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Preface

I was introduced to the essays of Hsi K’ang about ten years ago
when David Knechtges had us read Hsi K’ang’s “Essay on
Nourishing Life”” in a seminar on Six Dynasties literature. I
went on to do my seminar paper on the “nourishing life”” debate,
and later wrote my doctoral dissertation on the life and thought
of Hsi K’ang (“‘Hsi K’ang: His Life, Literature and Thought,”
Wisconsin, 1976).

Throughout all of my work on Hsi K’ang, his essays have been
for me the attraction. They are extremely well written and well
thought out; clear, eloquent, to the point; humorous at times, at
other times philosophically subtle and psychologically percep-
tive. Moreover, since these essays are an important source for
our knowledge of third-century Chinese thought, their transla-
tion will be of interest to the Sinologist. But they will appeal to
the general reader as well. For though they were written many
hundreds of years ago in a quite different culture, they deal with
issues that still concern us as twentieth-century Westerners—
immortality, the nature of morality, the relation of music to
emotion—and they deal with them in ways we can all under-
stand. I here translate all nine of Hsi K’ang’s essays, plus the
four essays of his opponents in various debates.

An earlier translation by the present author of two of these
essays—Juan K’an’s “Residence Is Devoid of Good and Bad
Fortune: You Must Rather Preserve Your Life’’ and Hsi K’ang’s
“A Refutation of Juan K’an’s Essay’—was published in the
Fournal of Chinese Philosophy, 8 (1981), pp. 169~221.

I wish to thank my two teachers, David Knechtges and Chow
T'se-tsung, for helping me in my graduate student days to under-
stand many things in the text. I am also indebted to my colleague
at Dartmouth, Li Hua-yiian Mowry, for helping me with several
difficult passages. I am grateful to Dartmouth College for grant-
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Preface

ing me sabbatical leave in the winter of 1981 and a Faculty
Fellowship in the spring to work on bringing this project to
completion. Thanks also go to Betsy Alexander for a splendid
job in typing the manuscript. And for listening patiently to
anxious thoughts, and putting up with my being present but not
really there, I thank my wife Patricia.

July 23, 1981 ROBERT G. HENRICKS
Norwich, Vermont
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Introduction

The Setting. Hsi K’ang #% & (style, Shu-yeh 4% ) lived at
a very difficult time in Chinese history. China was divided into
the Three Kingdoms, with the Wei (220—265) ruling most of the
north, the Wu (222-280) in the southeast, and the Shu (221-
264) in the southwest. And China was to remain divided in one
way or another for another three hundred years, until the Sui
reunification in §89. These were years of nearly constant warfare
without and factionalism and intrigue within. It mattered very
much who one’s friends were and what were one’s family ties.
Whether to serve as an official was a very serious question. And
many young men, who because of their position in society would
have been expected to fill a government role, chose instead to live
retired from the beginning, or resigned their duties at some point
while they still had their lives.

The philosophy of this period is given two labels by historians
of Chinese thought—ch’ing-t’an %% (‘“pure talk” or “pure
conversation”) and hsian-hsiiech % (“profound studies’).
Ch’ing-t’an has several connotations. The root meaning is “‘a
discussion by the pure,” ‘“‘the pure’ being men who kept them-
selves undefiled by staying out of political affairs. But through
extension and association, ch’ing-t’an comes to refer not only to
these meetings themselves, but to all that went on there as well.
Thus, since the philosophy of Lao-tzu and Chuang-tzu was
often discussed at these meetings, ck’ing-t’an means for some the
revived interest in the thought of Lao and Chuang that charac-
terized the Wei. Others use ch’ing-t’an in reference to the playful
banter between guests at these parties, and the exchange of witty
remarks which delighted the men of these times.! Finally, since

! Such an exchange is recorded for Hsi K’ang and Chung Hui 4§4-. When
Chung Hui once paid a visit to Hsi K’ang, Hsi K’ang refused to show him the
proper welcoming respects and continued to work at his forge. Chung Hui,












Translator’s Note

The translation is based on Tai Ming-yang’s #83# Hs:
K’ang chi chiao-chu # /& %4 & (Peking: Jen-min, 1962), which
in turn uses as its base text Huang Hsing-tseng’s %4 & Hs:
Chung-san chi # ¥ #4 (published in 1525). The Huang text is
one of two main editions of the works of Hsi K’ang: the other is
Wu K’uan’s % & (hao, Pao-an # %, 1435-1504) Hsi K’ang chi.
The Wu text is superior to the Huang. But since Tai Ming-
yang’s critical edition notes not only all of the variant Wu read-
ings, but all other variants as well, it is the only text to use for
the present purpose. I have also consulted Lu Hsiin’s & iz Hs?
K’ang chi (which prints the Wu text), using the edition published
by Hsin-i 374 of Hong Kong in 1967. The Wu manuscript has
been corrected by two editors. Thus I sometimes note what the
“original” (i.e. uncorrected) text says.

Tai Ming-yang’s text is annotated. Thus almost all of the
allusions, quotations, etc. noted in the translation have been
identified by him. I wish to acknowledge this at the outset and
not add it with every note. Tai Ming-yang sometimes goes too
far with his annotation, but all in all he has done a splendid job.

I have consulted with benefit the translations of the three
nourishing life essays by Richard Howard, in English (un-
published M. A. thesis, “Hsi K’ang’s Essays on Nurturing
Life,”” Columbia, 1948), and Donald Holzman, in French (La
Vie et la Pensée de Hi K’ang, pp. 83—121); I have also used Jerry
Swanson’s translation of the “Essay on Nourishing Life” (“A
Third Century Taoist Treatise on the Nourishment of Life: Hsi
K’ang and His Yang-sheng lun,” in Studies in Philosophy and in
the History of Science: Essays in Honor of Max Fisch [Lawrence,
Kansas, 1970}, pp. 139—158), and Donald Holzman’s translation
of “Dispelling Self-interest” (“Se délivrer des sentiments per-
sonnels,” in La Vie et la Pensée de Hi K’ang, pp. 122—130).
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For the footnotes I have used the Harvard-Yenching
Concordance texts for the following works: 1) Chou-i B %
(I ching); 2) Chuang-tzu #F; 3) Ch’un-ch’iu ching-chuan
#4818 (Tso chuan); 4) Hsiao ching % #8; 5) Hsiin-tzu & F; 6)
Lun-yii 33, 7) Mao shih £3% (Shih ching); 8) Meng-tzu % F;
and 9) Mo-tzu & -F. Ssu-pu pei-yao editions are used for the
following: 1) Chan-kuo ts’e BB £ ; 2) (Wang Fu’s £ #) Ch’ien-
Su lu % %3%; 3) (Tung Chung-shu ##4f) Ch’un-ch’iu fan-lu
¥ & 4) (Yang Hsiung’s #%#t) Fa-yen i 3¥; 5) Han-fei-tzu
$#4kF;6) (Huan T’an’s &%) Hsin lun 3; 7) Huai-nan-tzu
#idF; 8) Kuan-tzu % F; 9) K’'ung-tzu chia-yii 3.-F £ 10)
Lao-tzu #-F; 11) Li chi (Li chi hsiin-tsuan #3ed k); 12) Lieh-
tzu $1-F;13) Lii-shih ch’un-ch’iu & & %&4#X; 14) (Wang Ch’ung’s
X %) Lun-heng % #;15) (KoHung’s ¥ &) Pao-p’u-tzu #. #F;
16) Shang shu (Shang shu chin-ku-wen chu-shu % & 45 XE#R);
17) Wen hsiian (Wen hsiian Li Shan chu Xi& % %.3%); 18) Yen-
shih chia-hsiin B K ; and 19) Yen-tzu ch’un-ch’iu 5F %X,
For the standard histories (Shih chi $.3e, Han shu %%, Hou
Han shu #% # &, San-kuo chih =B %, and Chin shu &%) the
recent Chung-hua shu-chii + # % 4 editions (Peking, 1959,
1962, 1965, 1959, and 1974 respectively) have been used.

In making this translation I have tried to follow the original
Chinese as closely as possible, in the meaning of the words, the
grammer, word order, and rhythm, within the limits of good
sounding English, and English which best captures the sense. I
have assumed the writers to be “cultured’ gentlemen, dignified
in bearing, with their noses slightly in the air.
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Nourishing Liie

Everyone in the world knows to laugh [at them] and lament,'®
saying they were unskilled at holding on to life.

Turning to [those who] in taking care of their bodies neglect
the principle, they lose it in the unseen. When things unseen
build up they turn into harm; accumulated harm becomes de-
cline. From decline comes white hair; from white hair comes old
age; from old age comes death. Unaware of what is going on,
[they think] it has no cause. Those below middle intelligence say
this is natural.

Even if there are some who are a little bit enlightened, they ail
sigh and lament at the first sign of trouble. They do not know to
take precautions against the many dangers before the symptoms
have appeared. This is like?® Marquis Huan, who harbored a
fatal disease and yet was angry with P’ien Ch’lieh’s early detec-
tion, because he felt that the day one becomes aware of the pain
is [the day] the disease begins.?! Injury develops from the
unseen, but they treat it when it manifests its signs; therefore,
they have ineffective cures. They chase about in the realm of
common men; therefore their long life is of the common sort.
They look up and observe and down and examine [and claim]
there are none who are not completely like this. Confirming
themselves with the fact that this happens to the many, and
consoling themselves with the assurance that this is the common
[lot of mankind], they say that the principle of Heaven and Earth
is nothing more than this. Even if they have heard of the business
of nourishing life, limited to what they can see, they say it is not
true.

19 Following Li Shan’s (Wen-hsiian 53.3a) interpretation of Asiao-tao % 4%-.
But perhaps it is “laugh at their grief.”

20Reading & in the sense of 4.

21 For this anecdote see Han Fei-tzu, ‘““Yii-lao” % & (7.2b—3a). The anecdote
is translated in W. K. Liao’s The Complete Works of Han Fei Tzu (I.ondon:
Arthur Probsthain, 1959), pp. 214-215. Marquis Huan of Ts’ai 4% (according to
the text; but others identify this as Duke Huan of Ch’i or Duke Huan of Chin),
because he felt fine, three times refused to believe P’ien Ch’iich’s /& #% diagnosis
of disease. By the time the Marquis felt pain, P’ien Ch’iieh had fled, knowing it
was too late for any cure.
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Nourishing Life

Next are those who, although their doubts are few, never know
where to begin.

Next are those who devote themselves to taking the drugs. But
after half a year or a year, when they have worked hard but not
yet seen any results, being fed up, their wills weaken, and in the
midst of their efforts they stop.

Others add to it?? by ditches and drains but let it leak out at
Wei-lii,*® desiring to [merely] sit by and hope for a glorious
reward. Others repress their feelings and hold back their desires,
cutting off and rejecting wishes for glory. But their cravings and
delights are constantly in front of their eyes and ears, while what
they long for is several tens of years away. Afraid they will lose
both, they harbor doubts inside. Their minds divided on the
inside and things tempting them on the out, distant and near
topple each other, and in this way they suffer a double defeat.
The highest things are subtle and unseen. They can be known
with reason, but are difficult to discern with the eyes. They are
like the silky spice-bush and the camphor, whose [differences]
can be recognized only after they have grown for seven years.?*
In the present case, [these people] are traversing the path of
silence and tranquillity with minds unsettled and divided. Their
wish is to hurry, but these matters take time; they hope for
something near, but the response is far away. Thus none is able
to make it to the end.

The masses do not seek it (long life, immortality] since they

22 Presumably their store of vitality—perhaps their “‘essence” (ching #) or
“breath” (ch’i R).

23 The place where water leaks out of the ocean. See Chuang-tzu, Ch. 17 (p. 42,
lines 7-8), translated by Burton Watson in The Complete Works of Chuang Tzu
(New York: Columbia University Press, 1968), p. 176. Wei-lii &, B is under-
stood to be a huge rock against which the water is poured and turns into steam.

24 For the explanation we must here resort to the Cheng-1 it #, commentary on
Ssu-ma Hsiang-ju’s 3] & 48 4= biography in Shtk chi 117 (Vol. 9, p. 3008). This
identifies the yii # and chang % trees—which is literally what our text says—
with “‘silky spice-bush’ (chen #.) and “camphor’ (chang #¥) respectively, and
says that only after they have grown seven years can they be distinguished. For
“silky spice-bush” (L. sericea) and ‘‘camphor’’ (Cinnamomum Camphora) see
Read, Chinese Medicinal Plants, pp. 157-158 (item 499) and pp. 154-155 (item
492).
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A Refutation

things] that lack intelligence. [Thus] what value is there in having
intelligence?

If you have life then you have feelings,* and if you weigh your
feelings you are being natural. If you cut them off and exclude
them, it is the same as not being alive. [Thus] what value is there
in being alive?

Moreover, craving and desire, love of glory and hatred of
disgrace, love of ease and hatred of labor, all arise from nature.
“The great virtue of Heaven and Earth is life; the great treasure
of the sage is position.” % “Of things lofty and exalted, none is
greater than wealth and rank.” ¢ This being so,” wealth and rank
are what everyone in the world wants.® If you have rank, then
others will follow your lead and you can work for righteousness
with those below; if you have wealth, then you can get what you
want, and by means of riches bring people together.® These
[wealth and rank] were both regarded as important by the former
kings, and they founded'? them as natural. We cannot put them
aside.

They [the ancients] also said: ‘““Wealth and rank are what men
desire, but they must seek them in accord with morality and the
right.” !'! Those above suffer no harm because they do not be-

*One is reminded of the words of Hsiin-tzu: ‘‘Beings that possess desires and
those that do not belong to two different categories—the categories of the living
and the dead.” (Tr. by Burton Watson, Hsiin Tzu: Basic Writings [New York:
Columbia University Press, 1963], p. 150.) For the text see Hsin-tzu, Chapter 22
(p. 8s, lines 56-57).

3 Quoting from the I ching, Hsi-tz’u B.1 (p. 45).

¢ Also a quote from the I, here from Hsi-tz’u, A.11 (p. 44).

” Following the Wu manuscript in adding a B after the #, but it does not need
to be translated here.

8 Or possibly something like ‘“Wealth and rank are part of the natural makeup
of Heaven and Earth.” The phrase is t’ien-t1 chih ch’ing yeh X 3.2 ¥ 4., which
resembles t’ien-ti chih Ii 2. But Hsiang Hsiu is talking about desires and
emotions.

?1In the I ching (Hsi-tz’u, B.1: p. 45) we have the line: “How do you bring
people together? With riches.”

'®Reading the Wu variant B in place of M.

'! In part quoting, in part paraphrasing Confucius in Analects 4:5(p.6). D. C.
Lau translates this: “Wealth and high station are what men desire but unless I
got them in the right way I would not remain in them.” (D. C. Lau, Confucius:
The Analects, p. 72.)
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A Refutation

come arrogant; they maintain things at their peak, but through
reduction and frugality do not go to excess.” '? Since this is the
case, how can it be that [wealth and rank] “injure virtue”?'3
Some see the excesses of wealth and rank, and accordingly fear
and reject them. But that is like not eating the rest of your life,
because you have seen someone choke on food.

Shen Nung introduced'# the first [use of ] grains and Hou Chi
followed with the work of sowing seeds.'’ Birds and beasts by
means of them [the grains] fly and run; living people by means of
them see and breathe [live]; the [Duke of ] Chou and Confucius
by means of them exhausted the divine; Yen [Yiian] and Jan
[Keng] by means of them established their virtue.'® The wor-
thies and sages treasured their cultivation and for hundreds of
generations [this work] has not been abandoned. And now one
morning you say the five grains are not suitable for the nour-
ishing of life, and cooked meat and sweet wine are not things that
benefit nature. Then [the sayings] ‘“There is also this well-
seasoned soup. ... We will reach old age without limit” [and]
“We make this spring wine to increase our years’ are all empty
words.!” “Ample and large, plump and fat,'® these are enjoyed

12 This reflects the opening lines of Chapter 3 of the Hsiao ching (p. 2). James
Legge, in F. Max Miller, ed., The Sacred Books of the East (Oxford: The
Clarendon Press, 1879), Vol. 111, p. 468, translates: “Above others, and yet free
from pride, they dwell on high, without peril; adhering to economy, and carefully
observant of the rules and laws, they are full, without overflowing.”

'3 Referring back to Hsi K’ang’s claim that one who is skilled at nourishing life
“knows that fame and position injure virtue.”

!4Reading the variant 4§ in place of *5.

!5 Shen Nung # # (the Divine Farmer) and Hou Chi /& #% (Lord Millet)
share the honor of being the father of agriculture in China. On the birth of the
culture hero Hou Chi~—who was regarded by the Chou as their first ancestor—
and his discovery of agriculture, see poem 245 in the Shik (pp. 62—63).

'®Yen Yiian # M (or Yen Hui @) and Jan Po-niu #4144 (or Jan Keng #)
were disciples of Confucius, the former his favorite and the best. They are both
listed in the category of ““virtuous conduct” (#& 47) in Analects 11:3 (p. 19).

7 The first saying comes from poem 302 in the Shih (p. 81), and the second
from poem 154 (Shih, p. 32). For Karlgren’s translations, see Bernhard
Karlgren, The Book of Odes (Stockholm: Museum of Far Eastern Antiquities,
1950), pp. 262 and 97—99 respectively.

'8 Referring to sacrificial offerings.
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Answer to the Refutation

the fields, wear coarse clothes and eat cooked beans, how could
he not be self-attained? But one who is not content, though he be
nourished by everything in the whole world, and put in charge of
the ten thousand things, he would still not be satisfied.

This being so, then one who is content needs nothing outside
himself, and one who is not content has nothing outside himself
that he does not need. Since there is nothing he does not need,
there is no place he can go and not be lacking something; and
since [in the other case] there is nothing he needs, there is no
place he can go and not be content. He does not for glory and
honor unleash his will; nor does he, because he is poor and
unknown, go running after the vulgar. Blending in is he! Going
forth together with the ten thousand things, he can be neither
favored nor disgraced. This is to truly have wealth and rank.
Therefore, those who neglect ftrue] nobility and desire [only]
rank will end up in mean position; those who forget [true] wealth
and desire {only] riches will end up impoverished. This is the
way the principle works. If you sit in your glory and honor but
are beset with anxieties, then even though you might grow old
together with your glory and honor, they will also be the cause of
great distress to the end of your days. Therefore Lao-tzu said:
“There is no greater joy than being free from anxiety: there is no
greater wealth than being content.” *! This is what he meant.

In your “Refutation’ you say: “When a man is aroused he
thinks of women; when hungry he searches for food. These are
principles of nature.” True indeed are these words! I would not
have him not indulge in sexual relations and not eat. I simply
wish to see sex and eating done in accord with reason. Desire
[that arises] without calculating forethought is a movement?? of

31 Not exactly. At least these lines do not occur in the present text of Lao-tzu.
He does say in Chapter 33, “He who is contented is rich.” (Tr. by Wing-tsit
Chan, The Way of Lao Tzu, p. 159.) He also says in Chapter 46, ‘““There is no
greater calamity than discontentment.” (Translated by Chan, The Way of Lao
Tzu,p. 181.)

32 Reading the Wu variant # for #;.
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Answer to the Refutation

one’s nature. But to become aware of something and then be
moved is a function of the intelligence. With the movement of
one’s nature, [the desire] is equal to the thing encountered, and
when it is satisfied there is nothing that remains. But with the
functioning of the intelligence, one seeks [satisfaction] in accord
with the [level] of arousal, and though exhausted he is unable to
stop. Thus the problems of the world and the causes of disaster
are always to be found in the functioning of intelligence, not in
the stirrings of one’s nature.

Now if you have a blind man meet a woman, he will feel the
same if it is Hsi-shih or Mo-mu. And for someone with no sense
of taste,®® distillers’ grains and polished rice will be equally
delicious. Why must you recognize the distinctions of talented
and stupid, beautiful and ugly, and throw the mind into con-
fusion with love and hate?

The Gentleman knows that intelligence, because it is incon-
stant, harms life, and desires injure the nature because they
pursue things. Thus if his intelligence [starts to] function, he
pulls it back in with tranquillity, and if desires3* stir he gathers
them up with harmony. He causes intelligence to rest®® in tran-
quillity and his nature to remain content with harmony. Then
his spirit is purified by silence, and his body perfected by har-
mony. He gets rid of all ties and eliminates the harmful and ““is
born again with the other.”” 3¢ This is the so-called *“not seeing
the desirable keeps the heart from being disturbed.” 3’

33The word is k’uet gk which means someone who is deaf. But that cannot be
Hsi K’ang’s meaning.

34 Following the Wu variant of # for .

35Reading the variant st for k.

36 These words come from Chapter 19 of the Chuang-tzu (p. 48, line 5).
Watson ( The Complete Works of Chuang Tzu, p. 197) translates: ‘“‘He who wants
to avoid doing anything for his body had best abandon the world. By abandoning
the world, he can be without entanglements. Being without entanglements, he
can be upright and calm. Being upright and calm, he can be born again with
others. Being born again, he can come close [to the Way].”” The context here is
that nourishing the body alone is not enough to preserve life.

37 Quoting Lao-tzu, Chapter 3 (part I, p. 2b).
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Answer to the Refutation

encumber the body. Now I am not saying that meats and grains
are of no benefit when it comes to fattening up the body; I simply
mean that in terms of lengthening your life, they are no match for
the Superior Drugs. Let me avail myself [of your argument] and
use it to refute you. Everyone knows that wheat is better than
pulse and rice superior to millet. We know it because of the
effects. If there were a land which did not have rice and millet,
[its inhabitants] would certainly regard wheat and pulse as deli-
cious and nourishing and say that nothing could be better.”®
Thus, that the people of the world do not know that the Superior
Drugs are better than rice and millet is like their maintaining
that pulse and wheat are superior to garden daisies®° and insist-
ing that the world is devoid of rice and millet. If you can count
on the drugs to make you eternal, then the lowly status of rice and
millet can easily be known. The Gentleman knows it is like this.
Therefore he makes his standard that which accords with the
principle of his nature and relies on the profound things to
nourish his body. He plants his mysterious roots in Beginning
Nine,®! and inhales the pink clouds of morning®’ to aid his
spirit.

Ifyou feel that spring wine leads to old age, [I must object that]
I have never heard of any yellow-haired old men in Kao-yang.®?
If you feel it is good to be stuffed and contented, [I must object
that] I have never heard of any one hundred year old guests

79The argument is a bit awkward. From what precedes one would expect him
to say that this land lacks rice and wheat and treasures pulse and millet.

80 Peng-hao # ¥ 1s Chrysanthemum coronarium, or garden daisy, according
to Read (Chinese Medicinal Plants, p. 6, item 23).

81 <“Beginning Nine” (ch’u-chiu # /L) means a strong, Yang line (whose
number is nine) in the first position of an I ching hexagram. ‘“‘Beginning Nine” is
here another way of saying Yang.

82 Also filled with Yang.

83 Following the Wu text in reading % i&, “spring wine” in place of # 7,
“meat and wine.”” This apparently alludes to Li I-ch’i’s @84 # remarks in Shik
chi 97 (Vol. 8, p. 2704), to the effect that he was an ““alcoholic from Kao-yang”
(& % B 4k). Kao-yang was a county seat in Ch’en-liu ®% (in present-day
Honan, east of Loyang).
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Answer to the Refutation

wasp carries them off” ' %4—this is a change in nature. “When
the tangerine crosses the [Huai] river it becomes the thorny
limebush;” 2% it changes with the shift in land—this is an altera-
tion in form. How can it not be possible that, being affected by
the essence of what you eat, you can reverse your substance and
alter your nature?

Thus Ch’ih Fu developed red hair from [eating] refined
cinnabar;'°® Master Chiian lived a long time by eating the
essence of mountain thistle;'®” Wo Ch’ian got square eyes from
eating the fruit of the pine [pine cones?];'°® Ch’ih-sung [tzu]
could ride smoke from drinking liquid jade;'°® Wu Kuang

194Quoting the Shih ching, poem 196 (p. 46, stanza 3). It was commonly
understood in ancient China that the solitary wasp (kuo-luo 3£ %) had no eggs of
its own but adopted those of the boll-worm (mung-ling 32 #), which then turned
into wasps. It seems rather that the solitary wasp lays its eggs in boll-worm
cocoons. On all of this see Bernard Read, Chinese Materia Medica: Insect Drugs,
PP. 32—34 (item 10).

105Very much the same is said in Chang Hua’s Po-wu chih (p. 3.3a). Chii 1%
and chih 48 are the names, respectively, of the two trees. See Read, Chinese
Medicinal Plants, pp. 103 and 104 (itsems 347 and 349). The tangerine grows
south of the Huai and the thorny limebush to the north.

196 For Ch’ih fu #: # see the Lieh-hsien chuan (p. 13a in the Li-tai chen-hsien
shih-chuan text). For Kaltenmark’s translation see Le Lie-sien Tchouan,
pp. 171-172. He was a Jung & barbarian from Pa €. After thirty years of
refining cinnabar he developed the countenance of a child.

107 Chiian-tzu ;& -F is also recorded in the Lieh-hsien chuan. See Li-tai chen-
hsten shih-chuan, p. 3a. For Kaltenmark’s translation, Le Lie-sien Tchouan,
pp. 68-69. He was from Ch’i & and lived for three hundred years. Chu i,
‘“‘mountain thistle,” is identified as Atractylis by Stuart (see G. A. Stuart, Chinese
Materia Medica: Vegetable Kingdom [Shanghai: American Presbyterian Mission
Press, 1911], pp. 57—58. He notes that “The structure is very open, and some of
the interstices are filled with an orange-colored resinous substance, which
dissolves in strong spirit, making a yellow tincture” (p. 58). And he notes that the
drug is used in various long life elixirs.

108 For Wo Ch’lian {& 14 see the Lieh-hsien chuan (Li-tai chen-hsien shih chuan,
p. 2a: Kaltenmark, Le Lie-sien Tchouan, pp. 53—55). Wo Ch’iian lived on Mt.
Huai #,, and not only did his eyes become square from eating the fruit of the
pine, but his body grew hair and lengthened by several inches.

109 For Ch’ih-sung tzu 4 42 F (Master Red Pine) see the Lieh-hsien chuan (Li-
tai chen-hsten shih-chuan, p. 1a) and Kaltenmark’s translation, Le Lie-sien
Tchouan, pp. 35-37. “Liquid Jade” (shui-yu sk &) is also identified as quartz
(see Read, Chinese Materia Medica: Minerals and Stones, p. 23, item 37). But the
Pao-p’u-tzu (“nei-p’ien,” “Hsien yao™ chapter, p. 11.7a) speaks of Ch’ih-sung
tzu mixing jade with other things as a liquid and drinking it. (Kaltenmark, p. 36,
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Answer to the Refutation

chasing after the out;'®* Ch’i suffered defeat in [solely] taking
precautions against [attack from] west of the Chi;'¢* Ch’in wore
itself out preparing against the Jung and the Ti [barbarians].'¢®
These are all disasters that resulted from not being comprehen-
sive.

To “accumulate goodness™ '¢7 and ““tread sincerity” ' ®3—the
world constantly hears of these. To be “cautious in word and
speech, and restrained in eat and drink’ '%®*—this the scholars
know. [But] “to go on beyond this, [that] no one seems to

'64For Chang I %k #& see the same place in Chuang-tzu—Chapter 19 (p. 46,
lines 29—32). Watson (The Complete Works of Chuang Tzu, pp. 201-202) trans-
lates: “Then there was Chang Yi—there was not one of the great families and
fancy mansions that he did not rush off to visit. He went along like that for forty
years, and then he developed an internal fever, fell ill, and died. ... Chang Yi
looked after what was on the outside and the sickness attacked him from the
inside.”

165 Ch’i was defeated in 284 B.C. at Chi-hsi #% & (west of the Chi river, Ch’i’s
western boundary) by the combined forces of Ch’in %, Chao #, Han #, and
Yen % (see Shih chi 44: Vol. 6, p. 1853). Holzman (La Vie, pp. 120~121, note 7)
feels that this is being referred to here. I should think this refers instead to the
final defeat of Ch’i by Ch’in in 221 B.C., when Ch’i sent troops to intersect Ch’in
in the west, but Ch’in attacked from Yen to the north (see Shih chi 6: Vol. 1,
p- 235).

'66The Ch’in #& dynasty was short-lived, lasting only from 221-209 B.C. The
Jung & were the barbarians to the west, the Ti 3k, barbarians to the north. In
Shih chi 6 (Vol. 1, p. 253) we read the following: “In the thirty-third year [214]
those who had evaded conscription, men living with their wives’ families, and
tradesmen were conscripted to conquer Luliang; then the provinces of Kueilin,
Hsiangchun, and Nanhai were created and convicts sent to garrison them. The
Huns in the northwest were driven back. The region from Yuchung to east of the
Yellow River was incorporated with Yinshan, making thirty-four counties.
Ramparts were built along the river as frontier defences. ... Outposts and de-
fences were set up to resist the tribesmen [literally, the Jung] and convicts were
sent to populate the new counties. . .. In the thirty-fourth year [213], officers of
justice who had done wrong were sent to build the Great Wall or to Southern
Yueh.” (Tr. by Yang Hsien-yi and Gladys Yang, Selections from the Records of the
Historian by Szuma Chien, p. 176.) Most important against the Jung and Ti
would be the efforts of Ch’in on the Great Wall.

167 In the Wen-yen X & on k’un 3¥ in the I ching (p. 4) we read: “The family
that accumulates goodness is bound to have a surplus of blessings.”

168 Again an allusion to the I ching, Hsi-tz’u A.11 (p. 44), where “tread
sincerity” (lii-hsin A 4%) is mentioned right after the words: “What Heaven
helps is obedience; what man helps is sincerity.”

169 Also mentioned in the I ching as the hsiang % to hexagram 27 (p. 18).
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Answer to the Refutation

understand.” ! 7° Please allow those who are first enlightened to
instruct those who will be enlightened in the future.!”!

170 Borrowing words from the I ching (Hsi-tz’u B.3: p. 46), but replacing the
4 with 3. The context is not without relevance. Legge (I Ching: Book of
Changes, ed. by Ch’u Chai and Winberg Chai [New York: Bantam Books, 1964—
originally published in 1899 as Vol. XVI of The Sacred Books of the East—],
p- 390) translates: “(So), when we minutely investigate the nature and reasons
(of things), till we have entered into the inscrutable and spirit-like in them, we
attain to the largest practical application of them; when that application becomes
the quickest and readiest, and all personal restfulness is secured, our virtue is
thereby exalted. Going on beyond this, we reach a point which it is hardly possible to
know [italics added). We have thoroughly comprehended the inscrutable and
spirit-like, and know the processes of transformation;—this is the fulness of
virtue.”

!7I'Echoing the words of Mencius in Mencius SA:7 (p. 37): “Heaven, in
producing the people, has given to those who first attain understanding the duty
of awakening those who are slow to understand; and to those who are first to
awaken the duty of awakening those who are slow to awaken.” (Tr. by D. C. Lau,
Mencius, p. 146.)
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HSI K’ANG

Music Has in It Neither Grief nor Joy

(Sheng wu ai-lo lun)

Translator’s Comments. This is a brilliant essay : the thesis
1s imaginative and well argued. The standard Chinese view of music
1s that 1t is a carrier of emotion: which is to say it both conveys the
mind and feelings of the performer|composer, and transfers its own
emotional quality to the listener. Hence the fear of lewd and licen-
tious tunes; they can pervert the audience. Hsi K’ang, speaking here
as the “Host of Tung-yeh” (R ¥ x A ), rejects that position,
arguing that “music has in it neither grief nor joy.” Or, to put it
another way, there is no such thing as happy or sad music; the
emotion is in the listener, not in the music.

While Chang Shih-pin 5% s right in saying this recognizes
music as an ““independent art” and gets it out of the realm of
morality and politics,’ we must not fail to see that for Hsi K’ang
there 1s something at stake. If music could be said to be happy and
sad, and thus capable of producing those emotions, it would lose its
place as a means for nourishing life. For, as we have seen, emotions
such as grief and joy are not beneficial to health. Music does have its
own essential quality ; but it is not emotion, it is “harmony” (ho #a).
And harmony does not cause emotion, it releases emotion that is
already there. Thus music, and especially that of the lute, has a
cathartic effect. Moreover, this explains why two people can listen to
the same song and respond in emotionally different ways.

The essay s in the form of a debate between the Host of Tung-yeh

'See Chang Shih-pin, “Hsi K’ang: yin-yiieh tu-li ti wei-ta kung-ch’en”
A RW AR B, Ming-pao yiieh-k'an 4 B #), 91 (July, 1973),
pp. 22~-23.
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Music . . . Neither Grief nor Joy

and a guest from Ch’in (&% ), with the guest defending the tradi-
tional view. Hsi K’ang apparently plays both roles; the entire essay
is written by him. Juan K’an, the author of “‘Residence is Devoid of
Good and Bad Fortune,” was once on his way to Tung-yeh when
Hsi K’ang wrote him a poem, and Tai Ming-yang identifies this
Tung-yeh with Ying-ch’uan prefecture to the south of Lo-yang.?
But that all seems irrelevant here.

The title— Sheng wu at~lo lun B $& ¥ #3% —appears 1o be a pun
on a thests proposed by Ho Yen 7% (d. 249), Sheng-jen wu hsi-nu
ai-lo lun % A& 8.3 K43, “the sage lacks the emotions of delight
and anger and grief and joy.”3

There was a guest from Ch’in who asked the host of Tung-
yeh: “‘I have heard that a previous discussion says that ‘the songs
of a well ordered age are peaceful and happy, but the songs of a
doomed state are sad and melancholy.’ ' Whether there is order
or chaos in the state depends on the government, but the music
corresponds to it. Therefore, feelings of grief and melancholy are
expressed in metal and stone;? signs of peace and happiness take
form in pipes and strings.® Also, when Confucius heard the
Shao, he understood the virtue of Shun,* and when Chi Cha

2 See Tai Ming-yang, Hsi K’ang chi chiao-chu, p. 70. The poems exchanged by
Hsi K’ang and Juan K’an are in Hsi K’ang chi chiao-chu, pp. 66~72.

*See Ho Shao’s 4T 3)h biography of Wang Pi, cited by P’ei Sung-chih in his
notes to Chung Hui’s biography in San-kuo chih 28 (p. 795).

' From the “Great Preface” to the Book of Poetry (Mao shih). See Legge’s
translation with the text in The Chinese Classics, Vol. IV, The She King (London:
Oxford University Press, 1935), p. 34. This section of the preface begins with
“The feelings go forth in sound” (Legge’s translation), 4 ##>#&. The host will
argue that feelings are released by music which, in fact, is another possible
translation of this line.

?1.e., bells of metal and the musical stones.

*Le., flutes and whistles and the stringed instruments like the lute and the
zither.

“The Shao #8 was the music of Shun. This probably alludes to Analects 3:25
(p. 5) which D. C. Lau translates: ‘““The Master said of the shgo that it was both
perfectly beautiful and perfectly good.” See D. C. Lau, Confucius: The Analects,
p. 71.
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down to these and these alone. However, none of these exists
beforehand on the inside; they come into being through contact
with things. To turn to grief and joy, these naturally collect
because of events and first build up in the heart. But with
harmonious sounds they spontaneously manifest themselves
and are released. Therefore, in my previous remarks I already
made it clear that they have no constant {relation to music]. Let
me here further take advantage of this discussion to rectify name
and designation. You cannot say that the release of grief and joy
by music is like the production of love and hate by worthiness
and stupidity. Rather, the stimulation of men’s hearts by har-
mony is in fact like the uninhibiting effect that wine has on their
natures.?® The primary characteristic of wine is that it is either
sweet or bitter, but the effect on drunks is either delight or anger.
To see that happiness and sadness are released by music and say
that music has grief and joy in it, is like*® seeing*® that delight
and anger are caused by wine and saying that wine has in it the
principles of delight and anger.”

The guest from Ch’in objected as follows: “Observing one’s
air and expression is a common practice in the empire. When the
feelings change on the inside, one’s expression corresponds on
the out. This can clearly be seen, and therefore you do not doubt
it. Now music is what stimulates the breath. The heart, re-
sponding to this stimulation, is moved, and music in accord with
the change in feeling comes forth. The heart has its periods of
flourish and decline; music too rises and falls. But both serve one
and the same body. Why is it only with music that you must have
doubts? If delight and anger show in one’s expression and looks,
then grief and joy ought also to appear in his sounds. Music

38 Following the Wu manuscript with # where others have 1.

39The # is omitted in most texts, but the original Wu has it.

40 All texts have 7 9, “one cannot see,”” here. But it makes better sense to omit
this. The alternative would be to add these two characters at the beginning of the
argument—‘‘One cannot, seeing that happiness and sorrow are released by
music, say that....”
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naturally must have grief and joy in it, but stupid people are
unable to recognize this.

“To turn to the followers of Chung Tzu[-ch’i], even though
they encounter music that is not constant, they rise above the
common lot*! with their unique perception. If you have a blind
musician face a wall he will not see a thing. But Li Lou*? could
discern the tip of an autumn hair at 800 feet. From this we can
say that the blind and the clear-sighted have different abilities.
You cannot doubt the powers of a Li Lou on the basis of your
own meagre measurements; nor should you question Chung
Tzu[-ch’i]’s sharp ear on the basis of your own mediocre listen-
ing faculties, and then say these are all false records made up by
the ancients.”

The host replied: ““In your refutation you say that ‘the heart,
responding to the stimulation, is moved, and music in accord
with one’s changes in feeling comes forth. The heart has its
periods of flourish and decline; music, too, rises and falls.
Feelings of grief and joy must be expressed in sounds. With
followers of Chung Tzu[-ch’i], even though the music they hear
is not constant, they rise above the common in their unique
perception.’ If it is necessarily as you say, then if we took the
satisfied feelings of the Cho’s and the Chih’s,** the hunger of
Shou-yang,** the frustration of Pien Ho,*® the sorrow of Po

4! Reading & as #.

“2The standard representative of superior eyesight in antiquity. In some texts
he is called Li Chu # %.

43 See Shih chi 129 (Vol. 10, p. 3282). Here Ssu-ma Ch’ien notes the rise to
fame and fortune of various men/families from meager states or demeaning
occupations and says at one point: “Sharpening knives is a mean craft but the
Chih’s ended up eating from cauldrons. Making dried sheep’s stomach is simple
and crude but the Cho’s [commanded)] rows and rows of cavalry.” Ssu-ma Ch’ien
has 2 for Chih; Hsi K’ang follows the Han shu account with .

44 Alluding to Po I and Shu Ch’i, the two famous recluses who starved to death
on Mt. Shou-yang at the beginning of the Chou dynasty, refusing to serve King
Wen, whom they regarded as a usurper.

45 Who twice had his feet cut off when the uncarved jade he took to the kings of
Ch’u was declared mere stone by experts. Finally King Wen had it cut, and this
became one of the famous treasures of Warring States times. See Han-fei-tzu,
Ch. 13, “Mr. Ho” 4o X,, pp. 4.10b-12a.

82



Music . . . Neither Grief nor Joy

Ch’1,*% the concealed anger of [Lin] Hsiang-ju,*’ the fearful
respect of [Ch’en] Pu-chan*8—people with completely different
feelings and attitudes—and had each sing a single chord from a
song, or together pluck a few subtle notes on the lute, then a
follower of Chung Tzu[-ch’i] could in each case discover their
true feelings. But does not someone who makes a practice of
listening to music think differently when a few notes are pro-
duced as opposed to many? And does not someone who examines
feelings differentiate between great emotion and little? When
everything comes from one and the same person, you can hope to
understand it. But if the music comes from an entire region,*°
then even a follower of Tzu-yeh will have repeatedly to regulate
the pitch-pipes and test the bamboo tuning tubes in order to
examine their music [and thus be able] to know from the airs of
the South, which state will flourish and which decline,’° and

46 For Po Ch’i 4& 4 Tai Ming-yang (p. 206) cites Yang Hsiung’s #§ # “Ch’in
ch’ing-ying” % # % found in the commentary on “Chiang-shui” sk in the
Shui ching chu. Slandered by his stepmother, he jumped into the river, where ina
dream he saw a water nymph who gave him the drug of immortality. Thinking of
caring for his parents, he sang a mournful song which was copied down by a
boatman.

47Referring to Lin Hsiang-ju’s #4840 dealings with the king of Ch’in over
the Pien Ho jade. When he saw that the king did not intend to hold to his part of
the bargain—trading fifteen Ch’in cities to Chao for the jade—he angrily seized
the jade and threatened to smash it and his own head against a pillar. See his
biography in Shih chi 81 (Vol. 8, 2439—2452). This has been translated into
English by Yang Hsien-yi and Gladys Yang in Selections from Records of the
Historian by Szuma Chien, pp. 139—151.

“8Ch’en Pu-chan B 12 5 was a man from Ch’i who sought to avenge his lord
(Duke Chuang) when he was assassinated by Ts’ui Chu # #%. However, he was
so afraid that, setting off to attack T's’ui, his hand slipped off the railing when he
mounted his carriage, and he died of fright when he heard the battle drums. His
story is cited from the Han-shih wai-chuan (not found in present editions) by Li
Shan in his commentary on Ma Jung’s & & ‘““Ch’ang-ti fu” & 4 8, in Wen hsiian
18.17b.

49 Following the original Wu text which has # F i for # F. The reading of
£ ik as # 3k is Tai Ming-yang’s (p. 207) suggestion.

50The Tso chuan (Duke Hsiang, 18th year: p. 288) records that Chin heard of
an army from Ch’u moving against them, but they were assured of success by
music master K’uang (Tzu-yeh) because he had recently been singing a song
from the south and it was non-combative (7~ #) and had many sounds of death
(% ®. M ). For Legge’s translation see The Chinese Classics, Vol. V, Part I1, p. 479.
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people.’3® To turn to the united harmony of the eight kinds of
sound, this is what people delight in, and we also generally call
this music. However, the improving and bettering of customs
and traditions does not, fundamentally,'° lie in this.

“Sounds in harmony and sequence—this is something that
cannot be completely experienced by the emotions. For this
reason the ancients, knowing that the emotions cannot be set
free, restrained those that would get away, and knowing that
desires cannot be taken to the limit, took themselves as examples
of the extreme.!*! [On this basis] they made the respectable rites
and created music which would lead and guide. The mouth does
not exhaust the possibilities of flavor; music does not exhaust the
possibilities of sound. They estimated the proper mark between
beginning and end, and calculated the mean between worthy
and fool and made this the rule, making far and near have the
same customs which could be used without end. It was also in
this way that they founded loyalty and sincerity; they were set
forth as things not to change. Therefore the village schools and
those of families and towns, all follow them,'#? having silk and

13980 the text reads. But perhaps it should be “The one who thoroughly
understands the music that has no sound. ...” In the opening of L chi, Ch. 29
(“K’ung-tzu hsien-chii” 3L F B /&), Tzu-kung asks Confucius who deserves to
be called the father and mother of the people. The reply is that it is the one who
thoroughly understands the origin of the rites and music so that he can transmit
the five perfections and put into practice the three “have-nots.”” The three
““have-nots” are then explained as music that has no sound, rites that have no
form, and funerals that have no mourning regulations. See Li chi hsiin-tsuan
29.lab. Legge’s translation is in Miiller, The Sacred Books of the East, Vol. 28,
pp. 278—283. As an example of the music that has no sound, Confucius cites the
line from poem 271 (p. 74) of the Book of Poetry: ‘“Night and day he enlarged its
foundations by his deep and silent virtue.’”” Thus, music that has no sound would
seem to be that inner harmony or virtue that is not necessarily expressed. But this
inner state of mind is superior to the music that is then produced.

140 Adding the 4. that is found in the Wu text.

141 Follwing the Wu text reading of £ vA & #. The other texts have [§ & # f.
The translation is tentative.

'42'Tai Ming-yang’s text here has ““change in accord with them” (i 2 #). But
the Wu text has ## instead of #, and this must start the next section, not end this
one.
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Dispelling Self-interest

someone says someone is self-interested [simply] because he does
something wrong, we would have to say that person is confused.
These are the principles of unselfishness and self-interest.®?

630r punctuating in a different way: “If someone says someone is self-
interested simply because he does something wrong, we would have to say that
person is confused about the principles of unselfishness and self-interest.”
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Wisdom and Courage

There was a certain Master Lii, a man of refined intelligence who
delighted in pondering the Way, a man who examined with great
care issues of right and wrong. He felt that if a man has courage
he may perhaps lack! wisdom, but if he has wisdom then he will
[also] have courage. Mr. Hsi felt that wisdom and courage are
different functions, they cannot produce one another. He pre-
sented his thesis as follows:

“The Primal Vapors [of creation] were molded and mixed,
and the many forms of life received their allotments from them.
In the giving and receiving, some got much and some got little;
therefore, in talents and in nature there are those who are dull
and those who are bright. It is only the Perfect Man who uniquely
combines all unblemished beauties, who unites and embraces
both inner and outer, who has nothing that is not final and
complete. Moving down from this, {all things] are probably
deficient. Some are wise in understanding things, others coura-
geous in making decisions. The human emotions, greed and
honesty, each has its dwelling place. ‘We can compare it to the
grasses and trees; they are distinguished by their differences.’?
One who combines all traits is widely versed in [all] things; but
one whose gifts are one-sided [simply] maintains his lot. There-
fore, I would say that wisdom and courage are different breaths;
they cannot produce one another.

“With wisdom one can understand things; with courage one
can make decisions. If you have only wisdom without courage;
then even though you are perceptive, you will not be decisive. If
you have only courage without wisdom, then? [your actions] will
g0 against* reason, and you will miss the opportune moment.
Thus Tzu-chia was weak and vacillating and was trapped into
[agreeing to] the assassination of his ruler;® the Master of the

! Reading the variant . for #.

2Quoting Tzu-hsia in Analects 19: 12 (p. 40).

3The A is added to the Wu text.

*Reading the Wu variant & for % .

5The story is recorded in Tso chuan, Duke Hsiian, 4th year (p. 184). Duke
Ling of Cheng was going to kill a certain Tzu-kung F 2 for dipping his finger
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Delight in Learning

want to punish them. But they will lack the talons and fangs'*
needed to enforce their authority; and they will have no titles and
rewards by which they could show their favor. They have no way
to receive with respect those whom they love and cannot get rid
of that which they hate. But if someone were to say to them:
“Grey bamboo and rush—these you can use to express your
grief;'? moats and canals, high ridges and dangerous passes—
these you can use to ease your fears;'? strung-up branches [a
bow] and sharpened metal [arrow tips, or possibly knives and
swords]—these you can use to release your frustrations; abun-
dant goods and rich possessions—these you can use to give to
others”’—who is there with lungs and intestines that would not
become happy, with pleased expression and mind at ease? What
further need would there be to eat gentian and horse-fly'4 or
have this craving for pickled sweet flag? !5

Moreover, in the daytime we sit and at night we sleep. When it
is light we are active; when it is dark we rest. This is the constant
way of the Way of Heaven and that which men follow and prac-
tice. If someone is in a dark room and sees the light of a small
candle, he will still be delighted with what he sees, even though
no one tells him he should be. His happiness would not be
diminished by revealing to him that even'® beyond this there is
the white sun, comparable in size to the red gates [of his house],
and that it will shine again at dawn. What greater happiness

'!Le., military and civil authorities.

12 A staff made of “‘grey bamboo” (chii-chu # #r) and rush sandals were used in
mourning.

13 These make one’s area easy to defend.

4 Tan-fei # ¥ (Brave Roach?) remains unidentified. Tai Ming-yang (p. 258)
speculates that the ran might refer to lung-tan 4%, the herbal flower “‘gentian”
(see Read, Chinese Medicinal Plants, p. 42, item 169), which in the Chinese
pharmacopoeia is thought to help memory. Fei, on the other hand, might mean
Jei-meng %%, ‘‘horse-fly” (Read, Chinese Materia Medica: Insect Drugs,
pp. 146—147, item 76), which as a drug is thought to cleanse one’s arteries.

'S Ch’ang-p’u ¥, 3#, “‘calamus,” or “sweet flag,” has certain marvelous effects:
it ““opens the holes in the heart,” “repairs the five organs,”” “makes the ear hear
clearly and the eyes see well,” etc. See the Shen Nung pen-ts’ao ching 1.10b.

6 Reading the Wu variant & for #).
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then, when after the long night of darkness [ignorance] he attains
the illumination of the great sun [knowledge]; his feelings change
from their former melancholy and his ignorance is dispelled.

Therefore, I feel that even though!” it may be a secondary
development, the response of the feelings is basic. Even if one
only turns to study after'® calculating the numerous glories
associated with the Six Disciplines!® and the various rarities of
fame and profit, this would still do no harm to [my claim] that
there is a natural delight [in it].

17 Reading the Wu variant # for #2.

'8 Reading the variant # for 4.

19 The liu-i < 4 are usually listed as the six classic texts; the I, Li, Yiieh, Shih,
Shu, and Ch’un-ch’iu—the Book of Changes, Record of Rites, Record of Music,
Book of Poetry, Book of History, and Spring and Autumn Annals.
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A Refutation

to make their teachings sacred. Therefore [we have] the chaotic
profusion of the Six Classics* and the teeming abundance of the
one hundred schools.® They opened the road to profit and glory,
and people, unaware, rush down it headlong.

Therefore birds that are greedy for life will eat the grain and
beans in parks and [public] ponds; scholars in search of security
will defy their wills and follow the vulgar. They grasp their pens
and hold on to their boards,® with feet in a restful pose. They
accumulate learning and elucidate the Classics in place of sowing
and reaping,

Therefore, when people find themselves in straits—only then
do they turn to study;’ they study because it brings glory. They
calculate [the benefits] and only then do they [begin to] learn;
they delight in it, because with learning they can succeed. There
is something about this that seems natural, and therefore it has
brought you to say that it s natural.

But if we go back to the beginning—the essential features of
the Six Classics are restraint and guidance; but what pleases
human nature is following one’s desires. Restraint and guidance
thus go against our wishes, where by following our desires we
attain the natural. This being the case, attainment of the natural
does not come from the restraining and guiding Six Classics, and
the root of perfecting one’s nature does not rely on the laws and
rituals which go against our feelings. Therefore benevolence and
righteousness come into being with corruption of the natural
order—they are not the vital methods for nourishing the real;
modesty and yielding are produced by quarrel and struggle—
they are not things that come from nature.

4Same as the “Six Disciplines.” See note 19 to Chang Miao’s essay.

5The various non-Confucian schools of thought.

¢The word is ku« #4. Before the invention of paper writing was commonly done
on silk, bamboo slips, and wood in ancient China.

"Hsi K’ang certainly has in mind Confucius’ statement in Analects 16:9
(p. 34): “Those who are born with knowledge are the highest. Next come those
who attain knowledge through study. Next again come those who turn to study
after having been vexed by difficulties.” (Tr. by D. C. Lau, Confuctus: The
Analects, p. 140.)
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To speak from this perspective, birds do not [by nature] flock
together® and seek to be tamed; animals do not [by nature] form
a herd and ask to be tended. Thus the true nature of man is to be
without intentional action; he will not® by nature crave ritual and
learning.

In your essay you also say, of fancy foods and delicacies, that
“even though they [the ancients] had never tasted them before,
they of course praised them as soon as they tasted them, because
they were pleasing to the palate.” [And you also say] ‘“‘If someone
is in a dark room and sees the light of a small candle, he will
be pleased in his heart without anyone telling him to be. What
greater happiness, then, when after the long night of darkness he
attains the illumination of the great sun; his feelings change from
their former mefancholy, and his ignorance is dispelled? Even
though this may be a secondary development, the response of the
feelings is basic, and thus this does not harm [my claim] that
people naturally delight in learning.” !°

I object to this as follows: the mouth’s relation to sweet and
bitter and the body’s relation to pain and itching is one of being
aroused by stimulation, arising in response to the event. There is
no need to study and only then be able to do it; it is not something
that exists only in dependence on something else. This is a prin-
ciple that is necessarily so, something we cannot change.!! But
you are using a principle that is necessarily so to illustrate the not
necessarily so [matter of] delight in learning. I am afraid this is
an argument that seems right but in fact is wrong. “[Delight in]
learning” is like that discussion of hulled and unhulled rice;!? it

8 Following Lu Hsiin’s suggestion that hui %, “destroy,”” might be a mistake
for chii %, “‘gather together.”

? Agreeing with Lu Hsiin that i % should be 73X %. The alternative would be
to place the A directly in front of § #, giving ‘“The true nature of man is correct
and right [ iF. %] when it is without intentional action, he does not by nature....”

'0The quote is not exact.

'1QOr, reading  in the sense of £, ““I find nothing odd about it.” The pattern
is the same used by Hsi K’ang elsewhere in the reverse— & #t 5 #.—*“This is
something about which I have doubts.”

'2Tai Ming-yang (p. 262) is probably correct in concluding that the — &
should be X %.
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is [simply] being placed in the context of something that is
right.!?

Now you set up the Six Classics as your standard and revere
benevolence and righteousness as the central things, taking rules
and regulations as the carriage you ride in and nursing on lecture
and instruction. What follows this road you understand; what
veers from this path you do not. [Though] you let your mind
wander and look to the limit, you cannot see beyond this. To the
end of your years you will chase about with thoughts on nothing
but [official] position. You assemble your group and present your
opinions, and only learning is of value; you grasp a book and
select a sentence, look up and look down and sigh with admira-
tion; to memorize'4 their words you consider honor and glory.
Thus you call the Six Classics the great sun and lack of learning
the long night.

But if you saw the lecture'® hall as [nothing but] a grave hut,'®
and took all that chanting and reciting to be the words of ghosts;
if you saw the Six Classics as [nothing but] overgrown weeds,
and benevolence and righteousness as the stinking, rotting flesh;
[if you realized that] all this staring at documents and records
makes your eyes go weak,'” and all this bowing and saluting
makes you hunched over and crooked; {and if you realized that]
wearing the insignia robes [showing one’s rank in the official
hierarchy] twists your muscles, and discussing the rites and
canons makes your teeth rot—then you would reject the whole

3Tung Chung-shu & # in his Ch’un-ch’iu fan-lu %4 %% (10.6ab,
SPPY ed.) says: ““Therefore man’s nature may be compared to the rice stalks and
goodness torice. Rice comes out of the rice stalk but not all the stalk becomes rice.
Similarly, goodness comes out of nature but not all nature becomes good.” (Tr.
by Wing-tsit Chan, A Source Book in Chinese Philosophy, pp. 274-275.)

'4 Omitting the 4 at the head of the sentence on the basis of Tai Ming-yang’s
argument (p. 262). It is a mistake for 1X.

!5 The Huang text has a lacuna here. 1 follow the variant % found in various
texts; the Wu text has BA.

16 Ping-she & 4; a place where the coffin was temporarily placed.

'7The word is ch’iao #&, “‘to glance at.” But this must be read as %, from
which we can get the meaning “worn out.”
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lot and begin anew with the ten thousand things. Then even if
you delighted in learning without tiring'® you would still find
something lacking in it. Thus, the former lack of learning is not
necessarily the long night, and the Six Classics are not neces-
sarily the great sun.

There is a common saying: ““A beggar does not find a horse-
doctor insulting.” '® If you could get back to the uncultured
state?® of high antiquity,?' you could have security without
study and attain your will without having to labor. What then
would you seek for in the Six Classics, and what would you want
from benevolence and righteousness? To speak on the basis of
this, how could it be that those who study at present do not turn
to study only after calculating [the benefits]? If one takes action
only after first making calculations, this is not a natural response.
Given the things that you say, I am afraid you really need the
sweet flag!??

'8 Probably mimicking Confucius, who talked a iot about delight in learning,
and who says in Analects 7:2 (p. 11): “Quietly to store up knowledge in my mind,
to learn without flagging, to teach without growing weary, these present me with
no difficulties.” (Tr. by D. C. Lau, Confucius: The Analects, p. 86.)

*9See Lieh-tzu, “Shuo fu” # %, 8.15a. The story is translated by A. C.
Graham in The Book of Lieh-tzu, p. 179. When some people ask a beggar if he is
not disgraced to be working for a horse-doctor he replies: ‘“There is nothing in
the world more disgraceful than to beg. If even begging did not disgrace me, how
can I be disgraced by a horse-doctor?”’ (Tr. by Graham.) I take Hsi K’ang’s point
to be that people should be insulted by the Six Classics and study, and would be
were they not already in a low state.

20Reading the Wu variant & for #&, though either seems appropriate.

21 Reading the Wu variant ¥ for #.

220r perhaps, “If we follow what you say, I am afraid we will definitely need
the calamus.”
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JUAN K’AN

An Explanation to Hsi K’ang’s Refutation
of My Essay—Residence is Devoid of Good and
Bad Fortune: You Must Rather
Preserve Your Life

(Shih Nan Chai wu chi-hsiung she-sheng lun)

The Book of Changes says: ‘““The Yellow River brought forth
the chart and the Lo brought forth the writing, and the sages
took these as their model.”! The Classic of Filial Piety says:
“We build for them [one’s ancestors] the ancestral temple so we
may sacrifice to their spirits.” 2 For establishing them [spiritual
matters] as fundamental, there are [passages] such as these. Tzu-
kung reported that “[Confucius’ views] on human nature and
the Way of Heaven, these we were unable to hear.” 3 And when
Chung-yu [Tzu-lu] asked about spirits, the Master did not
answer.* For restricting them as less important, there are
[passages] such as those. Why is this? This is because of the so-
called “In the realm of light there are the rites and music, in the

' From the I ching, Hsi-tz'u A.11 (p. 44). The Ho-t’u W (“‘river chart’’) and
Lo-shu % & (“Lo writing”’) are understood as magical diagrams revealed to the
sages of antiquity. Wilhelm, The I Ching or Book of Changes, pp. 309—310, has
pictures of both. Also see Michael Saso’s “What is the Ho-1’u?” History of
Religions, 17:3 & 4 (February—May, 1978), pp. 399—416.

2 Hsiao-ching, Chapter 18 (p. 6).

31In Analects 5:13 (p. 8). D. C. Lau’s translation (Confucius: The Analects,
p. 78) reads: “Tzu-kung said, ‘One can get to hear about the Master’s accom-
plishments, but one cannot get to hear his views on human nature and the Way of
Heaven.’”

4Referring again to Analects 11:12. See note 1 to Hsi K’ang’s “Refutation.”
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Explanation to Refutation

Chou.*! And even if in the good and bad fortune of lands there
are “bird” and “‘tiger” types, if a particular region is evil, then
wherever you go [in it] will be bad. It cannot be that there is a
difference between east and west, or that the back and the front
[of a house], [for different families] should not be the same, or
that a “C” surname will have no harm, while a “D”’ will suffer
disaster.? If it is blessed and virtuous then good fortune will
come, [doomed for] punishment and calamity then evil will
arrive.*? Therefore the Book of Poetry says: “We build a house,
with a wall of a hundred boards; to the west and south are its
doors.”#* When the ancients built a residence, “the ancestral
hall came first, and the stable and storeroom came next; the
living quarters were last.” #> They followed human principles in
carrying out their tasks. If we discuss it on the basis of this, then
we will know they did not believe in the “punishments and
rewards”” of Jupiter.4® If you practice the ancient ways without
opposition you will also agree with my essay. If I have in no way
gone astray,*” do you not know whom to follow? *#

4! In a speech to the viscount of Ch’u recorded in the T'so chuan (Duke Hsiian,
third year [606 B.C.]: p. 182), Wang Sun-man E.%% #% says: “King Ch’ing
[= Ch’eng, of the Chou, r. 11151078 B.C.] fixed the tripod in Kéah-juh, and
divined that the dynasty should extend over 30 reigns, over 700 years. Though
the virtue of Chou is decayed, the decree of Heaven is not yet changed.” (Tr. by
Legge, The Chinese Classics, Vol. V, Pt. 1, p. 293.)

420n the C and D surnames see note 4 to Hsi K’ang’s previous ‘“‘Refutation”.

43 Translation is tentative. The paired opposites are fu-te 4§ #& and hsing-huo
) 4%

44 From stanza 2 of Shih 189 (p. 42). For Karlgren’s translation see The Book of
Odes, p. 130.

43 Quoting the Li chi, “Ch’i-li hsia” @ T (p. 2.3b in Li chi hsiin-tsuan),
where this is said, however, of the gentleman when he builds his house.

46For “punishments and rewards’ see note 2 to Juan K’an’s first essay. A
source quoted by Wang Ch’ung in his Lun-heng (“Nan-sui” # #: 24.13a) says
that people believe it is bad luck to move one’s residence from south to north
when Jupiter is in the celestial position chia-tzu ¥ -, and it is also bad luck at
this time to begin building a house.

47Filling in the lacuna here with the % found in the Wen-chin text.

*8 Coming back to Hsi K’ang’s remark—‘“The ancients practiced this [divi-
nation of residence] in former times like that, but you refute it now like this—1I do
not know whom we can follow for sure.”
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Answer to the Explanation

world. But that which intelligence does not know cannot be
falsely sought.” 8*

I refute this as follows. That which intelligence does not know,
fortune definitely does not know either. Now why is it that what
we unconsciously allow is greater than what we know? It must
arise from the fact that originally we say something does not
exist, but then we are forced by the evidence to admit its
existence. The evidence for things whose existence we are forced
to admit will not be included in the number [of things we know].
But if we combine all of these things that have come to be
verified, we would simply have to say they are greater in number
than that which we know.3*

If you know that this is so, and there truly are principles you do
not yet thoroughly understand,®* and you do not look for the
hidden by means of the seen, search for the causes®® and in-
vestigate the clues, going from 1 and 7 to 2and 8,%” then you have
neglected®® the principle of searching for the cause. [The prin-
ciple involved in searching for the cause]®? is like that which the
skilled hunter uses to catch birds. Even though he follows their
tracks, there are occasions when he does not succeed. But when
has anyone ever caught a bird by not tracking it down? If,
because good and bad fortune are not fixed beforehand, you say

83The Wu text correctly has . here instead of 3.

84 This is a very difficult section. I believe Hsi K’ang to be restricting ‘‘what we
know’’ to things actually seen and therefore known in that way. He is therefore
concerned to account for our knowledge of things unseen, things we ‘“‘uncon-
sciously (“blindly,” literally, an B) allow.”” And he concludes that the number of
such things is greater than the number of things we know from actual observa-
tion.

85 Following Tai Ming-yang’s advice (p. 307) and emending & to be i#.

86 Reading the Wu variant of 3 in place of 4.

87The text has &7 4% 97 %.. The Ch’eng text fills in the lacunae with zzu-
wu F 4, numbers 1 and 7 of the ““Twelve Earthly Branches,” and since wei 4 is
number 8, it makes sense to see (as Tai Ming-yang argues, p. 308) mao 9f (branch
#4) as a mistake for ch’ou # (branch #2).

88 Following the Wu text with % instead of k.

89This phrase is not repeated in the text. I think it should be and was probably
left out by a copyist because of the duplication.
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agate, 67; stamens, 13, 56, s6n

Airs, 76, 78, 102, 105N

airs of the South, 83, 85, 88

An Ch’i 427, 60, 6on

Analects, 5, 291, 32n, 330, 350, 400,
41n, 42n, 48n, 49n, 52n, 55n, 66n,
72n, 73n, 74n, 78n, 84n, 100N,
105n, 110N, 111N, 126, 127N, 128n,
136n, 1401, 143N, 1490, 155N,
160n, 1690, 177n

analogy, 14, 79, 80, 170, 1930

ancients, the, s, 6, 31, 32, 39, 73,
80-82, 86, 100, 103, 141, 154, 155,
158, 163, 166-68, 172n, 175—76,
176n, 177n, 178, 18182, 184-85,
195

angelica, 52, 64

bamboo tuning tubes, 83, 87

beach wormwood, 53

beat (in music), 73, 93

beautiful and ugly, 45-46, 46n, 80

begging barbarian, 149, 149n, 166

Beginning Nine, 54, 54n

being, 4-5

bells and drums, 65, 74, 740, 93

benevolence, 6, 113, 126, 128n, 155,
155n

benevolence and righteousness, 6, 66,
139-40, 14243

Big Dipper, 146n, 149n, 171n, 174n

body, 11-14, 24-26, 30, 31n, 38—39,
455451, 47, 471, 53—54, 115, 117,
134; effects of drugs on, 57, 57n;
effects of wine and grains on, 56;
effects produced by different musi-
cal instruments, 92—94; nourished
by profound things, 54; related to
mind, 91

boli-worm, 57, 58n

Book of Changes, 169, 175, 182n,

184n, see I ching

Book of Documents, see Shu

Book of Poetry, 33n, 58n, 66n, 72n,
73n, 741, 75, 750, 76N, 84n, 97n,
101N, 1021, 103N, 105N, 131N,
136n, 138n, 147, 154N, 163n, 165n,
176, 176n, 183

Bow (constellation), 149, 1491, 157

bramble roots, 59

Branches and Stems, 184, 184n

breath(s), 14, 24, 28n, 68, 91, 107,
147, 159; being stingy with, 50;
effect of drugs on, 57, 57n; of the
four seasons, 89; of wisdom and
courage, 127, 131, 132, 134; pure,
11, 23n; special, 11, 22, 35; steady,
26; stimulated by music, 81; nat-
ura! allotments of, 131;

breath and vapor, 13, 56

Buddhists, 4, 149n

C and D, musical notes, 73; sur-
names 176, 176n, 195—96

camphor, 28, 28n

Chan-kuo ts’e, 114n

Chancellor P’i ¥ §%, 116, 116n

Chang Hua 3 #, 25n, see Po-wu chih

Chang I % #, 68, 69n, 173, 173n

Chang Miao % #, 135, 135n, 139n

Chao, state of, 69n, 83n, 158n

Chao Chih # £, 9n

cheng (musical instrument), 92, 92n,
93,93n

Cheng, music of, 84, 84n, 105, 105n,
106

Cheng and Wei, music of, 64n, 100,
100N, 184, 184n

Chi, river, 69, 69n

Chi Cha ?’FL) 72, 73n, 76, 78, 78n,
7980

Chia I % 3¥, 129, 129n, 13233
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chiao-she ¥ %, see closeby and dis-
tant, also distant and near

chicken’s heads, 52, s2n

Chieh and Chih, 62, 62n, 158, 158n.
See also Robber Chih

Chieh and Chou, 170n

chien %, 14, 144, see comprehensive

Chien, river, 163, 163n, 191

chih %, see intelligence

chih-li & 3%, 21—-22,62n, 144, See
ultimate order of things, highest
truths, and Perfect Reason

Chih’s, 82, 82n

Chin, state of, 25, 83n, 88, 89, 89n,
90,92

Chin shu, 6n, 61n, 109

ching #k, 28n, see essence

Ching K’o # #, 23n, 112n, 130n

Cho’s, 82, 82n

Chu-fu Yen £ X f&, 64, 64n

chu-lin ch’i-hsien ¥r#k 4 %, 8

Chuan Hsii, 79n, 84

Chuang-tzu, 3, 5, 7, I1, 13, 43n,
147n, 167n, 168n; views on
nourishing life, 10

Chuang-tzu, 10n, 11n, 21, 28n, 30n,
36n, 41n, 450, 46n, 47n, 490, son,
6on, 61n, 62n, 63n, 64n, 65n, 66n,
67n, 68n, 69n, 75n, 8on, 86n, 93n,
95n, 136n, 153n, 160n, 166n,
167n, 179n

Chii-chiin E& (Wang Mang £ 3),
174, 174n, 193

Chung Hui ¢4, 3n, 4n, 9, 72n

Chung-tzu Ch’i &+ #, 77, 771, 79,
80, 82-83

cinnabar, 12, §7n; Three Fields of,
56n; refined, 58, 58n

Classic of Filial Piety, 169, see Hsiao
ching

closeby and distant, 197

common lot, 82, 111, 111n

common man, 115, 185

common men, realm of, 27

common names, 115n

common opinion, 61

common people, 13, 25, §2, 117, 149,
154, 167, 179, 197

common reason, 21, 167

common saying, 24

comprehensive, 14~15, 29, 69, 144

concern, 107-108, 112, 115, 118

Confucius, 4-5, 33, 33n, 35, 35N,
36n, 40, 401, 41n, 48, 48n, 49,
49n, son, §5n, 61, 66n, 68n, 72,
76, 78, 78n, 79~80, 100, 100N, 102,
103n, 111N, 126, 143n, 150, 150N,
151n, 152, 155, 169, 177, 1770,
178, 181—-83, 184n. See also
Analects

cravings and delights, 28

cravings and desires, 32, 38, 61-62

Creative and Receptive, 153, 153n,
184, 184n

Creator, the, 31

Ch’an, river, 163, 163n, 191

Ch’ang Jung & %, 59, 59n

ch’ang-lo t’ing chu k&% %,7

Ch’ang-p’ing, soldiers at, 157, 158n,
173, 187, 187n, 188

Ch’en Pu-chan &1 &, 83, 83n

Ch’en P’ing 4, 114, 1140

ch’t &, 28n, 89n, see breath(s)

Ch’i, state of, 69, 69n, 83n, 84n;
songs of, 92, 94, 98—99

Ch’th Fu # %, 58, 58n

Ch’ih-sung tzu # 42 F, 58, s8n, son

Ch’in, state of, 69, 69n, 83n, 112n,
158n; music of, 92

Ch’in Shih-huang-ti, 23n, 30n, 60n,
64n, 112n

ch’ing #, see feelings

ch’ing-t'an k3%, 34, 4n

Ch’iung Shu 3R &, 59, s9n

Ch’u, state of, 83n, 86, 89, 89n, 90;
songs of, 88, 88n, 92, 94, 98—99

Ch’u T2’u, 56n

Ch’i Yiian /& &, 56n, 67n

ch’ti-chung % %%, 24n, 25n, see plot-
planting
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day lily, 25, 25n

delight and anger, 26, 31, 31n, 66~
67,75, 81, 95, 135

desires, 28~29, 32n, 37n, 38-39, 40n,
45, 483 61-62, 74, 92, 94, 103, 140,
147, 160-61

destiny, 51-52, 55n, 149n, I7In

dietary regulations, 11, 13

Dipper K’uei, 149, 149n, 157, 174,
194

disease(s), 27, 55, 62n, 145, 149n,
159, 197; of lust, 147, 147n; one
hundred, 13, 26, 56

distant and near, 28, 47, 47n, 48

divination, 60, 145, 148, 174, 176n,
184, 188; by tortoise shell and
milfoil, 153, 16263, 175n, 189~
91, 195; of old houses contrasted
with that of new, 153, 161, 161n;
of residence and grave, 177; of
residence contrasted with divi-
nation by tortoise shell and milfoil,
162—63, 163n

divination and physiognomy, 14,
164, 177

drugs, 12-13, 23—24, 28, 51, 5In, 52,
54, 6on, 197

Duke Ching of Ch’i, 90, gon, 152n

Duke Hsien of Chin, 112n

Duke Huan of Ch’i, 27n, 60, 60on,
109, 100N

Duke Huan of Chin, 27n

Duke Hui of Chin, 112n

Duke Ling of Cheng, 127n

Duke Ling of Wei, 78n

Duke of Chou, the, 33, 35, 35n, 61,
108, 120-25, 163, 1630, 165, 165N,
166, 177, 177n, 178, 178n, 1791,
182-83, 190

Duke of Shao, 125, 125n

Duke P’ing of Chin, 78, 78n

Duke Wen of Chin, 111, ITIn, 112n

early death and disease, 145, 159
Eastern Mountain, 152

eight emotions, 75, 136

eight kinds of sound, 84, 102~103,
10§

Elegant, 76, 78, 84, 84n, 100, 102,
105N, 106

emptiness, 4

essence, 28n, 75, 118; begrudging,
50; of grief and joy, 74; of moun-
tain thistle, 58, 58n; of things we
eat, 25, §8; scattered as an obstacle
to nourishing life, 66; things that
poison it, 151

essence and spirit, 13, 23, 26, 56

fame and position, 29, 33n, 39, 43, 67

fame and profit, 66, 138

Fan Sheng-chih ;L8 %, 24n, 25n

Fan Yii-ch’i # )3, 130, 130N, 134

Fang Hui ¥ @&, 59, 59n

fate, 26, 26n, 73n, 111, 145, 150-51,
151n, 157, 171, 173, 186—90, 194,
197

feelings, 24, 28, 32, 34, 47, 67n,
71-106, 107-119, 124, 138, 141,
147, 178n, 181—82; as unreliable,
11, 62—63; affected by different
kinds of music, 92—95; concealing/
revealing them related to morality,
107-119; of right and wrong, 46,
110; practices of nourishing life go
against, 37; released by music, 71,
72n, 81; rites and laws go against,
140; rites as outward form of, 178,
183

feelings and nature, 148—160

feng &, 73n, 76n, 88n, see Airs

Seng-shui Bk, 145

ferocity and tranquillity (in music),
93

Fire-star, 154, 154n

Firm and Yielding, 90, 153, 184,
184n, 185, 196, 196n

five colors, 34, 73, 80

five directions, 156n

Five Elements, 4n, 34, 73, 134, 156n,
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Heaven, 36, 52, 66n, 69n, 70n, 101,
123N, 1490, 150, 1510, 158, 158n,
165n, 172n, 176n

Heaven and Earth, 32, 32n, 36n, 53,
56n, 65, 67n, 73, 84, 101N, 153,
1530, 167, 182; principle of, 27;
spirits of, 34, 15§

Heaven, Earth, and Man, 196

heaven-given years, 11, 11n

high and clear, 152, 152n, 160

highest things, 22, 28

highest truths, 21, 62

ho #a, see harmony

Ho-t’u ¥T®, 169n, see Yellow River
(chart)

Ho Yen 7%, 72

honor and glory, 142

honor and rank, 123

horse fly, 137, 137n

Hou Chi, 33, 33n

Hou Han shu, 117n, 174n

Hsi-shih & 3., 34, 34N, 45, 194, 194n

Hsia (music of Yu), 84

Hsiang Hsiu & %, 7n, 8, 21, 30n,
31in, 32n, 34n, 35N, 37, 391, 40N,
421, 470, 5310, 55n, 61n, 63, 65N,
160n

hsiang-ming A8 4, see fortune and
fate

Hsiao ching, 33n, 42n, 100N, 163n,
160n

Hsiao T’ung # ¢, 22

hsiao-ya +}> &, 73n, 76n, see Elegant

hsien 4k, 10, see immortals

Hsien-ch’ih (music of the Yellow
Emperor), 84

Hsien-men # 7%, 30, 30n

hsin 3, see mind

Hsin lun 33, 51n, see Huan T’an

hsing #, see form

hsing ., see human nature, also
nature (human)

hsing-ming ¥k 4, see human nature
and fate, also nature (human) and
fate

hsing-te 31| 1&, 146n, see punishments
and rewards

Hsii Fu 3 4, 151, 152n, 157, 185

Hsi Yu # &, 43n, 61,61In

hstian-hsiieh 2%, 3, 4n

Hsiin-tzu, 64n

Hysiin-tzu, 32n, 100n, 1110

Hu barbarians, 87, 168n

Hua Ch’en # B, 128, 128n

Huai-nan-1zu, 31n, 471, 60n, 89n,
168n

Huan T’an #£.3#%, 51n, 60, 60n, 163n

Huang-ti, 79n. See also Yellow
Emperor

human nature, 37, 131, 139—40, 148,
169, 169n; principles of, 196. See
also nature (human)

human nature and fate, 146, 157. See
also nature (human) and fate

Huo Kuang ¥ #., 129, 129n, 130n,
133, 166n

I ching, 32n, 35n, 391, 430, 541, 66n,
69n, 70n, 76n, 9on, 101n, 102n,
138n, 151N, 153N, 1550, 1560,
158n, 1600, 167n, 169n, 170N,
174n, 1750, 1790, 180n, 183n,
196n, 199n

IYin ##%, 108, 1081

immortal(s), 4, 10~11, 22, §7n, 60n

Indian rice, 55, 55n

intelligence, 31-32, 38—39, 39n, 53n,
67,91, 127—28, 145, 167, 179, 186,
197-98; action as a result of versus
natural action, 45; role played in
determining good and bad fortune,
157-59, 185

intervals (in music), 93

jade, 171n; and silk, 74; flowers of,
13, 56, 56n; liquid, 58, 58n; of Pien
Ho, 82n, 83n, 112n; tablet, 165,
165n

Jan Keng (Jan Po-niu), 33, 33n, 55,
ssn
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Fen-wu chih Ay %, 126, 126n

Juan Chi i #, 6, 6n, 8

Juan Chung ##, 60, 61n

Juan Hsien fC A, 8

Juan K’an iR, 5, 14, 72, 72n, 144—
45, 1460, 1490, 150N, 1520, 157N,
163n, 172n, 174N, 178, 178n, 179n,
189n, 193n

Jung barbarians, 69, 69n, 168

jujubes, 25n

Jupiter, 146n, 176, 176n

Kao Chien-li # # #, 23n, 112, 112n

King Ch’eng (of Chou), 120, 122,
123, 125n

King Ho of Han, 129, 129n, 130n

King Hui-wen of Chao, 112n

King Kung of Ch’u, 116, 116n

King Wen (of Chou), 35, 35n, 36n,
49n, 52n, 78, 78n, 79, 82n, 122

King Wen of Ch’u, 116n

King Wu (of Chou), 35, 35n, 36n,
49n, 52n, 78, 78n, 79, 82n, 122,
123n, 163, 163n, 165n, 177, 178,
182-83, 184n

Kingdom of the Naked, 63, 63n

Ko-lu ¥ &, 85-88

Kuan and Ts’ai, 120-25

Kuan Chung % 1%, 109, 109n

Kuan-ch’iu Chien # & %, 8-9, 121

Kuan-tzu, 109, 109n

kung 2, 107, see unselfish

Kung-sun Shu, see Tzu-yang

Kuo Hsiang $8 £, 21, 30n

K’uei (music director for Shun), 84,
85n, 1o0n

K’un-lun, 56n

kung #,4

K’ung-tzu chia-yii, 770

Lao-tzu, 3~5,7, 44

Lao-tzu, 29n, 391, 41N, 44n, 45n,
48n, s0n, 68n, 108n, 1120, 146n,
147n

leek roots, 59, 59n

Lei sacrifice, 185, 185n

Ii 7B, see rites

Ii 32, 21, see principle(s)

Lt chi, 23n, 34n, 41n, 64n, 9on, 93n,
97n, 103n, 105N, 135n, 136N,
138n, 170N, 176N, 182n

LiFu® &, 111, 111n

LiI-ch’i 4 X, 54n

LiLlou # %, 82, 82n, 85

Li Shan # &, 7n, 24n, 25n, 27n,
74n, 83n

Li Shao-chiin # 4 &, 60, 6on

Li Ssu & #fr, 64, 64n

Liang, state of, 88

Lieh-hsien chuan, 30n, 58n, 59n, 6on

Lieh-tzu, 31n, 771, 93n, 143n

Lin Hsiang-ju A 48 4=, 83, 83n, 112n

Liu Ken #|4#, 60, 60on

Liu Ling )4, 8

Liu Shao #]4F, 126, 126n

Liu-ching (music of Chuan Hsil), 84

Liu-hsia Hui #¢ F &, 41, 41n

Lo, river, 163, 163n, 191

Lo (writing), 169, 181, 184

Lo-shu, 169n, see Lo (writing)

long life, 10, 27-28, 51n, 561, 61, 65,
66, 90, 145, 1450, 157, 161, 170N,
173n; elixir, §8n; things that elimi-
nate, 147

long life and early death, 149, 151,
159,172, 186

long life and vigor, 145, 147, 159

love and hate, 24, 45, 62, 73, 75, 80—
81, 135; of ease and hard work, 32,
139; of glory and disgrace, 32

loyalty, 101, 111, 123, 123N, 124

loyalty and sincerity, 103, 122

Lu, state of, 73n, 76, 77, 86, 152

lute, 8-9, 15, 79, 83, 91, 92n, 95~96,
98, 100N, 105N, 162, 162n; five-
stringed, 3on; nature of music
produced by, 92—94; of Po Ya, 76;
played by Tou Kung, 51, 51n

Li An 3 4, 8-9,9n, 126, 131n,
132n, 133n. See also Master Lii
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LiSun 8 %£,8
Lii-shih ch’un-ch’iu, 770, 151n, 165n,
168n, 170N, 1730

Ma sacrifice, 185, 185n

magic fungus, 29, 29n, 57n

mare’s tail, 53

Marquis Huan, 27, 27n

Marquis Wen of Wei, 64, 64n

masses, the, 6, 28, 42, 67, 90, 106,
123, 149-50; 155, 157, 164; of
rebellious Yin, 121

Master Chilan g -F, 58, 58n

Master Li (Lii An), 127~28

Master of the Left, 127, 128n, 129

mayfly, 60, 6on

meat and grains, 34, 5354

meat and wine, 6, 33, 54n

melody, 73, 93

Mencius, 49n, 111n, 135, 135N, 171,
137

Mencius, 40n, 7on, 152n, 171n, 1770

metal and stone (musical instru-
ments), 72, 72n, 85, 102

mica, 59

Middle Drugs, 26, 26n, 52n

Middle Kingdom (China), 63

mimosa, 25, 25n

Min Tzu-ch’ien B+ %, 66, 66n

mind, 11-12, 21, 24, 28, 3031, 34,
38, 40, 40n, 42-43, 46, 48—50, 50n,
633 683 71573, 77> 805 86_88; 98_
99, 102, 104, 106, 108, 111-12,
115, 117-18, 136, 139, 152, 155,
167, 179n

ming-chiao % %k, 108n, see moral
teachings

Mo-mu #4%, 34, 34n, 45

Mo-tzu, 170, 170n, 181-82

Mo-tzu, 43n, 165n, 170n

modesty and yielding, 140

moral teachings, 108, 122, 123

morning mushroom, 59, 168n

mountain thistle, 58, 58n

Mt. T’ai, 152, 197

Mu Hsien 8%, 112, 112n

music, 71-106; as a means to nour-
ishing life, 14; as that which re-
leases emotion, 71, 81; classical,
64, 64n, 184; described as being
either good or bad, 73, 76; double
meaning “joy”’, 65, 65n; effects
produced by different musical
instruments, 92-94; effects pro-
duced by songs of different states,
92—94; harmony as the substance
of, 96; of Cheng, 100, 105; of
Cheng and Wei, 64n, 100, 100n,
184; original substance of, 136,
136n; of the former kings, 84; of
the lute and zither, 92~94; that has
no sound, 102, 103n; the Nine
Shao, 64n; uses intended by the
ancients, 100—106

music and beauty, 26, 36, 46, 66

music master Chilan & 38, 78, 78n,
79

music master Hsiang & ¥, 78-79

music master K’uang 6f g, 4on, 78n,
83n, 85, 88, 88n, 89n, 90

musical stones, 49, 77, 77n, 84, 85n,
100, 100N

musical sounds, 84

name and reality, 73, 76, 78, 115
natural, 6, 27, 88, 135, 140, 143, 181;
meat and grains are, 34; to weigh

one’s feelings is, 32; wealth and
rank as, 32

natural order, the, 21, 36, 37, 61,
62n, 140

naturally-so, 150, 186, 190

nature, 22, 36, 61, 65, 88, 108, 118,
167, 182, 194, 196; certain emo-
tions arise from, 32; principles of,
34

nature (human), 7, 12, 25—26, 26n,
31n, 33, 36, 45, 48, 5051, 58, 60n,
68n, 140—41, 141n, 142n, 147, 172,
179; actions based on versus actions
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for the cause, 198; of unselfishness
and self-interest 119, 119n; of Yin
and Yang, 157; one that is easily
understood, 131; perfect, 167; that
is necessarily so, 141; that one
must be open, 110; the main, 85;
the perfectly good, 191

profit and glory, 49, 140

profit and harm, so

profound studies, 3—4

profound truth, 61

punishments and rewards, 123, 146,
146n, 158, 176, 176n

pure talk, 3

purple fungus, 13, 57, 57n

PeiHui £4#,5

P’ei Sung-chih # #22 , 7n, 8n, 72n,
135n

P’eng Tsu # 4., 60, 60n, 149, 149N,
152, 157, 159, 171-72, 196n

pi-p’a, 92, 92, 93, 93n

p’ien 4%, 14, se¢ one-sided

P’ien Ch’teh & 4%, 27, 27n

quartz, 58n

reason, 28, 44, 46, 91, 122, 125, 127,
139. See also common reason and
Perfect Reason

red sulphur, 13, 57, 57n

residence, 4, 14, 49, 144~46, 15052,
159, 162, 172, 1721, 173, 175,
175n, 176n, 178, 187, 190, 192; as
built by the ancients, 176; con-
trasted with natural facial features
in bringing good luck, 193-94;
divination of old and new, 153;
intentional building of, 191-92; of
the three high ministers, 149,
15710, 164; or its inhabitants as the
cause of good and bad fortune, 161

residence and grave, 165, 177, 177n

restlessness and tranquillity (in
music), 92—95

rhythm (in music), 79, 91, 104

rich flavors, 26, 29, 31, 36, 46, 66

right and wrong, 107-108, 110-111,
115, 117-18, 127, 179n

rites, the, 34, 47, 74, 74n, 76, 78,
78n, 103, 103N, 142, 178, 182

rites and music, 104n, 156, 169, 182n

ritual and law, 6, 139—40

Robber Chih, 36n, 62n, 131, 158n

sage(s), 5, 32—33, 35—36, 39, 41n,
47-50, 84_85> 91, 122, 12425,
125n, 167n, 177, 185, 199; as one
who immediately understands, 87—
88

San-kuo chih, 7n, 8, 72n, 1200, 135N

self-attained, 30, 41, 44, 99, 991, 139

self-interest, 29, 109, 113, 115, 117~
18, 147, 160

Seven Worthies of the Bamboo
Grove, 8, 21

Shan Pao 8 #4, 68, 68n, 160, 160n,
161, 173, 173n, 189

Shan T’ao 3%, 7-9

Shao (music), 72, 72n, 76, 7879, 84,
184, 184n

shen #%, see spirit, also the spirits

shen % , see body

Shen Hou 4%, 116, 116n

Shen Nung, 26, 26n, 33, 33n, 51-53,
59n, 79n

Shen Nung pen-ts’ao ching, 25n, 26n,
62n, 570, 137n, 148n

Shen-hsien chuan, 6on, 61n

sheng-yin %, see music, also
sounds and tones

Shih, 33n, see Book of Poetry

Shih chi, 23n, 28n, 30n, 351, 370,
54n, 60n, 64n, 69n, 78n, 82n, 83n,
97n, 109n, 112n, 1140, 116n,
120N, 125N, 1290, 1300, 1520,
158n

Shih-shuo hsin-vyii, 4n, s, 6n, 21n,
22n, 59n, 145
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shou %, 145n, see long life

Shou-yang, Mt., 82, 82n

Shu, 34n, 85n, 100N, 120N, 123N,
138n, 1630, 1650, 17In

Shu Ch’i & #, 82n

Shun, 35, 350, 49n, 72, 720, 76, 791,
84, 100n, 171n, 183, 184n

silkworms, 43, 51, §In, 157, 171;
superstitions associated with, 148,
148n

silky spice-bush, 28, 28n

sincerity and obedience, 66, 66n,
158, 158n, 171-72, 172n, 186,
18889, 189n, 190

six bowels, 13, 56

six directions, 101

Six Classics, 140, 142—43, 143n

Six Disciplines, 138, 140n

six realms, 167n

six Yang pitches, 89, 89n

six Yin pitches, 89, 89n

skilled, listener, 76—77, 79—80;
specialists (in divination), 151,
153, 161

smartweed, 34

solitary wasp, 57, s8n

Son of Heaven, 40, 117, 123, 162n,
174n

song(s), 72, 74-75, 77-78, 95~97,
104; of Ch’i and Ch’u, 92, 94, 98—
99

sounds, 7677, 771, 79-81, 91, 96,
196; in harmony and sequence,
74—75, 81, 103; of dying, 83n, 88;
of Perfect Harmony, 85; lewd and
perverse, 26; produced by lute and
zither, 94

sounds and tones, 73, 92, 104

sow-thistle, 34

spirit, 11-12, 45, S0—5I, 54, 66, 68,
68n, 107, 115, 117; related to form,
24

spirit and breath, 29, 43, 67, 102

spirits, the, 53, 53n, 148, 148n, 149,
151, 165, 177, 179N, 182; of

Heaven and Earth, s, 34, 53, 155;
of the ancestors, 169; of the dead,
155; private versus public, 170,
181-82; question of their exis-
tence, 170, 170n, 180-82

ssu #, 107, see self-interest

Ssu-ma Hsiang-ju 3] & 484w, 28n,
37,371, 65n

Ssu-ma I 3] & #, 7, 121

Ssu-ma’s, 6n, 8—9

stalactite, 59, s59n

stone mushrooms, 13, 57, §7n

study, 10, 22—-23, 138, 140, 140n,
143, 143n

Sui shu, 22n, 144, 154n

summer cicada, 168, 168n, 179, 179n

Sung, state of, 88; the man from,
177, 1771

Superior Drugs, 26, 26n, 52, 52n, 54,
59

superstition(s), 146, 148, 148n, 149,
154

sweet and bitter, 76, 81, 84, 141

sweet flag (calamus), 59, 59n, 137,
1371, 143, 1430

Ta-chang (music of Yao), 84

T’ai-lao sacrifice, 64, 64n

T’ang, 24, 24n, 35, 350, 36n, 490,
108, 108n, 166, 178, 179n; praying
in the mulberry grove, 165, 165n,
183

T’ang and Y1, ages of, 157, 157n,
173, 187

ta-ya X %%, 73n, 76n, see Elegant

talented and stupid, 45

talents and nature, 126—27

tangerine, 58, 58n, 136

Tao, the, 60n, 93n, 101n, see the Way

tao-yang % &, 23n, see guiding and
nourishing

tempo, 77, 79, 93

ten thousand things, 31, 41, 44, 73,
7595, 143

thorny limebush, 58, 58n
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chrysanthemum, 13, 55; poisoned,
46, 114, 114n; rich, 23; spring,
33; 54, 54n; sweet, 33; twice-
fermented, 53; uninhibiting effects
of, 81; unstrained, 15n, 26

wine and meat, 39

wine and women, 47, 61, 63

wisdom and courage, 4, 126—34

Wo Ch’lian £ 1%, s8, s8n

worms, 13, 56, 56n

worthy and fool, 75

wu f&, 4,40, §

W, state of, 73n, 88

Wu (music), 35n, 79, 184, 184n

Wu Keng & J& , 120, 122

Wu Kuang # ., 58, s9n

wu-hsing %13, 89n, see Five
Elements

wu-ku B 4%, 26n, see five grains

wu-sheng B %, 89n, see five tones

Ya Fu # %, 152, 152n, 157, 185-86

Yang Hsiung # #, 61, 61n, 83n,
111n

Yang-she % %, 86, 90

yang-sheng #4 , 10n, see nourishing
life

yao Xk, 145n, see early death

Yao, 35, 351, 43n, 48, 48n, 59n, 60,
61n, 79n, 84; and Shun, 157n, 170n

Yellow Emperor, 34, 84

yellow essence, 13, 57, §7n

Yellow Pill, 148, 148n, 159, 166

Yellow River (chart), 169, 181, 184

Yen, state of, 69n, 112n

Yen Hui (Yen Yiian), 33, 33n, 55,
550,77, 770, 158

Yen-tzu ch’un-ch’iu, gon

Yin and Yang, 4n, 65, 67n, 134, 146,
146n, 164, 184, 184n, 195; good
and bad fortune of, 14; principles
of, 157; related to musical sounds,
89, 89n

Ying Pu 3 #, 152, 152n, 157, 185—
86, 193

yu #,4,4n,5

Y4, 35, 351, 36n, 49n, 84, 179, 183

Yiieh, region of, 63, 88, 179n

zither, 91-93, 97n
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