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PREFACE (1954)

SINCE I am now in England, it is possible for the third
reprint to embody certain needed emendations. These,
apart from Chapter XXII, are mainly typographical and
the like small errors due to my absence in China at the time
of printing.  As for the improvements which I now envisage,
the mechanics of the printer’s task reduce these to the very
barest minimum. It is perhaps just as well, for ‘tinkering’
so easily becomes a vice, and no translation, whatever the
languages concerned, can achieve perfection. Modern
studies in the evolution of languages and the behaviour of
words have demonstrated this with ever increasing clarity.
The meaning of a word never stays ‘put’ from one genera-
tion to another, and, since the living molecule of thought
is not a word but a sentence, every word in a sentence is
coloured by its context.

In 1942 I marked this fact by a stray footnote from time
to time. I propose to go a step further now and give the
reader a striking illustration of the extraordinary difficulty
a translator may have to face. On pp. 13-14 Confucius is
found credited with synthesizing his ‘way’ under one
principle. Unfortunately there is no record of what he
meant precisely. A disciple, however, is represented as
defining the ‘one string’ as ‘chung shu.’ Now, since Han
times the accepted interpretation of these two words has
placed them in the field of ethics, chung to mean ‘loyalty’
and shu to mean ‘reciprocity,” or some such moral qualities.
To-day, however, the student is faced with a very complex
problem, arising from the insistence by two modern critics,
Chang T’ai-yen and Dr. Hu Shih, that the two terms have
an epistemological content. Dr. Hu equates their meaning
to ‘inference,” and has made out a strong case for this.
The question for the language historian now is whether by
Confucius’s time such a concept as ‘inference’ was near
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vi PREFACE (1954)

enough to the surface of such a mind as his for him to be
able to express it in the two terms chung shu. A further
question arises, whether the rather later practice had then
begun of enriching the meaning of one term by placing
alongside it a qualifying term. There is no place here for
setting forth the evidential pros and cons: it must suffice
to say that in 1942 the ethical interpretation seemed to me
a little more likely. The same applies to making chung a
qualificatory adjunct to shu. At any rate this has the merit
of making Master Tseng less muddle-headed than otherwise
he would appear to be. One string after all is not two
strings.

This leads on to the problems connected with ‘categorical
thinking.” The story of Chinese philosophy, as far as it
was unfolded in the classical era, reveals the first stages of
the search for rational categories: compare the Yin-Yang
categories and those of the Five (physico-chemical) Forces.
A discussion of ‘categorical thinking’ and its adjacent one,
‘empirical thinking,” is to be found in a paper I gave to
the East-West Philosophers’ Conference in Honolulu in
1949. (See Essays in East-West Philosophy, edited by
Professor Charles A. Moore, 1951.) The same volume
contains a paper by Dr. Y. P. Mei on the ethical and social
philosophy, and one by Dr. W. T. Chan on ‘Syntheses in
Chinese Philosophy,” as also various reactions by dis-
tinguished American philosophers to the challenge of the
Indian and Chinese philosophies.

Sinologists will have noticed that this volume contains
no extracts from the works of Yang Hsiung (53 B.C.~A.D.
18). There are two reasons. One is that the workings of
his mind in his T°ai Hsiian (The Supreme Mystery) seem to
me a foreshadowing of what was to emerge more clearly in
the philosophers of the third and fourth centuries. That is
to say, he is more closely connected with a period which is
outside the scope of this volume, which is solely concerned
with what happened before Indian and Central Asian
thought began to make its impressive dint on Chinese minds.
The other reason is, quite frankly, that T am not satisfied
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with my attempts to put this highly individual Szechuanese
thinker into English. His combination of Taoist and
Changes Scripture ideologies is quite baffling in places.
However, he is treated in Dr. Fung Yu-lan’s History of
Chinese Philosophy (Chinese), vol. ii, and a translation of
this is just out from Professor Derk Bodde’s competent
hands. In the same volume there appears for the first
time in the English language a comprehensive survey of all
schools of philosophic thought, including the Chinese
Buddhist, down to the nineteenth century.

Six other works can now be added to the bibliographical
list. One is three small but very pregnant volumes of
Henri Maspero’s posthumous works edited by Professor
Demiéville (Paris, 1950): Les Religions Chinoises, Le Taoisme,
and Etudes Historiques. Most of the material goes beyond
Chinese philosophy in classical times, but the amount that is
relevant is of first importance to students. Then there is
Dr. Tjan Tjoe-som’s weighty book on the Pai Hu T ung Yi:
Po Hu T’ung (2 vols), Leiden 1949 and 1952. My correc-
tions in Chapter XXII stem from Dr. Tjan’s magnificent
researches into the obscure apocrypha of the Han era.
Also there is the I Ching, or Book of Changes, Bollingen
Series, New York, 1950, a translation by Carey F. Baynes of
Richard Wilhelm’s German translation. Wilhelm sat at the
feet of some ripe scholars of the late nineteenth century.
Also there are The Spirit of Chinese Philosophy (London
1947), a translation of Dr. Fung’s Hsin Yiian Tao, by myself,
Dr. Fung’s A Short History of Chinese Philosophy (New
York, 1948), and Ho-Shang-Kung’s Commentary on Lao-
Tse, translated into English by Edward Erkes (Ascona,
1950). There is also the long anticipated history of Chinese
science by Dr. Joseph Needham and his expert assistants:
seven volumes, the first two of which are now in the press.

E. R. HUGHES.

Lincoln College,
Oxford.
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I ACKNOWLEDGE with a great sense of gratitude my debt to
two contemporary Chinese philosophers. One is Dr. Hu
Shih, now serving his country as ambassador at Washington.
The reading of his famous Chung Kuo Ku Tai Che Hsiieh
Shih Ta Kang (1921) in 1923 was an immense stimulus, and
the second reading of it later suggested to me the necessity
for studies in the development of the language of logic in
Classical Chinese. The other is Professor Fung Yu-lan,
whose Chung Kuo Che Hsiieh Shih (2 vols.) became another
landmark in my philosophical education. Since the first
volume of this work has been translated by Professor Derk
Bodde, working in collaboration with the author, I also owe
a debt to Dr. Bodde, which I gratefully recognize. It is
inevitable and right that reference should be made to his
book, A4 History of Chinese Philosophy (1939, Peiping and
London), for there is no other book for the English reader to
compare with it; but its value to me has been more of a
general nature than of a kind to warrant an accusation of
plagiarism. Yet here, as in the case of other translators, it
has been my pleasure to salute from time to time /e mot juste,
and to substitute it for my own less felicitous rendering.
There is only one passage which I have taken word for
word from another translator. It is Chapter XXXII in Dr.
Arthur Waley’s The Way and its Power, and I thank him
and his publishers for the privilege of using that rendering.
I am also grateful to Messrs. Probsthain for their permission
to use Dr. Duyvendak’s Lord Shang, and Dr. W. K. Liao’s
Han Fei, vol. i. My original intention was to take the
translations I needed word for word, for that seems the
only respectful course to take. I found, however, parti-
cularly in Dr. Liao’s work, as to a less extent in Dr. Duy-
vendak’s, certain roughnesses of expression which seemed
better emended. I apologize, therefore, for taking these

liberties with their work. If it had been feasible to
¥ 973 ix



X PREFACE (1942)

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

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

With regard to the innumerable debts to Chinese com-
mentators and editors of all ages, I can only make a general
recognition. And yet there are three to whom I owe most
of all: Juan Yuan at the beginning of the nineteenth century
for his edition of the Thirteen Confucian Classics, Sun
Yi-jang at the end of the nineteenth century for his edition
of the Mo Tzu Book, and Ma Hsii-lun in this generation
for his edition of the Chuang Tzu Book.

E. R. HUGHES.
OXFORD,
January 1942,
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INTRODUCTION

THERE is something particularly appropriate about an
‘Everyman’ volume on Chinese Philosophy, for the Chinese
people and their tradition have been impregnated with a
sense of Everyman. It is true that there has been, and still
is to-day, a great deal of virtuosity in their approach to
matters of learning; a Chinese scholar can be ineffably
highbrow. But from a quite early date in Chinese history
most thinkers and scholars never succeeded in forgetting
that the ordinary man, and in particular the peasant,
is a vitally important member of the Great Society. So
also with the exquisite art of painting in China, and with
that other great art which the modern West tends to ignore,
that of ritual in daily life; the plain man in the plainness of
his humdrum life has always claimed in China a good share
of the expert’s attention. It is the Chinese sense of a
common humanity; and in spite of all the inhumanities
which have been perpetrated by proud aristocrats and con-
scienceless money-makers, this sense continued to bear fruit,
has indeed been an integral part of that common sense
and matter-of-factness for which the Chinese people have
become famous throughout the world.

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

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

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

The adjective ‘Classical’ or ‘classical’ has two meanings,
the primary one being ‘conforming to a standard.” For a
very long time in south and north-western Europe those
highly influential people, the teachers of youth, impressed
on their pupils that our civilization owed a very great debt
to ancient Greece and Rome: so much so that in matters
of right thinking and good taste what Greece and Rome
thought and did at their highest levels was in the nature of
a standard. They did not mean that these achievements
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outstanding thinkers there during the last thirty years have
conveyed the impression that they also felt the accusation—
for accusation it undoubtedly is—to be true in fact. If
that is so, there would seem to be a good deal of reason
for believing that ‘Classical China’ has meant something
different in the history of the Chinese people from what
‘Classical Greece’ and ‘Classical Rome’ have meant in the
history of the West; that there was, indeed, in that era a
standard set up, conformity to which was maintained for the
space of eighteen centuries. On the other hand we have
seen, in relation to our modern England and its Graeco-
Roman heritage, that an outsider might get a very exag-
gerated impression of the extent of our conformity to the
Classical standard. The real point to be considered is not
whether the civilization of western Europe and the civiliza-
tion of China are comparable in inheriting ancient formative
traditions, for they both have them, but whether in the
one case the people concerned were susceptible to outside
and later influences, and in the other case not.

In this connection historians and others who have studied
the Far East have had a good deal to say on China being in
an isolated geographical position, and the Chinese people
being so much the cultural and intellectual superiors of the
peoples within range of contact that they experienced no
challenge to their self-satisfaction: that in fact until the
nineteenth century there was nothing to make them ‘neither
sit nor stand, but go.” It is very difficult to know precisely
what is meant by this, unless it be that they were isolated
from Europe; in which case the reply has to be made that
Europe was equally isolated from China and India, and
very nearly as much from Arabia. And as for self-satis-
faction, possibly the less we say the better. As a matter of
fact, the whole idea of China’s being isolated and im-
pervious to outside influence is plain historical nonsense
until we come to the eighteenth century. Even during the
Ming regime, which Chinese historians have regarded as a
very conservative period, the Jesuit missionaries were given
an official welcome, and two Hanlin doctors were openly
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were an absolute standard, and that our modern life and
thought must conform to it in every respect. It is indeed
difficult to define what they did mean, for so many of them
were clergymen who believed that Christianity was the chief
source of inspiration for ‘our great Christian civilization’;
and they would have been greatly shocked at the accusation
of setting up any other standard as that to which we should
conform.

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

It is a matter then of some moment that as we look round
this world of ours we should have a judicious mind as much
to the past as to the present. This applies particularly to
the three other existent civilizations, those of the Near East,
the Middle East, and the Far East, each with its Great
Tradition behind it. The ‘Everyman’ series has realized
this, and has taken steps accordingly so that alongside of
this present volume of Chinese Philosophy the ‘Everyman’
reader has material on which to exercise his judicious mind;
he has something to compare. This raises at once the
question of ‘ petrified civilizations,” or rather  petrifying civi-
lizations. 1Is there any true sense in which the civilizations
of Turkey and Egypt, India, and China and Japan were petri-
fying when our modern Western civilization thrust itself on
them, and assailed the verity of their Classical traditions?

Qur fathers were, for the most part, convinced that there
was a real sense, and in the case of China a number of
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Space does not permit of dealing with other developments
in literary composition during the Classical era, e.g. the
rise of a new form of poetry. But in a book so concerned
as this with the development of reason, it is impossible to
ignore the development of historical composition to the
point where Ssu-ma Tan and his son, Ssu-ma Ch’ien, emerge
to view with their amazing Record of History (Shih Chi).
It was a miracle of reason to have conceived a book of
history as needing to contain, first, records of epochs and
their kings and their noted official deeds; secondly, lists of
officials, etc., in chronological order; thirdly, studies of great
men; fourthly, essays on geography, physical and political,
political economy, rituals, and customs; and fifthly, bio-
graphies of all the men with any claim to public service or
distinction. This, one of the greatest literary achievements
of all time and all cultures, was conceived and carried out
in the second half of the second century B.C.

FroM RELIGION TO PHILOSOPHY

From Religion to Philosophy is the title of Professor F. M.
Cornford’s ‘Study in the Origins of Western Speculation.’
A provocative title to a subject which its learned author
deals with in provocative fashion. I was tempted to borrow
this title for Part I of this book. As a matter of fact the
whole of this volume from one point of view comes under
this heading. It shows, as do Plato’s writings, and even
the De Rerum Natura of Lucretius, that men who think
hard and deeply, stirred by revolt against current super-
stitions, do not remain satisfied with negations. Scme
sort of spiritual philosophy comes to them in response to
their persistent questions, and in many cases religion on
a higher level takes possession of their souls. One of the
most penetrating modern studies of this movement of the
mind and soul of man from the old to the new is Bergson’s
' Double Origin of Morality and Religion; and it is part of the
high value of the work that it keeps before the reader’s
mind that the old ideas die very hard. They die very hard,



INTRODUCTION Xxxi

not until Hsun Ch’ing and Han Fei in the third century that
we are sure that we have the writings of men who first
decided what they wanted to discuss in writing, and then
having written down the title proceeded to discuss it
in well-connected arguments. Thus the philosophical essay
came into existence in Classical China, destined to be the
medium of expression for countless thinkers of later ages.

There were two other developments from the simple
recording of a teacher’s aphorisms with the questions and
answers it provoked. One was the discovery of the philo-
sophical dialogue. This is seen clearly in Chuang Chou’s
writings (fourth century B.C.), where imaginary characters
are presented and most spirited dialogues take place. ~
Also there was Kung-sun Lung with his subtle and involved
discussions between himself and an opponent, revealing
that quality of high intellectual honesty which Plato so
admirably displayed in his dialogues. Later ages, however,
were slow to make use of this literary form. The other
new literary device was the chuan (amplification). A
great teacher’s recorded words formed the subjects of a
disciple’s teaching to his disciples. As he expounded
he expanded the meaning and scope of the original. The
time came when these later disciples wrote down their
master’s sayings, so that in a number of books we cannot
tell at all when the original teacher’s words end and his
expositor’s words begin. Confucius’s grandson, Tzu
Ssu, apparently was the first man to do this, though in his
case it is not a disciple of his who did the recording, but
he himself who, inspired by his great-grandfather’s sayings,
felt compelled to put down in black and white the new
ideas which thus came to him. And then two hundred
years or more later another man, who apparently wished to
commend Tzu Ssu’s teaching to the First Emperor, took
the earlier work and added on a great section, whilst yet
another hand added an introductory chapter. Thus the
amplification, useful as it can be for revealing development
of thought, can also, and indeed many times has been, a
most fruitful source of confusion.






