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I HAVE noticed that general works! about the history of
Man either ignore China altogether or relegate this huge
section of mankind to a couple of paragraphs. One of my
aims in this book is to supply the general anthropologist
with at any rate an impetus towards including China in
his survey. This does not however mean that the book is
addressed to a small class of specialists; for all intelligent
people, that is to say, all people who want to understand
what is going on in the world around them, are ‘general
anthropologists’, in the sense that they are bent on finding
out how mankind came to be what it is to-day. Such an
interest is in no sense an academic one. For hundreds of
millennia Man was what we call ‘primitive’; he has
attempted to be civilized only (as regards Europe) in the
last few centuries. During an overwhelmingly great pro-
portion of his history he has sacrificed, been engrossed in
omens, attempted to control the wind and rain by magic.
We who do none of these things can hardly be said to
represent normal man, but rather a very specialized and
perhaps very unstable branch-development. In each of us,
under the thinnest possible veneer of homo industrialis, lie
endless strata of barbarity. Any attempt to deal with our-
selves or others on the supposition that what shows on the
surface represents more than the mere topmast of modern
man, is doomed to failure.

And Man must be studied as a whole. Despite the lead

1e.g. A. M. Hocart’s The Progress of Man, E. O. James’s Origins of
Sacrifice, both quite recent works.

PREFACE
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The Way and its Power

given by unofficial historians there is still an idea that the
Chinese are or at any rate were in the past so cut off from
the common lot of mankind that they may be regarded
almost as though they belonged to another planet, that
sinology is in fact something not much less remote than
astronomy and cannot, whatever independent interest or
value it may have, possibly throw light on the problems
of our own past. Nothing could be more false. It becomes
apparent, as Chinese studies progress, that in numerous
instances ancient China shows in a complete and intelli-
gible form what in the West is known to us only through
examples that are scattered, fragmentary and obscure.

It may however be objected that the particular book
which I have chosen to translate is already well known to
European readers. This is only true in a very qualified
sense; and in order to make clear what I mean I must make
a distinction which has, I think, too often been completely
ignored. Supposing a man came down from Mars and
seeing the symbol of the Cross asked what it signified, if he
chanced to meet first of all with an archzologist he might
be told that this symbol had been found in neolithic
tombs, was originally a procreative charm, an astrological
sign or I know not what; and all this might quite well be
perfectly true. But it still would not tell the Man from
Mars what he wanted to know—namely, what is the
significance of the Cross to-day to those who use it as a
symbol.

Now scriptures are collections of symbols. Their pecu-
liar characteristic is a kind of magical elasticity. To suc-
cessive generations of believers they mean things that
would be paraphrased in utterly different words. Yet for

12
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century upon century they continue to satisfy the wants
of mankind; they are ‘a garment that need never be
renewed’. The distinction I wish to make is between
translations which set out to discover what such books
meant to start with, and those which aim only at telling
the reader what such a text means to those who use it to-
day. For want of better terms I call the first sort of
translation ‘historical’, the second ‘scriptural’. The most
perfect example of a scriptural translation is the late
Richard Wilhelm's version of the Book of Changes. Many
critics condemned it, most unfairly in my opinion, be-
cause it fails to do what in fact the author never had any
intention of doing. It fails of course to tell us what the
book meant in the 10th century B.c. On the other hand, it
tells us far more lucidly and accurately than any of its
predecessors what the Book of Changes means to the average
Far Eastern reader to-day.

There are several good ‘scriptural’ translations of the
Tao T¢ Ching. Here again I think Wilhelm’s is the best,
and next to it that of Carus.! But there exists no ‘historical’
translation; that is to say, no attempt to discover what the
book meant when it was first written. That is what I have
here tried to supply, fully conscious of the fact that to
know what a scripture meant to begin with is perhaps less
important than to know what it means to-day. I have
decided indeed to make this attempt only because in this
case the ‘Man from Mars’—the Western reader—has
been fortunate enough not to address his initial questions
to the archzologist. More representative informants have
long ago set before him the current (that is to say, the

1 Or rather, of his Japanese collaborator.
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medieval) interpretation of the Tao T7Z Ching. I feel that
he may now be inclined to press his enquiries a little fur-
ther; just as a tourist, having discovered what the swas-
tika means in Germany to-day, might conceivably becore
curious about its previous history as a symbol. Funda-
mentally, however, my object is the same as that of
previous translators. For I cannot believe that the study
of the past has any object save to throw light upon the
present.

I wish also to make another, quite different, kind of
distinction. It has reference to two sorts of translation.
It seems to me that when the main importance of a work
is its beauty, the translator must be prepared to sacrifice
a great deal in the way of detailed accuracy in order to
preserve in the translation the quality which gives the
original its importance. Such a translation I call ‘literary’,
as opposed to ‘philological’. I want to make it clear that
this translation of the Tao T¢ Ching is not ‘literary’; for the
simple reason that the importance of the original lies not
in its literary quality but in the things it says, and it has
been my one aim to reproduce what the original says with
detailed accuracy.

I must apologize for the fact that the introduction is
longer than the translation itself. I can only say that I
see no way of making the text fully intelligible without
showing how the ideas which it embodies came into
existence. The introduction together with the translation
and notes are intended for those who have no professional
interest in Chinese studies. The appendices to the intro-
duction and the additional and textual notes are intended
chiefly for specialists. Thus the book represents a com-

14



Preface

promise—of a kind that is becoming inevitable, as facili-
ties for purely specialist publication become more and
more restricted.

After I had made my translation of the Tao T¢ Ching and
sketched out the introduction, I received Vol. IV of Ku
Shib Pien and was delighted to find that a great contempor-
ary scholar, Ku Chieh-kang, holds exactly the same views
about the date and authorship of the work as I myself had
formed.

The European scholars who have in recent years con-
tributed most to our knowledge of ancient Chinese
thought are Marcel Granet, Henri Maspero, J. J. L.
Duyvendak, and Gustav Haloun. I have rather frequently
expressed disagreement with M. Maspero; but this does
not mean that I fail to recognize the high value of his
work as a whole. Like all sinologues I owe a great debt to
Bernhard Karlgren. The study of meanings is, in China
at any rate, intimately associated with the study of sounds.
Twenty years ago Chinese studies had reached a point at
which, but for the laborious phonological researches
undertaken by Karlgren, further progress, in almost every
direction, was barred.

I owe a very special debt of gratitude to my friend,
Dr. Lionel Giles, who read the proofs and made many
suggestions and corrections. Finally, I should like to call
attention to a peculiarity in my references to the Book of
Odes. Instead of using the cumbrous and inconvenient
system adopted by Legge, I number the poems 1-305,and
hope that other scholars may be induced to follow suit.

15






INTRODUCTION

I wiLL begin with a comparison. This is a passage from
the Book of History: ‘In the second year after the conquest of
the Shang,' the king of Chou fell ill. . . . The two dukes
said “‘let us reverently consult the tortoise on the king’s
behalf”. But the king’s other brother, the duke of Chou,
said: ‘“That is not the way to move the hearts of our
ancestors, the former kings', and so saying the duke of
Chou pledged his own life to ransom the king. He buile
three mounds on the same clearing; and for himself he
made a mound to the south of these, and stood upon i,
looking north. He set before him a disc of jade and in his
hand he held a tablet of jade. Then he called upon the
three dead kings, T*ai, Chi and Wén, and the scribe wrote
his prayer upon a tablet. The duke said: “Your descen-
dant Such-a-one? has met with a sharp and violent sick-
ness. If this means that you three dead kings need some
one to cherish and foster you in heaven, then take me
instead of Such-a-one. For I am ready and well able to be
very serviceable to ghosts and spirits; whereas your de-
scendant the king is versed in few such arts, and would
not be at all serviceable to ghosts and spirits. You, O
kings, were charged by the Court of Ancestors to succour
the four quarters of the land from end to end and to

1 The Chou probably conquered the Shang early in the 10th century
B.C. But the story which follows is a ritual theme (the brother who
offers himself in place of the king-victim) and does not in rcali?'
belong to a particular period or instance. See, Frazer, Golden Bough,
Pe. II1, p. 160 seq. Also Secret History of the Mongols, Ch. XIV, 14.

2 The king's personal name was taboo.
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establish as best you might your sons and grandsons here
on earth below. The people of the four quarters all wor-
ship and fear you. Do not frustrate the treasured mission
that Heaven put upon you, and you too, O former kings,
shall for ever find shelter and support.! I shall now ask
the Great Tortoises? to tell me your decision. If you
accept me instead of the king, I will dedicate? to you this
disc of jade and this tablet of jade, and go home to await
your command. But if you do not accept me, I shall hide
away the tablet and the disc.”” He then consulted the
three tortoises* and each was doubly favourable. He
opened the locked-place and inspected the book of
omens. This too was favourable. Then the duke of Chou
said: ““All is well! The king will come to no harm. I
have secured a fresh mandate from the three former kings;
we may make plans for an age-long futurity. Only wait;
and you will see that to me they have certainly given
heed.”” The duke of Chou went home and deposited the
record of his prayer in a casket with metal clamps. By
next day the king had recovered.’

The passage that I want to set in contrast to this is from
Mencius: “The Bull Mountain was once covered with
lovely trees. But it is near the capital of a great state.
People came with their axes and choppers; they cut the
woods down, and the mountain has lost its beauty. Yet

! From the sacrifices and offerings of your descendants.

2 Oracles were obtained from the tortoise by producing cracks in
the shell by means of a red-hot stick or rod. These cracks were then
interpreted as omens. Tortoise-divination is also practised in Africa.
See H. A. Junod: The Life of a S. African Tribe, 2nd edit. 1927, II, 549.

3 Here I follow Ku Chieh-kang, see Ku Shib Pien 11, 69.

4 One for each ancestor.
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even so, the day air and the night air came to it, rain and
dew moistened it. Here and there fresh sprouts began to
grow. But soon cattle and sheep came along and broused
on them, and in the end the mountain became gaunt and
bare, as it is now. And seeing it thus gaunt and bare
people imagine that it was woodless from the start. Now
just as the natural state of the mountain was quite differ-
ent from what now appears, so too in every man (little
though they may be apparent) there assuredly were once
feelings of decency and kindness; and if these good feel-
ings are no longer there, it is that they have been tampered
with, hewn down with axe and bill. As each day dawns
they are assailed anew. What chance then has our nature,
any more than that mountain, of keeping its beauty? To
us too, as to the mountain, comes the air of day, the air of
night. Just at dawn, indeed, we have for a moment and in
a certain degree a mood in which our promptings and
aversions come near to being such as are proper to men.
But something is sure to happen before the morning is
over, by which these better feelings are either checked or
perhaps utterly destroyed. And in the end, when they
have been checked again and again, the night air is no
longer able to preserve them, and soon our feelings are as
near as may be to those of beasts and birds; so that any
one might make the same mistake about us as about the
mountain, and think that there was never any good in us
from the very start. Yet assuredly our present state of
feeling is not what we began with, Truly,!
“If rightly tended, no creature but thrives;
If left untended, no creature but pines away.”
1 See Add. Notes on Chaprer I.
19
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Confucius said:

““Hold fast to it and you can keep it,
Let go, and it will stray.
For its comings and goings it has no time nor tide;
None knows where it will bide.”

Surely it was of the feelings! that he was speaking?’

I have started with these two passages because they seem
to me to represent, typically and forcibly, two contrasting
attitudes towards life, and what I want to give some idea
of in this introduction is the interplay of these two atti-
tudes and the gradual victory? of the second over the first.
The passage from the Book of History belongs to what has
been called the pre-moral phase of society. All societies
of which we know passed through such a stage. All the
‘moral’” words (virtue, righteousness, kindness, nobility),
unless they are recent formations, had quite other mean-
ings earlier in their history. ‘Moral’ itself of course
simply meant ‘customary’, as did also the Greek dikaios
(righteous). Virtus originally meant the inherent power in
a person or thing; which is very different from what we
mean by virtue. Nobilis meant belonging to a particular
class of society. Gentilis did not mean ‘gentle’, but belong-
ing to a certain group of families. Pre-moral is merely a
negative name. It is more difficult to find a positive one,
but I have got into the habit of thinking about this phase

! ie. the innate good feelings.

2 The essence of the ‘moral” attitude is that it regards good as an
end in itself, apart from rewards either immediate or contingent. Such
a view has of course never been held in a pure and undiluted form save
by small minorities. Christianity itself, with its deferred rewards, and
Buddhism too, both represent a compromise.
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of society as the ‘auguristic-sacriﬁcial’; for its tendency is
to make thought centre largely round the twin occupations
of augury and sacrifice. These however are merely means
towards a further end, the maintenance of communication
between Heaven and Earth. It is easy enough to see what
Earth means. It means the people who dwell on earth.
Now Heaven too (in China, at any rate) is a collective
term and means the people who dwell in Heaven, just as
the House of Lords frequently means the people who sit
in that House. These ‘people in Heaven’ are the ancestors
(ti) and they are ruled over by the ‘supreme ancestor’
(shang ti), first of the ancestral line. They know the whole
past of the tribe and therefore can calculate its whole
future; by means of augury it is possible to use their
knowledge. They live in Heaven; thence comes the
weather, which is ‘Heaven’s mood’, and it is wise to
share with them all such things as depend for their growth
on Heaven's good mood.

Into this outlook there enters no notion of actions or
feelings that are good in themselves. People of the tenth
century B.C. would assuredly have been at a complete loss
to understand what Mencius (in the second half of the
third century B.C.) meant by his passionate and moving
plea for the theory that ‘man is by nature good’. Good-
ness, to these early people, meant obtaining lucky omens,
keeping up the sacrifices (and unless the omens were
favourable no sacrifice could be carried out); goodness
meant conformity to the way of Heaven, that is to say, to
the way of the Ancestors collectively; it meant the posses-
sion of the ‘power’ () that this conformity brings. What
possible meaning could it have tosay that man s ‘born good”?

21
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In order to give an idea of the contrast between these
two opposing phases of thought, I have chosen two
characteristic passages. I want now to go back and exam-
ine each of these phases rather more closely. The world of
omens and magic ritual to which the Honan oracle-bones!
and the Book of Changes? introduce us is one with which we
are already familiar in Babylonia.® Things that happen
are divided into two classes: the things that man does on
purpose and the things that ‘happen of themselves’. All
the latter class of things (not only in ancient but also in
modern China, among the peasants, as indeed among the
remoter rural populations all over the world) is ominous.
‘Feelings’ in different parts of the body,* stumbling,
twitching, itching, sneezing, buzzing in the ears, tremb-
ling in the eyelids, unaccountable movements of pliant
objects held in the hand—all are ‘communications’ from
Heaven, from the Ancestors. Then there is, apart from
the class of omens connected with one’s own person, the
whole rich category of outside omens—signs given by
birds, insects, animals, thunder and lightning, the stars.’

! The best general account of these is given by W. Perceval Yetts,
Journal of the Royal Asiatic Society, July, 1933, pp. 657-685. The inscrip-
tions, only a small proportion of which have been interpreted, date
from the 12th and 11th centuries B.c. They are the oldest Chinese
writing which survives.

2 See my article in the Bulletin of the Museum of Far Eastern Antiguities,
Stackholm, No. 5.

3 See Jastrow, Religion Babyloniens und Assyriens.

4 Changes (31.

5 The formation of the Chinese script and the evidence of early
literature suggest that astrology, i.e. the linking of human fate to the
motions of the stars, came comparatively late and was due to foreign
influence. See Maspero, La Chine Antique, p. 615.

22



Introduction

Birds are, of course, the intermediaries between heaven
and earth. But they are also the great voyagers and know
what is happening to human travellers in distant parts. It
is above all the wild-goose that in the Book of Changes, in
the Odes and all through the subsequent course of Chinese
literature, is appealed to for omens concerning the absent.
Of insects the most informative is the ant (i) because of
its ‘morality’ (i) in the primitive sense of the word—its
‘orderliness’ in corporate movement, and also because of
its uncanny foreknowledge of weather conditions.! Of
animals the most ominous is the swine. Indeed a large
number of the Chinese characters denoting movement
(‘to drive out’, ‘to follow’, ‘to retreat”) contain the element
‘swine’. A herd of swine with white trotters crossing a
stream is a portent of heavy rain.2

Of all elements in ritual ‘none is more important than
sacrifice’.3 Constantly in early Chinese literature the
maintenance of offerings to the ancestors is represented as
the ultimate aim of all social institutions. A country that
is unable to keep up these offerings has lost its existence.
The importance of sacrifice in early China is again re-
flected both in the written characters and in the language.
Hundreds of common words and characters in everyday
use at the present time owe their origin to sacrifice and the
rituals connected with it. I will give only one example.
The word now written ‘heart’ plus ‘blood’ originally
meant to draw blood from a sacrificial animal. If it bled
freely, this meant that the ancestors accepted the sacrifice.

1 If the ants come up out of their holes at Christmas there will be
no further snowfall till Epiphany, say the Alpine peasants.

2 Odes No. 232, 3 Li Chi, 25, beginning, The references are to the
Li Chi Chi Shuo arrangement, in 49 books.
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Hence, by metaphor, if one’s sufferings drew a response
from other people, these people were said to ‘bleed’ for
one, in fact, to ‘sympathize’, which is the only meaning
that the word now has. There were a host of other
rituals, the nature of which is no longer clear. The Oracle
Bones teem with names of rites which have not been
identified.!

About 400 B.C.Z or perhaps earlier a changed attitude
towards sacrifice and divination begins to appear; as shown
by arguments in the Tso Chuan,® put into the mouths of
people who lived in very early days, but certainly reflect-
ing a much later state of feelings: the object of sacrifice is
to prove to the ancestors that their descendants are prosper-
ing. Until practical steps have been taken to make the
people prosper, there should be no sacrifices. Man, it is
argued comes first, the spirits second; just as ‘man is near,
but heaven far away’. The ritualists of the Confucian
school, perhaps about 300 B.C. or earlier, go a great deal
furcher. ‘Sacrifice’, says the Li Chi,* ‘is not something that
comes from outside. It is something that comes from
inside, being born in our hearts (feelings); when the
heart is uneasy, we support it with ritual.” ‘Sacrifice’,
says Hsiin Tz’ (quoting from an earlier document),

1 I have dealt with the héng ceremony, by means of which luck was
‘stabilized’ in my paper on the Book of Changes. See above, p. 22. I
could now add fresh evidence on the subject.

2 Certain passages in the Analects seem to regard sacrifice as only of
subjective importance, e.g. III, 12.

3 Duke Huan, 6th year; Duke Chao, 18th year.

G 93,

5 P'ien 19, end. c.f. Kuan Tzs, 2: ‘neither sacrifice nor the offering
of tablets of jade and discs of jade are in themselves enough to content
the spirits of the dead’.
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‘is a state of mind in which our thoughts turn with
longing (towards Heaven, the Ancestors). It is the su-
preme expression of loyalty, love and respect. It is the
climax of all those ritual prescriptions which we embody
in patterned (wén) behaviour. Only a Sage can understand
its real significance. It is for gentlemen and nobles quietly
to carry out, for officers of state to protect it, for the com-
mon people to make it part of their common usage. The
nobles know well enough that it belongs to the way of
man. Only common people regard it as a service rendered
to spirits of the dead.’

The attitude towards divination underwent a similar
change. ‘If the ruler’, says Kuan Tz, ‘relies on the tor-
toise and the divining-stalks, if he is partial to the use of
shamans? and magicians, the result will merely be that
ghosts and spirits will get into the habit of “entering
into”’ people.” That it is not enough to receive a good
omen, that one must annex it to oneself by some further
ritual is a view that was certainly held in ancient China;
and I imagine that parallels could be found elsewhere.
Gradually, however, as we advance into the moralistic
period, we find a new theory being developed: omens
mean quite different things according to whether they
appear to good or to bad people. ‘I have heard that,
though good omens are the forerunners of heavenly bless-
ings, if one sees a good omen and then acts wickedly, the
blessings will not come. So too bad omens are the fore-
runners of disaster. But if one sees a bad omen and acts

1 Plien 3.

2 Wu, who performed ecstatic dances, being ‘possessed” by the
spirits of the dead.
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virtuously, no disaster will ensue.’! To give these words
the requisite authority they are, in accordance with an
invariable Chinese practice, put into the mouth of an
ancient worthy—the founder of the Shang dynasty whom
we may place somewhere about the 17th century B.c.
Han Fei Tgi,? in the great litany which enumerates the
forty-seven causes that can bring a state to decay says: ‘If
a kingdom use hours and days (i.e. believes in lucky and
unlucky times), if it serves ghosts and spirits, if it puts
trust in divination by the tortoise or by the yarrow-stalks
and loves sacrifices and intercessions it will surely decay.’

I have spoken of the shaman being ‘possessed’ by spirits.
But there was another functionary, far more regularly con-
nected with Chinese ritual, in whom the Ancestors, the
‘royal guests’ at the sacrificial banquet, habitually took
their abode. This was the shib, the medium (literally,
‘corpse”) who sitting silent and composed, represented the
ancestor to whom the sacrifice was made, or at funerals
played the role of the dead man. Now this sort of
‘medium’ does not, so far as I know, form part, in other
ancient civilizations, of the ritual pattern connected with
sacrifice; and it is possible that this is a case of the exten-
sion of funeral ritual to the sacrificial cult of the dead.
But there is no doubt about the antiquity of the custom.
The medium appears not only in the ritual-books, which
are records not so much of actual practice as of contro-
versies between rival schools of ritualistic theoreticians,
but also in the Book of Odes, one of the most unquestion-

! Li Shib Ch'un Ch'iu, P'ien 29, beginning. There is a good
translation of Li Shib Ch'un Ch'iu by Richard Wilhelm. Jena. 1928.

2 P'ien 15. Written in the 3rd century B.C.

26



Introduction

ably ancient of Chinese sources. The great Chu Hsi, in
the 12th century A.D., even went so far as to say that a
medium was used in all sacrifices whether to nature-
spirits or to ancestors;! though he was puzzled as to
whether one was ever used in sacrificing to Heaven-and-
Earth.2 The early Chinese, then, were accustomed to the
idea of spirits entering into human beings, and in the
moralistic period the idea began to grow up that such
spirits, if their new abode were made sufficiently ateract-
ive, might be induced to stay in it permanently, or at least
during periods other than those of sacrificial ritual. Hence
grew up the idea of ‘soul’, of a god or spirit more or less
permanently dwelling inside an individual. Several words
competed for this new meaning: One of them was T “fen,
‘Heaven’, “The Abode of the Ancestors’. For example,
‘Restrict your appetites and needs, abandon knowledge
and scheming, put away all crafty calculations; let your
thoughts wander in the abode of the Inexhaustible, set
your heart upon the path of that which is so-of-itself, do
this and your “heaven” shall be safe from destruction.’
Or the parallel passage in Chuang Tzii:* “Wander to where
the ten thousand things both begin and end, unify your
nature, foster your life-breath, concentrate your “power’’s
till it is one with the force that created all things after
their kind—do this, and your ““heaven’” shall maintain its
integrity.’

1 Quoted in I Li I Su, XXXIV, 14.

2 His hesitation was well justified, for the conception of Heaven-
and-Earth as a kind of joint, twin deity is a late one. For a further
discussion of the shib (medium) see additional notes.

3 Li Shib Ch'un Ch'iu, P'ien 14.

4 XIS 2 5 See below, p. 31.
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Another word that often comes near to meaning ‘soul’ is
¢ch’i, the word that I have translated ‘life-breath’ in the
passage just quoted. Originally it means a vapour that
rises out of anything. As written to-day it means literally
‘the vapour that rises from cooked ‘grain’. The weather is
heaven’s ¢h'i; the essences (or ‘spirits’ as we often say) of
herbs and drugs are their cb’i. Ch'i is the air. Man receives
a portion of it at birth, and this is his life-breath, the
source of energy, the motive-power of the senses. Another
word often translated soul is bun, the ‘cloud’ that comes
out of the mouth on frosty mornings. When the dualist
theory became dominant in China and everything had to
be classified in pairs of male and female, the hun became
the male soul, mounting to heaven when a man died;
while p‘o, which originally meant the semen,! becomes the
female soul, which lodges in the tomb. The word which
however in the end won the day, and may be said to be,
from the beginning of the Christian era onwards, the most
ordinary word for soul, is shén. It comes from a root
meaning ‘to stretch’. The spirits of the dead were called
‘stretchers’ because they had the power to cause easy par-
turition, to stretch the womb. The word for thunder was
written in early times with the same character as shén; for
thunder was, in early times, as our own language attests,?
considered to be the stretcher par excellence.?

The spirits of the dead, then, honourably called

! This meaning was retained by the word, in non-philosophic par-
lance, till modern times. See the story about hanged men in Pén Ts'ao
Kang My LII (16th century).

2 ‘Thunder’ is akin to Latin fonitrus, which, in turn, is cognate to
Tévos, ‘stretched string’, and relvew, ‘to stretch’.

8 1 feel now (1948) some doubt about these etymologies.
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‘strecchers’ (shén), are ‘nourished’ by sacrifices and offerings,
and at the time of the sacrifice they enter into the medium,
but only as guests. The 1dea that a shén could be a permanent
part of a living person’s inner equipment does not occur, I
think, till the 3rd century B.c.? Evenso, we arestill far from
the complete conception of the soul as a kind of twin to the
body. To begin with, the word in its subjective sense is
used almost exclusively in connection with sages and
rulers, and it is not ac all clear that ordinary people were
supposed to possess a shén. 2 ‘If the monarch loses his shén’,
says Han Fei Tgii, ‘the tigers® will soon be on his tracks.’4

“The Sages of old’, says the Lii Shib Ch‘un Ch'iu,® mean-
ing of course legendary ancient rulers like Yao and Shun,
‘did not injure their souls by petty feelings about private
matters; they sat quietly and waited.’

I have still a number of other words to discuss. The
reader will perhaps at this point begin to wonder whether
I have lost sight of my original purpose in writing this in-
troductory essay and have, owing to a predisposition
towards philology, forgotten Chinese thought and slipped
into writing a treatise on the Chinese language. I can only
say that I see no other way of studying the history of
thought except by first studying the history of words, and
such a study would seem to me equally necessary if I were
dealing with the Greeks, the Romans, the Egyptians, the

1 Legge once gives shin a subjective sense in the Tso Chuan (p. 382),
bur this 1s clearly a mistranslation. There is no example in Mencius.

2 In Han Fei, P'ien 20, an ordinary philosopher is spoken of as
‘wearing out his soul’. But there are reasons for supposing that this
section 1s late. cf. Appendix VI.

3 Le. his political opponents.
4 Han Fei, P'ien 8. 5 P'ien 119
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Hebrews, or any other people. For example, in reading
the Bible, whether for edification or literary pleasure, we
do not trouble to enquire whether abstract words like
‘righteousness” mean the same thing all through the Old
Testament, or whether (as I should certainly expect) they
mean something quite different in the more primitive
parts of the Pentateuch from what they mean in the later
prophets. Nor do we pause to ask what the different
words rendered by ‘soul’, ‘spirit” and so on really meant to
the people who used them. But anyone studying the his-
tory of Hebrew thought would be bound to ask himself
these questions, and I cannot think that it is superfluous
to ask them with regard to Chinese. I will confine myself
here, however, to three further words, all of which occur
frequently in the Tao I7 Ching. The first is the word tao
itself. It means a road, path, way; and hence, the way in
which one does something; method, principle, doctrine.
The Way of Heaven, for example, is ruthless; when
autumn comes ‘no leaf is spared because of its beauty, no
flower because of its fragrance’. The Way of Man means,
among other things, procreation; and eunuchs are said to
be ‘far from the Way of Man’. Chu Tao is ‘the way to be
a monarch’, i.e. the art of ruling. Each school of philos-
ophy had its tao, its doctrine of the way in which life
should be ordered. Finally in a particular school of
philosophy whose followers ultimately came to be called
Taoists, tao meant ‘the way the universe works’; and ulti-
mately, something very like God, in the more abstract
and philosophical sense of that term.

Now it so happens that all the meaning-extensions of
this word tao (even including the last: ‘I am the Way”) also
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exist in European languages, so that Western scholars have
had no difficulty in understanding it. The same cannot
be said of another, equally important term, tZ. It is usually
translated ‘virtue’, and this often seems to work quite
well; though where the word occurs in early, pre-moral-
istic texts such a translation is in reality quite false. But
if we study the usage of the word carefully we find that 2
can be bad as well as good. What is a ‘bad virtue
Cleatly ‘virtue’ is not a satisfactory equivalent. Indeed,
on examining the history of the word we find that it
means something much more like the Indian karma, save
that the fruits of ¢ are generally manifested here and now;
whereas karma is bound up with a theory of transmigra-
tion, and its effects are usually not seen in this life, but in
a subsequent incarnation. I¢ is anything that happens to
one or that one does of a kind indicating that, as a con-
sequence, one is going to meet with good or bad luck. It
means, so to speak, the stock of credit (or the deficit) that
at any given moment a man has at the bank of fortune.
Such a stock is of course built up partly by the correct
carrying out of ritual; but primarily by securing favour-
able omens; for unless the omens are favourable, no rite
can be carried out at all.

But the early Chinese also regarded the planting of
seeds as a t/. The words ‘to plant’ (ancient Chinese,
dbyek) and t¢ (anciently tek) are cognate, and in the earliest
script they share a common character.! Thus # is bound
up with the idea of potentiality. Fields planted with corn
represent potential riches; the appearance of a rainbow,
potential disaster; the falling of ‘sweet dew’, potential

1 See Takata, Kochithen, under the character 7.
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peace and prpsperity. Hence t# means a latent power, a
‘virtue’ inherent in something.

Only when the moralistic position was thoroughly es-
tablished, that is to say, after the doctrines of Confucian-
ism had become a State orthodoxy,! did ¢, at any rate
among the upper classes, come to mean what we usually
mean by virtue, that is to say, conduct beautiful and
admirable in itself (as a work of art is beautiful) apart
from its consequences.

The last of these ‘moral’ words with which I propose to
deal is i? ‘morality’, perhaps the most important of them
all. ‘I’ means what is right, proper, fitting, decent; what
one would expect under the circumstances; what is, as we
should say, ‘in order’. In 542 B.C. a noble lady was burnt
to death in a palace fire owing to the fact that she would
not leave the house until a chaperon could be found to
escort her. Such conduct, says the historian, would have
been proper in the case of a young girl: but a married
woman (in this case a quite elderly one) would certainly
not have been blamed for acting as was ‘reasonable under
the circumstances’ (i)3. Or again, “To drink only as much
as is necessary to fulfil the rites and not to continue the
feast till it becomes a riot—that is i’.4

But in the period centring round 300 B.C. the question’
was asked, is not the conduct that we call i (moral) merely

1 Say, from the 1st cent. A.D. onwards; but # has never entirely shed
its old pre-moralistic meanings, any more than our word ‘virtue’ had
entirely discarded the sense of ‘inherent power’.

2 Giles: Nos. 5354 and 5454, which are merely two different ways of
writing the same word.

3 Tso Chuan, Duke Hsiang, 3oth year.

4 Tso Chuan, Duke Chuang, 22nd year. 5 Mencius, V1. 1. 5.
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the outward expression of a feeling about what is right
and wrong, and is it not this feeling, rather than the out-
ward manifestation of it, that we ought to call moralicy?
Thus just as the words for soul, spirit, etc., had begun
their career as names for outside things, and ended by
being names for parts of man’s interior, psychological
equipment, so the word i, which at first meant lictle more
than sensible, reasonable conduct, came in the end to mean
something very like ‘conscience’. Man, indeed, was dis-
covering that he was a much more interesting creature
than he had supposed. There dwelt inconspicuously with-
in him a strange thing called a soul, which was of the
same nature as the venerated Ancestors in Heaven, as the
spirits of the rivers, hills and groves. There was more-
over, buried in his heart, a mysterious power which, if he
would but use it, enabled him to distinguish between
these two new classes into which he now divided every-
thing—the morally-good and the morally-bad—to dis-
criminate with a sense as unerring as that which enabled
him to tell the sweet from the bitter, the light from the
dark. Never in the most ancestor-fearing days, when
Heaven had an eye that saw all, an ear that heard all, had
it been suggested that the whole universe lay, concen-
trated as it were, inside the Supreme Ancestor or any one
of the Dead Kings. Yet this was the claim that Mencius
made for common man. ‘The ten thousand things’, he
says, meaning the whole cosmos, ‘are there complete,
inside us.’!

1 For the connection of Mencius with the Ch‘i school of Taoism, see

below. Such passages have of course been explained away by the Con-
fucians. Legge, though he follows the official interpretation, does so
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Man on earth, then, so far from being a pale shadow of
the Ancestors, possesses within himself all the attributes
that in ancient times made the cult of the Former Kings
the supreme end of all tribal activity. - It was to himself,
as the possessor of ‘heavenliness’, of ‘spirit’, of the mys-
terious sense called i which enabled him, without con-
sulting yarrow-stalks or the tortoise, to discriminate
between right and wrong—it was to himself that each
man owed the worship and veneration that had once been
accorded to Heaven, the home of the Dead Kings. And
since the cult of the Ancestors was the main common
activity of the State at large, it followed that the transfer-
ence of this cult to the individual left the State with a
sphere of action greatly limited, indeed, according to one
School,! reduced to nil. A perfect community, these
philosophers argued, implies perfect individuals. Let each
man perfect himself. If the State asks from him one single
act that interferes with this process of self-perfection, he
should refuse, not merely on his own account, but out
of regard for the community which corporately suffers in
as far as one of its members is ‘imperfect’. “The men of
old? would not have given one hair of their bodies to help
the State. Nor if every one in the State (hair by hair and

with some misgiving, remarking that the passage seems ‘quite
mystical’.

1 That of Yang Chu. See Lich Tz VII, which is however not an
official account, by the Yang Chu schoo! itself, of the master’s teach-
ings, but a late hearsay account in which the original teachings of
Yang Chu are mixed up with the hedonistic doctrine which grew up
in one branch of his school. The polemic references to Yang Chu in
Mencius are mere parody.

2 New theories were always put forward as revivals of ancient prac-
tice. See Appendix I.
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joint by joint) had sacrificed themselves for them, would
they have been willing to accept such a sacrifice. For it is
only when every one in the State is whole and perfect
down to the last hair and each individual attends to him-
self and stops thinking about benefiting the State, that
the State is itself sound.’!

But the divine faculties of man, which make it a sacri-
lege to demand from him the surrender of even ‘one hair
from his leg’, maintain a precarious existence. The shén
(soul) is like a grandee on his travels.? If the inn is not
well managed and tidy, he will not stay there. How, then,
can the body be made a fit dwelling-place for the soul? Or
if we regard the soul not as something that comes and
goes but rather as a faculty fettered and impeded by the
stress of daily life,® how can we ensure its freedom?
Traditional experience concerning the behaviour of shén,
of divinities, suggested that the first essential was abstin-
ence and fasting. In the old sacrificial life it had been
regarded as useless to expect the Royal Guests (the dead
kings) to descend in their spirit (shén) form and partake of
the sacrifice, unless the sacrificer had first prepared himself
by three days abstinence and fasting.® The term chai
(abstinence and fasting) implied the curbing of all sensual
and physical activities. The exercise, then, of any of the

1 Lieh Tz VIL g. 2 Kuan TZii, P‘ien 36, beginning. 3 As in Mencius.

4 I do not of course mean that sacrifice had totally disappeared, but
only thar it had lost its significance to the thinking classes.

5 The original purpose of fasting was of course not self-purification
(which is a relatively late, moralistic idea) but the desire to ‘move the
hearts’ of the Ancestors. Carried to its logical conclusion it can include
self-mutilation and self-disfigurement of all kinds. It was in the same

spirit that suppliants to earthly potentates disfigured themselves,
poured ashes on their heads, etc.
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senses, whether of sight, smell, taste or hearing, the use
of any sinew or limb, was regarded as a potential menace
to the soul. If this menace were physical, if it were
directly observable, we should all be sages. ‘Suppose there
were some sound which, when the ear heard it, was agree-
able but which caused the ear afterwards to go deaf, we
should take good care not to listen to it. Suppose there
were some colour which, when the eye saw it, was agree-
able but which caused blindness to follow, we should take
good care not to look at it.”* Unhappily the wrong use of
the senses is deleterious in a far subtler way; in as far then
as government of any kind is needed, in a state where
each person is privately perfecting his own inner nature, it
will consist in the presence among the people of ‘better
people’ who will tell them which physical satisfactions are
dangerous and which profitable to the ‘life within’. But
these ‘better people’ (hsien) must not form a separate class
supported by the labour of others, and so allowing them-
selves to be ‘completed’ at the expense of other people’s
‘incompleteness’. It was, I think, ideas of this kind that
inspired the followers of Hsii Hsing, who dressed in
coarse haircloth, wore hemp sandals instead of leather
shoes and supported themselves by weaving mats; the
people whom Mencius rebuked by quoting the saying:
‘Some work with their minds, others with their bodies.
Those who work with the mind rule; those who work
with the body are ruled. Those who are ruled feed their
rulers; those who rule, feed upon those they rule.’
‘Which’, Mencius added, ‘is accepted as common sense
by every one under heaven.” Sects of this kind naturally
! L4 Shib Ch'un Ch'iu, P'ien 2.
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travelled about trying to find a milieu thac would be
sympathetic to their doctrines. Hsii Hsing and his fol-
lowers had, when interviewed by Mencius,! already
trekked some four hundred miles. If unsuccessful in this
quest they settled in some remote spot outside the sphere
of governmental interference. The literature of the 3rd
century B.C. is full of references to recluses, people who
‘lived among rocks or in holes in the ground’ and ‘even if
they were offered salaried employments would not accept
them’.2

‘A ruler’, says Kuan Tzi,® ‘should not listen to those
who believe in people having opinions of their own and in
the importance of the individual. Such teachings cause
men to withdraw to quiet places and hide away in caves
or on mountains, there to rail at the prevailing govern-
ment, sneer at those in authority, belittle the importance
of rank and emoluments, and despise all who hold official
posts’. As we have seen, the real reason why such persons
refused to draw official salaries and insisted on living in
their own way on the fruit of their own labour was that
they thought society should consist of individuals each
complete in himself, and it was against their consciences
to be supported by ‘hairs’ drawn from the suffering head
of the community at large. A certain Ch'én Chung was a
scrupulous recluse of this class. He belonged to an im-
portant family in the land of Ch'i (now part of Shantung).
His ancestors had held high office for many generations on
end, and his elder brother administered a fief from which

1 Actually, their views were transmitted to Mencius by an inter-
mediary.
2 Han Fei T, 45 and 49. 3P‘ien 65.
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he received a revenue of 10,000 chung.! As it was against
Ch‘én Chung’s principles to live on what he regarded as
ill-gotten gains, he left his brother’s house and set up at a
remote place called Wu-ling. Here he supported himself
by making hemp-sandals, his wife twisting the hemp-
thread. Their livelihood was very precarious and on one
occasion Ch‘én had nothing to eat for three days. ‘His
ears no longer heard, his eyes no longer saw.” But he knew
that on a tree by the well-side there was a plum, half eaten
by maggots. In desperation he groped his way to the spot,
gulped the plum down, and so recovered his sight and
hearing.

Once when he was staying for a while at his brother’s
house someone sent the family a live goose as a present.
“What use can they suppose you could make of a cackling
thing like that?” Ch‘én Chung asked, frowning. A few
days later his mother killed the goose and not telling him
what it was gave him some for his dinner. ‘I suppose you
know what it is you are eating,’” said his brother, coming
into the room. ‘That’s cackle-cackle’s flesh!” Ch‘én went
out into the courtyard and vomited.

We might be tempted to think that Ch‘én Chung was,
among his other scrupulosities, a vegetarian. But I do not
think that is the point of the story. He regarded the

goose, which was no doubt a gift from one of the tenants,

1 A tenth of the revenue of a prime minister. The story of Ch'én
Chung will be found in Mencius, III. 2. 10. He is said also to have
worked as a gardener (Shib Chi, 83, end). A collection of anecdotes con-
cerning hin, entitled Wu-ling Tzii, made its appearance in the 16th
century, and is in all probability the work of Hsii Wei (Wén-ch'ang),
1520-1593. The surname Ch‘én was pronounced T'ien in the Ch'i
state, and he is therefore sometimes called T‘ien Chung.
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as part of his brother’s ill-gotten gains; hence his dis-
approval of the arrival of ‘cackle-cackle’ and his nausea at

the thought of having partaken of such a dish.!

The Hedonists

The transference of attention from the dead to the liv-
ing, from heaven to earth, was due not merely to the dis-
covery that ‘of all things Man is the most spirit-fraught
(ling)’, but also to a doubt whether the dead, even if they
could be said in any sense to exist beyond the grave, were
conscious of what happened on earth. Mo Tzs#? devotes a
chapter to the confutation of those who believe that the
dead do not ‘exist’ and that consequently sacrifices and
libations are a waste of time and food. ‘It is no waste at
all,” replies Mo Tzi, ‘even admitting that there are no
such things as spirits of the dead. One might call it waste
indeed, if the wine and so on were merely poured into the
gutter. But in point of fact, the members of the family
and friends in the village all get their share, so that, at
worst, sacrificing makes an excuse for bringing people
together and helps us to get on to better terms with our
neighbours.” This view of religion as a social bond (mod-
ern supporters of this theory are able to point to the
supposed etymology of the word religion—a binding
together”) is highly sophisticated. But elsewhere we find a
doubt as to the consciousness of the dead side by side with

1 A great many stories of hermits and recluses could be cited from
Chuang Tzii and Lieh Tz, but most of them are more or less in the
nature of fairy-tales.

2 P'ien 31, which probably represents the views of the Mo school
¢. 300 B.C. Mo Izsi has been translated into German by Alfred Forke
and (part only) into English by Y. P. Mei, 1926.

39



The Way and its Power

the mention of very primitive practices. In 265 B.C. the
wife of the former ruler of Ch'in lay dying. She was
greatly attached to a stranger from the Wei state, and
gave orders that he was to be sacrificed at her funeral, in
order that his spirit might escort her beyond the grave.
The stranger from Wei was much upset, and a friend
interviewed the dying lady on his behalf, saying: ‘Do you
believe that the dead are conscicus?’ ‘I do not think they
are,” she said. ‘If the spirit (shén) immanent within you
indeed knows clearly that the dead are not conscious, then
what possible good can it do yeu, great lady, that one
whom you loved in life should go with you into a state
where there is no consciousness? If on the other hand the
dead are conscious, a fine rage the late king will be in!
““Here’s the queen,”” he will say, “who has been hovering
between life and death for months past, arriving with a
man from Wei! She can’t have been quite as ill all the
time as she led people to suppose.”’ The queen said
‘How true!’” and desisted.!

The idea that morality is merely the desire to be thought
well of, and that the dead do not know what we think
about them, with the natural inference that it 1s best to
get all that we can out of life, without worrying about
what sort of reputation we leave behind, is attributed to
the Hedonists by Lieh Tzi:* the whole admiration of the
world is concentrated upon four paragons, Shun, the

I Chan Kuo Ts‘é, III. s52.

2 VII. 10, end. Shun was a culture-hero, who wore himself out
ploughing and potting. The Great Yii battled against the Floods. For
the Duke of Chou, see above, p. 17. Legend makes Confucius the

subject of a long series of insults and persecutions, due to the un-
popularity of his teaching.
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Great Yii, the Duke of Chou and Confucius; yet it would
be hard to imagine sorrier objects of admiration. These
men led dismal and laborious lives under the impression
that they were benefiting mankind and would win its
eternal praises. The praise is there; but for all the differ-
ence it makes to them they might as well be clods of
earth or stumps of trees. So, for that matter, might the
‘bad” kings Chieh and Chou, upon whom every sort of
abuse is heaped. Burt they at least made the most of life
while it lasted, building glorious palaces, feasting far into
the night, unhampered by any scruples about seemliness
or morality.

The doctrine of these hedonists was called yang-shéng,
‘nourishing the living’! as opposed to nourishing the dead.
What most ‘nourishes life’ is happiness, and what leads to
happiness is the freedom to satisfy desire. The ruler’s
duty, then (and every Chinese philosophy is formulated
not as an abstract theory but as an ‘art of ruling’) is to give
free play to every desire, whether of the body or of the
mind: ‘Let the ear hear what it longs to hear, the eye see
what it longs to see, the nose smell what it likes to smell,
the mouth speak what it wants to speak, let the body have
every comfort that it craves, let the mind do as it will.
Now what the ear wants to hear is music,? and to deprive
it of this is to cramp the sense of hearing. What the eye

1 This was, I cthink the earliest sense of the term. The Confucians
used it in the sense of ‘nurturing the living’ (i.e. one’s parents), as
opposed to ‘nurturing the dead’ (i.e. sacrifice to the ancestors). Yang-
shéng is however often taken in the subjective sense of ‘nourishing one’s
own life’, i.e. fostering one’s vital energy.

2 The Confucians discouraged all such music as was not morally
uplifting; the school of Mo Tz forbade music altogether.
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wants to see is carnal beauty; and to deprive it is to cramp
the sense of sight. What the nose craves for is to have
near it the fragrant plants shu and lan; and if it cannot
have them, the sense of smell is cramped. What the
mouth desires is to speak of what is true and what false;
and if it may not speak, then knowledge is cramped.
What the body desires for its comfort is warmth and good
food. Thwart its attainment of these, and you cramp
what is natural and essential to man. What the mind
wants is the liberty to stray whither it will, and if it has
not this freedom, the very nature of man is cramped and
thwarted. Tyrants and oppressors cramp us in every one
of these ways. Let us depose them, and wait happily for
death to come.’!

Such views must have gained considerable currency, for
we find them ranged alongside of the other principal doc-
trines of the day (such as those of Kung-sun Lung, the
pacificist, and Mo Tzii) in a denunciation of doctrines
prejudicial to good government. ‘A ruler of men should
on no account encourage those who preach the doctrine of
“perfecting, the individual life”. For should he do so,
then all his ministers will apply themselves with alacrity
to perfecting their lives, which is the same thing as nur-
turing their lives. And what is this “‘life-nurturing’’? It
consists in feasting, music and love. That is the way that
the followers of this doctrine set about “nurturing life”.
To encourage them is to open up the way to licence and

1 Lich Tzsi VIL. 5. The same sertiments are attributed to the robber
Ché by Chuang Tzi XXIX. 1, end, and by Hsiin Tz to Tzd Mou,
prince of Wei, who wrote a book which unfortunately has not
survived.
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depravity, to abolish the separation of the sexes, and in
fact to return to the condition of wild beasts.’!

Quietism

There was another sect that, though its way of life was
exactly the opposite of that commended by the Hedonists,
met with equally severe condemnation. Han Fei Tzi2
speaks of people who ‘walk apart from the crowd, priding
themselves on being different from other men. They
preach the doctrine of Quietism, but their exposition of it
is couched in baffling and mysterious terms. I submit to
your Majesty?® that this Quietness is of no practical value
to any one and that the language in which it is couched is
not founded on any real principle . . . I submit that man’s
duty in life is to serve his prince and nourish his parents,
neither of which things can be done by Quietness. I fur-
ther submit that it is man’s duty, in all that he teaches, to
promote loyalty and good faith and the Legal Constitu-
tion. This cannot be done in terms that are vague and
mysterious. The doctrine of the Quietists is a false one,
likely to lead the people astray’.

How did this doctrine arise? We have seen the gradual
inward-turning of Chinese thought, its preoccupation
with self and the perfection of self. We have seen how out
of the ritual preparation of the sacrificer for the reception
of the descending spiric grew the idea of a cleansing of
the heart which should make it a fit home for the soul.

! Kuan Tzdi, 65. Kuan Tzii like Lich Tzst identifies the ‘perfecters of
the individual life’ with the Hedonists. It is clear that at any rate in
popular imagination the Hedonists were an offshoot of the school of
Yang Chu.

2 Pien 51. 3 The king of Ch'in.

43



The Way and its Power

Such cleansing consisted above all in a ‘stilling’ of out-
ward activities, of appetites and emotions; but also in a
‘returning’; for the soul was looked upon as having be-
come as it were silted up by successive deposits of daily
toil and perturbation, and the business of the ‘self-
perfecter’ was to work his way back through these layers
till ‘man as he was meant to be’ was reached. Through
this ‘stillness’, this complete cessation of outside impres-
sions, and through the withdrawal of the senses to an
entirely interior point of focus, arose the species of self-
hypnosis which in China is called Tso-wang, ‘sitting with
blank mind’, in India Yoga, dhyana and other names; in
Japan, Zen. A definite technique was invented! for pro-
ducing this state of trance. The main feature of this
technique was, as in India, breath-manipulation—the
breathing must be soft and light as that of an infant, or,
as later Quietists said, of a child in the womb. There
were also strange exercises of the limbs, stretchings and
postures? much like the dsanas connected with Indian
yoga; but some Quietists regarded these as too physical
and concrete a method for the attainment of a spiritual
end.

The process of Quietism, then, consisted in a travelling
back through the successive layers of consciousness to the
point when one arrived at Pure Consciousness, where one
no longer saw ‘things perceived’, but ‘that whereby we
perceive’. For never to have known ‘that whereby we
know’ is to cast away a treasure that is ours.? Soon on the
‘way back’ one comes to the point where language, created

1 Or borrowed. See Appendix II. 2 Chuang Izsf, XV. 1.
3 Lii Shib Ch'un Ch'iu, 23.

44




Introduction

to meet the demands of ordinary, upper consciousness, no
longer applies. The adept who has reached this point has
learnt, as the Quietists expressed it in their own secret
language, ‘to get into the bird-cage without setting the
birds off singing’.!

Here a question arises, which is indeed one which
Quietists have been called upon to answer in diverse parts
of the world and at many widely separated periods of
history. Granted that consciousness can actually be modi-
fied by yoga, self-hypnotism, Zen, Quietness or whatever
else one chooses to call it, what evidence is there that the
new consciousness has any advantage over the old? The
Quietist, whether Chinese, Indian, German or Spanish,
has always made the same reply: by such practices three
things are attained, truth, happiness and power.

From the theoretical point of view there is of course no
reason to belteve that the statements of Tao are truer than
those of ordinary knowledge; no more reason, in fact, than
to believe that the music we hear when our radio is
adjusted to 360 is any ‘truer’ than the music we hear
when it is adjusted to 1600. But in actual practice the
visions of the Quietist do not present themselves to him
merely as more or less agreeable alternatives to everyday
existence. They are accompanied by a sense of finality,
by a feeling that ‘all the problems which all the schools of
philosophers under Heaven cannot settle this way or that
have been settled this way or that’.2 Moreover, the state
to which the Quietist attains is not merely pleasurable

! Chuang Tzsi, IV. 1. Pun on fan=(1) bird-cage (2) return, and on
ming=(1) sing (2) name.

% Chuang Tz XVIIL 1, end. T'ien-bsia (‘under Heaven’) means the
various schools of philosophy.
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rather than painful. It is ‘absolute joy’,! utterly trans-
cending any form of earthly enjoyment. And finally, it
gives as the Indians say siddhi, as the Chinese say t/, a
power over the outside world undreamt of by those who
pit themselves against matter while still in its thralls.
Nor is this aspect of Quietism confined, as is sometimes
supposed, to its eastern branches. ‘Sin trabajo sujetards
las gentes y te servirdn las cosas,’ says St. John of the Cross
in his Aphorisms, ‘si te olvidares de ellas y de ti mismo.’2
It is this last claim of Quietism—the belief that the
practicant becomes possessed not merely of a power over
living things (which we should call hypnotism) but also of
a power to move and transform matter—that the world
has been least disposed to accept. “Try it (yung chib)and
find out for yourself,” has been the Quietist’s usual answer
to the challenge ‘show us, and we will believe’.

We know that many different schools of Quietism
existed in China in the fourth and third centuries before
Christ. Of their literature only a small part survives.?
Earliest in date was what I shall call the School of Chi.
Its doctrine was called bsin shu ‘The Art of the Mind’.4
By ‘mind’ is meant not the brain or the heart, but ‘a mind
within the mind’ that bears to the economy of man the

1 cf. ibidem, the whole chapter.

2 Literally ‘without labour you shall subject the peoples and chings
shall be subject to you, if you forget both them and yourself.”

3 Perhaps more than we think; for it is by no means certain that
Chuang Tzii does not contain teachings of several different schools.
Thus it seems very probable that Chapter II represents the teaching
T‘ien P'ien.

4 Hsin means ‘heart’ and ‘mind’. In this system it is regarded as the
repository of perceptions and knowledge, and therefore ‘mind’ seems
more appropriate.
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same relation as the sun bears to the sky.! It is the ruler
of the body, whose component parts are its ministers.2 It
must remain serene and immovable like a monarch upon
his throne. It is a shén, a divinity, that will only take up
its abode where all is garnished and swept.® The place
that man prepares for it is called its temple (kung).
‘Throw open the gates, put self aside, bide in silence, and
the radiance of the spirit shall come in and make its
home.’* And a little later: ‘Only where all is clean will
the spirit abide. All men desire to know, but they do not
enquire into that whereby one knows.” And again: “What
a man desires to know is that (i.e. the external world). But
his means of knowing is this (i.e. himself). How can he
know that> Only by the perfection of this.’

Closely associated with the ‘art of the mind’ is the art
of nurturing the ¢b'i,5 the life-spirit. Fear, pettiness,
meanness—all those qualities that pollute the ‘temple of
the mind’—are due to a shrinkage of the life-spirit. The
valiant, the magnanimous, the strong of will are those
whose ¢h’i pervades the whole body, down to the very
toes and finger-tips.® A great well of energy must be
stored within, ‘a fountain that never dries’,” giving

1 Kuan Tz, P'ien 12, beginning. Kuan Tzst merely uses fragments
of Taoist texts as a mystic background for opportunist teaching.

2 Kuan Tzit, P'ien 36, beginning.

3 The fact that the shén is here in a transitional state, half outside
divinity, half a ‘soul’ makes me think that this system is earlier than
that of the better-known Taoists, to whom Tao was never a thing that
came from outside.

4 Ibidem, P‘ien 36.

5 See above p. 28. Ch'i may always be translated breath, if we add

the proviso that to the Chinese ‘breath’ was a kind of soul.
6 Kuan Tzi, 49 end. 7 Ibidem, 37 end.
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strength and firmness to every sinew and joint. ‘Store it
within; make of it a well-spring, flood-like,! even and
level. Make of it a very store-pool of ch'i.

Never till that pool runs dry shall the Four Limbs fail;

Nor till the well is exhausted shall the traffic of the
Nine Apertures cease.

Thereby? shall you be enabled to explore Heaven and
Earth,

Reach the Four Oceans that bound the world;

Within, have no thoughts that perplex,

Without, suffer no evil or calamity.

Inside, the mind. shall be whole;

Whole too the bodily frame.’

All this is the work of the life-breath (ling-ch’) that is
within the ‘mind’. For it can ‘come and go where it will.
Be so small that nothing could go inside it; so large that
nothing exists beyond it. He alone loses it who harms it
by perturbation’.

What is the nature of the perturbations that cause the
loss of this ‘mind within the mind?’ These are defined as
‘grief and joy, delight and anger, desire and greed for
gain. Put all these away, and your mind (“heart” would
fit this particular context better) will return to its purity.
For such is the mind that only peace and stillness are good
for it. Do not fret, do not let yourself be perturbed and
the Accord® will come unsought. It is close at hand,

! Kuan Tzii, 49 end. This is the famous bao-jan chib ch'i of Mencius,

2By an accumulation of ¢b'i. I see no reason to doubt that the
passages here quoted refer, in a cryptic way, to practises of breath-
manipulation such as those described in Appendix III.

3 Harmony between the mind and the universe, which gives power
over outside things.
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stands indeed at our very side; yet is intangible, a thing
that by reaching for cannot be got. Remote it seems as
the furthest limicts of the Infinite. Yet it is not far off;
every day we use its power. For Tao (i.e. the Way of the
Vital Spirit) fills our whole frames, yet man cannot keep
track of it. It goes, yet has not departed. It comes, yet
1s not here. It is muted, makes no note that can be heard,
yet of a sudden we find that it is there in the mind. It is
dim and dark, showing no outward form, yet in a great
stream it flowed into us at our birth’.!

The branch of Confucianism founded by Mencius was
profoundly influenced by the Ch‘i-country Taoism which
centred round the Art of the Mind and the tending of
the Virtal Spirit. In this there is nothing surprising, for
Mencius spent much of his life in the country of Ch'i,
now part of Shantung. Indeed, the passages in which
Mencius deals with the acquisition of the Unmoved Mind
and with the use of man’s ‘well-spring’ of natal breath
are unintelligible unless we relate them to the much fuller
exposition of the same theories in Kuan Tzii. Mencius,
as we know, learnt the art of maintaining an ‘unmoved
mind’ at the age of forty,? that is to say on his arrival in
the country of Ch'i, which happened about 330 B.c.
When asked about the method that he employed, he
replied® that he had cultivated the art of using his ‘flood-
like breath-spirit’, obviously an allusion to the system
described by Kuan Tzi. Mencius however gives his own
turn to this doctrine. With him the ‘flood-like spirit’ is

! Ibidem, 49 beginning. 2 Mencius 11. 1. 2.

3 The ‘I understand words’ that precedes this, belongs to par. 17,
which deals with quite a different topic and has crept in here by
mistake.
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something that is produced cumulatively by the constant
exercise of moral sense (i). But it can only come into
existence as an accessory of such exercise. Its growth can-
not be aided by any special discipline or régime. It is
clear that Mencius is here combatting the ideas of the
yoga-practitioners who performed particular exercises in
order to ‘expel the old (i.e. the used breath-spirit) and
draw in the new’. Those who try to force the growth of
the spirit by means other than the possession of a tranquil
conscience he compares to the foolish man of Sung who,

grieved that his crops came up so slowly, tried to help
them by pulling at the stalks.!

Taoism

In the Ch'i system of Quietism the central conception
is that of the ‘mind within the mind’, the sanctuary (kung)
of the spirit. Tao is the way that those must walk who
would ‘achieve without doing’. But tao is not only a
means, a doctrine, a principle. It is the ultimate reality
in which all attributes are united, ‘it is heavy as a stone,
light as a feather’; it is the unity underlying plurality.
‘It is that by losing of which men die; by getting of which
men live. Whatever is done without it, fails; whatever is
done by means of it, succeeds. It has neither root nor

1 The traditional interpretation of the psychological parts of
Mencius (accepted by all his translators) is an attempt not to find out
what Mencius actually meant but to gloss the text in such a way as to
bring it into conformity with current Confucianism. Fortunately the
Quietist system that Mencius grafted on to his own theory of the
instinctive moral-sense is represented (not completely but in a far more

explicit form) in Kuan Izii. I hope to deal with this question in a
subsequent book of essays on Chinese philosophy.
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stalk, leaf nor flower. Yet upon it depends the generation
and the growth of the ten thousand things, each after its
kind.t

The Quietists who developed this idea of Tao as the
unchanging unity underlying a shifting plurality, and at
the same time the impetus giving rise to every form of life
and motion, were called Taoists. The ideas of other
Quietists are only known to us indirectly, through writers
such as ‘Kuan Tz’ and Mencius having utilized or
adopted them. With the Taoists the case is quite differ-
ent. We have in two series called Chuang Tziand Lieh Tzsia
large corpus of actual Taoist works. These works clearly do
not all belong to the same branch of Taoism. Some of them
have been greatly affected by the metaphysical theories
of the Duaiists, who attributed the whole constitution of
the universe to the interaction of two opposing principles,
yin and yang.? But other parts of the Taoist corpus show
no such influence, and I do not think that this dualist
conception is native to Taoism. I will try in the following
pages to give some idea of the conceptions that seem to me
fundamental in Taoism and that are, so far as we can
judge, common ground in the various Taoist schools.

The first great principle of Taoism is the relativity of
all attributes. Nothing s in itself either long or short. If
we call a thing long, we merely mean longer than some-
thing else that we take as a standard. What we take as
our standard depends upon what we are used to, upon the
general scale of size to which we belong. The fact that
we endow our standard with absoluteness and objectivity,
that we say ‘No one could regard this as anything but

v Kuan Tzii, 49. 2 See Appendix II.
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long!" is merely due to lack of imagination. There are
birds that fly hundreds of miles without stopping. Some-
one mentioned this to the cicada and the wren,! who
agreed that such a thing was out of the question. ‘You
and I know very well’, they said, ‘that the furthest one
can ever get by the most tremendous effort is that elm
there; and even this we can’t be sure of doing every time.
Often we find ourselves sinking back to earth, and have to
give up the attempt as hopeless. All these stories about
flying hundreds of miles at a stretch are pure nonsense.’

To those, then, who have rather more imagination than
the cicada and the wren, all attributes whatsoever, whether
they imply colour, height, beauty, ugliness, goodness,
badness—any quality that can be thought of—are relative.
And this applies, clearly, not only to the long and short,
the high and low, but also to the ‘inside’ and ‘outside’.
The earlier Quietists regarded the soul as something that
came from outside to dwell in the body. But to the
Taoists, Tao was something that was at the same time
within and without; for in Tao all opposites are blended,
all contrasts harmonized.

Why did confidence in the absoluteness of any of the
qualities that we atrribute to things outside ourselves
break down in China towards the end of the 4th century?
Owing, I think, to rapidly increasing knowledge of what
went on in the world outside China. Quite apart from
the changes in material culture (use of iron, knowledge of
asbestos, use of cavalry in war and adoption of non-
Chinese dress in connection with it, familiarity with new
forms of disposal of the dead) which these contacts

1 Chuang Tzii 1. 8.
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brought, the Chinese were beginning to regard the world
they knew merely as a grain in the Great Barn.!

There was no end to the wonders that this great store-
house might produce. The danger was that in face of
these marvels one might, through mere bigotry and small-
mindedness, adopt the attitude of the cicada and the
wren. It was safer to believe everything, even that in the
mountains of some remote country there dwelt mysterious
beings who nourished themselves solely on air and dew,
yet by the concentration of their spirit (shén) acquired the
power to preserve flocks and herds from pest and cause the
crops to grow.? A different standard for fasting had in-
deed been set since the time when Ch‘én Chung? collapsed
after being three days without food!

The main controversy of Chinese philosophy in the 4th
century B.C. had centred round the rival claims of life and
death, of the Ancestors as against the living ‘sons and
grandsons’. To the Taoist such debates were meaningless.
Looked at from Anywhere, the world is full of insecurities
and contradictions; looked at from Nowhere, it is a
changeless, uniform whole. In this identity of opposites
all antinomies, not merely high and low, long and short,
but life and death themselves merge.

‘When Chuang Tzii's wife died, the logician Hui Tz
came to the house to join in the rites of mourning. To
his astonishment he found Chuang Tzi sitting with an
inverted bowl on his knees, drumming upon it and singing
a song.* After all,” said Hui Tza, ‘she lived with you,

! Chuang Tzit XVIL. 1. 2 Chuang Tzii 1. 4.

3 See above.

4 Both his attitude and his occupation were the reverse of what the
rites of mourning demand:
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brought up your children, grew old along with you. That
you should not mourn for her is bad enough; but to let
your friends find you drumming and singing—that is
really going too far!” ‘You misjudge me,’ said Chuang
Tzii. “When she died, I was in despair, as any man well
might be. But soon, pondering on what had happened, I
told myself that in death no strange new fate befalls us.
In the beginning we lack not life only, but form. Not
form only, but spirit. We are blent in the one great
featureless, indistinguishable mass. Then a time came
when the mass evolved spirit, spirit evolved form, form
evolved life. And now life in its turn has evolved death.
For not nature only but man’s being has its seasons, its
sequence of spring and autumn, summer and winter. If
someone is tired and has gone to lie down, we do not
pursue him with shouting and bawling. She whom I have
lost has lain down to sleep for a while in the Great Inner
Room. To break in upon her rest with the noise of
lamentation would but show that I knew nothing of
nature’s Sovereign Law.’!

This actitude towards death, exemplified again and
again in Chuang Tzii, is but part of a general attitude
towards the universal laws of nature, which is one not
merely of resignation nor even of acquiescence, but a
lyrical, almost ecstatic acceptance which has inspired some
of the most moving passages in Taoist literature. That
we should question nature’s right to make and unmake,
that we should hanker after some réle that nature did not
intend us to play is not merely futile, not merely damag-
ing to that tranquility of the ‘spirit” which is the essence

1 Chuang Tzii XVIIL. 2.
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of Taoism, but involves, in view of our utter helplessness,
a sort of fatuity at once comic and disgraceful. If the
bronze in the founder’s crucible were suddenly to jump
up and say ‘I don’t want to be a tripod, a ploughshare or a
bell. I must be the sword ‘“Without Flaw’’,”? the bronze-
caster would think it was indeed reprobate metal that had
found its way into his stock.?

To be in harmony with, not in rebellion against the
fundamental laws of the universe is the first step, then, on
the way to Tao. For Tao is itself the always-so, the fixed,
the unconditioned, that which ‘is of itself’ and for no
cause ‘so’. In the individual it is the Uncarved Block, the
consciousness on which no impression has been ‘notched’,
in the universe it is the Primal Unity underlying apparent
multiplicity. Nearest then to Tao is the infant. Mencius,
in whose system Conscience, sensitiveness to right and
wrong, replaces the notion of Tao, says that the ‘morally
great man’ is one who has kept through later years his
‘infant heart’.® The idea is one that pervades the litera-
ture of the third century. But weakness and softness in

eneral, not only as embodied in the infant, are symbols
of Tao. Such ideas as that to yield is to conquer, whereas
to grasp is to lose—are indeed already inherent in the pre-

1 Legendary heirloom of the kingdom of Wu; sharpest of mortal
weapons.

2 Chuang Tzst VI. 6. 8 Mencius IV. 2. 12.

4 e.g. Lich Tzgsi 1. 7, Chuang Tz XXIIL 3. What is obviously an
carlier form of the Taoist hymn used by Chuang Tzii in the passage
referred to occurs in Kuan Tzii twice over (P‘ien 37 and 49), and each
time lacks the phrases about infancy. The idea then was probably one
that did not become popular till about 300 B.c. In the early centuries
of the Christian era, on the other hand, it is no longer the infant but
the child in the womb that is the Taoist ideal.
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moralistic phase of thought. For example by retreating
from a country that one has it in one’s power to lay waste,
one extorts a blessing from the soil-gods and ancestral
spirits of that country. Whereas by any act of aggression
one ranges against one a host of unseen powers. Older too
than Taoism is the idea that pride invites a fall, that the
axe falls first on the tallest tree. But it was Taoism that
first welded these ideas together into a system in which
the unassertive, the inconspicuous, the lowly, the im-
perfecr, the incomplete become symbols of the Primal
Stuff that underlies the kaleidoscope of the apparent
universe. It is as representatives of the ‘imperfect’ and
the ‘incomplete’ that hunchbacks and cripples play so
large a part in Taoist literature. To be perfect is to invite
diminution; to climb is to invite a fall. Tao, like water,
‘takes the low ground’. We have already met with the
conception of the soul as a well that never runs dry. In
Taoism water, as the emblem of the unassertive, and the
‘low ground’, as the home of water, become favourite
images. The question was a controversial one; for to the
early Confucians! the ‘low ground’ is the ‘collecting-place
of all the impurities under heaven’ and hence the symbol
of iniquity. Kuan Tzi? devotes a particularly eloquent
passage to water as pattern and example to the ‘ten
thousand things’, that is to say to everything in the uni-
verse, and to the low ground as ‘dwelling-place of Tao'.
It is by absorbing the water-spirit (shui-shén) that vegeta-
tion lives, ‘that the root gets its girth, the flower its
symmetries, the fruit its measure’. ‘“The valley-spirit’,
1 Analects XIX. 20.
2 P'ien 39.
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says another Taoist work,' meaning what Kuan T means
by ‘water-spirit’, ‘never dies. It is named the Mysterious
Female,? and the Doorway of the Mysterious Female is
the base from which Heaven and Earth sprang. It is there
within us all the while; draw upon it as you will, it never
runs dry.’

The valleys, then, are ‘nearer to Tao’ than the hills; and
in the whole of creation it is the negative, passive, ‘female’
element alone that has access to Tao, which can only be
mirrored ‘in a still pool’. Quietism consists in the culti-
vation of this ‘stillness’. In its extreme forms, conscious-
ness continues but the functions of the outward senses are
entirely suspended and the mind moves only within itself.
Between this and the normal state of consciousness there
are innumerable stages, and though definite yoga, with
complete suspension of the outward senses, was certainly
practised by initiate Taoists,3 I do not think that anything
more than a very relative Quiet was known to the numer-
ous non-Taoist schools of thought that adopted Quietism
as a mystical background to their teaching. There is no
reason for example to suppose that Mencius’s* ‘stilling of
the mind’ reached an actual samadbi, a complete gathering
in of the consciousness into itself. But it led him to make
a distinction’ between two kinds of knowledge, the one
the result of mental activity, the other passive and as we
should say ‘intuitive’; and it is the second kind chat he

V' The Book of the Yellow Ancestor, quored by Lieh Tzsi, I, beginning.

2 'Hills are male; valleys are female.” K'ung Tz Chia Yii 25, end.
Huai-nan Tzsi, Ch. IV. fol. 4.

3 Sce Appendix III

4 Or whoever wrote the ‘psychological’ passages.
5 VIL 1. 15.
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calls ‘good knowledge’. Indeed, the whole of education!
consists, Mencius says, in recapturing intuitive faculties
that in the stress of life have been allowed to go astray.
Witch him these faculties are moral; whereas the Quiet of
the Taoists produces a secondary ‘virtue’ (1) a power
‘that could shift Heaven and Earth’, a transcendental
knowledge in which each of the ‘ten thousand things’ is
separately mirrored ‘as the hairs of the brow and head are
mirrored in a clear pool’. For ‘to a mind that is “still”
the whole universe surrenders’.?

How the ‘power’ works is a question upon which the
Taoists writers throw very little light. According to one
explanation? it is a question of equilibrium. The perfect
poise that Quietism gives to the mind can for example
communicate itself to the hand, and so to whatever the
hand holds. The case is cited of a philosopher who pos-
sessed this ‘poise’ to such a degree that he could land huge
fish from a deep pool with a line consisting of a single
filament of raw silk. A line snaps at the point where most
strain is put upon it. But if, owing to the perfect equi-
librium of the fisherman’s hand, no such point exists, the
slenderest thread can bear the greatest imaginable weight
without breaking. The Taoists indeed saw in many arts
and crafts the utilization of a power akin to if not iden-
tical with that of Tao. The wheelwright, the carpenter,
the butcher, the bowman, the swimmer, achieve their
skill not by accumulating facts concerning their art, nor
by the energetic use either of muscles or outward senses;

VL 1. 11. 2 Chuang Tzsi XIII. 1.
3 Lieh Tzi V. 8. My interpretation of the passage differs from that of
Wieger and Maspero.
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but through utilizing the fundamental kinship which,

underneath apparent distinctions and diversities, unites
their own Primal Stuff to the Primal Stuff of the medium
in which they work. Like Tao itself every ‘art’ 1s in the
last resort incommunicable. Some forms of mysticism
have laid stress on an oral tradition, not communicable in
books ; we are indeed often told that the whole Wisdom
of the East is enshrined in such a tradition. Taoism went
much further. Not only are books the mere discarded
husk or shell of wisdom, but words themselves, expressing
as they do only such things as belong to the normal state
of consciousness, are irrevelant to the deeper experience of
Tao, the ‘wordless doctrine’. If then the Taoist speaks
and still more if he writes, he does so merely to arouse
interest in his doctrines, and not in any hope of com-
municating what another cannot be made to feel any
more than you can feel the pain in my finger.

The Language Crisis

During the fourth century B.C. it began to occur to the
Chinese that words move in a world of their own, a region
connected only in the most casual and precarious way
with the world of reality. Sometimes the mere presence
of a particular word in a sentence is sufficient to label that
sentence as connected solely with the region of words and
not at all with the world of actualities. Such a word 1s
‘infinite’, whether applied to the infinitely small or the
infinitely great. Take a stick a foot long.! Halve it. To-
morrow halve that half, and so on day after day. Ten

thousand generations hence there will still, theoretically
! Chuang Tz XXXIIL. 7. For the question of Hellenistic influence
see Appendix II.
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speaking, be something left to halve. But in reality we are
obliged to stop short much sooner than this, even though
we may suppose that with better eyes and a sharper knife
we could still go on. In the same way it can be shown
that any sentence containing the word ‘infinite’ belongs
to the world of language, not to that of facts. Not that
these two domains are totally disconnected. They share
a considerable amount of common ground. Many words
can be regarded as labels of particular objects, and in such
cases it might seem as though there were a close corres-
pondence between the two worlds. Unfortunately this
correspondence ceases when several labels are combined;
as is indeed true of actual labels in real life. For one can
pile eight labels marked ‘elephant’ one on top of another;?
but one cannot pile eight elephants on top of another. One
can in fact (which is often very convenient) say things that
sound all right, but mean nothing at all.

Now there were particular reasons, connected with the
history and character not only of the Chinese language,
but also of the script, which made this rifc between
language and actuality not merely a subject of detached
philosophic enquiry, as has been the case elsewhere, not
merely an easily tolerated inconvenience (as we are apt to
regard it) but a burning question of the day. Chinese
vocabulary was built up from a comparatively small num-
ber of original roots by a long series of meaning-extensions.
The same process can of course be seen at work in all
languages. But whereas this was in Chinese during its
formative period the only process by which vocabulary

was enriched,? in most other civilized languages another

1 This image of the elephants is mine and is not used by the
Chinese.
% No doubr isolated foreign words may have found their way into
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process was going on at the same time. For example in
Japan no doubt a certain amount of meaning-extension
applied to native roots has been going on since the 6ch
century A.D. But by far the greater number of additions to
Japanese vocabulary has been made by borrowing Chinese
words; and it may be said in a general way that if the
Japanese wanted a new word they turned at once to
Chinese, just as we to-day turn to Latin or Greek. The
absence of similar borrowing and the free use of meaning-
extension in ancient China had the result that the same
word meant a great many different things. Thus bsiang
meant elephant,! and hence ivory. Hence carved ivory
tablets representing omen-objects,? hence anything that
‘stood for’ or represented something else; an image or
symbol. Finally, though not, I think till well after the
Christian era, the word came to mean ‘like’, ‘as’, ‘re-
sembling’, as it does in current Chinese to-day. Or to
take another example, the word ssi#, which now means a
temple, comes from a root the basic meaning of which is
‘to take in hand’. Hence (1) to hold on to in order to
control. (2) to hold on to in order to support oneself.
(3) a place where things are ‘taken in hand’, where business
is handled, a courtroom. Finally, official premises assigned
to foreigners for worship, and hence a Buddhist temple.3
The words in such a series are all variations of the same
root. But they were in many cases distinguished by slight
carly Chinese. But no considerable influx took place till the populariz-
ation of Buddhism in the early centuries of the Christian era.

! The elephant did not become extinct in China till about the 5th
century B.C. It ts said still to exist in parts of Yiinnan.

2 A species of domino was used in divination till quite late times.

3 Compare the word ‘basilikon’. It is not certain that all the
cxamples given are semantic developments. Possibly bsiang (clephant)
and hsiang (symbol) are separate words.
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differences of sound, which in process of time often
developed into considerable divergencies. If Chinese had
not been a written language, it would in many cases have
soon been forgotren that the words in such series of
meaning-extensions had any connection with one another
at all. But for the fact that they are still written with the
same character it would not occur to anyone, for example,
that yao ‘music’ and o ‘to rejoice’ are the same word. In
point of fact they both go back to an original root ‘lak’.!
To obviate the inconvenience caused by the fact that the
same character stood for perhaps a dozen different devel-
opments of meaning, scribes took to writing what are
called ‘determinatives’2 alongside of the characters. Thus
when the ‘hold on to’ root meant ‘hold in order to control’
they wrote the character ‘hand’ at the side of it, to make
sure there should be no mistake. But when it meant ‘hold
on to for support’ and hence ‘rely upon’, ‘have confidence
in’, they added the character ‘heart’. Egyptian scribes, to
name only one parallel, did just the same thing. But until
the 3rd century B.C. this helpful practice was carried out
very irregularly and inadequately. Thus in writing, differ-
ent meanings of the same character were occasionally
distinguished, but more often no such distinction was
made; and in speech, some meaning-extensions were
marked by differences of intonation or small variations in
sound, but a great many were absolutely identical in
pronunciation and if divorced from their context could
equally well mean any of half a dozen different things.
In all languages it is the smallest and most innocent-

1 Or ‘glak’, according to the current view. But I am inclined to
regard the ‘g’ as a prefix and not part of the root. 2 Or radicals.
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looking words which have given rise to the most trouble.
A large number of the tangles in which European thinkers
have involved themselves have been due to the fact that
the verb ‘to be’ means a great many different things. The
fact that Chinese lacks anything exactly corresponding to
the verb ‘to be’ might at first sight seem to put Chinese
logicians at an initial advantage. But this is far from being
the case. Chinese assertions take the form ‘commence
begin indeed’, i.e. “To commence is to begin’. And this
pattern of words, attended upon by the harmless-looking
particle yeb, ‘indeed’, has caused by its reticence far more
trouble than any Western copulative by its assertiveness.
Some of the things that this simple pattern can express
are as follows: (1) Identity, as in the example given above;
(2) that A is a member of a larger class, B. For example
‘Boat wooden-thing indeed’, i.e. ‘boats are made of wood’;
(3) that A has a quality B. For example “Tail long indeed’,
i.e. ‘its tail is long’.! If words have a fixed connection
with realities, the Chinese argued, yeh (‘indeed”) ought
always to mean the same thing. If for example it implies
identity, one ought to be able to travel hundred of leagues
on any ‘wooden-thing’; but in point of fact one can only
travel on a boat.

The absence of a plural led to similar difficulties. ‘One
horse is a horse’ was expressed by ‘One horse, horse in-
deed’. “Two horses are horses’ (i.e. belong to the category
‘horse”) was expressed by ‘Two horse, horse indeed’. It

appears then that in the world of language one horse is

1 This is in reality only a special case of (2); for the category of ‘long
things’ is a large class, embracmg such tails as happen to be long. But
the Chinese regarded ‘qualities’ in rather a different light, looking
upon them as ‘something added to’ the thing in question.
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identical with two horses; we know that in the world of
fact this is not so. But not only did Chinese nouns lack
number; Chinese verbs lacked tense. This creates another
barrier between language and reality. If we say “Yao sage
indeed’ this can only refer to the past; for Yao lived
thousands of years ago. Consequently when we say
‘Orphan, child minus-parent indeed’ (i.e. an orphan is a
child without parents), it ought to mean that an orphan
is a child that never had any parents, for the same formula
of words has been shown to refer, in the case of Yao, to
the past, not to the present.

The people who discussed those difficulties—in Europe
they have generally been called Sophists, but the Chinese
called them ‘discriminators’ (pien)—did so not in order to
prove, for example, that orphans never had parents, but to
show how dangerous is the gulf that separates language
from reality. The problem was not an abstract one; in-
deed, if it had been, the Chinese would not have been
interested in it. For all Chinese philosophy is essentially
the study of how men can best be helped to live together
in harmony and good order.! It is only through language
(ming), through ‘orders’ (ming, written differently but
etymologically the same word) that this help can be given.
Nothing is more harmful to a state than that different
realities should share a common name; nothing more
dangerous than that theories and doctrines which belong
only to the world of language shotld be mistaken for
truths concerning the world of fact. In the domain of
language, as we have seen, the same formula expresses a

1*Order (in a State) is the supreme good; disorder the supreme
evil.” Kuan Tzii, 47, end.
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whole series of relationships. It may mean practical iden:
tity (“To commence is to begin”); it may merely mean thet
two things share certain qualities, while remaining quice
different in other respects. In language things are either
the same (‘Robber man indeed") or different (‘Robber
not-man indeed’). In the world of fact there are innumer-
able degrees of sameness and difference. A robber is the
same as a man, in that he ought not to be indiscriminately
slain; he is different from a man, in that he carries off one’s
property, whereas men in general do not. Some people,
not understanding how great a gulf lies between the
world of words and the world of fact, claim that since a
robber ‘is different from a man’ he may be indiscrimin-
ately slaughtered.!

We are very scantily informed as to the history of the
‘language-reforming’ movement in China. My hypothesis
is that the pien ché (‘discriminators”) were the people who
discovered and to some extent analysed the discrepancy
between language and reality. No doubt there were some
among them who exploited this discovery in a merely
frivolous way, startling and bewildering their audiences
by the paradoxes that ensue if one accepts the statements
of the language-world as true of our world, or vice versa.
But as regards the existence of such a class of ‘sophists’ we
are dependent on hearsay, and it is quite certain that the

1 See Mo Tzsi, P'ien 44. Hsiin TZii, P'ien 22. Hu Shih’s Wén Ts'un 11.
35 seq. The school of Mo Tzit took up the language question inthe
third century very much in the same way that some Churchmen to-day
have taken up psycho-analysis, in order to arm themselves against
modernist attack. What survives of these Mohist language-studies is a
glossary of terms used by the ‘discriminators’; a commentary on that
glossary, and a memoria technica of replies to awkward questions.
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average man must have regarded the whole business about
‘a white horse being or not being a horse’ and attributes
‘not being mutually exclusive’ as mere quibbling; so
that in popular imagination even the most impeccably
serious logicians must in any case have figured as char-
latans.

Another serious difficulty was caused by the particular
type of meaning-extension which is exemplified in the
word i, ‘morality’. No one was inconvenienced by the
fact that hou, which originally meant ‘a target for arrows’
had come also to mean ‘a chieftain, a feudal lord’; for this
was merely a transition from one concrete meaning to
another, and the context always made it clear which mean-
ing was intended. With the ‘moral’ words, the case was
different. I for example meant something entirely ‘ex-
ternal’ and objective, it had been applied to acts con-
cordant with the circumstances, to behaviour such as
tradition taught people to demand and expect. But now
the Confucians insisted that it was something existing
inside one, a sort of extra ‘sense’, built up and nourished
by particular sorts of behaviour. The school of Mo Tzii
also attached the greatest importance to i.! It was ‘most
precious of all the ten thousand things’. But whereas
with them it manifested itself in loving every one equally,
to the Confucians nothing was more damaging to i than
to love anyone else as much as one loved one’s parents.
This claim on the part of the moralists to the possession
of a special ‘sense’ was as irritating to the general public
as is the claim of modern =sthetes to a special asthetic
sense. Both Confucians and Mohists demanded that the

1 Mo Tzi, P'ien 47, beginning.
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whole administration of government should be put in the
hands of the ‘morally superior’ (hsien); but when it caine
to deciding who these ‘morally superior’ were, they could
not agree. In the minds of practical people a suspicion
arose that i, like the conception ‘infinite’ and so many
other high-sounding creations of the thinker as opposed
to the man of action, belonged solely to the world of
language and had no counterpart at all in actual life.
The theoretical object of the ‘Ming Chia’ (Language
Students) was to amend language so that ‘every different
reality should be expressed by a different word’, and this
having been achieved no one should in future be allowed
‘to split up existing meanings and make them into new
words’.! Such an aim was of course, as regards ordinary
parlance, quite impossible to realize. It had its effect,
however, upon writing; for it was at this time (in the 4th
and 3rd centuries) that the use of ‘determinatives’ to dis-
tinguish between different meaning-extensions of the
same word began to come into much more general use.
Curiously enough the rather fruitless controversy about
the improvement of language ended by escaping on to
more practical ground through a loophole that admirably
illustrated how urgent the need for improvement was.
The werd for realities as opposed to names (‘language”) is
hsing, which originally meant ‘shape’; hence to alter in
shape, to mutilate, and so ‘to punish’; for in early China
punishment consisted in cutting off the nose, the ears, the
feet, etc. Nowadays these two senses (‘shape’ and ‘pun-
ishment”) are distinguished in writing by the use of
different determinatives. But in early China this was not

! Hsiin Tz, P'ien 22.
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the case. Thus it came about that the controversy con-
S L, ;
cerning ‘words and realities’ wandered off unperceived on
to fresh ground, becoming in the end merely a discussion
about the fitting of words (i.e. definition of crimes) to
‘shapings’ (i.e. their appropriate punishments).

The Realistst

China throughout the period that I have been discuss-
ing consisted of a number of small kingdoms, and the
only state of affairs known to the Chinese by actual ex-
perience or in the records of history? (as opposed to
mythology) was one of continual assaults and counter-
assaults, raids and reprisals. Efforts to mitigate this state
of continual discord and violence were not wanting.
Treaties, pacts, truces, alliances followed fast upon one
another. But the intentions of those who made them were
not peaceable; and when, as inevitably happened, the con-
flict was renewed, it was further exacerbated by heated
recriminations over the purely technical question as to
which side had first violated the pact. At the turn of the
fourth and third centuries the States of Chao and Ch'in
entered into the following agreement: ‘From this time
henceforward in whatever Ch‘in desires to do she is to be
assisted by Chao; and in whatever Chao desires to do she
is to be assisted by Ch‘in.” Soon afterwards Ch‘in at-
tacked the kingdom of Wei, and Chao made ready to go to
Wei’s assistance. The king of Ch'in protested that this

1 I use this term in its everyday not its philosophical sense. Their
name in Chinese is Fa Chia, ‘Legalists’, but I feel the need of a wider

term.
2 For pre-history, see Appendix V.
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was an infringement of the pact. But prompted by the
pacifist logician Kung-sun Lung the king of Chao replied:
‘According to the pact each side guarantees to help the
other in whatever either desires to do. I now desire to
save the State of Wei, and if you do not help me to do so,
I shall charge you with infringement of the pact.’!

A belief however existed that China had not always
been in this unhappy condition of internecine strife and
disorder. Long ago the great Ancestors had exercised un-
disputed sway over ‘everything under heaven’; and if
modern rulers had not succeeded in doing more than
establishing precarious hegemonies, into which the smaller
and more defenceless States were absorbed, this was only
because these rulers lacked the universal and all-embracing
‘power’ (t¢) that can draw to itself ‘everything under
heaven’. Gradually the word Ti (‘Ancestor’) took on a
new sense—that of Universal Ruler. The Ti was awaited
as a kind of Messiah, and round the belief in his coming
centred, in a sense, the whole of Chinese thought. Fot
every school (Confucians, Mohists, followers of Yang
Chu, Taoists) believed that it had rediscovered the tao, the
principle by which the ancient Ti had ruled over the
whole ‘world’. To the Chinese of this period the word
One (unity, singleness, etc.) had an intensely emotional
connotation, reflected equally in political theory and in
Taoist metaphysics. And indeed the ionging, or more
accurately the psychological need for a fixed standard of
belief was profounder, more urgent and more insistent
than the longing for governmental unity. In the long run
man cannot exist without an orthodoxy, without a fixed

1 Lii Shib Ch'un Ch'iu, P'ien 105.
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pattern of fundamental belief. It is hard for us to-day
who live in societies, like those of France or England,
which despite a surface of moral anarchy, are in fact
rooted upon Christian ethics, to imagine such a state of
chaos as existed in China in the fourth and third cen-
turies. The old auguristic-sacrificial outlook had, at any
rate among the ruling classes, completely lost its hold,
and in its place had sprung up a series of doctrines each
differing from the other on questions that profoundly
affected the interpretation of man’s life and destiny. This
is all the harder for us to realize because we are accus-
tomed to view this period through the spectacles of a later,
Confucian orthodoxy which knew little or nothing of the
struggles by which it had itself been achieved. Nor even
within the main schools of thought was there any semb-
lance of an interior orthodoxy. Confucianism, for example,
towards the middle of the 3rd century, was divided into
eight schools each claiming to be the sole repository of the
Master’s teaching.! Every Court in China was infested by
‘journeying philosophers’, each in turn pressing upon a
bewildered ruler the claims of Activism, of Quietism, of
morality, of non-morality, of force, of non-resistance, of
individualism, of State supremacy. In one thing only
were they united; each claimed to possess the secret ‘art of
ruling’ whereby the Ancestors had grown mighty in the past.

But in the minds of those who actually handled practical
affairs a suspicion arose that the past could not be re-
created. Obvious cultural changes such as the introduc-
tion of iron? and the use of cavalry, with all the changes of

1 Han Fei Tz, P'ien 50.

2 There are references to iron in the Yii kung and Tso Chuan. But the
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costume and equipment which this latter innovation in-
volved, suggested that the Ancestors lived in a very
different world. The question whether they achieved
their supremacy by force, by ‘morality’, by yoga, by using
only ‘one word for one fact” or by correct performance of
rites and ceremonies was not one which necessarily had
any bearing on this very different, modern world. There
arose a school of Realists, who saw no need for abstract
principles such as morality and benevolence, nor for the
consecration of particular emotions such as pity or love.
The principles that should guide life do not need to be
deducted from theories about the Five Elements, the
Seasons, the Planets, the relation of Nine Times Nine to
Eight Times Eight.! The only fundamental and relevant
principles are inherent in the nature of life itself. Man
needs food, clothing and shelter. To prate to him of
benevolence, morality, universal love and so on, when he
lacks these essential things is like ‘reciting the Book of
Odes to a fish out of water’. To produce food and cloth-
ing he must have fields for his rice or corn, orchards for
his mulberry-trees.2 There must be a roof over his head.
To preserve these essential things for the community is
the fundamental duty of the State (ko) or, put in other
words, of the ruler (chu) as symbol of the State, and all

Yii kung is now generally thought to date from the beginning of the 4th
century, and there is another version of the Tso Chuan story, in which
the word ‘iron’ does not occur. Iron was at first used mainly for agri-
cultural implements, and not till the Han dynasty(?) for weapons of
war.

! For the place of numerical conceptions in Chinese thought, see
Granet’s recent work, La Pensée Chinoise.
2 Upon the leaves of which silkworms were fed.
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other State activities are subordinate to this. Territory,
then—fields, orchards and pastures—is the very life of the
people, and to keep territory intact force is necessary.
Other methods have been tried, but where are the States
that tried them? Their national altars have been cast
down, their citizens enslaved or slaughtered, their terri-
tories divided among the powerful. A philosopher from
the country of Chéng asked for an audience with the king
of Chao. Hoping for entertaining subtleties, the king sent
for him. “What are you going to talk to me about?’ he
asked. The philosopher said he proposed to talk about
war. ‘ButIam not at all fond of war,’ the king protested.
The philosopher rubbed his hands, gazed at the ceiling
and laughed. ‘T never supposed you were,” he said, ‘for of
all hairy-ape games war is the vilest. . . . But suppose a
strong and covetous State had concentrated its armies on
your frontiers and were demanding land. Much use would
it be to discourse to them upon abstract principles (i) or
morality (i). In a word, so long as your Majesty does not
arm, the neighbouring kingdoms can do with you as they
will.” The king of Chao said: “Tell me how to arm.”!

The period was one of profound disillusionment.
Mencius in the second half of the 4th century had
preached with exaltation and fervour the fundamental
goodness of man’s nature. Nowhere had the new doctrine
of ‘morality and kindness’ been so generally accepted as
tn the small State of Lu, the home of Confucianism. Yet
in 249 Lu was invaded and destroyed. Small wonder if
Hsiin Tz, writing at about the time of the fall of Lu,
some thirty years or more after the death of Mencius,

1 Chan Kuo Ts‘¢, VI. 49.
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reverses his predecessor’s doctrine. Man’s nature, says
Hsiin Tza, 1s bad. He is born greedy, jealous, lustful.
Goodness is a thing that must be imposed upon him from
without, as wood is rendered serviceable by straightening
its ‘obliquities’ in the press. This is the view of a Con-
fucian. The Realists went much further. Honest people
may exist. One might even find twenty or thirty of them
in a State. But of what use is a score when one is looking
for hundreds?® The Confucians and Mohists had insisted
that the task of government must be entrusted to hsien
‘morally superior’ people. Unfortunately the attributes of
moral superiority are so easy to counterfeit that from the
moment when it is known that bsien are to be promoted,
the country teems with pseudo-benevolence and pseudo-
morality.2 The Realists were also very distrustful of what
one may call short-term emotions. Pity for individuals
too often entails cruelty towards the community at large.
They were fond of using the simile of hair-washing.? He
who washes his head inevitably loses a certain number of
hairs. But if for that reason one refrained from ever wash-
ing the head, there would soon be no hairs left at all. ‘A
polity that does not involve hardship, national achieve-
ments (kung) that do not entail suffering have never yet
existed under heaven.” Life in its essence is stern and

hard:

No lake so still but that it has its wave;
No circle so perfect but that it has its blur.
I would change things for you if I could;
As I can’t, you must take them as they are.4
1 Han Fei Tz, 49. 2 Han Fei Tz, 7.
8 Ibid., 46; repeated in 47. 4 Ibid., 47.
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So ran an old rhyming proverb. We must take the facts
of life and human nature as we find them. ‘Ordina

people (min) are lazy; it is natural to them to shirk hard
work and to delight in idleness.’! If in times of scarcity
we give grain doles to the poor we are merely taxing
those whose providence and industry have enabled them
to save, in order to supply the wants of those whose
own idleness and improvidence has reduced them to
penury.?2 The result of such mistaken benevolence can
only be general idleness, followed by general indigence
and misery. The common people<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>