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Chapter Two
RTFEBMXZAE, HiEC. BBz A%, fifgd.
B L. BHHER. BEAR. BTHE. SEMHM. fiEHEpE.
RUBANRBEH/ZE. TATZH. BUERMAR. £MAF.
BMAK. IRTOAE. RERE, RUARZE.

(RE] SOBERT &= [ W2 AR% 4 ] DU | AN SRR A 2B, 4 A e (5, IE
HL), This chapter explains ‘FJ 44 dE 5 447 in the previous chapter and clarifies the fact
that ordinary people dwell on the signs of their actions done with
intention/expectation and therefore their good reputations (good names, good

reputation) are false and not worth attention/being favoured. (false/unreal

reputation Ei reputation is false/unreal A~[d])

BN M 2% 2 T8 DUAEE, THAS AT B 44 F 17 2 B . (By contrast) sages govern the
world without any intention/expectation to do so, and therefore their achievements
are enduring and their reputations are true and ever-lasting.

AR T HY B, HUORE M B, AMSE AL, FHAE P, It means that
viewing all things in the world/under heaven from the perspective of the Great Dao,

there is no differentiation between beautiful and ugly or between good and bad.

R A FIIE (98 4y B), TS 4 BB HE R 2 0 (mind, heart, thoughts), #)

FEEZZH, Itis all because people do not know the Dao and consequently
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develop the thoughts of differentiation, taking or discarding, liking or favouring.
Therefore there are terms (names?) for ‘beautiful’ and ‘ugly’.

SRR T Z N, {B(only)%li#E . 4 #5355, However, people in the world only consider
what suits them to be beautiful.

RAREIR VLA, BB, AN AAZE R, Little do they know that what is
beautiful from my perspective may not be beautiful from the perspective of others.
BN U e R S, R i T )k, H 25 E. For example, Xishi looked beautiful when
she frowned. Dongshi liked it and imitated Xishi, but she looked even uglier by doing

it. (English proverb — ‘A man’s meat is another man’s poison’ ‘Beauty is in the eye of

the beholder’ ‘There is no disputing about tastes’ ‘Never judge a book by its cover’.)

BEATEs [ A3, Wrdc . T3] Bt . This is what it means by ‘G322 4
&, HrEE ) The character ‘%’ means ugly.

XAnteT, R MEMAEEDN, HREE

M . Another example is Bigan.

Everyone knows that he was virtuous but King Zhou insisted in killing him.
B e LA, BEmAN. R [MEeAE, AED | People after
him followed his example and regarded it as being wholehearted, they did not regret
when being killed. This is what it means by ‘%13 2 23, Az

W W44 2 1B (fault ANGE ] mistake) . J2HI3ESE 2 & RIEHAF A . These are all
the fault of paying attention to/liking/favouring/being attached to good reputations.
Therefore, the names of good and bad arise due to the relativity.
AR T A L, FR TEES MR, YR TRAEAIE |, GCRI T AR

=R EEAR AL AT RIT B2 AHBE b b 5% SR 2 34 Therefore with regard to names,



itis A HEAHAE; to matters, ‘¥ 7 #H il; to objects, ‘K FAHE’; to positions, ‘& N AH
fH’; to speech, ‘HEFHAN’; and to actions, ‘Hi{&AHFE" All these are natural

tendencies. (parallelism Ft. - the use of successive verbal constructions in poetry

or prose which correspond in grammatical structure, sound, metre, meaning, etc.)

Bgnth NIR &R, PL~F A% . For example, people consider a foot is long and an
inch is short.

BEBTEZRR, AIXA~TAR, MRAKZR . But when inches are added up, it
may become longer than a foot. We would then call the inches to be long and a foot
short.

FLE SR, BB B2 BB All things are like this and these are the signs of action
done with intention/expectation.

MAAT4 3, Bw X, MWATEE (4, W4, JEH4 | . All names that is nameable
can be removed. This is what it means by ‘%, "%, dEHL" ([ SLHEERA, bl

el THTE, ARZEHA, e N e i), P2 i, J8 (A
R EANE. YR BER T R, A ER? IREEIREER 1, EANE R,

AR AR . ARAR AR R O, A SR R R . SEORRIE A, Bk

— A s s, BT AR S AT, R A BES EE—E, A
elE A . A, Her s, ANEERE. WRREAEXHE L, SEAEZ

I, BESERER, HEREE K, AR, RN . Fr A thAg SRR, 1Y
R, RE A BB, AReEs k. mte] L, HEEN, oNIE AR
Yo WIE L ) PrPloE S, FEE AR RO B g, ARRIE

(A A A o, AN SERR i, =55 B ANDH 44 AH, BB 44 6 TR AP AT AN &
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ek 1, W N, ABRMEHAE, e th g, HHECE VIRt W

AR A AH, PR EEPIRMIEE, PSR i I HUE ISR . REES
VERBEMENES, EMRHE, HNEREGESR. PR, EEFE AUH

G, || VAN AW, ERER ! BMNKRASKRE VAL W
ANEAEZIRIE, WA AL B, BRI AT, R AN B 1,

WA . || Fmt A, st Bk, wnvaEYE, s, s 3%,

fhEh VAT . HBHERBEAMEREES ? Pt ARMAEREL T, R
FIIE A EEE BT T, A7 RErN. (B2 CEEL) sk, [Ha4,

EH A » AEHIE | PPl AABERE. SREABEIE, IREER S
AL R, BN, EMAE, REEgIE. EEMEIE? A7 BIA

i

. ANEOAEE, R AR 7, BT R. JREIEE, HEE, [FE

(HEEE, ANEOA B, A ARE, ARG [ HHE S, (REF,
W E R 7, AREER. g0l G¥3E, 4 HOKBE, GEIE

AR R O s, ARSI, AN E R AR, S R T AR A
R AR Y, AERIURT RERE 7 FCBAECARNE, e Bl AR, || HEEE A4

#heh 1, Z T CEMEAE) BH-AahaR, “HAnld, EEA. . AEHIE

FLIEATEFRA o, BESR it 444, A4 R, I8 200 [R5 AN e AN RiE
PV G E e fF S n) i, FOSHAMIEHERAL, 38 R AR T I,

JEACE ERRAEEE . GG, R EEE (AR (W, ANEE ERAH, FRAM
HRAEANE SR E AR ) SR, B AL SO 3. fhARERIEER . PRERNVE SR A A TLER,

A i, FEHEMN AR E, AHEE . B AR ? BAEANEE A,

S AH S 1, BGESCTAREE U, DREEAH. B (W, ABERE AT, B




e R A, MR, B RN, MEESEEN T,

B (A A4 AR, MABERGE . RUIEERE BRUAT 1, FE B SR B

%, NERAEEEATE B TR B =, AF OB, OB ER?

HA PGS, Wil T R EH KR, AMT. BHERAE?
DRl 25 flh i A R AR R AR 1Y, PR BREE 1 A R AR 7 A R, AN

. PPl “BEMEUNARFCE S , IRE O F BA R ARA A R e . dE8 kA4 1Y

E AR, FEEHA IR ERE, 8 BREE ., BRI EE K. g5, GhHE. W

RAREA, FHAHM R S A AP s, REANEERS . #SANRE B

o B IRAE B EE AR — R AT PR B2 A b . R R R AN S — A AT,

L IRE oy BT . 38 2 R VB S0 REAN AT, M
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IE(EER, SUBEE R B RA AR, B S, M A BRI R, J\ Y

TR A AR MOE B, BREPE O A FE O N VE P, ik PO E B RUE
R . B UnfRGmAs, Gl (B SAE) eI &k, 1589 N R fE

g, AR SRR, AF T, AFEAXTM, HE L, HORA A

SEREAR . B EERATER? R, —F SIS EHRE, BERE, RIA £
AR, BAEEIE A R AT R, MRS E L T, A, 38, B Tl

GPH

T, A TANERER, Ak, s TR, HSHR, A - KER T

A& T AR S8 Rl s 15 s, UREC K FR AR AL B, T DAt & 15 = BR

EhAtE. a2 PR S R VA AN ARt Ty, D) D) R AN B MOE

SR, | - B EAN)

RUBANMERZAZ AR, BUREAZ ELIESE . Therefore sages (clearly) know
that false names are not worth attention/being favoured and consequently respond
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to things with no intention. (B &57% - [H&AMEHEER, EFEGH, M

Byt AN AN AT B IEAE ? RO Eh SR AR, Sl E R A, TR BE A
L%, BZEEMEEM, ZiE(E, WG AL, g - VRNARME D

AR, BeET. BEW). ALE. R T, SREAY, AEHRE . H IR N fE
Ao BRI JE b AP R IR, fEA k.t B BT ? KR T

Br—fd, B, Ho—f SO EITEE AN, AT HIAARE,

NG A A BEVZ AT FBR. a0 i 25 ok i A . fth 3 A 2 vdiAE AR v 1 SRIRAR A
BERAE, Ak, BENA JE Wl iR it aa, IR SE B RA, AR

AR URERAT R . iR . PRIZHIFE A, R AR RZEENER. H, #ik
., 22 BRI, M AVE. AT A&, BT AS 2 Ao 38 MY ELHE A

|| (RZEC) BEBIEER, ONt#EER) MEEM, KAEER “Ginkik, 4HE

&7 WUERGIT AR, —YlE, MA R, MR, LIRS
FEAE, MR H Y A, (e lae) a B RIERE, “ VA&, W

SRR . 7 WS R Ak R AR BR T efR N (A Ay, HiT i ot DY 4
Ak, AEARN. R RAES VBT, BWE LRI, H
WHEAEERR BRERARS, ERNER/E AHETRARINCHEAR,
AP WEING, G52 M Ak, AR SEAy, AN RO MRy, FUME A& WA,
BPE. HWE MR R mA. B0 Pl B REE . R T A B R

B, AT e A, MR A (R mE. | |5\ fEE [ %
. AR A, SEAACTEN. | B A, MR AR A R S A A K]

M, fE CHIEBIFT) A Y A AT %, AR AR . WRE A

WA T, MAWRRE 1, WMHAAS. w0 i a A, e 5 B Ek




BENERBNE, BN AERS A, NG SRR OES, B0 A,
BB Mk . HRIEIEATE? 18, FEURR AT ER SRR ? R Ae 2R, EAZ
HH), AT DURE e, R IS, JRIE PRS2, R 12 A 3 0%

v, . A A AR, TR B E R B AR A B, FEAR R A,
IRFniE e R AR, R ERFROCES, BEEE, BRESHE, EMER
o P ULGH A0 A 1T AT AN 2, G (A BRI T8 1o || [ 00 s A1 88 {2 S R0

AT Ay 2 TE—— Ry AR, i AR, M RgGE AR G Y Ay,

f A A S, DUARA ISR M A, ‘B EIH Y 5447, HMgRAE, wlEsdik &

F, AR, JE (A A BAE (RS PP A, iRATIE (AR I, A R R A5G AR
. MM =, ANFEZ. o o A RERRIE A, SN FA

MR, LA A, FREE, FREYE, FIEM, FER, BRAsZ

B, o o B, WOR/DRIER, WVIE AN, W VIH AR,
/NI A A PR e LB R . BEFE AL RVETERCT 1, WRk-B R B R, RIE.

MR R, FCREITIE o AR SR A PORCT , SR AR B, TE fE A SR
BRI R, USRS KSR AW, gl e (7 A R 900 7 35 i . I A fe

PEPLRRE . BEPRE /N, MR = FONTE, =

e
FONEM R EANE = F0E, WAFEAEBE . BRRE . PEEERRE

T E RS R, RS BN RS e, 35 (A SRDG T B R, VAT I ] A SR TR
A B[R] PR, ETNECREIS SR AN A S o o A G R AR A L R AR . (B2
A E, AT A COoNERIE | —— EICE AR [ AR, AT
HEL? RATAHR, INCIEFHMm O R, | - Gk o) GRafasse) )




Hl(who HN)ZFZATH, BAITASZH UK . They know that too much
speaking should not be used/is ineffective and consequently they educate and

reform the people by actions (rather than by words). (3 3CFZ5E Actions speak

louder than words: it is what we do really matters, not just what we say.|| ¢ MUY

A M2 T7, SR AR, || (RS Ea) RO BT o] i 2 358 i

Tl AR SO R || B T RS . SR i, et wtE. HEHEA

WEREHMAN, HEEEN. - (FAHRHIEHR) )

WK H DL T AR, B EY) B EOH) S, AL T EF. For example,
heaven and earth give rise to things without any thought/intention. Even when all

things take whatever from them, they do not shirk their duties.

BEAERRE Y, T ALLE Y R O (R AR AN BIRKEE . 5BH). Although they

have (%) given rise to everything, they never consider anything to be their own/
they never have the desire to control or own anything.

HEREZEY), A HEFH AE. Although they are able to give rise to things, they are
never boastful of /are not attached to what they are capable of doing (=i & 5).

HVURHERS (528), 8GR, DA J&. What is more, with the change of
the four seasons, they have the merits of giving rise to things but they never claim
credit of what they have achieved.

KA IR R, B RRE ) SERFL R4 SEA R Itis solely
because they do not claim credit of/are not attached to what they have achieved,

their achievements are supreme and enduring; because they do not favour the good

names of their achievements, their names are true and ever-lasting.




BN A2 8, JRHE. Sages’ acting without expectation, differentiation and
attachment is also because of this.

= TEYES] OF, B R E, DILLE NZ ., The text after EYIMER
all talks about the virtue (FL¥{, ANZ1E %K) of heaven and earth and likens it to

sages’ virtue.
EER, T (HX)BILEMZ. Thetext has double meaning and the Zhuangzi

frequently explains this meaning.

Chinese and Western Attitudes to Nature
(By Joseph Needham from Science and Civilisation in China, vol. VII:2, p 90-94)

The sixth and last major point which | would like to take up in this discussion is the question
of the different attitudes to Nature held traditionally by China and Christendom. This is a
subject which readily lends itself to vague generalisations, but nevertheless | think that
something relatively concrete can be said. Many half-truths (or even less) concerning it
have been in circulation for a long time. For example, F. S. C. Northrop wanted to
characterise the Chinese approach as basically aesthetic in contrast with the scientific
approach of Europe. Or again, Feng Yulan once said that the Chinese philosophers had
never sought to dominate Nature; it was themselves they sought to dominate. If this sort of
thing had been the whole story it would obviously have been impossible to fill many
volumes with the recital of achievements of the Chinese in all scientific realms from
mathematics to medicine, over a period of some years. But there were great differences in
the attitude to Nature, and here once again there is much for the world of today to learn
from the Chinese tradition.

In the first place it is evident to anyone who knows anything about Chinese civilisation that
it did not have any well-developed theology of a creator deity. Unlike the thinkers of other
early civilised peoples, the ancient Chinese philosophers did not give much credit to
creation myths accounting for the origins of the world. There were myths of organising and
arranging gods, or demi-gods, but they were not taken too seriously. Chinese thinkers did
not, in the main, believe in a single God directing the cosmos, but thought rather in terms
of an impersonal force (Tian X), meaning ‘heaven’ or ‘the heavens’ indeed, but here
better translated as ‘the cosmic order’. Similarly, the Dao i& (or Tian X dao) was the
‘order of Nature’. Thus in the old Chinese world-view man was not regarded as the lord of
a universe prepared for his use and enjoyment by God the Creator. From early times
there was the conception of a scala naturae in which man was thought of as the highest
of the forms of life, but nevertheless that did not give to him any authorisation to do
exactly what he liked with the rest of ‘creation’. The universe did not exist specifically to
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satisfy man. His role in the universe was ‘to assist in the transforming and nourishing
process of heaven and earth’, and this was why it was so often said that man formed a
triad with heaven and earth (=7 %, Tian K, di #i, ren A\). It was not for man to
question the way of Heaven nor to compete with it, but rather to fall in with it while
satisfying his basic necessities. It was as if there were three levels each with its own
organisation, as in the famous statement, ‘Heaven has its seasons, man his government,
and the earth its natural wealth’.

Hence the key word is always harmony; the ancient Chinese sought for order and
harmony throughout natural phenomena, and took this to the ideal in all human
relationships. Early Chinese thinkers were extremely impressed by the recurrences and
cyclical movements which they observed in Nature — the four seasons, the phases of the
moon, the paths of the planets, the return of comets, the cycle of birth, maturity, decay and
death in all things living. Fan zhe dao zhi dong /<3 1E2 @), as the Dao De Jing says,
‘returning is the characteristic motion of the Dao’. Tian, or Heaven, was more and more
seen as an impersonal force generating the patterns of the world of Nature; phenomena
were thought of as parts of a hierarchy of wholes forming a cosmic pattern in which
everything acted on everything else, not by mechanical impulsions but by co-operation in
accordance with the spontaneous motivations of its own inner nature. Thus for the Chinese
the natural world was not something hostile or evil, which had to be perpetually subdued
by will-power and brute force, but something much more like the greatest of all living
organisms, the governing principles of which had to be understood so that life could be
lived in harmony with it. Call it an organic naturalism if you like; however one describes it,
this has been the basic attitude of Chinese culture through the ages. Man is central, but he
is not the centre for which the universe was created. Nevertheless he has a definite
function within it, a role to fulfil, i.e. the assistance of nature, action in conjunction with,
not in disregard of, the spontaneous and interrelated processes of the natural world.

Of course the ancient Chinese hunted and fished, but by and large their civilisation was
always agricultural rather than pastoral; hence perhaps a more patient, less dominating,
more feminine attitude to natural resources. The ‘Man of Song’, who pulled up his sprouts
in order to make the crop grow faster, was a standard laughingstock for the peasant-farmers
of China through two millennia, accustomed as they were to a much more patient attitude
towards Nature. It is true that widespread deforestation occurred as the ages went by, but
this should be put down to the pressures of social conditions, and warnings against it can
be found in many texts, as in the Meng Tzu book (Mencius), or in the Huai Nan Tzu
protesting against the inordinate use of the wood for firing metallurgical furnaces.
Warnings against depletion of natural resources are quite common in Chinese literature;
another good example would be the action of that governor of Guangdong in the Later Han
period, Meng Chang #i'E, who made the pearlers give a rest for a few years to the
peal-oysters, and afterwards guard against over-fishing. Whenever anything could be done
in accordance with Nature (this was the great wu wei #£45 doctrine of the Daoists) it was
best to do it that way. For example, if water was wanted at 50 ft. above the level of a river,
it was much better to take it off by a derivate lateral canal some miles upstream and follow
the contours, rather than laboriously lift it by water-raising machinery at the spot. All this
was not a ‘passive’ attitude to Nature, as some superficial minds have supposed’; it was a
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profoundly right instinct that to use Nature it was necessary to go along with her. The
Daoists would have applauded Francis Bacon’s saying, Natura enim non imperator nisi
parendo (Nature can only be commanded by obeying her). Thus to sum it up, there was
throughout Chinese history a recognition that man is part of an organism far greater than
himself, and by corollary a great sensitivity to the possible depletion, and pollution, of
natural resources.

How different was all this from the feudal or imperialist domination of Nature arising
from the Hebrew tradition. The People of the Book were never guided towards any
restraints in the utilisation of those natural resources which God had provided for their use.
As long as modern science still lay in the womb of time this lordship may have done no
great harm, but once science had become airborne, as it were, then whole forest could be
cut down every day to provide paper for the banal (and often vicious) printed matter of the
popular press; while noxious chemicals, like organic mercury compounds or radioactive
poisons, could freely spread about everywhere. Lynn White in his remarkable book
Machina ex Deo has revealed the responsibility of Christendom in inducing men to have
an utterly possessive and destructive attitude to the rest of Nature, a record only
mitigated by the relatively minor voice of St Francis. Western man will have to retrace his
steps.

Meanwhile today there is evidence that the Chinese are conscious of the possibilities of
pollution, which after all they have seen in horrifying forms very close at hand in Japan; and
they are building into their industrial plants all kinds of arrangements for avoiding toxic or
opprobrious effluents. Clearly this is something much easier to do in a socialist economy
than when a private firm, or limited liability company, is under the constraints of
competitive marketing and profit making. Modern science too is validating some of the
characteristic Chinese techniques. For example, the use of human excreta as fertiliser has
been a characteristic feature of Chinese agriculture for 2,000 years. It was always a good
thing in that it prevented the losses of phosphorus, nitrogen and other soil nutrients which
happened in the West; but it was also a bad thing because it contributed to the spread of
disease. But now in the light of modern knowledge of composting technique it is quite easy
to avoid the latter drawback while retaining the former advantage.

One last thought which emerges from this discussion of attitudes to Nature is that the
Peoples of the Book, and the West in general, have always been far too given to masculine
domination. It seems imperative and urgent that the Western world should learn from the
Chinese the infinite value of feminine yieldingness. This is the message of the ‘Valley
Spirit’ (gu shen 43#f) of the Dao De Jing. Of course for the Chinese the greatest perfection
always consisted in the most perfect balance of the Yin and Yang, the female and male
forces in the universe. These great opposites were always seen as relational, not
contradictory; complementary, not antagonistic. This was far different from the Persian
dualism with which the Yin-Yang doctrine has often been confused. Indeed, the Yin-Yang
balance might be a good pattern for that equilibrium between the forms of experience
which we need so much, that harmony between compassion and knowledge-power. Here
again, then, there is something vital which the rest of the world has to learn from the
Chinese tradition, if it is not to be torn to pieces by the interplay of intrinsic warring
psychological factors, and external aggression against Nature and between men. The ewig
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Weibliche comes to us in Chinese dress, a Margaret-Gretchen, a Xuan Nii % %, who can be
the salvation of the world as she was of Faust himself.

It is high time that | came at last to my general conclusion. What | have been trying to urge
is that in very many respects Chinese culture, Chinese traditions, Chinese ethos and Chinese
human beings, those living today as well as those of all the ages, have contributions of
outstanding importance to make for the future guidance of the human worl d. Nothing that
| have been saying denies the ‘Everlasting Gospel’ of the two great commandments; but it is
time that Christians realised that some of their highest values may be coming back to them
from cultures and peoples far outside historical Christendom. The question is: what is
humanity going to do with the Pandora’s box of science and technology? Once again |
should like to say: Ex Oriente Lux.

RTEMERZFHR. HEC.

(Legge) All in the world know the beauty of the beautiful, and in doing this they have
(the idea of) what ugliness is;
(Waley) It is because everyone under Heaven recognises beauty as beauty, that the
idea of ugliness exists.
(Chan) When the people of the world all know beauty as beauty,

There arises the recognition of ugliness.
(Lau) The whole world recognises the beautiful as the beautiful, yet this is only the

ugly;

BBz HE. IABEC.

(Legge) they all know the skill of the skilful, and in doing this they have (the idea of)
what the want of skill is.
(Waley) And equally if everyone recognised virtue as virtue, this would merely create
fresh conceptions of wickedness.
(Chan) When they all know the good as good,

There arises the recognition of evil.
(Lau) the whole world recognises the good as the good, yet this is only the bad.

R AL

(Legge) So it is that existence and non-existence give birth the one to (the idea of)
the other;

(Waley) For truly ‘Being and Not-being grow out of one another;

(Chan) Therefore being and non-being produce each other;

(Lau) Thus Something and Nothing produce each other;

L)

(Legge) that difficulty and ease produce the one (the idea of) the other;
(Waley) Difficult and easy complete one another.

(Chan) Difficult and easy complete each other;

(Lau) The difficult and the easy complement each other;

12



RAEMEK.

(Legge) that length and shortness fashion out the one the figure of the other;
(Waley) Long and short test one another;

(Chan) Long and short contrast each other;

(Lau) The long and the short offset each other;

T A

(Legge) that (the ideas of) height and lowness arise from the contrast of the one
with the other;

(Waley) High and low determine one another.

(Chan) High and low distinguish each other;

(Lau) The high and the low incline towards each other;

BEEHEMN.

(Legge) that the musical notes and tones become harmonious through the relation
of one with another;

(Waley) The sounds of instrument and voice give harmony to one another.

(Chan) Sound and voice harmonise with each other;

(Lau) Note and sound harmonise with each other;

Rl & M PG -

(Legge) and that being before and behind give the idea of one following another.
(Waley) Front and back give sequence to one another’.

(Chan) Front and back follow each other.

(Lau) Before and after follow each other.

RUOBANRE/RZE. TASZH

(Legge) Therefore the sage manages affairs without doing anything, and conveys his
instructions without the use of speech.
(Waley) Therefore the Sage relies on actionless activity,

Carries on wordless teaching,
(Chan) Therefore the sage manages affairs without action (wu-weij)

And spreads doctrines without words.
(Lau) Therefore the sage keeps to the deed that consists in taking no action and
practises the teaching that uses no words.

BWERTARE.

SLeg e) All things spring up, and there is not one which declines to show itself;
\|4Va ey) But the myriad creatures are worked upon by him; he does not disown
them.
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Chan) All things arise, and he does not turn away from them.
Lau) The myriad creatures rise from it yet it claims no authority;

AT

LegFe) they grow, and there is no claim made for their ownership;
Waley) He rears them, but does not lay claim to them.

Chan) He produces them, but does not take possession of them.
Lau) It gives them life yet claims no possession;

R A

(Legge) they go through their processes, and there is no expectation (of a
reward for theresults).

Waley) Controls them, but does not lean upon them,

ChanyHe acts, but does not rely on his own ability.

Lau) It benefits them yet exacts no gratitude;

Th T AN o

(Legge) The work is accomplished, and there is no resting in it (as an
achievement).

Waley) Achieves his aim, but does not call attention to what he does;

Chan) He accomplishes his task, but does not claim credit for it.

Lau) Itaccomplishes its task yet lays claim to no merit.

REAE. —UASZE.

(Legge) The work is done, but how no one can see;

'Tis this that makes the power not cease to be.
gWaIey) And for the very reason that he does not call attention to what he

oes,

He is not ejected from fruition of what he has done.
(Chan) It is precisely because he does not claim credit that his accomplishment
remains with him.
(Lau) Itis because it lays claim to no merit.

That its merit never deserts it.
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