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EDITOR’S INTRODUCTION

IN spite of the innumerable books that have been written about
China in recent years, it is remarkable how little really authentic
knowledge we in the West have about the philosophy of that coun-
try. Even most well-cducated Americans, if asked to list some of
China’s major philosophers, will, unless they are China specialists, be
unable to name more than Confucius and possibly Lao Tzu. This
statement, I suspect, applics almost as strongly to the average profes-
sional teacher of philosophy as it does to the layman.

Books and articles in English on the subject are not lacking, to be
sure, but with few exceptions they are either too specialized to be
popular or too popular to have much value. The present volume, in-
deed, is the first in English that attempts to give a really comprehen-
sive and systematic account of Chinese thought as a whole, from its
beginnings with Confucius to the present day. The fact that it is the
work of a Chinese scholar who is generally acknowledged by his coun-
trymen to be supremely well qualified for the task, makes its appear-
ance all the more significant.

As we read this book, we see that Chinese philosophy is far wider
in scope than either Confucius or Lao Tzu, or even the Confucian
and Taoist schools with which they are linked. In the course of some
twenty-five centuries, Chinese thinkers have touched upon well-nigh
all the major subjects that have engaged the attention of philosophers
in the West, and though the schools to which they have belonged
have often borne the same name through many centuries, their actual
ideological content has changed greatly from one age to another.
Could Confucius, for example, have been reincarnated through a
Buddhist process of hosis so as to meet his great twelfth
century follower, Chu Hsi, “he would probably hardly have guessed
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that the ideas preached by the latter were the orthodox “Confu-
cianism” of that time.

Beneath this diversity, however, we find certain themes occurring
and reoccurring; one of them is what Dr. Fung describes in his first
chapter as that of “sageliness within and kinglincss without.” Fow to
acquire the Tao or Way to become an inner sage and outer king?
This, understood in a somewhat figurative rather than strictly literal
sense, has been a central problem of Chinese philosoply, and gives
it, as Dr. Fung points out, its dual quality of being both this-worldly
and other-worldly. It is this point that Dr. Fung took as the main
thesis of his recent book The Spirit of Chinese Philosophy. 1 shall
not spoil his story at this point except to suggest that this same
quality, half-consciously perceived by the West, has perhaps helped
to create that common impression of China as a land peopled both
by mystic sages, who sit in eternal meditation on mountain peaks
below pine trees, and by dingly practical and ewhat matter-
of-fact men of affairs.

During the 1930’s, when I began my study of Chinese philosophy
and other aspects of Chinese culture in Peiping, one of my happiest
contacts came in 1934-35 when I attended Dr. Fung’s class on
Chinese philosophy at Tsing Hua University. He had then just pub-
lished the second volume of his monumental History of Chinese
Philosophy, which speedily became the standard work in its field.
One day when I came to class, Dr. Fung asked me whether I knew
of anyone who would be willing to translate his book into English.
As a result, T agreed to undertake the task, and my translation of the
first volume was published in the summer of 1937, just after the out-
break of the Sino-Japanese war, At the time, I hoped to translate the
second volume within two or three years.

Meanwhile, however, my work took me from China, the long years
of war followed, and many other tasks intervened. Aside from a few
sporadic efforts, therefore, it was only with the coming of Dr. Fung
from China to the University of Pennsylvania in the autumn of 1946
as Visiting Professor of Chinese that I was able to begin anew. Since
then I have translated a series of individual chapters from volume two
which have already appeared, or will probably appear, in the Harvard
Journdl of Asiatic Studies, a publication of the Harvard-Yenching In-
stitute in Cambridge, Mass. A list of them will be found in the bibliog-
raphy at the back of this book, and when completed they will be
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published as a single volume. Under a grant recently awarded to me
under the terms of the Fulbright Act, providing for the sending of
American scholars and teachers to China and other countries, I ex-
pect to leave shortly for a year in Peiping, where I hope to complete
the translation of the entire second volume by the autumn of 1949.

Last year, however, while I was beginning this work in Philadelphi:
Dr. Fung decided that he would himself Tike to write in Enghsh a
shorter version of his original History. For this he enlisted my aid as
editor, and the present book is the result.

In subject matter this book for the most part follows the original
Chinese work fairly closely. Its first sixteen chapters correspond
roughly to the latter's volume one, and its remaining chapters to
volume two. It is, however, considerably shorter, as is evident from
the fact that my translation of the first volume of the original His-
tory covers 454 rather large pages, and the Chinese edition is in turn
50 pages shorter than volume two. This shortening has been achieved
for the present book by omitting entirely some of the lesser thinkers
dealt with in the original History and reducing the space allotted to
the remainder. Footnotes lmve a]so been largcly avoided, and such
matters as detailed biblic h ions on the dat-
ing and authenticity of various texts, and much biographical data
have been eliminated. Yet the resulting volume is a product of solid
scholarship, which may be relied on as a remarkably acccurate and
well-rounded account of its subject.

There are other features, too, which distinguish it from the usual
abridgement. In the first place, it has been written with the Western
reader specifically in mind, which means that its treatment and sub-
ject matter are not always the same as they would be in a book in-
tended solely for a Chinese public. Such is the case with its first two
chapters, for example, which do not occur in the original History at
all, and the same is true of a good part of its chapter twenty-seven.

In the second place, it embodies a number of conclusions and
points of emphasis which were arrived at by Dr. Fung only after the
publication of his original History in 1934. The third chapter, for
example, summarizes a theory that was first published by Dr. Fung in
Chinese only in 1936, in a separate Supplement to his original His-
tory. The final chapter, devoted to Dr. Fung's own philosophical
ideas, is also necessarily new, since these ideas were first expressed in
a series of creative philosophical books which he wrote during the war
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years. Likewise, the treatment of Neo-Taoism and Buddhism in chap-
ters nineteen to twenty-two has been considerably changed from that
in the History. (‘The corresponding chapters in the latter work, how-
ever, are to be revised by Dr. Fung along similar lines before I trans-
late them into English.)

The choice of subject matter, treatment, and actual writing of the
present book are, of course, almost entircly the work of Dr. Fung
himself. My own contribution has been primaily that of editing his
manuscript with the nceds of the Western reader in mind, so as to
make its English correct and readable. Many of the quotations from
original texts have been borrowed, with occasional trifling changes,
from my translations of the same passages in the longer History, when
available, but in other cases Dr. Fung has prepared renditions of his
own for key terms or passages, or has used those contained in E. R.
Hughes’ translation, The Spirit of Chinese Philosophy. Many other
quotations, of course, are entirely new. The Bibliography and Index
have been compiled by me.

The general reader may find it helpful to be given a bricf résumé
of the course of Chinese history, before concluding this introduction,
Traditionally, the history beging with a series of sage-kings, said to
have reigned in the latter part of the third millenninm B.C, Tt is the
uncritical acceptance, both by Chinese and Westerners alike, of the
stories about these men, that has created the crroncous widespread
impressi garding the ive antiquity of Chincse civilization.
Today, however, scholars are generally agreed that these sage-kings
are little more than mythical figures, and that the stories about them
are the idealized inventions of a much later period. The historical
existence of China’s first dynasty, the Hsia (trad. 2205-1766 B.C.), is
likewise uncertain, though it may some day be confirmed by future
archaeology.

With the Shang dynasty (trad. 1766-1123 B.C.), however, we
reach firmer historical ground. Its capital, which has been partially
excavated, has yielded an abundance of inscriptions carved on bone
and tortoise shell. It is these inscriptions that were prepared in con-
junction with the method of divination deseribed in chapter twelve.

Coming to the Chou dynasty (11227-256 B.C.), we have abundant
historical records, and the Chou is also the golden age of Chinese
philosophy. During its early centuries, a large number of small statcs,
most of them grouped around the valley of the Yellow River in
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North China, were linked together through common ties of alle-
giance to the Chou royal house in a feudal system roughly analogous
to that of medieval Europe. As time wore on, however, this feudal
system gradually disintegrated, resulting in the eclipse of the Chou
royal power, the steady increase of bitter warfare between the now
independent states, and other violent political, social, and economic
upheavals. It was men's cfforts to find answers to the resulting press-
ing problems that confronted them, that caused the appearance of
the first Chinese organized philosophical thought, which constitutes
the cultural glory of the age. Confucius (551-479 B.C.) was the earli-
est of these philosophers, and was followed by a host of others be-
longing to widely differing schools of thought. Most of the subject
matter in chapters three to sixteen of the present book is concerned
with these schools. Politically, the same centuries following Confucius
are appropriately known as the Period of the Warring States.

The state of Ch’in, from which the name China is probably de-
rived, brought this age to an end in the year 221 B.C. by annihilating
the last of the other opposing states, thus for the first time creating
a really unified Chinese empire. The resulting Ch'in dynasty replaced
the old feudal aristocracy by a centrally appointed nonhereditary
bureaucracy, thus instituting a form of government that has since
set a pattern for all later dynasties. With the sole exception of the
creation of the Chinese Republic in 1912, these events marked the
greatest single change in China’s political history.

The very harshness exercised by the Ch'in to achieve this end led
to its speedy overthrow. Its work of unification was continued, how-
ever, by the politically powerful Han dynasty (206 B.C-A.D. 220),
under which the empire was expanded to include most of present day
China proper, together with much of present Chinese Turkestan.
This political unification was accompanied by a corresponding unifica-
tion in the field of thought. Most of the Chou philosophic schools dis-
appeared as separate schools, though many of their ideas were absorbed
into Confucianism and Taoism, which now became damm;mt
These develop are described in chapters to

Following the four hundred years of Han rule, there came another
four centuries which may be termed the Period of Disunity (A.D.
221-589), during much of which China was usually divided between
a series of shortlived dynasties in the south, and another series of
equally short dynasties in the north. Several of the latter were ruled
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by non-Chinese nomadic groups, who during this period succeeded
in forcing their way past the Great Wall. For the Chinese people as
a whole these centurics, sometimes referred to as China’s dark ages,
were ones of frequent suffering. Culturally, nevertheless, they were
outstanding in many ways, and philosophically they were marked by
the temporary eclipse of Confucianism, and the domi of Neo-
Taoism and Buddhism. These two latter philosophics are the subjects
of chapters nineteen to twenty-one.

The Sui (590-617) and especially T"ang (618-9o6) dynastics, how-
ever, brought renewed unity and political strength to China, and in
many ways marked a high-water mark in cultural achievement. Un-
der the T'ang, Buddhism reached its peak, and one of its schools,
Ch'anism, is treated in chapter twenty-two. Afterwards, however,
Buddhism entered the gradual decline which it has cver since fol-
lowed; Confucianism, on the contrary, began once more a rise which
brought it to eventnal supremacy. The early steps in this revival are
described in the beginning of chapter twenty-three.

The collapse of the T'ang was followed by an uncasy interlude of
fifty odd years. Then came the Sung dynasty (96o-1279), which
though politically weaker than the T"ang, was culturally equally bril-
liant. In the field of thought, it was marked by the greatest recrudes-
cence of Confucianism which had been scen since the Ian dynasty.
This movement, known to the West as Neo-Confucianism, is de-
scribed in chapters twenty-three to twenty-five,

'The Yiian dynasty (1280-1367), which replaced the Sung, is nota-
ble as the first under which all of China was ruled by an alien group,
the Mongols. Culturally, however, it was comparatively unimportant.
The Ming dynasty (1368-1643) which followed restored the country
to Chinese rule, but though it was a pleasant period in which to live,
it contributed little to culture that was radically new. In philosophy,
however, it was notable as the dynasty under which the schiool in
Neo-Confucianism known as that of Universal Mind reached its
culmination. This development is described in chapter twenty-six.

Under the following Ch'ing dynasty (1644-1911), all of China
again fell under non-Chinese rule, this time that of the Manchus.
Yet until the beginning of the nineteenth century it was one of the
most prosperous periods of Chinese history, and also one which saw
definite advances in certain cultural fields, though declines in others.
Politically, the empire was extended even beyond the frontiers which
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it had achieved under the Han and T’ang. Beginning in the early
nineteenth century, however, Manchu power steadily decayed, and
China’s resulting internal weakness unfortunately coincided with the
growing political and economic pressure of the industrialized West.
‘The ways in which these various developments influenced the field
of thought are described in chapter twenty-seven.

The overthrow of the Manchus in 1911, resulting in the abolition
of the oldest monarchical system in the world, marks a turning point
in Chinese history. During the decades following the establishment
of the Republic in 1912, China has been faced with the need of simul-
taneously making sweeping changes in her social, political, and eco-
nomic fabric alike, We in the West have required some three cen-
turies to pass through similar changes. It is scarcely surprising, there-
fore, that long years of political and intellectual disorder in China—
disorder greatly aggravated by fierce aggression from the outside—
have been the result. Indeed, as we look around us at the Western
nations today, it is obvious that among them, too, gigantic changes
are still in the making, the outcome of which no man can predict.
Little wonder, then, that in China the future looks dark and uncer-
tain. Yet Chinese history shows us that repeatedly in the past, though
often at untold cost in human suffering, the Chinese have succeeded
in surmounting and recuperating from the crises that have faced
them. They can do so again, but only provided that the world as a
whole learns quickly to accept the same cosmopolitanism that has
been prominent in much of Chinese political thinking. (See chap-
ters sixteen and twenty-one.) In the changes that China is yet to
make, a good deal of her past ideology must inevitably be discarded.
Some of it, however, will survive as a permanent contribution to
future world philosophy. Possible ways in which this contribution
may be made are suggested by Dr. Fung in his final chapter.

Derx Bovoe
May, 1948
Philadelphia, Pa.







AUTHOR’S PREFACE

A suort history of any subject should not simply be an abridge-
ment of a larger one. It should be a picture complete in itself, rather
than a mere inventory of names and “isms.” To achieve this, the
author should, as a Chinese expression says, “have the whole history
in his mind.” Only then can he give the reader an adequate and
well-rounded account within his chosen limited scope.

According to Chinese historiography, a good historian must have
wide scholarship in order to master all his materials, sound judgment
to make proper sclection of them, and literary talent in order to tell
his story in an interesting way. In writing a short history, intended
for a general public, the author certainly has less chance to display
his scholarship, but he needs more sclective judgment and literary
talent than he would for writing a longer and strictly scholarly work.

In preparing this work, I have tried to use my best judgment in
selecting what I consider the important and relevant from materials
which I have mastered. I was very fortunate, however, to have as
editor Dr. Derk Bodde, who has used his literary talent to make the
style of the book interesting, readable, and comprehensible to the
‘Western reader. He has also made suggestions regarding the selection
and arrangement of the material.

Being a short history, this book serves as no more than an introduc-
tion to the study of Chinese philosophy. If the reader wishes to know
more about the subject, I would refer him to my larger work, A His-
tory of Chinese Philosophy. The first volume of this has been trans-
lated by Dr. Bodde, and he is now translating the sccond one; also to
my more recent work, The Spirit of Chinese Philosophy, translated
by Mr. E. R. Hughes of Oxford University. Both works are men-
tioned in the bibliography compiled by Dr. Bodde at the end of the

Xix
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present book. Acknowledgements are due to both Dr. Bodde and Mr.
Hughes, from whose books I have borrowed some translations of the
Chinese texts appearing herein.

In publishing this book, I welcome the opportunity of expressing
my thanks to the Rockefeller Foundation for the grant which made
it possible for me to come from China to the University of Pennsyl-
vania as Visiting Professor during the year 1946-47, and which re-
sulted in the writing of this book. Also, I wish to thank my collcagues
and students in the Department of Oriental Studies for their co-
operation and encouragement, and especially Dr. Bodde, Associate
Professor of Chinese. T am likewise grateful to Dr. A. W. Hummel,
Chief of the Asiatic Division, Library of Congress, for his encourage-
ment and help in making arrangements for the publication of the
book.

Fune Yuzan
June, 1947
Umversxty of Pennsylvania
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2 CHAPTER 1 )&

THE SPIRIT OF CHINESE
PHILOSOPHY

TBE place which philosophy has occupied in Chinese civilization has
been comparable to that of religion in other civilizations, In China,
philosophy has been every edi d person’s concern. In the old days,
if a man were educated at all, the first education he received was in
philosophy. When children went to school, the Four Books, which con-
sist of the Confucian Andlects, the Book of Mencius, the Great Ledrn-
ing, and the Doctrine of the Mean, were the first ones they were taught
to read. The Four Books were the most important texts of Neo-Con-
fucianist philosophy. Sometimes when the children were just begin-
ing to learn the characters, they were given a sort of textbook to read.
This was known as the Three Characters Classic, and was so called
because each in the book isted of three cl ar-
ranged so that when recited they produced a thythmic effect, and thus
helped the children to memorize them more casily. This book was in
reality a primer, and the very first statement in it is that “the nature
of man is originally good.” This is one of the fundamental ideas of
Mencius’ philosophy.

Place of Philosophy in Chinese Civilization

To the Westerner, who sees that the life of the Chinese people is
permeated with Confucianism, it appears that Confucianism is
a religion. As a matter of fact, however, Confucianism is no more a
religion than, say, Platonism or Aristotelianism. It is true that the Four
Books have been the Bible of the Chinese people, but in the Four
Books there is no story of creation, and no mention of a heaven or hell.

Of course, the terms philosophy and religion are both ambiguous.
Philosophy and religion may have entirely different meanings for dif-
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2 A SHORT HISTORY OF CHINESE PHILOSOPHY

ferent people. When men talk about philosophy or religion, they may
have quite different ideas in their minds concerning them, For my
part, what I call philosophy is systematic, reflective thinking on life.
Every man, who has not yet died, is in life. But there are not many
who think reflectively on life, and still fewer whose reflective thinking
is systematic. A philosopher must philosophize; that is to say, he must
think reflectively on life, and then express his thoughts systematically.

This kind of thinking is called reflective because it takes life as
its object. The theory of life, the theory of the universe, and the theory
of knowledge all emerge from this type of thinking. The theory of the
universe arises because the universe is the background of life—the stage
on which the drama of life takes place. The theory of knowledge
emerges because thinking is itself knowledge. According to some
philosophers of the West, in order to think, we must first find out
what we can think; that is to say, before we start to think about life,
we must first “think our thinking.”

Such theories are all the products of reflective thinking. The very
concept of life, the very concept of the universe, and the very concept
of knowledge are also the products of reflective thinking. No matter
whether we think about life or whether we talk about it, we are all in
the midst of it. And no matter whether we think or speak about the
universe, we are all a part of it. Now, what the philosophers call the uni-
verse is not the same as what the physicists have in mind when they
refer to it. What the philosophers call the universe is the totdlity of all
that is. It is equivalent to what the ancient Chinese philosopher, Hui
Shih, called “The Great One,” which is defined as “that which has
nothing beyond.” So everyone and everything must be considered part
of the universe. When one thinks about the universe, one is thinking
reflectively.

When we think about knowledge or speak about knowledge, this
thinking and speaking are th lves knowledge. To use an expressi
of Aristotle, it is “thinking on thinking”; and this is reflective think-
ing. Here is the vicious circle which those philosophers follow who
insist that before we think we must first think about our thinking;
just as if we had another faculty with which we could think about
thinking! As a matter of fact, the faculty with which we think about
thinking is the very same faculty with which we think. If we are
skeptical about the capacity of our thinking in regard to life and the
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universe, we have the same reason to be skeptical about the capacity
of our thinking in regard to thinking.

Religion also has something to do with life. In the heart of every
great religion there is a philosophy. In fact, every great religion is a
philosophy with a certain amount of superstructure, which consists
of superstitions, dogmas, rituals, and institutions. This is what I
call religion.

If one understands the term religion in this sense, which does not
really differ very much from common usage, one sees that Confu-
cianism cannot be considered a religion. People have been accus-
tomed to say that there were three religions in China: Confucianism,
Taoism, and Buddhism. But Confucianism, as we have seen, is not a
religion. As to Taoism, there is a distinction between Taoism as a
philosophy, which is called Tao chia (the Taoist school), and the
Taoist religion (Tao chiao). Their teachings are not only different;
they arc even contradictory. Taoism as a philosophy teaches the doc-
trine of following nature, while Taoism as a religion teaches the doc-
trine of working against nature. For instance, according to Lao Tzu
and Chuang Ty, life followed by death is the course of nature, and
man should follow this natural course calmly. But the main teaching
of the Taoist religion is the principle and technique of how to avoid
death, which is expressly working against nature. The Taoist religion
has the spirit of science, which is the conquering of nature. If one is
interested in the history of Chinese science, the writings of the reli-
gious Taoists will supply much information.

As to Buddhism, there is also the distinction between Buddhism
as a philosophy, which is called Fo hsiich (the Buddhist learning),
and Buddhism as a religion, which is called Fo chiao (the Buddhist
religion). To the educated Chinese, Buddhist philosophy is much
more interesting than the Buddhist religion. It is quite common to see
both Buddhist monks and Taoist monks simultancously participating
in Chinese funeral services. The Chinese people take even their re-
ligion philosophically.

At present it is known to many Westerners that the Chinese people
have been less concerned with religion than other people are. For
instance, in one of his articles, “Dominant Ideas in the Formation of
Chinese Culture,” * Professor Derk Bodde says: “They [the Chinesc]

* Journal of American Oriental Socicty, Vol. 62, No. 4, pp. 293-9. Reprinted in
Chind, pp. 1828 (1. F. MacNai, cd.), University of California Press, 1946.
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are not a people for whom religious ideas and activities constitute an
all important and absorbing part of life. . . . It is ‘ct.lncs (especially
Confucian ethics), and not religion (at least not religion ofa ff)r_n}a],
organized type), that provided the spiritual basis in Chincese civiliza-
tion. . . . All of which, of course, marks a difference of fundamental
importance between China and most other major civilizations, in which
a church and a priesthood have played a dominant role.”

In one sense this is quite true. But onc may ask: Why is this so? If
the craving for what is beyond the present actual world is not one of
the innate desires of mankind, why is it a fact that for most people
religious ideas and activities constitute an all-important and absorbing
part of life? If that craving is one of the fundamental desires of man-
kind, why should the Chinese people be an exception? When one says
that it is ethics, not religion, that has provided the spiritual basis of
Chinese civilization, does it imply that the Chinese are not conscious
of those values which are higher than moral ones?

The values that are higher than the moral ones may be called super-
moral values. The love of man is a moral value, while the love of God
is a super-moral value. Some people may be inclined to call this kind
of value a religious value. But in my opinion, this value is not confined
to religion, unless what is meant here by religion differs from its mean-
ing as described above. For instance, the love of God in Christianity is
a religious value, while the love of God in the philosophy of Spinoza is
not, because what Spinoza called God is really the universe. Strictly
speaking, the love of God in Christianity is not really super-moral.
This is because God, in Christianity, is a personality, and conse-
quently the love of God by man is comparable to the love of a father
by his son, which is a moral value. Therefore, the love of God in
Christianity is open to question as a super-moral value. It is a quasi
super-moral value, while the love of God in the philosophy of
Spinoza is a real super-moral value,

To answer the above questions, I would say that the craving for
something beyond the present actual world is one of the innate desires
of mankind, and the Chincse people are no exception to this rule. They
have not had much concern with religion because they have had so
much concern with philosophy. They are not religious because they
are philosophical. In philosophy they satisfy their craving for what is

beyond the present actual world. In philosophy also they have the
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super-moral values expressed and appreciated, and in living according
to philosophy these super-moral values are experienced.

According to the tradition of Chinese philosophy, its function is
not the increase of positive knowledge (by positive knowledge I mean
information regarding matters of fact), but the elevation of the mind
—a reaching out for what is beyond the present actual world, and for
the values that are higher than the moral ones. It was said by the
Lao-tzu: “To work on learning is to increase day by day; to work on
Tao (the Way, the Truth) is to decrease day by day.” (Sce ch. 48.)
T am not concerned with the difference between increasing and de-
creasing, nor do I quite agree with this saying of Lao-tzu. I quote it
only to show that in the tradition of Chinese philosophy there is a
distinction between working on learning and working on Tao (the
‘Way). The purpose of the former is what I call the increase of posi-
tive knowledge, that of the latter is the elevation of the mind. Phil-
osophy belongs in the latter categoxy

The view that the function of p
is not the increase of positive knowlcdge, is expoundcd by the Vien-
nese school in emporary Western phy, though from a dif-
ferent angle and for a different purpusc. I do not agree with this
school that the function of philosophy is only the clarification of
ideas, and that the nature of metaphysics is only a lyric of concepts.
Nevertheless, in their arguments one can see quite clearly that phil-
osophy, especially metaphysics, would become nonsense if it did
attempt: to give information regarding matters of fact.

Religion does give information in regard to matters of fact. But the
information given by religion is not in harmony with that given by
science. So in the West there has been the conflict between religion
and science. Where science advances, religion retreats; and the au-
thority of religion recedes before the advancement of science. The
traditionalists regretted this fact and pitied the people who had be-
come irxeligious, considering them as having degenerated. They ought
indeed to be pitied, if, besides religion, they had no other access to
the higher values. When people get rid of religion and have no sub-
stitute, they also lose the higher values. They have to confine them-
selves to mundane affairs and have nothing to do with the spiritual
ones, Fortunately, however, besides religion there is philosophy,
which provides man with an access to the higher values—an access
which is more direct than that provided by religion, because in phi-

T s 1
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losophy, in order to be acquainted with the higher values, man need
not take the roundabout way provided by prayers and rituals. The
higher values with which man has become acquainted through philos-
ophy are even purer than those acquired through religion, because
they are not mixed with imagination and superstition. In the world
of the future, man will have philosophy in the place of religion. This
is consistent with Chinese tradition. It is not nccessary that man
should be religious, but it is necessary that he should be philosophical.
‘When he is philosophical, he has the very best of the blessings of
religion.

Problem and Spirit of Chinese Philosophy

The above is a general discussion of the nature and function of
philosophy. In the following remarks I shall speak more specifically
about Chinese philosophy. There is a main current in the history of
Chinese philosophy, which may be called the spirit of Chinese philos-
ophy. In order to understand this spirit, we must fixst make clear the
problem that most Chinese philosophers have tried to solve.

There are all kinds and conditions of men. With regard to any one
of these kinds, there is the highest form of achievement of which any
one kind of man is capable. For instance, there are the men engaged
in practical politics. The highest form of achievement in that class
of men is that of the great statcsman, So also in the ficld of art, the
highest form of achievement of which artists are capable is that of
the great artist. Although there are these diffcrent classes of men, yet
all of them are men, What is the highest form of achievement of
which a man as a man is capable? According to the Chinese philoso-
phers, it is nothing less than being a sage, and the highest achieve-
ment of a sage is the identification of the individual with the uni-
verse. The problem is, if men want to achieve this identification, do
they necessarily have to abandon socicty or even to negate life?

According to some philosophers, this is necessary. The Buddha said
that life itself is the root and fountainhead of the misery of life. Like-
wise, Plato said that the body is the prison of the soul. And some of
the Taoists said that life is an excrescence, a tumor, and death is to
be taken as the breaking of the tumor. All these ideas represent a
view which entails separation from what may be called the entangling
net of the matter-corrupted world; and therefore, if the highest
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achievement of a sage is to be realized, the sage has to abandon
socicty and even life itsclf. Only thus can the final liberation be at-
tained. This kind of philosophy is what is generally known as “other-
worldly philosophy.”

There is another kind of philosophy which emphasizes what is in
society, such as human relations and human affairs. This kind of
philosophy speaks only about moral values, and is unable to or does
not wish to speak of the super-moral ones. This kind of philosophy is
generally described as “this-worldly.” From the point of view of a
this-worldly philosophy, an other-world philosophy is too idealistic,
is of no practical use and is negative. From the point of view of an
other-worldly philosophy, a this-world philosophy is too realistic, too
superficial. It may be positive, but it is like the quick walking of a
man who has taken the wrong road: the more quickly he walks the
further he goes astray.

There are many people who say that Chinese philosophy is a this-
world philosophy. It is difficult to state that these people are entirely
right or entirely wrong. Taking a mercly superficial view, people who
hold this opinion cannot be said to be wrong, because according to
their view, Chinese philosophy, regardless of its different schools of
thought, is directly or indirectly concerned with government and
cthics. On the surface, therefore, it is concerned chicfly with society,
and not with the universe; with the daily functions of human rela-
tions, not hell and heaven; with man’s present life, but not his life
in a world to come. When he was once asked by a disciple about the
meaning of death, Confucius replied: “Not yet understanding life,
how can you understand death?” (Analects, X1, 11.) And Mencius
said: “The sage is the acme of human relations” (Mencius, IVa, 2),
which, taken literally, means that the sage is the morally perfect man
in society. From a surface point of view, with the ideal man being of
this world, it seems that what Chinese philosophy calls a sage is a
person of a very different order from the Buddha of Buddhism and
the saints of the Christian religion. Superficially, this would seem to
‘be especially true of the Confucian sage. That is why, in ancient
times, Confucius and the Confucianists were so greatly ridiculed by
the Taoists.

This, however, is only a surface view of the matter. Chinese phi-
losophy cannot be understood by oversimplification of this kind. So
far as the main tenet of its tradition is concerned, if we understand
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it aright, it cannot be said to be wholly this-worldly, just as, of course,
it cannot be said to be wholly other-worldly. It is both of this world
and of the other world. Speaking about the Neo-Confucianism of the
Sung Dynasty, one philosopher described it this way: “It is not
divorced from daily ordinary activitics, yet it goes straight to what
antedated Heaven.” This is what Chinese philosophy has striven for.
Having this kind of spirit, it is at one and the same time both ex-
tremely idealistic and extremely realistic, and very practical, though
not in a superficial way.

This-worldliness and other-worldliness stand in contrast to each
other as do realism and idealism. The task of Chinese philosophy is
to accomplish a synthesis out of these antitheses. That does not mean
that they are to be abolished. They are still there, but they have been
made into a synthetic whole. How can this be done? This is the prob-
lem which Chinese philosophy attempts to solve.

A g to Chincse | by, the man who lishes this
synthesis, not only in ﬂ]eory but also in deed, is the sage. He is both
this-worldly and other-worldly. The spiritual achicvement of the
Chinese sage corresponds to the saint’s achievement in Buddhism,
and in Western religion, But the Chinese sage is not one who does
not concern himself with the business of the world. His character is
described as one of “sageliness within and kingliness without.” That
is to say, in his inner sageliness, he accomplishes spiritual cultivation;
in his kingliness without, he functions in society. It is not necessary
that the sage should be the actual head of the government in his so-
ciety. From the standpoint of practical politics, for the most part, the
sage certainly has no chance of being the head of the state, The say-
ing “sageliness within and kingliness without” means only that he
who has the noblest spirit should, theoretically, be king. As to
whether he actually has or has not the chance of being king, that is
immaterial.

Since the character of the sage is, according to Chinese tradition,
one of sageliness within and kingliness without, the task of philoso-
phy is to enable man to develop this kind of character. Thercfore,
what philosophy discusses is what the Chinese philosophers describe
as the Tao (Way, or basic principles) of sageliness within and kingli-

. mess without.

This sounds like the Platonic theory of the philosopher-king. Ac-

cording to Plato, in an ideal state, the philosopher should be the
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king or the king should be a philosopher; and in order to become a
philosopher, a man must undergo a long period of philosophical train-
ing before his mind can be “converted” from the world of changing
things to the world of eternal ideas. Thus according to Plato, as
according to the Chinese philosophers, thc task of phllosophy is to
enable man to have the character of within and

without. But nccord.mg to Plato, when a plulosophcr ‘becomes a king,
he does so against his will—in other words, it is something forced on
him, and entails a great sacrifice on his part. This is what was also
held by the ancient Taoists. There is the story of a sage who, being
asked by the people of a certain state to become their king, escaped
and hid himself in a mountain cave. But the people found the cave,
smoked him out and compelled him to assume the difficult task. (Lii-
shih CR'un-ch'iu, 1, 2.) This is one similarity between Plato and the
ancient Taoists, and it also shows the character of other-worldliness
in Taoist philosophy. Following the main tradition of Chinese phi-
losophy, the Neo-Taoist, Kuo Hsiang of the third century A.D., re-
vised this point.

According to Confucianism, the daily task of dealing with social
affairs in human relations is not something alien to the sage. Carry-
ing on this task is the very essence of the development of the perfee-
tion of his personality. e performs it not only as a citizen of society,
but also as a “citizen of the universe,” t'ien min, as Mencius called
it. Hle must be conscious of his being a citizen of the universe, other-
wise his dceds would not have super-moral value. If he had the
chance to become a king he would gladly serve the people, thus per-
forming his duty both as a citizen of society, and as a citizen of the
universe.

Since what is discussed in philosophy is the Tao (Way) of sageli-
ness within and kingliness without, it follows that philosophy must
be inseparable from political thought. Regardless of the differences
between the schools of Chinese philosophy, the philosophy of every
school represents, at the same time, its political thought. This does
not mean that in the various schools of philosophy there are no
metaphysics, no ethics, no logic. It means only that all these factors
are connected with political thought in one way or another, just as
Plato’s Republic represents his whole philosophy and at the same
time is his political thought.

For instance, the Schook of Names was known to indulge in such
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arguments as “a white horse is not a horse,” which seems to have
very little connection with politics. Yet the leader of this school,
Kung-sun Lung, “wished to extend this kind of argument to rectify
the relationship between names and facts in order to transform the
world.” We have seen in our world today how every statesman says his
country wants only peace, but in fact, when he is talking about peace,
he is often preparing for war. Here, then, there is a wrong relationship
between names and facts. According to Kung-sun Lung, this kind of
wrong relationship should be rectificd. This is really the first step
towards the transformation of the world.

Since the subject matter of philosophy is the Tao of sageliness within
and kingliness without, the study of philosophy is not simply an at-
tempt to acquire this kind of knowledge, but is also an attempt to
develop this kind of character. Philosophy is not simply something to
be known, but is also something to be experienced. It is not simply a
sort of intellectual game, but something far more serious. As my col-
league, Professor Y. L. Chin, has pointed out in an unpublished
manuscript: “Chinese philosophers were all of them different grades
of Socrates. This was so because ethics, politics, reflective thinking,
and knowledge were unified in the philosopher; in him, knowledge
and virtue were one and inseparable. His philosophy required that
he live it; he was himself its vehicle. To live in accordance with
his philosophical convictions was part of his philosophy. It was
his business to school himself continually and persistently to that
pure_experience in which sclfishness and cgocentricity were tran-
scended, so that he would be one with the universe. Obviously
this process of schooling could not be stopped, for stopping it would
mean the emergence of his ego and the loss of his universe. Ilence
cognitively he was eternally groping, and conatively he was cternally
behaving or trying to behave. Since these could not be separated, in
him there was the synthesis of the philosopher in the original sense
of that term, Like Socrates, he did not keep office hours with his
philosophy. Neither was he a dusty, musty philosopher, closcted in
his study, sitting in a chair on the periphery of life. With him, phi-
losophy was hardly ever merely a pattern of ideas exhibited for human
understanding, but was a system of precepts internal to the conduct
of the philosopher; and in extreme cases his philosophy might even
be said to be his biography.”
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The Way in which Chinese Philosophers Expressed Themselves

A Western student beginning the study of Chinese philosophy is
instantly confronted with two obstacles. One, of course, is the lan-
guage barrier; the other is the peculiar way in which the Chinese phi-
losophers have expressed themselves, T will speak about the latter first.

‘When one begins to read Chinese philosophical works, the first
impression one gets is perhaps the briefness and disconnectedness of
the sayings and writings of their authors. Open the Confucian Ana-
lects and you will see that each paragraph consists of only a few
words, and there is hardly any connection between one paragraph
and the next. Open a book containing the philosophy of Lao Tzu,
and you will find that the whole book consists of about five thousand
words—no longer than a magazine article; yet in it one will find the
whole of his philosophy. A student accustomed to elaborate reason-
ing and dctailed argument would be at a loss to understand what
these Chinese philosophers were saying. He would be inclined to
think that there was disconnectedness in the thought itself. If this
were so, there would be no Chinese philosophy. For disconnected
thought is hardly worthy of the name of philosophy.

It may be said that the apparent disconnectedness of the sayings
and writings of the Chinese philosophers is duc to the fact that these
sayings and writings arc not formal philosophical works. According
to Chinese tradition, the study of philosophy is not a profession.
Tveryonc should study philosophy just as in the West every one
should go to church. The purposc of the study of philosophy is to
enable a man, as ¢ man, to be a man, not some particular kind of
man. Other studies—not the study of philosophy—enable a man to
be some special kind of man. So there were no professional philoso-
phers; and non-professional philosophers did not have to produce
formal philosophical writings. In China, there were far more philoso-
phers who produced no formal philosophical writings than those who
did. If one wishes to study the philosophy of these men, onc has to
go to the records of their sayings or the letters they wrote to disciples
and friends. These letters did not belong to just one period in the
life of the person who wrote them, nor were the records written only
by a single person. Di ed or even i i between
them is, therefore, to be expected.
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The forcgoing may explain why the writings and saying of some
philosophers are disconnected; but it daes not explain why they are
Dricf. In some philosophic writings, such as those of Mencius and
Hsiin Tzu, one does find systematic ing and But in
comparison with the philosophic writings of the West, they are still
not articulate enough. The fact is that Chinese philosophers were

d to express il Ives in the form of aphorisms, apo-
thegms, or allusions, and illustrations. The whole book of Lao-tzu
consists of aphorisms, and most of the chapters of the Chuang-tzu
are full of allusions and illustrations. This is very obvious. But even
in writings such as those of Mencius and Hsiin Tzu, mentioned
above, when compared with the philosophical writings of the West,
there are still too many aphorisms, allusions, and illustrations. Apho-
risms must be very brief; allusions and illustrations must be discon-
nected.

Aphorisms, allusions, and illustrations are thus not articulate
enough. Their insufficiency in articulateness is compensated for, how-
ever, by their suggestiveness, Articul and suggestiveness are,
of course, 1 patible. The more an expression is articulate, the less
it is suggestive—just as the more an expression is prosaic, the less it is
poetic. The sayings and writings of the Chinese philosophers are so
inarticulate that their suggestiveness is almost boundless.

Suggestiveness, not articulateness, is the idcal of all Chinese art,
whether it be poetry, painting, or anything else. In poctry, what the
poet intends to communicate is often not what is dircetly said in
the poetry, but what is not said in it. According to Chinese literary
tradition, in good poetry “the number of words is limited, but the
ideas it suggests are limitless,” So an intelligent reader of poctry reads
what is outside the poem; and a good reader of books reads “what is
between the lines.” Such is the ideal of Chinese art, and this ideal
is reflected in the way in which Chinese philosophers have expressed
themselves.

The ideal of Chinese art is not without its philosophical back-
ground. In the twenty-sixth chapter of the Chuangtzu it is said:
“A basket-trap is for catching fish, but when one has got the fish, one
need think no more about the basket. A foot-trap is for catching
hares; but when one has got the hare, one need think no more about
the trap. Words are for holding ideas, but when one has got the idea,
one need no longer think about the words. If only I could find some-
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one who had stopped thinking about words and could have him with
me to talk tol” To talk with someone who has stopped thinking
about words is not to talk with words. In the Chuang-tzu the state-
ment is made that two sages met without speaking a single word,
because “when their eyes met, the Tao was there.” According to
Taoism, the Tao (the Way) cannot be told, but only suggested. So
when words are used, it is the suggestiveness of the words, and not
their fixed denotations or connotations, that reveals the Tao. Words
are something that should be forgotten when they have achieved
their purpose. Why should we trouble ourselves with them any more
than is necessary? This is true of the words and rhymes in poetry,
and the lines and colors in painting,

During the third and fourth centuries A.D., the most influential
philosophy was the Neo-Taoist School, which was known in Chinese
history as the hsiian hsiieh (the dark or mystic learning). At that
time there was a book entitled Shih-shuo Hsin-yii, which is a record
of the clever sayings and romantic activities of the famous men of
the age. Most of the sayings are very bricf, some consisting of only a
few words. It is stated in that book (ch. 4) that a very high official
once asked a philosopher (the high official was himself a philoso-
pher), what was the difference and similarity between Lao-Chuang
(i.e, Lao Tzu and Chuang Tzu) and Confucius. The philosopher
answered: “Are they not the same?” The high official was very much
pleased with this answer, and instantly appointed the philosopher as
his secretary. Since the answer consists of only three words in the
Chinese language, this philosopher has been known as the three-
word secretary. He could not say that Lao-Chuang and Confucius
had nothing in common, nor could he say that they had everything
in common. So he put his answer in the form of a question, which
was really a good answer.

The bricf sayings in the Confucian Analects and in the philosophy
of the Lao-tzu are not simply conclusions from certain premises
which have been lost. They are aphorisms full of suggestiveness. It
is the suggestiveness that is attractive. One may gather together all
the ideas one finds in the Lao-tzu and write them out in a new book
consisting of fifty thousand or even five hundred thousand words. No
matter how well this is done, however, it is just a new book. It may
be read side by side with the original Lao-tzu, and may help people
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a great deal to understand the original, but it can never be a substi-
tute for the original.

Kuo Hsiang, to whom I have already referred, was onc of the great
commentators on Chuang T7zu. His commentary was itself a classic of
Taoist literature. He turned the allusions and metaphors of Chuang
Tzu into a form of ing and argt t, and translated his pocms
into prose of his own. His writing is much more articulate than that
of Chuang Tzu. But between the suggestivencss of Chuang Tzu's
original and the articulateness of Kuo Hsiang’s commentary, people
may still ask: Which is better? A monk of the Buddhist Cl'an or
Zen school of a later period once said: “Everyone says that it was
Kuo Hsiang who wrote a commentary on Chuang Tzw; I would say
it was Chuang Tzu who wrote a commentary on Kuo Hsiang.”

The Language Barrier

1t is true of all philosophical writings that it is difficult for one to
have a compl d ding and full appreciation of them if one
cannot read them in the original. This is duc to the langnage barrier.,
Because of the suggestive cl of Chinese philosophical writings,
the language barrier becomes even more formidable. The suggestive-
ness of the sayings and writings of the Chincse philosophers is some-
thing that can hardly be translated. When one reads them in trans-
lation, one misses the suggestiveness; and this means that one misses
a great deal.

A translation, after all, is only an interpretation. When one trans-
lates a sentence from, say, the Lao-tzu, one gives onc’s own interpre-
tation of its meaning. But the translation may convey only one idea,
while as a matter of fact, the original may contain many other ideas
besides the one given by the translator. The original is suggestive, but
the translation is not, and canmot be. So it loses much of the richness
inherent in the original.

There have been many translations of the Lao-tzu and the Confu-
cian Andlects. Fach trans] has considered the translations of
others unsatisfactory. But no matter how well a translation is done,
it is bound to be poorer than the original. It needs a combination of
all the translations already made and many others not yet made, to
reveal the richness of the Lao-tzu and the Confucian Andlects in
their original form.
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Kumarajiva, of the fifth century AD., one of the greatest transla-
tors of the Buddhist texts into Chinese, said that the work of trans-
lation is just like chewing food that is to be fed to others. If one
cannot chew the food oneself, one has to be given food that has al-
ready been chewed. After such an operation, however, the food is
bound to be poorer in taste and flavor than the original.




N cmAPTER 2 &

THE BACKGROUND OF CHINESE
PHILOSOPHY

IN the last chapter I said that philosophy is systematic reflective
thinking on life. Tn thinking, the thinker is usually conditioned by
the surroundings in which he lives. Being in certain surroundings, he
feels life in a certain way, and there are therefore in his philosophy
certain emphases or omissions, which constitute the characteristics of
that philosophy.

This is true of an individual, as it is also truc of a people. Tn this
chapter T shall try to say something about the geographic and cco-
nomic background of the Chincse people in order to show how and
why Chinesc civilization in general, and Chinese philosophy in par-
ticular, are what they are.

Geographic Background of the Chinese People

In the Confucian Andlects Confucius said: “The wisc mau delights
in water; the good man delights in mountains. The wisc move; the
good stay still. The wise are happy; the good endure.” (VI, 21.) In
reading this saying, I feel there is in it something which suggests a
difference between the people of ancient China and those of ancicnt
Greece.

China is a continental country. To the ancient Chincse their land
was the world. There are two expressions in the Chinese language
which can both be translated as the world. One is “all bencath the
sky” and the other is “all within the four seas.” To the people of a
maritime country such as the Greeks, it would be inconceivable that
expressions such as these could be synonymous. But that is what hap-
pens in the Chinese language, and it is not without reason.

From the time of Confucius until the end of the last century, no

16
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Chinese thinkers had the experience of venturing out upon the high
seas. Confucius and Mencius lived not far from the sea, if we think
in modern terms of distance, yet in the Andlects, Confucius mentions
the sea only once. He is recorded as saying: “If my way is not to
prevail, I shall get upon a raft and float out to the sea. He who will
go with me will be [Chung] Yu” (V, 6.) Chung Yu was a disciple
of Confucius known for his courage and bravery. It is said in the same
work that when Chung Yu heard this statement, he was much
pleased. Confucius, however, was not so pleased by Chung Yu's over-
enthusiasm, and remarked: “Yu is more brave than myself. I do not
know what to do with him.” (Ibid.)

Mencius’s reference to the sea is likewise brief. “He who has seen
the sea,” he says, “finds it difficult to think anything about other
waters; and he who has wandered to the gate of the sage, finds it diffi-
cult to think anything about the words of others.” (VIla, 24.) Men-
cius is no better than Confucius, who thought only of “foating out
to sea.” How differenct were Socrates, Plato, and Aristotle, who lived
in a maritime country and wandered from island to island!

Economic Background of the Chinese People

The ancient Chinese and Greek philosophers not only lived under
different geographic conditions, but different economic ones as well.
Since China is a continental country, the Chinese people have to
make their living by agriculture, Even today the portion of the Chi-
nesc population engaged in farming is estimated at 75 to 8o percent.
In an agrarian country land is the primary basis of wealth. Hence,
throughout Chinese history, social and economic thinking and policy
have centered around the utilization and distribution of land.

Agriculture in such an cconomy is equally important not only in
peacetime but in wartime as well. During the period of the Warring
States (480-222 B.C.), a period in many ways similar to our own, in
which China was divided into many feudal kingdoms, every state
devoted its greater attention to what were then called “the arts of
agriculture and war.” Finally the state of Ch’in, one of the seven
leading states of the time, gained supremacy both in agriculturc and
war, and as a result succecded in conquering the other states and
thus bringing a unification to China for the first time in her history.

In the social and economic thinking of Chinese philosophers, there
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is a distinction between what they call “the root” and “the branch.”
“The root” refers to agriculture and “the branch” to commerce. The
reason for this is that agriculture is concerned with production, while
commerce is merely concerned with exchange. One must have pro-
duction before one can have exchange. In an agravian country, agri-
culture is the major form of production, and therefore throughout
Chinese history, social and cconomic theories and policies have all
attempted “to emphasize the root and slight the branch.”

The people who deal with the “branch,” that is, thc merchants,
were therefore looked down upon. They were the last and lowest of
the four traditional classes of society, the other three being scholars,
farmers, and artisans. The scholars were usually landlords, and the
farmers were the peasants who actually cultivated the land. These
were the two honorable professions in China. A family having “a tra-
dition of studying and farming” was something of which to be proud.

Although the “scholars” did not actually cultivate the land them-
selves, yet since they were usually Jandlords, their fortunes were tied
up with agriculture, A good or bad harvest meant their good or bad
fortune, and therefore their reaction to the universe and their outlook
on life were essentially those of the farmer. In addition their educa-
tion gave them the power to express what an actual farmer felt but
was incapable of cxpressing himsclf. This expression took the form
of Chinese philosophy, literature, and art.

Vdlue of Agriculture

In the Liishih Ch'un-ch'iu, a compendium of various schools of
philosophy written in the third century B.C, there is a chapter
titled “The Value of Agriculture.” In this chapter a contrast is made
between the mode of life of people who are engaged in the “root”
occupation—the farmers, and that of those who are engaged in the
“branch” occupation—the merchants. The farmers arc primitive and
simple and therefore always ready to accept commands. They are
childlike and innocent and therefore unselfish. Their material prop-
erties are complex and difficult to move, and therefore thiey do not
abandon their country when it is in danger. Merchants, on the other
hand, are corrupt and tt not obedient. They are treact
and therefore selfish. They have simple properties which are easy to
transport, and threfore they usually abandon their country when it is
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in danger. Hence this chapter asserts that not only is agriculture
economically more important than commerce, but the mode of life
of the farmers is also superior to that of the merchants. Herein lies
“the value of agriculture.” (XXVI, 3.) The author of this chapter
found that the mode of life of people is conditioned by their eco-
nomic background, and his evaluation of agriculture again shows that
he was himsclf conditioned by the economic background of his time.

In this observation of the Liishili Cliun-ch'iu, we find the root
and source of the two main trends of Chinese thought, Taoism and
Confucianism. They are poles apart from one another, yet they are
also the two poles of one and the same axis. They both express, in
one way or another, the aspirations and inspirations of the farmer.

“Reversal Is the Movement of Tao”

Before considering the difference between these two schools, let us
first take up a theory which both of them maintained. This is that
Dboth in the sphere of nature and in that of man, when the develop-
ment of anything brings it to onc extreme, a reversal to the other
extreme takes place; that is, to borrow an expression from Hegel,
everything involves its own negation. This is onc of the main theses
of Lao '['zw’s philosophy and also that of the Book of Changes as
interpreted by the Confucianists. It was no doubt inspired by the
movements of the sun and moon and the succession of the four
scasons, to which farmers must pay particular heed in order to carry
on their own work. In the Appendices of the Book of Changes, it is
said: “When the cold goes, the warmth comes, and when the warmth
comes, the cold goes.” (Appendix IIL.) And again: “When the sun
Thas reached its meridian, it declines, and when the moon has become
full, it wanes.” (Appendix I.) Such movements arc referred to in the
Appendices as “returning.” Thus Appendix I says: “In returning we
sce the mind of [Teaven and Tarth.” Similarly in the Lao-tzu we find
the words: “Reversal is the movement of the Tao.” (Ch. 40.)

This theory has had a great cffect upon the Chinese people and
has contributed much to their success in overcoming the many diffi-
culties which they have encountered in their long history. Convinced
of this theory, they remain cautious even in time of prosperity, and
hopeful even in time of extreme danger. In the late war, the concept
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provided the Chinese people with a sort of psychological weapon, so
that even in its darkest period, most people lived on the hope which
was expressed in the phrase: “The dawn will soon come.” It was this
“will to believe” that helped the Chinese people to go through the
wat.

This theory has also provided the principal argument for the doc-
trine of the golden mean, favored by Confucianist and Taoist alike.
“Never too much” has been the maxim of both. For according to
them, it is better for one to be wrong by having too little, than to be
wrong by having too much, and to be wrong by leaving things un-
done, than to be wrong by overdoing them. For by having too much
and overdoing, one runs the risk of getting the opposite of what one
wants.

Idedlization of Nature

Taoism and Confucianism differ because they are the rationaliza-
tion or theoretical expression of different aspects of the life of the
farmers. The farmers are simple in their living and innocent in their
thought. Seeing things from their point of view, the T'a idealized
the simplicity of primitive socicty and condenmmned cf jon. They
also idealized the innocence of children and despised knowledge. In
the Lao-tzu it is said: “Let us have a small country with few ihabit-
ants. . . . Let the people return to the use of knotted cords [for
keeping records]. Let them obtain their food sweet, their clothing
beautiful, their homes comfortable, their rustic tasks pleasmable. The
neighbouring state might be so near at hand that one could hear the
cocks crowing in it and dogs barking. But the people would grow old
and die without ever having been there.” (Ch. 8o.) Is this not an
idyllic picture of a farmer’s country?

The farmers are always in contact with nature, so they admire and
love nature. This admiration and love were developed by the Taoists
to the fullest extent. They made a sharp distinction between what is
of nature and what is of man, the natural and the artificial. Accord-
ing to them, what is of nature is the source of human happiness and
what is of man is the root of all human suffering. They werc, as the
Confucianist Hstin Tzu puts it, “blinded by nature and had no
knowledge of man.” (Hsiin-tzu, ch. 21.) As the final development of
this trend of thinking, the Taoists maintained that the highest
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achievement in the spiritual cultivation of a sage lies in the identifi-
cation of himself with the whole of nature, i.e., the universe,

Farmily System

The farmers have to live on their land, which is immovable, and
the same is true of the scholar landlords. Unless one has special tal-
ent, or is especially lucky, one has to live where one’s father or grand-
father lived, and where one’s children will continue to live. That is
to say, the family in the wider sense must live together for economic
reasons. Thus there developed the Chinese family system, which was
no doubt one of the most complex and well-organized in the world.
A great deal of Confucianism is the rational justification or theoreti-
cal expression of this social system.

The family system was the social system of China. Out of the five
traditional social relationships, which are those between sovereign
and subject, father and son, elder and younger brother, husband and
wife, and friend and friend, three are family relationships. The re-
maining two, though not family relationships, can be conceived of
in terms of the family. Thus the relationship between sovereign and
subject can be conceived of in terms of that between father and son,
and that between friend and friend in terms of the one between
elder and younger brother. So, indeed, was the way in which they
were usually conceived. But these are only the major family relation-
ships, and there were many more. In the Erli Ya, which is the oldest
dictionary of the Chinese language, dating from before the Christian
era, there are more than one hundred terms for various family rela-
tionships, most of which have no equivalent in the English language.

For the same reason ancestor worship developed. In a family living
in a particular place, the ancestor worshiped was usually the first of
the family who had cstablished himself and his descendants there
on the land. He thus became the symbol of the unity of the family,
and such a symbol was indispensable for a large and complex organ-
ization,

A great part of Confucianism is the rational justification of this
social system, or its theoretical expression. Economic conditions pre-
pared its basis, and Confucianism expressed its ethical significance.
Since this social system was the outgrowth of certain economic con-
ditions, and these conditions were again the product of their geo-
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graphical surroundings, to the Chinese people both the system and
its theoretical expression were very natural. Because of this, Confu-
cianism naturally became the orthodox philosophy and remained so
until the invasion of industrialization from moderm liurope and
America changed the economic basis of Chinese life,

This-worldliness and Other-worldliness

Confucianism is the philosophy of social organization, and so is
also the philosophy of daily life. Confucianism empha the social
responsibilities of man, while Taoism emphasizes what is natural and
spontaneous in him. In the Chuang-tzu, it is said that the Confu-
cianists roam within the bounds of society, while the Taoists roam
beyond it. In the third and fourth centuries A.D., when Taoism
again became influential, people used to say that Confucius valued
ming chiao (the teaching of names denoting the social relationships),
while Lao Tzu and Chuang T'zu valued tzu jan (spontancity or natu-
ralness). These two trends of Chinese philosoply correspond ronghly
to the traditions of classicism and romanticism in Western thought.
Read the poems of Tu F'u and Li Po, and one sees in them the dif-
ference between Confucianism and Taoism, These two great pocts
lived during the same period (cighth century AD.), and concur-
rently expressed in their poems the two main traditions of Chinese
thought.

Because it “roams within the bounds of society,” Confucianism
appears more this-worldly than Taoism, and becanse it “roams be-
yond the bound of society,” Taoism appears more other-worldly than
Confucianism. These two trends of thought rivaled one another, but
also complemented cach other. They excrcised a sort of balance of
power. This gave to the Chinese people a better sense of balance in
regard to this-worldliness and other-worldliness,

There were Taoists in the third and fourth centurics who at-
tempted to make Taoism closer to Confucianism, and there were also
Confucianists in the cleventh and twelfth centurics who attempted
to make Confucianism closer to Taoism, We call these Taoists the
Neo-Taoists and these Confucianists the Neo-Confucianists. It was
these movements that made Chinese philosophy both of this world
and of the other world, as T pointed out in the last chapter,
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Chinese Art and Poetry

The Confucianists took art as an instrument for moral education.
The Taoists had no formal treatises on art, but their admiration of
the free movement of the spirit and their idealization of nature gave
profound inspiration to the great artists of China. This being the
case, it is no wonder that most of the great artists of China took
nature as their subject. Most of the masterpicces of Chinese paint-
ing are paintings of landscapes, animals and flowers, trees and bam-
boos. In a landscape painting, at the foot of a mountain or the bank
of a stream, one always finds a man sitting, appreciating the beauty of
nature and contemplating the Tao or Way that transcends both
nature and man.

Likewise in Chinese poetry we find such poems as that by T'ao
Ch'ien (AD. 372-427):

I built my hut in a zone of human habitation,

Yet near me there sounds no noise of horse or coach,
‘Would you know how that is possible?

A heart that is distant creates a wilderness round it.

I pluck chrysanthemums under the eastern hedge,
Then gaze long at the distant summer hills.

The mountain air is fresh at the dusk of day;

The flying birds two by two return.

In these things there lies a deep meaning;

Yet when we would express it, words suddenly fail us.*

Here we have Taoism at its best.

The Methodology of Chinese Philosophy

In Chinese philosophy, the farmer’s outlook not only conditioned
its content, such as that reversal is the movement of the Tao, but,
what is more important, it also conditioned its methodology. Profes-
sor Northrop has said that there are two major types of concepts, that
achieved by intuition and that by postulation. “A concept by intui-
tion,” he says, “is one which denotes, and the complete meaning of
which is given by, something which is immediately apprehended.
‘Blue’ in the sense of the sensed color is a concept by intuition. . . .

* Translated by Arthur Waley.
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A concept by postulation is one the complete meaning of which is
designated by the postulates of the deductive theory in which it
oceurs. , . . ‘Blue’ in the sense of the number of a wavelength in
electro-magnetic theory is a concept by postulation.” *

Northrop also says that there are three possible types of concepts
by intuition: “The concept of the differentiated acstlictic continaum.
The concept of the indefinite or undifferentiated acsthetic con-
tinuum, "The concept of the differentiation.” (Ibid., p. 187.) Accord-
ing to him, “Confucianism may be defined as the state of mind in
which the concept of the indeterminate intuited manifold moves into
the background of thought and the concrete differentiations in their
relativistic, humanistic, transitory comings and goings form the con-
tent of philosophy.” (Ibid., p. 205.) But in Taoism, it is the concept
of the indefinite or undifferentiated aesthetic continuum that forms
the content of philosophy. (Ibid.)

1 do not quite agree with all Northrop has said in this essay, but I
think he has here grasped the fundamental difference betweeen Chi-
nese and Western philosophy. When a student of Chinese philos-
ophy begins to study Western philosophy, he is glad to sce that the
Greek philosophers also made the distinction between Being and
Non-being, the limited and the unlimited. But he fecls rather sur-
prised to find that the Greek philosophers held that Non-being and
the unlimited are inferior to Being and the limited. Tn Chinese phi-
losophy the case is just the reverse. The reason for this difference is
that Being and the limited are the distinct, while Non-being and the
unlimited are the indistinct. Those philosophers who start with con-
cepts by postulation have a liking for the distinct, while those who
start with intuition value the indistinct.

If we link what Northrop has pointed out here with what I men-
tioned at the beginning of this chapter, we scc that the concept of
the differentiated aesthetic continuum, from which come both the
concept of the undifferentiated acsthetic continuum and that of dif-
ferentiation (ibid., p. 187), is basically the concept of the farmers.
‘What the farmers have to deal with, such as the farm and crops, are
all things which they immediately apprchend. And in their primitiv-
ity and innocence, they value what they thus immediately appre-

* Filmer S. C. Northrop, “The Complementary Emphases of Eastern Intuition
Philosophy and Western Scientific Philosophy,” in Philosophy, East and West,
C. A. Moore, ed., p. 187, Princeton University Press, 1946,
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hend. It is no wonder then, that their philosophers likewise take the
immediate apprehension of things as the starting point of their
philosophy.

This also explains why epistemology has never developed in Chi-
nese philosophy. Whether the table that I sec before me is real or
illusory, and whether it is only an idea in my mind or is occupying
objective space, was never seriously considered by Chinese philoso-
phers. No such epistemological problems are to be found in Chinese
philosophy (save in Buddhism, which came from India), since epis-
temological problems arise only when a demarcation between the
subject and the object is emphasized. And in the aesthetic con-
tinuum, there is no such demarcation. In it the knower and the
known is one whole.

This also explains why the language used by Chinese philosophy is
suggestive but not articulate. It is not articulate, because it does not
represent concepts in any deductive reasoning. The philosopher only
tells us what he sees. And because of this, what he tells is rich in
content, though terse in words. This is the reason why his words are
suggestive rather than precise.

Maritime Countries and Continental Countries

The Greeks lived in a maritime country and maintained their
prosperity through commerce. They were primarily merchants. And
what merchants have to deal with first are the abstract numbers used
in their commercial accounts, and only then with concrete things
that may be immediately apprehended through these numbers. Such
numbers are what Northrop called concepts by postulation. Hence
Greck philosophers likewise took the concept by postulation as their
starting point. They devcloped mathematics and mathematical rea-
soning. That is why they had epistemological problems and why their
language was so articulate.

But h are also to . Their activities demand that
they live together in towns. Hence they have a form of social organ-
ization not based on the common interest of the family so much as
on that of the town. This is the reason why the Greeks organized
their society around the city state, in contrast with the Chinese social
system, which may be called that of the family state, because under
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it the state is conceived of in terms of the family. In a city state the
social organization is not autocratic, because among the same class of
townsmen, there is no moral reason why onc should be more impor-
tant than, or superior to, another. But in a family state the social
organization is autocratic and hicrarchic, becanse in a family the
authority of the father is naturally superior to that of the son,

The fact that the Chincse were farmers also explaing why China
failed to have an industrial revolution, which is instrumental for the
introduction of the modern world. In the Lieh-tzu there is a story
which says that the Prince of the State of Sung once asked a clever
artisan to carve a piece of jade into the leaf of a trec. After three
years the artisan completed it, and when the artificial leaf was put
upon the tree, it was made so wonderfully that no one could distin-
guish it from the real leaves. Thereupon the Prince was much
pleased. But when Lich T7zu heard it, he said: “If natwre took three
years to produce onc leaf, there would be fow trees with Teaves on
them!” (Lieh-tzu, ch. 8.) This is the view of one who admires the
natural and condemns the artificial. The way of life of the farmers is
to follow nature. They admire nature and condemmn the artificial, and
in their primitivity and inmocence, they are casily made content.
They desire no change, nor can they conceive of any change. In
China there have been not a few notable inventions or discoverics,
but we often find that these were discouraged rather than encour-
aged.

‘With the merchants of a maritime country conditions are other-
wise. They have greater opportunity to see different people with dif-
ferent customs and different languages; they are accustomed to
change and are not afraid of novelty. Nay, in order to have a good
sale for their goods, they have to encourage novelty in the manufac-
ture of what they are going to sell. It is no accident that in the West,
the industrial revolution was first started in Ingland, which is also a
maritime country maintaining her prosperity throngh commerce,

‘What was quoted carlier in this chapter from the Lii-shilt Cl'un-
cl'iu about merchants can also be said of the people of maritime
countries, provided that, instead of saying that they are corrupt and
treacherous, we say that they are refined and intelligent. We can also
paraphrase Confucius by saying that the people of maritime coun-
Hries are the wise, while those of contingntal countries are the good.
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And so we repeat what Confucius said: “The wise delight in water;
the good delight in mountains. The wise move; the good stay still.
The wise are happy; the good endure.”

It is beyond the scope of this chapter to enumerate evidences to
prove the relationship between the geographic and economic condi-
tions of Greece and England on the one hand, and the development
of Western scientific thought and democratic institutions on the
other. But the fact that the geographic and economic conditions of
Greece and England are quite different from those of China suffices
to constitute a negative proof for my thesis in regard to Chinese
history as mentioned in this chapter.

The Permanent and the Changeable in Chinese Philosophy

‘The advancement of science has conquered geography, and China
is no longer isolated “within the four scas.” She is having her indus-
trialization too, and though much later than the Western world, it is
better late than never. It is not correct to say that the East has been
invaded by the West. Rather it is a case in which the medicval has
been invaded by the modern. In order to live in a modem world,
China has to be modern,

One question remains to be asked: If Chinesc philosophy has been
so linked with the economic conditions of the Chinese people, does
what has been expressed in Chinese philosophy possess validity only
for people living under those conditions?

The answer is yes and no. In the philosophy of any people or any
time, there is always a part that possesses value only in relation to
the economic conditions of that people or of that time, but there is
always another part that is more than this. That which is not relative
has lasting value. I hesitate to say that it is absolute truth, because to
determine what is absolule truth is too great a task for any human
being, and is reserved for God alone, if there be one.

Let us take an instance in Greck philosophy. The rational justifi-
cation of the slave system by Axistotle must be considered as a theory
that is relative to the economic conditions of Greek life. But to say
this is not to say that there is nothing that is not relative in the social
philosophy of Aristotle. The same holds true for Chinese thought.
‘When China is industrialized, the old family system must go, and
with it will go its Confucianistic rational justification. But to say this
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is not to say that there is nothing that is not relative in the social
philosophy of Confucianism,

The reason for this is that the socicty of ancient Grecce and
ancient China, though different, both belong to the general category
which we call society. Theories which are the theoretical expression
of Greck or Chinese society, are thus also in part cxpressions of soci-
ety in general. Though there is in them somecthing that pertains only
to Greek or Chinese socictics per se, there must also be something
more universal that pertains to socicty in general. It is this latter
something that is not relative and possesses lasting value.

The same is true of Taoism. The Taoist theory is certainly wrong
which says that the utopia of mankind is the primitivity of a bygone
age. With the idea of progress, we moderns think that the ideal state
of human existence is something to be created in the future, not
something that was lost in the past. But what some moderns think
of as the idcal state of human existence, such as anarchism, is not
wholly dissimilar from that thought of by the Taoists.

Philosophy also gives us an ideal of life. A part of that ideal, as
given by the philosophy of a certain people or a certain time, must
pertain only to the kind of life resulting from the social conditions of
that people or that time. But there must also be a part that pertaing
to life in general, and so is not relative but has lasting value, This
seems to be illustrated in the case of the Confucianist theory of an
ideal life. According to this theory, the ideal life is one which, though
having a very high understanding of the universe, yet remains within
the bounds of the five basic human rclationships. The nature of these
human relationships may change according to circumstances. But the
ideal itself does not change. One is wrong, then, when one insists that
since some of the five human relationships have to go, therefore the
Confucianist ideal of lifc must go as well. And one is also wrong
when one insists that since this ideal of lifc is desirable, thercfore all
the five human relationships must likewise be retained. One must
make a logical analysis in order to distinguish between what is perma-
nent and what is changeable in the history of philosophy. Every phi-
Josophy has that which is permanent, and all philosophies have some-
thing in common. This is why philosophics, though different, can yet
be compared with one another and translated one in terms of the
other.
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Will the methodology of Chinese philosophy change? That is to
say, will the new Chinese philosophy cease to confine itself to “con-
cept by intuition?” Certainly it will, and there is no reason why it
should not. In fact, it is already changing. In regard to this change, T
shall have more to say in the last chapter of this book.




N cuAPTER 3 &

THE ORIGIN OF TIHE SCITOOLS

IN the last chapter T said that Confucianism and Taoism are the two
main streams of Chinese thought. They became so only after a long
evolution, however, and from the fifth through the third centuries
B.C. they were only two among many other rival schools of thought.
During that period the number of schools was so great that the
Chinese referred to them as the “hundred schools.”

Ssu-ma T’an and the Six Schools

Later historians have attempted to make a classification of these
“hundred schools.” The first to do so was Ssu-ma ‘I"an (died 110
B.C.), father of Sswma Ch'ien (145-ca. 86 B.C.), and the author
with him of China’s first great dynastic history, the Shilt Chi or Fis-
torical Records. In the last chapter of this work Ssuana Ch'ien quotes
an essay by his father, titled “On the Fssential Ideas of the Six
Schools.” In this cssay Ssu-ma T"an classifics the philosophers of the
preceding several centurics into six major schools, as follows:

The first is the Yin-Yeng chia or Yin-Yang school, which is onc of
cosmologists. It derives its name from the Yin and Yang principles,
which in Chinese thought are regarded as the two major principles
of Chinese cosmology, Yin being the female principle, and Yang the
male principle, the combination and interaction of which is believed
by the Chinese to result in all universal phenomena.

The second school is the Ju chia or School of Literati. This school
is known in Western literature as the Confucianist school, but the
word fu literally means “literatus” or scholar. Thus the Western title
is somewhat misleading, because it misses the implication that the
followers of this school were scholars as well as thinkers; they, above
all others, were the teachers of the ancient classics and thus the in-
heritors of the ancient cultural legacy. Confucius, to be sure, is the
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leading figure of this school and may rightly be considered as its
founder. Nevertheless the term ju not only denotes “Confucian” or
“Confucianist,” but has a wider implication as well.

The third school is that of the Mo chia or Mohist school. This
school had a close-knit organization and strict discipline under the
leadership of Mo Tzu. Its followers actually called themselves the
Mohists. Thus the title of this school is not an invention of Ssu-ma
T’an, as were some of the other schools.

The fourth school is the Ming chia or School of Names. The fol-
lowers of this school were interested in the distinction between, and
relation of, what they called “names” and “actualities.”

The fifth school is the Fa chia or Legalist school. The Chinese
word fa means pattern or law. The school derived from a group of
statesmen who maintained that good government must be one based
on a fixed code of law instead of on the moral institutions which the
literati stressed for government.

The sixth school is the Tao-Te chia or School of the Way and its
Power. The followers of this school centered their metaphysics and
social philosophy around the concept of Non-being, which is the Tao
or Way, and its concentration in the individual as the natural virtue
of man, which is Te, translated as “virtue” but better rendered as the
“power” that inheres in any individual thing. This group, called by
Ssu-ma T’an the Tao-Te school, was later known simply as the Tao
chia, and is referred to in Western literature as the Taoist school.
As pointed out in the first chapter, it should be kept carefully dis-
tinct from the Taoist religion.

Liu Hsin and His Theory of the Beginning of the Schools

‘The second historian who attempted to classify the “hundred
schools” was Liu Hsin (ca. 46 B.C-A.D. 23). He was one of the
greatest scholars of his day, and, with his father Liu Hsiang, made a
collation of the books in the Imperial Library. The resulting descrip-
tive catalogue of the Imperial Library, known as the “Seven Sum-
maries,” was taken by Pan Ku (A.D. 32-92) as the basis for the chap-
ter, Yi Wen Chih or “Treatise on Literature,” contained in his dynas-
tic history, the History of the Former Han Dynasty. In this “Treatise”
we see that Liu Hsin classifies the “hundred schools” into ten main
groups. Out of these, six are the same as those listed by Ssu-ma T’an.
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The other four are the Tsung-Heng chia or School of Diplomatists,
Tsa chia or School of Eclectics, Nung chia or School of Agrarians,
and Hsido-shuo chiz or School of Story Tellers. In conclusion, Lin
Hsin writes: “The various philosophers consist of ten schools, but
there arc only nine that nced be noticed.” By this statement he
means to say that the School of Story Tellers lacks the fimportance of
the other schools.

In this classification itself, Liu Hsin did not go very much further
than Ssu-ma T’an had done. What was new, however, was his at-
tempt for the first time in Chinese history to trace systematically the
historical origins of the different schools.

Liu Hsin’s theory has been greatly claborated by later scholars,
especially by Chang Hsiich-ch’eng (1738-1801) and the late Chang
Pinglin. In essence, it maintains that in the carly Chou dynasty
(11227255 B.C.), beforc the social institutions of that age disinte-
grated, there was “no separation between officers and teachers.” In
other words the officers of a certain department of the government
were at the same time the transmitters of the branch of learning per-
taining to that department. These officers, like the fendal lords of
the day, held their posts on a hereditary basis. Hence there was then
only “official learning” but no “private tcaching.” That is to say,
nobody taught any branch of learning as a private individ Any
such teaching was carricd on only by officers in their capacity as
members of one or another department of the government.

According to this theory, however, when the Chou ruling house
lost its power during the later centuries of the Chou dynasty, the
officers of the governmental departments lost their former positions
and scattered throughout the country. They then turned to the teach-
ing of their special branches of knowledge in a private capacity. Thus
they were then no longer “officers,” but only private “tcachers.” And
it was out of this separation between teachers and officers that the
different schools arose.

Liu Hsin’s whole analysis reads as follows: “The members of the
Ju school had their origin in the Ministry of Education. . . . This
school delighted in the study of the Liu Yi [the Six Classics or six
Tiberal arts] and paid attention to matters concerning human-heart-
edness and righteousness. They regarded Yao and Shun [two ancient
sage emperors supposed to have lived in the twenty-fourth and
twenty-third centuries B.C.] as the ancestors of their school, and
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King Wen [11207-1108? B.C. of the Chou dynasty] and King Wu
[son of King Wen] as brilliant exemplars. To give authority to their
teaching, they honored Chungni [Confucius] as an exalted teacher.
Their teaching is the highest truth, “That which is admired must
be tested.” The glory of Yao and Shun, the prosperity of the dynas-
ties of Yin and Chou, and the achievements of Chungni are the
results discovered by testing their teaching.

“Those of the Taoist school had their origin in the official his-
torians. By studying the historical examples of success and failure,
preservation and destruction, and calamity and prosperity, from an-
cient to recent times, they learned how to hold what is essential and
to grasp the fundamental. They guarded themselves wﬁh punt-y and
emptiness, and with humbl, and d them-
selves. . . . Herein lies the strong point of this school.

"Those of the Yin-Yang school had their origin in the official as-
tronomers. They respectfully followed luminous heaven, and the suc-
cessive symbols of the sun and moon, the stars and constellations,
and the divisions of times and seasons. Hercin lies the strong point of
this school.

“Those of the Legalist school had their origin in the Ministry of
Justice. They emphasized strictness in rewarding and punishing, in
order to support a system of correct conduct. Herein lies the strong
point of this school.

“Those of the School of Names had their origin in the Ministry of
Ceremonies. For the ancients, where titles and positions differed,
the ceremonies accorded to them were also different. Confucius has
said: ‘If names be incorrect, speech will not follow its natural se-
quence. If speech does not follow its natural sequence, nothing can
be established.” Herein lies the strong point of this school.

“Those of the Mohist school had their origin in the Guardians of
the Temple. The temple was built with plain wooden rafters and
thatched roofs; hence their teaching emphasized frugality. The tem-
ple was the place where the Three Elders and Five Experienced Men
were honored; hence their tcaching emphasized universal love. The
ceremony of sclecting civil officials and that of military exercises were
also held in the temple; hence their teaching emphasized the prefer-
ment of virtue and ability. The temple was the place for sacrifice to
ancestors and reverence to fathers; hence their teaching was to honor
the spirits. They accepted the traditional teaching of following the
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four seasons in one’s conduct; hence their teaching was against fatal
ism. They accepted the traditional teaching of exhibiting flial picty
throughout the world; hence they taught the doctrine of ‘agrecing
with the superior.” Herein lies the strong point of this school.

“Those of the Diplomatist school had their origin in the Ministry
of Embassies. . . . [They taught the art of] following gencral orders
[in diplomacy], instead of following literal instructions. Xerein lics
the strength of their teaching.

“Those of the Eclectic school had their origin in the Couneillors,
They drew both from the Confucianists and the Mohists, and har-
monized the School of Names and the Legalists. They knew that the
nation had need of each of these, and saw that kingly government
should not fail to unite all. Hercin lies the strong point of this
school.

“Those of the Agricultural school had their origin in the Ministry
of Soil and Grain. They taught the art of sowing the various kinds
of grain and urged people to plow and to cultivate the mulberry so
that the clothing and food of the people would be sufficient., . . .
Herein lics the strong point of this school.

“Those of the School of Story Tellers had their origin in the
Petty Offices, This school was created by those who picked up the
talk of strects and alleys and repeated what they heard wherever they
went. . . . Even if in their teaching but a single word can be chosen,
still there is some contribution.” (“I'reatise on Litcrature” in the
History of the I'ormer Han Dynasty.)

This is what Liu Fsin says about the historical origin of the ten
schools. His interpretation of the significance of the schools is in-
adequate, and his attribution of certain of them to certain “Minis-
tries” is in some cases arbitrary. For instance, in deseribing the teach-
ing of the Taoists, he touches only on the ideas of Lao Tzu, and
omits those of Chuang 'Tzu altogether. Morcover, there appears to
be no similarity between the teaching of the School of Nimmes and
the functions of the Ministry of Ceremonies, save that both em-
phasized the making of distinctions.

A Revision of Liu Hsin's Theory

Yet though the details of Liu Hsins's theory may be wrong, his
attempt to trace the origin of the schools to certain political and



THE ORIGIN OF THE SCHOOLS 35

social ci nces certainly rep a right point of view. I have
quoted him at length because his description of the various schools
is itself a classic in Chinesc historiography.

The study of Chinese history has made great progress in China in
recent times, especially during the few years just before the Japanese
invasion of 1937. In the light of recent rescarch, therefore, I have
formed a theory of my own in regard to the origin of the philosophic
schools. In spirit this theory agrecs with that of Liu Hsin, but it
must be expressed in a different way. This means that things have
to be seen from a new angle.

Let us imagine what China looked like politically and socially in,
say, the tenth century B.C. At the top of the political and social
structure, there was the King of the Chou royal house, who was
the “common lord” of all the different states. Under him were
hundreds of states, cach owned and governed by its Princes. Some
of them were established by the founders of the Chou dynasty, who
had allotted the newly conquered territory as feudal fiefs to their
rclatives. Others were ruled by the former rivals of the Chou house,
who now, however, acknowledged the King of Chou as their “com-
mon lord.”

Within each state, under the Prince, the land was again divided
into many fiefs, cach with its own feudal lord, who were relatives
of the Prince. At that time, political power and economic control
were one and the same. Those who had the land were the political
and economic masters of it, and of the people who lived on it. They
were the chiin tzu, a term which literally means “sons of the
Princes,” but which was used as a common designation of the class
of the feudal lords.

The other social class was that of the hsiao jen, meaning small
men, or shu min, meaning common people or the mass. These were
the serfs of the feudal lords, who cultivated the land for the chiin tzu
in time of peace, and fought for them in time of war.

‘The aristocrats were not only the political rulers and landlords, but
also the only persons who had a chance to receive an education.
Thus the houses of the feudal lords were not only centers of political
and economic power, but also centers of learning. Attached to them
were officers who possessed specialized knowledge along various lines.
But the common people, for their part, had no chance to become
educated, so that among them there were no men of learning, This
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is the fact behind Liu Hsin's theory that in the early Chou dynasty
“there was no separation between officers and teachers.”

This feudal system was formally abolished by the First mperor
of the Ch'in dynasty in 221 B.C. But hundreds of years before that,
the system had alrcady begun to disintegrate, whereas thousands of
years later, i s of feudalism still incd in the
form of the power of the landlord class.

Historians of modern time are still not agreed as to what were
the causes of the disintegration of the feudal system. Nor is it within
the scope of this chapter to discuss these causes. For the present
purpose, it is sufficient to say that in Chinesc history the period
between the seventh and third centuries B.C. was one of great: social
and political transformation and change.

‘We are not sure just when the disintegration of the feudal sys-
tem began. Already as carly as the seventh century there were aristo-
crats who through the wars of the time, or for other reasons, lost
their lands and titles, and thus fell to the level of the common peo-
ple. There were also common people who throngh skill or favoritism
became high officials of the state. This illustrates the real significance
of the disintegration of the Chou dyn: Tt was not ouly the dis-
integration of the political power of a p: ar royal honse, but—
and this is more important—of an entire social system,

‘With this disintegration, the former official representatives of the
various branches of learning became scattered among the common
people. They had cither been actual nobles themselves, or had been
specialists holding hereditary offices in the service of the aristocratic
i is is the significance of a quotation made by Liu
5 in the course of the same “T'reatise” partially
quoted from above: “When ceremonics become lost [at the court],
it is necessary to scarch for them in the countryside.”

Thus when these former nobles or officials scattered throughout
the country, they maintained a livelihood by carrying on, in a private
capacity, their specialized abilitics or skills. Those of them who ex-
pressed their ideas to other private individuals became professional
“teachers,” and thus there arose the separation between the teacher
and the officer,

The word “school” in this chapter is a translation of the Chinese
word chia, which at the same time is used to denote a family or
home. Hence it suggests something personal or private. There could
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be no chia of thought before there were persons who taught their
own ideas in a private capacity.

Likewise there were different kinds of chia because these teachers
were specialists in varying branches of learning and of the arts. Thus
there were some who were specialists in the teaching of the classics
and the practicing of ceremonies and music. These were known as
the ju or literati. There were also specialists in the art of war. These
were the hsiel or knights. There were specialists in the art of speak-
ing, who were known as the pien-che or debaters. There were special-
ists in magic, divination, astrology, and numerology, who were known
as the fang-shih, or practitioners of occult arts. There were also
the practical politicians who could act as private advisers fo the
feudal rulers, and who were known as fang-shu chih shih or “men of
methods.” And finally, there were some men who possessed learn-
ing and talent, but who were so embittered by the political disorders
of their time that they retired from human society into the world
of nature. These were known as the yin-che or hermits or recluses.

According to my theory, it is from these six different kinds of
people that the six schools of thought as listed by Ssu-ma T’an
originated. Paraphrasing Liu Hsin, therefore, T would say:

Members of the Ju school had their origin in the literati.

Members of the Mohist school had their origin in the knights.

Members of the Taoist school had their origin in the hermits.

Members of the School of Names had their origin in the debators.

Members of the Yin-Yang school had their origin in the practi-
tioners of occult arts.

Members of the Legalist school had their origin in the “men of
methods.”

The explanations of these statements will be found in the chapters
that follow.




N CHAPTER 4 &

CONFUCIUS, THE FIRST
TEACHER

Comcms is the latinized name of the person who has been
known in China as K'ung Tzu or Master K'ung.* His family name
was K'ung and his personal name Ch'iu. He was born in 551 B.C.
in the state of Lu, in the southern part of the present Shantung
province in eastern China. His ancestors had been members of the
ducal house of the state of Sung, which was descended from the
royal house of Shang, the dynasty that had preceded the Chou. Be-
cause of political troubles, the family, before the birth of Confucius,
had lost its noble position and migrated to Lu.

The most detailed account of Confucius’ life is the biograpk
which comprises the forty-seventh chapter of the Shil Chi or His-
torical Records (China’s first dynastic history, completed ca. 86 B.C.).
From this we learn that Confucius was poor in his youth, but en-
tered the government of Lu and by the time he was fifty had rcached
high official rank. As a result of political intrigue, however, he was
soon forced to resign his post and go into exile. For the next thir-
teen years he traveled from one state to another, always hoping to
find an opportunity to realize his ideal of political and sacial reform.
Nowhere, however, did he succeed, and finally as an old man he
returned to Lu, where he died three years later in 479 B. C.

Confucius and the Six Classics

In the last chapter I said that the rise of the philosophic schools
began with the practice of private teaching. So far as modern scholar-
* The word “Tzu” or “Master” s a polite suffix added to names of most philoso-

phers of the Chou Dynasty, such as Chuang Tzu, Hsiin Tzu, ctc., and meaning
“Master Chuang,” “Master Hsiin,” etc.

28



CONFUCIUS, THE FIRST TEACHER 39

ship can determine, Confucius was the first person in Chinese history
thus to teach large niimbers of students in a private capacity, by
whom he was accompanied during his travels in different states., Ac-
cording to tradition, he had several thousand students, of whom
several tens became famous thinkers and scholars. The former num-
ber is undoubtedly a gross exaggeration, but there is no question
that he was a very influential teacher, and what is more important
and unique, China’s first private teacher. His ideas are best known
through the Lun Yii or Confucian Andlects, a collection of his
scattered sayings which was compiled by some of his disciples.

Confucius was a ju and the founder of the Ju school, which has
been known in the West as the Confucian school. In the last chapter
we saw how Liu Hsin wrote regarding this school that it ¢ dehghted
in the study of the Liu Yi and emphasized matters concerning hu-

d and rigl ” The term Liu Yi means the
“six arts,” i.e., the six Tiberal arts, but it is more commonly trans-
lated as the “Six Classics.” These are the Yi or Book of Changes, the
Shih or Book of Odes (or Poetry), the Shu or Book of History, the
Li or Rituals or Rites, the Yiieh or Music (no longer preserved as a
separate work), and the Ch'un Ch'iu or Spring and Autumn Annals,
a chronicle history of Confucius’ state of Lu extending from 722 to
479 B.C,, the year of Confucius’ death. The nature of these classics
is clear from their titles, with the exception of the Book of Changes.
This work was in later times interpreted by the Confucianists as a
treatisc on metaphysics, but: originally it was a book of divination.

Concerning the relation of Confucius with the Six Classics, there
are two schools of traditional scholarship. One maintains that Con-
fucius was the author of all these works, while the other maintains
that Confucius was the author of the Spring and Autumn Annals,
the commentator of the Book of Changes, the reformer of the Rit-
uals and Music, and the editor of the Book of History and Book of
Odes.

As a matter of fact, however, Confucius was neither the author,
commentator, nor even editor of afy of the classics. Tn some rcspects
to be sure, he was a conservative who upheld tradition. Thus in the
rites and music he did try to rectify any deviations from the tradi-
tional practices or standards, and instances of so doing are reported
in the Lun Yii or Andlects. Judging from what is said of him in the
Analects, however, Confucius never had any intention of writing any-
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thing himself for future generations, The writing of books in a
private rather than official capacity was an as yct unheard of prac-
tice which developed only after the time of Confucius. He was
China’s first private teacher, but not its first private writer.

Thie-Six Classics had existed before the time of Confucius, and
they constituted the cultural legacy of the past. They had been
the basis of education for the aristocrats during the early centuries
of feudalism of the Chou dynasty. As feudalism began to disinte-
grate, however, roughly from the seventh century B.C. onward, the
tutors of the aristocrats, or even some of the aristocrats themselves—
men who had lost their positions and titles but were well versed in
the Classics—began to scatter among the people. They made their
living, as we have seen in the last chapter, by teaching the Classics
or by acting as skilled “assistants,” well versed in the rituals, on the
occasion of funeral, sacrifice, wedding, and other ceremonies. This
class of men was known as the ju or literati.

Confucius as an Educator

Confucius, however, was more than a ju in the common sense of
the word. It is true that in the Analects we find him, from one point
of view, being portrayed merely as an educator. He wanted his
disciples to be “rounded men” who would be uscful to state and
society, and therefore he tanght them various branches of knowledge
based upon the different classics. His primary function as a teacher,
he felt, was to interpret to his disciples the ancient cultural heritage.
That is why, in his own words as recorded in the Analects, he was
“a transmitter and not an originator.” (Andlects, VII, 1.) But this is
only one aspect of Confucius, and there is another one as well, This
is that, while transmitting the traditional institutions and ideas, Con-
fucius gave them interpretations derived from his own moral con-
cepts. This is cxemplified in his interpretation of the old custom
that on the death of a parent, a son should mourn three years.
Confucius commented on this: “The child cannot leave the arms
of its parents until it is three years old. This is why the three years™
niourning 1§-universally observed throughout the world.” (Asnalects,
XVII, 21.) In other words, the son was utterly dependent upon his
parents for at least the first three years of his life; hence upon their
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death he should mourn them for an equal length of time in order
to express his gratitude, Likewise when teaching the Classics, Con-
fucius gave them new interpretations. Thus in speaking of the Book
of Poetry, he stressed its moral value by saying: “In the Book of
Poetry there are three hundred poems. But the essence of them can
be covered in one sentence: ‘Have no depraved thoughts.” (Analects,
11, 2.) In this way Confucius was more than a mere transmitter, for
in transmitting, he originated something new.

This spirit of originating through transmitting was perpetuated
by the followers of Confucius, by whom, as the classical texts were
handed down from generation to generation, countless commentaries
and interpretations were written. A great portion of what in later
times came to be known as the Thirteen Classics developed as com-
mentaries in this way on the original texts.

This is what set Confucius apart from the ordinary literati of
his time, and made him the founder of a new school. Because the
followers of this school were at the same time scholars and specialists
on the Six Classics, the school became known as the School of the
Literati.

The Rectification of Names

Besides the new interpretations which Confucius gave to the clas-
sics, he had his own idcas about the individual and society, heaven
and man,

In regard to society, he held that in order to have a well-ordered
one, the most important thing is to carry out what he called the
rectification of names. That is, things in actual fact should be made
to accord with the implication attached to them by names. Once a
disciple asked him what he would do first if he were to rule a state,
whereupon Confucius replied: “The one thing needed first is the
rectification of names.” (Analects, X111, 3.) On another occasion one
of the dukes of the time asked Confucius the right principle of gov-.
ernment, to which he answered: “Let the ruler be ruler, the minister
minister, the father father, and the son son.” (Andlects, XII, 11.) In
other words, every name contains certain implications which consti-
tute the essence of that class of things to which this name applies.
Such things, thercfore, should agree with this ideal essence. The es-
sence of a ruler is what the ruler ideally ought to be, or what, in
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Chinese, is called “the way of the ruler.” If a ruler acts according to
this way of the ruler, he is then truly a ruler, in fact as well as in
name. There is an agreement between name and actuality. But if he
does not, he is no ruler, even though he may popularly be regarded as
such. Every name in the social relationships implies certain respon-
sibilities and duties. Ruler, minister, father, and son are all the names
of such social relationships, and the individuals bearing these names
must fulfill their responsibilities and duties dingly. Such is the
implication of Confucius’ theory of the rectification of names.

H heartedness and Righ

‘With regard to the virtues of the individual, Confucius emphasized
h heartedness and rigt pecially the former. Right-
eousness (yi) means the “oughtness” of a situation, It is a cate-
gorical imperative. Every one in socicty has certain things which he
ought to do, and which must be done for their own sake, because they
are the morally right things to do. If, however, he does them only
because of other non-moral considerations, then even though he does
what he ought to do, his action is no longer a righteous one. To use
a word often disparaged by Confucius and later Confucianists, he is
then acting for “profit.” Yi (righteousncss) and I (profit) are in
Confucianism diametrically opposed terms. Confucius himself says:
“The superior man comprehends yi; the small man comprehends 1.
(Andlects, 1V, 16.) Herein lics what the later Confucianists called
the “distinction between yi and 4,” a distinction which they con-
sidered to be of the utmost importance in moral teaching.

The idea of yi is rather formal, but that of jen (human-hearted-
ness) is much more concrete. The formal essence of the duties of
man in society is their “oughtness,” because all these dutics are what
he ought to do. But the material essence of these dutics is “loving
others,” i.e, jen or human-heartedness. The father acts according to
the way a father should act who loves his son; the son acts according
to the way a son should act who loves his father. Confucius says:
“Human-heartedness consists in loving others.” (Andlects, XII, 22.)
The man who really loves others is one able to perform his duties in
society. Hence in the Analects we see that Confucius sometimes uses
the word jen not only to denote a special kind of virtue, but also to
denote all the virtues combined, so that the term “man of jen” be-
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comes synonymous with the man of all-round virtue. In such con-
texts, jen can be translated as “perfect virtue.”

Chung and Shu

In the Analects we find the passage: “When Chung Kung asked
the meaning of jen, the master said: ‘. .". Do not do to others what
you do not wish yourself. . . /" (XII, 2.)" Again, Confucius is re-

‘ported in the Analects as saying: “The man of jen is one who, desir-
ing to sustain himself, sustains others, and desiring to develop him-
self, develops others. To be able from one’s own self to draw a parallel
for the treatment of others; that may be called the way to practise
jen” (V1, 28.)

Thus the practice of jen consists in consideration for others. “De-
siring to sustain oneself, one sustains others; desiring to develop one-
self, one dcvclops others.” In other words: “Do to others what you
wish yoursclf.” This is the POSthC aspect of the practice, which was
called by Confucius chung or * to others.” And the
negative aspect, which was called by Confucius shu or “altruism,”
is: “Do not do to others what you do not wish yoursclf.” The practice
as a wholc is called the principle of chung and shu, which is “the way
to practice jen.”

This principle was known by some of the later Confucianists as
the “principle of applying a measuring square.” That is to say, it is a
principle by which onc uses onesclf as a standard to regulate one’s
conduct. In the Ta Isiich or Great Learning, which is a chapter of
the Li Chi (Book of Rites), a collection of treatises written by the
Confucianists in the third and second centuries B.C,, it is said: “Do _
not use what you dislike in your superiors in the employment of
fnferiors. Do not use what you dislike in your infesiors in the servlce
“of your superiors. Do not usc what you dislike in those who are be-
fore, to precede those who are behind. Do not use what you dislike
in those who are behing, to follow thosewlio are before. Do not use
what you dislike on the right, to display toward the left. Do not use’
what you dislike on the left, to display toward the right. This is called
the principle of applying a measuring square.”

In the Chung Yung or Doctrine of the Mean, which is another
chapter of the Li Chi, attributed to Tzu-ssu, the grandson of Con-




44 A SHORT HISTORY OF CHINESE PHILOSOPHY
fucius, it is said: “Chung and shu are not far from the Way. What

you do not like done to yourself, do not do to others. . . . Serve your
father as you would require your son to serve you. . . . Serve your
ruler as you would require your subordinate to serve you. . . . Serve

your elder brother as you would require your younger brother to
serve you. . . . Set the example in behaving to your friends as you
would require them to behave to you. . . .”

The illustration given in the Great Learning emphasizes the nega-
tive aspect of the principle of chung and shu; that in the Doctrine of
the Mean emphasizes its positive aspect. In each case the “measur-
ing square” for determining conduct is in one’s self and not in other
things.

The principle of chung and shu is at the same time the principle
of fen, so that the practice of chung and shu means the practice of
jen. And this practice leads to the carrying out of one’s responsibili-
ties and duties in society, in which is comprised the quality of yi or
righteousness. Hence the principle of chung and shu becomes the
alpha and omega of one’s moral life. In the Andlects we find the pas-
sage: “The master said: ‘Shen [the personal name of Tseng Tzu, one
of his disciples], all my teachings arc linked together by onc prin-
ciple.” ‘Quite so,” replied Tseng Tzu. When the master had left the
room, the disciples asked: ‘What did he mean?’ Tseng T'zu replied:

#Our master’s teaching consists of the principle of clung and shu,
/nnd that is all’ ” (IV, 15.)

Everyone has within himself the “measuring square” for conduct,
and can use it at any time. So simple as this is the method of prac-
tising jen, so that Confucius said: “Is jen indeed far off? I crave for
jen, and lo! jen is at handl” (Andlects, VI, 29.)

Knowing Ming

From the idea of righteousness, the Confucianists derived the idea
of “doing for nothing.” One does what onc ought to do, simply be-
cause it is morally right to do it, and not for any consideration ex-
ternal to this moral compulsion. In the Analects, we are told that
Confucius was ridiculed by a certain recluse as “one who knows that
he cannot succeed, yet keeps on trying to do it.” (XIV, 41.) We also
read that another recluse was told by a disciple of Confucius: “The
reason why the superior man tries to go into politics, is because he
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holds this to be right, even though he is well aware that his prin-
ciple cannot prevail.” (XVIII, 7.)

As we shall see, the Taoists taught the theory of “doing nothing,”

whereas the Confucianists taught that of “doing for nothing.” A man
cannot do nothing, according to Confucianism, because for every.
man there is something which he ought to do. Nevertheless, what
he does is “for nothing,” because the value of doing what he ought
to do lies in the doing itself, and not in the external result.
" Confucius’ own life is certainly a good example of this teaching.
Living in an age of great social and political disorder, he tried his best
to reform the world. He traveled everywhere and, like Socrates, talked
to everybody. Although his efforts were in vain, he was never disap-
pointed. He knew that he could not succeed, but kept on trying.

About himself Confucius said: “If my principles are to prevail in

; the world, it is Ming. If they are to fall to the ground, it is also

Ming.” (Andlects, XIV, 38.) He tried his best, but the issue he left
to Ming. Ming is often translated as Fate, Destiny or Decree. To
Confucius, it meant the Decree of Heaven or Will of Heaven; in
other words, it was conceived of as a purposeful force. In later Con-
fucianism, however, Ming simply means the total existent conditions
and forces of the whole universe. For the external success of our
activity, the cooperation of these conditions is always needed. But
this cooperation is wholly beyond our control. Hence the best thing
for us to do is simply to try to carry out what we know we ought to
carry out, without caring whether in the process we succeed or fail.

' To act in this way is_“to know Ming.” To know Ming is an impor-

/tant requirement for being a superior man in the Confucian sense

of the term, so that Confucius said: “He who does not know Ming
cannot be a superior man.” (Analects, XX, 2.)

Thus to know Ming means to acknowledge the inevitability of
the world as it exists, and so to disregard one’s external success or
failure. If we can act in this way, we can, in a sense, never fail. For
if we do our duty, that duty through our very act is morally done,
regardless of the external success or failure of our action.

As a result, we always shall be free from anxiety as to success or fear
as to failure, and so shall be happy. This is why Confucius said:
“The wise are free from doubts; the virtuous from anxicty; the brave

| from fear.” (Analects, 1X, 28.) Or again: “The superior man is always

' happy; the small man sad.” (VII, 36.)
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Confucius' Spiritual Development

In the Taoist work, the Chuangzu, we sce that the Taoists often
ridiculed Confucius as one who confined himself to the morality of
human-heartedness and righteousness, thus being conscious only of
moral values, and not super-moral value. Superficially they were right,
but actually they were wrong. Thus speaking about his own spiritual
development, Confucius said: “At fifteen I set my heart on learning,
At thitty T could stand. At forty I had no doubts. At fifty I knew the
Decree of Heaven. At sixty T was already obedient [to this Decree].
At seventy I could follow the desires of my mind without overstep-
ping the boundaries [of what is right]” (Andlects, 1, 4.)

The “learning” which Confucius here refers to is not what we now
would call learning. In the Andlects, Confucius said: “Set your heart
on the Tao.” (VII, 6.) And again: “To hear the Tao in the morning
and then die at night, that would be all right.” (IV, 9.) Here Tao
means the Way or Truth. Tt was this T'ao which Confucius at fiftcen
set his heart upon learning. What we now call learning means the
increase of our knowledge, but the Tao is that whercby we can elevate
our mind.

Confucius also said: “Take your stand in the /i [rituals, ceremonies,
proper conduct].” (Analects, VIIT, 8.) Again he said: “Not to know
the Ii is to have no means of standing.” (XX, 3.) Thus when Con-
fucius says that at thirty he could “stand,” he means that he then
understood the i and so could practice proper conduct.

His statement that at forty he had no doubts means that he had
then become a wise man. For, as quoted before, “The wisc are free
from doubts.”
| Up to this time of his life Confucius was perhaps conscious only of

oral values. But at the age of fifty and sixty, he knew the Decree
of Heaven and was obedient to it. In other words, he was then also
conscious of super-moral values. Confucius in this respect was like
Socrates. Socrates thought that he had been appointed by a divine
order to awaken the Grecks, and Confucius had a similar conscious-
ness of a divine mission. For example, when he was threatened with
physical violence at a place called K'uang, he said: “If Heaven had
wished to let civilization perish, later generations (like myself) would
not have been permitted to participate in it. But since Heaven has
not wished to let civilization perish, what can the people of K'uang



CONFUCIUS, THE FIRST TEACHER 47

do to me?” (Andlects, IX, 5.) One of his contemporaries also said:
“The world for long has been without order. But now Heaven is
going to use the Master as an arousing tocsin.” (Andlects, 111, 24.)
Thus Confucius in doing what he did, was convinced that he was
following the Decree of Heaven and was supported by Heaven; he
was conscious of values higher than moral ones.

The super-moral value experienced by Confucius, however, was, as
we shall see, not quite the same as that experienced by the Taoists.
For the latter abandoned entirely the idea of an intelligent and pur-
poseful Heaven, and sought instead for mystical union with an undif-
ferentiated whole. The super-moral value which they knew and ex-
perienced, therefore, was freer from the ordinary concepts of the
human relationships.

At seventy, as has been told above, Confucius allowed his mind to
follow whatever it desired, yet everything he did was naturally right of
itself. His actions no longer needed a conscious guide. He was acting
without effort. This represents the last stage in the development of
the sage.

Confucius’ Position in Chinese History

Confucius is probably better known in the West than any other
sinch Chinese. Yet in China itself, though always famous, his place
in ‘history has changed considerably from one period to another.
Historically speaking he was primarily a teacher, that is, only one
teacher among many. But after his death, he gmdua]ly came to be
considered as the teacliér, superior to all others. Afid in the-second
century B.C. he was elevated to an even higher plane. According to
many Confucianists of that time, Confucius had actually been ap-
pointed by Heaven to begin a new dynasty that would follow that of
Chou. Though in actual fact without a crown or a government, he
had ideally speaking become a king who ruled the whole- empire.
How this apparent contradiction had happened, these Confucianists
said, could be found out by studying the esoteric meaning supposedly
contained in the Spring and Autumn Annals. This was supposed by
them not to be a chronicle of Confucius” native state (as it actually
was), but an important political work written by Confucius to ex-
press his ethical and political ideas. Then in the first century B.C,,
Confucius came to be regarded as even more than a king. According
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to many people of that time, he was a living god among men—a
divine being who knew that after his time there would someday
come the Han dynasty (206 B.C-AD. 220), and who therefore, in
the Spring and Autumn Anndls, set forth a political ideal which
would be complete enough for the men of Han to realize. This
* apotheosis was the climax of Confucius’ glory, and in the middle of
the Han dynasty Confucianism could properly be called a religion.

The time of glorification, however, did not last very long, Already
beginning in the first century AD., Confucianists of a more ration-
alistic type began to get the upper hand. Hence in later times Con-
fucius was no longer regarded as a divine being, though his position
as that of the Teacher remained high. At the very end of the nine-
teenth century, to be sure, there was a brief revival of the theory that
Confucius had been divinely appointed to be a king. Soon afterward,
however, with the coming of the Chinese Republic, his reputation
fell until he came to be regarded as something less than the Teacher,
and at present most Chinese would say that he was primarily a
teacher, and certainly a great one, but far from being the only
teacher.

Confucius, however, was already recognized in his own day as a
man of very extensive learning. For example, one of his contempora-
ries said: “Great indeed is the Master K'ung! His learning is so ex-
tensive that he cannot be called by a single name.” (Andlects, 1X, 2.)
From the quotations given carlier, we may scc that he considered
himself the inheritor and perpetuator of ancicnt civilization, and was
considered by some of his contemporaries as such. By his work of
originating through transmitting, he caused his school to reinterpret
the civilization of the age before him. He upheld what he considered
to be best in the old, and created a powerful tradition that was fol-
lowed until very recent years, when, as in Confucius’ own time,
China again came face to face with tremendous economic and social
change. In addition, he was China’s first teacher. Hence, though his-
torically speaking he was only « teacher, it is perhaps not unrcason-
able that in later ages he was regarded as the teacher.
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MO TZU, THE FIRST OPPONENT
OF CONFUCIUS

THE next major philosopher after Confucius was Mo Tzu. His family
name was Mo and his personal name was Ti. As the Shih Chi or His-
torical Records does not say where he came from, and in fact tells us
almost nothing about his life, there has been a difference of opinion
regarding his native state. Some scholars hold that he was a native of
Sung (in what is today eastern Ionan and western Shantung), and
others that he came from Lu, the same state as Confucius. His exact
dates are also uncertain, but probably he lived sometime within the
years 479-381 B.C. The main source for the study of his thought is
the book bearing his name, the Mo-tzu, which contains 53 chapters
and is a collection of writings by his followers as well as by him-
sclf.

Mo Tzu was the founder of a school known after his name as the
Mohist school. In ancient times his fame was as great as that of Con-
fucius, and his teaching was no less influential. The contrast between
the two men is interesting. Confucius felt a sympzlthehc understand-
ing for the traditional institutions, rituals, music, and literature of
the early Chou dynasty, and tried to rationalize and justify them in
ethical terms; Mo Tzu, on the contrary, questioned their validity and
usefulness, and tried to replace them with something that was simpler
‘buit, i his view, more useful. In short, Confucius was the rationalizer
and justifier of the ancient civilization, while Mo Tzu was its critic.
Confucius was a refined gentleman, while Mo Tzu was a militant
preacher. A major aim of his preaching was to oppose both the tradi-
tional. institutions and practices, and the theories of Confucius and
the Confucianists.

4Q
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Socidl Background of the Mohist School

During the feudal age of the Chou dynasty, kings, princes, and
feudal lords all had their military specialists. These were the hereditary
warriors who constituted the backbone of the armies of that time,
‘With the disintegration of feudalism that took place in the latter part
of the Chou dynasty, however, these warrior specialists lost their posi-
tions and titles, scattered throughout the country, and made a living
by offering their services to anyone who could afford to employ them.
This class of people was known as the fisieh or yu hsieh, terms which
can both be translated as “knights-errant.” Concerning such knights-
errant, the Shik Chi says: “Their words were always sincere and trust-
worthy, and their actions always quick and decisive. They were always
true to what they promised, and without regard to their own persons,
they would rush into dangers threatening others.” (Ch. 124.) Such
was their professional cthics. A large part of Mo Tzu's teaching was an ‘
extension of this ethics.

In Chinese history both the fu or literati and the hsieh or knights-
errant originated as specialists attached to the houses of the aristocrats,
and were themselves members of the upper classes. In later times the
fu continued to come mainly from the upper or middle classes, but the
hsieh, on the contrary, more frequently were recruited from the lower
classes. In ancient times, such social amenities as rituals and music
were all exclusively for the aristocrats; from the point of view of the
common man, therefore, they were luxuries that had no practical
utility. It was from this point of view that Mo Tzu and the Mohists
criticised the traditional institutions and their rationalizers, Confucius
and the Confucianists. This criticism, together with the elaboration
and rationalization of the professional ethics of their own social class,
that of the hsich, constituted the central core of the Mohist philos-
ophy.

There is plenty of evidence for the inference that Mo Tzu and his
followers came from the hsich. From the Mo-tzu, as well as from other
contemporaty sources, we know that the Mohists constituted a strictly
disciplined organization capable of military action. The leader of the
Mohist organization was called the Chii Tzu,. “Great Master,” and
had the authority of life or death over the membérs of the group.
We are also told that Mo Tzu was the first * Great ‘Master” of his
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group, and that at least once he actually led his followers to prepare
for the military defense of Sung, when that state was threatened with
invasion from the neighboring state of Ch'u.

The story of this episode is interesting. It is said in the Mo-tzu that
a noted mechanical inventor, Kung-shu Pan, then employed by the
state of Ch’u, had completed the construction of a new weapon for
attacking city walls. Ch'u was preparing to attack Sung with this new
weapon. Hearing of this, Mo Tzu went to Ch’u to persuade its king
to desist. There he and Kung-shu Pan made a demonstration before
the king of their weapons of attack and defense. Mo Tzu first untied
his belt and laid out a city with it, using a small stick as a weapon.
Kung-shu Pan thereupon set up nine different miniature machines of
attack, but Mo Tzu nine times repulsed him. Finally, Kung-shu Pan
had used up all his machines of attack, while Mo Tzu was far from
being exhausted in the defense. Then Kungshu Pan said: “I know
** how to defeat you, but I will not say it.” To which Mo Tzu replied:
“I know what it is, but I too will not say it.”

On being asked by the king what was meant, Mo Tzu continued:
“Kung-shu Pan is thinking of murdering me. But my disciples Ch'in
Ku-li and others, numbering three hundred men, are already armed
with my implements of defense, waiting on the city wall of Sung for
the invaders from Ch’u. Though I be murdered, you cannot exter-
minate them.” T'o which the King exclaimed: “Very wellt Let us not
attack Sung.” (Ch. 50.)

If this story is true, it would give a good example for our present
world in settling disputes between two countries. A war would not
need to be fought in the field. All that would be necessary would be
for the scientists and engineers of the two countries to demonstrate
their laboratory weapons of attacking and defense, and the war would
be decided without fighting!

Regardless of whether the story is true or not, it illustrates the
nature of the Mohist organization, which is also confirmed from
other sources. Thus in the Hudai-nan-tzu, a work of the second cen-
tury B.C,, it is stated that “the disciples of Mo Tzu were one hun-
dred and eighty in number, all of whom he could order to enter fire
or tread on sword blades, and whom even death would not cause to
turn on their heels.” (Ch. 20.) And in the Mo-tzu itself, no less than
nine chapters deal with the tactics of fighting.a defensive war and the
techniques of building instruments for defending city walls. All of
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this shows that the Mohists, as originally constituted, were a group of
Warriors.

Mo Tzu and his followers, however, differed from the ordinary
knights-errant in two respects. In the first place, the latter were men
ready to engage in any fighting whatever, only provided that they
were paid for their efforts or favored by the feudal lords. Mo Tzu and
his followers, on the contrary, were strongly opposed to aggressive
wa; hence they agreed to fight only in wars that were strictly for self-
defense. Secondly, the ordinary hsich confined themselves wholly to
their code of professional ethics. Mo Tzu, however, elaborated this
professional ethics and gave it a rationalistic justification. Thus
though Mo Tzu's background was that of a hsieh, he at the same
time became the founder of 2 new philosophic school.

Mo Tzw’s Criticism of Confucianism

According to Mo Tzu, “the principles of the Confucianists ruin
the whole world in four ways”: (1) The Confucianists do not believe
in thc existence of God or of spirits, “with the result that God and

| the spirits are displeased.” (2) The Confucianists insist on claborate

. funerals and the practice of three years of mourning on the death of

a parent, so that the wealth and energy of the people are thereby
wasted. (3) The Confucianists lay stress on the practice of music,
leading to an identical result, (4) The Confucianists believe in a
predetermined fate, causing the people to be lazy and to resign them-
selves to this fate. (The Mo-tzu, ch. 48.) In another chapter entitled
“Anti-Confucianism,” the Mo-zu also says: “Even those with long
life cannot exhaust the learning required for their [Confucianist]
studies. Even people with the vigor of youth cannot perform all the
ceremonial dutics. And even those who have amassed wealth cannot
afford music. They [the Confucianists] enhance the beauty of wicked
arts and lead their sovereign astray. Their doctrine cannot meet the
needs of the age, nor can their learning educate the people,” (Ch.

9.

‘These criticisms reveal the differing social backgrounds of the Con-
fucianists and Mohists. Already before Confucius, persons who were
better educated and more sophisticated had been abandoning the
belief in the existence of a personal God and of divine spirits. People
of the lower classes, however, had, as always in such matters, lagged
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behind in this rise of skepticism, and Mo Tzu held the point of view
of the lower classes. This is the significance of his first point of
criticism against the Confucianists. The second and third points, too,
were made from the same basis. The fourth point, however, was really
irrelevant, because, though the Confucianists often spoke about Ming
(Fate, Decree), what they meant by it was not the predetermined
fate attacked by Mo Tzu. This has been pointed out in the last
chapter, where we have seen that Ming, for the Confucianists, signi-
fied something that is beyond human control. But there are other
things that remain within man’s power to control if he will exert
himself. Only after man has done everything he can himself, there-
fore, should he accept with calm and resignation what comes there-
after as inevitable. Such is what the Confucianists meant when they
spoke of “knowing Ming.”

All-embracing Love

Mo Tzu makes no criticism of the Confucianists’ central idea of
jen (human-heartedness) and yi (righteousness); in the Mo+zu, in-
deed, he speaks often of these two qualities and of the man of jen
and man of yi. What he means by these terms, however, differs some-
what from the concept of them held by the Confucianists. For Mo
Tzu, jen and yi signify an all-embracing love, and the man of jen and
man of yi are persons who practice this all-embracing love. This con-
cept is a central onc in Mo Tzu’s philosophy, and represents a logical
extension of the professional ethics of the class of hsieh (knights-
errant) from which Mo Tzu sprang. This ethics was, namely, that
within their group the hsiech “enjoy equally and suffer equally.”
(This was a common saying of the hsieh of later times.) Taking this
group concept as a basis, Mo Tzu tried to broaden it by preaching
the doctrine that everyone in the world should love everyone else
equally and without discrimination.

In the Mo-tzu, there are three chapters devoted to the subject of
all-embracing love. In them, Mo Tzu first makes a distinction be-
tween what he calls the principles of “discrimination” and “all-
embracingness.” The man who holds to the principle of discrimina-
tion says: It is absurd for me to care for friends as much as I would
for myself, and to look after their parents as I would my own. As a
result, such a man does not do very much for his friends. But the
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man who holds to the principle of all-embracingness says, on the con-
trary: I must care for my friends as much as I do for myself, and for
their parents as T would my own. As a result, he does everything he
can for his friends. Having made this distinction, Mo Tzu then asks
the question: Which of these two principles is the right one?

Mo Tzu thereupon uses his “tests of judgment” to determine the
right and ‘wrong of these principles. According to him, every prin-
ciple must be examined by three tests, namely: “Its basis, its verifi-
ability, and its applicability.” A sound and right principle “should be
based on the Will of Heaven and of the spirits and on the deeds of
the ancient sage-kings.” Then “it is to be verified by the senses of
hearing and sight of the common people.” And finally, “it is to be
applied by adopting it in government and observing whether it is
‘beneficial to the country and the people.” (Mo-tzu, ch. 35.) Of these
three tests, the last is the most important. “Being beneficial to the
country and the people” is the standard by which Mo Tzu deter-
mines all values.

This same standard is the chicf one used by Mo Tzu to prove the
desirability of all-embracing love. In the third of three chapters, all
of which are titled “All-embracing Love,” he argues:

“The task of the human-hearted man is to procure benefits for the
world and to eliminate its calamities. Now among all the current
calamities of the world, which are the greatest? I say that attacks on
small states by large ones, disturbances of small houses by large ones,
oppression of the weak by the strong, misuse of the few by the many,
deception of the simple by the cunning, and disdain toward the
humble by the honored: these are the misfortunes of the world. . . .
‘When we come to think about the causes of all these calamities, how
have they arisen? Have they arisen out of love of others and benefit-
ing others? We must reply that it is not so. Rather we should say that
they have arisen out of hate of others and injuring others. If we clas-
sify those in the world who hate others and injure others, shall we
call them ‘discriminating’ or ‘all-embracing’? We must say that they
are ‘discriminating.” So, then, is not ‘mutual discrimination” the cause
of the major calamities of the world? Therefore the principle of ‘dis-
crimination’ is wrong.

“Whoever criticizes others must have something to substitute for
what he criticizes. Therefore I say: ‘Substitute all-embracingness for
discrimination.’ What is the reason why all-embracingness can be sub-
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stituted for discrimination? The answer is that when everyone re-
gards the states of others as he regards his own, who will attack these
other states? Others will be regarded like the self. When everyone
regards the cities of others as he regards his own, who will seize these
other cities? Others will be regarded like the self. When everyone
regards the houses of others as he regards his own, who will disturb
these other houses? Others will be regarded like the self.

“Now, when states and cities do not attack and seize one another,
and when clans and individuals do not disturb and harm one another,
is this a calamity or a benefit to the world? We must say it is a bene-
fit. When we come to consider the origin of the various benefits, how
have they arisen? Have they arisen out of hate of others and injuring
others? We must say not so. We should say that they have arisen
out of love of others and benefiting others. If we classify those in the
world who love others and benefit others, shall we call them ‘dis-
criminating’ or ‘all-embracing’? We must say that they are ‘all-em-
bracing” Then is it not the case that ‘mutual all-embracingness’ is
the cause of the major benefit of the world? Therefore I say that the
principle of ‘all-embracingness’ is right.” (Mo-tzu, ch. 16.)

Thus, using a utilitarianistic argument, Mo Tzu proves the prin-
ciple of all-embracing love to be absolutely right. The human-hearted
man whose task it is to procure benefits for the world and eliminate
its calamities, must establish all-embracing love as the standard of
action both for himself and for all others in the world. When every-
one in the world acts according to this standard, “then attentive ears
and keen eyes will respond to serve one amother, limbs will be
strengthened to work for one another, and those who know the
proper principle will untiringly instruct others. Thus the aged and
widowers will have support and nourishment with which to round
out their old age, and the young and weak and orphans will have a
place of support in which to grow up. When all-embracing love is
adopted as the standard, such are the consequent benefits.” (Ibid.)
‘This, then, is Mo Tzu’s ideal world, which can be created only
through the practice of allembracing love.

The Will of God and Existence of Spirits

There remains, however, a basic question: How to persuade people
thus to love one another? One may tell them, as was said above, that
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the practice of all-embracing love is the only way to benefit the world
and that every human-hearted man is one who practices all-embracing
love. Yet people may still ask: Why should I personally act to benefit
the world and why should I be a human-hearted man? One may then
argue further that if the world as a whole is benefited, this means
Dbenefit for every individual in the world as well. Or as Mo Tzu says:
“He who loves others, must also be loved by others. He who benefits
others, must also be benefited by others. He who hates others, must
also be hated by others. He who injures others, must also be injured
by others.” (Mo-tzu, ch. 17.) Thus, then, the love of others is a sort
of personal insurance or investment, which “pays,” as Americans
would say. Most people, however, are too shortsighted to see the
value of a long term investment of this sort, and there are a few in-
stances in which such an investment does, indeed, fail to pay.

In order, therefore, to induce people to practice the principle of
allembracing love, Mo Tzu, in addition to the foregoing arguments,
introduces a number of religious and political sanctions. Thus in the
Mo-tzu there are chapters on “The Will of Heaven,” and also ones
titled “Proof of the Existence of Spirits.” In these we read that God
exists; that Fe loves mankind; and that His Will is that all men
should love one another. He constantly supervises the activitics of
men, especially those of the rulers of men. He punishes with calami-
ties persons who disobey His Will, and rewards with good fortune
those who obey. Besides God, there are also numerous lesser spirits
who likewise reward men who practice all-embracing love, and punish
those who practice “discrimination.”

In this connection there is an interesting story about Mo Tzu:
“When Mo Tzu was once ill, Tiech Pi came to him and inquired:
‘Sir, you hold that the spirits are intelligent and control calamities
and blessings. They reward the good and punish the evil. Now you
are a sage. How then can you be ill? Is it that your teaching is not
entirely correct or that the spirits are after all not intelligent?” Mo
Tzu replied: “Though I am ill, why should the spirits be unintelli-
gent? There are many ways by which a man can contract discases.
Some are contracted from cold or heat, some from fatigue. If there
are a hundred doors and only one be closed, will there not be ways
by which xobbers can enter?”” (Mo-tzu, ch. 48.) In modern logical
terminology, Mo Tzu would say that punishment by the spirits is a
sufficient cause for the disease of a man, but not its necessary cause.
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A Seeming Inconsistency

Here it is timely to point out that both the Mohists and the Con-
fucianists seem to be inconsistent in their attitude toward the exist-
ence of spirits and the performance of ritvals connected with the
spirits. Certainly it seems inconsistent for the Mohists to have be-
lieved in the existence of the spirits, yet at the same time to have op-
posed the elaborate rituals that were conducted on the occasion of
funerals and of the making of sacrifices to the ancestors. Likewise, it
seems i i that the Confucianists stressed those funeral and
sacrificial rituals, yet did not believe in the existence of the spirits.
The Mohists, for their part, were quite ready to point out this seem-
ing inconsistency as regards the Confucianists. Thus we read in the
Mo-tzu: “Kung-meng Tzu [a Confucianist] said: “There are no
spirits.” Again he said: “The superior man should learn the rituals of
sacrifice.” Mo Tzu said: “To hold that there are no spirits, and yet to
learn sacrificial ceremonics, is like learning the ceremonies of hos-
pitality when there are no guests, or throwing fish nets when there
are no fish.’” (Ch. 48.)

Yet the seeming i i ies of the Confucianists and Mohists
are both unreal. According to the former, the reason for performing
the sacrificial rituals is no longer a belief that the spirits actually exist,
though no doubt this was the original reason. Rather, the perform-
ance springs from the sentiment of respect toward his departed fore-
bears held by the man who offers the sacrifice. Hence the meaning
of the ceremonies is poetic, not religious. This theory was later de-
veloped by Hsiin Tzu and his school of Confucianism in detail, as we
shall see in chapter thirteen of this book. Hence there is no real in-
consistency at all.

Likewisc there is no actual inconsistency in the Mohist point of
view, for Mo Tzu’s proof of the existence of spirits is done primarily
in order that he may introduce a religious sanction for his doctrine
of all-embracing love, rather than because of any real interest in
supernatural matters, Thus in his chapter on “Proof of the Existence
of Spirits,” he attributes the existing confusion of the world to “a
doubt (among men) as to the existence of spirits and a failure to
understand that they can reward the good and punish the bad.” He
then asks: “If now all the people of the world could be made to be-
lieve that the spirits can reward the good and punish the bad, would
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the world then be in chaos?” (Ch. 31.) Thus his doctrine of the Will
of God and the existence of spirits is only to induce people to believe
that they will be rewarded if they practice all-embracing love, and pun-
ished if they do not. Such a belief among the people was something
useful; hence Mo Tzu wanted it. “Economy of expenditure” in the
funeral and sacrificial services was also useful; hence Mo Tzu wanted it
too. From his ultra-utilitarian point of view, there was no inconsistency
in wanting both things, since both were useful.

Origin of the State

Besides religious sanctions, political ones are also needed if people
are to practice all-embracing love. In the Mo-tzu, there are three
chapters titled “Agreement with the Superior,” in which Mo Tzu
expounds his theory of the origin of the state. According to this
theory, the authority of the ruler of a state comes from two sources:
the will of the people and the Will of God. Furthermore, the main
task of the ruler is to supervise the activities of the people, rewarding
those who practice all-embracing love and punishing those who do
not. In order to do this effectively, his authority must be absolute. At
this point we may ask: Why should people voluntarily choose to have
such an absolute authority over them?

The answer, for Mo Tzu, is that the people accept such an au-
thority, not because they prefer it, but because they have no alterna-
tive. According to him, before the creation of an organized state, peo-
ple lived in what Thomas Hobbes has called “the state of nature.”
At this early time, “everyone had his own standard of right and
wrong. When there was one man, there was one standard. When
there were two men, there were two standards. When there were ten
men, there were ten standards. The more people there were, the more
were there dards. Every man idered himself as right and
others as wrong.” “The world was in great disorder and men were
like birds and beasts. They understood that all the disorders of the
world were due to the fact that there was no political ruler. There-
fore, they selected the most virtuous and most able man of the world,
and established him as the Son of Heaven.” (Mo-zy, ch. 11.) Thus
the ruler of the state was first established by the will of the people,
in order to save themselves from anarchy.

In another chapter bearing the same title, Mo Tzu says: “Of old
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when God and the spirits established the state and cities and installed
rulers, it was not to make their rank high or their emolument sub-
stantial. . . . It was to procure benefits for the people and eliminate
their adversities; to enrich the poor and increase the few; and to
bring safety out of danger and order out of confusion.” (Ch. 12.)
According to this statement, therefore, the state and its ruler were
established through the Will of God.

No matter what was the way in which the ruler gained his power,
once he was established, he, according to Mo Tzu, issued a mandate
to the people of the world, saying: “Upon hearing good or evil, one
shall report it to one’s superior. What the superior thinks to be right,
all shall think to be right. What the superior thinks to be wrong, all
shall think to be wrong.” (Ch. 11.) This leads Mo Tzu to the follow-
ing dictum: “Always agree with the superior; never follow the in-
ferior.” (Ibid.)

Thus, Mo Tzu argues, the state must be totalitarian and the au-
thority of its ruler absolute. This is an inevitable conclusion to his
theory of the origin of the state. For the state was created precisely
in order to end the disorder which had existed owing to the confused
standards of right and wrong. The state’s primary function, therefore,
is, quoting Mo Tzu, “to unify the standards,” Within the state only
one standard can exist, and it must be one which is fixed by the state
itself. No other standards can be tolerated, because if there were such,
people would speedily return to “the state of nature” in which there
conld be nothing but disorder and chaos. In this political theory we
may see Mo Tzu’s develop of the ional ethics of the
hsich, with its emphasis upon group obedience and discipline. No
doubt it also reflects the troubled political conditions of Mo Tau’s
day, which caused many people to look with favor on a centralized
authority, even if it were to be an autocratic one.

So, then, there can be only one standard of right and wrong. Right,
for Mo Tzu, is the practice of “mutual all-embracingness,” and
wrong is the practice of “mutual discrimination.” Through appeal to
this political sanction, together with his religious one, Mo Tzu hoped
to bring all people of the world to practice his principle of all-em-
bracing love.

Such was Mo Tzu's teaching, and it is the i report of all
sources of his time that in his own activities he was a true example
of it.
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THE FIRST PHASE OF TAOISM:
YANG CHU

IN the Confucian Analects, we are told that Confucius, while travel-
ing from state to state, met many men whom he called yin che,
“those who obscure themselves,” and described as persons who had
“escaped from the world.” (XIV, 39.) These recluses ridiculed Con-
fucius for what they regarded as his vain efforts to save the world.
By one of them he was described as “the one who knows he cannot
succeed, yet keeps on trying to do s0.” (XIV, 41.) To these attacks,
Tzu Lu, a disciple of Confucius, once replied: “It is unrighteous to
refuse to serve in office. If the regulations between old and young in
family life are not to be sct aside, how is it then that you sct aside
the duty that exists between sovereign and subject? In your desire to
maintain your personal purity, you subvert the great relationship of
society [the rclationship between sovereign and subject].” (Ibid.,
XVIIL, 7.)

The Early Taoists and the Recluses

The recluses were thus individualists who “desired to maintain
their personal purity.” They were also, in a sense, defeatists who
thought that the world was so bad that nothing could be done for it.
One of them is reported in the Analects to have said: “The world is
a swelling torrent, and is there anyone to change it?” (XVIII, 6.) It
was from men of this sort, most of them living far away from other
men in the world of nature, that the Taoists were probably originally
drawn,

The Taoists, however, were not ordinary recluses who “escaped the
world,” desiring to “maintain their personal purity,” and who, once
in retirement, made no attempt ideologically to justify their conduct.

6o
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On the contrary, they were men who, having gone into seclusion, at-
tempted to work out a system of thought that would give meaning
to their action. Among them, Yang Chu seems to have been the
carliest prominent exponent.

Yang Chu’s dates arc not clear, but he must have lived between
the time of Mo Tzu (c. 479-c. 381 B.C.) and Mencius (c. 371-c. 289
B.C.). This is indicated by the fact that though unmentioned by Mo
Tzu, he, by the time of Mencius, had become as influential as were
the Mohists. To quote Mencius himself: “The words of Yang Chu
and Mo Ti fill the world.” (Mencius, IIIb, 9.) In the Taoist work
known as the Lieh-tzu, there is one chapter entitled “Yang Chu,”
which, according to the traditional view, represents Yang Chu’s phi-
losophy.* But the authenticity of the Lieh-tzu has been much ques-
tioned by modern scholarship, and the view expressed in most of the
“Yang Chu” chapter is not consistent with Yang Chu’s ideas as re-
ported in other early reliable sources. Its tenets are those of extreme
hedonism (hence Forke's title, Yang Chu's Garden of Pleasure),
whereas in no other early writings do we find Yang Chu being ac-
cused as a hedonist. Yang Chu’s actual ideas, unfortunately, are no-
where described very consecutively, but must be deduced, from scat-
tered references in a number of works by other writers.

Yang Chw's Fundamental Ideas

The Mencius says: “The principle of Yang Chu is: ‘Each one for
himself.” Though he might have profited the whole world by pluck-
ing out a single hair, he would not have done it.” (VIIa, 26.) The
Lii-shih Ch'un-ch’iu (third century B.C.) says: “Yang Sheng valued
self.” (XVII, 7.) The Hanei-tzu (also third century) says: “There
is 2 man whose policy it is not to enter a city which is in danger,
nor to remain in the army. Even for the great profit of the whole
world, he would not exchange one hair of his shank. . . . He is one
who despises things and values life.” (Ch. 50.) And the Huai-nan-tzu
(second century B.C.) says: “Preserving life and maintaining what
is genuine in it, not allowing things to entangle one’s person: this is
what Yang Chu established.” (Ch. 13.)

* See Anton Forke, Yang Chu's Garden of Pleasure, and James Legge, Tho
Chinese Classics, Vol I, Prolegomend, pp. 92-9.
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In the above quotations, the Yang Sheng of the Lii-shih Ch'un-
ch'iu has been proved by recent scholars to be Yang Chu, while the
man who “for the great profit of the whole world, would not ex-
change one hair of his shank” must also be Yang Chu or onc of his
followers, because no other man of that time is known to have held
such a principle. Putting these sources together, we can deduce that
Yang Chu's two fundamental ideas were: “Each one for himself,”
and “the despising of things and valuing of life.” Such ideas are pre-
cisely the opposite of those of Mo Tzu, who held the principle of an
all-embracing love.

The statement of Han Fei Tzu that Yang Chu would not give up
a hair from his shank even to gain the entire world, differs somewhat
from what Mencius says, which is that Yang Chu would not sacri-
fice a single hair even in order to profit the whole world. Both state-
ments, however, are consistent with Yang Chu’s fundamental ideas.
The latter harmonizes with his doctrine of “each one for himself”;
the former with that of “despising things and valuing life.” Both may
be said to be but two aspects of a single theory.

TMustrations of Yang Chu's Ideas

In Taoist literature, illustrations may be found for both the above
mentioned aspects of Yang Chu’s ideology. In the first chapter of
the Chuang-tzu, there is a story about a meeting between the legend-
ary sage-ruler Yao and a hermit named Hsii Yu. Yao was anxious to
hand over his rule of the world to Hsii Yu, but the latter rejected it,
saying: “You govern the world and it is already at peace. Suppose I
were to take your place, would T do it for the name? Name is but
the shadow of real gain. Would I do it for real gain? The tit, build-
ing its nest in the mighty forest, occupies but a single twig. The tapir,
slaking its thirst from the river, drinks only enough to fill its belly.
You return and be quiet. I have no need of the world.” Here was a
hermit who would not take the world, even were it given to him for
nothing. Certainly, then, he would not exchange it for even a single
hair from his shank. This illustrates Han Fei Tzu’s account of Yang
Chu.

In the above mentioned chapter titled “Yang Chu” in the Lieh-
izu, there is another story which reads: “Ch’in Tzu asked Yang Chu:
‘If by plucking out a single hair of your body you could save the






