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INTRODUCTION 



nr.l'RODUC'fiON 

A. ~~he Problem of the 'fhesis 

Is Confucianism a religion, a philosophy, or an 

ethical systemf Critics have variously called it any one 

or all three according to the content they put into the 

three terms. There is religion in Confucianism; there is 

philosophy; there is ethics; but which predominates so as 

to justify the system being called by it is not the primary 

concern of this exposition. Certainly Confucianism sets 

forth a way of living, whether the ethical, religious or 

philosophical content is conceded to predominate, an~as 

suc~has determined the attitudes of China~ where it was 

connected with the state until a few decades ago. 

The specific problem of this thesis is to set 

forth the results, first, of an investigation of the ethics 

of Confucianism as found in its sacred scriptures, and 

second, of a comparison with Christian ethics, with a view 

to estimating the relative values of the two systems for 

the China of today. 

B. The Importance of the Problem 

This problem makes a persoual appeal to the·writer 

because of her missionary interests, and grows out of the 

realization that though one is thoroughly and unreservedly 

committed to his own faith and convinced of the permanent 

adequacy of its ethics for every people 1n facing the problems 

-i-
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of personal and social, national and international relation

ships, to offer it as a substitute for the prevailing system 

without a thorough familiarity with and understanding of its 

tenets in so far as that is possible by one of differing 

habits of thought, would be little short of presumption. 

Sooner or later the necessity for knowing the prevailing 

system will force itself upon ~1m, both as a prerequisite 

to an understanding of the culture from which it has sprung 

and which in turn it has helped produce~and to an approach 

to the people who are products of that culture. As Dr. 

Lyons said,-
n The Chinese people will remain inscrutable to the 
Western mind except a~ he apprehends the influence 
which Confucianism hast~xerted on them ••••• Confucian
ism is the key with which to unlock the main door 
which shuts the West~r.ner out from an understanding 
ot the Chinese mind. 1 

The world is interested in China; it is compelled 

to be. The dependency of unit upon unit in the interplay 

of world affairs is inescapable, and whatever determines 

the philosophy of any one people forces itself upon the at

tention and concern of all others, at least in s~ far as it 

is practically expressed. 

China is in a transition period. Young China is 

casting off the old restraints. Conflicting systems are con

tending for her allegiance and making great inroads. Whether 

• • • • • • 

1. David Willard Lyon: Will Confucianism be a Force to be 
Reckoned with in the Coming Days in China? Chinese Re
corder, Feb., 1928, p.73. 
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Confucianism will continue to be an authoritative factor in 

Chinese thought and action will depend on its adequacy to 

meet the problems arising and demanding solution because 

of the nation's broadened contacts with the world. 

c. Method of Procedure. 

The results of a study of the historical develop

ment of Confucianism through its most influential exponents,

Confucius, Mencius, Hsuncius, Chucius, and Wang Yang-Ming,

will first be presented. This study was made principally 

from secondary sources, owing to the uncertainty of the con

secution of the events set forth in the Classics, and because 

the writer desired to reserve her efforts for the main pur

pose of the thesis, namely, the investigation of the Classics 

for an understanding of the ethical system of Confucianism, 

as previously stated. 

This investigation will be made in the form of a 

study of the Chinese Classics to determine, first, the basic 

hypothesis of the Confucian ethical system; second, the ul

timate ideal toward which the system proposes to move and 

toward which it proposes to lead the individual adherent; 

third, the content of its ideal; fourth, the method it ad

vances to insure the realization of the ideal; and fifth, 

the adequacy of all of these tested in relation to modern 

demands and as compared to Christian ethics. 
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D. The Sources of Data. 

The primary sources are the Chinese Classics in 

translation. The Pre-Confucia.n:L6ilassics ar,e the Shu-king, 

or Book of Reeords, containing decrees and other historical 

matter beginning with the reign of Yao (c2400 B.C.) down 

to the reign of Hsiang, of the Kau dynasty, B.C.619; the 

Shih•King, or Book of Poetry, containing, in all, three hl!m-
and 

dredAfive compositions, dated variously from 1710 to 586 B.C., 

some of religious character, but the greater number describing 

manners, customs, and events; the Yi-King (I Ching) or Book 

of Changes, based on a series of symbols early associated 

with divination, but also containing some metaphysical, 

physical, moral and religious utterances, the oldest dating 

from the twelfth century B.C., valued highly by Confucius 

and made large use of by the philosophers of the Sung dynasty 

in the development of their systems; the Li Ki (Li•Chi), or 

Book of Rites or Manners, containing both pre-Confucian and 

post-Confucian material. " Wilhelm says, We have in this 

work a precipitate of that which Confucius thought and 
nl taught on the subject of manners. 

Confucius• relation to the two books, the Hsiao 

King, or Book of Filial Piety, and the Ch•un Ch 1 in, or Spring 

and Autumn, will be referred to in the discussion of his 

literary contribution. 

• • • • • • 

1. Richard Wilhelm; Confucius and Confucianism, p.l22. 
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The post-Confucian Classics are the Lun Yu, or 

Analects; the Ta He, or Great Learning; the Chung Yung, or 

Doctrine of the Mean, all attributed to his disciples; and 

the Works of Mencius, written by the philosopher whose name 

it bears and whose life and contribution we shall discuss 

in the first chapter. 
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CHAPTER I 

HISTORICAL DEV:ELOPMENT OF THE CONFUCIAN SYSTEM 

From a study of Confucianism, one is made to 

realize that Confucianism did not spring from the head of 

Confucius full grown as did Athena from the head of zeus, 

but that it represents a development of four thousand years 

of Chinese thought and life, if we compute its age from the 

records contained in its earliest known literature,- the 

first of the classics, the Shu-King, about 2400 B.C.,- and 

conclude with its last great philosopher, Wang ·Yang•Jiing, 

who died about 1529 A.D. 

It is our purpose in this chapter, first, to tt-ace 

this development through the great philosophers, Confucius, 

Mencius, Hsuncius, Chucius, and Wang·~Yang-1l1ng; second, to 

show what modification or interpretation of, or contribution 

to Confucianism as it has come down to modern times each 

has made by his own peculiar emphasis or deposit; and third, 

to note recent developments and tendencies. 

A. Development through Confucius 

It will be shown in this section that though 

•confucianism without Confucius is quite as unhistorical as 

ChristianitT without Christ,•l 7et the· individual from whom 

Confucianism took its name would have been the last to pre-

• • • • • • 

1. Richard Wilhelm: Confucius and Confucianism, p.94. 



sume to be the founder. Such a presumption would have been 
inconsistent both with his character and the system which 

he sought so diligently to transmit, for Confucius was a 

transmitter and never laid claim ~ither to being an origi• 

nator or to direct inspiration. a Yet his ethical teachings 

have for more than two thousand years been accepted by a 

larger number of human beings than those of any other teacher".1 

1. Life of Confucius. 

Confucius (Kung-foo-tsze) was born 1n 551 B.O. 

1n the district of Tsou, of which his father was commandant, 

in the state of Lu,which is now the province of Shantung. 

His lineage could be traced back through a noble line of 

ancestors to twenty-eight centuries before Christ. His 
a 

father was a prom±nent officer andAman or great strength 

and courage. He was over seventy when his son was born of 

his second marriage contracted for the specific purpose of 

procuring a fit representative to continue the family. He 

died when the boy was three years old, leaving the widowed 

mother to rear her son in poverty. Nevertheless, she sought 

for him the best education she could,and the boy pursued his 

studies with diligence under her stimulation. He entered 

public service at the early age of seventeen and made some 

reputation with the ruler of the state. He was married at 

nineteen,and his first child, a son,was born within a year. 

• • • • • • 
1. Miles Menander Dawson: Ethics of Confucius, p.vii. 
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There are indications that the union was not altogether 

His mother died 1n 529 B.C., and he observed the 

prescribed three-year mourning for her, withdrawing from 

practical life for the time. Thereafter he began his teach

ing activities. He had previously had disciple~ but from 

thence he made teaching his primary occupation. 

He taught no religion; he avoided discussion of 

the supernatural. The subjects of his discourses were 

chiefly human conduct, human relationships and good govern

ment. For a long time he unsuccessfully sought opportunity 

to institute governmental reforms in his own state of Lu.1 

u He has been characterized as a punctilious gentle-
D man of the old school and as gracious and kindly though he 

never relaxed himself even to his own son.2 

2. Political, Social and Economic Conditions of his Time. 

The great Chow D,nasty was still nominally in 

control having run a course of six centuries, but it had so 

far deteriorated that it scarcely functioned even locally. 

The empire was no longer united under a strong central power 

but had fallen apart into some thirteen small states, each 

governed by its own petty ruler, but even these could not 

maintain themselves peaceably and were constantly being 

• • • • • • 

1. Frederick Starr: Confucianism, pp.7-ll. 
2. Ibid., p.ll. 
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threatened by the ambitions of large families. ~he times 

were marked by disorder and contusion. Confucius 1 own 

state of Lu was in a turmoil. !hree t~ilies competed tor 

control, and plottings and intrigue were so rite that a 

man of principle had little inclination to enter politics.1 

It was an age of feudalism, and as Stewart has 

described it, 
n an age without authority, an age of endless petty wars 
and struggles, an age when the rights of the people 
were neglected, and humanity became ignorant, cruel, 
brutish and vile. The people were oppressed and slaugh
tered in constant struggles. Sons murdered their fathers. 
Whole t~ilies ot princes were wiped out in revenge. 
Salome'l sisters appear to have serenaded in all the 
courts. 2 

3. His Attempts at Reform. 

Through one ot his pupils, a member of one of the 

ruling houses in the state of Lu, Confucius' opportunity 

came. A visit to the capitol was arranged. Although it 

did not result in an interview with the Emperor, it gave 

Confucius an opportunity to accumulate valuable historical 

data from the archives of the governmen~which he was to use 

in his later work. 

Conditions at Lu continued as bad as ever and 

Confucius might have had appointments to office, but he hes

itated to become involved in the maelstrom of rotten polities 

until, chided for his slackness, he n n cast the die • 

• • • • • • 
1. Frederick Starr: Confucianism, p.ll. 
2. J.L.stewart: Chinese Culture and Christianity, pp.l96-7. 
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Phenomenal reformation 1n the manners of the people followed; 

and wit~ the short time of twelve months the princes of 

all the surrounding states are said to have desired to imi• 

tate his style of administration. Rapid advancement followed 

and soon he was made minister of crime. Crime is said to 
1 have ceased and penal laws needed no execution. At the 

height of his success. however, the DUke Ttng through a ruse 

of one of his neighbors reverted to his licentious ways, 

disregarded the appeals of his conscientious minister, and 

undid the good work. Discouraged, Confucius abandoned his 

post after four years in office, and for thirteen years 

wandered, followed by his students, from state to state, 

seeking a ruler who would permit him to institute his reforms. 

Once he was recalled to Lu, but the situation offered no 

better promise. 

At seventy-three he died, a discouraged and broken-
2 hearted seer. 

4. Veneration of Confucius. 

Ssema Ch•ien, the famous historian, eulogizes him 

thus: 

"countless are the princes and prophets that the world 
has seen in its time; glorious 1n life, forgotten in 
death. Bat Confucius, though only a humble member of 
the cotton-clothed masses,. remain.s among us after many 
generations. He is the model for such as would be wise. 
B7 all, from the Son of Heaven down to the meanest stu-

• • • • • • 

1. Frederick Starr: Confucianism, p.15. 
2. Ibid., pp.l6•17. 
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dent, the supremacy of his principles is fully and 
freely admitted. He may indeed be pronounced the 
divinest of men."l 

Appreciation of him began with his pupils during 

his life, and rose with the centuries after his death, ex

pressing itself in rituals of praise and sacrificial offer

ings decreed and conducted by the imperial government. "But 

in recent years the temples of' Confucius have been notoriously 

neglected."2 

5. His Use of his Literary Heritage. 

Our chief source in this part of our discussion 

is the biographical material of Ssema-Chtien, historian of' 

the second century A.D., which Richard Wilhelm has organized. 

"confucius stands at the turning point in Chinese liistory. 
~he old feudal culture that had as its point of departure 
a succession of saints upon the throne had broken down. 
Confucius tHea up the thread, although he was a man of 
the people. 3 

But Confucius was not intentionally a harbinger 

ot a new era. His ambitions lay in a return to the good old 

days of' the golden past when saints were on the throne and 

the prerogative of the dictation of' conduct lay with them. 

As a result of this attitude the historian says: 
n Confucius himself wrote nothing •••• The great regulations 
tor human conduct originated with the authorities appointed 
tor that purpose; in the final analysis, from the Son of 
Heaven ••• The people regulated their conduct in accordance 
with them because they were intrinsically authoritative. 

• • • • • • 
1. Frederick Starr: Confucianism, p.23. 
2. Robert Ernest Hume: The World's Living Religions, p.l15. 
:s. Richard Wilhelm: Confucius and Confucianism, p.93. 
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Confucius had before h~ the goal of creating such 
moulds of life. He had no literary ends in view; he 
sought deeds, effects, creations. Here, then, he was 
in an extremely difficult situation. In the book on 
Measure and Mean we read 'If a man occupies the throne, 
but does not possess the necessary power of the spirit, 
~e ought not to venture to undertake changes in civil
ization. Hor can one, even though he has the necessary 
power of the spirit, but not the highest authority 
ventu;e to undertake changes in civilization.' · 

Confucius was conscious of possessing the power 
:Of the spirit which gave him. a right to a re-creatdion 
/of civilization. But such absolutely necessary exter-

./ nal authority as would have permitted him. to exercise 
" that power was the thing which was lacking: he was 

after all only •the man from Chou r, a s~ple bourgeois 
in a cloth gown, nowhere an external sanction to de
liver the message that he wished to bring; that he was, 
indeed, impelled to bring. It was for that reason that 
he made so long and vain a search to find a prince who 
might have given him the necessary authority to carry 
out all the reforms in the life of humanity which had 
become necessary since the last culture-creation - that 
of the Chou dynasty- had collapsed. But •••• no such 
prince could be found. Now Confucius might have written 
literary 10 rks in which to prectpitate his thoughts. He 
would then have had a place in the long line of poets 
and scholars who have sought to react upon posterity 
through the setting up of a utopia. He did not travel 
this road; he desired to be of influence. 1 

so Confucius took advantage of the authority of the past to 

give weight to his utterances, though, no doubt, with the 

utmost sincerity and with confidence in their value. 
n In the garb of the greatest antiquity, these teachings 
were bound to claim an importance which they did not 
deserve from the standpoint of their inner content ••••• 
He faithfully collected and sifted: from the times of 
the rulers Yao and Shun, whose date& are usually placed 
near 2300 B.a., down to the establishment of the Chou 
dynasty, he subjected everything to an intensive study. 
And finally he so edited the remnants of antiquity t{l:at 
they became the principle witnesses of his doctrine. 2 

• • • • • • 

1. Richard Wilhelm: Confucius and Confucianism, pp.97-98. 
2. Ibic!l., p.99. 
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It is apparent from the foregoing that the writer 

accredits Confucius definitely with the deliberate editing 

of the ancient records, but Legge suggests a slightly differ

ent connection. He quotes the Doctrine of the Mean where 

it reads that 
tt he handed down the doctrines of Yao and Shun, as if 
they had been his aacestors, and elegantly displayed 
the regvlations of Wan and wu, taking them as his 
models. 1 

and he continues: 
u In fulfilling what he considered to be his mission 
Confucius did little towards committing to writing the 
views of antiquity according to his own conception of 
them. He discoursed about them freely with the dis
ciples of his school, from whom we have received a 
great deal of what he said; and it is possible that 
his accounts of the ancient views and practises took, 
unconsciously to himself, some color from the peculiar 
character of his mind. But his favor! te method was to 
direct the attention of his disciples to the ancient 
literature of the nation. He would neither affirm nor 
relate anything for which he could not adduce some 
document of acknowledged authority •••• It is an error 
eve& to suppose that he compiled the historical docu
ments, poems and other ancient books from various works 
existing in his time. Portions of the oldest works had 
already perished. His study of those that remained, 
and his eXhortations to his disciples also to study 
them, contributed to their preservation. What he wrote 
or said about their meaning should be received by us 
with reverence; but if all the works which he handled 
had come down to us entire, we should have been, so 
far as it is possible for foreigners to be, in the same 
position as he was for learning the ancient religion 
of his country. 2 

6. Confucius' Contribution. 

a. Literary. 

~chever statement quoted above may be regarded 

• • • • • • 
1. Doctrine of the Mean, Ch.30:1 - Four Books, p.291. 
2. Tames Legge: Sacred Books of the East, v. III, pp.xiv-xv. 
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as the more accurate, at least they agree that Confucius 

was not the author of the Confucian classics, but that he 

was a transmitter of them and, it appears, the chief exponent 

of their value as a guide to conduct of life and gover-nment. 

Either process admits of selection according to the purpose 

of the transmitter, and it is fair to conjecture that likely 

Confucius selected the material which he believed had special 

ethical value for his time and situation. 

The authorship of one book, Ch•un-Ch•in, or Spring 

and Autumn, has generally been accredited to Confucius. It 

is a chronicle compiled by him of the annals of his native 

state of Lu, from B.0.?22•48l.l In evaluating it W1lhe1m 

says: 

" He makes these annals the basis of his labours through-
out, and actu~ly what he does is only to make the ex
pressions specific and exact. Through the use of the 
specific and exact expressions we can deduce the judg
ments which Confucius passes on events •••• The effect of 
this work was enormous. Rebellious sons and treacher• 
ous officials became terrified •••• They aroused the terror 
of Ch'in Shih Hwang ~i and he ordered the classics burned. 
It has remained an incorruptible codex of political mo
ral! ty throughout the centuries and has had such an effect 
that Chinese statesmen, even when they departed from its 
teachings were yet never able to avoid a silent reckoning 
with its judgments. ~hus Confucius actually crowned him• 
self an uncrowned kinf. through the quiet labour of an 
author and a teacher. 2 

Recognition should also be made of his part 1n the 

Hsiao King, or Classic of Filial Piety. It is composed of 

conversations supposed to have taken place between Confucius 

and one of his disciples, Zanzse, put on record by members 

of Zahg's school, though the proportion of the actual words 
• • • • • • 

1. James Legge: Sacred Books of the East, V.3, p.xix. 
2. Richard Wilhelm: Confucius and Confucianism, p.l32. 
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1 of ConfUcius is quite uncertain. 

b. Religious and ethical contribution. 

~hat China had a for.m of religion before Confucius 

is indisputable one feels after a reading of the ancient 

classics. But what was the form of it? Speer 1n commenting 

on this quotes from the Parliament of Religions• Report: 

"~here were priests 1n China as far back as Hwang ~i,"2 

whose dates take us back 'to those of the earliest classic, 

the Shu King. Religion and the state were 1nte~related. 

The officers of the state were ministers of religion and 

officiated at annual sacrifices. 

Two elements are recognizable, - "one an element~ 

monotheism, and the other a crude animism."3 

" The oldest and holiest books of the empire teach that 
the universe consists of two souls or breaths called 
Yang and Yin, the Yang representing light, warmth, pro
ductivity and life, also the heavens from which all 
these good things emanate; and the Yin being associated 
with darkness, cold, death, and the earth. The Yang 
is subdivided into an indefinite number of good souls 
or spirits called Kw~i, specters; it is these shen and 
kwei which animate--every being and everything. It is 
they also which constitute the soul of man •••• This man 
is an intrinsic part of the universe. 4 

The prominence of Ti and T'ien in the early classics 

led Legge to conclude as follows: 

" Since its early formation, .Ti has properly been the 
personal name of Heaven. 'l''ien has had much of the 

• • • • • • 

1. James Legge: Sacred Books of the East, V.3, p.xx. 
2. Robert E. Speer: The Light of the World, p.l25. 
3. Ibid., p.l26. 
4. J.J.K. DeGroot: The Religion of the Chinese, pp.3•4. 
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force of the name of Jahve as explained by God Himself 
to Moses; Ti has presented the absolute deity in the 
relation to men of their lord and governor. -~~ was to 
be to the Oh!nese fathers, I believe, exactly what God 
was to our fathers, whenever they took the great name 
on their lips ••••• Thus the two characters show us the 
religion of the ancient Chinese as a monotheism. How 
it was with them more than five thousand years ago, 
we have no means of lmowing. 1 

Though the monotheistic element is as clearly 

present as the animistic in the classics, the latter appar

ently prevailed in practise. 

How did Confucius affect this prevailing emphasis? 

We might almost justifiably call him an agnostic. He did 

not pro.mote the animistic-element and he did not add to the 

monotheistic. Though he undoubtedly recognized the latter 

his emphasis was away from it, and hi.s tendency to deperson

alize Heaven. 

He was interested in man in his relation to society, 

government. "He viewed man and ethics always in relation to 

politics."2 The means by which he sought to promote a proper 

relationship of these were annual state worship of Heaven 

conducted by the Emperor, and ancestor worship with all its 

t-amifications and practical significance. 

He was primarily a teacher of ethics and eared 

little for metaphysical discussion or for explanations of 

the Cosmos. The development of a philosophy based on his 

transmissions was the work of his successors. 

• • • • • • 

1. James Legge: Religions of China, pp.l0-11 
2. Robert E. Speer: The Light of the World, p.l49 
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B. :Qevelopment Through Mencius. 

The first real advance upon Confucius was made 

by the philosopher Mangtsze, in its Lat1nized form ":uencius11
• 

1. Life of Mencius. 

Mencius was born about 371 B.C., scarcely more 

than a hundred years after the decease of Confucius, in the 

principality of Tsow, formerly Choo. He was a contemporary 

of Plato, Aristotle, Zeno, Epicurus, Demosthenes. If When we 

place Mencius among them, he can look them in the face. He 

does not need to hide a diminished head.•l 

His father died early and his mother reared hfm 

carefully and according to her knowlediJe of propriety. 

He studied with the disciples of Tsze-sze, who was 

a " a disciple of Confucius; thns his relationship to the Master 

is analogous to that of Polycarp to Christ. He studied the 

classics diligently the first forty years of his life. HLs 

" admiration for Confucius was untiring, and 1n his principles 

and doctrines he recognized the truth for want of an appreci

ation of which the bonds of society all around him were being 

relaxed and the empire hastening to general anarehy."2 

2. Efforts at Reform. 

Mencius found society and government in a degenerate 

condition. The dynasty of Chow was ready to vanish away, and 

• • • • • • 

1. James Legge: Life and works of Mencius, p.ls. 
2. Ibid., p.2o. 
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a potential anarchy was existent. aDoctrines strange and 

portentous in the view of Mencius were openly professed. 

The authority of Confucius was disowned. The foundations 

of government were overthrown; the foundations of truth were 

assailed.al 

He held various public offices and, like his esteemed 

Master, sought to bring about his refor.ms through influencing 

the rulers, but everywhere his acuteness seemed to offend. 
a After striving long against the adverse circumstances which 

threw his hopes of influencing the rulers of his time again 

and again in the dust" he concluded "•Heaven does not wish 
a that the empire should enjoy tranquillity and good order' , 

and at last bowed in submission. He is thence lost sight of 

and very likely spent the last twenty years of his life dis

coursing with his disciples and writing.2 

3. His Contribution. 

a. Compared to Confucius. 

Mencius might well be called the St. Paul of Con

fucianism in that he was the first great developer of the 

doctrines of Confucius • a He is rigidly loyal to Confucius. 

•••• He reiterates the teaching of the Master and rarely strays 

from the narrow Confucian path."3 

He had a greater tendency toward philosophy than 

• • • • • • 

1. James Legge: Life and Works of Mencius, p.21. 
2£:tlbid., pp.22-26. 
3. Frederick Starr: Confucianism, p.64. 

v 



-14-

Confucius. With him it becomes plain that psychology and 
1 

metaphysics enter Oontucian thought. 

His ethical and religious views do not differ 

from Confucius and it is chiefly in his emphasis that we 

find some shifting, some development. 

"But while we do not look to Mencius tor new truths, 
the peculiarities of his natural character were more 
striking than those of his master. ~here was an ele
ment of 'the heroical' about him. He was a dialecti• 
cian, moreover. If he did not like disputing, as he 
protested that he did not, yet when forced to it, he 
showed himself a master of the art. An ingenuity and 
subtlety which we cannot but enjoy often mark his 
reasonings. We have more sympathy with him than with 
Confucius. He comes closer to us. He is not so awe
tul, but he is more admirable. The doctrines of the 
sages take a tinge from his mind in passing through it, 
and it is with that Mencian character about them that 
they are now held RY the cultivated classes and by 
readers generally. 2 

On the readiness of the people to be governed 

Mencius only differs in his more vehement style. He does 

not dwell so much on the influence of personal virtue, but 

he quotes Confucius• language on the influence of superiors 

on inferiors. 3 

Like Oontucius he maintained the state sacrifices 

to Heaven and to the nature spirits and ancestors, but he 

concerns himself less with these than with the inculcation 

ot morals. 4 

It is principally on the view regarding human 

• • • • • • 

1. Frederick Starr: Confucianism, p.66. 
2. James Legge: Life and Works of Mencius, p.43. 
3. Ibid., p.48. 
4. Frederick Starr: op.cit. p.85. 
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nature that Meneius makes 8ll advance over Confucius. Con• 

fucius taught the goodness o.:f' human nature, but his utter

ances regarding it are .:f'ew. With Kencius the innate good

ness of human nature becomes a .fundamental doctrine. He 

states it clearly: 

"The tendency of man's nature to good is like the ten• 
dency of water to flow downwards. There are none but 
have this tendency to good just as all water flows 
downward. Bow by striking water and causing it to 
leap up, you may make it go over your .forehead, and 
by damming and leading it you may force it up a hill; 
but are such movements according to the nature of 
water? It is the force applied which causes them. 
When men are made to do wh;.t is not good, their nature 
is dealt with 1n this way. 1 

The .further discussion o.:f' this doctrine we shall reserve 

for a subsequent chapter when we shall compare it with the 

Christian view. 

b. Literary works. 

The book bearing his name, which together with 

the Analects, the Great Learning, and the Doctrine o.:f' the 

Mean comprises the .four post-Confucian classics, is his 

chief literary contribution. Wilhelm's evaluation is 

interesting and to the point: 
.. The picture which is drawn in this work o.:f' the life 
and work o.:f' Confucius is in practical harmony with that 
which we gain from the other sources o.:f' first rank. 
We may, therefore, accept this book as a perfectly 
valid testimony for the Confucian doctrine. In many 
respects it follows the main ideas of Confucius down 
to minute details, and seeks to give a psychological 
.:f'o~dation, and to round them out psychologically. To 

• • • • • • 
1. The Works of Meneius, Bk.V, Ch.II:2 - Four Books, p.2'12. 
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be sure it cannot be denied that, with the development 
and rationalization of the doctrines of the Master, a 
certain resultant shallowness and one-sidedness were 
unavoi4able. Whereas Confucius was the practical states
man, who gives positive expression to his doctrines and 
who seeks to make them e:f'fective among his disciples 
through the 1n:f'luence of his powerful personality, 
Mencius is the clever debater who tries to confute and 
always to be in the right in his duels with other schools 
of philosophy, but who, for the sake of greater clarity, 
on the other hand, reinterprets certain basic ideas '·Of 
the Master, such as his conception of humanity and love 
1n the highest sense, but juxtaposing justice and duty 
to love, when actually the two Hogether, love and duty, 
indicate the highest ideal ••••• 1 

But he was passionate for the true and good in Confucianism 

and it was due to him that Confucius was strengthened.2 

0. Development Through Hsuncius. 

Hsuncius has frequently been denoadnated a heretic, 

but his contribution to the philosophical development of 

9ontucianism merits him at least brief consideration. 

1. Life of Hsuncius. 

He was born in 320 B.C. and, therefore, he was 

partially contemporary with Mencius. Little is known of 

his early years, but middle life finds him in government 

service and later life in literary work. 

2. His Contribution. 

Dubs says of him that he gave a stable and con

sistent foundation and expression to the Confucian philosophy. 

• • • • • • 

1. Richard Wilhelm: ConfUcius and Confucianism, pp.l40•141. 
2. Idem. 
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le exposed the fallacies ot other schools ot thought and 

made a powerful defense ot Confucianism and trenchant attacks 
1 upon other philosophers. 

n Hsuntze gave a philosophical foundation to the authori-
tarianism which has been one fundamental characteristic 
ot Confucianism through all the ages, even of those who 
have attacked Hsuntze •••• It is in his exaltation ot Li 
as the basis of morals that Hsuntze is most chjracter
istie of Chinese thought all through the ages. 2 

He strengthens the impersonal conception ot Heaven 

already perceptible in Confucius, and defines more clearly 

the old idea ot Tao • 3 

He attacked the belief in spirits vigorously, in• 

eluding the existence of the spirits ot ancestors, and is 

responsible in large part tor the religious agnosticism per

meating Chinese educated circles. Confucius neglected rather 

than denied the existence of spirits, sparing his reverence 

for the past; Mencius scarcely mentions them, and Hsuncius 

is the first to deny absolutely their existence. He believed 

thatJdeprived of hope of supernatural aid, man would devote 

himself more diligently to selt-culture.4 

But it is with respect to his position that human 

nature is fundamentally evil and needs training to make it 

virtuous, that he differs irreconcilably With Mencius. "But 

tor his independence here he would have been 1n the line ot 

• • • • • • 

1. Frederick Starr: Confucianism, p.l10. 
2. Ibid., p.98. 
3. Ibid., p.lo3. 
4. Ibid., p.99. 
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orthodoxy •••• His many valuable contributions were all over

shadowed by the eno~ty of his claim that human nature is 

ev11."1 Dubs in explaining his position says that he did 

not imply that human nature was capable of no good, but rather 

just the opposite. He recognized an infinite capacity for 

good and sought to stimulate men to develop it.2 He defends 

Hsuncius as a true Confucianist, agreeing in all essentials 

with Confucius and Mencius: 
u In everything except his theory of ethics and doctrine 
of human nature Hsuntze was a discipl.e of Meneius as 
wel.l as of Confucius. But none of his predecessors 
gave a coi~inuous and rounded view of the Confucian 
teaching. 

Wil.he1m believes he deviates most from the core 

of Confucian doctrine 1n the means used to produce virtue. 

Botll Confucius and he agree that manners are the means, but , 

"with Confucius manners are a mild force which starts 
from the convincing personal power of a great person
ality and which are expanded like organic growth. Hsun 
Oh'ing sees in manners, in the first instance the fixed 
for.m which must achieve its aims ~d reconstruct man 
with the coercive power of a law. 4 

D. Development 'l'brougb. Chucius. 

During the period intervening the death of Hsuncius 

and the activities of Chucius over tl'l"ii'teen centuries elapsed, 

and two rivals,,'l'aoism and Buddhism,developed and exerted their 

influence, so that the chief contributors to the next advance 

• • • • • • 
1. Frederick Starr: Confucianism, pp.l04-l05. 
2. Ibid., pp.l06•107. 
3. Ibid., p.ll7. 
4. Richard Wilhelm: 6onfucius and Confucianism, pp.l41-142. 
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1n the ContueiaD system are not a little tainted by the two 
• u • heresies • While the springs of the Sung philosophy are 

to be found in the classics, the stream was fed by affluents 

of widely different origin.•1 

1. ~he Sung School. 

•In the literary renaissance of Chinese history, 
a galaxy of thinkers arose, forming what is known as 
the Sung School of Confucianism, whose writings crystal• 
lized the thoughts of the ages into a system which has 
dominated the Chinese mind ever since, colouring the 
mental outlook of the most ignorant peas~t not less 
really than that of the erudite scholar. 2 

The members of the school were Chou TUB I (1017-73A.D.), 

founder of the school; Cheng Hao (1032-1085 A.D.) and Cheng I 

(1033•1107 A.D.), brothers; Chang Tsai (1020•1076), their . ., uncle; and Chu Tsi (latinized Ohucius , (1130-1201). Note 

that the trend of thought which this school represents was 1n 

the process ot development for appro~ately two hundred years, 

and it is in the last n~ed that it finds its fullest expres-

a ion. 

2. 

1. 
2. 
3. 

• While each of the great philosophers whose names are 
closely associated with the school made his own special 
contribution to the stream of its thought, it is as 
that stream passed through the channel created by the 
last of the famous five • Chu Hsi himself - that it 
assumed its final trend. The philg~ophy of Chu Hsi is 
the philosophy of the Sung School. 

Life of Cbucius. 

Chuems (Chu Hsi) was born about 1130 A.D. At 

• • • • • • 
J. Percy Bruce: Ohu Hsi and His Masters, p.6. 
Ibid., p.7. 
Ibid., Preface, p.x. 



twenty-two he received his first official appointment as 

keeper of records and superintendent of education at Oh•uan 

Chou in Fuhkien. With his keen intellect and propensity 

for study he soon instituted refor.ms 1n his capacity as 

superintendent of education.1 

3. Conditions of his Time. 

The two centuries covered by the lives of the tive 

philosophers fell within the Sung dynasty. It was a period 

of war and unrest. but it appears that the very turbulence 

ot the times stimulated the activity of these thinkers and 

gave their teachings a particular appropriateness. 
n Through their high ethical doctrines the five philos-
ophers and their associates exerted a widespread, up
lifting influence in the social conditions of the people; 
1n the statesmanship of the Empire they earnestly eon
tended tor their principles; and though unable to control 
either foreign or do.mestie policy, they ~ept those prin
ciples alive in the heart of the nation. 2 

4. Contribution of Obucius. 

a. Advance over predecessors. 

The source of the Sung philosophy is found princi

pally in the Yi-King. though in passing through the minds of 

Obucius and his predecessors it was substantially developed. 

" The unity of nature is a doctrine which constitutes 

the very warp and woof of Chu Hsi 1 s philosophy and that of 

his school. For them man and the universe are one. "3 In 

• • • • • • 
1. J. Percy Bruce: Ohu Hsi and His Masters, p.64. 
2. Ibid., pp.l2-13. 
3. Ibid •• p.:s. 
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• 
Ohuciu~ nature becomes a cosmological concept. The term 
n n n nature according to him is an ethical principle imparted 

b,- the creative will of God to the material organism and 

constituting the life of that organism. "1 

Bruce sees in this the great merit of the Sung 

School: 

"The great merit of the Sung school is that the moral 
is recognized as fundamental. It teaches that the 
material universe which we see around us has an ethical 
basis which consists of the same ethical vrinciples 
which we find imbedded in our own hearts. 2 

Nature in its double application he identities 

with the Ultimate, - the law which pervades the universe. 

" '!'he supreme ultimate is the law of the universe. It 
is immanent in heaven and earth, it is immanent in all 
things •••• ~ere is but one supreme ultimate, which is 
received by each individual of the All Things: but this 
supreme ultimate is received by each individual 1n its 
entiretl and undivided •••• The Supreme Ultimate is all 
in all. 3 

Ohncius agrees with Mencius in his main proposition 

that nature is good, but that it does not predicate an im

possibility of evil in an 1ndividual. 4 Bruce 1n interpreting 

Ohucius• philosophy even goes so far as to say that this eth

ical principle is Love, Righteousness, Reverence, Wisdom.5 

To this same principle in its double implication is given the 

name "Li", and "~o". 

The chief contribution then of Ohucius consists in 

• • • • • • 
1. J. Percy Bruce: Chu Hsi and His Masters, p.l96. 
2. Ibid., p.l25. 
3. Ibid., p.l41. 
4. ~id., p.20'7. 
5. Ibici., p.l24. 



this development ol the doctrine ot the unity of nature. 

"The government recognized Chucius as the one 

true representative ot Confucian orthodoxy."l 

b. Later influence of Chucius. 

The doctrines of Ohueius were transmitted by his 

numerous disciples and his voluminous writings from genera

tion to generation until his system became the established 

form ot Confucianism tor the whole nation. Bruce observes 

its relation to present-day thought thus: 

"rro those who have lived in China it is of no small 
interest to find, when they study the writings of 
these philosophers, that on almost every page are 
modes of thought and expression which to this day 
are to be observed among all classes ot the people. 
Present•day Confucianism - that is, the system ot 
ethical and metaphysical conceptions current in China 
for the last seven hundred years -1s rather Chu Hsi•s 
philosophy than that of Confucius. 2 

E. Development Through Wang Yang-Ming. 

One other philosopher, however, should be treated 

briefly, and one Who is thought to have received his in

spiration from the same teachers who influenced Chueius, 

the Cheng brothers, but tainted en route by Zen-Buddhism~ 

and this becomes evident in his extreme subjectivism. 

1. Life of Wang Yang-Ming. 

He was born in 14~;ii.d like all of those previ-

• • • • • • 
1. Frederick Starr: op. cit., p.l80. 
2. J. Percy Bruce: Ohu Hsi and His Masters, Preface, pp.ix-x. 



ously discussed, held various government positions. 

His intensive study of the classics began at 

thirty-four. A year later he offended his superior officer 

and was assigned an insignificant post in the barbaric 

Lungch' mg. This enabled him to follow his natural phil

osophic and meditative tendency. He meditated a good deal 

upon life and death. A sudden enlightenment upon the pas-

sage of the sage about tt investigating things for the purpose 

ot extending knowledge to the utmost"brought him to the con

clusion that he was wrong in looking for principles in things 

and affairs, and that his nature was sufficient. He believed 

he found the confirmation of this new knowledge in the classics. 

2. His Point of View. 

Out of this experience grew his doctrine of intu

itive knowledge. 
It He was an idealist of the monistic type. For him 

mind covered the entire gamut of existence: he thought that 

nothing exists independent of and apart from the mind. His 
It point of view was consequently at variance with Ohuts who 

was a realist and "held that external things partake of the 

principles of the mind~ and that tor this reason knowledge 

may be perfected by investigating the principle of all things 

with which one e~e into contact.•l 

He believed human nature was good~ that the heart 

• • • • • • 
1. Frederick Goodrich Henke: The Philosophy ot Wang Yang

fling, p.xiii. 
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alone was the norm of goodness, and that men would comply 

with it spontaneously unless interfe~ed with.l 

Henke 1n his preface <,,g;ives a concise summary: 
II As a rationalizing and socializing factor in the de-
velopment of life, his exposition exhibits the follow
ing doctrines: 

( 1} Every individual may understand the fundamental 
principles of life and of things, including moral laws, 
by learning to understand his own mind, and by develop
ing his own nature. '!'his means that it is not necessary 
to use the criteria of the past as present-day standards. 
Each individual has the solution of the problems of the 
universe within himself. •Man is the measure of all 
things.' 

(2) On the practical side, every one is under ob
ligation to keep knowledge and action, theory and prac
tice together, for the former is so intimately related 
to the latter that its very existence is involved. There 
can be no real knowledge without action. The individual 
has within himself the spring of knowledge and should 
constantly carry into practice the things that his in
tuitive knowledge of good gives him opportunity to do. 

( 3) Heaven, earth, man, all things are an all
pervading unity. ~he universe is the macrocosm, and 
each hu.man mind is a microcosm. This naturally leads 
to the conceptions equality of opportunity and liberty, 
and is such sel'Ves well as the0fund~ental principle 
of social activity and reform. 2 

3. Relation to Orthodox Confucianism. 

Wang Yang-Ming himself felt that he was not greatly 

at variance with Chucius, who, he believed, glimpsed the 

truth as he saw it and would have arrived at the same eon• 

elusion had he followed 1t through.3 

Though he and his school introduced a new attitude 

and were not regarded as orthodox, they were faithful 1n 

• • • • • • 
1. Frederick Goodrich Henke: The Philosophy of Wang Yang

Ming, pp.xiii, xiv. 
2. Ibid., p.xiv. 
3. Frederick Starr: Confucianism, p.l50. 
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defense of the classics, and had in common with Mencius the 

ger.m of his doctrine of the heart as the nor.m,l and were not 
n n wholly inconsistent with the unity or nature idea of Chucius. 

4. Influence of Wang Yang-Ming. 

Starr says that during his lifetime he had many 

disciples and tbe influence of his work has been felt down 

to the present; that he occupies a high position in Chinese 

thought today; and predicts a possibility of his influence 

increasing with time.2 

F. Recent Developments in Confucianism. 

Since the revolution of 191~ Confucianism has 

suffered very heavily. Previously it was considered the 

religion of the state. Its officers were her priests, but 

with the overthrow of the monarchy and the establishment of 

the Republic, the unifying element - the conducting of the 

state worship by the emperor - practically disappeared. An 

attempt was made in 1914 to restore the teachings of Confucius, 

and although the President, Yuan Shih Kai, at first favored 

the confucian proposal and tried to restore the annual sacri

fices to Heaven, the opposition was too strong and he failed. 

After his death an attempt was made to have included in the 

permanent constitution of China n a compromise statement •••• 

• • • • • • 

1. Frederick Starr: Confucianism, p.l62. 
2. Ibid., p.lao. 
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providing still for religious liberty but that •confucian 

teachings be made the basis of moral instruction in all pub-

" lie elementary schools' • Opposition proved too strong 

against it, the proposal was dropped, and at present the 
1 

status is religious liberty for all religionists. 

But within Confucianism efforts at reform have 

been tak~g place. In 1911 a society was formed with a sim

ple creed to perpetuate the Confucian teachings, a Nee-Con

fucian movement is making efforts to "restate the case for 

Confucianism in the light of modern knowledge, and the works 
n2 of Chueius are being revived and increasingly discussed. 

G. Recapitulation. 

We have traced the historical development of the 

Confucian system through its chief promulgators, Confucius, 

Meneius, Hsuncius, Chueius, and Wang Yang-Ming, and have 

moted the contribution and emphasis of each. 

Confucius transmits the religious and ethical 

heritage of the ancients through the Classics, tends to 

depersonalize Heaven, and emphasizes practical ethics. The 

others do not neglect this last, but develop a philosophical 
u 

basis for their ethics, - Mencius makes the innate goodness 
n of human nature a fundamental doctrine; Hsuneius takes an 

apparently opposite view, - that man's nature is fundamenta1ly 

evil, hoping to thereby stimulate human efforts to attainment 

• • • • • • 
1. Cf. Charles Samuel Braden: Modern Tendencies in World 

Religions, pp.ll4-15. 
2. Ibid., pp.ll7-20. 



ot virtue; Ohuciustorthodoxy reaffirms Mencius• view but 

deve1ops the doctrine of the unity ot man's nature with the 

universe through a common ethical principle, and sets the 

mould of present-day Confucianism; Wang Yang-Ming plays up 

a hitherto slighted factor,? - the intuitive knowledge of 

good by man and reconciles his view Wlth the classics. 

Though these men differed in their philosophical 

bases, the differences being mainly attributable to emphases 

or degrees of development, all agree on the ethics of the 

Classics as an effective means of developing the ehar-cter 

ot man, and we are ready tor an examination of the ethical 

system as set forth in the classics. 
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CHAPTER II 

A S'l'UDY OF THE ETHICAL SYSTEM OF CONFUCIANISM 

A. Its Basic Hypothesis 

1. IDaate Goodness of Man. 

The hypothesis which the student of the Chinese 

classics finds underlying the whole ConfUcian system of 

ethics is the innate goodness of man. Indeed, it is not 

subtly implied~ but clearly and repeated!~ stated, and con• 

sistently assumed throughout. 

a. Human nature is Heaven-conferred. 

Man's nature is conferred by Heaven, however in

definitely conceived. Translators and commentators differ 

widely on the conception of the divine in the Classics, but 

this much is uncontested, - that Heaven is a power recognized 

in the Classics as having a relation to man~ and certainly 

to the extent of being the author of man's nature. In the 

" earliest of the Classics we find The great God has conferred 

on the inferior people a moral sense, compliance with which 

would show their nature invariably right;"1 and 1n a later 

" book, - ,What Heaven has conferred is called the Nature. 

An accordance with this nature is called the Path of nut~; 

the regulation of this path is called the System of Instruc

tion. "2 
• • • • • • 

1. Shu Xing, Part IV, Bk.III.2, SiE, V.3, p.90. (SBE is the 
abbreviation for Sacred Books of the East. Cf. Bibliography) 

2. Doctrine of the Mean, Li Xi, Bk.XXVIII, See.I.l, SBE, 
v.2a, p.3oo. 
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b. RumaB nature is good. 

The normal nature of man is good: 

" Heaven in giving birth to the multitudes of the people, 
to every faculty and relationship annexed its law. The 
people possess this no~al tature, and they (consequent
ly) love its normal virtue. 1 

Legge's footnote defines 'normal nature¥ for us, and though 

we shall refer to it agaia, for the sake of clarity we insert 

it here. 

" Every faculty, bodily or mental, has its function to 
fulfil, and every relationship its duty to be dis
charged. The :function and the duty are the things 
which the human being has to observe:- the seeing 
clearly, for instance, with the eyes, and hearing dis
tinctly with the ears; the maintenance of righteousness 
between ruler and minister, and ot affection between 
parent and child. This is the normal nature, and the 
'normal virtue' is the naHure fulfilling the various 
laws of its constitution. 2 

At a much later-date than that of our first refer-

ence, Meneius elaborated on this doctrine of the innate 

goodness of human nature and left us many ppinted statements, 

e.g. "Keneius discoursed to him how the nature of man is good, 

and when speaking, always made laudatory reference to Yaou 

and Shlm. "3 

Confucius declares uprightness to be the "be all" 

of being, thus: "man is born for uprightness. If a man lose 

his uprightness, and yet live, his escape from death is the 

effect of mere good fortune."4 The translator's footnote 

• • • • • • 

1. Shih King, Decade III, Ode 6 1 SBE, V.3, p.425. The par
entheses appearing here and elsewhere are the translator's, 
and contain words necessary to convey the meaning inherent 
in the original but not literally expressed. 

2. Idem. 
3. The Works of Mencius, Bk.III, Pt.I, Ch.I:2, Four Books,p.llO. 
4. Confucian Analects, Bk~LV, Ch.l7, Four Books, p.54. 
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clarifies it: •Life without uprightness is not true life, 

and cannot be calculated on."1 

According to Mencius there are four principles . 

inherent in the nature of man: 
II What bel.ongs b'J his nature to the superior man are 
benevolence, righteousness, propriet.,., and knowledge. 
These are rooted in his heart; their growth and mani
festation are a mild harmon.,. appearing in the counte
nance, a rich fulness in the back, and the character 
L1'flparted to the four limbs. Those limbs P-derstand 
to arrange themselves without being tol.d. 2 

ln other words, these principles find their expression 

spontaneousl'J• 

Elsewhere the same philosopher defines these four 

principles as follows: 

" The feeling of commiseration is the principle of 
benevolence. The feeling of shame and dislike is the 
principle of righteousness. The feeling of modest~ 
and complaisance is the principle of propriet'J. The 
feeling of approving and disapproving is the principle 

ar knoyledge. 
Men have these

0
four principles just as they have 

their four limbs ••••• 3 

c. H'aman nature needs development. 

However clearly and pos1t1vel'1 the doctrine of 

innate goodness of man's nature is asserted, an exercise 

thereof is demanded, and the demand frequently follows a 

statement of the basic hypothesis, showing that the two 

were not intended to be contradictory but related, as is 

the case in the quotation given lastly hereinabove, which 

• • • • • • 
1. Confucian Analects, Translator's note, Bk.VI, Four Books, 

Oh.l7, p.54. 
2. The \forks of Mencius, Bk.VII, Pt.I, Oh.'29:4, Four Books, 

p.336. 
3. Ibid., Bk.II, Ft.I, Oh.3:6, p.79. 



continues: 

" When men, having these four principles, yet say of 
themselves that they cannot develop them, they play 
the thief with themselves, and he who says of his 
prince that he cannot develop them, plays the thief 
with f!s prince. 

Since all men have these four principles in 
themselves, let them know to give them all their de
velopment and completion, and the issue will be like 
that of fire which has begun to burn, or that of a 
spring wlii.ch has begun to find vent. Let them have 
their complete development, and they will suffice to 
love and protect all within the four seas. Let them 
be denied that development, and they.will not suffice 
for a man to serve his parents with. 1 

The service of the sage is to bring out this 

good nature in training the young according to the Yi-King: 

•(The method of dealing with) the young and ignorant 
is to nourif:lh:: the cor~~ct (nature belongini to them);
this accomplishes the service of the sage. 2 

ft Confucius said, By nature, men are nearly alike, 
n3 by practice, they get to be wide apart, which would seem 

to intimate that environment or other external factors act 

upon the inherently good nature of man to make changes which 

must either be for the bette•~~·or worse, and in fact as we 

progress we shall find how large a place is given to the 

power of example in influencing the people to express the 

goodness of their natures. 

a. Good nature may become evil. 

No inconsistency is felt between the doctrine 

of the innate goodness of man and the frequent admissions 

• • • • • • 
1. Works of Mencius, Bk.II, Pt.I, Ch.III.6, Four Books, pp.79-80. 
2. Yi•King, Appendix I, Sect.I, Hex.IV.2, SBE, V.l6, p.217. 
3. Confucian Analects, Bk.XVII, Ch.II, Four Books, p.218. 



D of proneness to error, such as the following: The mind 

of man is restless, prone (to err); its affinity to what 

is right is sma11.•1 

• •••• The small man thinks that small acts of goodness 
are of no benefit, and does not do them; and that 
small deeds of evil do no harm, and does not abstain 
from them. Hence his wickedness becomes great till 
it cannot be covered, and his auilt becomes great 
till it cannot be pardoned. 2 
D The Master said, 'Perfect is the state of equilibrium 
and harmony! Rare have Jihey long been among the people 
who could attain to itt• 3 

A statement from the Li K1 would seem to imply 

that contact with his social environment corrupts the good 

nature of man: 

"It belongs to the nature of man, as from Heaven, to 
be still at his birth. His activity shows itself as 
he is acted on by external things, and develops the 
desires incident to his nature. Things come to!him 
more and more and his knowledge is increased. Then 
arise the manifestations of liking and disliking. 
When these are not regulated by anything within, and 
growing knowledge leads more astray without, he cannot 
come back to himself, and his Heavenly principle is 
ext 1nfuished. 

Bow there is no end of the things by which man 
is affected; and when his likings and dislikings are 
not subject to regulation (from within), he is changed 
into the nature of things as they come before him; 
that is, he stifles the voice of Heavenly principle 
~thin, and gives the utmost indulgence to the desires 
by which men may be possessed. On this we ha~e the 
rebellious and deceitful heart, with licentious and 
violent disorder. The strong press upon the weak; 
the many are cruel to the few; the knowing impose upon 
the dull; the bold make it bitter for the timid; the 
diseased are not nursed; the old and young, orphans 
and solitaries are .. neglected:- such is the great dis
order that ensues. 4 

• • • • • • 
1. Shu-King, Pt.II, Bk.II,2, SBE V III, p.50. 
2. Yi Xing, Appendix III, Seet.II, Ch.V.3B, SBE,V.l6, p.391. 
3. Doctrine of the Mean, Li Ki, Bk.XXVIII, Sect.I.B, SBE, 

v.as, p.3o2. 
4. Li Ki, Bk.xvii, Sect.I,ll•l2, SBE, V.28, p.96-7. 



Mencius in replying to the philosopher Kaouts 

statement that man's nature is indifferent to good and evil, 

makes clear in the following oft-quoted passage his position 

" that if men do ~t is not good, the blame cannot be !m-
al puted to their natural powers, but to some external force: 

" Water indeed will flow indifferently to the east or 
west, but will it flow indifferently up or down? The 
tendency of man's nature to good is lfke the tendency 
of water to flow downwards. There are none but have 
this tendency to ~ood, just as all water flows down-
wards1 . . ... 

How by str1king water and causing it to leap 
up, you ~ make it go over your forehead, and by dam
ming and leading it, you may force it up hill;- but 
are such movements according to the nature of water? 
It is the force applied which causes them. When men 
are made to do whtt is not good, their nature is dealt 
with in that way. 2 

Oontucious practically admits moral impotency 

when he says, 

" Men all say, •we are wise:' but being driven forward 
and taken in a net, a trap, or a pitfall, not one of 
them knows how to escape. Men all say, •we are wise;' 
but when they have chosen the state of e~ilibrium 
and har.mony,nthey are not able to keep in it for a 
round month. 3 

2. Unity of Nature. 

This doctrine :runs through the Yi King more or 

less subtly, but was given form and clarity by C~~cius in 

the twelfth century A.D.4 The implication seems to be that 

if the same ethical principle is inherent in man and the 

• • • • • • 
1. Works of Mencius, Bk.VI, Pt.I, Oh.IV.5, Four Books,p.2'l8. 
2. Op.cit., Ch.II.2-3, p.271•2. 
3. Doctrine of the Mean, Li K1 Bk.X:XVIII, Sect.I.12, SBE, 

'tl'.XVIII, p.302. 
4. Of. Chapter I, p.2lff. 



natural world, man ought to sub~t to the natural forces, 

and in this sense nature functions in man's ethical devel-

opm.ent. Thus the ruJ.es of ceremony are designed in con

formity with the seasons and for the nurt•r• of man's 
1 

nature. One exampJ.e will show how it is carried out: 
fl 

In this month the shortest day arrives. The principle 
of darkness and decay (in nature) struggles with that 
of brightness and growth. The elements of life begin 
to move. Superior men give themselves to self-adjust
ment and fasting. They keep retired in their houses. 
They wish to be at rest in their persons; put away all 
indulgence in music and beautiful sights; repress their 
various desires; give repose to their bodies and all 
mental excitements. They wish all affairs to be quiet, 

\.. while they wait for the settlement of those prinetples 
of darkness and decay, and brightness and growth. 2 

Other attempts to relate human nature and the natural world 

are evident in the analogies drawn between the movements of 

nature and moral and intellectual movements.3 

B. Its Ethical Ideal 

1. Individual Aspect. 

a. Superior man. 

(1) What constitutes the Superior Man. 

There is apparently no absolute standard of goodness in 

Confucianism. It is not only conspicuous by its absence 

but by a recognition of the fact of its absence in direct 

statements, for example: 

• • • • • • 

1. Cf. Li Ki, Bk.VII, Sect.IV:5, SBE, V.27, p.388. 
2. Li Ki, Bk.IV, Seet.IV, Pt.II:l3, SBE, V.27, p.304. 
3. Cf. Yi King, Appendix I, Sect.II, Hex.56, Ch.LV:3, 

SBE, V.16, Pe259. 



•There is no invariable model of virtue; a supreme 
regard to what is good gives the model tait. ~here 
is no invariable characteristic of what 1s good that 
is to be supremely regarded;- it is found where there 
is a conformity to the uniform consciousness. 1 

Confucius himself says that 

•Humanity is like a heavy vessel, and like a long road. 
He who tries to lift the vessel cannot sustain its 
weight; he who travels the road cannot accomplish all 
its distance. ~here is nothing that has so many dif
merent degrees as (the course of) humanity; and thus 
he who tries to nerve himself to it finds it a diffi
cult task. Therefore when the superior man measures 
men with the seale of righteousness, he finds it dif• 
ficult to discover the men (whom he seeks); when he 
looks at men and compares them with one SfOther, he 
knows who emong them are the more worthy. 2 

And again he complains that the "superior men" of his day 

do not practise the ancient rites nor regulate their conduct 
3 n by them. And stating the fact negatively he says, Superior 

men, and yet not (always) virtuous, there have been, alasl 

But there never has been a mean man, (and at the same time) 
n4 tt virtuous. And yet If the superior man abandon virtue, 

how can he fulfil the requirements of that name?"5 seems to 

• • indicate that the Master felt the inconsistency of setting 

up a hypothetical standard which was not at the same time 

absolute. 

Nevertheless there were some very definite con

ceptions of ethical superiority which the Chinese embodied 

in this hypothetical being which constituted their ideal, 

• • • • • • 

1. Shu Klng, Pt.IV, Bk.VII:5, SBE, V.III, p.l02. 
2. Li K1, Bk.XXIX:lS, SBE, V.28, pp.334•5. 
3. Of. L1 K1, Bk.XXXIV:5, SBE, V.28, p.262•3. 
4. Analects, Bk.XVI, Ch.7, Four Books, p.l41. 
5. Analects, Bk.V, Oh.2, Four Books, p.3o. 
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the consideration of which forms the main substance of the 

Classics. One of Confucius' disciples, Tsze-loo, asked of 

h±m what constituted the superior man, and we quote the 

discussion which ensued: 

"The Master said, 'The cultivation of himself in rever
ential carefulness.' •And is this all?' said (Tsze•loo). 
'He cultivates himself so as to give rest to others,• 
was the reply. •And is this all?• again asked (Tsze-loo). 
(The Master) said, 1He cultivates himself so as to give 
rest to all the people. He cultivates himself so as to 
give rest to all the people:•

0
even Yaou and Shun were 

still solicitous about this.• 1 

To Yaou and Shun we shall have occasion to refer later. 

Self-cultivation is considered to be the supreme preoccupa

tion of man and fundmnental to a proper relationship to so

ciety. Bow fundamental it was considered is pointedly and 

aptly stated in the Li Ki: 

"From the son of Heaven down to the multitudes of the 
people, all considered the cultivation of the person 
to be the root (of everything besides). It cannot be, 
when the root is neglected, tiat what should spring 
from it will be well•ordered1 2 

and the route taken by self-culture to affect the state is 

interestingly and reasonably worked out. Note that the 

reasoning proceeds from the state to the individual and back 

to the state, as though in this passage it were for the sake 

of the state that the individual was called upon to cultivate 

his nature: 

"The ancients who wished to illustrate illustrious 
virtue throughout the kingdom, first ordered well 

• • • • • • 

1. Confucian Analects, Bk.l4, Ch.XLV, Four Bookes, p.l56. 
2. The Great Learning, Li Ki, Bk.Z9:4, SBE, V.28, p.412. 



their states. Wishing to order well their states, 
they first regulated their f~ilies. Wishing to reg
ulate their f~ilies, they first cultivated their 
persons. Wishing to cultivate their persons, they 
first rectified their hearts. Wishing to rectify 
their hearts, they first sought to be sincere in their 
thoughts. Wishing to be sincere in their thoughts, 
they tirst extended to the utmost their knowledge. 

The extension of knowledge is by the investiga
tion ;f things. 

Things being investigated, their knowledge be
came complete, their thoughts were sincere. Their 
thoughts being sincere, their hearts were then recti
fied. Their hearts being rectified, their persons were 
cultivated. Their persons being cultivated, their 
families were regulated. Their f~ilies being regula
ted, their states were rightly governed. Their states 
being rightly govel1Jed, the whole kingdom was made 
tranquil and happy. 1 

Self-culture is found to be the development of the inherently 

good nature of man consistently with its four pr.inciples,

benevolence, righteousness, propriety, knowledge. Perfection 

is reached when self-culture has been carried to its com• 

pletion, and uPerfection of nature is characteristic of 
n2 Heaven. To attain to that perfection belongs to man. 

Another statement reverses the order: "It is only he of all 

under heaven who is entirely perfect that can give its full 

development to his nature."3 This perfected character 

chooses easily and naturally what is good, and has it with-

in his power to give full development to the nature of other 

men, and to uassist the transforming and nourishing operations 

of heaven and earth.u This last is based on a claim that the 

• • • • • • 

1. The Great Learning, Li Ki, Bk. :XXXIX:2-4, SBE, V .XXVIII, 
pp-411-12. 

2. Doctrine of the Mean, Li Ki, Bk.XXVIII;l9, Sect.II, SBE, 
V.XXVIII, p.317. 

3. Ibid., p.319. 
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perfect individual can foreknow, that is, predict from 

omens certain outcomes and act accordingly. When the su-
1 

perior man reaches that stage he is recognized as a sage. 

This being is eulogized thus: 

"How shall this individual have any one beyond himself 
on whom he depends? Call htm man 1n his ideal, how 
earnest is hel Call htm an abysl, how deep is hel 
Call him Heaven, how vast is he! 2 

and he is the pattern for the ages. 3 

(2) Examples of the superior man. One 

cannot read through the Classics without being impressed 

with the premium which is placed upon the power of example, 

and quite naturally expects to find some concrete embodi• 

ment of the superior man, perhaps many. Our investigation 

yields the following results: 
• u • u The ancient kings and the men of antiquity 

are held up as worthy of emulation, e.g., 
0 The philosopher Yew said, 'In practising the rules 
of propriety, a natural ease is to be prized. In the 
ways prescribed by the ancient kings, this is the 
excellent qutlity, and in things small and great we 
follow them~ 4 
n There is a nobility of Heaven, and there is a nobility 
of man. Benevolence, righteousness, self-consecration, 
and fidelity, with unwearied joy in these virtues;
these.eonstitute the nobilitv of Heaven ••••••• 

The men of antiquity cultivated their nobility of n 
Heaven, and the nobility of man came to them in its train. 5 

• • • • • • 
1. Of. Doctrine of the Mean, op.cit., pp.317•20. 
2. Doctrine of the Mean, Li Ki, Bk.28, Sect.II.58, SBE, 

V.28, p.32'1. 
3. Of. op.cit.,p.325. 
4. Confucian Analects, Bk.I, Chap.XII:l, Four Books, p.7. 
5. Works of Meneius, Bk.IV, Ohap.XVI.2, Four Books, pp.294-5. 
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Kencius repeatedly refers to Ya~u and Shun, two 

ancients who seemed to him worthy embodiments of his ideal 

ot self-culture, e.g., 
11Benev~lenee and righteousness were natural t~ Yaou 
and Shun. 'l tang and Woo made them their own. 1 
n Yaou and Shun were what they were by nature; T1~ang and woo were so by returning to natural virtue. 2 
.. The course of Yaou and Slfun was simply that of filial 
piety and fraternal duty. 3 

and he challenges the inquirers with the belief that all 

men may be Yaous and Shuns, 4 and even suggests that it 

should be the lite-long ambition for the superior man to be 
5 like Shun. 

Though Mencius speaks most highly of Confucius, 
n n 6 calling him a complete concert , he could scarcely affirm 

what Confucius himself denied when he said, 

"In the way of the superior man there are four things, 
to not one of which have I, Khiu, as yet attained,-
to serve my father as I would require my son to serve 
me, I am not yet able; to serve my ruler as I would 
require my minister to serve me, I am not able; to 
serve my elder brother as I would require a younger 
brother to serve me, I am not yet able; to set the 
example 1n behaving to a friend as i would require him 
to behave to me, I am not yet able. 7 

References to the perfect excellence of the "son 

• • • • • • 

1. Works of Mencius, Bk.VII, Pt.I, Ohap.30:1, Four Books, 
p.342. 

2. Ibid., Bk.VII, Pt.II, Chap.33:1, Four Books, p.371. 
3. Ibid., Bk.IV, Pt.II, Chap.2:4, Four Books, p.30l. 
4. Ibid., Bk.IV, Pt.II, Ohap.2:7, Four Books, p.3oo. 
5. Ibid., Bk.IY, Pt.II, Chap.28:7, Four Books, pp.210•ll. 
s. Ibid., Bk.V, P~.II, Chap.l:6, Four Books, p.248; also 

cf. Bk.II, Pt.I, Chap.II:23•8, op.eit., pp.70-72. 
7. Doctrine of the Mean, Li Ki, Bk.XXVIII, Seet.l:33, SBE, 

v.2s, p:p.3oo-s. 
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If ' 
of Heaven , the exalted title given to the emperor, and 

the •sage'' are difficult to attribute to any particular 

historical character who might be held up as the fulfil

ment of the ideal. 

b. The ethics of the superior man. 

Since the superior man is one who has completely 

developed the four fundamental principles inherent in his 

nature, we shall classify the ethical precepts, which have 

been formulated for the purpose of directing man in his 

development, under these principles of ~s nature, not too 

rigidly, but for the sake of organization. To restate 

them,- they are benevolence, righteousness, propriety and 

knowledge, variously called understanding. Before we dis

cuss these four classes, we shall discuss one which is not 

regarded as one of them but the root of all of them,namely, 

filial piety. 

(1) Filial piety. " Now filial piety is 

the root of (all) virtue, and (the stem) out of which grows 

{all moral) teaebing•t is a stat«ment from the Hsiao King, 

and the translator's footnote defines n n all virtue as mean-

ing the virtuous principles, the constituents of humanity.2 

Its basic importance is also evident in such statements as 

the following: 

• • • • • • 

1. Hsaio King, Chap.I, SBE, V.III, p.466. 
2. Of. Legge's footnote, idem. 
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"The fundamental lesson for all is filial piety. The 
practice of it is seen in the support (:bt' parents). 
One may be able to support them; the difficulty is in 
doing so with the proper reverence. One may attain 
to that reverenee;-the difficulty is to do so without 
self-constraint. That freedom from constraint may be 
realised;• the difficulty is to maintain it to the end. 
When his parents are dead, the son carefully watches 
over his actions, so that a bad name {involving) his 
parents, shall not be handed down, he may be said to 
be able to maintain his piety to the end. True love 
is the love of this; true propriety is the doing of 
this; true righteousness is the rightness of this; true 
sincerity is being sincere in this; true strength is 
being strong in this. Joy springs from eonfor.mity tg 
this; punishment springs from the violation of this. 1 

Meneius regarded the service of parents, the ex• 

pression of filial piety, as the root of all other service.2 

Confucius' definition of filial piety on one oc-

casion was simply, "It is not being disobedient." 3 

The principle of filial piety is to be applied 

by the superior man in the nourishing of his parents, and 

after their death in the sacrificing to them. All his acts 

are to be governed by the thought that he is to bring no 
4 disgr•ce upon his parents. Filial piety enables the supe-

rior man to overlook the errors of his father.5 It motivates 

his care of his own body. 0 His parents give birth to his 

person all complete, and to return it to them all complete 
u6 may be called filial duty. It governs him in his other 

• • • • • • 

1. Li Ki, Bk.XXI, Sect.II:ll, SBE, V.28 1 p.22?. 
2. Of. Works of Mencius, Bk.IV, Pt.I, Ohap.XIX, Four Books, 

pp.l85•6. 
3. ConfuCian Analects, Bk.II, Chap.5, Four Books, p.ll. 
4. cr. Li Ki, Bk.ni, sect.I:5, SBE, v.za, p.211-12. 
5e Li Ki, Bk.nvii:l?, SBE, V.28, p.290. 
6. Li Ki, Bk.XXI, Sect.II:l4, SBE, V.28, p.229. 
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relationships, for instance, 

" If a man in his own house and privacy be not grave, 
he is not filial; if in serving his ruler, he be not 
loyal, he is not filial; if in discharging the duties 
of office, he be not reverent, he is not filial; if 
with friends he be not sincere, he is not filial; if 
on the field of battle he be not brave, he is not 
filia1; if he fail 1n these five things, the evil {'of 
the disgrace) will reach hts parents;- dare he but 
reverently attend to them? 1 

Filial piety places upon the superior man the 
2 

imperative of having posterity to perpetuate the family 

line in order to continue the sacrificial system. Its de• 
3 

mands precede those of wife and children. 

(2) Benevolence. Mencius considered 
4 benevolence the distinguishing characteristic of man. 

" " 5 Previously he defined it as the feeling of commiseration , 

" " and, w1 th this to guide, the gentler virtues have been 

classified. 

(a) Love. In the Mean we 

read "Benevolence is (the chief--element in) humanity, and 
n6 the greateat exercise of it is in the love of relatives, 

but Mencius rises to greater heights in one passage on love, 

when he includes others evidently outside of the frumily 

circle: 

"That whereby the superior man is distinguished from 

• • • • • • 

1. Li Ki, Bk.XXI, Seet.II:ll, SBE, V.28, p.226. 
2. Works of Meneius, Chap.XXVI:l, Four Books, p.l89. 
z. Ibid., Chap.~:2, p.213. JJ,;.~(;,o 
4. Ibid., Bk.VII, Pt.II, Chap.l6, p.361. 
5. ct. ante, p.32. 
6. Doctrine of the Mean, Li Kl, Bk.XXVIII, Seet.II:6, SBE, 

v.2a, p.312. 



ether men is what he preserves in his heart;- namely, 
benevvlenee and propriety. 

The benovelent man loves others. The man of 
propriety shows respect to others. 

He who loves others is constantly loved by them. 
He whv respects others is constantly respected by them. 

Here is a man, who treats me in a perverse and 
unreasonable manner. The superior man in such a case 
will turn round upon himself- 'I must have been wanting 
in benevolence; I must have been wanting in propriety:
how st,ould this have happened to me?• 

He examines himself, and is specially benevolent. 
He turns round upon himself, and is specially observant 
of propriety. The perversity and unreasonableness of 
the other, however, are still the same. The superior 
man will again turn round on himself- •I must have been 
failiyg to do my utmost.• 

He turns round upon himself, md proceeds to do 
his utmost, but still the perversity and unreasonable
ness of the other are repeated. On this the superior 
man says, •this is a man utterly lost indeed! Since 
he conducts himself so, what is there to choose between 
h~ e.ndna brute? Why should I go to contend with a 
brute?• l 

The principle so beautifully stated falls short in the 

example. A more general statement of it is given by the 

same author: 

" In regard to people generally, he is loving to them, 
but not affectionate. He is affectionate to his parents, 
and lovingly disposed to people generally. He is lov- " 
ingly disposed to people generally, and kind to creatures. 2 

The opposite capacity is recognized as present·in 

the " " good nature of man, e.g., 
tl 
To love those whom men hate, 

and to hate those whom men love:- this is to outrage the 

natural feeling of men." 3 

(b) Generosity. 

" The superior man does not take all the profit that 

• • • • • • 
1. Works of Mencius, Bk.IV, Pt.II, Chap.XXVIII:l-6, Four 

Books, pp.209-lo. 
2. Op.cit., Bk.VII, Pt.I, Chap.XLV, Four Books, p.352. 
3. The Great Learning, Li Ki, Bk.XXXIX:33, SBE, V.28,p.422. 
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he might do, but leaves some for the people. It is 
said in the Book of Poetry •There shall be handfuls 
left on the ground, and ears here and tiere left un• 
touched;- for the benefit of the wido~. 1 

One is reminded of Hebrew custom exemplified in the Book 

of Ruth. 

(c) Tolerance. However lofty 

the attainment of the superior man, he is not licensed to 

sit in judgment over the less perfect even while stimulating 

them to performance: 

"The Master said, 'Long has the attainment of perfect 
humanity been difficult among men; it is only the 
superior man who is able to reach it. Therefore the 
superior man does not distress men by requiring from 
them that which (only) he himself can do, nor put them 
to shame because of what they cannot do. Bence the 
sage, in laying down rules for conduct, does not make 
himself the rule, but gives them his instructions so 
that they shall be able to stimulate themselves to 
endeavour, and have the feeling of shame if they do 
not put them in practice. (He enjoins) the rules of 
ceremony to regulate the conduct; good faith to bind 
it on them; right demeanour to set it off; costume to 
distinguish it; and friendship to perfect it:- he de
sires ii this way to produce a uniformity of the peo
ple •••• -2 

(3) Righteousness. Uhder this caption 

fall the more rugged virtues of the superior man. The Clas

sics are not sparing in their admiration of these qualities 

to be cultivated. "The Master said, 'The superior man in 

everything considers righteousness to be essential. r"3 

"Benevolence is the tranquil habitation of man, and righteous-

• • • • • • 

1. Li Ki, Bk.XXVII:32, SBE, V.28, p.296. 
2. Li Ki, Bk.XXIX:22, SBE, V.28, p.336. 
3. Confucian Analects, Bk.XV, Chap.XVII, Four Books, p.l63. 
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ul u ness is his straight path. Never has there been a case 

.Cere (his inferiors) loved righteousness, and the business 

(of the superior) has not reached a happy issue."2 "The 
n3 mind of the superior man is conversant with righteousness. 

Confucius deplores the state of those in whose minds the 

practise of righteousness is not uppermost, so that he says, 
It When a number of people are together for a whole day, 
without their conversation turning on righteousness 
and when they are fond of carrying out the suggestion; 
of a small shrewdness;- theirs is indeed a hard ease. 4 

Meneius valued righteousness more than life.5 

perior man 

others.06 

u 

II 

(a) Rectification. The su-

rectifies himself, end seeks for nothing from 

The Master said, 'Man is born for uprightness. 

If a man lose his uprightness, and yet live, his escape 

from death is the effect of mere good fortune., .. ? The ne

cessity of having one's purposes reetified,stressed in one 

way and another,reminds one of the admonition of Solomon 

to keep the heart with all diligence since out of it are 

the issues of life. " Confucius puts it The superior man, 

1n the world does not set his mind either fo~ any thing, or 
rt8 against any thing; what is right he will follow. 

• • • • • • 

1. Works of Meneius, Bk.III, Ch.X.2, Four Books, p.l79. 
2. The Great Learning, Li K1, Bk.39:37, SBE, V.28, p.423. 
3. Confucian Analects, Book IV, Ch.XVI, Four Books, p.34. 
4. Ibid., Bk.XV, Ch.XVI, Four Books, p.l63. 
5. Cf. Works of Meneius, Bk.IV, Ch.lO:l, Four Books, p.287. 
6. The Doctrine of the Mean, Li Ki, Bk.XXVIII, Sect.l:35, 

SBE, V.28, p.306. 
7. Confucian Analects, Bk.VI, Ch.l7, Four Bookd, p.54. 
a. Ibid., Bk.IV, Ch.X, Four Books, p.32~ 



(b) Sincerity. Closely re

lated to rectification of purpose is sincerity. The Clas

sics have a good deal to say of this. "Is not the superior 

man characterized by a perfect sincerity?" queries Oonfucius.1 

The superior man's practise is consistent with his profes

sion.2 He is sincere in his intercourse with friends. 3 He 

is ashamed of anything that smacks of h'1Pocrisy in dress, 

speech, or eonduct.4 0 The superior man is not affectionate 

to others with his countenance {merely) as if, while cold 
n5 

in feeling, he could assume the appearance of affection. 

If in the service of a ruler, he may be required to pledge 

his life for his sincerity.6 He is sincere in his sacri-
7 It fices, for the spirits accept only the sacrifices of the 

· n8 
sincere. Sincerity, to Mencius, is the way of Heaven; to 

attain it requires understanding of what is good; it wins 

the confidence of others and enables the superior man to 
9 influence others. And Confucius advises his disciples to 

•hold faithfulness and sincerity as first principles."lO 

(c) Earnestness. It is but 

a step from sincerity to earnestness. " The Master said, 

• • • • • • 

1. Of. Doctrine of the Mean, Li Ki, Bk.XXVIII, Sect.l:35, 
SBE, V.28, p.306. 

2. or. idem. 
3. Of. Confucian Analects, Bk.I, Ohap.IV, Four Books, p.3. 
4. Of. Li Ki, Bk.29:23, SBE, V.28, p.337. 
5. Li Ki, Bk.29:50, SBE, V.28, p.349. 
s. or. ibid., Bk.29:35, BBE, v.2a, p.344. 
7. Of. Li Ki, Bk.8, 8ect.II.2, SBE, V.27, p.405. 
a. Shu King, Pt.4, Bk.V, SBE, V.3, p.99. 
9. Of. Works of Mencius, Bk.~II, Ohap.l2:1-3, Four Books,p.179. 

10. The Confucian Analects, Bk.I, Ohap.8:2~, Four Books, p.5. 
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t The superior man wishes to be slow in his words and 

" earnest in his oonduct 1 '11 And again he regards it the 

part of wisdom "to give one's-self earnestly to the duties 

due to men. "2 

{d) Virtue. Confucius con• 

sidered the exercise of virtu8cas a personal obligation. . " In his discussions of perfect virtue with his disciples 

he variously defines virtue, but it seems apparent in al

most every instance that he regards it as a moral dynamic. 

He speaks of the being able to practise gravity, generosity 

of soul, sincerity, earnestness and kindness, as constitut-
3 ing perfect virtue. And again the observation of the rules 

4 
of propriety constitutes virtue, or the control of the 

tongue.5 Especially in the following passage does it seem 

to imply moral dynamic: 

"The Master said, •When a man t s knowledge is sufficient. 
to attain, and his virtue is not sufficient to enable 
him to hold, whatever he may have gained, he will lose 
again,. 

When his knowledge is sufficient to attain, and 
he has virtue enough to hold fast, if he cannon govern 
with dignity, the people will not respect him. 6 

The man of virtue values his virtue more than life. For 
It example, They will even sacrifice their lives to preserve 

• • • • • • 
1. The Confucian Analects, Bk.IV, Chap.24, Four Books, p.~s. 
2. Ibid., Bk.VI, Chap.20, Four Books, p.36. 
3. Cf. Confucian Analects, Bk.XVII, Chap.VI:l, Four Books,p.l84. 
4. Cf. Ibid, Bk.XII, Chap.I:l, Four Books, p.ll4. 
5. Of. Ibid., Bk.XII, Chap.2, Four Books, p.ll5. 
s. Confucian Analects, Bk.XV, Chap.32:1-2, Four Books, p.l67. 
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nl their virtue complete. The translator of the passage 

suggests that justification of suicide is implied as in 
2 

certain cases expressive of high virtue. 

Virtue is the ground of the superior man's love 

for another. 3 Xenc1us concedes that men may take opposite 

attitudes toward a certain moral issue, yet all be motivated 
4 by the aim to be perfectly virtuous. His injunction is 

p 
Honour virtue and delight 1n righteousness, and so you may 

always be perfectly satisfied. H6 

(e) Purity. Confucius has 

summarized the substance of the Book of Poetry in a single 
p "6 sentence,- Have no depraved thoughts. He numbers lust 

among the three things which the superior man guards against, 

especially in his youth.? ~he Shih King gives us a very 

searching parag~aph: 
u Looked at in friendly intercourse with superior men, 
you make your countenance harmonious and mild; anxious 
not to do anything wrong. Looked at in your chamber, 
you ought to be equally free from shame before the light 
which shines in. Do not say, 'This place is not public; 
no one can see me h~rs.• The approaches of spiritual 
beings c~ot be calculated ~eforehand; but the more 
should they not be slighted. 8 

(f) Intellectual integrity. 

• • • • • • 
1. Confucian Analects, Bk.XV, Chap.S, p.l61. 
2. cr. idem., translator's footnote. 
3. Li Ki, Bk.II, Sect.I, Pt.I:lS, SBE, V.27, p.l28. 
4. Cf. works of Mencius, Bk.VI, Pt.II, Chap.VI:l-2, Four 

Books, pp.308-9. 
5. Ibid., Bk.VII, Pt.I, Chap.9:3, Four Books, p.329. 
s. Confucian Analects, Book II, Chap.2, Four Books, p.lo. 
7. Cf. ibid., Bk.l6, Chap.7, Four Books, p.l77. 
8. Shih King, Decade 3, Ode 2, SBE, V. III, p.415. 
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In a series of warnings to rulers contained in the Shu 

King we find the following: 

"When you hear words that are distasteful to your 
mind, you must enquire whether they be not right; 
when you hear words that accord with your own views, 
you must enquiie whether they be not contrary to 
what is right. 1 

(g) Personal discipline. 

There is no relaxation on this road of self-culture, for 

• The Master said, 'The superior man, by his gravity 
and reverence, becomes every day stronger (for good); 
while indifference and want of restraint lead to a 
daily deterioration. The superior man does not allow 
any irregularity in his person, even for a single 
day;- how should he be like ( a

11 
small man) who will 

not end his days (in honour)?• 2 · 

The superior man is temperate, active, and watchful of his 

comp~. 3 He is urged to exercise self-control. 4 

(h) Fortitude. The fortitude 

of the superior man is not born of a stoicism, but of an 

inner consciousness of virtue. "The Master said, 'When 

internal ex~ination discovers nothing wrong, what is there 

to be anxious about, what is there to f'ear•"5 11The superior 

man is satisfied and composed; the mean man is always full 

of distress.86 Therefore the superior man does what he 

believes to be right and maintains his inner peace. His 

• • • • • • 

1. Shu King, Bk.V:2, Pt.IV, SBE. V. III, p.lOO. 
2. Li Ki, Bk.XXIX.6, SBE, V.28, p.331. 
3. Of. Confucian Analects, Bk.I, Ch.l4, Four Books, p.s. 
4. Of'. Shih King, Decade V, Ode 2, SBE, V. III, p.359. 
5. Confucian Analects, Bk.XII, Ch.IV:3, Four Books,p.ll6. 
s. Ibid., Book VII, Ch.36, p.7l. 
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portrait is drawn for us in the Doctrine of the Me~: 

• •••• how fir.m is he 1n his fortitude! He stands erect 
1n the middle, and does not incline to either side;
how firm is he in his fortitude! If right ways prevail 
1n (the government of his state), he does not change 
from what he was in retiremen~ how firm is he in his 
fortitude! If bad ways prevail, he will die soRner 
than change;- how firm is he in his fortitude. 1 

(4) Propriety. Propriety is the ob

servance of the five relationships,- ruler and minister; 

father and son; husband and wife; elder brother and younger; 

friend and friend; and the rules of propriety regulate the 

conduct of the superior man in these five relationships. 
If The decreasing measures in the love of relatives, and the 

steps in the honour paid to the worthy, are produced by 

(the principle of) propriety.•2 The Classics bristle with 

reference to the proper conduct in these relationships. 

The function of the rules of propriety is discussed quite 

at length and we quote a passage which seems to summarize 

it quite adequately: 

"The rules of propriety serve as instruments to form 
men's characters, and they are therefore prepared on 
a great seale. Being so, the value of them is very 
high. They remove from a man all perversity, and in
crease what is beautiful in his nature. They make him 
correct, when employed in the ordering of himself; they 
ensure for him free course, when employed towards others. 
They are to him what their outer coating is to bamboos, 
and what its heart is to a pine or cypress. These two 
are the best of all the productions of the vegetable. 
world. They endure through all the four seasons, with-

• • • • • • 

1. Doctrine of the Mean, Li Ki, Book XXVIII, Sect.I:l9,SBB, 
v. 28, p.303. 

2. Ibid., Li Ki, Book XXVIII, Sect.II:6, SBE, V. 28, pp.312-
13. 
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out altering a branch or changing a lear. The superior 
man observes these rules of propriety, so that all in 
a wider circle are harmonious with him, and those in 
his narrower circle have no dissatisfaction with him. 
Men acknowledge and are a{fected by his goodness, and 
spirits enjoy his virtue. 1 

Confucius regarded them as essential to life: 

"It was by those rules that the ancient kings sought 
to represent the ways of Heaven, and to regulate the 
feelings of men. Therefore he who neglects or violates 
them may be (sioken of) as dead, and he who observes 
them,as alive. 2 

The right relations which the rules of propriety 

seek to maintain are given in the Li Ki as follows, though 

elsewhere they appear in variations: 

"What are the things which men consider right? Kind
ness on the part of the father, and filial duty on 
that of the younger; righteousness on the part of the 
husband, and submission on that of the wife; kindness 
on the part of elders, and deference on that of juniors; 
with benevolence on the part of the ruler, and loyalty 
on that of the minister;- these ten are the things which men 
consider to be right. Truthfulness in speech and the 
cultivation of harmony constitute what are called •the 
things advantageous to men'. QUarrels, plundering, and 
murders are •the things disastrous to men.' Hence, when 
a sage (ruler) would regulate the seven feelings of men, 
cultivate the ten virtues that are right; promote truth
fulness of speech, and the maintenance of harmony; show 
his value for kindly consideration and complaisant cour
tesy; and put away quarrelling and plundering, if ie neg
lect the rules of propriety, how shall he succeed? 3 

The right relations are concretely expressed by 
4 

means of ceremonies for which a cosmic origin is claimed. 

By them the " n worship of ancestors becomes a concrete ex-

pression of the proper filial regard for ones relatives in 

• • • • • • 

1. Li Ki, Bk.VIII, Sect .I,J..,SBE, V • 27, p.394. 
2. Li Ki, Bk.VII, Sect.1:4, SBE, V. 27, p.367. 
3. Ibid., Bk.VII, Seet.II:19, SBE, V. 27, pp.379•80. 
4. Of. Li Ki, Bk.VII, Sect.IV:4-5, SBE, V. 27, pp.386-8. 



graduating seale. A passage uttered by Confucius himself 

will serve to illustrate this thought: 

" •••• The object of all the ceremonies is to bring 
down the spirits from above, even their ancestors; 
serving (also) to rectify the relations between ruler 
and ministers; to maintain the generous feeling be
tween father and son, and the harmony between high and 
low, and to give their proper places to husband and 
wife. the whole may be said to secure the blessing of 
Heaven. 1 

Sincerity is demanded in the ,exercise of propriety, for 

" Acts of propriety which are not really proper •••• the great 

man does not do. 
a2 

(a) Reciprocity. Within the 

realm of propriety in human relationships a conflict between 

one's duty to~imself and to others often arises, and Con

fucius recognized this fact and attempted a reconciliation 

when he said, 

" Fidelity to one's self and the corresponding reci-
procity are not far from the path. What you do iot 
like when done to yourself, do not do to others. 3 

There we have the Golden Rule of Confucianism. A conversa-

tion with one of his followers reveals the importance with 

" ' u which the Master regarded this rule: 
11Tsze-kung asked, saying: 1 Is there one word which 
may serve as a rule of practice of all one's life?' 
The Master said, •Is not Reciprocity such a word? 
What you

0
do not want done to yourself, do not do to 

others.' 4 

Another phase of reciprocity is discussed in 

• • • • • • 
1. Li Ki, Bk.VII, Sect.I:lO, SBE, V. 27, p.371. 
2. Works of Mencius, Bk.IV, Pt.II, Ohap.VI, Four Books,p.l96. 
3. Doctrine of the Mean, Li Ki, Bk.XXVIII, Sect.I:32, SBE, 

v. 28, p.305. 
4. Confucian Analects, Bk.XV, Ch.XXIII, Four Books, p.l65. 



another conversation: 
u Someone said 'What do you say concerning the principle 
that tnjury should be recompensed with kindness?' 

The Master said, 'With what then will you recom
pense11kindness?• 

Recompense injury"with justice, and recompense 
kindness with kindness. 1 

Confucius felt that when one returned kindness for injury 

he was motivated by protection for his own person, possibly 

in another encounter.2 He also felt that to love those 

whom others hated as well as hating those whom others loved 

could only bode 111 for the individua1.3 

(b) Propriety of speech. The 

superior man is circumspect in his speech. " Words and ac-

tiona are the hinge and spring of the superior man. The 

movement of that hinge and spring determines glory or dis-

grace. His words and actions move heaven and earth;- may 

he be careless in regard to them?" 4 He is threatened with 

the ill results which may follow an instance of carelessness: 
u . 

Do not speak lightly; your words are your own. Do 
not say 'This is of little importance; no one can hold 
my tongue for me.• Words are not to be east away. 
Every ~o~d finds its answer; Every good deed has its 
recompense. 5 

(e) Humility. Though a char-

aeteristic of the superior man, and specifically commanded 

• • • • • • 

1. Confucian Analects, Bk.XIV, Ch.35:1•3, Four Books, p.152. 
2, Li Ki, Bk.XIX, SBE, V. 28, p.332. 
3. Great Learning, Li Ki, Bk.XXIX:33i p.422. 
4. Yi King, Appendix III, Sect.I, Ch.8:42, SBE, V. 16, PP• 

361-2. 
5. Shih King, Decade III, Ode 2, SBE, V. III, p.415. 



for self-culture, it is repeatedly used as means to end,

to gain the confidence of the people and hence their sub• 

mission; but the admiration for this quality in man is un

feigned. 11 Is he not a man of complete virtue, who feels no 

discomposure though men take no note of him?"l His conduct 

is idealized thus: 

"He does not himself set a high value on his service; 
he does not himself assert the honour due to his per
son. He is not ambitious of (high) position, and is 
very moderate in his desiras. He gives place willingly 
to men of ability and virtue. He abases himself and 
gives honour to others. He is careful and in fear of 
doing whaj is no1f right. His desire in all this is to 
serve his ruler. 2 

" 

" 

The Master said, 'The superior man will decline a 
position of high honour, but noj one that is mean; 
and riches, but not poverty ••• ! 3 

The Master said, •The superior man exalts others and 
abases himself; he gives the first place to others and 
takes the last h±mself;- and tius the people are taught 
to be humble and yielding ••• •. 4 

{6) Knowledge and understanding. These 

seem to be used somewhat interchangeably in the classics. 

Moreover, sometimes understanding or knowledge is the basis 

of moral perfection, sometimes a result of moral perfection, 

as illustrated by the following: 
It The understanding (of what is good) springing from 
moral perfection, is to be ascribed to the nature; 
moral perfection springing from the understanding {of 
what is good) is to be ascribed to instruction. But 

• • • • • • 

1. ConfUcian Analects, Bk.I, Ch.I:l, Four Books, p.l. 
2. Li Ki, Book XXIX:26 1 SBE, V. 28, p.338. 
3. Li K11 Book XXVII:?, SBE, V. 28, p. 286. 
4. Li Ki1 Book XXVII:9, SBE, V. 28, p.287. 
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given the perfection, and there shall be understanding;" 
given the understanding, and there shall be perfection. 1 
D He extensively studies what is good; inquires accu• 
rately about it; thinks carefully over it; cletrly dis
cr~inates it; and vigorously practises it •••• 2 

It was believed that some were born with the knowledge of 

the duties involved in the five relationships, that some 

knew them by study; and that some knew them as the result 

of painful experience. "But the knowledge being possessed, 
"3 it comes to one and the same thing. Learning is indis-

pensable and the superior man is to be untiring in his pro• 

pensity for investigation. "The extension of knowledge is 

by the investigation of things."4 And the results which 

are promised extend from sincerity and rectification to 

cultivationof the individual, then to regulation of family, 
5 

state and kingdom. The sage is the supreme examp~e of the 

embod~ent of understanding, for 

"It is only he possessed of all sagely qualities that 
can exist under heaven, who shows himself quick in 
apprehension, clear in discernment, of far-reaching 
intelligence and all~embraeing knowledge, fitted to 
exercise rule; magnanimous, generous, benign, and mild, 
fitted to exercise forbearance; impulsive, energetic, 
firm, and enduring, fitted to maintain a strong hold; 
self-adjusted, grave, never swerving from the mean, 
and correct, fitted to command respect; accomplished, 
distinctive, concentratiJe 1 and searching, fitted to 
exercise discrimination. 6 

• • • • • • 
1. Doctrine of the Mean, Li Ki, Bk.XXVIII, Seet.II:21, SBE, 

Ve28, P~e318•9. 
2. Ibid., p.318. 
3e Of. Doctrine of the Mean, Li Ki, Bk.28, Sect.II:lO, SBE} 

v.2a, p.313. 
4. The Great Learning, Li Ki, Bk.39:3, SBE, V.28, p.412. 
5. at. ibid. 
s. Doctrine of the Mean, Li Ki, Bk, Bk.2a, Sect.2:54, SBE, 

Y.28, p.327. 
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2. Social Aspect. 

a. The family. 

Our previous discussion on filial piety illustrates 

the importance attached to the family as the social unit, 

and that the proper relationship of the members of the fam

ily constituted the pattern for the other social relation

ships, and trained the members of the family for proper con• 

duct in the larger social group. Three of the relationships 

governed by the rules of propriety are family relationships,

father-son, elder-brother - younger-brother, and husband 
11 end wife. Filial piety and fraternal submission! - are 

they not the root of all benevolent actions? u1 

(1) Marriage. Marriage is contracted 

by the parents and go-betweens, and the young people are 

not to override their prerogatives.2 The husband is also 

directed by his parents in the p~ace that he gives to his 

wife in his harem, and his love is governed by their wishes. 

A passage in the Li Ki describes the proper attitude of' the 

husband: 
11 If a son have two concubines, one of whom is loved 
by his parents, while he himself loves the 0ther, yet 
he should not dare to make this one equal to the former 
whom his parents love, in dress, or food, or the duties 
which she discharges, nor should he lessen his attentions 
to her after their death. If he very much approve of 
his wife, and his parents do not like her, he should di
vorce her. If he do~not approve of his wife, and his 

• • • • • • 

1. Confucian Analects, Bk.I, Chap.2:2, Four Books, p.3. 
2. Cf. Works of Mencius, Bk.III, Pt.II, Ch.3:6, Four Books, 

p.l44. 
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parents say, •she serves us well,' he should behave 
to her 1n all respects as hi; wife,- without fail 
even to the end of her life. 1 

The duty of the wife is faithfulness. • Once 

mated with her husband, all her life she will not change 

(her feeling of duty to him), and hence, when the husband 

dies she will not marry (again).•2 Woman's place is one 
er 

of subordination to man•s. It is eharac~}stically stated 

as follows: 

•The woman follows (and obeys) the man:- in her youth 
she follows her father and elder brother; when married, 
she follows her bus~and; when her husband is dead, she 
follows her son •••• 3 

When a conflict arises between the two duties 

imposed by filial piety,- marrying according to the parents 

wishes, and having posterity, the latter takes,'precedenee. 4 

Concubinage is an ethical necessity in view of the duty 

t.posed by filial piety to carry forward the fgmily line 

by means of posterity. 

(2) Duties of children. The 

younger brother is required to obey the elder brother.5 

Yet the proper relationship is love, according to Mencius • 

• A benevolent man does not lay up anger, or cherish resent-

ment against his brother, but only regards him with affection 

and love."6 

• • • • • • 

1. Li Ki, Bk.X, Sect.1:16, SBE, V. 27, p.457. 
2. Li Ki 1 Bk.IX, Sect.III:71 SBE, V. 271 p.439. 
3. Li Ki, Bk.IX, Sect.III:lO, SBE, V. 27, p.441. 
4. Of. Works of Mencius, Bk.IV, Pt.I, Ch.26, Four Books, 

p.la9. 
5. Of. ibid., Ch.27:1, p.l89. 
6. Works of Meneius, Bk.V, Pt.I, Ch.III:2, Four Books,pp.225•6. 
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Obedience is due the parents from both son and 
1 daughter-1B•law. The same love is due to the mother as 

2 
to the father. Both are nourished in life and cherished 

in death. 

(3) Discipline. The superior man is 

responsible for the maintaining of discipline in his own 

famil'J: 

•He establishes restrictive regulations in his house
bold:- (he does so), before an7 change has taken place 
in their wills •••• When •the members of the household 
are treated with stern severity,• there has been no 
(great) failure (in the regulation of the famil'J)• 
When •wife and children are smirking and chatter!~, • 
the {proper) economy of the family has been lost. 3 
II Mencius said, 'If a man himself do not walk in the 
right path, it will not be walked in even by his wife 
and children. If he do not order men according to the 
right way, he will not be abte to get the obedience of 
even his wife and children.' 4 

(4) Divorce. Divorce is considered 

legitt.ate, as previously observed, 5 and provisions are 

made for proper ethical conduct in the exigencies of the 

case.6 

b. The state. 

(1) The foundation of the state. From 

• • • • • • 
1. Of. Li Ki, Bk.X, Sect.I:ll, SBE, V. 28, p.453. 
2. Of. Hsiao King, Oh.V, SBE, V. III, p.470•1. 
3. Yi King, Appendix II, Sect.II, Hex.37:1,3;Vol.l6,p.312. 
4. Works of Meneius Bk.VII, Pt.II, Oh.IX, Four Books, p.358. 
5. Of. footnote I, p.57. 
s. Of. Li Ki, Bk.XIII, Sect.I, SBE, V. 27, pp.42-45 1 57, and 

Bk.XVIII, Sect.II, Pt.II:34•5, pp.l70•l. 
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the family as a unit the social organization broadens out 

into the state. The family is the pattern for the state, 

and its relationships are made to apply in the larger so

cial unit. The thought is beautifully conceived in the 

following passage: 

"When there is generous affection between father and 
son, harmony between brothers, and happy union between 
husband and wife, the family is 1n good condition. 
When the great ministers are observant of the laws, 
the smaller ministers pure, officers and their duties 
kept 1n their regular relations and the ruler and his 
ministers kept in their regular relations and the 
ruler and his ministers are correctly helpful to one 
another, the state is in good condition. When the 
son of Heaven moves in his virtue as a chariot, with 
music as his driver, while all the princes conduct 
their mutual intercourse according to the rules of 
propriety, the Great officers maintain the order be
tween them according to the laws, inferior officers 
complete one another by their good faith, and the 
common people guard one another with a spirit of har
mony, all under the sky is in good condition. All 
this produces what we call (the state of} great mutual 
consideration (and har.mony).l 

Thus the ideal state is one in which the laws of propriety 

are maintained, and in which filial piety is exercised 

toward superiors. "Filial piety in the service of parents 

and obedience in the discharge of orders can be displayed 

throughout the kingdom, and they will everywhere take ef-
n2 

feet. 

(2) The function of the state. With 

the emphasis on the maintenance of a proper spirit of sub

ord1nation of ruled to rulers, it is easy to feel that the 

• • • • • • 

1. Li Ki, Bk.VII, Sect.IV:l3, SBE, V. 27, p.391. 
2. Li Ki, Book XXI, Sect.I:l5, SBE, V. 28, p.217. 
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state is regarded as prtme and the individual citizens 

exist for the state, but an equal emphasis upon the obli

gation of the rulers to the ruled, plus a few definite 

statements to the contrary, assure us that the state ex

ists for the benefit of the people. For instance, Meneius 
u said, The people are the most important element in a na-

tion; •••• the sovereign is the lightest.•1 The government 

functions to lead the people aright, but it in turn is de• 

pendent upon the virtue of the individual citizen and the 

ruler to maintain its correct function. Confucius said 
n u2 To govern means to rectify but he recognized his own 

responsibility to see to it that it did thus function. 3 

The voice of the people seems to be recognized as the voice 

of Heaven. "Heaven compassionates the people. What the 

people desire, Heaven will be found to give effect to.•4 

Mencius went into detail to explain to an inquirer by what 

authority the emperor ruled, and the substance of it is: 

"Yaou presented Shun to Heaven, and the people ac
cepted him. Therefore I say, 'Heaven does not speak. 
!t simply indicated its will by his personal conduct 
and his conduct of affairs ••••••• Heaven gave the em-
pire to htm. The people gave it to him. Therefore u 
I said, 'The emperor cannot give the empire to another.• 5 

This is Confucianism's "divine right of kings". 

Mencius saw a relationship between the conduct 

• • • • • • 

1. Works of Mencius, Bk.VII, Pt.II, Ch.XIV:l, Four Books, 
p.359. 

2. Confucian Analects, Bk.XII, Ch.XVII, Four Books, p.l22. 
3. Cf. ibid., Bk.XVI, Ch.X, p.l82. 
4. Shu King, Part V, Bk.I, SBE, V. III, p.127. 
5. works of Meneius, Bk.V, Ch.V:5, Four Books, pp.230•32. 



of the people and their economic condition, and said, "In 

good years the children of the people are most of them 

good, while in bad years the most of them a~aadon themselves 
nl 

to evil. Therefore the function of the government was to 

regulate the economic conditions in order to control the 

It " conduct of the people. When a country is well governed, 
u said Confucius, poverty and a mean condition are things to 

be ashamed of."2 

The state has the prerogative to punish offenders, 
3 

even by death, though Confucius frowned on this method of 

discipline, and expressed his belief in the effectiveness 

of a better way: 
tt Sir, in carrying on your government, why should you 
use killing at all? Let your evinced desires be for 
what is good, and the people will be good. The rela
tion between superiors and inferiors is like that be
tween the wind and the grass. "The grass must bend, 
when the wind blows across it. 4 

Meneius felt that where there was a necessity for capital 

punishment, the reflection was upon the gove~ent for neg-
5 lect in some way. 

~t is quite evident from a number of passages 

that defensive warfare was sanctioned,6 and the need for 

military equipment emphasized, but it would seem from such 

a passage as the following that, at least, Mencius felt 

• • • • • • 

1. Works of Mencius, Bk.VI, Pt.I, Ch.VII:l, p.2ao. 
2. Confucian Analects, Bk.VIII, Ch.XIII:3, Four Books, p.76. 
3. Cf. Shu King, Pt.II, Bk.I:3, SBE, V. III, p.41. 
4. Confucian Analects, Bk.XI+, Ch.XIX, Four Books, p.l22-3. 
5. ~~. Works of Mencius, Bk.I, Pt.II, Ch.XII, Four Books, 

pp.48-9. 
s. Of. Confucian Analects, Bk.XIII, Ch.XXX, Four Books, 

P•l39; also, Ch.XXIX, p.l39. 
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that aggressive warfare involving the loss of life was 

inconsistent with the ideal of benevolence: 
tt If it were merely taking the place from the one state 
to give it to the other, a benevolent man would not do 
it:- how much less will he do so, Jhen the end is to 
be sought by the slaughter of menl 1 

(~) The rulers. n The exercise of gov-

ernment depends on (getting) the proper men. (Such) men 

are to be got by (the rulerts) own character." So says ~he 
2 

Mean. The cultivation of character begins at home, in 

filial piety, and consists in the development of the four 

principles of man's nature. Renee, the ruler should be a 
u u superior man • Nine standard rules are given in the Mean 

for rulers: 
u All who have the government of the kingdom with its 
states and families have nine standard rules to fol
low:- the cultivation of themselves; the honouring of 
the worthy; affection towards their relatives; respect 
towards their great ministers; kind and sympathetic 
treatment of the whole body of officers; dealing with 
the mass.of the people as their children; encouraging 
the resort of all classes of artisans; indulgent 
treatment of men from a distance; ani the kindly cher
ishing of the princes of the states. 3 

Great stress is laid upon the influence of the 

ruler upon the governed by his example. He is their model, 

and the level of their ethical standards and consequently 

their moral conduct rises and falls with his. Observe 

• • • • • • 

1. Works of Meneius, Bk.IV, Pt.II, Ch.X:S, Four Books, p.316. 
2. Doctrine of the Mean, Li K1, Bk.XXVIII, Seet.II:4, SBE 

V. XXVIII, p.312. 
3. Doctrine of the Mean, Li Ki, Bk.XXVIII, Seet.II:l3, SBE, 

v. 28, p.314. 



Confucius' statement: 

" When a man who is over others transgresses in his 
words, the people will fashion their speech according-
1'1; when he transgresses in his actions, the people 
will make him their model. If in his words he do not 
go beyond what should be said, or in his actions what 
should be a model, then the people, wiHhout being com• 
manded, will reverence and honour him. 1 

And from the Shu King we have both the obligation to teach 

and live according to the rules of propriet7 in order to 

influence the conduct of the people: 
It Diffuse widely (the knowledge of) the five invariable 
relations (of society), and reverently seek to produce 
a harmonious observance of the duties belonging to them 
among the people. If you are correct in your own per
son, none will dare to be but correct. The minds of 
the people cannot attain to the right mean (gf duty}; 
they must be guided by your attaining to it. 2 

The result will be almost magic. The moral nature of the 
3 

people will be made harmonious. They will have confidence 

in their rulers, and the whole state will be tranquil and 

prosperous. The picture· as given in the Mean is too beau-

titul to omit: 
If 

By (the ruler's) cultivation of himself there is set 
up (the example of) the course (which all should pur
sue); by his honouring of the worthy, he will be pre
served from errors of judgment; by his showing affec
tion towards his relatives, there will be no dissatis
faction among his uncles and brethren; by respecting 
the great ministers he will be kept from mistakes; by 
kindly treatment of the whole body of officers, they 
will be led to make the most grateful return tor his 
courtesiesJ b7 deal.ing with the mass of the people as 
his children, the'J will be drawn to exhort one another 
(to what is good); by encouraging the resort of artisans, 

• • • • • • 

1. Li Ki, Bk.XXIV:l3, SBE, V. XXVIII, p.267. 
2. Shu King, Part V, Bk.25:1, SBE, V. III, p.251. 
3. Of. Shu King, Bk.III, Part II, SBE, V. III, p.56. 
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his wealth for expenditure will be rendered sufficient; 
by indulgent treatment of men from a distance, they 
will come to him from all quarters; by his kindly cher
ishing of the pr~ces of the states, all under heaven 
will revere him. 1 

Confucius likened such a ruler who exercised government by 
u means of his virtue, to the north polar sta~which keeps 

its place and all the stars turn towards it."2 Mencius 

gives us an example of a ruler who was so completely identi-
u tied with his people that if any one in the empire were 

drowned, it was as if he drowned him."3 Surely a high stand

ard of responsibility, and one that demanded all that was 

included and more in the charge given to onestate official: 

"offices should not be given to men because they are 
favourites, but only to men of ability. Dignities 
should not be conferrtd on men of evil practices, but 
only on men of worth. 4 

e. Attainment of the Ideal 

1. Difficulty of Attainment. 

We have frequent admissions in the Classics that 

the attainment ·Of the ideal,- the superior man, is difficult. 
u We have some from the lips of Confucius, for example: Long 

has the attainment of a perfect humanity been difficult 

among men! 
n5 All men err in what they love.... One of his 

• • • • • • 

1. Doctrine of the Mean, Li Ki, Bk.XXVIII, Sect.II, SBE, 
v. XXVIII, p.314•5. 

2. Oontueian Analects, Bk.II, Ch.I, Four Books, p.9. 
3. Works of Kencius, Bk.IV, Oh.XXIX:4, Four Books, p.211. 
4. Shu King, Pt.IV, Bk.VIII, Sect.2:1, SBE, V. III, p.ll5. 
5. Li Ki, Bk.XXIX:20, SBE, V. XXVIII, p.335. 



disciples confessed his impotency to attain to the doctrines 

of the Master 1n the following words: 

" When I wish to give over the study of his doctrines, 
I cannot do so, and having exerted all my ability, 
there seems something to stand right up before me; 
but though I wish to follow ~d lay hold of it, I 
really find no way to do so. 1 

2. Means of Attainment. 

a. By understanding. 

Knowledge or understanding of what is good has 

been given both as a fruit and a root of perfection, and 

we repeat it here 1n the latter aspect. In its positive 

" aspect:• It is not easy to find a man who has learned for 
u2 three years without coming to be good, - the knowledge of 

good seems to be almost a certain guarantee of attainment. 

" In its negative aspect,- If a man have not a clear under-

standing of what is good, he will'not attain to that per-
3 feet ion. 

b. By force of will. 

" It seems perfectly simple to Confucius that If 

the will be set on virtue, there will be no practice of 
u4 n wickedness, and as if 1n astonishment he exclaims, Is 

virtue a thing remote; I wish to be virtuous, and lo! 

• • • • • • 

1. Confucian Analects, Bk.VII, Oh.X:3, Four Books, p.84. 
2. Ibid._ p.?e. 
3. Doctrine of the Mean, Li Ki, Bk.XXVIII, Sect.II:l8, SBE, 

v. XXVIII, p.317. 
4. Analects, Bk.IY, Ch.IV, Four Books, p.3o. 
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n n virtue is at band. And Mencius says, Men must be deci-

ded on what they will not do, and then they are able to 
. nl 

act with vigour (in what they ought to do). 

c. By perseverance. 

If the superior man would maintain his position 

as such he must be constantly watchful. n The superior man 

does not, even for the space of a single meal, act contrary 

to virtue. In moments of haste, he cleayes to it. In sea-
2 

sons of danger, he cleaves to it." And in a passage which 

" " sounds strangely like st. Paul's pressing toward the mark 

passage, Confucius says, 

"so did the poets love (the exhibition of) humanity. 
(They teach us how) one should pursue the path of it, 
not giving over in the way, forgetting his age, taking 
no thought that the years before him will not be suf
ficient (for his task}, urging on his course with ear
nestness from dfY to day, and only giving up when he 
sinks in death. 3 

d. By adherence to rules. 

The rules of propriety are prescribed for the 

attainment of perfect virtue. When asked what the steps 

were, Confucius replied, 

" Look not at what is contrary to propriety; listen 
not at what is contrary to propriety; speak not what 
is contrary to proprieNy; make no movement which is 
contrary to propriety. 4 

• • • • • • 

1. Works of Mencius, Bk.IV, Pt.II, Ch.VIII, Four Books, 
p.l97. 

2. Confucian Analects, Bk.IV, Ch.V:3, Four Books, p.30. 
3. Li Ki, Bk.XXIX:l9, SBE, V. 28, p.335. 
4. Confucian Analects, Bk.XII, Ch.I,l, Four Books, p.l14. 
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e. By observance of rites and ceremonies; music. 

Great claims are made for the efficacy of rites 

in promoting righteousness and humility in that they set 

forth the correct relationships. Their value seems to be 
1 

didactic. 

Ceremonies, 1n that they produce the perception 

of right, regulate the conduct of the person. They are 

expatiated upon in detail in the Li Ki. 2 They should not 

be neglected by any one. 

Music in that it produces repose is capable of 
3 regulating the heart and mind. 

Summarizing the effect of music and ceremonies, 

the Li Ki says: 
n ••• the sphere in which music acts is the interior of 
man, and that of ceremonies is his exterior. The re
sult of music is a perfect harmony, and that of cere
monies is a perfect observance (of propriety). When 
one's inner man is thus harmonious, and his outer man 
thus docile, the people behold his countenance and do 
not strive with him; they look to his demeanour, and 
no feeling of indifference or rudeness arises in them •• "4 

They are lauded as instructive and transforming in their 

power, and preventative 1n their function.5 

f. By the example of rulers. 

This has already been considered at length and 

• • • • • • 

1. Of. Li Ki, Bk.XXI, Sect.I:20, SBE, V. 28, pp.219-20. 
2. Of. Li Ki, Bk.XVII, SH, V. 28, pp.98-116. 
3. Of. Li Ki, XVII, Sect.III:23-24, SBE, V. 28, pp.l25-6. 
4. Li Ki, Bk.XIX, Sect.II:8, SBE, V. 28, n.225. 
5. Of. Li Ki, Bk.XXIII:9, SBE,. p.259-60. -



-68-

the reader will recall that the ruler was considered the 

model for the people and a powerful stimulant to their 

virtue.1 

3. Incentive to Attainment. 

Mencius would motivate a certain ruler to seek 

peace not for the profit which would ensue, but for right

ousness' sake, - hence righteousness for its own sake, is 
2 

the idea. 

Heaven helps only the virtuous.3 Virtue is re

warded by good fortune, lack of virtue by misfortune. 

~eaven sends down misery or happiness according to their 

tt4 " conduct. Heaven graciously distinguishes the virtuous; 

•••• Heaven punishes the guilty."5 

The vision of a tranquil state was ever before 

the ruler. 

D. Sum.mary 

Since in the next chapter we are comparing the 

ethics of Confucianism with the ethics of Christianity, 

we are refraining from any conclusions from the study of 

this chapter, and shall only stop here briefly in retrospect. 

Confucian ethics has for its philosophical basis 

• • • • • • 

1. Qt. ante, pp.62-64. 
2. Ct. •orks of Mencius, Bk.VI, Pt.II, Ch.IV, Four Books, 

pp.304-6. 
3. Ct. Shu King, Pt.V, Bk.XVII, SBE, V. III, p.212. 
4. ct. Shu King, Pt.IV, Bk.VI, SBE, V. III, p.l02. 
5. Shu King, Pt.II, Bk.III, SBE, V. III, p.56. 
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the belief 1n the innate goodness of man's nature, but 

recognises the possibility and fact of evil intruding up

on its goodness. In his fullest and natural development, 

he is the superior man. He needs but the natural develop

ment of the inherent principles of his nature, namely,

benevolence, righteousness, propriety and understanding, 

to make him the superior man. His relationships have been 

clearly defined and rules formulated to guide him in his 

efforts at self-culture, and he is under the imperative of 

recognizing and abiding by these if he would attain. He 

is admonished to strive earnestly and persevere until death, 

and his rewards will attend him here and now. 
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CHAPTER III 

ES'l'DIATE IB THE LIGHT OF CHRISTIANITY 

A. Statement of the Principles of Christian bhics 

1. Its Basic HJPothesis 

a. Xan has a sinful nature. 

"Man's chief end is to glorify God and enjoy him 
n forever, - so says the Westminster Shorter Catechism, and 

we can scarcely improve upon it as a concise yet compre

hensive statement of the ultimate goal of man according to 

the Christian conception. " It at once states the summum 
lt bonum for man, setting him in an~hical relationship to 

God, and implies the possibility in man for its attainment. 

Both sacred and secular history deny the realiza

tion by man of this the highest good which Christianity 

postulates, and we are faced with the imperative of supply

ing an hypothesis which accounts for this failure and jus

tifies the maintenance of the postulate. 

b. Man is responsible for his state. 

(1) Free will. The explanation is 

found in the free will of man. The Bible tells the story. 

Man was originally made in the image of God,- morally good, 

and actually capable of maintaining a perfectly ethical 

relationship to God, but morally free and capable of choos

ing to maintain or sever that relationship of unity with 

the purpose and life of God. Man exercised his prerogative 
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of choice and rebelled against the known will of God. All 

recorded history since attests consistently the rebellion 

by every human at one time or another against the will of 

God as recognized by him through conscience, however 1m

perfectly that may function, through God's revelation in 

the natural world and 1n history. No man, save One, in all 

recorded history has dared attest his own sinlessness. Thus 

wrong moral choice is regarded as universal and as having 

become the common tendency of the nature of man. 

(2) Conscience. Man is divinely endowed 

with the capacity to know right from wrong. In Christian 

experience this capacity becomes the active organ of the 

Holy Spiri~~o quickens its activity and makes its function

ing progressively more accurate, enabling man to know more 

perfectly the will of God. 

(3) Natural world. Natural law is recog

nizable by man as an exhibition of God's will and as such is 

disciplinary in its effect. Man, while a part of nature and 

subject to its laws, yet transcends it and is able to control 

it for moral ends as he progressively discovers its laws. 

The example of Jesus illustrates this lmowledge and control 

in its perfection. 

(4) Divine revelation. God's will is 

recognizable in human history 1n His dealings with men, a 

part of which is recorded 1n the Holy Bible, and perfectly 



in the character of Jesus Christ. 

To summarize the philosophical basis for the 

Christian ethical system as Adam gives it:- Christianity 

postulates, first, a perfectly ethical God; second, a world 

of finite beings related to Him as creatures to Creator, 
tt eaeh so constituted as to be capable of moral life and ac-

tion, i.e. action proceeding from freedom of will, actuated 

by a motive recognized as right, and directed towards an 
. u 

end apprehended as good or worthy; third, a world created 
tt by this ethically perfect God and so constituted as to be 

instrumental towards the realization of the ~hical end or 
It highest good , its laws expressing His will and made to 

- tt 
further His ethical purpose; and fourth, a realizable ul-

timate moral goal".l 

2. Its Ethical Ideal 

a. Statement of the ideal. 

The Christian moral ideal may be briefly expressed 

" in the dictum Ye shall be perfect as your heavenly Father 
n2 is perfect. Moral likeness to God, man's original state,-

t a life of perfection in communion with the Perfect One, is 

held up as the supreme goal. 

The ideal has an individual and a social aspect. 

In its individual aspect it is called II tr Eternal Life , in 

• • • • • • 

1. Cf. David Stow Adam: A Handbook of Christian Ethics, 
pp.27•47. 

2. Matt.5:48. 



" " its social aspect it is called The Kingdom of God. 

(1) Individual aspect. 

(a) Quantitatively and qual

itatively defined. Eternal life, quantitatively and qual

itatively defined, implies not only infinitely continuous 

existence, but a quality of life,- a life of communion with 

God. "And this is life eternal, that they may know Thee, 

the only true God, and Him whom Thou didst send, even Jesus 

Christ."1 MacKenzie elaborates it: 

ness. 

"By communion Christianity does not mean breaking the 
limits between the Infinite and the finite. lfhese are 
not moral distinctions at all. They are not barriers 
to communion. What is aimed at is freedom from sin, 
and the acquisition of holiness. This communion is a 
moral life, and it aims at perfection through moral 
activity. It is, ideally viewed, a real ethical per
sonal communion, in which all endowments and character
istics are morally potentiated to their highest degree. 
It is a personal life of righteousness saturated in the 
atmosphere of a Personal Holy Presence. The Christian 
ideal is at the same time the Highest Good. Viewed as 
Ideal, it waits !ts full realization; as the Highest 
Good, it is a present possession. Thus, while it awaits 
its full realization, it must be morally operative now. 
It is otierworldly, but it demands all reality as its 
content. 2 

It is a life characterized by happiness or blessed-

(b) Concretely realized. This 

ethical ideal finds its universal concretion in Jesus Christ. 

• • • • • • 

1. Jobn 17:3. 
2. Donald MacKenzie, Article on Ethics and Morality, in 

sames Hastings Encyclopedia of Religion and Ethics, V.5, 
p.472. 

3. Cf~ :Matt~ 5:2-12 

.. 



His character "transcends all racial limitations and divi
" l sions • He alone of all men has attained to the perfection 

of God. He had no sin and reveals no consciousness of it. 

He lived in perfect harmony with the will of God, and in 

unbroken communion with Him. In Him is revealed what God 

is and what man ought to be. Fairbairn says, 
n He is so typical that what He was every man may be, 
and all men ought to become. To follow Him is to save 
the soul; to assume His yoke and learn of Him is to 
find in the highest duty the most perfect rest. To 
have His mind is to be perfect even as the Father 1n 
heaven is perfect. He is an embodied conscience, de
fining duty and executing judgment. To imitate Him 
is to be obedient to wod; to be faithless to Him is 
to lose eternal life. 2 

To be like Christ is to be like God. The quality 

of eternal life is conformity to the image of Christ in 

Whom the moral ideal is perfectly realized. 

(2) Social aspect. In its social aspect 

the Christian ideal is the Kingdom of God. It is the living 

union in love and loyalty to Christ of all individuals who 

have become participants of eternal life through voluntary 

moral surrender to the will of God as revealed in Christ. 

The Kingdom of God is in individuals; they are i~t. The 

Kingdom of God is for the individual; the individual is for 
3 the Kingdom. 

The two aspects are blended and are made to aug-

• • • • • • 

1. Andrew Martin Fairbairn: The Philosophy of the Christian 
Religion, p.369. 

2. Ibid., p.358. 
3. cr. Matt.6:33. 



ment each other, so that " the philosophical ideals of •self-

realization• and •happiness' allke for the individual &nd 

for the 'greatest number' or 1humanityt will be seen to be 
ul 

brought together in h~rmonious unity. 

b. Mode of realizing the ideal. 

(1) Moral regeneration. 

(a) Awareness of moral de-

" generation. Except one be born anew he cannot see the 

" kingdom of God was Jesus' statement to an inquirer. In 

the same conversation He defines this rebirth as a gener

ation of the Spirit. This constitutes the recognition of 

the moral impotence of man apart fro~ objective dynamic,

the Holy Spirit. He does not violate the moral freedom of 

man, but comes as a gift subject to the receptive response 
2 

of the individual. It is at the point of conscience that 

His appeal is first recognizable in a quickening active 

effect. The awareness of moral degeneration becomes keen. 

Sin is seen as offending a holy God, and release from its 

guilt is sought in one way or another. 

(b) Release from guilt. In 

the atonement by Christ release from the burden of guilt 

upon the conscience is historically provided in a way that 

commends itself as ethically satisfactory to the individual, 

• • • • • • 

1. David Stow Adam: A Handbook of Christian Ethics, p.58. 
2. Ct. MacKenzie, op.cit., p.469. 



which, far from com:prcmis:il:g the ethical conception of God, 

strengthens it, and at the same time does not violate the 
1 

newly awakened conscience of man, but enthrones.it. 

(c) Appropriation by faith. 

Acceptance by faith of the atonement historically wrought 

by Christ initiates man into a reconciled relationship with 

God. Constituting as it does a voluntary unification with 

the purpose of God, it begins a life of communion with Him, 

the maintenance of which is dependent upon a continual ap

propriation by faith of the power of Christ. Adam has 

stated it aptly as follows: 

"christian faith is the means on man's side of appro
priating the Divine gift of grace in Christ, and ·so of 
rising to the fulfillment of the moral ideal. It is 
just the response of the human soul in intellectual as
sent, grateful feeling, and true moral surrender to 
that highest self-revelation of God as love which is 
made to lJS in the fact of Christ and all that that :fact 
implies. 2 

And summarizing the objective and subjective elements in 

the realization of the moral ideal, he says: 

"under the gospel dispensation, of which Christ Jesus 
is the centre, a new mode of realizing the moral ideal 
is presented to weak and sinful men, of which the lead
ing features are 

(1) Godts communication of Himself - of His own 
Divine life - to mankind 1n redeeming love and renew
ing life-giving power through Jesus Christ, the Incar
nate Word; and (2) man's appropriation of this redeem
ing and quickening spiritual power through a living 
and vitalizing faith in Christ15 

• • • • • • 
l.Cf. MacKenzie, op.cit., p.470. 
2. Adam, op.cit., p.99. 
3. Ibid., pp.94-5. 



(2) Moral dynrumic. 

(a) Uhion with Christ. The 

highest good, the ethical ideal, conceived of as the per

fection of God revealed in Christ, becomes a possibility 

for the individual Christian. Union by faith to Christ 

makes continually available and appropriable a reinforce

ment of the will to accomplish the will of God. As Hall 

puts it: 

" . We are in vital union with Jesus Christ who died once 
to sin, and rose, and we are risen in the likeness of 
His resurrection. This is Paul's teaching of a vital 
mystic union with the risen Christ by wh~ch an acHual 
force for living the righteous life becomes ours. 1 

(b) The love of Christ. The 

possibility of ·doing evil is not eliminated. Man by union 

with Christ does not thereby become a machine grinding out 

automatically the will of God with precision; he is still 

a free meral agent, but he wills to do the will of God, 

which will has become the inward principle of his life.2 

He is motivated from a law within rather than a law imposed 

from without, and that law is love. Our love is a response 
3 

to His Love. We love Rim because He first loved us. "The 

" ideal He is, He inspires man'to become, by the dynamic en-

" thusiasm called love,- not an occasional and fitful but a 

" constant energy, an invariable dynamic. The love of Christ 

• • • • • • 

1. Thomas Cuming Hall: History of Ethics Within Organized 
Christianity, p.76; cf. Romans 6:2-14. 

2. Of. Adam, op.eit., p.l08. 
3. Cf. I Jolm 4:19. 
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is the powerful ethical energy inspiring man to likeness 

to His image, and reaching out to his fellowmen. 
n To love 

nl Him is to love man. The union of lovers of Christ is the 

Kingdom of God, here and hereafter. 

Thus, the perfection of Christ is the ideal, union 

with Christ supplies the dynamic, the love of Christ is the 

ethical energy - the motivation, faith is the hand that ap

propriates it all. 

(e) Additional incentive. As 

an additional motivation, and as encouragement to persever-

anee the Christian is promised in the hereafter a restitu

tion or compensation in. a full and perfect enjoyment of life 

with God, infinite 1n duration and unmarred by failures or 

unrealized ideals. 

e. Content of the Ideal. 

Since in Jesus Christ we have a perfect realiza

tion of the Christian ethical ideal~ an observation of the 

main features of His character as expressed in His life and 

teachings will furnish us with a basis of comparison with 

the content of other ethical systems. The content of the 

Christian ethical ideal is not a series of laws imposed 

from without but the legitimate expression of the law of 

love by which he is motivated. Paul seems to imply this in 

• • • • • • 

1. Of. Fairbairn, op. cit., pp.508·13. 
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his exhortation to the Philippians to work out their own 
tf salvation with fear and trembling, and he adds: for it 

is God who worketh in you to will and to work for his good 
ttl pleasure. 

(1) Individual. 

(a) Love. The central law 

is love. It was preeminently embodied in Christ and reit

erated in His reaffirmation and summarization of the Deca

logue, - "Thou shalt love the Lord thy God with all thy 

heart, and with all thy soul and with all thy mind, and with 

If " all thy strength and Thou shalt love thy neighbor as thy-

self'. 
u2 There is none other commandment greater than these. 

An amplification of the second commandment is given in the 

Sermon on the Mount where Christ commands His followers to 

love their enemies, " " " for , said He, if ye love them that 

love you, what reward have ye? •••• Ye therefore shall be 
u3 n 

perfect as your heavenly Father is perfect. Love is the 
n4 

fulfilling of the law, is Paul's comprehensive statement. 
tt And again our Lord said, Greater love hath no man than 

"5 this, that a man lay down his life for his friends, and 

He did. 

Love expresses itself in hum1lity, 6 forgiveness, 7 

1. Phil.2:12•13. 
2. Mark 12:30•31. 
3. Ct. Matt.5:43•48. 
4. Romans 13:10. 
5. John 15:13. 
6~ Cf. Matt.5:3, 6:1. 
7. cr. Matt.6:15. 

• • • • • • 
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kindness, 1 merey,2 returning good for evil, 3 and reeipro

eity.4 Paul makes it indispensable to all runieable rela-
5 tionships and the greatest of the trio,- faith, hope, love. 

{b) Righteousness. The em

phasis on a genuine inner motive is dominant 1n the ethics 

of Jesus. He that.·is angry with his brother is charged 
6 

with the motive to kill; who thinks impure thoughts is 

guilty of adultery; 7 and who prates his righteousness is 
8 

guilty of insincerity of heart. 

Positively, righteousness is considered to be of 

so great value that the Christian not only yearns for it, 

but is willing to be persecuted for active efforts in seek

ing to establish it. It involves courage which finds its 

dynamic in love for Him,- "tor my sake".9 

(2) Social. 

(a) The family. The family 

is regarded as a divinely appointed institution for the 

perpetuation of the race and the development of Christian 

char~cter. Monogamous marriage was insisted ppon by both 

1. Of. Matt.6:1. 
2. cr. Matt.5:7. 
s. or. Matt.5:38. 
4. or. Matt.5:12. 
5. Of. I Oor.l3. 
6. cr. Matt.5:21•22. 
7 • Of. Matt.·5:27ff. 
a. cr. Matt.6:lff. 
9. or. Matt.5:10•ll 

• • • • • • 
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Jesus and the apostles. Divorce was conceivable only on 

the ground of infidelity.1 Jesus sanctified the marriage 

relationship by His use of it as an ex~ple of His union 

with the body of believers, as also did Paul.2 Love is 

the only legitimate basis.3 

Duties of parents to children are equally empha

sized with duties of children to parents, and the love re

lationship made typical of the relationship of God the 

Father and His children. 4 But the claims of Christ on the 

individual take precedence over the claims of f~ily when 

the two conflict: 0 He that loveth father or mother more 

than me is not worthy of me; and he that loveth son or 
n5 daughter more than me is not worthy of me. 

(b) The state. The state 

is organized for the protection of individual life and its 

authority for discipline is divinely appointed. The ser

vice of rulers is regarded as the service of God. Chris

tians are to support the institutions of the state, but 

again the claims of Christ take precedence when a conflict 

between duttes occurs. The state is temporary and provi

sio~al, and destined to pass away when the kingdoms of this 

irorl.€1: sliall :bi.ve ~ be9ome the kingdom of the Lord and his 

• • • • • • 

le Cf. Matt.5:32, Mark 10:6-9, I Cor.7:2. 
2. Mark 2:19, Eph.5:22-32 
3. Eph.5:22-32. 
4. Eph. Oh.6 • 
5. Matt.l0:37. 
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" Christ, when no man will have to say to his brother know 

the Lord" for His law will be written in their minds and 

hearts. 

(c) The church. In its vis-

ible aspect the church functions for instruction, fellow

ship, discipline and edification of its members, and is an 

agency for extending the Kingdom of God. Its demand upon 

the individual Christian corresponds to the demand upon 

him to make Him known. In its invisible aspect it is the 

unit of the Kingdom of God. The church is the body of 

Christ, the Kingdom is His reign in the hearts of men. 

(d) The Kingdom of God. The 

Kingdom is primary in its demands upon the individual and 

through the individual increasingly operates to transform 

the relationships in family, state, and church, to corres

pond to its ethics. Its dominion extends beyonds the bounds 

of nation, race, color, and transcends the limitations of 

time and space. Its reign is spiritual and eternal, but 

its reality in time is evidenced in transforming effect. 
1 

Its law is love written in the hearts of its subjects. 

B. Comparison and Contrast with Confucian Ethics. 

1. As to its Basic Hypothesis. 

• • • • • • 

1. or. ante, pp.74-75. 



-83• 

"And God said 'Let us make man in our image after our 
likeness- •••• and God saw eve~ything that He had made 
and behold it was very good. 1 

This is the statement of the Christian Scriptures regarding 

the origin of manta moral nature, and yet the basic hypothe

sis of its ethical system is the universal and inherent in

clination of human nature to sin. 

Confucianism in contrast posits the inherent good

ness of human nature. •The nature of man is good," said 
2 

Mencius, in no uncertain terms. 

Confucianism and Christianity agree that human 

nature 1n its original state was good. But Confucianism 

contends that man's nature is now potentially good and his 

whol& duty is to develop naturally that good nature. Con-
It sequently Mencius said, If men do what is not good, the 

i t n3 "mhe blame cannot be imputed to the r na ural powers. ·~ 

abandonment is owing to circumstances through which they 

allow their minds to be ensnared and drowned in evil. "4 

Christianity on the other hand holds that man's nature is 

now inclined to evil, accounts for it on the basis of the 

universal human experience, and explains it as the rebellion 

of the free-will of man against the known will of His Crea

tor, resulting in a thwarting of the true purpose of life, 

namely, eternal, personal and satisfying communion with God. 

• • • • • • 

1. Genesis 1:26,31. 
2. Cf. ante, p.29. 
3. Works of Mencius, Bk.VI, Pt.I, Ch.6:6, Four Books, p.2'78. 
4. Ibid., Bk.IV, Pt.I, Ch.7:1, p.280. 
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Both leave room for man's good nature becoming 

evil, but here they part company, for Christianity recog

nizes that human nature has become corrupted through sin 

and proceeds to deal with it accordingly. Confucianism 

proposes itc;:m.eans of retaining and developing the existing 

good nature; Christianity of regaining and expressing it. 

Christianity makes man morally responsible for 

the sin in his life because of his capacity for knowing 

the will of God through conscience, and through natural 

and supernatural revelation, and because of his capacity 

by act of free will to choose the right or wrong thus con

ceived. Confucianism makes environment responsible for , 
1 

man's not retaining his good nature. 

In Christianity nature is subordinate to man, 

though related by substance and destiny to him,is disci

plinary in its immutable laws as revelation of the Divine 

order, but is usable by man for moral ends. Confucianism 

submits fatalistically to nature, seeks to divine from its 

mutations the will of Heaven, and strives to conform hUman 

conduct to the phenomena of nature. But man can, neverthe

less, influence nature by his ceremonies. 

Confucianism admits of no revelation of the will 

or purpose of God in history with which man's life is to 

conform. Christianity makes man additionally accountable 

• • • • • • 

1. cr. ante, pp.31-32. 
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because of the revelation of His will in history and su

premely in Jesus Christ. 

2. As to Ethical Ideal. 

a. In its individual aspect. 

Confucianism has no absolute standard of goodness, 

but sets up a hypothetical variable being, a composite man, 

as standard. The perfection man is to strive for is the 

perfect realization of his own nature. Christianity sets 

the perfection of God Himself as the ultimate and absolute 

ideal of man, as the perfect character of God is revealed 

in Jesus Christ. The perfection to which man is challenged 

is found in a unity of life with a perfectly holy God, other

wise called eternal life. 

Self-cultivation becomes the imperative in Confu

cianism. It constitutes the whole duty of man, and in this 

duty there is no recognition of obligation to God. "It is 

true that man's nature and the constitution of society are 

., from Him, and that a performance of the duties belonging 

' ; 

to the five relationships is obedience to His will; but the 

duties are enforced without any reference to God- •••• In the 

Chinese religion man's duty to God is left to take care of 
ta. 

itself. 

Love to God and love to fellowmen are inseparable 

1n Christianity and imply the whole duty of man. "Love is 

. . .. ,, . . 
1. James Legge: TlB Religions of China, p.l06. 



the fulfilling of the law. "
1 

Has any attained to the perfection of his own 

nature in Confucianism? Mencius held that Yaou and Shun, 

two ancient sages, had perfectly realized their own natures 

and challenges all to become like them.2 tf He said, The 

compass and square produce perfect circles and squares. 

By the sages, the human relations are perfectly exhibited."3 

The sages Mencius would say were the patterns, yet none of 

them, not even Confucius, solicited others copying them, 

and none professed perfection. 

Jesus Christ is presented in Christianity as the 

perfect manifestation of God. In Him dwells all the ful• 

ness of the Godhead bodily. He could say as none other 
H If ever did, Who of you convicts me of sin? He was recog-

nized by others as sinless, He professed his own perfect 

unity with the will of God, and He called and stimulated 

others to emulate Him. 

b. In its social aspect. 

In its social aspect Confucianism idealizes an 

harmonious family and tranquil state maintained by a per

feet and consistent recognition of the five relationships 

by all and wherein the observation of filial piety ex

pressed in ancestor worship is the unifying principle. Its 

. . .. ,. . . 
1. Romans 13:16. 
2. Of. ante, p.39. 
3. Works of Mencius, Bk.IV, Pt.I, Oh.2:1, Four Books, p.l68. 
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ideal is limited to a temporal state, and lacks a universal 

outlook. 

Christianity's ideal is the Kingdom o~ God. It 

is the goal toward which all history is moving. It is uni

versal in scope, eternal in duration, but progressively re

alizable through the union o~ persons controlled by a spir

itual principle,- the love o~ Christ. 

Con~ucianism makes the family and the state an 

end in itwelf; Christianity recognizes the essential pro

visional and disciplinary value of both, and while sancti

fying both, makes them a means to a larger and more perma

nent end. 

Both Confucianism and Christianity demand high 

character in rulers of the state, and loyalty on the part 

of subjects, but while Christianity's principle laid down 

by her Lord is "Render unto Caesar the things that are 

Caesar's, and unto God the things that are God's,"1 where 

a conflict occurs "we must obey God rather than men."2 

In Confucianism the State through its rulers is 

responsible for the development of character; in Christi

anity another organization, the church, functions for the 

development o~ Christian character through teaching, fellow

ship, and discipline. 

• • • • • • 

1. mark 12:17 
2. Acts 5:!9. 
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3. As to Mode of Attaining the Ideal. 

Both Christianity and Confucianism, having set 

up a high ideal, acknowledge the difficulty in attaining 

it.1 Confucianism forthwith sets up more rules. Christian

ity acknowledges the utter moral impotency of man in his 

natural state to attain to the high ideal set before him, 

but offers him the alternative of accepting the conse

quences of failure forever to attain, or acknowledging his 

impotency, to accept a new moral nature imparted to him 

~hrough the experience commonly called " If conversion , or 

"the new birth". In providing the new it cancels the fail

ures of the old, and that through a method which appeals 

to the recipient as ethically sound and stimulates him 

through a deep sense of gratitude to obedience and service. 

The new nature inclines him to obey the will of God as he 

now senses it more keenly through a conscience sensitized 

by the Holy Spirit. 

Confucianism strives to attain the ideal by rules, 

by law; Christianity's way is the way of faith. 

Confucianism confounds knowledge of the way with 

moral capacity to attain.2 It urges progress through force 

of will and perseverance.3 Christianity utilizes all these 

means, but provides a moral dynamic communicated by union 

with Christ. Confucianism imposes laws from without, and 

• • • • • • 

1. cr. ante, p.65ff. 
2. cr. ante, p.65. 
3. cr. ante, pp.65-66. 
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proposes the reaction upon self of ceremonies, rites and 

mueie as a modifying force. 1 Christianity implants a new 

life principle an~ releases it to transform the conduct. 

Confucianism charges rulers with responsibilty 

by their example for the conduct of their subordinates; 2 

Christianity makes every individual responsible for influ

encing others. 

Righteousness for its own sake is the incentive 

set forth by Confucianism; •irtue will be rewarded here 
3 

and now, lack of it punished likewise. Christianity moti-

vates righteousness by love projecting itself 1n gratitude 

to Christ. It does not deceive by promise of constant good 

fortune for righteous conduct, but on the contrary, warns 

of possible persecution for righteousness' sake. Yet it 
R H 4 guarantees an inner satisfaction called blessedness , 

here and now, and in the hereafter an abundant restitution. 

A future judgment of the righteous and unrighteous has no 

place in Confucianism. 

4. As to Content of the Ideal. 

Filial piety is for Confucianism the root of all 
5 virtue. Legge reports the storm of opposition from the 

Chinese which he encountered when a discussion of this 

• • • • • • 

1. cr. ante, p.67. 
2. cr. ante, pp.67-8. 
3. or. ante, p.68. 
4. Of• Matt.5:3·12. 
5. cr. ante, p.4o. 
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subject took place, and when he tried to show how the 

Christian position was favorable to the progress of society 

and would enable each generation to start from a higher 

standpoint, he found he could hardly get a hearing. A com• 

mon neme of reproach given to a convert is "unfilial renegade". 
u n n I have heard, he says, a hundred fierce controversies on 

the subject closed by the Confucianist's triumphant appeal, 

as he considered it, to the fact that Christians do not wor-
It ship their father and ancestors.... The objection grows, 

undoubtedly, out of a misunderstanding of the context and 

spirit of such Scripture statements as " The children ought 

not to lay up for the parents, but the parents for the 

rtl " children, and If any man cometh unto me, and hateth not 

his own father, and mother ••••• he cannot be my disciple." 2 

Christianity maintains the commandment of the 

" Decalogae,-nHonour thy father and thyymother, - but makes 

duty to God supreme. The relationship of love between 

parents and children, and the other family and social re• 

lationships, are the expression of the principle of love 

governing the entire life of the Christian. We should be 

inclined to identify filial piety in the Classics with love 

in the Christian Scriptures in many of its implications, 

for instance,- as basic to the other virtues, as reaching 

• • • • • • 

1. I Cor.l2:14; cf. James Legge: Religions of China, pp.257-8. 
2. Luke 14:26. 
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out to all relationships,- but here we stop, for Confucian

ism limits love to the horizontal relationships, and seeks 

to arouse it only by a feeling of obligation to parents 

for their biological function, and in the other relationships 
. 

, simply by a desire for a peaceful existence. Christianity 
filial 

intensifies the normalArelationship and places it on a 

spiritual basis. 

In its_ principle of benevolence considered as 

inherent in humankind, Confucianism has difficulty in recon

ciling duty to oneself with duty to his fellowmen. As do 

some primitive religions, it fails to make distinction be

tween one's attitudes toward the individual and toward his 

transgression. Hence when an individual is offended, he 

legitimately first examines himself to see if he has been 

lacking in some viPtue so as to arouse an unfavorable re

action in the other, but finding no basis for it in his own 
1 action, he may regard the other as a brute. Christianity 

makes intense hatred for sin an obligation, but enjoins love 

for the offender. "Love your enemies, do good to them that 

hate you, bless them that curse you, pray for them that de-
tt2 spitefully use you, is the command of the Master, and He 

exemplifies it in His own conduct. Hatred is not condoned 

even toward enemies. Confucianism says "To love those 

whom men hate, and to hate those whom men love:- this is 

to outrage the natural feeling of men. Calamities are 

• • • • • • 

1. cr. ante, p.42ff. 
2. Luke 6:2'7•28. 
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rrl sure to come on him who does so. Or, even stronger, 

•rt is only the truly virtuous man who can love others or 
n2 who can hate others. The Christian is to forgive seventy 

times seven. The principle of forgiveness is conspicuously 

obscure in the Classics, growing conceivably out of its 
to atta..in 

tendency to minimize sin as a mere failure~ rather than, 

as in Christianity, an offense against a Person. 

Generosity and tolerance compare quite favorably 

with the Christian attitudes. 3 

The emphasis on righteousness, sincerity of pur

pose and expression, and earnestness of prosecution, is 
4 

equally prominent in Confucianism and Christianity. For 

example,-Christ•s injunction to seek first the kingdom of 

God and His righteousness, and Mencius' evaluation of right

eousness as more essential than life, compare very well. 

The s~e may be said of virtue, defined as moral strength. 

This is as close to furnishing a moral dynamic as Confucius 

gets, and it falls short of that furnished in Christianity, 

for it lacks a source outside of the individual. 

The insistence in Confucianism on personal purity, 
5 

self-control and fortitude is as strong as in Christianity, 

but the former supplies no motivation other than personal 

• • • • • • 

1. The Great Learning, Li Ki, Bk.XXXIX:33, SBE, V. XXVIII, 
pe422e 

2. Ibid., vs.31. 
3. cr. ante pp.&3-44. 
4. cr. ante pp.44-46. 
5. Cf. ante pp.47-50. 
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satisfaction, social approval, or regard for the claims 

of filial piety upon one. 

When we come to a consideration of one of Con

fucianism's major principles,- propriety,1 we have nothing 

in Christianity appro~ating its content which at the same 

time makes sueh claims to essentiality in character forma

tion. Honor .. to whom, honor· 111. dlae:-~ and love governing all re

lationships, is Christianity's equivalent. But the pre

scription of ceremonies functioning to maintain right social 

relations is absent in Christianity. 

The principle of reciprocity stated so similarly 

in both Christianity and Confucianism, in the latter takes 

a negative form, but how much significance one has a right 

to attach to this observation is diffic~lt to say. Christ 
n said, All things therefore whatsoever ye would that men 

should 

fucius 

n2 do unto you, even so do ye also unto them. Con-
a said, What you do not want done to yourself, do not 

do to n:.f others. Taking each as it stands, however, the 

positive form is characteristic of the spirit of Christianity 

" " in going the second mile , and the negative form character• 

istie of Confucianism in its legal exactness in observing 

relationships. When comparing Confucius' principle of recom-
4 

pensing kindness with kindness and injury with justice, with 

• • • • • • 

1. Cf. ante, p.50ff. 
2. Matt.7:12. 
3. Cf. ante, p.52. 
4. Cf. ante, p.53 •• 
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Christ's recompensing evil with good~ the difference in 

attitudes becomes evident. 

Circumspection in speech and action are enjoined 

alike by both systems. 
rr n Humility characterizes the superior man as 

truly as the sincere Christian~ but some room is left for 

an ulter-ior m.oti ve in Confucianism~- an humble manner to 
1 

gain the submission of others. 

That a knowledge of the truth is fundamental to 

right moral choices is granted by both systems, but Con-

fucianism practically confounds it with ability to act ac-
2 cordingly, thus correlating character with intellect. 

Christianity recognizes a moral impotence which may prevent 

men from attaining~ though knowing the truth, and even will

ing to act accordingly, yet not finding the power to do so. 

" ft 3 The evil that I would not, that I practise, said Paul. 

But in Christianity understanding,- discer.nment~-and power 

are available by the same Spirit. 

c. Viewpoint as to Relative.Values. 

1. Per.manent Values in Confucianism. 

From the foregoing comparison of the ethical 

systems of Christianity and Confucianism, it has been shown 

• • • • • • 

1. of. ante, pp.53•54. 
2. Editorial, Chinese Recorder, April 1923, p.l94. 
3. Romans 7:19. 
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that thel"e is much in Confucianism that is not only com

mendable . but 11.11eh that is of permanent value and should, 

therefore, be conserved in an era when the tendency is to 

discard the o14,,:W:hol~sal:eu 

Not the least among these values is the importance 

given to the development of human character, and that "de

fined in terms of man's relation to his fellows."1 

Its ethical ideal is unquestionably of a high 

order. 

Its emphasis on the practical in working out its 

ideal challenges admiration. 

Its stress on the importance of investigation in 

order to secure an understanding of what is right might well 

be utilized by an experi~ntial philosophy. 

Its recognition of the interdependence of society 

is an attainme.nt to, which the modern world has not yet fully 

risen. The importance placed upon the example of the ruler 

in setting the ethical pace :f"or the people is a phase of' 

this, as well as its implication that political service 

should be regarded as an obligation.2 

Its attitude toward punishment administered by 

the state is admirable. 3 

Its disapproval of' aggressive warfare might well 

be emulated by our age. 

• • • • • • 
1. John Leighton Stuart: Christianity and Confucianism, 

Christian Message, VI, International Missionary Council, 
1928, p.51. 

2. Confucian Analects, Bk.XVII, Ch.l:2, Four Books, p.l82. 
3. cr. ante, p.61. 
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2. Contribution Christianity Can Make to Confucian Ethics. 

a. Conception of God. 

Perhaps the greatest contribution Christianity 

has to make to Confucian ethics is its God. There is un-

mistakably a God-idea in the Confucian C1assics. It is 

quite distinct in the earlier of the Classics, but becomes 

noticeably dim 1n the later ones. He is the unknowable, 

and the tendency of' Confucius inclined to be laissez-faire. 

This much we are sura of', - the Confucian system assumed 

a Supreme power which cooperated in the production of the 

race, but whether or not that power was personalized is dif

ficult to determine from the writings. Worship of it was 

not encouraged, and ethics were not motivated by any sense 

of obligation to it. 

The agnosticism of the Confucian system was stated 

by a modern Confucianist thus: 
If It seems to me, Christians and Confucianists do not 
differ very much on the belief in the existence of 
Shen Ling (spiritual and divine beings), but in one 
thing we differ fundamentally. Christians say: •we 
know that God is personal;' whereas we Confucianists 
say: •we do not know, 'or we have no way of finding 
out what God is like.• 1 

n Since, as Ten Broeke says, the power of religion 

to elevate moral ideals and to strengthen the springs of' 

action is in proportion to the germinal character of the 

• • • • • • 

1. Lyon, D. Willard: Religious Values in Confucianism, 
Christian Message, v. I, International Missionary Council, 
1928, p.84. 
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nl 
idea of the object worshipped, and we have no clear idea 

1n Confucianism of God, and no enjoiner to worship Him, 

we can hope to find no incentive to attaining the ethical 

ideal, however high, arising from a conscious relation to 

H1m. Hence, the ethical in Confucianism is entirely on 

the horizontal plane, and lacks an adequate ultimate goal. 

z. K. Zia, in The Confucian Civilization, gives 

his evaluation thus: 
n No one 1n Chinese history bas ever had a clear con-
ception of God. The Chinese were more concerned with 
Tao than with God ••••• Confucius did not know what kind 
of God he believed in. He stopped before he reached 
the highest good. He educated his pupils to the high
est moral pitch and held them there, without attaching 
them to the highest Person. This is the greatest short
coming of Confucius, and perhaps he knew it himself •••• 
There has been no Jesus in China to reveal God unmis
takably and distinctly •••• If only Confucius had known 
God a little better, the history of China would have 
been t~tally different and perhaps much more encour
aging. 2 

The first great contribution, then, that Christi

anity has to make to Confucianism is its conception of an 

ethically perfect Personal God who created and controls the 

universe, and has a purpose toward which all things are 

moving. To this Person man is responsible for his moral 

actions. 

That present-day China is sensing the need for 

a spiritual basis for her ethics is indicated by the at-

• • • •• • • 

1. James Ten Broeke: The Moral Life and Religion, p.l84. 
2. Quoted by D. Willard Lyons: Religious Values in Con

fucianism, The Christian Message, v. I, International 
Missionary Council, 1928, p.aa. 
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tempts at s,ncretism and eclecticism by certain organiza-
1 tions. For example, the quiet-sitting of Buddhism is com-

bined with the ethical ideas of Confucianism, and other 

elements are fused. 

b. Attitude toward nature. 

The lack of an adequate God-idea in Confucianism 

has driven the popular mind to, animism. Atkins describes 

the effect: 

"since everything, animate or inanimate, being nothing 
else than a part of the animated universe, has its 
good spirit or evil, the Shen and Kwei are everywhere. 
The gods are the tgood spirits• of anything one pleases, 
the celestial bodies, the sky pageantry, mountains and 
rivers, the furnishings of the Earth. The demons are 
equally the bad spirits of just these same things be
cause the lower order shares everything ~partially 
with the higher. Naturally the evil order, being 
nearer and more fearsome, asserted a dread sovereignty 
over the popular Chinese mind. No land is so demon
haunted as China. These evil spirits make the dark a 
terror. They besiege and capture the souls of the 
living. Their touch causes boils and tremors. The 
ghosts of the ill-buried dead, an old and univerflal 
superstitution haunt their former dwellings ••••• 2 

While undoubtedly exerting a restraining influence, the 

general and regrettable effect of such an attitude toward 

the natural world has been a slavish submission to those 

forces in nature which ill¥: a Christian civilization have 

been conserved for great benefaction to the human race. 

The awakening to the benefits of scientific discovery has 

• • • • • • 

1. Cf. Charles S. Braden: Modern Tendencies in World Re
ligions, pp.l28ff; also T.C.Chao: Present-day Religious 
Thought and Life in China, in China Through Chinese Eyes, 
p.33 ff. 

2. Gaius Glenn Atkins: Procession of the Gods, p.287. 
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been slow, but the tragic tendency to discard all spiritual 

forces as superstition has come in its wake. 1 

e. Problem of sin. 

The second great contribution Christianity has 

to make to Contucianism is a more adequate reckoning with 

the fact of sin. Christianity begins where man actually 

is, and makes provision for release from a guilty conscience 

in a way that appeals to man as ethically sound and con

sistent with the character of an ethically perfect God and 

liberates him for a new experience. Christianity differs 

from Confuciani~m where it differs from all other philoso

phies. Jesus begins with the ethical subject much lower 

down. But J!,e raises b.im.:~fttr highe:l'befor~ He finishes. 

uWhile there is in Christianity an optimism which soars far 

above the highest aim of philosophy there is in it at the 

samo tlwe a pessimism far deeper than any found in philoso

phy, and the heights are not attainable without sounding 
n2 the depths. 

d. Ethical ideal. 

Confucianism's ethical ideal is high in many 

respects, but not high enough. It stops with existence 

in time and offers no hope of perfection in a future life. 

• • • • • • 

1. Cf. David Willard Lyon: Will Confucianism be a Foree to 
be Feckoned With in the Coming Days in China? The Chinese 
Recorder, February 1928, p.84. 

2. James Stalker: The Ethic of Jesus, p.l52, 
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It is hypothetical and variable. Christianity would offer 

it an ideal nothing short of the perfection of an ethically 

perfect God with whom man in fulfilling his true destiny 

is designed to live in perfect communion. Its ideal ex

tends beyond the limits of time and holds out the hope of 

perfect realization. It is reai and constant, and manifests 

its perfect realization in history in the character of Jesus 

Christ. 

Frank R. Millican, writing for the Shanghai Mis

sionary Association in 1931, calls attention to the fact 

that "confucius at one time remarked that if only he could 
n have met the perfect man he would be satisfied, and con-

tinues: 

"What if he had met Jesus the Christ! It is our privi
lege to bring to modern China the vision for which Con
fucius longed and for which, I believe, fany present
day citizens of China are still longing. 1 

Confucianism's social ideal has proved to be out

grown by modern demands upon China. Some commentators de

tect in the Classics references to a vision of world broth• 

erhood, but it seems extremely doubtful that the expression 

that all within the four seas will be brothers2 to the su

perior man implies anything resembling Christianity's ideal 

of the Kingdom of God, of which the unifying principle is 

the love of Christ in the hearts of men expressing itself in 

love for all men. This ideal is not dependent upon the con-

• • • • • • 
1. Frank R. Millican: Christian Message and Current Chinese 

Thought, Chinese Recorder, January 1932, p.lB. 
2. Confucian Analects, Bk.XII, Ch.5:4, Four Books, p.ll7. 
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tinuity of family lines or e~en the maintenance of states, 

but transcends and extends beyond these conceptions in 

time and space. It is a universal and spiritual, yet prac

tical ideal, for it has already begun to be realized. In 

this conception the state and family are provisional. 

e. Ethical principles. 
. 

Christianity, too, would augment or modify the 

content of the ideal. 

The principle of filial piety to which so large 

a place is given in the Classics has tended to retard prog

ress in China in reverence for the ideals of the ancestors. 

Christianity's principle of love applied to all relationships 

has no such retarding tendency, yet, far from diminishing 

the element so valued in Confucianism,- respect for family,

intensifies, motivates, and spiritualizes family relation

ships. 

" " The demands of young China for modification of 

traditional marriage customs illustrate the tendency to 

recognize the value of Christianity's contribution to family 
1 

life. More and more women are given a place of equality 
2 

with men. 

Emphasis on the external, due to the insistence 

on the rules of propriety and the ceremonies, tends to arti

ficiality and ingenuineness, which, though offset by the 

• • • • • • 

1. Of. Timothy Tungfang Lew: As it Looks to Young China, p.45. 
2. Of. ibid., p.34; also H.C.Hu: The New Thought Mevement, 

Chinese Recorder, August 1923, pp.452-3. 
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frequent exhortation to sincerity, would scarcely produce 

it. Christianity with its single life principle implanted 

within simplifies the determination of conduct. 

The positive statement of the Golden Rule in 

Christianity as over against Confucianism's negative state

ment, and the respective implications have been given due 
1 

consideration. 

f. Moral dynamic. 

Confucianism is devoid of moral dynamic. It sets 

up an ideal, urges its attainment, but fails to reckon with 

the moral impotency of manta nature. Christianity recognizes 

the fact and meets the demand. The Christian has access to 

unlimited spiritual resources through his U!lion ·. with 

the living Christ, and appropriates it by faith and through 

prayer. He is motivated to a Christ-like life through love 

1n response to the love of Christ, and in gratitude for his 

redemption. 

Confucianism too lacks the stimulation which the 

hope of a future life gives, the nature of which is depen

dent upon the lite begun here. 

D. Summary 

In this chapter we have considered the principles 

of Christian Ethics, compared and contrasted them with Con-

• • • • • • 

1. Cf. ante, p.93. 
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fucian Ethics, and attempted to estimate the relative values 

of the two systems. We have found that the two systems dif

fer in their basic b1Potheses; that Christianity begins 

where man is; Confucianism begins where he ought to be. 

Further it has been shown that although Confucianism has 

a high ethical ideal, Christianity can augment it in its 

individual and social aspect, in its mode of realization, 

and in its content, and that the greatest contribution 

Christianity can make is its conception of God and His re• 

lationship to man. 
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CONCLUSION 

Our purpose in this study as stated in the Intro

duction has been to investigate the ethics of Confucianism 

as found in its sacred scriptures in translation, to compare 

the results of our investigation with the Christian ethical 

system, with a view to determining the relative value of 

the systems for present-day Ohina. 

To gain a background for our investigation we 

first studied the historical development of the Confucian 

system through its chief exponents, Confucius, Meneius, 

Hsuneius, Chueius, and Wang Yang-Ming, noting in each ease 

the contribution to Confucian thought, and ascertaining the 

survival of their ideas in modern Chinese thought and the 

general attitude on the part of Chinese today toward the 

system. 

~ur investigation of the Classics revealed first, 

that the basic hypothesis upon which the Confucian ethical 

system is founded is the innate goodness of man; second, 

that if fails to deal adequately wit~ the problem of evil 

in the world; third, that it has a high ethical ideal, -the 

superior man,- but that it lacks religious sanction and 

motivation, and spiritual dynamic, and moreover lacks the 

encouragement and stimulus which a concrete example gives; 

fourth, that its social ideal has been outgrown by the de

mands of China as she finds herself in contact with world 

-104-
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powers and as her horizons of thought are be~g extended 

through scientific research. 

Confucianism is not primarily a religion, and it 

is just in this respect that it fails to meet adeq~ately the 

needs of a generation for whom great resources of power are 

available and who need a powerful dynamic to use those re

sources for moral ends. 

A system which has survived six thousand years of 

history has unquestionably in it certain valuable qualities 

which will account for its survival, and no thoughtful in

dividual would advocate discarding these; but a system which 

fails to provide for the most fundamental craving of the hu

man heart must either suffer mutilation, or be supplanted 

by a system which incorporates its survival elements and 

supplies the missing qualities. 

This, we believe, Christianity can do for China,

preserve those concepts which have permanent ethical value 

and supply the spiritual values which are so evidently lack

ing in Confucianism. One marvels again and again at the 

proximity of certain discoveries of truth which are so nearly 

identical to Christian conceptions, stated almost in the same 

words at times, and they indicate that God has not left Him

self without a witness, but has, to those who have sough~ re

vealed now and again glimpses of sublime truths; and He who 

is the Way, the ~ruth and the Life came not to destroy but 

to fulfill. 
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The Christianity which we propose to offer to 

China must be unadulterated by personal or racial preju

dices, must be sincerely exemplified by Christ-like char

acter, in short must be a faithful representation of the 

peerless Christ, Who if He be lifted up draws all ~en to 

Himself. In the radiance which streams from His Person 

lesser lights will be absorbed. 

"The sacred Mountain caves in, 
The roof beam breaks,

0 The Sage will vanish. 
1 

(Swan-song of Confucius) 

1. Richard Wilhelm: Confucius and Confucianism, p.65. 
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