for change was based on any genuine
belief in historical progress.

For such a theory we must turn to the Han dynasty expositors of the
Ch'un Ch'iu, or Spring and Autumm Annals—a small chronicle history of
Confucius’ native state of Lu covering the years 722481 s.c., and rra-
ditionally, though probably erroncously, attributed to Confucius him-
self. Tung Chung-shu classifies the 242 years of this history into three

s: events of which Confucius learned through rransmitred records
(722-627 B.c.); events of which he learned through the oral testimony
of older contemporaries (626-542); and events which he personally
witnessed (541-481).

Ho Hsin (a.p. 129-82), a commentator on the Ch'un Ch'iu, further
elaborates this theory by describing these divisions as constituting the
Three Ages of Disorder, Approaching Peace, and Universal Peace.
Confucius, he says, when narrating events of the earliest Age of Dis-
order, of which he learned only through transmitted records, concen-
trared his attention on his native state of Lu, while dealing only sketchily
with the rest of China; in recording the next Age of Approaching Peace,
he dealr in derail with China but disregarded the surrounding barbarian
tribes; but concerning the third age, which he personally witnessed, “he
made evident (in his recording) that there was an order arising of Uni-
versal Peace,” in which “the barbarian tribes became part of the feudal
hierarchy, and the whole world, far and near, large and small, was like
one.”* Devoid though this theory is of historical reality, it seems to be
the first in Chinese thought which explicitly recognizes the possibility
of positive human progress according to a fixed pattem of historical
evolution.
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Tarning to the Neo-Taoist, Kuo Hsiang, we find him insisting that
the principle of change, to which the whole nonhuman world is subjecr,
operates equally strongly in the world of man, and that therefore it is
folly for man to try to resist this change:

The events of antiquity have alresdy perished with that antiquity. Though attempes
may be made to transmit them, who can cause them to happen again in the present?
The past is not the present, and what happened roday is already changing. Therefore
we should give up the study (of the past), act aceording to our narure, and change with
the times, This is the way t perfection [Fuog 2, p. 29].

As a Taoist, Kuo Hsiang refrains from expressing any opinion as to
whether this change is for the better or not. Rather than artempr such
value judgments, the really important consideration, in his eyes, is that
such change is inevitable and natural, and henee that human “perfection’
consists in conforming to it. By thus acknowledging, however, thart
modern social institutions, despite all their complexity, are just as “nat-
ural” for their own age as were the simpler forms of life for former
days, Kuo diverges significantly from early Taoism, and, in so doing,
he undoubredly reflects centuries of Confucian influence. Yet, by refus-
ing to interpret this growing complexity as necessarily synonymous
with human progress, he seems to remain within the prevailing Chinese
point of view.

We find a very different situation centuries larer when we consider
the Confucian, Wang Fu-chih (1619-92), better known as Wang Ch'van-
shan. Not only in his approach to history but also in his nationalism (see
Sec. § below) he is one of the most “‘un-Chinese” of all Chinese thinkers.
There is nothing accidental, he says, in the shift from one historical
epoch to another. Every event is the result of historical forces, which
operate according to a definite pattemn, irrespective of the mrentions of
the historical individuals concerned. The actions of these individuals,
indeed, no matter how seemingly haphazard and accidental, all contrib-
ute in the end to the unfolding of this pattern. Furthermore, the resulting
changes are not piecemeal but affect the social institutions of each epoch
in their rotality. Hence it is futile to argue whether the Chinese burcau-
cratic empire created in the third and second centuries 8.c. was betrer or
not than the feudal hegemony preceding it. Each system was equally
inevitable for its own age, and it was likewisc inevitable thar the one
should give way to the other at the precise moment it did. Even a sage,
therefore, had he been living in the carlier period, would have been
unable to hasten the shift to bureaucratic empire, just as the several at-
tempts at feudal restoration, made soon after the founding of the empire,
were all equally doomed to failure.
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Not only are such changes inevitable, however, but they belong to a
definite pattern of social improvement which has moved China forward
from tribalism to feudalism and from feudalism to centralized empire.
Though Wang Fu-chih does not deny the greatness of the early sage-
kings, he breaks sharply with tradition by asserting that the times in
which they lived, despite their efforts, were crude and dark and thar
there has been a steady subsequent growth in civilization.

When he comes to discuss civilization on a world-wide scale, how-
ever, Wang secms to retain a hine of the old cyclical concept. Thus in a
remarkable passage he points out that civilization is not the exclusive
possession of the Chinese alone, nor does it evolve at the same rate in all
places. Hence just as in China itself there has been a gradual cultural
shift over the centuries from north to south, so it is possible that in very
early times there may have lived non-Chinese peoples as civilized as are
the Chinese roday, and likewise it is possible that a day will come when
the Chinese themselves will revert to barbarism. This view, however,
holds only 4 small place in Wang's total philosophy of history, and else-
where he vigorously criticizes the cyclical theories of Tung Chung-shu
and Shao Yung alike *

For the next exceptions to the prevailing Chinese historical view, we
must turn to the nineteenth-century revival of the New Text school of
Confuciamsm, headed by the famous reformer, K'ang Yu-wei (1858-
1927). As part of this revival, K'ang refurbished the rwo-thousand-year-
old theory of the Three Ages of Disorder, Approaching Peace, and
Universal Peace (originally applied to the Ch'un Ch'iu, or Spring and
Autworm Anmals) and, in so doing, brought it up to date and gave it a
world-wide context by ascribing the Age of Disorder to the time of Con-
fucius, the Age of Approaching Peace to his own (K'ang Yu-wei's) day,
and the Age of Universal Peace to a period yet to come. Not only
China, K’'ang asserted, but the entire human race, has been steadily
moving from Disorder, through Approaching Peace, and thus toward
the common goal of Universal Peace, which will inevirably be reached
two or three centuries hence. In his Ta-r'ung Shu, or Bock of the Great
Unity, K'ang describes the coming millennium with apocalypric fervor
as one in which there will be no political or racial divisions, no social
classes, and no exploitation of man by man.??

In K'ang's associates, T'an Ssi-t'ung (I1865-98) and Liao P'ing
(18352-1932), we find curious attempts to reconcile this ardent belief in
evolutionary meliorism with the prevailing Chmese belief in devolution-
ary cyclicism. To do this, T"an Ssii-t'ung interprets the six lines of the
first (c/i'ien) hexagram of the Book of Changes as graphically symbolizing
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a twofold historical cycle, the first phase of which consists of devolution
(prehistoric times to Confucius), and the second phase of evolution
(Confucius to an age still in the future). The lower half of the ¢ch'ien
hexagram, called by T an its “inner trigram,” pertains to its devolution-
ary phase, and the upper half, called by him its “outer rrigram,” to its
evolutionary phase. This theory (see Fung 2, pp. 699-702) can best be
shown through the following rable (to be read from bottom to top):

Lines of Oh'ien Hexagrem Serjunges iof Three Ages Absslute Time Seipuenc:

6 Age of Universal Peace Digrant Airure

Ogrer trigram: {f Age of Approaching Peace Near future
4  Age of Duorder Confucius umeil woday
1 Age of Disorder Hiia dynasty anril

iy
loner migrsm {2 Age of Approaching Pence Thiee Sovereigns and
Five Emperors

1 Age of Universal Peacc Prehistoric

Liao P'ing’s solution is somewhat different. “The evolution of the
world,” he writes, “is, culturally, from barbarism to civilization, and,
geographically, from the lesser o the greater.” Politically, this means
that mankind has passed through five ascending forms of government:
those of the lord, the tyrant, the king, the emperor, and the sovereign.
The process will culminate with “the unification of the entire globe,”
which “must take place 10,000 years hence.”

Confucius, though living long ago, had prophetic insight that this was
going to happen and therefore, according to Liao, when editing the
classics, used them to convey this information. In so doing, however, he
deliberately reversed the true picture, attributing to remote antiquity
the a’i.ge of Universal Peace, which actually still lies in the furure, and
portraying the above-mentioned five stages of government in descending
rather than ascending order. Confucius’ idea in so doing was, says Liao,
“to set up an inverted image which, while showing retrogression,
would, by telling men about the past, thereby inform them of the
future.”

As a graphic portrayal of this theory, Liao has a table conststing of
two diverging columns of statements, one of which, arranged in usual
sequence from top to botrom, is inscribed: *““The classics are all abstract
words and not real history," while the other, arranged in reverse se-
quence so thart it can be read only by murning the page upside down, is
inscribed: “‘Progress is something actual and historical "¢

All three of these ninetcenth-century Confucianists, as we know,
were acquainted to varying degrees with Western literature. Hence
there is every reason to suppose thar their insistence on progressive
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evolution—so at variance with traditional Chinese belief—very prob-
ably reflects Western influence, in the form either of scientific writings
on the theory of evolution or of theological literature about a coming
millennium.*

1t seems fair to conclude, therefore, thar, of the men discussed above
as possible exceptions to prevailing Chinese historical theory, some are
only seemingly so, some have expressed their views in rather mudimen-
tary form, some have been under outside influence, and only one—
Wang Fu-chih—has created a really well-rounded theory stressing his-
torical progress.

Most thinkers, on the other hand, when they have expressed them-
selves on the subject, have either asserted the superiority of antquity
to later ages or have maintained that historical movement, though an
actual fact, operates only in the form of recurrent cycles. A few have
tried to combine these two prevailing points of view by asserting that
we moderns happen to belong to the downswing of one such cycle. All
such theories, irrespective of other differences, obviously agree in their
implicic denial of the possibility of long-term historical progress. On
the other hand, however, it should be noted that only one major Chinese
thinker—Hstin Tzii—has seemingly gone to the opposite extreme by
denying that in history there occurs any appreciable movement at all.

3. Good and Ewil

In the preceding sections we have seen that the universe, in Chinese
eyes, is 2 harmonious organism; that its pattern of movement is inherent
and not imposed from withour; and thar the world of man, being a part
of the universe, follows a similar pattern. What, then, may be asked, is
the origin of evil in such a universe? Before trying to answer this ques-
tion, it will be helpful if we first survey the prevailing Chinese views on
the subject of human nature.

A. THE GOODNESS OF HUMAN NATURE

One of the major problems in Chinese philosophy has been that of the
goodness or badness of human nature. Most of all, it has been a Con-
fucian problem, because the Confucianists, more than others, have been
primarily concerned with the relation of the individual to society. For
the Taoists this problem did not pose irself in the same way, since, in
their eyes, what is good means whar is natural, and therefore the extent
of the individual’s goodness depends upon the extent to which he is per-
mitted by society to follow his natural instincts. “Do not let what is of
man obliterate what is of Nature,” was the Taoist slogan (Chuang-tzd,
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chap. 17; Giles, p. 211). As for the Buddhists, rthey, if anything, were
even less interested in social relarionships per se, believing as they did
that these are among the ties binding us to the painful wheel of life and
death. We shall have something more to say about Buddhist attitudes
later.

The Confucianists, on the other hand, were par excellence men whose
minds centered on political and social relationships, and therefore it was
inevitable that sooner or later they should find themselves confronted
with a major problem: to what extent is man’s behavior conditioned by
the social institutions under which he lives and to whar extent does it
spring directly from his own innare qualities? Hints of an awareness of
this problem may be found already in Confucius, but Mencius (3717—
279? B.c.) was the first to venture a clear-cut answer. Man, he main-
tained—and in so doing it is conceivable, though not provable, that he
may have been influenced by Taoist ideas—is a being born for goodness;
in him ar birth, therefore, there exists a natural rendency for goodness,
as inevitable as the narural tendency of water to flow downward (Men-
cius, Vla, 3). This means that socal mstitutions do not produce, but
merely give refined expression to, the shoots of goodness already innate
in every man.

This optimistic view was far from universally shared in ancient
China. Kao Tzii, who debated with Mencius on the subject, advanced a
theory seemingly closer to the findings of modem psychology. Man's
nature, he said, is at birth simply a bundle of instincts, of which those
concerned with food and sex are primary; left to itself, therefore, itis as
indifferent to either good or evil as water, lefr o itself, is ro the direction
ir will evenrually take when a passage is opened for it either to the east
or to the west (ibid.).

The Legalists, for their parr, were quite uninterested in abstract
problems of meraphysics or psychology as such. They were, however,
shrewd observers of human behavior as manifested in the disordered
China of their time, and, on the basis of whar they saw, they concluded
cynically that within a state nor more than ten people can be found
who narurally do good of themselves; almost all men act only through
motives of self-interest. This is why, the Legalists argued, no govern-
ment can be effective unless it be based on a stern system of rewards and
punishments, by means of which it can manipulate men's desires and
fears for its own purposes (Fung 1, pp. 327-30).

The most formidable opponent of Mencius was, however, his fellow-
Confucian of a later generation, Hsiin Tzit. More than any other Chi-
nese thinker, perhaps, Hsiin Tzii preached what may be called a philoso-
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phy of culture. All morality, he maintained, is a product of culture and
education and therefore would not exist were it not for the civilizing
institutions created long ago by the sage-kings through their enlightened
self-interest. “The nature of man is evil. His goodness is only acquired
training." Man at birth possesses desires which, if unchecked, inevirably
lead to strife; only under the constant influence of the mores of his
group does he gradually learn to do wha is right (chap. 23; Dubs, p.
301). In the next section we shall see how Hsiin Tz stressed the need
for a structured society in order to curb and harmonize the otherwise
anarchic desires of the individual.

Hsiin Tzit's theory influenced many later Confucianists in varying
degrees. Tung Chung-shu, for example, tried to harmonize Mencius
with Hsiin Tzii by saying thar man's nature initially contains both self-
ishness and aleruism and therefore can never become wholly good unless
subjected to further human training: “Goodness is like a kernel of
grain; the narure is like the growing stalk of that grain. Though the
stalk produces the kernel, it cannot itself be called a kernel, and though
the nature produces goodness, it cannot itself be called good. The kernel
and goodness are both brought to completion through man's continua-
tion of Heaven's (work)"” (Fung 2, p. 34).

Yang Hsiung (53 8.c—A.0. 18) asserted somewhat similarly that, “in
man’s nature, good and evil are intermixed. If he cultivates the good
elements, he becomes a good man, but if he cultivates the evil elements,
he becomes an evil one” (Fung 2, p. 150). A more deterministic view
was expressed by Wang Ch'ung, who said: “There are in truth some
(natures) that are good and some that are bad. The good ones are
definitely so of themselves, whereas the bad ones may be caused to
become good by undergoing inculcation which leads them to exert
themselves”" (Lun Heng, chap. 4; Forke, 1, 374). During the next sev-
eral centuries of Neo-Taoist and then Buddhist inrellecrual domination,
lictle more was said on the subject until Han Yi, in the eighth century,
proclaimed even more deterministically than Wang Ch'ung that men’s
natures fall into three categories: the superior, which is wholly good;
the medium, which may be made to be either good or bad; and the in-
ferior, which is wholly evil (Fung 2, p. 413).

With the rise of Neo-Confucianism in the eleventh century, however,
Hisiin Tzil's pessimistic view, together with the theories influenced by
it, was definitely rejected, and that of Mencius became supreme. From
then until recent days all major thinkers, regardless of other differences,
have agreed that man is by nature good. The only partial exceprion is
Tai Chen (1723-77), a thinker of marerialistic tendencies who reacted
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strongly against the earlier Neo-Confucianists. Thus he denied their
contention that man's nature is a metaphysical principle implanted in
man at birth, describing it instead in physical terms as consisting simply
of “blood, breath, and the mental faculty.” There is a difference, he
maintained, berween what is natural to man and what is morally neces-
sary, and, though man's narure at birth is potentially good, his ability 1o
rise from the natural to the morally necessary sphere depends upon the
extent o which he succeeds in developing his mental faculty. Thus Tai,
like Hsiin Tzii, artaches great importance to education and knowledge
as molders of human moralicy ®

B. ‘ORIGIN OF EVIL

What is the reason for this insistence—well-nigh universal during the
last nine centurics—on man’s innate goodness? Any consideration of
this question must begin with a recognition of the Chinese conviction,
already repeatedly referred to, that the universe is a harmony, the basic
principle of which is therefore one of goodness; that the human world is
an integral part of this harmony; and that man's nature is the vital link
berween the two.

On this poin it is illuminating to contrast the attitudes of Mencius
and Hsiin Tzii. Thus for Mencius, in whom there is a mystical aware-
ness of the oneness of man and the nonhuman universe, the metaphysical
justification for the doctrine of human goodness is the fact that man’s
nature is “what Heaven has given us” (Vla, 15). For Hsiin Tzii, on the
contrary, human goodness has no such metaphysical basis but is solely
the result of man's own efforts. It is thus unrelated to T ien, or “Heav-
en,” which, by Hsiin Tzi, is interpreted as simply the name for a wholly
naturalistic process*”

For this reason Hsiin Tzii urges men not to exalt and conform to
Heaven but rather to depend on themselves and to urilize the manifesca-
tions of Heaven for their own advanrage (chap. 17; Dubs, p. 183). This
denial by Hsiin Tzii of the cosmic unity of man and nature, together with
his theory of human nature and static view of history (see preceding
section), represents a world view which in later times was decisively
rejected by most Chinese thinkers.

If, however, the universe is actually a natural harmony, and therefore
imbued with a principle of goodness which, contrary to Hsiin Tz, pro-
vides the basis for human goodness, we are then again faced by the ques-
tion which was raised at the beginning of this section: What is the
origin of evil? Is it, as has so often been asserted in the West, 3 marter
of original sin or of a devil—figurative or otherwise—who struggles to
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gain men'’s souls? The former thesis is, on the face of it, impossible for
anyone who, like Mencius, believes that man is bern good. Bur the
larter is equally unacceprable to him and his followers, since the very
idea of forces of good and evil being engaged in a struggle with one
another violates the basic concept of a self-contained harmonious uni-
verse.

Mencius himself does not analyze the problem from a metaphysical
point of view. He merely says that men do wrong because of careless-
ness—rthey forger to preserve and nourish the goodness thar lies within
them and thereby allow it to be stripped from their natures, just as a
once-beautiful mountain may be stripped of its trees until it becomes
bare and barren. **But is this,” Mencius asks, “the (original) narure of
the mountain?" (Vla, 8). Thus, he says, “if men do what is not good,
it is not the faule of their natural powers” (Vla, 6).

Though this answer may be unsarisfying in its failure to explain what
it is that thus causes men ro forger their original natures, it ar least seems
clearly to avoid the idea of good and evil as two contending forces and
to point instead roward another conception much more congenial to
Chinese thought. This is, that what we call “evil,” far from being a posi-
tive force trying to destroy the cosmic harmony, is, on the contrary,
just as much a part of that harmony, and just as necessary for its func-
tioning, as what we call ess.”” Or, looked ar from a slightly dif-
ferent point of view, it is an occasional falling-away from the harmoni-
ous centrality of all things—arising, in the case of man, because of his
inadequate understanding of the cosmic pattern.

Formulations of this idea occur both in Taoism and in Buddhism. The
Taoists, for example, never tire of pointing out that what men call nght
and wrong, good and evil, are purely relative conceprs, without validity
from the standpoint of the universal Tao. In Chuang Tzii's words: “Be-
cause of the right there is the wrong, and because of the wrong there is
the right. . . . The right is:an endless change. The wrong is also an end-
less change. . . . Therefore the Sage harmonizes the systems of right
and wrong, and rests in the Evolution of Narure (chap. 2; Giles, pp. 18
and 21).

Chinese Buddhism, too, though from its own point of view, denies the
existence of evil as a positive force. Men endure the sufferings of life
and death simply because of ignorance; they gain release from suffering
through an understanding of its true nature, In either case the world it-
self remains unchanged; the only change lies in the individual's own
understanding. Hence sin has no objective existence but is only a state of
mind. Indeed, it is even possible for enlightened beings ro perform acts
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without incurring retribution for them, which, if performed by other
beings, would cerrainly be sinful.**

The clearest starements on good and evil, however, are those of the
Neo-Confucianists, Li Ao (d. ca. 844), for example, one of the precursors
of Neo-Confucianism, maintains that man’s nature per se is wholly
but that, when the narure comes to be externally manifested in the form
of the feelings or emotions (¢ch'ing), this goodness becomes obscured.
This, however, “is not the fault of the nature,” any more than it is the
fault of an originally pure stream of water that it later becomes mud-
died by sediment. To prevent the feelings from operating. therefore, is
the way to enable “the nature to gain its fulfilment,” whereas “when the
movements of the feelings continue unceasingly, it becomes impossible
to return to one’s nature and to radiate the infinite light of Heaven and
Earth” (Fung 2, p. 414). Though Li thus distinguishes sharply between
the original nature and its external emotional manifestations, he then
goes on to say that “rthe nature and the feelings cannot exist one without
the other™; in other words, that they are not diametric opposites, since
both are equally aspects of the same universal whole. This doctrine, as
Fung Yu-lan points out (ibid.), not only stems back to Mencius, but
also owes much to Buddhism.

Chou Tun-yi (1017-73) agrees with Li thar, though man's narure 1s
originally good, its manifestations in actual conduct do not always con-
form to the mean; defecrive conduct of this sort we then call “evil”
(Fung 2, p. 446). At about the same time we find the Ch'eng brothers
insisting on the fact that goodness and evil are both inherent in the
cosmic pattern and therefore cannot be disassociated from one another.
Thus Ch'eng Hao (1032-85) says: ““Thar some things are good and
some evil is all equally a result of Heavenly Principle. For in Heavenly
Principle ir is inevitable that some things be beautiful and some ugly™
(Fung 2, p. 518). And Ch'eng Yi (1033-1108) says similarly: “Within
the universe, all things have their opposite: when there is the yin, there
15 the yang; when there is goodness, there is evil” (ibid.). These re-
marks possibly reflect the views of their uncle, Chang Tsai, who said
that “‘the feelings of love and hatred are both equally products of the
Grear Void” (Fung 2, p. 483).

In the philosophy of Chu Hsi (1130-1200), the great synthesizer of
Neo-Confucianism, there is a dualism between /i, or “Principle,” which
is metaphysical, and ¢h'i, or “Ether,” which is physical. The ¢k'i is the
physical substance of which the universe consists. However, what gives
meaning and order to the ¢k's, and makes an organized universe possible,
is the immanence in cach physical object, whether animate or inani-
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mate, of the metaphysical /i, or “Principle.” In the case of man, this li
is known as his nature, which, therefore, in itself is invariably good.
Ag exrernally manifested, however, this goodness can be acrualized only
imperfectly, owing to the impediments laid upon the nature by the sur-
rounding physical ci's. This ¢h'i differs in its purity (i.e., in the extent to
which it allows /i, or “Principle,” to manifest itself) not only as be-
tween different species of creatures bur also as berween individoal hu-
man beings. This is the reason for the moral differences externally
found among different men. As to why the ¢h'i should thus have such
differences, Chu Hsi can say nothing more than that they are natural
and inevitable. Thus a disciple once asked: “‘Since /i is everywhere
good, how is ir thar the ¢/'i is differentiated into the pure and the
rurbid?” To which Chu replied: “Because, if one speaks only of the
¢h'i, there is some thar of itself is cold and some that is hot, some fra-
grant and some bad smelling” (Fung 2, p. 553).

Here, as far as the ¢l'i alone is concerned, we find the view expressed
that so-called “evil,” like so-called “‘goodness,” are both inherent ele-
ments in a larger whole. In Chu's greater dichotomy berween the /i and
the eh'i, however, there scems at first sight ro be a dualism of the sort so
familiar to us in the West. Yet even here, as we shall see in Secrion 6,
this seeming similarity breaks down on closer examinarion.

Wang Shou-jen, better known as Wang Yang-ming (1472-1529), was
the greatest figure in Neo-Confucianism after Chu Hsi, with whom he
differed in many important respects. In his concept of evil, however, he
conforms to the general line of thinking we have been describing. Thus
he says:

The highest good is the mind's original substance. Wharever goes beyond this
original substance is evil. Tt is not 2 case of there being something good, and then of
there being something evil standing in opposition to ir. Thus good and evil are only
a single thing. . . .What we call evil is not original evil, bur results either from trans-
gressing or falling shorr of our original nare [Henke, pp. 156-57].

Somewhat later Yen Yiian (1635-1704) strongly attacks Chu Hsi's
dichotomy between the metaphysical li as being wholly good and the
physical ¢’ as being the source of evil. Actually, Yen maintains, /i and
¢h’i are inextricably bound together into “a single continuum,” of
which, therefore, it is impossible to say that one part 1s good and an-
other evil, “How then,” he asks, “can it be said thar Principle (/i) is
uniform and single in its goodness, whereas the physical endowment
deviares toward evil?" This would be like saying thar the eye’s (non-
physical) power of vision is good, whereas the physical eye itself, pos-
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sessing this power, is evil. In acrual fact, however, “it is only when its
(the eye's) vision is led astray by improper things, or blocked or be-
clouded by them, that its view of things becomes wrong, so that evil can
first be spoken of.”" Thus, for Yen, evil is not to be associared solely
with the ¢h'i, nor is it a positive quality in itself. Rather, it is simply a
deflection from ‘“Heaven's correcr pattern,” caused by “enticement,
delusion, habic, and contagion.”?

From this survey of Neo-Confucian opinion, ler us tum back for a
moment to the Han Confucianist, Tung Chung-shu. He, it will be re-
membered, pardally agreed with Hsiin Tzii by saying that man’s nature,
at birth, contains selfishness as well as altruism and, therefore, that it
cannot be made wholly good save through human instirutions and educa-
tion. His explanation for this initial mixrure of good and evil is that
man's goodness corresponds to the yang principle of Heaven, and his
evil to Heaven's yin principle. Heaven imposes restraints upon the
movements of the yin, and man should likewise confine the operation of
the evil aspect of his narure, using for this purpose his intelligence, by
means of which he creates his civilizing institutions (Fung 2, pp. 32-35),

Here we should keep in mind the thesis first suggested at the begin-
ning of this paper—that m the West the universe has commonly been
regarded as under the control of an external Divine Power, whereas in
China it has been regarded as a self-contained organism functioning ac-
cording to its own inherent pattern. Ac this point, however, it is neces-
sary to make a further qualification by pointing our thar this latter con-
ception, while generally true of Chinese thinking, is not necessarily in-
variably true.

The ¥in-yang and the Five Elements schools, for example, commonly
explain the interrelationship alleged by them ro exist berween natural
phenomena and human behavior in terms of an impersonal and automaric
sequence of cause and effect. At other tmes, however, and withour any
explanation for the resulting contradiction, they interpret abnormal nat-
ural phenomena as the deliberate manifestations of a Divine Power, used
by it to wamn men of their improper behavior (Fung 1, p. 165).

In Tung Chung-shu, who was heavily influenced by the yin-yang
ideology. a similar contradiction appears (Fung 2, pp. 55-38). Some-
times, as a resulr, Tung seems o use the word Tien, or “Heaven,” ina
naturalistic sense, signifying a natural universe whose movements take
place through their own inner necessity, without external guidance; at
other rimes, however, he seems to regard T7ien as a conscious power,
acting deliberately to control the movements of the ym and yang, the
Five Elements, etc.
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The latrer concepr, as we have seen, provides the metaphysical basis
for Tung's belief that man's narure initially contains evil as well as
goodness, so that the former must be repressed in order to allow the
latter to realize its full potentialities. For as soon as one believes that
Heaven acts from without to insure the proper functioning of the uni-
verse, it would seem to follow that this universe, if left to itself, would
no longer function properly. However, Tung Chung-shu is neither clear
nor consistent on this point, so thar in his philosophy there remains an
unresolved contradiction between a teleological and a naruralistic trend
of thinking, of which he himself appears to be unconscious.

This leads us to a final consideration of some importance: Hsiin Tz,
who denies the innate goodness of human narure, also stresses man's
separateness from the nonhuman universe, which he conceives of in nat-
uralistic—seemingly almost mechanistic—terms. Tung Chung-shu, on
the other hand, while sharing Hsiin Tzii’s views about human nature to
a limited extent, nevertheless affirms the unity of man with nature, to
which, however, he apparently sometimes atrributes volition and even
personality, The prevailing Chinese belief in human goodness, for its
part, seems to stem from yer a third, peculiarly Chinese, world view,
different from that of either of these two men. Unlike thar of Hsiin Tz,
this view asserts that man is an integral part of a larger cosmic pattern,
the goodness of which it accepts as axiomatic, simply because it is the
cosmic pattern; but, unlike Tung Chung-shu’s view, it asserts that this
goodness is something inherent and spontaneous and not dependent on
the volition of any exrernal controlling Power.

C. UNIVERSAL SALVATION

The natural corollary of the foregoing ideas is a firm belief in the uni-
versal perfectibility of all men. This, for the Confucianists, means that
every man can become a sage and, for the Buddhists, that every man can
achieve Buddhahood. Such, at least, is the theory, though, as clearly
realized by Confucianists and Buddhists alike, it is one rarely achieved
in acrual life.

For the Taoists the situation is somewhart different, since, with their
relativistic outlook on human affairs, they not only accepr the existence
of differences berween individual human beings as inevitable but insist
that true goodness lies in the preservation rather than the obliteration of
these differences. In other words, the Taoists maintain that men are
necessarily unequal in their external achievements but that they are
nevertheless all equally good in so far as they all equally conform to their
rrue natures. Hence they believe it is folly for anyone to strive to be-
come a sage, unless it is truly in his nature to be such. This point of view
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explains why the Taoists, unlike the Confucianists and Buddhists, are
uninterested in the possibilities of universal sagehood or salvation.

Among Confucianists, on the contrary, the belief in this possibility is
shared with few exceptions. It is natural that Mencius should give his
hearty approval to a saying possibly already current before his time:
“All men may become a Yao or a Shun (legendary sage-rulers)” (V15,
2). More unexpected, however, is Hsiin Tzil's urterance (chap. 23;
Dubs, p. 312) of an almost identical saying: “The man in the street can
become a Yi (another sage-ruler).” If Hsiin Tzi, despite his pessimistic
view of man's original moral state, could nevertheless have such con-
fidence in the possibility of human improvement through education, ir is
not surprising to find almost all later Confucianists voicing similar con-
fidence. Thus Whang Shou-jen, to cite but one example, assures us that
“the unifying quality of love is as surely possessed by the little man"" as
by the great one (Henke, p. 204).

It is the Buddhists, however, especially those representing the more
peculiarly Chinese developments in Buddhism, who lay greatest stress
on universal salvation, For example, Tao-sheng (ca. 360—334), who was
very inscrumental in shaping Chinese Buddhism, boldly asserted thar
even the icchantikas (nonbelievers in Buddhism), since they are sentient
beings, are therefore like other men endowed with the Buddha nature
and hence capable of achieving Buddhshood (Fung 2, p. 271).

This trend of thought is most spectacularly developed by the Tien-
t'ai school (6th century onward), in which the startling doctrine is ad-
vanced that all beings, even the Buddhas, possess two kinds of nature,
the one pure, the other impure, and that these natures, for the Buddhas
and other beings alike, remain forever immurable: “The mind-substance
of each and every sentient being, and of each and every Buddha, origi-
nally contains the rwo natures, withour the slightest distinction for all.
Throughout they are exactly of the same sort, and have remained in-
destructible from antiquiry until the present” (Fung 2, p. 379).

The only difference between the Buddhas and ordinary sentient
beings, therefore, is that the former check the ourward manifestations of
the impure nature, whereas the latter do not. Even the Buddhas, how-
ever, can merely keep latent, but cannot actually eliminate or change,
the impure nature, and, conversely, even depraved beings cannor elimi-
nare or change the pure nature. The necessary corollary is that Buddha-
hood is open to all beings, provided only that they practice spiritual cul-
tivation. This universalistic theory reached its logical culmination with
Chan-jan (711-82), ninth patriarch of the T'ien-t'ai school, who pro-
claimed that “even inanimate things possess the Buddha-nature.”
“Therefore,” he wrote, “we may know thar the single mind of a single
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particle of dust comprises the mind-nature of all sentient beings and
Buddhas. . . . All things, being immutable, are the Bhitatathati (the Ab-
solute), and the Bhatatathata, responding to causation, is all things”
(Fung 2, pp. 384-85).

This powerful affirmartion contrasts significantly with the doctrine of
the Mere Ideation school, as propounded in China by Hsiian-tsang. Ac-
cording to this school, the evolurions of all beings throughout successive
existences are determined by “seeds”—some of them tainted, others
untainted—which are imbedded in the consciousnesses of the beings
concemed. These differing kinds of seeds, however, are not distribured
among all beings equally: some beings are wholly devoid of the un-
tainted seeds, some possess seeds qualifying them merely for the lower
stages of Buddhism, and only a few possess the untainted seeds of Bud-
dhahood itself. This, says the Mere Ideation school, is the reason for the
differences in nature found among different beings and explains why not
all men, but only a few, are capable of achieving Buddhahood (Fung 2,
pp- 307 and 339). It is no mere accident that not only in this respect, but
in others as well, the Mere Ideation school is the least Chinese and
most purely Indian of all Buddhist schools in China. Indeed, it might
betrer be termed “Buddhism in China”" than “Chinese Buddhism.”

#, Social Harmony

According to Chinese thinking, the world of man is, or should be, a
reflection of the nonhuman universe, and man’s narure is the essential
link between the two. It is time now to examine in derail whar has been
the major Chinese conception regarding the social order.

Society, in Chinese eyes, consists of a large number of small social
units (the family, the village, the guild, etc.), each of which consists in
turn of individuals varying greatly in their intellectual and physical
capabilities. Because of these inequalities, it is inevitable that class dif-
ferences should exist. The social order, in other words, is a rationaliza-
tion of existing human inequalities.

It does nor follow, however, thar there should be conflict berween
social classes. On the contrary, the welfare of the social organism as a
whole depends upon harmonious co-operation among all of its units and
of the individuals who comprise these units. This means thar every indi-
vidual, however high or low, has the obligation to perform to the best
of his ability those particular functions in which he is experr and which
are expected of him by society, Thus the ruler should rule benevolently,
his ministers should be loyal yet ar the same time ready to offer if need
be their frank criticism, the farmers should produce the maximum of
food, the artisans should take pride in their manufactures, the merchants
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should be honest in their dealings, and no one should interfere needlessly
in the rasks of others for which he himself is not qualified. In other
words, society should be like a magnified family, the members of which,
though differing in their status and functions, all work in harmony for
the common good.

It is in Confucianism that we find greatest insistence on this concep-
tion of society as a graded bur harmonious organism. For example, the
typically Confucian idea that government is the function of a specialized
ruling group, and that in it, therefore, there can be no popular participa-
tion, goes back to Confucius in his assertion: “The people can be made
to follow it (probably meaning a policy decreed from above); they can-
not be made to understand it”’ (Analects, V111, 9). Or, again, the view of
sociery as a corporate body of responsible individuals appears in the
answer given by him when asked the way of good government: “Let the
ruler be ruler, the minister minister; let the father be father, and the son
son'" (Analects, X11, 11).. In other words, ler each individual fulfil in prac-
tice the obligations ideally expected of him according to his social posi-
tion.

Mencius has given one of the most candid enunciations of Confucian
class theory in two passages of his works:

Same labar with their brains and some labor with their brawn. Those who labor with
their brains govern others; those who labor with their brawn arc governed by ochers.
Those governed by others, feed them. Thase who govern others, are fed by them, This
is 2 universal principle in the world (11ls, 4.

If there were no men of a superior grade, there would be no one 1o rule the country-
men. If there were no countrymen, there would be no one to support the men of su-
perior grade [T11s, 3].

But it is Hsiin Tzii, perhaps more than any other Confucian, who has

lied a theoretical justification for social inequality. Strife arises, he
says, because all men are born with desires, whereas things are insuf-
ficient 1o satisfy all these desires equally: *"People desire and hate the
same things. Their desires are many, but things are few. Since they are
few there will inevitably be strife.” The primary reason for instruting
social distinctions, therefore, is thar such distinctions are needed in
order to insure an orderly distribution of the good things of life without
undue exploitation of one group by another:

If the strong coerce the weak, the intelligent terrorize the stupid, and the people who
are subjects rebel against their superiors; if the young insult the aged, and the govern-
ment is not guided by virtue—if this be the case, then the aged and weak will suffer
the misforrune of losing their subsistence, and the strong will suffer the calamity of
division and strife. . . . Henee for this reason intelligent men have introduced social
distincrions [chap. 10; Dubs, pp. 152-53].%
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This view of society as an ordered inequality has been taken for
granted by all larer Confucianists, so that it is sufficient if we quote only
the following single typical statement by Tung Chung-shu:

The Sage observes what it is in the nature of the generaliry of men that leads w dis-
order, Therefore in his governing of men he differentiates berween opper and lower
(classes), permirtting the rich to have enough to display their noble position, but not 1o
the point of arrogance, and the poor 1o have enough to support life, but not to reach dhe
point of anxiery. 1f a harmonious balance be mamiained according to chis rule, there
will then be no lack of material resources, and upper and lower (classes) will be
murually at peace, Therefore good government will be conducted with ease [Fung 2,
p- 33

If we turn from Confucianism rto other early schools, we find in Mo
Teii (ca. 479—¢a. 381 8.c.) one of the most striking antitheses to the Con-
fucian way of life. In a manner almost Marxian, he emphasizes the fact
of conflicting group interests and waxes bitter over “the large stare
which artacks small srates, the large house which molests small houses,
the strong who plunder the weak, the clever who deceive the stupid. the
honored who disdain the humble" (chap. 16; Mei, p. 87). Nor does he
hesitate to make many sarcastic attacks on the “gentlemen of the
world™” who condone this state of affairs (Mei, pp. 49, 135, 151, 246).
Yet, unlike Marx, he draws no conclusion that the weak should unire o
dispossess the strong. On the contrary, he remains well within the major
current of Chinese thought by upholding the sanctity of the existing
class structure and insisting that reform must come from above through
moral indoctrination—which, for him, primarily means his famous doc-
trine of Universal Love, supported by certain religious and polirical
sanctions. In the latter field, indeed, he goes further in the direction of
authoritarianism than the Confucians themselves, by urging the com-
plete intellecrual conformity of inferior to superior in an ascending
hierarchy consisting of clan members, clan parriarchs, state rulers, the
king of the Chinese hegemony, and finally the Will of Heaven, This is
his well-known doctrine of Agreement with the Superior (chap. 13;
Mei, pp. 72-75).

The real totalirarians of ancient China are the Legalists, however, and
it is they who are farthest removed from the Confucians in their insist-
ence that men are inherently selfish and thar therefore their unquestion-
ing obedience ro the state cannot be gained except through fear. Thus the
Legalists, while fully as anxious as the Confucianists to mamtain a
clearly gradated class structure, see it in terms of a rigid conformity
based on force rather than of a voluntary co-operation based on suasion,
This fact undoubredly goes far to explain their subsequent disappear-
ance from Chinese thoughr as an identifiable group, even though certain
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of their political devices were perpetuaced in modified form under the
Confucian state,

Among the early Taoists there is a mixed pome of view. Whereas the
anarchistically minded Chuang Tz would like to do away with govern-
ment entirely, Lao Tzii acceprs it, though grudgingly, and with the pro-
viso that it be made as simple as possible. Much of his little book, as a
consequence, is intended as advice for the Taoist sage-ruler. Hence
when he says that “the Sage rules the people by emptying their minds™
(chap. 3) or that he “treats them all as children” (chap. 49), he shows
himself as much a believer in class disunctions as any Confucian,
though from a different point of view.

A marked mellowing toward social institutions—undoubtedly the
outcome of centuries of Confucian influence—appears in the Neo-Taoist
Kuo Hsiang. Not merely does he, like Lao Tzii, accepr organized gov-
ernment and society as unavoidable evils; as we have seen in Section 2,
he even goes so far as to find no necessary incompatbility berween the
order of nature and the growing complexities of human civilization.
Thus the following passage, though undoubredly not intended by Kuo
merely to justify the social status quo, nevertheless is as suitable for
that purpose as any to be found in Confucian literature:

Error arises when one has the qualities of 2 servant bur is not sarisfied to perform a
servant’s duties. Henes we may know thar (the relative positions of) ruler and subject,
superior and inferior, . . . conform to & natural principle of Heaven and are not really
caused by man. . . . Let the servants simply accept their own lot and assist cach other
without dissatisfaction, , . . each having his own parucular duty and at the same time
acting on behalf of the others. . . . Let those whom the age accounts worthy be the
rulers, and those whose talents do not meer the requirements of the world be the sub-
jects, just as Heaven is parurally high and Earth narurally low. . . . Althoogh there is
no (conscious) arrangement of them sccording to what is proper, the result is in-
evitably proper [Fung 2, p. 227].

In another statement Kuo eloquently describes the harmony that
emerges from seeming disharmony when the above principle is fol-
lowed:

Just as the spider and scarab, despite their humble surroundings, can spresd their ne
or roll their ball withour secking the aid of any amisan, so for all creamures, each has
thar in which it is skilled. Although their skills differ, they themselves are alike in thar
they all practice these skills. This, then, is the kind of "skill that looks like clumsiness,”
Therefare the ralented employer of men uses those who are skilled in squares to make

. and those who are skilled in circles to make circles, allowing each w perform
his particular skill, and thus to act in accordance with his narore. . . . That is why,
being different from one another, their multitude of separate skills seem like clumsiness.
Yer because everyone in the world has his own particular skill, the resole seems like
great skill [Fung 2, pp. 220-21].
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Basic in the many attacks made on Buddhism by non-Buddhists during
the next several centuries was the conviction that this alien ideology is
dangerous to the Chinese way of life. On the one hand, it was felr, the
Buddhise teaching that life is suffering is a denial of the Chinese concep-
tion of cosmic harmony; on the other, the Buddhist monastic order—an
imperium in imperio—draws men away from their normal duties and
thus destroys the fabric of Chinese society. This attitude appears
clearly, for example, in the attacks made by one of the most famous of
the critics, Fan Chen (¢z. 450-¢a. 515), a man who himself shows both
Confucian and Taoist influence. “Buddhism,” he begins by pointing out.
“is injurious to government and its monks do harm to custom.” Then,
after going on to criticize the Buddhists for refusing to accept the or-
dinary round of human existence as natural and therefore desirable, he
concludes by saying:

Lesser people should find sweetness in their cultivared acres, and Superior me
should preserve their quiet simplicity. Let food be grown and it will not be exhausted.
Let clothing be spun and it will not come to an end. Let inferiors present their surplus
to their superiors, and superiors practice non-interference toward their inferiors, By
the use of this principle there will be sufficiency for life and support for the parents; it
will be possible to sct for oneself and also for others; the country will remain in order
and the ruler will be in his place [Fung 2, pp. 291-92).

There is little doubr thar Fan's point of view, reiterated by many later
critics, was a primary factor in the ultimate decline of Buddhism in
China *

It is not until the nineteenth century, therefore, that we find any
Chinese so “un-Chinese”’ as to advocate the transformation of a class
society into a classless society. This, however, is precisely the bold
proposal made by K'ang Yu-wei and T"an Ssii-t'ung, both of whom, as
we have seen in the first two sections, were directly influenced by
Western thought. Thus K'ang exhorts: “Let us eliminate the class
sphere and bring equality to all men. . . . Let us eliminate the sphere of
the family and become ‘citizens of Heaven.” . . . Let us eliminate the
occupational sphere and foster means of livelihood common o all”
(Fung 2, p. 689).

With similar fervor T"an Ssii-t'ung describes the coming Age of Uni-
versal Peace as one in which distinctions berween ruler and subject and
rich and poor are all w be obliterated: “Poverty and wealth are equal-
ized. Within 2 thousand or a myriad miles it is as if there were but
single family or a single individual. . . . Itis like the Millennium spoken
of in Western books, or the Grear Unity found in the Evelutions of
Rites (Fung 2, pp. 698-99).

Before concluding this secrion. we should not overlook a seeming con-
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tradiction between the Chinese belief in a strongly hierarchical society
and the other Chinese belief, discussed in the preceding section, in the
universal perfectibility of all men. In other words, there here seems to be
a clash berween the pracrical need of the Chinese for social stability and
their theoretical advocacy of social mobility, as implied by their belief in
the moral worth of the individual. Undoubtedly, the latter concepr ex-
plains why certain writers have tried to read a “democratic™ meaning
into Confucianism, even though the former shows clearly why such
“democracy”’ cannot possibly be equated with Western palitical defini-
tions of the word.

On the theoretical level the Chinese solved this contradiction by ree-
ognizing that, whereas classes are necessary to society and must remain
forever immutable as such, the possibility always exists for particular
individuals to move upward or downward berween these classes. Here,
therefore. is another manifestation of the Chinese fondness for solutions
which permit lesser change ro occur within a greater permanency.

On the practical level the exemplification of this concept was the Chi-
nese examination system—a device whereby all members of sociery,
with trifling exceptions, were given the opporrunity of entering the
ranks of the ruling scholar-bureaucracy. In practice, unfortunately, this
institution fell short of its avowed aim, owing to the failure of the
Chinese state to provide equally broad oppartunities for acquiring the
education withour which success in the examinations was impossible.
This meant that most examination candidates came from a relatively re-
stricted group of gentry families, whose political power, as a resuls,
tended to become hereditary as a class, even though the individual mem-
bers of this class had to prove their inrellecrual worth anew from genera-
tion to generation. Even this situation, however, is remarkable when
compared with prevailing Western conditions before modern times, and
to the Chinese mind, with its strong preference for working compro-
mises in place of unworkable absolutes, it must have seemed sufficient.
The net result, therefore, is that, though the Chinese social system theo-
retically left a place open for individual mobility, such mobility was in-
frequent in pracrice, save in times of war or political disintegration.

§. Peace and War

Since war is the most violent disruprer of social harmony, it 1s natural
enough that it should be overwhelmingly condemned in Chinese philoso-
phy. This is particularly true of the early period, when no unified empire
existed, and war between the feudal states was endemic. Thus not only
did the Confucians and Taoists denounce war, but also the hitherto
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unmentioned Dialecticians, whose leaders, Hui Shih and Kung-sun Lung
(4th-3d centuries 8.c.), were both known as pacifists (Fung |, pp. 195
and 203). So too were such minor contemporaries as Yin Wen and Sung
K'eng, who “‘proposed disarmament in order to save their generation
from war”' and preached that “it is no disgrace to be insulted” (Fung 1,
pp- 148 f.). The most famous indicunent of war, however, is undoubt-
edly thar of Mo Tzii, who in unsparing terms attacked it on both moral
and economic grounds. Even for the victors, he said, the cost is so great
that “when we consider the victory as such, there is nothing useful
about it. When we consider the possessions obtained through it, they do
not even make up for the loss™ (chap. 18; Mei, p. 102).

Yet it would be incorrect to conclude that all these ancient thinkers
were unalterably opposed to war under any circumstances. This, in-
deed, was made difficulr by an embarrassing circumstance, namely, thar,
amonyg the universally revered sage-kings of early times, several were
known to history as having engaged in military campaigns. This fact
forced Mencius, Mo Tzii, and Hsiin Tzi alike into the familiar but dan-
gerous doctrine thar wars are sometimes “just,” provided they be
waged by the right person. The ancient sages, these thinkers said, occa-
sionally found it necessary, despite their abhorrence of conflict, to take
punitive measures against notorious tyrants or rebels. Such measures,
however, would betrer be descnbed as “chastisement’ than as “armack,”
gince their aim, in Hsin Tzi's words, was to “'stop tyranny and get rid
of injury.” To this reasoning based on history, Mo Tzii added the further
argument thar the arming of the weak is justifiable as a deterrent to the
aggression by the scrong. This is why his book, which contains perhaps
the most vehement denunciation of warfare in Chinese literature, also
contains a group of chapters devoted to the defensive tactics to be used
against aggression,®

There was only one group of men in ancient China, however, thar
deliberately exalted war as a political instrument, and this was the
Legalists. As followers of Realpolitik, engaged in a ruthless struggle for
power, they were interested in one thing only: how to create a strong
and centralized apparatus of government. To achieve this end, all else
must be subordinated, they said, to the two basic occupations of agricul-
wure and war. Yet both, especially the latter, are arduous and poorly re-
warded. Therefore, in order to induce people to serve readily in the
army, “ordinary conditions should be made so hard for them, that they
look upon war as a welcome release from their toil and as a good oppor-
wunity for eaming rewards. Then they will fight with all their energy."'*
The cold-blooded realism of the Legalists is well expressed in the fol-
lowing passage from the Han-fei-tzi (chap. 49, middle):
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What are mumally incompatilile should not co-exist. To reward those who kill
the enemy, and at the same time praise acts of mercy and benevolence; to honor those
who caprure cities, and at the same time believe in the docrrine of universal love; . . .
to depend on agriculrure to enrich the nation, and on the soldiers to resist the enemy,
and at the same time cncourage men of letters; . . . strong government will not thus

be gained.

Significantly, however, even the Legalists made no attempt to glonify
war. For them it was simply a necessary means to a desired end. In the
entire range of Chinese philosophy there has been nothing comparable to
Nietzsche's exaltation of the superman and praise of war as morally
desirable.

Only one later Chinese thinker, so far as | know, in any way com-
pares with the Legalists in his acceptance of warfare. This is Wang Fu-
chih, whose militant atticude stems from his nationalism, which, in turn,
combines with his view of history (see Sec. 2 above) to set him sharply
apart from the general current of Chinese thought. There are good his-
torical reasons for this phenomenon, inasmuch as Wang lived at a time
(the seventeenth century) when China was overrun by the Manchus,
and this event embittered him so greatly thar he spent much of his life in
retirement rather than hold office under the alien rulers.

The ideological result, for him, is an andent nationalism which cavses
him to extol the glories of the Chinese race and to laud China’s periods
of military expansion as expressions of manifest destiny. To bring the
barbarians under Chinese rule is, he says, “wo expand the virtue of
Heaven and Earth and establish the apogee of man,” Any means toward
this end seems to be justifiable to him, the more so as the barbarians, in
his eyes, may scarcely be accounted members of the human race ar all:
“*As for the barbarians, destroying them means no lack of benevolence,
attacking them means no lack of righteousness, and tricking them means
no lack of good faith. Why so? Good faith and righteousness are prin-
ciples to be practiced berween one man and another, but they are not to
be extended to an alien species.”™*

Before leaving this topic, there is one matter that should give us
pause, and thar is the seeming discrepancy between the attitudes we
have been describing and those on a more popular and less philosophical
level. On the one hand, to be sure, it is quite true that the soldier did not
even hold a recognized place among the traditional classes of Chinese
society—a fact implied by the well-known saying (rhyming in the
original):

Good iron isn't beaten imo nails;
A good man doesn't become a saldier.
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Yet, on the other hand, it is also true that many of the most popular
Chinese novels and dramas—from which, until recently, the ordinary
man derived much of his knowledge of Chinese history—deal in most
colorful fashion with famous wars and military figures of the past. This,
no doubr, can largely be explained by fondness—widespread in China as
elsewhere—for gallant deeds of derring-do, especially when sufficiently
remore from the present as to become enshrouded in a haze of romantic
glamour. Another factor of some sociological importance is that many of
China's historical military heroes began their careers as bandits and
have become identified in the popular mind as Robin Hood-like pro-
tagonists of the people against a corrupt social order. Even in these ex-
citing novels and dramas, however, it is noteworthy that chief applause
is often reserved for the man who prefers guile to force for gaining the
submission of his opponent,®

6. The Harmonizing of Opposites

By now it should be evident that basic among Chinese thought pat-
terns is the desire to merge seemingly conflicting elements into a unified
harmony. Chinese philosophy is filled with dualisms in which, however,
their two component elements are usually regarded as complementary
and murually necessary rather than as hostile and incompatible. A com-
mon feature of Chinese dualisms, furthermore, is that one of their two
elements should be held in higher regard than the other. Here again,
therefore, we have an expression of the concept of harmony based upon
hierarchical difference, such as we have already seen in the Chinese
view of sociery.

In the following pages we shall discuss only a few of these dualisms:
man and nature, being and non-being, quiescence and movement, the yin
and the yang, and /i and ci'i.

A: MAN AND NATURE

The theme of the oneness of man with nawre underlies so much of
Chinese art and literature, and is so well known, that it scarcely needs
reiteration. Here, therefore, we shall merely cire a few typical examples
to illustrare the various ways in which it has been expressed by different
schools.

In Taoism, of course, the approach is mystical, as rypified by Chuang
Tzii's statement (chap. 2; Giles, p. 23): “Heaven and Earth came into
being with me together, and with me, all things are one.” Chuang Tzii's
contemporary, the Dialecrician Hui Shih, expresses a similar sentiment
when he says (chap. 33; Giles, p. 451): “Love all things equally; the
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universe is one.”" The same theme, expressed in terms of Confucian
ethics, is repeated by Mencius (V1la, 4) in the words: “All things are
complete within us. There is no greater delight than ro find sincerity
(¢h'eng) when one examines oneself,”” The rationalistic Hsiin Tz, as we
have seen, rejects this mystical approach, but the Doctrine of the Mem—a
Confucian work probably partially reflecting Mencios' ideas—reaffirms
it by saying (chaps. 20 and 22): “Sincerity (¢h'eng) is the way of
Heaven. To attain to that sincerity is the way of man. . . . (Able ro do
this), he can assist the rransforming and nourishing operations of Heaven
and Earth. Capable of assisting in these transforming and nourishing
operarions, he can form a trinity with Heaven and Earth.”

In the Yin-yang and Five Elements schools, mysticism gives way to a
wholly concrete and matter-of-fact attitude, in which, however, em-
phasis is given to the delicate balance believed to exist berween natural
phenomena and human behavior. Thus the Yiieh Ling, or Monthly Com-
mands (Legge, Book of Rites, 1, 257), tells us that “if in the first month of
spring (the sovereign) follows the regulations pertaining to summer, the
rain will be unseasonable, plants and trees will drop (their leaves) early,
and the stare will constantly have somerhing of which to be afraid. If he
follows the autamn regulations, his people will suffer great pestilences.”
In similar fashion the text goes on to deseribe the resules of other unsea-
sonable behavior for this and other months.

This sort of thinking culminares in Tung Chung-shu, who, with
fervor combined with almost painful literalness, proclaims the following
correlations, miter alia, berween man and the nonhuman world:*

Man
head
hair
eyes and ears
breathing

body

four limbs

five viscera

orifices and veins

12 larger joints

360 lezser joints

ruler’s likes and beneficence

ruler’s joy and rewanding

ruler's dislikes and punishing

ruler’s anger and execuning

four official ranks (each with three
officials, o a roml of 12 officials)

Wature
Heaven's countenance
stars and constellations
sm and moon
wind
Earth's thickness
four seasons
Five Flemenrs
rivers and valleys
12 months of year
360 days of year
warmth af spring
hear of summer
coolness of gurumn
coldness of winter
four seasons (cach with three
months, or & total of 12 months)
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We have already seen how some Chinese criticized Buddhism for its
renunciation of life and thereby, in their eyes, its denial of the unity of
man with the cosmic process. In part, ar least; the reformist Buddhist
movement known as Ci'an (Japanese Zen) was an arrempt to answer
this criticism. In many ways this school represents the most distinc-
tively Chinese movement in Buddhism. It revolted against the complex
cosmological and psychological theories of other Buddhist schools, call-
ing them “‘arguments which are the ordure of nonsense.” Likewise it
rejected the deliberate striving for enlightenment through meditation
and similar techniques, maintaining instead thar “spiritual cultivation
cannot be cultivated.” By this it meant thar enlighrenment cannor be
forced; it either comes naturally, in the course of one's ordinary hum-
drum round of life, or it does not come at all. “In carrying water and
chopping wood: therein lies the wonderful Tan,"" was the Ch'anist slo-
gan. In the words of Yi-hsiian (d. 867): “You followers of the Way
(To), there is no need for you to devore effort to the Buddhist teaching.
Only do the ordinary things with no special effore: relieve your bowels,
pass water, wear your clothes, eat your food, and, when tired, lie down.
The simple fellow will laugh at you, but the wise will understand ™"

In this stress on enlightenment as something to be found within the
natural round of life (a subject to which we shall recur in See, 7). there
is much of the spirit of Taoism. In several respects, indeed, the Ch'an
school may well be termed a kind of Taoism in Buddhist dress.

Finally, both in Neo-Confucianism and in nineteenth-cenrury Con-
fucianism there are innumerable expressions of a mystic awareness of
oneness between man and the nonhuman universe:

Chou Tun-yi is said to have refrained from clearing away the grass from the front
of his window, “because,” said he, “its impulse is just like my own."'n

“"Heaven and man sre o each other a5 the inner and outer sides {of & garment),”
s2ys Shao Yung [Fung 2, p. 468).

A state of functioning in which differentiation is made between Hieaven and man
cannot adequately be s2id 1o be 'sincerity.” A state of knowledge in which differentia-
tion is made berween Heaven and man cannot be considered as the ytmost ‘enlighten-
ment," " says Chang Tei [Fung 2, p. 493].

“The man of love (jen) takes Heaven, Farth, and all things-as one with himself,"
gays Chleng Hao [Fung 2, p. 521).

“The mind of a single person is the mind of Heaven and Farth,” says Chveng Yi
[Fung 2. p. $31].

"It is not the case that man, as the being possessed of the highest inrellecr, srands
alone in the universe. His mind is also the mind of birds and beasts, of grasg and trees,”
&ays Chu Hsi [Bruce, op. ¢it., p. 61].
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*The universe is my mind, and my mind is the universe,” so thar “if I can develop
completely my mind, 1 thereby beceme identified with Heaven,” says Lu Chiu-yiian
(U39-93) [Fung 2, pp. 573-74].

'"The great man is an all-pervading unity with Heaven, Earth, and all things," says
Wang Shou-jen [Henkse, p. 204).

“The bringing of all things into equable confarmizy, tranquilizing Farth, giving com-
p]mm to Heaven, and bringing great harmony to the entire universe: these are my

nature’s final results,” says Yen Yian [Fung 2, p. 646].

“Heaven is a single spiritual substance, and man too is 8 single spiritual substance.
Though different in size, they both share the vast energy derived from the Grear
Origin,” says K'ang Yo-wei [Fung 2, p. 685].

*The cther functions in its most spiritual and subtle aspects when it constitutes the
brain in the human body. . . . It is the clectricity in the atmosphere, . . . that unires
Heaven, Earth, the myriad creatures, the self, and other men, into 2 single organism,”
says T'an Ssi-t'ung [Fung 2, pp. 693-94].

B. BEING AND NON-BEING

The rerms “being” (yu) and “non-being” (wu) occur only sporadi-
cally in Confucian literature and then most commonly in the course of
diatribes against Taoism or Buddhism. In the latter two schools, on the
other hand, both terms are in frequent use, though wirh a strong and
characteristic preference shown for “non-being” as against “being.”
This preference, as Fung Yu-lan observes, runs quite counter w the
Western point of view:

When a student of Chinese philosophy begins to study Western philosophy, he is
glad to see that the Greek philosophers also made a distinction between Being and
Non-being, the limited and the unlimited, Bur he feels rather ml;pnml to find thar the

Gireek philosophers held thar Non-being and the unlimited are inferior to Being and the
limited. In Chinese philosophy the case is just the reverse.”

We have already read in Section |, for example, Lao Tzii's statement
that “being is the product of non-being” (chap. 40). with which may be
compared the passage in the Chuang-tzid (chap. 23; Giles, p. 304): “All
things issue forth from non-being, for since being itself cannot, by
means of its own being, cause being, it must necessarily issue forth from
non-being."" The same idea appears in the Neo-Taoist Wang Pi (226-
49), when he says: “Though Heaven and Earth, in their greamess, are
richly endowed with the myriad things; though their thunder moves and
their winds circulate; though through their evolving operations the
myriad transformations come to be—jyet it is the silent and supreme
non-being that is their origin™ (Fung 2, p. 181).

In these and similar Taoist passages, non-being definitely does not
mean actual “nothingness.” It is simply a convenient name for what is
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really indescribable and, therefore, strictly speaking, unnamable: the
state which is different from, or ontologically prior to, the state of being
of our own organized, finite universe. In the same way the Buddhists
commonly refer to the world of fluctuating phenomenal existence as
that of being, but to the permanent reality underlying this phenomenal
flux as non-being.

In the passages quoted so far, being and non-being are apparently re-
garded as mutually exclusive concepts, whereas, as we have indicared
carlier, the long-range Chinese tendency is o merge all such seeming
opposites into a higher unity. On the Taoist side; Kuo Hsiang achieves
this unity by simply eliminating the concepr of non-being from his
philosophy entirely. This he does by interpreting the term as acrually
meaning what it literally says: nothingness. Thus, for him, it becomes
equivalent to what we would call a mathematical zero, and so, since
there really is no such a thing as non-being, it follows that the only ac-
tual existence is thar of being. We have already seen in Section 1 how,
with this argument, Kuo Hsiang conceives of the universe as an eternal
flux of being, self-caused and self-existent, which functions independ-
ently of any prior or external agent.

On the Buddhist side, the usual line of reasoning is to say that “non-
being,” if it really signifies the Buddhist Absolure, cannor be subject 1o
any kind of limitation, such as thar implied when it is described as the
mere opposite of being. Therefore genuine non-being represents a higher
kind of synthesis—one transcending, yer ar the same time embracing,
both being and non-being as ordinarily conceived.

Perhaps the most striking exemplification of this trend of thought is
the Theory of Double Truth as propounded by Chi-tsang (549-623).
According to him, there are, for the seeker of Buddhist enlightenment,
three ascending levels of truth, each to be found under the two care-
gories of mundane truth and absolute truth. The noviciate begins his
spiritual cultivation by rising from mundane truth to absolute truth, as
postulated on the lowest level. As his understanding deepens, however,
he comes to realize that what, on the lowest level, is absolute rruth is no
more than mundane truth on the second level. On this higher level,
therefore, he again passes from mundane truth 1o abselute truth, only o
be confronted by yer another antithesis of the two on the third or highest
level, Thus step by step he progresses in his cultivation until ar last he
reaches the third and final absolute truth and thereby achieves enlighten-
ment, This process may be schematized as follows (Fung 2, p. 295):
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THREE LEVELS OF DOUBLE TRUTH

Mundane Absolure
1. Affirmation of being . Affirmation of non-being
2. Affirmation of either being 2. Denial of both being and
or non-being non-being
3. Either affirmation or denial 3. Neither affirmation nor denial
of both being and non-being of both beitg and non-being

Thus, in 2 manner reminiscent of Hegelian dialectics, being and non-
being are gradually merged through a succession of negations of nega-
tion, until finally nothing remains to be either affirmed or denied.

C. MOVEMENKT AND QUIESCENCE

Tung (“movement”) and ching (“quiescence”), or their various
rough equivalents, such as wei (“activity”) and wu wei (“non-activ-
ity""), are antithetical terms which, like being and non-being, occur fre-
quently in Taoism and Buddhism, especially with reference to human
behavior and states of mind. And just as, in the ontological sphere, the
Chinese show a strong preference for non-being as against being, so in
the human sphere they emphasize the impoitance of quiescence as
against movement. “‘Quiescence is the lord of movement,” says Lao
Tzii (chap. 26).% Therefore, he urges, “Hold fast enongh to quiescence,
and of the ten thousand things none but can be worked on by you"
(chap. 16). Similarly, we are told by Chuang Tzt (chap. 13; Giles, p.
158): “Emptiness; quiescence, stiliness and non-activity: these are the
levels of the universe and the perfection of Tao and Te (the Power).
Therefore true rulers and sages rest therein.”

The same emphasis on quiescence as against movement is general in
Buddhism, in which, for example, there is the following statement by
Liang Su (753-93), an exponent of the T'ien-t'ai school: “What is this
Reality? It is the original state of the nature. The failure of things w re-
turn to it is caused by darkness and movement. The illuminating of this
darkness is called enlighrenment, and the halting of this movement is
called quiescence™ (Fung 2, p. 423).

Both in Taoism and in Buddhism, however, there is a further rendency
to merge movement and quiescence into a higher synthesis, for designat-
ing which they sometimes use a term other than “quiescence.” The Neo-
Taoist Wang Pi writes, for example: *The cessation of activity always
means quiescence, bur this quiescence is not something opposed to ac-
tivity” (Fung 2, p. 181). Similarly, the Buddhist monk Seng-chao (384
414) has a famous essay, *'On the Immueability of Things,” in which he
discusses the relationship of things past and present. Most people, he
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says, regard things as in a state of movement, because the events of the
past do not reach into the present (they have moved away from the
present). He himself, however, regards them as in a state of quiescence,
precisely because events of the past do not depare from their positions in
the past (they do not move into the present). But then, having thus seem-
ingly spoken in favor of quiescence, he goes on to say that in the final
analysis there is no real antithesis berween it and movement, inasmuch
as they may both be synthesized to form a higher state which he calls
“immurability™:

In our search for immurability, we surely do not find quicscence by patting move-
ment aside. We must seck for movement in the quicscent, just as we must seck for
{uiescence in movement, Therefore though (things) move, they are ever quiescent.
Because we do not find quicscence by purting movement aside, therefore
(things) remain quicscent, they are ever in movement [ Book of Clas, chap. 1; Licbenthal,
p. 46].

In Neo-Confucianism we find this idea of quiescence continued among
certain, though nor all, thinkers—primarily they are those in whom
Taoist or Buddhist influence is most apparent. Li Ao, for example, uses
the Confucian term ch'eng, or “sincerity,” to describe the state of genu-
ine mental composure of the person who can synthesize the ordinary
Auctnations of quiescence and movement. “When there is quiescence,”
he says, “it must be followed by movement, and when there is move-
ment, it must be followed by quiescence. This uninterrupted (sequence
of) quiescence and movement constitutes the feelings.”” However, “to
realize that its (the mind's) original condition is thar of the absence of
thought; 1o be separated both from movement and quiescence; and to
remain silently immaovable; that is the state of sincerity in its utter per-
fection” (Fung 2, pp. 419-20).

Chou Tun-yi similarly describes the mind, in its highest state of per-
fection, as having rwo aspects: that of a quiescent “absence of thought,"
in which it is “‘silently immovable,” and that of an awakened “penetrat-
ing acrivity of thought,” in which, ““becoming activared, it thereupon
penetrates everywhere." The synthesis of the two is expressed by him
in the words: “One's thoughts are absent, yet penetrate everywhere"
(Fung 2, p. 450) . Ch'eng Hao likewise emphasizes such a mental synthe-
sis, for which, however, he uses the word ting, “‘composure”: “Whatis
termed composure is something thar persists irrespective of whether
there be movement or quiescence. It does not associate itself with any-
thing, nor is there for ir anything either internal or external. . . . The
normality of the Sage is that his emotions accord with (the nature of) all

things, yet (of himself) he has no emotion” (Fung 2, pp. 523-24).
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This line of reasoning culminates in Wang Shou-jen’s doctrine of the
“Unity of Activity (or Movemenr) and Quiescence,” of which he
writes:

“The mind may neither be said to be active nor quiescent. Irs “quiescence” has refer-
ence to its (internal) substance (1{), whereas its “activity”" has reference to its (ex-
ternal) functioning (yumg). - . . The mind is single and nothing more. Since quicscence
refers to its inherent substance, to seek beyond this for yet a further basis of quiescence
is 1o pervert this original subsrance. And since activiry is its functioning, to be fearful
of its becoming too readily active is to mullify its fanctioning. . . . In its state of actviry
it is active, but in its state of quiescence it is also active. (These two modes) rise and
fall as they anticipate things; they follow one another without end [Henke, pp. 387-88].

p. THE “vin" AND THE “'YANG"

Just as in the foregoing dualisms there is a subordination of one cle-
ment to another (man to narure, being to non-being, movement to
quiescence), 5o in the interplay of the ym and yang, the former is defi-
nitely inferior to the larter. Speaking of them as cosmic forces, for ex-
ample, Tung Chung-shu says that Heaven “has trust in the yang bur not
in the yim; it likes beneficence but not chastisement,” or again that “'the
yang is Heaven's beneficent power, while the yin is Heaven's chastising
power” (Fung 2, p. 29). Likewise, speaking of them as prototypes of
the human social order, he says: *“The ruler is yang, the subject yin;
the farher is yang, the son yin; the husband is yang, the wife yin" (Fung

2, %43—43).

is inferiority of the yin to the yang is accepted—explicitly or im-
plicitly—by all thinkers who adopt the yin-yang ideology. Never, how-
ever, is the suggestion made by them that the one can or should wholly
displace the other. Hence there is no real analogy with the dualisms
based on conflict (light vs. darkness, etc.) so familiar to us in the West.
On the contrary, the yin and yang form a cosmic hierarchy of balanced
inequaliry in which, however, each complements the other and has its
own necessary function. As we have just seen, comparison is sometimes
made with the existing human relationships, by which, indeed, the con-
cept of the yin-yang relationship may to some extent have been inspired.
Once formulared, however, this metaphysical relationship was im mm
used by the Chinese to justify their existing class society. Such justifica-
tion appears already, for example, in the appendixes of the Book of
Changes, where we read in Appendix 1V (Legge, p. 420): “Although
the yin has its beautics, it keeps them under restraint in its service of the
king, and does not claim success for itself. This is the way of Earth, of a
wife, of a subject. The way of Earth is not to claim the merit of achieve-
ment, but on another's behalf to bring things t their proper issue.”
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More important than such analogies with human society, however, is
the stress on the yin and yang as cosmic parmers without whose joint
activities the universal process would be impossible. For example, we
are told in Appendix I1I of the Book of Changes (Legge, p. 395): “The
yin and yang unite their forces, and the hard and the soft gain embodi-
ment, thus giving manifestation to the phenomena of Heaven and
Earth.” Or, again, the same appendix (pp. 355-56) contains a famous
statement which was to become basic for all Neo-Confucian cosmologi-
cal speculation: *“One yin and one yang (i.e., the alternation of the yin
and yang) constirure what is called Tio. Thar which is perpetuated by it
is i

i noteworthy characteristic of the yin-yang dualism, and one dis-
tinguishing it sharply from those of the being and non-being or move-
ment and quiescence type, is the fact that definite preference is given to
the positive elemenr, the yang, and not to the negative element, the yin.
The reason for this becomes apparent as soon as we examine the ancient
graphs of the two words, which, respectvely, represent light rays
streaming from the sun and raim clouds. Thus it is evident thar they
originally had to do with climatic phenomena—lighr and darkness, heat
and cold, dryness and wetmess, etc.—and that only later did they acquire
such secondary connotations as actviry and passivity, masculinity and
femininity, hardness and softness, etc. These climatic associations are
dominant in the yin-yang cycles of the sort we have described in Section
1, and it would be surprising indeed if the early Chinese, living in North
China, with its rigorous winter climate, would have preferred the cold-
bringing yin to the life-giving yang. Yer, confronted by the inexorable
diurnal and annual alrernation of the two, they were wise enough to see
in them a pattern of movement necessary to the cosmic harmony rather
than two irreconcilable warring forces,

£ “u” anp “enr”

In Section 3, when discussing Chu Hsi's interpretation of the problem
of evil, we rouched briefly on his antithesis between the metaphysical 4,
or “Principle,” which is wholly good, and the physical eh'i (““Ether,” or
matter), which is sometimes pure, sometimes turbid. Here again there
is a dualism which ar first sight looks like those of the West, yer on
closer examination it is seen to be typically Chinese. For though Chu
Hsi and his followers recognize the ontological priority of /i over ch'i, as
well as its precedence in dignity, they also recognize thar both are
equally necessary, since withour either one of them there could exist no
organized universe such as thar in which we live. Bruce, in his study of
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Chu Hsi, has admirably summed up the Sung Neo-Confucian attirude on
the subject as follows:

The Duslism, even if we call it Dualism, must be sharply differentiated from cerrain
dualistic theories of the West. For example, in the dualism of the Sung School there is
nothing antagonistic in the component elements, On the contrary, they are interde-
pendent and complementary to each other. Law [i.e,, 4i] pervades Macrer [ie,, ob'] as
irs directing principle, and Matter furnishes Law with irs means of manifestarion. It is
rrue that in the duslism of Matter we have the two opposites of the Fin and the Fmg.
- .. Bur even these opposites are complementary not antagonistic. . . . However, 2
careful study of Chu Hisi's teaching as a whole shows thar in his thought the two ele-
ments Ii and ck'i, coexistent and mutuslly dependent though they be, are not coequal;
thar the cnie is subordinare to the other, and 15 even derived from it . . . _

To sum up, /i and ck'i are coexistent and inseparable, bur ek’ is subordinate to /i,
as the source or roor from which it is derived. Here, then, we have the answer to the
question with which we began, Chu Hsi asserts the essential subordination of Marter
to Law as its oltimate source, Chinese Dualism resolves itself into Monism. ¢

In later times there were reactions against even this kind of dualism.
The school of Wang Shou-jen, for example, artacked Chu Hsi's dichot-
omy from an idealistic point of view by acknowledging, with Chu, that
man'’s nature is /i, but then eriticizing Chu's contention that man’s mind
is merely the physical container of the nature and therefore pertains to
¢k’ and not to fi. On the contrary, said the Wang school, the mind itself
is the nature. At the same time, furthermore, it actually holds within it-
self all the concrete physical things of the external universe. Under A
of this section we have already quoted the characteristic statement of
Wang's predecessor, Lu Chiu-yiian: *“The universe is my mind, and my
mind is the universe.”

Still later, bur this time from a materialistic point of view, men like
Yen Yiian and Tai Chen likewise arracked Chu Hsi's dualism. Thus Yen
Yiian, as we have seen, maintained that /i is amalgamated wich the ch't
“into a single continuum”" (Fung 2, p. 637). Tai Chen went still further
by saying that man’s nature is a product of the physical ¢i'i and thar /i,
far from being a metaphysical Principle which is ontologically prior to
the ¢lf'i, is in reality nothing more than the inherent orderly parrern of
the physical things of ¢i'i (Fung 2, pp. 655-58).

7. The Sage

The Sheng, or “Sage,” as the highest ideal for all humanity, figures
prominently (sometimes under other names) in Confucianism, Taoism,
and Buddhism alike. Here we shall make no attempt to give any detailed
description of his many qualities, as conceived by these three schools.
Very generally, however, we may say that the Sage is a being who, toa
supreme degree, synthesizes in himself antitheses of the sorr described
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in the preceding section. More specifically, he is one in whom there is a
merging of “the sublime and the common, the internal and the external,
the root and the branch, the refined and the coarse.”# Unlike the ideal
being venerated by some other civilizations, therefore, he does not
stand aloof from the world of everyday affairs. In his state of inmost
being (sometimes spoken of as quiescence) he rests in the sphere of the
sublime; yet in his stare of outward functioning (sometimes spoken of
as movement or activity) he participates with other men in the pracrical
affairs of daily life.

This synthesis, however, is only the final phase in 2 process of
spiritual development by which the Sage first succeeds in rising from the
sphere of the ordinary to the sphere of the sublime and then, instead of
remaining in the sublime, returns once more to the world of ordinary
humanity. In this process of “withdrawal and return,” to use Toynbee’s
phrase, there thus seems to be another manifestation of that cyclical pat-
tern of thought of which we have already seen numerous examples.

As in many of these previous examples, however, the concept is much
less clearly expressed in early Chinese thought than it became later on.
Thus in early Confucianism and Taoism alike the Sage is at first con-
ceived of in comparatively narrow terms, expressive of the relative cen-
ters of interest of these two schools: man and nature, respectively,

In Confucianism, for example, we find not only the rationally minded
Hsiin Tzii bur also the more mysrically inclined Mencius, emphasizing
the Sage as the supreme exemplar of human relationships. Indeed, for
these rwo thinkers, the very fact thar a Sage is a Sage denotes, above all,
his supreme ability to formulate and participate in the instirutions and
relationships of human society. Mencius, for example, tells us that the
Sage “is the apogee of the human relationships™ (IVaa, 2). Or again he
says: “That whereby man differs from birds and beasts is bur small.
The mass of the people cast it away, while superior men preserve it
(IV5,19). As illustration, he then cites the legendary Shun as one who
“‘paid discriminating artention to the human relationships.”** Similarly,
Hsiin Tzii says (chap. 21; Dubs, p. 276) that “the Sage fulfils the duties
of the (human) relationships.” Or again he remarks: “A ruler is one
who is good at organizing society. If this doctrine of forming a social
organization is carried out as it should be, . . . the people will be united,
and the worthy and good will serve the ruler; it will be the rule of 2
Sage-king" (chap. 9; Dubs, pp. 137-38).

Among the early Taoists, on the other hand, the true Sage is not
sameone ever busily organizing human society but rather one who him-
self conforms as much as possible to the natural, and who, if he be ruler,
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allows his people to do likewise. Chuang Tzii has many sarcastic re-
marks (Giles, pp. 108, 113, 117, 125, erc.) about the harm done by such
busybodies as Yao, Shun, and other “‘sages”” of the Confucian type. In
his first chapter (Giles, pp. 7-8) he speaks of a “‘spirit man” livingon a
distant mountain, whose flesh and skin were like ice and snow, who
did not eat the five grains but inhaled wind and drank dew, and who
wandered beyond the four seas, riding on the clouds and propelled by
flying dragons. “Even his dust and sifrings,” Chuang Tzii concludes,
“could still be fashioned and molded to form a Yao or a Shun.” Lao Tz,
too, though less fanciful and more down 1o earth, stresses the mental
detachment of the Sage from the seemingly vital concerns of other men.
The Sage, he says, is one who “relies on actionless activity (wu wei),
and carries on wordless reaching™ (chap. 2). He “rules the people by
emptying their minds™ (chap. 3) and, “in his dealings with the world,
cautiously dulls the wits of the world" (chap. 49). His reason for thus
acting is that “man’s standard 1s Earth, Earth's standard is Heaven,
Heaven's standard is Tae, Tao's standard is the spontaneous” (chap. 25).

In Neo-Taoism, however, the mellowing artitude toward human in-
stitutions, nored earlier, is accompanied by a corresponding change in
attitude toward the Sage. “He who reaches the highest point,” says
Kuo Hsiang, “reverts to whart is below,” whereas “he who ardently
reaches for a position of solitary eminence, and does not put himself on
an equality with the ordinary run of men, is 3 hermit of the mountains
and vales, but not one who is unconditioned.” Thus, for Kuo, the Sage
is not someone who “folds his hands in silence amidst the mountains and
forests.”” On the conrary, he gladly “participates in the affairs of the
people’ and, “‘even when occupying the highest place at courr, 15 men-
tally no different from the way he is when amidst the mountains and
forests.” He is one in whom “the without and the within become
murually merged. . . . Therefore the Sage constantly wanders in the
withour in order to enlarge what is within. . . . Though he works his
body the livelong day, his essential spirit is not affected.” This, says
Kuo, is “the main idea in the writings” of Chuang Tzii, whose central
purpose it is to *‘reach us how ro ferry over to the ordinary and encom-
pass the existing world” (Fung 2, pp. 234-36).

The return of the Sage to the ordinary mortal world 15 also a con-
spicuous theme in Chinese Buddhism. “Though Wisdom lies outside
affairs, it never lacks them," says Seng-chao. “Though Spirir lies be-
yond the world, it stays ever within it (Book of Chao, chap. 3; Lichen-
thal, p. 72). For this reason, “the Sage .. .dwells in the world of
change and utility, yer holds himself to the realm of non-acuvity (wu
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wei). He rests within the walls of the namable, yer lives in the open
country of what transcends speech” (ibid., p. 109),

In later Buddhist schools the same idea is expressed in less Taoistic
tanguage. For example, we are rold by Fa-tsang (643-712), a major
figure of the Hua-yen school:

The experiencing of the Buddha-realm means the cmptmess of matrer, absence of a
personal ego, and absence of phenomenal qualities. . . . However, having experienced
eniry into this realim, one may not dwell forever sfrer in calm extinetion, for this would
be contrary to the, teaching of the Buddhas, One should veach what is beneficial and
jovous, and . . - it is in this realin thar one should think abour all these things [Fung 2,
p. 358].

In an almost contemporary text of the Tien-t"ai school we read
similarly:

Because of the achievemmnt of cessanion, one dwells within the grear Niredms. Yer
bezause of the schicvement of contemplarion, one stays within (the cycle of) life and
death. Or yet again, because of the achicvement of cessation, one is not polluted by
the world, Yer because of the achievement of contemplation, one is not restrieted
silent Inactivity [Fung 2, p. 378],

Here again, as in the discussion of good and evil (see Sec. 3, end),
there is @ contrast berween this Chinese point of view and that found in
the more purely Indian Mere Ideation school. Thus the latter, while ir
does not explicitly deny the continued existence of the individual in the
phenomenal world after he arrains Buddhahood, nevertheless remains
conspicuously silent on this point (Fung 2, p. 339).

However, it is in the most purely Chinese expression of Buddhism,
thar of Ch'an or Zen, that we find the “humanization" or secularization
of the Sage carried to irs grearest extent. We have already read the
slogan: “In carrying water and chopping wood: therein lies the wonder-
ful Tao." The ordinary man wears his clothes, eats his food, and per-
forms other natural physical functions: bur, as the Ch'anists are never
tired of saying, so does the Sage. The only difference is thar his state of
mind is no longer the same. In the words of Huai-hai (720-814):
“Whar the man does is no different from what he did before; it is only
that the man himself is not the same as he was.” The first step of leaving
humanity behind and enrering sagehood, says Yi-hsiian (d. 867), is that
in which “both the man and his surroundings are eliminated,” in other
words, in which subject and object no longer exist for him. Bur, having
made this step, he then returns from his sagehood to the mortal world,
thercby achieving a final synthesis in which, for him, “neither the man
nor his surroundings are eliminated.” The situation is summed up by
P'u-yiian (ca. 748-ca. B36) when he says: “After coming to understand
the other side. you come back and live on this side.”"
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Yet if the wonderful 7iw is to be found in carrying water and chopping
wood, why should it not also be found in the mutual obligations of
father and son and ruler and subject, and why should the seeker for
enlightenment be obliged to abandon his family and become a monk?
These are the questions that underlie many of the Neo-Confucian criti-
cisms of Buddhism. Chang Tsai, for example, remarks of the Buddhists
that “‘as to those who speak about Nirvana, they mean by this a de-
parture which leads to no retum,” whereas he describes the Confucian
Sage as one who “embodies” and “‘completely understands™ the cycle of
phenomenal existence (Fung 2, p. 497).

[t is not surprising, therefore, that the Neo-Confucianists, unlike the
Buddhists, feel under no compulsion to stress the return of the Sage to
the ordinary mortal world, since, for them, it is axiomatic that he should
always remain within it. In the words of Shao Yung, the Sage is able, on
the one hand, “with his mind to represent the meaning of Heaven,"” bur
at the same time he is able “1o comprehend clearly the affairs of men”
(Fung 2, p. 465). The following quotations further illustrate how, for
the Neo-Confucianists, the Sage is thus to synthesize “the sublime and
the cormmon'": ¥

“Tir be faithful to one’s daily round, o be reverant o one’s duties, and to be loyal
1o vae's fellow-men: these words reach to the bottom of things both above and below,
The Sage from the beginning has had no second way of speaking on these matrers,”
says Ch'eng Hao,

“Men of later times have spoken abour the nature and destiny (conferred on man
by Heaven) as if they were very special separate matters. Yet the nature and desnny,
together with filial picty and the dutics of o younger brother, all acrually fall into 4 single
category. And as to sprinkling and sweeping fioors, responding to demands and answer-
ing questions, these too fall into the same category as developing one’s nature to the
highest and making the very best of one’s destny. There is no ‘more imporrant’ and
"less important,’ no fine and coarse.” says Ch'eng Yi.

"He keeps to the place where he is and rejoices in the daily round. . . . Yet his mind
wanders freely away to be in direce conract with Heaven and Earth and all things, and

in complete accord with what is 2bove and below,” says Chu Hai.
¥. Conclusion

At this point it is well to reiterate the warning already made at the
beginning of this article, namely, that the thought patterns we have been
describing. while definitely typical of Chinese thinking on a sophisti-
cated and philosophical level, are not necessarily always equally rypical
of thinking on other less sophisticated levels; sometimes, indeed, cases
of obvious contradiction occur.® With this warning in mind, let us now
try to recapitulate our findings.

The universe, according to prevailing Chinese philosophical thinking,



68 Derk Bodde

is a harmoniously functioning erganism consisting of an orderly hier-
archy of interrelated parts and forces, which, though unequal in their
status, are all equally essential for the total process. Change is a maiked
feature of this process, yet in it there is nothing haphazard or casual, for
it follows a fixed patrern of polar oscillation or cyclical return; in either
case these is a denial of forward movement, save in proximate terms
only.

'{'Iﬂs cosmic pattern is self-contained and self-operating. It unfolds
itself because of its own inner necessity and not because it is ordained
by any external volitional power. Not surprisingly, therefore, Chinese
thinkers who have expressed themselves on the subject are unanimous in
rejecting the possibility that the universe may have onginated through
any single act of conscious crcation. Some, indeed, go still further and
deny even the possibility of a more naruralistic process whereby the
universe has gradually evolved from a umtary origin into the com-
plexiry it has today. For these men the universe is self-created and hence
has always existed and always will exist as it does now. Such a belief
that the cosmic process in its totality is eternal does not conflict with
the possibility that the universe passes through alternating phases of
integration and disintegrarion and, therefore, that our existing world
may be quly one in a series of such worlds, each representing one of the
mnregtative periods.

Human history belongs to the toral cosmie process and, therefore, in
the eyes of many Chinese, moves according to a similar cyclical pattemn.
Another and probably earlier Chinese view, however, sees antiquity as
a golden age and all history since thar time as a steady process of human
degeneration. Some rhinkers combine the two theories by saying thar
history does indeed move in cycles bur that we modems happen o be
living during the downswing of one such cycle. Regardless of which of
these interpretations is accepted, it is evident thar all of them reject the
idea of historical progress, meaning by this a process of progressive
improvement.

Though the universe is sclf-acting and nor guided by any volitional
power, it is far from being merely a mechanistc universe. Indeed, the
very fact thar its movements resule in life is enough to show thar in them
must be a principle of goodness. More than this, however, even what we
humans regard as evil—for example, death—is, from a higher point of
view, an integral part of the total cosmic process and therefore in-
separable from whar we choose two call goodness. In short, whatever is
in the umiverse must be good, simply because it is.

The vieal link between the nonhuman and human worlds is man’s
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nature, and it necessarily follows from the foregoing thar this nature
must be equally good for all. If, nevertheless, some men fail ro acrualize
the potentialities of their nature, this is because of their inadequate un-
derstanding of how the universe operates. This deficiency, however,
can be removed through education and self-cultivation, so that the pos-
sibility always exists in theory—though admirredly the chances of its
ever being actualized in practice are remote—for all men without excep-
rion to achieve sagehood. 1t thus becomes clear that evil, in Chinese
eyes, is not a positive force in ieself. Ir is, from one point of view,
simply an inherent factor in the universe or, from another, the result of
man's temporary distortion of the universal harmony.

Human society ig, or at least should be, a reflection of this harmony.
Hence it oo is an ordered hierarchy of unequal compenents, all of
which, however, have their essential function to perform, so that the
result is a co-operative human harmony. This means thar the ideal so-
ciety is one in which each individual aceepts his own social position
withour complaint and performs to the best of his abiliry the obligations
attached to that position. Here there seems 1o be a conflict between this
emphasis on social stability and a belief—implied in the doctrine of the
potential perfecribility of all men—in social mobility. The two are
reconciled, however, by upholding the sanctity of the class structure,
yet at the same time recognizing the possibility of social movement for
particular individuals. The Chinese examination system was a unique,
though imperfect, attempr to give substance to this compromise on the
practical level.

War, as the most violent disrupter of social harmony, is, of course,
opposed by all save a very few Chinese thinkers. Even those who have
condoned it as 2-sometimes necessary instrument have never atrempred
to glorify it—at least on the philosophical level—as has somerimes been
done in the West.

Curtting across both the human and the natural worlds there are, in
Chinese thinking, many antithetical concepts, among which we have
discussed those of man and nature (Heaven, or T"ien), being and non-
being, quiescence and movement, the yin and the yang, and ki (“Prin-
ciple”) and ¢&'i (“Ether”). In each of these dualisms the Chinese mind
commonly shows a preference for one of the two component elements
as against the other. At the same time, however, it regards both of them
as complementary and necessary parmers, interacting to form a higher
synthesis, rather than as irreconcilable and etemnally warring opposites.
Thus here again there is a manifestarion of the Chinese tendency to
merge unequal components so as to create an organic harmony,
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The Sage is the man who to the highest degree succeeds in merging
these seeming opposites in himself. As portrayed by the Neo-Taoists
and Buddhists, he in so doing follows a cycle-like course of withdrawal
and return, leading him first from the world of the ordinary to the world
of the sublime, but then back once more to the world of ordinary affairs.
Among the Neo-Confucianists, owing to their intense concern for hu-
man relationships, this idea of withdrawal is nor stressed. Nevertheless,
they agree with the other two schools that the Sage is both this-worldly
and other-worldly, both active and quiescent, so thar in him the highest
synthesis is achieved.

Though relatively few of these thought patterns occur equally in all
the schools we have been discussing, they nevertheless seem sufficiently
to complement each other as to form in their totality 2 homogencous
world view. This homogeneity, naturally, did not spring into being
overnight. It is the product of a long evolution, in the course of which
certain ideas, and with them entire schools, have been sloughed off,
leaving others to interact upon one another during many centuries. Most
important in this process have been Confucianism, Taoism, the ¥in-yang
and Five Elements schools, and Buddhism, all contributing to Neo-
Confucianism, which thus in a very real sense may be regarded as a
summation and synthesis of whar had gone before.

It is significant how frequently those thinkers who diverge from one
of the strands of thought we have been discussing diverge from others
as well, The Legalists, for example, were exceptional in their pessi-
mistic view of human nature, approval of warfare, indifference to any
meaningful patrern of history (though as practical men they stressed the
need for political change), and reliance on force rather than suasion to
achieve an ordered class society. It is not surprising that as a school they
totally disappeared, even though certain of their ideas were institution-
ally perperuated in later times.

Hsiin Tzli, likewise, believed thar man is born evil, stressed the
SCPATAteness of man from nature, and held a peculiarly static view of
history. Despite his enormous immediate influence, his ideas on all three
points, especially the first and second, were ultimately rejecred in favor
of those of Mencius,

Later on, in Buddhism, we see thart the Mere ldeation school, which
denied the equal possibility to all men of achieving Buddhahood, alse
said virtually nothing abour the role of the enlightened being in the world
of suffering humanity. In other aspects as well (norably its extreme
subjective idealism), this was the most Indian and least Chinese of all
Buddhist schools in China. Buddhism itself, for that matzer, despire its
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enormous influence, ultimarely declined in China owing ro the incom-
patibility of some of its ideas with the prevailing Chinese intellectual
pattern.

Centuries later we see that Wang Fu-chih, who believed in historical
progress, also preached nationalism and the conquest of the barbarians
in the name of manifest destiny. And, finally, in the second half of the
nineteenth century, we find a group of men—K'ang Yu-wei, T'an Ssii-
t'ung, and, to a lesser extent, Liao P'ing—who, under obvious Westemn
influence, break sharply with tradition by affirming historical progress
and predicting a future classless sociery.

As for Tung Chung-shu twao thousand years earlier, he presents some
curious contradictions. On the one hand, he is a firm believer in the
interrelarionship of man and nature and the operation in both spheres of
recurring cycles. On the other, his attitude toward Heaven seems at
times to be a throwback to a much earlier, personalistic conception
which, though once general in China, had already by the time of Mo Tzii
become somewhat old-fashioned,

To attempr any derailed comparison between the prevailing world
view of Chinese thinkers and Western thought patterns would require
far more space than is here available. Nor would it be easy in view of
the enormous diversity of Western thought in different times and places,
and the consequent difficulty of determining what, if any, have been its
prevailing pacterns. Because of this diversity, it is quite possible that
Western parallels can be found for many, if not most, of the Chinese
concepes we have been discussing. Chinese cyclical theories of the cos-
mos, for example, are reminiscent of those of Anaximander and other
Greek thinkers; the Chinese approach to good and evil suggests the
attirude found in Stoic pantheism; and the Confucian theory of society is
curiously similar to that found in medieval European thinking.*

To artempt isolated comparisons of this sort, however, is a rather
fruitless rask, for whar really counts is the impact of the two bodies of
ideas—Chinese and Western—in their torality rather than in their parts.
And, if we examine this total impact, two conclusions emerge. One is
the much greater homogeneity and total internal consistency of the
Chinese world view, as compared with the many thought systems of the
West, while the other is the enormous qualitative difference between the
two—a difference most pronounced, of course, in the case of modern
Western thoughe, but which goes as far back as ancienr Greece. Among
the points of difference which, on the Western side, seem to be par-
ticularly significant, may be cited the belief in a divine act of crearion
and a divine Power who decrees laws for a universe subordinare and
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external ro himself; anragonistic dualisms of the good-and-evil or light-
and-darkness type; original sin, predestination, and personal salvation;
individual and class struggle, glorification of war, and belief in historical
progress. _ _

It is worth noting, however, that Western thinking, particularly in
such fields as physics, has in recent years rended to move away from
some of these traditional concepts toward artitudes and technigues which
superficially, at least, bear marked similarity to some of those we have
seen for China. This phenomenon is noted, for example, by Lily Abegg
in the recent psychological study she has made on Chinese and Japanese
thinking.** In this work she particularly calls attention o what she calls
“the ‘new thought form' which is now being talked about in scientific
circles,” and which is described by her as “'based on the complementarity
principle, that is to say, on the fact thar two diametrically opposed
‘statements can be made abour the same thing, both of which can be
proved and are correct.”

This new approach, she points out, has led some modern scientists
into making such paradoxical statements as: “The world 1s not really
finite, neither is it, on the other hand, really infinite”—a statement ir-
resistably reminding us of Chi-tsang’s postulations about being and non-
being in his Theory of Double Truth (see Sec. 6, B, above) . However, as
also stressed by Dr. Abegg, the road followed by the West in order 1o
reach such formulations is radically different from thar raken by the
ancient Chinese thinkers:

Whereas in the first case [modeen physics] it is 2 matter of drawing the final con-
clusion from formally logical premises, in the Jatter case [Chinese thinking] it is a
guestion of the resuls of 3 total view of things and total thinking, Modern physics ar-
rives at these eonclusions from the oueside, the Fase Agian from the inside. Proceeding
from plurality, modern physics thus finds stselll faced with an incomprehensible unity
and is compelled ro make paradoxical starements about i, while the Esst Asian, pro-
ceeding from unity, has known for 2 very long ume that it is not possible to make other
than paradoxical statements sbout uniry.

On the social side, though Confucian political and social thought is
miles removed from that of a modern democratic society, it is neverthe-
less interesting to note that modern Western psychology and socialogy
are moving away from the extreme emphasis on individualism and com-
petition and reaching a position more akin to the Chinese ideal of an
integrated social organism based on co-operation. Confucianism, despite
its many glaring defects to our modern eyes, proved itself remarkably
well adapred to its own agrarian society and in certain respects provided
more consistent and equitable answers to the problems of human rela-
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tions than, let us say, did ancient Greek thinking on the subject. Thus
it is a rather curious fact that in ancient Greece, where there was democ-
racy for the few, there was also slavery for the many, whereas inancient
China, where there was no democracy as we think of it, there was also
very little slavery.

Of course, in all comparisons of this sorr, we should never forger the
enormous gap between ideas and practice in China—for example, it cer-
tainly did not help the Chinese peasant in his dealings with a rapacious
landlord to be told that human natare is good. Similar gaps, however,
have likewise always existed in our Western world. Chinese thinking
provided a mrodus vivendi for its people during one of the longest spans
of human history, but in the process it failed to provide for “progress,”
and today it is inevitable that it should be cast aside. Western thinking
has given the world such progress, but it has also brought it catastrophe,
from which it is too early as yer to say whether we shall finally escape.

Rather than atrempring value judgments of this sort, however, it is
more appropriate in a study such as this ro suggest possible reasons why
Chinese thinking developed along the lines it did. At this point the temp-
tation is strong to make a link berween such thinking and the natural,
social, and instirutional environment of Chinese civilization. There are,
for example, the facts thar Chinese civilization, though not so autoch-
thonous as once supposed, was founded and thereafter developed in rela-
tive isolation from any other civilizations of comparable level; thar this
was done by a rather homogeneous people, both racially and linguisu-
cally; that their terrain was a large continental land mass, much of it
plain and most of it remote from the sea, very unlike the mountainous
and indented peninsulas and islands of the Mediterranean peoples; that
this terrain led them very early toward a serongly monocultural way of
life, based almost exclusively on the intensive growing of grain; thar,
according to one well-known hypothesis, in order to develop this mode
of life very far in the dry North China climate, the Chinese were
obliged to construct extensive irrigation works, which in turn required
the establishment of organized political control over large masses of
manpower, thus encouraging the formation of a strongly bureaucratic
state, that, as a consequence, commerce and other nonagrarian private
enterprise failed to make significant growth, so that the Chinese cities
became centers of political power rather than of an independent indus-
trial-mercantile bourgeoisie; and, finally, that the Chinese, because of
their concentration on this way of life, became extraordinarily aware of
the seasonal rhythm of nature, which, in North China, is marked by a
remarkable clocklike regularity.
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All these features distunguish China sharply from ancient Greece, as
well as from later European culture as a whole. Yet here we come face to
face with a consideration which should give us pause: the fact that some
of the Western conceptions seemingly most antithetical ro those of
China—notably those of a universe created and controlled by a divine
being, or of various antagonistic dualisms—are not of European origin
at all bur go back to the cultural complex of the ancient Near East. And
yet, socially and politically speaking, this Near Fastem cultural com-
plex, at least from the superficial view of a nonspecialist, seems to re-
semble more closely whar is somerimes called the “oriental bureaucratic
state,” of which China is a prime example, than it does the patterns of
Greece and Europe. How, then, on the grounds we have here postulated,
are the sharp ideological differences just mentioned to be explaned?

Most writers have simply ignored such problems by speaking vaguely
and sometimes mystically sbout the “oneness of the Orient.”” A very
few, however, notably F. 8. C. Northrop, have perceived thar vast
ideological differences separate Eastern from Western Asia and so have
chosen to group Indian with Chinese thinking, on the one hand, as
against Near Fastern-European thinking, on the other. As yet almost
nobody has pointed out that India and China, despite certain undoube-
edly strong ideological similarities, also display differences which, in the
final analysis, may be equally significant, To cite only a few examples:

Whereas India is famed for irs religions and has always exalted its
priestly class, China has produced no world religion, was already in
early times dominared by a strongly secular wrend, and possessed no
important priesthood prior to the advent of Buddhism. Whereas the
Indians have a rich epic literature and mythology, the Chinese have very
litrle of either. The Chinese, on the other hand, have been meticulous
recorders of historical events and undoubtedly possess the largest his-
torical literature of any long-lived people, whereas the Indians have been
notariously unhistorical. The Chinese have shown a genius for political
organization, so that they have repeatedly created durable empires often
extending far beyond the borders of China proper, whereas the Indians
only rarely and briefly have succeeded in uniting the Indian subcon-
rinent. The Indian caste system has no parallel in Chinese social think-
ing, even though, as we have seen, Confucianism emphasizes the hier-
archical structure of society. Finally, as for Indian philosophy, some of
its' conspicuous concepts have been reincarnanon, life as suffering,
Nirvina, subjective idealism, and the universe as atomistic, anarchic,
and unorganized; it has also produced a well-developed system of logic.
All these ideas were unknown in China prior to Buddhism, and the near-
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est Chinese approach to a system of logic was that of the Mohists, who,
however, were speedily forgotten. Can we then safely accepr these
many widely divergent ideological manifestations as products of essen-
rially similar ways of thinking or of 2 common world outlook?

This is not the place to go into 3 detailed analysis of differences such
as these, nor is this writer qualified to do so. What he would like to sug-
gest, however, is that Chinese thought needs not only o be studied in-
ternally but also comparatively and that such comparative study, in
order to be most fruirful, should not be limited to China and the West
alone. Ideally, it should also include the thought systems of other major
civilizations, as well as, possibly, some of the preliterate peoples. Fur-
thermore, if it is to achieve its real purpose, it must study these thought
systems in the full context of their institurional background (social.
political, and economic) rather than merely i vacuo.

This, of course, is a gigantic undertaking, for which, no doubt, data
on the individual systems concerned are as yet inadequate. However, as
a possible first step in its direction, thought mighe be given to the feasi-
bility of preparing a small list of key concepts or themes, formulated
with sufficient flexibiliry so that they could be applied to all the thought
systems concerned. By using them as a guide, it might then be possible
to extracr from these systems a body of data which, being grouped
around a common set of themes, would be sufficiently homogeneous to
lend itself readily to comparative analysis.

NOTES
* BisLiocnarmeat, Nore—A few Chinese works, because of the brevity of their
chapter or paragraph divisions, are cited simply according to these divisions, as follows:
Anslrets of Canfacius Docerine af the Mo
L=l Mentiu

The following works, available in Wesremn rranslations, have been cited according
1o these translations, whose wording, however, has ofren been modified by me in rthe
meereses Of CoNSISTENCy OF Zreater Accuracy:

Beak of Chanpei: James lzggw.-'i rranshanion 1 Sieeed Hedaks i.'l,lr the Ead, Vol XV (24 ed.;
Oxford, 1599)

Boik of Levd Shamg: 1. J. Ve Duwvendak, The Book af Lord Shang (London, W2E)

Chuang-rzdi: H. A. Giles, Choaamg o (2 od.; Shanghai, 1926)

Hitim-szi: H. H. Dobs, The Words of Hriineze (London, 1928)

Hueai-pan-s=si: Eyan Morgin, T the Girear Luminany (Shanghat, 1934)

Lii-akih O un-eh' i Richard Wilkelm, Frabling wnd Herbor des L Ru We (Jena, 1925)

Mo-tzii: ¥, P, Me, The Evlical amd Podttical Works of Marse (London, 1929)

Seng-chan's Gl Lam, or Boek of Chao: Walter Livbenthal, The Roak of Clun (Peiping, 1948}

Wing Ch'ung's Laun Hemg, or Criticil Essays: Alfred Forke, Lim Hewg (2 vols.; Berlin and
London, 1907 and 1911)
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Wang Shou-jen’s writings and conversations: Frederick Goodrich Henke, The Philssophy

of Wang Yamp-ming (Chicage and London, 1914)

Yiieh Ling, or Monthly Comemardi; James Legge's translation in Siceed Books of the Eaxt, Vol.

XXV (Oxford, 1885), pp. 2492310,

Many other works, unavailable in Western translation, are, for the sake of casy
reference, cited according ta the quotarions made from them in Fung Yu-lan, A Histery
of Chinrse Philosaphry, rranslated from the Chinese by Derk Bodde (Princeton: Prince-
ton University Press, 1952-53). The two volumes of this work are referred 1o a3
“Fung 1" and "Fung 2."

L Joseph Needham, “Human Laws and Laws of Nature in China and the West,"
Journal of the History of Mdeas, XI1 (1951), 3-30, 194-230.

In making rhis contrast berween the Chinese world view and the Western concepr
of the “Laws of Nature," whar Needham is concerned with on the Western side is, of
course, the traditional body of theological belief associated with the words “Laws of
Mature'" and not the changed meaning assumied by this term in rather recent times. As
to the theological concept, he points our (¢p. ar, p. 3): “"Without doubt one of the
oldest potions of Western civilizarion was that just as earthly imperial lawgivers en-
acted codes of positive law, 10 be obeyed by men; o also the celestial and supreme
rational ereator deity had laid down a series of laws which must bie obeyed by minerals,
crystals, plants, animals and the srars in their courses.” Elscwhere (p. 229) he stresses
the face thae “'in the outlook of modern science there is; of course, no cesidue of the
notions of command and dury m the laws' of Narure. They arc now thought of as
stanstical regulanmes.”

2. CF the many similar quotations in Fung 1, pp. 182-85,

3. Embodiments, respectively, of light, hear, masculinity, movement, dryness, etc.,
and of darkness, cold, femininity, quiescence, wemess, ore,

4. Ch'ien and ¥'un are the names of the two primary of the sixey-four hexagrams in
the Bogk of Changes and are graphic representations of the yang and yin, respectively.

5. CF. the many similar quotations in Fung 1, pp. 384-50,

6. Hu Shih, Development of the Logical Method m Ancient China (Shanghai, 1928},
pp. 13436,

7. A lirtle almanac contained both in the Li-shib Ch'un-ch'ine (compiled just prior
1o 235 m.c.) and in the slightly fater Book of Rires.

8. CF. the exposition in Fung 2, chap. 2, secs. 4-5, and especially the diagram on p.
28, For the quotation sce p. 24.

9. Cf. the Li-thih Ch'un-cl'iu (V, 2; Wilhelm, p. §8): “Great Onencss produced
the Two Forms. The Two Forms produce the yin and yamg"'; the Baok of
(Appendix 111; Legge, p. 373): “In the Changes there is the Sopreme Ultimare, which

weed the Two Forms™; the Husi-nan-td's seven stages of cosmogonic evolution
(chap. 2; Morgan, pp. 31-33); Tung Chim-shu's Fiiam, or “Ongin,” which “existed
before Heaven and Earth” (Fuang 2, p. 20); Yang Hsiung's (53 s.c—a.n. 18) Hsimo, or
"Mystery," which underwent successive tripartite divisions whereby it evolved into
the three fang, nine chow, rwenty-seven pw, and eighty-one ckis (Fung 2, pp. H0-$2);
Chou Tun-yi's (10I7-73) famous T si-chi T'w (" Diagram of the Supreme Ultimaze'),
whi:h'gr:piﬁmﬂy portrays the stages of cosmic evolution, beginning with the Supreme
Ulnmate, and passing through the yin and yang, the Five Elements, and thus to all
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things (Fung 2, pp. 435-38); and, finally, Yen Yilan's (1635-1704) Way of Heaven,
which acts through the ¥in and ymg to produce the four powers, which, in tum, by
means of their sixteen forms of transformarion, produce thirry-two basic conditions or
factars, as the result of which all things arise (Fung 2, pp. 636-38).

10. Cf, the conversation berween the shadow and the penumbra (chap. 2; Giles, p.
32) and the difficulr passage (chap. 22; Giles, p. 291) beginning: *“Was what existed
prior to Heaven and Earth a thing?”

Il. Actually this commentary seems to have been the joint work of Kuo Hsiang and
Hsiang Hsiu (ar. 22120, 300), but for the sake of convenience we will refer to it here
simply under the former’s name.

2. Note by Bodde in Fung 2, p. 237,

13. For an expression of this theory in Chinese Buddhism see Taumg-mi (780-841)
a5 quoted in the Chinese edition (Shanghai, 1934) of Fung 2, 793-94 (revised at this
paint for the English edition, in which, therefore, this passage does not appear).

I4. For Shao's theory see Fung 2, pp. 469-74, and for Chu Hsi's acceptance of it
see Fung 2, pp. 54647, 549-30.

15. “"Pushing backwand, (we sec that) there has never been a time when there has
not been the Echer, and wrning forward, that there will never be a time when it is not
here. Being contracted, it then passes from ‘non-being’ ro 'being,’ but this 'being’ does
not resule in (permanent) being; being expanded, it then passes from 'being” to ‘non-
being,' but this *non-being” does not result in (permanent) non-being” (Fung 2, p. 640).

16. *In the grear process of evolurionary change there is only rthe single Fther, which
circulates everywhere without interruption, . . . and so continues in an endless cycle.
. . - The Sage, because this process of rise and fall never loses its sequence and order,
refers to it as Principle ()" (Fung 2, pp. 640-41).

17. There was a dispute during che Han dynasty 25 to whether or not the Ch'in had
been @ legitimate dynasty, and therefore whether or not it had really enjoyed the sup-
portof the element water. It will be noticed thar the sequence of the elements here given
differs from thar as correlated with the scasons: (see Sec. 1), in which wood (symbaliz-
ing new plant growth) goes with spring, fire (symbolizing heat) with summer, etc.

18. Fung 2, pp. 62-63. For an exposition of Tung's whole theory of cycles see
Fung 2, d'mp. 2, 5cc. .

9. Cf. his Lun Hemg, ot Critical Esstys, chaps, 56 and 57 (Forke, 1, 471-76; 11,
200).

20. Book of Lord Shang, chap. | (Duyvendak, pp. 192-73).

21. Cf. the exposition in Fung 2, pp. 82-84,

22. Cf. Hsi Wen-fu, Ch'wm-shan Chehisiieh (“The Philosophy of Wang Ch'uan-
shan") (Shanghai, 1936), Pare 11, It should be noted that though Wang's theory of
historical progress makes him quite cxceptional in the toral range of Chinese philosophy,
certain similar temlencies are discernible in 2 few other scholars of his and the next
century, such as Ku Yen-wu (1613-82), Huang Tsung-hsi (1610-25), and Chang
Hisiieh-ch'eng (1738-1801).

23. Cf, Fung 2, pp. 679-91.

24. Cf. Fung 2, pp. 710-H, e2p. the sble on p, 714,

25. Cf. preceding secrion for T'an's theory of the yi-t'si or ether, and Sec. 4, near
enrd, for his reference to “'the Millenniom spoken of in Western books.”
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26. Cf. Fung 2, pp. 657-63, and, for the comparison of Tai with Hsiin Tzd, pp.
669-72. In his theory of the nature, Tai was anticipated in parr by Ch'en Ch'deh
(1604-77). Cf. Fung 2, pp. 639-60.

27- Fung Yu-lan gocs so far as to sssert that "Hzan Ted's Heaven . . . differs en-
tirely from that of Mencius, inasmuch as it contains no ethical principle” (Fung 1, p.
286). This statement, however, is nowhere explicitly confirmed by Haziin Tz{ himself,
being merely inferential from his toral philosophy. In fact, it seems o be contradicted
by 3 passage in Hsiin Tzl's nineteenth chapter (Dubs, p. 223), in which, in the course
of describing the / (rites, riruals, rules of correcr behavior, madinional mares, erc),
he gives to them 2 cosmic significance: “They are that whereby Heaven and Earth
umite, whereby the sun and moon are bright, whereby the four seasons follow their
sequence, wherehy the stars move in their courses, whereby all things prosper, whereby
fove and hatred are tempered, whereby joy and anger keep their proper place.”

The mystical tone of this passage, however, accords poorly with Hsiin Tad's usual
humamstic outlook. Indeed, ar the very beginmng of the same chapter in which it
appears (Dubs, p. 213), Hsan Tz gives an entrely rarionalisne explanation for the
origin of the li, saying that they were originally mstirured by the carly kings in onder
to put an enid to human disorder. On the other hand, the passage is remmuscent of cer-
tain metaphysical interpretations of the §i found in such Confucian compilations as the
Li Chi, or Baok of Ritev (sce Fung 1, pp. 343—#). As a matrer of facr, it happens to be
one of several passages in the Hitin-t2d which also appear almost verbatim ither in the
Li Chi or the closely analogous T Tai Li Chi. The thesis has already been advaneed,
on growls other than those given here, that all or mast of such passages do not actually
come from Hsiin Teil's hand at all but have been incorporated at 2 later time into the
work now bearing his name from these ritualistic texts, rather than the other way
round, 45 traditionally assumed. See Yang Yiin-ju in Lo Ken-tse (ed.), Ku Shik Pien (*A
Symposium on Ancient Chinese History," Vol. V1 [Shanghai, 1938)), pp. 13822,

28. CF. "On the Explananon of Retribution,” by Hu-ytian (334-316), in which,
after citing such aces, he concludes: “Thas the retributions of punishment or blessing
depend upon what are stimulated by one’s own (menral) activities, They are what they
are sccording to these stimuli, for which reason 1 say thar they are automaric, By
auromatic | medn that they result from our own influence. How then can they be the
work of some other Mysterious Ruler?” (Fung 2, p. 274). Cf. also the ninth-cenrary
Ch'an (Zen) monk, Hsi-yin, who, on bring asked whether cerain acrs were sinful
ar not, replied: “Ir cannot defimitely be said that they are sinful or not sinful, Whether
there is sin or not depends on the man. . . . The mind should be like 2 void emptiness.

- « Then to what can sin have attachment?” (Fung 2, p. 404). Cf, also See. C below.

29, Fung 2, pp. 64446 In the following century a2 somewhar similar view was
expressed by Tai Chen (cf. Fung 2, pp, 666-68). As pointed out by Fung Yo-lan, how-
ever, neither man wholly suceeeded in avoiding cermain logical inconsistencics in their
atternpis to break away from Chu Hasi's system, '

W0, CF, alw H, H. Dubs, Hyintse, the Moulder of Ancient Confucianism (London,
1927), chap. xiv on “Inequaliry,” which is an excellent exposition of the whaole Con-
fuctan approach to the subject.

i1 Cf. aloo Kenmeth Ch'en, “Anri-Buddhist Propagands during the Nan-ch'so,”
Harsird Journal of Asiotic Studies, XV (1952), 166-92; Arthur F. Wrighe, “Fu |
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and the Rejection of Buddhism," Jourmal of the Histary of Ideas, X11 (1951), 33-47, csp.pp.
434,

32, CE Y. P. Mei, Matse, the Neglected Rival of Confucius (London, 1934), pp. 96—
90, and Dube, Hiiintze, pp. 269-70,

33. 1. ). L. Duyvendak, The Book of Lord Shamg (London, 1928), Introduction,

. B3,
% Wen-fu, op. cit., pp. 97 and 99.

35, CF. the famous “stratagem of the empey city,” recounted in C. H, Brewin-
Taylor (trans.), S Kuo, or Ramnce of the Three Kingdomy (Shanghai, 1925), 11, 371-
73. In this episode the sagacious leader Chu-ko Liang (181-234) finds himself, with anly
2 handful of his toops, trapped in a city by an apponent commanding a huge army. He
meers the simation by throwing open the gares of the city and calmly sitring on top
of the city wall, where he plays his lute in full sight of the enemy. His opponent, con-
vinced that this is 3 mrick and that within the ciry must be concealed a large force of
soldiers, thereupon marches his soldiers away withour even venmuring an arack.

36. Abstracted from quotations in Fung 2, pp. 30-32, 47-51. For innumerable similar
correlations see the Fo Hu T img, arrributed co Pan Ku (a.p. 32-92), and translated by
Tjan Tjoe Som as Po Hu Tung: The Comprehenssve Discrssions in the White Tiger Hall
(2 vols.; Leyden, 1949, 1952).

37. For these quotations sce Fung 2, pp. 393, 396, 402,

38. Quated in J. Perey Broce {erans.), The Plilossphy of Husnan Nature, by Chu Hyi
(London, 1922), p. 68.

39. Fung Yo-lan, A Shert History of Chinese Philosophy, od. D. Bodde (New York,
1948), p. 24

40. The word here used for “movernent’” is not tung but i, “hasty or impetoous
movement” (Mathews' Chinese-Englich Dictiomary, No, 6729) . It appears agam in chap.
4§ in apposition to chimg. bur did not succeed in establishing irself a5 a rechnical rerm in
larer Taoisr lirerarure.

#. J. Percy Bruce, Chu Hsi and His Masrers (London, 1923), pp. 121-24.

42. Fung Yu-lan, The Spime of Chimese Flalosophy, trans. E. R, Hughes (London,
1947), p. 200.

43. Cf. also VIb, 7, where Mencius says of Shun and of another Sage, Yao. thar
"their course was s:mplv one of filial piety and frarernal dury,”

44. Cf. the quotations in Fung 2, pp. 396, 403, 405; also Sec. 6, A, above.

45. Quoted in Fung, Spirit of Chinese Philosophy, p. 200 (rranslanon slightly modi-
fied by me). Cf. also 1bid., p. 201, for a Taoist-like pocm by Ch'eng Hio, as well a3
Fung, Skert History of Chmese Flulosophy, pp- 291-93, for the same poem and 2 similar
one by Shao Yung.

46. These emerge clearly, for example, when we compare Tzoism as a philosophy
(the kind of Taoism we have been discussing here) with Taoism a8 a popular organized
religion. Thus in philosophical Tacism the emphasis is on the suberdinarion of man to
nature, whereas in religious Taoism the goal is the acquisition of human immormality

magical means, in other words, the gaining by man of control over natural
forces; likewise in philosophical Taoism any ides of divine causation s nigidly ex-
cluded, whereas in religious Tacism the umiverse is peopled by 4 vast host of anthropo-
maorphic deities,
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47. On this lasr poinr, cf. Tawney's description of European medicval socis! theory,
which reads almost as if it might have been writren by a Confocian scholar: “The
facts of class starus and inequality were rationalized in the Middle Ages by a functional
theory of society. . . . Society, like the human body, is an organism composed of differ-
ent members. Each member has its own funcrion. . , . Each must receive the means
suited ro its station, and must claim no more  Within classes there must be equaliry.
. .« Berween classes there must be inequality, , . . Peasants must not encroach on
thoie above them. Lords must not despoil peasants, Craftsmen and merchams must
receive what will maintain them in their calling, and no more™ (R. H. Tawney, Religion
and the Rise of Capitalism [London, 1926], pp. 22-23).

38, Lily Abegy, The Mind of East dsia, trans. from the German by A. . Crick and
E. E. Thomas (London and New York, 1952). The guotations thar follow are raken
from pp. 36, 39, and 40.



A REAPPRAISAL OF NEO-CONFUCIANISM

W. THEODORE DE BARY

From THE earliest nmes Confucianism has been concerned primarily
with the problems of men living together, Even questions of individual
ethics, upon which it has said much, have been approached largely with
a view to political and social requirements. This is because its spokes-
men in classical times directed their teachings to prospective officials
and because Confucianism in various forms has represented a state creed
or cult for centuries. Yet study of the Confucian tradition after the
classical period has tended to overlook the development of its political
and social doctrines and their relarion to those reachings which became
the official orthodoxy through incorporation into the civil service ex-
amination system. This has been especially true of that vast intellecrual
movement which was launched in the carly years of the Sung dynasty,
during the eleventh century a.p., and which continued to exert a pre-
ponderant influence in China down to modern times.

There are several reasons for such neglect of this important aspect of
Chinese thought in later centuries. The new meraphysical, psycholog:-
¢al, and ethical theories of the Sung period, together forming the basis of
what we now call “Neo-Confucianism,” have been of more lasting sig-
nificance, since they transcend the time and place of their creation.
Thar Western students of Chinese thought should have been atracted
first to this aspect of the revival was natural. Centuries ago the Japanese
and Koreans were similarly atrracted to the philosophical writings of
Chu Hsi and his school and were deeply influenced by them,

Another reason for the greater interest in Neo-Confucianism has been
the tendency to artach special importance to whatever seemed new in
the thought of a given period. Neo-Confucianism was clearly a new
development, borrowing much from Buddhism and Taoism in order o
supplement and expand the teachings reccived from the classical ex-
ponents of this school, whereas the more practical thought of the Sung
school seemed, on the surface at least, to follow traditional lines, dealing
with age-old Chinese institutions and with social problems which had
been often met and handled in the same way before.

The study of Confucian political thought has also suffered from the
general disfavor in which this school has been held recently by those

81
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who have attribured to it all the evils and weaknesses of the old order in
China. A reflection of this is the view that Confucianism was inherently
reactionary and sterile, so thar little of importance was thought or done
in the political and social spheres. Unfortunaely this impression has too
often been confirmed by the few modem students who have sought ro
dispel i, since they have been prone, especially in writing for a Western
audience, to think of Chinese political thinkers as something of a marvel
if only they approximated the ideas of an influential Western writer.
Such attempts to rehabilitare Chinese thought have usually been self-
defeating. On close examination the thinker in question has proved to be
more deeply immersed in his own tradition than was originally sup-
posed, so thar the resemblance to Western writers was largely super-
ficial, or else his originality could not be seen in its true propertions so
long as the traditions from which he deparred remained poorly under-
stood.

Even a cursory study of the Confucian revival in the Sung, however,
shows that its leading spokesmen were as vitally concerned with the
immediare problems of Chinese sociery as with the ultimate problems of
human life. Moreover, since some of the major problems and institutions
of Chinese sociery have persisted in the same form for centuries and
even today have by no means wholly changed, such a study helps w0 ex-
plain why Confucian tradirion should have a continued relevance to the
understanding of Chinese society. In particular the early Sung Con-
fucianists gave their atrenrion to the validity of the basic ethical doc-
trines and ideals of their school when applied 1o the social and political
situation confronting them. The answers they gave to some of the ques-
rions which arose reveal thar a close relationship existed berween Neo-
Confucian doctrine and important political developments of the Sung pe-
riod, such as the reforms of Wang An-shih.

In this respect the Sung may be unique, for the scope and diversity of
its intellectual life is wider than in some other periods of Chinese his-
tory. Yet, despite the Neo-Confucian tendency in later dynasties to re-
gard ethical and metaphysical questions as alone worthy of considera-
tion, the fact remains that Confucianists in office went on grappling
with the problems of government, and individual wrirers of great stature
still appeared to take up the challenge which these problems presented.
Among the latrer Huang Tsung-hsi and Ku Yen-wu may be cited as our-
standing examples in the seventeenth century. To study Confucian
thought in this sphere involves special difficulties, since in the West
particularly we have only begun to study some of the key institutions
which were the subject of their discussions, and without such back-
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ground studies it is difficult to appreciate the significance of their work.
But, as we progress along both fronts, institurional and inrellecrual his-
tory can contribute much to cach other and in the process enlighten us
as to the true range, depth, and vitality of traditional Chinese thoughr.

In the future, studies of this type should be of increasing imporrance.
For one thing they would throw new light on the original deposit of
Confucian teaching, showing how the Classics were interpreted and
their doctrines applied in radically different circumstances from those of
Confucius and Mencius. Furthermore, in their application to the histori-
cal scene in China there may be some lessons which have an indirect
bearing on the problems of our own society. For instance, as our own
government has expanded its functions in recent decades, it has encoun-
tered problems involving civil service, standards of competence and
loyalty, corruption and factionalism in office, economie controls and red
tape—problems which are not new but have become far more acute in a
vast and unwieldy bureaucracy. On these questions the Confucianists
are better qualified to speak than many other writers in the past, since
they have had to face them for centurics in their own highly centralized,
bureaucratic government. Finally, study of the more practical aspects of
Chinese thought should be of value as a basis for studies in comparative
thought. The same Confucian ideas take on new meaning and sig-
nificance when adapred ro different social requirements in the later Chi-
nese dynasues, in Japan during the Tokugawa period, and in Korea
under the Yi dynasty. Only when these divergent experiences are as-
sessed can the social implications of Confucian doctrine be formulated in
sufficiently general terms to be of use for broader comparative studies.

The present survey of Sung thought is not the fruit of as close an
acquaintance with the period as would be desirable in anyone artempting
such an ambitious project. The writer has been led back o rhis period
through his studies in the work of Huang Tsung-hsi, whose history of
Confucian philosophy in the Sung and Yian dynasties (Sumg Fiian
Hsiieh-an) served as the starring poine for this investigation. It is ro be
hoped that others better qualified will pursue the subject o greater
advantage.

1. Han Yii and the Confucian Inheritance of the Sung School

No account of the early Sung school can begin without some mention
of the late T"ang writer, Han Yii (786-824), who became the patriarch
of this school. Today the influence of Han Yii on Chinese thoughr is not
always appreciated. Often he is regarded as merely a grear prose seylist.
and in histories of Chinese philosophy his imporrance is apt to be over-
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looked because he made no original contribution to the speculative
thought which flowered in the metaphysical systems of the Neo-Con-
fucian masters in the Sung. There is some truth in whar Fung Yu-lan
says about Han Yii's intellectual manifesto, On the Origin of the Way
(Yeian Tao): *Han Yii is primarily famous as one of China’s great prose
stylists, and there is lirtle of purely philosophical interest in what he
says here.'" Nevertheless, it should be recognized that as an essayist
Han Yii was far more concemed with content than with elegance of
language and adopted the classical prose style (ku-—wen) precisely be-
cause it enabled him to state his convictions with grearer clarity and
force than did the elaborate parallel prose style of his day* These con-
victions may not be of “purely philosophical interest,” since they have
to do with immediate ethical and political problems, nor are they original
with Han Yii. And yet the forceful manner in which he advocared them
made an indelible impression on generanons of scholars and officials who
followed in the main stream of Confucian thought, including many
thinkers whose philosophical views differed widely in other respects
and many men of affairs who were largely unconcerned with philosophi-
cal issues. Among these articles of belief which formed a common legacy
for most later Confucianists, the following may be cited in particular:

1. Uncompromising rejection of Buddhism and Taoism as subversive
of public morality.

2. Reassertion of Confucian ethics as essennial o political stabilicy
and social welfare.

j. Confucian cthnocentrism—ithe rejection of certain ideas as in-
herently evil because they are foreign.

4. Formulation of Confucian orthodoxy in regard to texts and trans-
mission.

5, The importance of energetically upholding this erthodox tradition
and asserting its validity for later times, even againsc opposition from
the court and hostile public opinion.

Of these characteristic features of Han Yii's thoughr, perhaps only
the last requires some explanation here.’ His role as a defender and
definer of Confucian orthodoxy is fairly well known, but it is not usnally
recognized that in his time to take up this role also put him in the posi-
tion of a reformer and nonconformist. During the T'ang dynasty Bud-
dhism and Taoism, though to him insidious heresies, had frequently en-
joyed the patronage of the court and had also won favor with many in-
tellectuals. To oppose them as Han Yi did sometimes involved paying a
heavy price. When, for instance, he remonstrared with the emperor
against the latter’s intention to venerate publicly a supposed relic of the
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Buddha, Han Yii narrowly escaped execution for his forthrightness and
was subsequently banished from the court.*

On the other hand, Confucian orthodoxy as he understood it was by
no means generally accepted even by those classed as Confucian schol-
ars. Supposedly the imperial bureaucracy remained a stronghold of Con-
fucianism even during the years when Buddhism and Taoism attained
their greatest popularity, since entrance to the civil service was gen-
erally limited to those who qualified through the Confucian-style ex-
aminations. Yet in actuality the civil service examinations, despite their
Confucian provenance, did little to perperuate the more viral reachings
of this school. It is true that one of the many types of examination which
candidates mighe elect to rake in the T"ang dynasty was devoted exclu-
sively to the Confucian Classics (that for the ming-ching degree), but it
stressed memorization of the texts and their commentaries, not an under-
standing of their teachings.* Toward the end of the dynasty scholars
narurally enough looked upon this kind of “learing” with some con-
tempt and preferred to seck the degree awarded to those proficient in the
composition of prose and poetry (the chin-shik degree). The effect of
this was to fill the ranks of Chinese officialdom with men skilled at writ-
ing the prescribed forms of prose and poetry but not necessarily with
able exponents of Confucian doctrine in the politcal sphere. Other
writers in Han Yii’s time strenuously criticized this state of affairs and
called for a change in the examining procedure so that less emphasis
would be put upon memorization or literary skill and greater stress laid
on comprehension of the general meaning of the Classics and an appreci-
ation of the Way of the sage-kings—that is, Confucianism as a way of
life and a guide 1o good government.®

Han Yii too regarded Confucianism as more a way of life than an
academic discipline. Initially he had suffered repeated setbacks in his
attempt to win the coveted chin-shik degree, which he achieved only
after failing three times. Even then he obtained official appointment only
long after taking three supplementary examinations, an experience not
unusual among candidates for office in the T"ang dynasty. But while his
progress in an official career was thus held up, Han Yi devoted himself
to writing and teaching, and this was unusual inasmuch as he conceived
of himself as more than a mere tutor of reading and writing, being con-
vinced that the business of a teacher was to inculcate the principles of
Confucianism as the grear classical philosophers had done.”

In this way Han Yii established himself as the exponent and ex-
emplar of 2 new ideal, a new a0 as it were: the scholar whose worth was
not measured in terms of his success in achieving high office and a big
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salary but rather in rerms of his devotion to reviving and reasserting
Confucian reachings in a decadent age. Ar one point he openly declared
that pursuit of an official career through the examinations was incom-
patible with true scholarship.® By this he certainly did not mean to rule
out government service altogether, for the ultimate aim of any true
Confucianist must be to exert some influence on the conduct of govern-
ment, and eventually Han Yii himself won high honors as an official.
Bur, like his idol Mencius, Han Yii insisted that official employment is
not an end in itself, Steadfast devotion to principle, which for Han Yii
meant adherence to Confucian tradition, must be the true end of the
scholar, and acceptability to the court is no measure of orthodoxy. Re-
gardless of either official disfavor or unpopularity with the general pub-
lic, the genuine scholar must adhere to the Confucian code and strive to
spread it.

In this respect Han Yi's ideal contrasts with another way of life
which appealed to men of his ime: the monastic ideal of Buddhism and
the Thoist ideal of the recluse.* These called upon men to “leave the
world," withdraw from society and abandon the worldly cares of men,
But to a thoroughgoing Confucianist like Han Yii the disappointments
of political life and the burdens of one's social obligations could never
justify rearing from the field of struggle. Han Yii was a crusader and
thoughe of himself as almost a martyr to his cause, In the past both
Mencius and Hsiin Tzii had exemplified this ideal, standing fast against
the evil rendencies of their times. Han Yii obviously sees himself as
their successor in his own day, who is ndiculed or persecuted for his
independence of mind and devotion to an ideal. His writings, particu-
lacly since his style was so expressive of his inmost personal feelings,
eloquently impart this sense of his mission (which was nearly an obses-
sion with him) as a lone defender of the True Way 1

Han Yii's biography in the New T ang History, written two centuries
later by leaders of the Sung school who regarded him as something of 2
parron saint," portrays him in this same light:

From the Chin dynasty (a.0. 265-420) through the Sui (590-618), while Tuoism
and Buddhism were widely practiced, the Way of the Sages (1.e., Confucianism) was
earried on without interruption, but the Confucian scholars uilized the orthodax ideas
i the world (of Canfucianism) to give supportto the strange and supernacural. Han Yii
alone grievingly quoted the Sages to combar the errors of the world, and, although
mocked at by others, he mer rebuffs with renewed ardor, In the beginning nobody be-
lieved in him, but finally he gained great renown among the people of his generation.
Of old, Mencius, who was removed from Confucius by anly rwo himdred years, had

refuted Yang Cha and Mo Ti. But Han Yi, who atracked these two schools (of Bud-
dhism and Taoism), came more than one thousand years after (Confocins). In destroy-
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ing confusion and reviving orthodoxy, his merit is equal ro and his energy double (that
of Mencius). . . . Since the death of Han Y, his words have gained wide currency, so
that scholars now look up to him as if he were Mount T'ai or the Great Dipper.”

In view of the tendency in some recent works on China to stress the
stereotyped character of Neo-Confucian thoughe, as if to suggest that
later scholars were motivated exclusively by a concem for strict ortho-
doxy and blind conformity to whatever was sanctioned by the state, it
is worth drawing attention to Han Yii as a symbol in this earlier period
of the two-sided nature—art once traditionalist and nonconformist—of
much Confucian thought in later centuries. No ane will deny that there
were powerful forces working to compel conformity to the established
order or thar through the examination system and imperial patronage
generations of educated Chinese were wedded to a sterile scholarship,
But alongside those whose Confucianism was only a means to office, or
a guaranty of their political and intellectual reliability, stood others who
took up the challenge of their times and did more with their Confucian
inheritance than simply pass it along untouched to others. Among the
intellectual pioneers and polirical reformers were many who withstood
the opposition or condemnation of the state. Long before Chu Hsi's
commentaries became standard texts in the examination halls of the
Ming and Ch’ing dynasties, Chu Hsi himself suffered at the hands of the
government for his independence of mind and, when he died, was sub-
jected to further abuse by an annalist of the existing regime who de-
scribed his funeral as 2 “gathering of heretics from all over the empire to
follow the arch-heretic to the grave."** Again, after Chu Hsi's own in-
terpretation of the scriprures was accepted as orthodox by the Ming,
others like Wang Yang-ming rejected it and established their own
schools, which were likewise subjected to official persecution. Later
still, the Tung-lin school, Huang Tsung-hsi, and Ku Yen-wu—to name
only a few—carried on this tradition of independent thought and scholar-
ship by standing in opposition to the court, or aloof from it, and by pro-
testing in the name of true orthodoxy against that debased form of Con-
fucian “Jearning” which had the seal of state approval. That they were
dissenters means, of course, that they were not representative of their
times. In their own lifetimes they influenced only a few compared to the
great number who followed the established parrern and sought their suc-
cess in serving the raling power. Bur it is also true thar from these few
dissenters came the outstanding contributions to the development of
Chinese thought. It was to them thar later ages looked for guidance, and
it is to them that Confucianism owes its survival as a living tradition
nstead of simply as a stare culr.
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Han Yii was not a scholar or classicist in the usual sense. He did not
devore himself to the exegetical study of Confucian scripture, as so
many commentators did before and after him.** What concerned him
were the essential teachings of the Classics, reduced to their simplest
terms. These were the ethical precepts which underlay good govern-
ment and social harmony: chiefly the Five Human Relations or Obliga-
tions between ruler and subject, father and child, husband and wife,
clder and younger brother, and friend and friend, rogether with the per-
sonal virtues proper to each. For Han Yii a return to the Ancient Way
involved primarily moral reform and not political reform as we under-
stood it. The reformers of the Sung school, however, pursuing the same
ideal of Confucianism as a living faith, extended it to almost every
sphere of life and especially to political and social institutions. Thus
conservatism and reform were to be united under the banner which
proclaimed “Restoration of the Ancient Order” (fu-ku) %

2. Origins and General Character of the Sung School
A, HU YUAN

The development of Neo-Confucianism in the Sung dynasty is gen-
erally traced down through those who contributed most to the impres-
sive synthesis of Chu Hsi, which, to judge only from its lasung influence
m Japan and Korea as well as China, must be accounted the crowning
achievement of Sung thought. With Chu Hisi as a reference point, it has
been customary to work back through the intellectual genealogy of the
Ch'éng-Chu school to Shao Yung and Chou Tun-i, who in the early years
of the dynasty formulared some of the basic principles embodied in this
synthesis.

This line of transmission gtarting with Chou Tun-i is followed, for
example, in the biographical section of the Sung History, where con-
tributors to the new Ch'éng-Chu orthodoxy are classified under the spe-
cial designation of Tao-hsiich-chia (roughly: “followers of the True
Way"), while other important thinkers of the period are classed simply
as Ju-lin, “Confucian scholars.”* It is principally to the reachings of the
former group, the Tas-hsiich-ckia, that the term *“Neo-Confucian' has
been applied in the West.”?

Orher intellectual historians of the period, however, have traced the
origins of the Sung school in general back to other sources. In their
monumental Survey of Confucian FPhilosophers in the Sung and ¥iian
Dynasties (Sung Yian Hgieh-an)'* the great Ch'ing scholars, Huang
Tsung-hsi and Ch'uan Tsu-wang, dispel at the outser the notion that
Chou Tun-i was the chief progenitor of the Confucian revival in the
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Sung.** This honor must go instead to Hu Yiian (993-1059) and Sun Fu
(992-1057). More than twenty years the senior of Chou Tun-i, Hu
Yiian® was recognized in his own time as the leader of the Confucian
renaissance, presiding over one of the outstanding private academies of
his time, where he taught the Confucian Classics as guides to the ethical
life rather than as mere texts to be studied for the civil service examina-
tions. In this respect Hu Yiian may be taken as one of the earliest in a
long line of reachers who made private academies, in contrase 1o official
schools, the leading inrellectual centers of China from the eleventh ro the
seventeenth centuries. So important was the contribution of these acade-
mies to creative thought and independent scholarship thart, according to
the Ming historian, Wang Ch'i, it is through them thar the origins and
development of Neo-Confucianism can be traced ™

Hu Yiian was above all a teacher who took seriously his duties as a
moral preceptor of youth and stressed an appreciation of the reacher-
disciple relationghip as essential to genuine education. Thus it was re-
garded as noteworthy in his time that Hu Yiian “adhered strictly to the
tradirional concept of the master-disciple relationship, treating his stu-
dents as if they were sons or younger brothers, and being trusted and
loved by them as if he were their father or elder brother.”=

The philosopher Ch'eng Yi, though a student of Chou Tun-i, was
himself a protégé and devored disciple of Hu Yian® and restified ro the
latrer's remarkable moral influence over his students: *“You ean recog-
nize at a glance anyone who has studied under the Master of An-ting by
his purity and sincerity and his calm, amicable disposition,"'**

Hu Yiian's effectiveness as a teacher was also affirmed after his death
by one of his leading disciples who, when questioned by the emperor
Shén-tsung as to who was superior, Wang An-shih or Hu Yiian, replied:

My master was teaching students in the Southeast abour the Way and Virtue,
Benevolence and Justice, when Wang An-shih was still busy in the examination halls
working for the chin-shil degree. It is said thar the Way of the Sages has dhree forms,
anc:lpfc ('), Practice (yung), and Literary Expression (w#n). The bond berween
prince and minister and between father and son, Benevolence, Justice, Rires and Music—
these are things which do not change through the ages; they are Principles. The Books
of Poetry and Hisrory, the dynastic histories, and the writings of the philosophers—
these perpetuate the right example down through the ages; they ace its Literary Ex-
pression. To initiate these principles and pur them into practice throughour the Empire,
mbg the life of the people and ordering all things o imperial perfection—this is

Ce.

Our dynasty has nor through its mccessive reigns made Principle and Practice
the basis for the selection of officials. Instead we have prized the embellishments of con-
ventional versificarion, and thus have corrupted the standards of contemparary scholar-
ship. My teachier (Hu Yian), from the Ming-tao through the Pao-yiian periods (1032-
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40), was greatly distressed over this evil and expounded w his students the tmhj_ng
which aims at clarifying Principle and carrying it out in Pracrice. Tirelessly and with
wndaunted zeal, for over twenty years he devoted himself wholly to school-teaching,
first in the Soochow region and finally ar the Imperial Academy (T ai-hsiiek). Those
who have come from his school number at least scveral thousands. The fact thar today
scholars recognize the basic importance 1o government and education of the Principle
and Pracrice of the Sages is all due to the efforrs of my Master. Wang An-shih cannot
even be compared to him!™s

This tribute to Hu Yiian suggests several characteristic features of
the Confucian revival in the early Sung. Hu Yiian is both a traditionalist
and a reformer. He is 2 moralist, not a metaphysician, and his primary
mterest is in the application of Confucian ethics to the problems of gov-
ernment and everyday life. Hu Yiian is also an independent scholar, one
whose success came through years of private study and teaching, and
who gained official recognition only late in life. Echoing criticism of late
1ang writers of the literary examination system, he condemns it as a
perverter of scholarship and as productive of a mediocre officialdom,
Finally in the threefold conception of the Tao as Principle, Practice, and
Literary Expression, which Hu Yiian expounded so effectively among
early Sung scholars, we have a concise statement of the aims of the Sung
school in their most general terms, amplifying Han Yii's initial reasser-
rion of the Confucian Way and suggesting the broad lines along which
it was to be developed by the manifold activities of Sung scholars.

According to this view, the Classics were to be studied as deposits of
eternal truth rather than as antiquarian reposirories, and the true aim of
classical studies was to bring these enduring principles, valid for any
place or time, to bear upon both the conduct of life and the solution of
contemporary problems. Conversely, no attempt to solve such problems
could hope to succeed unless it were grounded on these enduring prin-
ciples and underraken by men dedicated to themn. Yer neither classical
teaching nor a practical program of reform could be furthered except
through the mastery of lirerature and writing—nor the intricacies of
form and style with which the literary examinations were concerned
but literature as a medium for preserving and communicating the truth
in all its forms. Therefore these three concepts, Principle, Practice, and
Literary Expression, were seen as essential and inseparable constituents
of the Way, which, as the Sung school exemplified it, embraced every
aspect of life. In a sense they may be called the Three Treasures of Con-
fucianism, just as Buddha (Truth), Dharma (Law or Scriprure), and
Sangha (Monastic Discipline) are the Three Treasures of Buddhism
which the Sung Confucianists songht to displace.



A Reapprmsal of Neo-Confuciantsin 01

With this in mind we should be prepared to recognize the many-sided
character of both the Confucian revival in the Sung and its individual
representatives in this period. The broad current of political reform,
most conspicuously promoted by Wiang An-shih, and the work of the
greae Sung historians, such as Sung Ch'i, Ou-yang Hsiu, Ssu-ma Kuang,
and Ma Tuan-lin, are as much the products of this revival as Chou
Tun-i's Diagram of the Supreme Ultimate or the commentaries of Chu
Hsi. And the work of Chu Hsi himself must be appreciared as an expres-
sion of the Sung spirit in the fields of history and politics as well as in
classical scholarship and meraphysics. The Sung, indeed, has been
known for its versatile intellects: Wang An-shih, whose reputation as
an outstanding classical scholar in his day has been overshadowed by his
fame as 2 statesman; Ssu-ma Kuang, his chief political antagonist, who is
better known today as one of China's great historians; and Su Tung-p'o,

perhaps the outstanding literary figure of his time, who was also a man
of affairs and played a leading part in the political struggles of that
memorble era. These men—to name just a few—are all beneficiaries of
the creative and wide-spreading energy of the Sung revival, and their
individual accomplishments, spectacular though they may be, should not
he seen in isolation. Their several contributions may have been most sig-
nificant in one particular sphere of activity, either that of Principle,
Practice, or Literary Expression, but both alone and rogether they
exemplify the ideal of unity and universality which the Sung school
strove to fulfil.*

Especially in its emphasis upon the practical application of Confucian
principles to problems of the day, Hu Yiian's threefold formulation
points to the fact that political, economic, and social thought were to be
as integral a part of the Confucian revival as were classical studies and
philosophical inquiry. In his own teaching Hu Yiian exemplified rhis by
his insistence upon practical measures to improve the people’s liveli-
hood, to strengthen military defenses against the barbarian menace, to
expand irngation projects in order to increase agricultural production,
and also o promote mathemarical and astronomical studies® Bur Hu
Yiian never became a practicing politician and cannot himself be called
a political refoniner. For him a career devored ro reaching was the most
effective way of putting classical principles into practice, since the
?‘ainir:g of able men was a prerequisite to any program of general re-
‘orm.

B. SUN FU AND SHIH CHIEH

Another scholar of the time who distinguished himself as a teacher

and must be acknowledged as one of the founding fathers of the Sung
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school is Sun Fu (992-1057).7" Like Han Yii and Hu Yiian, he had failed
to win recognition in the literary examinations. Reniring to T ai-shan in
Shanrung, Sun dedicated himself ro the study and reaching of the Clas-
sics. In the school he opened there, which became one of the most
famous private academies of the time, he affirmed the need for a new
appreciation of the Classics and for a return to true orthodoxy. Among
the Classics, Sun gave special atrention to the Book of Changes and the
Spring and Auturm Annals. Of his studies on the latter, Ou-yang Hsiu
wrote thar Sun sought to express its essential meaning in the simplest
terms, without regard to the diverse and confusing commentaries on the
work, 5o as to clarify its ethical implications and the application of the
Way of the sage-kings to the problems of his time.**

Sun's repudiation of the degenerare intellecrual rendencies of the time
15 reflected in a work by one of his ourstanding disciples, Shih Chieh
(1005—%5),% entitled Strange Teachings (Kuai Shuo). Here the Way of
the ancienr sage-kings and Confucius is upheld as the only true and im-
mutable teaching down through the ages. Specifically condemned asone of
three unorthodox paths to learning, along with Buddhism and Taoism, is
the mastery of conventional literary forms for the state examinations. ™
Thus, again, a reform in the civil service examinations is pointed to as a
firse step in the direction of general reform, and it was to become a burn-
ing issue in the political debates of the time. Without a change in the
examination system, men of character and true leaming could find their
way into the government only with difficulty. Officials whose accom-
phshments were purely literary—and thar only in a narrow and super-
ficial sense—could not be depended upon to promote the general welfare,
to adopt policies based on Confucian principles, or conscientiously to
implement such policies if it entailed sacrificing their own interests,

Unforrunartely this arrempr to rally the serious scholars of the land in
support of a new political program, with the aim of bringing into the
government a corps of competent officials sympathetic to these objec-
tives, necessarily involved the creation of an organization much like a
polirical party commitred to the formation of a government composed of
like-minded individuals, Chincse political tradicions did not allow for
such a development, however. Rulers had always looked with suspicion
on any political alignment which mighe bring pressure upon the throne
or threaten its security. Moreover, those in power ar court were prone
to regard any organized opposition as “factions” or “cliques,”" bent on
serving their own interests rather than those of the state, and therefore
potentially subversive.* One of the main objectives of the civil service
examination system was to prevent “packing” of offices with represent-
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atives of any single group or faction through favoritism in the recruit-
ment of officials, and this was in part the reason why the reformers of
this period considered the examination system such an obstacle to their
plans. Thus the political movements associated with the Confucian re-
vival, in so far as they were aggressive and well organized, were bound
to stir up contention and become involved in bitter “factional” strug-
gles. Consequently, the Northern Sung period was torn by intense party
strife, which increased rather than abarted as the dynasty wore on. Also
for this reason many of the reforms atrempred in this age of great politi-
cal acrivity came to nothing in the end, because each faction, on coming
to power, tended to make a clean sweep of policies and personnel associ-
ated with the displaced regime.”

3. Proponents of the New Order
A. FAN CHUNG-YEN

The first steps taken in the government itself to implement a broad
program of reform were sponsored by Fan Chung-yen (989-1052),* the
statesman and general whose patronage of Hu Yian and Sun Fu had
brought them to the capital as lecturers in the Imperial Academy. Some-
thing of a self-made man, who had been orphaned at the age of two, Fan
was a deep srudent of the Classics, especially the Book of Changes and the
Mean. He was also known as a staunch defender of the Confucian Way
and a vigorous opponent of Buddhism. As 2 young man he had adopred
for himself the maxim, “‘Before the rest of the world starts worrying,
the scholar worries; after the rest of the world rejoices, he rejoices.”*
During the reign of Jen-tsung (1023-56) Fan tried as a prime minister
1o implement a ren-point program including administrative reforms to
clitminate intrenched bureaucrats, official favorinsm, and nepotism; ex-
amination reform; equalization of official landholdings to insure a suf-
ficient income for territorial officials and o lessen the tempration to-
ward bribery and squeeze; land reclamation and dike repair to increase
agricultural production and facilitare grain transport; creation of local
militia to strengthen national defense; and reducrtion of the labor service
required of the people by the state.”

Of Fan's policies those dealing with education and the examination
system had the most significant effect. In his memorial he called for the
establishment of a national school system, through which worthy men
could be trained and selected for the civil service. Though this would
represent a departure from dynastic precedent,® Fan justified it as a
return to the system set forth in the Classics as obtaining under the
benevolent rule of the early Chou kings. He also asked that in the ex-
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aminations for the chin-shili degree more importance be atrached to an
understanding of the Classics and of political problems than ro the com-
position of poetry. One of his most revealing proposals was to abolish
the pasting of a piece of paper over the candidate's name on an examina-
tion paper, a practice designed to insure impartial judgment by the ex-
aminer. The reasoning behind this suggestion follows from the impor-
tance Fan always attached in both teaching and polirics ro a man's per-
sonal integrity. It was just as vital to know the candidate's moral char-
acter as his literary and intellectual capacities, which it was impossible
to judge except from personal knowledge.

Prompted by Fan's memorial, the emperor called for a general discus-
sion of these questions at court. Fan's proposals were supported by
Sung Ch'i and others, who expostulated against the evils of the existing
system and urged a “return” to the ancient ideal. As a result a national
school system was promulgated by Jen-tsung in 1044, calling for the
establishment of a school in each department and district to be main-
rained and staffed by the local magistrate. At the same rime the civil
service system was reformed so that the examinations were divided into
three parts, with priority given to problems of history and politics, then
to interpretation of the Classics, and last to poetry composition.™” Sub-
sequently mstruction in the Imperial Academy was also revamped by
Hu Yiian to conform to the methods he had used in his privare academy,
which Fan had indorsed.**

Thus, as the recent historian Ch'ien Mu has put it, **with Fan Chung-
yen at court and Hu Yiian in the schools, the whole pattem of the Sung
school was laid our.”*

¥. OU-YANG HSIU

Few of Fan's reforms survived when he fell from power as a result of
birter factional struggles. Bur his influence, and that of Hu Yiian, re-
mained among 4 number of men who were to dominate the intellectual
and political scene for decades to come. First among these stands Ou-
yang Hsiu (1007-72), the master of prose and poetry, the historian and
statesman whom the brilliant and versatile Su Tung-p'o ranked with the
greatest of Chinese writers. “In the discussion of grear principles he
resembled Han Yii; in the discussion of public questions he resembled
Lu Chiby; in narrative writing he resembled Ssii-ma Ch'ien; and in the
writing of poetry (shik and fu) he resembled Li Po.”'+

The terms in which Su pays tribute to the extraordinary genius of his
master have special significance here. Ou-yang Hsiu has probably been
hest known as the writer who rediscovered Han Yii and made his “'clas-
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sical prose style” (ku-wen) the standard for centuries. But Su says that
it is in the “discussion of great principles” (Jun 1a ras) thar they resemble
each other—thar is, as writers on philosophical and moral questions.
Ou-yang Hsiu's fame as a historian is well established by virtue of the
leading part he took in compiling the New History of the T"ang Dynasty
and the New History of the Five Dynasties, and so the resemblance be-
rween him and the great classical historian, Ssti-ma Ch'ien, is under-
standable. In his own time, however, Ou-yang was equally well known
as a writer on public questions and as the statesman who shared with
Fan Chung-yen leadership of the Sung school in official circles,

Berween these latter activities and his historical srudies there was in
fact a close connection. Hu Yiian, Sun Fu, and Fan Chung-yen had de-
voted themselves especially to study of the Book of Changes and the
Mean, as containing the most important truths of the Confucian reach-
ing; and in this way they had opened up the field of classical study which
Chou Tun-i and the Ch'éng brothers were later to develop so spectacu-
larly.** Ou-yang Hsiu, though an admirer of these carlier scholars and a
political ally of Fan Chung-yen, had little interest in the Book of Changes,
to which he considered the appendixes of dubious authenticity, and he
thought the Mean much too abstruse and impractical. For him study of
the Spring and Autumn Ammals was of the first importance, since in this
history were embodied the essential teachings of Confucius as applied
to events in the practical order. The three carly commentaries on this
work he rejected precisely because they obscured its original ethical
import.* Thus as a historian and statesman who found in history lessons
of practical significance for his own time, Ou-yang Hsiu appears in a
role which prefigures that of Ssii-ma Kuang, perhaps the most eminent
historian of the period and the great political opponent of Wang An-
shih.

As the intellectual heir of Han Yii, Ou-yang Hsiu proved himself a
mighty champion of Confucian orthodoxy, who carried on Han Yii’s
struggle against the twin evils of Buddhist escapism and literary dil-
etrantism. ¥ He insisted that “literary activity just benefits oneself,
while political activity can affect the situation around us.”** In him also
the Sung school found a vigorous defender of the scholars’ right 1o or-
ganize politically for the advancement of common principles,* and in
him many of the leading figures of the next generation, such as Wang
An-shih, Ssii-ma Kuang, and Su Tung-p'o, discovered a patron and

SpOnSOr.
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C. WANG AN=SHIH

Wang An-shih himself, though in his later years the archenemy of
those in the main line of Neo-Confucian succession, was in his early
years the prorégé of several leaders of the Sung school. He ealled Fan
Chung-yen “a teacher for the whole world"* and wrote a poem to Hu
Yiian praising him for his steadfast devation to scholarship. Wang’s
debt to Ou-yang Hsiu, who helped him to gain recognition at the capi-
tal, was such that he has been numbered among the disciples of this great
scholar.® Han Ch'i (1008-75),* another protégé of Fan Chung-yen who
was a powerful confederare of Ou-yang Hsiu in the councils of three
successive emperors, was Wang's superior during his novitiate in public
office, and, though the two later differed sharply on political questions,
Wang rerained a high personal regard for his former mentor.®

Moreover, Wang’s relation to the Confucian revival was one which
went beyond purely circumstantial associations and acquaintances. His
personal outlook too—his approach to classical scholarship, his view of
history, and even much of his political philosophy—was strongly in-
fluenced by the intellectual climate which the early Sung school pro-
duced. This fact has been somewhat obscured by the subsequent course
of the Neo-Confucian movement, inasmuch as tradition has followed
Wang's opponents in condemmning him as unorthodox. In more recent
times, owing to the general unpopularity of traditional Confuctanism,
few have cared to re-examine this judgment; the tendency has been to
glorify Wang as a reformer who boldly broke with established tradi-
tion. Yer in Wang's own time tradition was by no means so well estab-
lished, and only when the underlying tendencies of the Sung school are
examined can the true relation of Wang's reforms to the Confucian tra-
dition be understood, Only then can we appreciate the extent to which
his program was inspired by the same ideal which had stimulated many
of his predecessors and how in the end the controversies provoked by
his policies served to define more sharply the orthodox tradition.

#. The Confucian Program for the Sung

It has already been shown that the spread of Buddhism from the fourth
to the tenth centuries presented Confucianists with a special problem
and a specific occasion for urging a revival of their docrrines. It is also
true thar the carly Sung Confucianists attacked certain established insti-
tutions as falling far shore of the ancient ideal. This implied, in effect, 2
conflict between craditions, or perhaps more accurately a conflict be-
tween accepred institutions, on the one hand, and, on the other, hal-
lowed ideals never actually established or attained in historical times.
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Thus in the Sung dynasty those who advocated a return to the classi-
cal order implicitly, and often explicitly, rejected a tradition which had
become established through more than rwelve centuries of social devel-
opment and which was in some respects supported by the prestige of the
greatest imperial dynasties. Tt was only natural for later conquerors and
statesmen to hope that they mighr themselves achieve the power and
magnificence of the Han and T'ang dynasties and to see in the institu-
tions they had established the key to dynastic success. Yet the Neo-
Confucianists could not accept such a view. To follow the Han and
T'ang was not enough; indeed, it might be fatal, for both the Han and
the T'ang had evenwmally succumbed to corruption and decay and had
left to posterity as vivid an impression of final weakness as of initial
strength, Hence the necessity for a complere reappraisal of mstitutions
inherired by the Sung, if it were to avoid their fare, To this was added a
special sense of urgency arising from the threar of foreign conquest, an
almost constant danger to the life of the dynasty.

As an expression of this view we may cite a memorial on the state of
the nation submitred to the emperor Jen-tsung in 1050 by the philosopher
Ch'éng Yi (1033-1107)* when this disciple of Hu Yiian was only seven-
teen years of age:

In the Three Dynasties (the era of the Sage Kings) the Way was always followed;
after the Ch'in (221-207 s.c.) it declined and did nor fourish. Dynasties like the Wei
and Chin indeed deparred far from it. The Han and T ang achieved a limited prosperity,
but in practicing the Way they adulverated jr. . . ®

[Thus] for two thousand years the Way has not been practiced. Foalish persons of
recent times have all declared that times are differcnr and chings have changed, so that
it canno longer be practiced. This only shows how decp their ignorance is, and yet time
and again the rulers of men have been deceived by their ralk. . . . But | sce that Your
Majesty’s heart is filled with solicitude for the people, and if Your Majesty practices
the Way of the Sage Kings with such solicitude for the people, how can any difficultics
stand in the way?*

Of old the Emperor Wa of Han lsughed ar the failure of Duke Hisiian of (' ro
heed the comsel of Mencius. But he himself did not ace as a troe King and failed to
adopt the recommendations of Tung Chung-shu.** Emperor Wén of the Sui dynasty

at Emperor Wa's failuce to adope the recommendations of Tang Chung-shu
but he himself did not listen to the adviee of Wang T'ung.® The folly of these two
rulers—1I wonder if Your Majesty has not laughed ar it sometime. Though Your humble
servant cannot pretend to the wisdom of these three masters, nevertheless what he
studies is the Way of these three masters. Would thar Your Majesty could sec the
present as future generations will, just 28 we now see the past!*

This same view is reiterated and expanded by Ch'éng Yi's elder
brother Ch’éng Hao (1032-85)* in a memorial to the emperor Shén-
tsung (1068-85) which provides a classic exposition of the Principle-
and-Practice concept of Hu Yiian:
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The laws established by the Sage Kings were all based on humnan nature and were
in keeping with the order of narure. In the grest reigns of the Two Emperors and Three
Kings, how could these laws not bur change according ro the times and be embodied in
systems which suited the conditions obtaining in cach? However, in regard to the under-
lying principles of government and to the basic doctrines by which the people may be

rded, these remain forever unalterable in the order of narure, and on them the
people depend for their very existence, so that on such points there has been no diver-
gence but rather comman agreement among the Sages of all times, early or late. Only if
what we call human life should come to an end could the laws of the Sage Kings ever
be changed.*

Therefore, he explains, “those in later times who practice this Way
to the fullest may achieve Ideal Rule, while those who practice only a
part will achieve limited success.” The T ang dynasty, for example,
achieved such limited success, because it retained some residue of good
government as embodied in its administrative codes and attempted to
maintain a system of land distribution based on the size of the family.
But if the Sung is to succeed where the T'ang failed, it must atrempr a
general re-establishment of ancient institutions, including a gradual re-
turn to the well-field system of equal land distribution, as described by
Mencius,* a militia of soldier-cultivators to replace the mercenaries of
the Sung, and a universal school system, toward which Fan Chung-yen
had made an abortive first step. Moreover, since the cost of government
has increased enormously over ancient times, expenses must be reduced
in order to lighten the tax burden on the people. As it is, the government
draws all surplus from the land. “Even the rich and powerful families
rarely have a surplus; how much worse off are the poor! Just one bad
year and they starve or turn to banditry. In some unforrunate cases the
calamity affects thousands of miles of territory or extends over a period
of several years.” Under such conditions cultivators abandan their land,
and the consumers of food far outnumber the producers of it. “In ancient
times the four classes of people each had fixed occupations; and eight or
nine out of ten were farmers. Therefore food and clothing was provided
with no difficulty, and the people knew no want. But today the capiral
has a floating population of over a million, who are idlers, vagrants or
beggars.”* “To correct this, not only must the occupations of the people
be fixed and the resources of the land conserved, but the ancient cere-
monial regulations, set forth in the Books of Rifes, must be restored so
that people do not waste their substance through competitive extrava-
gance in the satisfaction of their meaner desires,

These recommendations of Ch'éng Hao also reflect the political views
of his uncle Chang Tsai (1020-77),% known for his insistence upon the
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adoprion of the insututions described in the Books of Rites. Chang long
cherished the dream of purchasing some land for himself and his dis-
ciples and of dividing it up into well-fields in order to demonstrate the
feasibility of restoring the system which the early sage-kings had left ro
posterity, but he died without accomplishing his objective.® *If the gov-
ernment of the Empire is not based on the well-field system,” he said.
“there will never be peace. The Way of Chou is simply this: to equal-
ize.""" So convinced was he thar this system could be re-established in
his own time that he asserted, “All the government has ro do is issue an
order and it can be established without having to resort to flogging even
once (the Confucianist’s criterion of practicabiliry being whether or not
a given measure required coercion for its enforcement).""* Chang fur-
ther looked upon the well-field system as the first step in the gradual
restorarion of the fendal system which had obrained under the Chou
dynasty but had been destroyed by the Ch'in in the third century b.c.
*The reason a feudal system must be established is that the administra-
tion of the Empire must be simplified through delegation of power before
things can be well-managed. If the administration is not simplified
[through decentralization], then it will be impossible ro govern well.
Therefore the Sages insisted on sharing the affairs of the Empire with
other men. It was thus that everything was well-administered in their
times.”"™ *‘For the government to follow any other way than thar of the
Three Dynasties will simply mean following the way of expediency.”*

These two alternatives, the Way of the Sages and the way of ex-
pediency, were summed up by Sung writers under the terms wamg and
pa, which Mencius had applied to those who were True Kings (wang)
and those who merely sought power (pa).* Thus Wang An-shih, like
the Ch'éng brothers,* emphasized the difference between the ruler who
is motivated by a genuine desire to do whar is righ (i) and he who, while
making a grear display of those virtues expected in a king, is actually
motivated by a desire for personal gain (/). Despite this pretense the
despot or dynast can always be recognized for what he is; he cannot
exert that moral influence over his people by which the True King main-
tains peace and order, and this inner weakness reveals itself in a reliance
upon expedient and coercive devices which ultimarely fail ro achieve the
desired end.*

At their best the Han and T"ang only achieved the successful over-
lordship associated with the rerm pa. Lacking the inherent moral power
of True Kings, the scions of these dynasties were unable to hold the
empire together. This view finds expression, not only in the moral or
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political essays of the time, but also in historical writings such as Ou-
yang Hsiu's New History of the Tang Dynasty. In the prolegomena to
his Treatise om the Army he writes:

In ancient times it was the moral strength of those who possessed the Empire which
determined whether they rose or fell, ruled in pesce or gave way to disorder. Bor since
the period of the Warring Stares, since the Ch'in and Han dynasties, this has been de-
termined almost always by milicary power. Such being the case we cannot help bur
recognize how important armies have became.

Bot military organization has changed with the times, being adopted to obtain some
momentary advantage or make the most of an opportune situation, to such an extent
that any and all means have been resorred to. And so when we study the systems and
regulations adopted in the past, we find many which proved seful at 2 given time but
are not worthy of perperuarion in the present.

However, the T'ang did create a militia system which is worthy of praise. In an-
tiquiry the military system was based on the well-ficlds, bur since the decline of Chou,
the institutions of the Sage Kings were destroyed and never restored. Ouly with the
T ang militia did soldiers once again become farmers. Their domiciles, their education,
their training, their functions and their employment were all governed by regulations,
and though ir was not possible to conform in all respects t the ancient model, this sys-
tem did embody the general spirit of the ancient ane. For this reason the reigns of Em-
perors Kao-tsu and T'ai-tsung were glorious ones.

But cheir descendants in later times were vain and weak; they could not preserve the
system and insread changed it repeatedly. Armies are maintained to prevent disorder,
bue when allowed ro deceriorare, they themselves can cause disorder. At their worst
they impoverish the Empire by forcing it to feed the forces of disorder, which bring it
in the end to utrer ruin.’

5. Wang An-shil's “New Deal” as a Restoration
of the Ancient Order

In general, then, it may be said that the men of the Sung school,
whether they became known as statesmen, historians, poets, or philoso-
phers in the narrow sense, were mindful of the failure of the Han and
Trang to achieve political stability and desirous of inaugurating a new
order based on the ancient ideal of the sage-kings, Even Su Tung-p'o,
who took some exception to this view, testified to its prevalence:
“Everyone who serves in the government chatters about the Way of
the Ancient Kings and holds forth on Rites and Music, They all want
to restore [the social order of] the Three Dynasties, to follow the ways
of Yao and Shun.”"” Wang An-shih, the most determined and perhaps
the most dedicated statesman of his time, was no exception to this. In
his first audience with the emperor Shén-tsung in 1068 Wang presented
his case for reform in these terms:

*“What is the most impartant thing 1o do in 3 povernment?” asked the Emperor.
*To choose the righ policy," answered Wang. =
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“What do you think of the Emperor T'ai of T'ang?"" asked the Emperor agai
referring 1o ﬂuin:lnm beloved emperar of mm i

“Your Majesty shoald take the Emperors Yao and Shun as your standard. The prin-
ciples of Yao and Shun are really very easy to put into practice. Because the scholars
of the larter days do not really understand chem, they think that the standards of such a
government are unattainable,”7*

In an earlier memorial to the emperor Jen-tsung, Wang had explained
how these principles were to be understood and put into practice:

| am not arguing that we should revive the ancient system of government in every
derail. The most ignorant can see thar 3 great inrerval of ame separates us from those
days, and our country has passed through so many vicissirudes since then thar present
conditions differ greatly, So a complete revival is practcally impossible. I suggest char
we should just follow the main ideas and general principles of these ancient rulers.

Let us recall the fact that we are separated from the rule of these great men by over
a thousand years of histary; that they had their periods of progress and decling; that
their difficulties and circumstances differed greatly. Bur although the measures they
devised and adopted to meet their various circumstances varied in characrer, they were
at one in the motives which actuated them, and in their conceprion of what was
fundamental.

Therefore I contend thar we need only follow their principles. T believe thar if that
could be done, the changes and reforms that would ensoe would not undaly alarm the
people, or excire undue opposition, but would in the end bring the government of our
day into line with thar of the Golden Age.™

Ever since Wang An-shih's time it has been debated whether or not
the measures he enacted were truly in keeping with the basic reachings
of the Confucian tradition. But, in spite of his obvious debt to earlier,
Legalist-inspired experiments in state capitalism,’ there is no doubt
that Wang himself was inspired by what he considered to be the essen-
tial spirit of the Confucian Classics and that the benevolent paternalism
ascribed to the sage-kings could easily be construed to justify a vigorous
exercise of state power to promote the general welfare. Not only was
each of his major reforms prefaced by an appeal 1o the authority of some
classical precedent or principle, but, lest this be regarded as merely con-
folming to an established convention,”™ it must be said that his entire
career, his writings, and the testimony of his contemporaries confirm
the deep seriousness—amounting almost to a selfrighteous fanaticism—
with which he held to his mission of putting Confucian principles into
practice in politics.™

The close tie between Wang's reforms and classical authority is best
shown by his project to bring our a complete revision of the Classics
with a modernized commentary, clearly establishing the unity of his pol-
icies with the classical teaching.™ Of these revisions, the most famous
was the New Interpretation of the Institutes of Chou (Chou Kuan Hsin-3),
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from Wang’s own hand, which became a3 virtual Bible of his political
philosophy. For this classical rext™ Wang made the strongest claims in
his personal Preface:

When maral principles are applied to the affairs of governmenc . . . the form they
ukcan&ﬂl:uscdwy:mprutmdcpmduponhwahrtdm’rpmmoﬂmudmﬁm
depend upon individuals. In the worthiness of its individual officials to discharge the
dunes of office, and in the efectiveness with which its institutions administered the law,
no dynasty has surpassed the carly Chou. Likewise, in the suitability of its laws for
perpetuation in larer ages, and in the expression given them in literary form, no book is
s0 perfect as the Institutes of Chou (Chou-kuan).™

So effectively did Wang use this book to justify his reforms that his
edition of it became one of the most influential and controversial books
in all Chinese literature. To deny Wang the support he derived from it,
his opponents alleged that the Institutes of Chou was itself a compara-
tively recent forgery.’® In later times writers commonly arrribured the
fall of the Northern Sung dynasty to Wang's adoption of this rext as a
political guide.*

Thus Wang’s espousal of the Institutes of Chou represents the culmina-
tion in the political sphere of the long debate in Confucian circles over
the applicability of classical institutions, as described in the Books of
Rites, to conditions obtaining in the Sung dynasty. At the same tme,
Wang's effort to reinterprer these texts—to discard the Han and T ang
commentaries—and to use a modernized version as the basis for a re-
formed civil service examination system, stressing the general meaning
of the Classics instead of a literal knowledge of them, represents the cul-
mination of the Confucian campaign to ¢ast out the corruptions of the
Han and T'ang dynasties, both in the field of classical scholarship and in
the form of civil service examinations, in order to return to the essenual
purity of the classic order.™ In this respect Wang stands together with
the Ch'éng brothers, Chu Hsi, and a host of other Sung scholars in their
determination to set aside accepred interpretations and find new meaning
in their Confucian inheritance, just as subsequent scholars of a creative
or scientific temper were some day to reject the Sung interpretations and
press anew their inquiry into the meaning and validity of the Classics.

Finally, in spite of Wang's general condemnation by later Neo-Con-
fucianists, it must be acknowledged that many of the leading scholars of
his day were ar first sympathetic to his policies, sharing the common
outlook of the Sung school. On this point no testimony could be more
conclusive than that of Chu Hsi, the final arbiter of Neo-Confucian
opinion in the Sung:
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When the New Laws of Wang An-shih were first promulgated, many worthy men
were sincerely desirous of cooperating in their promotion, even Ch'&ng Hao thinking
it righr to do so. For in those times such reforms were called for by the circumstances
obeaining. Later, however, they found these measures contrary to the general desire,
and Ch'éng Hao anempred to remonstrate with Wang on the ground that they could
not be made to work in the face of general opposition. But Wang spurned the opinion
of the majority and pressed his reforms with gresrer determination than ever. Only
then did these worthy men desert him.®

That so many “worthy men"" initially should have been sympathetic
to the objectives of Wang's reform program is understandable in view of
the wide acceprance won for these aims by the earlier reformers and
leaders of the Sung school. Kracke testifies to this in concluding his
study of civil service reforms during the period:

Equally noteworthy was the remarkable number of influenrial officials thar in the
mid-eleventh century showed s zeal for the improvement of government according o
Confuctan standards, and a dedication to their rask thar often courred polincal eclipse
and adversity rather than yield a principle. We need only ro think of such men as Fan
Chung-yen, Pao (h'éng, Ou-yang Hsiu, Han (i, Sst-ma Kuang, Wang An-shih, or
(somewhat later) Su Shih. These men differed and sometimes conflicted, but rather
through temperament and in questions of immediate method than through any basie
disagreement in their ultimate objectives.™

In this case the ground upon which many of his earlier supporters
eventually broke with Wang—thar his measures were contrary to the
general desire—had considerable bearing on the subsequent course of
Neo-Confucian political thought. Even before the bresk with Wang this
1ssue had been rouched upon in a colloquy among the Ch'éng brothers
and Chang Tsai on the feasibility of restoring the ancient well-field sys-
tem. Ch'éng Hao expressed the opinion that “if land of the people were
taken and redistributed so that rich and poor shared alike, then there
would be a grear majority in favor of the step and only a few against ir.”
Ch'éng Yidissented: “It is not a question of how much opposition would
be put up by the people, but of whether the thing ought to be done or
not. Only when everyone, high and low, comes to accepe it without
nurtaring any resentment, can the well-field system be pur into effect.”
Ch’éng Yi accepred the fact that it might take some time ro prepare the
people for such a big step. ““It makes no difference if one’s ideas are not
carried our in one's own lifetime, so long as they are put into effect by
later generations.”” Chang Tsai, however, insisted upon the necessity for
carly adoption of the well-ficlds. Quoting Mencius, he said: * *Virtue
alone is not sufficient for the exercise of government; laws alone cannor
put themselves into effect.’ . . . Again ‘there are those who have benev-
olent hearts and a reputation for benevolence,’ yer they do not achieve
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good government—'all because they do not practice the ways of the
Sage Kings' (Mencius, [Va, 1). We must follow the practices of the Sage
Kings."*¢

Egi'img Tsai’s atritude is doctrinaire and uncompromising: if the sage-
kings mainrained a system of well-fields, such a system musr also be
appropriate for his own time and should be instiruted without regard to
opposition, Ch'éng Hao, on the other hand, implies thar this step should
not be raken unless opposition to it is negligible, while Ch'éng Yi stands
on principle by maintaining that any opposition ar all renders the plan
unacceprable, although it might ultimately be achieved if the people as a
whole could be educated in its favor. Thus at one extreme Ch'éng Yi
holds to the hallowed Confucian doctrine that no act can be justified
which involves any coercion, however slight, since it violates the strict
standard of virtue as defined by Mencius.® At the other extreme Chang
Tsai steadfastly maintains that inward virtue alone is not enough, thart it
must be expressed in political action by adopting the instirutions of the
sage-kings. And he, too, is backed by the authority of Mencius.

Wiang An-shih, though a believer in the well-ficld system, never went
so far as to force its adoption but took other measures in the field of
taxation, farm credir, and marketng controls which were designed to
advance the same ideal of economic equality.® Yer, when Wang's re-
forms encountered strong opposition, this was enough to cause men like
Ch'éng Hao to back down,* in keeping with the artimde expressed in
his discussion of the well-fields. Meanwhile Wang's position was much
like that of the docrrinaire and uncompromising Chang Tsai. Convinced
of the righmess of his policies, he overrode all eriticism and pressed
his program with greater determination than ever. In this ligh it is not
easy to say which party, ac that critical juncrure in Chinese history,
abandoned its Confucian ideals. Indeed, it would be more accurate to
say that each party was forced to abandon certain of its ideals in order to
remain true o others. Both sides had ro face the fact thar it was proving
far more difficulr to "“Restore the Ancient Order” than they had origi-
nally supposed. Wang held fast to his program, abandoning the strict
ethical precepts of Confucius and Mencius in the vain hope that he could
still achieve the political ideals of Mencius and the Chon Li. His op-
ponents, who balked ar coercive methods which violated the ideals of
Benevolence and Jusrice, were thereby compelled to abandon, or rather
ro postpone indefinitely, achievement of those ends which tradition like-
wise had led them o accepr.

It is more in the light of subsequent, than of earlier, tradition thar this
question has generally been settled in favor of the Ch'éng brothers, and
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Whang ostracized from the company of orthodox Confucians. His poli-
cies themselves outlasted Wang's tenure of office and, when abolished
by Ssit-ma Kuang, were afterward revived for a ume, some even endur-
ing into later dynasties. But the fate of his policies had litde to do with
his standing among later Confucians. After the fall of the Northern Sung
the cleavage which had developed in the Sung school over Wang's re-
forms widened stll further, to the point where a great gulf separated
those who retained an active interest in political reform and those who
had retired to the quier groves of classical scholarship and metaphysical
speculation. The line was now clearly drawn between men like Ch'én
Liang (1143-94), who still believed in the possibility and necessity of
effecting immediate reforms, and the grear Chu Hsi, whose attitude to-
ward politics reflected the disillusionment of his master, Ch'éng Yi.%
This is not to say that Chu Hsi had lost all interest in politics. He sull
adhered to the political ideal of the sage-kings and regarded the well-
field system as indispensable to the people’s welfare, Bur these ideals
were now far more distant. The failure of Wang An-shih had demon-
strated that they could only be approached through a long process of
education and moral reform, which would prepare the people to accept
such changes and bring about a personal reformation in their rulers,
since the earlier debacle was seen as due in grear measure o Wang's
own defects of character. Therefore among the immediate reforms advo-
cated by Chu those in the field of education took priority, while in the
philosophical realm he and his school were led back to the central prob-
lems of Confucianism: the problems of human nature, personal cultiva-
tion, and man's place in the universe.

A letter to Chu Hsi from his friend Li Tsu-ch'ien illustrates the pre-
vailing opinion among scholars of the Southern Sung toward polirical re-
form. Noting that Chu had written on political questions, urging restora-
tion of the well-fields and making detailed recommendarions in regard to
taxation and finance, Lii agrees that these are all essential to good gov-
ernment.

Bur the execurion of them involves 4 step-by-step process. Today the first require-
ment i to swaken the mind of the ruler. I the ruler possesses thar sincerity which leads
him to respect virrue and delight in the True Way, then good men will come in great
numbers 1o assist hin. Only when everyone, high and low, has full confidence in them,
can the necessary steps toward good government be taken in their proper order. But

if the people do not have confidence in this program and it is enacted suddenly, then
there will be a great farore and it will ultimarely fail. **

It is this attitude, which reflects Chu Hsi's own point of view, that
became dominant in Neo-Confucian circles thereafter and was accepted
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as orthodox when later dynasties installed Chu Hsi as the official phi-
losopher. It is therefore the point of view from which Wang An-shih has
heen adjudged a renegade from Confucian tradition. Nevertheless, we
should keep in mind that Wang An-shih himself played a leading part m
the debares which shaped thar tradition and that Neo-Confucian ortho-
doxy is as much the product of political controversy and experiment in
the Sung as it is the fruit of study and speculation in the sancruaries of
Confucian leaming.
6. Conclusion

The purpose of the foregoing discussion has been to bring out some of
the main features of the Confucian revival in the Sung in order to show
what its adherents originally held in common and on whar basic issues
they ultimarely diverged. Little arrention has been given ro the consider-
able diversity of opinion which existed in regard to specific problems of
political, economic, and social reform. Bur it is worth noting thar, quite
apart from partisan differences involving controversial figures like Wang
An-shih, those who subsecribed to the same Confucian ideals ofren dif-
fered on their precise applications ro conditions obtaining in their own
time. Just as one instance we mighe cite the opinions of Su Hsiin, the
father of Su Tung-p’o, on the land problem. As we have seen, many
scholars of his day had complained about high taxes and demanded a
return to the well-ficld system of feudal times. Su, while asserting thata
return to the ancient order was necessary, attempred to show thar land
raxes in the Sung were not actually much grearer than those of the Chou
bur that they were more oppressive when added to the high rent most
cultivators had to pay. Landlordism was the big evil, bur the well-field
system was not a practical remedy, since the Chinese people would
probably perish in the artempt to re-establish so meticulous a system.
Instead he urged a simple limitation on landownership to achieve the
more equitable distribution which was the essence of the classic order.
In the same way, other writers, proceeding from the same general prin-
ciples, arrived ar different practical conclusions on many current prob-
lems. It is essennial ro explore these differences further and ro examine
Confucian thought more closely in relation to the perennial problems
and characteristic institutions of Chinese sociery if we are to obrain a
clear and balanced picture of intellectual life in the Sung or in any other

period.
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THE PROBLEM OF “KNOWLEDGE" AND “ACTION" IN
CHINESE THOUGHT SINCE WANG YANG-MING

DAVID 5. NIVISON

Wiia 1 suare have ro say in the following pages is the combined product
of three interests | have had in the history of Chinese thoughr: first, an
interest, which can scarcely be wholly absent in anyone seriously con-
cerned with China, in contemporary politics and the recent history of
political opinion; second, a general interest in the later parr of Chinese
intellectual history, the so-called Neo-Confucian period, usually con-
sidered to have started in the Sung (960-1280); and, third, a special
interest in the seventeenth and eighreenth centuries and in particular in
the eighteenth-century essayist and historian Chang Hsiieh-ch'eng
(1738-1801), whose writings 1 have been reading for several years past.
[ believe this particular enterprise has a value considerably grearer than
its mere curiosity, and, in pretending here to consider the “problem of
‘knowledge’ and ‘action’ " during the last four or five centuries, I am in
effect stating and holding up for scrutiny certain assumptions abour the
recent history of Chinese thought to which my study of Chang's ideas
has led me. If these assumptions turn our to be approximately correcr,
they point to one important way in which the history of Chinese
thought shows a continuous development, which has been modified, but
not broken, by the “impact of the West.”

1. Some Traditional Habits of Thinking

A Chinese of the sixteenth century had behind him a civilization as
rich and as varied, in its own way, as our own. For any idea we may
find him enterraining, for any thesis he enunciares, we can construct out
of this background an indefinite set of precedents, suggestions, approxi-
mations, sources—which will, in fact, be limited only by our conception
of whar is relevant. When Wang Yang-ming (1472-1528)" states, and
insists repeatedly, that there is no knowing, to be recognized as such,
which does nor involve some kind of doing, or perhaps thar knowing
must actually be doing, what may we take him to mean? Part of what
he means may be discovered by looking into the traditional background
of his words—a background which is for him rimeless, since, as he ap-
prehends it, its availability to him is not related to its historical exten-
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sion. It 18 not, therefore, a history of his idea, though it is part of the set
of data our of which we could construct such a history, It is important to
take note of this set of data. It is importane, first, because this mraditional
fund supplies the stuff out of which his habits of thinking could form
and out of which his beliefs could be selected; and, second, because we
have notions of our own, drawn from the history—and the recent his-
tory—of our own thought which are suggested by the words we use to
translate him and which we cannot afford to assume are his.

But we do not, by taking note of this background, explain why he had
this habit and not a different one, why he held this belief and not an-
other. We are on the way to an adequate explanation of Hobbes's theory
of the state if we consider the religious thoughr which preceded and sur-
rounded him, the political facts of seventeenth-century England, and the
new mechanistic hypotheses in science, We do not explain him by re-
ferring to the notions of a shadowy fellow sudent of Plato named
Glancon, though we might argue that we establish thereby a possibiliry
in his tradition. For the student of Western thoughe this will seem trite,
but the student of China must remind himself of it, because in the
writers he examines the authority of traditien is constantly acknowl-
edged, and the sanction of classical text constantly appealed to. Conse-
quently, while this background is important, it must not be taken as
substitute for relating 2 man to the intellectual history of his own ume—
in Wang Yang-ming's case, the development of Neo-Confucianism.

In earlier arritudes and ways of thinking which make up the back-
ground of the recent history of thought about “knowledge™ and “ac-
tion," a marked characteristic is the constant Chinese habit of dualizing
in forming their concepts, “Knowledge™ (chik) and “action” (hsing)
are one such dualism and are closely related to cerrain others. I suggest
that the traditional stock of ideas, attitudes, and habits of thoughr relat-
ing to “knowledge” and “action,” as these were available o Wang
Yang-ming, may be described under the following generalizations.

1. There is observable since earliesr times a habiv of categorizing
problems and situations as involving knowledge or involving action, of
distinguishing principles from practice, In the Shang Sim, a classical
source of great prestige, Fu Yiich, minister to the Shang sovercign Kao-
tsung (i.c., W-ting), advises his majesty as to the guiding principles of
the conduer of government. His advice is “knowledge"; the king's sub-

ent behavior, if he sincerely attends to his minister's instruction and
his virtue is thereby perfected, will be appropriate “action.” And, his
minister cautions, It is not knowing but acting which is difficalr.”"* As
this example suggests, the classification of knowledge and action often
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implies a classification of persons into knowers and doers. Thus, Han
Yii (768-824) classifies the Confucian sages into two groups: those
who were in authority and hence could act (viz., govern) and those who
lacked authority and who were important for what they said and wrote.*
This suggests a further distinction of atrributes of persons; some have
“virrue” (te), innate goodness, and direct insight into what oughr to be
done; and some have “authority” (wei), power to make their ideas
visible in action. The Chung Yimg, possibly representing the influence of
Legalism on early imperial Confucianism, argues thar a ruler must have
both and that a Sage may not propose changes in government unless he
has “authority.”* The classification can even, in effect, be extended to
hooks: there are those which set out principles, theories, and opinions
and those which relate actions. Thus Confucius, in defending the Ch'un-
eh'in (which he was traditionally supposed to have wrirten), is made by
Ssit-ma Ch'ien (145-86 B.c.) to say, *Though I should wish to express
[my judgments] in ‘empty words" (viz,, general statements), they
would not be as sharp and clear as they will if 1 illustrate them in [a
record of] acrions.""*

2. As these examples illustrate, the use of “knowledge’ and “‘action”
or relared concepts as categories raises the problem of relating the one
to the other, of evaluaring one relatively to the other. It is usually “ac-
tion” which is regarded as more important, more rrustworthy, more
easily grasped, or more difficult and hence of greater concern, There
are, of course, exceptions. Confucius, in what is an important statement
in the developing philosophy of early gentry society, could say: “The
people may be made to follow [the “Way'] bur cannot be brought to
understand 1t,” this being the proper business of their betters. And in
the third century a.p., Hst Kan (171-218), in an essay on “Knowledge
and Action,” argues thar a life of learning and the artainment of perfect
understanding is more valuable than a life of action and the perfection of
one’s conduct.” “Study™ is the Sage's highest duty, he held; it is the
“bright sun"’ of the mind, dispelling human ignorance.* The atrainment
of the Sage is not limited to “empry deeds.”? Hsii was perhaps trying to
justify the scholar confronted with the rising prestige of military men
at the end of the Han, But his position was always a possible one.

3. With a dualisuc habit of thought there is likely ro develop a com-
pulsion to overcome the dualism. Wang Yang-ming, in actempting to
overcome the opposition of “knowledge” and “action,”” was able tw
draw upon an ancient moral conception of a peculiar structure. Failure
to make one’s deeds correspond to one’s words, it was felr, is morally
reprehensible. The Ta Hitieh and the Chung Ying present a yet stricter
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view: to profess to accept a standard of goodness, and to conformto i,
merely in order to gain approval, profits a man nothing. ““There 15 no
evil to which the mean man, dwelling retired, will not proceed, but when
he sees a superior man, he will instantly try to disguise himself, conceal-
ing his evil, and displaying what is good.” Bur he deceives no one; the
man of virtue sees through his pretense. *“This is an instance of the
saying, “What truly is within will be manifested withour.” Therefore
the superior man must watch over himself when he is alone.™® He
should watch both his unobserved actions and his private feelings, lest
secret motives intervene berween his behavior and his professions. This
is the source of the concepr of “sinceriry,” which became of funda-
mental importance in Neo-Confucian thought. But in early imperial
mysticism it is a magical force; he who artains it has rapped a mys-
terious power, giving him influence over all things and all men; he be-
comes omniscient, with the ability to foresee the future.!

4. With this moral artitude is involved a feeling that there is some-
thing unsatisfactory abour a knowledge claimn. In ancient times this
uneasiness was intimately related to a fascinated puzeling over the na-
ture of language, which became for a short time highly sophisticated;
much of this reflected a primitive and persisting belief in the magical
properties of words: words properly used and combined had the power
to compel action. But the interest in language was very largely a moral
concemn. The question how language refers to things and processes
could be to ask whether a thing or moral agent merits the characteriza-
tion it pretends to; hence Confucius’ supposed indignation ar the ““cor-
nered vessel” which acrually had no corners,” and the Legalist obses-
sion with the idea thar a ruler's power over his officials is secured if
he holds them responsible in their actions for precisely what is implied
in their titles or for what they claim they know how to do. This was ro
make the impossible demand thar reality conform to language, and an-
other sort of question was prompred—How can “'mere words™ be ade-
quare to express the richness of existence or the infinite variety of hu-
man thought?'"—a question containing the suspicion that the man who
claims to know a truth knows nothing; he would do better to remain
silent or ro demonstrate his understanding in some visible way. In such
a way, words as used came under skeprical review. It was one of the
effects of the philosophy of Wang Yang-ming to raise again this sus-
picion of language in a new and acute form.

5. What is meant by “knowledge” in early writing is a twofold
problem. The inevitability of thinking of “‘knowledge™ as opposed and
relared ro “action’ made it natural that whar knowledge is about should
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be action, or rules of behavior, or government. Some, such as the
Mohists and Legalists, went so far as to hold that a man should be con-
cerned with no learning which is not of practical use. The suspicion of
knowledge claims just suggested consequently was less likely ro lead to
a eriticism of the truth of starements than to a feeling that one should get
beyond words to action or to genuine conviction. What knowing as a
mental process is conceived to be is more difficulr. The difficulty of
pinning down whar is meant by “knowing,” even in a single conrext, is
brought out by a passage from Hsiin-tzii: “Not to hear of something is
not as good as to hear about it; 1o hear abour it is not as good as to wit-
ness it; 1o witness it is not as good as to 'know’ it; and to ‘know’ it is
not as good as to act upon it: the end of learning is action."'** Hsiin-tzil
seems here to be arranging modes of moral knowing by their degree, so
to speak, of epistemological intensity. But we could fill in the sequence
“*hearing, seeing, . . ., doing” equally well by “really understanding”
or by “knowing full well” (viz., “believing,” “‘accepting wholly™).
Hsiin-tzii may well have meant both. In fact, a noticeable feature of
much of Chinese thought abour knowledge seems to be the absence of a
radical distinction between having an understanding of a thing or situa-
tion and comprehending the meaning of a statement, and, in um, be-
eween such comprehension and acceprance of an assertion by convic-
tion. Believing often seems to be an intense or perfect sort of knowing.
This may partly account for the ancient Mohists’ curious conception of
argument. Their assumption was that if one could, by constructing an
-argument perfectly, make one’s adversary follow the force of one's rea-
soming, he would be powerless to resist it and would automatically be
governed by it in his actions and feclings, so that “word and deed"
would fir together “like the two halves of a tally.”* The Mohist treat-
ment of “universal love as a rational matter seems to betray the as-
sumprion thar really knowing something amounts to a conviction the
evidence of which is appropriate behavior. This is at leasr an important
attitude in later Neo-Confucian thinking. In Neo-Confucian times, how-
ever, the concept of “knowledge™ ranges very widely, from sense per-
ception ro abstract thought; and “‘action” has a similar indeterminacy.

6. A final point to be noted in the background of the Neo-Confucian
thought Wang Yang-ming expressed is the extraordinarily fluid way in
which Chinese dualisms functioned: “knowledge™ and “‘action” suggest
“words”" and “deeds,” “principles” and “events" (or “things"), “vir-
tue" and “authority,” and these pairs of concepts in turn have further
associations. In Neo-Confucian thought this looseness of conceprion 1s
much more easily observed. In view of this fluidity of meaning, the
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study of ideas of knowledge and action cannot be strictly limited 1o a
particular pair of symbols; for what Chinese writers say about “knowl-
edge” and “‘action may reflect, or be reflected in, what they say in
other words."*

2. The Neo-Confucian View of Mind and the “Unity of Knowledge

and Action”" in Wang Yang-ming

These ideas developed and changed but were from fairly early rimes
always available. For them to come rogether in an explicit, co-ordinared
conception of “‘knowledge™ and *‘acrion™ and thus to exert a concerred
influence at a later stage in rime, they had ro be brought into some sorr
of focus by the intervening history of thought. This focusing was ac-
complished by the Neo-Confucian response to Buddhism, and, while the
analysis of Neo-Confucian thought as a whole is not within the scope of
this inquiry, some relevant fearures of thar new philosophy must be
nored.

Ch'an Buddhism gave to the Confucian of the Sung the objecr of his
intellecrual endeavor, an experience of understanding or realization
which, when reached, would knit together his knowledge inro a mean-
ingful whole. In giving him this goal of enlightenment, it gave him a
problem associated with it in Boddhism itself: Is this enlightenment o
be reached after long-disciplined effort, or is it to be attained suddenly,
by some mystical event the occurrence of which may actually be im-
peded by such efforr? A second legacy of Buddhism to Confucian
thought. apparent in the Ming period, was the tendency more and more
to conceive of reality in terms of consciousness. perceprion, or “feel-
ing.” Yer another Buddhist influence was a tendency in later Neo-Con-
fucianism to think of enlghtenment as a mystical discovery of ultimate
reality in one's “real self''; and. as in Ch'an, this discovery is a discovery
of something inexpressible in words.

The core of the new Confucianism was a moch more sophisticated
concepr of mind than had earlier been available, put rogether of new and
old elements. This concept was rather loose. for it was probably no-
where worked our fully and consistently, but in the main it was buoile
around suggestions drawn from the Chung Fung. There is in each man a
“narure” and “feelings,” the latter including emotion and judgment;
perceprion of external objects is passive and apparently to be identified
with “narure.” *Nature” and “feeling'" are, respectively, the mind, or
self, as “quiescent” and the mind as “‘acrive.” The mind is tag—ultimate
reality—irself: “All things in the world are basically our own single
essence: when our mind is correct, then the world mind is correct.”
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Consequently, the quiet mind and the active mind are identified, respec-
tively, as the tas in its “essence” (f'i) and the tao as it “funcrions”
(yung). The “nature” or tas essence is that “through which the prin-
ciples of everything come.” The a0 in “funcrion” is “‘the way univer-
sally followed in past times and present.""?

These “principles” include both norms for human behavior in various
types of situations, and determining essences or purposes of material
objects. All minds contain these principles, at least to some extent, and
hence have narural “knowledge.” But a number of disagreements were
possible. One point of view, identified with Chu Hsi (1130-1200), held
that the knowledge naturally in the mind is incomplete and thar en-
lightenment is the end resulr of long study—of filling out the mind's
knowledge by acquiring that knowledge of the “principles” of things
which it lacks.'® Another view, exemplified by Wang Yang-ming, was
interested nor in the “'principles” of things in themselves but in personal
cthical behavior and held that the “principles” for conduct are com-
pletely available in the mind. Enlightenment in this view is attained by
ridding the mind of confusion and selfishness which prevent innate
moral knowledge from expressing itself naturally in action and in the
sponraneous movement of feeling. On either view, the end of intellecrual
life is self-perfection, a state of affairs which made “leaming” a very
personal problem, even for the scholar. Its object was the cultivation of
one’s moral narure and the gaining of an understanding which was neces-
sarily privare. Bur, roughly speaking, Chu Hsi's school of thoughr was
interested in the acquisition of knowledge of marters of fact, particu-
larly in classical scholarship, while the Wang school identified “knowl-
edge”’ with perfect “action.”*

There is another way in which the knowledge-action antithesis ap-
pears in Neo-Confucian thought. In the Sung analysis of mind there
seems to be a tendency to identify “knowledge” with the “narure and
with abstraction, and “‘action” with the feelings and emotions, The
study of mind, of one’s “basic essence,” is, in Ming thoughr especially,
what moral self-cultivation involves. Bur a problem arises: s the mind
really separable, so to speak, into two halves? If it is, then it seems itis
the “narure” one is after, and one must grasp it by isolating it, by long
exercise in “‘quieting”’ the mind. If it is not, then tas is known directly,
apprehiended suddenly, in the movement of “feeling.”® This was a
prohlem which became imporrant in late Ming Confucianism, and here
again Wang Yang-ming's position was most consistent with the latter
view, In either case, whar the adepe is after 1s a self-realization which
will resolve the division in himself and which will have the effect of a
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mystical release of spirirual force. This is the “sincerity” of earlier
Confucianism, whose possessor can *“transform” all things. ““The more
one gathers [one's self] rogether, the more [one's power] is extended.™

It can be seen how earlier ideas and tendencies are here brought into
correlation. The dualistic habit of forming coneepts is reinforced in an
explicit theory of mind and (it could be shown) in a metaphysical sys-
tem. The problem of relative emphasis appears in the problem of “grad-
ual attainment’ as against “sudden enlightenment,” viz., whether the
adepr’s arrention should be focused on his “nature” or its activity or
whether he should cultivate himself by learning—acquiring informa-
tion—or by perfecting his conduct. The arrempt to resolve the Neo-
Confucian dualisms and an awitude of suspicion roward abstract state-
ment are basic characteristics of Wang Yang-ming's philosophy; they
are preoccupations to which he is led by the structure of ideas within
which he works—a structure in which there is always some sense in
which any concepr is identical with any other, and which implies that
perfect understanding is subjective and inexpressible. Finally, Neo-Con-
fucianism exploits the fluidity of Chinese philosophical language to the
utmost. A large class of new dualistic rerms becomes current, no two
pairs identical in meaning, but each easily suggesting another. This
tricky set of mystical concepts accounts for the way in which Wang
Yang-ming ralks about “knowledge” and “action" and supplies the arti-
tudes which underlie much of later rlk on the subject.

In the self-cultivation of the would-be Sage, Wang raught, *‘knowl-
edge’ and “action” should develop simultancously. “Knowledge™ he
tends ro think of as at once moral and practical; study is a leaming to
affirm moral laws, to make them genuinely part of one’s own emotional
constitution; it further implies studying how ro act, becoming able to do
something. Bur there scems scarcely to be a distinction in Wang be-
tween an action and a disposition to act. The genuine affirmation of a
moral law is the practicing of it, and a knowledge of how to do some-
thing is the doing of it: only experience is real knowledge. This artirude
yields a reconstruction of Chu Hsi's idea of the nature and end of lean-
ing: at the point at which knowledge is perfectly genuine and “sincere,”
it passes over into and includes practice. The unity of knowing and
doing is, in short, the realization the student secks. To suppose thar one
can develop and perfect knowledge in advance of acting is incorrect, for
such knowledge would be “insincere.”” The attempr is evidence of a
moral faule. It is a failure o understand the true self, one's “basic es-
sence,” splitting it apart. It is evidence thar selfish hesiration is inter-
vening to prevent the moral narure from expressing itself. Wang's
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manipulation of the Neo-Confucian concept of mind was to make the
problem of knowledge and action explicitly one of moral and psycho-
logical health; failure to identify one with the other is a failure o be
effective. The source of moral knowledge or moral laws for Wang is the
mind, and the mind is known in its movement: “To seek for (moral)
principles in things outside the mind implies separating knowledge and
action,”” for this would be to seek a knowledge preceding action. Else-
where Wang tries to explain knowledge and action not as licerally iden-
tical but as two aspects of a single process. Thoughts are incipient acts:
“Knowledge is the beginning of practice; doing is the completion of
knowing,"” he says, though we are not, perhaps, o think of the “begin-
ning” and the “complerion” as separated in ime. “Evil thoughts,” con-
sequently, can never be dismissed as harmless.®

Certain common distincrions either are denied or are simply absent in
Wang’s thought. There is, first, no distinction between what is known
and the pracess of knowing. Wang is almost clear about this: ““The mind
originates a ‘thought,” and the essence of the ‘thought’ is knowledge."
This "knowledge” is not an abstraction or a generalization about some-
thing; it i3 both the thing and the focusing of atrention upon it: “Where-
ever the ‘thought’ is we have an ‘object.’ ”# In close relarion to this,
another distinction which is, explicitly, ruled out is thar berween acts
and things; both are mental acts or stares. An object which appears to be
outside the mind is simply an act of perception.

A distinction which is simply absent is that between acr and judging
or fecling, a situation which is hardly surprising in view of the Neo-
Confucian assumption that “feeling” is the mind in activiry. The range
of meaning of activity in this sense could be, and is in Wang, very wide;
it includes ideas (considered as acts of mind and nor as assertions of
truths), feelings, moral judgments, and convictions and the behavior
which is their spontancous expression. As examples of the unity of
knowledge and action we are given these starements: “Smelling a bad
odor involves knowledge; haring the odor involves action. Nevertheless
when one perceives the bad odor one already hates it. One does not de-
termine to hate it after one has smele it.”® And, as another example,
Wang gives *to understand cold, one mause first have endured cold.”*
This, if taken seriously, can only mean that a statement abour cold, in so
far as it pretends to convey information, is, without an accompanying
experience, fundamentally incomprehensible. A possible result is that
epistemology and ethics after Wang Yang-ming are aesthetic; knowl-
edge is personal experience; “'virtue” is closely associated with states of
fecling. The sort of understanding Wang and his followers were after is
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almost kinesthetic. Thus, Wang's disciple Hsii Ai (1487-1517), relating
his progress on the path of learning, admits being puzzled by his mas-
ter’s teachings at first, ““but after one has thoughe about them for a long
time one spontancously gesticulates with hands and feer.”""

The ability to use words about some matter is not knowledge of it.
“Knowing how to converse about filial piety and respectfulness is not
sufficient to warrant anybody's being described as understanding them.”
Otherwise the identity of knowing and known would be lost. There are
no valid abstractions: “Tap is simply events; events are fap.”"** Wang
finds most writing useless and misleading and condemns Ch'in Shih
Huang for the Bumning of the Books only because he burned the wrong
ones.®* In short, there is in Wang, and in thought after him throughout
the Ch'ing, a general suspicion of “words.” Sometimes this suspicion is
critical and fruitful; sometimes it leads to confusion in thought; but in
every department of intellectual activiry it has great importance. Kinds
of writing which are valued are those in which there is no artempt to
state ideas: poerry and the expression of feeling, and scholarly writing
in which the writing is completely absorbed into the data of the subject
matter. This denial of the value of abstraction and general statement to
which Wang’s thoughr tends both prompts and is prompted by his con-
stant attempt to overcome Neo-Confucian dualisms—not only the dual-
ism of “knowledge” and “action” bur likewise that of “essence” and
“function,” “principle’” and “marter,” mind and bedy, the observer and
the observed. Any attempe to break the world up into categories, he
implies, is to distort ir.

3. Changing Meanings of **Learning” in the Early Cli'ing

For a century or more after Wang, ethical and psychological specula-
tion seems to have been the major intellectual interest, but a2 gradual
change is detecrable. One can see signs of a covert developmenr of arti-
tudes resembling ancient Legalism, such as the notion thar knowledge
should be “practical." After the Manchu conquest, many who had been
active in the state were reduced to the activity of the pen. Interest
rurned somewhat away from ethical thoughr toward history, research
into ancient science, and a classical scholarship interested less in the
ethical meaning of the Classics than in a criticism of their language and
their character as historical documents. Bur earlier habits of thought
governed the mode of approach to new subjects. A man of Wang Yang-
ming's age, for example, interested in moral behavior, would have fele
that if a person knows, or says he knows, that he ough to act in a cer-
tain way, but still does not, selfishness is interfering to stop the pracrice
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which is the natural completion of knowledge. He should either acr or
stop claiming to be moral. In the eighteenth century a man interested in
some problem of scholarly, literary, or pedagogical method would have
given this attitude a different twist, He mighe say, “If I have a theory
about how my subject should be ordered (perhaps a rather dubious
thing to admit having), I should art least have the ability and make the
effort 1o act it out, if I am to expect anyone to take me seriously.”
Philology, moreover, was not wholly different, as an intellectual way of
life, from “studying to be a Sage.” The interest of the scholar in his
work was likely to be personal, in somewhat the same way as had been
the interest of the disciple of some Confucian moral teacher. The inten-
sity with which one could concentrate on philological problems was per-
haps more the source of their appeal than the hope that by solving them
one might contribute to the eventual extension of man’s understanding,
and grear scholars could command the same sort of respect as in earlier
times was paid to teachers famed for their virrue.

Bur why should the content of what was meant by “Jearning”” have
changed? In part, the change seems to have been the outcome of Wang
Yang-ming’s type of thinking. Wang had criticized his opponents for
holding moral “principles” to be isolable from the action of one's own
mind in particular situations. Moral truths could only be grasped intui-
tively; they could not be stated, for to state is to abstract the “prin-
ciple” from the situation. This force of Wang’s philosophy was that
which had lasting effect upon Chinese thoughe. Bur Wang's views had
never been orthodox. The state had always supporred the rival earlier
philosaphy of the Sung. What appears o have happened at the end of the
Ming was a synthesis of the two. Wang’s assumptions served eventually
to kill off interest in philosophical speculation, which came to be termed,
opprobriously, “empty words,” and regarded as dangerously distant
from “‘acrual facts,” preferably handled with a minimum of generaliza-
ton. Whar remained, therefore, of Chu Hsi's real influence was his
stress on classical scholarship, A case of this synthesis ar possibly an
intermediate stage is found in the thoughr of the Ming patriot and
Ch'ing scholar Huang Tsung-hsi (1610-95), who was an admirer both of
Wang Yang-ming and of the Sung philosophers. The life of learning, he
held, must include both solid scholarship and reflection. “Unless you
read history extensively,” said Huang, “you will be unable to grasp
concretely the development of /i (‘principles’); and even if you do this,
but do not seek for understanding within your own mind, you will be a
crude pedant.”* Huang’s study of history, it might be noted, was a
study of events and actions. But Huang, like Wang Yang-ming, believed
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thar mind comprises all that exists; this belief indicated for him that the
proper object of study is notr only one’s own mind bur also the observ-
able movement of mind in the history of thought.® “Thought” (reflec-
tion) and “learning” (the study of history), upon which Huang's moral
is organized, is another common pair of categories in Neo-Confucian
“discussion about leaming,”" which is loosely related to “knowledge™
and “‘action.”” A curious proportion seems to exist among the four con-
ceprs: to atrempr to know without working with things or acting out
whar one is learning is to try 1o advance by the means of theught alone;
to learn, on the other hand, as distinct from mediraring, is to move our-
side one's mind, to come into contact with objective facts. | suspect this
association of dualisms was a commonplace.®

The events of the middle of the seventeenth century shaped and con-
centrated the impacr these ideas had upon subsequent thought. Wirh the
victory of the Ch'ing armies in 1644 and the successive collapse of Ming
pretenders in the south, the literati had been in a position of desperation,
torn between inaction in the face of foreign invasion and support of a
corrupt court, no longer representing their interests and philosophy and
dominated by military opporrunists. Some had continued 2 futile local
resistance; many were driven by their dilemma to sweide. In the end,
however, most had had to accepr the fact of defeat, continuing their
resistance not actively but in a devotion to the fallen dynasty and ina
refusal to rake office or ro co-operate with the new government.* There
ensued a period of veiled intellecrual struggle. Different philosophies
prevailed in the courr and in the provinces. Among the defeated, effec-
tiveness in service to family, society, and civilization acquired a value
enhanced in compensation for failure in loyalty o a fallen state and
nation. But at length the wounds of conscience began to heal. The con-
querors offered the greatest attractions to lure the scholars to the capi-
tal; the special degree of po-hsiiel Jnmng-tz'u, scorned at first, became
with the newer gencration a covered prize, Finally, the last recurrences
of military opposition were overcome. The court bestowed posthumous
honors on the heroes of the resistance and became the patron of Chinese
arts and letrers, The literati were reconciled and became firm, even
ardent, supporters of the dynasty. Bur the moral struggle they had un-
dergone left a permanent mark on the Ch’ing. The distress of the leamed
class had been its inability ro act upon its convictions.

In their activity, which was their leaming, their scholarship and writ-
ing, these men felr a need to do something effective and valuable, a need
which could no longer be satisfied by toying with Sung philosophical
concepts. An example of one direction in which arrention was rurned is
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provided by the pedagogical thought of Yen Yiian (1635-1704), which is
perhaps the most familiar and obvious example in the Ch'ing of the idea
that knowing is doing or that knowledge is experience. Yen Yiian did
not create a grear commotion in Ch'ing thoughr. Beyond Li Kung
% 4 (1659-1733) and such relatively litle-known persons as Kuo
Chin-ch’eng if 4 i (1660-1700) and, in the eighteenth century, Ch'eng
Tling-tso 41 3% ¢ (1691-1767), the influence directly rraceable ro him
is a marter of dispute.* Bu I suspect research will disclose the arumdes
found in him were, in less angular form, not uncommon in local schools.
The local “‘academy” (shu yiian) was a basic social institution of the
Ch'ing. The reaching position it offered was a standard, if remporary,
means of subsistence for the ubiquitous petty scholar, and, as population
increased and official positions became relatively scarcer, his assimila-
tion into the social schemne was increasingly less satisfactory. The fixed
demands of the examination system could be frustrating to a teacher or
student of independent mind, and the sort of protest found in extreme
form in Yen Yian would be natural to such people. Education, ir was
felt, should be of pracrical use; the requirements upon the curriculum
imposed by the examinations seemed artificial; the reading and memoriz-
ing of which educational method consisted, pointless; and the sort of
philosophical discussion for which the local scademies had earlier been
centers, devoid of meaning.

“The 'principles’ of the ‘nature’ and of ‘endowment,”" says Yen,
“cannot be discussed; if they are, people will stll not be able o listen;
and if they listen, they snll wall be unable really to understand; and even
should they understand, they will be unable to practice what they
hear.’'* Li Kung explained the point of view 1o Kuo Chin-ch’eng simply
and directly:

The mere reading of books is not learning. People who read books in these times
merely valoe the elucidation of unreal “principles” and the memarization of “empty
words,” On this account their spirits are dissipated; on this account their years of life
slip uselessly away, When a time arrives for them to exert themselves and engage in
the affairs of the world, they are as though blind. Surcly, learning #s practiced by the
ancient sages was never of this sort! The studies of the ancients—rites, music, military
arts and agriculture—served both for the cultivation of the self and for practical ap-
plicarion. The proper methods of governing the world and assisting the people were
all to be found therein. This is what “learning" really means. Books shouold merely be
ased for investigation into these maners. Making memorizing and reading one's only
endeavor is not Jearning—nay rather, it is 3 detriment to lammmg. ™
The Classics, however, retain their status. They not only are useful as a
guide to action but partake in themselves of the metaphysical character
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of activity. They are, in Yen's words, the “‘concrete operation of the
‘nature’ and of ‘endowment.' '¥

It should be observed that Yen's thoughr is still much concerned with
moral self-cultivation. He has, for example, a series of essays “on the
‘nature,” " accompanied by a collection of self-improvised edifying
metaphysical charts in the best tradition of Neo-Confucian moral specu-
lation.® Activity he values at least as much as a moral-aestheric experi-
ence as for its social usefulness. The correct way to “investigate
things”' for him is ro work with them and use them, but the purpose of
the investigation is a transcendent enlightening experience. To learn the
lute, for example, one must actually play it; and true ability will be at-
tained *‘when poem and song come according to desire, when the con-
nection of heart and hand is forgotren and the connection of hand and
string, when . . . secret desires are not working in the heart and great
peace is constantly in the home, when the feelings respond o the yang
and yin, changing things and reaching to heaven."** This aritude, we
shall see, is closely related to contemporary ideas about lirerary art. In
view of this aesthetic cast of his thinking, Yen cannor, I think; be said to
have an experimental concept of truth. He is interested in understanding
or feeling things known beyond all doube to be real racher than in testing
assumptions.

Interesting as Yen Yiian is, a man more typical of the Ch'ing, at least
in the opinion of its later scholars, was Ku Yen-wu (1613-82). Like Yen,
Ku seriously believed thac what the man of leaming does should be of
practical social or political use; but he had a love of classical scholarship
for its own sake and was content to hope, humbly, that at some foture
time his writing might be instructive to 2 ruler of men.* Later in the
Ch'ing, however, the utilitarian ideal of knowledge was submerged.
Ku's significance was in introducing principles of philological evidence
and in being able to show thar a classical scholarship dealing with par-
ticular facts and details could attain interesting results withour resorting
to unsteady generalizations. Bur, though classical scholarship was the
main preoccupation of the Ch'ing, Sung and Ming philosophical thought
out of which the new philology had grown was not eliminated. Its con-
cepts and categories continued to serve as the basic instruments of think-
ing; they had become infused into the very language of ordinary intel-
lectual discourse, and continued familiarity with them was insured by
the necessity of learing the Sung philosophy ro pass the examinations.
In particular, the ideas about knowledge and action which Wang Yang-
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ming had expressed, or attitudes closely related to them, seem to have
remained an important undercurrent, molding men’s assumptions in 2
very wide range of matters, from history and literature ro politics.

4. The Thought of Chang Hsiich-ci eng

While the extenr of the influence of this part of lare Neo-Confucian
thought in the middle Ch'ing is uncertain, its imporrance is strongly sug-
gested by the wriring of Chang Hsiich-ch’eng—both by the interrela-
tionship of the ideas Chang himself worked our and by the close rela-
rionship often discoverable between his ideas and those of others. 1
shall analyze some of this material with a double purpose: (1) to suggest
the extent to which Wang Yang-ming's ideas, or ideas similar to his,
permeated the thinking of the lirerati and (2) to point out thar the
“unity of knowledge and action™ as it appears in Ch'ing thought has
political implications which call for the closest examinarion. [t must be
admitred ar the outser thar Chang Hstich-ch’eng was not an ordinary
man, either in his own estimation or by the appraisal of others.* Fur-
thermore, although he professed to adhere to the philosophy of Chu Hsi,
he was quite tolerant of Wang Yang-ming and obviously thought himself
unusually broad-minded in this respect.® With these caveats as to
Chang’s possible significance, I shall let the reader appraise him for
himself.

A fundamental part of Chang's thought was a conceprion of the his-
tory of the state (viz., of civilization) from the beginning of mankind to
the age of Confucius. In this conceprion, o is an inexpressible principle
informing all of society, which virtally grows with history. Chang's
object was to establish a view of the Classics.

In the most ancient tmes there were no written words; then government, as first
condueted by the knoting of conds, changed to the use of written signs, The sage, in
explaining their use, says, “The many officials were thereby governed, and the people
were thereby scrutimized.” . . . But principles became more involved and problems
more extended, so that they could not be completely deale with. On this account. the
sages established offices and divided responsibilities. and wrirten language came m be
organized accordingly. There being offices, hence there were laws, and so the laws were
embodicd in the offices. There being laws, hence there were books, and so each office
preserved its own books. There being books, hence there was leaming, and so teachers
perpetuared this leaming, There being learning, hence there were professional tradi-
tions, and so disciples pracriced these professions. The office, its special responsibility,
the leaming and the profession all proceeded from a single source, and government in
the world consiseed in 5 unity of culture; hence there were no writings of privare schools

of thought.
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In this series of conjectures Chang described the course of history down
to the Western Chou. Each successive ruler and dynasty added to the
fund of institutions and methods of conducting affairs as need arose. At
any stage in this “'golden age,” all of man's knowledge was a working
part of the daily business of society and the operation of government.
This is whar Chang means by saying, as he does repeatedly, that in
antiquity there was a unity of “‘government and doctrine™ and an iden-
tity of the “official and the teacher.” This situation was, he suggests,
simply a unity of “knowledge” and “action™ in historical fact. Bue, with
the end of the Western Chou, traditions of learning were separated from
government offices. This split between leaming and govermnment caused
a long and progressive decline in writing, an inevitable development of
“private schools” of thought whose ideas were withour foundation, and
the distortion of true scholarship and good writing by intellectual
“fashions,”” the desire for fame, and by the preconceptions of writers
who no longer had a firm grip on reality.** Confucius, seeing at the be-
ginning of this process thar civilization was breaking apart and that the
wisdom it embodied would be lost, edited a selection of the documents
of the Chou feudal order o serve as a permanent illustration of the ta
of the classical age. The Classics, excluding those which Chang would
call early commentaries, are consequently simply the observable re-
mains of the experiences of the ancients.® This is what Chang intended
to convey by his famous dictum that the Classics are really “hisrory’"#
(a statement which Wang Yang-ming had made, however, and which
seems to have been familiar to some of Chang's contemporaries). The
prestige they have as guides to modern behavior and modem writing
must be squared with this view of them, which is pointedly that they are
not “‘empty words.” They do not tell what oo is but simply illustrate it
by being what they are.

Related to this view, Chang had definite ideas about education and
about the business of the scholar. As to the latter, Chang argued thar the
scholar’s work should be of pracrical use (viz., to society and o the
state) and that it can be of use only if he studies documents—illustrating
the working of government—and the actual conduct of men in sociery.
A classical scholarship which concentrares on the past to the exclusion
of the present is as bad as trying to isolate tao from things and events, ¥
all of which is to say that learning should not be separared from the con-
text of practice. In raking such a posiuon, Chang obviously not only
was nort typical of his intellectual milieu bur was consciously artacking
it. As might be expected from this, Chang sharply criticized the exami-
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nation system and proposed, as an alternative to its standard require-
ments of classical learning and the mastery of poetic and prose styles,
that examinees be allowed to specialize in various historical subjects, so
that “solid learning™ would be advanced.*® History, he felt, had the pe-
culiar value thar it is as close as one can ger, in scholarship, ro acrual
happenings and deeds. In evaluating the historical school of Huang
Tsung-hsi, which he regarded as his own and which he considered to
have included Wang Yang-ming and earlier philosophers, he said:

If it should be asked, can practical achievemene and disciplined recritude (artributes

of, respectively, Wang Yang-ming and Liu Tsung-chou §] & 3] [1578-1643), a South-
ern Ming patriot) really be discussed on the same plane with writings, 1 would say
that historical scholarship shows the proper practice of starecraft, and is assuredly not
writing which cin be called “empty words.” | would further observe that the Six
Classics all came fram Canfocius, yet scholars of old held thar none was a5 great 24 the
Ch'un-ch'in in value; this was precisely because that Classic was closely concerned
with the contemporary affairs of men.#
The argument had the additional point that it is current or recent history
that the historian should deal with. Chang’s criticism of the examination
system, it should be observed, was scarcely new; and the idea of the
moral and political utility of historical knowledge was of very ancient
standing. It had been reasserted by Ku Yen-wu: noting thar special ex-
aminations in historical subjects had been a part of the examination
system in the T'ang, he proposed to improve historical scholarship, and
with it the civil service, by reviving T ang practice. “If we could follow
this system and employ it for ten years,” Ku wrote, “we would obrain
men with a thorough understanding of the essence of government; this
would surely be of advantage to the state.”'®

If this criticism of scholarship echoes Ku, it is equally suggestive of
Yen Yiian's ideas. So, in some respects, are certain of Chang's ideas
about education. In an essay on “leamning,” he asserted the value of
studying the “‘words and deeds" of great men of history, But one has not
really learned from them until one has grasped intuitively what is the
right course in one’s own situation; study is complete only in practice,
and the reading of books is only a means ro the end.* This view ap-
proaches Yen's, and Wang Yang-ming's, theory of understanding in
another way. To say that the student must apprehend the significance
of what he reads for himself and in terms of his own situarion is ro say
that he cannot be rold whar it is. Explanation is nor a substitute for ex-
perience. This assumption comes out strongly in Chang’s analysis of
the leaming process of the student of literarure and literary composi-
tion. The teacher cannot tell the student what is good about a piece of
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writing; he can only present it to the student to read and let him grasp
its goodness for himself:

The excellence of good writing essentially requires the reader to apprehend it for
himself, like the flavor of food and drink, or the warmth and lighmess of clothing. The
persan who eats the food or wears the clothing anderstands it for himself, but ir 1s hand
for him to explain it to others. If you want to explain to & person the narure of clothing
and food, you must show him s piece of roast meat and let him taste it for himself, and
then he may appreciate its flavor; or show him a fur garment and ler him try it on, so
that he may appreciate its warmth and lighmess, and then you have the right idea. Bur
you are making a mistake if you try to convey the flavor of the food by spitring it ot
of your mouth into hiis, or if you try to convey the warmth by grabbing him and cafold-
ing him in the garment you are wearing.®

The literary critic, for his part, cannot say explicitly what the value
of a picce of writing is but can merely suggest™ No more can the
teacher tell the student how to write, beyond explaining to him certain
purely formal rules. What the student muse do is to build up his own
understanding of good writing. He must “‘read books to nourish his
spirit,” as Han Yu would have argued.* When he has succeeded, his
writing will be narurally good. “His mind” will be “firted to "principle’
(1), his hand doing the bidding of his mind as though it could not help
but write.,”® If his writing is of the scholarly sort, he is led entirely by
the problem which calls it forth and by his own natural compulsion to
deal with it; if he 1s writing a poem, the poem occurs unforced, as the
result of the movement of his feeling, without the interference or
prompting of any ulterior motivation. Beauty of style is not an end in
itself. Leaming to write is actually a species of Neo-Confucian moral
self-cultivation.

This character of the leamer's problem in studying writing is partly
due, it is obvious, to the narure of literary creation itself. A literary
piece is nothing one can say anything about, because what it is (except
for formal properies in which Chang is not interested) is simply what
happened when the writer had a particular experience or felt something,
and any statement or other device of exposition you resort to, to convey
what it is, is itself something else. You would be conveying your
apprehension of the writing but not the writing itself. The notion
that literarure must be directly experienced ta be understood and ap-
praised thus itself follows from a view of literarure as the spontaneous
expression of feeling. This view of liverature is tied to Chang's concept
of the Classics. The ancient sages governed, he speculates, by “rites”
and “music.’” This in itself is a common notion. But, Chang argues, the
poems of the Shik Ching represent the “music” of ancient government;
they are the product of movements of feeling, whereas the other Classics
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(represenung “rites”) document the daily acuvity and practical experi-
ence of government officials. Laver literature “derives™ from the Shil
Ching, and 15, or ought to be, essenually like it.*® As a consequence, lit-
erature and the Classics are alike in being the perceptible part of par-
ticular experiences, and what is to be learned from each is not statable or
abstractable but must be intuired and felt. For the same reason, each
picce of writing is unique; you cannot, in writing a book, imitare a
Classic (and to try o do so is morally objectionable); neither may you
imitate a poem or a poetic device, for a feeling cannot be copied.™” What
Chang implies is what Wang Yang-ming had held: you cannot know
what it is to feel something unless your feelings move in response to i,
and you cannor safely separate your judgment or conceiving of some-
thing from the perceiving of it. To imitate a piece of writing, Chang
teels, or bluntly to assert a judgment of something (or of some famous
man in history), is nor merely silly; it is pretense: it is to reveal a desire
for reputation, or the secrer working of an impurity of mind; and it is to
claim an understanding which one cannot claim on the basis of one's
own experience, and to reveal thereby a lack of “real knowledge."'
Similar, if nor identical, artitudes are found in other Ch'ing writers.
The pointlessness of imitating other writers’ poems is affirmed by a line
of Ch'ing poets and eritics. The list includes a cerrain Yeh Hsich
% 4 (1627703), of whom the poet Wang Shih-chen £ & 43 (1634
1711) said that “'in his poetry and artistic prose he assimilated the best of
the past and achieved an individuality of his own."* And early in the
eighteenth century the poer-historian Li E )8, 30 (1692-1752) argued
that a poem should have “‘essential character” (1), by which he meant
that it should not be imitative but should reflecr the writer's own nature
and situation.® Sall larer, Yiian Mei 4 4 (1716-98), a contemporary
of Chang (the rwo were spirited enemies) and the best-known represent-
ative of this school of critical thoughe, held that a poem should be an
expression of the poet’s own feeling and should not attempt ro re-express
the feelings of others. “If a poem deals with other persons but does not
have in it one’s own sclf, it is merely playing with puppets.”™ If one
cannot separare a feeling response from experience, a fortiori one cannot
preconceive a feeling or its expression. “There is no gaiery in forced
langhter; there is no sadness in forced rears,” wrote Chang.” Some such
notion had oceurred to Ku Yen-wu. The poems in the Shil Ching, he
noted, are almost entirely withour titles (the titles in use being simply
their first words or first lines). Such poems are the best: ““ln the poetic
writing of the ancients, the poem comes first and then the title; in mod-
e poetry the title is first set and then the poem is written. When the
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poem is written before the utle is chosen, the poem will be rooted in
feeling; when the ritle is chosen before the poem is written, the poem
will follow extemal objects.”* Yiian Mei agrees; a poem should have
no set utle, for, if it has, it is not genuine—ir is an atrempr 1o move the
emotions upon preconception. “A poem without a title is ‘heavenly’
(i.c., natural) music; a poem with a ritle is ‘human’ (j.e., artificial)
music.” The poetry of antiquity is in this respect superior to later art.
As the practice of writing poems to set themes is introduced in FHan and
Wei, “feeling” diminishes. The nadir of this progress of the creeping
vice of artificiality is reached in the T'ang examination system, which
demanded the composition of “‘regular” poems on lines extracted from
older poets.”

Curiously, Yiian's conception of the history of poetry reappears in
Chang Hsiich-ch’eng's view of the history of historiography. Chang
tends to think that no writing should be guided by formal concepts
which would in any way force its content, whether this content be fecl-
ing, as in belles-lettres, or facts, as in history. The earliest history
(i.e., the Shang Shu), he notes, had no fixed or consistent form; “its
chapters are named for their content.”” But, as historiography developed,
there came to be more and more precise notions of the form in which a
history should be cast; thus a hustory might be an “annalistic” history of
one particular dynasty or a “standard” history of another. This formal
development was ultimately—in the T ang and Sung—the mination of
history. Mediocre compilers would simply use a standard form as a set
of pigeonholes and fill it up with facts, much as the civil service ex-
aminee would use the forms of composition prescribed by the examina-
tions. In so deing, they were imposing their own preconceptions upon
historical events.* One such formal notion to which Chang particularly
objected was the idea that a compiler should carefully separare historical
events from imporrant historical utterances, There had been, in Chinese
historiographical thought, an ingrained habit of thinking of “words™ and
“acts'" anuthedcally. There is, as early as the Li Chi, the theory thatin
the ancient Chou government the “‘historiographer of the right'” re-
corded the “words” of the sovereign, while the “historiographer of the
left” recorded his “acrs.”® “Records of words and deeds” of greac men
form a standard category of traditional historical writing. Bur the sort of
interest thar “words™ (i.c., edicts, political proposals, philosophical
opinions) would have ro the late Neo-Confucian viewpoint which Chang
represented (with irs suspicion of the expositive uses and formal proper-
ties of language) would be not their truth value as statements or their
stylistic beauty but their character as events in time and historical cir-
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cumstance. Chang accordingly argues that “words™ should be treated as
historical “‘acts” and that it should be recognized that historical events
are complexes in which the making of statements, verbally or in writing,
always enters.*” This attitude leads Chang to the realization that all
written utterance, including belles-lettres, has historical interest.®®
The foregoing has aimed to suggest thar the late Neo-Confucian ideas
Wang Yang-ming had expressed in his views of “knowledge” and “ac-
tion” underlay a considerable part of Ch'ing thinking—especially what
Ch'ing intellectuals were thinking about the activities they were con-
stantly engaged in: teaching, scholarship, and writing, Chang’s ideas
abourt historiography, however, lead back 1o a tendency in his thought
which is of double interest. From Chang’s view thar the form of a his-
rory should be fluid and should fit its martrer, we would expect him 1o
hold, and he does, that it is the business of the practicing historian and of
him alone to say how history is to be written. This is an important point
in his personal psychological history. All his life he was keenly inter-
ested in theories about writing, particularly historical writng. But the-
ory is “empty words™; it cannor be valid unless it is applied, practiced;
it is not otherwise comprehensible, and so Chang fele that he had no
business talking abour historiography unless he also wrote history. In
this attitude toward his work, Chang shows how the old way of thinking
about “learning” (viz., moral self-cultivation) carried over to non-ethical
senses of the word. For Wang Yang-ming and Yen Yiian, to be able to
ralk abour moral rules is not moral knowledge. One must practice; if one
does not, one is morally at faule, either pretending to know whar one
does not or being selfish in not doing what one admits to be right.
Chang, like his contemporaries, was much less interesred in ethics than
were the earlier Neo-Confucianists, but he o feels he should either
practice whar he preaches or stop preaching ® This is all to say, as did
‘Wang, ™ thar whart is difficult, what is crucial, is to act. Merely knowing
or working out a theory is not enough to justify a person’s existence.
Chang was an innovator. The force of this kind of thinking could be
thar the expression of new ideas is the privilege of the man who is able
act upon them or cause them to be realized in practice. Whar would be
the result if this attitude were extended o idess about government—
about matters of concern to the state? The answer is more than sug-
gested in Chang’s picture of the golden age of Chou, I have no reason
to suppose that this particular view of an idealized antiquity, in which
“government and learning” were united, was a common one; but it was
not unique in Chang. Yen Yian himself had said that “for the sages,
study, doctrine, and government were all pare of one whole.”' In the
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K'ang-hsi reign of the early Ch'ing, the scholar-official Li Kvang-ti
% # & (1642-1718), who stood very close to the emperor, had eulo-
gized him as a modern sage-ruler: “In your servant's view, the relation
between tao and government is this: in ancient times they proceeded
from one single source, but in later times they proceeded from two
separate sources.”” The greatest of the ancient sages appeared at five-
hundred-year intervals; down to King Wen, the founder of the Chou,
they were rulers, and accordingly until the end of Western Chou “cen-
tralized unity was continued.” Bur “when Confucius appeared during
the Eastern Chou, and when Chu Hsi appeared during the Southern
Sung, Heaven found it expedient to entrust them with the true rao, but
their times rejecred them, and thus tao and government proceeded from
two separate sources. From Chu Hsi to our present sovereign has also
been a period of five hundred years; our sovereign has fulfilled the ex-
pectations of a true ruler, and has personally displayed the leaming of
sages and worthy men. Surely, Heaven is about to recommence the suc-
cession [of the ancient sage-rulers], and the authoritative lines of tao
and of government will again be united."™ Li’s encomium shows rather
clearly the political force the “unity of knowledge and action™ could
have. Chang, for his part, thought that in the present age, as in antiquiry,
all learning and writing should be the concern of the srate. This view led
him to formulate what appears to be a philosophical justification of the
emperor Kao Tsung's interest in book-collecting and of the Ch'ien-lung
literary inquisition which had been conducted concurrently with the
compilation of the imperial manuseript library, the Ssu-t'u Ch'tian-shu.
The government, Chang held, should cause the teachers in local schools
to make a census of all books, “after the fashion of census registers for
popularion,” which would be kept for use as need arose by the local
officials. This scheme would facilitate the collection of books into public
libraries and would also make easier the eliminarion of those which are
undesirable or prohibited. Such a procedure would restore the “unity of
culture’’ of antiquity. *“To have books in the charge of officials, and not
to allow private parties to conceal writings,” Chang asserted, *'is very
much in accord with ancienr practice.”™

Bur let us nor hold Chang two closely responsible for a single unfor-
tunate opinion and artend rather ro the mechanics of his thinking. A
man may have the insight of a Sage, he says—in the language of the
Chung Yung, he may have “virtue"—bar, if he does not have “position”
(i.e., authority), he cannot propose new ways of doing things, new polit-
ical practices, new institutions, for his proposals would be unintelligible.
“One cannot teach others by ‘empty words.” " One must be able to il-
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lustrate whart one is after in ways that are directly perceprible, by “cre-
ating institutions,” viz., by fiat. It was for this reason, Chang insists,
that Confucius, who “had virtue but lacked position,” was, in the
Sage’s own words, a “rransmitter and not a creator’’ (i.e., simply passed
on the wisdom of the past and did not write anything new or express
any new ideas of his own). His function was ro gather rogether the wis-
dom of Chou Kung—in other words, the basic documents of the govern-
ment Chou Kung put into practice—and to transmit this material to pos-
terity in the form of the Classics. Echoing Han Yii, Chang regarded
Chou Kung as the last and greatest of those sages who governed—who
had power to act. Confucius was the first and greatest of those whose
business was the preservation of true doctrine in later rimes, when “gov-
ernment and doctrine™ had been separated. In holding this view, Chang
shows his conceprion of the history of tao 1o be much like thar of Li
Kuang-ti. A correct appraisal of Confucius, as the ideal of the man of
letrers, seems to be of the greatest importance for Chang. It is essential,
he emphasizes, o grasp the relation of Chou Kung to Confucius. “To
understand the fa2 is ro understand why Chou Kung and Confucius were
what they were.” "

5. The Reformers of the Late Ch'ing

Chang'’s preoccupartion with the question of the relative positions of
Confucius and Chou Kung is interesting not alone because it reflects the
knowledge-action conceptual scheme behind his thinking but for the
additional reason that just this question was one of the most imporrant
issues between the Old Texe (ku-wwen) and New Text (chin-wen) schol-
ars in the late ninetcenth century. Chang's concentration upon it
strongly suggests that it was in his time already an important intellecrual
problem. His position was the conservative one, upheld by the Old
Text school. Their opponents were interested in political reform, in the
introduction of Western technology, and in gaining acceptance for a
body of new ideals which would move the state forward. They adopted
views which were almost exactly antithetical to Chang’s in surprising
ways. Thus, K'ang Yu-wei (1858-1927) and his friends regarded Liu
Hsin (d. 23 B.c.), the Han bibliographer, as a master-forger and as al-
most the archfiend of Chinese civilization. Chang, on the contrary, had
paid Liu the greatest reverence and did so because he saw in Liu's com-
ments on the Classics and the ancient philosophers his own thesis thar
the Chou state had been a “unity of government and doctrine” and that
later learning and writing is defective because it is nor directly con-



“Knerwledge” and ** Action” in Chinese Thought since Wang Yang-ming 135

nected with practice and experience or with the state.™ ln parucular,
Chang’s way of dealing with Chou Kung and Confucius suggests what
this part of the controversy was really about. The reformers wanted
Confucius elevated above Chou Kung and actually wershiped as a divine
being. In this way, they wanted to counter the ideological force of
Western religion.™ This, however, was only part of the marter.

Whar the reformers were after was put explicitly by T'an Ssu-t'ung
(1865-98). The reason for making Confucius the founder of a “religion”’
was to guarantee the priority of “knowledge” over “‘action,” that is, of
the man of vision, who constructs an ideal, a blueprine for the future,
over the defenders of traditional experience and practices actually in use,
At the end of his Treatise on Benevolence (Jen Hitieh), which included a
defense of the reformist view of Confucius as the founder of an ideology,
a man who though withour authority proposed “changes in the law"
without reference ro the past,” T an posed a possible objection to his
own book: is it not, after all, mere theory, mere “empty words,” and a
useless waste of time, as long as T an himself 1s unable to 2e2? To which
T'an replics, “What 1 value most highly is knowledge, not action.
Knowledge is the business of the mind, whereas action is the business of
the body. . .. Whereas action is limited, knowledge is unlimited;
whereas action is exhaustible, knowledge is inexhaustible.” ™ The dual-
ism of mind and body, which later Neo-Confucian thoughr tended to
reject, is strongly asserted throughout the treatise, and in this and in
other ways T an perhaps shows the influence of Christianity (though he
appears to have been more impressed by Buddhism).™ His loose con-
ception of Western thought, compounded with his traditional back-
ground, had a strange resulr. “Knowledge” he seems ro conceive in-
differently both as scientific theory, with its positivistic promise of so-
cial progress, and as religious belief. “Religion is the means of pursuing
knowledge.” The vitally important task of grear “founders of religions™
has been to set up a body of doctrine and to pass it on to their dis-
ciples; they have had no rime to put their docrrines into practice them-
selves. T'an, it would seem, thought of a “religion™ as essentially a
formula for a millennial state, leading to an earthly paradise, an in-
spired vision of the sort impured to Confucins. Knowledge is whar the
Sage, in founding a religion, enables man to possess. It is, in effect, faith
in a doctrine, a faith which will make possible any accomplishment.
*T'he difficulty pedantic scholars have in being able to ‘know’ but not to
‘act’ is due 1o the facr that their knowledge is not ‘real” knowledge.
When one’s knowledge is ‘real,’ there is nothing one cannor do.”#® This
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seems very close o Wang Yang-ming’s knowledge (which when per-
fectly genuine narurally passes over into practice) and recalls the Neo-
Confucian concept of “sincerity” as a release of mystical power,

T'an's religious leader was at once a justification for the man of ideas
and for the prophetic founder of an ideology. Another New Text intel-
lectual who, like T'an and K'ang Yu-wei, tried to twist rraditional Con-
fucianism to justify change and new ideas, and to accommodate a vision
of progress, was Liao P'ing (1852-1932). In order to caprure the prestige
of Confucius and make of the Sage what he wished, Liao persuaded
himself thar the Classics have a hidden meaning; whereas they seem to
present a picture of civilization as declining from an ancient golden age,
this picture actually is a fiction, hiding in reverse image a prophetic
vision of the future.® To demonstrare this thesis, Liao devised an eso-
teric chart—a device which has always been a favorite of Chinese
philosophers—"illustrating progress and decline in successive ages as
revealed in the Classics.” This chart appeared in 1898, ar the time of the
reformers’ brief moment of power. In it, Liao characterized the Classics
in the very language of Chang Hsiieh-ch’eng, the positions and the val-
ues of the words reversed: ‘“The Classics are all ‘empty words' [i.e., the
product of a Sage's vision]; they are not history.”"* This surprising
statement leads one to ask how closely the reformers had read Chang's
writings, or whether, on the other hand, Chang's views simply reflected
commen artitudes ro which the reformers objected. These are questions
which at present I cannot answer.

It would seem, at any rare, that the reforiers saw precisely what the
force of their rradition was and, staying within this tradition (and in so
far as they could free their thinking from it), tried to tum it completely
abour. In this they failed utrerly. Their political failure was the debacle
of the Hundred Days and the marctyrdom of T'an. And, in the years thar
followed, the Confucian tradition which they had tried ro preserve dis-
integrared, while the new artitude toward “knowledge™ which they had
tried to establish tumed out to be an old one in disguise. For, in jus-
tifying new ideas and a concepr of progress, they were not just affirming
the claim of the thinker to be heard. It was their ideas and their pro-
gram they wanted, as a new unifying faith which would absorb and
direct society. Even in their moment of temporary success, their only
practical course had been to ger possession of the emperor and to try to
impose their program from the top down. If there is to be a unity of a0
and government, it is perhaps not of prime imporrance which absorbs
which.
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6. “Knowledge” and “Action” in Republican China

The reformers’ conception of “religion” as a political program, a
promise of a golden age, may have been one of the most important intel-
lectual developments in modern China. It was natural for Sun Yat-sen,
framing his own political ideas within the next twenty years, to claim
for them the force of an ideology which, to succeed, need only be be-
lieved. In 1918, after seven years of frustration from seeing the republic
divided up amang cliques of rival warlords, and having his own ideas
for the development of China dismissed by his military opponents and
his followers alike as 4 “mere mass of words,” Sun wrote a book of his
political plans and theories, in the Preface to which he defended the
thesis that “action is easy and knowledge is difficulr.” He intended his
dictum as a contradiction of the words of the Shang Shu—that “knowl-
edge is easy but action difficult”—and felt that he was thereby attacking
the most undesirable single habic of thinking in Chinese tradition.* Bur
what, exactly, did Sun mean? He would seem to be agreeing with T'an
Ssu-t'ung that knowledge is more to be valued than action; since the
part of the man who makes plans and ascertains what is to be done is
more difficult, and so more crucial, than that of those who simply carry
out a program, the theorist (i.e., Sun himself) should be deserving of
honor and should be raken seriously.

But, by saying “knowledge is difficult,” Sun was nor saying simply
that he had found the working-our of his political ideas a formidable
task, He was arguing thar “knowledge” is thar element in a situation
which is hardest to come by, and the element the absence of which ex-
plains failure to act. Sun's complaint was that his followers were inert.
“They take my projects for useless verbiage and abandon the rask of
recanstraction. Seven years have passed and no progress in reconstruc-
tion has been made. . . . Oh! People! What do you hesitate for?™®
Sun's real concern was with the curing of maction, which he thoughe was
due to a confusion of the mind and was a moral defect. The idea that
“action is difficult’” had “caused a decadent China, relucrant to face dif-
ficulties. . . . Asa result, those who had no knowledge naturally would
not act, and even those who had knowledge still did not dare to ace.'®
The overthrowing of the Ch'ing had succeeded simply because the he-
roes of the revolution had realized the necessity for it (and nor, as we
might have assumed, because of the opportune defection of Yiian Shih-
k'al); constructing the republic had failed because the followers did not
know what to do, did not realize the need for acting, and had no faith in
the revolutionary cause.® It was Sun’s business to provide the “knowl-
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edge” they lacked, and theirs to accept it wholeheartedly. Sun's stress
upon faith perhaps shows his Christian background: *“Whether we suc-
ceed or fail,” he wrore, “depends largely upon whether we think we can
succeed or not. If we have faith in what we do, we can move mountains
and level seas. If we have no faith, we cannot even raise our hands and
break a twig."%" What Sun is asking is that the people take as the sub-
stance of their genuine convictions a program of action given to them
and assumed in advance to be desirable. In this context, the power of
“faith,” like thar of T"an Ssu-t'ung’s “real knowledge,"” is close to the
Neo-Confucian notion of effectiveness resulting from “sincerity.”

It has been this tradirional ethical possibility in Sun's thoughe that
subsequent Kuomintang doctrine has developed. His concept of “*knowl-
edge” was a useful support for party ideology and for the claim of party
leaders thar they understood what must be done and why and thar they
should accordingly be obeyed and followed; for Sun's view could imply
thar 1o criticize or hesitate is to be “insincere.” It is to the credit of Hu
Shih thar he saw the dubious assumptions behind such moralistic ralk,
expressing himself in an essay “On Knowledge and Action," which
appeared after Chiang Kai-shek’s unification of the country in 1927.
Hu himself, since his student years in the United States, had been keenly
interested in the philosophical problem of the relation of knowledge to
action as it is considered in American pragmatic thought. Characteris-
ucally and adroitly, however, he couched his criticism in a form appeal-
ing to a traditionally approved idea: Sun Yar-sen and the party were
committing the error of separating knowledge and action. They fail, he
argued, to realize the value and the justice of eriicism from the ranks;
for, “‘as one knows, one acts a little better, and as one acrs, one knows
a little more.”* Hu stared his case plainly: “Dr. Sun’s theory, ‘Ac-
tion is easy, knowledge is difficult,’ teaches us thar everybody can
acr and only a small number of people are charged with the task of
knowing and discovering. The great number of people oughe o look up
to intelligence and knowledge, obey their leaders and follow their
plans.”* If this does credit to Hu's courage, it is evidence of the funda-
mental importance of the issue that the Kuomintang reacted with vigor.
It was officially charged that Hu had “'everstepped the limit of scholarly
discussion and indulged in meaningless quibbling,” and it was recom-
mended that he be “duly punished.”* His criticism of the authoritarian-
ism of parry ideology apparently came to nothing.

Party philosophy continued to lay stress on the knowledge-action
theme, An essay by Chiang Kai-shek enticled A Philosophy of Action
appeared in official English rranslarion in 1940. In ir, Chiang interpreted
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Sun Yar-sen's idea as a “principle of action as the natural product of
knowledge™® and worked this notion into an appeal for a rededication
of party workers to the revolutionary cause. “We need . . . only 1o as-
sert our wills,” he concluded, “inflame our hearts with a fresh sincerity
and faith, and give ourselves up to positive action.”* Chiang’s emphasis
was upon the individual’s proper frame of mind and consequent effec-
riveness. ‘“We must model ourselves on the activity of narure, on its
spontaneous and unremitting flow of energy.”®® In developing his argu-
ment, he stressed Neo-Confucian virrues and made constant use of rradi-
tional philosophical vocabulary and hallowed text. In this essay, as in
China's Destiny, first published in Chinese in 1943, Chiang dwells upon
“sincerity.” Its power is the same as Sun's power of faith: “Without
sincerity, nothing in the world can be accomplished, while with absolute
sincerity, there is nothing in the world thar cannot be accomplished.”
The leaders and the party have supplied the knowledge and the direc-
tives necessary for action; the gift of the government to the people is to
enable them to understand; it is the duty of the people only ro follow
sincerely. “The principles of the revolution are as clear as the sun and
the moon in the sky. . . . Citizens of the country need only adhere to
these principles, methods and strategy, follow the road of accomplish-
ment; . . . and pur their knowledge into concrete practice through ener-
getic endeavor.” Not to do so is to fail morally: “Thorough understand-
ing and active endeavor must be based on absolute sincerity, free from
any falschood or dishonest conduct as well as from the slightest oppor-
tunistic motive.” * ‘Sincerity,’ "’ Chiang asserts, “is the motivaring
force for all our activity. . . . This is precisely what our Leader’s theory
of ‘to know is hard, bur to act is easy’ means when applied ro the
revolutionary movement.”®

It would be strange indeed if such a powerful rraditional sanction
for mspired acceprance of authority were neglected by Chiang’s rivals,
the Chinese Communists. Mao Tsé-tung himself has a philosophy of
“action” presented in a pamphler On Practice. The purpose of Mao's
argument is to give revolutionary theory a value in curbing the errors of
mdividual judgment, such as ro justfy the party’s authority in dogma,
while giving expediency an imporrance that would prevent “know-it-
alls” and “die-hards” from quoting the Marxist saints against present
leaders.™ Accordingly, knowledge is of two kinds, “perceptual™ and
“rational.” All knowledge begins as perceprual knowledge; it must be
developed by rtrial and error in the parry’s revolutionary acrivity, until
through “scientific abstraction” it becomes rational knowledge, which
alone is a reliable guide for action.”” It follows that the revolutionary
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theory which is to guide revolutionary practice in a given stage of the
revolution’s historical course cannot be perfected untl that stage in
action is reached.® Mao's epistemology of dialectical materialism itself
owes nothing to Chinese tradition, but his emphasis, like the traditional
artitude toward knowledge, is not on arriving at true scientific proposi-
rions about the world bur on acting out one’s knowledge: “What
Marxist philosophy considers most important is not undersrtanding the
laws of the external world and thereby explaining it, but actvely chang-
ing the world by applying the knowledge of objecrive laws.""

In so far as Mao is concerned with the attitode of the party member
toward authority, his essay is related to a large body of recent Com-
munist writing which does make constant appeal to traditional ethical
ideas. Itis noteworthy thar Marxism, which in general has not been very
productive of ethical thoughr, is apparently following a different course
in China. In recent years, essays and pamphlets on “cultvarion™ (fsiu-
yang) have become almost a fad in party circles. These wrirings explore
in derail the ethical nuances of the party member’s attirude toward his
work, toward party authority and ideology, and the relarion of his arti-
tude to his effectiveness in revolutionary service. One of the most im-
portant of the writers who deal with these subjects is the leading theo-
retician Liu Shao-ch'i. Liu has proposed a “‘Communist ethics,” which is
bulwarked at every step by references to classical texts and traditional
virraes.™ Liu and wrirers who take their lead from him argue that the
mastering of revolutionary theory means for the good Communist tak-
ing the party's interest as his own so genuinely that he will work with-
out thought of himself, even when observed by no one. The Confucian
moral ideas of “self-examination” and “‘self-watchfulness™ are appro-
priated for their obvious utility. How rthis tendency in Communist
thought is to be interpreted—whether it means native habits of thinking
are making their mark upon Marxism in China or simply that Com-
munist leaders are astute enough to use what they find in the tradition
of an area in which they happen to work—is a question 1 merely raise.
Its answer must be provided by those whose acquaintance with Com-
munist thoughr and history is wider than mine.

This inquiry has dealt with the past and, tentatively, the present; it
cannot safely go further. The analysis of what has been said abour
“knowledge” and “‘action” by modem leaders, by nineteenth-century
reformers, by Chang Hsiieh-ch'eng and early Ch'ing philosophers, and
by Wang Yang-ming and by ancient writers has led to what seem to be
fundamental characteristics of Confucian mystical and ethical thought.
If my assumprions are defensible, the problem of the relation of “'knowl-
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edge’”’ to “action,” in the form in which Wang Yang-ming had cast it,
has had much to do with determining the aesthetics of the Ch'ing, its po-
litical thought, and its artitudes toward learning. Throughout the period
studied the problem of “knowledge” and “acrion" appears to involve
twin tendencies of thinking. One is a tendency to assume that perform-
ance is the evidence or nawral result of knowledge, if knowledge is
genuine or “sincere.” The other is a tendency to a set of assumptions:
that only those who have experience, or who do act, or who can act, or
have power to act, or have autharity, can claim o “know.” These
tendencies appear in many ways, but their political force, from what can
be observed, seems to be authoritarian. In view of this result, it may be
well to forestall one possible misconception. This account of the prob-
lem of “knowledge” and “action” has been a description not of Chinese
civilization but only of a limited group of ideas within it. Most of the
men whose ideas have been analyzed have both intellecrual and moral
qualities which could be admired. And if this inquiry has pointed to
habits of thonght which reinforce authoriry, there has also been a tradi-
tion in China of protest against authority which is equally interesting
and complex and in which, in fact, some of the men discussed in the
early Ch’ing are particularly important. But this would have to be the
subject of another invesugarion.
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“HISTORY” AND “VALUE": THE TENSIONS OF
INTELLECTUAL CHOICE IN MODERN CHINA

J. R. LEVENSON

A rraveller, who has lost his way, should not ask, Where am 12
What he really wants to know is, Where are the other places? He
has got his own body, but he has lost them,

Avenet Nowrs Wiarreneaw, Process and Realty

L. Premises

Wirs THE passing of time, ideas change. This statement is ambiguous.
It refers to thinkers in a given society, and it refers to thought. With
the former shade of meaning, it scems almost a truism: men may change
their minds or, at the very least, make a change from the mind of their
fathers. Ideas ar last Jose currency, and new ideas achieve it If we see
an iconoclastic Chinese rejection, in the nineteenth and twentieth cen-
ruries, of rraditional Chinese beliefs, we say that we see ideas changing.

But an idea changes not only when some thinkers believe it to be
outworn but when other thinkers continue to hold it. An idea changes
in its persistence as well as in its rejecrion, changes “in itself”’ and not
merely in its appeal to the mind. While iconoclasts relegate raditional
ideas to the past, traditionalists, at the same time, transform rraditional
ideas m the present.

This apparently paradoxical transformarion-with-preservation of a
craditional idea arises from a change in its world, a change in the
thinker's alternatives. For (in a Taoist manner of speaking) a thought
includes what its thinker eliminates; an idea derives its particular qual-
ity from the fact that other ideas, expressed in other quarters, are de-
monstrably alternatives, Anidea is always apprehended in relative as-
sociation, never in absolute isolarion, and no idea, in history, keeps 2
changeless self-identity. An audience which appreciates that Mozart is
not Wagner will never hear the eighteenth-cenrury Don Giovarmi. The
mind of a nostalgic European medievalist, though it may follow its model
in the most intimate and accurate detail, is scarcely the mirror of a
medieval mind; there is sophisticared protest where simple affirmation
is meant w be. And 2 harried Chinese Confucianist among modern Chi-
nese iconoclasts, however scrupulously he respects the past and con-

146
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forms to the letter of tradition, has left his complacent Confucian ances-
tors hopelessly far behind him.!

Vocabulary and synrax, then, may remain the same, late and soon, but
the statement changes in meaning as its world changes. 1s there another
postulare, besides the postulate of the changing world, which confirms
this change in meaning, as time passes, in the statement whose sensible
content remains unchanged?

There is such a postulate, the logical principle which states thar “a
body of knowledge consists not of ‘propositions,” ‘starements,’ or ‘judg-
ments’ . . . but of these together with the questions they are meant
answer.”* By this token, a proposigon’s meaning is relative to the ques-
tion it answers.® A change, then, in the question behind an idea, like a
change in the altcernatives beside ir, imposes change on the persisting
positive content of the idea itself.

Ler us consider, for example, Enropean acknowledgment of the worth
of Asian civilizations. In both the eighteenth and the nineteenth cen-
turics there were Europeans who denied the docrrine of European su-
periority to China. Bur this demal, this European antiparochialism, was
quite a different 1dea in the eighteenth century than in the next one; for
in the first instance it was primarily an expression of a rationalistic bias,
while in the second instance it was antirationalistic.

Volraire's admiration of China was an aspect of his deistic appeal to
universal as against 2 particular revelation, His denial of European pre-
tensions was 4 negative answer to the question, “Is Christianity the
criterion of culrural excellence?” But nineteenth-century opponents of
Europocentrism derived not from Voltaire but from Herder, with his
principle that every age and every people has its own particular genius,
Rationalism, with Targot and Condorcet, had developed a theory of
stages of progress of civilization and had rurned from uncritical admira-
tion of the non-European world to uncritical condemnation; Condorcet
lowered China in the scale of nations to the level of the primitive agri-
cultural stare of society. **Civilization,” to the rationalists, now mean
exclusively European avilization. The romanrics, therefore, in their
denial of European pretensions, meant to answer the question, “Ts ‘secu-
lar progress’ the criterion of cultural excellence?” Thus, successive
“same” ideas, European expressions of extra-European sympathies,
change as the questions behind them change.*

An idea, then, is a dental of alternarive possibilities and an answer to
a question.* Whar a man means cannot be inferred solely from what he
asserts; what he inquires and what other men assert invest his ideas with
meaning. In no idea does meaning simply inhere, governed solely by its
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degree of correspondence with some unchanging objective reality, with-
out regard to the subjective motivations of its thinker.

In nineteenth-century China claims of “history™ (predisposition to-
ward the offerings of one’s own particular culture) began to intrude
on judgments of “value" (quest for universal truth), and ideas which
were losing their philosophical command continued to be espoused by
thinkers compelled by history, emotionally, as their inrellecral convic-
rions faltered, ro autribute value to these ideas. As the thinker and his
thought are inseparable, his motivations participate in his idea. When
value is ascribed to ideas out of considerations of history, the very value
ascribed is thereby prejudiced. When Confucian traditionalism comes ro
be accepted not from a confidence in its universal validity but from a
traditionalistic compulsion to profess that confidence, Confucianism is
transformed from a primary, philosophical commirment to a secondary.
romantic one, and traditionalism from a philosophical principle to a
psychological device.

And then this inner change in 2 persisting idea, this change which
works through the thinker's loyalty, furthers the trend to the other type
of intellectual change in time—alienation.

In this essay the terms “history™ and “value™ stand for two incom-
patible systems for classifying human activities. The conflicr berween
them can be defined philosophically and identified psychologically; for
men have commitments to both these systems, and implicit in the proc-
ess of thought is the thinker's effort to smother the conflict. The impact
of the modern West has intensely stimulated this conflict in China. And
modern Chinese intellecrual history, which is the decay of traditional
Chinese civilization (i.e., two reciprocal processes—progressive aban-
donment of rradition by iconoclasts and petrifaction of tradition by tra-
ditionalists), can be analyzed as a sequence of intellecrual expedients ro
make these commirments seem to coincide.

The conflict in philosophy is over this issue: Is precedent properly a
special determinant in intellectual choice, precluding man's free exercise
of reason according to general principles?

The defenders of general principles maintain that the value of any-
thing is independent of its history.f All people make value judgments,
and, when they do, their touchstones are truth and beauty—absolures,
universals, ideally uncolored by relativities of time and place. Historical
particularism, a philosophically contemptible social excrescence, may
blur the fact, bur standards of value have universal application because
men share a common humaniry. According to this point of view, history
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cannot govern choice, because history has no life; it is only a dead
receptacle for value judgments exercised in the past.

The spokesmen for historicism claim quite another character for his-
tory. History, to them, is by no means simply a dead scheme of classifi-
cation of individual choices made from considerations of value. History
is organic, history is living tradition, not to be modified at will according
to unhistorical value criteria. History does not just receive intellectual
choices; it intrudes on them. A man makes choices not as 2 member of a
bloodless, universal humanity but as a member of his proudly particular,
vibrant people, with its own national spirit. For a people (Hegel, for
one, especially stresses this point) is an organization which pre-exists its
members.?

If intellectual choice which contravenes the “spirir of the people” is
impious or impossible (and, depending on irs thoroughness, historicism
makes it one or both), then the individual thinker, his scope derermined
for him in a world he never made, can have no standards of value which
make him free to judge what his people’s history offers him. Yer, in fac,
history is made of his judgments, for a completely hinding traditionalism
would keep a people forever at the post, never moving into history.
Some tempering of traditionalism by value judgment must occur, or his-
tory is frozen by the law that nothing can be added to a way of life, no
matter what value claims can be made for it, if it seems a deparwre
from what has gone before. Absolute traditionalism is a completely
hypothetical, self-destruetive concepr; a sense of the past can never
develop if an original unmitigated reverence for “what is” precludes its
ever becoming past.

Traditionalism, then, the exaltation of the claims of history, in its
fullest philosophical implications denies absolutely the right of value to
enter a counterclaim. But the existence of traditionalism belies irs ulti-
mate doctrine. For traditionalism can take its subjective tone only in a
world in which alternatives to the worship of the “eternal yesterday”
have been sharply presented. A traditionalist may insist that “Mine or
thine?" is the only relevant question which a man may ask before mak-
ing a choice among culrural elements. But the conscious will to narrow
the vision (and this will, not the blind plodding in the footsteps of the
past, is the essence of traditionalism) can never exist apart from the
realization that another question is always being asked: “True or
false?"

As a prelude to choice, the second question logically supersedes the
first. A man’s decision that something is true and something false con-
stitutes, in logic, his intellectual choice berween them. Bur, psychologi-
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cally, the question, “Mine or thine?”" is never superseded; it, too, stub-
bornly particularistic, beyond all the plausible insistence on the primacy
of universal value, is always being asked.

For values depend, in the last analysis, on their natural sources in par-
ricular places and times.* A man may not feel predestined to accept the
instirutions, science, morality, or aesthetics which his history offers
him, bur he knows that whatever he does accepr has its place in some-
one’s histary. And no one is so ethereal, so cleanly delivered from native
soil and the limired colture which formed him, that he can see its relative
disqualifications with perfect equanimity. Freedom from the determin-
ism of history, which forbids a man to think, brings little release if the
only alternative is the dictation of value, which forbids him to feel.
History and value are worlds apart, but men are drawn to both, with an
emotional commitment to the first and an intellectual commitment to the
second; they need to ask the rwo incompatible questions, and they yearn
to be able to answer “Mine’’ and “True.”

Intellecrual alienation from a tradition and emotional te to it re-
ciprocally intensify each other. As the former proceeds, the continued
attribution of value to historical inheritances stems more and more from
the thinker’s emotional need to harmonize history and value, less and
less from a genuine intellectual conviction that he has the best of both
possible worlds, And finally the tic is snapped. No idea commended
solely by the historical imperative that it must be true, and not at all by
an unclouded confidence thar it is rrue, can persist.

The reverse of this situation, however, is equally impossible. What-
ever succeeds that moribund idea from which intellectual alienation has
become complete must be congenial to the claims of history. Man is not
a neutral machine, calmly recording right answers; if a foreign answer
is to be intellectually accepted as right, the emotional claims of history
must somechow be squared.

I believe that an understanding of this principle makes the chronologi-
cal sequence i modern Chinese history logically comprehensible. As
tradirional ideas change in losing their intellecrual respectability, and
rraditionalists fail thereby to maintain the harmony of history and value,
iconoclasm thrives. Bur iconoclasts, of the mildest or the deepest hue,
face the danger of the same failure, and their own ideas change—in a
series of acceptance, rejection, and acceptance of something new—as
they seek a formula which will keep the psychological peace. The quest
for this formula has been the common ground of all the new currents of
Chinese thought since the Opium War (1839-42). How can the thinker
scrap Chinese ideas which the Western impact has made to seem inade-
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quate, while he preserves his confidence of Chinese equivalence with the
West? How shall he satisfy the claims of value and the claims of history
together?

2, Eclecticismn in the Area of Native Chinese Choices

A CONSIDERATIONS OF TIME BECOME CONSIDERATIONS OF SPACE

In intellectnal controversies within the Confucian tradition, each
school tried to score a point by claiming for itself a sort of apostolic suc-
cession from the sages. Opponents would almost invariably be accused
of deviation from a path laid down in antiquity. The old was prized over
the new, and seventeenth- and eighteenth-century critics of Sung and
Ming thought charged primarily not that ir failed to meer the needs of
the present but that it strayed from the truths of the past.® Ch'ing critics
of the Neo-Confucian ‘“Sung learning” were known as the school of the
“Han learning,” not as the school of the “Ch'ing learning.”

The pedigree, then, of an intellectual position was one of the main
criteria of its value, its truth. This was true for rraditional thought be-
fore the Western intrusion, and it was rrue after it. But, with antiquity
still a criterion of value, the West forced revision of Chinese judgments
on the older contending philosophies. Petty distinctions and conflicrs
between Chinese schools paled into insignificance before the glaring
contrast of Western culture to everything Chinese. Grounds for dis-
crimination between Chinese schools were blurred when a new Westemn
alternarive existed for them all, a more genuine alternative than they
afforded one another. Chinese thoughr was shocked into a semblance of
unity; when the West was a serious rival, Chinese rivals closed their
ranks. The question “New or old?" as a test of value continued to be
asked, but the question was removed from a Chinese world ro the larger
world of the West and China. As a first effect of their comprehending
that Western culture had to be taken seriously, the Chinese schools
ceased contending abour which of them was old. They all were old
(having existed before the West came), and the West was new.

Why did the nineteenth-century West and not the seventeenth-cen-
tury West, which had been interpreted to China by the Jesuits, present a
sufficiently strong alternative to press the Chinese schoals together? For
one thing, of course, the Jesuits were immeasarably fewer than their
Western successors on the Chinese scene, and their voices reached
fewer cars. The difference in the intellecrual implications of these rwo
Western incursions, however, can probably be explained only slightly as
a difference simply in the weighrt of numbers. It is noteworthy thar the
Jesuits largely fulfilled traditional Chinese expectations as to the likely
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course of intelligent barbarians in Chinese society. They gave their ac-
tions @ Chinese cast and accommodared their ideas as closely as possible
to Chinese civilization. But the Europeans who established themselves
in the nineteenth-century treaty ports were independent spirits, uncon-
cerned with Chinese suscepribilities; where the Jesuirs had rendered the
Chinese a graceful invitation to embellish and enrich their universally
respected Chinese civilization, the later Europeans exposed to China an
uncompromisingly foreign altermative.

The Jesuits were culturally conciliatory because Chinese sociery, in
their day, was stable, and they would receive a hearing more or less as
candidates for membership or not at all. But the Chinese who heard them
were only casually interested in such frankly Western knowledge as the
Jesuits offered. For, since seventeenth-century Europe was unable to
jeopardize the stability of Chinese society, Western knowledge was
superfluous to the Chinese literad; it had no relevance to power or suc-
cess. A mastery of traditional Chinese learning was not only necessary
but sufficient—at least, to the extent that intellecrual factors counted—
to enable a Chinese ro get the most out of Chinese life and the Chinese
state.

Bur afrer the Opium War, when European industrialism and commer-
cial enterprise began to act as a catalyst in traditional Chinese society,
new roads to power, roads smoothed by Western knowledge, came to be
dimly scen. A challenge was offered to the usefulness of Chinese
thought, and, when the question of its usefulness could be raised, the
question of its truth became alive. Chinese thought, all schools of it, had
a genuine, serious Western rival.

B. THE ECLECTICISM OF TSENG EUO-FAN

The tendency to lose interest in purely Chinese intellectual dispures
was characteristic of those who recognized the fact of the Westem in-
trusion. Bur facts, of course, may run well ahead of awareness of them,
and in the nineteenth century, parricularly in its earlier decades, there
were many parochial minds who persisted in treating China as the
world and in analyzing Chinese thought according to its traditional
refinements. T"ang Ching-hai (1778-1861), for example, in his Ch'ing
Ju Hitieh-an Hsiao-shih (**Short History of the Intellectual Situation in
Ch'ing Confucianism™), published in 1845, made a systemaric and thor-
oughly partisan classification of Ch'ing philosophers. He exalted the
li-hsiieh of the Sung Neo-Confucianists Ch'eng I and Chu Hsi and dis-
paraged the hsin-hsiich of Lu Hsiang-shan and Wang Yang-ming, of the
Sung and Ming dynasties, respectively.?®
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Teeng Kuo-fan (1811-72), however, the most powerful governor-gen-
eral during the T"ai-p’ing Rebellion and the T ung-chih reign, was im-
plicated in dealings with the West and exposed o Western ideas as few
of his contemporaries among the Chinese literati could be. He remained
certain of the umversality of Chinese spiritual values; nevertheless, his
Chinese ethnocentrism was not thar of a man whose complacency has
never been challenged bur thar of one who has known a rival claim and
disposed of it. And though Tseng fatly rejecred the rival Western claim
(and condemned the anti-Confucian, pseudo-Christian T ai-p’ing rebels
of mid-century for seeming to have accepted it), Tseng's very facing it
affected his view of the Chinese heritage which he defended.

He came ro admire the practical techniques of the West and to feel,
correspondingly, that the peculiar Chinese excellence (which he always
affirmed) need not be held to characterize traditional Chinese pracrice in
that sphere of practical rechniques. And in the sphere of the ultimate
values of civilization—the sphere which was left ro Tseng for the in-
dulgence of his pride as a Chinese—he became more of a composite
Chinese, an antithesis to Westerners, and less of a partisan sectarian, an
adherent of one pre-Western Chinese school against another. As a loyal
Chinese, but a Chinese among Westerners, he lost the will to dwell on
intramural distincrions. An eclectic in the larger sense, ready to infuse
something of Western civilization into Chinese- civilization, he was
catholic, too, in the field of native Chinese choices and sought to impose
a peace on traditional Chinese enemies.

He would synthesize the best points of all systems of thought, he as-
serted. The various philosophers of the lare Chou period were not so
great as Confucius, because they were biased or one-sided. But if the
biases could be rectified and the deficits made up, if these philosophers
could lend themselves to a composite—with Lao-tzii's and Chuang-tzit's
doctrine of empriness and tranquillity for relaxing the mind, and Mo-
tzl's doctrine of industry and frugality for regulating the self, and
Kuan-tzii's and Shang Yang's doctrine of severity and orderliness for
unifying the people—then all of them would be worth following and
indispensable."

To combine the industry and frogality of Emperor Ya and Mo-t2i with the rranquillity
and empriness of Lao-rzii and Chuang-rzii—is not this the are of simultanesusly ac-
camplishing self-cultivation and group-regulution?®

By gratifying eneself with the way of Chuang-tz0 and restricting onesell with the
way of Hsiin-tzii, may not one be 4 princely man atraining the Way?12

Coming to classical Chinese conflicts in this conciliatory spirir,
Tseng had similar views about more recent intellectual controversies.
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He intimated thar modern writers liked to dwell on comparisons be-
tween Chu Hsi and Lu Hsiang-shan just for the joy of sectarianism; and
he had a low opinion of most of the criticism of the Lu-Wang (Yang-
ming) idealistic school which had become so widespread.'* Tseng wrote
approvingly, oo, of both the “Sung learning” and of the later “*Han
learning™ which atracked it, “discarding the rradition of the five Sung
philosophers.” The scholars of the “Han leamning™ had been artacked in
turn, accused of “splitting the elassical tradinion into fragments and
causing the true path such harm as would never come to an end."” Yer
according to Tseng, the peacemaker, there was little distincrion between
them, and he urged their adherents not to be inflexible. Their differ-
ences could be easily adjusted, and the schools could fit together. Why
should the two denounce each other?

C. THE ENCROACHMENT OF HISTORY ON JUDGCMENTS OF VALUE

Why. with Tseng and others like him, was there a waning of dis-
crimination berween Chinese alternatives, while ro their predecessors
and their less worldly wise contemporaries such discrimination was
both natural and important? The positive content of the “Sung lcaming”
and the “‘Han learning," for example, had nor changed. Bur some change
had occurred—a redefinition of the Chinese ideas in terms of new al-
rernatives, and a consequent reordering of the psychology of the Chi-
nese thinker. When Tseng, unlike some others, declared such Chinese
controversy intellecrually insignificant, perhaps he did so, in pare, be-
canse for him, ar least, it was emotionally undesirable,

For all his consistently serene Chinese self-confidence, he knew the
West as a rival—a rival so formidable thar he felt compelled to recom-
mend an infusion of Western culture into Chinese civilization. This ree-
ommendarion, this implied deference to the West as a center of value,
was wrapped in a saving rationalization, which preserved the pretensions
of China ro superiority to the West. If, then, in this broader eclecricism
(which we shall shortly examine), we find Tseng unable to accepr the
Western value simply, as a matrer of intellectual persuasion, but find
him concerned instead, from considerations extraneous to value, to
make it seem legitimate for a Chimese to accept, may nor this same com-
mitment to history have a place in his narrower preliminary, Chinese
eclecticism? It is easy to see how this eclecticism indulges the will of
Chinese traditionalists, of whatever stamp, to hold their own against
Western rivals who have raised the specrer of doubt among them all.
For agreement might seem to shore up the defenses of the Chinese intel-
lectual world. Literati who could recognize, even dimly, the Western
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onstaught for what it was could have no stomach for civil war. It was
more than unjustifiable—it was unwelcome. However freely they had
indulged themselves in the luxury of dissension in the safe old days, now,
when the West had challenged Confucius himself, all the bickering con-
renders for the mantle of Confucius were in a dangerous situation, and
they all were in it together.

When Chinese history had not been threatened, the quest for value
had been undertaken freely, and the several Chinese philosophies had
been hammered our as distinctive serious efforts to describe the way of
the world. Bur when Chinese philosophers, defensively ranged against
the West, came ro see truth in all these philosophies and to sip ar all the
flowers, their eclecticism was an intellectually sterile thing; for the
flowers would have never existed, had not serious thinkers formerly
cultivared their own individual gardens and developed their ideas by
marking them off from the others.

Therefore, as considerations of history oust considerations of value in
the Chinese approach to Chinese ideas, Western ideas, to some extent,
are forced on reluctant Chinese minds. And Sino-Western syncretisms,
inspired by that force and that reluctance, pre-empt the field of Chinese
intellectual history.

3. Cultural Syncretism No. 1: T"i and Yung
“Substance” and *' Function”'
A. THE RATIONALIZATION

Soon after the Opium War a few farsighted literat proclaimed the
need for change in Chinese culture, Paradoxically, they insisted on
change because they had a tradidonalistic bias agamst it. They parred
company with unshakable traditionalists not over the question of ends
—the ascription of value ro Chinese civilization— bur over the question
of the means to preserve it. To admit innovartion in certain areas of life,
declared the bolder spirits, was the only means.

Uncompromising anti-Westernizers had an atnitude of radical sim-
plicity: the way to stay Chinese was to stay Chinese in all the aspeers of
culture. Bur the cautious eclectics, protesting their perfect loyalty to the
basic Chinese values, believed that immobility would be a self-defeating
tactic and an impossible ideal. The only alternative to ourright destruc-
tion of Chinese civilization by foreign conquerors was selective innova-
tion by dedicated Chinese traditionalists. To justify their proposal his-
torically, to satsfy their will w believe that Chinese superiority was
still unchallenged, they emphasized that these areas of innovarion were
areas of only practical value, not of essential value. Western knowledge
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would be used only to defend the core of Chinese civilization, and it
would not impinge upon it.

If there should be argument on this point, if some craditionalists
should doubt that Western ideas could be sterilized just by Chinese
rhetoric, or be turned into passive instruments simply by decree, any
one of this school of Westernizers would respond, in effect, like Li
Hung-chang, cutting off discussion with the blank, apodictic apologia:
“1f one knows one’s self and knows one’s opposite number, in 2 hundred
batrles one will have a hundred vicrories."!®

This ranionalization, whereby something of Western culture could
havea place in China and yer be kept in its place, was an article of faith
for a whole school of Confucian-official Westernizers, the *self-
strengtheners,”” from Lin Tse-hsii (1785-1850) to Chang Chih-tung
(1837-1909). It was Chang who made the most exphicir philosophical
statement of what they all assumed—that, since elements of Western
culture would be introduced only for use, condescension could be heaped
on “practicaliry,” and China could seem, not beggarly, but even queenly
m borrowing Western methods. Taking his terminology from Chu He,
he advocated Chinese learning for i (“substance,” “essence”) and
Western leaming for yumg (“function,” “utility”). In value, China
could still seem more than equivalent to the West, The e to history
need not be strained.’”

B. THE FALLACY

Why should this rationalization not serve its purpose? Why should
the Chinese not be able w rest on this middle ground? The ¢'i-vung
dichotomy might well appear to be adequarte to the claims of history, a
psychologically suitable camouflage for the infiltration of foreign value
—at least in the field of science. In that field, considered apart from
other areas of civilization, the modern Chinese have had the least hope
of harmomzing history and value and making an emotional Chinese par-
ticularism respectable intellectually. Valid conclusions of science, the
sphere of the empirically demonstrable, finally enforce their claims o
acceprance, regardless of their cultural origins. Bur scientific values are
distinguished from moral and aesthetic values not only by being empiri-
cally demonstrable but by being widely and obviously aseful. Now,
since the Chinese are forced o accept Western science, what could be
more plausible than that they should accepr it in the spiric of Chang
Chih-rung, emphasizing not thar Western science is more valuable than
Chinese science but that Western science is less valuable than Chinese
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morals and aestherics, less valuable because of its usefulness? As some-
thing useful, it is a means, and a means is less than an end,

Yet, this rationalization, which was meant to compromise the differ-
ences berween the avant-garde and the obscuranusts, was attacked in
both these quarters, and with considerable cogency. Both stubborn tradi-
tionalists and impatient Westernizers came to feel thar history and value
were not really welded together by the 1'i-yung formula. Since that for-
mula seemed to fail o justify innovation, traditionalists rejecred innova-
tion, and Westernizers sought a new formula.

The failure of the ¢'+-yung rationalization to consolidare Chinese devo-
tion to Chinese culture in the modern world of Western techniques can
be explained in its own terms: Chinese learning, which was ro be the r'i
in the new syncreric culture, was the learning of a sociery which had
always used it for yung. Western learning, when sought as yung, did not
supplement Chinese leaming—as the near formula would have it do—
but ousted it. For, in reality, Chinese learning had come to be prized as
substance because of its function, and, when its function was vsurped,
the learning withered. The more Wesrern learning came to be accepted
as the practical instrument of life and power, the more Confucianism
ceased to be £'i (“*essence’’), the narurally believed-in value of a civiliza-
tion without 2 rival, and became instead a historical inheritance, pre-
served, if at all, as a romantc roken of no surrender o a foreign rival
which had changed the essence of Chinese life.

Positivistic historians have been criticized for imagining a vain thing
—that they can “appease a new discovery by fitting it into an old world,
not allowing it to transform the whole of that world.”'* It was the illu-
sion of the r'i-yung dichotomists that they could succeed in just such an
effort. If 2 man read Mencius and an engineering manual, they felr,
Mencius would speak to him just as he had to his farher, who read
Mencius and Tu Fu. Bur they were wrong, for the meaning of Mencius
changed in his new context, the questions changed which Mencius was
taken to answer, and the Western ideas accepred as yung were not rame,
or dead, but dynamic. For,
whatcver we know, we know as a whole and in its place in oor whole world of ex-

ience. , . . The process of knowledge is not a process of mere sccretion. To speak
of “adding to knowledge™ is misleading. For a gain in knowledge is always the mans-
formation and the recreation of an entire world of ideas. It is the creation of 2 new world
by transforming a given world. If knowledge consisted in o mere series of ideas, an

addition to it could rouch only the raw end. . . . Bur, since it is 2 system, each advance
affects retrospecnively the entire whole, and it is the creavon of 2 new world ™
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. REJECTION OF “TI-YUNG AND REJECTION OF INNOVATION: WO-JEN

The tradinonalists who failed to be persuaded by the official Western-
izers recognized the r'i-yung dichotomy for what it was, a formula for
self-deception about the implications of innovation. If the Western leamn-
ing were let Joose in China, the Chinese learning would not stay safely
screened off and unsullied. And if the Western learning came in because
the Chinese deluded themselves that there could be two separate com-
ponents to a culture, the Wesrern learning would speedily end the sepa-
rarion and expose the delusion—the new yung would become also the
new £'i.

Wo-jen (d. 1871), one of the most inflexible anti-Westemizers in a
position of influence in nineteenth-century China, would not defend
Chinese culrure by accepting Western culture as a complement, a yung
to a ¢'i; he defended it by rejecting Western culture as a rival, an alterna-
tive £'i to the traditional one. That is why we see Wo-jen tracing the
origin of Western values (which others wish ro admit as yumg) to Chi-
nese history, and saying, in effect, thar they had had their chance to
become Chinese £'f and had been rejected.

In other words, he denied the conflict berween history and value by
alleging that all possible value choices had already been posed and
sertled in Chinese history; he maintained that the Chinese history which
was his nineteenth-century inheritance was good and thar it should be
sustained not only because of the ties of history but also because of the
ties of value, His ideas were consistent, in accord with his comprehen-
sion thar, if elements of Western culture were admitted, evenmally the
only grounds for clinging to Chinese culture would be historical ones,
and the 'i-yung rationalization, which was supposed to smother conflict
between history and value, would only make conflict certain.

Thus, while Chang Chih-tung assumed a radical separation in the
conditions of onigin of the Western and Chinese learning, Wo-jen as-
sumed their identity. For Chang, Western learning was a foreign devel-
opment, a promising candidate for Chinese acceptance as yung; for
Wo-jen, “Western”" learning was a domestic development, a discredited
candidate for Chinese acceprance as 'i. While Chang thought Western
learning could be accepred as means, Wo-jen feared it would usurp
Chinese learning’s prerogatives as end, and he condemned the Western
learning, therefore, as an end already judged and rejected in the course
of Chinese history. The Western scientist, in Wo-jen's view, cannor be
an aide ro Confucius—he is a fallen angel cast out by Confucius, and the
relation between them is not collaboration but struggle.
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So Wo-jen emphasized the distinction, the incomparibility, berween
the Chinese ideal of the “human heart” and the Western ideal of “rech-
niques.” He explicitly disavowed any effort to bring them together as
complementary parmers, for the Chinese had had the rechniques and
had let them go. He and like-minded literati delighted to maintain that
ancient China had known the prototypes of thar scientific learning
which the Westernizers so uncritically admired. Astronomy and mathe-
matics, it was alleged, derived from the Chow-pi Suan-ching (a book
which was thought o be of Chou dynasty authorship) and the Ch'un-
ch'ite. Chemistry derived from the Shu-ching, especially the Hung-fan
(“The Great Plan") section, and from the Taoist Huai Nan-tzii. The
part of physics which covers problems of solids, liquids, and gases was
outlined in the K'ang-ts'ang-tzti (a book by an eighth-century Taoist,
Wang Shih-yiian, though it purported to be Chou). Mineralogy was ex-
pounded in the Shu-ching, optics and mechanics by Mo-rzii, and elec-
tricity was explained by Kuan-yin-rzil, a Taoist supposed ro have been
a disciple of Lao-rzii.*

Wo-jen's intellecrual position. of course, was shaped by social con-
siderations. When he declines to exempt Western science from the ban
of the conservative Chinese, one hears, not Wo-jen the abstrace logician
speaking, but Wo-jen the head of the Han-lin Yiian, the spokesman for
the most honored masters of the ancient learning, men whose prestige
and careers depended on the discrediting of the Western learning, a po-
tential rival, It was just this social sensitivity to the cold blast ar the
back, perhaps, which accounts for Wo-jen’s apprehension of the weak-
ness of the t'i-yung rationalization. The social position of the Confucian
gentry-literati-officialdom was tightly linked with the intellectual pre-
eminence of Confucianism; no formula, embroidered with whatever
Confucian pieties, which threatened to break the Confucian intellectual
monapoly could expect general support from the old bureaucracy.

All question of vested interest aside, Western “marter™ could not, in
fact, be ramed ro the service of Chinese Confucian “spirit.” And the
intellectual inadequacy of the t'i-yung formula as a principle for a viable
syncrerism is no berter illustrated than by its general rejection among
the pillars of the old society. For to say that Wo-jen saw the logical fal-
lacy in the r'i-yung rationalization is only ro say that he saw its social
perils; if the literati, whose pre-eminence was as traditionally Chinese as
the classics they guarded, were really imperiled by innovation according
to a t'i-yung formula, a formula which ostensibly protected tradition,
then the formula was illogical indeed.
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D. REJECTION OF “T'FYUNG' AND SEARCH FOR A NEW
RATIONALIZATION: THE CLASSICAL SANCTION

Wo-jen, refusing to sertle for a syncretism of Chinese ends and West-
ern means, tried to save Chinese tradition by staking everything on it.
Anything, he felt, which Westerners were presumptuous enough to
offer and Westernizers blind enough to accepr as a complement to Chi-
nese civilization had already been found wanting by that civilization;
and, indeed, the latter could hardly expect to be unaffecred in admitting
scientific techniques, when it had taken its present spiritual form by
frankly demeaning them.

Now, Wo-jen’s devising of a Chinese precedent for modern Western
science is more familiar to us as a tactic of the opposite camp, the
syncretists. No theme is more hackneyed in modern Chinese intellectual
history than thar of proud discovery of modern Western values in pre-
modern Chinese history. Modern Chinese thinkers, once they have
allowed themselves to unleash their imaginations, have found this by all
odds the casiest manner to acknowledge the prestige of cerrain Western
valnes, when they feel they must, without thereby casting reflections on
Chinese history. Sun I-jang (1848-1908), for example, a traditionalist
who nevertheless bowed to the persuasiveness of Western science, be-
lieved as Wo-jen did, that Mo-tzil's ideas were very close to modern
conceptions of physics.™

When 'i-yung innovators resorted to this sorry searching for prece-
dent, they were less consistent in their reasoning than the Wo-jen school
of obscurantists in rwo ways. First, in trying to buttress their case for
innovation by maintaining that Western science was really Chinese any-
way, they tripped themselves up; for their basic argument, of course,
was that science, non-Chinese but manageable by Chinese, could be ac-
cepted by Chinese without embarrassment because it was basely utili-
tarian. And, second, the paucity of specimens which the precedent-
seekers could dredge up rather favored the reactionaries than the pro-
gressives. If Chinese examples were rare, this would be consistent with
Wo-jen’s contention thar they lacked vahe and were found our early.
Bur when Westernizers. on their side, were foreed ro scour Chinese his-
tory to find a few poor scraps of Chinese priority in the creation of mod-
ern values, they had to explain away the difficulty of their search, while
their opponents could rest their case on it. Why, one might ask (and
ninereenth-century Chinese did so), if Western ideas are commended to
Chinese minds by their allegedly Chinese lineage, should this lineage be
so hard to rrace? If science was valuable, as the Westernizers admitted,
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and if ancient China had known this value, as the Westernizers tried ro
establish, then it was embarrassingly obvious that the Chinese critical
faculty had become terribly dulled somewhere along the way. Why clse
would China in the nineteenth century have to make such a new begin-
ning?

The 1'i-yung rationalizers, if they diluted their reasoning with appeals
to precedent, could never answer that question. And on their own
proper ground they had less feeling than the reactionarics for the
ominous potentialities of Western methods imported solely “for use.”
Nevertheless, although the reactionaries might well plume themselves
for sensing the logical inadequacies of that particular rationalization for
innovation, their conclusion—that the innovarion must be stopped rather
than the rationalization changed—was unsound. For they were ob-
scurantist in failing to realize thar innovation was inevirable and thac
some rationalization, logical or not, was a psychological necessity. This
may not have been crystal-clear in the 1860's, when stand-parters like
Wo-jen were harrying “self-strengtheners” like Tseng Kuo-fan, whose
premises Chang Chih-rung was later to systematize; but by the 1890’s,
after further years of bitter lessons, it was hard ro deny thar drastc
changes, whether made under Chinese or foreign auspices, were on the
way for China.

Among those who saw this clearly were the late-nineteenth-century
reformers of the chin-wen (“modern text'’) school of K'ang Yu-wei
(1858-1927), who undertook to artain the goal of the ¢i-yung school—
Westernization with honor—while avoiding the basic fallacy in the ¢'i-
yung formula. The chin-wen school made no attempe to separare i from
ying (and thereby doom China to the drain of Chinese i into Western
yung) but tried, rather, to link r'i and yung in the Chinese leaming. The
reformers would not leave the Chinese learning alone as 1'i, with nothing
of yung abour it, and thereby condemn it; they would rather reinvigorate
it, making the values of the modern West not a complement to the Chi-
nese tradition but an integral part of it. In short, K'ang Yu-wei would
keep Western values (which Wo-jen would not do) bur would find them
inside Confucianism (which Chang Chih-rung would not do).

Instead of saying, like the obscurantists, that Chinese tradirion should
dispense with Western values or saying, like the r'i-yumg school, that
Chinese tradition should be supplemented with Western values, the
chin-wen school said that Chinese tradition should possess Western
values. And it does possess them, said the chin-wen reformers, as the
Chinese would realize if they only went back to their authentic Con-
fucianism, which had long and sadly been under eclipse.
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. Cultural Syncretism No. 2: The Chin-wen School
and the Classical Sanction™

A, NEW VALUES INJECTED INTO CHINESE HISTORY : K ANG YU-WEI

Although Kang's reformers believed as little as the obscurantists thar
a Sino-Western civilization would be cleanly partitioned between Chi-
nese essence and Western uaility, they shared with the official Western-
izers of the r'z-yung school a willingness to proceed roward some such
civilization. Indeed, they improved on thar willingness. On the spectrum
of attirudes toward Westernization in nineteenth-century China, chin-
wen stwood as a mean, not between implacable anti-Westernizers and
t'i-yung Confucian officialdom, but between the latter and the Protestant
missions.*

The officials saw themselves as padding their civilization, 2 pearl of
grear price, with useful Western ideas. China was still alone, they felr,
in possessing intrinsic value. The missionaries, however, while per-
fectly ready to spread useful ideas, were far from ready ro accepr these
Chinese strictures on the culture of the West as a whole. Religious mis-
sionaries, after all, could hardly agree thar the West was simply mate-
rialistic, that practical techniques were the only respectable products of
Western history. If Confucian officials disparaged Western values in the
nonmaterial sphere, Christian educators retumed the compliment. Not
only science, they insisted, but Western political and ethical values must
come into China and displace their Chinese counterparts.

Between these two groups rthere stood the reformers. Before their
brief moment of polirical influence in the summer of 1898, they con-
ducred schools and study projects neither official nor Christian, though
some aid came to them from both those quarters.?* The reformers dis-
paraged neither the Westem spirit nor the Chinese spirit bur prized
them both and tried to believe them identical. Intellectually alienared
from much of what passed for Chinese ideals, yet invincibly Chinese
themselves, they strained to establish thar history and value, in spite of
appearances, had nor been severed for China in the meeting of East and
West.

The reformers, it must be apparent, had more disaffection to explain
away than had the liberal, f'i-yumg officials. The latter, in their confi-
dence of the value and staying power of the “essentials” of Chinese
civilization, were only a shade less complacent than the outright reac-
tionaries. Old-school modernizers felt simply that China was weak; and
the weakness was only relative to an evil Western strength. But once
they had taken “self-strengthening” to be a Chinese ideal, properly
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Chinese because supposedly harmless to the Chinese essence, the essence
itsell became subject to criticism if it scemed to inhibit the program
designed to prorect it. And so a younger generation, no more anxious
than their elders to break the tie of history, but even more sarely
troubled by the gathering wave of disasters, diplomatic and military,
which China suffered in the later nineteenth century, came to a para-
doxical conclusion: to preserve the Chinese spirit, they must change the
spirit as well as the tools of their Chinese civilization.

The only way in which they could reconcile their rraditionalism with
their condemnation of the Chinese way of life was to strip from the
latrer its cloak of tradition. China was nor only somehow weak, they
felt, but somehow wrong. To escape the consequences of this admission,
they tried to show thar it was not the genuine principles of Chinese cul-
ture which were wrong. These had been perverted, distorted, or sup-
pressed. And if these true principles were asserted again, China could
have what the Wesr had and still be true to herself, The values which the
missionaries saw as the issue of European progress and Christian faith,
K’ang would make Chinese.

All Chinese traditionalists, whatever their opinions on Westerniza-
tion, had to agree thar Confucius was the sage of Chinese culture, and
Confucianism its very essence. But if the tables could be turned on the
self-deceptive, ostensibly Confucian, despisers of the West, and contem-
porary Chinese culture be described as un-Confucian, then innovations
in a wholesale measure, by no means simply in the material sphere,
might not discredit the Chinese essence but make for its rediscovery.
Accordingly, when K'ang recommended sweeping changes in Chinese
society, he presented his views in three great works of Confucian
exegesis, In the Hsin-hsiich Wei-ching Kas (“On the False Classics of
the Hsin Learning”), he challenged the authenticity of certain texts
of the Confucian canon, texts which he wished to see superseded
by others more “exploitable.” In the K'ung-tzii Kai-chih K'ao (“On
Confucius as a Reformer™), he drew on his revised Confucian
canon to interpret Confucius as a progressive, not a conservative,
in his own day. And in the Ta-t'wng Shu (“Book of the Grear Har-
mony”"), he made Confucius the prophet of progress to a utopian Con-
fucian future, toward which the West, with its modem values, was also
on its way. K’ang set a course for Chinese history in the stream of
Western optimism, and he called it a Chinese stream. When Klang,
building on the foundation of the “Han learning™ of the seventeenth and
eighteenth centuries, seemed to discredit the u-wen (“ancient text')
Classics of the orthodox Confucian canon, and when he heavily over-
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interpreted the early Han chin-wen (“modern text’”) Classies which he
believed he had rehabilitated, all the impressive Western values fell into
their Chinese places.®

B. PASSING OF THE “‘CHIN-WEN'' SANCTION

Another eclectic utopia, inspired by the visions of K'ang Yu-wei, was
the Treatise on Benevolence (Jen Hsiieh) of T'an Ssu-t'ung, one of the
“six martyrs” to the reform movement who died in September, 1898,
after the Hundred Days of reform. In this work, T an set up a striking
parallel between Western and Chinese histories. The papacy killed
Christianity in the West, he said, and Luther revived it. Confucianism,
done to death in China by the false scholarship of authoritarians, needed
a Luther, too.® This suggestion that the Chinese reformers had had
their Western counterparts recurred frequently in reformist writings,
and Liang Ch'i-ch'so, in his biographical tribute to K'ang written in
1901, expressed it with simple clarity: “*My teacher is the Martin Luther
of Confucianism.”*"

Bur the invocation of K'ang as the Chinese Luther was an ambiguous
argument, which the chin-2wen Confucian reformers poinred first at their
conservative opponents and then turned inward on themselves. On the
one hand, it supported metaphorically the essential position of the chin-
wen school; for, as Luther claimed to be only restoring the pure Chris-
tianity of the Gospels and the Fathers, which had long been distorted
by its self-styled representatives, so K'ang could maintain that he, also,
had cut through the fog of centuries and restored the doctrine of the real
Confucius of the carliest days. And if K’ang's Confucius, the propher of
progress, was the genuine article, then the fruits of progress, which had
seemed o be solely Western fruits, could spring from the roots of
Chinese tradition.

Bur, on the other hand, the K'ang-Luther analogy could suggest the
equivalence of China ro Europe in quite a different manner, Instead of
forcing the Chinese to contemplate Western success and to find its
principle, through tortuous reasoning, in an “authentic” Chinese past, it
could lead him to dwell on Western failure, the age of darkness before
Luther came, and to feel that China, not unrespectably, develops in
parallel fashion. In other words, there need be less emphasis on Chinese
deviation from the right way and more on the Chinese advance toward
it, an advance which Europeans, with their own dark ages, had been
forced to make painfully, wo. And K'ang could be a Chinese Luther,
not as a rediscoverer of an ancient truth, but as a hero of freedom of
thought who breaks the grip of a smothering, mindless orthodoxy .**
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This analogy of stages of progress remained, when the classical sanc-
tion lost its force, to cover a Chinese sacrifice of traditional Chinese
values. If the West had once been benighred like China, and “Reforma-
tion” and *“Renaissance™ were all that was asked of China, then there
was an implication of parallel histories and of China redeemed from a
naked conflict of history and value. Neither intellecrually stubborn, out
of concern for Chinese history, nor flatly submissive to Europe, China
could grow into modern times with self-respect.

T"an died before the doctrine of social progress—with Confucian
orders to that effect no longer being relevant—was clearly extracted
from the chin-wen reasoning. And K'ang, as long as he lived, never lost
his ¢chin-wen convictions: that the stages of progress were Confucian
stages and that the values of progress, modern values, were really values
because the Sage had once conceived them. Bur with Liang we see Con-
fucianism trailing off to its twentieth-century ruin; for he comes to
accepr the second meaning of the K'ang-and-Luther analogy and insists
that what China needs, and can have with no indignity, is 7ot 2 commit-
ment to a pure Confucianism bur a break with ic.®

Historical evolution, in the basic principle of the chin-uwen Con-
fucianists, was a universal progress from the “age of chaos” (as Con-
fucius called ir) to the “‘great peace” or the “great harmony.” Con-
fucius, it seemed, had licensed China to listen to new ideas. But the new
ideas were so many, and so clearly subversive of the stable Confucian
society, that it soon was merely fanciful for moderns to claim the Con-
fucian imprimarur.

And so the classical sanction seemed only for 2 moment to deny the
conflict between history and value in modem China. Bur it gave a new
direction to the Chinese search for a formula which might succeed.
Since Confucianism could neither exclude nor absorb Western ideas,
since neither £'i-yung nor chin-wwen could really save the Chinese ¢'i, then
Chinese thinkers must cease to feel thar equivalence with the West was
staked on it. And a new possible defense for China, a new sanction for
innovation, could be salvaged from the ¢hin-wen doctrine. For if evolu-
ton is the way of the world, as the chin-wen school had raughe, an
ancient £'i is properly superseded. Men may turn, if they lose the heart
to compare the values of Europe and China, to comparing their histories
and see a morphological analogy between the life of China and the life of
the West. These may seem to evolve with similar sequences, as the
dismal stages of their pasts are succeeded by stages to a brighter furure,
;s their bondage to intellecrual orthodoxies gives way to intellectual

reedom.
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5. The Modern Ku-wen Opposition, Reactionary and Revolutionary,
to Chin-wen Reformism

A. THE REACTIONARY “'KU-wWEN" ATTACK

The chin-wen school, as its name indicares, was not eclectic in the field
of Chinese choices. Though even more aware of Western incursions
than Tseng Kuo-fan had been, the reformers failed to respond as he did,
and to ancient domestic intellectual conflicts they broughr not peace but
a sword. Han dynasty scholarship had finally accepted the so-called
ku-nwen Classics as the really authentc texts, and the rival chin-wen, in
the third century a.p., went into eclipse. The “Han learning™ of the
early Ch'ing, to a large extent, reversed this judgment, and K'ang
Yu-wei, for his generation, kindled the conflict anew.

Yer, K’ang’s truculence was not inconsistent with the peaceable eclec-
ticism of Tseng Kuo-fan. For Teeng saw the West as a common rival of
all the Chinese schools and meant o distinguish the West from China as
yung is distinguished from ¢'i. Bur K'ang had no hopes of separation and
preferred to see peace berween civilizations, with the West and China
sharing common values. With peace abroad, a bartle ar home was pos-
sible. And, for a semblance of peace abroad, a battle at home was neces-
sary. Orthodox Confucianism of the ku-wen school could never appear
to shelcer Western values.

It was the need o accommodate Western values, then, which im-
pelled the reformers to revive the chin-wen scholarship. Since thar was
the case; since the reformers’ scholarship was hardly “pure,” it was
impervious to attack by the pure scholarship of kewen conservatives.
When the classical sanction faded, when Chinese rebels ceased protest-
ing that Confucius was their master, it was not the conservative ku-wen
scholars who effected thar development. For the issues now were not
the same as in the ku-wen—chm-wen conflicts of earlier centuries. Social
facts, not texrual critics, were the damaging antagonists of the modem
chin-wen school.

The serious question for these latter day chin-wen scholars was
whether their doctrine was really compatible with Western experience.
They had seized on the chin-wen scholarship not as simple Confucians,
who wanred only ro know the truth abour whar their Sage had said;
they had acted rather as Westernizers, for whom the chin-wen doctrine
had to be true if they were to be Confucians ar all. Western values pos-
sessed the younger minds, and, the harder they found it to cram their
new knowledge into K'ang’s Confucianism, the less they cared about
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any Confucius, either the one who spoke through the ku-wen texts or the
one who spoke through the chin-wen.

Thus, when the reactionary ku-wen traditionalists artacked the re-
formers on textual grounds, they were engaging in an irrelevant barttle.
“Irrevelant” does not mean unsound. On rexmal issues, for assertions
such as these—that Confucius composed the Six Classics, thar Liu Hsin
(d. 23 B.c.) forged the Tso-chuan—the chin-wen scholarship was cer-
rainly open to grave indictment.® Butr K"ang’s mistakes were more im-
portant than other men's corrections, and the indictment had no sig-
nificance for furure Chinese history. For the ku-wen critics never an-
swered the real question which the chin-wen school was asking: not,
“What does Confucius say?" but, “How can we make ourselves believe
that Confucius said what we accept on other authority?"

Therefore, although the lines were drawn as at earlier times, there
was an air of unreality about the textual conflict. For chin-wen Con-
fucianism was a different idea before and after the Western invasion of
China. And a hostile ku-wen argument, which might have been telling
against an eighreenth-century ¢hin-wen scholar of the “Han leaming,”
was an answer later to a dead question, The Confucian canon was simply
nor the issne. Liang Ch'i-ch'ao attested to this in 1902, when he abruptly
ceased, in his reformist writings, to exhorr his readers to care about the
Classics.™ And the keener members of the ku-1wen camp realized this as
well. Yeh Te-hui (1864-1927), brushing past the question of what Con-
fucius said, seized quite certainly on what K'ang meant, though K'ang
himself was always in the dark; “K’ang Yo-wei, secretly proposing to
be a ‘reforming Luther' in his own life, desired to clear away the Six
Classics, and composed first the Wei-ching K'ao; and he desired to stir up
the imperial regime, and went on to compose the Kai-chih K'ao."*

B. THE REVOLUTIONARY “KU-WER' ATTACK

The chin-wen school was reformist in political acrion, never anti-
dynastic, and it blamed Chinese for distortion of the genuine Chinese
tradition. But other dissidents in the last years of the empire were
revolutionaries. For them the Manchu usurpers of Chinese power were
fair game, in cultural attacks as well as political. If it had to be acknowl-
edged that the contemporary West, intellecrually and politically, was
far in advance of China, the blame could be heaped on the Manchus, and
the Chinese spared.**

Therefore, anti-Manchu revolutionary nationalists had no need to
arraign Confucian “heretics” for Chinese ills and every reason to con-
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sider that K'ang's diagnosis was counterrevolutionary. In his Po K'ung-
chiao I (“Refutation of the Confucian Religion”), Chang Ping-lin, 2
virulently anti-Manchu revolutionary, skilfully defended the ku-wen
Classics against the chin-wen texrual cnticism.™

Yet, though ku-wen scholarship may seem proper in revolutionary
circles, asa symbol of the denial of reformism, the grear majority of
ku-wen scholars were consistent conservatives, whose loyalty 1o the
orthodox ku-wen canon was an affirmation of the starus quo; and there
was a peculiar complexity abour Chang Ping-lin's position. For he came
by his ku-wen opinions honestly, as a cultural conservative himself, de-
fending the old literary style and the traditional marerials of the old
imperial examinations.** He was an important contriburor to the Shang-
hai monthly Kuo-sui Hsiieh-pao (1904-11), which defended the Chinese
cultaral heritage against the *“European wind and American rain,"” the
storm of Western ideas.® He did not derive his conservative views in
classical scholarship from his revolutionary political views. He seems,
rather, to have derived the latrer from his concern to save the “Chinese
essence.” And, in this, he parted company with most of his fellow-
rraditionalists.

He saw more clearly than they that change must come to the Chinese
scene; and if traditionalism was not o be sentimentality alone, and in-
tellectually indefensible, he must hold, he knew, a rational theory which
would keep the Chinese past from being discredired by the change. But
he was wrong to think that Manchu-baiting was a serviceable theory in
the twentieth century. It could seem to protect the reputation of rradi-
rional Chinese culture, bur it would help to end its existence.

For the institution of the monarchy, the ultimate target of the anti-
Manchu revolutionary movement, was as traditionally Chinese as Con-
fucianism itself. The ehin-wen school, it is true, in attacking the accepred
Confucian canon, was culturally subversive, opening the way for cul-
raral drift; when the Classics could be doubred, anything could be
doubted. But it was hardly striking a blow for tradition to reject the
chin-wen heresy and to spare the Classics by condemning the throne.
When the imperial system could be doubred, anything could be doubted.
Who could be sure of any rule, when almost the oldest rule of all was
broken? “My older uncle was drunk, and angry about the revolution
most of the time. . . . He would stare ac the relatives, and say ironically:
‘But, excuse me, we have the revolotion. Whar difference does it make
who is the oldest in the family? What can T have to do with the marriage
of my brother, Tan Tsi-pu?’ "'
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6. Cultural Syncretism No. 3: The Role of Nationalisms
in the Disowning of the Past
A. THE ATTACK ON THE MANCHUS

When nationalism swept the Chinese student world, in the first years
of the twentieth century, inevitably the Manchus felr the blast of hatred.
They were such obvious targers, and on two counts—as usurpers of the
Chinese power and as rulers of China in a bleak age of national degrada-
tion. But anti-Manchu feeling was only an effect of nationalism, only a
manifestation, not its cause or its core.

The cause of Chinese nationalism, and the core of its content, was
intellectual alienation from rraditional Chinese culrure. Nationalism, as
a meaningful concept on the Chinese scene, had not only a positive bur a
negative significance; in accepting the nation as the proper object of
Chinese loyalty, the nationalist rejected the historic alternative, the
“culruralistic™ reverence for the *Chinese way of life,”" above and be-
yond all other loyalties. Theoretically, nationalists were free o make
any intellectual choice, however unorthodox in terms of Chinese cul-
ture, if only it were natonally useful.

By the twentieth century the Manchus were almost impervious to at-
tack on a culturalistic basis, for they had become the champions of the
Chinese way of life. In the seventeenth century they may have seemed
to pose a culrural threat to China. Bur, as time passed, Western culture
became the only dangerous alternative, and, as long as the Manchus
were anti-Western, Chinese culturalists could rally around the Ch'ing.
And where their predecessors had flaunted the slogan, “Fu Ming, Mich
Ch'ing” (“Uphold the Ming, Destroy the Ch'ing”"), the “Boxers™ of
1900, xenophobic and culturalistic, rose to the ery, “Fu Ch'ing, Mich
Yang” (““Uphold the Ch'ing, Destroy the Foreigner™).*

Thus, the Manchu cause and the traditional cause had become the
same. But there was a brand of Chinese traditionalists, not sublimely
confident, like the Boxers, bur defeatist, like Chang Ping-lin, who chose
to believe that the Ch'ing had thwarted the Chinese genius. [t was a
straw to clutch at, something to keep them from sweeping along to
either cold iconoclasm or arid traditionalism, And so, as a gesture of
respect for Chinese culture, they called themselves nationalists, and
they reissued, as supposedly nationalistic fare, seventeenth-century,
long-ourmoded culturalistic invectives against the Manchus.

Rigorous nationalists like Liang Ch'i-ch’ao, who since 1902 had been
proclaiming the need for a “new people,” opposed the specious national-
ism of the easy anti-Manchus, for the latter seemed to proclaim thar the
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old peoplée was good enough, if anly the Manchu incubus could be raken
off its neck. Therefore, although the ruin of the Manchus was certain if
nationalism spread, as Liang intended ir should, he refused to accept his
own anti-Manchu conclusions, because the “‘official,” republican anti-
Manchus appeared to reject his premises. Nevertheless, the new state,
the republic, belongs in the history of the new people. Chang Ping-lin
was iconoclastic and Liang was revolutionary, each in spite of himself.

B. CULTURALISM AND NATIONALISM AS COMPETITORS FOR LOYALTY

When nationalism began to flourish in Chinese intellecrual circles in
the carliest years of the twentieth century, it represented a bold atrempt
to sweep away the cant which had become all too obvious in the usual
apologia for Chinese tradition. The dilemma posed by intellecrual alien-
ation from tradition and emotional tic to it still existed. History and
value were still apart. But the nationalist dispensed with the effort ro
bridge the gap by somehow justifying Chinese tradition. He still hoped
to establish the cultural equivalence of China with the West; buc his
ingenious way of accomplishing this was to deny that culture was the
proper unit of comparison.

Thar unit was the nation. When the Confucian effores of the chim-wen
school subsided, and yielded the figure of “‘parallel histories™ for the
syncretist to work with, the Chinese nation became his first concern.
The ideas of progress and freedom of thought were his new possessions,
but these, by themselves, were useless to guide him in intellecrual
choice, “Progress to what, thought about what?" he must ask, before
rampering with the Chinese tradition. To what end should change take
place?

The end of change, he must answer, is the strengthening of the nation.
For if the nation, not the culture, has the highest claim on the individual,
then the abandonment of traditional values, if they seem to be inde-
fensible, is a cheerful duty, not a painful wrench. And the laws of evolu-
tion, not Confucian now but social-Darwinist, exale the nation as the
highest unit in the struggle for existence and proclaim thar the past must
die and should never be lamented.**

When nationalism developed in China as the denial of culturalism, the
latter changed in itself; for culturalism, now, in its turn, had Chinese
nationalism as something new ro deny. Chinese culturalism had defined
itself formerly as the alternarive to foreign barbarism. Bur now, with the
rise of nationalism, when Chinese “barbarism’ was the real alternative,
a caleulated intemperance scemed to replace the old complacency of
spokesmen for tradition. “Better to see the nation die than its way of life
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change,"" said Hsii T'ung, and Ku Hung-ming prorested that foot-binding
should be sacrosanct, as an important element in the Chinese spirit.”
One can sense a note of defiance here, a willingness to shock, and a grim
decision to stand on principle, though the principle be our of fashion,

C. THE REINTEGRATION OF TRADITION INTO NATIONALISM

Such men as these were quite correct in believing thar nationalism and
culturalism were irreconcilable and thar the rise of nationalism was
somehow linked with the disintegrarion of Chinese civilization. Bur
there is a camplication in the picture.

We have ascribed to natonalism the freedom ro dispense with the
cultural loyalties which are the sum and substance of culruralism, Na-
tionalism thus becomes, it appears, the basis of a cool iconoclasm; with-
ourt feeling ned by the cord of history, a restive Chinese generation can
follow the dictates of value, which lead it to Western examples. For the
rraditional culture need not be protected. Irs claiims have been ex-
plained away. When natonalism follows culturalism, necessity, not
precedent, has the right o govern choice.

Yet, if we examine the actual content of nationalistic expression in
China, we see that this definition is too abstract.®® An absolute breach
between the ¢hias and the min, doctrine and people, “essence”™ and na-
tion, is not ruthlessly enforced. On the contrary, there are narionalists
who insist on loyalty ro the old. They prescribe fidelity to what history
has established as Chinese. They will never admit that a Chinese care-
less of Chinese tradition can be a Chinese nationalist.

Traditionalism, then, retains a place in nationalism. Bur, in that case,
where is the nice distinction between Chinese nationalism and Chinese
culturalism® When lovalty to the past is so clearly one of its fearures,
can nationalism really contribure m a deliverance from the past? How
do the following sentiments, from a Chinese Nationalist (Kuomintang)
handbook of 1934, clash with the culturalism of Chang Chih-tung?

A nanon must always remmain faithful to its own history and its own culrure in order
to maintain an independent existence on earth. For 2 people ro keep faith with irself
and progress courageously, it ought nor 1o renounce its own old civilizarion lest it be-
come like a river without 2 source or & tree without mots. While wishing to assimilute
the new knowledge of western civilization, we ought to give it for a base the principles
ﬁf?ﬁlm fiscing, The while people musr Jearn the docrrines and conform to the thoughes of
Confucius.

That statement, with its apparent reaffirmation of the culturalistic
t'i-yung philosophy. acrually shows the difference berween the national-
ism which celebrates a traditional way of life and the culturalism which
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does the same. For Chang Chih-tung’s convictions about Confucius as a
base for Western knowledge were absolutistic, not relativistic. He saw
value, absolute value, in the Chinese £'i. In his inherited way of life (or
in that part of it which he cordoned off, yielding to the West the world
of “practical utilicy™), he found not only the appeal of history but the
appeal of value. It was not juse his—it was right. And it was its righmess
which justified the allegiance he was moved 1 asserr. Chang, like all
true culruralists, did not see the r'i-yung formula as universally appli-
cable, smutatis sutandis; not just any nation’s national essence, its £'1, was
entitled to preservation, with a foreign yung, perhaps, to shield it, The
Chinese leaming, for Chang, was commended by both value and history.
He believed, at least overtly, that there was more than mere traditional-
15 10 enjoin its preservation.

Thus, Chang rerained a philosophical artachment to Confucianism,
the heart of the Chinese ¢'i. Bur nationalists had a romantic attachment,
not a primary belief in Confucianism, bur a belief in the need to profess
belief. The nationalistic passage quored above, so near on the surface to
culturalism, which attributes absolute value to the culture to which it
refers, is really a statement of culrural relativism; and the latter is a
renet of romanticism, which denies the contention of rationalists that
abstract value should be the sole criterion in intellecrual choice.

One must note the anonymiry in that Kuomintang pronouncement.
Who should remain faithful t its own history and its own culture?
“A pation”"—that is, every nation. China must be loyal only as other
nations must, each to its own culture. _

This note of relativism, so unfamiliar to Chinese minds in the halcyon
days of the empire, was sounded clearly by Liang Ch'i-ch'ao, writing as
a nationalist in 1915, It was disastrous, he said, for a nation to break with
its past. Lt must act in keeping with its national character, which is mani-
fested in language, lirerature, religion, customs, ceremonies, and laws.
For a nation dies when its national character is obliterated. That hap-
pened, said Liang, to Korea and Annam. So many Chinese elements en-
tered their caltures that their national characters could never be more
than half-developed. Hence, they fell into subjection,

It is easy to see the distinction berween such an appeal for traditional-
ism and the earlier, culruralistic one. Tt had been the assumption of Chi-
nese civilization, in the old days, that if Aanam and Korea adopred a cer-
tain amount of it, to that degree were they civilized. Traditionalism had
not been a blind charge on the Chinese, not an imperative (*“We must™),
but an axiom (“How could a reasonable man think otherwise?"). For
modern nationalists, however, traditionalism was no longer necessary in
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the primary sense of the word, as axiomatic, but in the horratory sense:
it must exist if an end is ro be achieved. Traditionalism was no longer an
end in itself, self-justified.

1tz end is nationalism. It must exist in nationalism, shom of its claim
to value as it is, in order that nationalism may exist. The sense of com-
munity which is essential to nationalism depends on people’s acknowl-
edgment of a common past. And the common past must be prized if a
man is to ler it forge a bond berween himself and his fellow-nationals.
Otherwise, why should it matter?

Yet, the fact that rradiconalism had to be “worked at" in Chinese
nationalism, instead of exerring a natural charm, reminds us why nation-
alism swept into favor. The reason was that the tradinon had lost its
natural charm; Chinese thinkers, however relucrtantly, had lost cheir
faith in its value. And nationalism justified emorionally the departure
from tradition, which was already justified, only roo well, by intellecrual
conviction.

Chinese narionalism, therefore, began as a paradox, a doctrine with
increasingly obvious internal tensions. The nationalist protected tradi-
tion so that he might be a nationalist and be able to attack ir. And a tra-
dition requiring protection instead of compelling belief became increas-
ingly open to atrack. In the search for a credo in modern China to ap-
pease the conflict of history and value, nationalism failed to provide the
final resting place; for nationalism was not at rest itself.

7. The Ostensible Attribution of Significance Exclusively to Value
As a Defense of Tradition
A. “SELECT THE BEST I¥ EAST AND WEST

Chinse nationalism came into being with rwo preseriptions for the
Chinese thinker which were hard 1o reconcile. He was to have a special
sympathy for the Chinese past, and he was to review the Chinese past
with a disinterested critical honesty. A decision to combine the best
which the West and China offered seemed the most suitable way to meet
the requirements of this complex point of view. The willingness to pool
the resources of the two civilizations was to be a gemuine willingness,
without the reservation of the culruralistic r'i-yung Westernizers, who
always grudgingly added that the Western best was a poor one.

This formula seems to call into play the iconoclastic potentialities of
nationalism. Ostensibly, value alone shall be the concern of the thinker.
This is clear from the fact that “best,” a cultrally neutral value term,
describes the object of the thinker’s search. The importance of tradition
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as an influence on judgment seems completely denied, for whatever part
of the Chinese heritage which a Western “best”” displaces is just as com-
mendable on traditional grounds as what remains.

Nevertheless, just as the past retains a significance in Chinese nation-
alism, though the latter was designed to deny it, so it intrudes in this
formula, making the “best” equivocal. In the apparent need to specify
the origins of values, a continuing conflict between history and value is
racitly admirred though ourwardly denied. Men are to choose, of course,
solely according to the dicrares of universal reason; bur the suggestion is
msistently offered that our objective thinker will doubtless find the East
as well as the West a repository of values from which he may draw.

Now, if value judgment were being rigorously applied in an honest,
impartial search for the best, such insistence that the West and China
shall inspire the brave new culrure would be irrelevant. For the tradi-
tional Chinese values which a modemn could reaffirm would be those
which conformed to his own standards (i.e.; those to which he would
subscribe even if he knew nothing of tradition). Therefore, the onl
motive which a Chinese could have in toasting the beauty of blended
values would be a desire—entirely foreign to the world of value—to see
China and the West as equal partners. The supposed commirment to
value alone i1s made as a geswre ro history.

B. EXAMPLE: T8 Al YUAN-P'EI

For the first two decades of the rwentieth century, an important edu-
cator, Ts'ai Yilan-p'ei (1867-1940), was an influential advocare of values-
across-the-sea. His fundamental conviction was that truth has no na-
tional boundaries. Truth, that is, belongs to the man who knows it, who
may be and should be Chinese, even though a particular article of truth
has perhaps been discovered in Europe. Ts'ai's position can be char-
acterized as a raurological statement that value is universal and, there-
fore, a fortiori, Chinese. If the Chinese only “select the best,'” they are
true ro themselves,

Ts'ai, then, asking only for an appreciation of truth, was ready to
sertle for a composite culture based, ostensibly, on a commitment exclu-
sively to value. Yen Fu (1853-1921), the conservative rranslator of many
philosophical Western works, went only so far as to say that, if the
ancient sages could have survived to modern rimes, they would have
dismissed neither Western learning and culture nor the Chinese ideals
of “invesngation of things” and “extension of knowledge." % Bur in
Ts'ai’s appeal for syncretism he meant truth to be absolutely its own
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sponsor. It was unnecessary for the “sages” to grant ir the freedom of
China; truth had its freedom narurally.

Therefore, when he stressed the importance of “right knowledge of
Liberty, Equality, and Fraternity,” it is parricularly significanr thac he
related liberty ro the classical principle of righteousness (i), equality ro
the principle of forbearance or reciprocity (shu), and fraternity to
benevolence (jen).* For, unlike the chin-wen doctrine, his philosophy
did not demand of him that he legitimize cultural borrowing by a refer-
ence to the Classics. He sought only the best from East and West—but
with an unspoken wish to see the Easr as a genuine parmer.

One can see that desire, too, behind his advocacy of “‘world educa-
tion,” somerthing broad enough, he urged, o allow expression to the
best in man.*" Living in a particular culrure, he implied, was roo severely
limiting. Implying this, he simultaneously attacked both Chinese ethno-
cencrism and Chinese self-abasement. For, if China oughr to throw her
values into 2 common pool, so oughr the West, whose culture was just as
limited. And in this spirit he envisioned the “world citizen,” a man with
rights and duties, tempering Nietzsche's egoism with Mencius' and
Mo-tzii’s altraism.**

Ts'ai’s zeal for universality, his eagerness to see both the West and
China sacrifice their individualities, was a balm for cultural defearism.
For, if value was all, then no one’s history was ar stake in intellectual
choices, no culture won or lost. China could choose selectively from the
storchouse of its past or from the storchouse of the West, without
lapsing into either a petrifying imitation of its own old manners or a
soul-destroying imitation of Western manners.

But there was a flaw in the premises of Ts'ai's appeal for the reign of
sweet reason. He was magnanimously willing to sacrifice what the West
had already killed—the power of tradinonal Chinese culture to contain
the Chinese mind. The Westernization of China was becoming a faet;
the “Sinification” of Europe was ourt of the question. Tsai had pro-
claimed that the culrures should meet, but he meant “halfway.” The
West had to sacrifice, too. Westerners were supposed to acknowlege the
value of Chinese things and acknowledge value not just with their crini-
cal faculries, as the Western collectors of Sung landscapes did, but with
their creative faculties, as the Chinese did who went to Paris to learn to
paint like Matisse. Yet, the West would be obliged to sacrifice only if a
significant amount of the Chinese herirage was universally commendable
w modern minds. If the artribution of significance exclusively to value
was to aid the defense of Chinese tradition, value had to be found in the
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Chinese past. The lack of concern with anything but quality—the eman-
cipation from history—was an illusion.

Ts'ai’s theory, then, which some nationalists used to stave off sus-
picion that traditional Chinese civilization was bankrupt and in no condi-
tion to set the terms of its modification, hastened the day when its ruin
conld no longer be concealed. For compulsion a ferge to admire a herit-
age, even the compulsion of one’s own nostalgia, instils a doubt that the
heritage artracts on its own merits. As their reassertion of old values
became thoroughly deliberate and smacked of artifice, Chinese were
driven to make other adjustments to the modern world or were con-

firmed in them.

c. “'maTTer" Axp “spinrr”: THE Yvone”
RATIONALIZATION "IN EXTREM1S"

For many Chinese recognition of the hollowness of such defensive
eclecnicism was deferred by the first World War, The West seemed open
then as never before to a plausible charge of evil materialism, and Chi-
nese traditionalists were immensely cheered by the Western debacle.
A mass of Chinese apologetics is summed up in Yen Fu's gloating scate-
ment, in his stubbornly classical style, that three hundred years of Euro-
pean progress had brought only “profic self and kill others, diminish
incorrupubility and banish shame.”4*

In the nationalists’ dedication to an imparrial search for the best in
East and West, it was refreshing to seem able to be impartial on the
Chinese side; Before the war, many of the nationalists who most firmly
insisted that China and the West had equal title to whatever was best for
modern man had disowned their past more in sorrow than in anger.
Afrer the war, they were more than pleased to rediscover irand, instead
of defensively pleading “no contest,” 1o proclaim again their triumph
over the West. The West was matter—China, spirit.

Matter could be used, spirit was essential, and 1'i-yung analysts were
abroad again in the land. Their finest flowers appeared in the writings of
Ch'en Li-fu and in the China's Destiny of Chiang Kai-shek, where the
Wesr was assigned the rask of revealing the secrets of sordid marerial
power, while China won the halo for her spiritual achievement in tradi-
tionally neglecting the search.

We have already suggested, however, that nationalistic eulogies of the
Chinese essence were only a counterfeir of culturalistic confidence in it
and the r'i-yung formula of Ch'en and Chiang differed in meaning from
the ('i-yung formula of Chang Chih-tung. The larter, in urging that
Western learning be introduced as yung, addressed himself ro tradition-
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alists, who seriously doubted that Western learning would really pro-
tect the Chinese £'i. And they were night to be skeptical, For, when
nationalists revived the f'i-yumg rationalization, they were forced o
confront iconoclasts, who doubted that the ' deserved protection.

8. The Ostensible Attribution of Significance Exclusively to Value
As an Artack on Tradition

A. THE CHARGE OF STERILITY AGAINST CREATIVE EFFORTS IN
THE TRATHTIONAL SPIRIT

When science, though disparaged, was admitred under the t'i-yung or
matter-spitit sanctions, care had to be raken that China should, in fact,
preserve her traditions in the realm of spirit. In the field of painting, for
example, the Chung-kuo Hua-hsiich Yen-chiuv Hui (“Society for the
Study of Chinese Painting") was founded in Peking in 1919, under the
sponsorship of Hsii Shih-ch’ang, a political figure of scholarly and tra-
dinionalistic bent.*®

Whar happens to a traditional aesthetic when it is perpetuated as a
symbol of something outside its field? The painter Wu Hu-fan (b. 1894),
a devotee of the art of Sung, Ming, and early Ch'ing, has lefr us some
useful testimony. He has taken no imerest, he says, in new or Westem
techniques of painting because he feels that new things can grow only
out of old. They must have roots.™

This statement is unexceptionable. It is clearly true, as Sapir has re-
marked, that an individual is helpless without a cultural heritage to work
on:** He cannot, out of his unaided spirirual powers, weave a strong cul-
tural fabric instincr with the flush of his own personality. Creation is a
bending of form to one's will, not a manufacture of form ex nikile . . .
the creator from out of a culural waste gives us hardly more than a
gesture or @ yawp. ™

In undertaking to work within a tradition, then, Wu made a legiti-
mate decision, and one, moreover, with more promise of value than the
undisciplined eclecticisms which other modern artists have embarked
upon. We are all familiar with thar species of sociological coloration of
aestheric purposes which has led so many Chinese painters to do their
bit to select the best from East and Weste, thus to redeem China from
either sterile imiration of its own past or servile imitation of the Wesr.**

Bur Wa Hu-fan himself, it becomes clear, was far from free from
sociological motivations, which led him to see in his traditional forms
something quite different from what his traditional masters had seen in
them; he emerges as a spokesman for just that course of sterile imitation
which has driven some other contemporary painters to their hopeless
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symbolic syntheses, and still others to outright rebellion. For, although
his concern with “roots” implies an interest in development and in the
relation between past and present, Wa's interest is in the past itself, a
past which he sees as sharply distinct from the present.

One of his paintings is a landscape, with a girl dressed in ancient Chi-
nese costume in the foreground. When asked why the girl could not
have been dressed as Chinese women dress today, he replied: “If 1 did
that, the style would change and in a few years the picture would look
old-fashioned and ridiculous. My pictures are not painted for people of
today only, but for those who will look at them during a thousand

m_"‘ii

’ A credo such as this reveals the ravages which the West has wrought
in traditional Chinese art and, by implication, in traditional Chinese
thought in general. Creativity presupposes a state of tension berween a
fresh imagination and the weight of tradition, a tension which leads to
development within a tradition. But how was there to be development
within the Chinese artstic tradition when the West stood across its
path? The West, it scemed, had anticipated the possible new departures,
and Chinese painters who might have been tempred to apply their fresh
imaginations to Chinese tradition, and to create their own ideals of value
within the stream of Chinese history, were caughe up short when they
recognized that such an action would be historically indefensible. Back
in their groove, where once they had valued tradition as the spur to cre-
anvity, now they valued tradition because only there could they find
the shelter of history, and history and value had ro scem united.

The search for roots, then, really meant the search for the old flowers.
Development, and with it the hope of creativity, were sacrificed to an
idealization of the past, and one undertaken for reasons not solely aes-
theric, Wu Hu-fan's statement on costume seems totally illogical unless
one sees that the past is idealized and far removed from the plane of the
present. For if a change in the fashion tomorrow would be sufficient to
render ridiculous the painting of 3 woman in the costume of roday, what
principle, excepr the idealization of the past, could authorize the painting
of the costume of yesterday? The present must be ephemeral, and the
past, the ancient past of the authentic China, etemal.

When tradirionalists lost the will ro develop tradition and sough in-
stead to repeat it, they changed its content. They no longer saw it, with
a sponmneous acsthetic vision, as 3 world of beauty which could pique
them o new discoveries. They saw it rather as an antithesis to the
West, and developmenr could only weaken it in thar capacity. The
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strength which tradition should have brought them was lost, for they
put themselves under the ban: “An automatic perpemation of stand-
ardized values, not subject to the constant remodeling of individuals
willing to put some part of themselves into the forms they receive from
their predecessors, leads to the dominance of impersonal formulas. The
individual is left out in the cold; the culrure becomes a manner rather
than a way of life, it ceases to be genuine.”®

Therefore, when Western pioneers appeared to be astride all avenues
of development, Chinese traditional thought went stale. Traditionalists,
secking to avoid a conflict berween history and value, drained the value
from whar they perperuated. The conflict grew sharper, and it became
inevirable that some Chinese should try a course of outright iconoclasm
and see where it took them. It took them, in large numbers, from
nationalism to communism.

B. THE FPRESSURE OF ICONOCLASM AGAINST NATIONALISM

We have seen that there were nationalists who were willing o in-
novate but whose camest desire was ro let the tradition down gently.
Nationalism also sheltered a group which felt it possible, under national-
1sm’s auspices, to spare the tradition nothing. If a man would see things
honestly, they felt, in the clear, cold light of value, his release from tra-
dition was unconditional.

Ch'en Tu-hsiu, a leader and mentor of the young intellecruals who
gathered under such significant banners as Hsin Ch'ing-nien (“The New
Youth™) and Hsim Ch'ao (*“The New Tide, or ‘Renaissance’ ), was ane
iconoclast who refused to accepr his release from tradition at the hands
of nationalism. He was wary about nationalism as a foe of tradition, for
he feared that nationalism would let tradition in by the back door.®
Many of his srudents and disciples, however, did combine political na-
tionalism and cultural iconoclasm in the “May Fourth movement” of
1919, and, in later periods of political crisis, student-patriots continued o
link these strains of thoughr. In the decade of the 1930's, in the anri-
Japanese srudent world, the old education was stigmatized as “poison
left over from feudalism.”

This brand of patriotism was unpopular with official nationalists, wha
suspected a student affinity with communism, The suspicion was well
founded, for the desertion to communism of the younger generation of
Chinese intellecruals was apparent during the war against Japan, and
signs of it had been noticeable in the 1920'.

In 5o far as nationalists really thought as Ch'en did about Chinese tra-
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dition, they overloaded their nationalism with iconoclastic content and
became quasi- or actual Communists. For communism, as we shall see,
appeared to be able to absorb a higher degree of antitraditionalism than
simple nationalism was able to do and yet justify a Chinese, emotionally
or historically, in breaking intellectually with his Chinese past. And
there, in communism, they met Ch'en Tu-hsiu, one of the founders of
the Communist party of China. He had refused the sanction of national-
ism for his antitraditionalism, but he could nor, as a Chinese, do without
any sanction ar all,

C. THE SOOIAL COMFULSION ON NATIONALISM TO DEEPEN AND
DENY THE STERILITY OF TRADITION

As long as an iconoclast could believe that nationalism sanctioned
iconoclasm unreservedly, as a prerequisite to the strengthening of the
nation, he could remain a nationalist. But when he observed that nation-
alism seemed to encourage the preservation of tradition as a dead mu-
seum piece, he was forced to rethink his position. One thing was clear—
nationalists killed rradition in one way or another, whether they castit
out or congealed it. Why, then, the iconoclasts must ask, should men as
modem as they themselves pay lip service to a tradition in which all
nationalists must really have lost their confidence?

Actually, in their diagnosis of sterility in the traditional thought and
arr which persisted in a nationalistic China, the iconoclasts implied a
decision abour its causes. The charge of sterility suggested that the new
traditionalists had no primary intellectual or aesthetic commitment to
what they were doing but only a social commirment: this was the reason
why what they produced lacked value, and equally the reason why they
continued to praise and produce it, its aesthetic or intellectual worthless-
ness norwithstanding.

Incisive iconoclasts, then, like Lu Hsiin (1881-1936) used social analy-
sis in directing the battle in the 1920's between a morally motivated natu-
ralism in the arts and whar they condemned as ‘“‘art for art’s sake,”" tra-
ditional Chinese art in particular. Elaborate concemn for style was inter-
preted as a denial of the importance of content and a refusal to say what
had ro be said about the desperate problems of society. Traditional ex-
pression in the modern context, it was charged, was socially significant
as an effort to establish form as a rival of content, not aesthetically sig-
nificant as an effort ro maintain that traditional form was the best vessel
for content. Thinkers and artists must speak out, said the nararalists,
and, when thinkers and artists with a traditionalistic bias gently remon-
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strated that speaking out was vulgar, they were speaking our them-
selves. In their aesthetic purity they took a stand on the social issues
which they disclaimed as proper subjects of their concern.®

In believing thar culrural traditionalism in moedern China had a social
purpose, the iconoclasts were surely righe. But the fostering of tradition
was hardly just a cynical maneuver in social policy. Traditionalism was,
indeed, socially useful ro nationalists as anti-Communists. It was also,
however, psychologically necessary to nationalists as non-Communists,
barred by their social requirements from the Communist means of re-
nouncing a moribund system.

Socially, nationalism was a formula for denying that class warfare
should exist. Chinese must all have solidarity as Chinese, the nationalist
could say, and an affirmarion that Chinese culrure had a universal claim
on Chinese loyalty would be a sign of solidarity. Since iconoclasm was
linked with social protest (and who knew it better than the nationalists,
emerging as critics of the gentry-literati from treaty-port positions of
power, outside the control of the traditional society?), traditionalism,
successfully nurrared, would be a palliarive.

Their range of intellecrual choices having been circumseribed by the
social conflict berween Chinese and Chinese, non-Communist national-
ists had ro make the most of tradirionalism in the cultural conflicr be-
tween China and the West. Nationalistic enough to feel alienation from
their traditional culture, they had nowhere to go for compensation but
socially impossible communism. Therefore, their only way to trear the
malaise which alienation engendered was ro deny the alienation. They
had o try to believe in the value of Chinese tradition, and believe sin-
cerely, not as a rtactic. Modern Chinese traditionalists have been, not
political manipulators in a smoke-filled room, but self-deluded heirs of a
dying culture.

9. Cultural Syncretism No. 4: Communism

A. COMMUNISM'S APFEAL TO THE WRACKED CHINESE INTELLECTUAL

When Chinese nationalists felt the social compulsion to use their tra-
ditional legacy for all it was worth, they weakened its claim to value and
made Western intellectual alternatives more compelling than ever. But
raw intellectual conviction had never been enough ro sustain 2 Western-
oriented Chinese iconoclasm, and, if nationalism was unable to cover a
ruthless rejection of tradirional Chinese values, the Step to communism
would be taken by those who were socially free to do so. The very
Western origin of the Communist call to revol, instead of purring a
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psychological hurdle in the way of Chinese acceptance, smoothed the
path, for it guaranteed that the pre-Communist West, the West which
had impinged on China, was as firmly rejecred by its own critics as by
the most hidebound Chinese traditionalist. A Chinese who wished to be
confident, then, of the equivalence of China and the West need not fall
back on a desperate rraditionalism, since anti-traditionalism, under Com-
munist aegis, would serve his purpose. Instead of being the laggard, fol-
lowing in Western footsteps, a Communist China, with Russia, could
seem at the head of the queue.

B. RESIDUAL TRADITIONALISM

But the Communists found that a complete disavowal of old China
was psychologically impossible even for them. Occasional statements
artest to this. The poet Ai Ch'ing remarks thar the May Fourth move-
ment went too far in descroying the images of the past.*® The philoso-
pher Ai Ssu-ch'i calls for a search for evidence of dialectical materialism
in traditional Chinese philosophy.®® And the important party statesman
Liu Shao-ch'i, writing that the thought of Mao Tsé-tung is the best ex-
pression of Marxism applied to a given nation, adds, "It is as Chinese as
it is thoroughly Marxise.”®

Liu seems ro say this under an emotional compulsion to assert the ne
to history, for the statement does not issue logically from the Com-
mumist assumption, affirmed by Liu himself, according to which the
“Chinese-ness” of Chinese Communist doctrine, its particulariry, is ir-
relevant as long as its Marxism, its universal cruth, is established.

The assumption which Liu states and which makes Mao’s “Chinese-
ness’ irrelevant is the frequent assumption, familiar to us, of those who
try to protect a jeopardized history: only value marrers. For Liu says:
“As regards historical heritages, whether Chinese or foreign, we neither
accept nor reject them without discrimination, but accepr critically
whar is valuable and useful and discard whar is valueless and inappli-
cable, basing ourselves on Marxist dialectical materialism and historical
materialism.”"™ Similarly, a contributor to a symposium ar the First
All-China Conference of Writers and Arrists, in July, 1949, says that
Communists respect and humbly welcome the fine, useful legacy of all
native and foreign traditions.* Bur here, too, although the speaification
“useful” supersedes history’s commendation of tradition, he goes on
wilfully to reintroduce particularism; for any foreign forms, he says,
once they have been used to depict Chinese struggles and been accepted
by the masses, will have inevitably changed into a Chinese national and
people’s form of art.™
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€. CONCESSION TO TRADITIONALISM : RATIONAL TACTIC
OR EMOTIONAL COMMITMENT?

Should such concern for the “Chinese spirit”’ be explained not as a
kind of emotional manifesration bur simply as a ractic to lure the people,
the less-advanced thinkers?

We must note ar the outser that concern with whar is viable doces in-
deed enter into the Communists' analysis of problems of innovation.
Chou Yang, the contributor to the symposium whose words we have
already quoted, observes that the old-form drama (*‘the main pillar of
feudal lirerarure™) still commands a huge audience. This drama is an
important legacy of Chinese national art, he remarks. Iris closely linked
with the masses, who know it and love it, and yer the old ruling class
has used it as a tool to deceive and drug the masses. It is the Com-
munist dury, therefore, both to preserve and to revise it. As the political
consciousness of the masses increases, their liking for the old-form
drama will diminish, butr the watchword in revision must be prac-
ticality

Here, then, is a seemingly clear statement that old forms have ipso
facto mo claim on Chinese, but, for ractical reasons, the Communists
should preserve them and sweeten their content. The old-form drama, it
is suggested, can be used to give the masses, not the interpretation of
history generally contained in it, one “saturated with the ideology of a
feudal ruling class,” but a new and scientific interpreration.®

Elsewhere, the same writer reports that the Liberated Area literature
most popular with the masses is that which preserves close ties with
national and popular-traditional literature."” And Chou En-lai is another
who holds that traditional forms have their Communist uses. If any
form of the old literature or art has taken roor among the masses, it has
a claim to survive and deserves Communist reform. Any artempr to
eliminate and replace the old forms of expression, he believes, would
surely fail.

Chou is not of the opinion thar everything in the old lirerature and art
18 good and should therefore be preserved. He is far from suggesting
thar all Chinese should be conservartive admirers of the past. But neither
does he think thar everything in the old literature and arr is bad and
should therefore be discarded. Such an artirude, he says, is one which
totally disregards the Chinese national rraditions and the sentiment of
the Chinese people and which is therefore wrong. It is wrong in the
sense that it would keep the Communists from their primary objective
of papulanizing literature and arr.

Thus, Chou seems to indicate that the Communist concession to tradi-
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tionalism is after all no more than a conscious stratagem. But he goes on
to dispel that illusion. For he holds that unsparing denunciarion of the
old is wrong also in a second sense: it does not fit in with the Chinese
Communists’ historical point of view.®

Chinese Communist theory, then, is not something to which, intrinsi-
cally, the claims of tradition are extrancous. We cannot interpret the
Communists” tenderness to the particular claims of the Chinese past
simply as an artful manipulation of traditionalistic sentiments, to the end
of eventually drawing the people past them to a coldly utilirarian icono-
clasm. On the contrary, on Chou En-lai’s testimony, Communist theory
demands concessions to the Chinese past not in the interests of its suc-
cess but as a condition of its existence. The theory is concerned with
tradition in its own right, not as a sop to the feelings of the backward.

D. CLASS ANALYSIS

Communism in China, like natonalism, permits iconoclasm while
sheltering an impulse to reconstiture a tie with the past. Bur ic is the
strength of Chinese communism that this impulse is nor an embarrass-
ment to it, something either to be smothered or uneasily rolerated, with
a nagging sense of inconsistency. As Chou En-lai has indicared, Com-
munist theory does not merely suffer the reconstitation of such a tie; it
demands it.

In the Communist explanation of history in terms of class struggle,
ideas are represented as ideologies, not compelling acceprance for their
abstract value but themselves compelled into existence as expressions of
class interest. Chinese communism, then, can authorize the rejection of
the content of a historical heritage while it preserves the urge to in-
herit. The Chinese rradition can be scrapped; but a Chinese tradition
exists which can be prized.

The antigentry and anti-Confucian T'ai-p'ing rebels (active 1850-64),
whom the Communists regard with critical affection as precocious chil-
dren, but immature, tentatively came to class analysis of Chinese society
and introduced the idea, or the feeling, that Confucian rradition was not
Chinese tradition but gentry tradition.” Now, when Confucian tradition
(and so much else which is associared with it) is consigned to a class,
then China, a nation, nor a class, has no necessary historical commitment
to it. China's natural historical commitment is to irs own history.

Who is China? The gentry is not China, say the Communists; itis a
class, and the gentry culture is a class culture. China is the nongentry,
comprising all those whom the Communists loosely designate as *'the
people,” who, by their numerical predominance, can identify China
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with themselves. The tradition which is China’s, which is to be appreci-
ated and not disowned and which iconoclasm cannort touch, is the tradi-
tion of the nongentry, one which has always existed bur has always been
submerged and scorned as long as the social and cultural domination of
the gentry persisted. The people’s tradition is the Chinese past which
can be reclaimed, while what had been represented as the Chinese past
(when it was only gentry) is freely disowned. The T ai-p'ings them-
selves become for the Communists an element in a living Chinese tradi-
tion which supplants the spurious Chinese tradition of the official
spokesmen for gentry China.

E. “ICONOCLAST-NATIVIST  SYNTHESIS

Such is the formula which the Communists use to keep history and
value together. An alternarive Chinese tradition intervenes between the
classical Chinese tradition, which they excoriate, and the Western tradi-
tion; for the latter would rush in w fill the vacuum left by the removal of
traditional (gentry) China, if this “people’s China" were not unearthed
to fill it. The class analysis which disposes of traditional Chinese values
as “'gentry”’ or “feudal” disposes of a prospective successor, Western
values, as “bourgeois.”

The Communists seck, in effect, to find a synthesis to displace the
Western antithesis to the rejected Confucian thesis. China should em-
brace neither the traditionally celebrated Chinese values nor the modern
Western ones in whose name the former were first attacked. Thus, the
well-known literary figure Kuo Mo-jo speaks critically both of Chinese
feudal scorn for the novel as a literary medium and of bourgeois appreci-
ation of the novel when capitalist civilization entered into it, after the
May Fourth movement.”™ And Chou Yang stares the Communist theory
clearly. Formerly, he says, Chinese considered the forms of the feudal
literature as old. This is correct, bur to consider those of the bourgeois
literature as new is an error. The latter concept originated from an in-
clination to worship the West blindly, and this inclination, to put it
bluntly, was a reflection of semicolonial ideas.™

In the fine arts, similarly, there is condemnation of complete tradi-
tionalists and complete Westernizers. Tradinional Chinese painring is
called “shik-ta-fu’" (i.e., “gentry-literati,’” the term deriving from the
title of certain clerical aides to the aristocracy in antiquity), and associ-
ated with the pa-ku, or “eight-legged essay,” the symbol of all thar was
stylized and stereotyped in the old imperial China.™ And the modern
movement in Western art is called the product of a capitalist-class ideol-
ogy, whose basic tenet is that no such thing exists, that fine arts, litera-
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ture, philosophy, and science are “spiritual” rnnmfﬁtnuons, having no
relation to the material conditions of sociery.™

Mao Tsé-rung has told us (and he was not the first) what Communists
think of such a contention. In 1942, in an address which has been ac-
cepred as approximately an official directive in aestheric marters, he
declared: “All eulture or all present-day literature and arr belong to a
certain class, to a certain party or ro a cerrain polirical line. There isno
such thing as art for art’s sake, or literarure and are that lie above class-
distinctions or above partisan interests.’

It is this approach which enables the Communists to “‘see through,™
as they would pur it, or be liberated from, as an observer may conclude,
both traditional China and the modern West. For it is precisely in the
name of the purity of art, says the Communist critic, thar Chinese
perpetuate traditional Chinese are (“Imitate Sung, Resemble Yuan,” he
quotes the slogan of this school) or chase after the European moderns.™

After the May Fourth movement, “‘capitalist painters” either dis-
played an extreme “‘revive-the-old" spirit, in order to quash the revolu-
tionary movement, or surrendered to the art of capitalist countries (run-
ning-dogs of the impressionists?) . The reacrionary spirit was especially
strong in the two decades after the Kuomintang coup of 1927. Sung Yuan
Chia Fa (*“The Rules of the Sung and Yuan Masters”) were widely
advocared; in Communist opinion, the grear monument to this tendency
was the Burlingron Art Exhibition of 1936, sponsored in London by the
Chinese government. As for the surrender to the West, the founding of
the T'ien-ma Hui, a society to advocare impressionism, in Shanghai in
1921 is cited. In 1931 a passion for post-impressionists, fauves, and sur-
realists swepr the arr circles in the big Chinese cities, bur this phase
petered out when the patriotic fervors of the anti-Japanese resistance
movement began o rake hold.™

As it steers berween these two shoals, then, which class analysis helps
it to mark our and avoid, what does the Chinese Communist aesthetics
value? Ithas only contempt for the eclectics who use rraditional Chinese
brush rechnique for realistic pictures or who try to paint “atmospheric
life-movement™ pictures in oils. These painters, who imagine that they
produce a new art, neither Chinese nor Western, are simply mired
down, it is charged, in the futile r'i-yung reformism.”” This is not the
compromise which the Communists seck.

What they value in painting is realism.™ Realism has the virtue, for
modern Chinese, of seeming ro be a mediant berween the idealistic val-
ues of classical Chinese painting and the nonrepresentational, archivec-
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tural values (among others) of the modern movement in the West.
Among art forms less ambitious than painting, woodcuts of homely
scenes have been given tremendous encouragement, as have simpler
peasant arts, techniques called “scissors-cuts” and “knife-curs,” sil-
houerte designs of flowers, birds, insects, people, or scenes from well-
known stories. And the judgment passed on them by one Communist
critic is this: “The decadence of China's old-style literati or of the so-
called ‘modemists’ has not touched them.”™

F. CONCLUSION; HISTORY AND VALUE REVISITED

This compulsion to find a middle ground in art berween old Cathay
and new Paris symbolizes a general compulsion in modern China, The
need to find a new tradition at home and a new principle of crirical selec-
tivity abroad shows that it costs something for a Chinese to scrap the
old tradition at home and invite in the West, costs somerhing to the Chi-
nese Communist as well as to any other. The need for compensation
implies an attachment to the old tradition, an artachment on the part of
the Communists which is not belied bur evinced in their repudiation of
that trudition.

The Communists’ denial, by class analysis, of the right of the classical
tradition to claim their loyalty is perhaps as pious an act toward their
ancestors as resolute traditionalism. For, in rejecting the historical
claims of a tradition which has lost its value, they release it from death-
in-life and release themselves from the pain of contemplating that melan-
choly condition. The Communist introduces class analysis, not joyously
to kill the traditional Chinese culrure, but, in the latest of a series of
efforts, all of which have previously failed, to exorcise the specter of
decay.

Communism in China can hardly be defined as a rarefied intellecrual
refuge from an introspective despondency; earthy social protest is be-
hind it. But the breakdown of traditional Chinese society is the result of
the Western impact, the same Western incursion that ruffied and finally
ruined Chinese confidence in China’s intellectual self-sufficiency. The
question of cultural loyalty comes alive only with the question of social
upheaval.

To suggest, therefore, that Chinese communism has a role 1o play asa
device for an intelligentsia in its effort to escape an intellectual dilemma
is not to deny but to confirm the fact thar Chinese communism has come
to the fore because of awesome social pressures. Alienation from Chi-
nese tradition is inseparable from restlessness in Chinese sociery; and a
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revolutionary effort to cure the malaise which alienation engenders is
the inescapable counterparr, in intellecrual history, of the effort, by
revolution, to pass through soctal restlessness to a social equilibrium.
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PLATE 1l

Hax Cossue Symnotism
A “TLV™ mirror of the first century A, showing the characreristic angular markings,
the rwelve zodiae symbols around the inner square, and the Four Spirits, which were origi-
nally silvired to make them stand our.



PLATE 1V

T'ue Four Srmrrs

The Black Warrior (tormise and snaked of the north, the Azure Dragon of the cast.
the Red Bird of the south, and the White Tiger of the west. on a silver-backed mirror of
the lare Tang.



PLATE V

Caurtery wf e Unvoeenty Mairsm, Fiadefpbia

Ax Ivpesiar Fovise Diicos
An aggressive ying oy oo a medallion from the robe af 2 Ming emperor



PLATE VI

Canetrry of by Kearsle Bei Muvpow

T axa Manmiace SYMBoLS
A Tang mirror showing a small cosmic diagram m the center, ancient Juspicious
symbols in the inner ring, and the Twelve Ammals of the Lodac in pars.



PLATE VII

Mone T ane Margace Sysasors

A Tang mirme with paired mugpies carrying symbalic cords, alanced by the moon
disk to represent yin opposcd o 4 yg dragon
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Conrtroy of ined Dwmrrsity M aorme, U iTadiiph e
A Mixa Fesrivar Bance

A ‘-Iing princess’ phoenix badge, with tipérs, arremmain leaves, and the Five Polsons
addel as symbols for the Dragon Boar Festival.



Soste Lame Coivg Pus Symeors

A nineteenth-century mandarin square for a first-rank official, showing the five red
bats m the clouds, rhe halberds in 2 vase, and fower rebuses, as well as the

crane—an old
symmibal of | ngeviry.



TYPES OF SYMBOLS IN CHINESE ART

SCHUYLER CAMMANN

1. Introduction

Fue worn “symbol™ as used here refors primarily ro pictorial forms
that were designed to express ideas. Taken in groups, these representa-
tions tended to form s kind of language, much as the Chinese charac-
rers—which in themselves were symbols of a slighely different rype—
made up the wrircen language of China and her neighbors. By using the
appropriate pictures or images, even the illiterare could express their
hopes and beliefs or convey good wishes to cach other. Another carre-
spondence berween the language of symbols and China's wrirten lan-
guage is thar many symbols became obsolete in rime, or ar least under-
went changes in meaning at later periods, just as the characrers did.
Therefore, a great many that were easily understood in their own day
are exrremely difficule ro rranslate now.

A few of the early symbols expressed their ideas so simply and clear-
ly. such as the many-seeded pomegranate as an emblem of fertility, thar
their meanings could be obvious to anyone even in another civilizarion.
However, it is risky to accept what may seem to be the obvious meaning
as the traditional one. Like the Chinese characters again, the symbols
seldom had single, constant meanings, and they were sometimes bor-
rowed to convey entirely different thoughts.

Nort only can one symbol refer to different things in different locali-
ties or at different periods, but it may convey varions ideas to a number
of people seeing it ar the same time. This is because a symbol evokes a
rhoughe, and the basis for that thoughe has to be in the mind first. Thus,
depending on their backgrounds, environments, or degrees of sophistica-
tion, several peaple might read into a single symbol a number of ideas
of more or less complexity. The open pomegranate, for example, might
connote “many children” to most viewers, bur to some Chinese it sug-
gests just an abundance—of joy, of money, or even of wisdom, depend-
ing on the viewer's temperament. For this reason we have rried to
choose fairly simple examples to illustrate the rypes of symbols dis-
cussed below, ones that would not be suscepuble of roo many interprera-
rlons at one rime.

Even in the case of symbols thar had only one clear ntention, while
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occasionally the intended idea may still be easily grasped by a modern
person with some knowledge of Asiartic culrure, the siruation is seldom
so simple. Usually the symbol pictures were very topical or were based
on allusions long since forgotten, in which case, even though they might
have been understood by practically anyone ar the time of depicrion,
they could no longer be recognized without special knowledge of the
culrural background of the imes when they were used. Even a Chinese
could not interprer such symbals correctly today unless he was parricu-
larly steeped in the ancient culture, just as modern Chinese cannort read
archaic characters without long rraining.

For these reasons it is necessary to be as wary of modern Chinese
explanations for symbols as of the attempts to explain them made by
most Western writers on Chinese art. In both cases the interpretations
rend to be merely late rationalizations; but the former are especially
misleading because most Occidentals uncritically assume thar “any
Chinese would know his own culture.” It is too frequently forgotren
that only extreme specialists in: European are can possibly know the
meanings of certain pun symbols or allegories found in European paint-
ings of as recent a period as the seventeenth century and thar there
were styles and fads in Chinese art and thoughr which caused various
symbols to fall our of favor just as there were in our Western tradition.

The rationalizing of Chinese symbols began a long time ago. Some of
the ancient Chinese symbols were “explained” in medieval Chinese
books, particularly in the works of the all-too-imaginative Sung and
early Ming antiquarians. Since the original meanings had long since been
Iost, the later writers generally felt compelled to read into the old sym-
bols whar they personally thought they must have meanr, with the result
that the symbols were incvitably interpreted in terms of later conceprs.

Such *explanarions” may be of some help for determining what cer-
rain symbols meant to the people of a larer period, when they reappeared
in decorarion due to an antiquarian revival; but it would be foolish
to accept them uncritically as being valid for an earlier ume. However,
tater Chinese scholars have almost invariably passed on, withour ques-
rion, the false rationalizations of their predecessors, out of reverence for
the opinions of past writers, no marter how irresponsible such writers
might have been. From the later Chinese scholars, then, these miscon-
ceprions have passed into the Western literature on Chinese art and folk-
lore. That is why it is necessary ro atrempr 2 new and more thorough
study of Chinese symbols,

The only truly reliable way to find out what one of the more difficult
symbols originally meant is to locate some reference to it in the writings
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of the time when it was current. This is often impossible, as the symbols
and their meanings were usually taken for granred in their own time.
Bue, when a specific remark cannot be found, some chance allusion 0 a
contemporary belief or a popular folk tale of the period may supply a
clue which can ulumately lead to the solution; or the mention of an as-
sociared symbol may suggest a tentative interpretarion by analogy
which can later be checked.

The meanings of certain symbols may conveniently turn up even in
such formal works as the dynastic histories—those of the Former Han
and the Liu Sung dynasties being especially rewarding. They may be
found there under such disparate headings as “Astronomy,” “Cloth-
ing,” or “*Music." Equally profitable for the symbol-seeker are popular
works on philosophy or religion which expressed ideas in current terms,
or the local gazeteers and travel memoirs written by scholars or officials
who frequently referred, in passing, to customs and beliefs which they
had personally observed. From such sources certain key symbols can be
traced from period to period. In following their development, it can
often be seen that a given Chinese symbol may have begun with deep
religious or philosophical connotations, then passed over into the realm
of magic and superstition to serve as a lucky charm, finally degenerating
into 2 mere ornament for meaningless decoration.!

"The sections that follow will present nine groups of symbols which
can be considered characteristic of the major periods of Chinese culrure.
In discussing as far as possible how they were used, what they seem to
have meant, and why they were probably chosen, we may find that they
often present valuable clues to the currents of thought in their time.
For this reason alone, the development of graphic symbols cannot be
neglected in any consideration of the history of Chinese thoughr.

A THE “T'A0-T'1e8" MASK AND OTHER EARLY CHINESE SYMBOLS

The “earliest Chinese symbols,” if they were symbols at all, are found
in the decoration on the Neolithic painted portery discovered by Ander-
son and others in northwestern China.? The handsome decorarive forms
on these pots are so highly stylized that one can do little more than guess
at possible hidden figures and abstract meanings. But such guesswork
can seldom be more than an exercise in imagination.?

Even in the case of the early historic period, there seems to be little
chance of our ever discovering beyond question the meanings of the
principal morifs that were displayed on the ritual bronzes and other
relics of the Shang and Chou dynasties, such as can be seen in many of
our American museums. The inscriptions on the famous oracle bones



198 Sclruiyler Carrrnarm

scem to have been primarily concerned with fairly practical matters
such as questions concerning war and the hunr; and, with the Buming of
the Books in 213 B.c., most of the records that might have shed some
light on rhe subject of religion and rites were completely destroyed.

One morif occurs again and again, especially on the bronze sacrificial
vessels, and by its very repetition has tantalized every student who has
ventured into the field of ancient Chinese art. This is a monster mask,
shown full face, composed of prominent features from several large
animals, such as the teeth of a riger, the ears of an ox, and the homs of a
ram. The combinations often differed from one example to another, al-
though the general effect was abour the same. Sometimes it has short
bandy legs with claws extending down on either side of the mourh.
Frequently the mask is formed of two faces in profile, joining ar the nose
to form a single one.*

People of later ages called this figure the “*T"ao-t'ieh" % 3% or “Glur-
ton,” because the conventional absence of a lower jaw gave the effect of
a wide-open mouth with infinite capacity for swallowing. The Sung
antiquanians went even further, explaining thar the monster was figured
on vessels for food and wine as a warning against overindulgence, The
latter is a fine example of a later rationalization. Even if overindul-
gence was considered a vice in the carliest period of Chinese history—
which is by no means certain—it would have been most impolite to con-
vey a pointed warning against it to the gods or spirits who were being
propitiated by the sacrifices contained in the vessels decorated with this
monster. Farthermore, there is much indirect evidence to suggesr thar
the monster was intended to symbolize much more than that,

The way in which the monster was displayed might help to tell how
it was regarded in its time. The fierce mask, with its teeth and claws
prominently displayed, is usually shown looming, half-formed, through
scroll patterns which a continuing Chinese tradition has interpreted as
representing thunderclouds. In later, less rigidly conventionalized ren-
denngs, the monster 1s depicred as cither giving forth or devouring
birds, animals, plants, or men, which suggests a-grear power capable of
crearing or destroying living things.

In view of its frightening aspect, its location among the clouds, and
its terrific powers, one mighe think thar the monster might have been
conceived to symbolize a supreme sky deiry. As possible supports to
this supposition, the men of Shang called their principal god, or deified
ancestor, “‘the Ruler Above" (Shang T7), while the Chou people who
succeeded them, sometime around 1027 b.c., referred to theirs simply as
*“the Sky" (T"ien); and the somewhat modemized form of the ancient
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“Tao-r'ich" mask which still survives in the highly conservative re-
ligious arr of Tiber is explained as representing a supreme sky-god.*

However, tradition says that the Chinese were not accustomed to
representing their gods until the coming of Buddhism introduced the use
of images, sometime after the beginning of the Christian Era. There-
fore, it does not scem likely that the monster itself was considered as an
idealized portrait of one of their carly deities. More likely it was simply
an attempt to represent the awesome power of their god or their deified
ancestor or of the mysterious sky.

If the “T"ao-t'ieh"" acrually was such a symbol of divine power, then
the form in which two faces combine to make a single one might have
represented the idea of two great forces in narare combining o make
one, that concept of Unity in Duality which so pervades larer Chinese
religion and thought. In later times this idea was more simply repre-
sented by a sacred diagram called the T ai-chi 7'n, formed by two inter-
locking comma-shaped figures, one red and one black, symbolizing the
yang and the yin principles inherent in all of life and nature.

Further clues o early Chinese attirudes might be revealed by investi-
gating some other commonly used motives in the arts of the Shang and
carly Chou, notably the snake and the cicada. The Chinese of that tme
had doubtless noticed that a dusty and bedraggled snake could shed its
skin to become a sleek and brighrly colored, new-looking creature, sug-
gesting a renewal of youth, while the cicada was probably already as-
sociated with immortality—as it was in later times—because of its
strange life-cycle, in the course of which ir emerges from underground
life as a grub and then finally breaks out from an carthbound shell w fly
away into the air. It would seem likely that the Chinese of the Shang
and early periods probably regarded actual snakes and cicidas as potent
spirits because they possessed much-desired powers which man would
crave ro have for himself and that they depicted them as such. However,
the men of that time might also have represented them on their sacrificial
bronzes as symbols of the renewed life and immortality which were also
assotiated with their deified ancestor and their god.® In the absence of
more cancrere evidence we can only speculare.

B. COSMIC 5YMBOLS

Although the exact meanings originally ascribed to the early Chinese
symbols are still a marrer of speculation, arrniving ar the next period we
begin to wall on firmer ground, since we have literary evidence to help
shed light on contemporary symbolism,

The earliest of the Chinese cosmic symbols thar can be easily de-
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ciphered is a group known as the Fa kua, or “‘Eight Trigrams.” This
consisted of a set of eight rectangular figures, each composed of three
lines, whole or split in two, ro make eighr separare combinarions. They
symbolized the basic elements in nature—earth and sky, swamps and
mountains, wind and thunder, water and fire—as well as the Eighe Di-
rections: the four cardinal points with the intermediate ones. Their
origin is ascribed ro remote anniquity, and they were evidently known in
Chou times. At that period an elaborate system of divination was devel-
aped out of these symbols. By using six lines instead of three, the ancient
Chinese devised a system of sixty-four hexagrams. Fortunes were then
told, and prophecies made, by casting down sets of sticks and observing
the partems into which they fell, o see which of the hexagrams the
resulring combinations most resembled.

Afrer the T’ang dynasty the Eight Trigrams were usunally displayed
in a circle around rhe interlocked symbols of the yin and yang (the
Tai-chi 'u), in order to suggest the origin of all marrer from the inter-
action of the two fundamental principles, which together made up the
Unity in Duality, or the Greatr Absolure. In this later period sometimes
only four of them were used to symbolize the Four Directions of space.

Beginning with this set of eight simple figures—few symbols could be
any simpler than the trigrams—there gradually arose a whole series of
cosmic symbols portraying in far more graphic form the principal ele-
ments in nature and the directions of space.

This type of symbolism reached its height in the long period which
began about the fourth century B.c., oward the end of the Chou, and
continued on through the Han dynasty. This seems to have been an age
of magic, to judge from the accounts of the efforts made by the first
emperor of the Ch'in to learn the secrets of immorrtality and from the
story of Wang Mang's unsuccessful attempt to averr assassination, as
his empire crumbled around him, by relying on an instrument of divina-
tion. At this time we begin to find clearly recognizable cosmograms or
representations of the universe and its phenomena. The problem is:
Were these indeed symbols in the sense of pictures of ideas, or were
they considered as acrual lirtle universes, through which could be per-
formed magic and wonder-working that migh affect the greater uni-
verse? From what we know of the temper of the times, the latter would
seem to have been the case.

Before going on to discuss some of these symbols in detail, we should
pause to consider one more problem: Was this type of symbolism, and
the beliefs thar went with it, entirely indigenous, or was it, at leasr in
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part, the result of foreign influences? The magic arts had been highly
developed in the Near East in connection with astronomy, particularly
in Chaldea, for centuries before this time, and—as Maspero and other
writers have pointed our—foreign elements including *“Iranian” notions
of astronomy were coming into Chinese civilization about the énd of the
Chou dynasty.” There seems m be plenty of evidence that the state of
Ch'in, whose ruler established the first'empire in 221 8.c., had been bor-
rowing important cultural traits from western Asia considerably before
that dare.®

One of the indigenous elements seems to have been the concepr of
a cosmic house, the Ming T'ang. This building had a square plan “to
resemble the earth' and was covered by a circular roof “'to resemble the
sky." Meanwhile, other features reflected calendrical beliefs—such as
twelve rooms for the twelve months of the year—so that the whole
structure was apparently a vast space-and-time diagram, reflecting con-
temparary beliefs.” In late Chou times, at least, this must have been
unquestionably more than a symbol. To the people of that time it was
still “like the universe,” partaking of the same qualities; and, even
though it was seen as distinet, it was undoubtedly thoughr to be inti-
mately related to the greater universe. Only in late revivals of the Ming
Tang, such as occurred in the late seventh century under the T'ang,
would it have been seen by the sophisticared courtiers thar it was a
symbol of the universe, having no real connection, but ser up to designare
the greater entity. Only then could we speak of it as a pure symbol.

Regardless of the precise artitude toward them, the representations of
the universe in microcosm thar were made at this period are important
because of what they ean tell us about the conceptions of the world at
that ime. Perhaps the most detailed examples available to us are the
diagrams on the backs of the Han bronze mirrors of the so-called
“TLV" type, which reached their highest development during the reign
of Wang Mang in the first quarter of the first century a.p.1°

The parterns on these mirrors show that the earth was conceived as a
large square form, with the center set off within a smaller square, the
latter representing China, “the Middle Kingdom” ar the center of the
world. The four corners of the large square were further cut off by
right angles (the Vs of the pattern), so as to leave four rectangular
fields extending our in the four directions. Lest there be any doubt of
this, each of these fields was labeled by the presence of one of the Four
Spirits: south, which was always shown uppermost on the old Chinese
maps and plans, was represented by the Scarler Bird, west by the White
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Tiger, east by the Azure Dragon, and north by the Black Torroise
coupled with a snake. To the old Chinese these had the same significance
as the letrers N, S, E, and W on our Western maps. The four rectangu-
lar arms which strerched out from the central square, scparated from it
hy a figurative wall with gates (the boundary of the inner square with
its projection 77's), were apparently intended to represent the “Four
Seas”" surrounding China. This term did not refer to bodies of water but
was a figurative expression referring to the kands of the barbarians be-
yond the gates of the civilized Middle Kingdom. This concept is further
emphasized on some mirrors by placing small figures of spirit-men or
“barbarians,” along with strange birds and animals, in the four outer
fields. The sky was symbolized by a circular rim which fitred down
over the grear square of the earth, cutting off its outer comers, and the
sun-and moon were indicated by disks containing, respectively, the
three-legged sunbird and the four-legged road of the moon. These very
numbers were impormant because the sun was a prime exponent of the
yang principle, and three was a yang number, while the moon was the
chicf representative of the yin principle, and four was a yin number.

The yin and yang concept also was mtimarely related to the Four
Directions as symbolized by the Four Spirits. South was considered as
the region of pure yang, represented by the resplendent Firebird, while
narth was thought to harbor pure yin, in the realm of the neurral and
moisture-loving tortoise; east was considered as having more yang than
vinty, and west more yin than yang; while the center—emphasized on
these mirrors by a high, prominent boss—marked the axis of balance
berween the two vieal forces,

The axis of the universe, locared ar the center of the world, was also
considered as the source of the divine energy which came down from
Heaven through the gare in the middle of the sky."* Countless mirror
mscripions, and references in contemporary metaphysical writings such
as Chuang Tzii and the Tao-té-ching, allude in rather mysterious terms to
“attaining the center,” which was apparently one of the aims in early
"Taoist pracrices.™ Thus, ir 15 not surprising to find the bosses on these
cosmic mirrors so prominently displayed as to dominate the rest of the
partern, Furthermore, a popular game of the time, lin-po +: i, which
was played on a board laid out with a square on a cross on a larger
square, hike the diagram of the earth on the mirror pattern, apparently
had as its goal the placing of 2 player's “man” in the center of the board
—that is to say, at the center of the universe. Even the games expressed
the deep feeling of the rimes regarding the possibility of acquiring har-
mony. mregration, and even occult powers by somehow establishing
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one's self at the center of one’s individual universe, where one would be
equally responsive to both yin and yang and under the direct influence of
Heaven.

Lastdly, the element of time was expressed on these mirrors, and on
other cosmic symbols of that period, by a set of twelve archaic charac-
ters, later known as the “Twelve Branches,” which were used wo refer
to the twelve two-hour periods in each day as well as to designare suc-
cessive years in the sixty-year cycle, These characters were often ar-
ranged around the central square of the mirror, which was inrended to
represent Ching, as though symbolizing the science and order to be
found within the cultured precinets of the “Middle Kingdom,” as op-
posed to the lands of the wild men and strange beasts beyond the four
gares,

The basic elements of the Han cosmic mirror pattern reappeared on a
group of mirrors from the Sui and early T'ang periods (aa. 590-650).
These had the small central square in the middle of a cross, set off by the
V's, and the four projecting arms were generally figured with some-
what larger picrures of the Four Spirirs.** The Tielve Branches, which
had been represented on the Han mirrors by archaic characters around
the inner square, were now frequently replaced by their alternates, the
[Twelve Animals of the Asiatic Zodiac. arranged in an outer ring of the
design.

These twelve animals are found—with minor variations—all across
Asia, from China to Turkey. Chavannes, who wrote about them at some
length, thought that they had been borrowed by the Chinese from some
Turkic people farther to the west.® However, Léopold de Saussure pre-
sented ample evidence to show that they could have sprung from in-
digenous Chinese animal symbolism." The case of the Four Spirits is by
no means so clear cut, and there is still some question about a possible
foreign origin. The lawer are also associated with the Four Elements:
Fire, Water, Wood, and Metal, and this type of symbolism is very char-
acteristic of the ancient Near Easr.

One especially interesting cosmic mirror patter of the middle T'ang
has the Four Directions symbolized by the Four Elements, instead of the
Four Spirits.” North is indicated by a pool of water, east by a tree (for
wood), south by flames of fire, and west by a tripod vessel of meral. The
change from animals to clement symbols was probably caused by the
current interest in alchemy:.

Other middle T"ang mirrors had cosmic parterns of great complexity,
drawing from the entire repertoire of Chinese symbolism since before
the Han. Some of the mosr elaborate examples had concentric zones or
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bands of symbols, with the Four Spirits at the center, followed by the
Eight Trigrams, the Twelve Animals of the Zodiac, and the Twenty-
eight Constellations—shown in the form of dorted star figures.

It would seem thar the strong revival of ordered, cosmic pattems on
the Sui and early-to-middle T ang mirrors, following a series of badly
composed and disordered patterns made during the previous Six Dynas-
ties period, may have been an expression of a basic current in contem-
porary thought. We know from other sources that the people of that
time felr a deep sense of relief and renewed assurance, with the knowl-
edge that China was once again reunited and stable after the cenruries of
civil strife and foreign invasions that had succeeded the fall of the Han.

. IMPERIAL SYMBOLS

Foremost among the emblems associated with the emperors of China
was a group known simply as the “Twelve Symbols™ (Shik-erh Chang).
Traditionally these wene back beyond the Chou, although there is only
doubreful evidence to indicare that they were used much before the pe-
riod we were just discussing, which began with the late Chou. They
would cerrainly have been characreristic expressions of the temper of
those rimes, for as a group they represented the universe in microcosm
just as cffectively as any cosmic diagram. However, their use was by
no means limited to thar special period which lasted from the late Chou
through the Han, with occasional larer survivals into the T ang. In fact,
they have a special significance for the study of Chinese symbolism be-
cause of the way in which they survived into the twenteth centary,
having long since lost their original cosmic symbolism, changing in
meaning as attirudes toward them altered with the passage of time.

Intended primarily to be worn on the emperor's sacrificial robes, they
consisted of the sun disk, the moon disk, stars and mountains, dragons
and pheasants, an ax and an odd symbol known as the fu 34, bronze
libation cups, water weeds, flames, and sceds of grain. The first four
represented primarily the heavens and the earth. The next two repre-
sented animate nature as expressed in bird and animal life. The ax and
the fu (the latter possibly once a seal of authority) probably represented
the power to reward and pumish. Finally, the Jast four represented four
of the Five Elements: metal, water, fire, and grain (instead of the more
usual wood); while earth, the fifth, was already represented by exten-
sion in the mountain symbol. Thus, originally at least, the imperial robe
figured with these must have comprised a kind of mandala, or symbolic
representation of the greater universe and its component elements.

Thar this was evidently the original meaning of the Twelve Symbols
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is indicated in a passage in the Book of Rites, which was compiled during
the Han from Chou sources. This says: “On the day of sacrifice, the
sovereign wears the robe with the Twelve Symbols to represent Heaven
(i.e., the Ruler of the Universe).”!® The same passage goes on to ex-
plain, somewhat indirectly, why there were precisely twelve of these
symbols. In telling why the sovereign had twelve strings of jewels on
his ceremonial crown, it says, ‘“Twelve 1s the number of Heaven."*"

The fact that grain was represented as one of the Five Elements
instead of wood shows the relarive antiquity of these symbols,® as does

THE TWELVE SYMBOLS

the use of the pheasant, rather than the Chinese phoenix, to depict the
chief among birds. Moreover, the fu symbol—which roughly resembles
twa capital E's placed back to back—was so old that its original sig-
nificance was apparently forgotten even before the T'ang. Whether or
not their use began before the late Chou period, the Tivelve Symbols
were in use for a very long time.

During the T'ang dynasty the meaning of these symbols was reinter-
preted. Instead of being considered as representations of elements in
nature, collecuvely forming a kind of cosmic plan, they were now ex-
plained as being purely symbols of the emperor’s superior qualities,
This complete shift of emphasis occurred at abour the time when the
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reign dares were being changed from traditional auspicious expressions
w others with more secular connotations, both developments being
symptoms of 2 growing trend toward materialism.®

The T ang attitude was first expressed in a memorial to the throne by
Yang Ch'iung, in the seventh century. He said that the sun, the moon, and
the constellation symbolized the light of the good and wise king shining
upon the world; that the mountain which distributes clouds and rain
thus symbolized the beneficence of the good and wise king ro his people;
while the dragon, ever infinite in its changes, symbolized the adaprabil-
ity of the good and wise king, who publishes his laws and instructions
according o the needs of the time; erc.®

This new type of rationalization was much more succinctly ex-
pressed by a later Sung writer who said: *“The sun, moon, and stars
represent enlightenment; the mountain represents protection; the drag-
on, adaptability; the pheasant, literary refinement; the libation cups,
filial piety; the water weed, purity; the grain, ability to feed (the
people); the fames, brilliance; the axe, the power to behead (or pun-
ish); and the fu symbal, discrimination (between right and wrong)."*

Thus it can be seen thar there was no longer any standard explana-
tion of these symbols, and anyone could rationalize about them, provided
that he represented them as reflecting the wisdom and glory of the ruler
in an approved Confucian manner.

By Sung times, thercfore, they had become so much associated with
the emperor—even rthough his highest officials were still wearing them
(in descending numbers) ar the times when he wore them—that the
rulers of the alien dynasties also took them over. The Khitan Tartars of
the Liao adopred the Twelve Symbels in A.p. 946, the Ju-chén Tarrars
of the Chin in 1140, and the Mongols of the Yiian in 12745

The Ming emperors created an innovation by adding these symbols o
their less formal robes as well as to their ceremonial ones, and in the
portraits of the Ming emperors it is interesting to see thar, somerime
before (probably in the T'ang or Sung periods), the representation of
the sun had changed, so that its disk now carried a three-legged cock,
instead of a three-legged crow, while the moon animal had changed from
a toad to a rabbir (through the influence of Buddhism).

The Manchu emperors of the Ch'ing at first indignantly resisted such
a "Chinese trait” in the struggle to maintain Manchu cultural dentiry,
but the Ch'ien-lung emperor was a confirmed traditionalist, and some-
time about 1760 he added the Twelve Symbols to his robes, both formal
and informal, He kept them small and unobtrusive so thar they did not
detracr from the main pattern of his robes, which in itself represented
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the universe in microcosm: rocky land masses, wave-tossed seas, and
cloud-filled sky. To him they were simply a mark of emperorhood,
which linked him with the grear sovereigns of the past.®

In later rimes, however, beginning abour the Sung period, the dragon
began ro be a paramount symbol of the emperor, and the Chinese
phoenix, or féng-huang &A1, became the symbol of the empress, The
Yiian dynasty regulated this by prescribing that the imperial dragon
should have five claws, while that used by lesser nobles and officials
should have four, and they were thence designated by separate names,
being called fung 3t and mang 2%, respectively. Unril the Sung period
dragons had only had three claws, and this usage survived in Japan.
However, almost the only three-clawed dragons found in China after
the Yiian were those used by the carly Ch'ing emperors, for a brief pe-
riodd, as an alternative to the five-clawed ones.™

Dragons in China were generally—bur not always—considered as
benevolent, rain-bearing crearures associated with clouds and were usu-
ally represented as soaring through the clouds with their sacred Aaming
pearls. As chief among the animals, the Jung dragon was made up of
superior or outstanding elements from other creatures, just as the “7"a0-
t'ieh” had been many centuries before. The traditional description of the
Chinese dragon, ascribed to a writer of the Han period, says rthat it has
horns like a stag, a (fore-) head like a camel, eyes like a demon, a neck
like a snake; a belly like a sea monster (the shén), scales like a carp,
claws like an eagle, pads like a tiger, and ears like an ox.™ It was also
supposed to have exactly eighty-one scales, since nine times nine was
the most auspicious yang number, and the dragon, who as one of the
Four Spirits had been considered only half yang, was now considered as
the outstanding symbol of the yang principle. (This association with the
yang caused some confusion, incidentally, in regard to the various Lung
Wing, or Dragon-kings of certain springs and pools, especially in South
and Southwest China. For in those regions the Indian legends of the
Niga-rija, or Serpent-king, had been transferred to the dragons, so that
the latrer accumulated a number of yin associations connected wirh
darkness and dampness.)

The mang dragon resembled the fung in every particular excepr for
the number of claws, but there were lesser types of dragons that looked
quite different. One was the tew-miu + 4, which had down-curling
homns, usually only three claws, and no pearl. Another was the ¢i'il
¥, tradirionally described as a “baby dragon.” The latter had no scales
and only a single rudimentary hom, bur its outstanding characteristic
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was a long split tail, of which the two ends curled ourward in opposite
directions. The ch'il dragon was the emblem for grandsons of the em-
peror in the later Ch'ing dynasty.

The resplendent Chinese phoenix, or féng-huang, traditionally the
emblem of the empress of China, was regarded in old Chinese folklore
as being the ruler of birds, corresponding to the dragon as king of ani-
mals. Therefore, just as the dragon was made up of various our-
standing features from several animals, the Chinese phoenix was en-
dowed with specracular elements from different birds. For example, it
1s shown with a cock’s comb, and sometimes its wattles as well, the
throar of 2 mandarin duck with delicate golden feathers, the back of a
peacock with scalelike feathers in blue or green, two o five long tail
plumes ulrimarely derived from the peacock or the Argus pheasant, and
the long legs of a crane, usually colored red. Just as the lung dragon had
a lesser representative in the samg, there was a less spectacular type of
phoenix, known as the fuan *,, which was the emblem of princesses.

Even though the phoenix sounds highly fanciful, this does not mean
that it was considered as purely imaginary. On the contrary it was
thought to be occasionally scen, and, when it appeared, this was such an
auspicious occurrence thar it was reported in the official records, Its
appearance, either actual or in the form of an auspicious apparition (juai
f'u 33 #), was thought to be an omen of good government. To take
one of the many quotations on the subject: “When the srare is peaceful,
and its ruler enjoys literary pursuits, then the féng-fuang makes its home
there; when the state is in turmoil, and its ruler enjoys warlike pursuits,
then ir Jeayes,"

Borth the dragon and the Chinese phoenix were taken down into the
folk arts, especially in later times. The dragon was usually portrayed as
a rain-bearing deity, and, in order to avoid all official censure, irs feer
were frequently hidden behind clouds so that no one could counr the
number of its claws. The phoenix, on the other hand, was an emblem of
brides and as such was often painred or embroidered on wedding gifts
and trousseanx, because in China, as in other parts of the world, the
bride was considered an “empress for a day."

D, AUSPICIOUS SYMBOLS

Very characteristic of the Han period and of the lesser dynasties im-
mediately following was a eollection of strange animals or birds, cither
rare or imaginary (by our medem standards), grouped rogether with
various unusual plants to form a category which we might eall “aus-
picious symbols” because of the way in which they were regarded. For
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example, we have seen that it was imagined at that time that, if a sover-
eign ruled well, phoenixes would appear. Similarly, many other kinds of
animals, birds, or plants were believed to present themselves at special
times in order to signalize the pleasure of Heaven regarding the acrivi-
ties of men.

In contrasr to these were some even more awesome manifestations of
nature, such as unusual appearances among the stars and planets, loath-
some freaks in the animal world, or even large-scale disasters such as
floods and earthquakes. This second group might be classed as “por-
tents,' since they were considered as symbols of Heaven's displeasure,
warning of still worse things to come. Although even in Han times there
were scoffers, such as Wang Ch'ung, the author of the Lun Heng, most
people ook all these manifestations very seriously. They were even
recorded in the various dynastic and local histories down to the present
century.

Some especially fine illustrations of symbelic portents can be found in
the entries in the Yinnan histories describihg the events preceding the
Manchu army’s attack on Wi San-kuei, the local king, in 1673. There
was an earthquake on New Year's Day, but in the third month things
really began to happen. The ornamental fish at the cast end of the roof
on the North Gate tower gave forth a white vapor, five fece high and four
feer broad, which on examination tumed out to consist of mOSqUItoes.
Then the bronze phoenix arop the pagoda in the Western (City) Temple
screeched withour stopping, until it was decapitated. Finally, an enor-
mous bird appeared, which baffled even the experts on strange mar-
ters.” One can imagine the consternation in the city.

Ridiculous as this may sound to us, our European ancestors held simi-
lar beliefs as late as the Elizabethan period. Shakespeare was merely
expressing a concepr of his own times when he made Richard 11 ex-
claim, “Down court, down king. For night-owls shrick where mounting
larks should sing,”'®

Although the portent symbols occupy no less a place in Chinese sym-
bolism in general, especially from the literary and historic points of
view, these were rarely depicted in art. In terms of sympatheric magic,
in which most Chinese implicitly believed, the act of portraying some-
thing could be quite sufficient to cause it to happen. Thus ro draw or
carve a porrent symbol might have acrual danger. By the same token,
symbols of good augury were quite capable of producing good fortune,
so they were very popular in the vocabulary of the Chinese artist.

The first large-scale depiction of these auspicious symbols known to
us from ancient China was in the carving on the roof slabs of the tomb
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shrine of the Han scholar, Wu Liang, who died in a.p. 1513 Among the
oddities portrayed were a pair of “birds with murual wings” (pi-s
niao ¥t & ), each having but one eye and one wing, so thar they could
fty only when joined rogether; and a pair of “fish with mutual eyes™ (pi-
meyurt § @) that similarly had ro work together o make their way
about. The picture of the paired birds is inscribed, *“When the virtue of
the ruler extends high and far, they will appear,”” while that for the
paired fish says, “When the virtue of the ruler is wide and brighe, and
there is no place where it does not penetrate (i.¢., even into the deep
sea), then they will be seen.”*

Because of the damage to the stones in the course of centuries, many
of the inscriptions on the Wa Liang shrine are now indecipherable, and
representations of these symbols in other places were seldom so con-
veniently labeled, so we would be hard pressed to work out the mean-
ings of these Han auspicious symbols were it not thar the Histary of the
Liu Sung Dynasty (Sung Shu) devores three chaprers to a discussion of
them, in addition to having the usual ww hsing section reporring their
occarrence, such as can be found in most dynastic histories.®

Nor only does the Sumg Shu mention the “birds with murual wings,”
bur also nine-tailed foxes, red bears, six-legaed animals, and others with
three homs. Among other rare beasts it mentions the white clephant,
telling under what eircumstances it would appear.® In view of the over-
whelming importance of the sacred white elephant in the Buddhist king-
doms of Southeast Asgia in much fater tmes, it s especially interesting o
note that the whirte clephant was considered as an auspicious animal in
the pre-Buddhist traditions of China. Later, it reappears quite frequently
in Chinese Buddhist art as a purely Buddhist symbol, particularly associ-
ated with bodhisartva P'u-hsien (Samantabhadra).

A second chapter in the Sumg Shu has a number of additional bird
omens and some auspicious trees and plants, of which two typical ex-
amples are a pair of miller stalks growing together to produce a single
ear of grain, or two lotuses joining to bring forth a single flower, 1t also
speaks of “auspicious clouds” in five colors (ch'ing viim /& %). The
latrer was an especially valued omen for centuries afrer, and occurrences
of it were duly recorded in the dynastic and local annals as late as the
last century. In fact, “five-colored clouds” formed an integral part of the
ormamentation on the robes of the Ch'ing emperors because they were
considered so lucky.* This was the fate of 2 grear many symbols by
Ch'ing times: they had Jost all significance except as emblems of good
fortune.

With the excepuon of the auspicious clouds and a few of the more
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ourstanding birds and animals, most of these omen symbols had dropped
out of favor before the end of the Six Dynasties period. A few of them
were briefly revived under the T"ang by someone called upon to produce
a design for a bronze mirror. He ok twelve of these symbol combina-
rions including the paired birds and fish who were helpless alone, and the
plants which joined together to bear fruir, erc,, as logical symbols of
matrimony to decorate a marriage mirror.* Otherwise they were for-
gorten except for occasional use as ornaments on some antiquarian’s ink
slabs.’™ The designers of ink slabs, often scholars themselves, were al-
ways searching for obscure lirerary allusions to illustrave in order to
achieve novelry, and probably that is how these happened to be revived
for that purpose.

As to the mythical creatures who survived when these other Han
symbols were forgorien, chief among them were the dragon, the Chinese
phoenix, and the ef'i-lim 4% 84, Western writers often describe the
ch'i-lin as **the Chinese unicorn,”” which seems singularly inappropriate,
as it has two homs. Furthermore, it differs in every other respect from
the unicorn of medieval European bestiaries, having the body of an
antelope, covered with scales, a dragon-like head, cloven hoofs, and a
bushy rail. Since the time of Confucius this creature was mentioned as a
creature of vast wisdom and especially good omen, The Sung Shu gives a
typical quotation about it: *“If the King moves with decorum and has a
dignified mien, then it will appear.”* After the belief in such symbols
had passed, it was still rerained as a symbol of fertility, capable of ob-
raining an illustrious progeny because of an ancient allusion to it in the
Shilr Ching as a bringer of children.?

E. BUDDHIST SVMBOLS

Leaving aside some of the portent symbols which were drawn from
Confucian pronouncements regarding wise or evil rulers, most of the
religious symbols in Chinese art come from Buddhism and Taoism. Dur-
ing the troubled times in the Six Dynasties period, Buddhism became not
only a popular religion bur a powerful one as well, especially under the
patronage of the Wei emperors; and Buddhist iconography found roots
in China. Even periods of persecution under the T ang did not check the
development of this religion and its art to any marked degree.

In the course of development the stark, spiritual icons of the Wei
dynasty gave way to images of grearer realism, as China's “‘gothic”
phase succumbed to the baroque with the more material attitudes of
T'ang times, losing dignity and spirituality as well as their simplicity in
the process. The change in the form of the images seems ro have led to
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altered atritudes toward them—ar least among the thinkers, To the
masses a Buddha figure was still an idol, if not an actual god, but it seems
probable thar before the end of the T"ang period deep-thinking Chinese
must have thought of the images as personifications of ideas.

The Buddha figures, for example, were intended to depict former
beings who had found release from rebirth, and hence the average Chi-
nese Buddha expressed a relaxed calm and compassion roward those sall
on the path, personifying a spirit of peaceful yer kindly detachment. To
the spiritual-minded Chinese a Buddha image suggested primarily re-
lease from cares, after which might be added various associations drawn
from a knowledge of Buddhist teachings.

More obviously, an image of Kuan Yin, goddess of Mercy, suggested
campassion and divine assistance. When she held a child in her out-
strerched arms, in larer times, it required no imagination or esoreric
lnowledge to see that she symbolized hope for the barren. Similarly,
Wen-shu (Manjusri) not only was the bodhisartva of Wisdom bur, with
his serious face and his book or scroll, personified wisdom; while P'u-
hsien, the lord of Happiness, holding his wish-granring ju-i scepeer,
grinned down from atop his equally grinning elephant as the acrual per-
sonification of happiness. Even the figures of the Lohans, as disciples of
Buddha, were in a sense personifications of the ability to conquer sin and
the world, for they represented rather worldly looking people who had
found rewards in the spirit, And the fact thar they looked rather mun-
dane could encourage the average believer thar there was hope for him
£00.

An essential part of any Buddhist image was always the atrribure,
that extra object in the hand or on the crown, perhaps, which identified
that particular figure from others of the same category in the hierarchy,
and, in the more familiar cases, could stand for the figure alone. These
attributes, or “identificarion symbols,” as one might call them, have
been somewhat loosely used by the Chinese Buddhists of recent cen-
turies, who were not so serious abour their iconography as their Mongol
and Tiberan neighbors of the Lama faith. In fact, almost the only places
in Peking where one could find precise iconography were in the Yung-ho
Kung and other Lamaist shrines, although the spiritual quality in such
places was obviously far below the standard of exactitude in image-
making.

CI::EF among the Buddhist symbols of ultimate Indian origin was the
lorus. Usually it was represented as opened out, with eighr petals to
recall the Eight Noble Truths taughr by Sakyamuni Buddha, Moreover,
as Buddhist deities were commonly shown as supported above the earth
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on lotus thrones, and since the plant grows up from muddy waters to
flower in the clear air, the lotus flower also came to be considered as
an emblem of purity and derachment from earthly cares. Because of
this, and because it was a familiar atribute of the ever popular Kuan-
yin, it became a constant symbol in Chinese art from the T ang dynasty
onward. It must be admitted, however, that in the later Ming and
throughout the Ch'ing it was largely used for its pun values, Combined
with emblems of good fortune, it carried meaning of continuing felicity
because of a pun on its name lien 1% , or it meant “harmonious’ because
of a pun on its other name, ko . Bur we shall have more o say
about puns in another section.

Equally significant as a Buddhist symbol was the Wheel of the Law.
Its eighr spokes also recalled the Eighefold Path of the Buddha's reach-
ings, and the flames which usually surrounded it were a reminder of
solar connotations, since the wheel was an ancient sun symbol in India
and Central Asia, Both the wheel and the lotus are included in the group
of emblems commonly known as the Eight Buddhist Symbols. The other
six are the vase and conch shell, the endless knot and the twin fish, the
royal canopy and the state umbrella. All these were Indian symbols of
remote antiquity, revered long before Buddhism, and around them had
clustered a long tradition. In Ming China they were so frequently used
for mere ornamentarion that they rapidly degenerated into mere lucky
symbals, of which only the wheel and the lotus retained any especial
significance,

A number of other attribute symbols came to China from India with
Buddhism, such as the sacred pearl, the alms bowl, and the wajra or
ritual thunderbolt. The original flaming pearl came to be associared
with the dragon—no one quite understands why—and lesser versions of
It appear among the group known as the Eighr Jewels (Pz pas). This
sacred pearl was originally identified with the Cintamani, the “Wish-
granting Jewel” of Indian folklore, bur somehow thar concept came to
be represented by another related symbol. 1t would seem that the latrer
was represented in the Middle Ages by a pearl set in a trilobed gold
Plaque, the whole being called the “Wish-granting Jewel™ (ju-i chu
4= & 5%). Although this continued on as a symbol into the present
century in that form, it is perhaps more commeonly known in the form of
the “ju-i sceprer,” which in its purest representation is simply the
“Wish-granting Jewel"” with a handle. It is this that is the special at-
tribute of P'u-hsien. The begging bowl is seldom represented except as
an attribute in the hand of an image, bur large stone bowls of marble or
jade in certain old Chinese temples were often described as holy begging
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bowls. The wajra is chiefly seen as an attribute in the hands of certain
Lamaist deities in North China remples; for, in Chinese Buddhism, when
the sacred texts call for such an object, it is usually simply represented
by a Chinese mace. However, it sometimes appears in its common Indo-
Tibetan form as a decoration around the base of throne daises or cast on
bells, A particularly fine example of the latter usage appears on the
Girear Bell of Kunming, in Yiinnan, cast in 1424, near the beginning of
the Ming. ¥

Lastly, there is a whole series of *‘jewel symbols™ which are used in
groups of eight and then referred to as the Pa pao, as mentioned above.
These apparently originated as depictions of Buddhist offerings, and
sometime abour the end of the Yian dynasty they began ro be used in the
decoration of porcelain, and other secular purposes, until they finally de-
generated into mere luck symbols. The series as a whole comprises
pearls (single large ones or groups of smaller ones), gold circular orna-
ments and gold rectangular omaments, ju-i jewels and ju-i sceprers,
thinoceros homs, ivory tusks, sticks of coral and rolls of mbure silk,
ingots of silver and gold, holy books (sutras), sacred pictures, swastika
emblems, leaves of the patra palin, and a number of other things which
Buddhists would consider rare or valuable. It did not seem to matter
which of these were chosen to make up a given group, but the toral num-
ber should ordinarily not exceed eight. This peculiarity will be noted in
a number of other groupings to be mentioned. It would seem that, in the
Far East, the idea of a symbolic number of things was considered more
important than the specific objects chosen, and the number eight was
evidently an especially propitious one. Ir occurs frequently in Buddhist
writings and in native Chinese literature, art; and folklore.

F. TADIST SYMDODLS

Taoism began some centuries before the birth of Christ as a great
metaphysical philosophy embodying some of the best of early Chinese
abstract thoughr. By the later Han dynasty, however, the mystical
strain began to be replaced by another with a grear emphasis on magic.
The larrer soon evolved into a popular faith much concerned with the

rsuit of long life, to be atrained by such devices as breathing exercises
or “pills of immoreality,” and with means for procuring release from
evil influences thar were thought to be generated by the v principle.
For these magical-minded Taoists the yang and the yin, instead of repre-
senting the active and passive forces of nature in harmonious relation-
ship, had come to be considered as the very essence of good and evil,

respecuvely.
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The second form of Taoism even gained imperial favor under some of
the T'ang emperors, to the extent thar for certain periods it replaced
Buddhism as the state religion of China. Even though the Buddhists and
Taoists were rivals, and often encmies, the Taoists drew a lot from the
Buddhists, especially in literature, iconography, and sculpture. Before
the coming of Buddhism, the Taoists are supposed to have had no im-
agery, but under the influence of the foreign faith they rapidly developed
an elaborate system of images. By the end of the T"ang dynasty, there-
fore, Taoism had a sizable pantheon.

The Taoists did not slavishly copy the Buddhist figures bur devised
their own. Two of their personifications, in fact, were so dramaric that
they impressed even the Buddhists, who ultimately adopted them. These
were the Thunder-god and the Lighming-goddess. The former is half-
man and half-bird. He has a savage semihuman face ending m a huge
beak, a powerful human torso with vast wings, and sometimes bird's
feet, while in his hands he brandishes the hammer and spike which arc
the source of the thunder’s sound. The Lighming-goddess, by contrast.
is a slender, graceful damsel deftly balancing two polished mirrors
which are supposed to create the lightning flashes as she dances in the
sky. The contrast berween brute strength and agility shown in this pair
is especially striking, even to a foreigner unfamiliar with the tradition.

Most of the other Taoist deities are legendary sages in ancient Chi-
nese dress who were believed to have achieved immorrality by esoteric
practices. Since popular Tacism devoted so much atrention to magical
methods for prolonging life, it was only natural that grear reverence
should have been placed on such worthies, Eight of these, in particular,
had gained a firm hold on popular imagination by the Ming period. Each
of these was identified by one or two constant attributes: a gourd and
crutch, a flower basket, a bamboo rattle, lotus, fan, flute, sword, and
castanets. In me, these identification symbols came to be depicted in
place of the personages they represented, as being wonder-working in
themselves. By the later Ch'ing the symbols of the Eight Taoist Im-
mortals were being used so much for incidental decoration thar, like the
Eight Buddhist Symbols, they quickly degenerated into mere emblems of
good fortune,

The second preoccupation of the Taoists, which lay in finding and
exploiting methods of exorcising evil forces generated by the yin prin-
ciple, was also linked with the search for longeviry, smce diseases and
the evil spirits who strove to shorten the span of life were also believed
to be embodiments of the yin. Thus, anything associated with the op-
posing yang principle was belicved to have great power as a counteract-
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ing force and demon-repellent. For this reason, anything colored red (the
yang color) was considered as especially auspicious.* Certain flowers,
usually red ones like the scarler peony and medicinal plants with real or
fancied curative properties, such as the artemisia, were thought to be
especially effective for repelling demons, as were most of the spike-
leafed plants such as the iris,

The evil forces of yin were collectively expressed in the early Taoist
iconography by small demons, or kuei, and an even more demoniac fig-
ure, by the name of Chung K'uei 4¥ 44, was devised to keep the larrer
in check. Until recent years his picrure alone was considered as a power-
ful symbol for exorcising evil. By Ming times the powers of the yin were
more usually expressed in art under the form of five loathsome creatures
(usually the spider, lizard, centipede, snake, and toad), collectively
known as the Five Poisons. Paradoxically, it was believed thar, if figures
of these animals were displayed, they could ward off the evils that they
represented, especially if they were depicted being trodden underfoor by
a spirit tiger or by Chang T'ien-shih (otherwise known as Chang Tao-
ling), the first **Taoist Pope."® In this group of five any one of the ani-
mals may be exchanged for another equally detestable one, but the tortal
number must always remain the same. This is another case where the
symbolic number of things seems more important than the specific ob-
jects.

G. SYMBOLS MORE DIRECTLY FROM NATURE

In discussing previous Chinese symbols from nature, we were dealing
with earlier periods when, from our point of view, the line berween nat-
ural history and unnarural history was frequently crossed, although the
old Chinese never recognized that there was any such line, any more
than our medieval forefathers did. The dragons, phoenixes, and other
mythical animals were probably just as “alive” to the men of the Han as
were horses and cats, though of course considered as far more rare. It
was only quite lare that they were thought of as imaginary and purely
symbolic.

The change in the attitude toward nature symbols seems to have be-
gun in the T'ang, when pairs of animals or birds, particularly the larter,
were figured in pairs as the principal design on marriage mirrors to sym-
bolize constancy and affection. Among the chief birds used for this pur-
pose were phoenixes, mandarin ducks, orioles, geese, and magpies, but
parrots and peacocks were also represented. There was no question
about their being considered as symbols representing human devorion.
The tendency to represent animals and birds realistically, which began
in the relatively materialistic period of the T'ang, received further im-
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petus in the Sung. That was a time when grear painters, both academi-
cians and impressionists, were striving to learn more about nature from
actual observation in order to depicr it berrer, and they frequently chose
subjects which could be given a symbolic interpretation.

Such mythical monsters as the dragon and the Chinese lion were still
favorite subjects, especially in paintings of a semireligious character, but
the tendency of the times ran more to birds and animals such as the
crane and the deer, which because of their repured grear age were sym-
bols of longevity. Until the Mongol Dynasty, the turtle was also con-
sidered one of this group of long-lived creatures. Bu, because of the
shape of its head, it came to have lewd associations and has been as-
siduously avoided in Chinese art ever since. Therefore, it was very sel-
dom seen in modern China except in children’s drawings on some wall or
gate. The dragon-tortoise, supporting the imperial edicts and other im-
portant documents carved on stone tablets, as a symbol of stability, did
not come under this gencral ban, as its dragon-like head was above re-
proach, and besides it was considered as an accredited member of the
dragon family and no ordinary rurtle. Even though it was abandoned in
China, the turtle of longevity is one of the many Chinese symbols that
was passed on to the derivative cultures in Japan, Korea, and Annam,
and in those regions it retained its original meaning into recent rimes.

In the Sung, mandarin ducks and other auspicious birds were painted
in pairs to symbolize happy marriage, because of their reputed devortion
to their mates, but it seems probable tha, like other subjects painted by
the arrists of thar rime, they were chosen more to show the artist’s versa-
tility at painting feathers and a realistic habitat than as meaningful sym-
bols, The pairs of ducks on dishes and plates of the ume may have been
more truly symbolic. Later the quail acquired the same repuration for
devorion to its mate that the mandarin ducks had long enjoyed, and thus
quails are sometimes portrayed in pairs on porcelains and small jades of
the Ming and Ch'ing to symbolize domestic feliciry.

The carp, though known to the Occident as a sluggish fish, somehow
acquired in China a more aggressive reputation. Accordingly, it became
a symbol of vaulting ambition, and a carp leaping through the Dragon
Gate, a favorite subject in all media of Chinese arr, represented a suc-
cessful candidate in the triennial imperial examinations. This was a par-
ticularly important symbol in 2 land where the highly organized civil
service system made success in such examinations the prerequisite fer
any official position. Probably it meant more under the Sung and the
Ming than in other periods, because in both those dynasties the number
of imperial nobles was limited, and their power negligible, so the power
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and prestige of the officials was especially strong, and this symbol of
their rise to power had correspondingly more significance.

Various trees and plants, such as the pine, the cypress, and the tree
fungus (ling chih & ), have been considered as symbols of longevity
for many centuries; and with the new vogue for decorating porcelain m
blue on white, which began in the Yiian period, they were much in de-
mand. They continued popular through the Ming and the Ch'ing, from
time to time being joined by other plants which for various reasons
seemed equally appropriate as symbols of long life, notably the man-
gold, which was called the “Everlasting Flower” (wan shou lhua
% ¥ ) and the evergreen Nandina. The pine tree also figures in other
symbolic groups, such as thar of the pine, the bamboo, and the prunus.
Collectively known as “the three friends in winter,"” these three serve as
a symbol of constancy in adversity. This particular symbol has always
had an especial appeal for the Japanese, who borrowed it from China,

Some flowers seem to have become symbols because their fancy lir-
erary names were raken lirerally. A norable example of this was the
peony, known as “the flower of riches and honor’ (fu-kuei hua
# & 2)" and hence used as a symbol of advancement, Others became
papular as symbols because of puns on their names, like the lorus, as a
symbol of harmony, as previously mentioned.

The Chinese, always fond of flowers, seem to have begun their spe-
cial cult of the “Flowers of the Four Scasons™ back in the Sung dynasty,
ar the time when so many of these other symbols raken directly from
nature were entering the repertory of the Chinese artist. Special flowers
were assigned not only to each season but to each month of the year;
however, the former grouping is certainly the best known. The Flowers
of the Four Seasons are generally considered as the following: the
prunus or bamboo (or pine) for the winter, peony or grass orchid for the
spring, lotus or tree peony for the summer, and various types of chrys-
anthemum for the autumn. These tend o vary from artise ro arnst, and
the same applies to other details in paintings of the Four Seasons. such as
the types of bird chosen or the details of the background landscape.
Combinations of flowers and birds have always been favorite subjects,
and appropriate sets have often been chosen to represent the passing
seasons of the year. A typical selection might show, for example, spar-
rows on snow-laden bamboo leaves, magpies perched among plum blos-
soms, an egret in a lotus pool, and 3 phoenix posed among chrysanthe-
mums. Just as in previous examples of groups of symbols, there do not
seem 1o have been any rules or conventions o determine which birds or
flowers were chosen for the combinations, as long as they came in four
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sets and were not too inconsistent with the time of year to be depicred.
In addition, there were various fruir symbols, such as the peach, the
pomegranate, and the Buddha's-hand citron, collectively known as the
“Three Abundances.” Peaches were a symbol of long life, because of
their association with the immortal queen, Hsi Wang-mu, while the
Buddha's-hand (Fo shou) was a symbol of happiness from an old pun on
its name, when the first syllable was pronounced like the word for hap-
piness, as it still is in many parts of China. By contrast, the meaning of
the pomegranate, cut open to show its many seeds, was much more
abvious, Like the melon and the gourd, it was a natural symbol of fer-
tility or “abundant children”—or, by extension, abundance in general.
The gourd, in addition to symbelizing fertility, also was an emblem
of medicine, referring especially ro the elixirs of the Taoist immortals,
which according to tradition were carried on the backs of the sages in
gourd canteens. Hence, the gourd bortle not only was used as the sign of
a druggist’s shop bur also became a symbol of longevity. It scems ex-
traordinary to think how many of the Chinese plant symbols directly or
indirectly symbolized long life. Bur, then, thar was one of the grear pre-
occapations of Chinese folklore and symbolism throughour history.

#H. FESTIVAL SYMBOLS

Festival symbols, that is o say, special emblems for the grear occa-
sions of the year in the old Chinese calendar, were especially highly
developed in the later Ming dynasty, We are fortunate in having fairly
detailed information on this development from the writings of rwo Ming
courtiers of the later sixteenth and early seventeenth centuries, both of
whom left rather full accounts of late Ming court customs as they had
personally known them, thus preserving data of the type seldom found
in the conventional histories. "

There were several good reasons why the Ming court should have
placed much emphasis on the great annual festivals. In the firse place;
these had not been celebrared according o the rraditional Chinese cus-
toms by the alien Mongol rulers during the previous dynasty of the
Yiian, and during thar period of foreign occupation the native Chinese
had observed these days according to their old observances in the privacy
of their homes, fervently clinging to them as a mark of their culrural
identity in the face of “‘barbarian’ rule. Then, when they had finally
expelled the Mongols, t r with most of the foreigners whom the
latrer had had in their employ, these festivals ok on a special pitrionic
significance; in celebrating them, the Ming Chinese felr that they were
reinforcing their national culrure.®
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There were other reasons for emphasizing these occasions in the later
Ming dynasty, the ume from which we know most about them. That
period was a time of trouble and grear stress, with constant pressure on
the northern frontiers from both the Mongol chieftains and the newly
constituted *“Manchy nation,” accompanied by serious internal upris-
ings, which by 1644 were evenrually 1o accomplish the overthrow of the
dynasty. In view of all this, regular periods of gaiety and relaxation
throughout the year were especially welcome to the rulers who were so
burdened with anxiety abour the present and the future, Also, the Ming
dynasty was one of those unfortunare periods when the palace eunuchs
had special control over the courr. They had ro keep the semicaptive
members of the imperial family sufficiently interested so that they would
not become restless and look for means to alter the situation, and at the
same time they were no doubr frequently bored themselves by the end-
less routine of courr life and thus inclined to welcome anything that
would temporarily alter its tempo. Thus the palace went to extraordi-
nary lengths 1o celebrate these festvals, with symbolic decorations.
symbolic foods, and even symbels of the occasion on their clothing.

The first of the grear annual festivals of the old Chinese calendar was
New Year's, which fell in January or February of our Western calendar
and marked the beginning of spring.* The special symbol for this occa-
sion was a gourd. We have seen that the gourd had long been an emblem
of abundance and fertility because of its numerons seeds, bur this was a
particular one, “the gourd of Grear Good Fortune” (Ta chi hu-lu
X ¥ ij ), and its name was emphasized by decorating the surface of
the gourd with a large poleax or halberd (1 chi % #%). Other punning
symbols were used as well, to make rebuses within rebuses. In facr, this
was a great period for the development in pictorial puns, as we will see
further in the next section. Not only was this gourd picrured on paper
streamers and cutouts hung up for the occasion, bur its image was im-
pressed on New Year's cakes, and it also appeared on the robes of the
eunuchs and courtiers, either as an all-over pattern or figured in the
background of the dragon insignia on breast and back, as is illustrated
by Ming textile fragments in some of our American museams.

The next festival was the Feast of Lanterns on the fifteenth of the
first month. This was marked not only by setting our lanterns in every
‘conceivable form and color, o welcome the increasing light and warmth
of the sun after the winter's cold, but also by impressing the lantern
symbol on the lirtle cakes which were bauked for thar occasion and by
embroidering it on the robes and dragon insignia of the courtiers. Rather
sensibly, some of the courtiers apparently felt that it was needlessly
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expensive to have special robes for two festivals so near together. so we
find surviving textile fragments on which the gourds have been furnished
with a lantern canopy, so that they could double as gourd-shaped lan-
rerns and thus be sppropriate on both occasions.

The next of the special festivals with its own particular symbols was
the Dragon Boat Festival, at the summer solstice, on the fifth day of the
fifth month. As this was a season when the yang forces were considered
to be at their lowest ebb, the symbols used were intended to placate or
ward off any evil influences inspired by the ascendant yin elements.
Thus the paper signs and placards depicted Chang T"ien-shih, the semi-
legendary, magic-working founder of later Taoism on his tiger, or a
sword-brandishing goddess on her uger, or simply a very large tiger
standing alone, opposing the Five Poisons, consisting of a toad, a centi-
pede, a lizard, a scorpion, and a snake, which were considered as repre-
senting all the forces of evil. The artemisia plant was considered equally
effective for counteracting the Five Poisons, and whole plants or por-
tions of them were hung in gares and doorways, As in the previous cases,
the clothing of the courriers had these symbols on them for the occasion.
The accounts speak of an all-over partern of little tigers, or of additions
to the dragon insignia in the form of the tiger, artemisia leaves, and the
Five Poisons.

On the seventh of the seventh month occurred a minor festival which
had a romantic rather than a ritualistic appeal. This was to celebrarte the
legendary meering of the Oxherd and the Spinning Maiden, who had
been doomed to live in the sky as certain constellations (Aquila and
Lyra, respectively), bur who were permitred to meet on this one night
cach year. The means by which they crossed the Heavenly River (the
Milky Way), to accomplish this, was said ro be a bridge formed by
magpies, which, as we have seen, were included among the rraditional
symbols of happiness and marriage. Thus, on that occasion the palace
cunuchs and courtiers wore the symbol of the Magpie Bridge, formed by
a cluster of these handsome birds.

"The Midautumn Festival, on the eighth of the eighth month, had spe-
cial significance in the Ming, as we have seen, bu its chief importance
was as a2 Moon Festival. This day called for special sacrifices to the
moon, and to the rabbit in the moon, as well as moon-viewing partics in
the evening and the eating of moon-cakes. The special symbols for this
occasion were thus the moon disk, which appeared on the eunuchs’ hats,
and representarions of the greenish-white Moon Rabbit on the robes of
the ladies of the palace.

On the ninth of the ninth month, the Chrysanthemum Festival was
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especially celebrared by a grear display of these flowers before the Ming
emperor, and, ro signalize this, the palace eunuchs and courtiers wore
robes with chrysanthemum patterns, or chrysanthemums with their
dragon insignia, and figures of the same flower on an embroidered patch
on their hats.

On the first of the tenth month there was an mimportant court cere-
mony for the proclamation of the calendar for the coming year, which
the courtiers all attended in order to felicitate the emperor and wish him
many more years to come. For this the appropriate symbol was awan
nien, “‘ten thousand years (to come),” symbolized on the courtiers’ hars
by a swastika (wan) and a catfish (wien #4), another of those Ming
puns!

Lastly, the winter solstice in the eleventh month was a special ocea-
sion at the Ming court, to herald the change in the length of days and the
coming return of the sun, with the atcendant rising of the yang principle.
The records say that on this occasion the robes of the courtiers displayed
badges for the (re-)birth of the yang, but they do nor explain these, so
we cannot be sure exactly what the symbols were. However, we can
gain some clue from the har omaments of the courtiers and palace
eunuchs, which were described as having plum blossoms (as emblems
of the winter season) and sheep (yang) with a crown prinee (77ai £24),
making an outrageous pun on T'ai ¥ang, meaning, “The Grear Yang
Principle," or “the Sun.”

When the Manchus came into China after the fall of the Ming to a
usurper in 1644 and founded a new dynasty, they did not conrinue the
custom of festival emblems. One late Ch'ing Manchu antiquarian ex-
plained this by saying that his dynasty with its august frugality consid-
ered it too frivelous.® However, the native Chinese in Peking and else-
where continued their customs as they had before under previous foreign
domination. So the gourd and the lanterns and the tiger with the Five
Poisons and the Moon Rabbit continued to appear on the cakes and on the
cut-paper ornaments and the folk embroideries of the common people
well into the rwentieth century.

The important thing to note about rhese Ming festival symbols is
that, with the possible exception of the puns, they were all essentially
folk symbols raken over by the court and were no doubr still being used
by the common people at the same time, although we have no specific
record of ir. Therefore, when the Chinese court abandoned them with
the change of dynasties, these symbols were merely reverting to their
former, original status. This, then, is an example of how folk symbols
were sometimes taken up by the court to find their way into palace art,
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by contrast to the way in which symbols of palace art, such as the dragon
and the phoenix, found their way down into the folk arts, through a re-
VErse process,

I. PUN SYMDOLS OR REBUSES

We have noted in passing that one of the chief manifestations of the
later Ming and the Ch'ing dynasties, as far as the history of symbols is
concerned, was the gradual breakdown of meaning in whar were once
religions symbols, so that they became merely lucky emblems. In fact,
by constant repetition they tended to lose even that significance and
became mere ormaments. Equally characteristic was the development of
new sets of decorative motifs that, at firse glance, would seem difficult
to account for, such as bats carrying swastikas, and poleaxes standing
upright in a vase.

On investigation, most of these apparently arbitrary moufs rurn our
to be rebus symbols, like those which were so characteristic of the Ming
court in the early seventeenth century. In other words, when the names
of the things pictured were pronounced, they were supposed to recall
other words that had the same sound bur different meanings; combined
i groups, they made up phrases which usually expressed hopes for
much-desired things, such as happiness, fortune, and long life.

It might seem thar these plays on words were purely literary symbols,
but it was not necessary to write down the characters for each object
depicted in order o detect the puns. By simply pronouncing the names
of the objects, even an illiterate person could recall the similar-sounding
words which would make up a familiar auspicious phrase. In fact, the
basic ideas which were expressed in these rebus symbols—hopes for
long life, great wealth, marital happiness, numerous children, eventual
official rank, and tranquillity—were not confined to the literati. Their
Frcqucnt occurrence in the folk arts would indicate that they represented
the acrual values of Chinese life in recent centuries, regardless of class.

The earliest clear-cut rebuses of any complexity are those which ap-
peared on the festival robes and hats of the late Ming courtiers. How-
ever, such symbols did not bégin to appear in Chinese art in general until
the early eighteenth century, about the time of the reign of Yung-chéng
(1723-35). Then they are found more and more in designs on embroi-
dery and in porcelain decoration. It is inreresting to find thar they scem
to have been used in cycles. A given rebus would enjoy considerable
popularity for a while, until it lost its novelry and was no longer thought
to be amusing. Then it would drop out, perhaps for good, or possibly ro
be resumed in somewhar altered form at a later time. It is not too dif-
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ficult to determine the periods of popularity for the commoner ones.

The fact that such rebuses existed in later Ch'ing art was pointed out
by Bushell, Chavannes, and Hobson, in their pioneer reviews of Chinese
symbolism. *' Fortunately, they preserved for us the meanings of quite a
number of them that were being used at the end of the Ch'ing dynasty.
Bur there are a great many others, few of which have ever been properly
interprered. Nothing seems to have been written about them in China
since the Ming, when they were probably still 2 novelty, except by two
Japanese antiquarians living in China during recent years.** During the
Ch'ing dynasty the Chinese apparently considered them as part of an
accepted tradition known to all, which it was unnecessary to reduce to
writing, This is the old story with any branch of Chinese symbolism.

The simplest and one of the commonest of the rebus symbols is the
bat, because jts name, f, is a pun on the word for happiness #& 8.
Frequently five bats were shown, to recall the five chief forms of hap-
piness (v fu). And, when colors were used, the five bats were depicred
in red, flying among cloud wisps, because the descriptive phrase “'red
bats attaining the sky” (fung fu chik t'ien), by a substitution of homo-
phones for the first two words, becomes, “‘vast happiness reaching unto
heaven” 42 #3 £ % 4= #d #& 5. Often the bats are shown dangling
swastikas on ribbons from their jaws, as mentioned above, because the
swastika is used as an altemnative character for wam meaning “ten
thousand,” and the picture then means, “May you have happiness in a
myriad forms.”

Quite commonly shown with the bat as an element in pun symbols is a
jade musical stone (ch'ing), used as a pun on ¢k'ing meaning good for-
mne A% /&, With them is often placed a ju-i sceprer, or a ju-i jewel
(as described above). Either of these recalls the second meaning of ju i,
“*as you wish.” Thus, the bat and the musical stone with the jewel or
scepter, togethermean, ‘May you have (as much) happiness and good for-
tune as you desire.” Alternatively, rwo carp may be shown with the bar
and the musical stone, to give the phrase fu ch'ing yu yi, *May you have
happiness and good fortune in abundance” *& & % &, &2 & 4.
Or another kind of fish, the spotted catfish (wien), may be nsed with
them to make the phrase nien nien fu cl'ing, *May you have happiness
and good forrune from year w year” &2 2isdiz  * ¥ b .

The sbove are all illustrations of the common or garden variety of
rebus. The situation becomes far more complex when, as often happens,
a single rebus picture offers the possibiliry of more than ene interpreta-
tion. This can occur in at least nwo ways. A given picture may srand for
a single word with more than one meaning, like the lotus (/ien), which
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suggests a word of the same pronunciation meaning “lasting” ¥ = ,
“continuous,” or “in succession,” or a picture can stand for two sepa-
rate words with the same sound but entirely different meanings, like
the bamboo mouth organ (shéng), which can stand for either the shéng,
meaning “to rise in rank,” or shéng, “to give birth” 4 &  #.
Thus, in a familiar symbol used on wedding gifts, a noble child is shown
riding on a ch'i-lin, holding in his hands a lotus flower and a bamboo
argan, to make the phrase lien shéng kuei tz2, “May you successively
give birth tonoblesons™ # % $L i) ¥ ¥ 2 § * (asentimentwhich
was already implicit in the figure of the ch'i-lin, as we have seen, and
hence doubly reinforced). However, when the same musical instrument
is shown in the sky along with two lotuses on certain Ch’ing mandarin
squares, the combination suggests the phrase, lien lien shéng kao, ““May
you continually mount to higher rank” s s L3 5L In
such cases the precise meaning can anly be derermined by the associared
symbols which establish the contexr.

Another common pun symbol with two meanings is the halberd or
poleax (chi) such as was used on the Ming New Year's badges. This can
either be used as a pun on the word for “‘good luck,” its common use in
Ming puns, or as a pun on the word for “official rank.” In the firsr case
it is often used with the musical stone and the ju-i sceprer, 1o make the
phrase chi ch'ing ju i, “May you have as much good luck and good for-
tune as you desire’” 35 f£ 4. & ¥ /% 40 4. In the second case, a
vase is shown with three halberds jutting from its mouth, to form che
descriptive phrase p'ing shéng s chi; bue by replacing the first and
fourth characters with homophones, and using a varienr one for the
second, this gives the phrase, “May you rise without opposition three
degrees in official rank” #w. 4 = #4 F # = ‘a. Popular variations
may show the halberds rising from a lotus or from an ingot of silver
instead, in which cases the resulting phrases are lien shéng san chi, **May
you gradually rise three degrees in rank” i % = 3§ & F = 4,
or i ting shéing san chi, “May you cerminly rise three degrees”
—4i 4 = 3% — Z ¥ = 44, Both of these appear on middle Ch'ing
mandarin squares.

We now come to a compound type of pun picture which can convey
two or more complete auspicious phrases. The best example, perhaps,
is a variation of the three halberds rising from the vase, in which the
jade musical stone is superimposed against the shafts of the weapons.
In considering one of these double puns, it is necessary to disregard one
or more of the elements shown, to find the first meaning; then one must
take up the object (or objects) neglected the first time, and ignore one
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or more of the elements first considered, to find a second meaning. In
this particular case, for example, we first disregard the musical stone
and ger the usual hope for an easy ascent of three ranks, p'ing shéng san
chi. Then, by taking up the musical stone but overlooking the specific
number of halberds, we get the descriprive phrase “Halberds and musi-
cal stone together with a vase™ (chi ei'ing ho p'ing). and after replacing
the first, second, and fourth characters by homophones, and taking an-
other meaning for the third, we get the hope, “May you have good luck,
good fortune, and wanquillity” # A4 . & 2 4 F.

Another, less familiar series of compound rebuses is based upon the
humble spotted catfish (nien) as a pun for year, as in the case mentioned
abave, Thus we find on a ninereenth-century official’s dragon robe an
elaborate design consisting of a bat with a ribbon hanging from its
mouth, to which are fastened a lotus (lien) and a cintamani jewel (ju-1),
and from these in turn hang two catfish, each with a swastika. Taking
one catfish with its swastika, and the lotus and a bat, we get the pun
phrase wwan wien lien fu, “May (the wearer) have ten thousand years of
continuous happiness™ o 45 4 +3 & & it i&. Then if we disre-
gard the bar, the lotus, and the swastikas, and ke simply the two fish
and the jewel, we have the wish mien nien ju i, **Year after year may
everything be as (the wearer) desires” $3 )4 & H Fav X
Third, by raking the lotus and the bat with both fish, considering the
fatter as fish in general rather than as a specific vaniety, we have the
phrase lien fu yu yi, *May the wearer have lasting happiness in abun-
dance” i¥ ¢ § & o i3 K k.

Of course there are countless more examples, but these are enough o
illustrate the underlying principles behind the rebus symbols.* We have
seen that some individual symbols, like the shéng mouth organ or the
halberd, can have more than one pun meaning based on the same sound;
others, like the lotus or the catfish, can have more than one pun meaning
based on different words; while sometimes two or more symbols may
be used o express the same word. But one rule is almost constant, and
that is that the pun equivalents should generally have both the same
sound and the same tone as the originals, a fact which was ignored by
the Japanese scholar Nozaki in his atrempts to decipher some.

[t is not enough to guess at the meaning of a given rebus combination,
unless it is composed entirely of familiar stock elements, in which case
one already has the vocabulary. It is also unadvisable to accepr without
question the explanation of Chinese laymen, for, since the symbols are
no longer current, these people are usually guessing, too. The only safe
way to handle an undeciphered rebus is 10 look for a case in which the
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symbol group in question is somewhere shown accompanied by the
phrase in characters—and such cases are quite rare—or else to search
for popular auspicious phrases which were current at the time when the
symbol in question was made. Such phrases may be found in lists of
proverbs,® in conventional remarks on New Year's Day gate-papers,®
on embroidered mottoes, or in inscriptions on wood carvings, In short,
one must apply the methods which have ro be used to a greater or less
degree for the proper elucidarion of any Chinese symbol. Bur, as these
were among the most sophisticated symbols of all, they are correspond-
ingly harder to work out.

2. Final Remuarks

The nine groups of symbols which we have been considering were
assembled primarily to illustrate some of the principal rypes of Chinese
symbols and to present a general view of the mechanism underlying
Chinese symbolism in general. At the same time. however, they have
demonsrrated how certain categories of symbols came into faver ar dif-
ferent periods apparently as expressions of contemporary currents of
thought.

We have seen that the earliest symbols of the Neolithic period were
impossible to decipher with any cermainty because of their extreme
vagueness and the total absence of any records; and, although the sym-
bols in the early historic period of the Shang and early Chou became
more distiner, the lack of proper records makes it difficult to decipher
them as anything more than expressions of the powers of force and
transformation in natare. From the late Chon through the Han there
was 2 great interest in magic, and cosmic symbols abounded. In the
time of political chaos during the laver Han and through the Six Dynas-
ties, auspicious symbols had their day, probubly as talismans w com-
pensare for the distress and uncertainty of the umes. The early T ang
dvnasty saw a revival of earlier cosmic symbols, rogether with a grear
development of new religious symbols under the mspiration of Buddhism
and Taoism, but a gradually increasing spirit of materialism led w a
secularization of older symbols, including the ancient imperial emblems.
The Sung interest in observation of narare because of developments in
painting gave rise to symbols drawn directly from nature. Ming na-
tionalism and antiquarianism led to emphasis on festival symbols. Fi-
nally, since most of the older symbols had lapsed into lucky emblems
or mere decoration by Ch'ing times, the men of thar dynasty devel-
aped a new type to satisfy their jaded appetites, carrving ro extreme
lengths the lare Ming pun symbols. We have also seen thar, although
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many symbols from each group passed out of fashion at the end of their
respective periods, others lingered on into later times, often changing
their meanings to conform to new moods and new philosophies.

The nine groups might have been arranged differently. For example,
the longevity symbols which reappeared in various forms throughout
Chinese history might have been sorted out from the other groups and

t into a class of their own, Other caregories might have been listed,
such as “symbols based on literary allusions," and a whole section could
have been devoted to the question of the symbolic nature of Chinese
characters—apart from the few which were regularly used as decoratve
symbols in themselves. Also, numerous other examples could have been
added to each of the existing groups. However, it has seemed best to
confine our atrention to the essential principles which are required for
an appreciation of the symbols in Chinese art, with just enough examples
to bring out each point clearly and ro illustrate the problems that are
involved in seeking out the symbols and in trying ro track down their
meanings.

It should be emphasized that this is stll a pioneer field, needing a
great deal of further research. Moreover, this study must be undertaken
as speedily as possible, because even the recent symbols of the Ch'ing
period are now quite dead, and few people now living remember their
meanings correctly. The farcher we get from thar period when some of
the symbols were still in use, the more difficult it will be to reconstruct
them accurately. Though the Ch'ing symboals are relatively trivial com-
pared with earlier rypes, these later symbols are no less important for
study because they serve as bridges to the earlier ones. It is always
easier to begin with things from the recent past and then work back
into the less well-known periods.

Eventually, it should be possible ro demonstrate even more clearly
how the old Chinese symbols often preserve relics of the thoughe cur-
rents of various periods to supplement what has survived in lirerature,
philosophy, and legend. And it might even be found thar evidence from
symbols will be able ro fill acrual gaps in the existing knowledge of
Chinese thoughr, thus providing new insights into the grear periods of
China’s past civilization.

NOTES
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SOME PROBLEMS OF INTERPRETATION

ARNOLD ISENBERG

L. Introduction

Tae stupy of human thought embraces at least these three kinds of
work: (4) interpretation, (&) explanarion, and (¢) criticism or evalua-
o,
@) Always we have before us a speech, a book, a monument, a record
of thought or action. This rext must be understood. Sometimes, as when
we read a newspaper article in our own language or as when specialists
discourse in a technical terminology, the understanding presents no dif-
ficulty. Bur somerimes it is necessary to expound, translate, paraphrasc,
decipher, condense, or summarize, in short, “explain the true mean-
ing”; and those who do this, though they may bear such other ritles as
editor, translator, or rextual critic, are one and all interpreters.

b) Every text has a background in personal psychology, literary or
scientific tradition, social history, the national or class membership of its
author; and there are those who interest themselves in investigating re-
lationships berween this text and elements in this background. This kind
of study is termed “genetic” and sometimes also “contextual'’; and it is
here mainly, of course, that the various docrrines abouat the caunsation of
ideas—psychoanalysis, historical materialism, sociology of knowledge,
history of ideas—endeavor to apply themselves.

We may describe it as the ideal of genetic study to explain ideas
through their causes. But, for any purpose | hope to accomplish in this
paper, it will be unnecessary to insist upon a very strict conception of
causal explanation. Any example of loose and general relevance berween
a work of the mind and various items in its background (such as might
be found almost anywhere in Parringron or in Van Wyck Brooks) will
serve us well enough.

¢) Clearly it is parr of the study of ideas to determine not just their
contents and their antecedents but their truth or falsity, aesthetic ments,
general significance for human life, special values and disvalues. This is
criticism; and those considerations which have, for a critic, some bear-
ing on the value of an idea may be called its “domain of verification.”

This threefold division, not of labors bur of kinds of lubar, is the
tritest but still the most useful framework for the smdy of ideas thar
one could propose.

212
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Among these three processes interpretation certainly does not hold
the final or sovereign position; on the contrary, we mterpret a text for
the sake of the criticism or the explanation which, we assume, is to fol-
low. Burt interpretation is, by all odds, the central part of the study of
ideas and the one on which everything else depends; for it would seem
that we can neither criticize nor explain without first understanding
whar it is we are speaking about.

The lines between interpretation and explanation, between interpreta-
tion and evalvation, are thus speciously clear: interpretation comes first;
explanarion comes later and goes backward o causes; evaluation comes
later and goes forward to reasons. But in truth the case is nor so
simple. The earliest phase may be in cermain ways dependent on the
later ones; the fields merge, or overlap, or variously partake in each
other. In contemporary thought (e.g., Mannhein’s) it is suggested that
even genesis and validity are not such distincr dimensions as had been
previously assumed. This paper will, in fact, consider only such prob-
lems of interpreration as have been created by the murual entrenchment
of these processes on each other, the indistincmess of the lines of division
between them. We may expecr to discover a situation of which the fol-
lowing analogy provides a sketch. Psychologists divide the response
system into three parts: a receprive process, a connective process, and
an effective process—we look, then we think, then we act, But on closer
examination it appears that each phase has all three phases within irself.
In “looking,” for example, the position of the eyeballs produces sensory
signals which determine perpemal readjustments of the eyeballs. So
with “thinking,"" which incorporates subtle sensory and motor proc-
esses. So with “walking,” which incorporates sensory and associative
processes. It is convenient to retain the rough division of phases for the
description of human response on the gross scale; the finer analysis does
not conflict with this scheme. So, 1 would suggest, the rough demarca-
tion of the idea from its causes on the one hand, its validating reasons
on the other, will sustain itself on one level, notwithstanding the minute
interconnections which may reveal themselves on others.

A problem in interpretation is one which reflects some doubt as to the
meaning of a text: it is the sort of problem with which interpreters are
faced. “What is it the poet means just here?" “How shall this Chinese
phrase be rendered in English?"" “Of these rwo strains of thought, which
is predominant in this author?™ “Does he mean this seriously, or is he
being sarcastic?” These are examples of the ways in which problems in
interpreeation tend to couch themselves,
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A problem of interpreration is {or will be so understood here: 1 do not
recommend the general observance of this distinction between “in” and
“of") the sort of problem which confronts the semanticist, logician, or
student of gencral linguistics who wishes to understand the interpreta-
tive process. Interpretation, as we have noted. 1s not always problemari-
cal; and, even if it were never so, people would sull raise quesrions
about the nature of interpretation. Bur it will be convenient for us to
assume that a problem of interpretation has some special connection
with the dmbts of the interpreter; it is. in other words, a question about
the proper method of solving some class of problems in interpretation.
Such questions belong, thercfore, to the methodology of the interprera-
tive disciplines; and, in contrast to the examples listed above, we may
cite such questions as these: *"Whar degree of equivalence, as between 3
rranslation and irs original, is it reasonable o demand or to hope for?
How do we judge such equivalence? What, in other words, is a relative-
ly *faithful’ translanion?™ “Does a rext have a single meaning, fxed by
the author, which it is necessary to ascertain? How shall we know when
we have reached this meaning?”" “How, if at all, can a knowledge of the
tradition to which a work belongs clarify the contents of thar work?"

Problems of interpretation are nor foisted upon honest scholars by a
set of scheming methodologists. Practicing mterprerers seem to be im-
pelled, by the material in their hands, to the development of some theory
or principle of method; one could examine a roster of eminent inter-
preters without finding one name that was not identified with some
conception of interpretative procedure.

Bur though the interpreter is inevirably led over into questions of
method, it is another question whether he can ever find his way out of
them and still another whether it will have profited him to have been for
a time so beguiled. And we have to ask: Whar value would the solution
of some problem of interpretarion have for the practice of any craft?
Could we “apply”™ it, with increased prospecr of success, o the inter-
preter’s problems as they come along? Or would it leave him where he
was, dependent for his achievement not on any conception of method
but on his intuition, experience, and skill?

It would be easier to frame an answer ro such questions if we could
point o some outstanding problem of interpretation the solurion to
which was known, We could then see whether this solution had some
lesson or implication for the pracuce of interpreters. Bur the rruth is
thar the are of interpretation has by far outstripped the theory of inter-
pretation, We have, for instance, accurate translations; we do not have
any clear conception of the meaning of accuracy in translation. It is
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therefore hard to say whether such a conception, if we did have one,
conld or should make life simpler for the translator. In default of such an
ability to demonstrate the pertinence of methodology, 1 can only give
voice to the opmion, which does however seem o me to be plausible,
that no method, and no theory of interpretation, will ever relieve the
interpreter of the need to settle his prablems by the use of nice judgment
i the individual case. At the present nme, cerranly, methodology can
do no more for him than to make him aware of the kinds of decision he
has to make and the sorrs of faceor which enrer into his decisions. |
artempt no more in this paper than to mention some of these sorts and
these kinds.

In presenting some issues in the theory of interpretation to the reader
of this volume, | have to make one further assumption: thar the differ-
ences berween one language and another, one intellecrual rradition and
another, arc nor such as to prevent some of the same problems from
arising for the interpreeer of each, Distance is always a matter of degree,
Chinese thoughr and lunguage are no doubr different from English; but
Joyee's thoughr and language are different from these of Pound and of
Yeats, who are also different from each other. There must be some
works of ancient Chinese art which are clearer, or more accessible,
American students of that subjecr than are the most recondite contem-
porary poets to their best students. If one insisted thar every difficalry in
interpreting Chinese were uniquely characteristic of that ficld, one
would not know where to stop short of saying thar there were no gen-
eral problems of interpretation, recurring in two or more places; and
thar would seem to be absurd. It is more reasonable to postulate a cer-
tain contmuity among differences in thoughr and language, assuming
that, while indeed there are problems peculiar to each subjece, there are
also some which repeac themselves everywhere.

2. Interpretation and Explanation

Ler us then suppose it may prove to have some slight relevance w
ariental stodies to consider closely the situation in which we find our-
selves when we read a passage from a work relatvely near to us in ime
and space. [ am thinking of a single sentence from Thoreau's essay on
Resistanee to Civil Govermment: *“That government is best which governs
least,” ogether with some of the remarks which follow: *“This govern-
ment never of itself furthered any enterprise, bur by the alacrity with
which it got out of its way. It does not keep the country free. Jt does not
settle the West. Jr does not educate .. .,” and so on. A doctrine is
stated here. This doctrine belongs to the field of abstracr political the-
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ory. It was taken up, as we know, by persons called philosophical
anarchists, as being similar to their own tenets. Philosophical anarchism
is a theory with a universal reference; thac is, it is meant to apply to
human society as such, regardless of special conditions. If Thoreau’s
views arc an example of such a theory, they will naturally provoke a
eriticism of a very general type. Abstract considerations of human nature
and social organization will be in order; so will particular questions
about any society we may care to think of. We shall feel it entirely
proper to ask, for instance, what would happen o the life of modem
cirics if they were to have no government at all or only a very weak one.
And if Thoreau's views. so interpreted, are to be explained, we must ask
ourselves how a doctrine of anarchism could have sprung from the soil
of mid-nineteenth-century New England,

How did Thoreau come to think as he did? It is sometimes pointed
out that his meneality was a product of the primitive American Republie,
with its expanding frontier, its pioneer spirir, its predominantly agrarian
society, its Jeffersonian politics reflecring the interests of that sociery,
its laissez faire capitalism operative in some degree both in pracrice and
in theory. 1 do not propose to consider the adequacy of such explana-
tions, that is, the ability of the specified conditions to account for the
individual thought of Thoreau. Bur there is no paradox whatever in the
fact that conditions as limited and specialized as these should give rise to
a political docrrine bearing the stamp of those conditions, ver universal
m its intended scope and reference—any more than in the fact that cer-
tain cosmological theories in Greece should have reflecred the structure
of the city-state yer should have been theories abour the world and not
about the ciry-state.

Yer, in Thoreau's case, an investigation of his background will surely
make us begin to wonder whether our original interpreration of his ideas
was correct—whether they are indeed quite such an abstract and general
version of anarchist philosophy as we thoughr. As it happens, the purely
lircrary context is sufficient o modify our opinion, for Thoreau says:
*To speak practically and as a citizen, unlike those who call themselves
no-government men, | ask for, not at once no government, but az once a
better government.” Bur the external context also has a bearing, for the
conditions of nineteenth-century America not only influenced Thoreau
to think as he did but were also bome in mind by him as he wrote; he
counted on his readers ro bear the same conditions in mind and insert his
thoughts, as it were, into that setting. Some of the conditions of his
thought were, in shorr, also objects of reference in his thinking. In thar
case his meaning becomes more particularized than the meaning of the
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words as they stand on the page. His libertarian principles were as-
serted, in view of some of the experienced benefits of individualism,
against a government which supported slavery and imperialism; and
whether they were also intended as general principles of political theory
is a question that cannot be judged apart from that special reference. The
Mexican War—one of the two great immediate evils in the eyes of
Thoreau—was one in which the role of government was secondary to
that of the sturdy individualist. The slavehalder also professed himself
an advocate of weak central government. Phrases about “'strong govern-
ment” and “weak government”* do nor discriminate berween such posi-
tions and that of Thoreau—who would, perhaps, have hailed any strong
federal government which had undertaken to abolish slavery. It is, of
course, possible for a writer to be inconsistent, confused, and carcless
abour the implications of his words, or (in any of a dozen senses) “not
really mean what he says.” Bur we wonder whether Thoreau can have
been oblivious of such discordances as those | have just noted; and we
come, perhaps, to propose to ourselves an interpretation which trims the
meaning of some of his words, “Thar government is best, at least in
some times and places, which interferes as little as possible with some
activities, which 1 could specify, of some kinds of men, whom 1 could
name."

There is, at any rare, an option here for the interpreter of Thoreau.
The circumseances of his rime may set a man thinking and instigate him
to the promulgation of a universal doctrine. On the other hand, those
same circumstances, taken as a setting for thar doctrine, may curtail its
intended significance and applicarion. The point is thar this oprion has
been created, and indeed enforced upon the interpreter, by contextual
knowledge; so that background factors which seem at first to have a
purely genetic significance tum out w be engrossed i the very text
whose “‘origins” we thought we were exploring. Ir is not difficulr to
show, in general terms. how this comes about. When rwo people who
are engaged in communicarion have common objects in their environ-
ment—as a husband and wife may have their dog and as Thoreau and
his readers had the basic issues and institurions of their time and country
—they can rely on the awareness of these objects o supply a larger or
smaller part of the ideas which they are exchanging and do not need to
have the exact meaning embodied in their speech. One can say, “The
animal is sick,” meaning specifically this dog; and Thereau can say,
“That government is best which governs least,” meaning just thar cer-
tain funetions of the American government should be restricred in cer-
tain ways. When one can really count on the presence of these surround-
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ing circumstances to fill ot or specify one's meaning, one's speech is not
so vague or ambiguous as it might seem o a person who had only the
speech before him. Bur later times are apt to be in just that position and,
mn order w understand whar was said, must try to reconstrucr the situa-
rion of the wnrer. The need for this efforr, and its usefulness to the
mterpreter, will vary according to the document or the passage. Scien-
tific rreatises rend to disclose themselves pretty fully to one who under-
stands merely the language in which they are wrirten; and the conrext
of a sciennific doctrine 15 something superadded to its content. Bur any-
one who, though not ar all puzzled by the language of political writings
in the seventeenth century, has felt himself to be in the dark as to their
import until he could know just what persons and parties they were
written against, what those persons and parties stood for, with what or
whom the authors in turn affiliated themselves, erc., will not question
the merits of contextualism as a philosophy of interprerarion.

But these merits can be exaggerared and can become a source of con-
fusion. When the historian Taine said that ““to comprehend a work of
art, an artist, a group of artists, we must represent to ourselves with
exacutude the general state of the spirit and customs of the time to
which they belong,” he was raking the verb “to comprehend” in two
ways: first, in the way in which we speak of comprehending the North-
ern Lights or the growth of population, that is, to explain through irs
causes; second, in the way we speak of understanding Stravinsky's mu-
sic or a poem by Rimbaud, that is, to know whart it says or contains.
The program called for the causal explanation of literature, in keeping
with the deterministic assumption of Taine thar works of the mind were
“products, like sugar or vitriol"'; and it is, indeed, for his failure o
provide sufficient explanations that Taine is usually criricized. But the
program sought for itself the extra credit of being the means of clanifying
literature and of providing canons of interpretation. Now we have con-
ceded. or even insisted, thar historical knowledge can illuminate lirera-
ture. But this—an incident or a by-product of the historian’s mission—
should not obscure the difference between the nature of a thing and its
causes, the meaning of 4 text and its background. A writer can refer
things which do not form part of his own background ar all: historical
research may be largely wasted if we are trying to clarify this part of
his meaning. And, converscly, circumstances which have had a marerial
influence on the formation of his personality may be unknown to him or,
if known, not even remotely alluded to in his wriring.' The historian is
interested primanily in things which do not enter into the sense of a pas-
sage; the interpreter, primarily in things which are not found among its
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antecedents. Many texts (e.g., treatises on the stars) show no overlap-
ping whatever between meaning and background; and our atention is
called to entirely different things when we investigate one and the other.
When we do touch upon background factors which are significant also
for interpretation, we are taking them two ways over: first, as related
existentially to a person’s thought and, second, as part of what he is
thinking about, The same fact belongs to rwo classes, but this does not
mean that the classes are not distinet.®

Any given portion of historical context will have unequal values as
applied to the purposes of interpretation and explanation. Thus | should
think that the general history of Thorean's time is rather more useful to
us in clarifying his position than in showing why he ook it, while
psychogenetic factors, if they were known, might have a different kind
of urility.

A slack historicity in interpretative criticism, contenting irself with
some formula about the “need ro see every work in its place in the tra-
dition,” ignores its own controlling mortives. When the over-all purpose
is interpretative, history will function as 3 moment within that broad
intention. The interpreter will make short excursions into the historical
background, selecting items for notice through an implicit sense of their
relevance to the meaning of his text. When the aim is basically histori-
cal, quite a different emphasis is shown; and cerrain questions in inter-
pretation will be raised as minor incidents in the prosecution of that aim.

Establishing the general principle of contextual relevance does nothing
to simplify the problems of the interpreter; it simply exposes areas in
which there are decisions for him to make. Contexwual relevance has its
limits, beyond which the genetic method becomes either uscless or bane-
ful to the interpreter. And let us say, first of all, that there are limits to
the plasticity of the rext.

Whar sort of context could compel us to interpret Thoreau as advo-
cating absolute government? What kind or amount of external evidence
would force us to read ““that government is best which governs least™ as
meaning “thar government is best which governs most”? Suppose we
found Thoreau, elsewhere in his life or in his writing, adminng contem-
poraneous absolute monarchies or dictatorships. We would say thar he
had changed his mind, that he conrradicred himself, or that he was am-
bivalent in his polirical attitudes. We would say that there were “con-
flicting strains of thought' in his work. We would say that he was speak-
ing of different things (as Marxists speak of a provisional dictatorship
and an evenrual anarchy). We would say any of these things before con-
ceding thar the night incerpretation of the passage in the text was the
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reverse of the apparent one. There is something fixed and rigid abour the
words and their public usage, though there is something else thar is not
rigid but variable with the complementary context, The purely linguistic
content has a gist which contextual study can modify but which cannot
be twisted at liberty into any shape proposed.

A Japanese colleague with whom I ence shared an office would some-
rimes enter when | was there and say, “Please don’t make trouble.” |
could easily interprer this: “Please do not trouble yourself on my
account.” One could hardly—apart from codes in which, by secret
agreement, familiar words are given wholly arbitrary meanings—en-
counter a greater reversal of the apparent meaning by the true meaning,
a greater difference between what a man “says™ and whar he “means.”
And, since I was able to effect the reversal by knowledge of the
speaker's character and probable intention, it becomes rempring to say
that the true sense is what the author intends. But one then forgets thar
the words as utrered, in their common public American connotarion, did
after all lend themselves o the “correct” interpretation; the probable
intention did fit in, however awkwardly, with the words as spoken.
Scholars working on literary texts which have for the most pare public
convenrional meanings find special choices posed for them among pos-
sible alternatives (i.e., readings which fit the text) ; and in these circum-
stances they may declare, for good reasons or bad, that the author's
sense is the tnue or decisive one. But lifring this out of situation and
framing it as a naked rule of interpretation, which mighr apply auro-
matically to any case, they convey the preposterous suggestion thar an
author who had written “Cats eat mice” could by his own say-so make
it mean “Three two's are six." This is to overlook the need for the
dovetailing of internal and exrernal evidence, the weighing of kinds of
evidence one against another. The recognition of this need will reduce
any overweening claim for the “uses of history” and provide in its de-
gree the justification for those who say thar, life being short, they wish
to get what they can from art and philosophy, directly confronted.

There is a principle of diminishing rerurns in the application of knowl-
edge. Appreciative understanding does not grow in exact correspond-
ence to the growth of contextual information; and rhe interpreter must
know when and where to stop—he must separate the extrinsic facts
which help to reveal the sense from those which encrust and conceal it.
Let us consider an extreme example. One of Balzac's heroes, prowling
throogh an antiquary’s shop, scans object after object with reflections
similar to these: “A salt-cellar from Cellini's workshop carried him
back to the Renaissance at its height, to the time when there was no
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restraint on art or morals, when torture was the sport of sovereigns; and
from their couneils, churchmen with courtesans’ arms about them issued
decrees of chastity for simple priests.”

This manner of engrossing the context of a work in its meaning is a
perpetual tempration to the historically minded; but—apart from Bal-
zac's particular errors of fact and of taste—it is really unhistorical, since
it assigns a meaning which could not have been shared by the artist and
his contemporaries, who, being at no distance from themselves, had no
way of enjoying the pathos of distance.

Like a stone or a flower, in which the naturalist sees whole volumes
of natural history written out, a work of are can “speak” to the historian
of anything which, however remotely, has entered into its composition.
It is not improper to speak of the “meaning’ an object possesses in
virtue of its relations to other things; but this is certainly not the same
as the thought contained in and conveyed by works of the human mind.
In the example from Balzac the mistake is obvious, since a work by Cel-
lini makes no statement about the “Renaissante luxury™ of which ir was
a product. If one could always draw as sharp a line, the discipline of
interpretation would be less taxing than it is. But when, for example, we
think we see a whole system of Christian theology in the Disputa of
Raphael, we may be thinking of historical elements in the painter’s
background which lead up to and more or less explain the presence of
certain visual forms on the wall; or we may be apprehending farther and
higher ranges of significance, of which the visual forms have been set
down as vehicles. In all probability, we are doing something of each.
The artist has rendered a conception of theology, ro which the history of
that subject is the anly clue bur which is nonethcless present in the
painting. Bur he has not put into the painting everything which pedantry
can spell our of it, down to the last letter of every work by St. Augusune
or St. Jerome. It is surely very difficulr ro decide what “belongs™ and
what does not; but such decisions must be ventured, lest, on the one
hand, such a work seem poorer to us than ir is or, on the other, we con-
fuse our appreciation of our own historical knowledge with an apprecia-
tion of the work we are interpreting.

3. Interpretation and Evaluation

[t would seem that interpreration should be complete before criticism
can 50 much as ger starced. Yer it is easy to show thar criticism can func-
tion as a moment within the interpretative process. We need only con-
sider a remark as common, among interpreters, as this: “If he meant
what he seems to be saying here, he would nor only be wrong bur in-
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excusably so. Bur we know from the rest of his work that he is an intel-
ligent man. He could not have commirted an error like this. He must
mean something else.” The argument here is complicared, employing
different sorts of premise; but one of the reasons for rejecting a cerrain
hypothesis as to the author’s view is the interpreter’s own opinion of the
absurdity of thar view. Such a rebonnd from criticism to interpretation
could be illustrared in divers ways. A first guess as to the sense of the
text stares us thinking abour the rruth of that rext, so interpreted; and
the result of thar appraisal sends us back ro the rext for a surer under-
standing. Criticism is then resumed from this new interpreration. Fol-
lowing the suggestion of the last section, we could, then, reach a view of
the functions of interpreter and critic which might be epitomized in the
phrase, “Broad difference in principle; minute interrelations in prac-
ucc.l?

The ravings and maunderings of mental patients have, it is said, 2
“meaning"’ for the student of psychology, as do other worthless prod-
ucts of the human mind—advertisements, convention speeches, and the
like. And so also the poorest or most ordinary products of the Chinese
mind may attract the interest of the Sinologist, for whom they have a
“value,” sympromatic or documentary, One understands very well, for
mstance, why a historian should feel impelled 1o study astrology, a sub-
jectin which he personally cannot rake any stock. The sterner devorees
of an objective scholarship, who say it is not their business ro say what
they think about other peaple's ideas but only to say what those are and
how they came to be what they are, have a good deal of reason on their
side. Anyone who countenances a general distinetion between interpre-
ration and eniticism must admit thar the lateer can, ideally, be dispensed
with. No criterion of value is assumed merely in selecting a thing for
study. The Four Gospels, the dualogues of Plaro, and the Confucian
writings, which must seem to any impartial reader ro be documents of
great intrinsic nterest and merit, have also been thought to be such by
thousands or millions of Europeans and Chinese; and this historical im-
portance, which they share with poor stoff like the works of Hitler and
of Alfred Rosenberg, is enough tw recommend them to the historian.

Yer one supposes, after all, thar one motive for studying China is the
appreciation, perhaps the appropriation, of its positive achievemenrs. in
science, art, philosophy, and government. Bue this presupposes a prin-
ciple of selection, an ability to tell the difference berween whar is valid
and what is spurious or indifferent. In rthe end it is difficule, and nor
particularly desirable, for men to refrain from criticism.

The assertion of the right o criticize is. however, hedged ahour with
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epistemological problems of such deprh and intricacy as to have defied
solution from the ime of Protagoras to the present day. Some of these
can be couched in a perfectly general form. They show up, without
noticeable variation, in the philosophy of science as well as in ethics and
aestherics or in comparative religion as well as in political theory; and
they are exemplified just as well by a difference of opinion arising be-
rween two colleagues working side by side in the same laboratory as by
the difference in outlook berween a dervish and a mathemarical statist-
cian, Bur others seem o present themselves with peculiar force in the
criticismn, say, of arc or of moral philosophy; or they appear as obstacles
to the criricism, in particular, of distant cultures. A scholar who would
not, on account of the difference in sex or station, hesitate to crincize
the opinions of his wife or his congressman would consider it madness in
himself to presume to evaluate the belicfs of the Hopi or the ethics of an
ancient Chinese thinker. And this not merely for contingent reasons—
the relative lack of information and conerete insight into a foreign body
of thought, the need for exceprional caurion in procedure—but for funda-
mental ones, such as a sense of the unfaimess in the act of judging a body
of thought by norms of cognition which it does not itself recognize, 4
fear of the distortion which would seem to be inhierent in the imposition
of enc’s own categories of truth and value upon one who had never
dreamed of such categonies,

The student 1s caught berween the need, and the very nearly irre-
sistible impulse, to determine the validity of the ideas he is examining
and the objecrions which tell so powerfully against any attempt on his
part o do so. I could not hope, in the space of this article or in a dozen
like it, 1o resolve such an impasse. But our subject is interpreration; and
I would like to point out that there is a murual exacerbation of the
critic’s troubles and the interpreter’s when we shift their responsibiliies
one onto the other. The resule is a vaguely desperate feeling abour the
inaccessibilicy of foreign modes of thought, a fecling which prevents the
truly troublesome questions of epistemology from ever being elearly
posed.

1. A. Richards, in Mencius on the Mind,® asks:

Can we 1n artempring to undersrand and reanslate 2 work which belongs 1o a very
different rradition from our own do mere than read our own conceptions Into e, , ,
Can we maintain rwo systems of thinking in our minds withoor reciproeal infoction and
¥et in some way mediate berween them? And docs not such mediation require ver a
thind system of thought general enpugh and comprehensive enough to incliude them
hoth? And how are we to prevent this third system from being only our own familiar,
establizhed rradition of thinking rigged out in some fresh rerminology or other disguises
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It will be noted that the question has to do solely with the understand-
ing of the foreign work. Yet, particularly in the third sentence, it is
stated in a way which reminds us of those who feel that, to avoid lapsing
into a complete relativism, it is necessary to find a neutral and imper-
sonal set of standards for deciding berween our own views and those of
people who disagree with us. In other words, the question is modeled
upon a problem of epistemology.

Let us suppose we had two human minds that were, to begin with, as
different as possible in all their manifold expressions. How could one of
these undertake firse to understand and then to evaluate by its own lights
the contributions of the other while still doing them complete justice?

For convenience we might confine the question to ideas about narure.
There is a point often made about the basic concepts of the natural
sciences which I think also holds for those ordinary concepts which are
represented by the vocabulary of a language. It is a commonplace of
logic textbooks that basic concepts in a science are to be rated by their
heuristic value—as productive and useful, or sterile and obstructive,
rather than as true or false. Thus the concept “mammal,”” which groups
the whale and the bat rogether with cats, rodents, etc., and separates
them from the fishes and the birds is not in any way truer than the ideas
of sea, air, and land animals but is better, in ways that | need not ex-
plain, as a foundation for zoblogy. But the propositions in which such
concepts, good ones or poor ones, occur will be true or false. Thus, if
you have perversely chosen to call the whale a fish, then to say that all
fish lay eggs will be false.

Now the concepts represented by the average man’s vocabulary—
dog, cat, sit, stand, walk, red, green, blue, etc.—constitute, like the con-
cepts of natural science, a grouping and selection of the phenomena of
nature, The formation of those concepts is not, as in the case of the sci-
ences, dictated by or responsible ro explicit goals of predicability, sys-
tem, and order. Yet there is a general resemblance in the face that our
ordinary concepts were influenced in their growth by practical needs,
by emotional and aesthetic factors, by motives of convenience, simplic-
ity, utility, and by accidents of all kinds; that no one set of them has any
kind of exclusive legitimacy; on the contrary, that many different sets
may exist side by side without logical conflict. Thus, to make up an
example at random, we might well imagine that some group of people
should have no concept corresponding ro the English “shadow." It is
hard to believe that any people living under the sun should not sometimes
have noticed shadows; but recalling the fact that in some painting no
shadows are found ar all while in the works of the painter Braque the
side of the pitcher which is turned from the lighe, instead of modeling
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into the third dimension, becomes a flat area of dark color contrasting
with the lighter side, we can well understand that shadows mighr to
some people seem not interesting or imporrant enough to deserve a sepa-
rate name as a class. Perhaps they are comprehended together with
other things under the word for “dark spor.” Now imagine further that
someone should attempt a translation into such a language of an English
text containing the word “shadow.” Such a person, to be competen,
would have to be a bilinguist; and this means that he knows the meaning
of a word like “shadow,” as well as the words in his own language,
through seeing its use in dozens of literary contexts, its application to
hundreds of experiences in daily life, its definition in the English diction-
ary by means of other English rerms the meaning of which he already
knows. In other words, he knows the range of objects which this word
denotes; and he knows it is not the same as that of his word for “dark
spot”; so he is able to say, **We have no exacr equivalent for the Eng-
lish ‘shadow.’ " His ability to say this presumes an understanding of the
English word. The ability to speak abour the difficulties of translation,
about the perils of crossing the gap berween an ancient author and our-
selves, presumes an achieved identification of the interpreter with the
mental process of the subject, a vantage point from which he can belabor
distorted readings. No “third system™ of concepts is cither possible or
necessary, He will perhaps in a roundabout fashion and using many
words atrempt a construction of the concepr “shadow™ our of the con-
cepts his language already possesses. IF instead of “shadow” you will
think of psychological or religious concepts or think of the translarion of
metaphors and puns from a language as close to ours as German, you
will readily admir that the position just described is one in which trans-
lators really do find themselves. Now it seems to me that the real diffi-
culty of communication, and the real danger of distortion, exists at this
level of exchange of concepts. To say that rwo people “live in different
worlds™ is o say, very largely, thar the world is carved up and or-
ganized differently by their respective systems of concepts; and o say
that one “imposes’ his own categories on the other is to say thar he as-
sumes for the other’s concepts meanings which are readiest ar hand and
most familiar to him in his own thoughr and language. There then often
follows a glib “appraisal’” in terms of truth or falsity. Bur it does not
follow from this thar, if one had achieved precise understanding of the
other mentality in its own terms, one would still be in no position to
evaluate its ideas, One thing is to understand the word “shadow,” to
learn the extent and the limits of the idea, to overcome the strangeness of
having o pick our a class of phenomena never before noticed as a class.
Bur 1o be able then to judge the truth of propositions concerning shad-
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ows. their causes and effects, their increase or diminution with various
kinds of lighting, is a marter of plain experimental verification, of which
in principle any human being is capable.

I have been trying to meet an objection to intercultural criticism
which stems from a confusion berween communication and judgment.
No doubr there exist more sophisticated and formidable objections. Tt
may, for instance, be urged against the foregoing paragraphs that "“con-
cepts” and “‘propositions” are not so easy to keep separare, since a
given concept, say, of human nature may reflect or incorporate a whole
battery of previous convictions. But even if the faregoing analysis were
wholly acceprable, it still is restricted to ideas of natural science, both
the understanding and the appraisal of which are—by comparison with
art, politics, religion, and meraphysics—exceptionally plain and simple.
Since the meaning and validity of ethical judgments are as such in dis-
pute among professional moralists, there is a double risk and temerity
involved in the evaluation of alien systems of ethics. Such difficulties I
must leave undiscussed, but with the suggestion thar to clear up prob-
lems of interpretation first and take up problems of judgment later would
probably be a useful procedure everywhere,

NOTES

1. OF course there are many moot cases, A famous ane i the question whether we
can say there is an “unconscious” allusion to an Oedipus complex in Himilee—granted
that we have any reason to atribute an Oedipus complex to the author and ro suppose
thar it was a genenic factor in the creation of the play. Bur, to bring our the difference
between meaning and background, we should look to the clear-cur case: an Ocdipus
complex might have played 3 part in rurning 3 man away from his father’s occuption
to the stady, say. of geologys it has, therefore, causal or generic significance; but it will
probably not show up, even in the faintest way, as a0 object of reference in the work on
geology.

2. A shorr and pointed example may be useful here. When, in Victor Hugo, 2
Spanish grandee, who with some of his fellows is about ro be executed in the presence
of the king, refuses to take his har off and remarks—

“Out, nos tétes, O roi,
Oue le drair de romber convertes devant toi!""—

and a foamote tells us, **A Spanish nobleman had the rraditional right of standing with
his head covered before the king,” we admir that the historical fact is helpful; without
it the play on words, on which the whole effect of the lines depends, would be lost. Bur
does it have 1o have been a faee? Might it not as well have been a legend, or an invention
of Hugo's, 50 long as the ides of such 2 traditional right somehow gets framed for con-
gideration by the sudience along with the explicir sense of the lines?

3. (London, 1932), p. 86.

4. See M. R. Cohen and Ernest Nagel, An Introduction te Lagic and Sciemsific Method
(London: Routledge, 1940), pp. 225-24.



TOWARD A THEORY OF TRANSLATING

1. A. RICHARDS

That dolphin-torn, thar gong-tormenred ses.
W. B. Yeats, “Byzantium"'

LookinG BACK, across more than a score of years, on the considerations
with which Mencius on the Mind was concerned, it secms to me now
that the rogethemesses; the mutualities, of those considerations were
omitted. There were distinctions made and differences stressed berween
sorts of meaning, bur why they should be so made and so stressed hardly
became apparent. The last chapter, “Towards a Technique for Com-
parative Studies,” was suitably tentative in title and in treatment. It
stammered away persistently, but what it was trying to say never, as a
whole, got said. 1 have some doubts whether any whole was in any
steady way in the mind of the sayer. The book was wrirten hurriedly, in
a whirl of lecruring on Ulysses and on The Fossessed, during a first reach-
ing visit to Harvard. It was worked up from notes made berween Tsing
Hua and Yenching, under the guidance of divers advisers, and written
out with much of the feeling one has in trying to scribble down a dream
before it fades away. The intellecrual currencies of the Harvard scene,
not to mention Leopold Bloom and Sravrogin, were driving out those
Chinese aperus all the while, Then the only manuscript was lost, stolen
by Li An-che's cook by mistake. It lay on a house roof for some
months, tossed there by the thief the instant he perceived how worthless
it was. Then odd pages began blowing up and down the hutung; rumor
spread and a search was made; it was found and rerurned to me—just in
time to be compared with the proofs of a second version I had been re-
collecting back home again in Cambridge, where yet another local logi-
cal game had been offering yet other guide lines to be avoided. All useful
experience, no doubt, in guessing about 2ohat makes what seem 0 mean
what—auhen, where, and to whem—but not then and there conducive toa
single comprchensive view of comprehending.

This, | now suppose, is what one should atrempt to form. 1 suppose
too thar a first condition of the endeavor is a recognition of its inherent
wilfulness. It is purposive; ir seeks. 1f asked wwhat it seeks, its only just
answer should be: “leself.” Ir secks to comprehend what comprehend-
ing may be. What is soughr is the search,

247
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Yer it advances, When it looks back upon its earlier phases, whar it
most notes are the things it ok for granted swithout having put its re-
quests into any but most indefinite form. It can bring the request and the
grant nearer to terms forever without any fear of arriving. The process
of refining its assumptions must be just as endless as the endeavor itself,

Through these assumptions it divides and combines'—dividing in order
1o combine, combining in order to divide—and simultaneously. Whar-
ever It compares is compared in a respect or in respects. These respects
are the instruments of the exploration. And it is with them as with the
instruments of investigation in physics but more so: the properties of the
instruments enter into the account of the investigation. There is thus at
the heart of any theory of meanings a principle of the instrument. The
exploration of comprehension is the rask of devising a system of instru-
ments for comparing meanings. But this system, these instrumencs, are
themselves comparable. They belong with what they compare and are
subject in the end o one another. Indeed, this mutual subjection or con-
trol seems to be the dpxj for a doctrine of comprehension—thar upon
which all else depends.?

There is a seeming opposition to be reconciled here. We may suppose
there to be a hicrarchy of instruments, each caring for those below
and cared for by those above. Or we may suppose the system to be
circular. | have leaned here toward a position somewhar like thar of the
constitutional monarchist who supports an authority which is itself un-
der control (see Aspect VI below). The same question seems to me to
appear again as: “How should we structure the most embracing pur-
pose:™ and this I take to be an invitation to an inquiry into Justice on
Platonic lines.

This murual control shows itself in any segment of activiry (any
strerch of discourse, for example) as accordance and discardance of
means with ends. Ends endeavor to choose means which will choose
them. The entirety of activity, if, obeying Aristotle, we may venture to
attempr 1o conceive it, seems 1o consist of dhaices. Initial choices would
be free; bur, when choice has been made, the sequent choices are bound
therehy while the choice is held. An interpretation knows only a parr,
often a very small part, of the entailments of its choices. These entail-
ments may later seem to it to be “bruce fact”—something in no way and
in no measure due o its choices, something upon which their success or
failure depends. This is the defectiveness of the choices—made o soon
or not made when choice was needed,

Enough of these preliminaries. They seemed necessary to the intro-
duction here of the word LeT as the first and all-important move in this
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undertaking. Let Jet rule every meaning for every word in every sen-
tence which follows. These sentences will seem for the most pare ro be
in the indicative, but thar is for brevity and for custom’s sake. Every-
thing which scems to be said in the indicative floats on a raft of oprative
invitations to mean in such wise. Any theory of meanings which can
serve as authority, as more embracing purpose, to a theory of translation
is concerned with the murual tension of whatever can be put rogether to
serve as thar raft.

Such are among the reflections which translation berween diverse cul-
tures can occasion. How may we compare what a sentence in English
may mean with whar a sentence in Chinese may mean? The only sound
traditional answer is in rerms of two scholarships—one in English, the
other in Chinese, Bur a skepticism which can be liberating rather than
paralyzing may make us doubtful of the sufficiency of our techniques for
comparing meanings even within one tradition. How can one compare a
sentence in English poetry with one (however like it) in English prose?
Or indeed any two sentences, or the same sentence, in different settings?
What is synonymy?? A proliferous literature of crirical and interpreta-
tive theory wimnesses to the difficulcy. It seems to have been felt more
and more in recent decades. s there any reason to doubr that analogous
difficulties await analogous efforts for Chinese? They may well have
been attending the conduct of that language all along.

These troubles come, perhaps, in part from insufficient artention to
the comparing activity itself. How do we compare other things? Let us
see whether whar we do in comparing boxes or rooms can be helpful in
suggesting whar we might do in comparing meanings. Whar would a
sort of geometry of comprehendings be like? With rooms, we need, in
the simplest cases, three dimensions. With length, breadth, and height
ascertained, we have gone some way toward discovering how far one
room is like another. Would it be useful to ask in how many “dimen-
sions’ meanings may agree or differ? It might be wise ro drop the
geometric word and generalize at once. Let us say, then, “in how many
respects”—remembering thar meanings may, if we so wish, be com-
pared in an indefinitely great number of respects or in as few as will
serve some purpose. The purpose decides which respects are relevant.
This is true of rooms, too. So our problem is one of choice. What is the
simplest system of respects which would enable us to compare meanings
in a way serviceahle to the rranslator’s purposes? (As three dimensions
serve us in comparing sizes and shapes.)

I have just called this a problem. If a problem is something which has
a solurion, I should not have done so. In my opening sentence 1 called
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such things considerations, hoping thereby to suggesr that they are fields
of unlimited speculation—held within only the most unlimired frame-
work that even sidereal space could symbolize—and nor, as problems in
a branch of mathemancs may be, formed and given their solutions by the
assumprions which set them up. What this theory of meaning should be
or do is not in this narrow sense a problem.

It is, on the other hand, the most searching of all considerations, for i
15 concerned with arranging our techniques for arranging. Since the sys-
tem of respects s set up to serve our comparings, the respects in it must
not be too many or too few, and they will probably vary with the com-
paring. Buc this cannor irself be described excepr by means of the re-
spects which serve it, being the comparing which these respects imple-
ment and enable. (Similarly, the comparing of sizes and shapes cannot be
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described except by reference to the sparial dimensions,) In brief, we
make an instrument and try it out. Only by trying it out can we discover
what it can do for us. Likewise, only such rrial can develop our compre-
hending of what it i1s with which we seek to explore comprehending.
Thus what ensues will be a depiction of the whereby and the wherefore
as well as the whar.

We may begin by adapting the conventional diagram of the communi-
cation engineer to our wider purposes.* In translation we have two such
diagrams to consider as a minimum. There will be (say) a Chinese com-
municarion for which we find ourselves in the role of Destunaton; and
we assume thereupon the role of Source for 2 communication in English.
But since other communications in Chinese and other communications in
English, having something in commion with the present communication,
come in to guide the encodings and decodings, the process becomes very
complex. We have here indeed whar may very probably be the most
complex type of event yet produced in the evolution of the cosmos.

Between two urterances® the operative somiething in commion whereby
the one influences the other may be any feature or character or respect
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whatever and can be itself highly complex. It may be some conjunction
of respects. The comprehending of any utterance is guided by any num-
ber of partially similar situations in which partially similar utterances
have occurred. More exactly, the comprehending is a function of the
comparison ficlds from which it derives, Let the units of which these
comparison fields consist be utterances-wwithin-situations—the utterance
and its situarion being parmers in the network of transactions with other
ucterances in other situations which lends significance o the utrerance.
Partially similar ueterances made within very different situations are
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likely to require different comprehendings, though language is, of
course, our collective atrempt to minimize these divergences of meaning.

A comprehending, accordingly, is an instance of a nexus® established
through past occurrences of parually similar utterances in parually
similar situations—utterances and situations partially co-varying. The
past urrerances-within-situations need nor have been consciously re-
marked or wittingly analyzed; still less need they be explicitly remem-
bered when the comprehending occurs. Thus the word comparison in the
technical term “comparison-field" may mislead. It is not necessary that
the members of a comparison-field—widely diverse urrerances-within-
situations as they may be—should ever have been taken rogether in
explicit analytic scrutiny and examined as to their likenesses and differ-
ences. The discriminations and connections (dividings and combinings)
which arise in the development of meaning are, in some respects, as
though this had been done. Sometimes they are so produced; bur, for the
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most part, they need no such elaborate reflective procedure. Let me
generalize “comparison” here to make it cover whatever putting to-
gether and serting apart (however unremarked) has been operative in
the formation of the nexus. The routine of concept formation and of dis-
criminative behavior even down to what we mighr call merely per-
ceptual levels has an interesting resemblance to the highest activities of
systematic conceptual classification. It is as though the nervous system
had been tanght Mill's Joint Method of Agreement and Difference.

What 1 have been skerching applies, for the translator, in the first
place 1o the Decoding and Developing of the Chinese utrerance. In the
second place ir applies to the Selecting and Encoding which (it is hoped)
will produce an utterance in English acceptable as a translation from the
Chinese. But, plainly enough, the co-varyings of utterances-within-siru-
ations for English are other than they are for Chinese. Any translaror
has acquired his Chinese and his English through “comparison-ficlds™
which are different and systemarically different in strucrure: different
not only with respect to the ways in which utterances change with situa-
tions, but also with respect to those changes that are significant in ut-
terances (e.g., phonemics) and with respect to those changes thar are
significant in situations (e.g., status recognition). The comparative lin-
guist could, if he wished, illustrate this for the rest of his narural days.
And it is one of the pedagoguc’s reasons for preferring a “direct”
method to a “rranslation” method in beginning language leamning. He
finds that by keeping to one language only he can provide comparison-
ficlds (throngh sequences of sentences-in-situations) which are more
effective, thar is, more propitious to full and deep comprehending later
on. This structuring of experience will of course differ with our aim.
The linguist—for his purposes—will set up one schema of respects in
which comparisons will be made; the pedagogue—for his purposes—
will set up another. What schema will a translator set up to serve as 2
theory of the sorts and interrelations of meanings to guide him in his own
rasks?

Limitless in their variery, these tasks present themselves, the words,
phrases, sentence forms and the situations, and the meanings, to be com-
pared being as varied as the ways in which they may be compared. How
are we to choose the respects (or dimensions) which will serve us best
as headings under which to arrange those similarities and those differ-
ences of meanings which the translator must try to discern in one lan-
guage and to achieve in another? In the concrete, in the minute particu-
lars of practice, these comparison-fields are familiar enough; though we
rend ro forger, as scholars, what we must always, as pedagogues, recall:
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that these comparison-fields go back into infancy. All we havetodo is to
arrange, in a schema as parsimonious as adequacy will allow, a body of
experience so common that if the purposing of our arrangement could be
agreed on, there might be little we would then differ about,

Let us turn our communications diagram through 90 degrees now and
look down it. Here is a cross-section of the activities to be found there,
made at the points where what is prepared for transmission and whar
has been decoded and developed may be supposed—in a successful com-
tnunication—to resemble one another most nearly. | have marked and
numbered for labeling the seven” divisions in my proposed schema.

I. Points o, selects. , . . I. Indicating
11, Says something about, sorts. . . . I, Characterizing
L. Comes alive o, wakes up ta, [II. Realizing
presents. . . .
1V. Cares about. . . . V. Valuing
V. Would change or keep asitis, . .. V. Influencing
V1. Manages, directs, runs, administers VI. Contralling
iteelf. . . .
V1L Seeks, pursues; tries. endeavors to VIL. Purposing
beortodo. ...

Let us label these sorts of work which an utterance may be doing with
two or more sets of names, academic and colloquial—on the assumption
thar communication will be made more probable if we use here a multi-
plicity of largely equivalent indications. I am numbering them for con-
venience of reference; but I do not want to suggese that there is any fixed
temporal order, that first we Select, then we Characterize, then Realize,
then Value, then would Influence, then Organize and then Purpose. Nor
is there any constant logical order. Lerus keep these jobs as independent
one of another as we can. In individual cases we will find many sorts of
detailed dependence, but let us put none in by definition.

In applying this schema to translating, we can ask of two utterances in
two languages:

I. How far do they pick out the same (or ar least analogous) things to
talkk abour?

I1. How far do they say the same (or at least analogous) things about
them?

III. How far do they present with equal vividness and/or actuality,
weak or strong?

IV. How far do they value in the same ways?

V. How far would they keep or change in the same ways?
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V1. How far are the dependencies and interplay between I, II, 11,
TV, V, and V1 itself, the same in them both?

VII. How widely would they serve the same purposes, playing the
same parts, within the varying activities they mighrt occur in?

Let me label this seven-fold event which my diagram depicrs coMPRE-
HENDING, as comprehensive a name as | can find, Any full urrerance does
all these things at once, and invites all of them in the comprehender. In
some instances, however, one or more of these dimensions, aspects,
powers, functions, jobs, variables, parameters, components, ingredients,
tasks, dunies (all these words are in need of the comparative study my
diagram should be an instrument for), will shrink toward the null, the
vanishing point. There is swearing and there is mathematics. In swear-
ing there #ay be nothing but IV, V, and V11, in mathematics only 1, VI,
and VII may matter. It would appear that VII never lapses; without
purposing, without the feed-forward® which strucrures all activity, no
urrerance and no comprehending. A full comparison between two utter-
ances (between an original and a translation of it, for example) would
require us to discern what all their dimensions, aspects, functions, may
be and compare them as to each and as to their relarions within the entire
comprehending, In comparing boxes or rooms, we need three dimen-
sions; in comparing comprehendings, we need, | suggest, at least these
seven.

Even of a single comprehending we can ask our seven sorts of ques-
tions: Under I, we ask which things are being talked (thoughe) of?
Under 11, waar is being said of them? Under 111, eves so? Under IV,
sHouLD this be so? Under V, won't you (won't 1)? Under VI, now?
Under VII, waereEln, wHERERY, and WHEREFORE, TO WHAT END?

Of these, [ and 11 may be felt to be more narrowly, more clearly,
questions than the others; and 111 especially may seem to be rather a
wondening than a questioming. Under 111, what is in question is the near-
ness and fulness with which something is to be present to us. Doubting
(“is this so or not, possibly, probably, cerminly?™) belongs (in this
schema) rather to Vor VI (“o be accepred or nor, and how?™).

Ler us consider these functions 1n um.

Indicating and Characterizing will need less comment than the others.
They have been more discussed, for they correspond to the distinetion
logicians make under the labels “Extension-Intension” and “Denota-
non-Connotation.” In the logicians’ use, the denotation of a term is
whatever may be covered by the rerm and the connotation is the ser of
propertics (characters) anything must have if it is to be so covered. But
there is also a well-established lirerary use of “connorarion’ in which
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the connotation is 111, IV, and V in my diagram rather than II (which is
likely then to be called the “*bare, or mere meaning”’) . These rwo uses of
““connortation’” parallel what may be the chief difference berween scien-
tific and poertic use of language. There is some parallel, too, with what I
have discussed (Interpretation in Teaching, p. 311) as the rigid and the
fluid uses of language. If we make Charactenizing be “saymg something
about what is being pointed ro,” we have obviously to narrow down the
meaning of “saying.” It can open out to take in anything that an utrer-
ance can do, anything in any way said, suggested, evoked, hinted, re-
quired, and implied (the literary connotation), or it can be kept down to
the logician's connotation—the “definition" (as it is sometimes put) of a
term.

The last paragraph illusrrares—as must any attempt to write about
the language we use or should use about language—the heavy dunes we
have to pur on quotation marks. | have suggested (How To Read a Page,
pp. 68-70) thar we should develop sets of specialized quores. as a rechni-
cal noration by which we could better keep track of the uses we are
making of our words, and | have tried out the use of a few such quota-
tion marks in that book and elsewhere. | am now more than ever per-
suaded of the usefulness of this device. It can serve us to distinguish
many different uses we make of quotes, For example:

* .. * 1o show thar it 18 2 word—that word in general, Peirce’s "type"—which is
being talked of.* For example, *use™ is a highly ambigoous word.

= ..* o show thar occurrences of 3 word—Peirce’s Troken®—are being ralked of.
For example, 1 have been using “fuses® above in various ways.

*..."  tashow thar some special use of the word or phrase is being referred to. The
inarks may be read as refer to and the implicarion may be that anly by having
that particular use of the word in thar passage present to us in lively antention
(Realizing) can we distinguish it from other uses and avoid confusion.

'._.' 1o show that the word or phrase is being used as a technizal termr anchored by
a definition to some state of affairs or procedure—to an operational rechnique
perhaps or to a set of performances.

"% toshow that how the word or phrase 15 to be comprehended is the question.
It may be read s query; and we can develop this noation forther by adding
1-V11 afrer the g to show where the focus of the question lies in my diagram.
These 4's should carry no derogatory suggestion; their work is to locare and
orientate inquiry; they are servants of V1. Thus we might wrte 2! connots-
tion W ar ALY connaration SIELIVVY ro direct artennion either 1o the
logical or to the Literary questions.

™ ™ to ¢how that we are considering whar may be snid =ith 3 cerrain word or
phrase withour decision as ver to what thar is. Thie enables one to bring to-
gether meanings of words and phrases, for examination, without sertling any-
thing prematurely as to how they may be relared, We need to bring these
meanings togerher before we pick our those we may profitably compare. 1
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have written elsewhere at length (Interpresation in Tesching, chaps. xv and
xix; Hew To Read & Fage, chap. x) on the troubles which the lack of such a
warning mark may lead us into.
'...! 1o show astonishment that people can write or talk so. Some will want to put
this whole paper within such marks.
Once we recognize to what an extent thinking is a raking care of and a
keeping account of the conduct of our words, the need for a notation
with which to study and control their resourcefulness becomes obvious.

*"Indicating®™ or *Selecting™—especially if we picture it to our-
selves with the image of a pointer (an arrow as of a wind vane)—may
seem instable. It can be so; but some of our selectings are the most con-
stant things we do. Angus Sinclair puts a further point well: “What is
thus looscly describable as the selecting and grouping which each of us
carries out is not an act done once and thereby completed, but is a con-
tinuing process which must be sustained if our experience is to continue
as it is. If for any reason it is not sustained, i.e. if for any reason 4 man
follows a different way of grouping in his atrention, then the experience
he has will be different also. Further, this requires some cffort. . . .
Knowing is not a passive contemplation, but a continuously effart-can-
suming activity.""

Sinclair's *"grouping®™ seems to be my *"Characterizing, Sorting*®.
We have, in English, what may seem an excess of analytic machineries
o help us in distinguishing 'its' from ‘whars', that i, Indicating, 1, from
Characterizing, I1. Such are (in most uses): for I, “subjeer, substance,
entity, particular, thing, being, group, class®; for II, *predicate, at-
tribute, property, quality, relation, character, essence, universal”. A
large methodological question which can seem to fall near the very
heart of any endeavor to translate philosophy is this: does use of differ-
ent “analytic machineries® entail difference of Sview?? | put my ¢'s in
here to remind us that both **analytic machineries™ and ™view™ have
to do with little-explored territorics though they are surrounded by the
most debatable land in %the Western philosophic tradition®. Current use
of most of this machinery is erratic: ar 4 popular level it cares little
which of the above words are employed; more sophisticated use varies
from one philosophic school to the nexe.n There is lirtle likelihood of
mereased clarity unless some new factor enters. The exercise of choice
required when thinking which is remore from Sthe Western philosophie
tradition®—thinking which uses, perhaps, no such machineey—has to be
tl'!o:_'nugh}y explored in English, might be just such a new factor. The
distnction berween Indicating and Characrerizing, and their queer inter-
play, might, through translation studies, become again the central grow-
ing point for thought.
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Realizing, 111, needs more discussion here, though what the discussion
should bring our is something familiar to everyone. The two meanings
we separate most casily in this cluster are exemplified by: (2) “She real-
ized how he would take it” and (b) “‘He thus realized his ambition.” It
is with () that we are concerned, though the background influence of
(6), *"realizing™ as *"the becoming actual of the possible®™, is fre-
quently apparent. This duality may be as.relevant to Chinese modes of
“knowledge® as it is to some Aristotelian doctrines of becoming.

Within (a), two lines of interpretation offer themselves: (i) it may
be taken as equivalent to ""She tmagined vividly and livingly how he
would feel"™; or (ii) *"She foresaw how he would ace*™. (The vague-
ness of *’rake it*® reinforces the ambiguity of *realized®.) This ex-
emplifies a frequent shift in *"realize*™: the shift berween a lively, con-
crete, actualized presence and a cognizance of implications and conse-
quences which may be (and commonly is) highly schematic. A stares-
man may realize what the outcome will be all the better for not realizing
too vividly how X may feel. It thus appears that while the use of "real-
ize™ in (i) does entail a high degree of Realizing, 111, in my schema,
“realize™ in (i1) does not. The entirery of apprehension which 1s ascribed
by remarks such as “He fully realized,” and the contrast with “He
didn’t at all realize,” can be handled in terms of I, 11, V, and VL.

Whar is highly realized may be distinee, explicitly structured, de-
tailed, *definite? in most of the senses of this strategic word.* Bur it may
equally well be very indefinire. Thar unlocatable, indescribable, almost
unidentifiable qualm which is the first emergence of nausea is something
which can be Realized to the full without as yet being Characterized in
any bur the skerchiest fashion. Conversely, Characterizing may be most
complete and minute without much Realizing having developed. In fact,
fulness and derail in Characterizing frequently prevent our Realizing,
though the details may be offered expressly to increase it. On the other
hand, many devices~—from headlines to the routines of the dispatch
editor and the commentator—reduce the reality of whart is presented,
Much that is called “sensationalism® has this effect. We may suspect
that this is somerimes its justification. We need ro be protected from the
wear and rear of acruality. It would not be surprising if this wrapping-up
professed to he unwrapping.

Human kind
Cannot bear very much reality.

Nonetheless, increase in Realizing is in general accompanied by in-
creased parriculariry in Characterizing, and by increased choosiness and
discrimination in the Selecting of whart shall be Characterized.
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Realizing is very frequently brought about through metaphor, as may
be illostrated by the following vivid account of a moment of Realization
from Virginia Woolf: “Suddenly, as if the movement of his hand had
released it, the Joad of her accumulated impressions of him tilted up, and
doun poured in a penderous avalanch all she felr about him. Thar was one
sensation. Then up rose in a fume the essence of his being. That was
another. She felt herself transfived by the intensity of her perception; it
was his severity; ir was his goodness.”™ (My italics.)

Metaphor, however, can serve under all my headings. It is worth re-
marking with regard ro Chinese-English translation thac the grear eradi-
tional metaphors of Western thoughe play so large a part in shaping our
conceptions that a study of any metaphors which have played a com-
parable part in Chinese thought suggests itself as possibly a key move.
Examples in the Western tradirion would be: the metaphor of conception
used in the previous sentence (see Phaedrus 276E); the analogy of the
Self and the Srate from the Republic, and the tripartite structure of both;
that other Plaronic metaphor of intellectual vision, the eye of the mind;
the comparison of the idea of the good with the sun; the metaphor of
light as truth generally; the metaphor of inspiration; and, from Hosea,
the metaphor of a marriage contract between the Lord and Israel, and
indeed the use of the ideas of love (nor sex) and fidelicy in theology.
These greav originative structurings have acted in the West in innumer-
able minds which have had no notion of how important such metaphors
can be. Itwould be hard to say, indeed, of the Self-State analogy whether
thought about personality or abour government has been the more in-
fluenced by it, for the traffic has been two-way. Where such a metaphor
is absent in Chinese or where Chinese has a traditional metaphor which
English lacks, the loss in translation is likely to be grave. The remedy
i5, perhaps, through a decper, more systematic study of metaphor.’* As-
sistance in such studies is, of course, one of the aims of the schema of
compansons offered in my diagram.

Valuing, IV, is 2 modern philosophic bartleground, the dispute being
n part whether the language of valuarion, obligation, and justification is
to be comprehended in some peculiar fashion or fashions (as ““emorived)
or in the ordinary way of description. For the purposes of compararive
study of meanings, this warfare, on which so much time and talent is
being spent, may not be important. It is not clear that any decision
would help us to compare meanings betrer, It may be wise to hold that:
"Evaluations are a form of empirical knowledge,™* which mighr pur con-
siderable strain on our concepts of “empirical knowledges; or it may be
wiser still to hold that will and desire may enter into valuations in more
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ways than those in which they enter our type specimens of empirical
knowledge. To decide which view would be wiser, we would have to be
able to make comparisons between meanings beyond our present scope.
What does seem cerrain is that, a5 an mstrument for the comparisen of
meanings, our diagram should avoid prejudging this issue. It should be
able to represent the opposed positions more justly; they look as if they
were almost equally in need of restatement. Bur notice here how
*should® and *“justly® and **in need of* appear in this very remark.
Any formulation of these problems will itself be valuative as well as
factual; the conflicr it hopes to adjudicate is alive in the bosom of the
judge. The difficulties ensuing from this 1 shall discuss under Aspect
VI, the Management, Control, or Administration of Comprehending.
Meanwhile, my diagram assumes that **Valuing™ is different from
Realizing, Characterizing, and Indicating; and thac it %should? be defined
in such a way as to avoid implying any fixed relations to them—though,
of course, the interplay between all three will be varied, incessant, and
all-important. All study of language and thought i action is both an
exemplification and a study of this kind of interplay.

As another precaution, we may leave the full variety of Valuing
unconfined. We are concerned here not only with all the arorudes which
may be utrered by the aid of "good™ and “bad™, “right™ and “wrong”,
“beauriful™ and "ugly™, "pleasant™ and “unpleasant™, “important™ and
“trivial”, but with the ranges of love and hate, desire and fear, hope and
despair, belief and disbelief. These helds arc all polar, and there is a
middle zone where it may be doubtful whether any valuing is going on
and whether it is positive or negative. So Valuing may often seem ro
lapse,

Similarly, and perhaps as a consequence, Influencing, V—that part of
a Comprehending which endeavors either to change or to preserve un-
changed, to be changed or to remain unchanged—may be too slight to
be remarked. If we ask what it is here which would change or be pre-
served, it may be best to reply *“the onflowing situation®™ and to re-
mind ourselves thar this *"onflowing situation'™ is at least twofold. It
is (2) that motion of affairs within which the Comprehending is proceed-
ing; it is also (b) the Selecting, Characterizing, Realizing, and Valuing,
and the rest, through which the Comprehending is taking account of and
dealing with (a). It is whar 1s happening and what we take 1o be hap-
pening. We are lucky when these sufficiently accord, Influencing—the
keeping of the stream of events so or the changing of it—concerns (a) as
offered to us in () and, within (), it includes our adjustment to the
not-us as well as the adjustment of the not-us to ourselves. In general, a
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Comprehending is concerned to change part of the onflowing situation
and keep the rest unchanged. Something has to remain unchanged; there
has to be some continuant, if change is to be possible: so at least we may
be wise to suppose.

Controlling or Administering, VI, has to do with these decisions as ro
what it will be wise to suppose, and with what arises through these sup-
posals.Wisdom, we may remember, “'lies in the masterful administra-
tion of the unforeseen.'* We may be highly surprised to discover what
we are supposing. The supposals may be conscious, and arrived at
through explicit reflection and deliberation and choices wittingly made,
or they may be unwirtting, picked up from the tradition or from the acci-
dents of habir formation. And they may concern every aspect of mean-
ing—from Selecting round ro Controlling, this would-be executive, it-
self. Many of our most important supposals concern the nature of mean-
ing and the connections of the sorts of meaning with one another, in
brief, the very topic our diagram should help us to explore.

It is here, in this aspect of the mind as a self-ordering endeavor, as a
government hoping to maintain itself,’” that compromise appears most
clearly as the pracrical art of the translator. To ask: Where in general
will compromise be most needed? is to try to divide the fields of possible
discourse, There are areas of sertled rourine—much of rrade, for ex-
ample—where the fixed and comparatively simple structuring of the
things and events to be dealt with allows of a fine practical equivalence
between the languages used. Wherever there is a clear operational check
upon Comprehendings this happy condition is likely to prevail. Mathe-
matics, physics, the strict sciences can be translated withour loss—by
the introduction of the technical term and the use of the rype-specimen,
the model and the operational definition. Here functions I, 11, and V1
are serving a Purposing so general that it can hide behind the ordering,
V1, of wha is said, II, about what, I. Bur as discourse grows less ab-
stract and hypothetical, more entire and actual, the probability of loss
and therefore the need for choice and compromise become greater.
With narrative and philosophy and poetry in so far as the growth and
history of the language and of other social and cultural institutions enter
mn, a self-denying statute is required. If we rake Ethics to be “the bring-
ing to bear of self-control for the purpose of realizing our desires,”** we
have to decide which of our desires must give way to which. The trans-
lator has first to reconcile himself to conceiving his art in terms of mini-
mal loss and then to balance and adjudicate, as best he can, the claims of
the rival functions. His question is: Which sorts of loss will we take in
order not to lose what?> And answering thar is in practice a series of
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decisions, V1, on behalf of 2 policy, V11, which may very well have to
declare itself openly, in a preface or in foomotes. The mind-state anal-
ogy is at work all through, it will be perceived. The translator is called

to become a statesman and serve a limitless oncoming state. His
chief advanrage over his analogue is that he can, sometimes, go back and
undo his mistakes. He can cancel and choose again. Bur for the rest his
practical sagacity must accept the hard general rruths: if we try for too
much, we will get less than we might, and what we can go on ro do will
depend on what we have done and are doing now.

Translation theory—over and above the aid it may afford the transla-
tor—has thus a peculiar duty toward man's self-completion, to use a
concept which seems to be suggestively common to the Chinese and the
Western tradirions, We are not weather vanes, 1; we are not filing sys-
rems, I1; we are not even agonies or delights only, 111; we are not lirmus
paper, 1V, or servo-mechanisms, V. We are guardians, V1, and subject
therefore to the paradox of government: that we must derive our
powers, in one way or another, from the very forces which we have to
do our best to control. Translarion theory has not only to work for
better mutual comprehension berween users of diverse tongues; more
central still in its purposing is a more complete viewing of itself and of
the Comprehending which it should serve.
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SOME REFLECTIONS ON THE DIFFICULTY
OF TRANSLATION

ACHILLES FANG

All 2 man ever thought would go onto 3 half sheet of notcpaper.
The rest is application and elabocation.

Tiae proBLEM of translazion may be treated from three angles: adequate
comprehension of the translated rexrt, adequate manipulation of the lan-
guage translated into, and what happens in berween. The last question
properly belongs to linguistic psychology, of which I know little. The
second question has been treated eloquently by Matthew Amald in the
last century (On Translating Homer) and by Ezra Pound in the present
(Notes on Elizabethan Classicists and Translators of Greek); 1 do not see
any way of adding to their excellent studies on the subject of the style of
translation,!

All studies on the problem of translation rake it for granted that the
translator has comprehended the language and thoughr of his text. Bur
comprehension is not an easy thing, as we all know through bitter ex-
periences, Especially so in Chinese, a language reputedly invented by
the devil to prevent the spread of the Gospel in the Middle Kingdom.
Besides, as D. G. Rossetti ance wrote, “a translation remains perhaps
the most direct form of commentary." Hence it may not be irrelevant to
trear the first problem of translation in this paper.

1. Test and Protest
J'estime les Danois et leurs denrs de fer.

When a professional phonologist reads = & & +% & as Liu shu yin
kiin piao in place of Liu shu yin yim pias or when the greatest of all
Sinologists entitles his magmum opus Les Mémuaires historiques instead of
Les Mémoires du (or d'un) [grand) Instorien, we should remind ourselves
thar Benjamin Jowett oceasionally “mistranslared” & We should not
put them in the same class with Rapaud of the Institut F. Brossard who
amuses us with his original rendition of timeo Danavs, et dona ferentes (see
George du Maurier, The Martian). The phonologist (“the world's au-
thority on Ancient Far Fasrern Art” according to a New York book-
dealer) was perhaps intentionally practicing the arr of deception beloved

16y
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of Chinese art-dealers; and the Sinologist probably was following the
inaccurate but tradition-hallowed interpreration of the title. It is reason-
-able to believe that these two eminent scholars sinned with their eyes
open; at least they have eamed the benefir of a doubr.

On the other hand, when so eminent a Japanese student of Sinology
as Professor Shionoya, an erdinarius and himself a pracricing poet 4 la
chinois or at least a versanle versifier, misleads and continues o mislead
(in edition after edition) his readers with a totally impossible interpreta-
tion of the second line in an almost pellucid poem of Yian Ch'en’s

Adh H 8L
o F AT AMarseEai
L ecdeirat Atdkia r 2
B LRTS T RT P VT SR B SR Y
re st R A AN THAY T F L,

we cannot but raise our eyebrows. The line in question simply means
that after his wife's death the poet gave away her dresses one after an-
other (to her friends and relatives) until almost all of them disappeared
and that he could not bear to open her sewing basket with its needles and
thread simply because he found the reminder painful. MM. Bynner and
Kiang render the line thus:

Almosr 2l your clothes have been given away;

Your needle wark is sealed, 1 dare not look at it.

The sentiment can be understood by anyone who has, infer alia, read the
two really sentimental stories of Elizabeth Villiers and Elinor Forester
in Mrs. Leicester's School. But Professor Shionoya, who seems to be char-
acterisucally “deficient in love,”* cannor understand such a human senti-
ment. Instead he paraphrases the line
%X rE5 7,9 75 v rms
742 b H 7 4 F . E =X 4.

In a recent English translation of Tao-te-ching the well-known transla-
tor Edward Erkes seems to have surpassed all his past originalities: in-
stead of taking Ho-shang-kung's glosses as glosses, he reads them as
homiletics. For example, the simple sentence v 4 = +§, 14 & T *»
(chap. 81) should not puzzle even a tyro provided that he knows how to
locate the four characters in his dictionary. Nor should a sophisticated
tyro worry himself to death over this coupler, for our translator’s oracle
is quite explicit:

ke B ifl2eili £ &+, R E F — 2 2,
HEL LM, T heh o



Somne Reflections om the Difficulty of Translation 265

Furthermore, Ho-shang-kung’s commentary quoted in [in seems to
make the point still more explicit:

e F W Tl FANMARZ R, T

All that the couplet purports to say is that a true philosopher need not be
a walking encyclopedia and that a2 man of encyclopedic learning is not
necessarily a true philosopher. After giving the couplet 2 Chestertonian
twist, “The knowing one is no scholar. The scholar is ignorant,” our
translator turns to his oracle: “The knowing one is the knowing Taoist.
The unlearned one comprehends unity at the origin, The scholar sees
and hears much, bur as he is ignorant, he loses whar is important and
true.”” His translation of the [-/in quotation is no less origmal: “Who
knows Tao and preserves unity is surely no scholar. As he sees and hears
much, he loses what is more important. Therefore he is ignorant.” It
looks as though the translaror could nor see the gloss for paraphrase, or
the pedant for the preacher. :

A Chin dynasty poet wrote a touching poem on “The Desecration of
the Han Tombs,” in which occurs the line: 32 4% i% — #%. A remark-
ably competent translator renders it as “Of earth they have carried
away more than one handful” (second edition: “crumbled” for “‘carried
away"’) and informs his readers in a foomote, “In the early days of the
dynasty a man stole a handful of earth from the imperial tombs, and was
executed by the police. The emperor was furious at the lightess of the
punishment.” (Second edition: “In the early days of the Han dynasty a
man who stole one handful of earth from the Imperial Tombs was pur to
death.”’) The story refers to Shih-chi 102 (or Han-shu 30), where it is
told that when the chief justice of the empire, Chang Shih-chih, sen-
tenced to death a man who stole a jade ring from the temple of the
founder of the Han dynasty, the emperor Wen-ti was furious at the
lightness of the sentence and wanted to exterminate the man's entire
family, but that Chang Shih-chih stood firm on the text of the criminal
code and tried ro make the emperor reasonable by asking him what se-
verer sentence remained to mete out to the man who should (Heaven for-
d, ¥, —) carry away a handful of earth from the romb of the later em-
peror, upon which the emperor had to satisfy himself with confirming
the original sentence. As commentators agree, the phrase “to carry away
a handful of earth” is a cuphemism for “to desecrate the imperial tomb.”
There is no question of anybody’s desecrating the tomb “in the early
days” of the Han dynasty.

How, then, do absurdities like these come about? Lapsus calami? De-
ficiency in love? Or (as St. John of the Cross would have said) un no 5
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qué? It is easy to say thar there is such a thing as sheer incompetence in
comprehending a foreign langnage and a system of alien and often “sub-
versive” thoughts enmeshed in that language, and to prescribe 3 strict
and sensible regimen in the Sinological techniques to cure such a malady;
But the matter goes a bit deeper than that. For the so-called Chinese lan-
guage is a really froward child, a most recalcitrant thing in the hand of
the logical-minded.

The Literary Revolution may be viewed as in part an arrempt
eliminate some of its recalcitrance. The original program for that revo-
lution was something far more comprehensive in scope than a mere
restoration of the spoken language as the literary medium, for it de-
manded rhat all allusions, clichés, parallelism, stock-in-trade emotions,
and ancienr rradition be thrown overboard; it insisted on grammar, con-
tent, and colloquialisms. But the revolution started a bir roo lare for the
students of Chinese literature., Practically every important piece of writ-
ing dating before 1916 (and even some subsequent to that date) abounds
in allusions, clichés, parallelism, stock-in-trade emotions, and ancient
tradition with little grammar and sometimes with less content to speak
of. (It is in a way a blessing in disguise that colloguialisms were not the
order of the day; which of us do not groan when we try to read Yiian
drama, wrirten in the dead colloquial speech of the time?) In fact,
“obscurity, erudition, allusiveness, . . ."" as a eritic m Partisan Review
describes the modemist poetry of Europe and America, have always
characrerized Chinese literary style.

T. E. Hulme, the ancestor of Imagism and Amygism, once wrote:
“Personally | am of course in favor of the complete destruction of all
verse more than twenty years old," If there had been a dozen or more
Ch'in-shih-huang-ti (First Emperor of all China, burner of the books),
the state of Chinese literature could have been more accessible to Sino-
logical comprehension. Bur there was only one Ch'in-shih-huang-ti.
And, by the nature of things, it is doubtful if more than one could have
been rolerated. As Hulme continues, “But that happy event will not, 1
am afraid, ake place until Plato’s desire has been realized and a minor
poet has become dicrator.” (Perhaps Ch'in-shih-huang-ti was a mimor
poct.)

2, Text and Context
FPenszamo perche nom sappiame.
A rranslaror must comprehend the texe he is rranslating in the light of

its own context as well as of that of other rexts. He cannot be o subtle
about this marter; it would be nothing short of folly to translate a pas-
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sage before he is perfectly satisfied with the text and can explain every
word in it. He must, furthermore, look into variant editions and com-
pare the basic text with the fragments and excerpts as quoted elsewhere,
such as T"ai-p'ing Yii-lan, etc. It is very fortunate that a large number of
Chinese texts are duplicated: a huge segment of Han-shu is almost, but
not quite, identical with Shik-chi, which in irs turn overlaps with many
pre-Ch'in rexts; there are also two T ang-shu, two W-tai-shik, and two
Yiian-shih. A translator has to compare his text with a parallel passage in
other books before he is entitled to feel satisfied with his comprehension.

He must furthermore make a thorough study of all available scholia.
True, most of them are rather silly and stuffy; yet a translator will profit
much if he assesses them for what they are worth. In shorr, a translator
must comprehend not only his text but also its numerous glosses, acrual
and possible. If he cannot understand the language of the scholiasts, he
would be well advised to postpone his translation until he is competent
in this respect.

Take, for example, the sentence:

Bl g 5, 9 3o df @ 2 3.

It 1s translared: **You may say that they didn't go the right way abour
their business, but you must know that it is really the faule of the
times.” What the passage means is that the two men who applied their
ingenuity to the invention of bagatelles like the opium lamp and the
smoking pipe were misguided, hence they deserved to remain in obscu-
rity, and yet it is to be conceded that, had they been citizens of Furope
or America, they could have made themselves famous by rheir inven-
tions. It defimrely does not mean thar they were ignorant of the value of
publicity. The phrase ¥ wj -« %, of course, alludes o Hsiin-tzu
(4k 40 &):
AN A T e e, Al RoSw 4T T
R E MR, e TR, R G e 4, 0] 1) 4h
HE B EFREY e,

The meaning of the original rext may come out more accurarely in:

“You may blame them for their misguided intelligence, yer you will

have 1o agree with me thar their obscurity was due 1o a lack of oppor-

tunity."” This sounds a livtle non sequitur, bur this is what was inrended.
Another instructive example is the passage

+ Hive Han, 4 WLek g,

translated as follows: A man will die for the one who appreciates him;
a woman will beautify herself for the one who pleases her.”” The text,
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found in Shik-chi 86, is derived from Chan-kuo T5'¢ (Chao-ts'e). Ssu-ma
Ch'ien himself uses this sentence in his letzer to Jen An, where he alters
52 to R (see Wen-hstian 41; the letter is also in Han-shu 62, where the
two 4 are omitted). Whether 4 means “to please me” or “to be
pleased in me™ is a minor point, but the translator could have been
a bit more painstaking and accurate. Li Hsiang's paraphrase
d k& L inE & 5 £ 5 (in Wen-hsian) definitely shows thar the
translation may be revised: ©. . . A woman will beautify herself for the
man who is pleased in her.” Why nor even “for her lover”?

Of course it is not an easy matter to evaluate glosses and commen-
taries. Some of the Ch'ing scholars have thrown much lighr on ancient
texts; hence a student of, say, the Shih, must acquaint himself with
Ch'en Huan's contributions. Bur it is quite likely that the writer of the
text the translator is interested in, and who is quoting the Shik, may not
have followed or anticipated Ch'en Huan's interpretations; he may have
been a follower of Chu Hsi. In other words, the translator must decide
which interpretation the writer had in mind when he adopted the par-
ticular Shih passage,

Another serious rask for the translator is to be critical of his text.
The sentence & (£ 4L £ & % 44 £ & # is nonsensical; it cannot
be translated. Bur a translator has interpreted the passage as: “On one
occasion they were looking at a picture of the emperor Shun gazing at
[his wives] E-huang and Nii-ying.” As the text does not make sense, the
translator ought to have emended it before translating. The emendation
should be made on the basis of the original Ts"ao Chih text: either as
Foi bl d, 8k § = 43, A 4h £ &+ H (“Onone occasion she was
looking at pictures in his company: they were inspecting the portraits of
the Emperor Shun [and his entourage], when they saw the porerair of
E-huang and Ni-ying") as in T ai-p'ing Yii-lan; or as

T LT 8 58 < 4, L 3+ 3
(*'On one occasion, etc., when they visited the remple of Shun, they saw
the portraits of E-huang and Nii-ying") as in l-wen Lei-chii. (The second
reading seems 1o be inferior.) At any rate, there is no question of the
good emperor's leering at his wives in public.

The sentence

REEA Mt LT S L3 o, Farie, §FH4 2

is rranslated: “Under the later Han, ‘the Empress Ma, [termed] “Ii-
lustrious Virtue,” consort of Kuang Wa Ti, was as beautiful in face as
she was great in virtue, so thar the Emperor took much delight in her.' =
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Now the empress Ma was not the consort of Kuang Wa Ti butof his
son Ming Ti, hence the character vj] here. The text seems ro be derived
from an essay of T"ao Chih (now existing in excerpts in T"ai-p'ing Vii-
lan 137 and 750 and l-wen Lei-chii 74), where the telltale £ 3% does
not occur. (The translator could have looked into Giles's Biographical
Dictignary, which he seems to be familiar with, under No. 1471, “Ma
Hou” #, %, where the information is correctly given.) wp i, then,
means “‘Consort of Ming-u and canonized ‘Virtuous.' ** Furthermore,
91 in the canonization is supposed to mean ¥ ¥2 = & (ie, it
means “‘omnilucent,” notr “illustrious™). Incidentally, “illustrious”
seems to be a favorite word with Sinologists: a newcomer thinks he is
improving on MM. Bynner and Kiang by translating # 4 1 = %
as “Because 1 lack ralent, the slfustrious ruler has rejected me.” Of
course, ¢f i means “a wise ruler,” as Bynner and Kiang have it. The
phrase always refers 1o the intelligence of a ruler as in af =
in Shu (“intelligent kings,” Legge's translation, p. $26), and in
®fl £ 43 3] & 23 £ 43 37 in Hsiin-t2d,

The problem of context can be best illustrated by an acrual example.
When James Legge makes Mencius say (The Works of Mencius, pp.
321-22), *“The great man does not think beforehand of his words that
they may be sincere, nor of his actions that they may be resolure;—he
simply speaks and does what is right,” it is not fair ro father on Mencius
the intention to absolve the grear man from sinceriry of words and reso-
luteness of action. Yer one of the acutest minds in the Wesr can com-
ment: **The opportunism which has been regarded as the chief meric and
the chief defect of Confucianism shows clearly here.”” Does it? Whar
was it that Mencios had in mind when he made “this rather sinister
seeming pronouncement” ? Opportunist as he may now and then have
been in acrual life, Mencius was nor preaching anything very sinister,
for he was merely trying to make more precise what Confucius had
said. Once asked by Tzii-kung to describe an “‘officer" (shik), Confucius
deseribed three types, in the following anticlimactic scale—a man with
the sense of shame in him, never failing in his mission for the sovereign;
a man praised for filial piety and fraternal love; and “‘a man who makes
point of sincerity in his words and resolureness in his actions, a truly
obstinate lirde man,” & 245, 5 = £, 5% 58 2 4. A 3% Now,
Mencius probably was asked to describe a great man (fta-fen);
and he chose to state the opposite of what Confucius described
as “a little man,” by inserting the negarive pu into the two Con-
fucian sentences and adding something positive after them:
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XA HF T AdE T o R, K e As Ezra Pound once
wrote, “Mencius nowhere tumns against K'ung, all of Mencius 1s im-
plicit in K'ung's doctrine”™ (see The Criterion, July, 1938). The poet him-
self translates the passage in question as follows:
not words whereto to be faithful
nar deeds that they be resolute

only thar bird-hearted equity make rimber
and lay hold of the earch.

There is no compromise in this version (except the compromise with
popular etymology in the last two lines). In spite of the facr that Men-
cius’ mind has been analyzed and his book is used in classrooms, it does

nor seem always to be easy to understand Mencius' text in the light of
contexr,

3. Rhetoric and Sentiment

Tain't what 2 man sez, but wot he means that the rraducer has got
to hring over.

Bernard Berenson, in his Sketeh far a Self-portrait, has recently thrown
down the gauntler to translators from the Chinese:

When ane comes to German and attempts to translare its abstrace and qualisstive
rerms the task is fraught with almost insurmountable difficulties, as the English or French
or Italian versinas of Germian poers and philosophers prove amply. Yet, though many of
us have aliving language group to help us out, who can offer 3 contemporary sarisfactory
rendering of Geaniit? When it is a question of Greek—Plato, for instance—how convey

in any speech of today the exact meaning of cwdpocden? Then dare o rranslace the an-
cient Chinese and Indian thinkers,

Surely, most of us wince ar this challenge, for it is a very serious one.
And the reason why such a challenge is so difficult to meer is that we
know very little of what mighe be called the rhetoric and sennment of
the ancient Chinese thinkers, If it is true, as T. S, Eliot says in The
Sacred Wood, that “an understanding of Elizabethan rhetoric is as essen-
tial to the appreciation of Elizabethan literarure as an understanding of
Victorian sentiment 1s essential to the appreciation of Victorian litera-
ture and George Wyndham," affairs are still more complicated in the
case of Chinese writers and thinkers. Where nothing is obsolete or even
obsolescent and all writers of repuration are conscious of and groan un-
der the dead weight of the past, it is no easy matrer to disentangle true
sentiment from false thetoric, to distinguish berween tradition and indi-
viduality, o discriminare a seatiment of the heart from mere lip service
to respectable rhetorical devices—in shorr, to place every word in the
proper perspecuve of space and time.
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There is a good example illustrating the rherorical aspect: in the
“Canon of Shun" we read

F b WWARF ARwmk e s,

There has been some earnest controversy over the precise meaning of
this passage. In spite of the fact thar the first two sentences have been
bandied about by almost every literary historian or enirtic, it is a moot
point whether to take the words ar their face values (if there are such
things). Moreover, the matter becomes complicated when each writer
appropriates the sentences in his own fashion and makes them purt on
some new coloring, withour being aware (1 have the remerity to asserr)
of their rhetorical nature.,

1f “psychosinology™ (we must thank the author of Firnegans Wake for
invenring this handy word) is a necessary discipline (how else do we
hope to get ar each writer's sentiment?), “etymosinology.” otherwise
known as “'the ideogrammatic method,” is usually frowned upon. But
we will have to apply the methodology of thar discredited discipline 10
evaluate the first two senrences of Shun’s definition. We all know that
3§ i < *sag and % 157 < *rag were o all intents and purposes
homophonous in ancienr phonology; furthermore, the ¥ element of
4% and the character £ have an identical component, £ (degenerated
in convenrionahzed writings o =); finally, . the other component of
¥, is the same as the second character in the first sentence. In other
words, the sentence is a very clever bur essentially erymological or
etymosinological trick. In fact, the Shil-ming 4§ &, whose character-
istic feature is its definition by homophones, defines 44 a8 = &,
% & 45 2 .8 In the second sentence, % & 4, none of the three
characters is homophonous; but we must note that ane component of the
first character in the phrase stands independently as the third characrer.
To thar extent the second sentence is also an etymological definition.

How seriously, then, do we have to ke those two statements?
Erymology by itself lends neither credit nor diseredir to any definition;
only when it excludes all other things does it become suspect. A transla-
tor faced with a passage like the above musr see it in its true light before
he artempts to comprehend its import or sentiment. Furthermore, he
ought to interpret all subsequent adoprions of such a passage (e.g.. n
Liu Hsich's Wen-hsin Tiao-lung) in the light of the adopters’ inferred
understanding of the original passage. A verirable Chinese box indeed.

Years ago G, L. Dickinson wrote, naively [ am sure, of Chinese
poetry: “lris of all poetry | know the most human and the least symbol-
ic or romantic. It contemplates life just as it presents irself, without any
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veil of ideas; any rhetoric or sentiment.” Many of us would agree with
most of this statement; it is not for nothing that Dickinson claimed to
have been a Chinaman in one of his former incarnations. But “without
rhetoric or sentiment”? Of course, Dickinson is here using the two
words in slightly different senses from Elior; perhaps he meant that
Chinese poetry is entirely sincere and without cant. And yet there is
enough of rhetoric and sentiment—even in Dickinsonian senses—in
Chinese poetry and prose to confuse innocent translators.

The second aspect, that of sentiment, may be better rreated in con-
nection with a word that has played a paramount role in the history of
China and seems to have lost not a particle of its efficacy today. I mean
& or A &,

We hear often of the so-called oriental contempt for human life. China
may be a part of Orient or, as Dickinson and Harold Acton would insist,
may not be one, bur the salient feature of Chinese political philosaphy
has always been its attention to the idea of the people. In fact, &, has
always been identified with Homo sapiens and never with Homo pekmensis
alone. It is a word which never has sunk as low as “yulgar,” “plebeian,”
“popular,” “le bas peuple” (F £ never meant anything of this sort),
“peuple’ (used as an adjective), “populace™ (as in Matthew Amold's
renowned tripartite classification of English society into Barbarians,
Philistines, and Populace),

It would be the height of folly to believe thar the Chinese have always
realized their political ideal. Nor is it relevant to discussthe gap berween
ideal and action here, for our immediate concern is with the simple
words min and jen-min. The problem for the translator, then, boils
down to this: Has he done justice ro the full connotation of those words
by rendering them as “the people™? Is there any other way of rendering
them?

More or less allied with the problem of rhetoric and sentiment is the
annoying nature of Chinese literary style in general. In mose of the
civilized languages the two categories of prose and verse are usually
distinguished more or less sharply. Speaking of prose rhythm, George
Saintsbury wrote: “The great principle of foor arrangement in prose
and of Prose Rhythm, is Variety.” With regard to diction and other
technical devices, T. E. Hulme thoughe that “prose [is] a museum where
all the old weapans of poerry [are] kept” It is, on the other hand,
pretty much of an impossibility to demarcate between the two cate-
gories in the Chinese literature of the past. If they have developed as
more or less separare entiaes in the West, they coalesce and merge in
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Chinese; in fact, it would not be incorrect to say thar the genius of Chi-
nese prose is verse. Take the case of pien-t'i~-wen, “parallel prose.” Is it
prose or verse? (Thar some of the things written in this genre are any-
thing but poetry is beyond question, but it is not so simple o decide
whether parallel prose is verse or prose.) And parallelism or symmetry
are ingrained in Chinese thinking.

In the West a prosateur who writes blank verse is the bute of critics;
Charles Dickens with his “As we struggle on, / nearer and nearer to the
sea, from which / this mighty wind was blowing dead on shore, / its
force became more and more / terrific, etc.,” has served as an object
lesson. But a Chinese prosateur is all the more appreciated for the blank
verse he mighe scarrer through his prose writing.

The matter becomes still more complicated when we consider the
appalling amount of evocarion in Chinese prose. It is not only in regard
to rhythm and diction that Chinese prose approaches verse but also in
the quality known specifically as poetic. When a well-known student of
Chinese art translates a verse inscription on a painting as a piece of
prose, chopping the lines into bars of two, three, or even eight, nine
characters, we cannot simply deplore his incompetence; ir must be quite
difficulr ro recognize verse as verse. The same applies to the Japanese
musicologist who punctuated a li-shik (“regular verse”) as if it were a
fz’'u; probably he also thought it was a piece of prose.

4. Farataxis versus Syntaxis
Far purposes of eranslarion one has to cut various knots, and make
arbitrary decisions.

Most Chinese texts can be readily puncruared; moreover, a large
number of important rexts have been printed with puncruation marks,
especially those reprinted in recent years, If a translator cannor cor-
rectly put dots and circles in the body of his rexr, obviously he is not
ready for translation; he will have to wait some more years.

A serious problem, however, remains; it is not to be disposed of so
lightly. Unless the translator is really competent, he will be ar a loss to
obrain syntaxis out of the predominantly paratactical structare of Chi-
nese texts. For the so-called puncruation marks in Chinese texts, which
any school child of ten can pur down, represent nothing much beyond
breathing pauses. They are neither grammatical nor logical.

There are, of course, two kinds of parataxis; one in the strict sense of
the word, and the other in a loose sense. When Louis MacNeice (Mod-
ern Foetry [1938]) speaks of Arthur Waley's translation of Ode No. 26:
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Tossed is thar cypress boat,
Wave-tossed it Roats;
My heare is in rurmail, | cannor sleep.

(LN S LR e R
TX AL T &k, 4o % 15 &

as paratactical, he is using the word in the strict sense. The problem
that concerns us here is not poetic devices like this but how o group a
series of breath-units (called ehil) into logically coalescent unirs. Take
the passage: My humble opinion is this concerning Master Ch'ang,
who undertook the practice of art while dwelling amid the shadows of
the North, and was truly comperent withour ever having received the
culrural influence of the Middle Kingdom; who could not be moved by
force nor beguiled by profit: this was indeed a max! How could it have
been easy to get hold of him?” It is hard to understand whar these sen-
tences mean. Quire possibly the translator did not have access o a
syntactcally puncruated texr, which would read:

Bk By 4 KRR 2 ML T )
AR, R A F T AR T Tl ik ),
PrA 2, 8 b i% 3,

The rranslator must have punctuated the text something like the follow-
ing:
Bord b BIRE, £ o Il 2N Tkt A
TR GE T T vA Wi, T vA ) dh; 0 A%
Al §af R,

If the correct syntactical punctuation is followed, the rext may be trans-
lated: T would like to observe:—Master Ch'ang, a devoree of art,
cannot be moved by force nor beguiled by profit, in spite of the fact that
he lives in the Northern Land where Chinese civilization has not pene-
trated. In other words, this man is a rare phenomenon.” (Here the two
characters % 4& are only emphatic; they do not mean that the painter
was a competent artist. The lasc four characters £ B i§ & merely
mean “How is it possible that such a man exists?")

A rather instructive example is furnished by 4 recent translation from
the biography of the poet Meng Hao-jan in Hsin T ang-shu: “[Already]
in his youth, he loved steadfasmess and righteousness, and liked to help
people in distress.” This should sound strange to anyone who has done
any translarion: what connection is there berween the poet’s love of
steadfastness and of righteousness and his willingness to help others?
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Now, the text has:
b AR it &L A A E F

It is possible that the translator was awarc of Legoe’s translation of the
Confucian sentence X i & F § £ & 43 %, “Now the man of dis-
tinction is solid and straightforward, and loves righteousness™ (Analects,
X1, 20). But how does one love steadfastness? Did the poer love that
quality in other people? or in himself, or is it that the poer was steadfast
himself? If so, steadfastness in what? “Steadfastness and righreousness”
for chieh-i is, to be sure, far berter here than Giles's “chaste and
good,—as a widow who does not remarry,” Nor do the examples given
in Pei-wen Yim-fu (widows who remained steadfast to their late hus-
bands” memory, a girl who took revenge on her father's killer by killing
him, men who held fast to the course of life their conscience had dic-
tated to them) fir with the context in question, Bur Meng Hao-jan (re-
markable a personality as he was) was not particularly distinguished for
chieh-i in the usual sense; the translation strikes a false note.

As the translator himself knows, the passage is derived or rewritten
from Wang Shih-yiian’s preface to the collected poems of Meng Hao-
Jan:

Pt 4ol 2 K 2.

Which sounds very much like Ssu-ma Ch'ien’s prefatory remark on his
chapter on knight-errants:

AT AT — 42 X & $;
AL, i d — & & 4 w5,

except thar Ssu-ma Ch'ien uses 4= in place of Wang Shih-yiian's & .

The writer who penned the Hsin T ang-shu passage must have in-
tended it to be a syntactical, nora paratactical, sentence; that is, he was
not enumerating three qualities that disunguished Meng Hao-jan's
youth (love of sreadfastness, love of righreousness, and readiness to
come to men in distress) ; he rather expected his readers to puncruate the
sentence as follows:

ik ay A& 4w R

Moreover, he must have used 3 either as a synonym of & or as its
qualifier or even intensifier; at any rate, he must have thought  +5 &
was not thythmic enough. In other words, all he intended was that
Meng Hao-jan was fond of playing the role of a knight-errant, for he
was ready to come w the help of anyone in distress. The phrase 43 3 &,
then, must mean the same thing as 43 & or % & in the following
sentences from Fer-wen Viin-fu:
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E 10t as Kansb (LB S, 45180k 82 5 R £ 4R
1A, FAz k. Az pibm AL F D)
CER T I AU W R AR Y T V)

The phrase 43 & occurs also in the colloquial saying 2. - &3 &.
If & is translated as “righteousness,” the translaror must wam the
reader that he is using the word in the sense of Hebrew zedokah, “jus-
tice, righteousness,” which stands for “charity,” for % in the Hisin
T ang-shu does not connote the same thing as when the word is joined
with 44 or 7, erc.

As a syntactical sentence, the passage should then mean: “As a
youth he was generous to other people, always ready to help them when
they were in distress.”

3. Farticles and Principles

You crush all particles down into close conformity, and walk
back and forth on them,

It is forrunare that few Sinologists, except those who are still serug-
gling with their characters, have been victimized by particle specialists.
Quite justifiably, they leave their particles to take care of themselves.
Particle books are necessary evils: a standard trearise (P'ei Hsiich-hai),
very valuable for the number of illustrative examples, is a delectably
concocted olla podrida of grammarical and lexicographical equations.
And what cquations indeed! The final & is first equated with #, under
which heading instances of its intetrogative and interjective usages are
marshalled; then it is equated with ., &, and &, the illustrative pas-
sages put under each of these equations being all indicative sentences.
That is, the particle fu seems to spice almost any kind of sentence. The
truth of the matter is that it is not the particle which makes a sentence
indicative, etc., for the sentence itself is already indicarive enongh, with
or without the additional seasoning.

A paralle! instance is furnished by a textbook meant for classroom
use, in which §, which is more or less a colloquial counterpart of the
final X, is handled in the same fashion; only that the author, who inci-
dentally does not go into any equation, invents a special category called
“idiomatic” into which he puts a phrase like 3£ £ &, “bien entendu.”

Our quarrel with the analytic particlist is that his work, legirimate
and often necessary as it is, stops with analysis. We are justified in de-
manding that such an expert, who does not mind spending his time and
energy on such rarefied things, give us some over-all and synthesizing
outlook, an outlook that would tell us why a particle behaves as it does
and not otherwise. He should call quits with his in-gathering of particles
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and samples, which has become as recherché as Eric Partridge's study of
Shakespeare's bawdy, and with his penerrating analysis, as raffiniert as
in the Kama Sutra, He should instead think boldly on the larger plane of
his problem.

A rentative suggestion may be offered ro such a student. All parricles
are divided, like Caesar’s Gallia, into three tribes: functional particles
(e.g., pronominal &), which should be dealt with as a regular part of
specch; decorative particles (like £ in certain context), ubiquitous in
parallel prose and allied genres; and attitudinizing particles, which con-
vey the writer's mood roward the statement to which they are arrached.
(There is another category of particles, which grammarians call ¥} or
%4 & or 82 ¥, “expletives,” out of sheer despair, because they are
ignorant of their real functions. Bu this class may rurmn out ro belong to
one of the three categories mentioned above.)

Take the Confucian saying #i 4. 5 e 4. The last i is generally ac-
cepred as expressing the speaker’s modesty (or mock-modesty) because
it expresses the conclusion drawn from a supposition, whether expressed
or not, In the present case, the protasis is a gentleman (3 la Confucius)
and his activities; Confucius is here making the statement 2'u-ta with
his idealized gentleman as the frame of reference or even as the point of
departure. The compound erh-i (% e.) is translated, in the classroom
cant, with “and that's all.”" But from what point of view? The heretical
translation, “Problem of style? Ger the meaning across and then stop,"
seems to prove that the translator took erh-i as referring to or continuing
the act expressed in the verb ta. What Confucius intended to say was
probably something like this: “As for your question abour the problem
of style, there is nothing more for me to say in answer than that you
should be able to ger your meaning across,” Which should have re-
minded the interrogator of the poor estimate Confucius had of a mere
“literary”” man, who may be eloquent with the three hundred odes but
performs miserably as an ambassador. In short, it is a mistake to read
such particles into the words of the statement itself. Atritudinizing par-
ticles, then, have to be given a psychological and even a psychoanalyrical
treatment.

When it comes to decorative particles, a rotally different approach is
needed: an aestheric treatment. A convenient parallel is to be found in
the practice of calligraphy. As is well known, no calligrapher starts a
stroke abruptly; he rather deploys and maneuvers for a while the forces
of his brush back and forth, up and down. Then he carries his brush
resolutely forward until he reaches a point where the direction is to
change; here he does the same thing as in the beginning. Nor does he lift
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the brush without waming, for he rarries a while before he completes the
stroke. Just as there are many ways of execuring the initial, medial, and
final stages in execuring a stroke (sce the Eight Techmigues of Yung,
# % -\ 4»), there are any number of particles for the initial, medial,
and final positions in a sentence. Take for example the beginning of Ou-
yang Hisiu’s essay,
M E M i E S E i, F A R gL
Wy Ak A M 2ok 5 A F 2 4R &

The three % can hardly be called functional. In fact, aceording to Chu
Hsi, Ou-yang Hsiu did not insert the first two erk in the original draft;
ir was probably for rhetorical or decorative reasons thar Ou-yang Hsiu
mserred them later, for they would make the first sentences less abrupt:
The reader has to take a pause when he comes to erh, looking backward
to the two conventional and hence challenging words and looking for-
ward, with certain anticipation, to what is coming; in a way, Ou-yang
Hsiu is playing a car-and-mouse game with his reader, Thus considered,
the two initial erk are merely stylistic, It is baffling, therefore, to under-
stand what Dr. Walter Simon means when he asserts that the parucle
erh placed before “the verb of which ir is the object” contributes to
“greater precision of thought™ (cf. Asia Major, New Series, 11, 1). The
two chik here are also quite superfluous medial particles. The final 2,
of course, belongs o the third category, bur it has also a rherorical use
here: by its assertative foree it challenges the reader to think, and (if he
is so minded) to disagree even; bur, if he wants 1o read on, he has 10
nt the truth of the statement pro remr ar least.

Frankly, all these particles could have been excised withour damaging
an iota of the writer's meaning and attitude; even the functional &,
which subsumes the two preceding sentences, could have been omitted.
I % £ 4540, F 4 M 26 Aty fr B, S S et could have
conveyed everything meant and implied in the original passage; the
reader could take recourse to, what John Addington Symonds in his
book on blank verse terms, “sense and pauses™ in his own fashion. In-
deed, the characteristic feature of parnicles, as far as they are of the
second and/or third category, is their dispensability.

This being so, it is wisdom not to translate parricles at all rather than
to translate wrongly; rather suppressio veri than suggestio falsi. As long
as particlists do not come forth with some synthetic suggestions, the
principle of particles can be stared thus: Particles are like pornography:
one may study them if one has a taste for them and one oughr to know
them (just as Tseng-tzii maintained the necessiry of knowing the art of
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burglary in order to prorect his property), but it is not wise to talk
abour them publicly.

The Hsin T ang-shu sentence 4 = + 7 & & if is faultlessly ren-
dered in: “Ar the age of forty, he finally traveled to the capital.” But
the translaror must give himself away in a footnorte: “Possibly the par-
ticle mai 7 here merely serves to connect the preceding adverhial
phrase with the predicare. But I believe it fits the context better ro take
it in the sense of *finally,” *ac last.” Lirerati interested in an official career
usually went to the capital when they were about thirty years old.”
The origmal Chiu T ang-shu, however, has: F = + £ @t 3 ¢},
which shows thar the Hsin T ang-shu writer altered % to 75 , He could
equally well have altered it ro & or 44, or even omirtted it alrogether.
When the translator wrote “finally”” he was not translating 7 but was
merely interpolating a felicitous word. One wonders how he would
have translated all the i (%) occurring in the spirited story of
Hsiang Yii in Shik-chi. (Chavannes didn’t.) Would he also translare the
rwenty . n Ou-yang Hsiu's piece #8 3 & je.? (Giles didn't.)

It seems thar the Anglican archbishop of Quebec was right when he
said, “Logical-minded unimaginative people make great mistakes by
scudying the texts wo intensively. . . . You need ro relax—to open your
heart—to listen.”

6. Quotation and Allusion
| have heard chat the finest flower of Chinese education is thar
which, stecped in the Chinese classics, ean convey in three pages of
allusive writing; to the right readecs, what would otherwise take
thirry.
' E. E. Kerere

Allusive style, of course, is not the monopoly of Chinese literature;
it is a truly universal aspect of all literatures, past and present. The
modernist poetry in the West seems to vie with ancient Chinese livera-
ture in this respect. We know that in spite of vociferous denunciation
The Waste Land has been translared into several languages by men with-
out serious claims to comprehending all the bétes noires of the Saturday
Review of Literature; and yet they seem to have produced tolerably
accurate versions.

Whether because of the supposedly abysmal gulf berween the Cly-
nese mind and occidental mentality or for other reasons, Sinological
translators seem  stumble very frequently over quorations and allu-
sions. Yer, one cannot but admire the rolerably accurate versions they
have produced in spite of the odds. The fact is, it is almost always re-
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warding to track down the immediate and nltimate sources of allusions
and quotations, for more often than not they are glossed or commented
on in those sources; hence, a translator works against odds, by despising
those sources.

The sentence

LT, ML F e, R F BT L

is rendered: “In the scriprures there is the saying: whoever adds to the
honor and renown of his parents will be successful, whoever disgraces
his parents will be unsuccessful.”” What seriptures? Certainly not Exod.
20:12 (“Honor thy father and thy mother . . .”")? Had the translator
looked into Li-chi, “Nei-tse,” he would have found that in

LML L. TS L w0
Ak 106 # 4 A 2T

where the key word kus means, as Cheng Hsiian says, ;& (“resolute,
unwavering’’). “Certe perficiet . . . certe non perficiet” (Couvreur).

It is not difficult to discover the locus dlassicus, but it is, on the other
hand, not 5o easy to be able to recognize a quotation or allusion as such;
a second sight or a sixth sense is perhaps needed for this. The most dif-
ficult and most important thing for the translator, however, is to be able
to evaluare the quoted passage in the context of the text he is translating.
It is not enough to refer the reader to the Josus classicus or quote someone
else’s translation of the passage. For it often happens thar the wrirer of
the text may not have interpreted the passage in question in the same
way as the translator thinks, on the best authority, it should be inter-
preted. Furthermore, it is quite possible that the writer was not a con-
scientious scholar; he may have quoted the passage indirectly from a
secondhand source. A parallel instance is furnished by the later French
Symbolists who thought they were true disciples of Edgar Allan Poe, all
the while they were misinterpreting him on the basis of a secondhand
authority.

Literary history has neglected this ss of misinterpretation and misunderstand-
ing. We need to imwtipﬁ, not the d:E::Ec chains of influence where we can show that
one writer copied another in literal detail, bue the more fascinating chains which link
one poct to anather he has never read but only read about or heard abourt, whose ideas
vaguely appechended or even misapprehended serve as canalytic agents for his own
development [Jacob Isaacs, The Background of Modern Poctry).

S To give a concrete example, Lu Chi's Wen-fu has the following two
nes;

HE e s . wdapme)in 2 8d 50
S -
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What does Lu Chi mean by #} if., which is here made parallel o
3L 3.2 In my version in the Harvard Journal of Asiatic Studies 1 rendered
the last line with “Essentially, words must communicate, and reason
must dominare; prolixity and long-windedness are not commendable,”
and referred the reader to Legge's Analects, page 305. This bare refer-
ence to an existing translation is highly irresponsible, not much more
creditable than the total silence maintained by the three previous trans-
lators. From the very fact thar the two lines conraining the phrase con-
clude a discussion of the ren genres, it seems bevond doubr that Lu Chi
did not take the Confucian saying #j it % & & in the usual accepta-
tion. The traditional interpretation of this enigmatic saying seems to
have gone into Legge's translation: *In language it is simply required
that it convey the meaning.” That is, a gentleman as idealized by Confu-
cius was essentially a Homo politicus, whose interest in life should bemuch
more comprehensive than mere stylistic accomplishment; hence, he has
no time to waste on polishing his literary ability, forallhe hasto do is to
be able to make others understand him—a sentiment which is so poign-
antly echoed by Hsiang Yii when he said that all he wanted in the art of
letrers was the ability to writedown his name (# % vz s 48 2 & 2.).
And this interpretation seems to have been in Yen Fu's mind when he set
up as desiderara of translation 43 id #4, “Accuracy, Intelligibility,
Elegance.”

It is, however, doubtful if Lu Chi accepted this interpretation in his
context, especially when he rounds out the paragraph (or strophe) with
an injuncton against prolixity and long-windedness. It is quite possible
that he intended what Ezra Pound meant when he inrerpreted the Con-
fucian saying with

in digcourse whar marters is
to get it across ¢ poi barta.

[f he did, there is no question of Lu Chi’s “vaguely apprehending”
the Confucian meaning; a scholar of no mean accomplishment, he must
have wilfully distorted the imporr of the Sage.

And | like Augustine Birrel. | happened to correct him when he said that the Apocry-
pha was not read in the Church services; and again when he said that Elihu the Jebusite
was one of Job's comforters. He tried to override me in both points, bur I called for 2
Bible and proved them. He said, glowering very kindly at me: "T will say to you what
Thomas Carlyle once said to a young man who caughe him out in 2 misquotation,
"Young man, you zre heading straighe for the pit of Hell?" "

Like Robert Graves, the Sinological student has to cite Scripture for
his purpose, unmindful of the consequence.
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7. Grammmar and Dictionary
Lisez, lisez; jerez la grammaire.
Gustave ScrLecry,
Un dictiennaire peut toujours &ire amélinré.
Cuavaxnrs

In recent years a number of vemacular grammarians, some of them
derermined to live down the allegedly idiosyncratic analogic or anagogic
or even hifocal reasoning of the Chinese, have been producing gram-
matical treatises. And there have been also no small number of Sinolo-
gists who, laudably following the dictum docendo discimus, do not seem
to mind washing their dirty linen in public. When in 1916 Mr. Hu Shih
wrote to the editor of the Hsin Cl'ing-nien advocating Literary Revolu-
tion, he managed to pur “Insist on Grammar™ as one of the eight points
i his program. This is a bit surprising because such a schoolmasterly
Gebot was not to be found in the Imagist credos which must have in-
spired that program, But it is not so surprising ro see Ch'en Tu-hsin (the
editor of the journal) and Ch'ien Hsiian-t'ung reacting violently against
that injuncrion.

Ch'en Tu-hsiu thought (and Ch'ien Hsilan-t'ung confirmed it) that, as
grammar in the usual senses of the word does not exist in Chinese, what
Dr. Hu Shih considered to be grammar should be, as had always been,
relegated 1o Seilistik (or rhetoric). Probably the writer had in mind Yi
Yiieh's Ku-shu I-i Chii-li and its continuations. At any rate, it cannot be
seriously disputed thar books like thar have more use for Sinological
students than Gabelentz or even Stanislas Julien. Gustave Schlegel was
not the best of Sinologists; yet he had a modicum of sound sense when he
advised his students to forger their grammar. Indeed, no one has ever
learned to read ancient Chinese texts from analytical grammar; a warn-
g example is that of Angelo Zortoli, S.J., who is known for his impos-
ing tomes of Cursus. In his Latin grammar written in Chinese the phrases
(cinii) are mostly perfect, but the juxtaposition is nightmarish. It would
take a genius to string together those phrases (some in the Shiki-chi style,
some in the fu style, some sheer colloquialisms) into coherent sentences.
The sooner we forget grammar, the speedier will we recover our sanity.

Another fetish of a group of Sinologists who still think Chinese
(classical Chinese) is a “language” in the conventional sense is their
firm conviction that a perfect dictionary will smooth their way. Alas,
they are whoring after false gods. First, such a dictionary is impossible
to make; next, whar earchly use is a two-hundred-volume dictionary to
anyone? After all is said and done, the meaning is determined from the
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context; ergo, a translator must ger a firm grasp of his context in the
largest sense of the word, and there no dictionary will avail him. More-
over, a dictionary is no help if the wrong entry is chosen.

It is generally known that Chinese scholars themselves seldom use
any dictionary except the Shuo-wen and the Ching-chi Tsuan-ku (Juan
Yiian); cerrainly, Sinologists can profit from the monumental Shuo-wen
Chieh-tzit Ku-lin and Shuo-wen T ung-hsiin Timg-sheng (which incor-
poraves most of the Ching-chi Thuan-ku entries), plos Pei-wen Yim-fu.
No self-respecting translator should use Mathews, Giles, Couvreur,
ete., after he has studied a year, unless it be ro find English synonyms.

Asanilluscration, rake the sentence 4% & & = #of Han-shul00A /35
(ed. Wang Hsien-ch'ien) or # & & < # as in Lich-nii Chuan. What
docs #¢ mean here? Which of the three dictionary meanings should be
accepted? “Music” (*nglik / ngdk, / yiieh')? “Joy, dissipation’ (*glak /
lik, / 1¢%)? “To like" (*nglog / ngau® / yao)? A recent translator scems
o have accepted the first ml:amng. for his version makes the sentence

“to make the night long with music.” He probably did not lock into the
m:spondmg passage in Sknk»dn 3 A L ik = 4k, “il donna des
orgies qui duraient toute la nuit” (Chavannes). Of course there is no
reason why Pan Ku should not have meant »usic when he altered 44 w0
% . Bur Pan Ku was no puritan, nor had he to reckon with Mrs. Grundy.
Hence it is more likely thar he used £ in the second sense, which comes
nearest to 4. In fact, it must have been used in the sense of % % in
the phrase 43 ;7 :& % occurring a few lines ahead in Pan Ku's own
text. What boots a dictionary then? Probably the translator was trying
to give a sophisticated translation; witness “‘to make night long"” for
# & 4 (“in order to prolong the night”'?). If it comes of sophistica-
tion it is quite unforrunate, for the sense of the entire sentence is totally
altered.
The coupler
i 'r La beT J’;_ 15 & 18 48

15 rendered by a recent scholar as:

Delicare clonds dim the Milky Way,

Drizzling rain drops from the wu-t'ung rrees.
The translator seems to have labored on this; wimess the alliteration,
more or less corresponding to the original scheme. Bur *'drizzling rain
drops frem the wu-t'ung trees” is roually false, for it drops onto the
wu-t'ung leaves; the poet could hear the tatoo of raindrops. Of course,
no dicrionary or grammar can ever hope to rake nonce of such individual

examples.
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Needless to say, amateur Sinologists whose obsession with their pet
theories is as great as their veneration of dictionaries tend to lose sight
of context. Take a translation of the passage which summarizes the gist
of dialectical metaphysics of the “Book of Changes™:

When the sun goes, the moon comes;

When the moon goes, the sun comes.

Sun and moon aleernare; thus light comes
into being.

When cold goes, hear comes;

When heat goes, cold comes.

Cold and hear alrernate, and thus the year
compleres itzelf.

The past contracts.

The furure expands.

Contracrion and expansion act upon each other;
hereby arises that which furthers.

It is almost unbelievable that the translaror ook 44 # and & # as
“the past” and *‘the furure.” The third strophe means that the sun, the
moon, heat, and cold go because they have to stoop (lit. “bend") before
the eyclic law, and come because they are allowed to have their due
(lit. “unbend”) in the cyclic system. That che here serves the function of
quotation marks can be seen by anyone who has examined the context.
(It is also possible that che is a personifier; i.e., twang-che may mean
“the goer.")

A similar example of the oversophistication is: “When anger, sorrow,
joy, pleasure are in being bur are nor manifested, the mind may be said
ta be in a state of Equilibrium; when the feelings are stirred and co-
operate in due degree the mind may be said to be in a state of Har-
mony." Which is meant to be 2 rranslation of

FURB A RN e b 5 I 2 e

As the translation is made to support the synaesthesis theory, there is
no doubr thar the word “‘co-operate” is to be understood in a normal
sense: the four feelings, after they are stirred one and all, work together
m an ideally harmonious manner. This is a unique interpreration of the
passage. Of course, the original text is vague; and there is nothing to
forbid our translaror from taking the four feelings as working and acting
simultaneously, but anyone who has studied all the comperent commen-
raries on the text will have no doubt whatsoever that the writer of the
passage probably intended to leave the marter to the reader’s sense of
proportion as to whether he should consider one feeling or more than one
stirred. He will at any rate have no hesitation in thinking that the stirred
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feeling or feelings work in harmony with the personality of the man
whose feeling or feelings are stirred and, ipse facto, with the cosmic
scheme itself. The translator is likely to defend his position by referring
to the dictionary meaning of 3 as “all.”

8. Traduttore, Traditore

And the end of ol our exploring
Will be tp arvive where we started

And know the plice for the first tine.

All rthe difficulties mentioned in the above can and should be sur-
mounted, sooner or later, by honest and earnest students. But there is a
big roadblock still looming large before them: our ignorance of Chinese
psychology. What do we know abour terms like +%, 4, etc.? And
what does & really mean? And when shall we come to know more
precisely about all these rerms?

ills cantat, nos tacemus: quando ver venit mewm?
quandy fizms uti chelidon ut tacere desinam?

As long as we are ignorant of their meanings, we will have o be cautious
about what we do with them; we should certainly abstain from reading
our favorite theories into the innocent texts.

Meanwhile 1 see no reason why we should desist from translating
Chinese rexts; we cannot expect to enjoy “another lifetime," nor would
our translations be perfect if we enjoyed several. But translations made
with all conscientiousness are the sine qua non of all Chinese scholarship,
and the effort to translate heightens one's awareness of his own heritage
even as he seeks to understand another.

NOTES
L. The last word on the art of translation was said in 1950 by Marianne Moore, the
gifted translator of La Fontaine’s Fables: *The first requisite of a rranslation, it seems to
me, is that ir should not sound like a translation. That similacrum of spontaneity can be-
a fascinating thing indeed. A master axiom for all writing, 1 feel, is thar of Confucius:
"Wiien you have done justice to the meaning, stop.’ Thatimplies restraine, thar discipline
15 essennial,”
2. Which is what Goethe charged Heine with but is also 3 term used by Lu Chi
(% &).
3O 3 B 2 = o = .4 o & 3, f= 3 & 14 inthe “Great Prel-
ace” o the Skih. Does this mean the same thing as Ezra Pound's definition: “Poetry is
a verbal statement of emotional values. A poem is an emotional value verbally stated”?



THE CHINESE LANGUAGE AND FOREIGN IDEAS

ARTHUR F. WHIGHT

For more than nineteen hundred years the proponents of various foreign
ideas have been ac work in China. Each and every one of them, whether
he was a Buddhist or Christian missionary, a teacher of modern science,
or a Communist organizer, has had to find the means of expressing his
ideas in Chinese. For most of this long period foreign ideas had to be
expressed within the framework of a vigorous Chinese literary tradition
and in a language whose fundamental principles remained unchanging.
Again, for most of this period, foreign ideas could only make their way
by challenging or compromising with an indigenous body of thonght re-
markable for its perennial vitality and for its intimate relaton with
every Chinese value and institution. These two contexts, the linguistic
and the cultural, are in a broad sense the constants in the histories of the
mtroduction and naturalization of foreign ideas in China. But a number
of vanables are also important. Some of these are the relative vitality of
indigenous thought and institutions in different periods, the changing
degrees of consent or acceptance elicited by Chinese ideas and values,
the yarying pressures—internal and external—affecting the acceptance
or rejection of alien ideas.?

"This paper is a preliminary effort to discuss the histories of certain
foreign ideas in relation to the first of the constants noted above: the lin-
guistic medium in which those ideas had 1o be expressed. It is ncither
possible nor desirable to attempt such an inquiry enrirely apart from
considerations of the cultural constants or of the historic variables.
Nevertheless, it may be useful here to concentrare artention on the lin-
guistic problem and make only minimal reference to other factors.
Wherever possible I shall actempr, in the interests of simplicity, to illus-
trate aspects of the problem by reference to single words, At the end 1
have ventred to suggest a few instances of the influence of cultural
factors on the communication of foreign ideas.

"The proponents of foreign ideas—whether they were Chinese or for-
eigners—have recognized that the Chinese language was a singularly
mtractable medium for the expression of their ideas. Many felt that the
language, by its nature and structare, mevirably distorted or deformed

286
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the foreign ideas expressed in it, It should be noted thar all foreign pro-
ponents of alien ideas had, as the original medium for those ideas, some
Indo-European language. Thus the monks from medieval India, the
Jesuits from Renaissance Europe, emissaries of modern scientific
thought such as Bertrand Russell, and representanives of the Comintern
all spoke inflected polysyllabic languages. They faced, each in their
rarn, the bewildering strangeness of an uninflecred isolating language
ucterly different from anything in their background. Strucrurally Chi-
nese was a most unsuitable medium for the expression of their ideas, for
it was deficient in the notations of number, tense, gender, and relation-
ships, which notations were often necessary for the communication of a
foreign idea.

Moreover, Chinese characters as individual symbols had a wide range
of meanings accumulated in the long history of the language plus a still
wider range of allusive meanings derived from their use in a richly de-
veloped literary tradition. A more elusive but equally important char-
actenistic of the individual symbol was what one can only eall its
“weight.” It was a far more esteemed and significant symbol than any
syllable of Indo-European languages. Granet has described this phe-
nomenon: “Solidaire d'un signe vocal dans lequel on tient a voir une
valear d’embléme, le signe graphique est lui-méme considéré comme une
Riguration adéquate, ou plutdt, si je puis dire, comme une appellation
efficace.”

Further, the Chinese was relatively poor in resources for expressing
abstractions and general classes or qualities. Such a notion as “Truth”
tended to devolve into “something thar is true.” “Man" rended to be
understood as “the people”—general but nor abstract. “Hope™ was dif-
ficulr to abstract from a series of expectations directed roward specific
objects.

These characteristics of the Chinese language reduced many pro-
ponents of foreign ideas to despair, the depth of their despair being the
greater as their knowledge of Chinese increased. Kumarajiva (344
413), devored Buddhist and stouthearted missionary, after long experni-
ence in translation, was moved to sigh: “But when one translates the
Indian [originals] into Chinese, they lose their literary elegance. Though
one may understand the general idea, he entirely misses the style. Irisas
if one chewed rice and gave it to another; not only would it be rasteless,
but it might also make him spit it out.””* More than fourteen centuries
later a leading Protestant cleric complained: ‘“The Chinese language is
s0 defective and clumsy an instrument for being made the medium of
spiritual truch. . . "¢ Still later a student of the problems of Western
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education in China was moved to propose that “for the purposes of
reaching Western ideas, especially Westem scientific ideas, the best
course would be to adopr a Western Janguage as a medium."

These are all statements by foreigners, expressing a common feeling
of frustration at the difficulty of expressing their ideas in Chinese. The
feeling was also shared by Chinese interested in foreign ideas. Tao-an
(A.p. 312-85) and other great exegetes continually chafed at the dif-
ficulty of communicating Buddhist ideas in the Chinese language. It is
probable that the grear translator of Western scientific and sociological
works, Yen Fu (1854-1921), was influenced by his difficulties to join the
movement for a simplified Romanized Mandarin ¢

The difficulties which brough forth these varying expressions of
frustration can best be grasped by a consideration of the two principal
devices for signifying a foreign idea in Chinese: translation (the render-
ing of the meaning into Chinese) and transliteration (the rendering of
the sound). An examination of instances of the use of these devices may
perhaps also isolate for our consideration some of the ways in which
they acted to modify the foreign ideas they were used to express.

1. Translation

The most common means of signifying a foreign concept in Chinese is
to choose an existing Chinese word which seems to have an equivalent
meaning, This device, rather than transliteration, is one which appeals
immediately to anyone who seeks to express a foreign idea. This is be-
cause it introduces the unknown in terms of the known and mitigates the
strangencess and the outlandishness of the foreign idea by expressing it in
words that are familiar and respected symbols. For example, in the ear-
liest period of Chinese Buddhism it was customary to render the Indian
word dharma by the Chinese word 0. We do not know how far this
choice was influenced by (2) missionary strategy—making use of a pres-
tige-full native term—or (4) an honest, if fumbling, search for the most
appropriate term. The early Buddhist apologetic Li-huo Lun contains a
multitude of examples of early efforts to “translate” both in the narrow
sense of rendering Indian words into Chinese and in the broader sense of
explaining groups of Indian concepts through Chinese argumentarion.
The second of these varieties of translation was first systematically de-
veloped in the system known as ko-i, “equation of concepts,” which
flourished in the first three quarters of the fourth century.” Keo-i sought
t pair the concepts and the categories of Indian thought with those
which existed in China. It seems to have especially sought equivalences
between those Buddhist notions which were traditionally stated in
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enumerared groups and such Chinese notions as had, from the Han
dynasty onward, been similarly grouped. For example, it “equated” the
Indian notion of the four elements (Mahabhutas) with the Chinese five
elements (wu-hsing).

Both the use of simple equivalents, such as zap for dharma, and the
elaborared system of ke-i were soon seen as having marked disadvan-
tages. These methods of translating the unfamiliar into the familiar were
usefol in breaking down initial resistance to alien ideas. Bur the Bud-
dhists—Fforeign and Chinese alike—early became aware that a key
Buddhist term tended to lose its specific Indian meaning and to take on
the accumulated meanings of the Chinese term which had been used o
translate it. While it was strategically advantageous to equate an Indian
term of this sort with such a venerable and revered Chinese word as fao,
the very power and authority of the indigenous term and concepr tended
to make it simply absorb the Indian notion into its already ramifying
galaxy of meanings.® This tendency was strengthened by the age-long
propensity of Chinese thinking for syncretism—a tendency which, 1
believe, is to be explained as the transmutation into intellectual processes
of the social ideal of harmony. The dilemma for Buddhists and for later
advocares of foreign ideas was rhis: Sclect, as equivalents for key terms,
native terms which already enjoyed great prestige, and in so doing risk
the obliteration of the distinctive meaning of the original concept; or
select as equivalents terms which, when used in an explained technical
sense, more adequately translate the meaning of che original, but at the
cost of familiarity and prestige and ar the risk of uncouthness.

The “term™ question which exercised both Carholic and Protestant
mussionaries for three centuries was essentially a prolonged artempt to
get off the horns of this dilemma. The early Jesuits came o China with
useful Japanese experience behind them. Xavier's uninformed selection
of Japanese terminology for his catechism had, in the eyes of the order,
jeopardized Catholicism in Japan. The danger to Catholic doctrine in his
selection, for example, of Dainichi (Vairocana-Buddha) as the equiva-
lent for God soon became obvious. By 1576, after a short sharp struggle
between “Europeanizers™ and *'Japanizers,” the former prevailed, trans-
lation was abandoned, and Catholic terms were expressed by rranslirera-
tions from Portugnese and Latin.?

Thus the early Jesuits in China were aware of the confusion likely to
result from the translation of Catholic terminology into existing in-
digenous terms. Nevertheless, the strategy of Rieci and his immediare
successors was to relate and ally Catholicism with “classical” Con-
fucianism so that they would win the confidence and support of the Chi-
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nese educated elite. To do this meant to explain and rationalize the rela-
tion berween the two groups of ideas. Ricci's most famous apologenc
Tien-chu Shil-i quoted from six Chinese Classics, showing how their
reachings harmonized with the doctrines of Christianity. The nltimare
effort of Confucian-Christian synthesis was Confucius Sinarum philoss-
phus published in Paris in 1687. This work of reconciliation and synthe-
§15 was justified in these rerms:

Pourquai ne pourrions-nous pas rapporter leurs témoignages, hicn qu'en sutres pas-
sages ils se contredisent et y mélenr leurs opinions? Ne voyons-nous pas ['Apdire des
gentils et les premiers Péres de L'église se servir des éerits et des témoignages des
vains poites, des sybilles et d'aurres paiens? Clest comme si » pourainst dire, ils recucil-
laient des perles dans la boue et les ordurcs, ou bien ile discernaient dans les téntbres
cerraines places lumineuscs ou des érincelles brillanres qui aurgient éré insérdes par

Vauteur de la nature dans les esprits des hommes pour amener les peuples a la premitre
cannaissance de la lumidre érernelle 10

Ten years later Father Bouver, in his effort to demonstrace thar the
F-ehimg was as philosophically sound s Plato and Aristotle, stared the
case as clearly as anyone:

L do nor believe thar there is anything m rhe world more proper to dispose the spirit
and the heart of the Chinese m embrace our holy religion than ta make them sce how it i
m conformity with the principles of their ancient and legitimate philosophy.

This effort at “translating” closely resembles the work of the carly
Buddhists in China. One mighe suggesr that there is a parallel between
the stage of presentation of foreign ideas represented by the Li-huo Lun
and by Ricci’s T"ien-ciu Shih-i; research mighe well show further paral-
lels in the later phases of the domestication of the rwo systems, The
reactions against this type of “cranslation” which seeks ta capitalize on
indigenous thoughe may also be seen as similar in type though different
in expression, The Buddhists, without any centralized world church or-
ganization, became conscious of the defects and dangers of these early
experiments and began slowly to work out a rechnical terminology and
methods of explicarion which they hoped would guard Buddhist ideas
against the danger of deformation through coalescence with their Chi-
nese counterparts. The Jesuit missionaries were subject to the criticism
of Rome, and the dangers in the early Jesuit use of Confucianism were
recognized by the Propaganda and by rival orders. It was typical of the
Catholic system thar the Propaganda, responsive to Dominican argu-
ments, decided that T"ien and Shang-ti—terms for a supreme deity in a
millennial Chinese tradition—eould not be used as equivalents for the
Christian “God" and sent the De Tournon legation (in China, 1705-10) to
mterdict these terms and the related practices which the Jesuits had fol-
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lowed in spreading the faith. Thus, while the Buddhists in China modi-
fied their practices out of their own experience, the Jesuits were com-
pelled to modify theirs by outside fiat.* It is significant that both groups,
in subsequent stages of their missionary activity, resorted to neologisms
—translations into Chinese characters used in a specified rechnical sense
(e.g., fa for dharma) or new or rare combinations of characrers (e.g.,
Tien-chu for God).

The Protestants in the nineteenth century faced the same problems,
tried many of the same solutions, but made litcle effort to capitalize on
the expericnee of their predecessors. Protestan artitudes toward China
differed sharply from those of the Buddhist and Catholic missionaries.
Tolerance born of compassion generally characterized Buddhist dev-
orees, both foreign and Chinese, while the Jesuit attitude was informed
with Renaissance humanism and moderated by prevailing notions of
“natural religion.” The Protestants, on the other hand, saw themselves
as representatives not only of the one true faith but of a progressive and
triumphant civilization which was bound to prevail throughout the
whole world, especially among such backward heathen as the Chinese 1*

Many able and distinguished scholars labored long and patiently to
render the Bible into acceptable Chinese. But they were subject o inces-
sant carping criticism from those who chaffed at the barriers which
“heathen™ language and custom placed in the path of religion. One of
these critics attacked concessions made to Chinese classical usage:

What an unreasonable elevation of heathen writers have we here by Christan mis-
sionaries! What does the principle here laid down amotns to but this;—"If the words
used in the translation of the New Testament into 2 heathen language cannot be found
used in the same sense in the writings of the heathen classical writers of said language,
the whole work is unclassical and contemprible.” When laying down this canon—
“unclassical and contemptible,” the writers, I am sure, could not have reflected upon the
sentence they were passing upon our Greek Testament unless they design to claim more
for the Chinese classical wrirees than for the Greek. There are many, many Greck
words whose use in the New Testament does not correspond with that in the classical
writers. This Dr. Medhurst and his friends would not deny, and yet, | am sure, herc is a
case in which they would not say “unelassical, ergo contemprible.” Why then should

the Chincse Classics be elevated into s Christian man's standard of what is contemprible
or otherwises

More than half a century later there was still 2 strong note of both
arrogance and despair in Protestant writing on the translation problem:

15 there any convenient method of stating the docrrine of the Trinicy which does nor
imply the grossest materialism? Who has been fortungre enough to discover a name for
sin which does not dash us on the Seylla of civil crime or engulph [#i¢] us in the Charybdis
of retribution for dhe faults of a former life? Use whatever language you please 10 ex-
press the resurrection, and the nminitiared will understand it to mean transmigration, '
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Although there was considerable enlightened discussion in the course
of the “rerm"’ controversies—essays, for example, which adduced paral-
lels berween the problems facing the Protestant translators in China and
those which had faced rhe translators of the King James and the Revised
English versions of the Bible—the extreme and naive position taken by
Mateer as late as 1908 would have amused a seventeenth-century Jesuit:

Existing translations reveal a distincr disposition to adapr the Bible to the Chinese in
the process of translaring it Things that are obscure are made plain by paraphrase or
substirntion. Things that might offend prejudice sre modified. Meraphors and personifi-
carions not familiar ro the Chinese are expanded into comparisons. Phrases and forms of
speech growing our of the customs of Biblical ttmes are tumed sbout into whar is sup-
posed the Chinese would now say in like circomstance, , . . [This] is wrong in principle
and should be entirely and conscientiously avoided.*®

Obviously Mareer’s injunction is impractical, since translation al-
ways involves compromise. Indeed, the Protestant choice of shang-ti for
“God” was far more of a compromise with Chinese usage than the
Catholic choice of the relatively unfamiliar term fien-chu. And, as the
mrmented missionary translators must have ohserved, it was the Sini-
cized term, the most “compromising” term, that had the strongest ap-
peal. The T ai P'ing rebels, in putting together their pseudo-Christian
ideology, chose the word shang-ti for “God™ and deliberately rejected
both {'ien-chu and yeh-ho-lua (Jehovah) as foreignisms.¥

Research would, 1 suspect, show that, with the decline of European
self-confidence following the first World War, there was a steadily in-
creasing disposition to admit or even encourage the Sinicization of
Protestantism. For example, the cleric Frank Rawlinson, in a plea for
what he terms *‘Christo-centric broadmindedness” wrote in 1927:

There is need that those who go to work among people of another civilization than
their own keep in mind the fnferiorities of their own civilization. . , . There sre also
common world problems which must be kepe in mind if Western Christians would avoid
the charge of selfrighteonsness, The “Christian" West has no solutions to offer to
China as to the social snarls of race prejudice, war, narcotic sddiction, industrial dis-
content, or the stabilization of family life.t*

More recently a missionary has argued that the Christian failure to
recognize the value and truth of Confucian teachings and the missionary
effort to undermine the values of Chinese sociery prepared the way for
communism. In artempting to explain the Christian failure in China, he
emphasizes Christianity’s unacknowledged debt to Chinese thinkers:

It is a sorry commentzry on Christianity that although it produced scholars who
translated the Bible faithfully by sdapting the idea of “Shang Ti'"" from Confucius and
the idea of *“Tao" from Lao Teu, yet the use of these rerms by the Church has not been
sccompanied by the same degree of appreciation that the translacors had for the reachings
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of the great sages who first conceived them. . . . The terms nsed for God in the Chinese
version of the Bible are not the terms used by Abraham, Moses, Isaish, Jeremiah, Micah,
or Jesns, They are the thooghts of Confucius and Lao Tiu woven into the Chinese Bible
to give meaning to God and Jesus, . . . Unless the Christian humbly and loyally ac-
knowledges its debt to China's sages for the terms used for God and the Son Incarnare,
found in the Chinese rranslation of the Bible, it is guilty of theft of the noblest ideas of
Lao Tew and Confucius while arrempting to supplant them in their own land ¥

It is not clear how repeated acknowledgments of conceprual indebred-
ness would have had any effect save to force the rerms adopred by the
Protesrants back into their Chinese literary contexts and thus strip them
of the new meanings which Christianity sought to give them. The
Protestant experience seems to have produced no new solutions to the
vexing problems of translation. The dilemma stated earlier remained,
and the Protestants who made their translations conform to Chinese
usage and adopt established Chinese terms saw their sacred writings
distorred by and absorbed into the stream of Chinese literature; those
who used neologisms and technical rerms saw educared Chinese reject
their rranslations as barbarous.

By the middle of the nineteenth century, Chinese leaders themselves
were beginning to feel that—for the preservation of their country—they
must take over and apply certain Western ideas and techniques; there
was no comparable pressure in earlier times to adopt alien religious
ideas. The language reform movement, starring from Lu Kan-chang
(1854-1928) and gradually atrracting the attention of the upper class,
was a reflection of this sense of urgency, of an impatience with the tradi-
tional written language and doubts about its capacity to become the
medium of communication for a literate nation or a medium for modern
scientific srudies.®

Meanwhile, however, Westem secular works were being translated
and distributed, first by missionaries and later by Chinese official and
private agencies. Neologisms were coined at a fantastic rate, different
translators coining or borrowing from Japanese different compounds as
equivalents for the same Western terms. This chaotic stage is reminis-
cent of the early decades of Buddhist translating acrivities: translators
with different backgrounds chose different Chinese equivalents for for-
eign terms; translators had different degrees of knowledge of the lan-
guage from which they were translating; communication among transla-
tors was infrequent; different versions or editions of foreign works were
used by different rranslarors; different stylistic preferences produced
different versions of the same work.
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The technical problems in translating Western scientific statements
were samewhat less acute than those involved in translating literary and
philosophical works. As Mr. Richards points out elsewhere in this vol-
ume, a scientific utterance has a limited number of functions. It does not
“value'; it does not “influence”; etc. Nevertheless, serious difficultics
remained. The English Preface to a translation of 2 Western anatomy of
1851, Ch'uan-t's Hsin-lun, remarked: “There has been much difficulty
experienced in fixing upon new terms, and finding suitable words for
unnamed or improperly described parts of the human body.”® Neverthe-
less, “equivalents™ were found and proliferated to produce immeasur-
able confusion. Standardization of equivalents has been and still is being
atcempted by governments and by professional groups. The question,
then, is: Even when standardized, how efficient are these symbols in
communicating Westem scientific ideas with a minimum of distortion?
This is a much disputed subject. Forrest argues thar the revival of little-
used characters and the composition of new characters for scientific
names—e.g., 44 for lanthanum, 4e for palladium, and &, for the gas ar-
gon are efficient and expansible means of accurate symbol creation. He
further maintains that /i-hsiieh # 4 is a perfectly accurate rendering of
“dynamics” and is unlikely to be deformed in the mind of an educated
reader by the earlier meanings and associations of the word /i.=

Purcell rakes a negative position which leads him to urge the adoption
of a Western language as a medium for Westemn ideas, particularly scien-
tific ideas. He comes to this conclusion through a dual etymological
analysis: first of the original term and second of its Chinese translation.
And his conclusion would seem to be that, whereas Western abstract
and scientific terms do not tend, in the minds of Western readers, to pre-
serve earlier meanings of their components—thus distorting the sense—
the Chinese terms do have this rendency. In the case of such a neologism
as she-hui chu-i, “socialism,”” Purcell seems to me to overestimate the
influence of the galaxies of meanings of the component characters on the
compound term. As we have mentioned in connection with Buddhist and
Christian translations, the neologism, by its very strangeness, is a signal
to the reader thar it has a special meaning, However, when he discusses
the ambiguities of ch’sian, used by Sun Yar-sen for both “powers” and
“rights” in the modern political senses, he does demonstrare a very real
weakness in the Chinese language as a medium for expressing Western
ideas, namely, the variety of alternate meanings of a characrer.

The problem of widely varying meanings of a single character and the
effect of this on translation can be illustrated by a considerarion of one of
the key statements of Western philosophy, Cagita, ergo sumt, Purcell
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analyzes a Chinese translation of this, but some of his argument loses
force because he selected a rather inferior vernacular version. But even
a comparatively good translation such as in Fan Ping-ching's Dictionary
of Philosophy shows some of the difficulties involved.** He renders the
statement: Wo ssu, ku awe tsai. This would appear to be “literal” and to
parallel precisely an English translation of the phrase. With the pronoun
there seems to be no ambiguity; kw, “therefore,” “it follows that,” has
had such meanings in similar contexts since the philosopher Mo Tzii (¢a.
479-381 B.c.). Tsai retains overtones of “to be in or at a place” bur is
commonly used in approximately the sense intended here. Bur ssu,
“think," has a galaxy of meanings, many of them imvolving emorions.
Waley, who has analyzed this term as it occurs in the Analects of Con-
fucius, concludes:

Never is theee any suggestion of 1 long interior process of cogitation or ratiocination,
in which a whole series af thoughts are evolved one out of the other, producing on the
physical plane 3 headache and on the intellectual an absrraer theory, We must think of
ssu rather as a fixing of the atrenrion (locared in the middle of the belly) on an impression
recently imbibed from without and destined to be immediately re-exteriorized in action ™
1 do not wish to imply that ssu, as used in the Analects, was used in pre-
cisely this sense throughout Chinese history. Chu Hsi (d. A.p. 1200), for
example, paraphrased ssu as “seeking within the heart.”* And one finds
in any good Chinese dictionary a whole further series of meanings.
What should be emphasized is that no one of these varied meanings is
equivalent to Descartes's cogito, and such of them as remain in the mind
of a Chinese reader would rend ro suggest quite a different range of
meanings than thar intended by the translator.

To use a character of multiple meanings to translate a new Western
concepr is hazardous. A further defect of the neologisuc translation ap-
pears at the level of mass communication. When the foreign term is
translated, as often happens, by 2 compound of many characters, the
Chinese, in the interests of conciseness, abbreviate, using only a few of
the characters to suggest the whole rerm. Such abbreviations can pro-
duce confusion in the minds of the semieducared, Derk Bodde recounts a
conversation with an unsophisticated Chinese lady in 1949 who startled
him by stating that the United States was ruled by an emperor. She had
been led to this conclusion, first, by the Chinese translation of “*White
House," which is literally “White Palace,” and, second, by one of the
most common abbreviations. “American imperialism” is translated by
the clumsy term Mei-kuo ti-buo cin-i; lirerally “American country em-
peror-country-ism.” The newspapers commonly abbreviare this to Mei-
ti, literally “American emperor.”” Hence the confusion.” The prolifera-



106 Arthur F. Wright

tion of this type of abbreviation in recent years must have produced
innumerable similar cases of defective communication,

The preceding discussion, together with the evidence which will be
given in the discussion of transliteration below, seems to support the
contention that Chinese characters are more apt to distort foreign ideas
than are the syllables of one Western language nsed to translate another.
This, as has often been noted, is a product of the unchanging composi-
tion of the individual character and its tendency to suggesr a wide range
of meanings accumulated rthrough the centuries, connorations derived
from certain well-known contexts in which it has frequently been used.
In closing this discussion of translation, it might be observed that, with
the inevitable decline of classical learning in China and with—as seems
likely—the development of a liverate but classically uneducared public,
many foreign terms will cease to be subject to distortion by prior mean-
ings of the Chinese characters used to express them, simply because the
readers will be generally unaware of those meanings. Such a develop-
ment would mean that she-hui chu-i would cease to suggest—if it still
does—anything but “socialism™ as expounded in current speech and
wriung, just as “‘socialism” has, with us, long ceased to suggest the
Latin secius, “companion.”** The partern would follow that of the his-
tory of foreign loan-words which have long become part of the Chinese
language and whose origins are known only to philologists (e.g., yen-
chih for *‘rouge™). This would perhaps solve some of the problems of ter-
minology; it would leave other problems of translation unsolved; for
example, multiple meanings of single characters, poverty of rerms of
relationship (cause, etc.), ambiguities arising from unexpressed sub-
jects, etc.

2. Transliteration

Translireration, which has been used extensively since the early days
of Buddhism, avoids some of the problems of translation but brings pe-
culiar problems.of its own. Since the foreign words so rendered are
usually polysyllabie, transliteration creates units of vocabulary which
are awkward and attenuated. In the classical style they destroy the com-
pacmess and balance of a sentence; in a vernacular style they are de-
structive of rhythm, It is difficult if not impossible to write a pleasing
sentence in any Chinese style when one of the words is, for example,
Ya-po-la-han (Abraham) or Ma-ho-p'o-lo-nei-han (Maha parinirvana).
One of the disadvantages of transliteration, then, is uncouthness. The
following comment refers both ro neologistic translation and to trans-
lireration, but it is particularly applicable to the latter:
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Finally, there are things in the sacred Scriptures to express which no established
terms are found in some heathen languages. When these occur, they must either be lefe
untranslared, and the bare sounds given, or 2 new mode of expression employed, both of
which are imcouth; and when 3 disaffected Christian or heathen happens to meet with
them, it is ten 1o one if he does not condemn rhe whole book ™
Such candemnations were commonly made of foreign works, and it was
the strings of sound syllables that always struck the Chinese as barbaric
and silly.

| have already suggested one advantage which both the neologism and
the transliterated term have over the established terms: this is thar they
“flag down™" the reader, send him to a dictionary or glossary or com-
mentary, and thus prompt him ro master for himself the technical mean-
ing of the rerm. It might be added, however, that such a process in its
turn leads to many of the difficulties and distortions resulting from trans-
lation into accepted Chinese terms. The Buddhist dictionaries. for ex-
ample, often give abbreviated translations of a transliterated term, using
only a character or two, so that the user can easily be misled by raking
the characters of the dictionary translation in another sense than that
which was intended. Thus one might say that the advantage of the
rransliterated rerm is often vitiated by the means through which its
meaning is explained.

A further and more serious disadvantage is the tendency for sound-
syllables to retain their meaning. It is obviously a psvchological wrench
for a Chinese reader to stop and tell himself that characters, which he is
accustomed to take as individually meaningful, are simply there to ren-
der the sounds of a foreign word especially since, until very recently,
characters used thus were not graphically differentiared from characters
used for meaning. In the case of Buddhism the tendency for sound char-
acters to reassert their meaning content was strengthened by the fact
that the Chinese Buddhists did not preserve an Indian language as 2
church language; Chinese was the language of the sacred writings, and
very few Buddhist scholars throughout the centuries had studied an
Indian language; they were thus unprepared to read back through the
transliteration to the Indian word or to comprehend the meaning of rhe
original rerm in its own context.*

There are numerous examples in Chinese Buddhist literature of the
recrudescence of the meanings of characters used to transliterate syl-
lables. For example, the great Buddhisr cleric Chi-tsang (549-623) was
asked, “What is the meaning of the character shih in Chiu-mo-lo-shih?"
Instead of answering that it is meaningless, merely a transliterated syl-
lable in the name of the foreign monk Kumarajiva, he replied that the
character had the meaning of fu-shih, “honorableness™ (?).*
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A friend of mine recalled from his boyhood a precisely parallel case
from Christianity. The foreign preacher was away for a Sunday, and the
Chinese pastor took the service. He chose as the text for his sermon
“Adam™ (translircrared ya-tam) and, with a prodigious display of learn-
ing, traced the memmings of the characters ya and tan from the earliest dic-
tionaries down through later literature. Sifting and selecting from among
the many possible meanings of these two characters, he builr up a re-
markable and ingenious discourse.®

A slightly different example of the same phenomenon was described
to me by a missionary long resident in China. A Chinese pastor was
anxious to show conclusively that Jesus Christ was the son of God. He
first pointed out that Jehovah was rendered into Chinese as Yeh-ho-hua
and Jesus as Yeh-su. Then, treating the syllables not as mere translitera-
tions bur as parts of Chinese style names, he said that both bore the sur-
name of the Yeh family, thar Jehovah's personal name was Ho-hua and
Jesus” was Su.** This example demonstrates the power of one of the
cultural constants, here the ideas and terminology of Chinese kinship.
e is as difficult for Chinese to think of the names of people apart from
the kinship relations which govern Chinese personal nomenclarure as it
is for us to comprehend the nomenclature of a society which does not
use inherited surnames (e.g., Burma),

In one of his stories Lu Hsiin satirizes the vain and silly intellectual of
the 1920's caught in the same web of transliteration. The object of his
barbs is a certain Mr. Kao who affecred Western manners and claimed
wide acquaintance with the “new literature,”” Mr. Kao appears one day
with a new visiting card on which he has had printed a new personal
name, Kao Erh-ch'u. A friend, surprised, asks the reason for the change.
M. Kao condescendingly points our that there is a great Russian writer
called Kao-erh-chi (transliteration of Gorki).* He has tried with his
new name to suggest a relationship to a grear writer with whom he
fancies he shares the surname Kao. And, in choosing a new personal
name, he has taken the middle syllable of the transliterarion of “Gorki”
and added a second character whose meming is the same as that of the
last syllable.

A final example shows this phenomenon in a secular political expres-
sion of recent date. Chiang Kai-shek is lecturing to the Officers Training
Corps at Kuling in July, 1934:

The Japanese call China “Chihna.” Whar is the Japancse meaning of Chihna? It
mieans “half dead man,"” In their sighe there is no China. . . . What do they call Russia?
They call it “Lusiya." Lu means dew. Whar is the significance of “Lu"? It means that
the Japanese compare Japan to the sun and Russia to dew. Once the sun shines, the dew
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dries instantly. From this it is obvious that long ago Japan had decided upon her national
policy. She is determined to destroy Russia. Whar do the Japanese call the United
Srates of America? We Chinese call her “Meilichien™ or “Beaury Sharp Strong." Bur
the Japanese call her “Milichi" or “Mikuvo." The word “Mi" means rice. In using chis
word as the name for America the Japanese reveal chat they have Jong intended to cather
up. From this we can understand how painstaking the enemy has been making prepara-

tions o acquire supremacy. ™

It does not matrer whether Chiang behieved in the logic of his argu-
ment; what matters is that he seemed o think that it would have enongh
effect on his audience to make it worth saying; more surprisingly his
information service thought it worth rranslating and distributing in Eng-
lish. This starement reveals, as do the similar examples given above, the
persistence of a rather primitive artitude roward wrirten symbols: thar
they are endowed with some efficacy that makes them more than mere
notations and gives them a semimagical control over the phenomena
symbolized.

Thus in the long period covered by these examples, transliteration has
proved an extraordinarily treacherous medium for rendering alien ter-
minology. It would appear that, as long as the characters exist, their em-
blematie foree will, to some degree, tend to distort the rerminology ex-
pressed through the characters used as syllables.

3. Cultural Factors: Some Questions

Elements of Chinese culture inevitably have their place in any esti-
mate of the effectiveness of the language for expressing foreign ideas.
Here | shall discuss some of these elements and their effects on this type
of communication, What follows is of course nor intended as an inven-
tory of all such elements; it is meant rather to raise certain types of
questions which merit further investigation.

The Chinese family system had an enormous influence on the recep-
tion of foreign ideas. The effort to justify Buddhist celibacy, for ex-
ample, as a “higher form™ of filial piety undoubtedly tended to distort
the original Indian concept.®* A reflective missionary has pointed out
that, although fien-fu is, on the surface, an adequate and “lireral”
translation of the Christian “Heavenly Father,” “the concepr ‘father’
however, is notthe one best adapted for use in China to suggest the char-
acter of the Supreme Father, as the father, together with the reacher and
emperor, was expected ro hold himself aloof and be reticent. 1t does nor,
therefore, easily suggest the idea of intimate relationship with the Su-
preme Father so prominent in Jesus' thoughr.”* Nakamura has re-
marked on the Chinese Buddhist emphasis on the genealogy, the line of
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descent of successive teachers of a ser of doctrines, and he feels thar this
emphasis—qualitatively different from that of Indian Buddhism—is the
result of Chinese esteem for gencalogies, family pedigrees, and the
like.** The Chinese pastor’s attempt to prove the “true’ kinship be-
tween Jehovah and Jesus is another example of the influence of familistic
pattems of thinking.

The Chinese emphasis on the self-cultivation of the individual mighe
be expected to have its effects on foreign ideas. I suspect thar Father
Vagnoni's Chinese essay catering to this interest, “Doctrines de I'occi-
dent pour se gouverner soi-méme, sa famille er I'érar,” would provide
examples of the changes in the meanings of a good many Western ideas
when they are adapred to this purpose.* Certainly Chinese Communist
leadership has been greatly concerned to transmute Communist doctrine
into guiding principles of self-cultivation—an emphasis that did not char-
acterize Communist ideological writings elsewhere. It is interesting that
Liu Shao-ch'i, in his authoritative work Lun Kung-ch'an Tang-yiian Ti
Hsiu-yang (“The Training of 3 Communist Party Member"), should
quote extensively from the Chinese Classics on the meaning and purpose
of self-cultivation, using such tags as “Everybody can be a Yao or a
Shun™ (“adapred” from Mencius, 1V, Part 2, chap. 32) to urge a type of
self-cultivarion for which the Marxist scriptures provide no authority.
Chinese-Communist writers take the Marxist-Leninist concept of
struggle (Chinese tou-cheng) and extend it to become a principle of inner
cultivation, a psychological state which is to be nurtured in the interests
of personality development. This extension—together with other efforts
to transcendentalize the concept—have given an entirely different com-
plex of meanings to the term than it has in other Communist lirerarure. %

In the highly ritualized social life of traditional China, such distine-
tions as that between right and left have accumulated a vase number of
symbolic associations. The left is east, yang (the male force), the rising
sun, spring, etc. It is the place of honor, the location of the residence of
the crown prince in relation to the ruler, etc.® What then happened—
under the influence of this group of symbols—to the meaning of the
statement in the New Testament thar Jesus is seated on the right hand of
God? (Col. 3:1.) The translators were obviously facing a difficult dilem-
ma: they could translate the passage literally (as they did), do no
violence o holy writ, but create the impression that someone other than
Jesus occupied the place of honor on the left; or they could have trans-
lated so as to give Jesus the place of honor—on the lefr—and have been
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laid open to the charge of ampering with God’s word. And what was a
Chinese to make of the passages in chaprer 25 of Marthew where the
left is specified as the place of dishonor, whose occupants were to depart
“into the eternal fire which God prepared for the devil and his angels™?

The basic pattern of life—in China, farming—has a profound and per-
vasive influence on metaphor, In communicating foreign ideas born of a
different environment and hence expressed in a different metaphor, a
degree of distortion is inevitable. Thus the metaphors of pastoral life
which pervade the Old Testament make that work seem very strange,
often incomprehensible, even to modern Western readers.® For a Chi-
nese, accustomed to regard herding as an inferior way of life of frontier
barbarians, and herdsmen as the natural enemies of Chinese farmers, the
metaphor of the Old Testament plus the prophets’ expressed disdain for
agriculturalists must have set up serious resistances, Soothill describes a
Chinese pastor at Ningpo dealing with some of these resistances in a ser-
mon on the parable of the lost sheep. By an ingenious excursion into
etymology he showed that many key words in Chinese contained the
graphic element “‘sheep”; such are the characters i, “‘righteousness,”
keng, “‘ancestral sacrifice,” etc. He drew from this the conclusion that
the ancestors of all Chinese had been herdsmen.® Thus, he implied, his
audience should respond more sympathetically to biblical teachings cast
in pastoral metaphor.

Research might reveal cerrain parallels in the history of Marxist ideas
whose terminology and metaphor weredeveloped in an urban and indus-
trialized Europe and had, in China, to be communicated to a predomi-
nantly agricultural people. It need hardly be added, however, that, to the
degree that urban and industrial life continues to develop in China, such
disparities will gradually disappear.

It is interesting to speculare on the process of the toral transformation
of culture and life now being arrempted by the Chinese Communists and
its significance for the types of problems we have been discussing. It
would appear that, in the case of earlier bodies of alien thoughr, the
continuing vitality of indigenous thought and literarure acted to distort
alien ideas in China. Cultural factors such as the sample mentioned be-
fore had—in the manner suggesred—a further deforming effect. Now, if
we assume that the Communists gain a measure of success, both the in-
fluence of the old literature and the force of the traditional cultural fac-
tors will be reduced or nullified. How far all this may go is a much
argued question. It is one of the most important questions of our day.
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