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PREFACE 

One night six years ago I read Ezra Pound's translation of the 

Ta Hsueh and the Chung Yung. I had found it by chance that afternoon 

lying out on one of the tables of the library belonging to the 

community college I was going to at the time. That night began my 

study of Chinese language and culture, filled with the desire to read 

the Confucian classics in the original. Over the years I have reread 

the Classics, especially the Four Books, many times, gradually entering 

into the real texts as my Chinese progressed enough to begin seeing the 

wisdom of these books in their own syntax. 

In many ways this thesis fulfills my objectives of six years 

ago. Naturally its shape now reflects my years of training at the 

University of Arizona. But I warn the reader that this thesis is still 

full of the exhilaration of a young man who read the words of K'ung 

Tzu, Tze Ssu and Tseng Tzu while his friends drank beer in the next 

room. The warmth of adolescent discovery is in this, though I am now 

pushing twenty-seven. This paper is as much a way for me to recapture 

and preserve my first impulses toward the Far East, which indeed 

appeared in high school, as it is a scholarly vehicle to explore the 

ideas of a fascinating man, who I believe shared my enthusiasm, Su 

Shih. 

Now, Su Shih was entirely new to me until Dr. West suggested I 

translate his essay on the Chung Yung, my favorite of all the classics. 

i V 
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I must say that Su Shih and the world in which he lived has proven to 

be one of the most lively discoveries I have made while at University. 

I am guilty, as Dr. Gimello has pointed out, of Investing too much of 

myself in Su Shih's character. While undoubtedly an unscholarly 

position to take, Su Shih is a hero of mine. 

The first chapter of this study is an examination of the 

"story" of Su Shih's character. It is the sketch of a Chinese 

archetype, and I present him in the full psychological regalia granted 

him by his race. I do this consciously and in the faith that the human 

psyche provides for itself, through myth and story, with as great if 

not greater a sense of purpose than the men of history whose actions 

have been scribbled down by some librarian, and whose exploits we feel 

coTifortable in calling "facts." The second chapter examines the story 

of the Chung Yung. The third brings the two together in Su Shih's 

essay. The fourth explicates that essay, though I will not say it 

exhausts it. The fifth is a simple farewell. The calligraphy, with 

the exception of the frontispiece, which is by my wife, is my own and I 

am solely responsible for its gawkiness. 

I would like to thank Dr. Robert M. Gimello for his help 

throughout the time I have studied under him, for the books he gave me, 

and for his willingness to listen to what I have had to say. I thank 

also Dr. Stephen H. West for suggesting this project in the first 

place, and for his indispensable assistance in bringing it to sound 

completion. I am indeed grateful to Dr. William R. Schultz for his 

warm heart, generosity and fertile suggestions. I am grateful also to 
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Barbara Cook for typing the final copy. Most of all I thank my wife, 

Mary Jean Blessington, for her love, support, sense of humor and help 

with the typing. 

With deep respect for the courage, imagination and humanity of 

Su Shih, I submit this small stack of paper to his memory. May his 

spirit gain some sustenance from it. 

October, 1985 
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ABSTRACT 

Su Shih's "Chung Yung Lun" analyzes the essay on the Chung Yung 

written by Su Shih at the time he was taking the hsien-1iang exams 

which placed him from the start of his political career in a 

distinguished position. This distinction coupled with his unusually 

energetic and outspoken sincerity made him a particularly apt scapegoat 

for the reformists of his era. The main thesis states that Su Shih's 

personality led him to a highly creative revitalization of the basic 

tenets of Classical Confucianism. This revitalization is further shown 

to incorporate the more openly mystical veins of Confucian values found 

in I Ching, Chung Yung and Meng Tzu. This paper concentrates primarily 

on Su Shih's character, Chung Yung and Su Shih's essay. Showing both 

how his character affected the Classic and how the Classic affected 

him, in broader terms it attempts to speak of Su Shih as the embodiment 

of an heroic archetype in the Chinese psyche. 
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CHAPTER I 

THE STORY OF SU SHIH'S CHARACTER 

My favorite story from the life of Su Shih ^^1037-1101) is 

found in Lin Yutang's life of the "cultural teddy bear"^ when he was 

acting as judge in Hang-chou while serving as governor from 1089 to 

1091: 

'My family runs a fan shop,' said the defendant. 'Last 
year my father died, leaving me some debts. It has rained so 
much this spring that people do not want to pay the debts.' 

Su Tungpo paused. His eyes brightened with a good idea. 
He looked at the brush and ink on the table and felt fit for 
good exercise that morning. 

'Bring me a pile of your fans and I will sell them for 
you,' he said to the man. 

The man went .home and soon brought back twenty round silk 
fans. Using the judge's brush on the table, Su began to write 
running scripts, and painted bare winter trees, bamboos, and 
rocks on these fans. In an hour or so he had finished painting 
all twenty of them. Giving these to the man, he said, 'Go out 
and pay your debts.' 

Surprised by his luck and thanking the governor profusely, 
the man hugged his fans and hustled out of the court. Reports 
were already going around that the governor was painting fans 
for sale. The moment the man stepped outside the gate, he was 
surrounded with people who offered to pay a thousand cash for a 

1. Hatch, Sung Biographies, p. 901. This is George Hatch's 
description of Lin Yutang's Su Shih. While easily able to see why 
Hatch would say this, I wholeheartedly disagree with his tone. 

1 
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fan, and in a few minutes all the fans were sold, to the regret 
of the latecomers.2 

While this story has obvious notes of the sentimental and story-book 

about it, it much more importantly illustrates many of the character 

traits which have made Su Shih a beloved figure of Chinese literature 

and history. His generosity, his independence of thought, the profuse 

and easy flow of his creativity--the diversity of that creativity, 

ranging through poetry, calligraphy and painting--his compassion, his 

delight in life, as well as his delight in finding a centered point of 

action rather than inflicting the punishment of the law (his least 

favorite duty). All of these come clear in this small story. Many of 

these themes, particularly delight, we will see emerge in his essay on 

the Chung Yung. Taking the feeling and intuitive sides of the man into 

account is the only way to appreciate his philosophical writings. Su 

Shih was first and foremost a poet. His genius had little restraint, 

and sprang from intensity of feeling. It runs through his commentaries 

and philosophical writings as well as his poetry. Continually he shows 

forth "the deep-felt love for his fellow men that underlies all his 

writing."3 

To Su Shih, heart-felt devotion to right out-weighed 

intellectual devotion to consistency. His writings possess their own 

consistency based on the movements of the heart (hsin "o •) and human 

2. Lin, Gay Genius, pp. 302-303. A full chronology of Su 
Shih's life is given as an appendix to this study, pp. 96-102. 

3. Yoshikawa, p. 99. 
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feeling (jen-ch'ing A. f^), not a narrow casuistry--that banner of 

life's arid things which squanders the inner wealth of its subject, 

humanity, on the minute details of behavior. It denies the heart its 

voice. Su Shih never did. 

He cared more about his fellow men than he did about laws, 

statutory or philosophical. In a famous poem written to his brother, 

Su Ch'e ^^ 1039-1112), he joked, "I will read ten thousand books, 

but spare me the ones on law!"^ He embodied the spiritual freedom of 

Chuang Tzu, yet upheld the Confucian virtues of official position. In 

the breadth of his personality he ranged over the entirety of Chinese 

culture, bringing into himself and pouring back into the world its 

paradox and diversity. Rising above the congestion of conflicting 

philosophical stances, he created a personality which gave to mankind 

in abundance, while always retaining for itself the integrity and 

justice which comes from knowing one's own heart, and thereby knowing 

the hearts of all men.^ While Su Shih encompassed fantastic breadth 

in his personality, what stands out the most clearly, and as we shall 

see, what got him into the most trouble, "impeached first and last 

for perversion of the tao,"^ was his utter embodiment of the 

Confucian virtue of "uprightness" (chih ). "Uprightness or chih 

is what comes from within. It is the direct expression of one's 

4. Ibid., p. 99. 

5. See Analects, VI, 28. 

6. Hatch, Sung Biog., p. 906. 
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h e a r t . A n d  a g a i n ,  " t h e  m a n  w h o  i s  u p r i g h t  a c t s  a c c o r d i n g  t o  h i s  o w n  

feelings, whereas the man who is crooked acts according to the feelings 

of others."^ The life of Su Shih was one practical demonstration after 

another of chih. He persistently memorialized the throne criticizing 

the reforms of the law-oriented Premier, Wang An-shih (5E- ^ 

1021-1086), and pleading for help in correcting their disastrous 

consequences, which he witnessed in the provinces. He publicly 

humiliated the Neo-Confucian philosopher, Ch'eng I 1033-1108).^ 

His satirical poetry, and some of his communications with the emperor, 

twice earned him exile, trumped up into veiled attacks on the emperor's 

dignity by the partisans of Wang An-shih, who dogged him to his life's 

end. All of these demonstrate his courage in standing up to the defects 

of his time, and the directness with which he addressed them. This was 

his "perversion of the tao"--the way to be virtuous and to govern men 

according to those in power. 

Wang An-shih and Ch'eng I, indeed, were two of his great 

adversaries in life, the former in politics, the latter in thought and 

behavior. Each embodied the inflexibility of heart which Su Shih 

combatted. Having seen the results of such rigidity in the suffering 

of the people, he had no choice. It was chiefly his "unorthodox" 

opposition to Wang's policies that led to his exiles. This 

unorthodoxy lay solely in his opposition to the political winds of his 

7. Fung Yu-lan, History, vol. I, p. 67. 

8. Ibid., vol. I, p. 67. 

9. Lin, Genius, p. 262. 
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time. His "perversion of the tao" was strictly a matter of the 

unreadiness of his contemporaries to accept his opinions. 

His opinions were based in the heart and not on the political 

drawing board. They reflected his experiences while serving on 

provincial posts, not the speculations of economic wizardry. Su was by 

no means merely disinterested or unskilled in tackling practical 

problems. He brilliantly handled the administrative problerrs set before 

him from flood control to the prevention of famine.His beauti-

fication of Hang-chou is famous. The dikes, promenades and observation 

towers he constructed are still proud possessions of the city. But his 

gifts extended also into the regions of feeling. Not only could he hear 

court cases; he could render humane verdicts. In classic Confucian 

manner he approached each situation as a unique instance of human 

relatedness to the universal way (ta-tao j# correlated in the flux 

of endless change Recognizing a situation as unique, he 

allowed himself the freedom to respond uniquely, finding trie chord in 

his heart which sounded at the touch of human reality. The feelings 

being touched, the mind could respond in kind with appropriate and 

straightforward action. This kind of suppleness is not the lack of a 

standard, but on the contrary the application of a very subtle, very 

genuine standardless standard, that of the human heart which is 

unpredictable and without the kind of certainties most people look for. 

For Confucianism the heart was an important source of all other 

10. See Ibid.,.pp. 301-316. 

11. Doctrine of the Mean, I, 4, 
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standards, and the vehicle of "co-humanity" (jen Yr). It has long 

fascinated me that the ancient Chinese joined the concepts of heart and 

mind together in one word: hsin . I find it no less fascinating 

that with the development of the language the word ch'ing has come 

to mean both "feeling" and also "fact, detail, si tuat ion ,"^2 -jn other 

words, the facts of a case such as might come before a court of law. 

The "facts" are the "feelings" involved. Thus Su Shih wrote in his 

commentary on the Book of Changes, (I Ching ^ ,4^): "Those good at 

handling the world do not seek certainties (pi °jan seeking 

certainties will bring affairs to a total loss."^^ "Certainties" are 

the source of the inflexible denial of the heart engendering human 

misery, in the enforcement of law and the practice of ritual. 

Flexibility is the responsibility of one who wants to be deliberate in 

his relationship to the nature of change spoken of in the Book of 

Changes. The humane approach to affairs for which Su Shih suffered was 

that of flexibility. 

Ch'eng I was a seeker after certainties. Lin Yutang relates 

the story of the former Prime Minister and historian, Ssu-ma Kuang's 

funeral rites in 1086, over which Ch'eng I, the "ultra-puritanical 

12. A New Practical Chinese-English Dictionary, p. 330. 
Liang Shih-chiu, ed. in chief. Far East Book Co., ltd. See also 
Graham's article, "The Background of the Mencian Theory of Human 
Nature," p. 258 ff., which discusses the origins and development of 
ch'ing in far greater detail. 

13. Chapt. 3, p. 60; see Sung Bibliography, p. 6. 

14. See Tu's article, "The Creative Tension Between Jen and 
Li." 



neo-ConfucianiSt,was presiding. Because the day of the mourning 

rite happened to coincide with the day that the spirit tablet of the 

emperor Shen-tsung r.1068-1086) was installed in the.Sung 

ancestral temple, Ch'eng I insisted that none of the members of court, 

all of whom Su Shih had led over to pay their respects to the dead Prime 

Minister, could properly participate in the rite. One stuffy injunction 

led to another and the entire incident culminated in Su Shih publicly 

humiliating Ch'eng I, saying: "That is the ceremony of a dumpy, dowdy 

schoolmaster."^® The insufferable casuistry of Ch'eng I was more than 

Su Shih could tolerate, for in light of the unusual circumstances, 

Ch'eng I's insistence on adherence to ritual was wholely 

inappropriate, running counter to the "facts" as v>/el 1 as the "feelings" 

.involved. Again in his commentary on the Changes, Su says this: 

"whatever hits the appropriate time is righteous and workable."!^ One 

acts according to the circumstances, not in obedience to an inflexible 

standard which takes no account of the unique aspects of a situation. 

I have used Wang An-shih and Ch'eng I as models of 

inflexibility against which to demonstrate Su Shih's tenacity in 

following his own heart. At the risk of burdening my readers with a 

rather circuitous approach to the life of a profound and fascinating 

man, I am attempting to demonstrate the values by which that man lived, 

insisting that as expressions of his character they form a coherent 

15. Lin, Genius, p. 262; for entire incident see pp. 261-263. 

16. Ibid., p. 263. 

17. Hatch, Sung Bib., p. 6. 
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whole. To merely outline the facts of his life--the offices he held, 

the poems he wrote, the periods of exile for his uprightness in 

both--would be,of no immediate use to my study which is more concerned 

with the man's feeling and intuitive approach to Confucian concepts. I 

should mention too, that I am in contention with Dr, Hatch, who while 

providing invaluable source material on Su Shih, and recognizing the 

internal coherence of his philosophical views,nonetheless, I feel, 

projects his own skepticism onto Su Shih, especially in metaphysical and 

supernatural matters. He also echoes, though in less felicitous terms, 

the statement of Yoshikawa Kojiro in. An Introduction to Sung Poetry: 

"The principal fault of Su Tung-p'o's poetry is that he often wrote with 

an ease and facility that bordered on carelessness."Carelessness" 

is not right at all. Su Shih described his own writing as follows: 

My writings are like the waters of an inexhaustible spring 
which spread out everywhere over the land. Along the level 
ground they surge and billow, flowing with ease a thousand J_i_ 
in a single day. And when they encounter hills and boulders, 
bends and turns, they take form from the things about them, 
though I do not know how they do it. All I know is that they 
always go where they should go, and stop where they should 
stop, that is all. Beyond that, even I do not understand.20 

Here is the heart-felt devotion to right out-weighing the intellectual 

devotion to consistency. Bluntly, I feel it is a mistake for the critic 

to suppose that he can understand what the poet himself cannot about his 

18. See Hatch, Sung Bib., p. 6, paragraph 3; p. 15, para. 1. 

19. Yoshikawa, p. 120. Tung-p'o (^ ) is Su Shih's best 
known literary name (hao%^). It means "eastern slope," which is 
explained in the Appendix. 

20. Ibid., p. 102. 
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own creation.21 The dismissal as "carelessness" bothers me, as well as 

Hatch's accusation of Su Shih's 'sloppy pi-chi habits."22 while 

appreciating the scholar's frustrations in collection and attribution, I 

feel this is a prime example of Dr. Hatch's projection on Su Shih. For 

my part I find Su Shih's "habits" refreshing. Rather than "careless," I 

find them pleasing in their disregard (and even their inapplicability) 

for fastidious scholarship. Undoubtedly out of the 2400 extant poems of 

Su Shih, there are times when the poet falls short. But falling short 

cannot properly be called "carelessness." 

It reminds me of the story of Picasso and the art dealer. An 

art dealer had found a painting in some small rummage shop that he was 

certain, from the style, was a genuine, though unknown, Picasso. The 

dealer bought the painting at a very low price, and then took off to see 

the master himself, and confirm that it was indeed from his hand. When 

Picasso saw the painting he said immediately, "It's a fake." The dealer 

was aghast, certain that Picasso had painted it, and argued with him, 

pointing out that he was an expert, and was certain by the style that 

Picasso had painted it. Without again looking up at the man, the 

pa in te r  answered ,  "Yes ,  I  of ten  pa in t  f a k e s . " 2 3  

21. For an explanation I feel does get at the question in terms 
far superior to "carelessness," see Carl Jung's essay, "The Relation of 
Analytical Psychology to Poetry," especially on the "extroverted type" 
of artist. Portable Jung, pp. 301-322. 

22. Hatch, Sung Bib.. p. 332, see also p. 396. 

23. I read this story several years ago, and unfortunately, I 
cannot remember where. 



The point of the story is that while the creative on-rush is 

genuine, the artist may not always respond genuinely. He may try to 

fake it for the sake of feeling productive. Further, the art dealer, 

like the critic, is often keen enough to pick out the marks of a 

particular artist's touch, just as ballistics can tell what gun a bullet 

has been fired from by the grooving in the lead. However, knowing that 

alone is not the same as having the discernment to tell whether or not 

the bullet struck its mark.^^ It is like the discernment of Chung Yung, 

Chapt. IV; "There are no men who do not eat and drink; few are able to 

know the flavors." We do not know whether or not Su Shih wrote any 

poems he considered "fakes." But we do know, from the statement quoted 

above, that he felt that his writing did everything it "should." The 

sloppiness of his pi-chi habits and the carelessness of his poems are 

totally relative to the value one puts on a particular detail to the 

exclusion of a hundred others. 

Likewise, when Dr. Hatch concedes the internal consistency of Su 

Shih's thought on the classics (I am thinking particularly of his 

articles on the Su Shih I-chuan, ^ Tung-p 'o 

Shu-chuan, ^ I agree with him only to the point of his 

assessment of the value of the writings: 

There lies the interest of the work, however: we want to know 
not what the Shu-ching really says, but what the commentator 

24. Cf. Su Shih's lines: "A new poem is like a cross bow 
pellet;/Once it's left the hand it never stops a moment." Yoshikawa, p. 
120. Compare the entire problem to Doctrine of the Mean, IV, 2; see 
Chapt. Ill, note 55 of this study. 

25. Hatch, Sung Bib., pp. 4-9, 13-19 respectively. 



thought it meant and how he wished to use it. The classical 
idea and the Sung mind are in dialogue on every page here, 
illuminating the fundamental problems of Su Shih's political 
consciousness, and revealing the difficulty of sustaining a 
meaningful cranmunication between classical norms and 
contemporary v a l u e .26 

The question here is not whether or not Su Shih hit his mark, but what 

we, and his contemporary readers understand his mark to be. If we 

expect a work of detached scholarship, we are certain to be 

disappointed. If, however, we expect a work of creativity within the 

confines of a well defined tradition, which, aside from a now thoroughly 

Sinicized Buddhism, had remained unaffected by foreign influence, and if 

within these bounds we expect not a strict restatement of the normative 

precepts of the classics, but rather a creative rejuvenation, based in, 

but not confined to classical terminology, then we have a means of 

appreciating Su Shih's philosophical writings, Su Shih took the 

material at his disposal, and developed a system of his own generated 

out of his own intuitive understanding of the concepts. I would go a 

step further than Dr. Hatch and say that even these commentaries, while 

not strictly in line with the works they are about (i.e. intellectually 

consistent), nonetheless are genuine commentaries on them. I justify 

myself on the basis of the "pious falsehood" which runs throughout 

Chinese philosophical/mythological thought and writings. Whether it is 

the classical tradition that K'ung Tzu edited the Book of Odes, or 

26. Ibid., p. 19. I object also to lumping Su Shih's 
intelligence into the phrase, "the Sung mind." Helmut Wilhelm, as Dr. 
Schultz recounted to me, called Su Shih "the rogue elephant," rogue for 
his individuality, elephant for the immensity of his character and the 
breadth of his influence in Chinese culture. 
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wrote the Spring and Autumn Annals or the "Ten Wings" to the Book of 

Changes,what is at work is not the Western ideal of objective 

scholarship but rather the Chinese ideal of regenerative scholarship: 

truth brought to life in individual character rather than in the 

lifeless words of a rigid text. As it was in harmony with K'ung Tzu's 

character as a sage transmitter of the culture (wen jc )of the Hsia, 

Shang and Chou^S to have done the editing and writing mentioned above, 

so it was in harmony with Su Shih's character as a literatti official in 

a troubled period of political and philosophic controversy and 

reevaluation, to further address and elaborate his own intuitive grasp 

of traditional concepts with the actual texts of the tradition as they 

existed.29 Su Shih is not tampering with tradition in his commentaries; 

he is not being off-hand and careless, sloppy or irresponsible. At the 

risk of sounding like an enthusiastic teenager after his first reading 

of the Lao Tzu, he is harmonizing his own perception and experience with 

that of his culture. Naturally, the two are inextricably bound 

together. Su Shih's perception and experience lives at the time of his 

writing. His culture's experience lives only through the participation 

which Su Shih takes in it—as Su Shih's experience lives for his readers 

now, through our participation in it. This process of rediscovery, 

reappreciation and rejuvenation form an on-going interplay of the new 

27. Hatch, Sung Bib., p, 8. 

28. See Analects IX, 5. 

29. See Peter Bol's paper, "Search for Literati Purpose," for 
an over-view of this problem. 
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with the old giving birth to the yet-to-be-realized. No one will 

dispute the numerous influences from outside of classical Confucian 

tradition charging the revival of Confucian values in the Sung dynasty 

(960-1279) known as Neo-Confucianism, It is an inevitable process of 

interplay. Its integrity is made questionable only by the demands of 

orthodoxy and rigid dogmatism. It is through "pious falsehood" that the 

Chinese harmonized classical orthodoxy with the life blood of 

reassessment necessary to keep a tradition vital. The psychology of 

myth is at work in this--there is nothing wrong with it, though 

admittedly, sooner or later it must be held at arms length and appraised 

by a new level of consciousness. Once this is done there is no turning 

back. 

For true appreciation we must see Su Shih's writings standing 

among the great body of commentary literature in China, from the "Ten 

Wings" and the Tso Chuan, down through and beyond Fung Yu-lan's Hi story 

of Chinese Philosophy. As the Mid rash and Mi shna stand to the Torah of 

Judaism, and the Hadith stands to the Koran of Islam, so must we see the 

huge wealth of canmentary literature in Confucianism. The spiritual 

value of study in these faiths has its counter-part in Confucian 

scholarship. 

While the creative embellishments of a poet-scholar like Su 

Shuh might step into uncharted area, they never fully leave home. 

While Su Shih brings new life to his tradition he never departs from it 

into full blown rebellion. The Chinese have a way of making things 

Chinese, "Sinicizing." This is another brand of pious falsehood. It 

is another way of putting anything previously unaccounted for into 



14 

harmony with standing tradition. It is anathema to divorce philo

sophical speculation and imaginative inspiration. A good poet is always 

partly a seer. As a look at Hatch's article on Su Shih's chih-1in will 

demonstrate,20 Su Shih wrote with tremendous energy on many subjects to 

actualize his smallest thoughts and impressions. When this kind of 

creative mind comes to bear on formal philosophy, for the sake of the 

tradition, it is best to give it the fullest room in which to grow. His 

examination master, Ou-yang Hsiu 1007-1072), wished to give Su 

Shih plenty of room,31 though as Dr. Hatch perhaps rightfully comments: 

It is hard to know what Ou-yang Hsiu expected to uncover in 
1057 [the year of Su Shih's jin-shih]. What he got in Su Shih 
was a contemporary, highly argumentative prose style, a 
hostility to speculative philosophy, a humanistic tao and 
pragmatic statecraft, and an intensely ambitious soldier in the 
reformation of political culture. The striking ambiguities of 
argument in this examination literature, in no way a normative 
contribution, he was apparently wil l ing to forgive.  

The examination literature referred to includes the "Chung Yung Lun," 

among other essays in his portfolio at the time of the special 

hsien-1 iang ^ ) exam he was invited to take in 1061. His 

"hostility to speculative philosophy" I would place alongside his 

hostility for the likes of Ch'eng I. Su Shih was hostile toward 

dogmatism. I again oppose Dr. Hatch, and believe that Su Shih rather 

wished to expand the range of meaning and application of the classics. 

He based this expansion on his own perceptions of human feeling 

30. Hatch, "Tung-p'o Chih-1in," 1n Sung Bib., pp. 280-288. 

31. "I am going to see to it that this man has room to grow 
in." Quoted in Yoshikawa, p. 98. 

32. Hatch, Sung Biog., p. 916. 



(jen-ch'1 ng), ritual and delight (l_o ^). All of these will be 

given more specific attention in Chapt. IV below, which explicates the 

translated essay. 

To continue our exploration of Su Shih's character, anJ attempt 

to assess the individual man in relation to the Chinese value system, I 

would like to turn to Yoshikawa Kojiro's examination of Su Shih's poetry 

in light of four elements Yoshikawa illuminates as the stages of Su 

Shih's poetic philosophy of the transcendence of sorrow. 

The first is the notion that misfortune also brings benefit to 

us. For instance, "it is separation alone that teaches us the real 

value of l o v e ."33 Yoshikawa traces the sources of Su Shih's attitude to 

the I Ching with its philosophy of flux and cylclical change, and also 

to Chuang Tzu's "making all things e q u a l ."What is new and original 

with Su, I believe, is the attitude which recognizes sorrow as a 

necessary and inescapable element of life, but considers an exclusive 

preoccupation with sorrow as found in many T'ang poets to be 

ridiculous."3^ In other words, adding my own feelings and perceptions 

to Yoshikawa's, Su Shih has an attitude of acceptance toward sorrow 

based on his ability to transcend it by means of reflection. From the 

start Su Shih affirms the "affective c o m p o n e n t"36 of human nature, and 

grapples with it by all the means available to him in his culture. As 

33. Yoshikawa, pp. 108-109. 

34. See Chuang Tzu, section II, pp. 31-45, Watson, trans. 

35. Yoshikawa, P. 109. 

36. See below, this Chapt.; the quote is from Dr. Hatch. 



Dr. Hatch says: "His apprehension of the tao was aesthetic, not 

rational, and he freely employed the vocabulary of Confucianism, 

Buddhism and Taoism to express his p e r c e p t i o n . "^7 Orthodoxy was odious 

to Su Shih, especially as an obstacle to expressing the truths of his 

heart. In poetry, this is entirely forgivable, even expected; in 

political matters, however, it caused him no end of trouble, 

particularly in his run-ins with Wang An-shih, and Ch'eng I. The 

important point is his use of jen-ch'ing to find a means of dealing with 

all conditions of life. 

The second stage deals with the omnipresence of sorrow and the 

inevitability of separation from those we love. Yoshikawa says, "'My 

life is made of sojourns only,' separation is inevitable, and the sorrow 

which separation occasions may be said to be an ever-present element in 

human life. But if 'separation follows us everywhere,' then is it not 

foolish to allow one's emotions to become so bound up with the 

o c c a s i o n ? " 3 8  This attitude--"is it not foolish," etc.—strikes me as 

typically Japanese, like a line out of Abe Kobo, and I feel Yoshikawa 

falls short in his assessment of Su Shih's motivation. The poem he 

uses29 as an example of Su Shih's confrontation of the inevitable 

parting does illustrate the poet's attempt at comprehension, and does 

show him looking at his situation in a larger scheme. However I feel 

37. Hatch, Sung Biog., p. 960. 

38. Yoshikawa, p. 110. 

39. Su Wen-chung-kung shih-ho-chu, annotated by Feng Ying-liu 
in 1793; 18/12a. Yoshikawa, pp. 109-110. 



that Su would be the last man to call it "foolish" for one's emotions 

to become bound up with an occasion. I judge rather that his own 

feelings simply differed from those of the people around him—the 

citizens of Hsu-chou regretfully seeing him off to a new post. I 

would correct Yoshikawa only in his wording; saying rather that it is 

foolish to allow emotions to blind us with sentimentality. Just as 

sorrow is inevitable, so is our becoming emotionally affected. What 

is important is the discernment that goes along with the affect. The 

two must be integrated. The affects must be refined to finer and 

finer levels of perception. The cold objectivity Yoshikawa suggests 

would have been foreign to Su Shih. Though the breadth of his 

perspective, to be sure, far outreached that of the people surrounding 

him, too cold a posture would contradict the "deep-felt love" 

Yoshikawa credits him with. Su Shih achieved his sense of proportion 

through a warm-hearted application of his own values, governed by 

jen-ch'ing, to his direct experience, perceptions and the culture 

handed down to him. 

The third stage is that of "man's life as a thing of long 

duration . . . revealed in the ... line: 'My life is made of 

sojourns only.'"^^ Life is a long succession of separations, sorrows, 

journies and vicissitudes. Yoshikawa goes on: 

It is hardly necessary to add that the attitude which 
emphasizes the length of human life will be less productive of 
sorrow and despair, and more productive of hope, than one which 
emphasizes the brevity of life. True, Su sees life as a period 

40. Yoshikawa, p. 111. 
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which is full of ups and downs. But it is precisely because it 
is long that it is so marked by fluctuations.^^ 

By learning "to put faith in the future" one transcends an 

exclusively sorrowful point of view and apprehends life with a broader 

vision. I feel we should expect that faith to be invested in much more 

than simply the future. The future is there whether we are optimistic 

about-it or not; our attitude toward it depends on our individual 

disposition, and discernment. The tao of man could deliver human nature 

back into harmony with the tao of Heaven (t'ien ^ ) and the sage. Su 

Shih had faith in this tao. 

The fourth and final stage is the culmination, "found in the 

view that . . . 

if the outward process of life is characterized by a continuing 
series of ups and downs, then man's true inner life must lie in 
a continued resistance. This does not necessarily mean that 
one struggles against the ups and downs. The act of 
resignation may also be regarded as a kind of resistance 
exercised by the human will.' ' '^ 

In the larger scheme, Yoshikawa's four stages are helpful, but I feel 

here too, his wording is too strong and misses the actual point of Su 

Shih's attitude. Rather than "resistance"--which again I feel betrays 

Yoshikawa's Japanese mind set--Su Shih favored flexibility of mind 

which put one in accord with the patterns of change described in the 

I Ching--not resignation distorted as a kind of resistance of the will. 

Far from it, Su advocated a conformity of the will to the patterns 

of fluctuation which flow inevitably despite human will. Su Shih 

41. Ibid., pp. 113-114. 

42. Ibid., pp. 114-115. 
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said in his commentary on the classic: "I once made up a saying, 'The 

sage is like heaven: in time taking life, and in time giving it. The 

true gentleman is like water, taking form with the things encountered. 

Heaven does not depart from benevolence, nor does water lose its 

equanimity. 

Whatever hits the appropriate time is righteous and workable. 

Whatever is called for by the immediate circumstances according to 

uprightness and righteousness is the tao of the sage. There is not an 

inflexible tao that one follows. Rather, as in the affair of the fans, 

one discerns in his heart the unique response capable of setting aright 

an unliarmonious situation. Simply, I would substitute this attitude for 

Yoshikawa's "resistance." The "uncertainties" (vis a vis "certainties," 

pi"jan) of jen-ch'ing were indeed what Su Shih relied on, and what even 

the emperor had to measure his rule by. The opening of Su Shih's 

famous "Ten Thousand Word Memorial," submitted to emperor Shen-tsung 

(^'f ^ 1068-1086) in 1071 opposing the New Laws of Wang An-shih, 

opens: "What a ruler has to rely upon is only the hearts of men. 

Men's hearts are to the ruler what roots are to a tree, what oil is to 

a lamo, water to fish, fields to a farmer, or money to a merchant. 

Here again he asserts the primacy of human fueling. 

43. Quoted in Hatch, Sung Biogs., p. 960; see also Hatch, Sung 
Bib., pp. 4-9. 

44. See note 17, above. 

45. deBary, Sources, p. 481. Note especially the image of the 
root and the tree, which we will sea again in "Chung Yung Lun." 
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Dr. Hatch, it will be remembered, called Su Shih's apprehension 

of the tao "aesthetic" and not "rational," implying that it was 

defective and unrealistic. As he elsewhere states: 

Su Shih reduced human nature to its affective component, and 
m a d e  r i t u a l  s i m p l y  a  f u n c t i o n  o f  w h a t  m e n  h a b i t u a l l y  d o  . . .  .  
The perspective is a fine Confucian moral idealism. But it 
tends to legitimize whatever exists at a given point in time, 
and when Su Shih moved on to discuss institutional policy, it 
became very troublesome. 

Why "troublesome?" Nowhere in my researches into Su Shih's life have I 

found that Su shared this view with Dr. Hatch. Policies need merely be 

assessed in relation to human feeling (jen-ch'ing) to establish their 

righteousness and viability. I here stress the difference between 

jen-ch'ing and sentimentality. Su Shih's direct contact with the 

dufferings of the people, particularly in Hang-chou, 1071-1074, was his 

greatest source of indignation at Wang's policies and inhumane 

government. A glance at the memorials of Ch'eng Hao {4^ 

1032-1085),^7 and Ssu-ma Kuang, found in deBary's Sources of the Chinese 

Tradition,^^ will reveal that they too attack the New Laws for their 

affect on "people's feelings." Perhaps the most anci.ent support for 

this "aesthetic" apprehension of the tao, which to my mind reasserts 

46. Hatch, Sung Biog., p. 913. Compare this statement to Meng 
Tzu, VII, B, 37 on the "good villager" which Su Shih knowingly quotes in 
"Chung Yung Lun," Chapt. III. 

47. Ch'eng Hao might have been appealing to Su, especially as 
founder of the hsin-hsueh ('la^ :^) school of Neo-Confucianism. He was a 
much warmer man than his brother, Ch'eng I. See Reflections on Things 
at Hand, pp. 299-302. 

48. deBary, Sources, pp. 476-478, 486-489. 
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K'ung Tzu's desire for government by men, not laws,^^ is found in the 

sixth book of Shang in the Shu Ching 

Virtue has no invariable model;—a supreme regard to what is 
good gives the model of it. What is good has no invariable 
characteristic to be supremely regarded;--it is found where 
there is conformity to the uniform decision of the mind (hsin 

).50 

And yet, I am certain that Su Shih felt little need of a locus classicus 

to support what he felt himself. His dealings with the classics were an 

interplay of him testing his experience against that of his culture, and 

testing his cultures against his. His intense disgust with betraying 

himself and his heart was the source of most of the sorrow he found it 

necessary to transcend in his life: 

Alas! I am the man in the empire most wanting in premeditative 
thought. When something comes up, I speck; there is no time 
for thought. If I think before I speak, I miss my chance; if I 
think after I have spoken it is too late. And so all my life I 
do not know what I think. Words arise in my mind and rush into 
my mouth. If I spit them out I offend other people; if I 
swallow them back I offend myself. And thinking it better to 
offend others, in the end I spit them out. The gentleman 
reacts to good just as he loves a lovely color, toward evil 
just as he hates a hateful smell. How could it be that when 
confronted with a matter he thinks, calculating and 
deliberating its good and evil aspects, and only rejects or 
expouses (sic) it? Hence if one thinks of advantage in a 
situation where righteousness is called for, his righteousness 
must come to nothing; in a situation where war is called for, 
if one thinks of life, the war will not be strongly fought. 
Our failure and success, gain and loss, life and death, 
misfortune and good luck are matters of fate.^^ 

49. See , II, 3. 

50. Legge, trans., Shoo King. Compare this passage to 
Doctrine of the Mean, XXV, 2, where sincerity is the means of attaining 
all else. 

51. Hatch, Sung Biog., pp. 959-960. Compare this to Su's 
description of his method of writing, note 20. 
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Su wrote this late in his life, and yet it echoes one of the main themes 

of his youthful essay, the "Chung Yung Lun": the spontaneous delight the 

man of sincerity (ch'eng %}^ ) takes in the tao, in the recognition and 

spontaneous enactment (hsing of the way. While Su Shih wryly 

admits that he is the most wanting man in all of China when it came to 

"premeditative thought," he was at the same time the most wanted man in 

all of China for the way he upheld the Confucian virtue of "uprightness" 

(chih). 

'But you've got to know the people you are talking to,' 
said his brother. 'Some people you can trust, and some you 
cannot.' 

'That's my weakness,' Su Tungpo agreed. 'Perhaps I am too 
confiding in nature. Regardless of whomever I am talking with, 
I  l i k e  t o  u n b u r d e n  m y  w h o l e  i n s i d e . ' ^ 2  

Unburdening himself thus brought him twice into exile, from 1079-1084 

and again from 1094-1100. 

As Dr. Hatch notes, Su Shih failed to mention a very 

illuminating passage in his commentary on the I Ching.^^ It runs as 

follows: "When one change had run its course (the Sages) altered. 

Through alteration they achieved continuity. Through continuity they 

achieved duration.I agree with Hatch, that Su Shih "missed an 

interesting opportunity," nonetheless the passage serves well as a locus 

classicus for what I have called Su Shih's devotion to the right 

perceived in his heart over devotion to intellectual consistency. Su 

52. Lin, Genius, p. 135. 

53. Hatch, Sung Bib., p. 8. 

54. Wilhelm, trans.. The I Ching, p. 356. 
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Shih created a continuity of uprightness taking many forms--!ike water 

encountering objects—at different times under different circumstances. 

Su Shih's writings are "troublesome" only insofar as we fail to take 

this into account. The ambiguity which Hatch feels is rampant in Su's 

prose works, is overcome by taking Su Shih as an intensely creative man 

using a body of canonized philosophical concepts to actualize his own 

perceptions. Better this than taking him as a second rate intellectual 

mishandling rigidly defined normative concepts which he fails to 

conceive coherently. Hatch says: 

The ambiguity of Su Shih's political thought is not just the 
philosophic wooliness of an impulsive literary genius working 
in the wrong medium; to the contrary, he exposed his problems 
with unusual clarity. Unable to effectively conceive the 
location of authority across a range of experience from 
jen-ch'ing to sovereignty, he revealed the dilemma of the 
conservative trying to work within an atmosphere of highly 
radicalized traditionalism, of the pragmatist trying to cope 
with the different style of holistic ideologies under which 
both moral phi losophy and pol i t ical  pol icy now deve loped .^^ 

But Su Shih had located his authority, and Dr. Hatch goes right past it. 

I will let Su Shih speak for himself: 

Generally anything which commodes itself to human feeling and 
is regulated and refined may be taken as a standard of 
propriety, so that these never had in the beginning any rigid 
formulation. But as ritual cannot proceed from anything 
uncommodius to human feeling, then neither were they without a 
standard of formulation. If we grasp this very indeterminacy 
as the only standard, then the ordinary men in the street may 
all practice propriety.^® 

It is jen-ch 'ing, the standardless standard, without certainties 

(pi-jan), that is clearly what leads Su Shih to find the answers he does 

55. Hatch, Sung Biog., p. 965. 

56. Quoted in Hatch, Sung Biog., pp. 912-913. 



in the classics, but even more importantly, in life. As we shall see 

the essay, translated in Chapt. Ill, to Su Shih's mind, there was a 

corruption of the tao's transmission which had long set in, and with 

which he would have to contend before the essential points could be 

clarified and used by the world. 



CHAPTER II 

THE CHUNG-YUNG 

The purpose of this chapter is to give the reader some general 

background on the Chung Yung ( P ), and the schools of Chinese 

thought which relate to it. This is in no way meant to be a full blown 

study of the work, but merely a sketch of its history and influence.^ 

The Chung Yung, along with the Analects, Ta Hsueh and the Meng Tzu, is 

one of the Four Books which make up the basic texts of Confucianism 

outside of the Five Classics.^ As it stands, the Chung Yung is perhaps 

the most difficult of these four books to fix into a convenient 

category. It ranges over a broad area of material, from the techniques 

of government and the capacities of "ordinary men and women," to the 

metaphysical grounds on which the universe is designed, specifically as 

designed in relation to human nature and human relatedness. 

To begin with the origins of the work, in the case of the Chung 

Yung we find the same process of pious falsehood at work with regard to 

its genesis as we do in the case of K'ung Tzu's editorial and written 

work. There is no certainty of its authorship. We also find the same 

kind of creative elaboration of Confucian thought through intuitive 

1. For a full study see Tu, Centrality, and E. R. Hughes. 

2. The Five Classics are: I Ching, Shih Ching, Shu Ching, 
Ch'un-ch'iu, and Li Chi. 
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insight as we find in Su Shih's development of ideas from not only the 

Chung Yung, but the I Ching and Su Ching as well. The author(s) of the 

Chung Yung, as well as the commentators and thinkers who followed him, 

were all involved in the living evolution of their philosophy. 

Further, they saw little wrong with using the name of the master or 

school to which they owed their philosophic origins to declare their 

direction and tone of inquiry. There is not in China the degree of 

intellectual possessiveness we have in the west. Perhaps it would be 

fairer to say that this kind of possessiveness is not a trait of 

ancient cultures, as perhaps the authorship question of the Homeric 

poems can show--i.e. as a collective effort, not the work of a single 

poet. In this situation, ideas, beliefs, morality belong to the 

culture as a whole. As living religious philosophy they are apt to be 

developed anonymously by any keen mind, and disguised with the name of 

a recognized sage for legitimacy, but also for the pious humility of 

self-effacement. The same can be found in Chinese Buddhism as well as 

Confucianism, taking for instance the Awakening of Faith,^ a Mahayana 

treatise attributed to Asvaghosa, but probably the work of an anonymous 

Chinese monk. The point here is the transmission of a Way, a Tao, 

along the clearest road, and a culture's use'of that road in order to 

preserve what is sacred to it. We shall see this at work in the case 

of the second author of the Chung Yung, who alllgns himself with Tzu-

ssu. We may also find here the answer to one of the basic problems of 

3. Asvaghosha, see Selected Bibliography. 
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Chinese thought: why are so many of the most vital conceptS'-jen , 

"co-humanity" for instance--left so allusively defined? Perhaps this 

anonymity and allusiveness carry along with them more than one would 

suspect; perhaps concepts are not defined in final terms precisely for 

the sake of preserving their vitality. It is the authors' way of 

saying, "work out your own salvation."^ 

"Tzu-ssu wrote the Chung Yung," at least Ssu-ma Ch'ien says 

so.^ K'ung Chi , tzu, Tzu-ssu 492-431/411? B.C.) was the 

son of Li (d. 483 B.C.), and the grandson of K'ung Tzu (551-479 B.C.). 

He was the heir to the greatest sage of China, studied under him, and 

after his death was ranked with Yen Hui, Tseng Shen and Meng Tzu as a 

"Transmitter of the Sage."^ He served at court in the states of Wei, 

Sung, Lu and Pi.^ The recorded episodes of his life, predictably, 

illustrate many of the virtues which he wrote about in the Chung Yung. 

I would like to quote some of these, because I believe his character is 

every bit as demonstrative as Su Shih's. K'ung Fu (.^i), another 

member of the K'ung family, leaves behind the record of an interview 

which Tzu-ssu had with his grandfather. Finding him in a sad frame of 

4. These are the dying words of the Buddha. The incongruence 
is intentional. An alternative might be, "pick up your cross and 
follow me." 

5. ^ . See Suu-ma Ch'ien, ch'uan 47. 

6. -HE ^ 5 See Legge, The Confucian Analects, p. 43. 

7. Ibid., p. 40. 
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mind, and sensing that his grandfather is worried that his teachings 

will not endure, Tzu-ssu says: 

'I have,' said Tzu.ssu, 'often heard from you the lesson that 
when the father has gathered and prepared the firewood, if the 
son cannot carry the bundle, he is to be pronounced degenerate 
and unworthy. The remark comes frequently into my thoughts, 
and fills me with great apprehension.' The sage was delighted. 
He smiled and said, 'Now indeed, shall I be without anxiety! 
My undertakings will not come to naught. They will be carried 
on and flouri sh. 

Tzu-ssu studied under Tseng-tzu as well as his grandfather. In 

the following passage, found in the Li Chi, we see the demonstration of 

the virtue of keeping to the center (chung ^ ), neither going past it, 

nor failing to come up to it, an important theme of the Chung Yung: 

Tseng said to Tzu-ssu, 'Chi, when I was engaged in mourning for 
my parents neither congee nor water entered my mouth for seven 
days.' Tzu-ssu answered, 'In ordering their rules of 
propriety, it was the design of ancient kings that those who 
would go beyond them should stoop and keep by them, and that 
those who could hardly reach them should stand on tip-toe to do 
so. Thus it is that the superior man in mourning for his 
parents, when he has been three days without water or congee, 
takes a staff to enable himself to rise.'^ 

Whether or not we are catching Tseng-tzu in a boastful lie, or just 

seeing Tzu-ssu get the better of his excessive zeal, what should be 

clear are the young man's uprightness and sense of moderation, finding 

the center. As well, we see the sage's constant pursuit of 

righteousness in the finest detail, and an attention to the responses 

of feeling (ch' ing) in relation to ritual (1 i). 

Ibid., pp. 37-38. 

Li Chi, Bk. II, sect. I, ii, 7. Also, Legge, Analects, p. 
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In the "Cyclopedia of Surnames," we find this: 

One day the duke said to Tsu-ssu, 'The officer Hsien told me 
that you do good without wishing for any praise from men;—is 
it so?' Tsu-ssu replied, 'No, that is not my feeling. When I 
cultivate what is good, I wish men to know it, for when they 
know it and praise me, I feel encouraged to be more zealous in 
the cultivation. This is what I desire, and am not able to 
obtain. If I cultivate what is good, and men do not know it, 
it is likely that in their ignorance they will speak evil of 
me. So by my good doing I only come to be evil spoken of. 
This is what I do not desire, but am not able to avoid. In the 
case of a man, who gets up at cock-crowing to practice what is 
good and continues sedulous in endeavor till midnight, and says 
at the same time he does not wish men to know it, lest they 
should praise him, I must say of such a man, that, if he be not 
deceitful, he is stupid.'^0 

To me, this is clearly the man who wrote the Chung Yung, the themes are 

all there: sincerity which begins with knowledge of one's own feeling, 

and the understanding of human nature as it relates to the tao. To go 

back to the theme of anonymity for a moment, passages as insightful as 

this strike me as well nigh impossible to contrive, for instance to 

take the themes from the Chung Yung and retroactively create a story 

about its reputed author that illustrates them. Even if that were the 

case, it is remarkable that the tone and insight could be so thoroughly 

implanted in another person. If it is not history, then it is 

religious art of the highest caliber. 

Finally, I will give an account of Tzu-ssu's composition of the 

Chung Yung: 

Tzu-ssu was naturally led to Sung, as the K'ung family 
originally sprang from that principality. One account, quoted 
in 'The Four Books, Text and Commentary with Proofs and 

10. Shih-hsing P'u ^ 1^, ch'uan 102; Legg, Analects, pp. 
41-42. Legge knows of no source antecedent to this one. 
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Illustrations,'says that he went thither in his sixteenth 
year, and having foiled an officer of the state named Yo So, in 
a conversation on the Shu Ching, his opponent was so irritated 
at the disgrace put on him by a youth, that he listened to evil 
councellors, and made an attack on him to put him to death. 
The duke of Sung, hearing the tumult, hurried to the rescue, 
and when Chi found himself in safety, he said, 'When King Wen 
was imprisoned in Yu-li, he made the Yi of Chou (jSJ ^ ). My 
grandfather made the Ch'un Ch'iu %y/) after he had been in 
danger in Ch'en and Ts'ai. Shall I not make something when 
rescued from such a risk in Sung?' Upon this he made the Chung 
Yung in forty-nine p'ien.^^ 

While Legge notes that this tradition, "has obtained a wonderful 

p r e v a l e n c e , h e  n o n e t h e l e s s  a g r e e s  w i t h  a  l a t e r  w o r k ^ ' ' ^  t h a t  t h e  Chung 

Yung was a work of Tzu-ssu's old age. 

The fact is that Legge, Fung Yu-lan, E. R. Hughes and Tu 

Wei-ming, all reputed authorities^ all offer at least slightly 

different accounts of the Chung Yung's authorship, citing various 

sources and scholars to back them up. It is all rather confusing and 

inconclusive, so I will give it only the briefest treatment. The Chung 

Yung was originally a section of the Li Chi (;^| or "Book of Rites" 

compiled by the Younger Tai. In the Shih-san ching ching-wen, it is 

the thirty-second chapter.15 However, at least since the time of the 

historian Pan Ku (32-92 A.D.), it has been appr3ciated as a work 

11. '3  ̂  ̂%'i:. 

12. Legge, Analects, pp. 40-41. The Chinese characters are my 
own addition. 

13. Ibid., p. 41. 

14. "The Sacrificial Canon,"^ ^ , by Ku Yuan, 
published 1826. 

15. Shih-san-ching ching-wen, Li Chi, pp. 107-111. 
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independent of the Li Chi.^^ There were three commentaries written on 

it, one by the Emperor Wu (502-549), which were mentioned in the 

official history of the Sui dynasty ( 5 9 0 - 6 1 8 ) . jg complicate 

matters, there is a tradition that the book was destroyed during the 

book burnings of the Ch'in dynasty (221-207 B.C.). and that 

consequently the text we have is incomplete.l^ Furthermore, there is a 

perplexing passage in the History of the Former Han: "Chung Yung shuo 

(Explanations of the Chung'Yung) in two sections." Legge and Fung 

Yu-lan take entirely different approaches to this passage. The 

controversy rides on whether the passage means two sections of the 

Chung Yung, or two sections of commentary. Fung, following the Sung 

scholar, Wang Po (1194-1274), says: 

From this entry he [Wang] concludes that during the Han dynasty 
two separate works probably existed, and that these were later 
combined to form the present Chung Yung, perhaps by the younger 
Tai, at the time when he was compiling the Li Chi. Wang Po 
points out further that the words of the title, Chung Yung, do 
not appear in the opening section of the work, as is usually 
the case in writing of this period, and that the real subject 
of the section is tao» It is only in the next section that the 
words Chung yung occur, a fact which would seem to throw 
suspicion on the first section. 

Thus, an act of pious falsehood, perpetrated by the compiler of the Li 

Chi, by combining the work of our anonymous author with that of 

16. Tu, Centrality, pp. 14-15. 

17. See Legge, Anal acts, p. 35. § , ch'uan 32, chih-ti 
27, ching , 1. 

18. Su Shih mentions this in his essay translated in Chapt. 
Ill of this study. 

19. Fung, Vol. 1, p. 370. 
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Tzu-ssu, without mentioning the fact. To encapsulate the views of the 

authorities I have examined: Legge accepts Tzu-ssu fully as the author 

and rejects the incanplete text story; Fung believes there were two 

authors, Tzu-ssu, and a Mencian of Ch'in or Han who wrote chapters I as 

well as XX, section 17 through XXXII; Tu Wei-ming rejects Tzu-ssu 

completely, but believes it was written in his school. E. R, Hughes, I 

think, offers the best explanation in the most concise form, based on 

linguistic analysis, and he breaks down the chapters thus (the chapters 

and subsections follow Chu Hsi and Legge): 

Chapt. 1 Author B 

2-26(6) " A 

26(7)-31 " B 

32 " A 

33 " B 

Author A is Tzu-ssu, author 8 is "a Confucianist of the First Emperor's 

time,"20 i.e. Ch'in-shih Huang-ti (r.221-210 B.C.). What all of the 

above, except Legge, do agree on, though, is the Mencian tint of the 

work.21 There are also suggestions of direct Taoist influence from 

both Lao Tzu and Chuang T z u.22 The arguments of these scholars are 

very persuasive. But for the purpose of my study, I put all this 

aside--! respect it but. keep it at a distance--and accept the pious 

20. Hughes, pp. 86-87. 

21. Tu, Centrality, pp. 21-22. 

22. Chang, Development, p. 48; Tu, Centrality, pp. 16-17. 
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falsehood of Tzu-ssu's authorship, not as factual truth, but as 

cultural and psychic truth. This is something that belongs to the 

Chinese in a much deeper way--a part of their myth system. 

A further cultural, and factual, truth is the allignment of 

Tzu-ssu with Meng Tzu [3- 371-289? B.C.). They are distinct but not 

contrary courses of Confucianism at a time when the philosophy was 

still struggling for recognition: "That the Hsun Tzu (Chapt. 6) groups 

Tzu Ssu and Mencius together, coupled with the fact that the ideas 

expressed in the Chung Yung, as they exist today, are in many ways 

similar to Mencius' doctrines would make it seem that Tzu Ssu was their 

author."23 pung Yu-lan goes on to make a very thorough demonstration 

of the similarities between the Chung Yung and Mencian philosophy.^4 

The phrase chung yung itself appears in the Analects, VI, 27: "The 

Master said: 'Perfect is the virtue which is according to the Constant 

(chung yung)! Rare for a long time has been its practice among 

the people. '"25 pypg g^so points out the "timely mean" (shih-chung 

^ ) of the Chung Yung: "That is a mean of human affairs . . . thus 

making it impossible to have any fixed rules that will serve as a mean 

under every circumstance."2^ This immediately brings to mind Su Shih's 

"certainties" (pi-jan), which are the undoing of men of affairs. Fung 

23. Fung, Vol. 1, p. 370. 

24. Ibid., Vol. 1, pp. 370-377. 

25. Legge's translation; See Fung, Vol. 1, p. 371. 

26. Fung, Vol. 1, p. 371. 
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as well cites Mencius, VII, A, 26, which talks about holding to a 

single point (of doctrine for instance) without regard to "the 

exigencies of circumstances." Fung says: "If one holds to the mean 

without regard for the time, this would be to 'hold to the medium 

without allowing room for the exigencies of circumstance,' which would 

be to care for but one point and thereby to disregard a hundred 

others."27 Pung believes that the earliest sections of the Chung Yung 

mainly develop tendencies previous both to Meng Tzu and Tzu-ssu, ideas 

first articulated in the Analects. The sections written later—perhaps 

as late as the Ch'in (221-207 B.C.)--Fung sees as developing the 

Mencian "anti-utilitarian" and "mystical" ideas. 

The main streams of thought which Meng Tzu and the Chung Yung 

have in common are: timeliness, which has already been mentioned; an 

intuitive approaches to human nature and the morality based on 

understanding it through one's heart; ch'eng ( ), or "sincerity"; 

and the unity of all things in the person of the chun-tzu (^ ?-)• 

This unity is present in all human beings, though most do not cultivate 

an awareness of it. Heaven being the model and source of all natures. 

The three passages in Mencius I would cite as examples of his 

mysticism are: I, A, 1 on the "immovable mind," and "flood-like ch'i 

(%.)"! 1' 0" the utmost exercise of the heart/mind, thereby 

27. Fung, Vol. 1, p. 372. This is quoted by Su Shih in his 
essay as well. Se Below, Chapt. III. 

28. See Carson Chang's article, "The Significance of 
Mencius." 
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knowing nature (hsing), thereby knowing Heaven (t'ien); and VII, A, 4, 

"The ten thousand things all are complete in me. There is no greater 

delight than to find sincerity (ch 'eng %f^) when one examines oneself. 

If one acts with a vigorous effort at altruism (shu ^-) in one's 

seeking for human-heartedness (jen nothing will be closer to 

one."29 pij^g goes on to explain: 

If the philosophy of Mencius really contains mystical elements, 
his statement that all things are complete within us means that 
we are fundamentally one with the universe. This being so, if 
because of certain obstructions we seem to be separated from 
the universe such a condition is equivalent to not being 
'sincere' (ch 'eng) .... Through altruism one seeks human-
heartedness, and through human heartedness one seeks sincerity. 
This is because the qualities of altruism and human-heartedness 
both emphasize the lessening of the division between others and 
the self, and when this division is lessened, the self becomes 
one with the rest.^^ 

Shu, jen and ch'eng, this is Meng Tzu's mystic progression. It is 

rather amazing that a mysticism could be based in such seemingly 

ordinary things: the relatedness between human beings and our 

dependence on the wholeness of the universe for attaining our own 

wholeness as human beings. It reminds me of the Sefirot of mystical 

Judaism, proceeding from the worldly and the affective sides of human 

experience and coming to final recognition of the highest and holiest. 

The lack of sincerity causes the misapprehension of reality--a sincere 

grasp of our own mind and nature at once brings us into harmony with 

the ten thousand things, for by recognizing ourselves as part, we 

29. Bodde's translation in Fung, Vol. 1, p. 129. 

30. Ibid., Vol. 1, p. 130. 
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discern that wholeness we are part of, thereby finding wholeness in 

ourselves. 

Fung later relates Meng Tzu's mysticism to the Chung Yung: 

The Chung Yung further developes this tendency, making the 
highest state of human development 'the union of the inner and 
the outer.' In this state, although life goes on and all 
things continue to exist, there is no longer any distinction 
between what is within and without, what is of self and of 
others. The 'absolute sincerity' (ch'eng) described by the 
Chung Yung seems to refer to such a condition. 'Heaven' or 
T'ien orTginally possessed this ch'eng; T'ien, that is, 
originally made no distinction between what is within and 
without 

Further: 

The individual natures of men and of other things are all parts 
of 'Heaven,' and so the man who can fully develope his own 
nature, can do the same for the natures of other men and 
things. The man of perfect ch'eng is one without distinctions 
between inner and outer, self and others, and so has already 
attained to the state in which all things form one. In this 
state he can assist the transforming and nourishing operations 
of Heaven and Earth, and thus form a trinity with them.^^ 

The unity of all under Heaven is expressed by Meng Tzu as 

Heaven, nature, heart/mind. The Chung Yung expresses this unity as 

Heaven, earth and man. They form a trinity drawn together through 

the attainment of sincerity, based on an' intuitive understanding of 

the heart/mind and thus human nature. These are the mystical 

siailarities in the two schools of Confucianism. Shu, and jen stand 

in relation toch'eng, forming Meng Tzu's mystic progression and 

31- Ibid., Vol. I, p. 375, 

32. Ibid., Vol. I, p. 376. 



the fulfillment of human nature. A process of interaction and 

interdependence exists between these attributes of human nature. 

It is more complex than a straightforward one, two, three, for the 

simple reason that this is a growth process. As we shall see in 

Su Shih's essay, one must trace things to their root. The root of 

shu is jen; the root of jen is ch'eng. One must start at the most 

basic level, and recognize why it is the most basic level. Thus 

shu is the most basic expression of ch'eng: the ability to 

reciprocate with another person's feeling is the most basic 

manifestation of the ability to comisserate the unity of all under 

Heaven. One perceives the unity of all men first through the 

feelings of his own heart, thereby attaining to jen. Jen is the 

full expression of the unity of all men, and by extension it 

becomes the vehicle by which one connects the three levels of 

heart, nature. Heaven (in Meng Tzu), or man, earth and Heaven (in 

Chung Yung). By this connection, one attains to the recognition 

of the unity of all things and particularly the unity of one's 

inner self with all outer manifestations of Heaven. This is the 

attainment of ch'eng. 

One reason that these terms are not defined the way one 

defines the disassembled parts of an equation, is simply that 

Confucians, particularly of this "Mencian" bent, saw the 

importance of "feeling" (ch ' i ng //-# ) as a perceptual tool in this 

process of spiritual growth. The only correspondence for this 

process I have found in the west is the individuation process of 



Jungian psychologyThe Confucian process of spiritual "self-

cultivation" (hsiu-shen J ) is one of slow comprehension of 

allusive concepts: allusive simply because they are not accessable 

exclusively through intellectual scrutiny. While the texts of the 

Meng Tzu and the Chung Yung may lay out certain relationships, taking 

action toward self-cultivation inevitably depends on an individual's 

ability to discern and harmonize all the facets, of his personality. 

Thus one actualizes the unity of all things in themselves by taking 

responsibility for their own part in this system of symbiotic 

relationships. The attainment of wholeness is allusive to precise 

definition because it is unique to each person who undertakes it. An 

over-precise terminology would be as damaging to this process as the 

"certainties" of Su Shih are to political man. To the Chinese, as to 

all ancient/traditional people, political man and spiritual man are 

interconnected aspects of the total man. The sage emperors Yao and 

Shun for instance were great rulers because of their unique grasp of 

their own personalities and their ability to discern the personalities 

of others. 

This spiritual and political interconnection led to divisions 

within Confucianism based on the dire importance of the ruler's moral 

character. Since the ruler was a spiritual leader as well as a leader 

of government, that he held the correct cosmic view was essential: 

33, See Jung, "The Relations Between the Ego and the 
Unconscious," especially pp. 121-138. 
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. . . the Chung Yung largely follows the ideas of Mencius, 
while the Ta Hsueh largely follows those of Hsun Tzu. These 
two works have exerted a tremendous influence upon later 
Chinese philosophy, and it is no pure accident that during the 
Warring States period (403-222 B.C.) they should have 
represented the two great Confucian groups of the time, headed, 
respectively by Mencius and Hsun Tzu.^^ 

With the passage of time these schools came met opposite fates, Hsun 

Tzu ^ b. circa 312 B.C.) sinking to a kind of infamous obscurity 

for his belief that human nature was "repugnant" (£^3, Meng Tzu 

rising to the status of a sage and transmitter of the tao. For both, 

as for Confucianism generally, the long period of Buddhist dominance in 

China, almost completely submerged them from the end of the Han dynasty 

(202 B.C.-220 A.D.) to the Sung. However, in the T'ang (619-906) at 

the height of Buddhist activity in China, the seeds were laid for the 

revival of Confucian values, known as Neo-Confucianism. 

As is well known, the term "Neo-Confucianism" is a convenience 

to western scholars: narrow enough to distinguish the trend of 

Confucian thought beginning with the writings of Han Yu, broad enough 

to encompass the great diversity of creative energy within that trend. 

Confucian thought and values were revived to the stature of a viable 

process of spiritual growth, the special possession of the Juists 

(ju-chia '^), whom Hughes describes as "religious functionaries," a 

ritual performing class to which K'ung Tzu belonged.35 what the term. 

34. Fung, Vol. 1, p. 377. Hsun Tzu led a school of 
"rationalistic" and almost legalist Confucianism which opposed Meng 
Tzu's intuitive and mystical apprehension of the tao. See the Selected 
Bibliography for Hsun Tzu's writings. 

35. Hughes, pp. 65-66. 
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Neo-Confucianism narrows down is rather obvious, all it encompasses 

remains rather vague: vague because it encompasses much more than the 

f e w  a u t h o r s  w h o m  C h u  H s i  i n c l u d e d  i n  t h e  C h i n - s s u  L u  ( S u  

Shih being a case in point. 

Han Yu ( 768-824) was the first man since Yang Hsiung 

B.C.-18 A.D.) to praise Meng as a transmitter of the true tao 

of the Juists, While not a very original thinker, Han Yu did much to 

distinguish the Juist tao from that of the Buddhists and Taoists. His 

essay, "Yuan Tao" {J^, "On the Origins of the Tao," traced its 

transmission from the ancient sage kings through K'ung Tzu to Meng Tzu 

and implicitly to himself.One further distinction he made was that 

of the relationship of the feelings (ch 'ing) to the nature (hsing). He 

says, in his essay, "Yuan Hsing" {jf, f^): "The nature comes into 

being coincident with birth; the feelings come into being as the 

consequence of contact with (external) objects.Han Yu's 

discussions of transmitting the tao, and the nature, were all seminal 

for the creative elaboration of these ancient cultural possessions into 

tools for cosmological, political and psychological discussion. 

While Han Yu reopened discussion of the world and man 

on Confucian terms, most of the truly new work came after him, notably 

in his disciple and friend, Li Ao (^ ^ f1 . 798). A. C. Graham 

mentions Li Ao in his essay on the Mencian theory of human nature: "It 

36. See Fung, Vol. II, pp. 410-412. 

37. Ibid,, Vol. II, p. 413. 
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is remarkable that except for Li Ao in the 9th century scarcely any 

advocate of the Mencian theory before its victory during the Sung 

dynasty describes human nature as good."^^ Li was especially vital to 

the early steps of Neo-Confucianism particularly in his picking up the 

thread of Mencian thought on human nature, as well as the themes 

brought up by Tzu-ssu in the Chung Yung. Meng Tzu mentions Tzu-ssu six 

times.As we shall see, Li Ao takes the total store of material 

available to him and goes further, elborating and refining in light of 

the cultural climate of his day. 

Li Ao passed his Chin-shih exams in 789, held a variety of 

posts, studied Ch'an ) Buddhist meditation under Yao-shan-wei-yen; 

he aied between 841 and 846. The official histories of the T'ang paint 

him as a good Confucian. Buddhist sources make him look like quite a 

devotee. I, however, agree with Carson Chang, who says: "he was 

neither opposed to Buddhism nor was he converted to Buddhism . . . his 

daily life was that of a Confucianist; but in matters of mental 

discipline, he was much attracted to the Ch'an sect of Buddhist 

thought.And Chang says later: "Regardless of all . . . Li Ao's 

accretions to the interpretation of the I Ching, the Chung Yung, and 

the Ta Hsueh, Li Ao's work was in the interest of the revival of 

38. Graham, "The Background of the Mencian Theory of Human 
Nature," p. 258. 

39. Meng, II, B, 11; IV, B, 31; V, B, 3, 6, 7; VI, B, 6. 

40. Chang, Development, pp. 103-104. 



C o n f u c i a n i s m . I n  L i  A o  w e  h a v e  t h e  p r i m a l  N e o - C o n f u c i a n i s t :  a n  

introspective thinker concerned with the transmission of the tao, 

grappling with metaphysical problems which in many cases were posed to 

the Chinese only through exposure to Buddhism. Buddhism as well had 

given to Li Ao, as to many after him, an intense desire to develop more 

detailed concepts of the universe and man's place in it. Many of the 

concepts that the Chinese possessed prior to Buddhist influence were 

first set out in the Chung Yung-

Like Han Yu, Li lamented the falling off of the tao, and that 

everyone around him had turned to Buddhism and Taoism for explanations 

of nature (hsing) and destiny (ming ). Like Han Yu, as well, he 

dealt much with human nature and the feelings. 

The best source we have for Li Ao's thought is in his three 

part essay,. "Fu-hsing Shu" f^^), or "Returning to the Nature." 

The first section discusses generally the characteristics of hsing, 

ch'ing, and sheng (^ ), "the sage." The second describes the self-

cultivation one must practice to become a sage. The third covers "the 

necessity for self-exertion in this process."^2 concepts 

as tao Truth, Enlightenment, Emptiness, Calmness, the idea of the sage, 

watchfulness in time of solitude. They are all there in Li Ao's® 

essays, although he does not elaborate on them as the Sung philosophers 

41. Ibid., p. 111. 

42. See Fun, Vol. 2, pp. 413-414. 



did afterwards."43 As we shall see below in Chapt. IV, there is room 

for comparison of the structure of Su Shih's essay with that of Li Ao, 

as well s the reappearance of many of Li Ao's themes. 

One of the major complexities of Li's essays is his description 

of the relationship between hsing and ch'ing. Fung Yu-lan points out 

that Li's hsing is very close to the pen-hsin ( ^ "original 

mind," of Buddhism, and his ch'ing resembles the Buddhist "passions" 

(Skt. k1esa)But I disagree with the assumption that we can just 

take the Buddhist concepts in exchange for the Confucian to come up 

with an accurate picture of what Li Ao is doing here. Li's "human 

nature" is fundamentally different from the "Buddha nature" possessed 

by every sentient being. For Li, this nature is the only route open 

toward sagehood. Li's sage is not a Buddha. He adapts concepts from 

Buddhism to create a terminology to work with, but his intent is 

Confucian. Being in its infancy, his terminology works against him 

when he comes up against the problem of feeling. Li says, "The sage 

knows that all men's natures are good, and that by following them, they 

(these men) may themselves become sages.Thus we have the goodness 

of human nature, following Meng Tzu, and the ability of all men to 

become sages by following their natures. How? Li claims that the 

43. Chang, Development, p. 111. 

44. See Fung, Vol. 2, p. 414. 

45. Bodde's translation in Ibid., Vol. 2, p. 417. 
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feelings corrupt and cloud the nature, like mud clouds the originally 

clear water of a stream. And yet: 

The nature and the feelings cannot exist one without the other. 
Thus without the nature, the feelings would have no source from 
which to come into being, because the feelings come forth out 
of the nature. The feelings are not of themselves feelings but 
become so from the nature. Likewise the nature is not of 
itself the nature, but its enlightenment derives from the 
feelings. Human nature is what is ordered by Heaven.^6 

The last sentence is almost a direct quotation of the first line of the 

Chung Yung.^^ Li Ao is committed to a Confucian cosmology, with Heaven 

as the ruling principle. Compare this to the quote from Meng Tzu, VII, 

A, 1, which deals with heart/mind, nature and Heaven. Li accepts the 

reality of the heart, nature and Heaven, which Ch'an Buddhism does 

not.^^ The sage for Li Ao is one perfected in human nature, not Buddha 

nature. Li bogs down in the feelings, not able really to prove them 

bad (as they are to Buddhists), or good (as they are-to Confucians as 

long as they are cast in their symbiotic relationship with sincerity, 

46. Bodde's translation in Ibid., Vol. 2, pp. 414-415. The 
last sentence is from Chang's translation of the passage in 
Development, p. 105. 

47. ^ ̂  . Doctrine of the Mean, I, 1. 

48. See Ch'en pp. 394ff. discussing doctrinal issues of Sung 
Neo-Confucianism and Buddhism, especially the doctrine of sunyata, 
stating that all phenomena are illusory. I put the Confucian concept 
of jen-hsing in the same category, being a phenomenal expression of 
t'ien-tao ^). The Buddhists would also reject the notion of a 
discreet human entity, distinct from the natures of other things which 
too is certainly implied in the Confucian concept. 
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co-humanity, altruism, and ritualThe newness of his terminology 

works against him, and cripples him in some ways. He did not discover 

the distinction later Neo-Confucians did of the feeling-derived 

"selfish-desire" (ssu-yu This is the real blinding factor in 

human nature, which the Neo-Confucians, I would say, came upon largely 

by integrating Taoist and Buddhist notions of egoism into their own 

systems. The concept of egoism was not wholly new to Confucianism, but 

as an isolated problem to be given attention in the process of 

self-cultivation, it was very new. "Therefore utter sincerity (ch'eng) 

m e a n s  ( t h e  c o m p l e t e  f u l f i l l m e n t  o f )  t h e  s a g e ' s  n a t u r e . S i n c e r i t y  

leads the nature to its fulfillment, by its pure understanding and by 

its egolessness. But at this point, Li had not found any way to fully 

divorce the idea from its Buddhist underpinnings. While in the same 

passage he goes on to quote a large chunk of the Chung Yung, he has not 

yet succeeded in creating a purely Confucian terminology. He does, 

however, draw the Chung Yung and its concepts into the process of 

development: 

The Doctrine of the Mean—originally only one of many sections 
in the Book of Rites--is here singled out for quotation by Li 
Ao, and from this time onward, like the Great Learning (Ta 
Hsueh), became a key text for the Neo-Confucianists; the same 

49. See also Tu Wei-ming, "The Creative Tension Between Jen 
and Li," for a discussion of how the emotions expressed as co-humanity 
come into play, as well as how humanity tempers the expression (1i) 
while in turn the expression tempers the feeling (jen). 

50. See Chu Hsi, passim; see Chang, Development, p. 106. 

51. Bodde's translation in Fung, Vol. 2, p. 416. 
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is true of the Appendices to the Book of Changes, also cited 
here by Li.^^ 

Li Ao wanted to transmit the tao, insuring its preservation and 

vitality. Li gives the history of its transmission as follows through 

the story of the Chung Yung's composition: 

The ancient sages transmitted this teaching to Master Yen 
Hui . . . . Tzu-ssu, the grandson of Confucius, received the 
teaching of his grandfather and composed the Doctrine of the 
Mean, in forty-seven sections, which he transmitted to Mencius. 
Mencius said: "When I was forty I attained to a state of 
unperturbed mind." (II,A, 2) His disciples who understood 
this were Kung-sun Ch'ou and Wan Chang and they, it would seem, 
transmitted it onward. But when, under the Ch'in, the books 
were destroyed (in 213 B.C.), only one section of the Doctrine 
of the Mean survived the burning, and thereupon this teaching 
became obscured and incomplete. 

We will see this tradition still alive with Su Shih, another reason to 

suspect Li Ao's influence on Su Shih's essay. A lot of momentum is 

built up in Li Ao's writings which by the Sung led to a renovtion of 

Chinese thought and attitudes. The Chung Yung played an integral part 

in an entire culture's integration of a new consciousness with the 

consciousness of its classical era. 

The Sung dynasty is the beginning of Neo-Confucianism proper 

with such figures as Chang Tsai ^ 1020-1077), Chou Tun- i iM » if 

1017-1073), Ch'eng I, Ch'eng Hao, and Chu Hsi {f- f 1130-1200). the 

synthesizer of them all. Others who stand apart for their less 

orthodox views, according to Chu Hsi's editing, are Shao Yung 0. 

1011-1077), and Chu Hsi's contemporary Lu Hsiang-shan (F^ ^ <^1 

52. Ibid., Vol. 2, p. 418. 

53. Bodde's translation in Ibid., p. 417. 
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1139-1193). The Chung Yung had come completely out of hiding in the Li 

Chi by now. The first scholar to deal with it in the Sung was Chou 

Tun-i. Emperor Jen-tsung 1010-1063) himself presented a copy of 

the the Chung Yung in his own caligraphy to his minister Wang Yao-ch'en 

(1001-1056). Copies of the Chung Yung were often given as presents to 

successful examination candidates. There is also the famous story of 

Fan Chung-yen (fg;989-1052) telling Chang Tsai to study the Chung 

Yung and not military strategy. Chang made the book the basis of his 

phil osophy.54 Ssu-ma Kuang (^ ̂ ^1^1019-1086) also wrote a 

commentary on it. The Chung Yung is mentioned, quoted or otherwise 

alluded to twenty-six times in the Chin-ssu Lu, the great compendium of 

Neo-Confucian thought compiled by Chu Hsi. While there are many 

different stories of exactly who first singled it out from the 

Li Chi,^^ its importance and influence are undeniable: "When the Sung 

philosophers reached the conclusion that Chinese philosophy must be 

recast on a more speculative basis, it was to the Chung Yung that they 

turned, as containing the very concepts which they believed should be 

clarified."56 The Chung Yung was fertile ground which nevertheless had 

to be worked a bit, elaborated, 'riffed' on through the intuitive 

faculties of the Sung writers. Su Shih criticizes, as we shall see, 

the "Juists of old," who all took the Chung Yung "for their theories 

54. See Tu, Centrality, pp. 14-16; also Chan's introduction in 
Chu Hsi, p. xxxi. 

55. Cf. Chang, Chan, Legge. 

56. Chang, Development, p. 49. 
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of nature and destiny." He criticizes them for their poor 

understanding. But part of their fault may have been in the fact, as 

Su points out, that the text is incomplete, part of it having been lost 

in the Ch'in. The tradition of the incomplete text gave the Sung 

writers additional room to develop and clarify the doctrines which were 

part of their basic tradition. Thus their creativity, intuition and 

the mythology of pious falsehood combined to give the Si.mg writers 

unlimited grounds for speculation. 

No matter who extracted the book from the Li Chi, Chu Hsi made 

it one of the Four Books. As Carson Chang suggests above, the Chung 

Yung touches on most of the controversial matters the Neo-Confucians 

had to adapt themselves to. Indeed, the Chung Yung had appeal even to 

Buddhists of the Sung. Two stand out in particular; Chi-yuan 

(967-1022) who called himself "Master Chung Yung," and Ch'i-sung 

(1007-1072) who wrote a commentary on it. Su Shih wrote his essay on 

the Chung Yung, prior to the final affirmation of its importance by Chu 

Hsi in a climate of tremendous speculative freedom and what bordered on 

metaphysical freebooting. There was an interplay of diverse ideas and 

philosophical insights that would not be seen again until China made 

contact with the west. 

The doctrines of the Chung Yung itself are easy to make 

generalizations about, and very difficult to nail down to a precise 

definition. Ch'eng I says of it: 

This work contains the law of the mind, which was handed down 
from one to another, in the Confucian school, t i l l Tsu-ssu, 
fearing lest in the course of time errors should arise about 
it, committed it to writing, and delivered it to Mencius. The 



4 9  

Book first speaks of one principle; it next spreads this out, 
and embraces all things; finally, it returns and gathers them 
all up under the one principle. Unroll it, and it fills the 
universe; roll it up, and it retires and lies hid in 
mysteriousness. The relish of it is inexhaustible. The whole 
of it is solid learning. When the skillful reader has explored 
it with delight t i l l he has apprehended it, he may carry it 
into practice all his life, and will find that it cannot be 
exhausted. 

More mundanely, Leonard Hsu says this: 

The book of Chung Yung deals with the psychological aspect of 
political control. The fundamental contribution of Chung Yung 
to the field of political philosophy is the theory that to 
obtain the good l ife, the government must regulate the innate 
feeling of the people and the outward actions resulting from 
feeli ngs. 

Hsu makes a crucial mistake in the tone of such phrases as "political 

control." For control is not the way that a Confucian manages the 

people. Hsu makes the Chung Yung sound like it was written by George 

Orwell. One governs men by understanding their natures and making use 

of their respective talents. To be sure, this is done with the 

interests of the whole society in mind, and its parts are symbiotically 

related. Looked at in purely factual terms it does come off as 

"control." But I am speaking from a somewhat different point of view. 

I say that what history reports is not in any way a measure of what 

K'ung Tzu said. Do we assume Christ was a dictator or a sadist because 
« 

of the Borgias or the Spanish inquisition? We must not assume that 

Confucianism was a form of oppression just because no one was ever 

57. Ch'eng I's introduction from Chu Hsi's edition. Legge's 
translation, pp. 382-383. 

58. Hsu, p. 217. 
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graceful enough to achieve what K'ung Tzu was talking about. How many 

men of jen had K'ung ever known? Fung Yu-lan comes much closer than 

Hsu: 

The Chung Yung says again: 'The state in which joy, anger, 
sorrow and pleasure have not yet made their appearance is 
called that of equilibrium (chung ^ ). When they have 
appeared, but all are in accordance with the proper measure, 
this is called the state of harmony (ho^).' All such 
feelings are natural, and so must beTTlowed expression. But 
at the same time we must keep them ordered by means of 
"instruction" (chiao-^/^), and must regulate their expression so 
that it will be neither too extreme nor too restrained. 

Fung goes on to explain that the Chung Yung makes "the union of inner 

and outer" the zenith of human development, the attainment of sage-

h o o d . T h i s  a t t a i n m e n t  h i n g e s  e n t i r e l y  o n  s i n c e r i t y  w h i c h  u l t i m a t e l y  

is the nature of Heaven itself. "In all such things success depends on 

previous preparation, and without such previous preparation, there is 

sure to be failure."®^ This preparation lies in "instruction," and in 

the cultivtion pf oneself and one's intuitive understanding of the 

hearts of men. The precise object of all self-cultivation is the 

attainment of sincerity without which no real growth can take place. 

As in the story of Tzu-ssu and his acceptance of praise for doing good, 

without sincere analysis of our feelings, tempered by the lessons of 

ritual and righteousness, we are lost to our own deceitfulness. Those 

who do not know their feelings in a matter, who have not examined their 

59. Fung, Vol. 1, p. 376. 

60. Ibid., Vol. 1, p. 375. 

61. Doctrine of the Mean, XX, 16; Legge translation. 
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heart and found sincerity there, who ignore the nature which is their 

birthright from Heaven, and not availed themselves of the only means to 

its comprehension, "examining the hear t ,"^2 gpg either liars or stupid. 

"Sincerity is the end and beginning of things; without sincerity there 

would be nothing. On this account, the superior man regards the 

attainment of sincerity as the most excellent thing. 

Tu Wei-ming makes an interesting statement in his book on the 

Chung Yung: "The question of why the way of the profound person 

(chun-tzu), despite its universality and commonality, can only be 

actualized in unique personalities is never fully answered.I think 

if he was a l ittle more idealistic. Prof. Tu could see that he has 

actually answered his own question. Why is it that so few people can 

actualize their own uniqueness? Our natures as human beings all 

•partake of Heaven. The Chung Yung states that even ordinary men and 

women can partake of chung yung, but it is very rare. The Chung Yung 

can no more give a final answer to Prof. Tu's question, than it can 

prescribe the precise path for each individual to follow through their 

attainments of sincerity and the understanding of man and Heaven. I 

think that the Chung Yung's author is struggling to relate how the 

uniqueness of each individual must learn to abide the commonality of 

52. Ibid., XXXIII, Chan, p. 113 in Source Book. 

63. Ibid., XXV, 2; Legge translation. Note also XX, 18; 
"Sincerity is the Way of Heaven. The attainment of sincerity is the 
way of man." 

64. Tu, Centrality, p. 32. 
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human experience. This is part of the great myth of an agrarian people 

who must constantly subordinate individual drives to the collective 

requirements of survival. The individual must bow to nature. There is 

diversity and there is that which is shared in common. The reason for 

disharmony in the first place is the diversity of human desires and 

aspirations, greed and selfish ambitions. "Therefore the superior man 

maintains harmony in his nature and conduct and does not waver . . . Hs 

stands in the middle position and does not lean to one side."^^ The 

superior man, "can find himself in no situation in which he is not at 

ease with himself.He can respond to things naturally according to 

the "Timeliness" of the sage. His naturalness comes from abiding in 

the collective society's system of relationships, thereby achieving a 

collective consciousness--a superior wisdom in dealing with the affairs 

of men. He responds to their individual situations and natures: 

"Hence the tree that is well taken care of is nourished and that which 

is about to fall is overthrown."®^ 

The center (chung ) is the point at which the sage comes into 

contact with the whole. Admist the "ten-thousand things" (wan-wu 

^ he real izes his union with them as one of the productions of 

Heaven. Chung Yung has the same monism as the Meng Tzu. The tao is 

one, the realization is one, but the men who would pursue it are many 

65. Doctrine of the Mean, X; Chan translation, p. 100. 

66. Ibid., XIV; Chan Translation, p. 101. 

5 7 .  I b i d . ,  X V I I ;  C h a n  t r a n s l a t i o n ,  p .  1 0 2 .  
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and various. Hughes says: "Plainly our author is concerned about a 

true way for men, and this way for him is a middle way . . . what he 

emphasizes is that this way is the same for the peasant man or woman as 

for the nobleman and the sage. The former can start in the way, and 

the latter can never exhaust its possibilities."^® It is as 

inexhaustible as the flow of constant change that it teaches one to 

handle. And it requires infinite gracefulness. 

But while the "way," the order of Heaven's production of 

things, is one, the human beings who are among the creations are many 

and diverse, as even the simple distinctions of peasant, nobleman, and 

sage begin to show. The mystical paradox of Heaven's is its 

expression of oneness through the diversity of human nature which the 

superior man is obliged to fathom before he can comprehend the unity of 

Heaven's order. "Ah me! The tao is difficult to articulate, 

encompassing the small man therein."Therefore the ruler must not 

fail to cultivate his personal l ife. Wishing to cultivate his personal 

l ife, he must not fail to serve his parents. Wishing to serve his 

parents, he must not fail to know man. Wishing to know man, he must 

not fail to know Heaven.Knowing Heaven means knowing the whole 

organism of the cosmos. The order in which we apprehend things, man 

68. Hughes, p. 38. 

69. Su Shih, "Chung Yung Lun," section thre, hsia; see below, 
Chapt. III. 

70. Doctrine of the Mean, XX; Chan translation, p .  105. 
Compare this passage to Meng Tzu, VII, A, 1. 
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or Heaven first, is dependent on individual abilities. To sincerely 

perceive any of the parts leads one to perceive the whole. This line 

of thought is plainly visible in the Ch'eng-Chu school of "Principle," 

(li-hsueh . 

"The cultivation of the person is to be done through the Way, 

and the cultivation of the Way is to be done through humanity 

( j e n I  c l o s e d  t h e  f i r s t  p a r a g r a p h  o f  t h i s  c h a p t e r  w i t h  t h e  

Buddha's words: "work out your own salvation," because I felt that 

there is a similar idea at work in Confucianism, Tu Wei-ming in his 

essay on "The Creative Tension between Jen and " discusses much the 

same problem as we have here: reconciling the norm to the individual 

human being, and the other way around. In Tu's article the norm is 

ritual behavior upheld by collective man. In the case of the Chung 

Yung the norm is the tao itself which is the constant. In both cases, 

the counter-force is co-humanity (Jen), the virtue of ultimate 

knowledge of human nature, which harmonizes men in the outside world, 

and harmonizes all the qualities of the inner man. Thus, for all men 

and women, the realization is the same, the union of inner and outer. 

The tao is the same, yet it is apprehended differently for each 

according to his or her individual nature: 

Some are born with the knowledge [of the three universal 
virtues--i.e. Wisdom, chih ̂  ; Humanity, jen ; and Courage, 
yung ]. Some learn it through study. Some learn it through 
hard work. But when the knowledge is acquired, it comes to the 
same thing. Some practice them naturally and easily. Some 
practice them for their advantage. Some practice them with 

7 1 .  I b i d . ,  X X ;  C h a n  t r a n s l a t i o n ,  p .  1 0 4 .  
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effort and difficulty. But when the achievement is made it 
c o m e s  t o  t h e  s a m e  t h i n g .  

And further, on the way of Heaven and Earth: "The Way of Heaven and 

Earth may be completely described in one sentence; They are without 

any doubleness, and so they produce things in an unfathomable way. The 

Way of Heaven and Earth is extensive, deep, high, brill iant, infinite, 

and lasting."72 

To return to Prof. Tu's statement about the uniqueness of those 

who can actualize the tao, I believe that it is the uniqueness in every 

individual to which the Chung Yung alludes in saying that ordinary men 

and women can partake of it. Though Heaven and Earth produce things 

"in an unfathomable way," nonetheless, one who has seen the way of 

Heaven's fecundity in his own heart, comprehending his nature, will be 

able to "know Heaven." Only by actualizing one's own uniqueness carl 

one share in the commonality of collective human experience consciously 

and deliberately. Only by accepting this much responsibility and this 

much humility can one find the center and actualize the tao. 

72. Ibid., XX; Chan translation, p. 105. 

73. Ibid., XXVI, Chan translation, p. 109. 



CHAPTER III 

TRANSLATION OF THE "CHUNG YUNG LUN" 

I have used two sources for the text in the preparation of this 

translation: Su Tung-p'o ying chao-chi,^^ ^ » 3"^ Ching-

chin Tung-p'o wen-chi shih-1 ueh,.^g ^ Major 

discrepancies between the two are cited in the footnotes. 

"CHUNG YUNG LUN" 

Section one, shang 

1. Great indeed is the difficulty of illuminating the tao. Those 

who have discussed its essentials are crude and incomprehensible, and 

do not penetrate to its central issues. Those who have discussed its 

subtleties are stagnant and unverifiable. Its corruption began with 

the Juists of old^ who sought the way of becoming a sage, but lacked 

the means of achieving it. Thereupon they devoted themselves to 

incomprehensible writings hoping that later generations would take "me" 

to be one who apprehended it profoundly. Later Juists sensed the 

1. Han scholars. But possibly even Han Yu and Li Ao. Tao 
{ iH.), "way" or "path." 
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difficulty of comprehending the tao,^ and did not recognize its 

emptiness, and vacuous non-existence,^ and they took the writings of 

earlier Juists to have deeply penetrated the tao. Moreover the later 

Juists were ashamed at their inability to understand, and so they 

followed the earlier writers and harmonized with them, saying, "it is 

thus." Conspiring in deceit, they took them to be lofty. Conspiring 

in imitation, they took them to be deep.^ And so the way of the sages 

has daily become more remote. From the time that Tzu-ssu wrote the 

Chung Yung, all Juists took him to be their grand progenitor and 

employed him to create their theories of nature (hsing ,/4) and destiny 

(ming-^). Ah me! How could Tzu-ssu have been one of these people? 

So, this is my experience in examining discussions of it. 

2. As for the Chung Yung, it is a record passed down through the 

K'ung family, and yet is not the complete text.^ Its essential • 

points are three and no more. As for these three, they are what the 

Duke of Chou and K'ung Tzu followed to become sages. And yet its 

vacuous expressions and prolixity are what the Juists took for their 

2. The antecedent in Chinese is not clear here, ch'i M , 
referring either to "the writing of the Juists of old" or to tao. I 
favor the tao. * 

3. I am following Hatch in this translation. See, Sung Bib., 
p. 5. I take ch'i still to be referring to tao. 

4. I am translating the word hsiang 7p-§ as "conspiring" here 
because I think it comes closer in tone than the stricter translation, 
"mutually." 

5. See above, Chapt. II. 
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writings. For these reasons, I say get rid of its vacuous 

expressions and seize its three essential points. 

3. First it explains where sincerity (ch'eng ) and 

enlightenment (ming S/)) may be entered. Next, it explains where the 

path of the sage begins, extending to its ultimate extreme.® And 

finally, it brings those beginnings within the central common-point 

(chung yung Therefore we may take the way of the sage to be 

generally visible in this. The Record^ says, "When enlightenment 

comes from sincerity (ch'eng), it is called 'nature'. When sincerity 

comes from enlightenment, it is called 'instruction' (chiao ^). If 

6. "Extremity" is the word chi a word of powerful import 
in Neo-Confucianism, for instance in Chou Tun-i's essay on "The Great 
UTtimate," in Chu Hsi, pp. 5-7. Its root meaning is "the ridge pole of 
a building"; by extension it comes to mean, "extremity," "ultimate." 
It is also used for the Chinese martial art, T'ai-chi ch'uan 

^ ). Hence it has extensive spiritual meaning for the Chinese, 
relating to the cosmologies of the I Ching and the pa-kua #), the 
eight trigrams. As we shall see below, notes "45, 46, in the Su Ching 
it carries the meanings, "highest excellence, and "perfect 
excel lence." 

7. I am fully aware of the awkwardness of this translation of 
"chung.yung," but for the life of me it is the only way I can see to 
suggest the ideas I feel are present in the term: the center of the 
central way, the one true tao located at the center, the heart, and 
therefore the totality of an individual's nature. This is suggested in 
the Chung Yung, VI, which discusses sage King Shun: "He took hold of 
their two extremes of what was good and bad in men, took the mean 
between them, and applied it in his dealing with the people." (Chan's 
trans., Sourcebook, p. 99). Common-point, as the point (i.e. the 
center) common to all human beings as the intersecting point for all 
the diversity of human nature, the meeting place of the individual and 
collective human experience. 

8. I.e. the Li Chi, t3, or "Book of Rites." As source of 
Chung Yung see above, Chapt. II. 
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one is sincere then he becomes enlightened. If one is enlightened, 

then he becomes sincere."^ 

4. As for sincerity, what is it? It is called delighting in it.^O 

Delighting in it then one will trust himself.Therefore it is called 

sincerity. Now as for enlightenment, what is it? It is called knowing 

it. If one knows it, then one will succeed through intelligence [i.e. 

in attaining sincerity]. Therefore it is called enlightenment. Now it 

is only the sage,' whose knowledge of it has not yet reached its utmost, 

who first enters it through delight. The first entered [i.e. delight= 

sincerity] is made master, and waits for the rest [i.e. knowledge= 

enlightenment]. Consequently, this is a case of delighting in it being 

the master. With regard to the worthyl2 whose delight in it has not 

yet reached its utmost, he first enters it through knowledge of it. 

The first entered [i.e. knowledge=enlightenment] is made master, and 

9. Doctrine of the Mean, XXI, 1. (All citations to the 
classics are keyed to Legge's editions.) 

10. The direct object, "it," here and throughout this passage, 
when it is not otherwise obvious, refers to tao. 

11. Compare this term, tzu-hsin t , with the passage cited 
in note 15, below. The "trust in oneself" is moral--delighting in the 
tao, one will necessarily be sincere, and therefore be able to trust in 
his own moral discernment. Dr. West pointed this out to me. 

12. There is a hierarchy of spiritual attainment in 
Confucianism, and here we see the two highest notches: sage (sheng 
^), then worthy (hsien below this is the superior man (chun-tzu 
^ A11 of these are'positive acquirements, in descending order. 

On the purely negative side is the inferior, or small man (hsiao-jen 
J - x<^), one who is morally irresponsible, and given over to the base 

qualities of human nature. 
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waits for the rest [i.e. delight=sincerity]. Consequently this is a 

case of knowing it being the master. 

5. When delighting in it is master, there is therefore that which 

is not known; but knowledge of it has always followed. When knowing it 

is master, although therefore there is nothing that is not known, there 

is still that which can not be put into effect. K'ung Tzu says, 

"Knowing it is not as good as being fond of it; being fond of it is not 

as good as delighting in it.' '^^ "Knowing it" and "delighting in it," 

these distinguish the worthy from the sage. "Being fond of it," this 

is the worthy's reason to seek sincerity. When the superior man does 

his studies, he is cautious at the outset. Why is this? Where he 

first enters is crucial. To know much yet be unable to delight in it, 

it would be better not to know it at all.As for men's fondness and 

hatred, nothing is like being fond of a beautiful color and hating a 

stench.This is the nature of man. To be fond of goodness like 

13. Analects, VI, 18; Doctrine, XX. 

14. I am indebted to Dr. Schultz and Herbert Giles' dictionary 
for getting this clause right. 

15. This is a paraphrase of the Great Learning, VI, 1; "What 
is meant by 'making the will sincere' is allowing no self-deception as 
when we hate a bad smell or love a beautiful color. This is called 
satisfying oneself. Therefore the superior man will always be watchful 
over himself when alone. When the inferior man is alone and leisurely, 
there is no limit to which he does not go in his evil deeds. Only when 
he sees a superior man does he then try to disguise himself, concealing 
the evil and showing off the good in him [cf. note 7 above]. But what 
is the use? For other people see him as if they see his very heart. 
This is what is meant by saying that what is true in a man's heart will 
be shown in his outward appearance. Therefore the superior man will 
always be watchful over himself when alone . . . When one's mind is 
broad and his heart is generous, his body becomes big and is at ease. 
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being fond of a beautiful color, and to hate evil l ike hating a stench 

--this is the sincerity of the sage.^® Therefore the Record says, 

"When enlightenment comes from sincerity, it is called 'nature'." 

Therefore the superior man always makes his will sincere." (Chan 
trans., Sourcebook, pp. 89-90.) 

"Self-deception" (tzu-ch'i ^5) stands in direct 
contradistinction to "trusting oneself" (tzu-hsin), note 11 above. 
Though Su Shih does not make this connection explicit, the entire issue 
of sincerity broaches these others of self-deception and self-trust. 
Without utter sincerity one cannot be trusted in matters of sensuous 
discernment, much less moral discernment. But the point is that the 
root of-finer moral discernment lies in the basic sincerity of 
expressing one's true feelings about the simplest things--a lovely 
color or a stench. This follows the roots and branches (pen-mo ^ ) 
analogy of Great Learning, I, 3. Compare this further to Doctrine, IV, 
2, "few know the flavors" the last quotation in Su Shih's 
essay. Compare also the caution of a superior man's studies, with the 
watchfulness over oneself when alone, the same sincerity of discernment 
is necessary in each. In Su Shih's essay, however, the "caution" is 
tied in with the discernment of one's point of entry—i.e. delight 
(sincerity), or knowledge (enlightenment). Genuine self-knowledge of 
one's preliminary attitude toward the tao is crucial to making any 
further progress. For unless one knows to which side he falls 
according to the scheme of spiritual attainment (i.e. as a sage 
delighting in it, or a worthy knowing it), he cannot hope to know the 
course he can most profitably follow in the self-cultivation of his 
individual nature. This accords beautifully with the ,directions for 
study given in Doctrine of the Mean, XX, 19, 20, quoted in Cahpt. II, 
above. As well it upholds the notion of the tao being one, and 
individual natures being diverse. "Sincerity is the way of Heaven, 
attaining sincerity is the way of man." (Doctrine XX, 18). 

16. The preference for the good over evil is the universal 
nature of man--hence the tao. The moral discernment, and trust in 
oneself, to always choose to follow this universal nature and abide by 
the good, by the tao, is the attribute of the fully empowered 
individual--individual and unique precisely because he has actualized 
the tao in himself so that he is no more dependent on the intrusion of 
an outer righteousness by which to regulate his behavior. This is the 
sage's "union of inner and outer." Compare this to K'ung's statement: 
"At seventy I could follow what my heart desired without stepping over 
the measure of right." Analects, II, 4. 



6. Master K'ung was one who loved learning as he grew older.He 

went to the Chou court to observe r i tua l  he inquired as a disciple 

of Lao Tan^^ and Shih H s i a n g , 2 0  and only later did he become 

enlightened in rites and music. He studied the Book of Changes only 

after age fifty.21 So there was that which he knew only late in 

l i f e .22 Thus what he first obtained in sageliness was this delighting 

in it and nothing more. When K'ung Tzu was in difficulties between 

Ch'en and T s ' a i,23 he questioned Tzu-lu and Tzu-kung. The two 

17. See Analects. II, 4; V, 27; VII, 19. 

18. See Ibid., II, 23; III, 14. See also Doctrine, XVIII, 5; 
Shih-chi, vol. 4, chuan 47, p. 1909; Lin, Wisdom, pp. 57-58. 

19. I.e. Lao Tzu, author of the Tao-te Ching, with whom K'ung 
talked about rites and music during his visit to the Chou court (note 
18) in the city of Lo, where Lao Tzu was a curator of the royal 
l ibrary. See Shih-chi, vol. 4, ch_, 47, p. 1909; Lin, W1 sdom, pp. 
57-58; Legg, Confucius, p. 65. 

20. Shih Hsiang (was an official musician of the state 
of Lu under whom K'ung studied the lute. See Shih-chi. vol. 4, 47, 
p. 1925; Lin. Wisdom, pp. 74-75; Legge, Confucius, p. 63. 

21. See Analects, VII, 16. 

22. Compare this to Shih-chi, vol. 4, £h. 47, p. 1937: 

23. This even occurred in 479 or 480 B.C. when the ministers 
of Ch'en and Ts'ai plotted against K'ung's l ife to prevent him from 
meeting with representatives from the state of Ch'u, afraid that he 
would serve Ch'u and thereby pose a threat to them through his able 
governance. Troops were sent against K'ung and his disciples who were 
trapped without provisions for seven days, until they were rescued by 
the army of Ch'u. During their suffering K'ung interviewed his 
disciples, all of whom, except Yen Hui, were disheartened and angry. 
See Analects, XI, 2; XV, 1, 2; Mencius, VII, B, 18, 37; Shih-chi, vol. 
4, Chapt. 47, pp. 1930-1932; K'ung Tzu Chia-yu, ch. 5. sect. 20. pp. 
55-57; Lin. Wi sdom, pp. 80-83. 



disciples were not pleased, and Tzu-kung^^ further desired to withdraw 

a l ittle. In this, it was not that the two disciples were 

unknowledgeable. Rather, the means by which to take delight in it 

had not yet reached its utmost in them. For instance, Tzu-lu was 

able to die in the state of Wei,25 but he was incapable of not being 

displeased between Ch'en and Ts'ai. In this case, how is it a fault of 

his knowledge? Now, therefore, the reason those disciples followed 

K'ung Tzu in his wanderings was not only seeking to hear what they had 

not yet heard. Rather they would seek to delight in that which they 

(already) possessed. Enlightened but not sincere, although they held 

tightly that which they possessed, they were bewildered and did not 

know how to stabilize it. If indeed one does not know how to stabilize 

knowledge [i.e. through delight and sincerity], such a person can be 

dwelt with in peace, but can not be dwelt with in grief and calamity.26 

Indeed it is only when grief and calamity reach their utmost that the 

distinction between sincerity and enlightenment may indeed be seen. 

Looking at it from this point of view, how can a superior man not be 

sincere?27 

24. Su Tung-p'o Ying chao chi, has Tzu-hsi'^(^^ ^ ) here, but 
as I could not find him mentioned in any of the records of this event, 
I take it to be a misprint. I am following the Ching-chin, which names 
Tzu-kung here. 

25. For the death of Tzu-lu see Tso-chuan, Ai-kung, 15th year; 
also Shih-chi, vol. 5, £h. 67, p. 2193. 

26. Cf. Shu Ching, T'ai-shen, shang; Tso-chuan, Hsiang-kung, 
11th year. See also, Mencius, VI, B, 15. 

27. Cf. Mencius, VII,' B, 2. 
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Section two, chung 

7. As for the superior man's desire to be sincere (ch'eng), 

nothing is equal to (acquiring it) through enlightenment (ming). Now, 

as for the way of the sage, if we observe it from its root, 

consequently, in every case it eminates from human feeling (jen-ch'ing 

If •]•(; is not traced to its root, and on the contrary we 

observe its b r a n c h e s ,29 then we take it to be that the sage has places 

in which he forces himself to act strenuously, and which are not 

what human feeling delights in. Now, this being so, although he 

desires to acquire sincerity, his tao is without any source. There

fore I say, nothing is equal to acquiring sincerity through 

28. See A. C, Graham's article on "Mencian theory of Human 
Nature," p. 259 ff., for his explanation of ch'ing's development and 
meaning. Here Su Shih is placing the cause of a natural spontaneous 
sincerity/delight--"the way of the sage" in the first section--in human 
feeling. Compare this to the Li Chi passage in Chi Tung, chapt. XXV, 
"A Summary Account of Sacrifice" (Legge, vol. II, Bk. XXII, 1, p. 236): 
"Sacrifice is not a thing coming to a man from without; it issues from 
within him, and has its birth in his heart. When the heart is deeply 
moved expression is given to it by ceremonies; and hence only men of 
ability and virtue can give complete exhibition to the idea of 
sacrifice." This attitude was important to Su Shih, and another Li Chi 
passage. Fang Chi, Chapt. I l l, 2 (Legge, vol. II, Bk. XVII, 2, p. 284) 
is cited by Hatch (Sung Bib., p. 17) as often quoted by Su and applied 
to matters other than ritual. The passage reads in part: "As for 
rites (they) are based on men's feelings." My own feeling is that Su 
Shih's use of this perception, and adaptation of it to a diversity of 
subjects is an example of his culture bearing out an evident truth of 
his own heart. It again bases the universal and conventional (1J_) in 
the individual and unique (jen-ch'ing and hsin). 

29. For "roots and branches" see Great Learning, I. 

30. On this word "force" (ch'iang ) see Doctrine, X. 
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enlightenment. This causes my heart/mind (hsin to clearly know 

what is appropriate and seek the delight of it. 

8. Now, in present-day instruction of the Five Constancies, 

only ritual (l_i_^^) appears to coerce men (ch' iang-jen Why is 

this? All who have human feeling are fond of idleness and being at 

ease and hate labor and a bitter lot. Now, I must make it so that I 

dare not squat canfortably,^2 but hump-backed like a chime-stone make 

a hundred obeisances^^ in order to perform rites. All who have human 

feeling delight in wealth and high position, and feel shame in poverty 

and low position. Now I have to make it so I do not consider myself 

31. The Five Constancies (wu-ch'ang ^ '^) are the five 
constant virtues: jen -/r , "co-humanity," , "righteousness;" l i 
"ritual;" chj_h , "wi sdom," and hsin , "^faithfulness." 

32. Dr. Schultz pginted out to me that this phrase 
alludes to Chuang Tzu, Chapt. 6, Chapt. 18, Chih-lo "Perfect Happiness" 
(Watson trans., pp. 190-196), where Chuang Tzu is "sitting with his 
legs sprawled out, pounding on a tub" when Hui Tzu has come to pay his 
respects after Chuang Tzu's wife has died. The allusion is especially 
pointed here, since Su Shih is discussing J_i_, and in just a few lines 
will mention mourning rites, of which Chuang Tzu's actions are a 
flagrant violation. 

33. Dr. Schultz again pointed out to me that this phrase 
'̂ fr ® ) alludes to Chuang Tzu, Chapt. 10, chapt. 31, Yu-fu, "The 

Old Fisherman" (Watson trans., pp. 344-352) where K'ung Tzu has just 
been lectured by an old fisherman on good government, and proper 
attitude. As K'ung reverently watches the fisherman leave in his boat, 
Tzu-lu remonstrates with him harshly saying among other things: "But 
now this old fisherman, pole in hand, presents himself in front of you, 
and you double up at the waist, as bent as a chiming stone, and bow 
every time you reply to his words . . ." Xfr ^ would also 
add Watson's note: "Chiming stones were shaped like an inverted "V" 
(p. 351), The phrase also occurs in Li Chi. ch'u-li, hsia (Legge, BK. 
I, pp. 99-119): "(A minister) should stand (with his back) curved in 
the manner of a sounding stone and his girdle pendants hanging down." 
(Legge, p. 100) This allusion is perhaps more in keeping with Su 
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venerable, but deferentially withdraw and humble myself, in order to 

perform rites. 

9. Useful implements are ordinary, and sacrificial implements are 

noble. Everyday clothing, the undergarments are ordinary, and the 

robes and crown of the Emperor are noble. In mourning, one desires its 

swift end, and yet it is extended for three years.In joy, one 

desires its not ending and yet it can not last a whole day. This is 

how ritual appears to coerce men, but this is an error of observing its 

branches. Why not also return to its root to ponder it? If I now take 

humping myself over like a chime-stone to be not as good as the 

security of standing, and would only seek security, then standing would 

not be as good as sitting; sitting would not be as good as squatting; 

squatting would not be as good as stretching out flat on my back. If I 

stretch out flat without end, then I would be naked and unconcerned. 

If indeed I were naked and unconcerned, then most certainly I would 

also defile ritual. Would it be I alone who defiled it? The 

ordinary husbands and wives under Heaven all defile it. If indeed we 

defile it, then the force of this argument) inevitably reaches its 

utmost in being hump-backed like a chime-stone and making a hundred 

obeisances. To speak of it from this poiot of view, this humping the 

back and making a hundred obeisances is born from not desiring to be 

Shih's tone, but the echo of Chuang Tzu is inescapable, and in addition 
includes the word pai ), which the Li Chi does not. 

34. See Li Chi, san nien wen, Chapt. XXXVIII (Legge, Bk. XXXV, 
pp. 391-394). 
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naked and nothing more. How can it be only humping the back and making 

obeisances? Taking what under Heaven is called "coercing men" 

(ch'iang-jen), in every case it must have some place from whence it is 

born. If we distinguish the place from whence it is born and extend it 

to reach iti ultimate extreme (chi this is called enlightenment. 

Therefore, the Record says, "The way of the superior man reaches 

everywhere but is hidden. The simple intelligence of husbands and 

wives can partake of its knowledge. Yet in its utmost reaches even the 

sage has that which he does not know. Husbands and wives below 

ordinary standards of behavior can put some of it into practice. Yet 

in its utmost reaches, even the sage has that of which he is 

i n c a p a b l e . " 3 5  

10. As for the way of the superior man, when he extends it from 

whence it is born and articulates it, consequently his words are 

concise; being concise they are enlightened. If he extends his 

conjectures and observes it, therefore his words reach everywhere. 

Reaching everywhere, yet they are hidden. The superior man desires 

their not being hidden, and so he arises in that which husbands and 

wives have in abundance and extends it to arrive where sages do not 

reach. He takes what under Heaven is consummately easy and goes 

through with it to the consummately difficult, so that he makes the 

world secure with the most difficult and there is no difference from 

what is easiest. 

35. Doctrine, XII, 1. 
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11. Meng Tzu says, "A small basket of rice and a bowl of bean 

broth, obtain them and one will live, do not obtain them and one will 

die. If they are given by shouting gruffly, even a drifter will not 

receive them; or if you tread upon them, even a beggar will not stoop 

to take them. What do ten thousand chung^^ give me if accepted 

without distinguishing ritual (lj_) and righteousness 

Hitherto one would not have accepted them though it would mean death, 

and now it is accepted for the sake of wives, concubines and friends 

. . . this is called losing one's original heart/mind (pen-hsin 

tJ: Moreover, the refusal of the ten thousand chung, this is 

what kings, dukes, and great men find difficult. Considering what 

drifters and beggars will not stoop to and comparing the merits of 

this with what kings, dukes, and great men find difficult, how do they 

differ from what ordinary husbands and wives are able to put into 

practice, going through to arrive at what the sage does not reach? 

Therefore, generally, this explanation (shuo is made in order to 

seek security in consummate difficulty, and is devoted to the desire to 

acquire sincerity. All men under Heaven desire sincerity, but do not 

36. Chung (#^ ) is a measure of rice. Officials were salaried 
in rice, the amount commensurate with the status of the office held. 
Ten-thousand chung is quite a lot. 

37. Mencius, VI, A, 10 (6). 

38. Ibid., VI, A, 10 (8). 
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obtain its clarification (shuo). Therefore, this generally, is the 

description (shuo) of sincerity. 

Section three, hsia 

12. Now, although the superior man is able to delight in it, if 

he does not know the central common-point (chung yung), then his tao 

will inevitably be impoverished. The Record says, "The superior man 

acts according to the tao, but going only halfway, he abandons it. I 

am not able to let it end there."^0 The superior man denies his 

failure to put his faith firmly in the tao; he denies his failure to 

strenuously carry it out to completion. If he gets its externals and 

forgets its center (chung he does not obtain an entire day's ease 

plodding through the mire. Although one does not desire to give up, 

can it in fact be obtained? 

13., The Record says, "As for the Way's not being carried out, I 

know how it got this way . . . worthies go past it, and good-for-

nothings do not come up to it."^l Those we believe to go past it, do 

they not find it difficult? Those who return to the center, do not 

they find it difficult? It seems that those who go past find it 

difficult, but while there are those able to go past it under 

39. The term shuo (s32^)> which means "to talk" in modern 
Chinese, can be variously translated as "explanation, theory, 
clarification, description, narration." I translate it here in various 
ways to encompass what I feel to be its connotative effects, which none 
of the English words would completely convey used singly. 

40. Doctrine, XI, 2. 

41. Ibid., IV, 1. 
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Heaven, there are none who can strike the c e n t e r . Consequently, 

returning to the center is truly difficult. The Record says, "The 

kingdoms and families under Heaven may be ruled fairly. Ranks and 

emoluments may be declined. Bare blades may be tread upon. But 

the central common-point cannot be actualized by men's ability 

(neng )."^3 since it may not be gone past, and since it must be 

obtained, is it just this and nothing more? I say, not quite. 

i4. Meng Tzu says, "Grasping the middle is near to it. But if one 

grasps the middle without assessing the unique nature of a situation 

(ch'uan this is still to hold doggedly to a single course. 

The Book of History says, "Those who do not come up to the highest 

excellence (chi), and yet do not involve themselves in crime, let the 

42. I.e. the center of a target--the classical meaning of 
Chung. 

43. Doctrine, IX. 

44. Mencius, VII, A, 26. The rest of the passage reads: 
"The reason for disliking those who hold to one extreme is that 
they cripple the Way. One thing is singled out to the neglect of a 
hundred others." (Lau trans., P. 188) I translate chung as 
"middle" here, to distinguish it from the proper "center" of chung 
yung. Su Shih is here pointing out the difference between finding 
the true chung and merely "not going past it and reaching to it." 
One who is not truly careful can make a habit of abiding between 
two extremes, but this is merely a habit, and not the result of the 
spontaneous grace and finesse of true sincerity and delight in the 
tao. The delight comes from the utter ease of responding to 
situations in a totally unique and spontaneous, unexpected, yet 
inevitable way, given the relationship of the situation to the 
nature of the person responding to it. As an example I again refer 
back to the story of Su Shih and the fan maker. Compare this 
passage in Mencius, as well, to Doctrine, VI, quoted in Chapt. II 
of this study. 
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august one receive theni."^^ Again, it says, "Gather them in his 

perfect excellence, return them to the august one's perfect excellence 

(chi)Moreover, the Record says, "As for the superior man's 

central common-point, the superior man constantly finds the center."^7 

The perfect excellence of the august one encompasses those who are not 

at their highest point, and yet gathers them into his highness. Those 

who constantly find the center encompass those who do not, and guide 

them back to the center. I see that when Chung Yung [i.e. the book] 

arrives at this it is most difficult to understand. This, therefore, 

encompasses the central common-point of the small man, encompassing 

what does not find the center, and guiding it back to the center. This 

is the tao: the means by which the superior man constantly finds the 

45. Shoo King, V, iv, 11, following Legge's trans. The 
"august one" refers to the sovereign, the ruler. 

46. Ibid., V, iv, 14. 

47. Doctrine. II, 2. Here in milder terms, I repeat the use 
of Chung as hitting the center of a target. This is certainly not an 
unlikely translation, since in the Chung Yung, XIV it says: "In 
archery we have something resembling the Way of the superior man. When 
the archer misses the center of the target, he turns around and seeks 
for the cause of failure within himself." (Chan trans.. Sourcebook, p. 
102) This is a beautiful graphic il lustration of the inward use of 
sincerity in the spiritual growth of the sage. It illustrates too, I 
think, the "three universal virtues" of Doctrine, XX: Wisdom (chih^y ) 
to know when and how to act, co-humanity (jen-?^), a sense of self in 
relation to others which gives one the understanding of and 
responsibility for what one does in his dealings with men, and warrior
like courage (yung % ) in drawing the bow, and shooting: an image of 
action. This is an especially apt image to these men of the shih ( 
class, a sort of knightly class, turned to scholarship, all of whom 
would have practiced archery as one of the leisurely arts. See 
Analects. III, 7, for the superior man's attitude toward competition in 
archery, et £l_.: thus the desire to seek "failure within himself" is 
reinforced. 
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center, and the means by which the small man is without fear of shame. 

The Record says, "As for the small man's central common-point, the 

small man is without the fear of shame.Ah me! The tao is 

difficult to articulate, encompassing the small man therein. Because 

he closely resembles the Way, he steals its name. 

15, The sage is anxious and pondering, fearful and full of dread, 

and so he goes over and over it in his mind and never gets his fi l l 

of speaking of it. ' Why is this? It is the tao. Surely what the small 

man steals is for his own ease. The superior man seeing danger, then 

is able to die; but he makes an effort not to die, in order to seek 

unity with the central common-point. Seeing self-benefit he is capable 

of retiring, but he makes an effort not to retire in order to seek 

unity with the central common-point. The small man covets self-benefit 

and shirks responsible effort, and likewise desires to take the name 

of the central common-point for his private convenience. This is 

what K'ung Tzu^^ and Meng Tzu hated in "the good villager": "The 

entire village in every case praises him as the good villager, there 

are no places or dealings in which he is not said to be a good 

villager ... he agrees with the current customs, unified with his 

sordid generation ... he says, 'The Ancients! Why are they so cold 

and distant in their bearing? Born of this generation, be of this 

48. Ibid.. II, 2. 

49. See Analects, XVII, 13. 
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generation. Just to be good, this is permissible.He takes 

the ancients to be old fuss-pots^l and takes what is good by the 

standards of the present generation to be sufficient and stops. Does 

this not likewise closely resemble the central common-point? 

16. Therefore Meng Tzu says, "I hate purple for fear of confusing 

it with vermin ion.52 j the weeds for fear of confusing them with 

the- shoots of grain.Why is this? He "hates their resemblance. 

Truthfully, the central common-point is difficult to articulate. The 

superior man desires to follow and serve in this, but without tracing 

its footprints, and seeking its flavor, he will only approximate it. 

The Record says, "There are no men who do not eat and drink; few are 

able to know the flavors. 

50. Mencius, VII, B, 37 (following Legge's trans.). 

51. Cf. Doctrine, XXVIII, 1: "born in the present generation, 
return to the way of the ancients." 

52. Vermillion was the imperial color. 

53. Mencius, VII, B, 37; see also^., X, 6; XVII, 18. 

54. Ibid., VII, B, 37. 

55. Doctrine, IV, 2. It is^worth mentioning, because it 
illustrates the subtlety of the Chung Yung, that I decided against 
qualifying "flavors" (wei in any way for the simple reason that the 
sentence as it stands in Chinese is a perfect il lustration of the very 
subtlety it is talking about. Again it is fineness of moral 
discernment keyed to the most basic levels of sensuous discernment (see 
note 15 above). Flavors are not any more "real" or "genuine" when the 
perceiver is capable of discerning all their subtlety. Rather it is 
the development of the perceiver, the refinement of his unique 
qualities which enable him to discern the flavors fully. Here, flavor 
stands for the universal tao, and the one who knows (chih) them for the 
individual in his unique relationship to the tao. He seeks the central 
common-point: recognition of the whole. 



CHAPTER IV 

SU SHIN'S "CHUNG YUNG LUN" 

Throughout this study, I have been talking about the 

development of a culture's classical vision, and the interplay- of minds 

which nurture a tradition. Historical development and the growth of 

consciousness which accompany cultural bursts of creativity inevitably 

revise tradition in some way over the course of time. This is the 

creative elaboration actualized through pious falsehood which curries 

to the mythical, psychic truths of a culture, allowing for its further 

growth along the pre-defined lines of classical tradition. But of 

course, it is absurd to imagine that the violation of this pre-defined 

course makes an idea any less valid tban an idea which conforms 

completely to the venerated norm. Just as Li Ao needed the concept of 

"selfish desires" to clarify the relationship of "nature" (hsing) to 

"feelings" (ch'ing), so there is a constant fi l l ing in of the blanks 

left behind by a culture's progenitors through the added experience of 

their inheritors. 

We shall see that what Su Shih did with the Chung Yung was not 

a major alteration, but rather he elaborated concepts and gave them a 

vitality and clarity beyond their classic expression. He makes a 

marvelously concise and instructive argument for the tao of the sage as 

a viable though extremely difficult course for himself and the men of 
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his day. His understanding of the concept of chung-yung, "the central 

common-point," as "encompassing" the ways of both superior and small 

men is remarkable for what it says about the tao. Su Shih is led to 

the realization that even the petty, self-serving behavior of the small 

man is in accord with the tao, while admittedly this is not the 

• realization of the small man's highest qualities. The sage, the 

worthy, the superior man each have their own course to follow in the 

search for the tao, for sincerity (ch'eng), and in the highest reaches, 

for the Chung- yung.^ 

Su Shih wrote the "Chung Yung Lun" in 1061^ in preparation for 

the hsion-liang ^), "worthies of excellence," exams announced by 

imperial edict late in 1060. The essay was part of a partfolio of 50 

essays which were to be submitted to the emperor as a preliminary step 

1. It might be very interesting to make a comparative study of 
these four "types" (for at this point in my research they strike me as 
more particularized states of being than progressive stages of 
spiritual development) of the Confucian self-cultivation process, with 
the psychological types defined by Jung. It seems to me that looking 
at the details of development akin to each, they mean more than simple 
points along an ascending continuum. Rather they are ear-marks of the 
unique traits of every personality, just as in the West we call people 
introverts, extroverts, etc. To be sure, a truly self-cultivated 
Confucian might well integrate the attributes of all of these four, 
including the small man, in the full expression of his personality. 
This sense of balancing the universal aspects of human nature against 
the unique traits of the personality which are more pronounced is 
provably Confucian. K'ung Tzu would agree, I think, that human nature 
is universal, while the individual personality is unique. How could 
the sage better understand the motives and actions of the small man 
than by integrating his own small man's traits? 

2. See Sung Bibliography, p. 5. 
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in qualifying for the exam proper .^ While, as Hatch points out, the 

essays are largely academic exercises which might never have been 

written if the exam had not prompted him to do so, they nevertheless 

illustrate to a great degree the stake that Su Shih had in the 

classics. He might never have gotten around to it otherwise, but since 

he did, he made maximum use of his chance to articulate the tao. Hatch 

explains: 

The classical description of the tao which Su Shih favored at 
this time he found in the Chung-yung (12); There was that 
which even the most ignorant common folk could practice, and 
still that which even the sage could not know. He could then 
write humanistically of government that the tao, 'with respect 
to its fundament, comes entirely from human feeling (jen-ch'ing 

and critically of doctrinaire classicism, that the tao 
is 'essentially void and non-existent (k'ung-hsu-wu-yu 
^ 7%),' incapable of definition. The highest apprehension of 
the tao was an affective experience: the sage took delight in 
it (1 o-chih Lun-yu 20), and could thus translate whatever 
he knew successfully into practice (CCSL 4/49, 'Chung-yung 
lun'). Lacking that joy, it were better one knew not so much. 
Confucius himself had 'never attempted to establish standards 
of right and wrong with mincing theories.' It was Mencius 
(curiously) who had begun the trend toward doctrine, and the 
contention among schools had not since ceased to obscure the 
tao. 'Tzu-ssu had discussed the manner in which the tab 
proceeds from what the world is able to put into practice, 
whereas Mencius tried to state the manner in which everyone may 
practice the tao of the sages (CCSL 6/83, 'Tzu-ssu lun').' Su 
Shih thought that a failure to perceive this subtle distinction 
encouraged modern scholars to define the tao on the records of 
antiquity, thus raising an absolute model quite impossible to a 
different world.^ 

Hatch then goes on to quote Su Shih's statement about the correlation 

of rites (J_i_) and human feeling, as the standard which he felt 

3. See Sung Biographies, pp. 909-914. 

4. See Ibid., p. 912. "CCSC" is Ching-chin Tung-p'o wen-chi 
shih-1ueh; see Selected Bibliography. 
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Confucians should use to regulate the people and ritual. This is again 

an early example of the attitude that later led to his run-ins with 

Wang An-shih and Ch'eng I. 

The "Chung Yung Lun" is structured in three sections based on 

the "three essential points" of the Chung Yung which Su Shih states as 

the main import of the book. In this explication I shall take the 

sections one by one, and conclude by "bringing those beginnings within 

the central common-point" to show that Su Shih's creativity and 

imagination reveal a great subtlety of understanding and an amazing 

possession of his own culture and its truths. The subtlety of one's 

discernment is the most crucial factor in adherence to tao. 

Section one, shany, opens with an introduction discussing the 

corrupted transmission of the tao by "Juists of old," then turns to the 

Chung Yung briefly stating its authorship and history, part of the 

original text having been lost during the book burning in the Ch'in 

dynasty. He goes on to explain that much of it is "vacuous 

expressions" and that its essential points are only three, which form a 

progressive series of stages on the path of the sage. The first is the 

two main points of entry: sincerity (ch'eng) and enlightenment (ming). 

The second is the way of the sage, which is extended to its ultimate 

reaches. The third is where these previous two are consumed within the 

"central common-point" itself, and we learn that the ability to unify 

ourselves with chung-yung in our dealings with men is the highest and 

most difficult task put before men. 
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The rest of this first section is taken up with explaining the 

relationship between ch'eng and ming and how they represent different 

processes of attainment geared toward different types of men: sages 

and worthies respectively. Su Shih first quotes the Chung Yung to show 

that a man of a specially endowed nature attains enlightenment by dint 

of his sincerity: "When enlightenment comes from sincerity it is 

called 'nature'."^ (3) He then goes on to identify sincerity; "It is 

called delighting in it. Delighting in it, then one will trust him

self." (4) These two elements, delight and trust in oneself, are dire 

to the acquirement of sincerity. Sincerity is the inner manifestation 

of the trust shared between men, hsin "faithfulness." The two 

obviously are interdependent: one who is not sincere within himself is 

not likely to be faithful in his dealings with others, even if the 

deceit is unconscious. The same holds with faithfulness: if one does 

not cherish honesty and trust between himself and others he will have 

little basis for the same straightforwardness in the examination of his 

own heart. Delight in the processes and flow of the tao is the spon

taneous affective expression of this sincerity: it is the joy of 

direct perception of the truth, even when the truth is unplesant. The 

result of this delight and sincerity is the ability to trust oneself to 

act righteously in the handling of affairs, to trust oneself to find 

sincerity upon examining the heart. It is as though one's co-humanity 

5. For the sake of simplicity in referring to passages of the 
translation I have numbered the paragraphs straight through the essay. 
Thus, the numbers appearing in parenthesis following quotations are 
keyed to the text in Chapter III. 
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(jen) has developed to the point that he can view even himself as 

'other.' One's altruism (shu ^.) has advanced to the point of such 

spontaneity to others that it spontaneously returns to the one giving 

it. I believe that even a certain kind of egolessness is implied. The 

spontaneous delight of sincerely recognizing the interelatedness 

collective humanity breaks down the barriers of self and other to such 

a degree that the faithfulness ordinarily invested in another human 

being is invested in oneself as an objective member of humanity. This 

is the "union of inner and outer," turning inside out the usual uses of 

sincerity as "inner" and faithfulness as "outer." The term "self-

trusting" tziM^si^n ^ 'fi , thus, inverts the normal perception of inner 

and outer and forces us to see an introverted manifestation of an 

extroverted virtue. It also provides an able defence for one earlier 

attempt at translating the word jen as "love."® 

Su Shih balances this growth through sincerity with its 

complement, the attainment of sincerity through enlightenment: "'When 

sincerity comes from enlightenment (ming) it is called instruction'." 

(3) Through the discipline of formal inquiry and the gradual internali

zation of principles from the outside, one can enlighten oneself to the 

order of things, and thereby come into possession of sincerity. Su 

Shih identifies enlightenment as follows: "It is called knowing it 

(chih-chih -^3 If one knows it, then one will succeed through 

intelligence." (4) This is the other, less idealistic side of 

6. My conversations with Dr. West about the essay helped set 
off this chain of thought. 
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attaining sincerity. Through the gradual attainment of knowledge of 

the tao and the effort of understanding it, one reaches enlightenment. 

By reaching a thorough understanding of the manifestation of the tao, 

one reaches a point of transformation in perceptual ability and unites 

the two, ch'eng and ming, bringing one's mind to full recognition of 

the tao. 

Ch'eng and mi ng produce one another, and function 

symbiotically. As their two respective corollaries, delight and 

knowledge indicate, they take into account both the affective and the 

rational sides of human nature. Having first entered through one or 

the other, depending on one's heavenly endowment, one dwells in it, 

awaiting the actualization of its complementary side: 

When delighting in it is master, there is therefore that which 
is not known; but knowledge of it has always followed. When 
knowing it is master, although there is nothing that is not 
known, there is still that which cannot be put into effect. 
(K'ung) Tzu says, "Knowing it is not as good as being fond of 
it; being fond of it is not as good as delighting in it." (5) 

Whether one first apprehends through delight, or knowledge distin

guishes the sage from the worthy. Both K'ung Tzu and Su Shih give the 

higher place to the affective response. The worthy's labor of gaining 

sincerity and the tao through "instruction" simply takes longer. The 

man cultivating himself according to this path is obliged to integrate 

both delight and knowledge. The sage, who spontaneously delights in 

the tao due to his sincerity, acquires the reciprocal knowledge of the 

tao's manifestations much more quickly than the worthy can integrate 

the reciprocal delight. "There is still that which cannot be put into 

effect." In spite of the worthy's thorough knowledge, knowledge alone 
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is not enough to activate his affective side. "Being fond of it,"--

another translation of "fond" (hao might be "hankering after it"--

"this is the worthy's reason for seeking sincerity." (5) Su Shih 

explains that all knowledge is useless to one who is incapable of 

taking delight in it. It is like having read all about love for years, 

but never experiencing it with anyone. 

The point of saying that fondness or hankering is the source of 

the worthy's search for sincerity comes out when Su Shih alludes to the 

passage in the Great Learning: "nothing is like being fond of a beau

tiful color and hating a stench. This is the nature of man." (5) Those 

who attain enlightenment through sincerity owe it to nature (hsing). 

Thus Su Shih encourages those who are trying to attain sincerity 

through enlightenment to get in touch with theirnature as men. To do 

this they must begin with the cultivation of sincerity on the most 

basic sensuous level. By developing an awareness of the basic feelings 

caused by pleasant and unpleasant sensations one begins to understand 

human nature, and by this kind of feeling-based approval and disap

proval of pleasant and unpleasant respectively, one begins to develop 

the affective areas of moral discernment which are the basis of 

delight. As soon as Su Shih offers this most primary step in the 

process he leaps to its highest counterpart: "To be fond of goodness 

like being fond of a lovely color, and hate evil like hating a stench--

this is the sincerity of the sage." (5) He then repeats the Chung Yung 

quotation asserting nature to be the source of enlightenment coming 
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from sincerity. The point is that learning and intellectualizing alone 

are inadequate to acquire direct recognition of the tao. 

The rest of this chapter is taken up with K'ung Tzu used as an 

example of the sage, and Tzu-lu and Tzu-kung as examples of worthies. 

This can be summed up in two quotations. First of K'ung Tzu: "What he 

first obtained in sageliness was this delighting in it and nothing 

more." (6) And of Tzu-lu and Tzu-kung: "It was not that the two 

disciples were unknowledgeable. Rather the means by which to take 

delight in it had not yet reached its utmost in them." (6) These are 

concrete, and to the Chinese, legitimately historical examples of the 

very principles Su Shih has outlined. He develops a new theme here 

too, just on the verge of the second section. That of "stabilization" 

already possesses, i.e. knowledge. "These are the 

times that try men's souls;" those who have not stabilized their 

knowledge with the ability to delight in the tao--the object of one's 

knowledge--cannot be dwelt with in times of "grief and calamity." This 

is because, having no intimacy with the affective side of themselves, 

they cannot be counted on in difficulties to maintain their equanimity, 

but ask as Tzu-lu does in Analects, XV, 1: "Has the superior man 

likewise to endure in this way?" To which K'ung Tzu replied: "The 

superior man may indeed have to endure want, but the mean man, when he 

is in want, gives way to unbridled license."^ Su Shih--who in his own 

life bore much hardship with remarkable tolerance--goes on to say: 

7. Legge's translation. 
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"Indeed, it is only when grief and calamity reach their utmost that the 

distinction between sincerity and enlightenment may indeed be seen." 

(6) It is only by establishing a relationship with the affective parts 

of one's nature that he can transcend sorrow and endure suffering 

without separating himself from the tao. By force of his unshakeable 

perspective,3 his heartfelt delight in truth, one comes to al1 

situations and conditions in life with the same steadiness and ease. 

In the opening of the second section, chung, we go into the way 

of the sage, extending to its utmost reaches. However, in the opening 

line, we shift perspective somewhat. Su Shih opens by talking about 

the superior man (chun-tzu % rather than the sage or the worthy. 

I believe that he is distinguishing the three here. We opened in 

section one with the two highest levels of attainment, and the charac

teristics of their respective journies. Now we are brought to the 

level of the average aspirant towar:! sincerity and recognition of the 

tao: "As for the superior man's desire to be sincere, nothing is equal 

to acquiring it through enlightenment." (7) The hope of attaining 

enlightenment through a nature that is endowed with spontaneous sincer

ity is foregone at this point. We come to the common denominator. The 

predicament of real Confucians we would meet, not the ones recorded in 

the classics. The stress in this section is on the need for effort and 

how that required effort relates to feeling. In the second line, Su 

Shih returns to the way of the sage, and as he did in alluding to the 

8. Compare this to my criticism of Yoshikawa's second stage of 
Su Shih's poetic philosophy, above. Chapter II. 
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Ta Hsueh (The Great Learning), the purpose is to provide the superior 

man with access to the most basic level of the sage's tao. Now, 

however, instead of physical sensation, the root of the sage's tao is 

traced to human feeling (jen-ch'ing X. This is the beginning of 

Su Shih's argument that the tao encompasses both the superior man's and 

the small man's way in its oneness. 

Human feeling can lead us in two possible directions, both of 

which are equally commodious to feeling, but one of which simply runs 

deeper, to the root, and thereby surpasses the other. There is a 

paradox at work: that between human feeling's desire for ease, 

compared to the sage's, apparently, strenuous activity. If we accept 

that the sage's tao "emanates from human feeling," and at the same time 

recognize that man prefers ease to bitter labor, how, on witnessing the 

rigor of the sage's way of life, can we still accept that it actually 

emanates from the feelings? Do we not in fact assume that, since it 

appears so forced, and since we know that force is "not what human 

feeling delights in," that this "tao" is not the tao, because it is 

unnatural? The task of the superior man is to trace for himself, 

through the arduous process of "instruction," the course of the sage's 

tao back to its root. By urging himself through the intellectual 

process of realizing that the sage's way is truly based on human 

feeling, he comes to understand that it is not unnaturally strenuous. 

Making this breakthrough, catharsis must inevitably follow; the 

delight--an entirely affective response--of passing through a trial of 
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faith and the reward of its fulfillment. "Therefore I say, nothing is 

equal to acquiring sincerity through enlightenment." (7) 

Having set up the basic scheme of the chun-tzu in comparison to 

the sage, Su Shih explains that many people take ritual to be opposed 

to feeling, just as the way of the sage seems to be opposed by the use 

of "force," or "coercian" (ch'iang Here is where Su Shih states 

that, "all who have human feelings are fond of idleness and being at 

ease, and hate labor and a bitter lot." (8) But, he immediately 

cautions himself, and any other superior men who are listening, "I must 

make it so that I dare not squat comfortably, but hump-backed like a 

chime-stone make a hundred obeisance in order to perform rites." In 

other words, in spite of the attractiveness of idleness and ease, 

comparable to the lovely color and the stench of the Ta Hsueh passage, 

he must force himself to adhere to the demands of ritual. Why? As Su 

Shih goes on to demonstrate in the subsequent passage, if he allowed 

these feelings for idleness and ease to go unchecked, before long he 

would find himself: "Stretching out flat on my back. If I stretch out 

flat without end, then I would be naked and unconcerned. If indeed I 

were naked and unconcerned, then most certainly I would also defile 

ritual." (9) By giving in too much to human feeling, untempered by the 

sage's sincerity, the result would be defilement, not recognition of 

the true tao. 
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In the passage from paragraph (8), quoted above, there are 

three allusions, all of which carry great significance.^ The first is 

in the phrase, "squat comfortably," (ch'i-chu The allusion 

is to the Chuang Tzu. Chuang Tzu's wife has just died, and Hui Tzu 

finds him beating on a tub and singing. The allusion is stunning, 

considering that Su Shih is already talking about ritual, let alone 

that in a few lines he even mentions mourning rites, to which Chuang 

Tzu's behavior is a flagrant insult. In this case, the allusion could 

easily be taken to be of negative intent. Chuang Tzu is most 

unritualistic. However in the next allusion, resounding from the 

phrase "hump-backed like a chime-stone" (ch'ing-che ^ there are 

two allusions which seem contradictory, but perhaps actually work in 

tandem. The same phrase appears in both the Li Chi and again the 

Chuang Tzu, The Li Chi passage says simply that a minister should 

stand bent over in this way before his lord. Tame enough. The Chuang 

Tzu passage is from the "Old Fisherman" chapter. K'ung Tzu himself 

appears and is humbled by the superior wisdom of an old fisherman who 

lectures him good, K'ung bowing profusely in respect. The fisherman 

then poles away in his little boat as K'ung watches his receding back. 

Tzu-lu, who we will remember from the hardships* between Ch'en and 

Ts'ai, chastises K'ung for his deference to the old man saying, "you 

double up at the waist, as bent as a chime-stone, and bow every time 

9. See notes 32 and 33 in Chapter III. 
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humiliation of K'ung Tzu or his teachings. Rather, what is important 

is the willing submission of one's ego to superior wisdom. Perhaps 

this is even the intent of the first allusion where Hui Tzu's 

remonstrance is proven invalid. It is a brilliant literary ploy. 

K'ung is not humiliated in this passage, at least not in the eyes of 

one who read the Chuang Tzu with as open a mind as he read the 

Analects. K'ung turns to Tzu-lu and criticizes him for being unable to 

change, unable to see true wisdom when it stands right in front of him. 

Read with a sympathetic eye, the passage reinforces Su Shih's point 

that the superior man must submit himself to the superior wisdom of the 

sage, even if he does not spontaneously recognize the sage's wisdom, 

unable to trace the sage's tao to its root of human feeling. As Su 

Shih says: "Now I have to make it so I don't consider myself 

venerable, but deferentially withdraw and humble .myself, in order to 

perform ritual." (8) 

Su Shih is striving in this section to distinguish the half-

measure, from what truly reaches to apprehension of the tao. He 

distinguishes the half-measure of the feelings that tend toward 

idleness from those which are at the root of the sage's tao. He 

distinguishes the "security" of laziness which defiles ritual, from the 

security even in "consummate difficulty." (10) How does the superior 

man learn to distinguish these properly? "By tracing things to their 

10. Watson translation, p. 351. 



88 

most basic level, their point of origin, or primary form of expression. 

Having taken the defilement of ritual to its utmost extent in 

nakedness, and thereby demonstrating that in its branches what springs 

from the roots of the desire for ease and idleness is actually 

undesirable, Su Shih explains: 

To speak of it from this point of view, this humping the back 
and making a hundred obeisances is born from not desiring to be 
naked and nothing more. How can it be only humping the back 
and making obeisances? Taking what under Heaven is called 
"coercing men," in every case it must have some place from 
which it is born. If we distinguish the place from whence it 
is born and extend it to reach its ultimate extreme, this is 
called enlightenment. (9) 

One must discover the source of the feeling of dissatisfaction at 

"being naked." One must apply energy to correct it by making 

obeisances. Thus one taps into a superior realm of feeling and 

perception integrating the affective and rational sides of one's 

nature. Beginning with the most basic, the simplest manifestations, 

the superior man extends his tao until "it reaches everywhere but is 

hidden." (9) It is hidden by its connection to the ten-thousand things 

and to ordinary husbands and wives of ordinary endowments. What he 

must do is focus his tao to strike the center (chung <1?). But he must 

distinguish the firm security of the tao from the security of idleness. 

Su Shih says: 

As for the way of the superior man, when he extends it from 
whence it is born and articulates it, consequently his words 
are concise; being concise they are enlightened. If he extends 
his conjectures and observes it, therefore his words reach 
everywhere. Reaching everywhere, yet they are hidden. The 
superior man desires their not being hidden, and so he arises 
in that which husbands and wives have in abundance and extends 
it to arrive where sages do not reach. He takes up what under 
Heaven is consummately easy and goes through with it to the 
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consummately difficult, so that he makes the world secure with 
the most difficult and there is no difference from what is 
easiest. (10) 

In the "easiest and the most difficult" he is repeating the dichotomy 

of the end of section one: dwelling in peace vs. dwelling in grief and 

calamity. But here the superior man has reached such a stage of 

development that he can proceed through the easy to the difficult, 

through what husbands and wives are abundantly able to do, to the very 

extents that the sage reaches to. Su Shih, as in the first section, 

then quotes classical text to support his argument. The most basic 

meaning of the quotation from Meng Tzu, is that what all men find 

difficult, from drifters and beggars to dukes and kings, is to 

distinguish ritual and righteousness. Beggars and drifters have the 

basics of these distinctions in what they will not stoop to. Su Shih 

sums up by saying that the purpose of his explanation is to "seek 

security in consummate difficulty," which therefore makes it "devoted 

to the desire to acquire sincerity." For as we have seen, this 

sincerity is the only way to make secure one's intellectual 

possessions. Thus, with the affective and the rational integrated, 

able to endure in all circumstances, and having committed his effort to 

the tap, the superior man moves on to the next plateau. 

As it is explained in the first section, the last of the three 

essential points of the Chung Yung, "brings those beginnings within the 

central common-point." (3) Or, as more directly stated In the first 

sentence of section three, hsia: "Now, although the superior man is 

able to delight in it, if he does not know the central common-point. 
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then his tao wi11 inevitably be impoverished." (12) Su Shih then quotes 

the Chung Yung, explicitly addressing the problem of half-measures: 

"'The superior man acts according to the tao, but going only halfway, 

he abandons it. I am not able to let it end there.'" (12) The tao is 

difficult to canmit oneself to fully, without reservation and with the 

total strength of the personality. An act of faith is demanded by this 

work of obeisance and the integration of delight and knowledge. There 

is no real difference between those who go past and those who do not 

even reach to the tao. Neither is it just a matter of finding the 

rough location of the middle, as the quotation from Meng Tzu 

illustrates. (14) For it is not enough just to find this middle point, 

the superior man must "strike the center," find the central 

common-point grounded in the uniqueness of a situation and its 

participants. The utmost of energy and diligence is asked of the 

aspirant. His understanding is taxed to the limit to comprehend, how 

those below the "highest excellence" are still encompassed in the 

sovereign's totality. Those who never strike the center' are returned 

to the center, encompassed by the spiritual power of those who do. The 

central canmon-point is higher than sincerity or the tao of the sage. 

What is truly hard to grasp about it is the way it embraces even those 

who are not capable of discerning it at its root. The root of the 

sage's tao, is human feeling. "This is the tao: the means by which 

the superior man constantly finds the center, and the means by which 

the small man is without fear of shame." (14) 
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This is the last of the subtle distinctions which Su Shih 

insists that the superior man recognize. He must be free of the fault 

of merely clinging to the middle. Between going past it, and not 

reaching it, he learns to strike the center. The tao encompasses the 

small man's fearlessness of shame. It is bad, but still encompassed by 

the tao, as everything must be for the tao to be truly great. "What 

can be departed from is not the tao.^ While he is encompassed, to be 

sure, the small man does not live by the tao, but by its resemblance. 

The key distinction to clarify is the difference between what is the 

tao and what merely resembles it. Clinging to the middle merely 

resembles it in its appearance of equilibrium. The shamelessness of 

the small man, merely resembles it for its apparent courage, and 

surity. The small man, obeying his feelings for ease and idleness 

gives the appearance, but has not the reality. The "good villager" too 

is a danger. His agreeable nonchalance, his ease in the sordid world 

are all deceptive and potential diversions to the superior man. "The 

sage is anxious and pondering, fearful and full of dread, and so he 

goes over and over it in his mind and never gets his fill of speaking 

of it. Why is this? It is the tao." (15) The sage does not rest easy 

until he has struck the center; his effort is relentless, devoted and 

tireless. Whatever danger he encounters, his search is always for 

"unity with the central common-point." 

11. Doctrine of the Mean, I. 
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It comes down to discernment on the part of the superior man. 

He must discern the subtleties of human behavior, and be constantly 

wary of the insincerities of his own heart/mind. He must not give in 

to the tendency towards laziness and moral bluff which characterizes 

the "good villager." In the final line of the essay, Su Shih returns 

to the corollary of sense perception and the human ability to fully 

discern the qualities of an object. "Few are able to know the 

flavors." (16) Few are able to do it because here one is fully 

integrated and recognizes the tao itself and not its resemblance. In 

the central common-point all unique qualities intersect; in this place 

there is perfect recognition of their natures. The individual 

perceiver is responsible for his ability to recognize their beauty or 

ugliness. The integration of delight and knowledge and the submission 

to superior wisdom lead him back to the root. He comes to a 

sympathetic relationship of unity with human kind and the ten thousand 

things. 



CHAPTER V 

ENVOY 

I said earlier in this study that I was sure Su Shih felt no 

need for a locus classicus to support the knowledge of his own heart 

and feelings--as though a locus classicus alone would validify what he 

felt to be lodged deep in his own heart/mind. And yet I am also sure 

he was grateful to have a classical tradition to fit his perceptions 

into, giving them form, and allowing him a communion with the spirits 

of the past. Su Shih's culture'nurtured his spirit and "gave him room 

to grow in" where the political world he lived in would not. Likewise, 

Su Shih's spirit gave a fresh validity to the classical perceptions of 

K'ung Tzu, Meng Tzu and Tzu-ssu, all of whom suffered the world's 

alienation to some degree because of the strength of their views. I 

assert that the political and philosophical ideas which Su opposed were 

the true "perversion of the tao." Su Shih reasserted the primal 

feeling of Chinese culture for government by men, and self-cultivation 

that integrated knowledge and delight to nurture and develop the whole 

man as well as the world of men. 

Chinese scholarship stands as a great monument because of its 

moments of living spirit seeking communion with the spirit of the past, 

as in Analects, II, 11: "reviewing the old to discern the new." It 

speaks well of the Chinese tradition that it could nourish a spirit 
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like Su Shih's. Concepts that were fifteen hundred years old when he 

was writing about them nourished rather than impeded his deep 

perception, strong feeling and love of mankind. Human feeling is the 

rock upon which Confucian values and the tao of becoming a sage are 

built. Supporting that is chung yung.^ 

Only by taking the "facts" and the "feelings" together can we 

arrive at the whole truth of a man's life, and the fullest meaning of 

that life to the people around him, to his culture and the world. As a 

cultural memory Su Shih embodies an archetypal hero of the Chinese 

psyche. His life represents a myth--the man of jen. The facts of Su 

Shih's life are recorded in the Appendix. In this study I havs given 

precedence to the feelings which stories like that of the fan maker 

touch off. I have also tried to elucidate the feelings touched off in 

Su Shih by his experiences and by the culture in which he lived. As I 

opened with my favorite story from Su Shih's life, I would like to 

close with my favorite poem by him, written when he first arrived in 

Huang-chou, in the first of his two periods of exile. It is a small 

chapter in Su Shih's story of himself. It captures many of the themes 

1. I believe this is a perception present even in the I Ching 
though in a less articulate form. For even there the intention is to 
find the central way between the extremes of possibility outlining a 
situation. One determines through divination the forces impelling 
circumstances and either takes action or keeps still, as will best 
off-set or enhance his position of relatedness in a symbiotic cosmos. 
As circumstances always change, the center is always in a new position 
in relation to the individual. Thus the inidividual must allow his 
feelings to lead him to the center and strike it. The tri-grams were a 
primal code for man's heart/mind to discuss itself with its cosmos. 
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important to this study: his uprightness (chih his delight (Ijo 

^), his humor and spirit--his individual triumph over the grief and 

calamity of common human experience, his struggle to strike the 

center. 

ON FIRST ARRIVING IN HUANG-CHOU 

Funny—I never could keep my mouth shut; 
It gets worse the older I grow. 
The long river loops the town--fish must be tasty; 
Good bamboo lines the hills--smell the fragrant shoots! 
An exile, why mind being a supernumerary? 
Other poets have worked for the Water Bureau. 
Too bad I was no help to the government 
But still they pay me in old wine sacks.^ 

2. Watson trans., in Su Tung-p'o, p. 77. 



APPENDIX 

A CHRONOLOGY OF SU SHIH 

SU SHIH tzu, Tzu-chan? , Ho-chung  -/f ; hao, Tung-p'o 

chu-shih ̂ i:75 jg-i-, Lao-ch'uan shan-jen^^ dj A , K'uang 

fu-shih ^5 I'i 'ff > T'ien-kuan tao-jen.tii' ^ ; Posthumous 

title, Wen-chung kung i") . 

EARLY YEARS 1037-1071 

1037 Born to Su Hsun 1009-1065) and Lady Ch'eng (#S ^ ) 

in Mei-shan (;f dl ), Szechuan province during the reign of 

Emperor Jen-tsung , r. 1023-1064), Ying-yu reign period 

(% :r-̂ a , 1034-1037). 

1039 Su Ch'e 1039-1112), Su Shih's younger brother and close 

friend, born. 

1041 Su Shih is enrolled at a Taoist elementary school by his mother. 

1043 Minor reforms of Fan Chung-yen put into effect; rescinded in 

1045. 

1047 Su Hsun fails the mao-ts'ai ) exam. Hsun had taken up 

classical studies late in life, at the age of twenty-five, in 

the year Su Shih was born. After this Hsun presumably 

educated his sons personally. 

1054 Su Shih marries the. daughter of a local physician, Wang Fu 

( i  I  ) •  
96 
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1057 Su Shih and Su Ch'e take jin-shih ) degrees. Su Shih 

places second. Su Hsun again fails the exam. Lady Ch'eng dies 

in this year, taking them back to Mei-shan and out of public 

life for the twenty-seven month mourning period. 

1058 Long memorial by Wang An-shih , 1021-1086) calling for 

economic reforms submitted to Jen-tsung. 

1061 Su Shih and Su Ch'e, sponsored by Ou-yang Hsiu , 

1007-1072) and Ssu-ma Kuang (^„| , 1018-1086) 

respectively, take the hsien-1 iang ^ ) exam. Both pass, 

Su Shih with very high distinction. Composes "Chung Yung Lun" 

) as part of his examination literature. 

1062 Because of his success, Su Shih is ma<je assistant magistrate of 

Feng-hsiang ^^). 

1064 Shen-tsung r. 1064-1068) becomes emperor. 

1065 Returns to K'ai-feng, the Northern Sung capital, where he is 

appointed to the bureau of historiography. His wife, Wang Fu, 

d i es^. 

1066 Su Hsun dies; Su Shih and Su Ch'e again go into mourning. They 

transport the bodies of Su Hsun and Wang Fu back to Mei-shan. 

1068 Su Shih remarries to Wang Jun-chih (3->§"5 il-), a cousin of his 

first wife. Su and his brother set out once again to 

K 'ai-feng. 

1069 Wang An-shih becomes assistant Premier. Su Ch'e serves four 

months as an auditor on the Finance Commission. Su Shih 

returns to the bureau of Historiography with a higher rank. 
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1070 Su is made an official examiner under Lu Hui-ch'ing who invited 

Wang An-shih to demote Su, Wang "explaining that though his 

talent was high, his learning was unorthodox" (Hatch, Sung 

Biog. p. 921). 

1071 Su writes many memorials against Wang's proposed revision of the 

educational and exam systems, among them his "Ten Thousand Word 

Memorial," which denounces economic reforms and the 

government's abuse of the people. Following a good deal of 

pressure from Wang, Su Shih resigns and requests a provincial 

post. He is sent to Hangchou, Chekiang province where he 

witnesses famine, flood and human suffering. 

MIDDLE YEARS 1071-1085 

1074 Transferred to Mi-chou, Shantung province. Chao Yun becomes his 

mistress. Wang An-shih temporarily retires. 

1076 Transferred to Hsu-chou, Chiangsu province. Wang again resigns. 

1079 Transferred to Hu-chou, Chekiang province. He is arrested and 

brought to K'ai-feng for trial on the basis of memorials and 

poems he had written considered damaging to the emperor by 

partisans of Wang An-shih, for instance, Li Ting, who kept a 

record of the trial, and eventually became chief censor. After 

three months of imprisonment, during which Su Shih expected 

execution, he is banished to Huang-chou ftl )> Hupei 

provi nee. 

1081 Su borrows five acres of land on the eastern slope of the hill 

belonging to the Lin Kao Pavillion to grow his food. From here 



99 

he takes his literary name, Tung-p'o i / k ) ,  "eastern slope," 

writing a series of poems which record his experiences. 

1082 Purchases some land on which he builds "The Hall of Snow" 

(Hsueh-t'ang Completes his commentary on the I Ching, 

and begins his commentary on the Shu Ching. Also writes his _fu_ 

on the "Red Cliff" i^$). 

1084 Comes out of exile. Transferred to Ju-chou -IH ), Honan 

province. Sees his brother at Yun-chou on the way. He also 

stops to pay a visit to Wang An-shih who is living in 

retirement in Chin-ling (mod. Nanking). 

1085 Transferred successively to Ch'ang-chou, where he had hoped to 

settle, and then to Teng-chou, Shantung province. Shen-tsung 

dies. Che-tsung , r. 1085-1100) takes the throne at age 

10, Empress Hsuan-jen acts as regent. 

LATE YEARS 1086-1101 

1086 Wang An-shih dies. Su is recalled to court, serves briefly as 

vice-president of the Board of Rites, then as Secretary of 

Records for Imperial Affairs, and as Executive Secretary of the 

Imperial Chancellary. When Che-tsung came to the throne, 

Ssu-ma Kuang became Premier, but having served un^er a year in 

office he dies in this year. Su Shih writes both his funeral 

oration and official biography. At Ssu-ma Kuang's funeral, 

presided over by Ch'eng I 1037-1108), Su Shih publicly 

ridicules Ch'eng for his stuffiness and rigid adherence to 

"ritual" _lj_ In this same year Su is made a Han-lin 
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academician, as well as sharing the duties of Imperial tutor 

with Ch'eng I. While the conflict in personalities between the 

two men leads to personal difficulties between them, these 

conflicts are amplified into political differences by their 

followers. Finally the pressure of this atmosphere, for which 

Su has little appetite, drives him to petition for a provincial 

post. 

1089 Appointed prefect of Hang-chou, where he sets about correcting 

the flooding and irrigation proL.he had witnessed on his 

first stay there. In particular, he beautifies West Lake 

(Hsi-hu ^ -ifl), with a dike which serves also as a long 

promenade with a number of observation towers placed at 

selected spots. He calls persistently for famine relief, 

1091 Recalled to court. Sent to Ying-shou, Anhui province. 

1092 Transferred to Yang-chou. In the fall he is recalled to court to 

serve as Minister of War, and later, Minister of Ri.tes. "These 

promotions were the height of Su Shih's political career; 

further promotion would have carried him into the prime 

minister's office" (Hatch, Sung Biog., p. 963). 

1093 Accusation and political wrangling lead him again to the 

provinces, as governor of Ting-chou, Hopei province. In the 

fall the Empress Hsuan-jen dies. Che-tsung reinstates the 

exiled members of Wang An-shih's faction. 

1094 With the return of the exiled reformers, more proceedings against 

Su Shih follow. He is degraded In rank and transferred to 
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Ying-chou, Kuangtung province. On his way there, in Anhui 

province, he learns that he has been further banished to 

Hui-chou farther south in Kuangtung province. 

1095 Chao Yun, his mistress of twenty years, dies in Hui-chou. 

1097 Su Shih is still further banished to Tan-chou on Hainan island. 

He is accompanied by his son Su Kuo. Su Ch'e also is in exile 

on the mainland at this time. For descriptions of his stay on 

Hainan, see both Schafer, pp. 90-101, and Lin Yutang, Genius, 

pp. 369-383. 

1100 With the death of Che-tsung and the ascendence of Hui-tsung 

J 1100-1125) under the regency of his mother, Su Shih 

and others who opposed Wang An-shih's faction are again 

recalled fran exile. Su is pardoned first to Lien-chou, 

Kuangtung province, and is then transferred to Yung-chou, Hunan 

1101 province, and is given an honorary title. "He hoped to return to 

to Mei-shan, but was too weak for the journey, and decided to 

settle on the Ch'ang-chou property instead. He got as far as 

Chen-chou (l^ /-/•)) in Kiangsu when he fell i ll with dysentary, 

and barely made Ch'ang-chou before his death in the 7th month 

of 1101. He was attended at the last by his sons and a monk, 

who asked him to pray to the Buddha. 'Perhaps there is indeed 

a pure land,' he replied, 'but I shall not chant for it.' Su 

Shih was buried at Ju-chou near the home of his brother, with 

whom he had hoped to retire together for many years" (Hatch, 

Sung Biog., pp. 966-967). 
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1102 Yuan-yu partisan tablet, blacklisting Su Shih and 308 others 

compiled and erected. 

1210 Tablet erected in memory of Su Shih in the Lecture Hall of the 

Prefectural College in Hainan. 

1235 Canonized with the title Wen Chung ( ic )• tablet is 

placed in the Confucian Temple. 

1845 Su Shih's tablet is removed from the Confucian Temple since "he 

had never advanced Confucianism in the sense necessary to merit 

this honor" (Le Gross Clark, p. 9). 
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