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Preface 

• · 
# · 

I was int r o d u c e d to the ess a y s of Hsi K'ang abo u t te n yea r s ag o 
wh e n Da v i d Knech t g e s ha d us rea d Hsi K'ang ' s "Essay on 
Nouri s h i n g Li f e " in a sem i n a r on Six Dyn a s t i e s li t e r a t u r e. I 
wen t on to do my sem i n a r pa p e r on the "n o u r i s h i n g li f e " de b a t e , 
an d lat e r wr o t e my doc t o r a l di s s e r t a t i o n on the lif e an d th o u g h t 
of Hsi K'ang ("Hsi K'ang : His Lif e , Li t e r a t u r e an d Thoug h t , " 
Wis c o n s i n , 19 7 6 ). 

Throu g h o u t all of my wor k on Hsi K'ang , his ess a y s ha v e be e n 
fo r me the at t r a c t i o n. They are ext r e m e l y we l l wr i t t e n an d wel l 
th o u g h t ou t ; cle a r , el o q u e n t , to the poi n t ; hu m o r o u s at tim e s , at 
oth e r ti m e s ph i l o s o p h i c a l l y su b t l e an d psy c h o l o g i c a l l y pe r c e p ­
t i v e. Mor e o v e r , si n c e th e s e es s a y s ar e an imp o r t a n t so u r c e fo r 
ou r kno w l e d g e of th i r d - c e n t u r y Chine s e th o u g h t , th e i r tr a n s l a ­
t i o n wil l be of in t e r e s t to the Sinol o g i s t. But the y wil l ap p e a l to 
the gen e r a l re a d e r as wel l. For tho u g h th e y we r e wr i t t e n ma n y 
hu n d r e d s of yea r s ag o in a qui t e dif f e r e n t cu l t u r e , th e y dea l wi t h 
is s u e s th a t st i l l co n c e r n us as twe n t i e t h - c e n t u r y We s t e r n e r s — 
im m o r t a l i t y , th e nat u r e of mo r a l i t y , th e rel a t i o n of mus i c to 
emo t i o n — a n d th e y dea l wi t h th e m in way s we can all un d e r ­
s t a n d. I here tr a n s l a t e all ni n e of Hsi K'ang ' s ess a y s , pl u s th e 
fou r ess a y s of his op p o n e n t s in var i o u s de b a t e s. 

An ear l i e r tr a n s l a t i o n by th e pre s e n t au t h o r of tw o of the s e 
es s a y s — J u a n K'an' s "Resid e n c e Is Dev o i d of Good and Bad 
For t u n e : Yo u Mu s t Rathe r Pr e s e r v e Yo u r Li f e " and Hsi K'ang ' s 
"A Refut a t i o n of Ju a n K'an' s Essay " — w a s pu b l i s h e d in the 
Journal of Chinese Philosophy, 8 (1 9 8 1 ) , pp. 169 - 2 2 1. 

I wish to tha n k my two tea c h e r s , Da v i d Knech t g e s an d Chow 
Tse-t s u n g , fo r he l p i n g me in my gra d u a t e st u d e n t day s to und e r ­
s t a n d ma n y th i n g s in the tex t. I am als o in d e b t e d to my col l e a g u e 
at Dar t m o u t h , Li Hua-y u a n Mo w r y , fo r hel p i n g me wit h sev e r a l 
di f f i c u l t pa s s a g e s. I am gra t e f u l to Dar t m o u t h Colle g e fo r gr a n t -
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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 2 3, 1981 R O B E R T  G .  H E N R I C K S  

Norwich, Vermont 
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P hi losophy and Argumentation 
in Third-C entury China 





Introduction 

Th e  S e tting. Hsi K'ang (style, Shu-yeh 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 589. 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 hsiian-hsiieh -îø ("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, ch'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. 1 Finally, since 

1 Such an exchange is recorded for Hsi K'ang and Chung Hui it-f·. 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, 
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formal debate, with presentation of a thesis, refutation, and 
rebuttal, was often a feature of these gatherings, ch'ing-t'an also 
connotes this interest in rhetoric and argumentation.2 In tradi­
tional Chinese historiography, ch'ing-t'an is a pejorative expres­
sion, for people who delighted in ch'ing-t'an had turned their 
backs on their responsibility to society. 

By "profound studies" the Chinese intend matters that we 
would call metaphysical and spiritual. And "profound studies" 
primarily refers to the cosmological speculations of Wang Pi 

(226-249) and others on the relation of wu M (usually 
"non-being") to yu # ("being"), and the dialogues between 
Taoists and Buddhists in the ensuing years discussing the 
natures of wu and k'ung Ö ("emptiness," sunyata). But the 
topics debated by Hsi K'ang and his friends were also quite 
"profound"—e.g. the existence of immortals, the relation of 
residence to good and bad fortune, and the relation of wisdom to 
courage.3 

Two other things are characteristic of the thought of this 
period. There was at this time a good deal of mixing of Confucian 
and Taoist thought. Many considered that Confucius and Lao-

rightly offended, went to leave, at which point Hsi K'ang asked, "What did you 
hear that made you come, and what have you seen that makes you leave?" To 
which Chung Hui replied,'' It's because of what I heard that I came and because 
of what I've seen that I'm leaving." The anecdote is recorded in Shihshuo hsin-
yii -SMfcIfrIS- 24:3. For the Chinese text see Yang Yung Shihshuo hsin-yii 
chiao-chien (Hong Kong: Ta-chung 1969), p. 578. For an English 
translation see Richard Mather, tr., Shih-shuo Hsin-yii: A New Account of Tales 
of the World (Minneapolis: University of Minnesota Press, 1976), p. 393. 

2 Arthur Wright, in his review of A. A. Petrov's Wang Pi ( 226-249): His Place 
in the History of Chinese Philosophy {Harvard Journal of Asiatic Studies, 10 [1957], 
p. 80) says of ch'ing-t'an: "Ch'ing-t'an at its best was a form of philosophical 
dialogue in which two or more participants clarified their ideas and quickened 
their perceptions in vigorous and spirited interchange of argument and 
rebuttal." 

3Not all intellectual historians would include Hsi K'ang in the hsiian-hsiieh 
movement. T'ang Yung-t'ung #1 Ëß, for example, defines hsiian-hsiieh in such 
a way—as a move to the wu-yu cosmology and abandonment of interest in Yin-
Yang and the Five Elements—as to exclude thinkers like Hsi K'ang. See his Wei 
Chin hsiian-hsiieh lun-kao (Peking: Jen-min ZvR l, 1957), P- 49-
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tzu had known the same truth but had expressed it in different 
ways or had expressed different aspects of it (e.g., the inner and 
outer). They were well aware that Confucius had not said any­
thing about the very things that interested them the most—the 
spiritual and metaphysical—but this could be understood in a 
way that maintained his position as the great sage. Thus, Wang 
Pi claimed that Confucius was actually superior to Lao-tzu 
because he embodied non-being instead of talking about it. In 
Shih-shuo hsin-yii 4:8 we read:4 

When Wang Pi was barely twenty he went to visit P'ei Hui. Hui asked 
him, "Non-actuality" [or non-being—present author's note] (wu) is 
indeed that by which all things are sustained, yet the Sage (Confucius) 
was unwilling to vouchsafe any words on the subject. Lao-tzu, on the 
other hand, expatiated on it endlessly. Why?" 

Wang Pi replied, "The Sage embodied Non-actuality. Furthermore, 
Non-actuality may not be the subject of instruction. Therefore of 
necessity his words applied to Actuality [= being] (yu). Lao-tzu and 
Chuang-tzu, not yet free of Actuality, were continually giving instruc­
tion about that in which they felt a deficiency." 

Hsi K'ang has nothing nice to say about Confucius—even 
though the Analects is one of the works he cites or alludes to the 
most in his essays. But he does have the same attitude as Wang 
Pi: that the ancients, including Confucius, knew about spiritual 
things, but they had their reasons for keeping silent. At the 
opening of his refutation of Juan K'an's essay "Residence is 
Devoid of Good and Bad Fortune: You Must Rather Preserve 
Your Life" he says: 

The spirits of Heaven and Earth are far away and distant, and good and 
bad fortune are difficult to understand. Even though men of mediocre 
abilities might exhaust their resources, none would understand the 
principles involved, and it is easy by this to become confused about the 
Way. Therefore the Master [Confucius] stopped answering when ques­
tioned about the end [i.e., death]: he was cautious about spirits and 

4 See Yang Yung, Shih-shuo hsin-yii chiao-chien, p. 152. Translation here is by 
Mather, A New Account of Tales of the World, p. 96. 
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prodigies and about them did not speak. And this is why the ancients 
displayed their benevolence to others but kept how it works to them­
selves. They knew these things could not be shared with the masses. It is 
not that they intentionally concealed them; these are things they would 
not understand. 

Finally, many men of these times are known for their wild, 
unrestrained, unseemly behavior, what the Chinese call fan li-fa 

•S-if û, "anti-ritual and law." Juan Chi fcH- (210-263) is prob­
ably the most famous for this, having the audacity to eat meat and 
drink wine while in mourning for his mother.5 The opinion was 
commonly expressed that one could not be "natural" and follow 
the rituals, and naturalness was preferred.6 Current scholarship 
tends to see this behavior as more symbolic than real—that is to 
say, since those in authority were the upholders of ritual and law 
and traditional moral values (benevolence and righteousness), 
anti-ritual behavior and words were a way of showing disdain for 
the powers that be.7 But while there is evidence to support this 
conclusion,8 we must not overlook the likelihood that some of 
this, at least, was genuine Taoist distaste for conformity and 
restraint. 

The Life of Hsi K'ang. Hsi K'ang was born in 223.9 He was 
from Chih county -¾!?¾ in the principality of Ch'iao ft® (in 

5 See anecdotes 23:2,23:9, and 23:11, for example, in Shih-shuo hsin-yiX. For 
Mather's translation of these see pp. 372,374, and 375 in A New Account of Tales 
of the World. 

6 See Richard Mather's excellent article, "The Controversy over Conformity 
and Naturalness During the Six Dynasties," History of Religions, <}:2&3 
(November, 1969/February, 1970), pp. 160-180. 

7 See, for example, Lu Hsiin's -S- S- article, "Wei Chin feng-tu chi wen-chang 
yii yao chi chiu chih kuan-hsi" ft Ir®.,¾.<5.3CvSSfHI,, in Erh-i chi 

, Vol. 17 in Lu Hsun san-shih nien chi = L - f - i f - ( H o n g  K o n g :  H s i n - i  
Sr-S-, 1965)· 

8Forexample, it is reported in Juan Chi's biography {Chinshu §•·$• 49: Vol.5, 
p. 1360 in the Peking—Chung-hua shu-chu edition [1974]) that he 
once stayed drunk for sixty days just to avoid a marriage alliance with the Ssu-
ma's. 

9 For a detailed life of Hsi K'ang see Donald Holzman, La Vie et la Pensee de Hi 
K'ang (Leiden: E. J. Brill, 1957), pp. 12-51. For even greater detail, see my 
dissertation, "Hsi K'ang: His Life, Literature, and Thought," pp. 38-217. 
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present-day Anhui), which was located in the southeast corner of 
the Wei kingdom. His family was neither rich nor poor. His 
father had been a minor official under the founder of the Wei, 
Ts'ao Ts'ao But his father had died when he was young, a 
fact which Hsi K'ang claimed was very influential in making him 
who he was. For he was raised by his mother and an older 
brother, and they apparently spoiled him and let him do what­
ever he wished. So he grew up loving freedom and independence 
and delighting in Lao and Chuang. 

In a letter written late in life, breaking off relations with his 
friend Shan T'ao (205-283) for recommending him to 
office, Hsi K'ang stated:10 

. . .  I  l o s t  m y  f a t h e r  w h e n  y o u n g ,  [ a n d ]  w a s  s p o i l e d  b y  m y  m o t h e r  a n d  
elder brother and never took up the study of the classics. I was already 
wayward and lazy by nature, so that my muscles became weak and my 
flesh flabby. I would commonly go half a month without washing my 
face, and until the itching became a considerable annoyance, I would 
not wash my hair. When I had to urinate, if I could stand it I would wait 
until my bladder cramped inside before I got up. 

Further, I was long left to my own devices, and my disposition 
became arrogant and careless, my bluntness diametrically opposed to 
etiquette, laziness and rudeness reinforcing one another 

Besides, my taste for independence was aggravated by my reading of 
Chuang Tzu and Lao Tzu; as a result any desire for fame or success grew 
daily weaker, and my commitment to freedom increasingly firmer. 

Sometime in the 240's Hsi K'ang married a royal princess, a 
woman with the title Ch'ang-lo t'ing-chu who was 
either the granddaughter or the great-granddaughter of Ts'ao 
Ts'ao." In normal times this would have paved his way to 
success. But in 249 Ssu-ma I 3] .¾¾ (178-251), the powerful 

'"Translated by J. R. Hightower in Cyril Birch, ed., Anthology of Chinese 
Literature (New York: Grove Press, 1965), p. 163. 

11 Our sources do not agree. Wang Yin's JE. Chin shu, cited by Li Shan 4-
in his commentary to Hsiang Hsiu's "Rhapsody on Thinking of Old Times" 
('Wen hsiian :¾.¾ 16.19a—SPPY ed.) says it was Ts'ao Ts'ao's granddaughter: 
but the Hsi-shih p'u $. ft.If, cited by P'ei Sung-chih in his commentary 
to San-kuo chih ZL @ ,¾ 20 (p. 583 in the Chung-hua shu-chii edition [Peking, 
1959] says she was the granddaughter of Ts'ao Lin #., oneof Ts'aoTs'ao's sons. 
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general who had helped Ts'ao Ts'ao to found the Wei, seized 
control of the government, putting to death in the process ten 
members of the Ts'ao family faction. Though members of the 
Ts'ao clan continued to occupy the throne for another fifteen 
years, real power now belonged to the Ssu-ma's. Hsi K'ang 
resigned the minor commissions he held and lived in retirement 
the rest of his life. 

Throughout the 250's there were repeated attempts by Ts'ao 
family supporters to recapture their lost power; all of these failed 
and were mercilessly put down. So far as we know Hsi K'ang was 
not involved in any of these revolts, save one, In 255 Kuan-ch'iu 
Chien and Wen Ch'in Xik rebelled in Shou-ch'un (in 
present-day Anhui), and Hsi K'ang considered raising troops to 
support them, but he was talked out of it by Shan T'ao.12 Kuan-
ch'iu Chien was killed and Wen Ch'in fled to Wu. 

It was also in the 250's that Hsi K'ang met with a very famous 
group of men. He was one of the leaders of the "Seven Worthies 
of the Bamboo Grove" (chu-lin ch'i-hsien VrfaAr f-), a group 
which met from time to time at his estate in Shan-yang A (in 
present-day Honan) to drink a little wine, play the lute, and 
discuss philosophical issues of common interest. In the group 
were Hsi K'ang, Juan Chi, Shan T'ao, Hsiang Hsiu Ö] Wang 
Jung 1¾ Juan Hsien 1¾¾, and Liu Ling 

In 261 an event occurred that was to lead to Hsi K'ang's death. 
He was good friends with a man named Lii An S ·$·. In 261, Lii 
An's older brother, Lu Sun M-, seduced Lu An's wife. Needless 
to say, Lu An was not terribly pleased, and he went to Hsi K'ang 
for counsel. Hsi K'ang urged him to let the matter be, and, like a 
good younger brother, to smooth over relations. Lii Sun, in the 
meantime, fearing that news of the whole sordid affair would leak 
out, turned the tables on his brother and turned him in on the 
charge of "unfilial conduct"; he said that he had beaten their 
mother. 

12 Reported in the Shih-yii HB-cited by P'ei Sung-chih in his commentary to 
Hsi K'ang's San-kuo chih biography; San-kuo chih 21, p. 607. 
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Lii An was arrested, brought to trial, and sent into exile. On 
his way into exile he sent a letter back to Hsi K'ang, a letter which 
sounds seditious, and a letter which the Ssu-ma's intercepted.13 

Lii An and Hsi K'ang were both thrown into prison. And, to 
their great misfortune, the man in charge of criminal proceed­
ings at the capital at this time, Chung Hui, was someone whom 
Hsi K'ang had earlier offended.14 Thus, he slandered them at 
court, claiming them to be a noxious influence on society. In 262 
they were both put to death. 

It is tragic that such a talented man had to die so young (at the 
age of forty in Chinese count, thirty-nine in the West). But we 
must remember his ties to the Ts'ao clan, and his considered 
support for Kuan-ch'iu Chien's rebellion (which Chung Hui 
brought up in his accusation). Also relevant, I feel, is the fact that 
he simply could not keep from talking. He was, as he admitted in 
his letter to Shan T'ao, arrogant, self-righteous, and indignant, 
and he considered it a principle (as the reader will see in his 
"Dispelling Self-interest") to be open and frank about one's 
views. Naturally, he despised the Ssu-ma's. 

Hsi K'ang was an important poet;15 he was also a talented 
musician, one of China's masters on the lute.16 He was also a 
very fine debater, one of the best of the age, if not one of the best 
in Chinese history. Of the thirteen essays that survive in his col-

13The letter is found in Wen hsiian 43 (pp. 9a-lob in SPPY), but it is 
presented as a letter written by Chao Chih MLS. (style, Ching-chen -j£ JD—an 
acquaintance of Hsi K'ang's—to Hsi K'ang's nephew Hsi Fan M- (style, Mao-
ch'i $, %•). However, Tai Ming-yang ijeq #, in an article on the authorship of 
this letter included in his HsiK'ang chi chiao-chu %t%. (Peking: Jen-min, 
1962), pp. 435-445, argues convincingly for Lu An as the author. And the text 
does begin, "An says ..." 

14See note 1, above. 
1 s Sixty poems (shou) survive. For two excellent studies, see Peter Rushton, 

"An Interpretation of Hsi K'ang's Eighteen Poems Presented to Hsi Hsi on His 
Entry Into the Army," Journal of the American Oriental Society, 99:2 
(April-June, 1979), pp. 175-190, and Donald Holzman, "La poesie de Ji 
Kang," Journal Asiatique, part I, in CCLXVIII: 1&2 (1980), pp. 107-177; part 
II, in CCLXVIII: 3&4 (1980), pp. 323-378. 

l6His "Rhapsody on the Lute" (Ch'in fu #-¾) is translated by Robert van 
Gulik, Hsi K'ang and His Poetical Essay on the Lute (Tokyo and Rutland, Vt.: 
Charles E. Tuttle, 1968). 
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lected works—the essays here translated—all but one ("Dis­
pelling Self-interest") were written in the context of debate.17 

The Thought of Hsi K'ang. As a thinker Hsi K'ang is best 
known for his views on nourishing life. And his views on nour­
ishing life are best understood in relation to those of Chuang-
tzu,18 on the one hand, and to those of popular Taoism, on the 
other.19 We can see this very well if we distinguish between goal 
and means. In contrast to what we find in popular Taoism, 
where full immortality—to become a hsien j&, an immortal—is 
the goal, Hsi K'ang argued that immortals are born, not made; 
those who possess the possibility of immortality differ from 
others by nature. Nourishing life for most can only lead to long 
life. But in contrast to Chuang-tzu, for whom long life seems to 
be the normal long life of seventy to a hundred years, Hsi K'ang 
meant by long life several hundred to a thousand years. All of this 
he makes clear at the beginning of his "Essay on Nourishing 
Life": 

In this world there are those who say that immortality can be attained by 
study, and "no-death" brought about by effort. Others say that the 
extreme of old age is one hundred and twenty, and that in this past and 

17 For more on Hsi K'ang the debater and an analysis of his principles and 
techniques of argumentation, see my article "Hsi K'ang and Argumentation in 
the Wei ,"Journal of Chinese Philosophy, 8:2 (June, 1981), pp. 169-221. 

18 Who is the first to use the term "nourishing life" (yang-sheng º-jfc): "Yang-
sheng chu" À, "The Essentials of Nourishing Life" being the title of Chapter 3 
of the Chuang-tzu. 

19 For a synthetic and systematic analysis of the thought of Hsi K'ang based on 
an overview of all of his essays, see Hou Wai-Iu -ft et al., Chung-kuo ssu-
hsiang t'ung-shih + BSI .¾ ft iiL A. (Peking: Jen-min, 1957), Vol. 2, pp. 164-196. 
He discusses Hsi K'ang's "world-view," "epistemology," "view of govern­
ment," "theory of culture," and "theory of human existence." Hsiao Teng-fu 
•Jlffi·# (Hsi K'ang yen-chiu [Taipei: Kuo-Ii cheng-chih ta-hsiieh 
H iL JSt-¾ Ë. ø, 1976], pp. 102-111) does much the same, noting his "theory of 
government," his "view of human existence," and his "theory of culture." 
Donald Holzman's excellent analysis of the thought of Hsi K'ang (La vie et la 
pensee de HiK'ang, pp. 52-79), on the other hand, summarizes the main theses of 
each of the essays and attempts to account for the origins of Hsi K'ang's thought. 

IO 
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present are the same—[claims] of going beyond this are all wild and 
absurd. 

Both of these miss the mark. Let me attempt to roughly discuss it. 
Although immortals are not seen with the eyes, nonetheless, they are 
cited in books and records and [their lives] are narrated in the former 
histories. When we compare these and discuss it, their existence be­
comes certain. But it seems that they uniquely receive a special breath. 
They are endowed with it by nature; it is not something that can be 
brought about by accumulation of study. Turning to "guiding and 
nourishing" and getting the principle to exhaust the limits of one's 
nature and fate, at the utmost reaching more than a thousand years, or 
in the least living several hundred—this is possible. But people of the 
world are all unrefined; thus none is able to attain it. 

Hsi K'ang saw nothing unnatural about living so long. To 
the contrary, to die before this was unnatural. Moreover, like 
Chuang-tzu, this was for him a matter of living out one's heaven-
given years.20 One might have a fated upper limit to his life, but 
the only way to realize that limit was to take care of one's life 
properly. 

On the means to nourishing life, Chuang-tzu emphasizes what 
might be called things of the mind and spirit. He speaks of 
making oneself useless in the eyes of the world (since the useful 
get used); of avoiding a reputation for being either too good or 
too bad (in moral terms); and of following the natural pattern of 
things.21 In popular Taoism, on the other hand, physical tech­
niques are recommended: breathing exercises to guide pure 
breath through the body, making it as light as the air; dietary 
regulations—avoiding meat, wine, and grains which clog up and 
decay the body, and living instead on dew and air and certain 

20For the "heaven-given years" in Chuang-tzu see, for example, the stories at 
the end of Chapter 4, concerning the large tree on the Hill of Shang, and 
Crippled Shu. These are translated by Burton Watson, The Complete Works of 
Chuang Tzu (New York: Columbia University Press, 1968), pp. 65-66. 

21 See Chapter 3 of the Chuang-tzu (Watson, The Complete Works of Chuang 
Tzu, pp. 50-53), and also the stories on the "usefulness of the useless"—the two 
cited above in note 20 and the two at the end of Chapter 1 (Watson, The Complete 
Works, pp. 34-35)· 
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drugs of long life; and alchemical pursuits in which the elixir of 
immortality was produced by refining cinnabar.22 

Hsi K'ang combines the two approaches, arguing that body 
and soul must both be nourished, both inner and outer cared for. 
In his "Essay on Nourishing Life" and later in his "Answer" to 
Hsiang Hsiu's "Refutation" of the same, he emphasizes three 
things as the means to nourishing life: (i) dispassion, (2) avoid­
ance of wealth and rank, and (3) the dietary techniques. 

Hsi K'ang counselled dispassion on two accounts. To begin 
with, he recognized that the feelings are unreliable; they change. 
What we love at one time we hate at another. Thus we can never 
be sure that what seems important at any given time is in reality 
worthy of our concern. 

But the real reason that feelings are to be avoided is that they 
are simply physically damaging. Strong emotions—love, hate, 
anger, fear, lust—through the energy that they consume phys­
ically waste away the body (a point with which modern medicine 
would presumably agree). To use Hsi K'ang's words, "When 
the spirit is disturbed on the inside, the form wastes away on the 
out, just as when the ruler is confused above, the state is chaotic 
below." And prolonged emotion is not the problem; every single 
instance of strong feeling in the end takes its toll. But people fail 
to see this: 

And yet [people] of the world constantly say that a single fit of anger is 
not enough to attack your nature, and a single instance of grief is not 
enough to harm your health. They treat these lightly and let them go. 
... [But] the Gentleman knows that the form relies on the spirit to stand 
and the spirit needs the form to exist: [he] understands that the principle 
of life is easily lost and that a single mistake can injure life. Therefore he 
cultivates his nature to protect his spirit and calms his mind to keep his 
body intact. 

22 For readers unfamiliar with popular Taoism, it should be noted that immor­
tality there is purely physical. It is thought of primarily in terms of transubstantia-
tion, in which one transforms a body of gross physical substance into one of 
materials that are light, refined, and subtle, and thus capable of lasting long. 
There is no immortal soul. The soul is more refined than the body, but still made 
of physical matter, and therefore it will eventually deteriorate and dissolve. 
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That wealth and rank would be seen as problems by Hsi K'ang 
makes good sense, given his experience. Wealth and rank simply 
place one in a position in society where harm is more likely to 
occur. Moreover, the more one has in possessions and power, the 
more one has to worry about, and anxiety is physically harmful. 
The dangers involved with wealth and rank remind us once 
again of Chuang-tzu and his sense of the usefulness of the 
useless. Nonetheless, it is important to remember that through­
out the preceding years of the Han it was precisely the royalty 
and the nobles, those with wealth and rank, who most avidly 
cultivated the techniques of lengthening life.23 

On the dietary regulations, some of Hsi K'ang's most colorful 
language is used to describe the evils of meat, wine, and grains— 
how they destroy the body—and to marvel, on the other hand, at 
the benefits of the drugs of long life. He speaks of both in one 
especially graphic passage in his "Answer to Hsiang Hsiu's 
Refutation of My Essay on Nourishing Life." Speaking of the 
common people, he begins:24 

For caring for their parents or presentation to those respected, only 
pepper and chrysanthemum [wines] and Indian rice and spiked millet 
will do. For their guest parties and lavish feasts, they must have elegant 
dishes and the finest wines. They do not know that these are all dis­
solving their muscles and fluids, facilitating their destruction and 
hastening their decay. Although at first they are tasty and fragrant, 
when they enter the body, they stink and rot. They exhaust and defile 
essence and spirit, stain and pollute the six bowels, rot and contaminate 
breath and vapor, and spontaneously give rise to the killing worms. It is 
these that support gluttony and debauchery, and on these rely the one 
hundred diseases. Those who taste them lose their sense of taste; those 
who eat them shorten their blessings. 

How could these compare to [the water of] a flowing fountain or a 
sweet spring, the agate stamens and flowers of jade, the red sulphur and 
stone mushrooms, the purple fungus and yellow essence? In all of these 

23See Yti Ying-shih, "Life and Immortality in the Mind of Han China," 
HarvardJournal of Asiatic Studies, 25 (1964-65), p. 93ff. 

24The plants, drugs, body organs, etc. mentioned in this passage are all 
identified below with the translation of the entire essay. 
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are a host of spiritual properties, and they contain many beautiful 
things. They issue forth by themselves and mysteriously grow; their 
pure fragrance dissipates only with difficulty; and they are filled to 
overflowing with harmonious vapors. They bathe and cleanse the five 
viscera, dredge out and enlighten. One who swallows them [feels] his 
body become light. Moreover, they soften your skeleton and ease your 
breath, make flexible your bones and pliable your muscles. They wash 
away all dirt and dispel all filth, and your will mounts up to the blue 
clouds. If one can go on from this, why would he nourish himself with 
the five grains? 

Dispassion, avoidance of wealth and rank, and correct diet by 
no means exhaust the things that need to be done to nourish 
one's life properly, as the reader will soon see. Music is impor­
tant; so too is building a fortunate house. In fact, for Hsi K'ang, 
anything that can possibly help ought to be pursued. The key is 
to be "comprehensive" (chien |t), and failure results from being 
the opposite, "one-sided" (p'ien Hk). Hsi K'ang says this at the 
end of his "Answer to Hsiang Hsiu," but he brings it up again 
in his debate with Juan K'an on residence and good fortune. 
Having used the analogy of a skilled farmer who selects fertile 
fields and weeds and cultivates to illustrate the interrelationship 
of various factors in determining good and bad fortune, he then 
says: 

But these days if people believe in signs and omens then they reject what 
is proper to the principles of man; and if they maintain divination and 
physiognomy, they renounce the good and bad fortune of Yin and 
Yang; if they support knowledge and strength, they forget what is 
preserved by the Way of Heaven. How does this differ from knowing 
that the seasonal rain produces things, and accordingly doing nothing 
and hoping for excellent crops? For this reason, doubtful and strange 
theories arise, and one-sided opinions abound. When what they rely on 
is not the same, how can they understand one another? If there were 
someone who combined (chien) all things and perfected them, would it 
not have to be that half [of his concern] would be with residence and 
grave? 

One would like to know in the end how Hsi K'ang would have 
understood his own failure to live past forty. Did he too fail to be 
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"comprehensive"? But this is, after all, rhetoric. Hsi K'ang was 
first and foremost a debater trying to make a point. And while we 
have no reason to doubt the genuineness of his interest in nour­
ishing life, we cannot necessarily use what he says in his essays as 
a guide to what he did in his life.25 

2 5 Thus, despite what he says about wine in his nourishing life essays, Hsi 
K'ang has a reputation for being quite a drinker, and he does say near th e end of 
his letter to Shan T'ao,"— a cup of unstrained wine, a song to the lute: this is the 
sum of my desires and ambitions." (Tr. by Hightower, in Birch, ed., Anthology of 
Chinese Literature, p . 16 6 . ) 





Translator's Note 

The translation is based on Tai Ming-yang's Hsi 
K'ang chichiao-chu (Peking: Jen-min, 1962), which 
in turn uses as its base text Huang Hsing-tseng's -¾--¾" # Hsi 
Chung-san chi $·+-ft#· (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 -¾- % (hao, Pao-an 4ft-¾-, 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 # 1¾. Hsi 
K'ang chi (which prints the Wu text), using the edition published 
by Hsin-i Iir # 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 Pensee 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 Iun," 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 delivrer des sentiments per­
sonnels," in La Vie et la Pensie de Hi K'ang, pp. 122-130). 



For the footnotes I have used the Harvard-Yenching 
Concordance texts for the following  works: i) Chou-i 
(I  ching); 2) Chuang-tzu 3) Ch'un-ch'iu ching-chuan 

(Tso chuan); 4) Hsiao ching 5) Hsiin-tzu 6) 
Lun-yu 7) Mao shih (Shih ching); 8) Meng-tzu 
and 9) Mo-tzu . Ssu-pu pei-yao editions are used for the 
following:  1) Chan-kuo ts'e (WangFu's Ch'ien-
fu lu 3) (Tung Chung-shu Ch'un-ch'iu fan-lu 

4) (Yang Hsiung's Fa-yen Han-fei-tzu 
6) (Huan T'an's Hsin lun Huai-nan-tzu 
8) Kuan-tzu K'ung-tzu chia-yu 10) 

Lao-tzu 11) Li chi (Li chi hsim-tsuan 12) Lieh-
tzu 13) Lu-shih ch'un-ch'iu 14) (Wang Ch'ung's 

Lun-heng i5)(KoHung's Pao-p'u-tzu 
16) Shang shu (Shang shu chin-ku-wen chu-shu 
17) Wen hsuan (Wen hsiian Li Shan chu 18) Yen-
shih chia-hsun and 19) Yen-tzu ch'un-ch'iu 
For the standard histories (Shih chi Han shu Hou 
Han shu San-kuo chih and Chin shu the 
recent Chung-hua shu-chii 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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HSI K'ANG 

An Essay on Nourishing  Life 

(Yang-sheng lun) 

Translator's  Comments  on the Nourishing  Life  Debate. 

Hsi K'ang's opponent in this debate is Hsiang Hsiu (style, Tzu-ch'i 
a close friend and fellow member of the "Seven Worthies of 

the Bamboo Grove." We have no dates for Hsiang Hsiu. He was 
from Huai in Ho-nei (in present-day Honan), and though he did 
not serve while Hsi K'ang was alive, he did after he died, rising to the 
position of Huang-men shih-lang (Imperial Attendant). He wrote 
a commentary on the Chuang-tzu. And it  has been known for some 
time that Kuo Hsiang's (d. 312) commentary on that work is 
at least in part from the hand of Hsiang Hsiu.1 

The expression chih-li  occurs three times in Hsi K'ang's 
"Answer to Hsiang Hsiu." And li  as "Principle", the one absolute 
underlying all phenomena, becomes very important  in Neo-
Confucianism. Does chih-li  mean that here? The answer is no.2 

Chih-li  once means "Perfect Reason", in contrast to "common 
reason" (ch'ang-li . . Another time I translate it  "the ultimate 
order of things," which is meant to contrast with Hsiang Hsiu's 
"natural order" (t'ien-li  The third time I translate "highest 
truths"—i.e., the truths, or principles, of nourishing life and good 
and bad fortune, etc., things which can only be known by the mind, 

1 See Shih-shuo  hsin-yii  4 : 1 7 (p. 157 in Yang Yung 's Shih-shuo  hsin-yu  chiao-
chien;p.  ioo in Mather , / !  New Account  of Tales of the World).  For a good study of 
the issue see Ho Ch' i -min  Chu-lin  ch'i-hsien  yen-chiu 
(Taipei: Commercial Press, 1966), pp. 1 1 5 - 1 3 1 . 

2 But also see Wing-tsit  Chan, " T h e Evolution of the Neo-Confucian Concept 
Li  J3L as Principle," Tsing Hua  Journal  of Chinese Studies, New Series, IV:2 
(February, 1964), pp. 1 3 1 - 1 3 2 and the notes. 

2 1 
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not by the eyes. In this sense chih-li means the same as the chih-wu 
JLifc ("highest things") mentioned by Hsi K' ang in his "Essay on 
Nourishing Life." 

Hsi K' ang's "Essay on Nourishing Life" was included by Hsiao 
T'ung (50 1 - 5 3 1 ) in his Wen hsiian (chiian 5 3 ) , which says 
something for its literary quality . Moreover, Wang Tao JL if in the 
fourth century is said to have ta l ked about only three things, "Music 
Has in it Neither Grief nor Joy," "Nourishing Life," and "Words 
Completely Ex press Meaning" 3 — the first two Hsi K' ang's essays 
and the third an essay by Ou-yang Chien £• ( c . 26 5 — 3 0 0 ) . So 
the "Essay on Nourishing Life"—and presumab l y the "Answer to 
Hsiang Hsiu" as well — w as well known and respected. 

In this world1 there are those who say that immortality can be 
attained by study and "no-death"2 brought about by effort. 
Others say that the extreme of old age is one hundred and 
twenty, and that in this past and present are the same—[claims] 
of going beyond this are all wild and absurd. 

Both of these miss the mark. Let me attempt to discuss it 
roughly. Although immortals are not seen with the eyes, none­
theless they are cited in books and records and [their lives] are 
narrated in the former histories. When we compare these and 
discuss it, their existence becomes certain. But it seems that they 
uniquely receive a special breath. They are endowed with it by 
nature; it is not something that can be brought about by ac-

3 See Shih-shuo hsin-yii 4 :21 (p. 162 in Yang Yung, 102 in Mather). There is a 
record, by the way, in the 5uishu Bibliography and in the Yii-hai that Hsi 
K'ang wrote an essay "Words Do Not Completely Exhaust Meaning" 

This is no longer extant. 
1 The word is shih -Bi·. One could also read "For generations now there have 

been those who say...." In the nourishing life essays Hsi K'ang tends to use shih 
in a pejorative way: "people of the world," those given to worldly delights. 

2 Forthe early (pre-Han) meaning of "no-death" (pu-ssu see Ying-shih 
Yti's article, "Life and Immortality in the Mind of Han China," Harvard 
Journal of Asiatic Studies, 25 (1964-1965), pp. 87-93. 
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cumulation of study. Turning to "guiding and nourishing"3 

and getting the principle, to exhaust the limits of one's nature 
and fate, at the utmost reaching more than a thousand years, or 
at the least living several hundred—this is possible. But people 
of the world are all unrefined; thus none is able to attain it. 

What can I use to explain this? When we take drugs to make 
us sweat we sometimes do not succeed. But when feelings of 
shame build up inside, perspiration pours out in streams. When 
we have not eaten all morning long, we hungrily think of food. 
But Tseng-tzu was filled with grief, and felt no hunger for seven 
days.4 When we sit up until midnight we become drowsy and 
think of rest; when inside beset with deep sorrow, we go until 
dawn without sleep.5 A stiff brush will comb the temples; rich 
wine flushes the face. Only with these will you get those results. 
But with the anger of a brave knight—glowing red with rage he 
glares, his hair on end pushing into his cap.6 Speaking on the 
basis of this, the relation of essence and spirit to form and body is 

3 Tao-yang ö"guiding and nourishing" might also be "stretching and 
nourishing." It refers to the Taoist practice of guiding pure breath through the 
body and in this way nourishing it. It is clearly related to tao-yin ?), the 
combined calisthenics and breathing exercise practiced by Taoists, and Maspero 
(in "Essai sur Le Tao'isme aux Premiers Siecles de Ã fire Chretienne," in Le 
Taoisme et Ies religions chinoises [Paris: Gallimard, 1971], p. 380) says that tao-yin 
means literally to "extend and contract the body." Pictures of tao-yin exercises 
have been found at Ma-wang-tui in south-central China (Changsha, Hunan): see 
Ma-wang-tuiHan mupo-shu tao-yin t'u .% JL$ '#¢-51 Bl (Peking: Wen 
wu, 1979). 

4 I n  t h e  Li chi, "T'an-kung" JS f, Part I, Tseng-tzu tells Tzu-ssu that he 
drank no liquid of any kind for several days when mourning for his parents. See 
Li chi hsiin-tsuan 3.9a. The play on words here seems intended—literally, his 
"mouth was filled" (hsien #f) with grief. 

5Reading the Wu variant of for 
6 Hsi K'ang probably has in mind the description of Kao Chien-Ii S and 

Ching K'o $ f»f as they set out on their attempted assassination of the King of 
Ch'in (the future Ch'in Shih-huang-ti). Yang Hsien-yi and Gladys Yang trans­
late: "After this he [Ching K'o] sang a stirring, martial air, which made their eyes 
bulge with anger and their hair stand on end." (From Selections from Records of 
the Historian by Szuma Chien [Peking: Foreign Languages Press, 1979], p. 399.) 
For the text see Shih-chi 86 (Vol. 8, p. 2534). 
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like that of the ruler to the state. When the spirit is disturbed on 
the inside, the form wastes away on the out, just as when the ruler 
is confused above, the state is chaotic below. 

In farming in the age of T'ang,7 there was an effect when some 
things were favored with a single watering.8 Although in the end 
[everything] was scorched and dry, the plants that were watered 
once were necessarily the last to wither. This being the case, the 
benefit of a single watering definitely cannot be denied. And yet 
[people] of the world constantly say that a single fit of anger is not 
enough to attack your nature, and a single instance of grief is not 
enough to harm your health. They treat these lightly and let 
them go. This is like knowing the benefit of a single watering, yet 
hoping for good grain from dried-up shoots. Therefore the Gen­
tleman knows that the form relies on the spirit to stand and the 
spirit needs the form to exist: [he] understands that the principle 
of life is easily lost and that a single mistake can injure life. 
Therefore he cultivates his nature to protect his spirit and calms 
his mind to keep his body intact. Love and hate do not dwell in 
his feelings; anguish and delight do not stay in his thoughts. 
Quiet is he and unmoved, his body and breath harmonious and 
still. Moreover, he exhales the old and inhales the new and 
swallows the drugs to nourish his health, causing form and spirit 
to draw together and surface and interior to benefit alike. 

Now those who sow crops call it a good field when they get 
"ten hu per mou." 9 This is a common saying in the world. They 
do not know that if you "plot-plant" you can get over a hundred 
hu [per mou].10 The field and the seeds may be the same, but if 

7 T'ang is the legendary founder of the Shang dynasty. Traditional reign 
dates are 1766-1753 B.C. 

8 There is reported to have been a seven year drought in the time of T'ang. 
9 A h u  f j f  is equal to ten tou J\-, and a tou is the Chinese peck. A mou is about 

one-seventh of an acre; 733.5 square yards. 
'0Li Shan 4-4-> 'n his commentary on Hsi K'ang's "Essay on Nourishing 

Life" (Wen hsuan 5 3 . 2a), cites Fan Sheng-chih's Book on Farming 
(T'ien-nung shu W Jjt•#) to explain "plot-planting" (ch'u-chung Skit). This 
says that each mou is to be divided into 3700 "plots," each six inches (ts'un -=f) 
square and six inches deep, set seven inches apart. This will yield three sheng ft 
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the planting and cultivating are different, the resultant harvests 
will be far apart. To say that in marketing you cannot have ten 
times the value and in farming you cannot hope for one hundred 
hu—this is to hold on to the old ways and not change. 

Moreover, beans make you heavy, and elm puts you to sleep;11 

mimosa removes anger, and the day lily makes you forget your 
cares.12 This is known by wise and foolish alike. Strong-
smelling foods [e.g., onions, leeks, hot peppers] hurt your eyes; 
and globefish provide no nourishment. This is known by the 
common people of the world. Lice become black from living on 
[people's] heads; musk deer are fragrant from eating cedar; 
people living in mountain passes develop tumors on their 
necks;13 people living in Chin get yellow teeth.14 To draw our 
inference from this: the essence of whatever we eat steams the 
nature and stains the body; there is nothing that does not affect 
something else. How can it be that though steaming makes 
things heavy, there is nothing that makes them light? Though 

per plot (ten sheng = one tou), or one hundred hu per mou. This and other 
passages on "plot-planting" from Fan Sheng-chih's book are translated into 
English in Shih Sheng-han's /5 it /¾ On "Fan Sheng-chih Shu" An Agriculturist 
Book of China Written by Fan Sheng-chih in The First Century B.C. (Peking: 
Science Press, 1974), pp. 31-41. Shih Sheng-han—who reads the ch'ii in ch'ii-
chung as ou—understands ch'il-chung to mean "cultivation in shallow pits." 

11 Reading the variant sR, for ¢(. This probably means the bark of the elm. On 
both beans and elm see, for example, the Po-wu chih ,¾ (attributed to Hsi 
K'ang's contemporary, Chang Hua $£•$), 2.2b. I quote: "If people eat beans for 
three years their bodies become heavy, and walking and stopping become diffi­
cult. If they eat elm, they fall asleep and do not want to wake up." 

'^According to Li Shan (Wen hsiian, 53.2b), Hsi K'ang is here quoting the 
Shen Nung pen-ts'ao ching # Jl ·$·•¥· Ë. However, later on the same page he 
attributes this line to a Yang-sheng ching &. I do not find the line in the present 
Shen Nung pen-ts'ao ching (SPPY ed.), but ho-huan is listed (see p. 2.26a). 
For the identification of ho-huan as "mimosa" (Albizzia Julibrissin) see Bernard 
E. Read, Chinese Medicinal Plants from the Pen Ts'ao Kang Mu 0 A.D. 
1596 (Shanghai: 1936—here using a reprint—Taipei: Southern Materials 
Center, Inc., 1977), p. no, item 370. On hsiian-ts'ao as "day-lily" 
(Hemerocallis fulva), see Read, Chinese Medicinal Plants, p. 221, item 679. 

13Chang Hua's Po-wu chih (2.2a) says these come from drinking spring 
water—water that does not flow. 

14Apparently from eating the dates (or jujubes, tsao ¢.) that grow there. 
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injury makes things stupid, there is nothing that makes them 
wise? Though smoking makes things yellow, there is nothing 
that makes them firm? Though sweet-smelling plants make 
things fragrant, there is nothing that lengthens their lives! 

Therefore Shen Nung said: "The Superior Drugs nourish 
fate; The Middle Drugs nourish nature." 15 He truly understood 
the principles of nature and fate, and accordingly he assisted and 
nourished them to take them to completion. But people of the 
world do not study these; the "five grains" 16 alone they delight 
in,17 and music and beauty they crave. Their eyes are dazzled by 
black and gold [beautiful colors], their ears straining to hear 
sounds lewd and perverse. Rich flavors fry their entrails; un­
strained wine boils their bowels; fragrant, sweet smells rot their 
marrow; delight and anger upset their steady breath; thought 
and concern waste away essence and spirit; grief and joy destroy 
their purity and peace. It is such a tiny form, yet its attackers 
come from more than one direction; such an easily exhausted 
body, yet it suffers enemies outside and in. The body is not made 
of wood or stone. Can it last for long? 

Those who indulge themselves to excess eat and drink without 
restraint, producing the one hundred diseases, and delight in 
lust without tiring, bringing on fatigue and exhaustion.18 In­
jured by wind and cold, sickened by one hundred poisons, in the 
middle of their lives they die, cut down by a host of problems. 

15 Said at the beginnings of the first two sections of the Shen Nung pen-ts'ao 
ching (pp. i.ia and 2.1a in SPPY), the early Chinese work on pharmacopoeia 
attributed to the legendary sage emperor Shen Nung (the Divine Farmer), whose 
traditional reign dates are 2737-2697 B.C. Drugs are here classified into three 
groups: the "Superior Drugs" (i#.) that nourish fate, the "Middle Drugs" 
(ø#) that nourish nature, and the "Lower Drugs" ("TM-) that merely cure 
disease. 

'6The wu-ku Various lists are given: one would be rice, panicled millet, 
wheat, glutinous millet, and pulse. 

17 Preferring the T'ai-p'ingyii-lan reading of shih ?#, "delight in" or "crave" 
to chien .¾,, "see." 

'8Fa-Chiieh 5¾.¾, "fatigue and exhaustion," is more commonly glossed as 
"deprivation and poverty." 
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Everyone in the world knows to laugh [at them] and lament,19 

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 all 
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 like20 Marquis Huan, who harbored a 
fatal disease and yet was angry with P'ien Ch'ueh's early detec­
tion, because he felt that the day one becomes aware of the pain 
is [the day] the disease begins.21 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. 

19Following Li Shan's (Wen-hsiian 53.3a) interpretation of hsiao-tao 
But perhaps it is "laugh at their grief." 

20Reading ö in the sense of Sj. 
21 For this anecdote see Han Fei-tzu, "Yu-lao" (7.2b-3a). The anecdote 

is translated in W. K. Liao's The Complete Works of Han Fei Tzu (London: 
Arthur Probsthain, 1959), pp. 214-215. Marquis Huan of Ts'ai # (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'ueh's -¾ 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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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 it22 by ditches and drains but let it leak out at 
Wei-Iii,23 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.24 

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 

22Presumably their store of vitality—perhaps their "essence" (ching if|) or 
"breath" ich'i Ji,). 

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-Iii /L Rfl 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-i jE. H, commentary on 
Ssu-ma Hsiang-ju's S] ,fjfa-ia biography in Shih chi 117 (Vol. 9, p. 3008). This 
identifies the yti $. and chang ö trees—which is literally what our text says— 
with "silky spice-bush" (chen it) and "camphor" (chang ty) 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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have not yet seen any results; those who seek it defeat their own 
cause through lack of concentration; those who rely on one thing 
fail by not being comprehensive; those who pursue [mere] tech­
niques lose themselves in the minor arts.25 Everyone falls into 
one of these categories. Thus, of those who desire it, not one in 
ten thousand is able to succeed. 

But one who is skilled at nourishing life is not like this. Pure, 
empty, tranquil, at peace, "he diminishes self-interest and 
lessens his desires."26 He knows that fame and position injure 
virtue; therefore he disregards them and seeks them not. It is not 
that he desires them but forcefully forbids them. He knows that 
rich flavors harm the nature; therefore he rejects them and pays 
them no mind. It is not that he first longs for them and only then 
represses [his true feelings]. External things, because they en­
snare the mind, he does not maintain.27 Spirit and breath, 
because they are unsullied and pure, on these alone is his atten­
tion focussed. Open and unrestrained is he, free from worry and 
care, silent and still, devoid of thought and concern. Further­
more, he maintains this state with the one and nourishes it with 
harmony. Harmony and principle daily increase and he becomes 
one with the Great Accord.28 After this he steams [himself] with 
magic fungus29 and soaks in sweet water from a spring; dries 
[himself] off in the morning sun and soothes [himself] with the 

25 Surely reflecting Tzu-hsia's statement in Analects 19:2 (p. 39), which D. C. 
Lau (Confucius: The Analects [London & Baltimore: Penguin Books, 1979], p. 
153) translates: "Tzu-hsia said, 'Even minor arts are sure to have their 
worthwhile aspects, but the gentleman does not take them up because the fear of a 
man who would go a long way is that he should be bogged down." 

26Quoting the last two lines of Chapter 19 of the Lao-tzu (part I, p. 10b). 
27This is to say, contact with, or thought of, external things he does not 

maintain. 
28 The "Great Accord" (ta-shun *K) comes from the last line of Ch. 65 of the 

Lao-tzu (part II, p. 18a). Hsi K'ang seems to have four lines of the chapter in 
mind. Wing-tsit Chan ( The Way of Lao Tzu [Indianapolis: Bobbs-Merrill, Inc., 
1963], p. 216) translates: "Virtue becomes deep and far-reaching, and with it all 
things return to their original state. Then complete harmony [ta-shun] will be 
reached." 

29Ling-Chih "magic fungus," is identified as a lichen by Read in Chinese 
Medicinal Plants (p. 275, item 818). It has the alternate name of shih-erh Sr, 
"stone ears." 
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five strings.30 Without action and self-attained, his body ethe­
real and mind profound, he forgets happiness, and as a result his 
joy is complete; he leaves life behind, and as a result his person is 
preserved.31 If he can go on from this, he can come close to 
comparing in old age with Hsien-men and matching his years 
with Prince Ch'iao.32 How can it be that such people do not 
exist? 

30 Presumably referring to the five-stringed lute of antiquity. When Hsi K'ang 
here speaks of "steaming" (cheng JjjL), "soaking" (jun SW), and "drying off" {hsi 
#), he probably speaks metaphorically—the fungus, the water, and the sun (or 
air purified by the sun) are all to be ingested. But if one did not know better it 
would seem that he is describing taking a sauna, followed by the usual dip in cold 
water and then drying off, and then enjoying some relaxing music. 

31Tai Ming-yang (Hsi K'ang chi chiao-chu, p. 157) points out that Kuo 
Hsiang's commentary on the opening lines oi Chuang-tzu Ch. 18 is: "He forgets 
happiness and, as a result, his joy is complete; his joy is complete, and as a result 
his body is preserved." (For the text see Chiao-cheng Chuang-tzu chi-shih 

[Taipei: Shih-chieh, 1971], Vol. II, p. 608.) The similarity to the 
words of Hsi K'ang is striking. One's initial impression would certainly be that 
Hsiang Hsiu, having refuted this essay, then took the words of Hsi K'ang in the 
essay and used them in his commentary on the Chuang-tzu. Of course Kuo 
Hsiang probably knew this essay as well. 

32Hsien Men H and Prince Ch'iao (Wang-tzu Ch'iao #) are famous 
immortals of antiquity. Hsien Men is mentioned in the annals of Ch'in Shih-
huang-ti (Shih chi 6: Vol. i,p. 251). Ch'in Shih-huang-ti sent a man from Yen to 
search for the immortals Hsien Men and Kao Shih 1¾¾-. Prince Ch'iao is sup­
posed to have been Chin g-, the eldest son of King Ling $ of the Chou (reigned 
571-544 B.C.). His biography is recorded in the Lieh-hsien chuan ?'] il· 1%: in the 
Li-tai chen-hsien shih-chuan (Taipei: Tzu-yu, 1970) text, see 
Lieh-hsien chuan, p. 6a. This biography is translated in Max Kaltenmark, Le Lie-
sien Tchouan ?¹Ì4 (Biographies legendaires des Immortels taoistes de I'antiquite) 
(Peking: Publications de Centre d'etudes sinologiques de Pekin, 1953), pp. 109-
114. 



HSIANG HSIU 

A Refutation of Hsi K'ang's Essay on 

Nourishing Life 

(Nan Yang-sheng lun) 

• « 
• · 

The Imperial Attendant Hsiang Tzu-ch'i1 refutes this as 
follows: 

Such things as restraining grief and joy, calming delight and 
anger, moderating food and drink, and tempering hot and cold— 
these were also practiced by the ancients.2 But to turn to elim­
ination of the five grains, rejection of rich flavors, lessening of 
emotions and desires, and repression of wealth and rank—these 
they never presumed to allow. 

How can I explain it? Man receives form from the Creator and 
exists together with the ten thousand things. [But] he is the most 
intelligent of things that have life.3 He is different from plants 
and trees. Plants and trees cannot escape wind and rain or avoid 
hatchet and axe. He [also] differs from birds and beasts. Birds 
and beasts cannot get away from traps and nets or flee from the 
heat and the cold. He has activity to make contact with things; he 
has intelligence to assist himself. This is the benefit of having a 
mind and the utility of having intelligence. If you shut it off and 
silence it [the mind, intelligence], you will be the same as [those 

1 Following the opening of the Wu manuscript. Other texts simply say "I 
refute this as follows," nanyueh Jftg. 

2 Hsiang Hsiu might have specific texts in mind. For example the Huai-nan-
tzu, "Ch'iian-yen hsiin," al:a"M, says: "Whoever controls his body and nouris­
hes his nature, regulates sleep and rest, moderates food and drink, calms delight 
and anger, and is active and tranquil in appropriate degrees." (Huai-nan-tzu 
14.7b) 

3Said elsewhere as well. See for example the Lieh-tzu, "Yang Chu" 
7.11a. 
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things] that lack intelligence. [Thus] what value is there in having 
intelligence? 

If you have life then you have feelings,4 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."5 "Of things lofty and exalted, none is 
greater than wealth and rank." 6 This being so,7 wealth and rank 
are what everyone in the world wants.8 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.9 These 
[wealth and rank] were both regarded as important by the former 
kings, and they founded10 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." 11 Those above suffer no harm because they do not be-

4One 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 HsUn-tzu, Chapter 22 
(p. 85, lines 56-57). 

5Quoting from the I ching, Hsi-tz'u B.i (p. 45). 
6 Also a quote from the /, here from Hsi-tz'u, A. 11 (p. 44). 
7 Following the Wu manuscript in adding a S1] 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-ti chih ch'ingyeh -til, which 
resembles t'ien-ti chih Ii S. But Hsiang Hsiu is talking about desires and 
emotions. 

9In the I ching (Hsi-tz'u, B.i: p. 45) we have the line: "How do you bring 
people together? With riches." 

'0Reading the Wu variant in place of Ml-
1' 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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come arrogant; they maintain things at their peak, but through 

reduction and frugality do not go to excess." 12 Since this is the 
case, how can it be that [wealth and rank] "injure virtue"?13 

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'4 the first [use of] grains and Hou Chi 
followed with the work of sowing seeds.15 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.16 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.17 "Ample and large, plump and fat,18 these are enjoyed 

12 This reflects the opening lines of Chapter 3 of the Hsiao ching (p. 2). James 
Legge, in F. Max Mtiller, ed., The Sacred Books of the East (Oxford: The 
Clarendon Press, 1879), Vol. Ill, 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." 

14Reading the variant -(8 in place of "*5. 
15 Shen Nung it $_ (the Divine Farmer) and Hou Chi is & (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 Shih (pp. 62-63). 

'6Yen Yiian J8J8I (or Yen Hui ®) and Jan Po-niu &<ί£)ή- (or Jan Keng #f) 
were disciples of Confucius, the former his favorite and the best. They are both 
listed in the category of "virtuous conduct" (ft if) in Analects 11:3 (p. 19). 

nThe 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. 

'8Referring to sacrificial offerings. 
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by God on High." 19 "It's only the millets that are fragrant; these 
bring down the spirits of Heaven and Earth."20 If even the 
spirits of Heaven and Earth value them, how much the more 
should man? 

When meat and grains are taken into the body, within ten days 
they will fatten you up. This is the proof that they are natural and 
the evidence that they are proper for life. Man is born em­
bodying the five elements. His mouth thinks of the five flavors;21 

his eye thinks of the five colors;22 when aroused he thinks of 
women;23 when hungry he searches for food. These are prin­
ciples of nature. They must simply be restrained with the rites. 
But now [you are saying] that although the five colors are dis­
played, the eye dare not look at them, and although the five 
flavors exist, the mouth cannot taste them. You might contest 
with me in words and win. [But] how can you look on the peony24 

as though it were sow-thistle or smartweed or see Hsi-shih as 
Mo-mu,25 and disregard them and not want them? If the mind 
knows something is desirable but cannot pursue it, the nature 
and breath are distressed by being blocked, and the feelings and 

'9A fusion of lines from two sources. The first comes from the Tso chuan, 
Duke Huan the 6th year (p. 31). The second is from the "Yueh ling" H -ö-
(Monthly Commands) section of the Li chi. See Li chi hsiin-tsuan, 6.25b. 

20This is also a fusion of lines. The first appears to be a deliberate corruption 
(unless Hsiang Hsiu has had a lapse of memory) of a passage in the Tso chuan 
(Duke Hsi, 5th year: p. 96) which says: "OfiFerings of millet are not fragrant; it is 
only virtue that is fragrant." (The "millets" are "glutinous millet" \shu Jj-] and 
"panicled millet" [chi ||].) The second appears not to be a direct quote, but 
mimics the form of similar lines on spirits descending for sacrifice in the Shih, the 
Shu, and the Tso chuan. 

21 That is, sour, salty, pungent, bitter, and sweet. 
22 That is, blue-green, red, yellow, white, and black. 
23The word is shih $, which simply means "house." But by extension it 

means the "women of the house" (wives, concubines), and Hsi K'ang and 
Hsiang Hsiu seem to use it in a general sense, "women." 

24Reading -¾ as Shao-yao ?jM·, the Chinese peony, is highly regarded as 
the perfect blend of the five flavors. See note 151 to "Music Has in it Neither 
Grief nor Joy." 

2 5 The models in antiquity of beauty and ugliness respectively. Hsi-shih & 
was presented as a gift to the King of Wu from the King of Yueh (Kou-chien, 
c. 490 B.C.) for the purpose of distracting him. Mo-mu 4$,-$ was an ugly but 
virtuous concubine of the Yellow Emperor (traditional reign dates, 2697-2597 
B.C.). 
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will are pent-up and cannot move. To say this is "nourishing it 
with harmony" 26—of this I've never heard. 

You also say that "by guiding and nourishing and getting the 
principle we can exhaust the limits of our nature and fate, at the 
utmost reaching more than a thousand years, or in the least 
several hundred." This is not totally correct.27 If it truly could 
be this way, then there must be those who have done it. Where 
are these people? My eyes have never seen them. I am afraid 
these are nothing but rumors; they can be talked about, but they 
cannot be found. Even if, on occasion, there are those who live 
long and become very old, these people "uniquely receive a 
special breath,"28 just as in trees there are the pine and the 
cypress. This is not accomplished by "guiding and nourishing." 

If the length of one's life is related to being skilled or clumsy, 
then the sages, who "thoroughly understood the principles and 
exhausted their natures,"29 ought to have enjoyed very long 
lives. But of Yao, Shun, Yii, T'ang, Wen, Wu, [the Duke of] 
Chou, and Confucius,30 the oldest lived to one hundred31 while 

26 Hsi K'ang had said, of the one who is good at nourishing life, "Furthermore 
he maintains this state with the one, and nourishes it with harmony." 

27 These words occur in Analects 3:25 (p. 5), where Confucius says of the Wu 
music that "it was perfectly beautiful but not perfectly good" (Tr. 

by D. C. Lau, Confucius: The Analects, p. 71.) Hsiang Hsiu is perhaps anticipat­
ing the fact that he is about to talk about Confucius. 

28Mimicking Hsi K'ang's words in the opening of his essay concerning the 
attainment of full immortality. I agree with Tai Ming-yang (p. 166) that the 
— here should be read as -g.. 

29Quoting from the I ching, Shuo-kua 1 (p. 49). 
30For non-Sinologists reading this text, Yao is one of the legendary 

emperors of antiquity; his traditional reign dates are 2356-2255 B.C. Shun # is 
another of these emperors—reign dates 2255-2205. Yu 4b is regarded as the 
founder of China's first dynasty, the Hsia Jt, and ruled from 2205-2197. T'ang 
'/& founded the Shang 1¾ in 1766 and ruled to 1753. Wen ë and Wu were 
father and son, the first two kings of the Chou M, which they founded in 1122 
B.C. And the Duke of Chou ft '£ was a brother of King Wu, who served as 
regent of the throne when Wu died. The Duke of Chou's role in events at the 
beginning of the Chou is discussed below in the "Essay on Kuan and Ts'ai." 

31 Shun, Yii, and T'ang are all said to have lived one hundred years. King Wen 
died at 97; King Wu at 93. The Duke of Chou was 99. But Yao must have been 
over 100. Shih chi 1 (Vol. 1, p. 30) says he ruled for ninety years and lived another 
twenty-eight after turning the throne over to Shun, and one assumes he did not 
rule from birth! 
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the youngest died at seventy.32 Could it be that they, to the 
contrary, neglected to "guide and nourish"? Thus, the appoint­
ment given by Heaven has a limit; it simply is not something 
things can increase. 

Moreover, what makes life a thing of joy is the relating to 
others with kindness and affection. The natural order and the 
abiding ways of man [are such that] things pleasant and agreeable 
please the mind, and honor and glory delight the will. We eat the 
rich flavors to give vent to the five feelings,33 enjoy music and 
beauty to satisfy our natures and moods. This is the natural 
order, nature, that which is appropriate for man, and that which 
the three kings34 did not change. 

Now you abandon the ways of the sages and rely on "plot-
planting," take leave of the things you love and reject what 
you enjoy, restraining your self and belaboring your mind, 
hoping to build up dust and dew and turn them into mountains 
and oceans—I am afraid the achievement lies beyond the limits 
of your life; truly, it cannot be hoped for. Even if you diligently 
seek it, you will accomplish very little. Thus, to look at your 
shadow and sit like a corpse35 with rocks and trees as your 
neighbors is [a case of] the so-called "cauterizing yourself 
without being sick,"36 silencing yourself without being sad, 
eating coarse foods while not in mourning, and imprisoning 

32That would be Confucius, who died at 73. His dates are traditionally given 
as 551-479 B.C. 

33Delight, anger, grief, joy, and hate. 
34Probably here referring to Yu, T'ang, and Wen, founders of the Hsia, 

Shang, and Chou dynasties. 
3 5 "Sitting like a corpse" (shih-chu f M) is attributed to Lao Tan by Tzu-kung 

in Chuang-tzu 14 (p. 39, line 63). Watson (The Complete Works of Chuang Tzu, 
p. 163) translates the line as follows: "Tzu-kung said, 'Then is it true that the 
Perfect Man can command corpse-like stillness [italics added by present author] 
and dragon vision, the voice of thunder and the silence of deep pools; that he 
breaks forth into movement like Heaven and earth?'" 

36 Said by Confucius about himself when he foolishly tried to instruct Robber 
Chih and received a sermon himself instead. See Chuang-tzu, Ch. 29 (p. 82, line 
56). Watson translates this passage in The Complete Works of Chuang Tzu, 
P- 3"· 
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yourself while having no crime. When you pursue the empty and 
pray for good luck, the results do not match your efforts. To 
nourish life in this way—I have never heard it was fitting. 

Therefore [Ssu-ma] Hsiang-ju said: "If one must be like this37 

to live long and not die, even though one lived ten thousand 
generations, it would not be worth delighting in." 38 His mean­
ing was that these things go against our feelings and neglect 
human nature and are not grounded in the natural order. If one 
is unhappy [in this way] even living long, how much more 
[unhappy] will he be doing this and living only a short time? 

If you have some clear evidence, then we will discuss it 
further. 

37 Agreeing with Tai Ming-yang that the passage needs a Ë, after the The 
#L is in Ssu-ma Hsiang-ju's original. 

38From Ssu-ma Hsiang-ju's §] Mjfa-k· "Ta-jenfu" ëëÊ (Rhapsody on the 
Big Man). See his biography in Shih chi 117 (Vol. 9, p. 3060). When Ssu-ma 
Hsiang-ju says "be like this" he has in mind the "Queen Mother of the West" 
(®i-4t), whom he has just described as someone with snow white hair who 
wears a crown and lives in a cave and is served by a three-legged bird. Hsiang 
Hsiu is obviously using the "to be like this" to refer to the things Hsi K'ang is 
advocating—tranquillity, lessening of desires, doing away with meat, grains, and 
wine. 



HSI K'ANG 

An Answer to Hsiang Hsiu's Refutation 

of My Essay on Nourishing Life 

(Ta Nan Yang-sheng lun) 

I respond as follows: 
The reason why we value intelligence and esteem activity is 

that they can benefit life and enrich our persons. But when 
desires are active, regret and remorse arise, and when intel­
ligence operates, foreknowledge is established. When fore­
knowledge is established, the mind1 is opened and things are 
pursued. When regret and remorse arise, anxieties build up and 
the body is in danger. With these two [foreknowledge and regret] 
if you are not hiding something on the inside, you are tied up 
with something on the out. All these c an do is harm your health; 
they are not things that enrich your life. 

Now craving and desire, although they come from man, are 
not things that are proper to the Way. It is like the fact that trees 
have grubs;2 although they are produced by the tree they are not 
appropriate to it. Therefore when grubs abound the wood de­
cays, and when desires win out the body withers. This being so, 
desires and life cannot together endure, and fame and your body 
cannot both be maintained. This can generally be known. And 
yet the world has never understood it. They [people of the world] 
treat following their desires as attaining life. Although they wish 

1 Reading the Wu variant instead of ,¾. 
2The ho if or the tu according to Bernard Read, is specifically the 

ceramby ci d larva. See Read, Chinese Materia Medica: Insect Drugs; Dragon and 
Snake Drugs; Fish Drugs (Taipei: SouthernMaterials Center Inc., 19 7 7 reprint), 
pp. 10 8-1 0 9 for a description and discussion. 
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to enrich3 their lives they do not know the principle for pro­
ducing life. Therefore, in their activity they move toward death.4 

Therefore the ancients, knowing that wine and meat5 are 
sweet poisons, rejected them as things to be abandoned, and 
recognizing fame and position as sweet smelling baits, left them 
and did not look back. They made activity sufficient to benefit 
life but not to overflow into things, and knowledge to rectify 
their persons but not to concern itself with things outside. They 
turned their backs on what harmed them and went after the 
beneficial. This is the way of using intelligence to complete one's 
life, and nourishing the one without end.6 Therefore, what 
makes intelligence a thing of beauty is that it benefits life and 
does not go beyond that; what makes life valuable is that it 
delights in harmony and does not become entangled.7 How can 
we hate intelligence and neglect the body, highly regard our 
desires and lightly regard our lives? 

Moreover, [in the sayings about] the "sage treasuring po­
sition" and "considering wealth and rank to be lofty and 
exalted" 8—I take these to refer to the fact that the rank of the 

3 Reading the Wu variant for 
"Quoting the Lao-tzu, Ch. 50 (part II, p. 9a). The line is difficult in the Lao-

tzu and remains so here. I have generally followed Wing-tsit Chan's interpre­
tation (see Chan, The Way of Lao Tzu, p. 188) . Hsi K'ang picks up the Chinese 
that follows this but transposes it to the lines that precede. That is to say, Lao-tzu 
reads (Chan's translation): " . . . three out of ten [people] in their lives lead from 
activity to death. And for what reason? Because of man's intense striving after life 
(W^i4 Hsi K'ang here also speaks of their "wish to enrich their lives" 
( ± a s  w e l l  a s  t h e  " p r i n c i p l e  f o r  p r o d u c i n g  l i f e "  ( ß ß < . £ £ ) .  

5 Or according to the Wu variant "women" (se <L). 
6The Wu manuscript has four additional characters after "complete one's 

life" ( ¾ . ½ ) — Lu Hsiin (Hsi K'ang chi, p. 55 ) suggests that 7: ¾ 
should be read as T- #> giving "nourishing the one without end." Tai Ming-
yang (p. 170), however, feels that is an error for ft: thus he would read 
"the way of using intelligence to complete one's life and not end." I have 
followed Lu Hsiin. 

7 Mocking the words of Hsiang Hsiu, who had said, "What makes life a joy is 
the relating toothers (id 4¾) with kindness and affection." Here life (but I wonder 
if it should not be tung fy, "action") is of value because it does not get us 
entangled ( ^ 

8 See Hsiang Hsiu's essay and footnotes 5 and 6 to it. The sayings referred to 
are in the I ching. 
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ruler of men is Son of Heaven, and his wealth is his possession of 

all within the four seas.9 The people cannot exist without a lord; 

the lord cannot hold his position without respect. Therefore, it is 

for the sake of the empire that he respects the position of ruler; it 

is not for himself alone that he values wealth and rank. 

You also have the quote "Wealth and rank are what men 

desire." 10 But I think [this was said] because it was the end of an 

age,11 when people hate poverty and low station and love wealth 

and rank. They [the disciples of Confucius] were not yet able to 

put glory and honor aside and rest content in poverty and low 

station. Moreover, he had to force them to follow his way and 

not oppose him. He could not make them compete with their 

strength so he allowed them to struggle with their minds.12 Men 

of the right temperament could not be found, so he put up with 

their being impetuous and overly scrupulous.13 

But this is merely talking about the vulgar.14 He did not say 

9 See Mencius 5A: 1 ( p . 3 4 ) . 
1 0 Quoting Confucius. See note 11 to Hsiang Hsiu's essay. 
" The "end of an age" (chi-shih -Vt') is more properly the last years of a 

dynasty. In this case, with Confucius speaking, that would mean the declining 
years of the Chou. Hsi K'ang's language reflects that of Confucius, who had said: 
" Wealth and high station are what men desire, but unless I got them in the right 
way I would not remain in them. Poverty and low station are what men dislike, 
but even if I did not get them in the right way I would not try to escape from 
them." ( Tr. by D . C . Lau, Confucius: The Analects, p . 7 2 . ) 

1 2 Hsi K'ang probably has in mind the words of music master K'uang 9$ , 
who in the Tso chuan ( Duke Hsiang 3 2 6th year: p. 3 0 9 ) says to Duke P'ing of 
Chin: "I am afraid the duke's house will be reduced low. The ministers do not 
contend together with their minds, but quarrel with their strength [italics added] ; they 
do not make virtue their object, but strive to be [thought] excellent. When such 
selfish desires are rampant, can it escape being reduced low?" ( Tr. by James 
Legge, The Chinese Classics, Vol. V, The Ch'un Ts'ew, with the Tso Chuen 
[ London: Henry Froude, 18 7 2 ] , Part II , p . 5 2 3 . ) Although Confucius' disciples 
"contend with their minds" ( ^ ft), they are probably like the ministers of Chin 
(in the eyes of Hsi K'ang) in merely striving to be thought excellent. Perhaps he 
means to say that they contend only with their minds and do not put their whole 
effort into it. 

1 3 In Analects 1 3 : 2 1 ( p . 2 6 ) Confucius says (quoting D. C . Lau's translation, 
Confucius: The Analects, p . 1 2 2 ) : " Having failed to find moderate men for 
associates, one would, if there were no alternative, have to turn to the un­
disciplined and the over-scrupulous." 

1 4 Preferring the Wumanuscriptreading of Sr. The "vulgar" office-
seekers contrast with the Perfect Man of the next line. 
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that the Perfect Man would crave wealth and rank. The Perfect 
Man oversees the empire only when he has no choice,15 taking 
the ten thousand things as his mind.16 He leaves alone17 the 
manifold things and guides himself with the Way. He is one with 
the whole nation in being self-attained. Meditative and still, he 
takes having no affairs18 as his occupation; peaceful and calm, he 
considers the empire to be his duty.19 Although he occupies the 
position of ruler and provides for the ten thousand states, he is 
peaceful and quiet, like an ordinary officer receiving guests. 
Though he sets out the dragon banner and wears the embroi­
dered imperial robes, he pays them no attention, as though he 
had on the commoner's cotton clothes. Therefore ruler and 
ministers forget each other above, and the people are content 
with their families below. How could it be that he merely exhorts 
the common people to venerate him, cutting into [the wealth of] 
the empire to benefit himself, and considering wealth and rank 
to be lofty and exalted, desires them in his heart? 

Moreover, Tzu-wen was three times promoted to office but 
showed no sign of pleasure;20 Liu [-hsia] Hui was three times 
dismissed and his expression did not become sad.21 Why? 

15A paraphrase of a line in Chuang-tzu, Ch. u (p. 26, line 13). Watson 
translates: "If the gentleman finds he has no other choice than to direct and look 
after the world, then the best course for him is inaction." (Watson, The Complete 
Works of Chuang Tzu, p. 116.) 

16 Reflecting the language of Lao-tzu, Ch. 49 (part II, p. 8a): "The Sage has no 
fixed (personal) ideas. He regards the people's ideas as his own." (Tr. by Wing-
tsit Chan, The Way of Lao Tzu, p. 186.) 

17 Tsai-yu -ilijf, the title of Chapter 11 of the Chuang-tzu. 
isWushih 4h$-> as in Lao-tzu 63. Wing-tsit Chan (The Way of Lao Tzu, 

p. 212) translates: "Act without action, Do without ado' '(AAA, *&*)· 
l9Hsi K'ang is probably alluding to the words of Confucius in the "Li yun" 

Tl 4 chapter of the Lichi (Li chi hsiin-tsuan, 9.1a). Legge translates, "When the 
Grand course was pursued, a public and common spirit ruled all under the sky 
[Ë.Ô A "£]· (See James Legge, The Li Ki, in F. Max Muller, ed., The Sacred 
Books of the East [Oxford: Clarendon Press, 1885], Vol. 27, p. 364.) 

20 See Analects 5:19 (p. 8). D. C. Lau (Confucius: The Analects, p. 79) trans­
lates: "Ling Yin Tzu-wen gave no appearance of pleasure when he was made 
prime minister three times." Tzu-wen -J- %. was an officer in Ch'u in the mid-
seventh century B.C. 

21 Analects 18:2 (p. 37) has: "Liu Hsia Hui was dismissed three times when he 
was judge." (Tr. by D. C. Lau, Confucius: The Analects, p. 149.) Liu-hsia Hui 

was an official in Lu in the late seventh century B.C. 
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Because the honor of being prime minister is not like the honor 
of being virtuous and moral, and the disgrace of three dismissals 
does no harm to the beauty of harmony and purity. These two 
men, once having found wealth and rank in themselves, never let 
nobility conferred by men shackle their minds. Thus they looked 
on glory and disgrace as one. Speaking from this perspective, 
how can you say that desire for wealth and rank is the [natural] 
feeling of man?22 

May I ask why you do not parade your brocaded tops and 
embroidered bottoms in rooms where you will not be seen?23 

Why must you care about what the masses [think] and act as 
though praise and slander meant happiness and grief? If you 
are like this, then when you want it you will worry about getting 
it, and having gotten it you will be afraid of losing it. "If you are 
worried about losing it, there are no lengths to which you will not 
go."24 How will superiors not become arrogant, and maintain 
things at their peak without going to excess? How will those who 
seek it be able to avoid doing things improper?25 Once you get 
it, how can you keep from losing it? 

Moreover, "When the Gentleman speaks, if his words are 

22 Emending the text in accord with Tai Ming-yang's suggestion, making chih 
ch'ing,jen chih ch'ing Hsiang Hsiu had said, "Wealth and rank are what 
everyone in the world wants" (/f 

23There seems to be a ho "ft, "why," missing from this sentence, though I have 
translated as though it were there. My guess would be that it occurs at the end of 
the line and was mistakenly omitted by a copyist as duplication since the next line 
also begins with a ho. 

24Quoting Confucius in Analects 17:13 (p. 36). The whole reads: "The 
Master said, 'Is it really possible to work side by side with a mean fellow in the 
service of a lord? Before he gets what he wants, he worries lest he should not get it. 
After he has got it, he worries lest he should lose it, and when that happens he will 
not stop at anything.'" (Tr. by D. C. Lauas 17:15 in Confucius: The Analects, p. 
146.) 

25 All alluding to remarks by Hsiang Hsiu. He had said, himself alluding first to 
a passage in the Analects and then to the Hsiao ching, that "Wealth and rank are 
what men desire, but they must seek for them in accord with morality and the 
right. Those above suffer no harm because they do not become arrogant; they 
maintain things at their peak but through reduction and frugality do not go to 
excess." See his essay and notes 11 and 12. 
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good [people] will respond to them from beyond a thousand 
li."26 How could he worry about going against the crowd27 and 
desire to attain high rank? Maintaining the law and according 
with principle, he is unobstructed by worldly nets. He respects 
himself for being free of fault and considers not serving to be a 
life of ease. He lets his mind wander on virtue and morality, and 
rests himself in his humble abode. His peacefulness and content­
ment are undisturbed, and his spirit and breath flow even. How 
can it be that one is only noble if he first has glory and honor? 

We plow and make food, cultivate silkworms and make 
clothes.28 When we have clothes and food [sufficient] to take 
care of our lives, then we regard the riches of the world as 
surplus. It is like someone thirsty drinking from a river. He is 
content when his thirst is slaked; he does not greedily desire [to 
drink] the whole stream.29 How can it be that one is only wealthy 
if he first gathers and accumulates [goods]? 

The Gentleman is attentive in the following way. He sees fame 
and position as tumors and swellings,30 goods and riches as dirt 
and filth. What use has he for wealth and rank? Thus the thing 
that is [truly] difficult to attain in this world is not riches, and it 
is not glory. It is simply to be concerned that your mind is not 
content. One whose mind is content, though he plough and till in 

26 A quote from the I ching, Hsi-tz'u A.6 (p. 41). 
27Preferring the Wu reading, which is fL&ft· $ tt,, to the Huang text 

28This is very similar to the words we find in the Mo-tzu, Ch. 49, "Lu wen" 
•S· M (P· 90, line 49): "... the achievement of one who feeds the starving without 
plowing and clothes the cold without weaving is superior to the one who 'plows 
and feeds them' and 'weaves and clothes them.'" Angus Graham has shown that 
"to plow and eat and weave and have clothes" was a slogan of the Nung-chia, the 
"School of Tillers" in ancient China. See his "The Nung-chia JfL 'School of 
the Tillers' and the Origins of Peasant Utopianism in China," Bulletin of the 
School of Oriental and African Studies, XLII: 1 (1979), pp. 66-100. 

29Hsi K'ang surely has in mind here the words of Chuang-tzu in Ch. 1 (p. 2, 
line 25). Watson (The Complete Works of Chuang Tzu, p. 32) translates: "When 
the mole drinks at the river, he takes no more than a bellyfull." These are the 
words of the recluse Hsii Yu ff- Ë, by the way, declining the empire just offered to 
him by Yao. 

30 I.e., superfluous growths. 
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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 [true] 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."31 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 movement32 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.) 

32Reading the Wu variant hi for 
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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,33 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 desires34 stir he gathers 
them up with harmony. He causes intelligence to rest35 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."36 This is the so-called "not seeing 
the desirable keeps the heart from being disturbed."37 

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

34Following the Wu variant of for f±. 
35Reading the variant Ji for _t. 
36These 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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Even if rich flavors have already infected your mouth and if 
music and beauty have worked their way into your mind, you can 
still expel them with perfect reason and overcome them with 
much calculation. How can I explain it? One who wishes to 
become an official pays no mind to the position of ruler; one who 
longs for a woman does not consider relations and kin. Why? 
When we know38 that something is impossible, we never give it 
a thought. Therefore, those who are given to drinking restrain 
themselves when it is poisoned wine, and gluttons put up with 
hunger when the meat is spoiled. They understand the prin­
ciples of good and bad fortune, and therefore they refuse these 
things without hesitation and reject them without any doubt. 
How would they regret being deprived39 of a tasty sip or a big 
bite? 

Moreover, of the two concubines at the inn, the ugly one was 
given the position of honor because she knew that she was ugly, 
while the beautiful one had lowly rank because she saw herself as 
beautiful.40 Beauty and ugliness can be seen with the eyes, but 
honor and baseness are not the same. [In this case] their feelings, 
right and wrong, were first made clear, and therefore their beauty 
and ugliness could not affect [this judgment], If4' reason is 
sufficient on the inside, and we make use of the one to deal with 
things outside, how can anything remain hidden? To speak from 
this perspective, when nature and breath are self-harmonized, 
there is nothing being "distressed by being blocked"; and when 

38Preferring to jh. 
39Omitting the 16) along with the Wu manuscript. 
40For this story see the end of Chapter 20 in the Chuang-tzu (p. 54, lines 

68-70). Watson (The Complete Works of Chuang Tzu, p. 220) translates: "Yang 
Tzu, on his way to Sung, stopped for the night at an inn. The innkeeper had two 
concubines, one beautiful, the other ugly. But the ugly one was treated as a lady 
of rank, while the beautiful one was treated as a menial. When Yang Tzu asked 
the reason, a young boy of the inn replied, 'The beautiful one is only too aware of 
her beauty, and so we do not think of her as beautiful. The ugly one is only too 
aware of her ugliness, and so we do not think of her as ugly.'" 

41 Yiin "to say" follows "If" in the text. The sentence reads better without 
it. 
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feelings and will are self-calmed, they are not "pent-up and 
unable to move." 42 

The many entanglements of the world come from simply not 
seeing things clearly. To come to43 the feelings of common 
people, with regard to things that are distant, there are none who 
do not disregard them even if they are great, and with what is 
close by, there are none who do not maintain them even if they 
are small [in significance]. What is the reason for this? Truly it is 
because what is near and what is far are mutually exclusive, and 
people have different feelings about what they [only] know and 
what they [actually] see. To not have sexual relations with wife or 
concubine during the three-year period of mourning is a prohi­
bition of the Rites. No one ever goes against this. But wine and 
women are the enemies of the body, yet none is able to reject 
them. To speak from this perspective, prohibitions of the Rites 
are near at hand, and even though insignificant they are not 
opposed; but the enemies of the body are far away, so even 
though great they are not rejected.44 But if someone could with 
his left hand take possession of a map of the world45 [only if] he 
subsequently had to harm himself with his right, even a fool 
would not do it, which clearly shows that the world is less 
important than one's life.46 That wine and women are less 
important than the world can also be understood. But people of 
the world sacrifice their lives for them and die without regret. 
This is to use [up] what is important while treating the insignifi­
cant as essential.47 Can there be any other reason [for this] than 

42 Both quotes refer back to the words of Hsiang Hsiu. 
43Reading the A. of the Wu text in place of X. 
44The "near" (chiao $Q and "distant" (she ftj?) in these lines are added in the 

Wu text. 
45And thereby, I suppose, take possession of the world itself. 
46An illustration and argument used earlier in the Huai-nan-tzu. See the 

chapter "Ching-shen hsun" , 7.10a. 
47 Borrowing the language used in Chuang-tzu, Ch. 28 (p. 77, line 30). Watson 

translates: "The accomplishments of emperors and kings are superfluous affairs 
as far as the sage is concerned, not the means by which to keep the body whole 
and to care for life. Yet now many gentlemen of the vulgar world today endanger 
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that they turn their backs on the far away and chase after the near 
at hand? 

But one who is wise is not like this. He acts only after careful 
examination of what is important and what is not; he weighs gain 
and loss in order to take his stand. The principles controlling 
near and far are the same. Therefore, he prepares for the distant 
as though it were close by. He takes precautions against the 
unseen as though it were manifest. Alone he walks through "the 
gate of manifold mysteries." 4 8 Therefore from beginning to end 
he has no fear. What a difference there is between this man and 
the one who indulges his desires and pleases his mind! 

In your "Refutation" you say that "[since] the sages 
thoroughly understood the principles and exhausted their 
natures, they ought to have enjoyed very long lives. But from 
Yao to Confucius, the oldest lived to one hundred while the 
youngest died at seventy. Could it be that they, to the contrary, 
neglected to guide and nourish?" According to my view, Yao and 
Confucius [etc.] had destinies that were limited. 4 9 Therefore 
they guided and nourished to exhaust their years. This, then, 
was brought about by their thorough understanding of the 
principles—it is not that they [only] lived for a hundred years 
because they did not nourish their lives. 

Moreover, Confucius thoroughly understood the principles 
and exhausted the limits of his nature in order to live to seventy, 
while among farmers, who because of the "six faults" 5 0 are 

themselves and throw away their lives in the pursuit of mere things." Then 
"Now suppose there were a man here who took the priceless pearl of the Marquis 
of Sui and used it as a pellet to shoot a sparrow a thousand yards up in the air— 
the world would certainly laugh at him. Why? Because that which he is using is of 
such great value, and that which he is trying to acquire is so trifling." (Watson, 
The Complete Works of Chuang Tzu, p. 313.) 

4 8 Chung-miao chih men from Lao-tzu, Chapter I (part I, lb). 
49Or perhaps "Even though it was Yao and Confucius their destinies were 

limited." The Chinese is awkward. 
50The "six faults" (liu-pi are defined by Confucius in Analects 17:7 

(PP· 35-36). In D. C. Lau's translation (Confucius: The Analects, 17:8, 
pp. 144-145) these come out as foolishness, deviation from the right path, 
harmful behavior, intolerance, insubordination, and indiscipline. 
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stupid and dumb, there are those who live to one hundred and 
twenty. If the perfect excellence of Confucius can rely on the 
perfect stupidity of the farmer, then why is the notion of living a 
thousand years [so] strange? 

Moreover, among the sages there were those who injured 
themselves for the sake of the world. They showed off their 
actions and made known their achievements, making the whole 
world long to be with them, and [though] they moved three 
times, [each time their residence] turned into a city.51 Others ate 
coarse fare and wore out their bodies managing the four quarters. 
Their minds were wearied and their forms fatigued, but they 
hastened on losing all sense of decorum.52 Others developed 
surprise tactics and hidden schemes53 which eventually led to 
armed conflict. With awesome might they slaughtered and pun­
ished, struggling for profit and glory.54 Others "cultivated them­
selves to enlighten the impure" and "showed off their wisdom to 
astound the ignorant."55 On the basis of their fame they stood 
above the entire age and were taken as the standard by the world. 
And they were diligent in teaching and skilled in leading, and 
assembled three thousand disciples. Their mouths were ex­
hausted by discussion and debate; their bodies fatigued, bent 
over like musical stones [from polite bowing]. Their appearance 

51 Referring to Shun. See Chuang-tzu, Chapter 24 (p. 68, lines 92-95). 
Watson (The Complete Works of Chuang Tzu, p. 276) translates: "What I call the 
bent-with-burdens are those like Shun.... Shun must have done rank deeds for 
the hundred clans to have delighted in him so. Therefore, though he changed his 
residence three times, each place he lived in turned into a city When Shun 
was raised up from the barren plains, he was already well along in years and his 
hearing and eyesight were failing, and yet he was not able to go home and rest." 

52All of this refers to Yii. That he ate "coarse fare" (fei if=) is said by 
Confucius in Analects 8:21 (p. 15). That he was always in a hurry in doing his 
work of setting out the courses for China's rivers is well known. For example, 
Mencius (in III.A.4: p. 20) points out that "During this time [when he was 
clearing out the courses for the rivers] Yu spent eight years abroad and passed the 
door of his own house three times without entering." (Tr. by D. C. Lau, Mencius 
[London and Baltimore: Penguin Books, 1970], p. 102.) 

53Reading the Wu variant .¾ in place of and then reading it as #. 
54All referring to the respective founders of the Shang and Chou dynasties— 

T'ang, and Wen and Wu. 
55 Quotes from the Chuang-tzu (Chapter 20: p. 52, line 32) on Confucius. The 

following all refers to Confucius. 
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was of someone trying to save the youth, but "in their eyes it is as 
though they were planning to run the whole land."56 Their 
spirits chased about between the extremes of profit and harm; 
their minds galloped down the road of glory and disgrace. In the 
time it takes to look up and look down they had already twice 
made the rounds beyond the boundaries of space.57 

If we compare these [the things done by these sages] with the 
inner examination and introspective listening,58 with being 
stingy with one's breath and grudging with one's essence, with 
"clear understanding of all that there is"59 which yet does not 
grasp and not act, with leaving the world behind and sitting in 
forgetfulness60 so as to treasure one's nature and keep intact the 
real—I cannot see these as the same. 

Now I am not saying that the cypress and the pine are not 
different from the willow and the elm. But in the growing of a 
cypress or pine, each must be planted well to realize the full 
possibilities of its nature. If you raise a pine in rich fertile soil, it 
will wither and fall in the middle of its years. But if you plant it 
[up high] on a multi-layered cliff, it will flourish and thrive and 
be each day renewed. This is one aspect of nurturing the form. 

56Again something said explicitly about Confucius in the Chuang-tzu. In 
Chapter 26 (p. 74, lines 18-20) of the Chuang-tzu we find: "A disciple of Lao 
Lai-tzu was out gathering firewood when he happened to meet Confucius. He 
returned and reported, 'There's a man over there with a long body and short legs, 
his back a little humped and his ears set way back, who looks as though he were 
trying to attend to everything within the four seas. I don't know who it can be.'" 
(Tr. by Watson, The Complete Works of Chuang Tzu, p. 297.) 

57 Also reflecting a passage in Chuang-tzu. In Chapter 11 (p. 26, line 18), Lao 
Tan says of the mind: "Its swiftness [is] such that, in the time it takes to lift and 
lower the head, it has twice swept over the four seas and beyond." (Tr. by 
Watson, The Complete Works of Chuang Tzu, p. 116.) 

58 Explained as the kind of seeing and hearing you would do—getting to know 
yourself—if you were blind and deaf. 

59Ming-pat ssu-ta sH & ¢3 i£_, from Chapter 10 of the Lao-tzu (part I, p. 5b). 
60 Tso-wang ,¾, familiar to us from Chuang-tzu, Chapter 6 (p. 19, lines 

92-93). Watson (The Complete Works of Chuang Tzu, p. 90) translates: "Yen 
Hui said,' I smash up my limbs and body, drive out perception and intellect, cast 
off form, do away with understanding, and make myself identical with the Great 
Thoroughfare. This is what I mean by sitting down and forgetting everything.'" 
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Tou Kung ate none of the drugs but lived to one hundred and 
eighty. Was it not because he played the lute and pacified his 
mind?61 This is also a piece of evidence62 on nourishing the 
spirit. 

If you heat silkworms they will [mature] in eighteen days; if 
you keep them cool they will take over thirty.63 When the destiny 
that [you say] cannot be exceeded is nourished, things can flour­
ish over twice as long. Things that are warm and fat come to an 
early end; those that are cool and thin retard their demise. This 
can definitely be known. 

Stabled horses that are cared for but not ridden can all be 
used for sixty years.64 Those whose bodies are exhausted fade 
quickly; those who keep themselves in good health are difficult 
to wear out.65 This can also be known. 

Wealth and rank mean much injury; the things that attack you 
are many. Rustics enjoy great age; the things that can harm them 
are few. This can also be seen. 

When you can make your eyes see what the blind man sees and 
your mouth taste what the man without taste tastes, and keep at a 
distance the things that harm life while controlling the things 
that benefit your nature—then we can begin to talk together 
about the business of nourishing life. 

Your "Refutation" says "Shen Nung introduced the first use 
of grains, and birds and beasts by means of them fly and run, 

61On Tou Kung %•£ see Huan T'an's Hsin Iun lib. He was a 
musician in the court of Wen-ti of the Han (r. 179-156 B.C.) and was one 
hundred and eighty years old at the time. Wen-ti found that a bit odd and asked 
him what he had eaten (in the way of Taoist life-prolonging drugs) to live so long. 
But Tou Kung attributed his long life to playing the lute from the age of thirteen. 

62 Reading the Wu variant instead of ®. 
63Tai Ming-yang (p. 180) explains that silkworms are warmed so they will 

mature quicker—i.e., start spinning their cocoons—and eat less. 
64 Possibly alluding to a story in Huan T'an's Hsin Iun (p. 26a) concerning ten 

horses that were to accompany Queen Yiian of Wei to the grave. They were well 
cared for and not ridden and lived to sixty. 

65Reading the Wu variant for $£. Otherwise it reads "difficult to kill" or 
"die only with difficulty." 
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while living people by means of them see and breathe." Now I 
am not saying that the five grains are not what Shen Nung 
introduced. The reason why, having discussed the Superior 
Drugs, he also introduced the five grains, is that the Superior 
Drugs are rare and few, and they are difficult to obtain even 
working hard, while the five grains are easy to plant, and by 
being cultivated they can last a long time. They benefit the 
common people and carry on the work of Heaven,66 and there­
fore he [Shen Nung] maintained them along with [the Superior 
Drugs], But only the worthy set their minds on the great; the 
unworthy simply go after the small.67 Both of these [the five 
grains and the various kinds of drugs] come from one man. [And 
yet] when it comes to angelica,68 which stops pain, you would 
use it without end. And ploughing to open up new lands—this 
you would continue and not stop. Why, when you come to69 

[the things that] "nourish destiny" [the Superior Drugs] do you 
disregard them and not discuss them?70 This, I am afraid, is 
simply to enjoy that with which you are already familiar while 
regarding as strange what you do not yet understand. 

Moreover, in plains and fields we find such things as dates and 
chestnuts; in ponds and swamps there are water chestnuts and 
chicken's heads.71 Although they are not Superior Drugs, they 

66Following the Wu reading of for 1¾. 
67A take-off on the words of Tzu-kung in Analects 19:22 (p. 40). D. C. Lau 

OConfucius: The Analects, p. 156) translates: "There is no man who does not have 
something of the way of Wen and Wu in him. Superior men have got hold of 
what is of major significance while inferior men ha ve got hold of what is of minor 
significance." 

68 Tang-kuei Hi"$f, for which Read (Chinese Medicinal Plants, p. 54, item 210) 
has A. sinensis (Chinese angelica). The roots are used for medicine. Tang-kuei is 
classed in the Shen Nung pen-ts'ao ching (2.1a) as a "Middle Drug," one that 
"nourishes one's nature." 

69 Following the Wu text which adds a 3. at this point. 
70 Remember that the first section of the Shen Nung pen-ts'ao ching is devoted 

to the "Superior Drugs," which are said to "nourish destiny." (See p. ia in the 
Shen Nung pen-ts'ao ching.) 

71 "Chicken's head" is ch'ien £, also called "foxnut"—Euryale ferox— 
according to Read (Chinese Medicinal Plants, p. 173, item 541). It resembles the 
water lily, and its seeds are used for food and medicine. 
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are still more deeply respected than the various varieties of 
millet.72 As the means for supporting life, how could it be that he 
[Shen Nung] only established the five grains?73 

You also say "It's only the millets that are fragrant: these bring 
down the spirits of Heaven and Earth." Pepperwort,74 beech 
wormwood,75 and mare's tail76 are no match for sumptuous 
dishes; and pond water and rain water from the roadsides are no 
competition for the rich, twice-fermented wine. But when they 
were presented in the ancestral temple they moved the spirits to 
send down blessings.77 From this we know that what the spirits 
enjoy is virtue and sincerity;78 they do not need food-offerings 
to live. It is just like when the [leaders of] the nine divisions of 
the empire appeared at court to report on the performance of 
their duties, each presented goods from his region simply to 
verify his sincerity. 

You also say, "When meats and grain are taken into the body, 
within ten days they will fatten you up, which testifies that they 
are things proper for life." In point of fact, these are things that 

72The sentence is corrupt. It reads Some texts mark a 
lacuna after the yu a lacuna for which several variants exist including & and 
$·. My feeling is that there is a character missing after the chih a character 
corresponding to the "such things as" (shu and lei Si) in the two parallel 
phrases that precede. 

73 Following the syntactical arrangement of the Wu text. 
14 P'in M is commonly translated "duckweed." Read (Chinese Medicinal 

Plants, p. 273, item 807) identifies it as pepperwort. 
75For fan see Read, Chinese Medicinal Plana, p. 2, item 8. This is also 

known as "white artemisia" (pai-hao #7 %), and is "white southernwood" in 
note 77 below. 

76 Wen-tsao .¾. & (also & -&) is an aquatic plant fed to goldfish; Legge makes it 
"pond-weed" in the note that follows. 

77Hsi K'ang comes back to Hsiang Hsiu's allusion to the Tso chuan with an 
allusion of his own to that work. In the Tso chuan, (Duke Yin, 3rd year: p. 7) we 
find: "Where there are intelligence and sincerity, what is grown by streams in the 
valleys, by ponds, and in pools, the gatherings of duck-weed, white southern­
wood, and pond-weed, in baskets round and square, and cooked in pans and 
pots with the water from standing pools and road hollows, may be presented to 
the spirits, and set before kings and dukes." (Tr. by Legge, The Chinese Classics, 
Vol. V, Part I, p. 13.) 

18Hsi K'ang here underscores Hsiang Hsiu's faulty allusion. See note 20 to 
Hsiang Hsiu's "Refutation." 
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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.79 

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 daisies80 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,81 and inhales the pink clouds of morning82 to aid his 
spirit. 

If you 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.83 

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 P'eng-hao % is Chrysanthemum coronarium, or garden daisy, according 
to Read (Chinese Medicinal Plants, p. 6, item 23). 

81 "Beginning Nine" (ch'u-chiu úçUS) means a strong, Yang line (whose 
number is nine) in the first position of an Iching hexagram. "Beginning Nine" is 
here another way of saying Yang. 

82 Also filled with Yang. 
83Following the Wu text in reading "spring wine" in place of 

"meat and wine." This apparently alludes to Li I-ch'i's remarks in Shih 
chi 97 (Vol. 8, p. 2704), to the effect that he was an "alcoholic from Kao-yang" 
(Sj Kao-yang was a county seat in Ch'en-liu $.¾ (in present-day 
Honan, east of Loyang). 
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among those who eat from cauldrons [the nobles]. Moreover, 
Mr. Jan was ill as a child, and Master Yen was cut-off short.84 In 
years of plenty there is much disease; in years of famine few are 
ill. Therefore when the Ti barbarians eat rice they develop 
blotchy skin;85 when people with wounds86 eat grains their 
blood starts to flow; when horses feed on millet their hooves 
become heavy; and when wild geese nibble grains [of rice, mil­
let, etc.] they become unable to fly.87 To speak in accord with 
this, birds and beasts do not sufficiently [show] that we are 
"rewarded" with the five grains, and living people do not suf­
ficiently [prove] that we receive "blessings" from the fields.88 

And yet people exhaust their strength managing them and kill 
themselves fighting over them. For caring for their parents or 
presentation to those respected, only89 pepper and chrysan­
themum [wines?], Indian rice and spiked millet will do.90 For 
their guest parties and lavish feasts, they must have91 elegant 
dishes and the finest wines. They do not know these are all 

84Referring to the two disciples of Confucius, Jan Keng -Þ-#)1 and Yen Hui 
16® . On Jan Keng (also known as Po-niu see Analects 6:10 (p. 10). 
Confucius, visiting Po-niu, who was ill, said "We are going to lose him. It must 
be Destiny. Why else should such a man be stricken with such a disease?" (Tr. by 
D. C. Lau, Confucius: The Analects, p. 82) Yen Hui was, of course, the favorite of 
Confucius, and did indeed die young. See, for example, Analects 6:3 (p. 10) 
where Confucius says, "There was one Yen Hui who was eager to learn 
Unfortunately his allotted span was a short one and he died." (Tr. by D. C. Lau, 
Confucius: The Analects, p. 81.) 

s5Lai £, possibly leprosy, but also scabs or ringworm. 
86Reading the Wu variant in place of , "ulcers." 
87On horses and geese we find the following remarks in the Po-wu chih 

tf-fo .¾: "When horses eat grains their hooves become heavy and they can't run; 
when wild geese nibble grains their wings become heavy and they can't fly." (Po-
wu chih, p. 2.2a.) 

88 Remember that Hsiang Hsiu had said: "Birds and beasts by means of them 
[the grains] fly and run; living people by means of them see and breathe [live]." 

89 Following the Wu text in adding the But the meaning is much the same 
without it. 

90Followingthe reading in the Wen-chin text: #1¾ ,¾.-¾¾-. For the ident­
ification of fli as "Indian rice," see Read, Chinese Medicinal Plants, p. 258, item 
766—ku #.. 

91 Again following the Wu text in adding the "j£. 
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dissolving their muscles and fluids,92 facilitating their destruc­
tion and hastening their decay. Although at first they are tasty 
and fragrant, when they enter the body, they stink and rot.93 

They exhaust and defile essence and spirit, stain and pollute the 
six bowels,94 rot and contaminate breath and vapor, and spon­
taneously give rise to the killing worms.95 It is these that support 
gluttony and debauchery, and on these rely the one hundred 
diseases. Those who taste them lose their sense of taste; those 
who eat them shorten their blessings. 

How could these compare to [the waters of] a flowing fountain 
or a sweet spring, the agate stamens and flowers of jade,96 the red 

92The Wu character is yeh -¾, "vital fluids." The Huang text has flfc, 
"armpits." 

93Preferring the variant to 
94 Stomach, gall bladder, large and small intestines, and the san-chiao Z- efc — 

the esophagus, interior section of the stomach, and urethra. 
95 Probably referring to the "Three Worms" (san-ch'ung Z- A—but here the 

word is tu $) which inhabit the three vital centers of the body—the "Three 
Fields of Cinnabar" (tan-t'ien -fl-ffl), in the abdomen, the chest, and the head. If 
these worms do their work, one dies, and they unfortunately thrive on the five 
grains. On the "Three Worms" see Henri Maspero, "Essai sur Ie Taoi'sme aux 
premiers siecles de l'ere Chretienne," in Le Taoi'sme et Ies Religions Chinoises, 
pp. 366-367. In English see Holmes Welch, Taoism: The Parting of the Way 
(Boston: Beacon Press, 1957), p. 108. 

96 "Agate" (ch'iung it.) and "jade" (yii JE.) are the foods of the poet Ch'u Yiian 
on his travels, especially when he goes to K'un-lun the mountains of 
paradise in the West. They also figure in various recipes for the elixir of immor­
tality. Tai Ming-yang (p. 184) notes that "agate stamens" (ch'iung-jui #) are 
mentioned in a line of the "Li Sao" M-M- (Encountering Sorrow) in the Ch'u 
Tz'u—"I piled up agate stamens to use as my provisions." I do not find this line 
in the present "Li Sao," and assume it does not occur there, unless I have made 
an oversight. The closest thing I find are the lines that Hawkes (David Hawkes, 
Ch'u Tz'u: The Songs of the South [Boston: Beacon Press, 1959], p. 33) translates: 
"I broke a branch of jasper [agate] to take for my meat, And ground fine jasper 
meal for my journey's provisions." (For the text see Ch'u Tz'u chu pa-chung 

[Taipei: Shih-chieh, 1965], p. 24). "Flowers of Jade" (yu-ying &) 
are mentioned in a line in "She chiang" # it (Crossing the River) in the "Chiu 
chang" Ë.·$" of Ch'u Tz'u (see Ch'u Tz'u chu pa-chung, p. 75.) Hawkes (Ch'u 
Tz'u, p. 63) translates: "[I] Climbed up K'un-lun and ate the flowers of jade, And 
won long life, lasting as heaven and earth." 
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sulphur97 and stone mushrooms,98 the purple fungus,99 and 
yellow essence?100 In all of these are a host of spiritual prop­
erties, and they contain many beautiful things. They issue forth 
by themselves101 and mysteriously grow; their pure fragrance 
dissipates only with difficulty; and they are filled to over­
flowing with harmonious vapors. They bathe and cleanse the five 
viscera,102 dredge out and enlighten. One who swallows them 
[feels] his body become light. Moreover, they soften your skele­
ton and ease your breath, make flexible your bones and pliable 
your muscles. They wash away all dirt and dispel103 all filth, and 
your will mounts up to the blue clouds. If one can go on from 
this, why would he nourish himself with the five grains? 

Moreover, "When the boll-worm has its young, the solitary 

91 Following the Wu text, which has liu-tan S? -ft·, though the chin tan (gold 
and cinnabar, or gold elixir) of other editions makes good sense as well. If we read 
*8 -fl- as -fl-—or —we can find it mentioned in the Pao-p'u-tzu #,#-?• 
("Hsien yao" -fJ· M- chapter; in "nei p'ien" i*j n .3a) as "shih-liu tan" /5 ¢-ft·, 
a variety of sulphur (shih-liu huang -¾-). Read (Chinese Materia Medica: Turtle 
and Shellfish Drugs; Avian Drugs; A Compendium of Minerals and Stones [T aipei: 
Southern Materials Center, Inc., 1977, reprint]) does not list shih-liu tan, but he 
does have (p. 71) a shih-liu ch'ih -ft; ("red sulphur") which is used to make 
cinnabar. 

98For "stone mushrooms" (shih chiin -5 ^), Tai Ming-yang (p. i84)citesthe 
note of Hsiieh Tsung S$ to Chang Heng's Stflr "Rhapsody on the Western 
Capital" (Hsi-ching fu), where "stone mushrooms" are mentioned together with 
the aforementioned "magic fungus" ($.¾.): "Stone mushrooms and magic 
fungus are both found on the isles of the divine in the middle of the ocean. They 
are divine plants; things the immortals eat." 

""Purple fungus" (tzu-chih -¾"¾.) is identified as Ganoderma in Shiu-ying 
Hu's An Enumeration of Chinese Materia Medica (Hong Kong: The Chinese 
University Press, 1980), p. 151. The Shen Nung pen-ts'ao ching (1.23a) has the 
following to say about it: "It protects the body, benefits essence and breath, 
strengthens muscles and bones, and improves your complexion. If you eat it for a 
long time, your body becomes light, you do not age, and it lengthens your years." 

'00Huang-Mng -¾-¾ ("yellow essence") is identified by Read (Chinese 
Medicinal Plants, p. 223, item 687) as "deer bamboo" (Polygonatum falcatum). 

101 I.e. need not be cultivated to grow. 
102Heart, liver, spleen, lungs, and kidneys. 
103Reading ^ as If. 
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wasp carries them off" 104—this is a change in nature. "When 
the tangerine crosses the [Huai] river it becomes the thorny 
limebush;" 105 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;106 Master Chuan lived a long time by eating the 
essence of mountain thistle;107 Wo Ch'iian got square eyes from 
eating the fruit of the pine [pine cones?];108 Ch'ih-sung [tzu] 
could ride smoke from drinking liquid jade;109 Wu Kuang 

'04Quoting the Shih ching, poem 196 (p. 46, stanza 3). It was commonly 
understood in ancient China that the solitary wasp (kuo-luo 4¾¾,) had no eggs of 
its own but adopted those of the boll-worm (ming-hng ig i$), 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). 

'05Very much the same is said in Chang Hua's Po-wu chih (p. 3.3a). Chu 
and chih 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. 

'°6For Ch'ih fu ö 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. 

l07Chiian-tzu /"BjJ- is also recorded in the Lieh-hsien chuan. See Li-tai chen-
hsien 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 ¢,, 
"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. 

'08 For Wo Ch'iian ii fc 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. 

'09 For Ch'ih-sung tzu -f· (Master Red Pine) see the Lieh-hsien chuan (Li-
tai chen-hsien shih-chuan, p. ia) and Kaltenmark's translation, Le Lie-sien 
Tchouan, pp. 35-37. "Liquid Jade" (shui-yii ?i<.j£.) 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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lengthened his ears from eating sweet flag and leek [roots];110 

Ch'iung Shu from stalactite was able to halt his years;111 Fang 
Hui by eating mica was able to transform;112 and Ch'ang Jung 
from eating bramble [roots] altered her appearance.113 Examples 
of this kind cannot be cited in full. Who says the five grains are 
the best and the Superior Drugs without benefit? 

You also object that [as for there being people] who have lived 
now for a thousand years, you have never seen them with your 
eyes, which means they do not exist. Now I must ask this speak­
er, if you saw someone who was a thousand, how would you 
distinguish him? If you wish to compare him by means of his 
form, he is no different from anyone else. And if you wish to 
prove it by means of his years—"the morning mushroom has no 

note 2, also notices this.) Ch'ih-sung tzu was supposedly the Rain Master at the 
time of Shen Nung. 

' 10The text has p'u-chiu Jt. But Kaltenmark (Le Lie-sien Tchouan, p. 78), 
following a variant found in Shih-shuo hsin-yii, has ch'ang-p'u chiu ken 
% IffJi-W ) "sweet flag (or calamus) and leek roots." For Wu Kuang see 
Lieh-hsien chuan—Li-tai chen-hsien shih-chuan, text, pp. 3b-4a. He was a man 
of Hsia dynasty times (traditionally 2305-1766 B.C.) who was also seen five 
hundred years earlier at the time of Wu-ting ^,T of the Shang. The com­
mentary on the Lieh-hsien chuan in Li-tai chen-hsien shih-chuan says that it 
"suspects that p'u-chiu is actually ch'ang-p'u," and that "its roots have nine 
divisions and its leaves resemble the leek." 

111 For Ch'iung Shu Jp ifc see Lieh-hsien chuan (p. 4a in Li-tai chen-hsien shih-
chuan)', also Kaltenmark, Le Lie-sien Tchouan, pp. 84-85. Ch'iung Shu lived in 
the Chou, and having lived for several hundred years he entered Mt. T'ai-shih 

. Read (Chinese Materia Medica: Minerals and Stones, p. 42, item 68) calls 
shih-sui -5 tt the "stone of immortality," but glosses it as a "kind of stalactite." 

112 For Fang Hui if a, see Lieh-hsien chuan (Li-tai chen-hsien shih-chuan text, 
pp. 2ab); Kaltenmark, Le Lie-sien Tchouan, pp. 58-60. He was a recluse living at 
the time of Yao. At the end of the rule of Ch'i Ö of the Hsia (reigned 2197-2188 
B.C.) he was attacked by a man who wanted to know his secrets but escaped by 
transforming himself (into something else). For the Taoist art of "metamor­
phosis" (pien-hua 9?-R1) see Isabelle Robinet, "Metamorphosis and Deliverance 
from the Corpse in Taoism," History of Religions, 19:1 (August, 1979), 
pp. 37-70. 

113 For Ch'ang Jung § see Lieh-hsien chuan (Li-tai chen-hsien shih-chuan 
text,pp. iob-na); Kaltenmark, Le Lie-sien Tchouan,pp. 152-153. Ch'ang Jung 
lived on Mt. Heng ta. "She" (according to Kaltenmark) was over two hundred 
years old, but everyone who saw her thought she was in her twenties. 
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way of knowing evening and dawn," 1 1 4 and the mayfly has no 
way to recognize the sacred tortoise.115 This being so, then even 
if  someone who was a thousand was seen in a public place, he 
most definitely  would not be discerned by one of few years. 

P'eng-tsu was seven hundred and An Ch'i a thousand;116 

those of narrow views say the records are wrong. Liu Ken slept 
long periods without  eating;117 but some say he was [simply] 
able by chance to endure hunger.118 Chung-tu went naked in 
the winter  but his body stayed warm, wore furs in the summer 
and yet remained cool;119 but Huan T'an said it  was only by 
chance that he was able to resist heat and cold.120 Li Shao-chiin 
recognized Duke Huan's royal121 bowl, but Mr. Juan says he 
knew by [simply]  hitting  upon it  in divination.122 Yao offered 

' 1 4Paraphras ing Chuang-tzu,  Ch. I (p. i , line io). 
" 5 T h e Huai-natt-tzu  ("Ch' i ian-yen hsi in" p. 14 .13a) points out that 

the tortoise lives for three thousand years while the mayfly lives only three days. 
1 1 6 P'eng-tsu and An Ch' i are both mentioned in the Lieh-hsien 

chuan.  See the Li-tai  chen-hsien  shih-chuan  text, pp. 4a and 6b respectively; in 
Kaltenmark (Le Lie-sien Tchouari)  see pp. 82-84 and 1 1 5 - 1 1 8 . P'eng-tsu is 
reported to have been an official in the Y in (Shang), and his biography says he 
lived over eight hundred years. An Ch' i (full  name Mr. , An Ch' i) sold 

drugs on the coast of the Eastern Sea and was known as "the old man of a 
thousand years" He had an interview with  Ch' in Shih-huang-ti. 

1 1 7 For L i u Ken one must consult the Shen-hsien chuan  in the 
Li-tai  chen-hsien  shih-chuan  text see 3 . i o a - n b . He lived during the Han (fl. 7 
B.C.) and left the world to study the Tao, living in a cave on Mt .  Sung-kao 

1 1 8 C h a n g Hua's Po-wu chih  (7.2b) cites Ts 'ao P' i 's Tien-lun  as 
saying: " L i u K e n was unaware of hunger or thirst.  Some say he was able to 
endure being ful l  or being empty." 

1 1 9 Wang Chung-tu also lived in the Han and is also recorded in the 
Shen-hsien chuan  (Li-tai  chen-hsien  shih-chuan  text, p. 10.41a), a text which says 
he was protected against heat and cold. 

1 2 0 H u a n T 'an discusses Wang Chung-tu and his behavior in Hsin  lun  12a. 
Chang Hua's Po-wu chih  (7.2b) cites Ts 'ao P' i 's Tien-lun  as saying: "Huan 
Shan-chun [Huan T 'an ; it  should be Chun-shan] felt that his [Wang Chung-tu's] 
nature was such that he could resist heat and cold. Huan [Chun-]shan felt there is 
no way to become an immortal." 

1 2 1 Reading as 
1 2 2 For this incident  see Shih chi  28(Vo l . 4, p. 1385), which specifies that this 

was a "bronze vessel" (t'ung-ch'i  that belonged to Duke Huan of Ch' i 
(reigned 685-643 B.C.) , and that when L i Shao-chiin made the identification 
"the whole palace was amazed and considered him to be a spirit,  several hundred 
years o ld . " L i Shao-chiin was the famous "magic ian" (fang-shih  employed 

6 0 
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the world to Hsu Yu5 but Yang Hsiung said this was made up by 
some lover of tall tales.123 In all such cases as these, [those who 
doubt], above [the surface] take the Dtike of Chou and Confucius 
as their point of pivot, and their entire wills are completely 
sincere, while underneath they are whipped on by cravings and 
desires, and though they wish to stop they cannot. They chase 
about among the worldly teachings, and compete in their crafti­
ness between glory and disgrace. They lessen themselves to be in 
agreement with the many, while their thoughts never stray from 
position. To limit the unusual to what you can see, and restrict 
profound truth124 to common opinion, and yet talk of under­
standing change125 and penetrating the unseen—this is some­
thing of which I have never heard. 

You have an enduring hatred for the quiet life, saying it 
is devoid of happiness. And you deeply resent going without 
cooked meats, saying this is [simply] imposing misery on one­
self. You consider wine and women to be nourishing provisions, 
saying that long life is not to be relied on. Thus, what you 
consider to be happiness must be to have rows and rows of horse-
drawn carriages and a hundred square feet of food [set out] before 
you. Those who are content only if they first have these, and say 
this is the "natural order" and "nature," 126 all enslave them­
selves to things and lose their wills to their desires. The essential 

by Emperor Wu of the Han (reigned 140-87 B.C.). He too has a biography in the 
Shen-hsien chuan (see Li-tai chen-hsien shih-chuan text, 6.23ab). The Mr. Juan 
fti. of the text is understood to be Juan Chung (style Te-yu a 

contemporary of Hsi K'ang. That it is he who is referred to by Hsi K'ang in this 
essay is confirmed by his [Juan Chung's] biography in Chin shu 52 (Vol. 5, 

P- 1444)· 
l23We find almost these exact words in Chang Hua's Po-wu chih (4.1a). For 

Yao's oflFering of the empire to the recluse Hsii Yu see Chuang-tzu, Chapter 1 
(p. 2, line 22). Yang Hsiung's ##. reaction to the story—that "it was made up 
by some lover of tall tales"—is recorded in his Fa-yen , "Wen-ming" 1¾ M 
chapter (6.4b). 

124The it of the Tai Ming-yang text should be S. 
125 Following the Wu text in reading jj. in reverse. 
126The words of Hsiang Hsiu. 
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character of one's original nature and fate is encumbered by what 
you say. 

It is only water that the thirsty man sees; only wine that the 
alcoholic looks for. Everyone knows that [these desires] arise 
because they are ill. But if you take following one's desires to be 
acting in accord with one's nature, then [constant] thirst and 
alcoholism are not diseases,127 and wantonness and drunken­
ness are not excesses, and the disciples of Chieh and Chih are all 
following nature.128 But this is not the way I would explain the 
meaning of the "ultimate order of things" 129 in this present 
essay of mine. The highest truths are truly subtle, and they are 
easily lost in the world. But you can perhaps comprehend them if 
you first look for them inside, and know them through examina­
tion of external things.130 

In people's lives, as they pass from youth to old age, their 
and rise and fall,131 and their loves· and hates 

flourish and decline. In some cases, what gives one pleasure in 
one's younger years is rejected when one matures; [in others], 
what we thought little of at the beginning, we end up treating 
with respect. At the time that it gives us pleasure, we say we 
cannot do without it; and when we come to regard it as repulsive, 
we say it could not possibly make one happy. But when we move 
to a new city132 or change lands, our feelings revert to what they 
were at the start. If our cravings and desires can change, how do 

127I am not sure why k'o :¾, "thirsty" is considered a disease; perhaps 
"weakness" would better apply. 

'28Chieh 4¾ is the dissolute, last ruler of the Hsia (reigned 1818-1766 B.C.). 
Chih % is "Robber Chih," the famous brigand of antiquity that we meet up with 
in Chapter 29 of the Chuang-tzu. 

129Note that the "ultimate order" (chih-li JLS) contrasts with Hsiang Hsiu's 
t'ien-li HfS., "natural order." 

130Following the Wu text in omitting the 4i- at the end of the sentence. 
131 The text does not show a lacuna. But I agree with Tai Ming-yang(p. 189) 

that since lung-sha 8r# ("rise and fall") is parallel to sheng-shuai 4¾ ("flourish 
and decline"), there should be three characters preceding it. Something like hsi-
nuyu lung-sha 4-¾- ß"> "likes and dislikes rise and fall" is what is required. 

132Following the Wu text in reading ift, as 
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we know that what we are addicted to at present is not [in reality] 
something stinking and rotten, and what we have previously 
regarded with contempt is not [actually] something beautiful and 
rare? If a menial servant suddenly rose to the post of prime 
minister, he would leave behind with disdain people like the 
keeper of the gate. To speak from this perspective, whenever we 
regard something as unimportant, these are simply the feelings 
we have in one set of circumstances. Can it be that they definitely 
will not change? 

Also, with someone who is starving for a meal, when he is 
about to get what he wants, it [food] pleases his feelings and rivets 
his mind. But when he is sated and full, he sets it aside with 
disinterest, and in some cases even loathes and detests [it]. This 
being so, then glory and honor and wine and women [must also] 
have their times when they can be set aside. 

Pythons are treasured in the region of Yiieh [southeast China]; 
but if we meet one in the Middle Kingdom, we hate it: embroi­
dered robes are valued in China, but [people] in the Kingdom of 
the Naked133 take them and throw them away. Where things 
have no use, they are all [like] the pythons of China and the 
embroidered robes in the Kingdom of the Naked. If134 you take 
the Great Harmony as Perfect Joy135 then glory and honor will 
not be worth your concern: if tranquillity and contentment are 
for you the Perfect Taste, then wine and women will not be 
worthy of respect. If what brings satisfaction depends on the 
place,136 then the things vulgar people delight in are all nothing 
but dung and dirt. How could they be worth longing for? 

The present speaker [Hsiang Hsiu], not seeing the true nature 
of Perfect Joy, delights in diminishing his years and harming his 

133 Lo-kuo #.8: where people wear no clothes. The Kingdom of the Naked is 
located by several texts simply someplace in the South (¾^). 

' 34The £ is added in the Wu text. 
nsChih-Io JLQk-, the title of Chapter 18 of the Chuang-tzu. 
l3tTi perhaps means more here than "geographic area," i.e., where one 

places one's values. 
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life, so that he might do whatever he wishes. This is just like Li 
Ssu's turning his back on the scholars, to sacrifice his life for a 
moment's desire,137 [and] Chu-fu [Yen's] working so indus­
triously hoping to blend the flavors of the five cauldrons.138 

Moreover, when one becomes used to the fish market, he 
disdains [the smell] of orchid and angelica, just as when the 
ocean bird faced the T'ai-lao sacrifice, he felt nothing but great 
sorrow,139 and when Marquis Wen listened to classical music he 
blocked up his ears.140 Thus to consider glory and honor as the 
means to life, and say that "[even if] one lived ten thousand 

137Li Ssu studied with the Confucian philosopher Hsiin-tzu (borne. 312 
B.C.). But having no desire for the scholar's life of poverty and mean status (and 
so he told Hsiin-tzu), he sold his services to Ch'in Shih-huang-ti, becoming his 
prime minister. When Ch'in Shih-huang-ti died, Li Ssu was slandered at court 
and executed in 208 B.C. See his biography, Shih chi 87 (Vol. 8, pp. 2539-2563, 
especially pp. 2539 and 2562). 

13 8 Chu-fu Yen ± was an upright official in early Han who had the 
unfortunate habit of revealing others' secrets. When powerful officials tried to 
bribe him, he refused, saying that he had studied hard for over forty years, never 
mindful of self, family, or friends, and that "if a man does not eat from the five 
caldrons when his is alive, he will die being boiled in them." (See his biography in 
Shih chi 112: Vol. 9, p. 2961.) He became prime minister of Ch'i. But when the 
king of Ch'i committed suicide, being accused by Chu-fu Yen of fornicating with 
his sister, Chu-fu Yen and his entire family ended by being executed. The "five 
caldrons" (wu-ting 5. jflf) were used in antiquity in sacrifice by the "officers" (ta-
fu ë£.). Served in them were lamb, pork, beef, fish, and venison (lists vary). 
"Boiled in the five caldrons" (wu-ting p'eng ,J,) was a method of execution. 

'39See Chuang-tzu, Chapter 18 (p. 47, lines 33-35). Watson (The Complete 
Works of Chuang Tzu, pp. 194-195) translates: "Once a sea bird alighted in the 
suburbs of the Lu capital. The marquis of Lu escorted it to the ancestral temple, 
where he entertained it, performing the Nine Shao music for it to listen to and 
presenting it with the meat of the T'ai-lao sacrifice to feast on. But the bird only 
looked dazed and forlorn, refusing to eat a single slice of meat or drink a cup of 
wine, and in three days it was dead. This is to try to nourish a bird with what 
would nourish you instead of what would nourish a bird." The t'ai-lao jk ø 
("Great Sacrifice") consisted of offering a bull, a sheep, and a pig. 

'40In the Li chi ("Yueh-chi" # 1û) we find: "The Marquis WanofWeiasked 
Tze-hsia, saying, 'When in my square-cut dark robes and cap I listen to the 
ancient music, I am only afraid that I shall go to sleep. When I listen to the music 
of Kang [Cheng] and Wei, I do not feel tired; let me ask why I should feel so 
differently under the old and the new music.'" (Tr. by James Legge, The Li Ki, 
in F. Max Miiller, ed., The Sacred Books of the East, Vol. 28, pp. 116-117.) For 
the text see Li chi hsun-tsuan 19.16b. 
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generations itwouldnotbe worth delighting in" 141—these both 
[result] from lacking the essential on the inside, and relying on 
external things for your happiness. But although one's external 
things are abundant, one's sorrow is also complete.142 If you 
have the essential inside, and with the inside enjoy the out, even 
though you have no bells or drums, your joy [music]143 is already 
complete. Therefore, to realize one's will does not mean [having] 
the carriage of an official and minister's caps,144 and having 
Perfect Joy does not mean [to be] uncontrollably happy.145 It 
is simply to be un-ensnared by gain or loss. 

Moreover, when one's parents are ill, and they are in distress 
and then recover, anxiety and delight work together [i.e., the 
delight is tied to the previous anxiety]. To speak from this 
perspective, that this is not as good as having nothing to delight 
in in the first place [i.e., there being no previous anxiety] can 
certainly be known. This being so, then how can it be that the 
absence146 of joy is not Perfect Joy? Therefore, to those who 
accord with the harmony of Heaven by means of nature, and take 
the Way and its Virtue as teacher and friend, who delight in the 
transformations of Yin and Yang, and attain the everlastingness 
that comes with long life, who leave everything to nature and 
trust their lives to it, who become one with Heaven and Earth 
and do not decay—who will make offering to these? 

There are five difficulties in nourishing life. [The desire for] 

141 The words of Ssu-ma Hsiang-ju quoted by Hsiang Hsiu. 
142 If I understand him correctly, Hsi K'ang is playing on the double meaning 

of pei ffl, "complete, perfect," but also "to prepare beforehand." So one's grief is 
also "complete," or "perfect," like his goods, and has been "prepared for" by his 
attachment to things. 

l43Playing on the double meaning of Ì: ßï, "joy," but alsoyiieh, "music." 
144Alluding to some lines at the end of Chapter 16 of the Chmng-tzu (p. 41, 

lines 17 and 18). Watson (The Complete Works of Chmng Tzu,p. 174) translates: 
"When the men of ancient times spoke of the fulfillment of ambition, they did 
not mean fine carriages and caps. They meant simply that joy was so complete 
that it could not be made greater." 

'45Reading as 
146 Agreeing with Lu Hsiin (ñ. 63) and Tai Ming-yang (ñ. 191) that there must 

be a # at this point. 
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fame and profit is not extinguished; this is the first difficulty. 
Delight and anger are not banished; this is the second difficulty. 
Music and beauty are not expelled; this is the third difficulty. 
The rich flavors are not renounced; this is the fourth difficulty. 
And the spirit is emptied and the essence scattered;147 this is the 
fifth difficulty. If these five are firmly maintained, then even 
though in your heart you hope for a "rare old age," 148 and with 
your mouth intone the "Perfect Words," 149 and suck and chew 
the rare plants, and breathe in and breathe out the Great Yang, 
you will be unable to prevent being turned from your purpose 
and dying young. 

If these five are not found in your breast, then sincerity and 
obedience150 will daily increase, and your mysterious virtue151 

will be daily more complete. You will have blessings without 
praying for happiness, and naturally live longer without seeking 
long life. This is the verification of the great principle of nour­
ishing life. 

But there are some who in their conduct go beyond Tseng and 
Min.152 Ever mindful of benevolence and righteousness, their 
actions according with justice and peace,153 and having no great 

'47FolJowing the Wu manuscript reading— 
148 Literally "aging only with difficulty" (nan-lao $.:£). This is mentioned in 

poem 299 of the Shih (p. 79, stanza 3). Karlgren (The Book of Odes, p. 256) 
translates: "The prince of Lu has come, by the semi-circular water he is drinking 
wine; he has drunk the good wine; for long there will be given him a rare old age." 

li9Chih-yen JLlT- In Chuang-tzu Chapter 22 (p. 61, line 84) we find: "Perfect 
speech is the abandonment of speech; perfect action is the abandonment of 
action." (Tr. by Watson, The Complete Works of Chuang Tzu, p. 247.) 

'50Hsinshun -ftJ)f—an allusion to the I ching (Hsi-tz'u, A.11: p. 44), where 
we find: "What Heaven helps is obedience; what man helps is sincerity." 

' 5 1  H s i i a n - t e  —a common expression in the Lao-tzu. 
152That is Tseng-tzu and Min Tzu-ch'ien Kl-J-both disciples of 

Confucius, an d  b o t h  n o t e d  f o r  t h e i r  f i l i a l  p i e t y .  F o r  e x a m p l e ,  i n  A n a l e c t s  1 1 : 5  
(p. 20) Confucius says: "What a good son Min Tzu-ch'ien is! No one can find 
fault with what his parents and brothers have to say about him." (Tr. by D. C. 
Lau, Confucius: The Analects, p. 106.) 

153Chung-ho +fa· This might also be the "centrality and harmony" men­
tioned at the opening of the Chung-yung ø (The Doctrine of the Mean). 
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attachments, they say that [in this] the principles of humanity154 

are already complete, and on this account indulge in self-praise. 
But [to do this] and yet not cleanse oneself of delight and anger, 
and calm spirit and breath, and still desire to stave off old age and 
extend one's years—of this I have never heard. 

Others set their ambitions high and emulate the past. And 
since they find no glory in fame and position, they see themselves 
as standing above those who chase after [these things], [Still] 
others use their intelligence to manage the world, and think 
highly of themselves since they have not got caught up in dis­
asters. But this is simply a case of young men and the ninety-
year-old155 elders of villages and towns—in the ways in which 
they use their bodies they are the same. To speak of preserving 
your life in this way—I am afraid there is still something 
missing. 

Others leave the world and do not congregate with the masses. 
Their wills and breath are harmonious and pure. But they do not 
eliminate the five grains and eat [instead] the fungi. [Thus], this 
in no way increases their short spans. 

[Finally] there are those who have stored up their provisions 
of agate [for the journey],156 and harnessed the six breaths.157 

Wing-tsit Chan (A Source Book in Chinese Philosophy [Princeton: Princeton 
University Press, 1963], p. 98) translates: "Before the feelings of pleasure, anger, 
sorrow, and joy are aroused it is called equilibrium (chung, centrality, mean). 
When these feelings are aroused and each and all attain due measure and degree, 
it is called harmony." For the text see Li chi hsiin-tsuan 31.1a. 

l54Following the Wu text and others in reading as A. 
"'Following Tai Ming-yang's suggestion (p. 193) of filling the lacuna here 

with ni jfe. A ni-ch'ih #j is an elder of ninety; literally someone who has the teeth 
that grow in after all of one's adult teeth have fallen out. 

'56Like Ch'u Yuan: see note 96 above. 
157The "six breaths" (liu-ch'i JV-S.) are understood to be Yin and Yang, wind 

and rain, and night and day. Chuang-tzu, in Chapter 1 (p. 2, line 21), says of Lieh 
Tzu: "If he had only mounted on the truth of Heaven and Earth, ridden the 
changes of the six breaths, and then wandered through the boundless, then what 
would he have had to depend on?" (Tr. by Watson, The Complete Works of 
Chuang Tzu, p. 32.) 
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And they are able158 to contain their light and look within, 
congeal their spirits159 and return to simplicity,160 rest their 
minds on the shores of the mysterious and profound, and hold in 
their breath on the banks of nothing greater. Thus, there are 
[cases] where old age can be staved off and [one's] years can be 
extended.161 

All of these various things are useful when combined, but one 
will not work without the others, just as you cannot have a single 
part—the shaft, the axle, the wheels, the linchpin—missing 
from a carriage. But people are all162 one-sided in their views, 
and each prepares for that which he fears. Shan Pao forgot the 
outside in attending to the in;163 Chang I lost the inside in 

'58The original Wu manuscript has a ^ after the Xi, giving "But they are 
unable to—" This would be in keeping with the pattern of Hsi K'ang's 
argument at this point—although these people master certain techniques, they 
still leave out certain others. But then we would not expect him to say at the end of 
this "Thus there are cases where old age can be staved off and [one's] years can be 
extended." 

Chuang-tzu, Chapter 19 (p. 48, line 21), explains that "to use the will 
undividedly, is to be congealed in spirit." 

lbaFu-p'u -¾¾—p'u being the "uncarved block" of Lao-tzu. In Chapter 12 
of the Chuang-tzu (p. 31, lines 68-69) we find Confucius speaking of "A man of 
true brightness and purity" as one who "can enter into simplicity, who can return 
to the primitive [italics added] through inaction, give body to his inborn nature, 
and embrace his spirit, and in this way wander through the everyday world." (Tr. 
by Watson, The Complete Works of Chuang Tzu, p. 136.) 

16 Or does he mean to say—in keeping with the spirit of the paragraph that 
follows—that "these people can in part stave off old age, and to a degree extend 
their years," but that this too is not by itself a totally perfect method? (The 
C h i n e s e  i s  m t « Ñ ,  

162Reading the variant ̂  in place of M-. 
163Following the Wu text in reading in place of it Jfc—but this too 

("brought on his death") makes sense. For Shan Pao & see Chuang-tzu, 
Chapter 19 (p. 49, lines 29-32). Watson (The Complete Works of Chuang Tzu, 
p. 201) translates: "In Lu there was Shan Pao—he lived among the cliffs, drank 
only water, and did not go after gain like other people. He went along like that for 
seventy years and still had the complexion of a little child. Unfortunately, he met 
a hungry tiger who killed him and ate him up Shan Pao looked after what was 
on the inside and the tiger ate up his outside." 
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chasing after the out;164 Ch'i suffered defeat in [solely] taking 
precautions against [attack from] west of the Chi;'65 Ch'in wore 
itself out preparing against the Jung and the Ti [barbarians].166 

These are all disasters that resulted from not being comprehen­
sive. 

To "accumulate goodness" 167 and "tread sincerity" 168—the 
world constantly hears of these. To be "cautious in word and 
speech, and restrained in eat and drink" 169—this the scholars 
know. [But] "to go on beyond this, [that] no one seems to 

' 6 4 For Chang I 5¾.¾ . 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." 

1 6 5 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 3¾, 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 )-

1 6 6 The Ch'in dynasty was short-lived, lasting only from 221-209 B-C. The 
Jung $, were the barbarians to the west, the Ti iK, 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. 

1 6 7 In the Wen-yen on k 'un * + in the I ching (p. 4) we read: "The family 
that accumulates goodness is bound to have a surplus of blessings." 

1 6 8 Again an allusion to the I ching, Hsi-tz'u A . 1 1 (p. 44), where "tread 
sincerity" ( lii-hsin is mentioned right after the words: "What Heaven 
helps is obedience; what man helps is sincerity." 

1 6 9 Alsomentioned in thelchingas th ehsiang fL to hexagram 27 (p. 18). 
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understand." 1 7 0 P lease allow those who are first enlightened to 
instruct those who will be enlightened in the future. 1 7 1 

' 7 0 Borrowing words from the I ch ing (Hsi-lz'u B.3: p. 4 6 ) , but replacing the 
^ with %. The context is not without relevance. Legge (/ Ching: Book of 
Changes, ed. by Ch'u Chai and Winberg Chai [New York: Bantam Books, 1 9 6 4 — 
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 app lication of them; when that app lication becomes 
the quickest and readiest, and all personal restfulness is secured, our virtue is 
thereby exalted. Going on beyond this, we reach a point whi c h 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." 

' 7 l Echoing the words of Mencius in Mencius 5 A : 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, 
Menci us, p. 1 4 6.) 



H S I 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 
is imaginative and well argued. The standard Chinese view of music 
is that it is a carrier of emotion: which is to say it both conveys the 
mind and feelings of the performer I 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" (± 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 S lt- Bis right in saying this recognizes 
music as an "independent art" and gets it out of the realm of 
morality and politics,1 we must not fail to see that for Hsi K'ang 
there is 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  es sen t ia l  q ua l i t y ;  bu t  i t  i s  n o t  emot ion ,  i t  i s  "harmony  "  fho  f 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 is in the form of a debate between the Host of Tung-yeh 

1 See Chang Shih-pin, " Hsi K ' ang: yin-yueh tu-li ti wei-ta kung-ch'en" 
MtM 1$ Ming-poo yiieh-k'an " V j $. -fj , 9 1 (July, 1 9 7 3 ) ) 
p p. 2 2- 23. 
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and a guest from Ch'in ( j, with the guest defending the tradi ­
tional view. Hsi K'ang apparently plays both roles; the entire essay 
Þ 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.2 

But that all seems irrelevant here. 
The title—Sheng wu ai-lo Iun ik —appears to be a pun 

on a thesis proposed by Ho Yen 249), Sheng-jen wu hsi-nu 
ai-lo Iun S A#-1- ¾ "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.’1 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;2 signs of peace and happiness take 
form in pipes and strings.3 Also, when Confucius heard the 
Shao, he understood the virtue of Shun,4 and when Chi Cha 

2 SeeTai Ming-yang, HsiK'ang chi chiao-chu,p. 7 0. Thepoemsexchanged by 
Hsi K'ang and Juan K'an are in Hsi K'ang chi chiao-chu, p p. 66-72. 

3 See Ho Shao's ff biography of Wang Pi, cited by P'ei Sung-chih in his 
notes to Chung Hui's biography in San-kuo chih 2 8 (p. 79 5). 

' 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), ft •& % • %.. The host will 
argue that feelings are released by music which, in fact, is another possible 
translation of this line. 

2 I.e., bells of metal and the musical stones. 
3 I.e., flutes and whistles and the stringed instruments like the lute and the 

zither. 
4The Shao is was the music of Shun. This probably alludes to Analects 3:2 5 

(p. 5) which D. C. Lau translates: "The Master said of the shao that it was both 
perfectly beautiful and perfectly good." See D. C. Lau, Confucius: The Analects, 
p. 71. 



Music .. . Neither Grief nor Joy 

listened to the strings, he knew the dispositions of the various 
states.5 

"These are things that are already so; things former worthies 
did not doubt. You alone, sir, feel that music has in it neither 
grief nor joy. What is the reason for this? If you have some fine 
announcement to make please allow us to hear the explanation." 

The host responded: "Our understanding of this has for long 
been obstructed, and no one has been willing to come to the 
rescue. This has caused successive generations to be in error with 
respect to name and reality. Let me lead you out of ignorance 
now by discussing one corner of it.6 

"Heaven and Earth united their virtues and the ten thousand 
things by this7 were born. Cold and hot succeeded one another, 
and the five elements as a result came to be. These8 became 
manifest as the five colors and issued forth as the five tones. The 
arising of musical sounds is like the presence of odors in the air; 
they are either good or bad. And though they get mixed in with 
other things, they remain in essence what they are and don't 
change. How could love or hate change the melody, grief or joy 
alter the beat? 

"Coming to C and D together and in sequence,9 and sounds 
and tones in harmony—this is the great delight of man's mind, 
what the feelings and desires love. But the ancients knew that 

5 See Tso chuan, Duke Hsiang, 29th year (pp. 326-327). In Legge's translation 
(The Chinese Classics, Vol. V, Part II), see pp. 549-550. Chi Cha was sent to Lu 
from Wu. In Lu he heard the songs from the Book of Poetry—the feng, or "airs of 
the states" from the fifteen states, the ta-ya and hsiao-ya, "greater elegant" and 
"lesser elegant," and the sung, "ritual hymns"—and right away knew the 
character and/or fate of the state of origin. 

6AUuding to Analects 7:8 (p. 12), where Confucius says, "When I have 
pointed out one corner of a square to anyone and he does not come back with the 
other three, I will not point it out to him a second time." (Tr. by D. C. Lau, 
Confucius: The Analects, p. 86.) 

7 Reading the Wu text variant flf·, "depends on this," where other texts have 
-¾-, "value." 

8 Following the Wu text in omitting the "Therefore" (¾.) at the start of the 
line. 

'Reading the Wu text variant It, "put in order," for -ft,, "transform". 
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feelings cannot go unrestrained and desires cannot be taken to 
the limit. Thus,10 in accord with its effect, each thing was regu­
lated. They made it that grief did not go to the point of self-
injury and joy did not go to the point of licentiousness.11 

"In accord with the event, we give it a name; things have their 
designations. When we cry we call it grief; when we sing we call 
it joy. This is generally true. But when we say 'music, music'— 
do we mean no more than bells and drums?12 When we say 
'grief, grief'—do we mean no more than crying and weeping? 
To speak from this perspective, presents of jade and silk are not 
the reality of rites and respect, and song and dance are not the 
essence of grief and joy.13 

"How can I make this clear? Different regions have different 
customs; singing and crying are not done the same. If we mix 
them up and use them, some hear crying and are pleased; others 
listen to singing and become sad.14 But their feelings of grief and 
joy are the same. Now if you use feelings that are the same to 
produce completely different sounds, is this not because music 
has no constant [relation to emotion]? 

"However, sounds in harmony and sequence are what move 
people most deeply. 'Those who labor sing of their woes';15 

those who are happy dance about their achievements.16 If inside 

'0The ifc is added in Wu. 
'1 Alluding to Confucius' remark (Analects 3 :20, p. 5) on poem 1 in the Book of 

Poetry, "In the kuan-chii there is joy without wantonness, and sorrow without 
self-injury." (Tr. by Lau, Confucius: The Analects, p. 70.) 

12Quoting Analects 17:9 (p. 36). Lau's translation goes: "The Master said, 
'Surely when one says, "The rites, the rites," it is not enough merely to mean 
presents of jade and silk. Surely when one says "Music, music," it is not enough 
merely to mean bells and drums.'" (Lau, Confucius: The Analects, p. 145.) 

13 Following Tai Ming-yang's suggested emendation of ,¾ $. to That is 
to say, the ritual propriety and respect lie in the presenter; the grief and joy are in 
the performer. 

'4Reading the variant & for But either would apply. 
'5 This line apparently was found in the no longer extant Han-shih (Han 

Ying's version of the Book of Poetry). Li Shan cites the Han-shih as the source for 
this line in his commentary on Hsieh Hun's M poem, "Yu hsi-ch'ih" i#® :¾ 
(Wen hsiian 22.5a). 

16 Perhaps an oblique allusion to Han Ching-ti's -¾ -¾- ·ø remark: "Dancing is 
what is used to manifest accomplishments" (•%%•, #1 &). See Han shu 5 
(Vol. i, p. 137). 
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one's heart is pained and grieved, then words bitter and sad are 
aroused. Words in sequence become poetry; sounds in sequence 
become music. We blend the words and chant them, put to­
gether the sounds and listen to them. The heart is moved by 
harmonious sounds, the feelings touched by anguished words. 
The sigh has not yet ceased when our tears flow down in streams. 

"The grieved heart is stored inside. 1 7 When it encounters 
harmonious sounds, only then is it released. Harmonious sounds 
have no sign, but the grieved heart has its essence. If you make 
the grieved heart that has an essence depend on the harmonious 
sounds that have no sign, then all you understand is the grief. 
How could you know, further, that 'it blows differently through 
the ten thousand things but causes each to be itself' ? 18 

"The currents of customs and manners fulfill and complete 
the government. For this reason the state scribes, understanding 
the successes and failings of government teachings, and having 
examined the flourish and decline of customs in the states, 
'chanted and intoned their feelings to admonish their supe­
riors.' 19 Therefore [the 'Great Preface' to the Book of Poetry] 
says, 'the songs of a doomed state are sad and melancholy.' 

"Now delight and anger, grief and joy, love and hate, and 
shame and fear—these eight emotions are the means by which 
living people relate with things and transmit their feelings. 
However, they are distinguished by category and cannot be 
confused. 20 Let us take the case of Mr. A, who is a worthy man 
that I love, and Mr. B, who is a fool that I hate. The love and 
hate appropriately belong to me; the worthiness and ignorance 
appropriately belong to them. Can we say this is a 'love' person 

17Agreeing with Lu Hsiin that this should read " not as most texts 
have it, " i*l." 

'8Quoting C h uang-tz u, Ch. 2 (p. 3, line 9), where Tzu-ch'i says this of the 
pipes of Heaven. For Watson's translation see T he Comp lete Work s of C h uang 
Tzu, p. 37. 

"The whole paraphrases a passage in the "Great Preface" to the Book of 
Poetry, and the last line is a direct quote. For Legge's translation see T he C h inese 
Classics, Vol. IV, p. 36. 

20The line "Now flavors are called either sweet or bitter," occurs here. I feel 
this is out of place and put it several lines further on. 
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because I love him or a 'hate' person because I hate him? Flavors 
are called sweet or bitter. If I like a certain flavor is it to be called 
'like'? Or if I am angered by a flavor, is it to be called 'anger' ? To 
speak from this perspective, inner and outer are different func­
tions, and self and other have different names. Since music must 
naturally have being good or bad as the essential thing, it has no 
relation to grief or joy; and since grief and joy must naturally be 
such that they are only released after the emotions are moved,21 

they have no connection with music.22 When name and reality 
are kept apart, then this can be fully seen. 

"Moreover, when Chi Cha was in Lu he collected poems and 
observed the rites to distinguish the 'Airs' from the 'Elegant.'23 

How could it be that he relied solely on the music to decide good 
and bad? And when Confucius heard the Shao, what he praised 
was its complete perfection, and therefore he sighed. Why must 
it be that he praised its beauty only after knowing the virtue of 
Shun by means of his music? Now I have roughly clarified one 
corner of this, but I am sure you can think through the rest on 
your own."24 

The guest from Ch'in rejected this, saying: "The eight regions 
may have different customs, and crying and singing might be 
totally different. But people's feelings of grief and joy can cer­
tainly be perceived. When the heart is moved on the inside, then 
music comes forth from the heart. Although you entrust it to 
other tones, or express it with a surplus of sounds, the skilled 
listener and examiner will necessarily understand it; this will not 
cause him to err. In ancient times Po Ya strummed his lute and 

2' Adding in the variant characters Sj A-S- after fj|- (¾.. 
22 Or punctuating differently—"Music is what it is; since the essential thing 

about it is that it is either good or bad, it has no relation to grief or joy. And grief 
and joy are what they are; since they are only released after the emotions are 
moved, they have no connection with music." 

23Referring to the kuo-feng, ta-ya and hsiao-ya in the Book of Poetry. 
24The host here paraphrases a line from the I ching (Hsi-tz'u B.7, p. 48)— 

"When one with intelligence sees the judgment, he can think through over half" 
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Chung Tzu-[ch'i] knew what was on his mind.25 The criminal 
laborer struck the musical stones, and Tzu-ch'i26 knew he was 
grieved.27 The person from Lu cried in the morning, and Yen 
Hui sensed it was a case of 'parted while yet alive.'28 How could 
it be that these men further relied for their wisdom on the 
constancy of the tones, or found their evidence in the tempo of 
the song? When the heart is forlorn, the body shakes because of 
it; when the feelings are grieved, the sounds one makes are sad. 
This is a natural response and cannot be avoided. But only those 
with spirit-like insight are able keenly to perceive it. If you have 
the gift, then even a profusion of sounds will present no diffi­
culty. But if you lack the talent, even a few sounds make it no 
matter of ease. But you cannot conclude, simply because you 
have never met a skilled listener, that music has no principles to 
be examined, or because you see the many variations in regional 
custom, that music has in it neither grief nor joy. 

"You also say that 'it is not proper to call someone who is 
worthy "love," or someone who is stupid "hate".' But it is only 
with someone worthy that love arises, and only with someone 
stupid that hate begins. It is simply not appropriate to use the 
same name for both [the feeling and the cause]. The arising of 
grief and joy also has that which makes it so. This means that 
[some] sounds make me sad, and [other] sounds make me happy. 

25 If he was thinking of a mountain Tzu-ch'i knew it; if he had his mind on a 
river, Tzu-ch'i knew it. The anecdote is recorded in various sources. See for 
example Lieh-tzu, "T'ang-wen" "/|rfJ) (in SPPY ed., 5.i6ab). A. C. Graham 
translates the passage in The Book of Lieh-tzu (London: John Murray, i960), 
pp. 109-110. 

26Emended by Tai Ming-yang. The text says Tzu-ch'an ·?• 
27The story is recorded in Lii-shih ch'un-ch'iu, "Ching-t'ung" ifrit 

(9.9b-ioa). He was grieved because his father had been executed for killing a 
man, his mother was forced to make wine for the state, and he was forced to strike 
the musical stones. Moreover, he had not seen his mother for three years and 
could not afford to ransom her back. 

28See K'ung-tzu chia-yii, "Yen Hui" Jjfi @ (SPPY 5.1b). The person 
(mother?) is crying because the father has died, and a child had to be sold and 
then sent away to pay for the funeral. But Yen Hui knew this from the sound of 
the cry alone. 
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If the grief and joy come from the music, then all the more must 
it be that the music has the reality in it.29 How can it be that 
'name and reality must be kept apart' ? 

"You also say that 'Chi Cha collected poems and observed the 
rites to distinguish the "Airs" from the "Elegant."' And that 
'Confucius praised the complete perfection of the Shao, and 
therefore he sighed.' Where does it say this?30 

"Moreover, music master Hsiang played31 the lute melody, 
and Confucius saw the form of King Wen.32 Music master 
Chiian respectfully presented a tune [to Duke P'ing of Chin], but 
Tzu-yeh knew this was the song of a doomed state.33 Would you 
again prefer to say that they discussed the poetry and only then 
spoke, or studied the rites and only then made their judgments? 
These are both cases of spirit-like, unique perception. They had 
no need to sit and listen for days on end and only then decide 
its good or bad fortune. Therefore, former historians considered 
these praiseworthy anecdotes. But you, with your niggling, 
modern knowledge, are limited to seeing everything as the same. 
Thus, can you do anything but slander the understanding of the 

29Referring back to the host's claim that the reality (feelings) is not in the 
outward sign, just as the reality of the rites (the feelings of respect) is not in the 
outward show of giving presents. 

30 In Analects 3:25, at least about Confucius (see note 4 above). But the guest is 
right about Chi Cha. 

31 Reading for as Tai Ming-yang suggests. 
32The reported composer. This we read in Hanshih wai-chuan, Chapter 5. 

For the translation see J. R. Hightower, Han Shih Wai Chuan: Han Ying's 
Illustrations of the Didactic Application of the Classic of Songs (Cambridge, Mass.: 
Harvard University Press, 1952), pp. 168-169. Confucius says of the composer: 
"Darkly black, and grandly tall he rules the empire and attracts to his court the 
feudal lords; it can be no other than King Wen." 

33 The story is recorded in more than one source. See, for example, Shih chi 24 
(Vol. 4, pp. 1235-1236). This is translated by R. H. van Gulik, The Lore of the 
Chinese Lute (Tokyo: MonumentaNipponicaMonographs, 1940), pp. 136-138. 
Duke Ling of Wei, on his way to Chin to visit Duke P'ing, hears some music in 
the middle of the night which he has master Chuan record. Master Chuan then 
plays this for Duke P'ing, but music master K'uang (Tzu-yeh) stops him, saying 
"That is the music of a doomed state; one must not listen to it." (Tr. by van 
Gulik.) It turns out to be a tune composed by a master Yen of the Shang to please 
the tyrant Chou. 
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subtle that former worthies had, and reject Confucius' mysteri­
ous powers of observation?" 

The host replied: "You say in your refutation that 'although 
crying and singing are totally different, skilled listeners and 
examiners will necessarily understand it. They need not rely for 
their wisdom on the constancy of the tones or find their evidence 
in the tempo of the song. And followers of Chung Tzu[-ch'i], 
etc., etc., are examples of this.' This means that one whose heart 
is grieved, even though he chats and smiles and drums and 
dances, or one whose feelings are pleased, even though he beats 
his breast, laments and sighs, still cannot control his outward 
appearance to hide his true feelings, cannot deceive the examiner 
such that he has doubts. So you feel that even though the sounds 
are not constant, [the skilled listener] could still say who is happy 
and who is sad. [However], you also say that 'Chi Cha listened to 
the music and by that knew the dispositions of the various states; 
music master Hsiang played the lute tune and Confucius saw the 
form of King Wen.' Now, according to what you say here, this 
means that the meritorious virtue of King Wen, and the flourish 
and decline of state customs, can both be detected in music. The 
seriousness or levity of the music can be passed on to later 
generations, and with the skill of a music master Hsiang or Chuan 
we can discover it in the future. If this is true, then perhaps the 
ages of the Three August Ones and the Five Emperors34 are not 
cut-off from the present. Why must this be limited to just a few 
things? But if this is really true, then the songs of King Wen must 
have a constant rhythm, and the notes of the Shao and the Wu35 

must be in number fixed. One cannot mix them up by adding in 
changes or play them with extra notes. But then your former 
notions—that music need not be constant, and that Chung Tzu 
[-ch'i] could infer from analogy—by this are overturned. Are 

34Variously identified. One list would be: Three August Ones—Fu Hsi, Shen 
Nung and Nu Wa; Five Emperors—Huang-ti, Chuan Hsu, Ti-k'u, Yao, and 
Shun. But there are many different lists. 

35 The music of King Wu. 
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such things as the incontancy of music and Chung Tzu[-ch'i]'s 
using analogy really true? Then Confucius' understanding of the 
subtle and Chi Cha's skilled listening are definitely also false. 
These are both false records [made up by] vulgar pedants. They 
fabricated these accounts, wishing to make sacred their affairs. 
They wanted the whole world to misunderstand the way of 
music, so they did not speak what is reasonable and natural. 
Drawing our inference by exhausting this, they made it 'spirit­
like' and 'mysterious,' 'difficult to understand.' Hating the fact 
that they had not met this rare listener in their own time, they 
longed for the ancients and sighed with admiration. This is the 
way they deluded later generations. 

"If we are going to draw inferences and distinguish things, we 
must first seek the truth in terms of natural principle. If the 
principle is established, then, and only then, do we make use of 
ideas from the past to clarify it. But you have not yet got it in your 
mind and instead are relying heavily on statements made in the 
past, considering these verification of your remarks. If you go on 
from this, I am afraid that 'even a skilled reckoner will not be 
able to keep track of it all.'36 

"You also refute me by saying that grief and joy are like love 
and hate which arise through association with the worthy and the 
stupid. 'This means,' [you say,] 'that [some] sounds make me 
sad, and [other] sounds make me happy. If the grief and joy come 
from the music, then all the more must it be that the music has 
the reality in it.' Now in matters of the five colors we say it is 
beautiful or ugly; with the five tones we call them good or bad. 
This is the natural state of things. But turning to love or not 
love, delight or displeasure,37 the basic fluctuations in human 
feelings and the principles we use in common for all things, come 

36Alluding to Chuang-tzu, Ch. 2 (p. 5, line 54), where Chuang-tzu says this 
about arguing for the oneness of all things. Watson (Complete Works, p. 43) 
translates, "The one and what I said about it make two, and two and the original 
one make three. If we go on this way " 

37Following Lu Hsun's recommended addition of 
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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 r e l e a s e of grief and joy 
by music is like the p r o duction 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.38 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 like39 seeing40 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 Ί± where others have Ή5". 
35The 3S is omitted in most texts, but the original Wu has it. 
40All texts have ^ "5T, "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 " 

Si 
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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 lot41 with their unique perception. If you have a blind 
musician face a wall he will not see a thing. But Li Lou42 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,43 the hunger of 
Shou-yang,44 the frustration of Pien Ho,45 the sorrow of Po 

41 Reading U as IS. 
42 The standard representative of superior eyesight in antiquity. In some texts 

he is called Li Chu 
43See 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 SP 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" yfa pp. 4.iob-i2a. 
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Ch'i,46 the concealed anger of [Lin] Hsiang-ju,47 the fearful 
respect of [Ch'en] Pu-chan48—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,49 

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,50 and 

46 For Po Ch'i -¾-¾- Tai Ming-yang (p. 206) cites Yang Hsiung's #.¢. "Ch'in 
ch'ing-ying" ^ if found in the commentary on "Chiang-shui" í÷ø. in the 
Shuiching chu. Slandered by his stepmother, he jumped into the river, where in a 
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. 

47 Referring to Lin Hsiang-ju's jjfj ft -i" 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. 

48 Ch'en Pu-chan £ was a man from Ch'i who sought to avenge his lord 
(Duke Chuang) when he was assassinated by Ts'ui Chu ^ ft. However, he was 
so afraid that, setting off to attack Ts'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 .S;$4"Ch'ang-tifu".&'$m in Wenhsiian 
18.17b. 

49Following the original Wu text which has i· for ftT· The reading of 
itT A as Jtib 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 (T^ft) and had many sounds of death 
(f $1¾-). For Legge's translation see The Chinese Classics, Vol. V, Part II, p. 479. 
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distinguish the uprightness of the 'Elegant' from the lewdness of 
the Cheng.51 

"Eating acrid things brings on hysterical laughter; smoke in 
your eyes causes grief-struck sobbing. In both ways tears are 
produced. But even if you have a Ti Ya52 taste them, he defi­
nitely will not say that the happy tears are sweet and the sad tears 
bitter. This can certainly be known. How does this work? The 
tissues secrete water and it beads up in the flesh; when pressure is 
applied it comes out. It is not controlled by grief or joy. It is just 
like the process of straining wine through a cloth sack. Although 
the device used to press it through may differ, the flavor of the 
wine is unchanged. Musical sounds are all produced by one and 
the same source. Why must they alone contain the principles of 
grief and joy? 

"Hsien-ch'ih ["Complete Pond," the music of the Yellow 
Emperor], Liu-ching ["Six Stems," the music of Chuan-hsu], 
Ta-chang ["Great Manifestation," the music of Yao], Shao [the 
music of Shun], and Hsia [the music of Yii]—this is the perfect 
music of the former kings. By means of this they moved Heaven 
and Earth and stimulated ghosts and spirits.53 Now if we must 
say that there is no music that does not intimate the nature of its 
source or convey the composer's mind, then we must also say 
that, this being Perfect Music, it could not be entrusted to blind 
scribes.54 We must have a sage to pull on the strings and blow on 
the pipes; only then will these elegant songs achieve their perfect 
form. But Shun ordered K'uei to 'beat the musical stone, to 
strike it, and thus the eight sounds could be harmonized, and 

51 That the "Elegant" songs in the Book of Poetry are "upright" or "correct" 
(JE.) is a claim made in the "Great Preface" to that work. See Legge's translation, 
The Chinese Classics, Vol. IV, p. 36. The locus classicus for the lewd nature of the 
music of Cheng is Confucius' remark to that effect in Analects 15:11 (p. 31). Ya 
#., "elegant," also refers in general to classical music. 

52TiYa is better known as I Ya % From the state ofCh'i in spring and 
autumn times, he is the noted expert in all culinary matters in ancient China. 

53This power is claimed for poetry in the "Great Preface" to the Book of 
Poetry. See Legge, The Chinese Classics, Vol. IV, p. 34. 

54Musicians were usually blind in ancient China. 
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spirits and men by this could live in peace.'55 On the basis 
of this, though Perfect Music comes into being only with a sage, 
it need not be controlled by the sage himself. Why? Because 
music has a natural harmony; it is unrelated to human feelings. 
Lovely, harmonious tones are produced from the metal and 
stone; sounds of Perfect Harmony come from the pipes and 
strings. It is true that a fine thread and a strand of hair each has 
its form that can be distinguished. Therefore Li Lou and a 
blindman will have different results with their clear-sightedness 
and lack of vision. But if you simply 'mix water with water'56 

who can tell the difference?" 
The guest from Ch'in objected as follows: "Although my 

many examples might not have been clear, and this is sufficient to 
invite your criticism, still, the main principle must be accepted. 
Ko-Iu heard a cow bellow and knew that her three offspring had 
been sacrificed.57 Music master K'uang [Tzu-yeh] blew on the 
pitch-pipes and knew that the airs of the south were non-

55Taken from the Shu, "Shun tien" Legge/Waltham translate the 
relevant passage as follows: "The sovereign said, 'K'uei, I appoint you to be 
Director of Music Poetry is the expression of earnest thought; singing is the 
prolonged utterance of that expression; the notes accompany that utterance and 
are harmonized by the standard tubes. In this way the eight different kinds of 
musical instruments can be adjusted so that one shall not take from or interfere 
with another, and spirits and men are brought into harmony.' K'uei said, º smite 
the musical stone, I gently strike it, and the various animals lead on one another 
to dance.'" (This is the translation of James Legge updated by Clae Waltham in 
Clae Waltham, Shu Ching: Book of History [Chicago: Henry Regnery Company, 
! 9 7 1 ] )  P -  é º · )  F ° r  t h e  t e x t  s e e  S h a n g - s h u  c h i n - k u - w e n  c h u - s h u  $  ö i C  
zijfc, iB.2ob. 

56 I.e., it is one and the same harmony in every piece of music. Thus there is 
nothing to be distinguished by the listener. For the host, harmony is the essential 
character of music, not some kind of emotion. "Mix water with water" alludes to 
a story in the Tso chuan (Duke Chao, 20th year: pp. 402-402), where Yen-tzu 
Jk -J- rebuked the Marquis of Ch'i for thinking that Tzu-yu -J- was in harmony 
(fa) with him. Yen-tzu says he is merely an assenter (1¾). But since he agrees with 
everything the Marquis does, it is hard to tell the difference, for "if you mix water 
with water, who can taste the difference?" For Legge's translation of the anec­
dote see The Chinese Classics, Vol. V, Part II, p. 684. 

57 Reported in the Tso chuan (Duke Hsi, 29th year: p. 137). Legge's translation 
is in The Chinese Classics, Vol. V, Part I, p. 214. 
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combative, that the army of Ch'u would be defeated.58 Yang-
she's mother heard the baby crying and knew he would bring 
ruin to the clan.59 These several events were all verified in 
previous ages, and therefore they have all been recorded in the 
books. To draw our inference from this, flourish and decline and 
good and bad fortune are all present [in some way] in music. Now 
if you still want to call these false and lies, then anything said in 
the past and all records of the past must be thrown away; we 
cannot use them. But to talk in this way about those 'thorough 
discussions'—I am still uneasy about it. If you can explain the 
reason for this,60 or clarify how this comes about, and arrange it 
that both theories [yours and that of the ancients] succeed, I 
would like to hear more about it." 

The host responded: "Of someone who can come back with 
the other three corners,61 we say he 'gets the meaning and for­
gets the words.'62 Therefore in my previous remarks I talked 
generally and did not go into detail. But you keep bothering me 
with these criticisms that go round and round. Do I dare not to 
completely exhaust my ideas? 

"If that cow from Lu knew that her calves had been sacrificed 
one by one,63 and was able to grieve that her three children no 
longer existed, to hold in her sorrow through the years and 
bellow her lament to Ko-lu, then this is a case of having the heart 
and mind of a human; she differs only in her animal form. But 
this is something about which I have doubts. Cattle are not of the 

58 See above, note 50. 
59 See Tso chuan (Duke Chao, 28th year: p. 426). Legge's translation is in The 

Chinese Classics, Vol. V, Part II, p. 727. The story is also recorded in the Kuo-yu, 
in the "Conversations of Chin." 

60Reading -g. for $-, i.e., fA. 
61 See above, note 6. 
62The Wu manuscript is correct in adding the ,¾ before the -J". This is a 

quotation from Chuang-tzu, Ch. 26 (p. 75, lines 48-49). Watson translates, 
"Words exist because of meaning; once you have gotten the meaning, you can 
forget the words. Where can I find a man who has forgotten words so I can have a 
word with him?" (The Complete Works of Chuang Tzu, p. 302.) The allusion 
implies an insult—the host has not found in the guest someone he can talk to. 

63Agreeing with Tai Ming-yang that should be /ff jfo. 
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same species as man; there are no paths of communication be­
tween the two. If you say that birds64 and animals are both able 
to speak,65 and that Ko-Iu received a special nature by which he 
alone could understand them, then this is a case of discussing 
their affairs by interpreting66 their language, like translating and 
transmitting a foreign tongue. Since it is not a matter of knowing 
someone's feelings by examining their music, this is not a valid 
criticism of my position. 

"If you say someone who is wise will thoroughly understand 
something as soon as he comes into contact with it, and that there 
is nothing he will not know, then let me first discuss what I find 
strange about this. May I ask, if a sage all of a sudden found 
himself in the lands of the Hu barbarians would he understand 
their language or not? My opponent must say that he would. 
Now how can we explain the principle involved in his knowing 
it? Let me borrow your illustration and with it set out the 
boundaries of examination and knowledge. Must he have re­
peated contact and exchange with them, and then get to know 
their language? Or, will be blow on the pitch-pipes and play the 
bamboo tuning tubes and in this way examine their music? Or, 
will be observe their manner and examine their facial expres­
sions and in this way know their minds? This [the latter] would 
be a matter of knowing one's mind naturally from his air and 
appearance. Even though he himself said nothing, you could still 
know his mind. Thus the way of knowing does perhaps not rely 
on words. If you can blow on the pitch-pipes and examine their 
music, and in this way know their minds, then even if someone 
had his mind on a horse but by mistake said 'deer,' the examiner 
would definitely know67 from 'deer' that he meant 'horse.' This 
means that one's mind is not related to what one says: and what 

64Reading Mi for «%. 
65 The text has a lacuna here for which several variants exist. Of these e" seems 

to be best. 
66 Reading the variant l¥f- for 
67Reading for V-. 
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one says is perhaps not sufficient to verify what is on his mind. If 
one can know a language only through repeated contact and 
exchange, then this is a case [like] children learning language 
from their teacher and only then knowing it. But then what value 
is there in being wise [like a sage]? 

"Language is not something that is by nature fixed. The five 
regions have different customs; the same thing has different 
designations. We simply select one name and use it as a sign. 
Now the sage exhausts the principles. This means that whatever 
is natural can be examined; there is no obscurity that cannot be 
illuminated. But if the principle involved is hidden, then you will 
not see it even if you are close by. Therefore, the language of a 
different land cannot be forcibly understood. To draw our in­
ference from this, can Ko-lu's failure to understand the cry of 
that cow be anything but complete? 

"You also criticize me by saying that 'music master K'uang 
blew on the pitch-pipes and knew that the airs of the south were 
non-combative, that the music of Ch'u had in it many sounds of 
dying.'68 This is also something about which I have doubts. 
May I ask, when music master K'uang blew on the pitch-pipes, 
was it truly an air from Ch'u? 69 But they [Chin and Ch'u] are 
separated by a thousand Ii and sound cannot reach that far.70 If 
you maintain that he truly knew this was an air71 of Ch'u that 
came and entered his pitch-pipes, then I would point out that 
south of Ch'u are Wu and Yiieh and to the north are Liang and 
Sung: if he did not see the source, how could he know it [for 

68 This is not exactly what the guest had said. But it does agree with the original 
anecdote. See above, note 50. 

69The host here plays on the double meaning of feng M,—a "tune," or 
"folksong," but also more generally the "air," or "wind." In the original anec­
dote K'uang sings a southern song (,¾ Jg,). But the host has more the idea of wind 
coming from Ch'u—wind touched by the current mood of the state—and 
entering into the pitch-pipes of K'uang. 

70The point being that for the "southern song" (ifc A) to indicate the present 
condition of Ch'u it must come from Ch'u at the time. 

71ReadingthevariantAfor 
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sure]? When the Yin and Yang are stirred and aroused, only then 
does wind arise; the mutual stimulation of the breaths touches 
the ground and sets it [wind] off.72 How could something that 
arises in a Ch'u courtyard come and enter Chin? 

"Moreover, the six Yang pitches and the six Yin pitches73 

divide the breaths of the four seasons. When the time arrives, 
the air moves; the pitch-pipes respond and the dust scatters.74 

These are all natural relationships; they do not rely on man to 
make them work. The ascending and descending notes75 divide 
equally the harmony of the five tones76 and set out in order the 

72That is to say, if I am correct in my interpretation, the inner ch'i(breath, 
spirit, energy) of the leaders of Ch'u, which lacks the combative spirit, influences 
the ch'i in the earth, which then gives rise to wind. It is the wind which would 
indicate Ch'u's lack of fighting spirit, which has to make its way to Chin and into 
the pitch-pipes of music master K'uang. 

73 Literally the Iii # and the Iii S. The twelve pitch-pipes were distinguished 
in the Han, if not before, as six Yang and six Yin and then correlated with twelve 
months of the year, with half the year dominated by Yang and half dominated by 
Yin. Thus each month has a pitch appropriate to it. On this see Hon shu 21 (Vol. 
4> PP- 955-1026), "Lii-li chih" ,& (Treatise on the Pitch-Pipes and the 
Calendar). The theory is also discussed in Fung Yu-lan's History of Chinese 
Philosophy (Princeton: Princeton University Press, 1953), tr. by Derk Bodde, 
Vol. II, ch. 3, especially pp. 118-123. 

74This refers to a method for divining seasonal change. Ashes from the reed 
were put into the pitch-pipes. When the air (ch'i) outside had changed with the 
season, the dust would blow out of the appropriate pitch-pipe. 

75 According to one scheme, the twelve tones started with the lowest pitch and 
ascended to the highest through the twelve-month course of the year. But 
another scheme (described in the Huai-nan-tzu) had them starting with the 
highest (ying-chung Ë&®, Yin) at the winter solstice and descending for six 
months, and then the lowest (huang-chung -%¢, Yang) took over and the pitches 
gradually ascended. This more accurately reflects the Yin-Yang cycle in nature. 
See Fung Yu-lan, History of Chinese Philosophy, Vol. II, pp. 120-122. 

76The "five tones" (wu-sheng Aif-) and the "twelve pitches" represent two 
different musical scales used in ancient China. The pentatonic scale corresponds 
to the notes C, D, E, G, A. The twelve pitches equal the twelve half-tones in the 
octave of the untempered chromatic scale. Here the two are being harmonized 
since the year can also be broken up in accord with the "five tones"—matching 
the wu hsing ß-'Þ theory so popular in the Han—with any four of the tones 
controlling the four seasons and the fifth underlying all, or the fifth representing 
a "middle" season between summer and fall. 
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domains of firm and yielding.77 However, the twelve pitches 
have fixed sounds. Though you blow chung-lii78 in the winter, 
its tone will be naturally full and not diminish.79 So if we blow 
on a pitch-pipe which itself will not diminish with the breath of 
someone from Chin, how can the wind from Ch'u come and 
enter into it and share the role of making the sound?80 Since 
wind has no form and there is no connection between music and 
pitch-pipe, you will find nothing in wind and pitch-pipe relevant 
to the examination of principles. Is this not correct? Could it 
[not] be that master K'uang alone was widely learned in many 
things and himself possessed the knowledge to recognize the 
signs of victory and defeat, but, wishing to set the minds of the 
masses at ease, he attributed it to the divine and mysterious— 
like Po Ch'ang-ch'ien in his guarantee of long life to Duke 
Ching?81 

"You also criticize me by saying that 'Yang-she's mother 
heard the baby crying and knew he would bring ruin to the clan.' 
May I once again ask, how did she know that? Was it a case of 
having spiritual intelligence and special understanding so that 
she could deal with hidden meaning? Or, had she once before 
heard a child cry with disastrous results of this magnitude, and, 
on the basis of the similarity in sound of the former and present 
cries, knew he would ruin the clan? If it was spiritual intelligence 

77 The marks of ch'ien It and k'un if, the first two hexagrams of the I ching. 
The twelve pitches meshed with the hexagrams in that the twelve months of the 
year were also thought in the Han to be controlled by the lines of these two 
hexagrams: the first line of ch'ien prevails in the eleventh month, the second line 
in the twelfth, etc., with the first line of k'un taking over in the sixth month. Again 
see Fung Yu-lan, History of Chinese Philosophy, Vol. II, pp. 122-123. 

78The pitch for the beginning of summer, according to the "Yueh ling" 4V 

(Monthly Commands) section of the Li chi. See Li chi hsun-tsuan 6.14a. 
79Readingthevariantig for 3¾. 
80Literally "wax and wane," or "advance and retreat" (ying-su Jt iS) with it. 
8lSee Yen-tzu ch'un-ch'iu, "Nei-p'ien tsa-hsia" 6.ib-2b. Po 

Ch'ang-ch'ien -fgj ã % told Duke Ching of Ch'i that he would add seven years to 
his life by prayer and sacrifice, and that the earth would move as a sign. But Yen-
tzu got Po to confess that he knew the earth would shake whenever the stars wei 
(three stars lying behind the handle of the dipper) and shu (the "pivot," the first 
star in the handle of the dipper) disappeared. 
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and special understanding, the proper match for hidden mean­
ing, then this was not something attained by reason. Although 
you say she 'listened' to the cry, she took no evidence from the 
sounds of the child. If it is rather that she knows the present cry 
will lead to evil because the one she heard before had, then this is 
a case of using sound A as the measure for examining cry B. 

"The relationship of music to mind82 is like that of body to 
mind. There are those with physical features the same whose 
feelings differ, and there are those who differ in appearance but 
who are the same in mind. How can I explain this? Sages are 
equal in intelligence and virtue, but their physical forms are not 
the same. If the mind is the same but the appearance different, 
then how can you speak of observing the form and knowing the 
mind? 

"Moreover, how does the mouth's stimulation of breath to 
make sound differ in any way from the flutes83 whistling by 
being filled with breath? That the good or evil of the sound of a 
cry does not come from the good or bad fortune of the baby's 
mouth is just like the fact that the clarity or muddledness in 
the sound of a lute or zither does not lie in the skill or clumsi­
ness of the player. That the mind can distinguish principles and 
carry on skilled conversation but still cannot make a flute84 play 
smoothly, is just like the fact that a musician can be skilled in 
rhythms but cannot make his instrument sing pure and clear. An 
instrument is good with no dependence on the refined musician; 
the flute is harmonious but not because of the intelligent mind. 
This being so, then mind and music are clearly two separate 
things. Since the two are truly this way, then one who is seeking 
to know someone else's feelings does not spend time observing 
his appearance and form, and examining the mind does not rely 

82 Readingthe variant for •§-. 
83 Literally the lai-yueh H |f·, which one can understand as either the Iai flute, 

or the Iai andyiieh flutes. Both Iai and yiieh are described as a short, three-holed 
flute or whistle. Yiieh is sometimes used as the generic name for flutes. 

84 Reading the variant U for I*J. 
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on listening to sounds and tones. If an examiner wishes to know 
the mind by means of music, is he not indeed off the track? 

"Now this mother from Chin has as yet no evidence to go on 
from the child's growing up. She solely believes in a sound she 
has heard before and uses it to verify today's cry. How could this 
not be some lie originating in a former age that curiosity-lovers85 

followed and reported?" 
The guest from Ch'in objected: "I have heard that one who is 

defeated is not ashamed to run away;86 this is how he keeps 
himself intact. But my mind is not yet satisfied and I have 
expressed myself in my objections.87 Let me move on to what 
remains. 

"If you have someone who is peaceful and calm listen to the 
cheng,88 or the ti whistle, or the p'i-p'a,89 his form will become 
restless and his will jumpy. But if he hears the music of the lute 
or the zither, his body90 is tranquil and his mind serene.91 Even 
with one and the same instrument, the effect of songs is different 
in each case, and the feelings change accordingly. If we play the 
music of Ch'in, we sigh with admiration and become resolved 
and dedicated: with the songs of Ch'i and Ch'u, the feelings are 
united and thoughts concentrated: If we let go with a little ditty, 
then happiness is released and our desires satisfied. The heart is 
changed by music: the examples of this are many. If restlessness 
and tranquillity come from music, then why do you draw the line 

85Literally a hao-ch'i che - i f ,  lover of the strange and unusual. 
86The guest perhaps has inmindTs'aoChih's # tt (A.D. 192-232) statement 

in his "Ch'ing chao hsiang chiang-tung piao" His "A skilled debater 
is not embarrassed to concede; a skilled fighter is not ashamed to flee." See Yen 
K'o-chiin, Ch'iian shang ku ... wen, "San-kuo wen," Vol. 2, p. 1134, top. 

87 Following Tai Ming-yang's suggested emendation of putting the which 
the Wu manuscript has before the %, after it. 

88 The cheng % is similar to the zither (se g.) but generally has only twelve or 
thirteen strings to the latter's twenty-five. On the various stringed instruments 
mentioned in the essay—the ch'in, the se, cheng, and p'i-p'a, see R. H. van Gulik, 
The Lore of the Chinese Lute, Chapter 1, pp. 1-21. 

89 A five- or six-stringed guitar-like instrument. 
90Reading the variant ft for J£. 
91 Reading the variant Sl for S3· 
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with grief and joy, simply saying that the music of Perfect 
Harmony affects all things? To attribute the Great Unity92 to 
music, while entrusting the manifold changes to the emotions of 
man—can this be anything but [a case of] having no knowledge 
of that and not understanding this}" 

The host responded: "In your refutation you say that the p'i-
p'a, the cheng, and the ti whistle make people restless and jumpy. 
And you also say that 'the effect of songs is different in each case, 
and the feelings change accordingly.' These are indeed things 
that cause people to be affected in always the same way. With the 
p'i-p'a, the cheng, and the ti, the intervals are close togehter93 

and the notes are high, the changes [in melody, tempo?] are many 
and the beat fast. With high notes in charge of fast beat, the body 
is restless and the will jumpy, just as wind chimes startle the ear, 
and bells and drums frighten the mind. Thus, 'When we hear 
the sound of war drums, we are aroused to take command.'94 

Thus it appears that as the noise is great or little in music, the 
effect is ferocity or tranquillity. 

"The essence of the lute and zither is that the intervals95 are far 

92The "Great Unity" (ta-t'ung ^ |S]) is a phrase which occurs in both the 
Chuang-tzu and the Lieh-tzu. Presumably another name for the Tao, it stresses 
the unifying nature of the one force in all things. In Chuang-tzu, Ch. Ii (p. 28, 
lines 64-66), we find the following said of the Great Man: "He dwells in the 
echoless, moves in the directionless, takes by the hand you who are rushing and 
bustling back and forth, and proceeds to wander in the beginningless. He passes 
in and out of the boundless, and is ageless as the sun. His face and form blend 
with the Great Unity, the Great Unity which is selfless." (Tr. by Burton Watson, 
The Complete Works of Chuang Tzu, p. 124.) 

93Orpossiblythe "spacing," the space between bridges or frets on the p'i-p'a 
and the cheng·, with the ti whistle, the space between the holes. The word is chien 
WI. The p'i-p'a has five or six strings and is shaped like a mandolin with frets on 
the handle. The cheng has twelve or thirteen strings and is relatively short. Chengs 
are sometimes pictured with one or two sets of bridges. The ti is a short pipe of 
bamboo with seven holes close together. 

9iLi chi 19, the "Record of Music," (Yiieh-chi In Li chi hsiin-tsuan, see 
19.19b 

95 Reading the variant fifl for 5fl. The lute has no bridge on the body of the 
instrument save one at the top, where the seven strings pass through; thus the 
strings stretch the length of the instrument with no break. The zither does have a 
movable bridge for each string, but the instrument is so long that there is still 
much space between bridge and the ends of the instrument. 
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apart and the notes are low, the changes are few and the sounds 
pure and clear.96 With low notes controlling few changes, if 
you do not empty your mind and listen tranquilly you will not 
exhaust the limits of purity and harmony. Therefore the body97 

is tranquil and the mind serene. 
"That the effect of songs is different in each case is just like the 

music of different instruments. The songs of Ch'i and Ch'u have 
much repetition and therefore the feelings are one; the changes 
are few,98 and therefore one's thoughts are concentrated. The 
music in a little ditty pours forth with the beauty of the many 
notes and brings together the harmony of the five tones. Ditties 
are rich in substance and broad in effect; therefore the mind is 
beset99 with many thoughts. The five tones are brought to­
gether; therefore happiness is released and the desires satisfied. 
However, in all of these cases, the essential factor is that the 
music is simple or complex, high or low, or good or bad, and the 
emotions respond by being restless or tranquil, concentrated or 
scattered, just as when you go sight-seeing in the capital your 
eyes overflow and your feelings are scattered, but when you sit 
quietly and study songs, your thought are tranquil and your 
appearance correct.100 This means that the essential thing in 
music is that it is simply either relaxed or intense; the response 
of the emotions to music is also limited to restlessness or tran­
quillity. 

"That the effect of songs is different in each case, and that the 
feelings note the change, is just like the fact that the flavors each 
have a different beauty but the mouth in each case knows it. The 

96 Robert van Gulik (Lore of the Chinese Lute,p. é) says of the music of the lute: 
"... its music is not primarily melodical. Its beauty lies not so much in the 
succession of notes as in each separate note in itself. 'Painting with sounds' might 
be a way to describe its essential quality." 

97 The text has ft, "listening is tranquil." But Tai Ming-yang is surely correct 
in emending this to Si on the basis of what the guest said earlier. 

98 Reading ·)' instead of # on the basis of what is said in the text later on. 
99Reading the Wu variant é -fit, literally "to serve," "to be a slave to," for ch'ih 

-fl, "to go to excess." 
100The "just as..." passage is added in the Wu manuscript. 
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five flavors are completely different, but they find their great 
union in beauty; song variations though many also find their 
great union in harmony. In beauty there is sweetness and in 
harmony there is joy. But the feelings that change with songs 
are cut off from the domain of harmony, and the mouth that 
responds to sweetness is severed from the realm of beauty.101 

How could we find grief and joy in it? 
"However, people's feelings are not the same. We each102 take 

our own view as the correct one and then express what we feel. If 
you say that peace and harmony and grief and joy are all on the 
same level, then there is nothing that is first there and then 
released. Therefore you end up with nothing but restlessness or 
tranquillity. But if there is emotion that is released, then this is 
controlled from the inside, not by peace and harmony. To speak 
from this perspective, restlessness and tranquillity are the effect 
of music; grief and joy are the controllers of emotion. You cannot 
say that grief and joy both come from music simply because you 
have seen that music produces the responses of restlessness and 
tranquillity. 

"Moreover, though music may be fierce or tranquil, fierce and 
tranquil both have the same harmony. And whatever is moved 
by harmony is spontaneously released. How can I make this 
clear? A party of guests fills the hall. Drunk with wine, they play 
the lute. Some are delighted and happy; others become sad and 
weep. It is not that they were led to grief by one thing and 
brought to joy by another. There has been no change in the song 
from what they were playing before, yet sorrow and happiness 
both result. Is this not a case of'blowing differently through the 
ten thousand things' ?10 3 It can only be that it has no control over 
delight and anger, and no control over grief and joy. Therefore 

101The text says the reverse—i.e., "the mouth that responds to beauty is 
severed from the realm of sweetness." But the analogy seems to demand this 
correction. 

102Reading the Wu variant -g for £\. 
'03Again the allusion to Chuang-tzu, Ch. 2 (p. 3, line 9). 



Music . . . Neither Grief nor Joy 

happiness and sorrow simultaneously appear. If we were using 
a song that was emotionally one-sided and fixed, containing 
sounds all of one kind, then the emotions released and mani­
fested would in each case match the music. Then how can this 
simultaneously control a host of different ideas, and together 
release many different emotions? To speak from this perspective, 
peace and harmony is the substance of music, but it moves things 
in different ways; dependence on something else is the essential 
character of mind and will; they are released in response to 
stimulation. This being the case, the relationship of music to 
mind is one of separate roads and different paths; they do not 
intersect. How can you stain the Great Harmony with happiness 
and sorrow, combine the Void Name with grief and joy?" 

The guest from Ch'in objected as follows: "In your statement 
you say that 'fierce and tranquil have both the same harmony. 
And whatever is moved by harmony is spontaneously released. 
Therefore drunk with wine they play the lute but happiness and 
sorrow both result.' This says that strong feelings inclined one 
way or another104 first build up inside. Therefore, one who 
nourishes pleasant thoughts will express those feelings when he 
hears a sad song, while one who is sad inside will be moved by a 
happy song. 

"Now music must naturally be fixed when it comes to grief 
and joy. But the transformation brought on by music is slow to 
take effect. It cannot be hurried, and it cannot come up against its 
opposite and right away change it. But strongly inclined feelings 
are aroused the moment they come into contact with something. 
Thus, this is why grief and joy simultanously respond. But 
although the two feelings appear together, in what way does this 
harm the claim that music has fixed principles?" 

The host responded: "You criticize me by saying that 'grief 
and joy naturally have fixed sounds but strongly inclined feel-

l04The text says ft If Lu Hsun says this must be iSi't —"strongly 
leaning in one direction"—and I have followed him, even though Tai Ming-
yang says both will work. 
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ings cannot be quickly changed. Therefore one who harbors 
feelings of sorrow will be sad, even when he hears a happy song.' 
If things are as you say, then there are fixed types of music. 
Now let us suppose someone repeatedly plays "The Bleating 
Deer" 105—a happy song indeed—and someone consumed by 
sorrow hears it. Even though music's transformation is slow to 
take effect, it would never be able to make him change and be 
happy. And how could it increase his grief? It is like having the 
heat from a single torch: although it could never warm up an 
entire room, it certainly would not, to the contrary, increase the 
cold. Fire is not the thing to magnify the cold; music is not the 
means to increase the grief. If you pluck the strings in the 
banquet hall and happiness and sorrow both result, this is truly 
because Perfect106 Harmony has released pent-up emotions and 
drawn out people's feelings. Therefore, I make it to be simply 
the case that, having been aroused by external things, one is able 
to exhaust his inner self. 

"In your criticism you say that 'strongly inclined feelings are 
aroused the moment they come into contact with something. 
Thus, this is why grief and joy simultaneously respond.' Now 
those who speak of grief, some see bench and cane'07 and weep; 
others are overcome by the sight of carriage and robes.108 It is 
just that they are moved that the people are gone while their 
possessions remain, pained that memories are still vivid while 
their physical bodies are lost from view. But in all of these cases, 

105Poem 161 in the Book of Poetry. For Waley's translation see Arthur Waley, 
The Book of Songs (New York: Grove Press, i960), p. 192. the last stanza reads: 
"Yu, yu cry the deer, Nibbling the wild garlic of the fields. I have a lucky guest. I 
play my zitherns, small and big, Play my zitherns, small and big. Let us make 
music together, let us be merry, For I have good wine, Tï comfort and delight the 
heart of a lucky guest." 

l06Reading the Wu text variant JL for ±. 
107 Reading fa as /I. This is a sign that one's parents are getting old. The Li chi 

(1.5a in Li chi hsiin-tsuan) says that you must carry a bench and cane with you 
when you are discussing matters with an elder. 

i°8presumably those left behind by deceased parents. Tai Ming-yang cites a 
passage from Shih chi 30 (Vol. 4, p. 1420) where the expression "carriage and 
robes" (yii-fu) is used in this way. 
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there is naturally something that causes these feelings. If it is not 
that the grief arises from contact with a [memorable] spot, then 
the tears appear when they face their [parents'] mats. But in the 
present case of someone who has tears flowing from listening to a 
happy109 song, with no110 bench or cane to stir his emotions— 
is this not because whatever harmony moves is spontaneously 
released?" 

The guest from Ch'in objected: "In your [previous] statement 
you said 'Drunk with wine they play the lute, but happiness and 
sorrow both result.' I wished to understand this, and therefore 
I replied that it is simply that strongly inclined feelings are 
released when they are moved by something. But now let me say 
what is really on my mind, and I will make my point clear with 
proven results. Now the mind of man [is such that] if it is not 
happy then it is sad; if it is not sad then it is happy. These are the 
great extremes of emotion and will. However, crying shows the 
pain of sorrow, while a smile is the sign of happiness. Now when 
someone listens to the songs of Ch'i and Ch'u, I have seen on 
their faces grief and tears, but I have never seen the expression of 
laughter or a smile. This must mean that the songs of Ch'i and 
Ch'u have grief as their essence. Therefore, those who are moved 
by them all respond to the degree [of emotion]. How could it be 
merely a matter of'much repetition' and 'few changes,' and thus 
'the feelings are one and thinking concentrated' P1" If this can 
truly bring you to tears, then that music has in it grief and joy can 
conclusively be known." 

The host replied: "Although feelings are moved112 by grief 
and joy, of grief and joy there can be much or little, and the 
extremes of grief and joy do not necessarily show in the same 
way. With a little grief the expression is crestfallen, but with 
great sorrow you weep. This is the direction of grief. With a little 

109The text says ho #ó, "harmony," but Io "joy," makes better sense. 
'10 Reading the Wu variant # for IL. 
1 1 '  R e f e r r i n g  b a c k  t o  w h a t  t h e  h o s t  h a d  s a i d  e a r l i e r .  
1 '2Reading the variant >g. in place of •§. 



Music . . . Neither Grief nor Joy 

happiness the face lights up, but with extreme joy the mind is 
contented.113 This is the principle of joy. What can I use to 
explain this? When members of your own family are safe, secure, 
and happy, then you are quiet, and natural, for this makes you 
feel self-attained. But when there is a crisis and they narrowly 
escape harm, then the clapping of your hands cannot keep up 
with the dancing of your feet. To speak from this perspective, 
that this dancing is not as good as the former self-attainment— 
how can it not be true?'14 

"To turn to smiles and laughter, though they come from 
happy feelings, nonetheless they are naturally the result of 
causes, they are not natural responses to music.115 This means 
that in the response of joy to music, self-attainment is the key 
thing, whereas in the response of grief to stimulation, weeping 
is the result. When you weep your body shakes and this can be 
recognized. But when the self is attained, one's spirits are united 
and there is no [visible] change.116 

"Therefore, you have observed where they differ but do not 
understand where they are the same. You have distinguished 
their external features but not yet examined the inner states. 
This being the case, how can the fact that smiles and laughter fail 
to appear with music be limited to the tunes of Ch'i and Ch'u?117 

"You do not seek for joy in the realm of self-attainment, and 
you say that grief is the very essence of [the music] of Ch'i and 

113The Wu text reads that with extreme happiness (JL#) you smile (¾ %). 
Tai Ming-yang says this is correct. But the form of the host's coming argument is 
that extreme joy, as opposed to extreme grief, is something internal that does not 
show in facial expressions. 

' 14That is to say, self-attainment (tzu-te fa -ff-) represents a higher form of joy 
even though it does not show. 

115Tai Ming-yang's text after "although they come from happy feelings," 
reads fa which seems contrary to what the host wants to say. 
The Wu text has ,SR fa y'A1%iK,, IKfyfa , which I have followed, 
moving the -¾. to follow ¢-. 

1 '6Reading the Wu variant $ for Jt-
1 1 7  The  hos t ' s  po in t  be ing  tha t  some  peop le  may  be  happy  when  they  hea r  t h i s  

music, but their happiness being the extreme form of self-attainment, there is no 
sign of this in their expression. 
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Ch'u, simply because no one laughs or smiles. Is this not because 
you have no knowledge of grief and do not understand joy?" 118 

The guest from Ch'in asked the following: "There is the 
saying by Confucius—'For improving customs and bettering 
traditions there is nothing better than music.'119 But if things 
are as you say, and none of the many different kinds of grief 
and joy are to be found in music, then what in the end are we to 
use for improving customs and bettering traditions? Also, the 
ancients were cautious with delicate and lovely airs, and they 
restrained the use of music that was pleasing to the ear. There­
fore they said, 'Do away with the music of Cheng and keep your 
distance from flatterers.'120 This being the case, then 'the songs 
of Cheng and Wei [lead the mind to lascivious thoughts],'121 but 
'we strike the musical stone to bring harmony to spirits and 
men.'122 May I presume to ask,123 since the two kinds of music, 
Cheng and 'Elegant,' represent the extremes of what is glorious 
and what is corrupt, in improving and bettering customs and 

118Mimicking the guest's earlier question: "Can this be anything but [ a case 
of] having no knowledge of tfc<2i[harmony in music] and not understanding this 
[man's emotions]?" 

119See the Hsiao ching, Ch. 12 (p. 4). 
120Confuciussays this in Analects 15:11 (p. 31). D. C. Lau translates: "Banish 

the tunes of Cheng and keep plausible men at a distance. The tunes of Cheng are 
wanton and plausible men are dangerous." (Confucius: The Analects, pp. 133-
134·) 

121The line in brackets does not occur in any text. But Tai Ming-yang and 
Lu Hsiin were both agreed that something here is missing. I have followed 
Tai Ming-yang's suggestion (see his note on p. 221) that what is missing is 
-ft. making this a quote from the Hsun-tzu, Ch. 20 (p. 77, lines 25), 
"Yiieh-lun" #3¾-. 

122The whole is probably a quote from the Shu, but only the first half of 
the line occurs in present versions of that work. In the "I chi" A-ft chapter 
we find "K'uei said, 'When the musical stone is tapped or struck with force 
[5 ¥·, "·%$·]; when {he lutes are strongly swept or gently touched to accompany 
the singing; then the progenitors of the sovereign come to the service '" (Tr. 
by Legge/Waltham, Shu Ching: Book of History, p. 34.) Shun does say in the 
"Shun tien," in his charge to K'uei to be Director of Music: "In this way the 
eight different kinds of musical instruments can be adjusted so that one shall not 
take from or interfere with another, and spirits and men are brought into 
harmony." 

123The Tai Ming-yang text mistakenly prints M for fJJ. 

IOO 
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traditions with which would we succeed? I would like124 to hear 
more about this so that my doubts might be removed." 125 

The host responded in this way: "One who speaks of im­
proving customs and bettering traditions must come after a 
period of decay and decline. The kings of antiquity, carrying on 
the work of Heaven in bringing order to things, necessarily 
venerated teachings that were simple and easy, and controlled by 
means of the government of non-action. The ruler was tranquil 
above and his ministers submissive below. Mysteriously things 
transformed and in hidden ways interfused. Heaven and man 
were united and at peace.126 Those species subject to withering 
and decay were immersed and nourished in life-giving fluids. All 
within the six directions'27 were bathed and purified by the Vast 
Stream,128 washed and cleansed of all defiling impurities. All 
forms of life were secure and at ease, 'bringing to themselves 
many blessings.'129 Silently they followed the Way, cherishing 
loyalty and holding righteousness dear, unaware of the reason 
why things were so. Filled with a harmonious heart on the inside, 
they manifested a harmonious manner on the out. So they sang 
to express their wills and danced to make known their feelings. 
After that they refined it [music] with stylish ornament, and 

124Following the original Wu manuscript, which has Si here for 
12 5 More playful banter between host and guest. The host had said, it might be 

remembered, at several points, "This is something about which I have doubts" 
Owu chih so iyeh ft-fc). Now the guest comes back with "so that my doubts 
might be removed" (i wu so i 

'26Probably a take-off on the "image" to Hexagram n in the I ching (p. 9) 
which begins :¾.½,¾. · Ifc.. Wilhelm translates "Heaven and earth unite. The 
image of Peace." See Richard Wilhelm, tr., The I Ching or Book of Changes 
(Princeton: Princeton University Press, 1950, tr. by Cary F. Baynes), p. 49. Here 
the Chinese is .¾. A 3c 4s·· 

127The liu-ho 5*7-£s the four cardinal directions plus up and down—i.e. the 
limits of the universe. 

128The "Vast Stream" Qiung-Hu 5¾¾.) being an image used for the Tao, for 
the Tao is all-encompassing, a source of nourishment and life to all things and the 
on-going force of change in all things. 

129Quoting a line from poem 235 "Wen wang" in the Book of Poetry (p. 58, 
stanza 6). 

IOI 
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displayed130 it in the 'Airs' and the 'Elegant';131 they spread it 
by means of the eight kinds of sound,132 and responded to it 
with Great Harmony. They guided their spirits and breath, 
nourished them and brought them to completion; they wel­
comed their feelings and nature, took them to the limit and made 
them shine. They caused mind and principle to accord with one 
another and made harmony133 and music mutually respond. 
United they merged together, making their beauty complete. 
Thus happy feelings were manifested by [instruments] of metal 
and stone; 'comprehension vast and illumination great'134 

showed themselves in their music. To go on from this,135 all the 
states in the empire had the same customs, fragrant and flourish­
ing, one136 in their luxuriousness, with the aroma of the autumn 
orchid. Without seeking it, people were sincere; without making 
plans, things were brought to completion.137 Respectfully 
things loved one another. [Looking at this period of time] is like 
unrolling an embroidered tapestry or displaying colored silk; 
thus the dazzling beauty can be seen. Of the flourishing periods 
of the Great Way, none was greater than this; of the accomplish­
ments of the Great Peace, none was more illustrious than this. 
Therefore [Confucius] said: 'For improving customs and better­
ing traditions, nothing is better than music.' However,138 the 
essence of music is such that the mind is the central thing. And 
therefore, music that has no sound is the father and mother of the 

i3°Preferring the variant Sg to ,¾. 
131 Two of the sections in the Book of Poetry, although the host might here have 

in mind types of music rather than these specific songs. 
132Of the eight kinds of musical instruments. 
133The Wu text has ch'i -¾., "breath." But "harmony" seems to me correct. 
134A line from the "judgment" on Hexagram 2 of the I ching (p. 3). Wilhelm 

translates (The I Ching, pp. 386-387), "It embraces everything in its breadth and 
illumines everything in its greatness." 

135 All texts read M but Tai Ming-yang is surely correct in adding the Ë 
after the 

136Reading ?f- instead of iij-. 
137Reading the Wu variant for 
138Adding the in accord with the Wu text. 

I02 
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people.139 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,140 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.141 [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,142 having silk and 

139So the text reads. But perhaps it should be "The one who thoroughly 
understands the music that has no sound " In the opening of Li chi, Ch. 29 
("K'ung-tzu hsien-chu" -f fSf] 4?), 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 hsun-tsuan 
29.lab. Legge's translation is in Muller, 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. 

140Adding the ^ that is found in the Wu text. 
i41FollwingtheWutextreadingof fa Ûë $, ft. The other texts have 

The translation is tentative. 
142 Tai Ming-yang's text here has "change in accord with them" (5?). But 

the Wu text has -¾ instead of and this must start the next section, not end this 
one. 



Music . . . Neither Grief nor Joy 

bamboo present together with meat stand and platter,143 and 
feather and hair-adorned banners144 used together with bowing 
and yielding, and proper speech [as in ritual] and harmonious 
music come together. If you are about to listen to this song, then 
you must hear these words; if you are going to observe these 

movements [in dance] then you must honor this rite. Matters of 
ritual are like those between guest and host; they first ascend and 
descend [the hall?], and only then is the exchange of toasts 
carried out. 

"Therefore, regulation of word and speech, rhythm of sound 
and tone, the proper form for bowing and yielding, the number 
of times you move and stop, the mutual dependence of advance 
and retreat, these are all in substance the same. The ruler and his 
ministers use them at court; nobles and commoners use them in 
their homes. We practice them when we are young and do not 
neglect them when we are grown. When with mind secure and 
will resolved we follow the good day after day, only then will we 
approach them145 with respect. And when we can maintain 
them146 for a long time and not change, only then are we trans­
formed and perfected. This was the intention of the former kings 
in using music. Therefore at court feasts and guest parties, the 
finest music must be present. For this reason state scribes in 
examining the flourish and decline of customs and traditions 
entrusted the joy to musicians, who made known the results by 
means of pipes and strings.147 Those who spoke the words of 
the songs were held without blame; those who heard the songs 

143 I.e., on occasions of sacrifice. "Silk and bamboo" are musical instruments 
made of the two—i.e., stringed instruments and flutes. 

144Reading ·£, as :¾, in accord with the Wu text; banners or flags decorated 
with animal tails. "Feathers and banners" were used in dancing. 

1451 am not sure what the "them" refers to, the "rites and music" most likely. 
146Lu Hsun feels that a word is missing here. 
147Referring to the well-known tradition that in the Chou dynasty the king 

sent out musicians to collect folksongs by which he could see the quality of life in 
his various states. 
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considered this sufficient evidence for self-admonishment. This 
was also the intention of the former kings in using music. 

"Now as for the music of Cheng, this is actually the most 
exquisite music of all. But exquisite music moves people in the 
way that a beautiful face confuses the will. Addicted to pleasure 
and driven crazy by wine, it is easy to lose all that you have. If it is 
not the Perfect Man, who is able to stay in control?148 

"The former kings were afraid that the whole world would get 
lost [in pleasure] and never return. Therefore they made use of 
the eight kinds of sound, making music that would not be de­
filing. But they cut off the Great Harmony without exhausting its 
different forms. They did away with music that was lovely and 
alluring, making it 'joyful without being licentious.'149 But it is 
like the unblended Great Broth150—it does not reach the heights 
of the flavor of the peony.151 If it is simply common and vulgar, 

148Reading the Wu variant for %e. 
149Alluding to Confucius' statement in Analects 3:20 (p. 5) where he says (D. 

C. Lau tr., Confucius: The Analects, p. 70), "In the kuan-chii [poem 1 in the Book 
of Poetry] there is joy without wantonness, and sorrow without self-injury." 

150 T'ai-keng Jt was use^ in sacrifice to the former kings. It was plain meat-
broth, with no salted vegetables added in. In the "Yueh-chi" section of the 
Li chi (Li chi hsun-tsuan 19.3b) a remark is made that the host probably has in 
mind. Legge translates: "Hence the greatest achievements of music were not in 
the perfection of the airs; the (efficacy) of the ceremonies in the sacrificial 
offerings was not in the exquisiteness of the flavours. In the lutes for the Khing 
Miao the strings were of red (boiled) silk and the holes were wide apart; one lute 
began, and (only) three others joined it; there was much melody not brought out. 
In the ceremonies of the great sacrifices, the dark-coloured liquor took prece­
dence, and on the stands were uncooked fish, while the grand soup had no 
condiments; there was much flavour left undeveloped." (See Legge's translation 
of the Li chi, in Max Muller, The Sacred Books of the East, Vol. 28, pp. 95-96.) 

151The analogy is quite apt. The "Great Broth" compares well with the 
"Elegant" music—the "proper" music used at court functions; and the peony 
(shao-yao M-), like the music of Cheng, was thought to be an aphrodisiac of 
sorts. Waley glosses poem 95 in the Book of Poetry—where in courtship a girl 
gives her lover a peony—in this way: "The peony has, of course, a great 
reputation for medicinal and magical powers, both in the West and in China. It 
shares some of the mythology of the mandrake. It was probably the root rather 
than the flower that first interested the Chinese; for the second element in the 
name (Shao-yao) means "medicinal herb," and it is the root of the peony that has 
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then music is not worth delighting in and is also not what we 
enjoy. 

"If superiors lose the Way and the state loses its laws, and 
men and women chase after one another, and licentiousness 
and depravity know no limit, then customs because of this will 
change and manners will develop in accord with people's de­
lights. If what is esteemed is whatever is willed, then the masses 
can abandon themselves to it; if they are allowed to delight in 
what they are accustomed to, then how can you punish them? 

"If you rely on harmonious music and develop them with this 
as their companion, then their sincerity will be moved by words 
and their hearts moved by harmony, and customs and traditions 
will be completely reformed. It is because of this that it has its 
name.152 However, the music so-named does not contain153 

lewdness and perversity. Licentiousness and uprightness are 
both in the mind. Thus the true nature of 'Elegant' and Cheng 
can also be seen." 

always been used in medicine. It probably figured in courtship first as a love-
philtre, and later (as in this poem) merely as a symbol of lasting affection, like our 
rosemary." (Waley, The Book of Songs, pp. 28-29.) But the peony is also thought 
by the Chinese to be the perfect blend of the five flavors. 

152 Its reputation for being able to "improve customs and better traditions." 
153 Following the Wu text which has + here. The Huang text has a lacuna. 
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HSI K'ANG 

Dispelling Self-interest 

(Shih-ssu lun) 

Translator's Comments. This is a good exposition of Taoist 
moral theory, which might be thought of in the light of this essay as a 
morality of openness. The main thesis is that it is morally better to do 
and say what one genuinely feels, even if what one says or does goes 
against standard moral norms, than to hide one's feelings out of 
concern for what others might think. In this way one at least avoids 
hypocrisy; moreover, by being open, it is easier to change and correct 
one's faults. 

The word ts'o # is important in the essay; the key thing is to be 
wu-ts'o M, without ts'o. For ts'o,, Holzman has s'engage (to 
engage oneself, get involved) and also action interessee.11 translate 
it "concern,"so the important thing is to be "without concern," i.e., 
unconcerned with whether one's feelings and actions are right or 
wrong in standard terms, and unconcerned with what others might 
think. In modern Chinese ts'o-i #-¾ means "to pay attention to,"or 
"to mind." 

Kung in the essay is "unselfish,"andssu fa is "self-interest." 
But Hsi K'ang also uses kung to mean "be open," "go public," 
while ssu means to keep things to oneself. The reader must keep this 
double meaning in mind. 

When we speak of the "Gentleman" we mean someone whose 
mind is unconcerned with right and wrong, whose actions are 
not opposed to the Way. How can I explain this? One whose 
breath is tranquil and spirit empty has a mind which does not 

1 See Holzman, La Vie et la Pensee de Hi K'ang, p. 122, note 2. 
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dwell on arrogance and self-praise; one whose substance is pure 
and mind penetrating has feelings which are not attached to that 
which he desires. Since arrogance and self-praise do not exist in 
his mind, he can transcend the moral teachings' and follow 
nature; since his feelings do not cling to that which he desires, he 
can carefully examine noble and mean and thoroughly under­
stand the essential nature of things. Since the nature of things is 
followed and understood, the Great Way will not be opposed. 
Since he transcends fame and follows his heart, he will not be 
concerned with right and wrong. 

For this reason, when we speak of the Gentleman, we take 
"lack of concern" [with right and wrong] as the central thing, 
and understanding things as his point of beauty. When we speak 
of the Small Man—that he hides his feelings is his error, and his 
opposition to the Way is his defect. Why? Because hiding the 
feelings, pride, and stinginess are the worst evils of the Small 
Man, while the empty mind without concern is the sincere action 
of the Gentleman. Therefore the Great Way says:2 "If I had no 
body what worries would I have?" [And] "To not consider life a 
thing of value3 is better than valuing life." 

To speak on the basis of this, the Perfect Man in his intentions 
definitely harbors no [self-]concern. Therefore, I Yin did not 
begrudge4 his worth to T'ang of Yin, and the whole world was 
benefitted, and his name became well-known.5 Tan of Chou [the 
Duke of Chou] paid no mind to the suspicions6 and acted in 

1 The ming chiao -g literally the "name" or "fame" teachings; this is 
sometimes translated as the Doctrine of Names. The phrase is code at this time 
for the proper moral instruction of the Confucian gentleman, the one hoping for 
fame in government service. 

2 That is, the text of Lao-tzu, the Tao te ching. For these quotes see Ch. 13 (Part 
1,7a in SPPY ed.) and Ch. 75 (Part II, 22a) respectively. 

3 This kuei is not found in extant versions of the Lao-tzu save one—the Fu I 
text has it. 

4Reading the Wu variant +#· for -ff. 
51 Yin øø" served as minister to T'ang and with his help T'ang founded 

the Yin tfc. (or Shang) dynasty in (traditional chronology) 1766 B.C. 
6Reading the Wu variant 5¾ for 1}-. See below, the "Essay on Kuan and 

Ts'ai." 
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secret; therefore he used the moment to assume the regency, and 
[the Chou] was transformed and flourished. I Wu [Kuan Chung] 
did not hide his talents7 from [Duke] Huan of Ch'i; therefore his 
state established the hegemony, and his ruler was revered.8 How 
could we say, with respect to their intentions, that they acted for 
themselves and clung to self-interest? Therefore the Kuan-tzu9 

says: "When the Gentleman practices the Way he forgets that he 
is an individual." These words are true indeed. 

The Gentleman, in doing the worthy, does not first examine to 
see if this will bring him good fortune,10 and only then act. He 
follows his heart without exhausting it;11 he does not first debate 
the good and only then decide what is proper. He manifests his 
feelings with no concern [with what others might think]; he does 
not first discuss whether something is right and only then do it. 
For this reason, unrestrained he forgets about the worthy, and 
the worthy and good fortune12 coincide. IndifFerent to all else, 
he follows his heart, and his heart and the good come together. 
Forgetting himself, he has no concerns, and his actions are one 
with the right. 

Therefore, in discussing unselfishness and self-interest, even 
though someone might have his will set on the Way and maintain 
the good and act13 without wickedness and evil, if he keeps all 
that he cherishes to himself, we cannot say he is devoid of self-

7Readingthe Wu variant shan 41- "his good points," for ch'ing, Ifr "feelings." 
8Huan of Ch'i %-js. became duke in 685 B.C., and became the first hegemon 

(pa Jjf) with the help of his able minister Kuan Chung ö-ßø. For Kuan Chung's 
biography see Shih chi 62 (Vol. 7, pp. 2131-2134). 

9 Both Tai Ming-yang and Lu Hsiin point out that these two characters do not 
occur in this passage as it is cited in Hsi K'ang's Chin shu biography (Vol. 5, 
p. 1370). Moreover, Tai Ming-yang adds that the two lines cited from the Kuan-
tzu are not found in present versions of that work. Holzman (La Vie, p. 124, note 
1) does note a passage in the Kuan-tzu that is close (6.9a in the SPPY ed.). This 
reads: "A man of worth, in cultivating his own person will forget about his name; 
a ruler in practicing the Way, forgets about his accomplishments and merit." 

'"Following the Wu manuscript variant of ch'ing $k_. 
11 Preferring the Wu variant of to ßâ. 
12Again following the Wu text in reading £ instead of M.· 
'3Tai Ming-yang notes a lacuna here for which there are many variant read­

ings. Of these I prefer fr> but the of the Wu text would also work well. 
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interest; and even though someone wishes to boast of his abilities 
and his feelings go against the Way, if he reveals all that he holds 
dear, we cannot say he is not unselfish. If we hold to the principle 
that one must be open, to restrain the feelings that are not, that 
means that even though one is by nature14 good, he may still not 
break away from selfish concerns; and, even though one desires 
to boast of his talents, he may still not sink into selfishness. 

If one values his name and respects his mind, then he must 
make known his feelings of right and wrong. If [one's feelings] of 
right and wrong are revealed, one who is good will not have the 
fault of hiding his feelings, and one who is wrong will not add to 
it the greater wrong of not being open and frank. If one lacks this 
fault [in the first case], then all good qualities will be attained; and 
if one is without the greater wrong [in the second], the only fault 
he will have is that of being wrong, and thus, because of this, he 
can correct his mistake. Not only is this the way to be completely 
good, it also serves to stimulate [to good] those who are not. The 
good by this means are completely good, and those who are 
wrong can correct their mistakes. How much the more is this the 
case for those who are at the extremes of right and wrong? 

Therefore, being good or bad [by nature] are the extremes of 
things. If one falls between the two, then in all that he does he 
will necessarily succeed if he is open [unselfish] and fail if he 
keeps it to himself. These people all have the same capacities, but 
some succeed and some fail. Being open and being private are the 
roads to success, [on the one hand], and failure, [on the other], 
and the gates to good and bad fortune. 

Therefore, those who lie at the extremes and do not change are 
few;15 those not at the extremes, [whose moral state] depends on 
how they use what they have, are many. If one is endowed with16 

'4Reading the Wu variant of 'Ii for $j. 
15 Paraphrasing Confucius in Analects 17:2 (p. 35): "It is only the most 

intelligent and the most stupid who are not susceptible to change." (Tr. by D. C. 
Lau, Confucius: The Analects, p. 143. In Lau's translation this is 17:3.) 

16Readingchih 5f, "basic substance" as tzu ;g-, "native endowment," as Tai-
Ming-yang suggests. But either word would work. 
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the nature17 of the average man,18 then his fate will lie in the use 
made of his substance. If he rests his mind on the virtuous 
stalwarts of antiquity, and follows them in walking the path of 
openness, then if he speaks what is on his mind, his words will all 
be right, and if he acts as his feelings are moved, his actions will 
all be blessed [with good fortune]. 

Thus what others19 are concerned about will not be his con­
cern; what the common lot keep to themselves he does not 
consider as private. In speaking he does not calculate whether he 
will succeed or fail, and yet he encounters the good; in acting he 
does not weigh out right and wrong, and yet he meets with good 
fortune. How could this not20 be because of the fixed nature of 
unselfishness bringing success and selfishness spelling defeat? 
This being the case, why would he further have any concerns? 

Therefore, Li Fu admitted to being a thief, and [Duke] Wen of 
Chin was pleased;21 Po Ti bewailed his crimes, and his loyalty 

"The Wu text has t'i ft instead of hsing fi. Again, the meaning is the same. 
'8Or "the man in the middle," the chung-jen +/v. The "average man" is 

mentioned by Confucius in Analects 6:21 (p. 11): "You can tell those who are 
above average KfA Ji] about the best, but not those who are below average." 
(Tr. by D. C. Lau5 Confucius: The Analects, p. 84.) But Hsi K'ang here has in 
mind the moral theory of Wang Ch'ungi^. (A.D. 27-100?) who, based partly 
on things said by Confucius here and in 17:2 (see note 15), argued that some 
people are by nature good and some are by nature evil, while those in between 
(the chung-jen), the majority of people, are morally mixed by nature and can go 
either way. He says: "At bottom I consider Mencius' doctrine of the goodness of 
human nature as referring to people above the average, Hsiin Tzu's doctrine of 
evil nature of man as referring to people below the average, and Yang Hsiung's 
(53 B.C. to A.D. 18) doctrine that human nature is a mixture of good and evil as 
referring to average people." (See his Lun-heng ife&i, (tr. by Wing-tsit Chan, A 
Source Book in Chinese Philosophy, pp. 295-296). 

19 The Huang text has t'ung 1¾. Lu Hsiin says this must be ch 'ing ¹5", "feeling", 
and Tai Ming-yang suggests it might be an error for hsiang M, "the former." I 
think we can stay with t'ung in this sense; it parallels the su ß£-, "common lot," in 
the next line. 

20Agreeing with Tai Ming-yang that there should be a # here. But without 
this one could perhaps read this as "How could it be that he had calculated that 
openness brings success and being private defeat?" 

21 For this see Tso chuan, Duke Hsi, 24th year (p. 123). Li Fu JE ft. (but in the 
Tso chuan called T'ou-hsii ijj JS) attended Ch'ung-erh -jr the future Duke 
Wen of Chin, being in charge of his treasury. When Ch'ung-erh had to flee the 
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was established and his life preserved;22 Mu Hsien confessed 
his offense, and his words were accepted and his reputation 
praised;23 [Kao] Chien-Ii told the truth, and the entire hall was 
moved to tears.24 All of these men, because of disasters where 
they had risked their lives, came to critical junctures where the 
outcome was unpredictable. They revealed and disclosed what 
they knew in their minds, and yet25 as a result they were safe and 
secure. How much the more [will this be true] for the Gentleman, 
who does not have the crimes of these men, and to the contrary 
has his virtue? To concern oneself with "being good" is truly a 
great defect.26 "It is only because he recognizes his defects as 
defects, that he therefore has no defects." 27 To have the defect 
and be able to correct it is also better than [simply] having the 
defect.28 

country, Li Fu also fled and took the treasury with him. But, he used the money 
to secure his lord's return, and he was forgiven by Ch'ung-erh. The story is 
translated in Legge, The Chinese Classics, Vol. V, Part I, p. 191. 

22 See the same reference to the Tso chuan (Duke Hsi, 24th year, p. 123). Po Ti 
1¾ Sft (called P'ei in the Tso), chief of the eunuchs, was hired by Duke Hsien 
and then Duke Hui to kill Ch'ung-erh. When the latter took over the throne of 
Chin, P'ei was denied an interview. But he emphasized that he was only doing his 
job in serving his lords before, and now he wished to serve this lord, pointing out 
that there were again threats against the duke's life. For the translation see Legge, 
The Chinese Classics, Vol. V, Part I, p. 191. 

23 See Shih chi 81 (Vol. 8, pp. 2439-2440). This is translated by Yang Hsien-yi 
and Gladys Yang in Records of the Historian, pp. 139-140. Mu Hsien 
advised King Hui-wen of Chao to use his (Mu's) steward, Lin Hsiang-ju, as 
envoy to Ch'in in the exchange of fifteen Ch'in cities for the Pien Ho jade, 
because Lin Hsiang-ju had once correctly advised him (Mu) to admit to a crime 
and accept the punishment rather than flee to Yen. 

21By his music. See Shih chi 86 (Vol. 8, pp. 2536-2537), translated by Yang 
Hsien-yi and Gladys Yang in Records of the Historian, p. 401. Kao Chien-Ii 
$ Sir#, was the good friend and accomplice of Ching K'o #i IsT, the would-be 
assassin of the first emperor of Ch'in. When their mission failed, Kao Chien-Ii 
went incognito and became a waiter in Sung-tzu. But his identity was discovered 
when he passed comment on some music being played. He then assumed his true 
identity and was placed in the seat of honor and played for the guests, moving 
them all to tears. 

25Reading the Wu variant 5¾ for <05. 
26Following the corrected Wu manuscript which has # -&0rS-£i· 
27From the Lao-tzu, Ch. 71 (Part II, 20b). 
28 Following the Wu text reading of )¾ for fit-
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However, there are also cases where something seems to be 
wrong but in fact is not, or appears to be right and in fact is not. 
These must be examined with care. Thus, in critical moments 
when one must adapt, some people who are arrogant become 
submissive, and others who are greedy become generous; the 
stupid as a result become wise, and the truculent perform acts of 
mercy. However, even [before], when they had been arrogant 
and stingy, we cannot say they [totally] lacked [this] magna­
nimity; and when their actions took the form of cruelty29 and 
truculence, we cannot say they [totally] lacked benevolence. 
These are cases where something seemed wrong but in fact was 
not. 

Others speak with slander but seem sincere; we cannot say 
they are [truly] genuine. And there are fierce thieves who seem 
loyal; we cannot say they lack self-interest. These are cases where 
something appears to be right but in fact is not. 

Thus, if we are going to discuss someone's intentions, we must 
determine his inclinations; we must hold on to his words to30 

weigh his motives,31 and examine his feelings to get to the 
bottom of his changes [in mood].32 If we familiarize ourselves 
with where he begins and understand where he ends, then one 
whose feelings are controlled by self-interest will not be able to 
follow what seems to be right33 while all the while tolerating 
inside his wrongs, and one whose heart is pure and good will not 
be able to pursue what seems to be wrong34 while keeping to 
himself the fact that he is right. 

Thus, what is actually right is revealed only by, first, tem­
porarily, [appearing] to be wrong; and what is actually wrong 

29Reading the Wu variant ft for jft. 
30Reading the Wu variant of ßë for Sj. 
31 Reading the Wu variant S for it. 
32The phrase is hsiin ch'ipien 
33 The text actually says ssufei fx i\, "seems to be wrong." But that makes little 

sense in the context of what precedes and what follows. I choose to change the fei 
# to shih ,¾.. 

34Changing the shih 4: to fei Sf-. 
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only becomes clear by, first, temporarily, [appearing] to be 
right.35 If unselfishness and self-interest are together revealed, 
then the one who acts for himself will have nothing to hope for, 
and the one who is pure and good will suffer no defeat. If the one 
who acts for himself has nothing to hope for, he will think of 
correcting his faults; if the one who acts for the public good36 has 
nothing to fear, he will act without hesitation. This is the way of 
great order. 

Thus, the head concubine overturned the [poisoned] wine, 
and for her crime she was disgraced;37 Wang Ling contested at 
court, but Ch'en P'ing followed the imperial will.38 Seen from 
this perspective, were these not cases where something seemed 
to be wrong but in fact was not?39 

If one manifests the sincere action of the Gentleman, and 
shows where self-interest and unselfishness lie, those in the 
court and those on the stairs will all fix their eyes on him and say, 
"This is a good man indeed." But to one who turns his back and 
expresses his views in private, acting out of self-interest, they 
will not respond the same. One who cherishes his will40 and 
hides his feelings without change, is truly, as a result, [one whose] 

35One would expect Hsi K'ang to say, "Thus, what is actually right might 
seem temporarily wrong, but later it will be revealed," etc. But the syntax seems 
to demand this translation. 

36Reading the Wu variant of '£ for if]. 
37The story is told in the Chan-kuo ts'e, "Yen ts'e" $ j)t,(29.3b-4ain SPPY). 

When a wife who is having an affair tries to poison her husband, his concubine 
saves his life without getting her mistress banished from the house by spilling the 
poisoned wine she is to serve. For this she is whipped. For the English translation 
see James Crump, Chan-Kuo Ts'e (Oxford: Clarendon Press, 1970), pp. 510-
511. 

38When Empress Dowager Lii & (reigned 187-179 B.C.) wished to 
make members of her clan kings, Wang Ling JE. 1¾, argued against it while Ch'en 
P'ing |$ -ø and others agreed. But Ch'en P'ing was only acting expediently, and, 
after the death of Empress Dowager Lu, he had the various members of her clan 
executed and established on the throne Emperor Wen (Liu clan). See Shih chi 9 
(Vol. 2, p. 400), and Shih chi 56 (Vol. 6, p. 2061). 

39Agreeing with Tai Ming-yang that we need to add r% # here. The phrase 
must be U # [ fa-If· ] # #. 

40 The Huang text has a lacuna at this point. There are several variants for this 
in other texts. Of these I favor chih 



Dispelling Self-interest 

spirit will be lost in what moves41 him, whose body sinks into 
moral platitudes.42 His mind will be controlled by the things he 
fears, his feelings attached to that which he desires. All [such 
people] consider themselves to be in the right; no one is more 
virtuous than they. Having not yet experienced a sorrow that 
attacks the flesh43 or a disaster that startles the mind, none is able 
to collect his feelings and look inside, to reject [mere] name and 
follow reality. 

Thus in their minds they have their "rights," but out of self-
interest they hide them; their wills are set on the "good," but 
their concern with it makes it evil. They pay no mind to that 
which they should and concentrate rather on what they should 
not. They seek not the principle that would free them from 
concern, but rather look for the "Way" that makes them con ­
cerned. Thus they clearly understand44 what concerns them but 
are kept in the dark by their concerns. Therefore, for them, to be 
unconcerned is to be clumsy, to be concerned is to be skilled. 
Their only fear is that what is concealed is not obscure; their only 
worry, that what is hidden is not secret. Therefore, with an 
arrogant, defiant expression they look down on the common 
man; with speech pretentious and affected they seek their vulgar 
fame, saying that of the good models for all eternity none is 
greater than this, and though one might belabor his mind to the 
end of his days, he would never see anything that goes beyond 
this. Thus they are able to perfect their selfish forms while losing 
their natural substance. 

Therefore, feelings hidden and concealed necessarily dwell in 
their minds; crafty and idle machinations are necessarily mani­
fested in their actions. This being the case, their opinions on 
right and wrong being clear, the reality of their rewards and 

41 Preferring the Wu (¾. over the Huang 
42 A guess at what Hsi K'ang might mean by ch'ang-ming lSjS"-g, "constant, or 

common names." 
43 Reading the Wu characters Jfc M* for i# 
44 Following the Wu variant of sq for âö. 
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punishments is also great.45 They do not know one can brave the 
shade without a shadow46 but worry, rather, that their shadow is 
not hidden. They do not know they can be without concern with 
no fear of harm, but rather hate47 their concerns not being 
used.48 Is this not lamentable? 

Therefore, Shen Hou was improperly favored, and got sent 
away by King Kung of Ch'u;49 Chancellor P'i indulged his own 
interests, but ended getting his just deserts.50 To speak from 
this perspective, there has never been anyone who cherished the 
hidden and looked out for himself whose person was established 
in a pure age; [and there has never been anyone who] hid 
his faults and concealed his feelings whose sincerity was made 
famous by a wise ruler.51 

Therefore,52 the Gentleman, already possessing the basic 
substance, further looks at these examples. What he values are 

45I think Hsi K'ang has in mind people like Chancellor P'i about to be 
mentioned below. They might enjoy a temporary reward for their self-interested 
actions, but in the end they will get their due. Their rewards are heavy but so are 
their punishments. 

46 Reading the Wu variant 1¾- for fe; i.e. speaks openly in times of danger with 
no hidden feelings. 

47Reading the Wu variant til for ,%. 
48There is a variant in some texts for (A. This would give an equally 

plausible reading of "but hate (or regret) rather that their concerns were not 
skilfully presented (or disguised)." 

49This is usually identified as King Wen of Ch'u. Shen Hou was his 
favorite, and he gave him whatever he wanted though his demands were in­
satiable. When Wen was dying, he sent Shen Hou away with the warning that he 
would not be tolerated in other states. Shen Houwas eventually put to death. For 
this story see Tso chuan, Duke Hsi, 7th year (pp. 97-98). Legge translates this in 
The Chinese Classics, Vol. V, Part I, p. 149. Holzman (La Vie, p. 129, note 2) puts 
forth an alternate view, that this Shen Hou is the Shen Pao-hsii ö £,-¢- men­
tioned in Tso chuan, Duke Ting, years 4 and 5, who submitted to the state of 
Ch'in so that they would help Ch'u, but who refused to accept reward from the 
latter. 

50Chancellor P'i $ |§ was bribed by Kou-chien Þ 2¾ of Yiieh to convince the 
king of Wu to accept Yueh's entreaties for peace. He succeeded. But later Yiieh 
showed no mercy when Wu asked for it, and P'i ended up being executed. See 
Shih chi 41 (Vol. 5, pp. 1739-1745). This is translated by Yang Hsien-yi and 
Gladys Yang in Records of the Historian, pp. 47-52. 

51 Reading the variant jg" for %. 
52Added in the Wu text. 
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purity and understanding; these he considers precious53 and 
preserves. What he hates are arrogance and stinginess; these 
he rejects and puts far away. To have concerns [he sees as] 
completely wrong, and is ashamed of inside in his spirit; to 
have things54 he conceals [he sees as] entirely deficient, and is 
embarrassed by outside in his form. In his words there is nothing 
improperly concealed; in his actions there is nothing improperly 
hidden. He does not improperly approve of something, simply 
because he likes it; nor does he improperly reject something, 
simply because he hates it. His mind has nothing of which it is 
proud, his feelings nothing to which they cling. His body is pure 
and his spirit upright, and his rights and wrongs are fit and 
proper.55 Loyal and reverent is he to56 the Son of Heaven, 
sincere and honest to the common people. He consigns ambition 
to the limits of space, and hands down contentment forever. Are 
these not the beautiful rarities of the noble conduct of the man of 
virtue and the Gentleman? 

Someone might ask, "Did Ti-wu Lun act out of self-
interest?" [When he himself was asked this question], he replied: 
"Formerly, when my elder brother's son was ill, I went to check 
on him ten times in one night, but when I went home I slept at 
ease. But when my own son was sick, although all morning long 
I did not go to see him, all night I was unable to sleep."57 Can 
something like this be called self-interest?58 Or is it not self-

53Reading the variant ö for 
'"Agreeing with Tai Ming-yang that the (¾ here should be so Pfr, "that 

which." 
55An important phrase which unfortunately could be read in several ways. 

The Chinese is erh shih-fei yiin-tang One could also say, "and he 
approves and rejects what is fitting and proper," or "and he lets right and wrong 
fall where they may." 

56 Agreeing with Lu Hsvin that the here is a mistake, and that a #-is needed 
for the parallelism. 

57All of this paraphrases what is said in Ti-wu Lun's biography in Hou 
Han shu 41 (Vol. 5, p. 1402). But Ti-wu Lun was a man known for his unselfish­
ness. 

58 This is Hsi K'ang speaking now, but he continues to paraphrase Ti-wu Lun 
who went on to say, "If I act like this, how could I say I have no self-interest?" 
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interest? My answer is that it is not: this is not self-interest. Self-
interest gets its name from being unwilling to speak [about it]; 
unselfishness is so-called because everything is confessed; the 
essence of being good is the absence of being stingy;59 the 
substance60 of being wrong is having one's concerns. Ti-wu Lun 
revealed his feelings; this is acting without self-interest.61 That 
he was proud of himself for going [to see his brother's son] and 
not sleeping [when his own son was sick]; that is wrong. To act 
without self-interest and yet be wrong is to set your mind on lack 
of concern [with what others might think]. To say that someone 
lacks this concern is not the same as saying [his actions] are 
necessarily completely [right]; and to say that someone is very 
stingy is not the same as saying he simply will not speak. 

Therefore, to be very stingy is wrong; to have no concerns is 
right. But the reason why lack of concern is right is that there is 
nothing esteemed by the will, and nothing desired by the mind. 
If he thoroughly understands the essential nature of the Great 
Way, and his actions are one with nature, there is no way he 
could do anything wrong. If he cherishes the One and lacks 
concern, he is devoid of self-interest. And if this is combined 
with not being wrong, he will have both principles, and thus be 
totally good. 

If one is wrong but able to talk about it, this is better than the 
self-interested action of saying nothing. To be wrong but not 
concerned [about what others might think] is truly a minor 
error.62 Ti-wu Lun was wrong, but he was able to reveal it; we 
cannot say he was not unselfish. And [when we look at] the rights 
and wrongs he revealed, we cannot say he was concerned. If 

59Reading the Wu variant J; for -g. 
60Agreeing with Tai Ming-yang that % should probably be 
61 The before the Jsr is to be omitted. 
6 2 I  t h i n k  T a i  M i n g - y a n g  i s  c o r r e c t  i n  s e e i n g  t h i s  a s  t h e  r e v e r s e  o f  w h a t  

Hsi K'ang said earlier about "greater error." This requires some emending 
of the text. It now reads "Tai Ming-yang suggests 

#-ft## # <.·!':# •&," which is what I have followed. 
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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.63 

63Or 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." 



HSI K ANG 

An Essay on Kuan and Ts'ai 

(Kuan Ts'ai lun) 

• · 
• · 

Translator's Comments. Shortly after the Chou conquest 
of the Shang (or the Yinj in 1122B.C. (traditional dating), King 
Wu died. And since his son, King Ch'eng, was too young to rule, the 
Duke of Chou, one of King Wu's brothers, assumed control of the 
government. With that, Kuan and Ts'ai (Kuan-shu Hsien ø 
and Ts'ai-shu Tu two other brothers of King Wu, joined 
forces with the last descendant of the Shang, Wu Keng 3¾/¾., and 
revolted—according to one account.1 According to another, they 
spread rumors about what the Duke of Chou intended, so that he fled 
to the Eastern Capital of the Chou in Lo-yang, only to be recalled 
and returned to glory when King Ch'eng discovered that he (the 
Duke of Chou) had once offered to sacrifice his own life if the ailing 
King Wu would be spared.2 

Kuan and Ts'ai are usually made out to be evil culprits. But Hsi 
K'ang argues that they were upright and moral, and simply mis­
understood the actions of the Duke of Chou; they assumed he was 
taking the throne for himself, so they acted to save the dynasty. 

Hsi K'ang's essay can be dated to 256 or shortly thereafter. For 
in that year, as Hou Wai-Iu has noted,3 the emperor, Kao-kuei 
hsiang-kung $, #|S '£, went to the Imperial Academy and asked the 
scholars about the Kuan and Ts'ai affair,* and Hsi K'ang seems to 

1 See Shih chi 35: Vol. 5, pp. 1563-1565. 
2This according to the "Chin-t'eng" (Metal-bound Coffer) chapter of 

the Shu. 
3 See Hou Wai-lu, et al., Chung-kuossu-hsiang t'ung-shih, Vol. 2, pp. 163-164. 
4See San-kuo chih 4 (pp. 135-138). 
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allude to that discussion when at the end of his essay he mentions "the 
present debate" (#ik) • 

Moreover, the striking similarity between the rebellion of Kuan 
and Ts'aiand that of Kuan-ch 'iu Chien and Wen Ch'in in 255 was 
noted already in the Ming by Chang Ts'ai Sk f c . 5 Ssu-ma I , like 
the Duke of Chou, had been a regent to the throne, and Kuan-ch 'iu 
Chien, like Kuan-shu Hsien (even their names sound somewhat 
alike), was killed, while Wen Ch'in, like Ts'ai-shu Tu, was ban­
ished. Thus, in justifying the revolt of Kuan and Ts'ai, Hsi K'ang 
was justifying as well the revolt of Kuan-ch 'iu Chien and Wen 
Ch'in. 

Someone asked: "According to the records, Kuan and Ts'ai 
spread baseless rumors and revolted in the Eastern Capital.1 The 
Duke of Chou marched against them and quelled the uprising, 
punishing them severely for being wicked and perverse. Their 
recalcitrance and evil is well known and established; for this they 
have been famous for a thousand years.2 

"But they had a wise father and a sagacious older brother, and 
even3 they were unable4 to perceive this wickedness and evil5 in 
the young and immature, or sense this lack of good in their sons 
[in the one case], and their brothers [in the other]. In fact, they 
put them in charge of the defeated and exhausted masses of 
rebellious Yin, glorifying them with honor and noble rank in the 

5 See his San-kuo wen ß9ë cited by Tai Ming-yang in Hsi K'ang chi chiao-
chu, p. 248. 

1 The "Eastern Capital" (tung-tu £ ¢) would normally mean Lo-yang, where 
the Duke of Chou had a second capital built for the Chou, and where, according 
to some accounts, he is said to have fled when he was slandered by his brothers. 
But, along with Tai Ming-yang, I would take this to mean here the old capital of 
the Yin, where Wu Keng had been granted power, which was indeed to the east 
of the first Chou capital. 

2Reading the Wu variant <<, for JL.. 
3 Following A. C. Graham's suggested interpretation of the particle ø, "even 

this," which works quite well here. See A. C. Graham, "The Chinese Particle 
Tseng #," Early China, 3 (Fall, 1977), pp. 31-35. 

4 Following the Wu text, which adds a at this point. 
5Again following the Wu text, which has ,¾ instead of But either fits. 
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feudal states. This let their evils build up and their vices develop, 
and in the end they met with disaster and harm. 

"This does not accord with reason, and my mind is not at ease. 
I would like to hear how it is to be explained." 

[My] response is this: "Great indeed is your question! 
Formerly, Wen and Wu's employment of Kuan and Ts'ai was 
based on the actual facts, and the Duke of Chou's punishment of 
Kuan and Ts'ai was because of a matter of expediency. The 
matter of the moment is well known, but the actual facts are 
hidden. Thus, this has caused our contemporaries all to say that 
Kuan and Ts'ai were recalcitrant and wicked. Now I will discuss 
the matter for you. 

"Kuan and Ts'ai obeyed the [moral] teachings and were com­
mitted to duty to the point of sacrificing their lives. Loyalty and 
sincerity were natural to them. Therefore King Wen gave them 
rank and made them prominent, and Fa [King Wu] and Tan [the 
Duke of Chou], the two sages, recommended them for office and 
gave them official duties. It is not that they favored them because 
of special feeling for kin. This was how they honored their virtue 
and showed respect for their worthiness in saving the defeated 
people of Yin and pacifying and aiding Wu Keng. Because their 
achievements were meritorious in reforming6 the recalcitrant 
and vulgar, by successive generations they were not rejected; 
their fame capped their age, and they ranked as feudal ministers. 

"When Wu died, the throne went to Sung [King Ch'eng], who 
was still a young boy. So the Duke of Chou assumed control of 
the government and took the lead in meeting with the feudal 
lords at court. He thought only of glorifying the [deeds of the] 
former years, to make the kingship flourish. But Kuan and Ts'ai, 
obedient to the teachings, did not comprehend the expedient 
actions of the sage. And when they suddenly encountered this 
momentous change, they were unable to understand. "With 
loyalty in7 their hearts, their thoughts were on the royal 

6Reading the variant Ë for Ë. 
7 Following the Wu text variant of -f for M.. 
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house."8 As a result, they spoke out in opposition and stirred 
up the masses, wishing to eliminate this menace to the state. To 
protect and preserve the Son of Heaven, they were willing to 
slander Tan. Thus they were ignorant but sincere, and vented 
their frustrations, and it was this that called down the disaster.9 

But King Ch'eng was greatly enlightened,10 and the Duke of 
Chou was restored to prominence. 

"When the species is one, the customs must be the same. 
Justice called for showing no mercy. So though inside he [the 
Duke of Chou] was sincere and forgiving,11 on the outside he 
could not allow their actions to stand. For they had raised troops 
and rebelled, and led many astray. Therefore, patiently bearing 
his suffering, he bestowed the penalty; with flowing tears he 
carried out the punishment. When you set an example with 
punishment and reward, you cannot omit your relatives. Those 
made prominent by honor and rank must be those with abun­
dant virtue; those treated to whipping and execution must be the 
ones who have the crime. This, then, is the true substance12 of 
the teachings, the illustrious justice of past and present.13 Kuan 
and Ts'ai, even though they embraced loyalty and cherished 

8 Literally the passage says "with loyalty in your hearts" (75 ̂). This alludes 
to the statement in "K'ang wang chih kao" $. of the Shu: "Though your 
persons be distant, let your hearts [75be in the royal house." (Tr. by Legge/ 
Waltham, Shu Ching, p. 218.) For the text see Shang-shu chin-ku-wen chu-shu 
25B.ua. 

9 Reading the Wu variant instead of . This probably refers to the warning 
sent by Heaven when the Duke of Chou was slandered. In the Shu, "Chin-t'eng" 
£-/¾-, we find: "In the autumn, when the grain was abundant and ripe but before 
it was reaped, Heaven sent a great storm of thunder and lightning, along with 
wind, by which the grain was broken down and great trees torn up." (Tr. by 
Legg/Waltham, Shu ching, p. 137.) For the text see Shangshu chin-ku-wen chu-
shu 13.73b. 

10 Presumably when he opened the "Metal-bound CofiFer" and read how 
earlier the Duke of Chou had offered himself as a substitute for the ailing King 
Wu. 

11 Following the Wu manuscript, which has where the Huang text separates 
the two elements of the character to give -4°·JI . 

12 Following the Wu text in adding tt after the jE.. 
13Following the Wu text reading of -£• 4--¾.¾$,·&. The Huang text has 

—"what is being discussed at present at court"—which would also 
make sense. 
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being sincere, had to be punished for their crime. [But] once their 
crime and their punishment became well known, it was impos­
sible to get back to the truth. With their true feelings14 hidden 
and concealed, their crime and its evil stood out. The roads 
of hidden and manifest are far apart, and this has brought it 
about that successive ages have not yet learned the truth. This 
being the case, my opponent,15 genuine in name and sincere in 
conduct,16 regards Kuan and Ts'ai as evil, not understanding 
that the evil of Kuan and Ts'ai is precisely the thing that makes 
it then necessary to regard the three sages as unwise. 

"If the three sages were not unenlightened, then as sages they 
would not have aided the evil and employed the recalcitrant and 
wicked. If the recalcitrant and wicked are not tolerated in an 
enlightened age,17 then Kuan and Ts'ai received no favoritism 
from their father and older brother, and that they were employed 
must be because of their loyalty and virtue. And in that case the 
two Shu's were definitely pure and good. 

"If we start from the premise that the three sages were en­
lightened in their employment [of Kuan and Ts'ai], and keep in 
mind the actual reasons for their conferring [on them] great 
honors, and expand this in terms of loyal and worthy men being 
in the dark about a matter of expediency, and discuss it as one of 
the great records of the state, then the virtue of the two Shu's will 
be obvious, and their employment by the three sages justified.18 

There was a reason for the rumors they spread, but their punish­
ment by the Duke of Chou was the right thing to do. Moreover, 

14Reading the Wu variant for 'it. 
"Literally lun-che ikjt, "the debater," "the one presenting the thesis." 

However, the extension could be wider, i.e., something like "those who have 
discussed the point." 

16 The Wu text has instead of 3$. Perhaps the line should read, "carrying on 
the established line and believing in what has been said." 

'7 Following the Wu line which has 8¾ for ef-tg- and adds the "obstinate and 
perverse" at the beginning of the sentence. 

18 Following Tai Ming-yang's suggested emendation of to ö ^y'A. 
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when the Duke of Chou assumed the regency, the Duke of Shao 
was [also] displeased.19 

"To draw our inference from this, Kuan and Ts'ai harbored 
doubts; they were never unworthy. But it is possible that the 
loyal and worthy do not understand matters of expediency. The 
three sages were never in the position of using evil men, and the 
Duke of Chou had no choice but to punish them. This being the 
case, the men employed by the three sages were sincere and 
good; the punishment carried out by the Duke of Chou was just 
and proper; and the minds of Kuan and Ts'ai were in accord with 
reason. This being so, then the main ideas can be understood, 
and inner and outer can both be explained.20 Since there is 
nothing here to attack or refute, the present debate ought to be 
greatly resolved with all misunderstandings cleared up. 

19 See Shih chi 34 (Vol. 5, p. 1549), the "hereditary family" account of Duke 
Shao of Yen. There we find "King Ch'eng being young, the Duke of Chou 
assumed regency of the government and ruled the court. The Duke of Shao was 
suspicious about it and wrote 'Prince Shih' [one of the documents in the Shu]. " 

20Referring, I think, to the fact that, externally, both the sages and the Shu's 
did the right thing, and internally, the sages were wise and the uncles virtuous. 
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An Essay on Wisdom and Courage 

( Ming tan lun) 

Translator's Co m ments . The problem of the relation of 
wisdom to courage must be seen as part of the general problem in 
Confucianism of the relation of knowledge to action.1 The issue here 
is, can one know the right thing to do, but lack the courage to do it? Lii 
An (the Master Luof the essay ) says no, but Hsi K'ang says yes, and 
Hsi K'ang probably speaks from experience. 

The debate is set up by the Analects (14:28) where Confucius 
identifies benevolence fjen , wisdom (chih %°), and courage 
( y ung $) as the three virtues of the Gentleman, and where he also 
says ( Analects 14:4): "A benevolent man is sure to possess courage, 
but a courageous man does not necessarily possess benevolence,"2 a 
statement which is paraphrased by Lii An. 

That Hsi K'ang's position—that wisdom and courage are sepa­
rate things—is the same as that of his contemporary Liu Shao f 1J-Sp 

in his study of personality types, Jen-wu chih Kfy] is a point 
noted by Hsiao Teng-fu as well.3 Moreover, the authors of Chung-
ku o ss u -hsiang t'ung shih correctly connect this essay to the on­
going debate of the times on the relation of ts'ai >f~ (talents) to hsing 
º± (natureJ.4 

1 See David Nivison, "The Problem of 'Knowledge' and 'Action' in Chinese 
Thought Since Wang Yang-ming," in Arthur F. Wright, ed., Studies in Chinese 
Thought ( Chicago: University of Chicago Press, 1953 ) , p p. 112-145. 

2 Translated by D. C. Lau, Confucius: The Analects , p. 124. 
3 See Hsiao Teng-fu, Hsi K'ang yen-chiu, p p. 140-141. The relevant chapter 

in Liu Shao is Chapter 8, "Ying-hsiung" (Heroes), B.6a-7b in SPPY. For 
an English translation see J. K. Shryock, The Study of Human Abilities: TheJen 
wu chih of Liu Shao ( New Haven: American Oriental Society, 1937), p p. 127-
130. 

4See Hou Wai-Iu,etal., Chung-kuo ssu-hsiang t'ung-shih, Vol. 2, p p. 164-172. 
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There was a certain Master Lu, 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 lack1 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.'2 

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, then3 [your actions] will 
go against4 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;5 the Master of the 

1 Reading the variant # for 4¾.. 
2Quoting Tzu-hsia in Analects 19:12 (p. 40). 
3 The S1J is added to the Wu text. 
"Reading the Wu variant it for Jt.. 
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 -J- for dipping his finger 
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Left was indecisive and ended up being threatened by Hua 
Ch'en.6 These are both cases where their intelligence was up to 
it,7 but their courage didn't match. 

"This principle is perfectly clear; it is not something that 
should stand in your way.8 Thus I have just briefly raised one 
corner of it,9 thinking you should have no further doubts." 

[Master Lu then said:]'0 "I have carefully examined your 
essay. This could be called something that even instruction11 

could add nothing to. Your analysis of the principles observes 
economy of expression and yet completely covers the essentials. 
But why must you still [say] what is false and vile and talk in such 
an exaggerated why? 

"In your essay you cite the chaotic, primal [vapors] by way of 
illustration. How distant they are and ill-defined! Therefore, my 

into a turtle stew without being asked. But Tzu-kung decided to turn the tables 
and kill the duke. He planned this together with his friend Tzu-chia •? but the 
latter disapproved, pointing out that "Even an animal which you have long kept 
about you, you shrink from killing; how much more should you shrink from 
killing your ruler!" (Tr. by Legge, The Chinese Classics, Vol. V, Part I, p. 296.) 
Tzu-chia was persuaded to let Tzu-kung proceed when Tzu-kung threatened to 
make up charges against him. 

6 Tsochuan, Duke Hsiang, 17th year(p. 285). WhenHua Ch'en £ killed the 
steward of his brother's son for personal reasons, the Master of the Left objected. 
But when the Duke of Sung proposed to expel Hua Ch'en for this the Master of 
the Left said it would look bad for the state. Legge's translation (The Chinese 
Classics, Vol. V, Part II, p. 475) continues: "Shih [Ch'en] accordingly was let 
alone; but the master of the Left made himself a short whip, and whenever he 
passed Hwa Shin's gate, made his horses gallop." 

7 is probably an oblique reference to Analects 15:33 (p. 32) where D. C. 
Lau (Confucius: The Analects, p. 136) translates: "The Master said, 'What is 
within the reach of a man's understanding but beyond the power of his 
benevolence to keep is something he will lose even if he acquires it.'" This is an 
appropriate allusion since this speaks of having one good trait but lacking 
another. 

8 Following the Wu text reading, 0 % ¢. 
9 See note 6 to "Music Has in It Neither Grief nor Joy." 
10The three characters S -J- È do not occur in either the Huang text or the 

Wu, but they are found in others and need to be added for clarity. 
11 Reading the Wu variant % for %. Tai Ming-yang feels the character should 

be ife. From his notes, he would seem to read this line: "This could be called an 
essay which cannot be topped by other essays." 
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response will be direct, using what is most fitting and most vital 
from the realm of human affairs. Mr. Chia [Chia I] of the Han 
made proposals [at court] that were to the point and direct, 
and vigorously spoke out with words that were dangerous to the 
extreme.12 When he thus acted resolutely, it was because he had 
carefully examined it with his wisdom. When fearing the owl he 
wrote his rhapsody, he was confused by his ignorance.13 How 
could it be that courage in one and the same person waxes and 
wanes? I suspect it is [rather] that people are either perceptive or 
they are not, and thus there are those who decisively act and 
those who do not. Tzu-chia and the Master of the Left were both 
stupid and deluded, shallow and corrupt. Their wisdom was not 
penetrating and thorough. Therefore, they were confused by 
what they did not clearly understand and ended meeting with 
disaster and harm. How could one see something clearly and 
examine it with care, and yet in his courage be indecisive? 

"Therefore, Huo Kuang was a man of great bravery who 
discharged the duties of Supreme General; but he trembled with 
fear at the affair of King Ho.14 [T'ien] Yen-nien was a cultured 

'2Tai Ming-yang at this point cites Chia Ps t it (201-169 B.C.) Han shu 
biography (Han shu 48, Vol. 8, p. 2230), which says that when he was appointed 
tutor to King Huai of Liang by Emperor Wen, he frequently memorialized the 
throne advocating change and reform. 

13Chia Ps fu on "The Owl" («.^«,) is recorded in his Shih chi biography 
(Shih chi 84, Vol. 8, pp. 2496-2502). For an English translation see Burton 
Watson, Chinese Rhyme-Prose (New York: Columbia University Press, 1971), 
pp. 25-28. This was written after Chia I had been slandered at court and 
banished, in a way, to Ch'ang-sha to be the tutor of that king—in 174 or 173. 
Chia I was in poor health, and an owl coming to rest in his house was considered 
an inauspicious sign. He asked the owl: "Where is it I must go? Do you bring 
good luck? Then tell me! Misfortune? Relate what disaster! Must I depart so 
swiftly? Then speak to me of the hour!" (Tr. by Watson, Chinese Rhyme-Prose, 
p. 26.) 

l4More precisely, Liu Ho JiJ If, king of Ch'ang-i Si who served for a short 
while as emperor in the Han following the death of Emperor Chao in 74 B.C. Huo 
Kuang $ is the prominent Han statesman who served Emperors Wu, Chao, 
and Hsuan. His biography is recorded in Han shu 68 (Vol. 10, pp. 2931-2969). 
This is translated into English in Burton Watson's Courtier and Commoner in 
Ancient China (New York: Columbia University Press, 1974), pp. 121-157. To 
explain the "King Ho affair"—when Emperor Chao died in 74 B.C. he left no 
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scholar who previously had no reputation for prowess; but he 
spoke of duty with rousing words and his courage soared to the 
clouds.15 This is the proof. 

"Coming to Ch'i's [Fan Õû-ch'i] giving up his head,16 and 
Ling's [Wang Ling] mother falling on her sword17—these 
belong to the class 'wise and courageous.' There are ten thou­
sand cases like this. If we wanted to record them in detail we 
simply could not mention them all. How much the more [plenti­
ful] are those who see a level road but lack the courage to walk it, 
[or those who] climb paths through the clouds thinking they will 
in this way reach heaven!18 

"If someone in the class of'stupid19 and dishonest' is talented, 

heir. The choice fell on Liu Ho, a grandson of Emperor Wu. But, to quote 
Watson's translation, "After he had assumed the position of emperor, Liu Ho 
behaved in scandalous and disorderly fashion" (p. 129). Thus, all were in favor of 
deposing him, but Huo Kuang, with good reason, was hesitant to take this step. 

15 Watson translates from the biography of Huo Kuang: "... Liu Ho behaved 
in scandalous and disorderly fashion. Ho [Huo] Kuang, deeply distressed, dis­
cussed the matter in private with the minister of agriculture T'ien Yen-nien, a 
close friend who had once been attached to Ho Kuang's staff. T'ien Yen-nien 
said, "General, you are the pillar and foundation stone of the state. If it appears to 
you that this man will not do, why do you not propose to the empress dowager 
that a more worthy person be selected and set up in his place?" "That is just what 
I would like to do," replied Ho Kuang, "but are there any precedents in antiquity 
for such an action?" T'ien Yen-nien said, "When Yi Yin was prime minister of 
the Yin dynasty, he deposed T'ai-chia in order to insure the safety of the 
ancestral temples, and later ages have all praised him for his loyalty. If you are 
able to carry this out, you will become the Yi Yin of the Han!" Ho Kuang 
recommended T'ien Yen-nien for the honorary rank of steward of the palace." 
(Watson, Courtier and Commoner, p. 129.) 

16 Fan Yu-ch'i slit his own throat so that his head could be used as an 
exchange present by Ching K'o #5 W in his attempt to get an interview with, and 
thus assassinate, the king of Ch'in. See Shih chi 86 (Vol. 8, pp. 2532-2533). This 
is translated by Burton Watson in Records of the Historian (New York: Columbia 
University Press, 1969), pp. 60-61. 

17Wang Ling i (¾ threw his forces behind Liu Pang Ú·} # in the struggle 
between Liu Pang and Hsiang Yu JR =B that led to the founding of the Han. 
Hsiang Yu kidnapped Wang Ling's mother in an attempt to bring him over to his 
side. But Ling's mother killed herself to allow Wang Ling the freedom to do what 
he wished. See Han shu 40 (Vol. 7, pp. 2046-2047). 

18 Tai Ming-yang notes (p. 250) that this refers to those who are lacking in both 
wisdom and courage. 

19 Following Lu Hsiin's recommended emendation of .¾ to 
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he will keep to places that are dark and hidden and risk his life in 
snares and pitfalls, like Robber Chih, who hid himself in the 
mouth of a tiger, or the thief who bores holes in walls, who sticks 
his head into ditches and canals. They [are brave enough] to seize 
a tiger bare-handed and walk on water.20 Thus there are those 
who belong to the group 'stupid but brave.' 

"Therefore I say that when wisdom is lacking, courage can 
stand on its own.21 This is an easily understood principle; there 
is no need for copious illustrations. So I will not cite far-off 
things or go on with a lot of words. If you still cannot return with 
the other three corners and continue to have doubts, let me 
receive your honored instruction. You will receive a speedy 
reply." 

[Hsi K'ang responded]: "In discussing and reasoning about 
human nature and the emotions, analyzing22 and drawing out 
[the implications] of differences and similarities, one must23 

certainly search for the ultimate starting point from which we 
receive [these things], and push back to the source from which 
comes our allotment of breath. When you move from the root to 
the very tip of the branch, only then will there be no error. But 
now you wish to dispense with the chaotic, primal [vapors] and 
hold on to what you can see. This is to delight in laying out the 
details while hating to hold on the essentials. 

"My thesis is that the two breaths are not the same; wisdom 
does not produce courage. If we wish to discuss the extreme, 
then we must suppose the case of a man who has been banished 
who lacks the courage to satirize [his superiors], but who has the 

20Alluding to poem 195 in the Book of Poetry (p. 45). Karlgren translates: 
"One dare not overpower a tiger, one dare not without boat cross the river." 
(Bernard Karlgren, The Book of Odes, p. 143.) 

2 Omitting the second occurrence of the characters #JJ| because they do not 
occur in the Wu text in Hsi K'ang's quote of this line later on. As it stands, the 
Huang text has Jk. fA•£•tgfyø, out of which I can get nothing 
that would correspond to Lu An's stated position. 

22Reading ft as ft. 
23Adding the # found in the Wu manuscript. 
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wisdom to see what is going on. Therefore, in this case there will 
necessarily be harm resulting from his lack of decision. I do not 
mean24 a man of the middling sort who is lacking in foolhardy 
daring,25 but to the contrary, one who has wisdom as part of his 
native endowment. If the two breaths are present in one body, 
then wisdom can move courage. Chia I is an example of this. The 
wisdom and courage of Chia I were complete and interrelated. 
Therefore he was able to be useful in [state] affairs. Whoever said 
he was completely lacking in courage and relied solely on wis­
dom to carry things out? You made this up yourself because it 
matches your thesis. When he [Chia I] feared the owl and was 
in the dark and confused, this was something not encompassed 
by his wisdom; how does this interfere with his being coura­
geous?26 It is simply that if wisdom has understood something, 
then courage is able to carry it out. But how can courage decide 
what wisdom cannot see? 

"In advance and retreat they support one another; this could 
be called27 waxing and waning. If we speak like this, then when 
Mr. Chia made his proposals [at court] it was because he under­
stood with his wisdom; when fearing the owl he wrote his rhap­
sody, he was confused by his ignorance.28 This being the case, 
his wisdom was penetrating in the former case, but his ignorance 
confused him in the latter.29 Thus wisdom30 has periods when it 

24The original Wu manuscript adds a $, after the Tai Ming-yang reads 
this as If giving + K-

25Tai Ming-yang (p. 253) points out that a "middling" man might lack 
"foolhardy daring" (hsiieh-ch'i &.&,) but not necessarily be completely devoid of 
the "courage to satirize" (tz'u-feng chih tan 

26 Tai Ming-yang points out that Lu An's interpretation was that Chia I lacked 
courage here because he lacked understanding. Hsi K'ang, rather, sees it as simply 
a matter of lacking understanding; courage is not involved. 

27The Wu text has for TtfS, and Tai Ming-yang affirms this variant. 
From what follows I feel that T is correct. 

28 Mimicking—and saying much the same thing—the statement made earlier 
by Lii An. 

29Both Lu Hsiin and Tai Ming-yang see this sentence as a question. I find 
nothing to indicate this in the grammar. 

30The aA is added in the Wu manscript. 
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waxes and wanes. If wisdom can advance and retreat, how can it 
be that courage cannot also stand on its own?31 

"You say32 that Huo Kuang was a man of great bravery, but he 
trembled at [the thought of] deposing the king. So this bravery33 

has that to which it yields. And yet you [also] say 'How could it 
be that courage in one and the same person waxes and wanes?' 
This, then, is true. Mr. Chia did not understand about the owl, 
because there are things that can stand in the way of wisdom. 
[Huo] Kuang feared deposing the king, because there are things 
that make bravery yield. It is only Perfect Wisdom that can never 
be confused and Perfect Courage that can never be diminished. 
If one is not like this,34 then who does not have his moments of 
weakness? But we must simply deal in general with those who 
have it [wisdom or courage] and those who do not, and proceed to 
discuss them. 

"In [all] things, we take what we actually see to be central. 
Yen-nien was aroused, and his bravery and sense of duty rose up 
to the clouds. This was certainly courage. And yet [you] say that 
he 'previously had no reputation for prowess.' This is to believe 
in a former reputation and doubt what has actually occurred. 
When Yen-nien made his speech, it was because he understood 
with his wisdom. When his valor was aroused and fierce, it was 
the result of the decisiveness of his bravery.35 This can certainly 
be seen. 

"You also say 'when widsom is lacking, courage can stand on 

311 would agree with Tai Ming-yang in taking this to mean that courage, too, 
can wax and wane on its own—which is opposed to what Lii An had argued. 

32The text says which perhaps could be read as "affirm." But Tai Ming-
yang's suggestion that this might be an error for ~a gives a reading that seems 
superior. 

33AddingtheibII from the Wu text. 
34The at the head of the sentence is not necessary and is omitted in the Wu 

text. 
35The point being that he possessed all along both courage and wisdom. It is 

not, as Lii An argued, that his wisdom gave rise to his courage. 
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its own.'36 According to what you say, if there is a man who is 
solely courageous [not wise], this is also courage, and it comes 
uniquely from the single breath. Now37 the five elements dwell 
in the body, and each produces certain things. Wisdom results 
from the dazzling rays of Yang; courage comes from the con­
gealing of Yin. How can you say38 that it is Yang [wisdom] that 
produces Yin [courage], and yet maintain that it is possible to be 
without Yang?39 Although they [Yin and Yang] rely on each 
other to unite their powers, it is essential that each be a different 
breath. 

"As for the rest of your various statements—Yii-ch'i, Ling's 
mother, confronting a tiger bare-handed, etc., etc.—these are 
ten thousand words that all come to the same thing. What were 
you hoping to show? I trust you will think this over carefully 
again and not make such a waste of words." 

36Following the Wu manscript. The Huang text repeats M M giving fXg 

37Adding the A. found in the Wu text. 
38 Following the Wu variant of 1ft for $,. 
39Tai Ming-yang feels there is something missing in this sentence. It seems to 

me to make perfectly good sense. 



CHANG MIAO 

People Naturally Delight in Learning 

(Tzu-jan hao hsueh lun) 

Translator's Comments. The author of "People Naturally 
Delight in Learning" is Chang Miao (style, Shu-Iiao 
About him we know very little. He was at one time prefect of Liao-
tung, and he died in 291 before assuming a new appointment as 
prefect of Yang-ch'eng (in present-day Honan).1 

Delight and anger, grief and joy, love and hate, desire and 
fear—this is the lot of man's emotions.1 When we get what we 
want we are delighted; when we meet opposition we are angered. 
Rebellion and separation make us sad; compliance and harmony 
cause joy. Birth and nurture we love; opposition to what we like 
we hate. When we are hungry we want to eat; when oppressed, 
we are frightened2 and afraid. All eight of these are "things we 
can do without being taught" as [Mencius] says in his discus­
sion.3 They are natural. 

Before people knew how to keep meats from spoiling by cook­
ing, they drank the blood and ate the fur to fill their empty 
bellies.4 This was the beginning of food. But when they applied5 

1 This is from Hsiin Cho's S} Chi-chou chi it, cited by P'ei Sung-chih 
in his commentary on San-kuo chih 11 (p. 354). 

1 Following the Wu text, which adds +fr after A. 
2 Following the Wu variant of iS for ife.. 
3 A guess on my part about what Chang Miao has in mind with 

Mencius says, in 7A: 15 (p. 51), "What a man is able to do without having to 
learn it is what he can truly do." (Tr. by D. C. Lau, Mencius, p. 
184.) The text here is 

4Chang Miao probably has in mind the passage in the Li chi, "Li yiin" itij, 
which goes: "Formerly the ancient kings ... knew not yet the transforming 
power of fire, but ate the fruits of plants and trees, and the flesh of birds and 
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heat to it, and blended in bits of fragrant tangerine, even though 
they had never tasted it before, they of course praised it as soon as 
they tasted it, because it was pleasing to the palate. 

With clumps of soil6 for drumsticks and drums made of earth7 

they tapped their tummies8 and sang; they stepped to it and 
danced to it9 to add pleasure to their delight. This was the 
original substance of music. But when they added to it pipes 
and strings, and mixed in feathers and hair [i.e., ornaments used 
in dance], although this was something they had never heard 
before, they definitely loved it the moment they experienced it, 
because it agreed with their minds. 

People are born to be upright.10 But if you bring them togeth­
er [to form a society] and fail to teach them [anything], each will 
indulge his own mind, and there will be a clash of wills, and the 
eight feelings will necessarily arise. Delighted, they will neces­
sarily want to give things to others; angered they will necessarily 

beasts, drinking their blood, and swallowing (also) their hair and feathers." (Tr. 
by Legge in Miiller, Sacred Books of the East, Vol. 27, p. 369.) For the text see Li 
chi hsiin-tsuan 9.3a. 

5Reading the Wu variant in· for •&. 
6Following Tai Ming-yang's suggested emendation of the Wu variant Þ for 

jJf- (k'uei, "a straw basket") to ¢/ (k'uai, "earthen clod"). 
7 This line occurs in the "Li yiin" chapter of the Li chi (Li chi hsiin-tsuan 9.2b). 

Legge translates: "At the first use of ceremonies, they began with meat and 
drink...; they fashioned a handle of clay, and struck with it an earthen drum." 
(In Miiller, Sacred Books of the East, Vol. 27, p. 368.) 

8Perhaps an oblique allusion to Chuang-tzu, Ch. 9 (p. 23, line 17). That text 
says of people in the days of the ancient emperor Ho Hsu: "Their mouths 
crammed with food, they were merry; drumming on their bellies [$.& where our 
text has Mk Jft], they passed the time." (Tr. by Watson, The Complete Works of 
Chuang Tzu, p. 106. 

9They "stepped to it and danced to it" (tsu-chih tao-chih /?.<.«&·<.) comes 
from the "Great Preface" to the Book of Poetry. In a passage describing the 
origins of music and dance we read: "When those .prolonged utterances of song 
are insufficient for them unconsciously the hands begin to move and the feet to 
dance (Tr. by Legge, The Chinese Classics, Vol. IV, p. 34.) 

10ParaphrasingConfucius in Analects 6:19 (p. 11). Interpretations of the line 
vary; I have followed Legge—"Man is born for uprightness." (See James Legge, 
The Four Books [Taipei: Culture BookCo., 1969], p. 194.) D. C. "Lzu (Confucius: 
The Analects, p. 84) has "That a man lives is because he is straight." 
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want to punish them. But they will lack the talons and fangs11 

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;12 moats and canals, high ridges and dangerous passes— 
these you can use to ease your fears;13 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-fly14 or 
have this craving for pickled sweet flag? 15 

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 even16 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 

11 I.e., military and civil authorities. 
12 A staflFmade of "grey bamboo" (chii-chu JL-Hr) and rush sandals were used in 

mourning. 
l3These make one's area easy to defend. 
14 Tan-fei JB $ (Brave Roach?) remains unidentified. Tai Ming-yang (p. 258) 

speculates that the tan might refer to lung-tan -Jt1JIt, 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 
fei-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. 

15 Ch'ang-p'u % $|, "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. 

16Reading the Wu variant (¾ for 16). 
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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 though17 it may be a secondary 
development, the response of the feelings is basic. Even if one 
only turns to study after18 calculating the numerous glories 
associated with the Six Disciplines19 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 Sjt for 
18 Reading the variant ¢ for .¾. 
19 The liu-i Ë· 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. 



HSI K ANG 

A Refutation of Chang Miao's Essay—People 
Naturally Delight in Learning 

(Nan Tzu-jan hao hsiieh lun) 

Human nature is such that people love security and hate 
danger, love leisure and hate hard work. Therefore, if they are 
not disturbed their wishes are attained; if they are not oppressed 
they can follow their wills. 

Formerly,1 in remote antiquity, when the Great Simplicity 
had not yet gone into decline, rulers were uncultured above and 
the people uncontentious below. Things were complete and 
reason was followed; there were none that were not self-attained. 
When they had eaten their fill, they rested and slept; when they 
were hungry, they looked for food. Contented, they drummed 
on their bellies,2 unaware this was the age of Perfect Virtue. This 
being the case, how could they have known the principles of 
benevolence and righteousness or the ornaments of ritual and 
law? 

When the Perfect Man no longer existed, and the Great Way 
had deteriorated and declined—it was then they began to make 
writings in order to transmit their ideas. They differentiated 
and distinguished the many things, setting up "species" and 
"families". They created and established benevolence and right­
eousness to encircle and close in their minds. They instituted3 

titles and responsibilities [for officials] to keep a check on those 
outside. They urged people to study and lectured on their texts 

1 Added in the Wu text. 
2 See note 8 to Chang Miao's essay. 
3The Wu reading of Ö] $, seems preferable to the Huang ö] -&· 
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to make their teachings sacred. Therefore [we have] the chaotic 
profusion of the Six Classics4 and the teeming abundance of the 
one hundred schools.5 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,6 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;7 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 is 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. 

"Same as the "Six Disciplines." See note 19 to Chang Miao's essay. 
5 The various non-Confucian schools of thought. 
6 The word is ku pji. Before the invention of paper writing was commonly done 

on silk, bamboo slips, and wood in ancient China. 
7Hsi 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, Confucius: The 
Analects, p. 140.) 
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To speak from this perspective, birds do not [by nature] flock 
together8 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 not9 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 melancholy, 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." 10 

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.11 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;12 it 

8 Following Lu Hsiin's suggestion that hui gfc., "destroy," might be a mistake 
iotchu Jjt, "gather together." 

9 Agreeing with Lu Hsiin that SL should be T- Hi- The alternative would be 
to place the T- directly in front of £ ,¾, giving "The true nature of man is correct 
and right [jE •&] when it is without intentional action, he does not by nature " 

10The quote is not exact. 
II Or, reading % in the sense of -g·, "I find nothing odd about it." The pattern 

i s  t h e  s a m e  u s e d  b y  H s i  K ' a n g  e l s e w h e r e  i n  t h e  r e v e r s e — 4 ¾ . — " T h i s  i s  
something about which I have doubts." 

12Tai Ming-yang (p. 262) is probably correct in concluding that the — M. 
should be 
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is [simply] being placed in the context of something that is 
right.13 

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 memorize14 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 lecture15 hall as [nothing but] a grave hut,16 

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,17 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 (lo.6ab, 
SPPY ed.) says: "Therefore man's nature may be compared to the rice stalks and 
goodness to rice. 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.) 

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

'5The Huang text has a lacuna here. I follow the variant M found in various 
texts; the Wu text has afl. 

16Pingshe a place where the coffin was temporarily placed. 
'7The word is ch'iao 8¾, "to glance at." But this must be read as it, 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 tiring18 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." 19 If you could get back to the uncultured 
state20 of high antiquity,21 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!22 

18 Probably mimicking Confucius, who talked a lot about delight in learning, 
and who says in Analects η: 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.) 

19See 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 Ta for 4a, though either seems appropriate. 
21 Reading the Wu variant for 
22Or perhaps, "If we follow what you say, I am afraid we will definitely need 

the calamus." 



JUAN K'AN 

Residence  is Devoid  of Good and Bad Fortune: 

You Must  Rather  Preserve Your  Life 

(Chai wu chi-hsiung she-sheng lun) 

Translator's  Comments  on the Residence and Good 
Fortune  Debate.  No author is given for "Residence is Devoid 
of Good and Bad Fortune" in the Hsi K'ang chi. Yen K'o-chiXn 

attributes the essay to Chang Liao-shu (which should be 
Chang Shu-liao).1 Mou Tsung-san on the other hand, 
argues that since the idea of "preserving life" (she-sheng 
which is the same as "nourishing life"—is Hsi K'ang's thesis, the 
"Refutation" and "Answer" in the debate cannot be by him; in fact 
"Residence is Devoid of Good and Bad Fortune: You Must Rather 
Preserve Your Life" might have been written by Hsi K'ang using 
the name of Juan K'an.2 But against Mou Tsung-san, the style 
of the "Refutation" and "Answer" is clearly that of Hsi K'ang; 
moreover, certain key Hsi K'ang expressions, chih-li  (perfect 
reason) and chien (comprehensiveness), occur in these essays. 

That the author of the initial  essay in the debate is Juan K'an 
(style Te-ju is argued persuasively by Tai Ming-yang, who 
points out that a note to the Bibliography section of the Sui shu 
records an "Essay on Preserving Life" (She-sheng lun) in two 
chiian by one Juan K'an.3 

1 See Yen K 'o-chun, Ch'iian  shang-ku  san-tai  Ch'in  Han  san-kuo  liu-ch'ao  wen 
(Kyoto: Chubun 1972), Vol. 2, p. 1337 top. 

2 See Mou Tsung-san Ts'ai-hsing  yuhsiian-li  (Taipei: 
Jen-sheng 1963), pp. 3 2 0 - 3 2 1 . 

3 SeeTa i Ming-yang, Hsi  K'ang  chi  chiao-chu,  pp. 265-266. And then seep. 86 
in the Chung-kuo  li-tai  t'u-shu  ta  t z ' u - t i e n ( T a i p e i :  Far 
East Book Co. , 1956). 
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From a note to Shih-shuo hsin-yu 19:6, we know that Juan 
K'an and Hsi K'ang were friends (and we have the aforementioned 
poems exchanged between them), and that Juan K'an was skillful in 
logic, and at one time served as prefect of Ho-nei.A 

This is the longest of the debates, and it is an interesting debate 
indeed. While at the outset the issue is whether where one lives has 
any bearing on his good or bad fortune, the question that develops out 
of this is how is fate related to other things (morality, intelligence, 
effort, divination) in determining one's lot in life. Juan K'an argues 
that morality and divination—regular divination, that is, not divi­
nation of residence—are necessary to "complete" one's fate. Hsi 
K'ang never does take a position, preferring instead the role of devil's 
advocate. 

One assumes from the titles of these essays that they are about 
"geomancy" (feng-shui SLfc), and they are indeed concerned with 
proper location of residence and grave to assure goodfortune. More­
over, Needham shows that the general principles of geomancy were 
probably well known already in the Han.5 However, the expression 
feng-shui itself is never used in the essays, and there Þ also no 
mention of the "white tiger" and the "green dragon" and the 
geomancer's compass,6 things very important in feng-shui as it 
is commonly understood. 

One final note: if the initial essay reads smoothly, I have done my 
job too well. The Chinese in the original is awkward, unbalanced, 
and unclear. 

One who is proficient at seeking long life and vigor must first 
know from whence come early death1 and disease; only then can 

4See Yang Yung, Shih-shuo hsin-yii chiao-chien, p. 511 where the Ch'en-liu 
chih-ming $1¾? &4ú is cited. 

5 Joseph Needham, Science and Civilization in China, Vol. 2, History of Scien­
tific Thought (Cambridge: Cambridge University Press, 1956), pp. 359-363. 

6For the "white tiger" and "green dragon" and a description of the geo­
mancer's compass, see Ernest J. Eitel, Feng-shui: or the Rudiments of Natural 
Science in China (Hong Kong: Lane, Crawford & Co., 1873), pp. 22-44. 

' Agreeing with Lu Hsiin (p. 95) that the Wu variant of yao ë ("early death") 
for tsai ("disaster") forms a better contrast with shou -j£ ("long life"). 
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their arrival be prevented. If the calamity originates in one thing 
and the prevention is applied to another, the calamity will have 
no natural cure. 

In this world there are the superstitions [associated with] 
placement of one's residence, [with] burial, [with] Yin and Yang, 
[with] measurements and numbers, and [with] punishments and 
rewards.2 From what do these arise? From not understanding 
human nature and fate, and not knowing about calamity and 
blessing. Since people do not understand [them]; they pursue 
things falsely, and since they do not know about [them], they 
pray for luck. Therefore "the one who is good at holding on to 
life"3 understands what is proper to human nature and fate, and 
knows the causes of calamity and blessing; thus his search for 
them is correct, and his prevention of them is real. 

If you drink a lot and then walk around, you will develop 

2 "Punishments and rewards" (hsing-te A1Jit) should be done in accord with 
the seasons. Rewards are Yang and should be given out in the summer; punish­
ments are Yin and should be done in the fall. Fung Yu-Ian in his History of 
Chinese Philosophy, Vol. II, quotes Tung Chung-shu's Ch'un-ch'iu fan-lu as 
saying: "Thus with his [the good ruler's] beneficence he duplicates warmth and 
accords with spring, with his conferring of rewards he duplicates heat and 
accords with summer, with his punishments he duplicates coolness and accords 
with autumn, and with his executions he duplicates coldness and accords with 
winter" (p. 48). "Punishments and rewards" also refers to the good and bad 
fortune associated with certain celestial bodies and their positions in the heavens 
at certain times of the year. Donald Harper notes that "The idea that the year was 
divided into times of Punishments Qising #]) and times of Virtue (te -&) evolved 
out of the cosmological theories of the late Warring States period. Associated 
with the Yin and Yang cycles, it was sometimes stated that the motions of the 
moon and the sun determined the cycles of Punishment and Virtue respectively; 
and it was also believed that the Big Dipper was an indicator of cosmic Punish­
ment and Virtue." (See note 47 to his article "The Han Cosmic Board (Shih &)," 
Early China 4 [1978-79], p. 8.) In his "Explanation" to Hsi K'ang's "Refuta­
tion" of the present essay, Juan K'an refers to the "punishments and rewards" 
associated with the planet Jupiter. 

3Quoting from Chapter 50 of the Lao-tzu, but the phrase "hold on to life" 
(chih-sheng occurs only in the Ma-wang-tui texts of the Lao-tzu. SeeMa-
wang-tui Han mu po-shu .S, JLJ1Jfc$£$ • > Vol. I (Peking: Wen wu, 1980), 
p. 104. Other texts here have she-sheng ö:±, "preserve life." Wing-tsit Chan 
(The Way of Lao Tzu, p. 188) translates: "I have heard that one who is a good 
preserver of his life will not meet tigers or wild buffaloes," etc. 
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painful limbs.4 If you frequently travel about in the wind, you 
will nourish poisons.5 If you sit for a long time in a damp place, 
your waist will ache and you'll become partially paralyzed.6 If 
you delight in the inner [chambers—i.e., the women's quarters] 
without tiring, you will become blindly lost in the diseases of 
lust.7 Things of this kind are the things that bring on disaster 
and the things that eliminate long life. And yet they dig out their 
graves8 and build their houses, wasting their days and belabor­
ing their bodies in search of it [long life and good fortune]. When 
the disease arises in the form and the cure is applied to earth and 
wood—this is a disease which there is no way to cure. 

The Book of Poetry says: "Happy and pleased is our lord; in 
seeking blessings he does not go astray."9 His being righteous 
and upright was not done to avoid slander and libel. Presumably 
[it was because] he knew that to go astray is not the way to seek 
blessings. 

Therefore, for long life and vigor [you must] "concentrate 
your breath and make it extremely soft,"10 "diminish self-
interest and lessen your desires,"11 directly follow that which is 
appropriate to feelings and nature, and act in accord with the 

"The expression is tan-chih <&;£.. But not much sense can be made from this 
tan ("tranquil, quiet"), unless it means that one's limbs fall asleep (?). Com­
mentators are agreed on reading tan as an error for t'ung "painful," but an 
explanation for the sentence is still wanting. Tai Ming-yang (p. 267) has found 
one source that claims that "if you drink wine and sweat and then face the wind, 
your limbs and joints will hurt." 

5 Translation is tentative. I am readingyang jf. ("itch") asyang -S-, "nourish". 
But perhaps it should be "develop itching poisons" (?). 

6Chuang-tzusays much the same in Chapter 2 (p. 6, line 67): "If a man sleeps 
in a damp place, his back aches and he ends up half paralyzed." (Tr. by Watson, 
The Complete Works of Chuang Tzu, p. 45.) 

7 Following the Wu text reading of -k fe, which I take to be "disease of lust," in 
place of "study." 

8 The Wu manuscript has mu "grave" here instead of chi £., "foundation." 
9 Stanza 6 of poem 239 (p. 60). For Karlgren's translation see The Book of Odes, 

P- 191· 
'0From Chapter 10 of the Lao-tzu (part I, pp. 5ab). Chan (The Way of Lao 

Tzu, p. 116) translates the line: "Can you concentrate your vital force and 
achieve the highest degree of weakness like an infant?" 

11 Also words from the Lao-tzw, the last line of Chapter 19 (part I, p. 10b). 
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correct measures for nourishing life. Seek for them in the things 
you hold inside and you will get them. 

Once there was a man who did not understand about silk­
worms. Everything he said and everything he did was done out 
of fear of evil spiritual influence. The more he failed to obtain silk 
from the silkworms, the more his fear of the spirits increased, as 
though he were personally offending them.12 But then someone 
taught him about silkworm [cultivation], and he [began] to con­
centrate solely on the mulberry [leaves] and the fire [for warm­
ing], on hot and cold and dry and damp.13 With that his one 
hundred fears came to an end of themselves, and he profited ten­
fold. Why? [Because] at first he did not know why things are as 
they are, and therefore his superstitious feelings abounded. But 
afterwards he understood why things are as they are, and there­
fore the techniques he used to seek his results were correct. 
Therefore, superstitions always arise from ignorance. If people 
understood human nature as they understand14 silkworms, 
superstitions would have no place to stand. 

If you have over-eaten and it will not digest, if you dispense 
with the Yellow Pill15 and [instead] use divination and invoca­
tion to ask the spirits wherein lies the fault, or seek help from a 

12For readers unfamiliar with the superstitions associated with silkworm 
cultivation in China, one can get a good sense of these in Mao Tun's short story, 
"Spring Silkworms." See his Spring Silkworms and Other Stories (Peking: 
Foreign Languages Press, 1956). pp. 1-26. There we read, for example, "The 
second day of incubation, Old Tung Pao smeared a garlic with earth and placed it 
at the foot of the wall inside the shed. If, in a few days, the garlic put out many 
sprouts, it meant the eggs would hatch well." And, "Even peasants normally on 
very good terms stopped visiting one another. For a guest to come and frighten 
away the spirits of the ripening eggs—that would be no laughing matter!" (From 
pp. 13-14·) 

13 Silkworms eat mulberry leaves, and a fire is kept going underneath the trays 
that hold them as they eat and grow. Presumably the "hot and cold and dry and 
damp" refers either to the conditions in the shed where they are raised, or to 
climatic conditions in general. Silkworm cultivation takes place in the spring 
around the time of the Clear and Bright festival. 

14 Following the Wu text in reading £= for *». 
15The "Yellow Pill" (Huang-wan it A*) must refer to ta-huang Ë.-5É", which 

Read (Chinese Medicinal Plants, p. 186, item 582) identifies as "rhubarb." The 
Shen Nungpen-ts'ao ching (3.7a) claims that rhubarb breaks up accumulations of 
food and drink in the stomach and intestines. 
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begging barbarian,16 the common people will all laugh at you. 
Why? Because they are smart enough to understand that there is 
no calamity [caused by the spirits] involved. Therefore, super­
stitions all arise from ignorance. To speak from the point of view 
of someone who understands, they are all [about as effective as] 
begging barbarians. 

Let us suppose the case of the residence of the three high 
ministers,17 and let us have someone from the ignorant masses 
live in it. That he definitely would not become one of the three 
high ministers can be known. That long life and early death 
cannot be sought is even more certain than the fact that one's 
rank, high or low, [cannot be sought].18 Thus you may auspi­
ciously select your "one hundred years" palace and hope for the 
"old age" of a child who dies young. [On the other hand] you 
might build counter to the Bow19 or Dipper K'uei,20 yet hasten 
to the "early death" of a P'eng-tsu.21 These are definitely not 
omens. 

16FukunagaMitsuji argues that "begging barbarian" (ch'i-hu £4¾) 
refers to itinerant Buddhist monks in China who begged for their food and cured 
diseases. See his article "Kei K5 to Bukkho" Toyoshi kenkyu 

¢01-¾, 20:4 (1962), p. éïß. 
l7The san-kung were the three highest-ranking ministers of state in 

traditional China. From the Latter Han onward, their titles were T'ai-wei 
(Grand Marshal), Ssu-t'u &} -ft. (Director of Instruction), and Ssu-k'ung â] $ 
(Director of Works). 

18 In Analects 12:5 (p. 22) Tzu-hsia says: "I have heard it said: life and death 
are a matter of Destiny; wealth and honor depend on Heaven." (Tr. by D. C. 
Lau, Confucius: The Analects,p. 113.) Tai Ming-yang (p. 269) cites the following 
line from Ts'ao Ta-chia's # (Pan Chao Jft eg) "Rhapsody on the Eastern 
Campaign," (Tung-cheng fu ): "High station and low, poverty and 
wealth—these cannot be sought for." (See Wen hsiian 9.14a.) 

19 Reading %. as The "Bow" is a constellation in the shape of a drawn bow, 
made up of the four stars below the "Wolf" (<&, Sirius). To "build counter" to it 
probably means to be situated facing the oncoming arrow—but I am not sure. 

20The name is k'uei-kang jft 1¾. K'uei is the first star in the Northern Dipper 
(our Big Dipper), and kang is the handle of the same. In the tenth month k'uei's 
energies or aura (¾,) are in the direction of WNW (or possibly in the region of 
Aquarius—in hsii &); this is not a good time to build. 

21 Cleverly put. For P'eng-tsu, China's Methusaleh, who is reported to have 
lived over eight hundred years (although Juan K'an later says seven hundred), 
see note 116 to Hsi K'ang's "Answer to Hsiang Hsiu's Refutation of My Essay on 
Nourishing Life." 
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Someone might say: "[But] the ignorant masses definitely are 
not able to live a long time in the houses of nobles." This being 
so, there is truly no [influence] from residence. This is all [a 
matter of] one's nature and fate and what is naturally so; it 
cannot be sought.22 

When a thief is about to arrive, if you do not quickly escape [to 
a place where you can be] safe and alone, then in a moment you 
will become the victim. This being so, in avoiding harm and 
pursuing blessing there is nothing better than following prin­
ciple. Of the principles for avoiding a thief, none is better than 
rapid escape; [if you do this] the result will be good. Of the ways 
for nourishing life, none is better than putting harmony23 first; 
[if you do this] you have done all that needs to be done. That in 
avoiding thieves it is proper to hurry is crystal-clear; thus [even] 
people of mediocre abilities do not find this difficult to see. [But] 
the principle for avoiding misfortune is dark and obscure; there­
fore [even] those who are wise do not with ease perceive it. But 
in so far as they originate in principle and cannot be falsely24 

sought, these [two] are one and the same. 
[Once] Confucius was ill. The doctor said to him: "The place 

where you live seems agreeable and the food you eat is pleas­
ant;25 that you are sick must come from Heaven. How can I do 
anything to help?"26 Therefore, "one who knows fate does not 

22From what precedes we expect Juan K'an to answer the objection (an 
interesting one at that) that if a commoner lived long enough in the house of a 
noble, he might indeed share in good fortune. Instead we have only Juan K'an's 
conclusion. 

23Emending the text to read ho fa, "harmony", instead of chih "knowl­
edge." It becomes clear from Hsi K'ang's reply that Juan K'an had said that 
"harmony" is all one needs to have. The original, unedited, Wu manuscript, 
according to Tai Ming-yang(p. 269), had: "Of the ways for nourishing life, none 
is better than profit; then harmony is all that you need to have." 

24Following the Wu text in reading $r in place of -Ir. 
25 Reading the variant & for M-• 
26The closest we come to documenting this story are the words of Kung-sun 

Ni-tzu -K#./LjJ- preserved in T'ai-p'ing yu-lan 724 (Vol. 3, p. 3207 in the 
Chung-hua shu-chii edition [Peking, i960]): "[Once] when Confucius was ill, 
Duke Ai sent a doctor to see him. The doctor asked: 'What are your dwelling 
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worry;"21 he traces things to the beginning and follows them to 
the end, and thus he understands what is said about life and 
death."28 

"Good times and lucky days" and "asking the spirits wherein 
lies the fault"—these are things the great kings of the past did 
not have, but that decadent kings [of later ages] love to follow. 
They make their "long life" palaces and get [in return] early 
death; they strive to have a hundred boys, but end up without [so 
much as] an adopted heir; they must divine to have a tomb that 
will not be opened, and the grass on their graves never has a 
chance to spread its roots.29 Why? [Because] they live in their 
high towers and deep palaces, cutting themselves off from heat 
and cold, and they overindulge in sex and eat too much rich food, 
poisoning their essence. They lose it where it counts and seek it 
in what is in vain. Therefore, their natures and fates are not 
brought to completion. Someone might say: "The specialists [in 
divination] they consulted were not skilled." [To which I reply] 
"There is not a single skilled specialist in the world."30 

Now with chickens that are all in one coop, or sheep that are all 
in one pen, when a guest arrives and some die, how could it be 
that their residence was different? Therefore, destinies are con­
trolled. And one who understands fate is not impeded by the 
common and vulgar. Such things as Hsu Fu's predicting that [Ya 

place and food like?' Confucius said:' In the spring I live in Ko-ch'ung and in the 
summer I live at Mi-yang. In the autumn I do not [go out in the] wind, and in the 
winter I do not [sit before] a blazing fire. In eating I do not oifer food as a gift to 
others, and in drinking wine I do not offer drinks as a toast toothers.' Thedoctor 
said, 'This is good medicine indeed.'" Also, the Lushih ch'un-ch'iu ("K'ai-
ch'un" Pfl #. chapter: 21. ia) says: "If the food one eats and the place one lives are 
both agreeable, the nine cavities [of the body] and the one hundred joints and the 
one thousand arteries are all clear and sharp." 

27 From the I ching, Hsi-tz'u A.4 (p. 4): "He delights in Heaven and under­
stands fate and therefore he does not worry." 

28Also from the I: Hsi-tz'u A.3 (p. 4). 
29Meaning that their tombs are constantly looted and desecrated. Su-ts'ao 

if is grass that has spread its roots—i.e., it has been there at least one year. 
'"Translation is tentative. 
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Fu] would become marquis of T'iao,31 and Ying Pu's first being 
tatooed [as a criminal] and later becoming a king,32 and P'eng-
tsu's seven hundred years, and the early death of an infant— 
these are all [matters] of one's nature and fate. 

If you divine about residence and [in this way] fix where to 
live,33 [thinking that] if you move from east to west you will get 
it [good fortune]; to the contrary, this destroys what is proper 
to human nature and fate. "When Confucius ascended Eastern 
Mountain he thought that Lu was small. When he ascended Mt. 
T'ai, he thought the whole world was small."34 When you stand 
on a high mound and survey where people live, then you will 
know to say that east and west are not [related to] calamity and 
blessing. But if you forget [the importance] of having a location 
that is high and clear,35 and [instead] have a mind36 that is 
restricted by screens and walls, what you see will be all the more 
narrow. 

To look at it from the perspective of one who understands: 

3' See Shih chi 57 (Vol. 6, pp. 2073-2074). This happened in the early years of 
the Han. When Ya Fu JiA was magistrate of Ho-nei, Hsu Fu iff- H, through 
physiognomy, predicted that in three years he would become a marquis, and 
having been a marquis for eight years, become a general, and nine years after that 
die of starvation. All of this came true. In three years he was appointed marquis 
of T'iao 

32 See Shih chi 91 (Vol. 8, pp. 2597-2608). When Ying Pu was young, 
someone predicted, again through physiognomy, that he would suffer criminal 
punishment but then become a king. He was tatooed for breaking the law under 
the Ch'in, but went on to become king of Chiu-chiang Ëúß· under Hsiang Yu 
and then king of Huai-nan 7% in the early years of the Han. 

33Or possibly "determine the true substance of a place." The expression is 
chih-chti f M. 

34Quoted from the beginning of passage 7A.24 in the Mencius (p. 52). For 
Lau's translation see D. C. Lau, Mencius, p. 187. 

35The importance of being in a place that is "high and clear" (shuang-k'ai 
—also "high and dry," and "clear and dry" is a point made in the Tsochuan 

(Duke Chao, 3rd year: p. 349) where Duke Ching of Ch'i wanted to move Yen-
tzu to such a place and away from the commotion of the market. (For Legge's 
translation of the anecdote see The Chinese Classics, Vol. V, part 2, p. 589.) But 
here Juan K'an also has in mind the necessity to raise one's horizons intellectu­
ally by seeing things from above. 

36Reading the Wu variant it- instead of 
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"the Creative is firm and shows man ease; the Receptive is 
yielding and shows man the simple."37 If Heaven and Earth 
are easy and simple and one fears them as being severe and 
exacting—this is to go against them all the more.38 Therefore 
the Gentleman is enlightened in serving Heaven and circum­
spect in waiting on Earth. 

The skilled specialists in this world, when they divine a com­
pleted house they [have] proof, but if you have them build a new 
one, they have no evidence. The people of the world, in many 
cases, because they have [successfully] divined about an old 
[house], seek [by this method] to build a new one. [But] this is 
[like] seeing that a boat can move on water and wishing to push 
it along on dry land.39 This is not a wise plan. 

The principle [involved] in old and new40 [houses], is just like 
[that involved] in divination by tortoise shell and milfoil. By 
boring holes in the tortoise and counting the stalks you can know 

good and bad fortune; however, you cannot make good and bad 
fortune. Why? Because good and bad fortune can be known but 
they cannot be made. To first divine by milfoil a propitious 
hexagram and then do what it says without blessing, is just like 
first building a beneficial house and then living in it without 
reward. To divine about an old residence to determine the cause 
of evil influence is possible; but to lay out a new residence in such 
a way as to seek blessings is not possible. [Thus,] this is just 
exactly41 like the theory behind divination by shell and milfoil. 

37 Quoting the I ching, Hsi-tz'u A.i (p. 45). The "Creative" and "Receptive" 
ar e  t h e  f i r s t  t w o  t r i g r a m s  ( a n d  h e x a g r a m s )  i n  t h e  I  c h i n g  ( c h ' i e n  f t  a n d  k ' u n  t f ) ;  
they are also male and female, Heaven and Earth. "Creative" and "Receptive" 
are the names assigned by Wilhelm. See Richard Wilhelm, The I Ching or Book 
of Changes, pp. 3 and 10. 

38 Or possibly "turn them into things that oppose you" (M Mi $.·&). 
39A paraphrase of a statement made in Chuang-tzu, Chapter 14 (p. 38, 

lines 36-37). Watson (The Complete Works of Chuang Tzu, p. 159) translates: 
"Nothing is as good as a boat for crossing water, nothing as good as a cart for 
crossing land. But though a boat will get you over water, if you try to push it 
across land, you may push till your dying day and hardly move it any distance at 
all." 

40Reading the Wu variant of Iff instead of âô. 
41 Following the Wu text in reading Pp instead of S1). 
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Among the common people, for both cutting out clothes and 
planting grains, they [must] select the right [propitious] day.42 

[But] those who [make] clothes [in this way], are hurt by the 
cold, and those who plant [in this way], miss the time when the 
soil is moist. When the Fire-star has gone down and the cold 
has arrived, then you must give out the clothes;43 [and when] 
the seasonal rains have fallen, then you must sow the seeds; [and 
when] a thief is about to arrive, then you must quickly run away. 
But now [people] reject the true and pursue the false, and 
therefore the three adversities accordingly arrive.44 Whoever 
manages his household by means of superstition, seeks for 
wealth45 but ends up impoverished. Therefore, there is the 
saying: "Whoever believes in the stars will not have clothes to 
cover his back." The words of the ancients are not false. They 
must be studied with care. 

42According to Wang Ch'ung's Lun-heng ("Chi-jih" 0 chapter: 24.3b) 
there was in fact a book which noted the days of good and bad fortune for cutting 
out clothes. The Sui chih (Bibliography section of the Sui History) lists a Ts'ai-i 
shu of one chiian which was still extant in the Liang. (See Chung-kuo Ii-
tai i-wen chih, p. 99.) 

43The "must" (·§·) is added in in the Wu text. This is said against the 
background of the opening line of Shih 154 (p. 41). Karlgren (The Book of Odes, 
p. 97) translates: "In the seventh month there is the declining Fire-star; in the 
ninth month we give out the clothes." The "Fire" ('K) is glossed as ta-huo Ë. 
or "Scorpio," and Waley (The Book of Songs, p. 164) notes: '"The Fire ebbs' is 
explained as meaning 'Scorpio is sinking below the horizon at the moment of its 
first visibility at dusk.'' 

44That is to say, they have trouble with clothes, crops, and thieves. 
45Following the Wu text in reading $• for i®. 



HSI K'ANG 

A Refutation of Juan K'an's Essay—Residence 

is Devoid of Good and Bad Fortune: You 

Must Rather Preserve Your Life 

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

The spirits of Heaven and Earth are far away and distant, and 
good and bad fortune are difficult to understand. Even though 
men of mediocre abilities might exhaust their resources, none 
would understand the principles involved, and it is easy by 
this to become confused about the Way. Therefore the Master 
[Confucius] stopped answering when questioned about the end; 
he was cautious about spirits and prodigies and about them did 
not speak.1 And this is why the ancients displayed their benevo­
lence to others but kept how it works to themselves.2 They knew 
these things could not be shared with the masses. It is not that 
they intentionally concealed them; these are things they would 
not understand. 

I have no interest in discussing such matters. But you, with 
your opinionated mind and shallow views, are certain and have 
no doubts. To be so definite as this is enough to be considered 

1 Following the Wu text in omitting the $. in (Lu Hsun mistakenly 
leaves it in). Hsi K'ang has in mind two passages in the Analects. Analects 11:12 
(p. 20) reads: "Chi-lu [Tzu-lu] asked how the spirits of the dead and the gods 
should be served. The Master said, 'You are not able even to serve man. How can 
you serve the spirits?' 'May I ask about death?' 'You do not understand even life. 
How can you understand death?'" (Tr. by D. C. Lau, Confucius: The Analects, 
p. 107.) The other passage is Analects 7:21 (p. 13): "The topics the Master did 
not speak of were prodigies, force, disorder and gods." (Tr. by D. C. Lau, 
Confucius: The Analects, p. 88.) 

2 Reminiscent of the language at the start of Hsi-tz'u A.5 in the I ching (p. 40): 
"Display it in benevolence; conceal it in its function." (!RIH-, *£#ff!) 
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dogmatic. I have thought over your essay,3 and there are many 
points I do not understand. Respectfully I avail myself of your 
words to produce this refutation. 

If for the direction [of your door] you infer what to do from 
metal and wood, you will never know where it should be.4 No 
one has the "good" method.5 In this world there are no naturally 
correct ways, and among methods, no solely good techniques. 
"If you are not the [right] man, the Way cannot be vainly 
pursued."6 Even in the rites and music, in governing and 
punishments, in matters out of the ordinary there are things 
that are unfamiliar; how much the more [will this be true] with 
the hidden and unseen? But even if you wish to distinguish and 

3 Literally "the essay that has come" (lai-lun 
4This needs to be explained. Five Elements theory classes surnames in accord 

with the five musical notes—chiieh (Å), chih 1¾ (G), shang 1¾ (D),yii ^ (A), 
and kung ºÃ (C)—which then correspond to the five elements (wood, fire, metal, 
water, and earth, respectively) and the five directions (east, south, west, north, 
and center, respectively). Thus for each family, there is an "appropriate" direc­
tion which its house should face. But the determination of this appropriate 
direction is done differently by different specialists, and it is this confusion to 
which Hsi K'ang presumably refers. For example, Wang Ch'ung in his Lun-heng 
("Chieh-shu" 3## chapter: 25.3b) quotes a work entitled T'u-chaishu Q ¢#: 
as saying, "The door of a family with a D surname should not face south; the door 
of a family with a G surname should not face north," and then he continues: 
"Thus D is metal and the southern direction is fire; G is fire and the northern 
direction water. Water overcomes fire, and fire harms metal." On the other hand, 
Wang Fu i# (alive A.D. 76-157) in his Ch'ien-fu Iun ("Pu lieh" |- ?•] 
chapter: 6.4a) says that the opinion of common workmen, who say that the exit 
gate for a D house should be on the west, is wrong because that would put the 
entrance gate on the east, and if the entrance is on the east, metal will be cutting 
into wood. 

'Following Tai Ming-yang's suggestion (p. 274) of emending -¾-¾ to read 
. 

6Quoting from the / ching, Hsi-tz'u B.7 (p. 48). The immediate context is 
relevant. Legge (/ Ching: Book of Changes, p. 399) translates: "[The I Ching], 
moreover, makes plain the nature of anxieties and calamities, and the causes of 
them. Though (its students) have neither master nor guardian, it is as if their 
parents drew near to them. Beginning with taking note of its explanations, we 
reason out the principles to which they point. We thus find out that it does supply 
a constant and standard rule. But if there be not the proper men (to carry this 
out), the course cannot be pursued without them." 
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clarify the spiritual and unseen, dispel confusion and root out 
impediment, establish the beginnings to clarify the causes, 
examine7 [the data] to investigate the essentials, and then con­
sider that you have the proof8—if you merely bring up 
[examples] of the ignorant masses,9 or [someone who] has not 
studied10 silkworm eggs, and angrily reject it, saying, because of 
this, there are no principles of Yin and Yang or good and bad 
fortune; can we help but compare you to someone who is choking 
and faults the grains, or someone who is drowning and blames 
the boat and the oars? 

In your essay you say that a "one hundred years" palace 
cannot make a doomed infant live long, and that building count­
er to the Bow or Dipper K'uei would not cause a P'eng-tsu to die 
young. You also say that Hsii Fu's predicting the marquis of 
T'iao, and Ying Pu's first being tattooed and later becoming a 
king, were both [cases of] human nature and fate. 

My response is this: this means that fate has that which is 
fixed, and long life is where it is; calamity cannot through intelli­
gence be escaped, and blessing cannot through effort be brought 
about. Ying Pu was afraid of pain, but ended up suffering the 
knife and the saw; Ya Fu was afraid of going hungry, but in the 
end he died of starvation. In all things and all matters, whatever 
one encounters, there is nothing that is not one's fortune and 
fate. 

If this is so, then in the ages of T'ang and Yu, how was it that 
fates were all equally long," and with the soldiers at Ch'ang-

7 Filling in the lacuna that occurs here in the text with the shen # found in the 
Wen-chin text. Shen-tuan âô is a set expression meaning to examine something 
and then pass judgment. 

8 Following the Wu text which has ft Ht. The Huang text has a lacuna at 
the and has fflt for the last character. 

9 Referring to Juan K'an's argument of having someone from the masses live in 
the residence of the three high ministers. 

10 Filling the lacuna here with the T·· !$• we find in the Ch'eng text. 
11 T'ang % and Yu % were the reign designations of Yao and Shun. People 

were supposed to have lived long in these ages of virtue. 
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p'ing, how was it that fates were all equally short?12 This is what 
I have doubts about. If things are as you say, then even if you 
were as scrupulous as Tseng [Tzu] or Yen [Hui], you could not 
dodge disaster, and [even if] you were as evil as Chieh or Chih13 

you would be sure to enjoy prosperity. If good and bad fortune 
are fixed from the beginning and cannot be diverted, then why 
did the ancients say "The family that accumulates goodness will 
necessarily have a surplus of blessings," 14 and "If you tread 
sincerity and think of obedience, you will receive help from 
Heaven" ?15 It must be that one is requited with blessings only if 
he has first accumulated goodness, and divine aid comes only 
when sincerity is first of all manifest. This is just like the crime's 
inviting its punishment and the achievement's bringing on its 
reward. If you first accumulate and then receive the reward, this 
comes from the principle of the event; it is not a matter of 
mysteriously and naturally running into it. If you say of all of 
this, "This is fortune"—this is to restrict fortune and fate to 
conduct [good or bad], and firmly fix good and bad fortune to 
intelligence and strength.16 I am afraid that is not the under­
standing of the present writer. This is also something about 
which I have doubts. 

You also say that if we over-eat and develop indigestion, we 

'2See Shih chi 73 (Vol. 7, pp. 2333-2335). In 260 B.C. the forces of Ch'in, 
under the leadership of Po Ch'i Je, attacked the armies of Chao camped at 
Ch'ang-p'ing Four hundred thousand troops surrendered to Po Ch'i, and 
he put them all to death. 

13For Chieh and Robber Chih see note 128 to Hsi K'ang's "An Answer to 
Hsiang Hsiu's Refutation of My Essay on Nourishing Life." 

14Said in the I ching, in the Wen-yen on k'un, the second hexagram (p. 4). 
15Also from the I: from Hsi-tz'u A. 11 (p. 44). The passage reads (tr. by Legge, 

I Ching: Bookof Changes, pp. 375-376): "It is said in the Yi, 'Help is given to him 
from Heaven. There will be good fortune; advantage in every respect.' The 
Master said:—'Yu (¾) is the symbol of assisting. He whom Heaven assists is 
observant (of what is right); he whom men assist is sincere. The individual here 
indicated treads the path of sincerity and desires to be observant (of what is 
right), and studies to exalt the worthy. Hence "Help is given to him from 
Heaven. There will be good fortune, advantage in every respect."'" 

16 That is to say, if I understand Hsi K'ang correctly, if one is virtuous and 
smart, he will be destined for good fortune. 
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must have the Yellow Pill. If one's fate is such that he should 
naturally live, what can he fear from eating too much that he 
must take good medicine? If you say that taking medicine is in 
agreement with his fortune, how can it be that residence is not in 
agreement with it? If you say that even though fate has that17 

which must be, it needs medicine to help it [along], how do you 
know that fortune does not need residence to assist it? If you say 
that medicine can be discussed but residence cannot, I am afraid 
there are those in this world who do talk about it. 

You have said "That long life and early death cannot be sought 
is even more certain than the fact that one's rank, high or low, 
[cannot be sought]," but you have also said, "The one who is 
proficient at seeking long life and vigor must first know from 
whence come early death18 and disease; only then can they be 
prevented." So, can long life and early death truly be sought for 
or not? You have said that "P'eng-tsu's seven hundred years and 
the early death of an infant—these are all [matters] of one's 
nature and fate and what is naturally so." But you have also said 
that if you do not know how to prevent disease and bring on long 
life and do away with early death, you are seeking for the real in 
the false, and therefore your "nature and fate are not brought 
to completion." 19 This means that the coming of long life or 
early death is determined by how one uses his body, and the 
completion of one's nature and fate is to be found in skillful 
seeking. This being so, then why not call one whose life is short, 
stupid, and one whose life is long, wise? If long life and early 
death come from being stupid or wise, then this "fate that is 
naturally so," and the theory that it cannot be sought—why do 
you pay them any mind? All of these various statements are 
simply the contradictions of a "sophisticated" essay. 

In your essay you say: "Concentrate your breath and make it 

'7 Emending^u % to beyu I do this on my own based on the earlier parallel 
expression 

18Again following the Wu text in reading in place of 
19Only this last bit seems to be a direct quote. 
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extremely soft, diminish self-interest and lessen your desires, 
directly follow that which is appropriate to feelings and nature, 
and act in accord with the correct measures for nourishing life. 
Seek for them in the things you hold inside and you will get 
them." You also say, "To be good at nourishing life, harmony is 
all that matters."20 True indeed are these words! I would not 
say they are wrong. I would simply say that the [measures for] 
completing one's life are not exhausted by these. "Ôï not enter a 
state that's in danger"21—this is the way to avoid harm from 
chaotic rule; "doubling the gates [at night] and beating the 
watchman's rattle"22—this is the way we prepare against23 the 
violence of the wild and unrestrained; that where we live must be 
high and clear—this is the way we keep at a distance the suffering 
caused by wind poisons. Of the things that are outside us and 
able to cause us harm, these [in no way] exhaust their number. 
How could one do all that needs to be done by simply maintain­
ing this single harmony?24 

For concentrating his tranquillity and lessening his desires no 
one was better than Shan Pao. He reached the age of seventy but 
had the complexion of a child.25 One could say this was the result 
of his gentle harmony. And yet one morning he was eaten by a 
tiger. How could it not be that this happened because he relied on 
the inside and disregarded the out? If you say that Pao's fortune 
[was such that] it was fitting that he should become a tiger's 

20Not a direct quote. 
21 The words of Confucius in Analects 8:13 (p. 15). D. C. Lau's translation of 

the lines goes: "Enter not a state that is in peril; stay not in a state that is in 
danger." (D. C. Lau, Confucius: The Analects, p. 94.) 

22 From the I ching, Hsi-tz'u B.2 (p. 45). 
23Reading the Wu variant of -flfr instead of ft. 
24 Following the Wu text in reading fa in place of ^1J. 
25All of this cast very much in the language of Chuang-tzu 19 (p. 49, lines 

29-30) where we hear of Shan Pao. Of course we have met Shan Pao before in Hsi 
K'ang's "Answer" to Hsiang Hsiu's "Refutation" of his "Essay on Nourishing 
Life" (see note 163). For Watson's translation of the Shan Pao story see The 
Complete Works of Chuang Tzu, p. 201. 



A Refutation 

meal,26 and that even though he was intelligent he could not 
avoid it, then of what benefit was his "lessening his desires" so 
that you say by nourishing life [in this way] you can attain it [long 
life]? [But] if Shan Pao brought on this disaster by being not yet 
totally good [at everything one needs to do], then the way for 
aiding life does not stop with a single harmony. Ifharmony is not 
yet sufficient for27 protecting life, then I don't know what can 
relieve28 the suffering caused by external things. 

In your essay you say: "If the specialist divines a completed 
house he has proof, but if you have him build a new one, he has 
no evidence." May I ask, when you divine a completed house 
and have proof, do you merely divine the walls and the rooms, or 
do you divine the good and bad fortune of the people who live 
there? If you are divining about the inhabitants and [in this way] 
know whether they will succeed or fail—this comes from divin­
ing about people; it is not a matter of divining a completed house. 
If [on the other hand] you divine a completed house and know [as 
a result] the good and bad fortune, this means that the residence 
itself has good and evil in it, and those who live there must 
comply with it. Therefore the diviner looks at the surface and 
understands the inside. If residence is able to control people and 
cause them to comply, then a man who is destined for good 
fortune will [nonetheless] suffer harm in an "evil" house, and 
[one who is] wicked and perverse, without principle, will [none­
theless] enjoy blessings in a "good" abode. 

Do you make the cause of good and bad fortune out to be 
nothing but residence? Or, alternatively, do you see it [good and 
bad fortune] as coming from man,29 and [for this reason] say that 

26Reading the variant of that we find in the Chang 5k text in place of fit. 
27 Adding in the fX that is in the original Wu manuscript. 
28 Following the Wu text in reading $- instead of #·. 
29There is another possibility. Where our text here has the Wen-

chin text has ik., and the Wu text has db instead of 4\ Tai Ming-yang 
(p. 278) prefers this reading (i.e., ß.^ßé®.), and understands Hsi K'ang to be 
saying that "if one says that good and bad fortune come entirely from the old 
house, then there would be no evidence for the good and bad fortune of a new 
house." 



A Refutation 

a new [house] thus has no evidence? [But] if good and bad fortune 
definitely come from man, then even though you have a com­
pleted house, how could you say you have proof? This being the 
case, can [residence] truly be divined? Is there truly [any in­
fluence] from residence or not? 

Your essay says: "[Divination of] residence is just like divi­
nation by tortoise shell and milfoil. You can know good and bad 
fortune but you cannot make good and bad fortune." My re­
sponse is that these are similar but not the same. In divining with 
the tortoise shell, good and bad fortune have no pre-existing 
sign; the response is made when something is encountered, and 
it is an omen30 of what is to come. In divining about residence 
you do not ask about the character of the people who live there, 
whether worthy or stupid, you look only at what is already so. 
There is nothing that changes direction;31 it is a form that is 
already set. It is just like looking at [in physiognomy] a dragon 
countenance and knowing that [this person] is destined for 
nobility,32 or seeing the vertical pattern between nose and 
mouth33 and knowing [that person] will starve.34 

Thus each [divination by tortoise and divination of a house] 
has its cause; they are not things wrapped in mystery. If you see 
they are the same in determining good and bad fortune, and 
accordingly say that divination of residence and divination by 
tortoise are no different, this is like seeing a lute and calling it a 
harp;35 it is not only that you do not understand the lute.36 And 

30 Following the Wu text in reading Ë instead of At. 
31 The text has ß Ö 4b which makes no sense. There is a variant of # for -(4) 

and then one must, as Tai Ming-yang suggests (p. 279), add a M at the start. 
32The "dragon countenance" (lung-yen HK ) is one that Sons of Heaven 

have. It is described as the "eyebrow bone rising up sharply" (Ì º|- ^¾). 
33The expression is tsung-li and I have taken it as equivalent to tsung-li 

ju-k'ou A o, which is an expression in physiognomy referring to the pattern of 
the skin between the nose and mouth. 

34Following the Wu text reading of parallelism demands it. 
3 5 The k 'ung-hou -S was an ancient stringed instrument of (usually) twenty-

three strings (vs. the seven of the lute). "Harp" is the translation used by van 
Gulik in his Lore of the Chinese Lute. But the k'ung-hou was played horizontally 
like the lute, not vertically like our harp. 
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even if, as you say,37 residence and tortoise shell divination are 
the same, but we are merely able to know [good and bad fortune] 
and not make them—then good and bad fortune are already set; 
even though you know them, what good does it do? Whether you 
divine or not has no place at all [in determining the result]. And 
yet the ancients, when they were about to do something, "Ask 
the tortoise and the milfoil if it was auspicious," to determine 
which course of action they would follow and select. How could 
this have been in vain? This, once again, is something about 
which I have doubts. When King Wu was building the [capital 
of] Chou, they said "It was the king who examined the oracle, 
and we made our residence in the capital at Hao." 38 And when 
the Duke of Chou moved the capital, he divined about [settling 
near] the Chien and the Ch'an [rivers], but in the end it was only 
with the Lo that he got the good sign.39 They [the ancients] also 
said: "Divine the omen for their tomb and securely place them in 
it."40 The ancients practiced this in former times like that, but 
you refute it now like this—I don't know who can be followed for 
sure. 

36 I.e., Juan K'an not only fails to understand divination of residence, he also 
misunderstands divination by tortoise shell. Hsi K'ang here clearly has in mind 
the passage that we find in Huan T'an's Hsin-Iun (p. 6a): "There are those who 
take the fox to be the racoon and the zither to be the harp. This is a case of not only 
not understanding the zither and the fox; they also misunderstand the racoon and 
the harp." 

37Tai Ming-yang is probably right in suggesting (p. 279) that there is a 
character missing here. He feels it should be ¢., giving kt-i" It might also 
be #r. 

38 From stanza 7 of poem 244 in the Shih (p. 62). Karlgren (The Book of Odes, 
p. 199) translates the entire stanza: "The one who examined the oracle was the 
king; he took his residence in the Hao capital; the tortoise directed it, Wu Wang 
completed it; Wu Wang was splendid." 

39See the Shu, "Lo kao" SS·# (19.1b in Shang-shu chin-ku-wen chu-shu). 
Legge/Waltham (Shu Ching: Book of History, p. 169) translate: "On the day yi-
mao, I [Duke of Chou talking] came in the morning to this capital of Lo. I first 
divined by the shell concerning the ground about the Li water on the north of the 
Ho. I then divined concerning the east of the Chien water, and the west of the 
Ch'an, when the ground near the Lo was indicated." 

40From the Hsiao ching, Chapter 18 (p. 6). The passage says "residence" (¾), 
not tomb. But in the context of the chapter it must be read as tomb. 
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Your essay says: "[Let us suppose] the case of the residence of 
the three high ministers, and let us have someone from the 
ignorant masses live in it. That he definitely would not become 
one of the three high ministers can be known," [and] "Someone 
might say: '[But] the ignorant masses definitely are not able to 
live a long time in the houses of nobles.' This being so, there is 
truly no [influence] from residence." My response is that I am 
not saying an auspicious house can bring you happiness all by 
itself. I would simply say that the Gentleman, already possessing 
virtue and talent, will also divine about where to live. Compliant 
in conduct,41 with accumulated virtue, he thus enjoys great 
fortune. It is just like the good farmer, who already embracing 
good skills, also selects fertile fields, and what is more, adds to 
that weeding and hoeing, and thus he gets a full granary in 
return. If you now see that the ignorant masses are unable to 
obtain blessings from an auspicious house and thus say that in 
residences there are neither good nor bad, how does that differ 
from seeing that in farming you may not get a bumper crop, and 
saying that in fields there are neither rich nor sterile? Although 
the good field may be excellent, the crops will not by themselves 
flourish, and although the house be divined as auspicious, the 
result will not come about on its own. If the principle of mutual 
need is truly so, then the good and bad fortune of residence can 
never be doubted. 

But, these days, if people believe in signs and omens, then they 
reject what is proper to the principles of man, and if they main­
tain divination and physiognomy, they renounce the good and 
bad fortune of Yin and Yang; if they support knowledge and 
strength, they forget what is preserved by the Way of Heaven. 
How does this differ from knowing that the seasonal rains 
produce things, and accordingly doing nothing and hoping for 
excellent crops? For this reason, doubtful and strange theories 
arise, and one-sided opinions abound. When what they rely on 

41 Following the Wu text with nfiMi instead of 
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is not the same, how can they understand one another? If there 
were someone who combined all things and perfected them, 
would it not have to be that half [of his concern] would be with 
residence and grave? 

Your essay says: " 'Good times and lucky days' and 'asking the 
spirits wherein lies the fault'—these are things the great kings of 
the past did not have, but that decadent kings [of later ages] love 
to follow." These words are fine indeed! However, they are not 
entirely true. T'ang prayed in the mulberry grove, and the Duke 
of Chou held the jade tablet in his hand42—I do not know if these 
are [examples of] "asking wherein lies the fault" or not. "A lucky 
day was wu; we sacrificed to the ancestor of the horse and 
prayed" 43—I do not know if this is [an example] of "good times 

42 The story of T'ang's praying in the mulberry grove to relieve a terrible 
drought is well known and variously recorded. For example, in the Lu-shih 
ch'un-ch'iu ("Shun-min" R1 chapter: 9.3b) we find: "Formerly, when T'ang 
had conquered the Hsia and ruled the world, Heaven [caused] a great drought. 
For five years [other sources say seven] it did not abate. T'ang then went in 
person to pray in the mulberry grove." T'ang's words are found in Mo-tzu, 
Chapter 16 ("Universal Love": p. 27, lines 56-58). Watson (Mo Tzu: Basic 
Writings, p. 45) translates: "T'ang said: º, the little child, Lii, dare to sacrifice a 
dark beast and make this announcement to the Heavenly Lord above, saying, 
"Now Heaven has sent a great drought and it has fallen upon me, Lu. But I do 
not know what fault I have committed against high or low. If there is good, I dare 
not conceal it; if there is evil, I dare not pardon it. Judgment resides with the 
mind of God. If the myriad regions have any fault, may it rest upon my person; 
but if I have any fault, may it not extend to the myriad regions."'" The Duke of 
Chou's "holding the jade tablet in his hand" refers to his offering of himself to the 
spirits, to replace the ailing King Wu, who appeared to be dying. The story is 
recorded in the Shu ("Chin-t'eng" i3.ib-2b). Legge/Waltham (Shu 
Ching: The Book of History, p. 136) translate: "Having made another altar on the 
south of these, and facing the north, he [the Duke of Chou] took there his own 
position. Having put a round symbol of jade, pi, on each of the three altars and 
holding in his hands the long symbol of his own rank, kuei [the jade tablet], he 
addressed the kings T'ai, Chi, and Wen [that is, their spirits in Heaven]. The 
Grand Historiographer had written on tablets his prayer, which was to this effect: 
'Your great descendant [King Wu] is suffering from a severe and violent disease. 
If you three kings in Heaven have the charge of watching over him, Heaven's 
great son, let me, Tan, be a substitute for his person." 

43 The opening line of Shih 180 (p. 40). For Karlgren's translation of the poem 
see The Book of Odes, p. 124. Wu 1% is the fifth of the celestial stems and therefore 
the fifth day in the ten-day cycle. It is understood to be a "firm" day. 
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and lucky days" or not. These are all things that you learned 
from your family,44 things established by former teachers. And 
to suddenly one morning turn your back on them is certainly [to 
act] as though T'ang and [the Duke of] Chou had never been 
great kings! I trust you will examine this closely once again. 
Moerover, you must know that these are two worthies; how are 
they at all like you? 

Your essay says: "When a thief is about to arrive, the funda­
mental thing is to quickly run away; when your food will not 
digest, the first thing in importance is the Yellow Pill." [But] you 
only seem to know that these are better than waiting around for 
awhile and looking for a begging barbarian; you do not know to 
conquer thieves and sickness before they have taken form, when 
the end result is hidden and not yet gone astray. We put out fire 
with water. But though you exert yourself in adding more fuel, 
you do not know that the chimney should have been bent from 
the start.45 How much the more is this true [that one must nip 
things in the bud] of the minute things of the world, those things 
that words cannot reach and numbers cannot divide.46 

Therefore the ancients "kept their views to themselves and did 

44Following Tai Ming-yang's (p. 281) interpretation of chia-shih 
45 A straight chimney increases the chance of a fire. Hsi K'ang might have in 

mind the speech found in Huo Kuang's |Tjst biography in Han shu 68 (Vol. 9, 
p. 2958), where someone sent a letter to the throne on behalf of Hsii Sheng, a 
letter which began as follows: "Your servant has heard the following story. There 
was once a guest who went to visit the master of a certain house. When he saw that 
the kitchen stove had a straight flue and that the firewood was piled beside the 
stove, he told the master of the house that it would be best to have a bent flue 
installed and to move the firewood farther away. If not, he said, there was danger 
of a fire's breaking out. The master of the house was silent and made no reply. 
Laterafire did in fact break out suddenly in the house." (Tr. by Watson, Courtier 
and Commoner in Ancient China, p. 150.) 

46Alludingto the words of JooftheNorth Sea in Chapter 17 of the Chuang-tzu 
(p. 43, lines 22-24). Watson (The Complete Works of Chuang Tzu, p. 178) 
translates: "If a thing has no form, then numbers cannot express its dimensions, 
and if it cannot be encompassed, then numbers cannot express its size. We can 
use words to talk about the coarseness of things and we can use our minds 
to visualize the fineness of things. But what words cannot describe and the 
mind cannot succeed in visualizing—this has nothing to do with coarseness or 
fineness." 
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not discuss them;"47 "they understood things in a divine way, 
and thus they knew the things to come."48 Thus they could 
uniquely see things before the ten thousand transformations and 
gather the results together at the end of the Great Concord.49 

The common people call this "nature" and do not know why it is 
so. This being the case, how could this ever be reached by 
common reason? 

Now the shapes and images are manifest and clear, and they 
are limited in number, and yet they still present an obstacle to us. 
Heaven and Earth are vast and distant, with many things and 
many places; that which intelligence knows does not compare to 
the vast number of things it does not.50 You hold on to these 
methods for avoiding thieves and aiding digestion,51 and say that 
[in this way] the nourishing of life is already complete and perfect 
principles already exhausted; you exert your mind to see to the 
limit but stop at this and return; all which your ideas have not 
reached you say does not exist. You wish on the basis of what you 
see to fix for certain those [very] things the ancients had difficulty 

47Alluding to Chapter 2 of the Chuang-tzu (p. 5, line 56). Watson (The 
Complete Works of Chuang Tzu, p. 44) translates the passage: "As to what is 
beyond the Six Realms [up, down, and the four directions], the sage admits its 
existence [my "kept their view to themselves"] but does not theorize." 

48 A combination of two lines of the I, the first from Hsi-tz'u A.12 (p. 44), and 
the second from Hsi-tz'u A.9 (p. 43). The Chinese for the first is # ̂-%K, and 
continues Legge (I Ching: Book of Changes, p. 378) translates this: 
"The seeing their [referring to the lines and hexagrams of the I ching] spirit-like 
intimations and understanding them depended on their being the proper men." 
And, similarly, Wilhelm (The I Ching or Book of Changes, p. 324) has "The 
spirituality and clarity depend upon the right man." But in the present context I 
should think Hsi K'ang understands this to mean, "They understand things in a 
divine way and keep it to themselves." 

49That is to say they understand the process of creation from beginning to 
end. They know what things are before they come into being (before the "ten 
thousand transformations") and what happens to them at the end when they all 
return to their common source. 

50Echoing the words of Chuang-tzu (to be precise, Jo of the North Sea) in 
Chapter 17 (p. 42, line 18). Watson (The Complete Works of Chuang Tzu, p. 177) 
translates: "Calculate what man knows and it cannot compare to what he does 
not know." 

"Following the Wu text with 5¾.*¾¾¾. (literally "eliminate the grains") 
instead of 
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in talking about; is this not like the summer cicada's discussing 
ice?52 And you wish to use what you know to settle the [very] 
things the ancients rejected;53 is this not like the Jung bar­
barian's asking about cotton in China; when he saw the hemp 
seeds he didn't feel it could be made [from these]?54 

[As for me] I am too timid to settle this for certain. On the one 
hand, I would not presume to restrict calamity and blessing to 
what can be divined; on the other, I would not presume to say 
that one's home is devoid of good and bad fortune. 

52 Or "ice and snow" with the Wu text. This is obviously alluding to Chuang-
tzu's remark in Chapter ÷ (p. i, lines xo-ii). Watson (The Complete Works of 
Chuang Tzu., p. 30) translates: "Little understanding cannot come up to great 
understanding; the short-lived cannot come up to the long-lived. How do I know 
this is so? The morning mushroom knows nothing of twilight and dawn; the 
summer cicada knows nothing of spring and autumn." He also says in Chapter 17 
(p. 42, lines 5-6): "You cannot discuss ice with a summer insect—he is bound to 
a single season. You cannot discuss the Way with a cramped scholar—he is 
shackled by his doctrines." (Tr. by Watson, The Complete Works of Chuang Tzu, 
P- 176.) 

53There is a lacuna of three characters in the text. I follow the Wang is. text 
and others at this point in filling this in with ife-ir A. 

54In the Lii-shih ch'un-ch'iu ("Chih chieh" £•>·&· chapter: 16.6a) we read: 
"There was a Jung man who saw some plain, white cotton and asked about it: 
'How do you make it so tightly woven?' [Someone] pointed to hemp and de­
monstrated. But he angrily said, 'How can you make something so tightly woven 
from something so loose and scattered?'" Also, in the Huai-nan-tzu ("Ch'i-su 
hsiin" : 11.1b) we find: "When Hu people see hemp seeds, they do not 
know they can be used to make cotton." 



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." 1 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.4 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 

1 From the Iching, Hsi-tz'u Á.é é (p. 44). The Ho-t'u /sTSl ("river chart") and 
Loshu 58-·#· ("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-t'u?" History of 
Religions, 17:3 & 4 (February-May, 1978), pp. 399-416. 

2 Hsiao-ching, Chapter 18 (p. 6). 
3In 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.'" 

4 Referring again to Analects 11:12. See note 1 to Hsi K'ang's "Refutation." 



Explanation to Refutation 

dark regions ghosts and spirits;"5 and "we plan for man and we 
plan for the ghosts to complete the efforts of the world." 6 

Therefore Mo Ti wrote his chapter "Explaining Ghosts,"7 

and Tung Wu-hsin set out his theory refuting the Moists.8 But 
the words of these two worthies all fall into the category of taking 
different routes and both being misled. Why is this? To over­
emphasize their [the spirits'] existence is stupid, and to over­
emphasize their non-existence is absurd. Therefore both of these 
masters9 had one-sided views. Now when you, sir, speak of "the 
spirits," do you mean those? Then I too would not presume to 
clearly understand. 

But when private spirits are established, the public spirits are 
abandoned; when unorthodox prohibitions are set up, the ortho­
dox prohibitions are lost; when house and gravesite are divined, 
the proper ways of the family suffer; and when [rules about] front 
and back [of the house or grave] abound, then weird ideas flour­
ish. When you speak of "the spirits," do you mean these? Then 
this is something I must strongly contest. 

" If10 we have grasped the main analogy we do not worry over 
minor details. Thus, "when we see [frozen] water in the vase, we 
know the world has become cold;" 11 and when we examine the 

5A virtual quote of a line in the "Yueh-chi" chapter of the Li chi (see Li chi 
hsiin-tsuan 19.5b). 

6 A combination of two lines from the I ching, both of which come from Hsi-
tz'u B.9 (p. 49). 

7 In which he argues for the existence of ghosts. This is Chapter 31 of the Mo-
tzu, translated by Burton Watson in Mo Tzu: Basic Writings, pp. 94-109. 

8Wang Ch'ung in his Lun-heng ("Fu hsii" 1¾ Jr chapter: 6.4b) records a 
debate between the Confucian Tung Wu-hsin it and the Moist, Master 
Ch'an & -J-. Tung Wu-hsin rejects the existence of spirits, arguing that Yao and 
Shun were not given long life (and presumably they would have been if there 
were spirits) and that the two culprits Chieh and Chou (the last rulers of the Hsia 
and Shang dynasties respectively) did not die early. 

9 The text should read — -J-, not û- ·?-, referring of course to Mo-tzu and Tung 
Wu-hsin. 

10 A should be £.¾, as it is in the Wu text. 
"Quoting, for the most part, the Lii-shih ch'un-ch'iu ("Ch'a chin" %·^· 

chapter: 15:18b). 
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armillary sphere,12 we understand the movements of the sun and 
the moon. You have picked apart my example of silkworm eggs, 
and as a result have disregarded and not examined [the main 
issue at hand]. This is like someone choking or drowning who 
does not yet know why, not even discerning that there is a boat 
and grain. 

Now fate is the lot that we receive, and sincerity and obedience 
are the principles for completing fate. Therefore [Mencius] said: 
"The Gentleman cultivates his person in order to wait on fate," 
and "One who understands fate will not stand at the foot of a 
high and dangerous wall." 13 Why? Because this is what leads to 
the realization14 of [either] an early end or completion. It is just 
like [the fact that] eating is not fated, and yet for [the realization 
of one's] fate, one must necessarily eat. This15 is definitely true. 
So, when I said in my essay that [even] sitting around idly or 
acting contrary [to moral norms] would not make a P'eng-tsu 
die young, and you raised the objection of "sincerity and obedi-

' 2 1  u s e  " a r m i l l a r y  s p h e r e "  f o r  t h e  s a k e  o f  h a v i n g  s o m e t h i n g  i n  t r a n s l a t i o n .  
This is the hsiian-chi (also 3¾.¾¾ and ß&3$), which dictionaries gloss as an 
ancient astronomical instrument used at the time of Shun. It is mentioned in the 
Shu, in "Shun tien" in the passage Legge/Waltham translate: "Shun 
examined the pearl-adorned turning sphere [italics added] with its transverse tube 
of jade and reduced to a harmonious system the movements of the Seven 
Directors." (Shu Ching: Book of History, p. 12.) Waltham makes the following 
notes on this: "The examining instrument was probably a kind of armillary 
sphere representing the revolution of the heavens, with the transverse athwart 
the sphere for the purpose of celestial observation. Legge thought the Seven 
Directors designated the seven stars of the Big Dipper. According to the 
Karlgren translation, however, the Seven Directors meant the five planets plus 
the sun and moon." 

'3 Both are from Mencius 7A, though the first is not a direct quote. The first is 
from 7A.1, and D. C. Lau (Mencius, p. 182) translates the line: "It is through 
awaiting whatever is to befall him with a perfected character that he stands firm 
on his proper destiny." The second is from 7A.2 and Lau translates: "Though 
nothing happens that is not due to destiny, one accepts willingly only what is 
one's proper destiny. That is why he who understands destiny does not stand 
under a wall on the verge of collapse." 

'4Reading ø as a mistake for jJjf. There is evidence for this since some texts 
have both characters. 

15The is added in the Wu text. 
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ence," 16 you were certainly right [to do so]. What I meant to say 
in my essay was that if sincerity and obedience have already been 
cultivated, then where one lives and where he is buried are of no 
consequence. And therefore I simply compared it to the lack of 
benefit that a "long life palace" has for a doomed infant. You17 

do not say that a doomed infant could lengthen [his life] by means 
of [the right] house, and that P'eng-tsu also lived long because of 
his residence. The statements on long life and early death make it 
clear—if you are sincere and obedient you will complete your 
allotted time, if idle and perverse, your nature will be cut off 
short. And yet in vain you say "There are some in the world who 
can talk about this.'"8 If even you will not say it, who can 
[discuss] it with you? 

Eating a lot harms one's nature but good medicine cures the 
ill. This19 is in agreement with one's fortune. But when one 
thing is wrong [i.e., the possibility that residence is part of one's 
fortune] and another is right [that medicine is part of one's 
fortune] one cannot be used to prove the other. 

Now long life and early death cannot be sought for in resi­
dence but can be found in harmony. Therefore, in my essay I do 
admit the possibility that people will not understand [how to 
correctly seek long life].20 This,21 you have forgotten in your 
mind and rebuked me for in writing; your suppression [of my 
words] does not get back to the beginning.22 

l6Specifically Hsi K'ang said "If good and bad fortune are fixed from the 
beginning and cannot be diverted, then why did the ancients say... 'If you tread 
sincerity and think of obedience, you will receive help from Heaven' ?" See the 
text and note 15. 

'7The in Tai Ming-yang's text is a mistake for 
18 In relation to the issue of whether taking medicine might be a part of one's 

fortune, Hsi K'ang had said, "If you say that medicine can be discussed but 
residence cannot, I am afraid that there are those in the world who do talk about 
it." 

19The is added in the Wu text. 
20 Following the Wu phraseology of ö 'f yf. . 
21 The is added in the Wu text. 
22Jxian K'an is apparently objecting to the charge of contradiction, the con­

tradiction involved in saying that all things come from nature and fate, on the one 
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Your "Refutation"23 says: "In the ages of T'ang and Yu, how 
was it that fates were all equally long, and with the soldiers at 
Ch'ang-p'ing, how was it that fates were all equally short?" Now 
if we are going to talk about fate, we must distinguish between 
those who have it and those who do not and not feel uneasy about 
whether there are many or few. If one man has [a certain] fate, 
then a thousand or ten thousand might all be the same. If 
[something like] this cannot be related to fate, can it be related to 
residence? Then how was it that in the ages of T'ang and Yu, 
residences were all equally lucky? And how was it that with the 
soldiers at Ch'ang-p'ing, their houses were all equally doomed? 
This is also something about which I have doubts. 

Your "Refutation" [also] says: "The things that are outside of 
us and able to cause us harm are simply too many to count. Shan 
Pao relied on the inside and was harmed24 by a tiger." According 
to what you say, in this case Pao forgot what he should have 
feared and feared what he should have forgotten. And therefore 
Chang I cultivated the outside but met with the calamity of an 
internal fever.25 But although these two were different in [valu­
ing] inside and out, they were alike in not having harmony. "If 
one morning you lose it, to the end of your days you will not get it 
back."26 This is also [a case] of "having a tiger on your tail."27 

Those who are attentive to the unorthodox will be remiss 
when it comes to the correct; and those who carefully examine 

hand, and that one needs to know how to correctly seek long life and avoid harm, 
on the other. His point now seems to be that even though long life is fated, still 
one must know to hold on to harmony for it to be fully realized. 

23The Wu text is surely right in having % here, not S£. 
24Following the Wu text in adding a ¢: at the end of the sentence. 
25 If the reader has forgotten Shan Pao and Chang I and their situations, look 

again at Watson's The Complete Works of Chuang Tzu, pp. 201-202. 
26Quoting, with slight variation, a line from the Liishih ch'un-ch'iu, "Chung-

chi" Tt cL chapter: 1.6b in SPPY. The text reads "My life is what I own, and its 
benefits for me are also great With respect to its safety and danger, if one 
morning I lose it, to the end of my days I will not get it back." 

27 Probably alluding to Han-fei-tzu, "Yang-ch'iian" ##, 2.12b, where Han-
fei-tzu says "If the lord loses his spirit he'll have a tiger on his tail" (literally, a 
tiger following behind). 
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houses tend to slight harmony. My28 putting [harmony] first is 
also not intended the way you are taking it.29 As for your widen­
ing the scope [of what must be included in nourishing life], this is 
something for which I have long hoped. 

"Great offering; beneficial forecast"30—this is a propitious 
phrase in divination. A "high nose" and "dragon countenance" 
—these are the features of a noble. These [on the one hand] are 
arrived at by the numbers,31 and [on the other] are natural 
shapes; they cannot be made. If the nose and countenance could 
be faked, there would be no [such thing as] physiognomy; and if 
the lucky phrases could be had through design,32 there would 
be no divination. So if someone intentionally plans to build a 
"lucky" house and hopes for blessings in return, it is just like 
faking the countenance and nose and hoping to become a noble. 
Thus Tzu-yang's engraving his palm,33 and Chii-chiin's rotat­
ing [his mat to match] K'uei,34 were completely without value in 

28Filling in the lacuna here with the tsou "I" or "me," that occurs in the 
Wu text. 

29That is to say, following Tai Ming-yang's (p. 288) line of thought, Hsi 
K'ang is acting as though Juan K'an's position was that the only thing one must 
do is to hold on to this single harmony. He simply sees that as first in importance. 

30Following Kao Heng's It1 'f (Chou-é ku-ching chin-chu ,SJ J?-£-&i± 
[Taipei: Lo-t'ien, 1972], p. 1) interpretation of the four words found throughout 
the I ching—yiian-heng li-chen TU ? i'l h • ^ut I ching experts are by no means 
agreed on the meaning of these words. 

31That is to say, by counting the milfoil stalks one gets the number of the 
hexagram in the I ching which has this forecast—yiian-heng li-chen (numbers 1, 
3, 17, 19, 25, and 49). 

32Literally "could be made" (T$,). 
3 3 At the beginning of the Later Han, Kung-sun Shu ·£ #. j*. (style Tzu-yang 

•f Pfr) set himself up as king of Shu SJ, and in A.D. 25 declared himself "Son of 
Heaven." He was moved to do this when a dragon appeared in his prefectural 
hall, and then a bright light shone at night; these he took as omens of his 
authority. Accordingly he engraved on his palm "Emperor Kung-sun." He was 
killed by government troops in A.D. 36. See his biography in Hou Han shu 13 
(Vol. 2, pp. 533-578; especially pp. 535 and 543). 

34The phrase is yiin-k'uei and it means he rotated his mat to be in line 
with the handle of the Big Dipper (k'uei is the first star in the handle), a position 
of good luck. This, WangMang i $. (style Chu-chun g;g-) did in A.D. 23 (the 
last year of his reign), when Ch'ang-an was surrounded by troops. The next day 
he was killed. See his biography in Han shu 99 (Vol. 12, pp. 4039-4191). 
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[preventing] their defeat and death. Therefore, I feel that a house 
that is being lived in with no ulterior motive can be divined; how 
could this confuse the principles of images and numbers?35 But 
if you plan a lucky house and then live in it, it cannot be done; 
that would be the theory that something can be faked or made on 
purpose.36 This being so, it is not the house that controls the 
man, it is in truth the man that verifies the house.37 There is no 
[influence] from residence.38 It seems that you simply have not 
yet thought through the fundamentals. 

When a hunter goes through the woods, he might meet a tiger 
and he might meet a bird. To run into a bird is good luck, to run 
into a tiger the reverse. But if it is to be a tiger, a good diviner can 
do no more than know it. Therefore, to know good and bad 
fortune is not [the same] as to make good and bad fortune. 
Therefore it [the Book of Changes] declares: "It matters not 
whether distant or near, obscure or deep—you will consequently 
know what is to come." 39 It does not say "You can consequently 
make what is to come." 

Thus they [the ancients] also divined about things, probably40 

because exhausting all of the principles is the way to complete 
fortune and fate. But to turn to their divining the reigns and the 
number of years, that was of no benefit to the prosperity of the 

35 "Images" refers to divination by means of tortoise shell, and "numbers" to 
divination with the milfoil stalks. 

36 Agreeing with Tai Ming-yang (p. 289) that the at the head of the sentence 
is best omitted, and it is left out in the original Wu manuscript. 

37Reading ip as -fc. 
38Answering Hsi K'ang's question—"Is there truly [any influence] from 

r e s i d e n c e  o r  n o t ? " — w i t h  H s i  K ' a n g ' s  w o r d s — À , - i L  .  
39Quotingthe Iching, Hsi-tz'u A.9 (p. 43). Theentire passage is translated by 

Legge (/ ching: Book of Changes, p. 369): "Therefore, when a superior man is 
about to take action of a more private or of a public character, he asks (the Yi), 
making his inquiry in words. It receives his order, and the answer comes as the 
echo's response. Be the subject remote or near, mysterious or deep, he forthwith 
knows of what kind will be the coming result." 

40The should come before the ¢. 
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Chou.41 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.42 If it is blessed and virtuous then good fortune will 
come, [doomed for] punishment and calamity then evil will 
arrive.43 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."44 When the ancients built a residence, "the ancestral 
hall came first, and the stable and storeroom came next; the 
living quarters were last." 45 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.46 If you practice the ancient ways without 
opposition you will also agree with my essay. If I have in no way 
gone astray,47 do you not know whom to follow?48 

41 In a speech to the viscount of Ch'u recorded in the Tso chuan (Duke Hsuan, 
third year [606 B.C.]: p. 182), Wang Sun-man says: "King Ch'ing 
[= Ch'eng, of the Chou, r. 1115-1078 B.C.] fixed the tripod in Keah-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.) 

42 On the C and D surnames see note 4 to Hsi K'ang's previous "Refutation". 
43Translation is tentative. The paired opposites arefu-te #-¾ and hsing-huo 

#]#• 
44 From stanza 2 of Shih 189 (p. 42). For Karlgren's translation see The Book of 

Odes, p. 130. 
45Quoting the Li chi, "Ch'u-li hsia" (p. 2.3b in Lichi 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" ft 4¾: 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 ø-f, and it is also bad luck at 
this time to begin building a house. 

47 Filling in the lacuna here with the # found in the Wen-chin text. 
48Coming 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—I do 
not know whom we can follow for sure." 
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In your "Refutation" you say: "I am not saying an auspicious 
house can bring you happiness all by itself. It is like the good 
farmer, who, already embracing good skills, also selects fertile 
fields, and, what is more adds to this weeding and hoeing, and 
thus he gets in return a full granary." These words are right on 
the mark! Indeed, if one can cultivate these three things, then the 
business of farming is complete. But if you, on the other hand, 
devote yourself entirely to unorthodox ways [of farming], and 
seek it in what is in vain—this is the man from Sung's so-called 
"I will help the shoots to grow";49 it is the way to destroy 
farming. 

If grave and residence are illustrated by this, to what should 
they be compared? Should it be the technique of planting? Or is 
it the hoeing and weeding? If all three have their analogues, 
please do me the service of telling me later. But if there is no 
proof, then we all the more see that it's wrong. When for divina­
tion and physiognomy there is evidence like that, but for grave 
and residence no proof like this, it [divination of gravesite and 
residence] cannot be considered the other half.50 

According to the records, the Duke of Chou asked them [the 
spirits] to spare the life [of King Wu], but Confucius would not 
allow Tzu-Iu to pray.51 Now both of these men were sages and 

49 Alluding to the story in Mencius 2A: 2 (p. 11) of the farmer from Sung who 
wished to hurry along his plants, so he pulled them up. For D. C. Lau's 
translation of the passage in question see D. C. Lau, Mencius, p. 78. 

50All of this mimics the words of Hsi K'ang who had said, "The ancients 
practiced this... etc." (as in note 48 above), and also" Ifthere were someone who 
could combine all things and perfect them, would it not have to be that half [of his 
concern] would be with residence and grave?" 

51 For the Duke of Chou's request on behalf of King Wu see note 42 to Hsi 
K'ang's "Refutation". That Confucius would not allow Tzu-Iu to pray for him 
when he was sick is reported in Analects 7:35 (p. 13). D. C. Lau (Confucius: The 
Analects, p. 91) translates: "The Master was seriously ill. Tzu-Iu asked per­
mission to offer a prayer. The Master said, 'Was such a thing ever done?' Tzu-lu 
said, 'Yes, it was. The prayer offered was as follows: pray thus to the gods above 
and below.' The Master said, 'In that case, I have long been offering my 
prayers.'" 
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both of them were sick, so why did they not act5 2 the same? Thus 
we know that the feelings53 of one who serves are nothing more 
than these. This is simply54 [an example] of the so-called "the 
rites are the outward expression of our feelings."55 Therefore, 
because he was in the position of minister and younger brother, 
the Duke of Chou asked them to spare his [King Wu's] life, but 
because it was for himself, Confucius did not pray. Is your 
approval56 of designing one's residence done [merely] for the 
sake of propriety, or do you actually believe in it? If it is merely 
for the sake of propriety, your situation is different from the 
ancients,'57 but if you actually believe in it, then you have not 
yet heard of the manifest truths. In this way you have not yet 
reached what58 I have already abandoned, and you will lose what 
you desire. 

Turning to the "good times and lucky days"—this is simply 
the way the former kings warned people not to be idle and urged 
them to do their work. But the "times and days" of popular belief 
comply with uncanny fears and run counter to the principles of 
events. Although the names for the times are the same, their use 
is exactly the opposite. When I compare those two59 worthies 
with you, I see all the more where we agree [i.e., Juan K'an with 
T'ang and the Duke of Chou]; I don't understand how we 
differ.60 

52 Following the Wu text with instead of 
53 Following the Wu text in reading iHJ- here instead of 
54The Sr is added in the Wu text. 
55Probably alluding to the Han-fei-tzu ("Chieh-hao" 6.1b). W. K. Liao, 

The Complete Works of Han Fei Tzu, p. 171, translates the relevant passage: 
" 'Propriety' refers to the mode in which one's feelings are expressed. It is 
concerned with the cultural embellishment of all righteous acts, such as the 
mutual relations of ruler and minister, father and son." Juan K'an's point, which 
will soon become clear, is that the Duke of Chou was simply acting out of concern 
for propriety, not out of genuine belief. 

56The 3¾. is added in the Wu text. 
57 I.e., he is doing this for himself. 
58Following the Wu text in omitting the ßë. 
55Agreeing with Lu Hsun (p. 107) that the .=. should be jr.. 
60Remember that Hsi K'ang, in objecting to Juan K'an's claim that the great 

I7S 



Explanation to Refutation 

Your "Refutation" says: "That which intelligence knows does 

not compare to the vast number of things it does not." This, in 

general, is the constant obstacle of the common people of the 
world. But that which intelligence does not know cannot be 

falsely sought, and that which it can know—how should it be 
learned? Therefore the Gentleman of antiquity cultivated his 

person61 and selected his techniques, "perfected his nature and 

preserved it," 62 devoting himself to this and nothing more. Now 
according to what you say, do [these matters] lie in the realm of 
the known? [If so] they can be discerned. Or are they things that 
are not known? Then they are being falsely sought. Of the two, 
one must apply to this. 

"Little understanding does not come up to great understand­
ing," 63 and thus you oppose me in claiming there is [good and 

bad fortune]. But one who treats the non-existent as existing is 
also a summer cicada!64 You fault the limitation of my experi­

ence to what is limited. But I also fear you are wandering in a 
strange land and will have the problem of forgetting how to 
return. 

kings of the past did not have "good times and lucky days" and the practice of 
"asking the spirits wherein lies the fault," had raised the examples of T'ang and 
the Duke of Chou praying to the spirits, and thus concluded, "to suddenly one 
morning turn your back on them [former teachers] is certainly [to act] as though 
T'ang and [the Duke of] Chou had never been great kings! I trust you will 
examine this closely once again. Moreover, you must know that these are two 
worthies; how are they at all like you?" 

61 Filling in the lacuna with 
62Quoting from the I ching, Hsi-tz'u A.5 (p. 41). 
63See note 52 to Hsi K'ang's "Refutation". 
64An allusion to Chuang-tzu, Chapter 2 (p. 4, lines 22-23). Watson (The 

Complete Works of Chuang Tzu, p. 39) translates: "But to fail to abide by this 
mind and still insist upon your rights and wrongs—this is like saying that you set 
off for Yiieh today and got there yesterday. This is to claim that what does not 
exist exists. If you claim that what does not exist exists, then even the holy sage 
Yu could not understand you, much less a person like me." Juan K'an counters 
Hsi K'ang's allusion to the "summer cicada" anecdote in Chapter 1 of the 
Chuang-tzu with an allusion of his own to the same source. 



HSI K'ANG 

An Answer to Juan K'an's Explanation 

to My Refutation of His Essay—Residence is 

Devoid of Good and Bad Fortune: You 

Must Rather Preserve Your life 

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

The former kings handed down their instructions to initiate 
the regulation1 of mediocre men. What they established with 
their words, neither virtuous nor stupid has opposed; and what 
they followed in their affairs, neither past nor present has 
changed. This is the reason we have transmitted their teachings. 
But if it is the profound and mysterious, the spiritual and sub­
lime, or the unspeakable transformation, if you are not the most 
excellent [kind of being], who is able to share in it?2 Therefore, 
one who is skilled at seeking, sees things when they are small 
and develops them by inference from analogy; he does not take 
himself as the standard. 

According to what you say, if one over-emphasizes their [the 
spirits'] existence, he is stupid, and if one overemphasizes their 
non-existence he is absurd. So if someone [believes in] their 
existence a little, will he then not be stupid? And if someone 
[believes] they are completely non-existent, will he then avoid it 
[the charge of absurdity]? But if by believing in them a little, one 
is no longer stupid, we would never know where to draw the line 
for "a little." And if one avoids it by believing they are com-

1 Reading the Wu variant of ö] for ifc. 
2A paraphrase of a line in the I ching: Hsi-tz'u A.9 (p. 43). 
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pletely non-existent, then there is no way we can call over­
emphasizing their non-existence absurd. 

You also say, "When private spirits are established, then 
public spirits are abandoned." This being the case, then you 
merely3 hate the fact that the private injure the public, and the 
unorthodox harms the correct; it is not that there are no spirits. 
In the direction of Mo-tzu you establish your feelings [of belief] 
in public spirits while presenting us [at the same time] with the 
theory that we must not overemphasize their existence; but you 
have Mr. Tung trusting to the road of orthodox prohibitions, 
while you [at the same time] maintain the claim that we must not 
overemphasize their non-existence. Can the refined tendencies 
of these two worthies be combined into one without erring in 
both? 

The distinction I am making is that we want to find out if they 
really exist or not so we can clarify what is natural and not go 
against it. Of the theories that are held [on this], some are skilled 
and some are clumsy, and of the teachings that are debated, some 
are polished and others unrefined. If I look for the main thrust of 
your elegant essay, [if seems] that you mean to say that the Yellow 
River [chart] and the Lo [writing] are not genuine; [and that the 
ancients] wished to avail themselves of the aid of ghosts and 
spirits,4 so they built for them the ancestral temple to make 
sacred their fundamental importance; [and that Confucius] did 
not answer Tzu-Iu5 in order to caution6 him about the relative 
unimportance [of these matters]. If this is so, then is it not true 
that you believe in the non-existence of ghosts and spirits, in 
agreement with Mr. Tung? And yet when you once again look 

3 The wet "(fc is added in the Wu text and seems necessary. 
•"'Even though they knew they did not really exist"—if I understand Hsi 

K'ang correctly. 
5The text says Tzu-kung, but I agree with Tai Ming-yang (p. 294) that it 

should be Tzu-lu. 
6Reading & instead of 
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back at the words of the ancients, you become afraid of the 
harmful points of this position, and your form and your feelings 
are opposed. [So] you make the argument that we must follow the 
public [spirits] and reject the private, wishing to fill in the gap in 
both doctrines and [thus] be neither stupid nor absurd, and you 
ridicule both Tung and Mo, saying one can hold the middle 
ground between them. I am afraid that though your words and 
arguments are skillful, it is difficult to fit these together. More­
over, this is not what one would expect in a carefully worked out 
essay. 

Therefore, I say that the ancients combined the virtues of 
Heaven and Earth, and their actions and reactions were all [part 
of] nature, and of things that stand in succeeding generations, 
there are none that do not have proof. How could it be that they 
[the ancients] concealed [the true reason] for setting up the ances­
tral temple to deceive7 later descendants, and fictitiously made 
use of ghosts and spirits to lie to the people of the future? You will 
say I am no different from Mo-tzu. And I do not deny we are the 
same in believing in the existence of ghosts. But I do not partially 
maintain one side. I clarify that which must be, and plan for 
human and ghostly alike, and bring to completion both light and 
dark.8 This is both the way in which I seek results and the point 
at which we [Mo Tzu and Hsi K'ang] differ. 

Your essay says: "They [the Duke of Chou and Confucius] 
were both sick and yet they did not act the same [with respect to] 
prayer. Therefore, because he was in the position of minister and 
younger brother, the Duke of Chou asked them [the spirits] to 
spare his [King Wu's] life, but because it was for himself, 
Confucius did not pray. This is the so-called 'the rites are the 
outward expression of our feelings.'" 

7 Reading as a mistake for 
8All of this picking up the words of Juan K'an's "Explanation," where he had 

quoted the Lichi and the Book of Changes: "In the realm of light there are the rites 
and music, in the dark regions ghosts and spirits," and "we plan for man and we 
plan for the ghosts to complete the efforts of the world." 



Answer to the Explanation 

I refute this as follows. If it is proper for someone in the 
position of minister and younger brother to practice giving 
[ritual] form to his feelings, I have never heard of Shun or Yu 
making requests on behalf of their lords and fathers. And if 
someone does not allow this when it is for himself, I have never 
heard of King Wu's order to stop the prayer. Was T'ang's 
praying in the mulberry grove also for the sake of his father and 
lord? To draw our inference from this, because it was appro­
priate [in their case] to see prayer as beneficial, T'ang and the 
Duke of Chou used it; but because there was no reason to pray [in 
his case], Confucius did not ask. This is "taking different roads 
but ending up the same," 9 and "the meaning of acting in accord 
with the times." 10 

You also say: "'Good times and lucky days' are the way the 
former kings warned people not to be idle and urged them to do 
their work." In your first essay you said " 'good times and lucky 
days'—these are things the great kings of the past did not have," 
and therefore I asked you about the business of "[A lucky day] 
was wu." 11 Now you have not answered whether this "[A lucky 
day] was wu" is indeed right or wrong, but rather say "This is the 
way12 they warned and urged." These, once again, are words 
that allow two things at once. Even if "... was wu" was com­
pletely a matter of warning and urging, if we search for the 
theory and go by the name, should we say they did or did not 
have lucky days? 

You also say: "The times and days of popular belief comply 
with uncanny fears and run counter to the principles of events." 
Now according to these words, what you hate is their uncanny 
[nature] and opposition [to principle] and therefore you reject 

9Using words (although in reverse order) found in the I ching, Hsi-tz'u B.3 
(p. 46). 

10Also from the /: from the t'uan on hexagram 17 (p. 12). 
II See Hsi K'ang's "Refutation" and note 43. He was quoting the Book of 

Poetry, poem 180—"A lucky day was wu; we sacrificed to the ancestor of the 
horse and prayed." 

12Reading fftv'A with the Wu text. 
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them: it is not that the great kings [of the past] did completely 
without lucky days. But that good times and lucky days were 
used in the ages of glory, and succeeding eras follow with things 
weird and deluded, is just like [the fact that] the former kings 
created classical music, and later, decadent ages carry on with 
tunes licentious and perverse. For you now to be indignant about 
uncanny fears and as a result want to do away with the days— 
how is this any different from hating [the music] of Cheng and 
Wei and consequently destroying the Shao and the Wu?13 You 
have not thought about their origins; but seeing them in this 
decadent form you detest them and wish to have them removed. 
Is this not [a case of] coming up against choking or drowning and 
directing your anger against [something else]? 

You have already approved of [regular] divination. Now the 
Creative and the Receptive have their six children,14 and in the 
Branches and Stems there are both firm and yielding.15 These 
are controlled by Yin and Yang and fluctuate with the Five 
Elements. Therefore good and bad fortune can be obtained, and 
this is where the days and times come from. Therefore the 
ancients followed them. How can someone approve of the stream 
and hate its source? I never knew this was possible. 

When you come to the Yellow River [chart] and the Lo [writ-

13 If the reader has forgotten the Cheng and the Wei and the Shao and the 
Wu—all discussed in "Music Has in it Neither Grief nor Joy"—the tunes of 
Cheng and Wei were condemned as licentious by Confucius; the Shao was the 
music of Shun and the Wu the music of King Wu. 

'4The "Creative" (ch'ien It) and "Receptive" (k'un tf) are the first two 
trigrams in the Book of Changes, and their "six children" are the remaining six 
trigrams to make up the basic eight. They are: (i )chen % (the Arousing), (2) k'an 
Ë (the Abysmal), (3) ken fL (Keeping Still), (4) sun (the Gentle), (5) Ii û (the 
Clinging), and (6) tui & (the Joyous). (All names according to Wilhelm, The I 
Ching or Book of Changes, pp. i-ii.) 

"The "Branches and Stems" (chih-kan £#0 are the "Twelve Earthly 
Branches" and "Ten Celestial Stems," which combine (one from each set) to 
give China's sixty-day calendrical cycle. The stems chia f, ping &i,wu /%, keng 
M., and jen dt, and the branches3/m ch'en fc., tvu -f-, shen Þ>, hsii $,, and tzu 
•f, are Yang, and hence "firm," while the stems i C, ting T, chi û,, hsin ø, and 
kuei #, and the branches mao ssu (L, wei yu jf, hai :¾, and ch'ou -Jk, are 
Yin, and hence "yielding." 
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ing] and the ancestral temple, you say they [the ancients] con­
cealed [the truth] and were not sincere; with the Lei sacrifice 
to God and the Ma sacrifice to the land,16 and prayer and 
supplication—these you say were contrived and have no basis in 
reality; with the times and days and firm and yielding—these 
you say were done on the pretext of urging people [to work]. This 
means that the sages on purpose created things that were empty 
and false to deceive the world. Even if we were talking about the 
honesty of a common man I would be ashamed of this. And now 
we are discussing the ancients! Can there be any other conclu­
sion but that this simply cannot be? 

In all of these various matters, it seems as though you have 
fallen into slander and lies. Is it not likely that your attack on 
gravesites and homes also does the same? 

In your previous essay you said: "Such things as Hsvi Fu's 
predicting that [Ya Fu] would become marquis of T'iao, and 
Ying Pu's first being tatooed and later becoming a king ... [and 
the fact that] with sheep that are all in one pen, when a guest 
arrives some will die—these are all17 [the result of] the natural 
state of their natures and fates." Now in your present essay you 
say: "The high nose and dragon countenance are the features of a 
noble; they cannot be sought with false intent." This means that 
fortune and fate are completely fixed in and of themselves. That 
which is fated to succeed, men cannot destroy; and that which is 
doomed to fail, intelligence cannot save. If you trap someone 
who is destined'8 to live in a multitude of dangers, although he 
might be frightened, he will come to no harm; and if you restrict 
someone who is slated for honor to the duties of a menial servant, 
although he might be insulted by the lowly status, he will neces­
sarily end up respected.19 Po Chi's first being in difficult straits 

l6This is one interpretation of the lei IS and the ma $$. Theywerebothoflfered 
at the start of a military campaign. 

"The % is added in the Wu text. 
18The character should be ·$·, not ¢". 
"Following the Wu variant of Hf- for •§·. 
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but later on prospering20—none21 of these could have been 
made or could have been sought, they just mysteriously and 
naturally happened. 

If your "all is fortune" theory were definitely like this, then 
you could keep right on going22 and the present essay would not 
stand in your way. But when I happened to object [to this] with 
[the passage about] "sincerity and obedience," then you said 
"sincerity and obedience are the principles for completing fate." 
If things are necessarily as you say, then fate will be completed 
by sincerity and obedience, and it will also be thwarted by their 
absence. If the completion or destruction of fate is sufficiently 
explained by sincerity and obedience [their presence or absence], 
then this is precisely the point I made in my earlier refutation— 
that long life and early death come from intelligence [on the one 
hand] and stupidity [on the other]. How could this be a matter of 
one's "nature and fate and what is naturally so" ? [But] if sin­
cerity and obedience do indeed complete fortune and fate, then 
may I ask which evil ways did Ya Fu follow so that he ended up 
starving, and what virtues did Ying Pu cultivate so that he ended 
becoming a king? Which good deeds did the living sheep pile up 
in order to remain alive, and what crimes did the dead ones 
commit such that they encountered this disaster? 

Having held [the position of] fortune and fate, you further 
have regrets about sincerity and obedience and wish to have the 
glamour of using both theories and maintaining them side by 
side. I am afraid this is like [having] a lance and a shield23; the two 

20 Po Chi's QM mother belonged to the royal family of the state of Wei tH, and 
at the end of the Ch'in dynasty (209 B.C.), when Kao-tsu defeated the forces of 
Wei, Po Chi was moved into his weaving rooms. Later Kao-tsu saw her and had 
her taken to his palace. She became the mother of Han Wen-ti (Liu Heng fiii). 
See Han shu 97A (Vol. 12, p. 3941). 

21 The If· in the text suggests, as Tai Ming-yang points out (p. 297), that a 
string of examples preceded, examples which are now lost. 

22 Or possibly—"then it would be consistent throught"— — 
23 The words are mao-tun ̂  #. Hsi K'ang here means it literally, though mao-

tun comes to mean by extension "contradiction." 
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cannot stand together. This is not a place where sophistic words 
can succeed with both. 

In your essay you say: "If we are to discuss fortune and fate, 
we must distinguish between those who have it and those who do 
not and not feel uneasy about whether there are many or few. If 
one man has [a certain fate], then Ch'ang-p'ing could all be the 
same." You also say [quoting Mencius]: "One who understands 
fate will not stand at the foot of a high and dangerous wall." I 
would say that one who knows his fate must [know] there is 
nothing that is not in accord with it, such that he would fear the 
high, dangerous wall. Ifhe knows that his fate has its set place, 
what will he fear from standing under it? But if the wall is truly 
able to do harm, not choosing between fates that are short or 
long, then whether one knows his fate or not, if he stands under it 
there is calamity, if he avoids it there is no harm. Thus how do 
you know that Po Ch'i was not the dangerous wall [that fell on the 
soldiers] at Ch'ang-p'ing so that you say "If there are a thousand 
or ten thousand, it is all fate; we should not feel uneasy about 
many or few" ?24 If you say that even though Ch'ang-p'ing was 
the same as the dangerous wall, it was their [the soldiers'] fortune 
and fate to run into it, then when one's fate is due to arrive, the 
appointed time is inevitably set, and why give us the warning 
about not standing there? This being the case, is there truly [such 
a thing as] fortune or not?25 This is further something about 
which I have doubts. 

You also say: "If Ch'ang-p'ing cannot be related to fate, can it 
be related to residence? Then how was it that in the ages of T'ang 
and Yii residences were all equally lucky?" My original doubts 
about your previous essay [had to do with the contention] that 
there is nothing that is not fortune and fate. Therefore I used [the 

24Po Ch'i, remember, was the Ch'in general who put the men to death at 
Ch'ang-p'ing. See note 12 to Hsi K'ang's earlier "Refutation." 

25Following the Wu text in adding the -fc ? The pattern is used several 
times in these essays. 
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example of] the soldiers26 at Ch'ang-p'ing not27 being the same 
to criticize the inevitability of fortune and fate. [But] if we search 
widely for causes to clarify the principles of events, why must we 
use the lucky house as the evidence that confirms it? Moreover, 
in my previous essay I already showed that the lucky house does 
not work alone. Now in vain you suppress those words: whom do 
you wish to refute? 

You also say: "How was it that with the soldiers at Ch'ang-
p'ing their houses were all equally doomed?" If [such] great 
uniformity is capable of occurring and you become suspicious 
because there are many, are you not dumber than I?28 For when 
you happen to turn to supporting [the case of] fortune, then you 
say that "a thousand or ten thousand might all be the same." If 
we examine this logically [literally, "using perfect reason"], the 
very thing you oppose, can in this be seen. Having concluded 
that it is worthless to set up a lucky house, and that this is to 
hope29 for something and get nothing in return, you wish to save 
[the argument for] fortune and fate. But because your feelings are 
difficult to express, you thus speak30 like this. This could be 
called "clever fighting." 

Your essay says: "Since divination [by tortoise] exhausts all 
the principles, it is that which completes fortune and fate." This 
again is something I doubt. In your previous essay you regarded 
fortune and fate as the essential thing, and then you sub­
sequently added to it sincerity and obedience. This is becoming 
an endless maze.31 And now you even further [claim] that divi­
nation completes it. So the implements for completing fate are 

26Following the Wu text in adding the %· at this point. 
27 Following the Wu text in reading if instead of %, though either variant 

works. 
28 Following the Wu text. Other texts have simply: "If such great uniformity is 

cause for suspicion then you are dumber than I." 
29The occurs in the Wu manuscript. 
30 The -ê· is added in the Chang text. 
31 The expression is Ii Iou which literally means the shape or pattern of 

engraved inlay. The root meaning seems to be something winding and tortuous 
with one thing leading to another. 
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[already] three, and we still do not know how many things in the 
end fortune and fate will need before there will be enough. If one 
is still short on principles even though he is sincere and obedient, 
how can these [sincerity and obedience] be called the "principles 
for completing fate"?32 If these [fate, and sincerity and obedi­
ence] complete one another, then what does divination have to 
add to fate33 so that you again speak of its "completing fate" ? 

May I ask—with respect to divination's completing fate—if 
Shan Pao had divined, and knew, therefore, that the tiger dis­
aster was about to occur, then he could have hidden himself away 
in a deep palace, and carefully prepared to protect himself. If the 
tiger had still gotten to him, that means that divination is worth­
less; but if he was able [thereby] to be free from concern, that 
means that his fortune was thwarted by divination; how can you 
say it completes fate? If you say that Pao divined and was able to 
escape because, fundamentally, his fortune was not to be im­
periled by a tiger, then the oracles are lies, and we ought to hurry 
to get rid of them.34 If you say that everyone has his fate, and we 
must all follow divination to complete it, then [I must reply that] 
there are those in the world who to the end of their days do not 
divine: do they all lose their fortunes and cut short their destined 
lives? If you say that [whether] one divines is also a matter of 
fortune, then divination is [just] one thing in our fortunes; how 
can you say it is used to complete fortune? This being the case, I 
do not know if tortoise and milfoil divination, therefore, ought to 
be considered as being interrelated with fortune and fate, or 
whether they [divination and fate] complete one another and 
become one, or whether we should not [rather conclude] that 
each works on its own. 

In your essay you say: "A house that is being lived in with no 
ulterior motive can be divined, just as one can predict the fate 

32 Remember Juan K'an's words: "Fate is the lot we receive, and sincerity and 
obedience are the principles for completing fate." 

33Agreeing with Tai Ming-yang that the (· here should be 4"· 
34The words && '&> Iiif occur in the original Wu text. 
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of someone with a dragon countenance. But if someone inten­
tionally plans and builds a "lucky" house and then lives in it, 
hoping for blessings in return, this is no different from faking the 
countenance and nose and hoping to become a noble. Thus it is 
the man that truly verifies the house, it is not the house that 
controls the man."35 According to what you say, that we can 
divine [a house] where someone is living with no ulterior motive 
must mean that one who is destined for good fortune can proceed 
with his eyes closed; in moving on, in whatever happens, he lets 
his fate run its course, and completely in the dark he builds his 
house but naturally encounters good fortune. If this is true, then 
how could it only be [true for] the lucky36 man? All those who 
have fate can act in total ignorance and still naturally attain it, 
which is precisely the "fate is naturally so:31 it cannot be 
increased or diminished" [position] of your former essay. If, all 
of a sudden, sincerity and obedience and divination by tortoise 
shell and milfoil—things that can be intentionally done and 
made—"complete" this fate that can be neither increased nor 
diminished, then why do you alone forbid the house that can be 
made, and say that it cannot be successfully divined,38 and that it 
will only be a "pure" [double meaning, "divinable"]39 residence 
if it is built in total ignorance? 

If with our eyes shut we can attain our fortunes, opening our 
eyes will not add anything to it, and those who are intelligent 
ought all the more to know40 this. [But if that is true], when the 
Duke of Chou was about to build the [king's] residence [at Lo-

35Not a direct quote. 
36The -Àô should be #, as it is in the Chang text and the original Wu text as 

well. 
37 Following the Wu text in adding # in 3K. 
38 Following the Wu text which has -IMS instead of ^ and then 

following Tai Ming-yang's suggestion (p. 301) of emending the to • 
39Agreeing with Tai Ming-yang (p. 301) that on the basis of what follows in 

another paragraph or two, the chen A ("genuine") here should be chen ft, 
"pure." But this chen also means "to divine," and I think Hsi K'ang is playing 
with that double meaning—the "pure" house is also the "divinable" house. 

10Reading the Wu variant of for 
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yang], why did he hesitate at the Chien and the Ch'an, asking the 
tortoise and the milfoil, and getting the sign for the Lo? 41 If the 
tortoise shell and the milfoil stalks can truly help in building a 
residence, then we know that acting blindly is perhaps not the 
perfectly good principle. If acting blindly is not perfect and final, 
then how could it be that coming out of the dark is not the 
[correct] method for seeking it? If you definitely want to say that 
the tortoise shell and milfoil cannot better42 one's lot over acting 
blindly,43 then you must also think one will not lose his fortune 
by examining the cracks. Thus, whether one divines or not, and 
whether he acts [in accord with that divination] or not, in either 
case he will meet with what he is naturally to attain. And if what 
one is naturally to attain is complete, then a good diviner ought 
to know what is going to occur. How can it be that if someone acts 
without any reason he [the diviner] can know [that person's fate], 
but if he has an ulterior motive he cannot? 

Now you hate this "planned building" and compare it to 
faking the [noble's] face, and you value [instead] "having no 
reason" and call this a pure [divinable] house.44 But the forms of 
the pure house and the one that was planned are the same. They 
were both completed by effort, and they are both lucky homes. It 
is just that [the house built] with no ulterior motive, being the 
"pure" house, bestows good fortune in blind encounter, whereas 
with [the one that was] intentionally planned, one's [consequent] 
happiness is slightly diminished by the use of [prior] knowl­
edge.45 

41 See note 39 to Hsi K'ang's earlier "Refutation." 
42Reading the Wu variant of in place of ¢. 
43Agreeing with Tai Ming-yang (p. 302) that the ßß here should probably be 

ft. 
44At this point the text has thirteen characters which are obviously copyist 

error and need to be omitted—& ft øêÌ., -fr . This is partly 
from what comes before and partly from what follows, and partly incorrect 
characters. 

45 I.e., you know the good fortune is coming because you have planned the 
house that way. 
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Thus the forms of good and bad fortune truly by nature have 
their principles, and they can be intentionally46 attained. And, 
therefore; in your previous essay [you spoke of] there being 
evidence when one divines a completed [house]. This being so, 
then how would we describe the form of such a house? It must be 
that from far and near47 it seems just right, and the sides of the 
hall are measured in regulation. Secure and peaceful, it has a 
special appearance and can be distinguished from others. They 
[lucky houses] benefit people with blessings, and therefore we 
call them lucky; they [unlucky houses] harm people with calam­
ities, and therefore we call them evil.48 But the facial features of a 
noble simply mysteriously coincide with good fortune.49 Thus, 
although residence [on the one hand] and one's nature and fate 
[on the other], are each separate things, they are like the farmer 
and the good field; when they are combined the [desired] result is 
achieved. 

If we suppose the case where some nobles have moved out, and 
then, delighting in their good fortune, other people go and live 
there—how could it be that the lucky house selects someone 
worthy50 and only then do the inhabitants enjoy good fortune, 
and it chooses people who are good, and only then are they 
blessed? If the house has no preference for choosing the worthy, 
and does not begrudge its luck to those who intentionally plan [to 
get it], then homes do not refuse people [just as] fields do not 
reject plows. How could it be that their good or bad fortune, and 
their doing well or poorly, would not be the same? Those who 
first enjoyed the good fortune [the nobles] met with it without 

46Reading % ik with the Wu text instead of &tk.. 
"'Following the Wu text in omitting the ig. that comes before it.it. 
48 Hsi K'ang seemed to be describing the appearance of a lucky house, but here 

moves to a conclusion that would follow from a description of both lucky and 
unlucky houses. 

49 So houses and noble faces are not the same thing; one is made, the other 
comes from nature. This point is taken up again below. 

50Following the Wu variant of instead of tfL on the basis of what follows. 



Answer to the Explanation 

seeking; those who later [enjoyed these blessings]51 heard of the 
good fortune and moved there. They are the same in their living 
in a lucky house; but in the one case they sought it, and in the 
other they did not. How can you say it is absurd, that [good 
fortune] cannot be made? To speak from this perspective, it is 
not that we verify the residence52 according to the man; that the 
residence in truth completes the man is clear. 

If you cherish the shape of the face, then Ying Pu's tatooed 
features did not diminish his high status, and cutting off that 
high nose would not make a noble any less a noble.53 From this 
we can know that the [dragon] countenance and the nose are 
[simply] the signs of the noble, they are not the things that make 
him a noble.54 Therefore, the signs are not the substance of the 
noble. But the designation "lucky house" and the good fortune 
itself are the reality of the house.5 5 If there is no evidence of good 
fortune, and it is [simply] being called a lucky house,56 because 
the evidence is falsely presented, your criticism would be per­
mitted. But if you use signs that are not the substance to refute 
the lucky house for which there is proof—this is something I do 
not dare allow.57 Tzu-yang lacked the substance58 but still en­
graved his palm: from this we know the importance of [having 
the reality] match the name, but that is all. Chii-chiin usurped 

51From the parallel it is clear that two characters are missing here: -it.— 
corresponds to "ST·#:#. 

52Agreeing with Lu Hsiin (p. 113) and Tai Ming-yang (p. 303) that the £ in 
the sentence should be repeated. 

53The sentence should end at 
54Following the Wu text in omitting the f at the end of the line. 
55Following Lu Hsiin's reckoning of the original Wu text: -# -ft-
56 is a mistake for ø, and there must be a before the ¢. 
5 7 1 hope tha t  i s  c lear .  A l l  o f  th is  ob jec ts  to  Juan K 'an 's  ana logy  o f  the  lucky  

house to the facial features of the noble, Juan K'an arguing that neither can be 
made. Hsi K'ang's point is that the two are not analogous, the physical features of 
the noble can be removed and he will still be a noble, but the physical features of 
the lucky house—its design and location— are the very things that make it a 
lucky house. 

58The substance of the emperor. 
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the residence59 [of the emperor] and rotated his mat [to line up 
with] K'uei; this was a disaster that resulted from relying on only 
one thing. These examples cannot be used as criticisms.60 

To turn to the fate of the noble, this he receives from nature; it 
can be neither molded nor changed. But residence is an external 
thing. Whether it is square or round comes from man, and its 
principle is that it can be made.61 It is just like the fact that Hsi 
Shih's purity could not be made, but Hsi Shih's clothes could.62 

Embroidered robes and fragrant flowers are the things that im­
proved her appearance;63 a lucky house and a good64 family are 
the things that complete one's fate. Therefore the world has no 
methods for making65 people, but it does have theories66 about 
divining where to live. And therefore we know that people and 
houses cannot be used to illustrate one another. How can we use 
the people who cannot be made to eliminate the houses that can? 

With respect to punishing and rewarding all alike—this 
comes from their belonging to one and the same family;67 it is 
not as you said in your former essay, the result of their divining 
the [character of] a completed house and getting the good or bad 
fortune. If you first understand this, we can then discuss the rest. 

Your essay says: "When a hunter goes through the woods, he 

59Tai Ming-yang (p. 304) thinks chai ß ("residence") here should be kuo 0, 
"the country." 

60Actually, the grammar suggests that the sentence applies only to the last 
example—"This cannot be used..."—but Hsi K'ang surely intends this to 
apply to both things. 

61 Following the Chang text and others in filling in the lacuna here with %, 
62 Hsi Shih © M., the model beauty of antiquity sent by the king of Yiieh to the 

king of Wu, was mentioned by Hsi K'ang earlier in his "Answer to Hsiang Hsiu's 
Refutation of My Essay on Nourishing Life." 

63 Filling in the lacuna here with the -¾, of the Wen-chin text. Other texts have 
mei 41-, "beauty," which would also be appropriate. 

64Filling in the lacuna here with the of the Ch'eng text. 
65 Following the Wu text in adding Yf before the A. 
66 Following the Wu text in putting a iif, after h £. 
67Translation is tentative. I have followed the Wu the text in adding the fi 

before — $;, and take Hsi K'ang to have in mind cases where members of several 
generations are rewarded or punished because of the actions of one member of 
the clan. 
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might meet a tiger and he might meet a bird. A tiger is bad luck, a 
bird good. A diviner can cast the stalks and know it, but this is 
not something he can make." Now according to what you68 say, 
the good and evil of lands is like the good fortune of birds and the 
bad of tigers. So if the hunter first divines, he can choose [his 
woods] and go after the birds. And if he is choosing where to live, 
he can avoid evil [places] and pursue the good. Although the 
lucky land cannot69 be made, it can be chosen and lived in, just as 
although one cannot change which it is to be, tiger or bird, one 
can choose which to pursue. If divination by tortoise and milfoil 
is that which completes fortune, and the tiger can be divined and 
the land chosen, why do you believe in one half and not the 
other? 

You also say that "with respect to the good and bad fortune of 
an area of land, there are those that are like birds and those that 
are like tigers. It cannot be that a "C" surname will have no 
harm, while a "D" will suffer disaster." I would cite this as a case 
of regarding as strange what you do not understand and using it 
as a criticism. It seems that you have not yet examined the prin­
ciples of C and D. For even though a particular piece of land70 

might be lucky, it might be strong in nourishing [someone with] 
a "C" [surname], but weak in nurturing a "D," just as although a 
good field is generally excellent, there are crops for which it is 
best suited. 

How can I explain this? In surnames there are the five tones, 
and among the five elements there are those that produce one 
another.71 Therefore, people with the same surname do not 
marry because they hate to not reproduce. If with people it is 
truly like this, then lands must also be the same. Therefore the 
ancients, on the one hand, took Yin and Yang as their standards, 

68 Reading as a mistake for -ia. 
69 Following the Chang text in adding a T before the Mt. 
70Following the Wu text in reading Ë instead of j£. 
71 Wood produces fire, fire produces earth, earth generates metal, metal pro­

duces water, and water produces wood. See Fung Yu-lan, A History of Chinese 
Philosophy, Vol. II, p. 20, where he quotes Tung Chung-shu. 
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and, on the other, harmonized with Firm and Yielding.72 They 
correctly understood the principles of human nature, and 
brought it about that the three powers [Heaven, Earth, and Man] 
benefitted one another and came together in the Great Concord. 
It was in this way they exhausted the principles and thoroughly 
[understood] what was appropriate for things. 

Now "identical sounds will respond to one another, and iden­
tical ethers will seek one another out."73 These are allotments of 
nature. If the notes are not in harmony, then nearby strings will 
not vibrate, but if the sounds are the same, then even though far 
away, [the strings] will respond. Although this phenomenon is 
clear, still no one seems to understand it. If the five notes each 
has its match, and the five74 ethers produce one another, then 
people's homes are like the categories of bird and tiger.75 How 
could you see that C and D are not the same, and say76 that lands 
are devoid of good and bad fortune? 

In your essay [you quote me as saying]: "There are some in the 
world who can talk about this." [And then you say] "If even you 
will not say it, who can [discuss] it with you?"77 I respond as 
follows. In your previous essay you already said there are those 
who can divine a completed house. This means they are certainly 
able to talk about it. And therefore I said "In this world there 
must be those who are able " Now you fail to look up what 

72For "firm" and "yielding" days see note 15 above. 
7 3 Quoting the Wen-yen on the first hexagram of the I ching, where nine occurs 

in the fifth place (p. 2). 
74Taking the advice of both Lu Hstin (p. 115) and Tai Ming-yang (p. 306) in 

reading £. instead of Ju. Each of the five elements has its "ether" (ch'i$i.). 
75 That is to say, if I understand the argument correctly, there are five types of 

land matching the five surnames and five elements. And one ought to live in an 
area that "produces" his category. Thus living in one place would be like meeting 
a bird while hunting, while living in another would be like running into a tiger. It 
is relevant to keep in mind that not only do the five elements produce one 
another, but that there is also a sequence in which one overcomes another (e.g., 
metal overcomes wood, water overcomes fire, etc.). 

76Following the Wu text in omitting the <. after the if. 
77 The reference is to the possible claim that a lucky house could lengthen the 

life of a doomed infant, and that this too was the cause of P'eng-tsu's many years. 
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you [yourself] said in your previous essay, but reply by upbraid­
ing my criticism of it by [mentioning those] who are able to 
speak. You must also know that graves and homes do have good 
and bad fortune. 

You also say "that medicine can cure disease because it is one 
[with your fate] is true; but that the good or bad fortune of your 
house is one [with your fate], is false."78 Having said that a 
completed house can be divined, can you now turn around and 
say this is false? 

The evidence for medicine's curing disease is readily79 seen, 
and therefore this gentleman [Juan K'an] believes it, but the 
payoff for the good or bad fortune of one's house is faraway and 
remote [in time], and therefore the gentleman has doubts. If you 
take closeby or distant [as the gauge for something's] being true80 

or false, then I am afraid the places you've looked for things are 
few indeed. When I see ditches and channels, I do not doubt the 
vastness of rivers and oceans; and when I see hills and mounds, 
then I know how high Mt. T'ai must be. But you—when you 
support drugs you reject houses, and when you see the closeby 
you deny the distant. This is the reason why people who live by 
the sea to the end of their lives deny there are mountain trees,81 

and mountain dwellers until their hair turns white82 refuse to 
believe in big fish. 

Your essay says: " 'That which intelligence knows does not 
compare to the vast number of things it does not.' This, in 
general, is the constant obstacle of the common people of the 

78Not a direct quote. 
79Agreeingwith Lu Hsiin (p. 115) and Tai Ming-yang (p. 307) that X. should 

be £.. 
80The Wu text correctly has after 
81 Agreeingwith Tai Ming-yang (p. 307) that there should be a after the <1>. 

See note 82. 
82 Following the Wu text in reading 6 *S" instead of È. The lines take the form 

of a set saying, and indeed something similar is found in several other sources. 
For example, the Yen shih chia-hstin ("Kuei-hsin" chapter: 
5.15b) has "People who live in the mountains do not believe there are fish big as 
trees, and people who live by the sea do not believe there are trees big as fish." 
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w o r l d . But that which intelligence do es not know cannot be 
fa lsel y sought." 8 3 

I refute this as fo l l o ws. That which intelligence do es not know, 
fo rtune de finitely do es not know either. No w why is it that what 
we unconsciously al l o w is greater than what we know? It must 
arise fr o m the fact that originall y we say something does not 
exist, but then we ar e fo rced by the evidence to ad mit its 
existence. The evidence fo r things whose existence we ar e fo rced 
to ad mit will not be included in the numbe r [o f things we know] . 
But if we combine al l of these things that have come to be 
ve rified, we would simpl y have to say they ar e greater in numbe r 
than that which we know. 8 4 

If you know that this is so, and there truly ar e principles you do 
not yet thoroughly understand, 8 5 and you do not lo o k f o r the 
hidden by me ans of the seen, search for the causes 8 6 and in ­
vestigate the clues, going from é and 7 to 2 and 8, 8 7 then you have 
neglected 8 8 the principle of sea rching for the cause. [The prin ­
ciple involved in searching for the cause] 89 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 jji here instead of ik. 
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 Kj) 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 if. to be i£. 
86Reading the Wu variant of 3¾ in place of Mt. 
87 The text has & The Ch'eng text fills in the lacunae with tzu-

wu -J- numbers 1 and 7 of the "Twelve Earthly Branches," and since wet is 
number 8, it makes sense to see (as Tai Ming-yang argues, p. 308) mao <!p (branch 
#4) as a mistake for ch'ou Sr (branch #2). 

88Following the Wu text with £. instead of 
89 This 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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they cannot be sought, how is this any different from [the 
hunter], because he has no appointed meeting with bird90 or 
beast, not [even] venturing to lift a foot,91 and remaining seated 
with no reason [to move]? To speak from this perspective, how 
can you call "explaining the mysterious and tracing out the 
hidden" 92 false? 

90 Filling in the lacuna here with the if found in the Wen-chin text. 
91 Following the Wu text in reading -%. in place of in 
92 Following the Wu text in reading ft instead of gg. The phrase "explaining 

the mysterious and tracing out the hidden," is from the I ching, Hsi-tz'u A.n 
(p. 44). The full line reads "The sages explained the mysterious and traced out 
the hidden, probed the deep and exhausted the distant, in order to fix the good 
and bad fortune of the world." 
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1 4 7 , 1 5 9 ; being stingy with,  50; 
effect of drugs on, 57, 57n; of the 
four seasons, 89; of wisdom and 
courage, 1 2 7 , 1 3 1 , 1 3 2 , 1 3 4 ; pure, 
1 1 , 23n; special, 1 1 , 2 2 , 35; steady, 
26; stimulated by music, 81 ; nat-
ural allotments of, 1 3 1 ; 

breath and vapor, 13 , 56 
Buddhists, 4, i49n 

C and D , musical notes, 73; sur-
names 1 7 6 , i 7 6 n , 1 9 5 - 9 6 

camphor, 28, 28n 
Chan-kuo  ts'e, H4n 
Chancellor P' i 1 1 6 , 1 i6n 
Chang Hua , 25n, see Po-wu chih 
Chang I 68,69n, 173 , i73n 
Chang Miao ' 135 , i 35n , I39n 
Chao, state of, 69n, 83n, i58n 
Chao Chih 9n 
cheng (musical instrument),  92, 92n, 

93> 93n 

Cheng, music of, 84, 84n, 1 0 5 , 1 0 5 n , 
106 

Cheng and Wei, music of , 64n, 100, 
i o o n , 1 8 4 , i 8 4 n 

Chi, river, 69,69n 
Chi Cha 72, 73n, 76, 78 ,78n , 

79-80 
Chia I 129, i29n, 1 3 2 - 3 3 
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chiao-she  see c l o se b y  and  di s -
t an t ,  a l s o  d i s t an t  and  nea r 

c h i c ken ' s  he ad s ,  5 2 ,  5 2n 
C h ie h  and  C h i h ,  6 2 ,  6 2n ,  1 5 8 ,  i s 8 n . 

See also R o b b e r  C h i h 
C h ie h  and  C h o u ,  I 7 0n 
chien  1 4 ,  1 4 4 ,  see c o m p re hen s i ve 
C h i en ,  r i ve r ,  1 6 3 ,  i 6 3 n ,  1 9 1 
chih  see in te l l i gence 
chih-li  2 1 - 2 2 , 6 2 n ,  1 4 4 ,  see 

u l t i m a te  o rder  o f  t h in g s ,  h i g he s t 
t r u t h s ,  and  Pe r fe c t  Re a s on 

C h i h ' s ,  8 2 ,  8 2n 

C h i n ,  s t a te  o f ,  2 5 ,  8 3n ,  8 8 ,  8 9 ,  8 9n , 
9 0 , 9 2 

Chin  shu, 6n ,  6 i n ,  1 0 9 
ching  2 8n ,  see  es sence 
C h in g  K ' o  2 3 n ,  H 2 n ,  i 3 0 n 
C h o ' s ,  8 2 ,  8 2n 
C h u - f u  Y e n  ,  6 4 , 6 4 n 
chu-lin  ch'i-hsien  ,  8 
C h u an  H s i i ,  7 9n ,  8 4 
C h u an g - t z u ,  3 ,  5 ,  7 , 1 1 ,  1 3 , 4 3 n , 

i 4 7 n ,  i 6 7 n ,  i 6 8 n ;  v ie w s  on 
n o u r i s h in g  l i f e ,  1 0 

Chuang-tzu,  i o n ,  n n ,  2 1 ,  2 8n ,  3 on , 
3 6n ,  4 i n ,  4 5n ,  4 6n ,  4 7n ,  4 9n ,  5 on , 
6 on ,  6 i n ,  6 2n ,  6 3n ,  6 4n ,  6511,66n, 
6 7n ,  6 8n ,  6 9n ,  7 5n ,  8 on ,  8 6n ,  9 3n , 
9 5n ,  i 3 6 n ,  i 5 3 n ,  i 6 o n ,  i 6 6 n , 
i 6 7 n , i 7 9 n 

C h u - c h un  ( W an g  M a n g 

1 7 4 )  I 7 4 n , 1 9 3 
C h u n g  H u i  3n ,  4n ,  9 ,  7 2n 
C h un g - t z u  C h ' i  7 7 ,  7 7 n ,  79> 

8 0 ,  8 2 - 8 3 
c inn a b a r ,  1 2 ,  5 7n ;  T h r ee  F ie ld s  o f , 

5 6n ;  re f ined,  5 8 ,  5 8n 
Classic of Filial  Piety,  1 6 9 ,  see Hsiao 

ching 
c l o se b y  and  di s t an t ,  1 9 7 
c o m m on  l o t ,  8 2 ,  1 1 1 , 1 1  i n 
c o m m on  m an ,  1 1 5 , 1 8 5 
c o m m on  men ,  re a l m  o f ,  2 7 
c o m m on  n a me s ,  n s n 

c o m m on  o p in i on ,  6 1 
c o m m on  pe o p le ,  1 3 ,  2 5 ,  5 2 ,  1 1 7 ,  1 4 9 , 

1 5 4 ,  1 6 7 ,  1 7 9 , 1 9 7 
c o m m on  re a s on ,  2 1 ,  1 6 7 
c o m m on  s a y in g ,  2 4 
c o m p re hen s i ve ,  1 4 - 1 5 ,  2 9 , 6 9 ,  1 4 4 
c on ce rn ,  1 0 7 - 1 0 8 , 1 1 2 , 1 1 5 ,  1 1 8 
C on f u c i u s ,  4 - 5 ,  3 3 ,  3 3 n ,  3 5 ,  3 5n , 

3 6n ,  4 0 , 4 o n ,  4 m ,  4 8 , 4 8 n ,  4 9 , 
4 9n ,  s on ,  5 5n ,  6 1 , 6 6 n ,  6 8n ,  7 2 , 
7 6 ,  7 8 ,  7 8n ,  7 9 - 8 0 , 1 0 0 ,  i o o n ,  1 0 2 , 
I 0 3n ,  1 1  i n ,  1 2 6 ,  i 4 3 n ,  1 5 0 ,  i s o n , 
1 5 m ,  1 5 2 , 1 5 5 ,  1 6 9 ,  1 7 7 ,  i 7 7 n , 
1 7 8 ,  1 8 1 - 8 3 ,  i 8 4n .  See also 
Analects 

c r a v in g s  and  del i g h t s ,  2 8 
c r a v in g s  and  des i re s ,  3 2 ,  3 8 ,  6 1 - 6 2 
C re a t i ve  and  Re ce p t i ve ,  1 5 3 , 1 5 3 n , 

1 8 4 ,  i 8 4 n 
C re a t o r ,  t he ,  3 1 
C h ' a n ,  r i ve r ,  1 6 3 ,  i 6 3 n ,  1 9 1 
C h ' a n g  J u n g  5 9 ,  5 9n 
c h ' an g - l o  t ' in g  c h u  7 
C h ' a n g - p ' i n g ,  s o ld ie r s  a t ,  1 5 7 ,  i 5 8 n , 

1 7 3 ,  1 8 7 ,  i 8 7 n , 1 8 8 
C h ' en  P u - c h an  ,  8 3 ,  8 3n 
C h ' en  P ' in g  ,  1 1 4 ,  i i 4 n 
ch'i  2 8n ,  8 9n ,  see b re a t h ( s ) 
C h ' i ,  s t a te  o f ,  6 9 ,6911,  8 3n ,  8 4n ; 

s on g s  o f ,  9 2 , 9 4 , 9 8 - 9 9 
C h ' i h  F u  5 8 ,  5 8n 
C h ' i h - s un g  t z u  5 8 ,  5 8n ,  5 9n 
C h ' i n ,  s t a te  o f ,  6 9 , 6 9 n ,  8 3n ,  1 1 2 n , 

I 5 8n ;  m u s i c  o f ,  9 2 
C h ' i n  S h i h - h u an g - t i ,  2 3 n ,  3 on ,  6 on , 

6 4n ,  H 2 n 
ch'ing  see fee l in g s 
ch'ing-t'an  3 - 4 , 4 n 
C h ' i u n g  S h u  5 9 ,  5 9n 
C h ' u ,  s t a te  o f ,  8 3n ,  8 6 ,  8 9 ,  8 9n ,  9 0 ; 

s on g s  o f ,  8 8 ,  8 8n ,  9 2 ,  9 4 ,  9 8 - 9 9 
Ch'u Tz'u, 56n 
C h ' u  Y i i a n 5 6 n ,  6 7n 
ch'ii-chung  I 2 4n ,  2 5n ,  see p l o t -

p l an t in g 
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day lily,  25, 2511 
delight  and anger, 2 6 , 3 1 , 3 m , 66 -

67 ,75 . 81 , 95. 135 
desires, 28-29,32n, 37n, 38-39,4cm, 

45,48,61-62, 74,92, 94,103,140, 
147,160-61 

destiny, 51-52, 55n, I49n,  17m 
dietary regulations, 1 1 , 1 3 
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 , 1 4 8 , 1 7 4 , 1 7 6 n , 

184 ,188 ; by tortoise shell and 
milfoil,  1 5 3 , 1 6 2 - 6 3 , 1 7 5 1 . 1 8 9 -
9 1 , 1 9 5 ; of old houses contrasted 
with  that of new, 1 5 3 , 1 6 1 , i 6 i n ; 
of residence and grave, 177; of 
residence contrasted with  divi-
nation by tortoise shell and milfoil, 
162-63 , if>3n 

divination  and physiognomy, 14, 
1 6 4 , 1 7 7 

drugs, 1 2 - 1 3 , 2 3 - 2 4 , 2 8 , 51 , 5 m , 52, 
54,6on,197 

Duke Ching of Ch' i , 90,9on, 152n 
Duke Hsien of Chin, 1 i2n 
Duke Huan of Ch' i , 27n, 60,6on, 

109, I09n 
Duke Huan of Chin, 27n 
Duke Hui  of Chin, 1 1 2 n 
Duke L ing of Cheng, i z j n 
Duke Ling of Wei, 78n 
Duke of Chou, the, 33, 35, 35n, 61 , 

108, 1 2 0 - 2 5 , 1 6 3 , i63n, 165, i65n, 
1 6 6 , 1 7 7 , 1 7 7 n , 178, I78n, i79n, 
1 8 2 - 8 3 , 1 9 0 

Duke of Shao, 1 2 5 , 1 2 5 n 
Duke P'ing of Chin, 78,78n 
Duke Wen of Chin, 1 1 1 , m n , H2n 

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

eight emotions, 7 5 , 1 3 6 
eight kinds of sound, 8 4 , 1 0 2 - 1 0 3 , 

105 

Elegant, 76 ,78, 84, 84n, 1 0 0 , 1 0 2 , 
i osn ,106 

emptiness, 4 
essence, 28n, 7 5 , 1 1 8 ; begrudging, 

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

essence and spirit,  1 3 , 2 3 , 2 6 , 56 

fame and position, 29, 33n, 39 ,43 ,67 
fame and profit,  66 ,138 
Fan Sheng-chih 24n, 25n 
Fan Yu-ch' i 1 3 0 , 1 3 0 n , 134 
Fang Hui  , 59, 59n 
fate, 26, 26n, 73n, 1 1 1 , 1 4 5 , 1 5 0 - 5 1 , 

1 5 m , 1 5 7 , 1 7 1 , 1 7 3 , 1 8 6 - 9 0 , 1 9 4 , 
197 

feelings, 24 ,28 , 3 2 , 3 4 , 4 7 , 6 7 n , 
7 1 - 1 0 6 , 1 0 7 - 1 1 9 , 1 2 4 , 1 3 8 , 1 4 1 , 
147 ,178n , 1 8 1 - 8 2 ; as unreliable, 
1 1 , 6 2 - 6 3 ; affected by different 
kinds of music, 92-95; concealing/ 
revealing them related to morality, 
1 0 7 - 1 1 9 ; of right  and wrong, 46, 
n o ; 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 
feng-shui 145 
ferocity and tranquillity  (in music), 

93 
Fire-star, 1 5 4 , 1 5 4 n 
Firm and Yielding, 9 0 , 1 5 3 , 1 8 4 , 

i 8 4 n , 1 8 5 , 1 9 6 , I 9 6 n 
five colors, 34, 73, 80 
five directions, I56n 
Five Elements, 4n, 34, 7 3 , 1 3 4 , i56n, 
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1 8 4 , 1 9 5 , 1 9 6 1 1 
Five Emperors, 79,7911 
five ethers, 196 
five feelings, 36 
five flavors, 34, 34n, 95, io6n 
five grains, 14, 26, 3 1 , 52, 57, 59, 67; 

ill  effects f rom eating, 55; intro-
duced by Shen Nung, 33, 53; 
worms thrive on, 56n 

five notes, 196 
five regions, 88 
five strings, 30 
five surnames, i96n 
five tones, 73, 80, 89, 89n, 9 4 , 1 5 6 n , 

195 
five viscera, 14, 57 
flute, 9 1 , 9 m , I04n 
foreknowledge, 38 
forethought,  44 
form, 12 , 3 1 , 4 9 - 5 0 , 58-59 , 8 6 , 9 1 , 

1 1 7 , 147, 182 -83 ; and body, 23; 
and spirit,  24; attacked by emo-
tions, 26; effects of different  musi-
cal instruments on, 92; of K ing 
Wen, 78; related to spirit,  24 

former kings, the, 32, 84, 1 0 4 - 1 0 5 , 

i o s n , 1 7 8 , 1 8 0 , 1 8 3 
fortune and fate, 1 5 7 - 5 8 , 175 , 

185-89 
Fu Hsi, 79n 

garden daisies, 54, 54n 
gentian, 137 , i 37n 
Gentleman, the, 12 , 24, 4 m , 42 -43 , 

45, 5 4 , 1 0 7 , 109, H 2 , 1 1 4 , 1 1 6 - 1 7 , 
1 2 6 , 1 5 3 , 1 6 4 , 1 7 1 , i76n, 1 7 9 , 1 9 7 

geomancy, 145 

ghosts and spirits, 8 4 , 1 7 0 , 1 8 1 - 8 2 , 
i82n 

glory and honor, 4 0 , 4 3 - 4 4 , 6 3 - 6 4 
glory and disgrace, 43, 5 0 , 6 1 
gold and cinnabar, 57n 
gold elixir, 57a 

good and bad (descriptive of music), 
73) 76, 76n, 80,94 

good and bad fortune, 4 - 5 , 14, 86, 
9 1 , 145. 154n, 155 . 1 5 7 - 5 8 , 1 6 1 , 
i 6 i n ,  168, i72n , 1 7 9 , 1 8 4 , 1 9 2 , 
197-98 ; associated with  celestial 
bodies, i46n; being open and 
being private as the gates to, n o ; 
in music and song, 78; knowing it 
contrasted with  making it,  153 , 
1 6 2 - 6 3 , 1 7 5 ; of regions and lands, 
1 7 6 , 1 9 5 - 9 6 ; of Y i n and Yang, 
164; principles of, 46 

good times and lucky days, 1 5 1 , 
1 6 5 - 6 6 , 1 7 8 , 1 7 9 n , 183, i83n, 
184-85 

Great Accord, 29, 29n 
Great Broth, 105, i osn 
Great Concord, 1 6 7 , 1 9 6 
Great Harmony, 63, 9 6 , 1 0 2 , 105 
Great Man, 93n 
Great Peace, 102 
Great Simplicity, 139 
Great Thoroughfare, 5on 
Great Unity,  93, 93n 
Great Way, 102, 1 0 8 , 1 1 8 , 139 
Great  Way, 108 
Great Yang, 66 

grief and joy, 26, 3 1 , 7 1 - 1 0 6 , 1 3 5 ; 
principles of, 84; released by 
music, 81 

guiding and nourishing, n , 23, 23n, 
3 5 - 3 6 , 4 8 

Han, state of , 6gn 
Han-fei-tzu,  2jn, 82n, I73n, I78n 
Han  shu, 74n, 82n, 89n, I29n, i3on, 

l66n, i74n, i86n 
harmony, 35 , 35n, 4 2 , 4 5 , 6 5 , 6 7 n , 

73, 74, 81 , 89, 9 4 , 1 0 0 , ioon, 1 0 2 -
1 0 3 , 1 0 6 , 1 3 5 , 1 7 2 , 1 9 6 ; as impor-
tant in nourishing l i fe, 29 ,29n , 39, 
150, i son , 1 6 0 - 1 6 1 , 1 7 3 , i 73n , 
174, i74n; as the essential quality 
of music, 7 1 , 85n, 95 -97 ; emotions 
spontaneously released by, 95, 98 

harp, 162, i62n, i63n 
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Heaven, 36, 52 ,66n , 69n, 7on, 1 0 1 , 
I23n , i49n, 1 5 0 , 1 5 m , 158, i s8n , 
i 6 5 n , i 7 2 n , I 7 6 n 

Heaven and Earth, 32, 32n, 36n, 53, 
56n ,65 ,67n , 73, 84, i o i n , 153 , 
I53n, 167, 182; principle  of, 27; 
spirits of, 3 4 , 1 5 5 

Heaven, Earth, and Man , 196 
heaven-given years, 1 1 , I i n 
high and clear, 1 5 2 , 1 5 2 n , 160 
highest things, 22, 28 
highest truths, 2 1 , 62 
ho see harmony 
Ho-t'u  , i69n, see Yellow River 

(chart) 
Ho Yen 72 
honor and glory, 142 
honor and rank, 1 2 3 
horse fly, 137 , I37n 
Hou Chi , 33, 33n 
Hou  Han  shu, I l 7 n , I74n 
Hsi-shih 34, 34n, 4 5 , 1 9 4 , i94n 
Hsia  (music of Yi i ) , 84 
Hsiang Hsiu 7n, 8 , 2 1 , 3on, 

3 i n , 32n, 34n, 35n, 37, 39n, 4on, 
42n, 47n, 53n, 55n, 6 i n , 63, 6sn , 
i6on 

hsiang-ming  see fortune and 
fate 

Hsiao  ching,  33n, 42n, ioon, i63n, 
i69n 

Hsiao T ' ung 22 
hsiao-ya  73n, 76n, see Elegant 
hsien  10, see immortals 
Hsien-ch'ih  (music of the Yel low 

Emperor), 84 
Hsien-men 30 ,3on 
hsin  see mind 
Hsinlun  5 m , see Huan T ' a n 
hsing  see form 

hsing  see human nature, also 
nature (human) 

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

hsing-te  i46n, see punishments 

and rewards 
Hsu Fu , 1 5 1 , i52n, 157 , 185 
Hsii  Y u 43n, 6 i , 6 i n 
hsiian-hsueh  3,4n 
Hsiin-tzu,  64n 
Hsun-tzu,  32n, ioon, n i n 
Hu barbarians, 87, i68n 
Hua Ch'en 128, I28n 
Huai-nan-tzu,  3 m , 47n, 6on, 89n, 

i68n 

Huan T 'an 5 m , 60,6on, i63n 
Huang-ti,  79n. See also Yellow 

Emperor 

human nature, 37, 1 3 1 , 139 -40 , 148, 
169, i69n; principles of, 196. See 
also nature (human) 

human nature and fate, 1 4 6 , 1 5 7 . See 

also nature (human) and fate 
Huo Kuang :29, I29n, i3on, 

1 3 3 , i66n 

I  ching,  32n, 35n, 39n, 43n, 54n, 66n, 
69n, 70n, 76n, 9on, i o i n , I02n, 
I38n, 1 5 m , I53n, I55n, I56n, 
I58n, i 6 o n , i 6 7 n , i 6 9 n , i 7 o n , 
I 7 4 n , i 7 5 n , I 7 9 n , i 8 o n , i 8 3 n , 
I96n , i99n 

I Y in 1 0 8 , i o 8 n 
immortal(s),  4, 1 0 - 1 1 , 22, 57n, 6on 
Indian rice, 55, 55n 
intelligence, 3 1 - 3 2 , 38 -39 , 39n, 53n, 

67, 9 1 , 1 2 7 - 2 8 , 145, 167, 179, 186, 
197-98 ; action as a result of versus 
natural action, 45; role played in 
determining  good and bad fortune, 
1 5 7 - 5 9 , 1 8 5 

intervals (in music), 93 

jade, 1 7 m ; and silk, 74; flowers of, 
13 , 56, 56n; liquid,  58, 58n; of Pien 
Ho, 82n, 83n, i i 2 n ; tablet, 165, 
i65n 

Jan Keng (Jan Po-niu), 33, 33n, 55, 

55 n 
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Jen-wu  chih  126,I26n 
Juan Chi 6 , 6 n , 8 
Juan Chung , 60, 6 in 
Juan Hsien 8 
Juan K 'an 5 , 1 4 , 72, 72n, 1 4 4 -

4 5 , 1 4 6 n , I49n, i son , I52n , I57n, 
i63n, i 72n , I74n, 1 7 8 , 1 7 8 n , I79n, 
1 8 9 n , I 9 3 n 

Jung barbarians, 69,69n, 168 
jujubes, 25n 

Jupiter, i46n, 176, i76n 

Kao Chien-li , 23n, 1 1 2 , i i 2 n 
K ing Ch'eng (of Chou), 120, 122 , 

1 2 3 , i 2 5 n 
K ing Ho of Han, 129, i29n, i3on 
K ing Hui-wen of Chao, 1 1 2 n 
K ing Kung of Ch 'u , 1 1 6 , n 6 n 
K ing Wen (of Chou), 35, 35n, 36n, 

49n, 52n, 78, 78n, 79, 82n, 122 
K ing Wen of Ch 'u , 1 i6n 
K ing Wu (of Chou), 35 , 35n, 36n, 

49n, 52n, 78 ,78n , 79, 82n, 122 , 
i 23n , 163 , i63n, i 6sn , 177 , 178, 
1 8 2 - 8 3 , i 8 4 n 

Kingdom of the Naked, 63, 63n 
Ko- lu 85-88 
Kuan and Ts 'a i , 1 2 0 - 2 5 
Kuan Chung 1 0 9 , 1 0 9 n 
Kuan-ch' iu Chien , 8 -9 , 121 

Kuan-tzu,  1 0 9 , 1 0 9 n 
kung  "X, 107, see  unselfish 
Kung-sun Shu, see  Tzu-yang 
Kuo Hsiang 2 i , 3 o n 
K'uei (music director for Shun), 84, 

85n , i oon 
K 'un- lun,  s6n 
k'ung  4 
K'ung-tzu  chia-yii,  jjn 

Lao-tzu, 3 - 5 , 7, 44 
Lao-tzu,  29n, 39n, 4 m , 44n, 45n, 

48n, son, 68n, io8n, i i 2 n , i46n, 
I47n 

leek roots, 59, 59n 

Le i sacrifice, 185, i85n 
li  see  rites 
li  2 1 , see  principle(s) 
Li  chi,  23n, 34n, 4 m , 64n, 9on, 93n, 

9 7 n , i 0 3 n , i o s n , I 3 5 n , i 3 6 n , 
I 3 8 n , l 7 o n , I 7 6 n , i 8 2 n 

L i F u m , i i i n 
L i I-ch' i  54n 

L i Lou , 82, 82n, 85 
L i Shan , 7n, 24n, 25n, 27n, 

74n,83n 
L i Shao-chiin 60,6on 
L i Ssu 64,64n 
Liang, state of, 88 

Lieh-hsien  chuan,  3on, 58n, 59n, 6on 
Lieh-tzu,  3 m , 77n, 93n, i43n 
L in Hsiang-ju 83, 83n, i i 2 n 
L iu K e n 60,6on 
L iu L ing 8 
L iu Shao 126, i26n 
Liu-ching  (music of Chuan Hsu), 84 
L iu -hs iaHui  4 1 , 4 m 

L o , river, 163 , i63n, 191 
L o (writing),  1 6 9 , 1 8 1 , 1 8 4 
Lo-shu,  i6gn,  see  L o (writing) 
long life, 10, 27 -28 , 5 m , 56n, 6 1 , 6 5 , 

6 6 , 9 0 , 1 4 5 , i45n , 157 , 1 6 1 , i7on, 
I73n; elixir, 58n; things that elimi-
nate, 147 

long life and early death, 1 4 9 , 1 5 1 , 

1 5 9 , 1 7 2 , 1 8 6 
long life and vigor, 1 4 5 , 1 4 7 , 1 5 9 
love and hate, 2 4 , 4 5 , 6 2 , 73, 75, 80 -

8 1 , 1 3 5 ; of ease and hard work, 32, 
139; of glory and disgrace, 32 

loyalty, 1 0 1 , i n , 123 , i 23n , 124 
loyalty and sincerity, 1 0 3 , 1 2 2 
L u , state of, 73n, 76, 77, 8 6 , 1 5 2 
lute, 8 - 9 , 1 5 , 79, 8 3 , 9 1 , 92n, 95-96 , 

98, ioon, I05n, 162, i62n; five-
stringed, 3on; nature of music 
produced by, 92-94; of Po Y a , 76; 
played by T o u Kung , 5 1 , 5 m 

L t i A n  8 - 9 , 9n, 1 2 6 , 1 3 m , 
i 32n , i33n . See  also  Master L i i 
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L i i  Sun 8 
Lii-shih  ch'un-ch'iu,  jjn,  1 5 m ,  i 6 5 n , 

l 6 8 n , I 7 0 n , I 7 3 n 

M a  sacri fice, 1 8 5 ,  i 8 5 n 
magic  fungus, 2 9 ,  2 9n,  5 7n 
mare's  tail, 5 3 
Mar quis  Huan,  2 7 ,  2 7n 
Mar quis  Wen  of  W e i ,  6 4 , 6 4n 
masses,  the, 6 , 2 8 , 4 2 ,  6 7 , 9 0 , 1 0 6 , 

1 2 3 . 1 4 9 - 5 0 .  1 5 5 ,  1 5 7 ,  1 64 ;  of 
rebellious  Y i n ,  1 2 1 

Master  Chuan  5 8 ,  5 8n 
Master  L i i  ( L i i  An ) ,  1 2 7 - 2 8 
Master  of  the L e f t ,  1 2 7 , 1 2 8 n ,  1 2 9 
may f ly,  6 0 , 6 on 
meat  and grains, 34 ,  5 3 - 5 4 
meat  and w ine,  6,  3 3 ,  54n 
melody,  7 3 , 9 3 

M encius,  4 9n,  i n n , 1 3 5 ,  i 3 5 n ,  1 7 1 , 
1 8 7 

Mencius,  4 0n,  7on,  I 5 2 n ,  1 7 m ,  I 7 7 n 
metal  and stone ( musical  instru-

ments ),  7 2 ,  7 2n ,  8 5 , 1 0 2 
m ica,  5 9 
M iddle  D rugs,  2 6 ,  2 6n,  5 2n 
M iddle  K ingdo m  ( China),  6 3 
m i mosa,  2 5 , 2 5 n 
M i n  T zu-ch'ien  6 6 , 6 6 n 
m ind,  1 1 - 1 2 ,  2 1 , 2 4 ,  2 8 , 3 0 - 3 1 ,  3 4 , 

3 8 , 4 0 , 4 0 n ,  4 2 - 4 3 , 4 6 , 4 8 - 5 0 ,  son, 
6 3 ,  6 8 ,  7 1 ,  7 3 , 7 7 ,  8 0 ,  8 6 - 8 8 , 9 8 -
9 9 , 1 0 2 , 1 0 4 ,  1 0 6 , 1 0 8 ,  1 1 1 - 1 2 , 
1 1 5 , 1 1 7 - 1 8 , 1 3 6 , 1 3 9 , 1 5 2 , 1 5 5 , 
1 6 7 , i 7 9 n 

ming-chiao  io 8n,  see moral 
teachings 

M o - m u  34,  34n,  4 5 
Mo -t zu,  1 7 0 ,  i 7 on,  1 8 1 - 8 2 
Mo-tzu,  43n, i6sn, i7on 
modesty  and yielding, 1 4 0 
moral  teachings, 1 0 8 , 1 2 2 , 1 2 3 
morning  mushroom,  5 9 ,  i 6 8n 
mountain  thistle, 5 8 ,  5 8n 
M t .  T ' a i ,  1 5 2 , 1 9 7 

M u H s i e n  I i 2 , i i 2 n 
music,  7 1 - 1 0 6 ;  as a means  to nour-

ishing li fe,  14 ;  as that which  re-
leases e motion,  7 1 ,  8 1 ;  classical, 
64,  64n,  1 84 ;  descri bed  as being 
either good or bad,  7 3 , 7 6 ;  double 
meaning  " j o y " ,  6 5 ,  6 5ns  ef fects 
produced by  di f ferent  musical 
instruments,  9 2 - 9 4 ;  e f fects  pro-
duced by  songs of  di f ferent  states, 
9 2 - 9 4 ;  har mony  as the substance 
o f ,  9 6 ;  of  Cheng,  1 0 0 , 1 0 5 ;  of 
Cheng  and Wei,  64n,  1 0 0 ,  ioon, 
1 84 ;  original substance  o f ,  1 3 6 , 
I 3 6n ;  of  the for mer  kings, 84;  of 
the lute and zither,  9 2 - 9 4 ;  that has 
no sound, 1 0 2 ,  i 0 3 n ;  the Nine 
Shao, 64n;  uses intended by  the 
ancients, 1 0 0 - 1 0 6 

music  and beauty,  2 6 ,  3 6 , 4 6 , 6 6 
music  master  Chuan  7 8 ,  7 8n, 

7 9 
music  master  Hsiang  7 8 - 7 9 
music  master  K ' u a n g  , 4on, 7 8n, 

8 3n,  8 5 ,  8 8 ,  8 8n,  8 9n,  9 0 
musical  stones, 4 9,  7 7 ,  7 7 n ,  84,  8 5n, 

1 0 0 ,  ioon 
musical  sounds, 84 

name  and reality, 7 3 ,  7 6 ,  7 8 , 1 1 5 
natural, 6 , 2 7 ,  8 8 , 1 3 5 ,  14 0 ,  14 3 ,  1 8 1 ; 

meat  and grains are, 34 ;  to weigh 
one's feelings is, 3 2 ;  wealth  and 
rank as, 3 2 

natural order, the, 2 1 ,  3 6 ,  3 7 , 6 1 , 
6 2 n , 1 4 0 

naturally-so, 1 5 0 , 1 8 6 ,  1 9 0 
nature, 2 2 ,  3 6 ,  6 1 , 6 5 ,  8 8 , 1 0 8 , 1 1 8 , 

1 6 7 , 1 8 2 , 1 9 4 , 1 9 6 ;  certain e mo-
tions arise f ro m ,  3 2 ;  principles o f , 
34 

nature (human),  7 , 1 2 ,  2 5 - 2 6 , 2 6 n , 
3 i n ,  3 3 ,  3 6 , 4 5 , 4 8 ,  5 0 - 5 1 ,  5 8 ,  6on, 
6 8n,  1 4 0 - 4 1 ,  1 4 m ,  i4 2n ,  14 7 ,  1 7 2 , 
1 7 9 ;  actions based  on versus actions 
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based on intelligence, 45; harmed 
by rich flavors, 29; harmed by 
strong emotions, 24; of Ko- lu , 87; 
of the average man, 1 1 1 , 1 1 1 n; 
people good or bad by, n o , 11 in ; 
released by wine, 81 

nature (human) and breath, 34 ,46 
nature (human) and fate, 1 1 , 23, 35, 

6 2 , 1 5 0 - 5 2 , 1 5 9 , 1 7 2 n , 185 -86 , 
192; principles of , 26 

no-death, 10 , 22, 22n 
non-being, 4 - 5 

nourishing l i fe, 15 , 33 , 33n, 35n, 144, 
150, i5on, 1 6 1 , 1 6 7 , 1 7 4 ; correct 
measures for, 148, 160; five diffi-
culties in, 65-66; great principle 
of, 66; Hsi K 'ang 's views on, iofif.; 
music as a means to, 7 1 ; tech-
niques in popular Taoism, 1 1 ; the 
business of , 27, 51 

N i i  Wa, 79n 

one-sided, 14 ,68 ; natural endow-
ments as, 127; opinions, 14, 164; 
songs that are emotionally, 96; 
views, 170 

open, n o 

openness, m , 1 1 in 
Ou-yang Chien 22 

Pao-p'u-tzu,  57n, 58n 
peony, 34, 34n, 105, i osn , io6n 
people of the world, n - 1 2 , 22n, 2 3 -

24 ,26 , 38, 47, 54 
pepperwort, 53, 53n 
Perfect Courage, 133 
perfect form, 84 
Perfect Harmony, 85, 93, 97 
Perfect Joy , 63 ,65 
Perfect Man, 36n, 40n, 4 1 , 1 0 5 , 1 0 8 , 

1 2 7 , 1 3 9 
Perfect Music , 84-85 
Perfect Reason, 2 1 , 46, 144, 188 
Perfect Taste, 63 

Perfect Virtue, 139 
Perfect Wisdom, 133 
Perfect Words, 66, 66n 
physiognomy, i52n , 162, i62n, 174 
Pien Ho 82; jade of, 82n, 83n, 

i i 2 n 

pipes and strings (musical instru-
ments), 72, 8 5 , 1 0 4 , 1 3 6 

pitch  pipes, 83, 85, 87-89, 89n, 90 
plot-planting,  24, 24n, 25n, 36 
Po Ch'ang-ch' ien 90, 9on 

P o C h i 185, i86n 
Po Ch' i I58n, 187, i87n 
Po Ch' i 83, 83n 
Po I ,82n 
P o T i , i n , i i 2 n 
Po Y a 76, 77n 
Po-wu chih,  25n, 55n, 58n, 6on, 6 i n 
popular Taoism, 10, i2n 
Primal Vapors, 1 2 7 - 2 8 , 1 3 1 
Prince Ch'iao (Wang-tzu Ch' iao 

, 30, 30n 

principles, 5, 1 1 , 2 1 , 23, 27, 29, 35, 
43 -44 , 77, 8 7 - 8 8 , 9 0 - 9 1 , 1 1 5 , 1 1 8 , 
1 2 8 , 1 5 3 , 155 , I56n, 158, 192, 194, 
198; controlling  near and far, 48; 
for avoiding a thief, 150; for avoid-
ing misfortune, 150; for complet-
ing fate, 1 7 1 , 1 8 6 , 189, i89n; for 
producing life, 39, 39n; human, 
176; natural, 80; of benevolence 
and righteousness, 139; of C and 
D , 195; of delight and anger, 
81; of events, 178, 183, 188; of 
geomancy, 145; of good and bad 
fortune, 2 1 , 4 6 ; of grief and joy, 
84; of Heaven and Earth, 27; of 
human nature, 196; of humanity, 
67; of images and numbers, 175; of 
joy, 99; of l ife, 1 2 , 24; of man, 14, 
164; of music, 96; of mutual need, 
164; of nature, 34 ,44 ; of nature 
and fate, 26; of nourishing life, 2 1 ; 
of one's nature, 54; of searching 
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for the cause, 198; of unselfishness 
and self-interest 1 1 9 , 119n; of Y i n 
and Y a n g , 1 5 7 ; one that is easily 
understood, 1 3 1 ; perfect, 167; that 
is necessarily so, 1 4 1 ; that one 
must be open, 1 1 0 ; the main, 85; 
the perfectly good, 19 1 

profit and glory, 49, 140 
profit and harm, 50 
profound studies, 3 - 4 
profound truth, 61 
punishments and rewards, 1 2 3 , 146, 

i46n, 1 5 8 , 1 7 6 , i76n 
pure talk, 3 
purple fungus, 1 3 , 57 , 57n 
P'ei Hui 5 
P'ei Sung-chih 7n, 8n, 72n, 

i 3 5 n 
P'eng T s u 60 ,6on, 1 4 9 , 1 4 9 n , 

1 5 2 , 1 5 7 , 1 5 9 , 1 7 1 - 7 2 , i96n 
p'i-p'a,  92, 92n, 9 3 , 9 3 n 
p'ien  14 , see one-sided 
P'ien Ch'iieh 27, 27n 

quartz, 58n 

reason, 2 8 , 4 4 , 4 6 , 9 1 , 1 2 2 , 1 2 5 , 1 2 7 , 
139. See also  common reason and 
Perfect Reason 

red sulphur, 1 3 , 57, 57n 
residence, 4 , 1 4 , 4 9 , 1 4 4 - 4 6 , 1 5 0 - 5 2 , 

159, 1 6 2 , 1 7 2 , 1 7 2 n , 1 7 3 , 1 7 5 , 
I75n, I76n, 178, 187 , 190, 192; as 
built by the ancients, 176; con-
trasted with natural facial features 
in bringing good luck, 1 9 3 - 9 4 ; 
divination of old and new, 1 53 ; 
intentional building of , 1 9 1 - 9 2 ; of 
the three high ministers, 149, 
I 57n , 164; or its inhabitants as the 
cause of good and bad fortune, 1 6 1 

residence and grave, 1 6 5 , 1 7 7 , i 77n 
restlessness and tranquillity (in 

music), 92 -95 

rhythm (in music), 7 9 , 9 1 , 1 0 4 
rich flavors, 26, 29, 3 1 , 36 ,46 , 66 
right and wrong, 1 0 7 - 1 0 8 , i i o - n i , 

1 1 5 , 1 1 7 - 1 8 , 1 2 7 , I79n 
rites, the, 3 4 , 4 7 , 7 4 , 7 4 n , 76, 78, 

78n, 103 , i03n, 142, 1 7 8 , 1 8 2 
rites and music, I04n, 156 , 169, i82n 
ritual and law, 6 , 1 3 9 - 4 0 
Robber  Chih, 36n, 62n, 1 3 1 , I58n 

sage(s), 5 , 3 2 - 3 3 , 3 5 - 3 6 , 3 9 , 4 m , 
4 7 - 5 0 , 8 4 - 8 5 , 9 1 , 1 2 2 , 1 2 4 - 2 5 , 
i 25n , i67n , 1 7 7 , 1 8 5 , 199; as one 
who immediately understands, 8 7 -
8 8 

San-kuo  chih, 7n, 8 , 7 2 n , i 2on , I35n 
self-attained, 3 0 , 4 1 , 4 4 , 99, 99n, 1 39 
self-interest, 2 9 , 1 0 9 , 1 1 3 , 1 1 5 , 1 1 7 -

1 8 , 1 4 7 , 1 6 0 
Seven Worthies of the Bamboo 

G rove,  8, 2 1 
Shan Pao 68, 68n, 160, i6on, 

1 6 1 , 1 7 3 , i 73n , 189 
Shan T ' a o 7 - 9 
Shao (music), 72, 72n, 76, 78-79 , 84, 

1 8 4 , i 8 4 n 
shen see spirit, also the spirits 
shert see body 
Shen Hou 1 1 6 , n 6 n 
Shen N ung ,  2 6 , 2 6 n , 33, 33n, 5 1 - 5 3 , 

59n,79n 
Shen Nung  pen-ts'ao  ching, 25n, 26n, 

62n, 57n, i 3 7 n , i 4 8 n 
Shen-hsien chuan, 6on, 6 i n 
sheng-yin see music, also 

sounds and tones 
Shih, 33n, see Book  of Poetry 
Shih chi, 23n, 28n, 3on, 35n, 37n, 

54n, 6on, 64n, 69n, 78n, 82n, 83n, 
97n, I09n, I i 2 n , I i 4 n , I i 6 n , 
i2on, i 25n , i29n, i3on, I52n, 
i58n 

Shih-shuo hsin-yii, 411,  5, 6n, 2 i n , 
2 2 n , 5 9 n , 1 4 5 
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shou 14511, see long life 
Shou-yang, Mt . , 82, 82n 
Shu, 34n, 85n, ioon, i2on, I23n, 

i38n, i63n, i 6sn , 1 7 m 
Shu Ch' i 82n 
Shun, 35, 35n, 49n, 72, 72n, 76, 79n, 

84, ioon, 1 7 m , 183 , i84n 
silkworms, 43, 5 1 , 5 m , 1 5 7 , 1 7 1 ; 

superstitions associated with,  148, 
I48n 

silky spice-bush, 28, 28n 
sincerity and obedience, 66, 66n, 

158, i s8n , 1 7 1 - 7 2 , 1 7 2 n , 1 8 6 , 
1 8 8 - 8 9 , i 8 9 n , 1 9 0 

six bowels, 1 3 , 56 
six directions, 101 
Six Classics, 1 4 0 , 1 4 2 - 4 3 , 1 4 3 n 
Six Disciplines, 138 , i4on 
six realms, i67n 
six Yang pitches, 89, 89n 
six Y in pitches, 89, 89n 
skilled, listener, 76 -77 , 79-80; 

specialists (in divination),  1 5 1 , 
153 , 161 

smartweed, 34 
solitary wasp, 57, 58n 
Son of Heaven, 40, 1 1 7 , 1 2 3 , i62n, 

174n 

song(s), 72, 7 4 - 7 5 , 77 -78 , 95~97, 
104; of Ch' i and Ch 'u , 92, 94, 9 8 -
99 

sounds, 7 6 - 7 7 , 7 7 n , 7 9 - 8 1 , 9 1 , 9 6 , 
196; in harmony and sequence, 
7 4 - 7 5 , 81 , 103; of dying, 83n, 88; 
of Perfect Harmony, 85; lewd and 
perverse, 26; produced by lute and 
zither, 94 

sounds and tones, 7 3 , 9 2 , 104 
sow-thistle, 34 

spirit,  1 1 - 1 2 , 4 5 , 5 0 - 5 1 , 54, 66, 68, 
68n, 107, 1 1 5 , 1 1 7 ; related to form, 
24 

spirit  and breath, 29, 43, 67, 102 
spirits, the, 53 , 53n, 148, I48n, 149, 

1 5 1 , 165, 177, I79n> 182; of 

Heaven and Earth, 5, 34, 53, 155; 
of the ancestors, 169; of the dead, 
155; private versus public, 170, 
1 8 1 - 8 2 ; question of their  exis-
tence, 170, I70n, 180-82 

ssu 107, see self-interest 
Ssu-ma Hsiang-ju a] $h tt  , 28n, 

37, 3 7 n , 65n 
Ssu-ma I 7 , 1 2 1 
Ssu-ma's, 6n, 8 -9 
stalactite, 59, 59n 
stone mushrooms, 13 , 57, 57n 
study, 1 0 , 2 2 - 2 3 , 1 3 8 , 1 4 0 , i4on, 

1 4 3 , I 4 3 n 
Sui shu, 22n, 144, I54n 
summer cicada, 168, i68n, 179, i79n 
Sung, state of, 88; the man f rom, 

1 7 7 , I 7 7 n 
Superior Drugs, 26, 26n, 52, 52n, 54, 

59 

superstition(s), 146, 148, I48n, 149, 

154 

sweet and bitter,  76, 81 , 84, 141 

sweet flag (calamus), 59, 59n, 137 , 

i 3 7 n , 1 4 3 , I 4 3 n 

Ta-chang  (music of Yao), 84 
T'ai- lao sacrifice, 64, 64n 
T 'ang , 24, 24n, 35, 35n, 36n, 49n, 

108, io8n, 166, 178 ,179ns praying 
in the mulberry grove, 165, i65n, 
183 

T 'ang and Y i i , ages of, 157 , i 57n , 
1 7 3 , 1 8 7 

ta-ya  73n, 76n, see Elegant 

talented and stupid, 45 
talents and nature, 1 2 6 - 2 7 
tangerine, 58, 58n, 136 
Tao , the, 6on, 93n, i o i n , see the Way 
tao-yang  23n, see guiding and 

nourishing 
tempo, 77, 79 ,93 

ten thousand things, 3 1 , 4 1 , 4 4 , 7 3 , 

75, 95, 143 
thorny  limebush, 58, 58n 
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Three August Ones, 79, 79n 
Three Fields of Cinnabar, 56n 
Three Worms, 56n 
T i barbarians, 55 ,69 ,69n 
ti  whistle, 92 ,92n , 93 ,93n 
T ' ien Yen-nien 129, i3on, 

133 
t'ien-li  2 1 , 6 2 n , see natural 

order 
T i Y a , 84,84n 
T i -k 'u ,  79n 

T i - w u L u n  1 1 7 , i i 7 n , 1 1 8 
titles and responsibilities, 139 
titles and rewards, 137 
tone, 76, 77, 79 
T o u K u n g 5 1 , 5 m 
tranquillity,  28, 37n, 4 5 , 6 3 , 160 
ts'ai-hsing  I26n, see talents and 

nature 
Ts 'ao Chih 92n 
Ts 'ao L i n 7n 
Ts 'ao P' i 6on 
Ts 'ao Ts 'ao 7, 7n, 8 
Tseng-tzu, 23, 23n, 66 ,66n, 158 
ts'o  107, see concern 
Tso chuan,  34n, 4on, 53n, 73n, 83n, 

85n, 86n, i n n , i i 2 n , I i 6 n , I27n, 
I 2 8 n , I 5 2 n , I 7 6 n 

T u n g Chung-shu I42n, 

I 46n , I 95n 
T u n g Wu-hsin 170, i7on, 

1 8 1 - 8 2 
twelve pitches, 89n, 9on 
twelve tones, 89n 
Tzu-chia 127, i28n, 129 
Tzu-kung, 169, i69n, i 8 i n 
tzu-jan  see nature, also natural, 

and naturally-so 
Tzu- lu , 1 6 9 , 1 7 7 , 1 7 7 n , 1 8 1 , 1 8 m 
tzu-te  see self-attained 
Tzu-wen 4 1 , 4 m 
Tzu-yang (Kung-sun Shu 

1 7 4 , 1 7 4 n , 193 
Tzu-yeh , 78, see music master 

K 'uang 

ultimate  order of things, 2 1 , 6 2 , 6 2 n 
unseen, the, 2 7 - 2 8 , 6 1 
unselfishness and self-interest, 109, 

1 1 4 , 1 1 9 

Vast Stream, 1 0 1 , i o i n 
virtue, 3 2 - 3 3 , 3 3 n , 4on, 43, 53, 6 5 -

66, 7on, 73 -74 , 76, 79,9 i> I03n, 
1 2 2 - 2 3 , I 2 6 , 1 5 7 n , 1 8 2 ; a n d 
morality,  43, and sincerity, 53; and 
talent, 164; injured by fame and 
position, 29; of the Gentleman, 
1 1 2 ; the man of, 1 1 7 

Void Name, 96 

vulgar, 4 0 , 4 4 , 1 4 0 ; fame, 1 1 5 ; office-
seekers, 4on; pedants, 80; people, 
63; world, 47n 

Wang Chung-tu 60,6on 
Wang Ch'ung 1 1 in , i54n, 

I56n, I70n, i76n 
W a n g F u i56n 
Wang Jung , 8 
Wang L ing 1 1 4 , i i 4 n , 130 , 

i 3 o n , 1 3 4 
Wang Mang, see Chu-chun 
Wang Pi 4 - 5 , 72n 
Wang T a o 22 
water lily,  52n 

Way, the, 5 , 3 8 , 4 1 , 4 5 n , 65, 1 0 1 , 
1 0 6 - 1 0 9 , i09n, 1 1 5 , 1 2 7 , 1 5 5 - 5 6 , 
i68n; of Heaven, 14, 1 3 7 , 1 6 4 , 1 6 9 , 
i69n 

wealth and rank, 3 1 - 3 2 , 32n, 33, 3 9 -
42 ,42n , 43-44 ; dangers associated 
with,  5 1 ; to be avoided, 1 2 - 1 4 

Wei, kingdom of, 3, 7 
Wei, state of, i86n 
Wei-lii  28 ,28n 
Wen Ch' in 8 , 1 2 1 
Wen hsiian,  7n, 9n, 22, 24n, 25n, 

27n, 7 4 n , 8 3 n , i 4 9 n 
wine, 1 1 , 1 3 , 6 2 , &4n, 66n, 84 ,95 -96 , 

97n, 98, 104, i47n; disastrous 
effects of , 55 -56 ; pepper and 
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chrysanthemum, 13 , 55; poisoned, 
46, 114 , i i 4n ; rich, 23; spring, 
33. 54, 54 n ; sweet, 33; twice-
fermented, 53; uninhibiting  effects 
of, 81; unstrained, i5n , 26 

wine and meat, 39 
wine and women, 47, 6 1 , 6 3 
wisdom and courage, 4 , 1 2 6 - 3 4 
Wo Ch'iian 58, 58n 
worms, 13 , 56, 56n 
worthy  and fool, 75 
wu 4 ,4n , 5 
Wu, state of, 73n, 88 
Wu (music), 3sn, 79, 184, i84n 
Wu Keng 1 2 0 , 1 2 2 
Wu Kuang , 58, 59n 
wu-hsing  89n, see Five 

Elements 
wu-ku  26n, see five grains 
am-sheng  89n, see five tones 

Y a F u 152 , i52n, 1 5 7 , 1 8 5 - 8 6 
YangHsiung 6 i , 6 i n , 83n, 

i n n 
Yang-she 86,90 

yang-sheng  ion, see nourishing 
life 

yao i45n, see early death 
Yao, 35, 35n, 43n, 48, 48n, 59n, 60, 

6 i n , 79n, 84; and Shun, i57n, i7on 
Yellow Emperor, 34, 84 
yellow essence, 13, 57, 5711 
Yellow Pill, 148, i48n, 1 5 9 , 1 6 6 
Yellow River (chart), 1 6 9 , 1 8 1 , 1 8 4 
Yen, state of, 69n, 1 i2n 
Yen Hui  (Yen Yuan), 33, 33n, 55, 

55n> 77, 77n, 158 
Yen-tzu  ch'un-ch'iu,  9on 
Yin and Yang, 4n, 65, 67n, 134, 146, 

I46n, 164 ,184 , i84n, 195; good 
and bad fortune of, 14; principles 
of, 157; related to musical sounds, 
89,89n 

Ying Pu 152, i52n, 1 5 7 , 1 8 5 -
86 ,193 

yu 4 ,4n , 5 
Yi i , 35, 35n, 36n, 49n, 84, i?9n, 183 
Yiieh, region of, 63, 88, I79n 

zither, 9 1 - 9 3 , 97n 
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