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I. Ir TRODLJCTION 

For more than t wo thousand years the Hebrtw 

Bible and Confucian Classics, revered a s the foundation 

of knowledge, wisdom and t ruth, have profoundly influ

enced the moral and ethical code s of mankind - the former 

in the We st and the latter in the East respectively . 

The Hebrew and Confucian ethical systems , despite 

t he fact that they were products of two different soils and 

climates and of two peo ples with a different historical and 

cultural tradition, share much in common in their i deals 

and practices . The great similarity that exists between 

the two ethical systems was explicitly pointed out as 

early as 1512 by an eminent Jew who lived in China, by 

the name of Tso T' ang, who , after an intensive study of 

Confuci,m Class ics , said, "Although the written chara,cters 

of the Scriptures of this religion (i . e ., Judaism) are 

different from the script of Confucian Classics , yet on 

examining their principles it is found that their ways 

of common pr a ctice are similar. n ( ,~,it_ ~~k!t 
il~~~*~' \~~tit, ilf--~tf"(j i~ I ;;,tfol t!!.J, 

from the 1512 Inscription found at K'ai-feng Synagogue 

in China). 

The most outstanding feature in which Hebrew 

and Confucian ethical s yst ems share in com.non is the fact 

that they are essentially practical in motive and are 
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ultimately interested in the establishment of a good 

society of good men here on earth. That is, the two 

ethical systems a s taught in the Hebrew Bible and 

Confucian Clas sics, unlike those of all known religions 

such as Christianity, Islam, Hinduism, Buddhism, Jainism, 

Zoroastrianism, Sikhism and Shintoism, have nothing what

soever to do with life hereafter, for they are only and 

fundamentally concerned with the pre sent life in the pre

sent world . The matter of rewards and punishments in the 

future life which occupies such an important and vital 

place in the ethical systems of all religions, ancient and 

modern , is completely absent in Hebrew and Confucian ethical 

systems . This is indeed, general as it may be, a very unique 

and significant ' point of agreement . 

Far more significant than this point of agreement 

in general nature and motive of ethics is the fact that the 

Hebrew and Confucian ethical systems are fundamentally in 

unity with respect to the spe cific moral principles which 

should govern relationships among various members of society . 

Instances of agreement in ethical thoughts are so numerous 

that it is not too much to say that t he ancient Hebrew and 

Chine se moralists were fundamentally of one mind and one 

aspiration. 

The aim of this volume is, through a careful 

examination of the contents of t he Hebrew Bible and Confu

cian Clas s ics, to show where the similarity exist s and to 
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show how the two ethi cal systems resemble each other -

particularly with regard to (1) a "Good Life," (2) a 

"Perfect and Upright Man," (3) a "Good Society." 

It is t he conviction of the pre sent wr i ter that 

such comparative study of two ethical systems of East and 

We st, which uhfortunately have so long been allowed not 

only to be misunderstood but also misrepresented as funda

mentally opposing to each other, will bring the East and 

the West to a better understanding of each other and to the 

realization that the East and the We st can work together for 

a better and happier world through their mutual discovery 

and acquaintance in common ideals and aspirations. At the 

same time, such comparative study of two of the oldest living 

ethical systems, coming from t wo opposite ends of the earth, 

will serve a powerful means of discovering the universal 

values which all modern ethical theorists will f ind exceedingly 

valuable in their search for the meaning of "good" and "right." 

Primary sources of our investiga tion will be, as 

indicated by the title of dissertation, limited to the Hebrew 

Bi ble and t he Confucian Classics . Confucian Classics will 

include Shoo Ching(Book of History) , Shih Chi ng(Book of 

Poetry), Yi Ching(Book of Changes), 1i Chi(Book of Rites), 

Ch'un Ch'iu(Annals of Spr i ng and Autumn), Lun Yu( Analects 

of Confucius) , Chung Yung(Doct r ine of the Mean), Tah Su.eh 

(The Great Learning) with its Commenta ry, Hsiao Ching(Book 

of Filial Piety) , a.nd the Book of Mencius . Any material 

other than these will be treated as a secondary source. 
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At the end of this dissertation is attached an 

appendix (Chapter V) which deals with the relationship 

between Conf ucianism and Chinese Judaism. While preparing 

for the present volume , the author came to discover that 

one time in history Judaism flourished in a land of Confu

cianism and that it lost its strength and disappeared 

completely when its adherents discovered the fact that the 

Judaism was essentially in harmony and agreement with Con

fucianism in the principles of establishing the mind and 

restraining the conduct of man . Inas-much as the disappear

ance of Chinese Judaism came about due to the close simi

lari ty between the Hebrew and Confucian ethical thoughts 

and is thus closely connected with the subject of this 

dissertatiin, the author found it necessary to present a 

study on the decline of Chinese Judaism. 

In submitt i ng this dissertation the ,. ai.J.thor wishes 

to thank the Dropsie College for having granted him a pre

cious opportunity of lea rning and of furthering his knowledge 

in the Hebrew Bible , and the members of faculty who have 

guided him tirelessly in his path for the search for truth . 

His special thanks are due Drs . Frank Zimmermann, John L. 

Mish and Theodore H. Gaster to whose inspiration of brilliant 

scholarship whatever of merit thi s study may contain is due. 

Especially, the author expresses his deep gr atitude to Dr. 

John L. Mish, whose unusually superior scholarship in the 

history, culture and languages of the Far East is held by 
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the author in great admiration and respect, and without 

whose constant encouragement and assistance this volume 

would not have been made poss ible . 
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II. AN ASPE CT OF ~THICS IN THE BOOK OF PROVERBS AND 
CONFUCIAN CLASSICS : "Good Life" 

The Book of Proverbs is a collection of 

collections gathered and preserved by Israel's sages 

over a long period of time. The collections cover a 

wide range of topics and they come f rom a variety of 

different sources including some that were of non

Hebraic origin . Some of the proverbs are very old, 

going back a s far as the time of Solomon or in some 

cases to an even earlier date . Although the name 

Solomon is associated with the Book , it is very doubt

ful that he wrote any of the proverbs . 

Taken together the collections constitute 

a handbook of conduct , or as we might say today , a 

text- book of ethics , which gives information as t o 

what ancient Hebrew moralists regarded as a "good life . 11 

In the contents of th<.. terms righteousness and wicked

ness are very clearly and explicitly listed . The sages 

who expounded the moral maxims were not prophets nor 

preachers but quiet souls who found their satisfaction 

in making virtue attractive. However , they leave no 

doubt as to the seve r ity of their disapprobation of evil . 

The sages warn men against the vice of greed and 

covetousness and bloodshed , together with the envy that is so 

constant a companion of the se corroding sins . "Jvly son, if 
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sinners entice you, do not consent . If they say, ' Come 

with us , let us lie in wait for blood , let us want only 

ambush the innocent ; like Sheol let us shallow them alive 

and whole , like those who go down to the Pit ; we shall 

find all precious goods, we shall fill our houses with 

spo 11; thrmv in your lot among us , we will all have one 

purse ' --my son , do not walk in the way with them , hold 

back your feet from their paths; for their feet run to 

evil, and they make haste to shed blood . For in vain is 

a net spre_ad in the sight of any bird; but these men lie 

in wait for their own blood , they set an ambush for the i r 

own lives . Such are the ways of all who ge t gain by 

violence ; it takes away the life of its poss essors ."la 

In the Shoo Ch1ng , we read , "All people who of t hem

selve s commit. crime s , robbing , stealing , practicing vil

lainy and treason , and who kill men or vio~ently assault 

them to take their property , being violent and f earless 

of death: --those are to be abhorred by all ~ ,,lb 

A proud, haughty, and arrogant spirit mee t s with em

ph9.tic disapproval . "When pride comes, then comes dis-

. grace; but with the humbl e is wisdom. 112 "Pride goes be

fore destruction, and a haughty spirit before a fall . It 

is b etter to be of a lowly spirit with the poor than to 

divide the spoil with the proud . 11 3 A similar thought is 

found in Shoo Ching , where the Prince of Meaou is de 

nounced for his pride . ~stupid is t his Prince of Meaou , 
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ignorant erring , and disre$pectful o, Despite ful and in

solent to others , he thinks that all ability and virtue 

are with himself. A rebel to the right , he destroys all 

the obligations of virtue . Supe rior men are kept by him 

in obscurity, and mean men fill all the offices. The peo

ple reject and will not protect him . Heaven is sending 

calamities down upon him . It i s virtue which moves Heaven; 

there is no distanc e to which it does not reach . Pride 

brings lo ss , and humility rece ive s increase : thi s is the 

WciY of Heaven . 114 

The vice of drunkenness is depicted in telling t erms 

t hat suggest abundant opportunity for observation of its 

evils on the :part of the sae:es . t'Wine i s a mocker , strong 

drink a brawler; and whoever is led astray by it is riot 

wise . 11 5 "Be not among wine bidders, or among gluttonous 

eaters of meat; for the drunkard and the glutton will come 

to poverty , and drowsiness will clothe a man with rags. 11 6 

" • 11Wh h .., .~g3:1n, o a s woe. Who has sorrow? Who has strife? 

Who has complaining? \fuo has wounds without cause ? Who 

has r edness of eye? Those who tarry long over wine , those 

who go to try mixed wine. Do not look at wine when it is 

r e d, when it sparkl es in the cup and goes down smoothly . 

At the rast it bites like a s erpent , a nd stings like an 

adder. Your eyes will see strange things , a nd your mind 

utte r pe rve rse things . You will be like one who lies dovm 

in the midst of the sea, like one who lies on the top of a 
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mast. ' !hey struck me, 1 you will say, 1but I was not hurt; 

they beat me, but I did not feel it. 1 117 Or again, 11 It is 

not for kings , 0 Lemuel, it is not for kings to drink wine, 

or for rulers to desire strong drink; lest they drink and 

forget what has been decreed, and pervert the rights of 

all the afflicted . 11 8 Similar warning is found in Shoo Ching 

where the Duke of Cho ·r attributes the cause of the fall of 

Shang Dynasty to love of wine , drinking, lewdness and dis

sipation of King Show: "I have heard it sai:d like wise , 

that in those times the last successor of those kings was 

addicted to drink , so that no charge s came from him brightly 

before the people , and he was unchangingly bent on doing 

and cherishing wha t provoked resentment . Greatly abandoned 

to extraordinary lewdness and dissipation , for pleasure 1 s 

sake he ruine d all his majesty . The people were all sorely 

grieved and wounded in heart , but he gave himself wildly 

up to spirits , not thinking of ceasing , but continuing his 

excess, till his mind was frenzi ed, and he ha d no fear of 

death . His crime s accumulated in the city of Shang , and 

though the extinction of the dynasty of Yin was imminent, 

this gave him no concern, and he wrought not that any sa

crifices of fragrant virtue might asc end to Heaven . The 

rank odour of the people ' s resentments, and the drunkenness 

of his herds of creatures, went loudly upon on high , so that 

Heaven sent down ruin on Yin and showed no love for Yin, - 

because of such exce s s . There is not any cruel oppr e ssion 



10 

of Heav en; pe opl e themselves acce lerate their guilt, and 

its puni shment. 11 9 T'ang the Sue ce ssful, sage kings, as 

well as the ir numerous officials are praised for the ir 

not indulging in drinking . 11 0 Fung , I have heard i t sa id 

the.t formerly the first wise sovereign of Yin manifested 

a reverential awe of the bright principle s of Heaven , 

and of the lowe r peopl e , steadfast in his virtue, and hold

ing fast his wisdom. From him, T ' ang the Successful, dowi1. 

to the E:nperor Yih, the sovereigns all complet ed their 

royal virtues, and r evere d their chief ministers , so that 

their managers of officers respectfully discharged their 

helping dutie s , and dared no't to a llow themselves in idle

ness a nd pleasure; --how much less would the y dare to in

dulge in drinking ! More over , in the ext erior domains , the 

Prince s of the State s of the How , Teen , Nan and w·ei , with 

their chiefs; and in the interior do~ain , all the various 

officers, the directors of the several departments, the in~ 

ferior office : s and employes , and the Heads of great Houses, 

with the men of honore d name living in retirement , all es

cheived indulgence in spirits. Not only did they not dare 

to indulge in them, but they had not leisure, being occupied 

with he lping to compl e t e the ir king ' s virtue and make it 

more distinguishe d, and helping the directors of affairs 

reverently to attend to the services of the sovere ign ."10 

~ut on the othe r hand , Hebrew moralists r e cognized a legit

imate use of wine and did not dream of prohibition . "Give 
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strong drink to him who is perishing, and wine to those 

in bitter distress; let them drink and forget their poverty, 

and remember their misery no more . "il Shoo Ching also recog

nizes legitimate drinking: 11King Wan admonished and in

structed the young and all who were charged with office 

and in employment , that they should not ordinarily use .spirits . 

Throughout all his states , he required that they should drink 

only on occasions of sacrifices , and then that virtue should 

preside so that there might be no drunke~ess . 11 12 

Personal extravagance and love of pleasure and enjoy

ment are alike rebuked. 11 He who loves pleasure will be a 

poor man ; he who loves wine and oil will not be rich. 1113 

We may compare this with the admonition of Confucius who 

said: "To find enj oyment in extravagant pleasure; to find 

enjoyment in idleness and sauntering; to find enjoyment in 

the pleasure of feasting: --these are injurious. 1114 Simi

lar thought is found in the Shoo Ching : 11When the palace 

is a wild of lust, and the country a wild for hunting: 

when wine is sweet , and music the delight; when there are 

lofty roofs and carved walls , --the existence of any. one 

of these things has never been but the prelude to ruin . 111 5 

11Heh and Hoh had neglected the duties of their office, and 

were sunk in wine in their private cities, and the Prince 

of Yin received the imperial charge to go and punish them. 1116 

T ' ang the Successful also warns: 11 If you dare to have con

stant dancing in your palaces , and drunken sing i ng in your 
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chambers, --that is called sorcerer's fashion; if you dare 

to set your hearts on wealth and ·women, and abandon your

selves to wandering about or to hunting , --that is called 

the fashion of dissipation; if you dare to contemn the words 

of the sages , to resist the loya l and upright, to put far 

:from you the a ged and virtuous, and to b e f amiliar with 

procacious youths, --that is called the fashion of disorder . 

Now if a high noble or officer b e addicted to one of these 

fashions with their ten evil ways , his family ·will surely 

come to ruin; if t h- prince of a country b e so addicted , 

his State will surs ly come to ruin. The minister who . does . 

not try to corr Pct those vices in the sovereign shall be 

nunished with branding. 1117 A King is praised , in the An

nouncement of Chung- Hwuy, because he 11 did not approa ch to 

dissolute music and woman; he did not seek to accumulate 

property and money ."18 

Various for11s of robb ery and op-.,ression or -r,he ooor 

c1.re listed and cond,,:-med . "He who oppresses a poor man 

insults his Maker, but he who is kind to the needy honors 

him. 111 9 11 Do not rob the poor , b:...' cause he is poor , or crush 

the afflicted at the gate ; for the Lord will p.Leaa their 

cause and despoil of life those who despoil them."20 ''Do 

not remove an ancient landmark or enter the fields of the 

fatherlesc; for their Redeemer is strong; he will plead 

their cause against you . 11 21 We find a similar idea in the 

Shoo Ching, whe .. 0 e T 1ang the Successful is praised by E, , 
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because he 11kas kind to the distressed and suffering, as 

if they were his children, and the people submitted to his 

commands, all with sincere delight , 1122 and because 11 he sub

stituted his generous gentleness for oppression , 11 23 King 

Wan is also praised, because he "was able to illustrate 

his virtue and be careful in the use of punishments. He 

did not dare to show any contempt to the widower and wi

dm•rs . 1124 Robbery and theft are· severely condemned in the 

Shoo Ching . "Let none of you people presume to rob or de

tain , or to j-wµp over enclosure and walls to steal away 

horses or oxen, or to decoy away servants and female ser

vants . If you do so, you she,11 be dealt with according to 

the regular punishments . " 25 One of the characteristics of 

the Confucian golden age is that "there was no cunning or 

intrigue and there were no robbers or burglars , and as a 

result , there was no need to shut one's outer gate -{at 

night) . 1126 

A personal integrity , truthfulness and sincerity are 

emphasized. "Better is a poor man who walks in his in

tegrity than a man vho is :perverse in speech , and is a 

foo1 . 11 27 "A righteous man who walks in his integrity-

blessed are his sons af t er him~ 11 28 "He who spealrn the 

truth gives honest evidence , but a false witness utters 

deceit. 1129 "Truthful lips endure forever, but a lying 

tongue is but for a moment . 11 30 Sincerity is greatly ,em

phasized in the Confucian Classics . Confucius said , "Hold 



faithfulness and sincerity as first principles. 11 In the 

Shoo Ching we read, "Heaven in its awfulness yet helps the 

sincere . Wherever you go, employ all your heart. 11 31 The 

Commentary on Great Lee.rning says: 11Whe.t is meant by 'mak

i!)-g the thoughts sincere, ' is the allowing no self- decep

tion , e.s when we hate a bad smell, and as when we love 

what is beautiful . This is called self-enjoyment . There 

fore , the superior man must be 1,·ratchful over himself when 

he is alone . There is no evil to which the mean man, 

dwelling retired , will not proceed, but when h e sees a 

superior man, he instantly tries to disguise himself , con

cealing his evil , and displaying what is ood . The other 

beholds him, as if he saw his heart and r e ins; - - of what 

use is his disguise? This is an instance of the sayinc - -

111/lha t truly is within will be manifested without . 11 There 

fore the superior man must be watchful over himself when 

he is alo~·. 11 32 Chung Yung says: 11 Superior man is ever 

watchful over himself even when he is not seen by others; 

he is eve r fearing even when he is not heard by others. 

Nothing is so manifest as that which is hidden; nothing 

is so conspic1J ous as that which is invisible . Therefore, 

the superior man is ever watchful over the . self in his sol

itary moments . 11 33 Again, "Sincerity is that whereby self

completion is effected , and its way is that b y which man 

must dire ct himself . Sincerity is the end and the begin

ning of things . Without sincerity no existence is possible . 
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Therefore , the superior man regards the attainment of sin

cerity as the most excellent thing . One who possesses 

sincerity makes perfect not only himself , but others . 11 34 

Again , "Sincerity is the Way of Heaven • . • He who possesses 

sincerity , is e ,-1ho , without an effort , hits what is right 1 

and a~prehends , without the exercise of thought; --he is 

the sage who naturally and easily embodies the right way . 

He who e.ttains sincerity, is he who changes vrhat is good , 

and firmly holds it fast . 11 35 In all these passages the 

Confucian term for sincerity ~ ~;)is made of two words : 
~ ,Jf, 

one meaning "wo_rd 11 ( ~ ' 1fr1 ) G.nd thP other ~r>Tv,C/..,,113) meaning· to 

"accomplish", or "carry out" . Sincerity th refore means 

basically "to fulfil , accomplish , or carry out one's word . " 

It means personal integrity , truthfulness , and is used in 

the same sense as Hebrew c j.J and .J1 '(.> 8 •.· ·: 

Cursinf of parents is condemned while reverence for 

parents is one of the outstanding characteristics of the 

good son . "If one curses his father or his mother, his 

lamn will be put out in utter darkness . 11 36 "Hear , my son , 

your fath r ' s instruction , end reject not your mother ' s 

teaching ; for they are a fair garland for your head , and 

pendants for your ne ck. 11 37 Compare this with King We.n ' s 

teachinc which s~y8, "Let the youth hearken diligently to 

the constant lessons of the ir father . 11 38 PrQ,,vcrbs also 

says: "A fool despises his father's instruction, but he 

who :1eeds admonition is prudent . 11 39 "A wise son makes 
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a glad father, but a foolish man despises his mother. 1140 

''He who deals violence to his father and chases away his 

mother is a son who causes shame and brings reproach . 11 41 

"Hearken to your father \•1ho begot you , and do not despise 

your mother when she is old . 1142 11Let your father and mother 

. be glad , let her who bore you rejoice . 11 43 "He who keeps 

the la1.t is a wise son , but a companion of gluttons shames 

his father. 11 44 "The eyes that mocks a father and s corns 

to obey 2. mother will be picked out by the ravens of the 

valley and eaten by the vultures . 11 4 5 Filial piety is one 

of the most import ant aspects of Confucian e thical system , 

and in no oth~r area does Confucian ethics come closer to 

the Hebrew ethic s . Filial piet y plays such an important 

part in Confucian ethical life that the Hsiao Ching (Canon 

of filial piet y ) goes as far e.s to assert that 11 f ·ilial 

piet y is the root of all virtue , and that from which all 

teaching comes . 1146 Then it continues , 11 0ur bodies--to 

every hair and bit of skin--are received by us from our 

parents , and we must not presume to injure or wound them : 

this is the beginning of filial pi ety . w·hen we have estab

lished our chara cter by the practice of the (filial) course, 

so as to make our name famous in future ages , and thereby 

glorify our parents : this is •the end of filial piety . It 

commences with the service of par ents ; it proceed,s to the 

service of the ruler ; it i s completed by the establishment 

of the charact s-r. 1147 The Li Chi says , 11 The highest fil ia. I 
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piety is the honoring of our parents; the second is not 

disgracing them . 11 48 'T'he first of these means a positive 

pract.ice of virtue , so as to give a glorio-µs name to the 

parents ; the second , a ne gative avoidance of evil conduct , 

so that the parents will not gain a bad name. If a man 

lreep these two in mind , he will practice every kind of 
if. 

virtue naturally . This Ain a ccordance with the idea in 

Proverbs that a filial son should not disgrace his parents . 

In several chapters in the Li Chi , therefore , as well as 

in the Hsiao Ching , filial piety is made the source of all 

the virtues . The LiChi says : 11 The body is that which has 

b ee n transmitted to us by our parents . Da:r e anyone allow 

himself to be irreverent in the employment of t heir leBacy? 

If a man in his own house and priva cy b e 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 serious, h~is not filial ; if i'Ti th fri ends he b e not 

sincere , he is not filial ; if on the fi e ld of battle he be 

not brave , he i s not filial . If he fail in these five things, 

the evil (of the disgrace ) will reflect on his parents . 

Dare he but be serious? To prepare fragrant fl esh and 

grain which he has cooked , tasting and then presenting them 

before his parents , is not fi l i al pi e ty; it i s only nourish

ing them . He whom the Superior Mcm pronounces f ilial is 

he whom t he people of his state praise , saying '\J'i th admira

tion, ' Hap -,y are t he parents who have such a son as this ! 1 
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That indeed i s wha t can b e called filial . The f undamental 

l e s son f or al l is filia l pie ty . The practice of it i s 

seen in the support (of the parents) . One may b e able to 

supnort them; the difficulty is in doing so with nroper 

r ever en ce . One ma y attain to tha t r ev er enc e ; the difficul

ty is to do so without selfconstraint . That fre edom from 

ccnstraint may be r ealized; t he difficulty i s to maintain 

it to the end . When his parents are dead, and the son 

carefully wa tches over h is actions , so as not to pas s down 

a bad n ame for h is parents , he may b e said to b e able to 

maintain his pi Pty to the v ery end . True love ( jen) is 

the l ove of this ; true manners (li) are t he doing of this; 

true righteousne s s (Yi ) is the rightness of this; true sin

cerity is being sincere in th i s ; true strength is b e ing 

strong in this . Music springs from conformity to this ; 

punishments come from violation of this ... Insti t ue filial 

piety , and it will fil l the s pa ce from Heaven to Earth; 

s pr ead it out , and it ·will extend over all the space within 

t he four seas; hand it dovm to f uture a ges , and it will b e 

foreve r observe d; push it on to the easts rn , we s t ern , south 

ern and northe rn seas , and it will everywhere be the stand

a r d."49 So , the ut~ost importance of filial pie ty is stress

ed throughout the Clas s i c s with the grAat ., st forc e _possible . 

Men cius sa id, 11 Of service s , which is tbe gr eates t ? The 

se r vice of parents is the greate st . 11 5° In t he Hs i ao Ching 

·we r 0 a d: 11 The disciple Zang said , ' I mmen se indeed is the 
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greatness of filial p i e ty! ' The Maste~ replied , 'Yes , 

filial piety is the constant (m--thod) of Heaven , the 

right"'ousness of i::e..rth, evnd th, practic.s..l duty of M2n ! 1151 

Again , "He who doe s not love his parents , but loves other 

m,"'n , is called a rebe l against virtue ; and he 1,-1ho does not 

r ev ere his parent s , but r ev er e s other men , is call ed a 

rebel against propr i e ty . 11 52 11 The Mast er said , 1 The ser

vlce which a filial son do es to his 'Jarer:ts i o as follows: 

In his general conduct to them , he manifests the utmost 

rever snc ~ ; in his nourshing of them , his endeavor is to 

give them the utmost Dleasure; when they are ill , he feels 

the greatest anxiety; in mourning for them (dead), he ex

hibits evc~y demonstration of grief; in sacrificing to them , 

he displays the utmost solemnity . When a son is complete 

in these five things (he may b e pronounced) able to serve 

his parents . 11 53 "He ·who (thus) serves his parents, in a 

high situation, , will b e fre e from insubordination; and amon3 

his equals , will not be quarrelsorre . In a high situation 

pride l eads to ruin; in a low situation insubordination 

leads to punishment; among equals quarrelsomeness lead8 to 

the\wielding of weapons . If tho se thre e things be not put 

away, thou ~h a son every day contribute beef , mutton , and 

por1:;: to nourish his parents , he i s not filial . 11 54 "The 

Master said , ' There are thr?e thousand offences against 

''lhich the five punishments55 are. directed, and t he r e is not 

one of them gr eat:r than b e ing unfilia1 . 11 56 In the Shoo 
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Ching the offence of being unfilial is regarded as a crime 

even greater than robbery, stealing, practice of villainy and 

treason, and even murder. "All people who of themselves commit 

crimes , robbing, stealing, practicing villainy and treason, 

and who kill men or violent and fearless of death: Fung, 

such criminals are greatly to be abhorred, and how much more 

detestable are the unfilial and unbr otherly ! - - as the son 

who does not reverently discharge his duty to his father, 

but greatly wounds pis father's heart; and the father who can 

no longer love his son, but hates him; and the younger brother 

who does not think of the manifest will of Heaven , and refuses 

to respect his eluer brother , so that the elder brother does 

not think of the toil of their parents in bringing the ,n up , 

and is very unbrotherly to his junior . If we who are charged 

with government do not treat parties who proceed to such 

wickedness as offenders, the laws of our nature given by 

Heaven to our peopl e will be thro""Vm into great disorder or 

destroyed . You must deal speedily with such parties according 

.to the penal laws of king Wan, punishing them severely and 

not pardoning . u57 Such injunction indeed finds its f~Ae//ll/ 

in the Hebrew Bible (i . e . , Deuteronomy 21 :18-21) where we 

are told that an unfilial son is to be punished by death in 

public. Confucius often praised Shun, the legendary sage 

emperor , for his many virtues, and once he remarded, "How 

greatly filial as Shun ! His virtues was that of a sage; his 

his dignity was the throne; his riches were all within the four 

seas ••• Therefore having such great virtue, it could not but 
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be that he sho 11ld obtain the thron°, that he should obtain 

those riches, that he should obtain his fame, that he should 

attain to his long life. 11 58 This immediately reminds us of 

the Biblical injunction "Honor your father and your mothey, , 

that your days may be lon~ in the l and which the Lord your 

God gives you ! " (-Zxo . 20:12;Cf . ·t)eu . ;; : 16·) . It 1 sig:hificant to 

observe that in both Hebrew and Confucian e thical systems 

the reward of filial niaty is said to b : a long life . On 

this a notsd Chinese scholar has made an interestinc state-

ment . "Ths commandment , ' Honor thy fa th3r 2.nd thy ;nother ! ' 
as found in th-=- Bible , car i ,,.,s with it a promise of reward, 

' that thy days may be long upon thr land which the Lord 

thy God iveth thee .' (Ex . 20:12) . It is interestin to 

note that tho people who have paid the greatest attention 

to th--- o'Jsnrvance of this commandnent lso happen to be the 

nation with the longest history . Shall we say that 1·re see 

in this sic:nificant historical fact an exa ... pl'"' of the mys-

terious way God so"':lctimes fulfils his ,urpose or carries 

out his promise?"59 

In th~ 3oo'c of ::cclesi2,sticus, of 1·rhich spirit and 

tone are uractically inden 4~ical ·ri th those of th0 Book of 

Proverbs, we find an injunction for a proper r e~ard and re 

spect for the aged: "Dishonor not a man in his old ag 0 : 

for 0 ven some of us wax old . . Miss not the discourse 

of t r e elders: for they also learned of their fathers , 

and of them thou shalt learn understanding , and to 
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give answer as need requireth . 11 60 Similar injunction is 

found in the Classics, so we read in the Shoo Ching, "To 

set up love, it is for you to love your elders . 11 61 "Let 

him not slight the aged and experienced, for it may be 

said of them that they have studied the virtuous conduct 

of our ancient worthies , and still more , that they have 

matured their plans in the light of Heaven . 11 62 In the Li 

Chi , we find some rigid rules, which one should observe 

with regard to the elders , and in these we shall see how 

much emphasis Confucian ethi cal system puts on the respect 

for elders : 11 A son should serve one twice as old as him

self as he serves his father, one ten years older than 

h i mself as an elder brother; with one five years older he 

should walk shoulder to shoulder , but a little behind him . 

When five are sittin5 together, ths eldest must have a dif

ferent mat b,r himself. 11 63 11When (a lad) is following his 

teacher , he should not quit the road to S-:Jeal<:: with another 

person . When he meets his teacher on the road, he should 

hasten forward to him, and stand with his hands joined a 

cross his breast . If the teacher speaks to him , he will 

answer ; if he does not , he. will retire with hasty steps . 1164 

11 If a youth is in attendance of, and drinking with , an elder, 

whsn the cup of spirits is brought to him , he rises, bows, 

~nd goes to .receive it at th~ placp where the spirit- vase 

is kept . . . The elcer lifts his cup; but until he has emptied 

it, the other does not presume to drinlc hi-s . 11 65 
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The commonpla ce but essential virtue of industry is 

greatly stressed both in the .Proverbs and Shoo Ching: 11A 

slack hand causes poverty , but the hand of the diligent 

makes rich . 11 66 11 The hand of the diligent will rule, while 

the slo thful will b e put to forced labor . 11 67 11 A slo.thful 

man ·will not ca tch his prey , but the diligent man will get 

precious wealth .n68 11 The soul of the sluggard craves , a nd 

gets nothing , whil e the soul of the diligent is richly sup

plied .11 69 In the Shoo Ching , we read : 11 I caution you, my 

high nobles , exalted merit depend·s on the high aim , and a 

patrimony is enle,rged only by diligence . 11 7° "Perfect govern

ment is like piercing fragrance , and influences the spiritual 

Intelligences . It is not the millet which has the piercing 

fragrance; it i s bright virtue . Do you mal;:e this lesson 

of the duke of Chow your.motto, being diligent from day to 

day, and no t presuming to indulge in luxurious ease . 1171 

"The king said, 1 0h ~ lay it to heart . My senio r uncles , 

and all ye my b r e thren and cousins , my sons and my grandsons, 

listen all of you to T'l Y words, in which, it may be , you ·will 

receive a most important charge. You ·will tread the path of 

satisfaction only being daily diligent ; --do not have oc

casion to beware of the w;nt of diligence . 11 72 

In the midst of onP ' s ovm pros _".)e ri ty , thought shoul d 

be t aken for the unfortuna te. Charity and gene rosity to

ward the needy are given much emphasis : "He who gives to 

the poor will not want , but h 0 who hides his eyes will ge t 



many a curse . 11 73 11 He who closes his ear to the cry of the 

poor will himself cry out and not be heard . 11 74 11 He who is 

kind to the.poor lends to the Lord, and he will repay him 

for his deed . 11 75 Charity and genero:::si ty are greatly stressed 

in the Confucian Cle,ssics , a.nd in the Li Chi they occupy an 

import2.nt place in the body of social principles . Provi-

sion for the needy and the unfortunate was encouraged by 

recalling the,t in the 5lorious days of the pas t '1men did 

not love their parents only , nor treat as children only 

their own sons . A competent provision was secured for the 

ag~d till their death , employment for the abl~bodied , and 

ample sustenance of the young . They showed kindness and 

compas s ion to widows, orphans, childless men, and those who 

were disabled by disease, · so that they were all sufficiently 

maintained. 1'7'6 And in another place Li Chi says , 110ne who, 

while quite young, los t his father vras called an orphan; an 

old man ivho had lost his sons was call ed a solitary . An 

old m2.n who bE.d lost his wife was called a pitiable (widower) ; 

an old woman who had lost her husband \·laS call ed a poor 

(widow) . These four clas:'eS were the most forlon of Heaven's 

people , and had none to whom to tell their wants; they all 

received regule. r a llowances . 11 77 T'ang the Successful is 

praised in the Shoo Chin5, because he "was kind to the dis

tressed and sufferin:::: , c.s if they were his own children . 11 78 

The prophets' emphasis upon th~ supreme importance of 
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justic e and righte ousness is echoed in the Book of Proverbs: 

•1To do righteousnes s and justice is more a c ce ptable to Yah

weh t han sacrifice . 11 79 "Do not plan evil a'Ja inst your 

neighbor who dwells trustingly b e side you . Do not contend 

with a man for no reason, when he has done you no harm. 11 80 

"It i s an abomination to k ings to do evil, for the throne 

i s e stiblish0d by righteousnes~. Righteous lips s.re the 

delight of a k ing , and h e lovGs him who speaks what i s 

right. 1181 "It is not good to be partial to a wicked man , 

or t o de rive a righteous man of justice . 11 82 "Partiality 

in judging is not good , h e vrho says t o the ,;-1icked , "You 

are innocent," will be cursed by peopl e , abhorred by na

tions; but those who r ebuke the '..ric1rnd wil l hav e delight, 

and a good bl . ssing will b e upon them . 1183 11 A righteous man 

knows the rights of the poor ; a wicked man does not unde r 

stand such knowledge . 1184 "If a k ing judges the poor with 

equity, his throne will be established forever . "85 1 0pen 

your mouth, judge r i ghteously , maintain the rights of the 

poor and needy. 11 86 Emphasis on the practice of righteous

ness and justice and on righteous judgement is equally laid 

in the Classics o When Confucius said , "With coarse rice to 

9at , with wat e r to drink , and my bended arm for a pillow;-

I have still j oy in t he midst of t hese things . Riches and 

honors acquired by ~ighteousness are to me a floating 

cloud , 11 87 he was express ing exactly the same idea in Proverbs 

where it says , "Bett er i s a little with righteousness than 
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great revenues with injustice . 1188 Some one asked Confucius, 

"What do vou -say concerning the principle that injury should 

be r e compensed with kindness ?" 89 The Ma ste r said, 11With 

what then will you r e compense kindne ss? Re com-pense injury 

with ,iustice and reco:Jpense kindness with kindne ss. 11 90 

Here Confucius ,ms stressin2· t he nrinciples of justice e.nd 

equity . In the Shor Ching we read: "Ah! you who super

int,-,nd the cov"' rnment and pr e sids over criminal case s 

throughout the empire , e.re you · not constituted ths sheu

herds of Heaven? Whom ought you now to survey as your 

model? Is it not Pih-e, s ur eading among the peo pl e his 

lessons to avert punishments? And from whom ou·ght you now 

to talrn warning? Is it not from the people of Me ,o , who 

would not examine into the circumstances of criminal cases, 

and did not make choice of good officers who should see to 

the right apportioning~f the five punishments, but chose 

the violent and bribe-snatchers, who de t e rmined and admin

istered them so a s to oppres s the innocent, until God c.ould 

not hold them guiltless, and sent down calamity on Meao, 

1,rhen the -people had no plea to urge in mitigation of punish

ment, and their name was cut off from the world? 11 91 In the 

Shoo Ching, King K' ang praises King Wan and Woo for their 

love of justice: "The former sovereigns , Wan and Woo, were 

greatly just , and enriched the Deople . They did not occupy 

themselves with people ' s crimes . Pushing to the utmost and 
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maintaining an entire impartiality and sincerity , they 

became gloriously illustrious throughout the empire . 11 92 

Inasmuch as a decision in a criminal case can easily im

pose any one of the five dreadful punishments (branding , 

cutting of nose , cutting of f ee t , castration , and death) , 

judges were required to exercise an extremely cautious de 

liberation before deciding on a le.w suit . "In examining 

the evidence in criminal cases , 11 says Shoo Ching , "re 

flect upon it for five or six day s , yea for t en days , or 

three months •. . In setting forth the business of the l aws 

the punisrunents will be determined by the regular laws of 

Yin . But you must see that those punishments, as well as 

the penalty of death, b e right eous ! 11 93 Furthermore , an 

extreme care is demanded in the use of punishments . 11 0h ! 

Fung , deal reverently and understandingly in your inflic

tion of punishments . When men commit small crimes , whi ch 

are not mischances , but purposed , themselves doing what 

is contrary to the laws, intentionally , though the ir crimes 

be but small , you may not but put them to death . But in 

the case of great crime s, which are not purposed, but from 

mischance and mi sf.ortune , accidental , if the offenders con

fess unreservedly their guilt, you may not put them to 

death . 11 94 ''Heaven , in its wish to regulate the people , al

lows us for a day to make use of punishments . Whether crimes 

have been premeditated , or ar npremeditated, de OJends on 
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the pc.rties concerned; --do you deal with them so e, s re

verently to e.ccord with the mind of Heaven. . . Reverently 

a pportion the five punishments, so as to compl e t e the 

three virtues ... When both parties are present , with their 

documents and witnesses all com~l e te , l et all the judges 

listen to the five-fold @ta tements itThich may be made . 

When they have examined and fully made up their minds on 

those, let them adjust the case to one of the five puni sh

ments . If the five punishments do not meet it,95 let them 

adju st it to one of the five redemption-fines; and if the se 

again re not sufficient for it,96 let them reckon it among 

the five cases of arror . In settlinc the five cases of 

error there are evils to be avoided e..gainst ; .:.-being warped 

b y the influence of pO\·rer or o y pi-.. i vate grudge , or by fe

male solicitation , or by bribe s , or by applications . Where 

such thincs are , the offence becomes equal to the crime be 

fore the judgc s . 11 97 Jucgc c are required to b e men of good 

che.ra c ters: "They are not persons of artful tonrue who 

should determine criminal cases, but really good persons , 

whose awards will hit the right mean . Examine carefully 

where there are any discrepancies in the statements ; the 

view which you were determined not to foll ow you may see 

occasion to follow; with compassion and reverence settle 

the cases ; examine clearly tho penal code and deliberate 

with all yo"r a ccessors, that your decisions may be all 

likely to h:..t the proper mean c..nd be correct: --whether 
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it be the infliction of a punishment or a fine, examining 

carefully , and mastering every difficulty . 11 98 Those who 

are in charge of law- suits must be impartial in their ac

tions: "Be intelligent o.nd pure in hearin one side of 

case . The right ordering of the people depends on the im

partial hearing of the pleas on both sides ; - -do not seek 

for private advantage to yourselves by means of those pleas. 

Gain got by the decision of cases is no precious a cquis i

tion; i t is an accumulation of guilt , and will be recom

pensed with II).any evils: -- you should ev er s t and in awe of 

the punishment of Heaven . I t is not Heaven that does not 

deal impartially with men,-but men ruin themselves . 11 99 

Finally , uunishment 3hould not be used carelessly , for the 

end of it is to promote virtue and not to destroy . There 

f ore , 11 The Ki ng said, ' Oh ! let there be a feeling of re 

verence . Ye judges and chi efs, I think with reverence of 

the subject of punishment , for the end of it is to promote 

virtue . 11 100 

Learnin[ and instruction are greatly emphasized : 11 Give 

instruction to a wise man , and he will be still wiser; teach 

a righteous man and he ·will increase in learning . 11101 "Take 

my instruction instead of silver, and knowledge rather than 

choice gol11 ; for wisdom i s better than jewels , and all that 

you may desir e cannot compare with her . 11 102 11 Keep hold of 

instruction , do not let go; guard her , for she is your life . 11 103 
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"Listen to advice o.nd accept instruction, that you T.ay gain 

wisdom for the future. 111011 11Anply your mind to instruction 

and your ear to words of knowl edge . 11105 In the Cla ss ics, 

learning receives a very high place: Confucius said, "rs 

it not pleasant to learn with a constant perseverence and 

application?'11..06 He said, "To be fond of learning is to 

be near to wisdom. 11107 He said, 11 He ·who aims to be a man 

of complete virtue in his food does not se ek to gratify his 

appetite, nor in his dwellin -place does he seelr the appli

ances of ease; h2 is earnest in what he is doing, and care

ful in his spee ch; he frequents the company of men of princi

ple that he may be rectified: --such a person may be said 

indeed to love to learn. 11108 Confucius said , 11 There is the 

love of being benevolent without the love of learning; be

clouding here leads to an injurious disregard of consequences. 

There i s the love of stre.ight forwardness without the love of 

learning ; the becloudinc her eads to rudeness . There i s 

the love of baldness without love of l earning ; the becloud

ing here leQdS to insubordination . There is the love of 

firmness without the love of l 8arning; the becloudinr, here 

leads to extravagant conduct. 11 l09 Confucius said , 11 Learn as 

if you could reach your object, and were always fearing also 

lest you should lose it . 11 llO Tsze-hsia said, "There ere 

learning extensively, and having a firm and sincere aim; in

quiring with earnestness, and reflecting uith self-application: 
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virtue is in such a course. 11 111 Once Tsze-Kung asked Con

fucius why Kung ·Wan ·was given the epithet of Cultured. 

Confucius replied and said, "He was diligent and fond of 

learnin5, and he did not blush to learn from his inferiors. 

That is ·why he was called Cultured. 11 112 Compare this with 

11 Do not withhold discipline from a child , 11 113 in the Book 

of Proverbs. Li Chi expls,ins why one should learn: 11 The 

jade uncut will not form a vessel for use; e.nd if men do 

not learn, they do not lcnow the way ( in which they should 

go) . On this account tho ancient kings, when establ ishing 

states and governinc the people , made instruction and schools 

primary ob ject;--as it is said in the Charge to Yueh,, 1 The 

thoughts from first to last should be fixed on learning . 

However fino the viands be, if one do not eat, he does not 

know their taste; however perfect the course may be, if one 

do not learn it, he does not knm·r its goodness ."114 Confucius 

put much stress on knm'lledge: "Those who are born with the 

_{nowledze are the high· st class of men . Those who learn, 

o..nd so, readily, get possession of knowledce, are the next . 

Those who are dull and stupid, and yet compass the learning, 

are another class next to these. As to those who are dull 

and stupid and yet do not learn;--they are the lowest of 

the people. 11 115 Therefore , Confucius said, "In teaching 

there should be no distinction of classes ."116 

Moderation is rccomr:1ended . So the sage in p roverbs 
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desires for himself a moderate and well - balanced l i fe that 

avoid xtremes, either of poverty or riches: "Two things 

I ask of thee; deny them not to me before I die: remove 

far from me falsehood and lying ; g ive me n e ither poverty 

nor riches; f ped me with the food that is needful for me , 

lest I be full, and deny thee , and say , ' Who is the Lord? ' 

or lest I be poor , ~nd stea+ , D..nd profane the name of my 

God . 11117 Again, "It, is not good to eat much honey , so 

b s sparing of complimentary vrords . 11 118 In Shoo Ching , Duke 

of Chow praises K ng Wan for his life of ~ode ration : 11 Kini::i: 
'--

Wan dressed meanly . King Wan did not dare to go to any 

exces s in his excurJions or his hUIJ.ting , and from the var

ious states hP received only the corre ct amount of contri

bution . 11 119 "Oh ! from thi s ti.me forward," continur s the 

Duke , "do you who h- v-~. succeeded to the thrbne imitate' his 

avoiding of excess in his rich":.s, his ease , his excursions, 

his hunting ; from the myriads of the people re ceive only 

the correct amount of contri'.mtion . Do not allow yourself 

the l e isure to say , •~oday I wi ll indulg9 in pleasure .' 

This is not holding out a lesson to the people , nor the 

·way to se cure the favor of Heaven . 111 20 Yu, the founder 

of Hsia Dynasty counsels : 11 Do not find your en,joy·nent in 

indulgent case . Do not go to excess in pleasure . 11121 

Finally , the good life . is a life that is lived in fear 

and reverence of God . Of all the ideas expressed in the 

Hebrew Bible the conception of God is the most important . 
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Actually it is the idea of God's relat i onship 

to man as a part of t he world proce s s whi ch pro

vi des the unifying theme of the entire book. 

Whether God is referred to as Yahweh, Elohim, El 

Shaddai, Adonai or some other name, he is the one 

who more than any other f a ctor determines the 

course of events, and it is his nature whom the 

various authors attempt to reve al. Of course, it 

is true t hat each book deals with a different 

subject and that the idea of God is not uniformly 

expressed throughout the Hebrew Bible . But taken 

as a whole, the conception of God is t he centr al 

theme in it and it plays a mo st important role . 

The prophets, for example, were known by their 

contemporaries as spokesme.n for Yahweh . It was 

their chief function to proclaim t he message 

which he alchne had given to them . The lawgivers 

who formulated the particul ar codes of law by whli.ch 

the people were to be governed were conscious of 

duty, for it was God ' s requirements which they tried 

to embody in the specific rules and regulat i ons that 

they gave to their people . Historians saw in the 

march of events a fulfilment of thi s divine purpose 

and they believed it was the attitude of people 

toward the laws and ordinances of God that would 

finally determine their destiny. The priests were 

a group who ministered before God on be half of their 

people . They emphasized both moral and ritualistic 
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commands should take pre cedence over everything else . The 

psalmists wrote hymns of praise to God in recognition of 

all the miraculous things he' Md done. The Apocalyptists 

were aware of an intense struggle between the forces of 

good and evil , but even in the darkest hours of their na-
, 

tions history they wer·e confident that God ' s purpose would 

never be overthrown . Because of their faith in God they 

could proclaim their belief in the ultimate triumph of his 

cause and the establishment of righteousness on earth. 

In the Book: of Proverbs, God is described as a pure 

ethical ruler: the hater of wickedness and lover of right 

eousness . Wickedness is an abomination to him : "The way 

of th'? wiclrnd is an abomination to the Lord, qut he loves 

him who pursues righteousness . 11 1 22 "The sacrifice of the 

wicked is an abomination to the Lord, but the prayer of 

the uprir-ht is his delight. 11123 "The thou3hts of the wicked 

a re an abominPtion to the Lord, the words of the pure are 

pleasin5 to him . 111 24 "The Lord is far from the wicl:ed , 

but he hears the prayer of the righteous . 111 25 11 The Lord's 

curse is on the house of the wicked, but he blesses the 

abode of the righteous . 11 1 26 "The Lord does not let the 

righteous e:o hune:ry , but he thwarts the craving of the 

wicked ."127 "Men of perverse mind are an abomination to 

the Lord, but those of blameless ways are his delifht . 11 123 

God is the champion of justice and ri[hteousness : "He ') 
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who justifies the wicked and he who condemns the righteous 

are both alike an abomination to the Lord, and fals ~ scales 

are not good ."130 "Lying lips are an abomination to the 

Lord, but those who a ct faithfully ar e his de light . 11 131 

"Everyone Hho is arrogant is an abomination to the Lord; 

be assured , he will not go unpunished . 11 132 God is also 

described as one who watches and examines the affairs of 

man: "The e yr::s of the Lord are in every .place , keeping 

watch on the evil and the good. 11 133 "If you say , 1Behold , 

we did not know this, ' does not he who weighs the heart 

perce ive it? Does not he who keeps wat ch over your soul 

know it, and will h e not requite man a ccording to his work? 111 34 

11 A man I s ·ways are before the eyes of the Lord, and he 

watches all his paths . 11135 

Therfore a good life is lived in the f ear of the Lord: 

t' 'Je not ·wise in your 01.·m eyes; fear the Lord, and turn away 

from evil . nl3~ Fear of the Lord i s strongly demanded be 

caus e it i s "the beginnine· of knm'Iledge . "137 Also , "The 

fear of .the Lord is the beginni1!.g of wisdom, and t he know

ledge of the Holy One is insight . 11138 "The f ear of the 

Lord is instruction in wi s dom , and humility goes before 

honor . 111 39 Fear of the Lord is inculca,ted , be cause it pro

longs life: " The fear of the Lord prolongs life , but the 

years of the ·wicked will b e short . 11140 "The f ear of the 

_Lord is a fountain of life, that one may avoid the snares 

of death . 11 141 "The fear of the Lord l eads to life; and 
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he who has it rests satisfied; he will not be visited by 

harm . 111 42 So the Sage warns : "Le t not your heart ~nvy 
11 14..., sinn°rs , but continue in thr fear of the Lord all the day. ~ 

And again: "Honor the Lord with your substance and with 

the fruit of all your produce. 11 144 

In ancient Chinese l ife the conception of God played 

a very important part . That the Chinese had in thei'r minds 

a being , or ~ower , or even a person that governed mortals 

below is a ttested and gathered from the terms , ti (Lord , 
,,., 

) Shang ti (Lord on High , .1:. •'f ) .and T ' i en (Heaven , 

~ ) so liberally and religiously used in the 11 Shoo Ching 11 , 

" Shih Ching" , "Yi Ching" , and "L i Chi~' . Shang ti and t 1i en 

are frequently used inter changeably in the a.ncient Classic s . 

For in many par agr aphs in the Shoo Ching and Shih Chi ng 

o oth t erms e,re used s ide by side . So we r ead in the an

nouncement of King K' ang wher e King K' ang , after praising 

Wan and Woo for their justice and benevalence, says , " So 

they r e c•ived the true favoring decre e from Shan~ Ti; and 

so did gr'"'at '::' 'ien apnrove of their ways , and give them 

the four quar t e r s of the empire . 11145 I n another place Dul:e 

of Chm·J , in his advice to young ~ince Shih , says, "Prince 

Shih, t ' i en gives lone life to the just and the intelligent; 

it was thus that those early mini ste r s maint a ined and regu

lated the dynasty of Yin . He ·who at last came to the t roll'"' 

was ext inguished by t he majest y of t ' i en •.. Prince Shih , 

aforet ime when Shang ti was affl i cting Yin, he encouraged 
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anew the virtue of the Tranquilizing King , till at last 

the great favoring decre ~ was concentrated in his person 

) . 11 146 

That the Chinese regarded Shang ti as a personal b e 

ing is made clear as we read the narratives in the Shoo 

Ching and many poems in the Shi h Ching b :1 which the ancient 

Chinese expressed t.heir personal feelings and views . Shang 

ti , in the mind of the Chinese , ·was high and great . It 

was by his favor that sovereigns ruled and nations pro

spered , and it was a t his decree (the mandate of Heaven ) 

that thrones were upset and kingdoms were brought to nought . 

So ·we read in the Shoo Ch'ng : 0 His (last Kin ,,. of Shane; 

Dynasty) crim~s accumulated in the city of Shang , and though 

the extinction of the dynasty of Yin was imminent , this 

gave him no concern , and he wrought not that any sacrifices 

of fragrant virtue might ascend to Heaven . The rank odour 

of the people ' s resentmEmts , and the drunkennes s of his 

herds of creatures , went loudly u p on high , so that Heaven 

sent down ruin on Yin and showe.d no love for Yin , --because 

of such excesses . There is not any cruel oppression of 

Heaven; people themselves accelere,te their guilt , (and i ts 

punishment . 11147 In another place : ":exami ning the men of 

antiquity , there ,,re,s the founde r of Hsia dyna sty . Heaven 

guided his mind , allowed his descendants to succeed him , 

and prote cted them. He acquainted himself with Heaven , 

and 1·1as ob edi ent . But in process of time the decree in 
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announced the corrPcting work of God . In our affairs we 

have followed no doubl aims . May I not say that you vrere 

very lawless? I did not want to remove you . The thing 

ca"1e from your own city . When I coneider also hO\·T Heaven. 

h~s drm·m near to Yin with so gr eat tribulations , it must 

b e that what was there was not right . 1115° In his advice 

to Prine "' Shih , Duke of Chm·1 so.id: ''Prince Shih, Heaven, 

unpityinc, sent down ruin on Yin; Yin has l ost its appoint

ment , and the princes of our Chow have received it . I do 

not de.re, however, to say , as if I knew it , ' The foundation 

i"Ti.Ll evPr truly abide 1n prosperity . 1 Nor do I dare to say, 

as if I kne•.-1 it , 1 The final end will issue in our misfor

tunes .' Oh! Prince, you have said, 1 It depends on ourse.Lves . 1 

I also do not dare to rest in the favor of God, never fore - · 
\ 

casting at a distance the t errors of Heaven in the present 

' t,im i•rhen ther i s no murmurine: or d isobedience among t.he 

people; --the issue is with men . Should our present suc

ces sor t.o his f athe r prove gr eatly unable to r everence Heaven 

and the people, and so bring -r,o an end their glory , could 

we in our families be ignorant of it? The favor of Heaven 

is not easily preserved . Men lose its ravoring appointment 

because they cannot pursue and c~rry out the r~verence and 

brilliant virtue of the:lr forefathers . ".l'.Jl In another place 

e.. king of C'-iow addresses himself t.o t.he people of Yin: "I 

announce and declare to :ou of the many regions, abc?.ndoned 

himself to great excess , and reckoned on the favoring decree 



39 

announced the correcting work of God . In our affairs we 

have follow0d no doubl e aims . Mc.y I not say that you were 

very lawless? I did not want to remove you . The thing 

can:1.e from your o·wn city . When I consider also how Hee,ven. 

has dra,m near to Yin with so great tribul.'.?. tions , it must 

be that what was there was not ri._.ht . 11 1 5° In his advi ce 

to Prine "' Shih , Duke of Choi;; said : ''Prince Shih, Heaven, 

unpityinc;, sent down ruin on Yin; Yin has lost its appoint 

ment , and the princes of our Chmv have received it . I do 

not dare, however, to say , as if I knew it, ' The foundation 

1·1ill evr:>r truly a.1::,ide in prosperity . 1 Nor do I dare to say, 

as if I kne•:1 it ' The final end will is sue in our misfor-

tune s .' Oh! Prince , you have said , ' rt depends on ourselves .' 

I also do not dare to rest ln the favor of God , never fore- · 

' casting at a distance the terrors of Heaven in the present 
} 

t.im ,.-rhen there is no murmurine: or disobedience among t.he 

people; --the issue is with men . Should our present suc

cessor t,o his father prove gr2atly unable to r everence Heaven 

and the people , and so bring t.o an end their glory, could 

we in our families be ignorant of it? The favor of Heaven 

is not easily pr eserved . Men lose its 1·avoring appointment 

because they c~nnot pursue and cerry out the r~verence and 

brilliant virtue of the :i. r forefathers . r1.L'.Jl In another place 

e, king of C'1ow addresses himself t.o t,he people of Yin: "I 

announce and declare to you of the many regions , abe.ndoned 

himself to great excess , and reckoned on the favoring decree 
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of Heaven, making trifling exc uses for his conduct . And 

so in the case of the sovereign of Hsia; --his schemes of 

government were not of a tendency to ·secure his enjoyment 

of the empire , so that Heaven sent down ruin _on him , and 

the chief of your State entered into the line of his suc

cession . Indeed , it was the case that the last sovereign 

of your.Shang was luxurious to the extreme of luxury, while 

his schemes of government showed neither purity nor progress , 

.so that Heaven sent down such ruin on him . The wise , not 

thinking 9 become foolish , and the foolish , by thinking , be 

came wise . Heaven for five yeg,rs waited .kindly , and fore 

bore with the descendant of T ' ang , to see if he would in

deed prove himself the true ruler of the people , but there 

was nothing in him deserving to be regarded . Heaven then 

sought among your many regions , making a great impression 

by its terrors to stir up one who might l oo~ reverently to 

it ; but in all your r egions, there was not one des erving 

of its regard . There were , however , our kings of Cho"\'i , 

who treat ed well the multitudes of the people , and were able 

to sustain ~ne burden of virtuous government . Heaven there

upon instructed them and increased the ir excellence , made 

choi ce of them, and gave them the decree of Yin , to rule 

over your many regions . 11 152 Passages after pas se,gss me,y 

be multiplied, but these are r.:uffi cient in servin~. our pur

pose to show that in the minds of the Chine se it was by 

the favor of Shang ti or t'ien that sovereigns rul2d and 
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nations prospered , e.nd it was at his decree that throne s 

were upset and kingdoms were brought to nought . 

From the pas:cages quoted above we also learn that the 

conception of God , in ancient China , was purely ethical . 

He knew none whatsoever of the cultic immoralities which were 

associat ea with some of the fertility gods of the Near 

East . Shang ti or Heaven was thoroughly ethi cal , and in 

this point he was nearer to the God of the Book of Proverbs 

than to any deity of known r eligion . Like Yahweh , i n the 

Proverbs , Shang ti was a hater of i.1ickedness and l over of r i ght

eousness and virtue . Luxury , arr ogance , pride , i njusti ce, 

oppression all t hese were abominations to Shang ti . 

He favored the virt.uous and punished "the wicked . This idea 

comes from the belier t.hat Heaven or Shang t i was the author 

of moral laws . Heaven is the source of moral authority . 

Those ,-rho are immoral commi t, sin against Heaven and canno t 

escape its retribution . It 1s always impart ial and shows 

no favor in administering justice . So de clares a poet in 

the Shih Ching , ''Heaven gave bir t h to the multitudes of t he 

people ; and wherever there are things they are governed by 

fixed J_aws . "l:,j This n otion of the heavenly origin of the 

moral laws is much more clee.rly and definitely stated in 

th S, Ch" " I ... u 1· s b th t f H that e noo ing : :,r - e arrangemen o eaven 

we have a universal order here . It is the ordinance of 

Heaven that we have a regular proceeding here . Through 

universal respect and united r everence , let there be a 



harmonious rec:ulation. Heaven favors the virtuous... Heaven 

punishes the guilty. 11154 Again: "On the good- doer He sends 

down all blessings , and on the evil-doer He sends down all 

miseries . Do you but be virtuous , be it in small things 

(or large) , and the myriad regions will hav s cause for r e 

joicing. 11155 Compare this 1·1i th passages in Proverbs: 1A 

good man obtains favor from the Lord, but a me,n of evil 

, tl( ) (J devi ces he condemn 12:2 The curse of the Lord is on the 

house of the wicked but he blesse s the abode of the righ

teous.11156 Yi Yin , the sage-minister, again expre sses the 

identical idea in his discourse on 11Absolute Virtue 11 • "rt 
was not the"t Heaven felt any partiality for the Lord of 

Shang; but Heaven comes to (him who practice s) absolute 

virtue . It was not that Shan courted the favor of the 

lower people , but the people turned towards (him who prac

ticed) absolute virtue . Where there is absolute virtue, 

there is no undertakin that is not favorable. Where vir

tue contradicts itself, there is no undertaking that is 

unfavorabl e . Favor or disfavor does not wrongfully fall 

upon men: for Heaven sends down misfortune or prosperity 

accordin to their virtue. 111 57 . Again , 11 0h! Heav2n knovrs 

no favoritism. Only those who a1"e reverent are favored 

by it. 11158 Such conception of Heaven or Shang ti certainly 

corresponds to the idea that wickedne ss is an abomination 

to Yahweh in the Proverbs . 

The conce~tinn of 2hang ti or T'ien again corresponds 
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to that of Yahweh in Proverbs i n that Shang-ti is bright 

·and illuminating: "Great Heaven, so bright , the earth be- 

low lies in thy illuminating survey . 11159 "Great Heaven 

is exceedingly bright . "160 "Great Heaven is bright and is 

with you in all your journeys . Great Heaven is clear

sighted and ·is with you in all your wanderings . n161 Com

pare this with "The eyes of the Lord are everywhere , keep

ing watch upon the evil and the good . 11162 

therefore , like in Proverbs , Shang-ti, the Supreme 

ruler of the universe , is to be feared and revered . The 

pott Fang Peh, of the Chow dynasty, who mourns the prevail-

ing mise r y of the people suffering from the reckless policy 

of King Yu, strongly urges the King and his counsellors to 

revere and fear the wrath exhibited by Heaven. "Revere the 

wrath of Heaven, and dare not to make sport or be lax . Re-

vere the ways of Heaven, and dare not to be wild and unruly . 

Great Heaven is bright and is with you wherE-ver you wander . "163 

It was precisely due to this reason t Lat Confucius said : 
164 11 He who offends against Heaven has none to whom he can pray . " 

Reverence to Heaven is expressed by another poet in Shih 

Ching : "Let us be reverent, let us be reverent. The way 

of Heaven is evident, and its decree is not easy to follow . 

Say not that it is high, high above us . It ascends and de

scends around these people; daily ovtrsceing us , it is 

wherever we are . "1b 5 In the same spirit, King Wu addresses 

K' ang Shu who was about to be appointed Marquis of Wei , a 
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former strong_hold of the Shang Dynasty: "Oh ! Fang, my 

little child, be rev6rent as if thy person were suffering 

from a disease; awesome though Heaven be, it yet helps 

the sincere . "169 It is also interEsting to observe that in 

the Shoo Ching it is taught that "Heaven gives long life 

to the just . nl67 Compare this with Prov . 10:27: 11 '.L'he 

fear of the Lord prolongs life , but the ye::irs of the wicked 

will be short . " 



45 

III. An Asnect of Ethics in the Book of Job and Confucian 

Classics: "Perfect and Upright Man" 

The Book of Job opens with these words: "There was 

a man in the land of Uz, whose name was Job; and that man 

was perfect and upright ( ), one who 

fear 0 d God, and turned away from evil ."1 Then in Job ' s 

apologia pro vita sua (chapters 29-31) ~re find a descrip

tion of that 11 perfect and upright man". Job declares him

self to hav e been a r eady helper of the poor and wealr . 

Orphans and widows were found in him succor and strong de 

fense ae:ainst the oppressor . "I delivered the poor who 

cried, and the fatherless who had none to help him . The 

bless ing of him who was about to pc- rish came upon me, and 

I caused the widow's heart to s ing for oy. I put on ri§h

teousne ss, and it clothed me; my justice was like a robe 

and a turban . I was eyes to the blind, and feet to the 

lame . I was a father to the poor , and I searched out the 

cause of him whom I did not know. I broke the fane- s of 

the unrighteous, and made him drop his prey from his teeth. 11 2 

He even felt himself to be brother to his slave s . "If I 

have re ectrd the cause of my manservant or my maidservant, 

when they brought a complaint agains t me . • • Did he no t who 

made me in the womb make him? And not one fashion us in 

the womb? "3 He was always to b e found on the side of us

tice and righteousne ss4 and was of impeccable honesty . 

11 If my step has turned aside from 'tthe way , and my heart has 
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gone after my ~yes , and if any spot has cleaxed to my hands; 

then let me sow, and another eat; e.nd let what gro,:rn for 

me be rooted out. 11 5 He was nossessed of a cheer~ul, buoyant 

disposition which made him an encouragement and joy to his 

fellows. "Men listened to me, and waited , and kept silence 

for my counsel. Af t er I spoke they did not speak again, 

and my wor.d dropned upon them. They waited for me as for 

the rain; and they opened their mouths as for the spring 

rain . I smiled on them·· when they had no confid0nce; and 

the light of my countenance they did not cast down . I chose 

their way, and sat as chief, and I dwelt like a Icing among 

his troops , like one who comforts mourners. 116 He was truth

ful and sincere and had no consciousness of any secret sins. 

11 If I have concealed my transgressions from men , by hiding 

my iniquity in my bosom , because I stood in great f ear of 

the mult itude, and the contempt of families terrified me, 

so that I kept silence , and did not go out of doors--Oh ! 

that I had one to hear me ! 117 He was vrholly free from sex

ual taint, avoiding even impure thoughts, much more acts 

of shame . "I have made a covenant with my eyes ; how then 

could I look upon a virgin? 11 8 11 If my heart has been enticed 

to a woman , and I have lain in uait at my neighbor ' s door; 

then l e t my wife grind for another , and l e t others bow down 

upon her . For that_would be a heinous crime; that would 

be an iniquity to be punished by the judges; for thc~t 1.·.rould 

be a fire which consumes unto Abaddon ; and it would burn 
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to the root all my incense . 11 9 He disclaimed all undue es

teem for ·wealth and d t. clared that he never put his hope and 

confidence in his riche s. "If I have made gold my trust, 

or called fine gold my confidence; if I have rejoiced be

cause my wealth was great , or because my hand had gotten 

much ... this also would be an ini quity to be punished by the 

judges , for I should have b een fals e to God above . 1110 He 

shared his abundance with the les s fortunate and practiced 

a liberal hospitality both toward his neighbors and toward 

travelers. 11 If the men of my t ent have not said , ' Who is 

there that h R.. s no·t been fill ed 1•rith his meat? ' (the sojour

ner has not lodged in the street; I have opened my doors 

to the wayfarer). 1111 He had b ~en f a ithful to all obligations 

arising out of his ·oosi tion as a holder and tiller of the 

soil . "If my land has cried out against me, and its far 

rows have wept together; if I have eaten its yield without 

payrnent , and caused the dea th of its ovmers; let thorns 

grow ins tead of wheat and foul weeds instead of barley . 1112 

Best of all, he did not find any satisfaction in the mis

fortunes of his personal enemies , nor had he ever called 

down curses upon them . 11 If I have rejoiced at the ruin 

of him that hated me , or exulted when evil overtook him 

(I have not let . ~y mouth sin b ~ as~ing for his life with a 

curse) ••• Oh; that I had one to hear me! 11 13 

The "perfect and blameless man" is thus pictured as 

a man of justic s , righteousness and kind spirit . Job , 
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according to the Biblical narrative , offered many generous 

and humanitarian servi ces to the needy , poor, and the or

phan and the ·widows and thus he was a good man in the eyes 

of the public. But what made Job a 11 perfect and upright " 

man was the noble nature of h i s inner character . All of 

his good acts were results of his pure heart • . He . was pure 

and upright within , and so he was pure and upright ·without . 

His heart was never enticed to a woman , therefore he would 

not lie in wait at his neighbor ' s door (31 :9) ; he was com

pase ionate in his heart , therefore he wo uld not rejoi ce 

at the ruin of him that b,ated him , and he would not l e t 

his mouth sin by asking for his life with a curse (31: 29 , 

30) ; he was loving in his heart , therefore he woi_ld deliver 

the poor who cried~ and the fa t herless who had none to help 

him ; and he would furthermore go out to search out the cause 
. 

of him whom he did not know ( 29 :12 ,1 6) . Thus Job followed 

his inner self i·rhich was essentially just, and righteous, 

and his outward conduct wa s naturally ,iust and righteous . 
. So the quality of a perfe ct and upright man is not merely 1n 

performing numerous acts of merit outwardly-·- but his inner 

mot ive and inner character must be pur e , just , and righteous . 

. 4.nd at t .e samr: time , the qual1ty of a perfect and upright 

man is not merely being pure, just, and righteous 1•ri thin-

but his inner ch2.ract r; r must be manifested by outward con

duct . Confucian Classics frequently speak of a perfe ct, 

blameless , and complete man . It was Confucius' favorite 
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subject to discuss on the virtues of a perfect and 

upright man. And it is the aim of present chapter to 

show that the Confucian concept of a perfect and upright 

man is essentially i dentical with that in Job . 

In the Confucian ethical system, the idea of 

jen(love, benevolence) and li(propriety) occupy the 

most important places, and the perfect and upright man 

is one who lives in accordance with those two principles . 

The word li is a very comprehensive term and 

does not find an English equivalent with corresponding 

meaning. Lin Yutang has made the following comment on 

li: "Li, which is again and again said in these dis

courses(i . e . , in Li Chi) to be the esstnce, the sine 

qua !!.Q.!1, the foundc.1tion, or the indispensable principle, of 

government , cannot merely mean the observance of ritual, 

but represents a philosophy of social order and social con

trol •... It means a system of well-defined social relation

ships with definite attitudes towards one another, love in 

the parents, filial piety in the children, respect in the 

younger brothers, friendline s s in the elder brothers, 

loyalty among friends, respect for authority among subjects 

and benevolence in the rulers . It means the mental state 

of piety . It means moral discipline in man's personal con-

duct. As a broad principle of personal conduct, it means 
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proprietyi everything , or doing the proper thing. As a 

broad social principle, it means ' the order of things, ' or 

'everything in its right place . 1 It means ritualism and 

the observe.nee of forms. It means continuity with the past. 

Finally, it means courtesy and good manners . 1114· In the Li 

Chi, it is said: "ll is to a country what scales are to 

weight and what the carpenter's guide-line is to straight

ness , and ·what the square and the compasses are to square 

and circles . Therefore , when the scales are exact , one 

cannot be deceived in respect to weight ; when the guide

line i s properly laid, one cannot be deceived in respect 

to the right angle and the circular line; and wh8n the 

sovereign is familiar with li, he cannot be de ceived by 

cunning and crooked manipulations . Therefore, a people 

who respect and follo-w li are called 'a people with a de-

finite pr•inciple ', and a people who do not respect and 

follow ii are called ' a people without a definite princi

ple '. Li is the principle of mutual respect and courtesy. 

Therefore 1·rhen it is applied to worship at the temples , 

we have piety; when it is applied to tho court, we have 

order in the official ranks; when applied to the home, 

we have affection between parents and children and har

mony between brothers; when applied to the villafe, we 

have respect for order between the elders and the juniors. 11 15 

In another place , Li Chi states the,t g is indispensable 

in cultivating hum~n nature and human duties . It says: 
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"What is human nature? It consists of the seven things , 

joy, anger , sorrow, fear, love , hatred and desire , all of 

which do not have t o be learned (i.e., they are ne,tural 

instincts). What are the human duties? Kindness in the 

father, filial piety in the son, gentility in the elder 

brother , humility and respect in the younger brother , 

good behavior in the husband , obedience in the wife , ben

evolence in the ruler and loyalty in the ministers--these 

ten are the human duties . What is good for mankind means 

general confidence and peace , and what is bad f or mankind 

mea.ns struggle for profit, robbery and murder. Therefore 

how can a sage dispense with li in his efforts to culti

vate the seven emotions and th0 ten duties, and to pro 

mote mutual confidence and pea ce and courtesy and dis

courage the struggle for profit and robbery? Food and 

drink and sex are the great de sires of mankind, and death 

and poverty and suffering are the great fears or aversions 

of mankind . Therefore desires and fear (or greed and 

hatred ) are the great motive forces of the human heart . 

These , however , are concealed in the heart and are not 

usually shown, and the human heart is unfathomable. What 

other principle i s there besides li which can serve as 

the one all - sufficient principle to explore the human 

heart? 111 6 "Therefore ," says Li Chi, 11 t he duties of li 

are the main principles of human life, serving the pur

pose of promoting mutual confidence and soc_ial harmony 

and strengthening the social ties and bonds of friendship .... 
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Li is a great channel through which we follow the laws 

of Heaven and direct the proper courses the expressions 

of the human heart . Therefore, only the perfect man knors 

that li is indispensable . Therefore , to destory a kingdom, 

to upset a family or to ruin a man , you must first take 

away from him this sense of li . "17 

Li alone, however , cannot make a perfect and upright 

man , because it is only an external manifestation of what 

is right . Li must be accompanied by jen, the quality of 

sincere genuineness . No matter how correct and proper one ' s 

ac tions may be in outward appearance, if they lack sincere 

genuinenese and motive they a.mount to nothing . This is why 

Confucius said: "When a man is not jen, of what account are 

his li? 1118 If a man lacks inner virtue and genuineness of 

nature, though he practice the outer adornments of fine 

manners , they but add to his emptiness and artificiality . 

So Confucius again remarked: "The Superior man takes right

eousness (Yi; t ) as his basic stuff (Chih, 1{° ) ; practices 

it wi th the rules of proper conduct(li); brings it forth 

with modesty; anafrenders it complete ·with sincerity: such 

is the Superior Man oul9 The idea here is that proper 

manners , or ll , and the "basic stuff " which is a man ' s 

inner virtue must operate in mutual cooperation . In the 

Li Chi, it is said : "Jen is the foundation for proper con

duct and the embodiment of conformity with the standard of 

right .... It follows, therefore, that to govern a country 



without J4. is like tilling a field without a plough . 

To observe li without basing it on the standard of right 

is like tilling the field and forgetting to sow the seeds . 

To try to do right without cultivating knowledge is like 

sowing the seeds without weeding the field . To cultivate 

knowledge without bringing it back to the motive of jen , 

is like weeding the field without harvesting it . " 20a Job 

is called "perfect and upright" because he is deemed 

upright no only in his outward conducts but also in his 

inner motive , and this idea exactly corresponds to the 

Confucian concept of a perfect or complete man . Out

wardly, Job performed many righteous and hwnanitarian 

acts, and inwardly he was,_ so virtuous and upright that 

he never rejoiced at the ruin of him that hated him or 

exulted 1,,;hen evil overtook him, and his heart was never 

enticed to a woman . 

~ is purely the inner quality of man that moti 

vates him to do good . Therefore, a perfect and upright 

man is the man who not only performs all his acts in 

relation to another in the proper manner by means of li 

but also bases his actions on jen. Like. li , jen is also 

a very comprehensive word and does not lind its equiva-

lent in · ·any other language . The word j en ( -1 ;:. ) is 

composed of the character meaning "man" ( A. ) , combined 

with the character for "two"( -- ) . Thµs it is a word 

embracing all those moral qualities which shoµld govern 

one man in his relations with another . Due to the com-
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prehensive nature of its mean i ng, the word · jen has 

been translated, now by "love"(Lyall), 20b now by 

"sympathy, or loving kindness, o;r- friendly feeling , 

or better, feeling of fellowship,(Suzuki) , 20c now by 

"perfect virtue" and. "benevolence" (Legge), 20d now by 

"manhood-at-its-best"(Ware), 20e and by "true manhood" 

(Lin Yutang) . 20f Let us turn to Confucius himself and 

see what he meant by that term jen . The Lun Yu reports: 

"Once when Fah Ch'ih asked the meaning of jen, the Master 

replied: 'It is to love your fellow men. p1 20g The Lun Yu 

says again: "When Chung Kung asked the meaning of .jen, 

the Master said: 'When abroad, behave as if interviewing 

an honored gue st; in directing the people, act as if 

officiating at a great sacrifice; do not do to others .. :• 
20h what you do not like yourself .'" Confucius said 

again: "The m.an of .jen is one who desiring to maintain 

himself sustains others, and desirirg to develop himself 

develops others , · To be able from one's own self to draw 

a parallel for the treatment of others: that may be called 

the way to practice .jen. n 201 The Lun Yu says again: 

11When Yen Yuan asked the meaning of ,jen, the Master replied: 

•~ is the denial of self and response to the right and 

proper(li) ••• If not right and proper(li), do not look; if 

not right and proper , do not listen; if not right and proper, 
20 · do not speak; if not right and proper , do not move . '" J 
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From the above definitions of jen by 

Confucius, we conclude that jen is the manife

station of the genuine nature, acting in accor

dance with propriety{li), and based µpon love 

and sympathy for other . The perfect and upright 

man, in Confucian ethics , is therefore one who 

loveshis fellowmen. 21 He is the one who does 

not do to others what he does not like himselr . 22 

He is the one who, "wishing to establish himself, 

seeks also to establish others; wishing himself 

to succeed, seeks also to succeed others . " 23 The 

perfect and upright man is one who "is able from 

one's own self to draw a prallel for the treat

ment of others . " 24 In other words, he puts him

self into the position of others in all his deal-

ings with them. 
not 

So he doesArejoice at the ruin 

of him that hates him; or- exults when evil over

takes him . 

Like Job , a man of jen, or the perfect 

and upright man would deliver the poor and the 

fatherless . He would cause . the widow's heart to 

sing for joy . He, like Job, would be eyes to the 

blind, an:i feet to the lame, and a father to the 

orphan. For he puts himself into the position 
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of ot hers. He would not violate the righ t s 

of others, for he would not do to others what 

he does not like himself. Conscientiousness 

to others(Chung, .. t, ) and altruism(Shu, ~- ) 

are said to have been the only doctrine of 

Confucius . The Lun Yu reports: "The Master . 

said: 'Shen! My teaching contains one all 

pervading principlei ' 'Yes,' replied Tseng , 

Tzu . When the Master had left the room the 

disciples asked: 'What did he mean? ' Tseng 

Tzu replied, ' Our Master 's teaching is .£2.!!

scientiousness(Chung) and altruism(Shu) , and 

nothing else . '" 25 To say that all pervading 

principle .: of Confucius is Chung and Shu, is 

the same as saying that it is jen. For when 

Confucius said that the man of jen, while 

wishing to establish himself seeks to establish 

others and while wishing himself to succeed 

seeks also to succeed others, he meant the 

virtue of conscientiousness to others(Chung) , 

and when he said that the man of jen does not 

do to others what he does not like himself , he 

meant the virtue of altruism(Shu). A perfect man is 
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also a man of filial piety . So Mencius says , 11 There has 

never been a man of jen ho has neflected his parents . 11 26 -
A perfect man is also a man of respect, magnanimity , sin

cerity, earnestness and kindness . Lun Yu reports: 11 Tzu 

Chang asked Confucius the meaning of jen, whereupon Con-

fucius replied: ' To be able wherever one goes to carry 

five t hings into practice constitutes jen~ On begging to 

know wh2,t they were , he ,ms told: ' They are respe ct , ma -

nanimity, sincerity , earnestness , and kindness . With re

spect you will avoid insult; with magnanimity you will 

win ow,r everyone ; with ninceri ty men will trust you; 

wi t h earnestness yo will have achievement ; and wi t h kind

ness you will be ·well fitted to command others. 1127 A 

perfect man does not practice ,-rickedness . Confucius says , 

"If the will be set on jen , there will be no practices of -
wickedness . 11 28 Above ,,_11 the perfect and blameless man 

i s t he Confucian Chun tsze (}] .J- ), for Chun tsze is a 

ma~ of en . Confucius sai d: - "The Chun tsze does not , 

even for the space of a simple meal , a ct contrary to jen . 

In moments of haste, he cleav.es to it . In seasons of 

dan3er , he cleav3s to it . 1129 Chun tsze i s tranclated 

so~0t mes as superior man , sometimes gentleman, and some

times a sa e ~ He is an ideal man in Confucian e t hical 

sys tem, and h~ i~ essenti~lly the Confucian perfect and 
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blameless man." Every Confucianist endeavors to become a . 

Chun tsze; it is his aim and goal. Confucius said: 11 The 

Chun tsze in everything considers righteousness to be 

essential. (cf. Job: ttr have put on rirhteousness, and 

it clothed me .) He performs it according to the rules 

of propriety. He brings it forth in humility . He com

pletes it with sincerity. This is indeed a superior man. 11 30 

The 1'-1aster said: 11 The sup 0 rior man is distressed by his 

want of a1:>ilit r. He is not distressed by men ' s not know

ing him . 11 31 The Master said: "The superior man is di ni

fied , but does not wrangle .' He is sociable, but not a 

partizan. 1132 The Master said: 11 The Superior man does 

not promote a man simply on a ccount of his words, nor 

does he put aside good words because of the man . 11 33 A 

superior man does not conceal his errors: "The faults 

of the superior man are like the eclipses of the sun and 

moon. He has his faults, and all men see them; he changes 

again, and all men look up to him . 11 34 Compare thi s with 

Job: "If I have concealed any transgress ions from men, 

by hiding my iniquity in my bosom, because I stood in 

great fear of the multi tude,.,!•35 11The superior man is cor

rectly firm, and not 1·1rm rnerely. u 36 rt The superior man 

thinks of virtue; the small man thinlcs of comfort. The 

su:perior man thinks of the sanctions of law; the small 

man thinks of favors Hhich he may receive . 11 37 The Mas-

ter said: 11 The mind of the superior man is conversant 

l 
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vri th righteousness; the mind of the small man is conver

sant with gain. 11 38 The Master said: 11 The superior man 

is satisfied and composed; the mean me.n is always full 

of distress. 11 39 Confucius said: "There are three things 

of which the superior man stands in awe . He stands in 

awe of the ordinances of Heaven. (cf. 
... 
There was a man 

in the land of Uz, whose name was Job; and that man was 

perfect and upright, one who feared God .•. 11 Job 1 : 1) He 

stands in awe of great men . He stands in awe of the words 

of saaes. n4o "The superior man has a dignified ease with

out pride . The mean man has pride without a dignified 

ease . 11 41 The Master said: "The superior man is easy to 

serve and difficult to please. If you try to please him 

in any 1-ray which is not accordant with ri ht, he ·will not 

be pleased . But in his employment of men , he uses them 

according to their capacity. The mean man is difficult 

to serve and easy to please . If you try to please him , 

though it be in a way which is not accordant with right , 

he may be pleased . But in his employment of men, he wishes 

them to be equal to everythin5 . 11 42 "The superior man is 

affable, but not adulatory . 11 4 3 The Master said: "The 

su:perior man seeks to perfect the admirable qualities of 

man , and does not seek to perfect their bad qualities . 

The mean ma.n does the opposite of this. 1144 The Master 

said: "The superior m2.n may indeed have to endure want , 

but the mean man, when he is in want, gives way to un

bridled licence. 11 45 Tsze-hsia said: "The superior man 
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undergoes three changes. Looked at from a distance, he 

appears stern; 1·1hen approached, he is mild; when he is 

hee,rd to speak; his language is firm and decided . 1146 

The Master said of Tsze-ch 1an t~at he had four of the 

characteristics of a superior man: "In his conduct of him

self , he was humble ; in serving hi..s superior s , he ·was respect

ful ; in nourishing the ·ueople , he was kind; in ordering the 

people , he was ,just., 1147 (Cf . Job : "My justice was like a robe 

and a turban. I was eyes to the blind , and feet to the lame . 

... " ) 48 Th M t · d " h I was a father to uhe poor... e 1as- er sa1 : T e superior 

man i s modest in his speech, but exceeds in his actions . 1149 

Confucius said: " The superior man has nine t h ings which 

are subjects with him of thoughtful consideration . In regard 

to the use of his eyes 0 he is anxious to see clearly. In 

regard to the use of his ears , he is anxious to hear distinctly. 
-

In regard to his countenance, he is anxious that it should 

benign. In regard to his demeanor, he i s anxious that it 

should be respectful . In regard to hi s speech, he is anxious 

that it should be sincere . In regard to his doing of business , 

he is anxious that it should be reverently careful . In regard 
' to what he doubts about , he is anxious to question others. 

When he i s angry , he thinks of the difficulties (his anger 

may involve him in). When he sees gain to be got , he thinks 

of righteousness . 1150 The Master said : "The superior · man wishes 

to be slow in his spee ch and earnest in his conduct . 1151 Tsze-lu 

asked what constituted the superior man . The Master said: "The 

cultivation of himself in reverential carefulness. ' And is this 

all? ¥ asked Tsze-lu. Confucius said , "He cul tivates himself 

so as to give rest to others . 11 52 The Master said : 11 The 
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object of the superior man is truth. Food 

is not his object. The superior man is anxious lest he 

sho ld not get truth; he is not anxious lest poverty should 

come upon him . 11 53 In Chung Yung , it is said: 11 Tao (the 

Way) may not be left for an instant . If it could bP left, 

it would not be the path. On this account, the superior 

man does not wait till he sees things, to be cautious , nor 

till h e hears thin3s to be apprehensive . There is nothing 

more visible than what is secret, and nothing more manifest 

than what is minute . Therefore the superior man is watch

ful over himl;lelf , when he i s alone. 11 54 Confucius explains 

that Tao is none other than jen: "When one is conscientious 

to others (Chunc ) and practices the principle of recipro city(~hu1 

he is not far from Tao . What you do not like when done to 

yourself, do not do to others . "55 Again , "The way of the 

superior man may be found , in its sim~le ele7ents , in the 

intercourse of co',mon men and women; but in its utmost 

ree.ches, it shines bri htly t hrough heaven and earth . 11 56 

The superior man is also dictinguished by his entire sin-

cerity. The Master said. : "Earnest in practicing the or-

dinary virtues, and careful in speaking about them , if , 

in his practice , he has anything defective , the superior 

man dares not but exert himself; and if, in his words , he 

has any excess, he does not allow himself such licence . 

Thus his words have respec:t to h:ts actions , and his ac-

tions have respect to his words ; is it not just an en':.ire 

sincerity which mar ks the superior m1:m? 11 57 The superior 
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mo..n is never static but continually grows with new know

ledge . Chung Yung says: "The superior man honor• his 

virtuous nature, and maintains constant inquiry and study, 

seekin to carry it out to its breadth and greatness , so 

as to omit nons of the more exquisite and minute points 

which it embraces •.. He cherishes his old knowledge , and 

is continual y acquiring new. He exerts an honest, gen

erous earnestness, in the esteem and practice of all pro

priety (li) . 11 58 Mencius also frequently spoke about the 

superior man . He said that the superior man ' s greatest 

duty is to help men t o practice virtue . '' To take example 

from others to practice virtue , is to help them in the 

same practice . Therefore , t her e is no attribute of the 

superior man greater tban his helpins men to practi ce vir

tue .11 59 The superior mc..n does not ·manifest either narrow

mindedness, or the ·want of self-respect . Mencius said: 

11 Po- i was narro,:r-~,1inded , and Hui of Liu- hsia was wanting 

in self-respect . The superior man will not manife st either 

narrow- mindedness , or· the want of self-respect . u60 Superior 

me,n is just and would not acce pt bx•ibe: "To send a man a 

5ift when he has no occasion for it, it is to bribe him . 

How is it pos s ible that a superior mLn should be taken with 

a bribe? 1161 Superior man ~ets hold of what he learns . Men

cius said: "The superior man makes his advances in what he 

is l earninf with deep earnestness and by the proper course, 

wishing _to get hold of it as in himself . Jd:.Hi~g ggt 1::1,c,l, ci 



63 

ef i~ ~e in nimoolf. Having got hold of it in himself, 

he bides in it calmly and firmly . Abiding in it calmly 

and firmly , he reposes a deep reliance on it. Reposing 

a deep reliance on it , he seizes it on the left and right , 

meeting everywhere with it as a fountain from which things 

flow. It is on this account that the superior man wi shes 

to get hold of what he i s learning as in himselr . 11 62 Su

perio~ man is a man of jen and li (benevol ence and pro

priety) . Mencius said: 11 That whereby the superior man 

is distinguished from other men is what he preserve s in 

his heart;--namely, benevolence and nropriety. The ben

evolent man loves others .. The man of propriety shows 

respect to others . (cf . Job ' s benevolent a ct s to the 

poor, fatherless, widow , the blind , and the ;Le.me .) He 

who loves others is constantly loved by them . He who 

res-oects others i s conste,ntly respected by them . 1163 This 

is in line with my earlier statement that the perfect and 

upright man is a man of jen and li, that is , of .. 

correct inner motive and righteous conduct. Superior man 

delights in three things . Mencius said: ttThe superior 

man has t hree things in which he delights , and to be ruler 

over the kingdom is not one of them: That his father and 

mother a re both alive, ~nd that the condition of hi s 

brothers affords no cause for anxiety ;--this is one de

light ; that, when looking up , he has no occasion for shame 

before Heaven , and , below, he has no occasion to blush 
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before men;--this is a second delight; that he can get 

from the whole kingdom the most talented individuals, 

and teach and nourish them;--this is the third delight. 11 64 

The superior or the perfect man is .also spoken of' 

as a Confucianist ( J·u ..l,ni I -, ,ft'7 ) • Originally ~ was a 

term applied to scholars versed in art s and possessed of 

education . In the time of Confucius, there were two kinds 

of ju: the superior and the inferior. So Confucius, 

speaking to Tzu Hsia, said: "Be you a ju of the superior -
type , not a .j2 of the inferior type. 11 65 Literally trans-

lated: "Do you become a ' superior me,n ju! and not an ' in-

) . 
Later on, the term was restricted exclusively to the Con- · 

fucian school , and today of course all Confucianists go 

by that name. In the Li Chi, ju is used synonymously 

with the superior man , and we find there again the charac

teristics and moral nature of the perfect and upright 

man . Li Chi says: 11 The Confucianist does not consider 

gold and je.de to be precious treasures, but l eal - hearted

ne ss and good faith . (cf. Job: 11 If I have amde gold my 

trust , or calle d fine gold my confidence; if I have re

joiced because my weal th '\'l e, s e: r eat , or because my hand 

ha,d gotten much . . . 11 ); he does not desire lands and ter

rt tory , but considers the establishment of righteousness 

as his domain; he does not desire a great accumulation 

of wealth, but looks on many accomplisbments as his riches; 



it is difficult to 1'lin him , but easy to pay him; it is 

easy to pay him , but difficult to retain him . As he will 

not show himself when the time is not -oroper for him to 

do so , is it not difficult to win him? As he will have 

no fellowship with what is not righteous, is it not dif

ficult to retain him? As he first do the work and then 

take the pay , is it not easy to pay him?-- such are the 

conditions of his close association with others. Though 

there may be offered to the Confucianist valu~ble articles 

and ,·real th, and though it be tried to enervate him with 

delights and pleasur:es , he sees those advantages without 

doing anything contrary to his sense of righteousness; 

though a multitude may attempt to force him (from his 

.standpoint) , and his way be stopped by force of arms , he 

,-Till look death in the f ce without changing the princi

ples (which) he maintains ... he he.s no occasion to regret 

what he has done in the past (cf. Job ' s protest on his 

innocence), nor to malr:e preparations for what may come 

to him in the future (ror he always acts in accordance 

with the principles of righteousness and propriety) ; 

he does not repeat any error of sp2ech; any rumors 

acainst him he does not pursue up to their source; he 

does not allow his dignity to be interrupted; he does 

not dread to practice (before hand) the counsels (which 

he gives):--such are the thin5s in which he stands out 

and c..part from other men . 1166 "He may be killed , but 
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he cannot be disgraced; in his dwelling he will not be 

extravagant; in his eating and drinking he will not be 

luxurious . 11 67 "The Confucianist considers leal- hearted-

ness and good~aith to be his coat-of-mail and helmet ; 

propriety and righteousness to be his shield and buck-

ler; he walks along , bearing aloft over his head jen 

(benevolence); he dwells , holdin g righteousness in his 

arms before him; the government may be violently oppres

sive , but he ~oe s not change his course : --such is the ·way 

in ·which he maintains himselr . 11 68 A man of such charac-

ter can certainly be compared with Bi blical Job. vrho , de

spite his tragedies and sufferings , did not forsake 

righteousness. nThe Confucianist lives and has his as

sociations with men of the present day , but the men of 

antiquity are the subjects of his study . Following their 

(principles and example ) in the present age , he will be -

come a . pattern i n future ages . If it should be that his 

own age does not understand o.nd encourage him , that those 

above him do no t bring b.il,lo: .. forwar'd ; or · even that-. c lum.nia.:. 

tors and flatterers b:and together to put him in danger, 

his person may be placed in peril, but his aim cannot be

taken from him . Though de.nger may threaten him in his 

undertakings and wherever he is, he will still pursue 

his a im, and never f orget the afflictions of the people ; --

such is the anxiety which he cherishes. 11 69 " Th e Con-

fucianist when he hears what is good , tells it to (his 
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friends), and when he sees what i s good, shows it to them; 

in the view of rank and position, he gives the precedence 

to them over himself; if they encounter calamities and 

hardships, he i s prepe,red to die with them; if they are 

long (in getting advancement), he waits for them; if they 

are far off, _he brings them together with himself:--such 

is he in the employment and promotion of his friends . 1170 

11 The Gonfucianist keeps his person free from stain , and 

continually bathes and refreshes his virtue; he sets forth 

what he has to say (to his superior by way of admonition), 

but remains himself in the back-ground, trying thus quickly 

to correc t h im; if his superior do not acknm•rledge (his 

advice), he more proudly and clearly makes his views knovm, 

but still does not press them urgently; he does not go 

among those who are low to make himself out to be high , 

nor place himself among those who have little wisdom to 

make himself out to have much; in a time of good govern

ment, he does not think little (of what he himself can 

do); in a time of disorder , he does not allow his course 

to be obstructed; he does not (hastiJ.y) agree with those 

who think like himself, nor condemn those who think dif-

' ferently:--so does he stand out alone among others and 

take his own solitary cour s,.., . 1171 ttGentlene ss and good-

ne ss are the roots of ,kn 3 respect and attention 

are the ground on which it stands; generosity and large

mindedness are the manifestation of it ; humility and cour-
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tesy are the ability of it; the li (propriety) is the 

demonstration of it; speech is the ornament of it .• . 

Sharing and distribution are the giving of it . (cf . 

Job: If I have ·withheld anything that the poor desired, 

or have caused the eyes of the widow to fail , or have 

eaten my morsel alone, and the fatherless has not eaten 

of it •• . if I have seen anyone perish for lack of cloth

ing , or a poor man ,.rithout covering; if his loins have 

not blessed me, and if he was not warned ·with the fleece 

of my sheep ..• if the men of my tent have not said, ' Who 

is there that has not been filled with his meat?' (the 

sojourner he.snot lodged in the stre et; I have opened 

my doors to the wayfarer (Job 31:+6, 17, 19, 20, 31 , 

32); the Confucianist possesses all these qualities in 

union and has t11.em, a,1.d still he will not venture to 

claim a perfect jen on account of them:--such is 

the honor (he feels for its ideal), and the humility 

(with which) he declines it (for himself .1172 11 The Con

fucianist is not cast do~m, or cut from his root, by 

poverty and mean condition (This reminds us of Job who 

was afflicted by poverty and mean cqndition but was not 

cast dm-.'11. and cut from his righteous spirit.); he is 

· not exalted or exhe,usted by riches and nobl_e condition; 

he feels no disgrace that rulers and kings (may try to 

afflict); he is above the bonds that elders and super

iors (may try to impose); and superior officers cannot 
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Ju ... 11 73 So at the end of Zu Hsing it is said: "When 

Confucius came ( from his wanderings to Lu) to his ovm 

house , duke Ai gave him a (public) lodging. When the 

du~e heard these words , he became more sincere in his 

speech, and more righteous in his conduc t. He said, 

'To the end of my days I will not presume to make a jest 

of the name of Confucianist. ~'74 

From these passages quoted in length, we cannot 

fail to discover the lofty ideals of Confucian ethics . 

The perfect and upright man is a man of noble character 

with such qualities as benevolence, righteousness, pro

priety, kindness, justice , firm determination. Essen

tially, he is a Chinese Job, and has all the qualities 

which Job is said to have possessed . Just as in Job 

both outward conduct and inner quality of man are em

phasized , so is laid a stress on the moral character of 

a whole man in Confucian ethiCS~hrough the doctrine of 

jen and li (benevolence or true manhood and propriety) . 

Many have striven to attain that goal for the past two 

thousand years or more; some have succeeded and some 

have failed. But the "perfect and blameless man" is 

there in the Classics just as Job is there in the Hebrew 

Bible as the example of an ideal, moral man . Being hum

ble , Confucius never admitted that he had reached the 

stage of a perfect and upright man ,75 but from his teach-
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,,~. 
ings and various descriptions of him , his conduct and 

life as found in the Classics, we can only conclude that 

he lived the life of a perfect and upright man , and as 

Job represents all the moral qualities of a perfect man 

so does Confucius . For the past twenty-five hundred years, 

he has been looked up by follo'!,·rers of his doctrine as the 

true embodiment of the ethical qualities which he taught. 

Immediately after his death his fame spread far and wide, 

and soon he became the model of a perfe ct and upright man 

for Chinese and later for Koreans . Szema Chien (145-85 

B. C.) , the Gre.nd Historian of Han Dyn~sty, visited the 

native town of Confucius four hundred years after the 

rJfaster ' s death, and he thus spoke of Confucius : "The 

Book of Songs says , ' High is the mountain I look up to , 

and br:ight is his example for our emulation ! Although 

I cannot reach the top, my heart leaps up to it . ' As 

I read the books of Confucius, I thought to myself how 

he must have looked . When visiting Lu , I saw the car

riages, robes , and sacred vessels displayed at the Tem

ple , and watched how the Confucian students studied the 

historical systems at his home, and hung around, unable 

to tear myself away from the place . There ha'{"e been many 

kings, emperors and great men in history, who enjoyed 

fame and honor while they lived and came to nothing at 

t heir death , while Confucius, who was but a common schol ar 

clad in a cotton govm, became the acl{nowledge d Maste r of 
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scholar s for over ten generations . All people in China 

who discuss the six arts , from the emperors, kings and 

princes dovm, regard the Master as the final authority . ••7 6 

The Six arts ( 7' 'f ) , also called •1Bix 1 Cla.ssi ds" 

( -A *T ) and Six Teachings ( f--. ~ ) , refer 

to Shih Ching , I Ching , Shoo Ching , Li Chi, Yueh, and 

Ch'un Ch ' iu . The value of these six arts are explained 

in Huai- nan-tzi. ( ~'[ ITI ¾_ ) · as follows : "The 

Six Disciplines are different in kind , yet all are the 

same in principle . Gentleness and kindness, ac commoda

tion and beneficence: these are the influence of the 

Shih. Simplicity and purity , sincerity and honesty : 

these are the teachings of the Shoo . Clear- sightedness 

and logical comprehension: these ar~ the meanings of 

the Y~. Respectfulness and modesty , veneration to others 

and humbleness: these are what are brought about by the 

Li . Magnanimity and simple ease: these are the trans

formations wrought by the Yueh . The ability to make 

criticisms and argue about ideas: t hese are the results 

of the detailed analysis of the Ch ' un Ch ' i .u. 1177 
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IV . AN ASPECT OF hTHIC~ IN THh HhBilliW PROPH~TIC WRITINGS 
AND CONFUCIAN CLASSICS: "Good Society" 

A. In the writings of eighth century prophets 
and Shoo Ching-Shih Ching. 

That the Hebrew prophets were above all else 

social teachers and reformers is a: well-known fact to all 

those who are familiar with the prophetic writings in the 

Hebrew Bible . Appearing at a time when such social evils 

as injustice, oppression , violence, dishonesty, bribery, 

cr~elty, luxury, and heartlessness were common practices 

among the influential, the privileged , and the powerful, 

men like Amos, Hosea, Isaiah, l""Iicah , Zephaniah, Habakkuk , 

Jeremiah , and Ezekiel became champions of justic:e, righteous

ness , and hwnanitarian spirit . Their appearance was no 

accident; there was crisis, and as generally happens the 

need produced the men . As the prophets were championing 

the principles of justice and righteousness in ancient 

Israel , there were also men on the other side of the Old 

World who were passionately and vehemently concerned with 

the rights of common men and social order . Appearing at a 

time when Chinese society was plagued by political, social , 

and moral chaos , sages like Tang , Wan, Woo, Confucius and 

Mencius sought to change and rectify the condition of their 

day as champions of justice, righteousness and humanitarian 

spirit. Their appearance, as in the case of the Hebrew 

prophets , was no accident; there was crisis , and the need 

produced the men . And their teachings are well preserved 

in the Classics . Therefore , when we examine the social 
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message of the HebrbW prophets and Chinese sages we 
. 

cannot but marvel at their clo seness and common 

characteristics in ideals and aspirations. They all 

hated tyranny and injustice; t hey abhorred oppression 

and violence . They all de plored dishone sty, bribery, 

luxury, and the naked selfi shne ss that reigned . They 

all lamented f or the l a ck of kindness and compassion . 

They all deplored oppres s ive and unprincipled govern

ment , and desired to see the principles of justice , 

righteousness, and benevolence put into practice . In 

other words , they all served as the 11national and 

social cons cience" of their day . As we examine their 

social t ea chings we shall co me to see how much akin 

are the ideals of Hebrew and Chine se morali sts to one 

another . 

To understand fully the so cia l principles 

which prophets and sages laid down it is necessary 

first to become acquainted with the i woediate social 

conditions with which the y were de a ling . Studied 

in the light of their historica l ba ckground , their 

teachings may also be readily interpreted into uni

versal tGrms and used for a solvent for the social 

problems of all ages . 

The eighth century befor e the Christian era was 

characteri zed by social chao s in ancient Israel . e find 

vivid de scriptions of the conditions of this period in the 

writings of Amos, Hosea , Isaiah, and ~ icah who lived in 

t hat century. Amos l ived during t he latter half of the long 
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reign of Jeroboam II, which began about 783 B. C. and 

continued until 743 B.c., a period of forty one years . 1 

An interesting and peculiar combination of 

circumstances had brought Israel to a position of great 

prosperity. Her fortu~. es were determined for more than 

a century by the conditions existing in the kingdom of 

Syria immediately to the north. Syria's power was deter

mined in turn by her relationship to Assyria, . the powerful 

monarchy beyond the 1:..uphrate s . When Assyria was strong 

enough to break the power of Syria the latter was unable 

to trouble Israel, but when Assyria was kept in her own 

land by internal difficulties or more pressing wars , Syria 

was free to harass the kingdom of Israel. 

Syria and Israel were at war ouring the reign of 

Ahab , and it was the campaigns of Shalmanezer II against 

Damaseus t hat saved Israel from destruction . Jehu was 

involved with ~yria in the payment of tribute to Shalmane

zer, but after the death of 0halmanezer there was a period 

of over thirty years during which no western expedition 

was undertaken from Nineveh . Syria regained her strength 

in those years and repaid herself for her losses by a piti 

less/exploitations iii Israel. At the period of Israel's direct 

di stress Ramman-Nirari III took the reins of power with a 

st~ong hand in Nineveh and made a vigorous campaign against 

Damascus. Joash of Israel then took advantage of the weakness 

of Syria to inflict upon her a sevtr~defeat . He conducted 

'--------------~--
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three campaigns against his old oppressor, and recovered 

from Damascus the Israelitish towns which had bee.n captured 

in the former wars . 2 Jeroboam II ., \'l.1ho came to the throne 

of Israel about 780 B.c., inherited the energy as well as 

the fruits of the victories of his father, Joa.sh . For a ,. 

half-century also Palestine was relieved from the destruc

tive attacks of Assyria . Shalmanezer III ., who succeeded 

the great conquerer Ramman""'.'nirari, was himself obliged 

to assume the defensive. Unper a native prince, the Arme

nians, whose home was among the mountains in the north, became 
tpey/ 

so formidable that not only threw off the yoke, but also 

threatened the independence of Assyria . During the two 

succeeding reigns frequent revolts and out-breaks of pesti

lence exhausted still further the resources of the empire . 

The vassal states availed thE::mselves of its weakness to . , 

renounce their allegiance . Among the first to do this were 

the principalities of Palestine . 

During this period of freedom from foreign attack, 

Jeroboam II pushed the boundaries of Israel to their farthest 

limits . The territory of her old rivals, the Moabites , was 

reconquered . Damascus was too much weakened to offer effectual 

r~sistance . The sway of Israel extended from Arabah, on the 

southeastern end of the Dead Sea , to Hamath, between the 

Lebanons) Judah's terr , t ory was corre spondi,ngly expanded, 

so that, excepting the northeast, the ancient empire of 

David was again under the rule of the Hebrews . Commerce and 
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trade also sprang up , bringing to the Israelites wealth 

and prosperity unheard of since the days of Solomon . The 

marvellous natural resources of Israel were allowed for the 

first time to assert themselves . Architecture flourished 

as in the days of Solomon, noble dwellings for the king 

and his courtiers making the cities magnificent . 4 The 

religious service was carried on in a splendid manner . 5 

Yet .all this prosperity was superficial . It, as 

repeated so often in human history, brought train of social 

vices . It created two distinctive classes of· society -- the 

poor and the rich . The prosperity was marked by the luxury 

of the few at the expense of the toil and poverty of the 

many . During the Solomonic era the economic power was in 

the hands of the ki ng ; now it was controled by a section of 

so~iety . With this, the rich became richer and the poor 

became poorer . A:nos gives us some insight into the situation 

in the northern kingdom in his days . The wealthy class , day 

and night, were pursuing the life of ease and idle luKU.ry 

unmindful of general welfare . Amos describes them as "those 

who lie upon-beds of ivory , and stretch themselves upon 

their couches, and eat lambs from the flock, and calves from 

the midst of the stall; who sing idle songs to the sound 

of the harp, and like David invent for themselves instruments 

of music; who drink wine in bowls, and anoint themselves 

with the finest oils, but are not grieved over the ruin of 

Joseph . " 6 Terrible were the oppression and injustice which 

the poor were experiencing under the hands oft he rich and 
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the privileged . "They sell the righteous for silver, and 

the needy for a pair of shoes- - th!;3"y 1 that trample the head 

of the poor into the dust of the earth , and turn aside 

the waJ of the afflicted . " 7 The rich employed every means 

to take advantage of the poor for their selfish gains . 

Amos calls them as those "who trample upon the needy, and 

bring the poor of the land to an end, saying , ' ~hen will 

the new moon be over , tbat we may sell grain? And the 

Sabbath, that we may offer wheat for sale, that we may make 

the epha small and the shekel grtat , and deal deceitfully 

with false balances, that we may buy the poor for silver 

and the needy for a pair of sandals , and sell the refuse of ,, c 

the wheat?'"g They afflicted the righteous , took a bribe 

and turned aside the needy in the gate . 9 They hated him 

who reproved in the gate , and they abhorre.~ im who spoke 

the truth . lo By bribing. the judges they turned just ice 

t d d t d · ht t earth . 11 "Do o ~o~mwoo an ca s own rig eousness o 

horses run upon rocks? Does one plow the . sea with oxen? 

But you have turned justice into poison and the fruit of 

righteousness into wormwooct.n12 l!.ven the women were so far 

gone in their pursuit for luxury that they urged their 

husbands to furnish their feasts from the proceeds of extor

tion . Amos calls them "cows of Bashan, who are in the 

mountain of Samaria , who oppress the poor , who crush the 

needy , who say to their husbands, 'Bring, that we may drink! 11,lJa 

Little later , Hosea described the social condition of the 

eighth century in more vivid terms : "There is no faithfulness 
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or kindness, and no knowledge of God in the l and; ther~ 

is swearing, lying, killing, stealing, and committing 

adultery; they break all bounds and murder f ollows murder . 

Therefore the land mourns, and all who dwell in it languish, 

and also the beasts of the field, and the birds of the 
. 13b 

air; and even the fish of the sea are taken away . " Thus 

Hosea . ·.,, li-sts murder;l4 he deplores the lack of truth, 

mercy, and knowleage of God among pis contemporaries; he 

J.i;st·s ... 1s perjury; 15 theft; 16 lying and deceit . 17 He also 

records such evils as drunkenness : 11A band ofprunkenness, 

they give themselves to harlotry; t hey love shame more than 
1$ If . 

their glory"; burglary: they deal falsely, the thief 

breaks in, and the bandits raid wi4ut".;~9 the use of 

false balances : "A trader, in whose hands are f a lse balanc~s, 

he~oves to oppress"; 20 and the stealing 87£ land by the 

removal of the landmarks . 21a 

Amos appeared in Israel as the f i rst stern chal

lenger of t he fundamental policies and pr a ctices of the 

society . Prophets, like Nat_han and Elijah, before him had 

often challenged the particular acts of kings~1bBut Amos 

went deeper and brought a message to the people that concerned 

it self with the fundamental basis of their life . 

Amos' conten~ion was that his contemporaries became 

so dull in their moral sense that th~y did not know how to 

do right , and that what they knew was only to store up 

violence and robbery in their strongholds. 22 At the same 

time, he believed that such condition of the people would 
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eventually result in self-destruction. Amos becaine .: r rJ<,t 

convinced that the social corruption of Israel was so 

great that the doom of the nation was inevitable . With 

a fine figure he repre sented Yahweh as standing beside 

a wall with ~lumbline in his hana . 23 What can be done 

with a misbuilt wall but -break it down? Again the prophet 

sees a basket of summer fruit - a symbol of the ripeness 

of decay . And in Hebrew the figure is more striking, for 

there is a use of pun: the word for the"summer fruit" has 

the same sinister sound as the word "end"( 1' :P and 1.f ) . 
The end of a bad society would be destruction . It was, 

therefore, Amos' tas~ to inform his contemporaries how to 

tlo right . So he cried out: n.:,~ek good and not evil, that 

you may live; and so the Lord, the God of hosts, will be 

with you, as you have said . Hate evil, and love good , 

and establish justice in t he gate; it may be that the Lord, 

the God of hosts , will be gracious to the remnant of Joseph.n 24 

The· sum, of Amos' message was t hat a society founded upon 

injustice could not endure . The only way for survival and 

lasting prosperity was by seeking good and hating evil of 

injustice and oppression . Without this even the most magni-
religious/ 

ficent ~nd splendid service would mean nothing • . "I hate, I 

despise your feasts, and I will take no delight in your 

solemn assemblies o• • • Take thou away from me the noise of 

thy songs , for I will not hear the melody of thy viols."25 

Amos reache d out to the great truth that Yahweh is to ~ " , 

be served through the social relationships of men . 
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He aff irms it in the great word that is the keynote of 

his prophecy, a permanent summons to every human society , 

and a rebuke to any religion that would serve God and 

forget men . "Let justice," declared the prophet, "roll 

d.own as waters, and righteousness like an ever-flowing 

stream . 026 Amos' indictment was not limited to Isr8el 

alone . He included other nat i ons as well . They were 

condemned for their offences against humanity . Damascus 

was rebuked for her c:uelty; 27 Edom was exeerated for 

viola.ting a fraternal covenant; 28 the Ammorites ':o were 

denounced because they murdered helpless and defenceless 

women in their ways of conquest . Condemnation was also 

meted out to the Moabites for the barbarous act of destroy

ing the body of the king of Edom, who lost his life in 

battle . 29 Hosea too, like Amos, taught that the things 

which Yahweh desired were justice and righteousness . But 

he also added something new - loving-kindness, mercy and 

faithfulness : "Sow for yours E. ives righteousness , reap 

the fruit of loving-kindness; break up your fallow ground, 

for it is the time to ~eek the Lord, that he may come and 

rain salvation upon ·you . "30 The only way to life is by 

sowing righteousness and practising loving-kindness . Hosea 

was more concerned with man's conception and knowledge of 

God and his relationship to God, and accordingly stressed 

on this line whereas Amos stressed almost exclusively the 

relationship between man and man . Like Amos, however, he 
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would have none of ritual as a substitute for morals: 

»i desire loving-kindness(hesed) and not sacrifice, and 

the knowlE=dge of God rather than burnt-oiferings. 1131 The 

idea of hese¢ is a peculiar contribution of Hosea, and 

on the significance of this passage Lods comments thus: 

"According to Hosea, Jahweh's demands are summed up in 

the word hesed, a very comprehensive word, which, for want 

of an adequate equivalent , we are obliged to translate, 
now by piety, now by mercy , love, or grace : it corresponded 
fairlytlosely to the Latin Eieta.§, meaning not only the 

feeling of a faithful believer towards God, or of a son 

towards his father (filial piety), but also the feeling of 

God or of a leader towards his subordinates, and, in a 

general way, the natural feeling which prompts man, apart 

from the constraint of law, to be kind and indulgent towards 

the members of his family or tribe . According to Hosea, the 

'knowledge of God,' by which he means the knowledge of God's 

wi~l, can nev~r be attained without this hesed . Amos had 

widened the national religion of his .people until, in princi

ple , it embraced all peoples . Hosea deepened it, by making 

it consist ·solely of an interchange of love between the 

nation ond its God . With a greater aptitude than Amos had 

for probing to the heart of things, he is not contented with 

external rules of conduct, he must search out the secret 

feelings by which actions are prompted . 11 32 

Isaiah and Iicah were primarily concerned with 

the problems of Judah , the southern kingdom . The continuance 



$2 

of the rule of the Davidic dynasty in the south with 

some kings who were men of ability gave Judah a settled 

political life which was very diff erent from the turbulent 

experience of the northern kingdom. The geographical 

positi~n of Judah, moreover, in the rugged hills with her 

one great city, the easily defended fortress of Jerusalem, 

gave her immunity from foreign . at t acks which savea her 

from many of the harsh experiences of her neighbor . To be 

sure, she had suffered S€Verely from Syria and had been 

badly beaten by Isr&el itself; but comparatively she was 

less exposed . The extreme weakness of Syria which allowed 

Israel to regain her strength under Jeroboam II gave also 

opportunity for Judah undtr Uzziah and his son J otham to 

develop her resources . Ahaz succeeded to a kingdom pros

perous and secure . 

The course of social progress had been much the 

same in the south as in the north . Although Judah had not 

suffered as much from the crushing wars carried on with 

the terrible cruelty of those times, ~et she had by no means 

been altogether free . As already mentioned, defeats had 

been inflicted upon her by Syria and Israel, and also .by 

Egypt, and heavy tributes had been exacted during many years. 

As in the north, this hardship fell most heavily upon the 

poor . The military service which took them from their 

farms , the harsh taxation which was laid on them while the 

rich went free, the consequent debts, usurious interest, 

mortgaging and loss of ancestral inheritance, made the 
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lot of the poor extremely bitter in the days of Judah's 

distress . 
There was prosperity in the south, but like in 

the north, most of the benefits went into the hands of 

the privileged and the powerful . As in the north, the _ 

poor bec~me poorer &nd the rich became richer . Oppression, 

fraud, and the injustice of the courts gave the wealth of 

the kingdom to the privileged classes . The writings of 

Isaiah reveal the sharp and bitter contrast between the 

rich and the poor . Isaiah claims that there are "people 

who decree iniquitous decrees , and wri_ters who h. cep writing 

oppression, to turn aside the needy from justice and to rob 

the poor of my people of their right , that widows may be 

their s oil, and that they may make the fatherless their 

prey . n 33 The elders cmd princes of the people are said to 

"have devoured the vineyard, the spoil of the poor, 11 and 

to have crushed the people and ground the f a ce of the poor . 34 

Accepting briberies , the court would decide the poor and 

innocent in favour of the rich and the guilty. nThey a cquit 

the guilty f or a bribe, and deprive the • innocent of , his right . "35 

" .•• princes are rebels and companions of thieves . .l!.very one 

loves a bribe and runs after gifts . 'l'he:.y do not defend the 

fat he1 less, and the widow's cause does not come to them. 1136 

The ricll exercised their power on the poor so pitilessly for 

t heir selfish gains that the poor men were driven from their 

little patrimony and left l andless and homeless because the 

oppressors 11 added house to house ci nd field to field till there 
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is no more. 1137 Violence and bloodshed \.ere abroad in the 

land ( 11 He looked for justice, but behold, bloodshed; for . 
righteousness, but behold, a cryl 11 )3 8 As in the days 
of Amos and Hosea in the north , drunkenness and debauchery 

were t.tie brder of the days . ("Woe to those who rise early 

in t he morning, that they may run after strong drink, who 

tarry late into the evening till wine inflames them!")39 

And the women had nothing better than to spend time and 

money upon l avish personal adornment of which they were 

sinfully proud . ("The daughters of Zion are haughty and 

walk with outstretched necks , glancing wantonly with their 

eyes , ·mincing along as they go , tinkling with their feet . 11 ) 40 

But above all all, people lost sense of right ~nd wrong . 

They called "badness g6od and goodness bad," regarded 

"darkne s s as light c:. nd light as darkness , " and considered 

"bitter sweet and sweet bitter . 1141 Thus the moral sense 

was becoming dulled; and there wa s a lack of keen , moral 

discrimination and a general unr~ ~Ponsiveness to idealistic 

instruction and a smug self-satisfaction . 

Ivlicah, a younger contemporary of Isaiah , saw the 

same ro ndition which Isaiah had witnessed . ' Be calls "the 

heads of the house of Jacob and rulers of the house of 

Israel" toose "who abohor justice and prevent all equity, 

who build Zion with blood and Jerusalem with wrong . n42 "Its 

heads give judgment, 11 says f, icah, "for r ibe, its priests 

teach for hire , its prophets 'divine for money • •• u43 Oppres

sion which rulers and heads of the nat i on practised on the 
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defenceless people was so great that they were described 

by the prophet as "cannibals" who "tear the skin from 

off my people, and t heir flesh from off their bones; who 

eat the flesh of my people, and flay their skin from off 

them, and break their bones in pieces, and chop them up 

like meat in a kettle, like flesh in a caldron . 1144 At 

night , the heads and the r uler s devised evils a .d carried 

them out when the .morning came. They "devise wickedness , " 

says Micah, "and work evil upon their beds! When the 

morning dawns, they perf,o~7f\ it, because it is in the power 

of their hands, and t ake them away; they oppress a man and 

his house, a man and his inheritance . 1145 The privileged 

and the powerful class would treat their own '"' ,;_ people 

worse than foreigners and enemies, robbing them without 

provocation , separating women f rom their tender children 

and finally depriving t he children themselves of their 

heritage in Yahweh by selling them as slaves into alien 

countries . 46 

Only few men, like Isaiah and Micah , were sensiti9e 

to such mora l and social crisis, and. realized the imminent 

danger • . Like Am6s and Hosea, Isaiah and Micah were disturb~d 

by the fact that righteousness and justice were not found 

in the land and in their society . Isaiah ' s great indlctment 

was against the privileged class that had acquired possession: 

of vast estates by dispossessing the poor yeomen of the 

ancestral possessions . gainst such pitiless act the prophet 

pronounces woe: "Woe to t hose who join house to house, who 
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are made to dwell alone in the midst of the land . 1147 Similarly 

1· icah pronounced his woe: "Woe to those who devi se wicked

ness and work evil upon their beds! ••• They covet fields, 

and seize them; and houses, and take them away; they opress 

a man and his house, a man and his inheritance . 1148 With 

a vision infinitely clearer than t .iat possessed by modern 

social and political reformers, Isaiah saw the results 

of such land policy . To him there could be but one result -

depopulation and diminished production . "S .. lrely many 

houses shall be desolate, large and beautiful houses, 

without inhabitant . For ten acres of vineyard shall yield but 

one bath, and a homer of seed shall yield but an epha . 1149 

Isaiah was not against the accumulation of wealth itself. 

Rather he was agaisnt the methods by which the wealth was 

acquired , for it was acquired on the expense of the poor 

and the helpless . Therefore he pronounced woe: "Woe to 

those who decree iniquitous decrees, and the writers who 

keep writing oppres sion, to turn aside the needy from justice 

and to rob the poor of my people of their right, that widows 

may be their spoil, and that they may make the fatherless 
50 

their prey !" Isaiah's indictment was also agaist those 

who were in charge of legal court . He laments for the fact 

that the judges acquitted the guilty for a bribe and deprived 

the innocent of his right, that,..-pfrinces were rebels and compani

ons of thieves, that everyone loved a bribe and ran after gifts, 
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widows' cause did not come to them . 51 Therefore, he 

denounced the heads and rulers oft he nation with . ~h~·se · 

words: "Is it not for you to know justice? - you who hate 

the good and love the evil ••• What will you do on the day 

of punishment , in the storm which will come from afar? 

To whom will you flee for help, and where will you leave 
52 

your wealth?" Isaiah's indictment was also against the 

sins of intemperance, and the heaviest woe of all is 

pronounced upon "those that rise up early in the morning , 

that they may follow strong drink, who tarry late into the 

even ing till wine inflames them. 11 ~ 3 "Woe to those who are 

heroes at drinking wine, and valiant men in mixing strong 

drink ••• !herefore, as the tongue of fire devours the 

stubble, and as dry grass sinks down in the flame, so their 

root will be as rottenness, and their blossom go up like 

dust . " 54 Isaiah also denounced the idleness and luxury 

particularly of the women of his day . Luxury had developed 

a · spirit of barbaric display and immodest egotism . Idleness 

had produced an indifference to the rights of others . The 

sense of social responsibility was lost . Arrogance was 

coupled with greed . Sympathy for suffering humanity had 

disappeared . Such .. condition , in the n0rth1-: had att:bact~d' the . 

attention ·of Amos in .his day , and caused •him to apply one 

df his .most cutting phrases in describing those women as 

''the cows of Bashan • •• who oppress the ppor , who crush the 
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nee dy." I sa iah , wi t h t he same di scri mination , but in - . 

greater detail, describes the iuxuny-loving ·women of 

Judah, and warns them of the consequenues,': of their 

conduct: "In that day the Lord will take away the finery 

of the anklets, the headbands, and the crescents; the pen

dants, the bracelet~, and t he scarfs; the headdre s se s , the 

a rml ets, the sashes, the perfume boxe s , and the amul ets; 

the signet r i ngs and nose rings ; the fe stal r obes, the 

mantles, the cloaks, and the handbags, the garments of 

gauze, the linen garments, the t urbans, and t he veils . 

Instea d of perfume t 1ere will be rottenness; and instea d 

of girdle, a rope; and instead of well~set ha i r, baldness; 

and instea d of a rich robe, a girding of sa ckcloth; instead 

f b h 1155 o eauty, same • . Isaiah also repr.oaches with seve r e 

language the conduct of these women upon the streets of 

· the capital: "The daughters of Zion are haughty, and walk with 

outstretched necks, gl anc i ng wantonly with their eyes , minc i ng 

along a s they go, tinkling with their feet; the Lord will 

smite with a scab the heads of the daughters of Zion ••. 1156 

In another place he , pleads with these society women to hear 

his voice: "Rise up, you women who are at ease, hear my 

vo i ce; you careless daughters, give ear to my speech, 1157 

and warns: "In little more t han a year you will shudder, 

you careless women; for th vintage will fai l , the fruit 

harve st will not come. Tremble, you women who a r e at ease, 

shudder, you carele:ss ones ." 58 
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Amos and Hosea had made it clear that what 

God desired was not splendid rel igious serv i ce with all 

the best sacri fices in superficiality but justice , right

eousness , mercy and knowledge of God . It was also the 

task of Isaiah and Micah to socialize and ethicize the 

popular conception of God . The people of the eighth 

century were not deficient in religion ; their need was 

rather for a richer and more humanized rel igion . What 

angered the prophets most was the people ' s smug self

satisfaction : they wer(.; guilty of al l kinds of antisocial 

conduct and yet they counted upon Yahweh ' s approval and co

operation . Therefore , 111Iicah declares: "Hear this , you 

heads of the house of Jacob and rulers of it he house of 

Israel , who abhor justice and pervtrt all equity , who build 

Zion with blood and Jerusalem with ·wrong . Its heads give 

judgment for a bri be , its priests te c:i ch for hire , its 

prophets divine for money ; yet they lean upon the Lord 

and say, ' Is not the Lord in the midst of us? No evil shall 

come u pon us .' Therefore because of you Zion shall be 

plowed as a field ; Jerusalem shall become a heap of ruins , 
· 59 

and the mountain of the house a wooded height . " Before 

Micah made this address Isaiah had already cleary expressed 

in his oration what God desired: "Hear the words of the Lord , 

you rulers of Sodom l Uive ear to the tea ching of our God , 

you people of Gomoraht 'hat to me · is the multitude of · your 

sacrifices? says the Lord ; I have had enough of burnt offfer-
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in the blood of bulls, or of lambs, or of he goats . When 

you come to appear before me, who requires of you this 

trampling of my courts? Bring no more vain offerings; 

incense i s an abomination to me . New moon and sabbath and 

the calling of assemblies - I cannot endure iniquity and 

solemn assembly. Your new moons and your appointed feasts 

my soul ha tes; they have become a burden to me , I am weary 

of bearing them . hen you spread forth your hands, I will 

hide my eyes from you; even though you make many prayers, 

I will not listen; your hands are full of blood . vash 

youselve s ; make yourstlves clean; remove the evil of your 

doing s from before my eyes; cease \ to do evtl; learn to do 

good; se ek justice, correct oppres s ion; defend the f a t herle s s, 
. 60 

plead the wi dow . " By this Isaiah certa inly did not intend 

to do a1, ·ay with ritualism . Rather he de sired that the 
. ' 

prayers and sacrifices should come from sincere hearts and 
I 

clean lips . A just and generous life is . t he necessary back

ground of true religion; and ceremonial , no matter how 

generous and elaborate, could not t ake the place of true 

and upright living . 

'fhus Amos , Hosea, Isaiah and Micah all became 

champions of justice and right ~ousness . In their view, a 

"good society" was ooe in which these two principles reigned 

together with t he spirit of hesed . A good society meant that 

rights of common men were not violated mere l y because they 
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were weak , poor and defenceless . It meant that the 

spirit of love and compassion reigne~ so that the poor, 

the helpless, the orphans, and the widows were cared and 

protected . It meant that the r i ch c:1nd the powerful would 

not violate tra principles of justice in the court , so 

that all could be protected by justice and none _ might 

suffer without cause . There is one passage , though it 

is not attributed by some scholars to l•Iicah , which sums 

up the social message of the eighth century prophets : 

"He has showed .you , 0 mankind, what :i,.s good; and what 

does the Lord require of you , but to do justice , and to 

love kindness(hese d), and to walk humbly with your lrod?"6l 

When we turn to the Confucian Classics we not 

only find the similar moral and social crisis which pre

vailed in Chinese society at various times but also meet 

with numerous moralists who, having come in the prophetic 

spirit, sought to dispel the evils of their day and esta

blish a "good society" ~illed with justice , righteousess, 

order , and peaceo . Sometimes they appeared as wise and 

benevolent kings, sometimes as a duke denouncing unjust 

and op~res sive rulers , and sometimes as great teachers 

such as Confucius and J.vlencius . They were all alike funda

mentally concerned with the social health, and their entire 

aim was to build a good society ruled by good men and 

inhabited by good people. Their conception of "good society" 
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is essentially the same as that oft he eighth century 

Hebrew prophets . They all alike abhorre "njustice, , 

oppression and violence . They all alike lamented for the 

lack of humanitarian spirit in soc iety. They all alike 

denounced ease and idl e luxury as well as intemperacne. 

This will be made very clear as we read some of the 
narratives from 0hoo Ching and Shih:~ Ching as well ·as 

sayings of Confucius and Mencius. 

Shoo Ching(Book of History) and Shih Ching(Book 

of Poetry) are consisted of numerous historical documents 

of Chinese antiquity . They were , according to Chinese 

tradition, edited by Confucius himself . These two books 

are extremely important in that they are the only sources 

· for information on pre-Confucian ethi cs '.of ,the. ,Chinese 

people . In these two books we find the social i ceals which 

developed in the periods before the sixth century B. C. 

It is difficult to determine to what extent the historical 

documents in the dhoo Ghing are genuine, but this much is 

cer tain: _ many historical narr atives which were once regarded 

as legendary stori es have been affirmed as genuine historical 

facts within the past few decades through Chinese archaelo-
6lb 

gical contributions . Whether some of the narratives are 

legendary or fact , by the time of Confucius all traditions 

recorded in the Shoo Ching had been f i xed and were held 

in high esteem by Confucius himself . This is shown in his 
II 

own words: I am a transmitter and not a creator, believing 
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in and loving the ancients • • • " { ~ \i, :f 11 , 1 ~ ,-fu tJ ~ 
Analects , VII:i). In another place he said : fiI am not ., 

I, ... 

one who was born in the possession of knowledge; I am one 

who is fond of antiquity, and earnest in seeking it there . " 

Analects, VII: xix) . 

In the Shoo Ching we learn that in the last 
.J:J,;.. 

days of Hsia Dynasty{?2205-1766B . C. ),AChinese people 

were suffering under extremE:ly unjust, oppressive and violent 

rules of their king . Shoo Ching informs us that it was 

Tang the Successful that met the challenge , and in his 

Announcement , we find something similar to the prophetic 

indictment on the lack of justice and righteousness in 

society. Tang speaks in a tone which resembles that of 

the Hebrew prophets denouncing tyranny and oppress i on: 

"The King of Hsia , " declares Tang , "extinguished his virtue 

and played the tyrant , extending his oppression over you; 

the people of the myriad regions . Suffering from his 

cruel injuries, and unable to endure the wormwood and poison, 

you protested with one acoo rd your innocence ... The way of 

Heaven is to bless the good and to punish the wicked . It 

sent down calamities on the House of Hsia, to make manifest 

its crimes . Therefore, I, the little child , charged with 

the decree of Heaven and its bright terrors, did not dare 

to forg i ve the criminal. I ••• making clear. -announcement 

to the spiritual Sovereign of the high heavens, requested 

leave to deal with the ruler of H:s ia as a criminal . Then 
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I sought for the great sage, with whom I might unite 

my strength, to re que st the favor of Heaven on behalf 

of you, multitude s . High Heaven truly showed its favor 

t o the inferi or people, and the criminal has been degraded 

and subjected . Heaven's appointment is without error;-

, bri lliantly now like the blossomi ng of flowers and trees, 

the mil l ions of the people show a true reviving . It is 

given to me , the one man, to g ive harmony and t ranquility 

to you states and families . 1162 Tang, then, admon i shed 

the princes of Hsia Dynasty: "Throughout all the states 

that enter on a new life under me, do not, ye princes , 
' ., 

follow lawless ways; make no approach to insolent dissolu-

teness : let every one observe to keep hi s statutes: - that 

so we may rec ive the favor of Heaven . The good in you , 

I will not dare to conceal ; - I will examine the se things 

in harmony with the mind of God ••• n 63 Later , in the Shoo 

Ching, King Ching , while reviewing the·• history of Chine se 

empire , recalls the accomplishment of Tang . Like A~os·, he, · . 

denounces, the luxury and .. idleness ·~ ttGod · sent down correction 

of Hsia , but the sovereign only increased his luxury and 

sloth, and would not speak kindly to the people. He proved 

himself on the cont rary dissolute and dark , and would not 

yield for a single day to the leading of God ; - this is 

what you rave heard . He kept reckoning on the decree of 

God in his favor . " 64a Compare this with icah's charge: 

"Hear this, you heads of the house of Jacob and rulers , 
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of the house .of Israel, who abhor justice and pervert 

all equity, who build Zion with blood and Jerusalem 

with wrong . Its heads give judgment for a bribe, its 

priests teach for hire, its prophets divine for money; 

yet they lean upon the Lord and say, 'Is not the Lord 

in the midst of us? No evil s l1all come upon us . 1 11 (Micah, 

3:9-11). King Ching also denounces the cruel oppression 

and pitiless rule: "By great inflictions of punishment 

also , he increased the disorder of the States of Hsia. 

The first cause of his evil course was the internal 

misrule, which made him unfit to deal well with the multi

tudes. Nor did he seek at all to employ men whom he could 

respect, and who might display a generous kindness to the 

people , but he daily J·honored the covetous and cruel , 

who were guilty of cruel tortures in the cities of Hsia . 

Heaven on this sought a true leader for the people, and 

made its distinguishing and favoring decree light on 

Tang the Successful , who punished and destroyed the 

sovereign of Hsia . Heaven's refusal of its favor to Hsia 

was decided , and it was because the righteou~en among 

your many regions \~ere not permitted to continue long in 

their posts of enjoyment, and the many officers whom Hsia 

respected were quite unable to maintain an intelligent 

pre servation of the people in the enjoyment of their lives, 

but on the contrary aided one another in oppression, so 

that of the hundred ways of promoting prosper i ty, they 

could not advance one." 64b Tang, · on 'tJ:ie other hand, is 



praised for hi s virtuous and beneficent rule: "In the 

case indeed of Tang 'tl°he Successful , it was because he was 

the choice of your many. regions that ·he superseded Hsia 

and became the leader of the people . He paid careful 

attention to th0 essential virtues, in order to inspire 

the people, and they on their part imita ted him, and 

were inspired . From him down to the e,nperor Yih, the 

sovereigns all made t heir vi rtue illustrious, and were 

cautious in the use of pu~ishm6nts; - thus also exerc~sing 

an inspiring influence over the people . ~ n t hey, having 

examined the evidence in criminal cases, put to death 

those chargeable with many crimes, they exercised the same 

influence ; they did so also , when they liberated those who 

1 ·1 "64c A . h were not purpose y gu1 ty ... s was int e case of 

Hebrew prophets , King Ching pronounces divine judgement 

and punishment upon the wicked : "Heaven had no set purpose 

to do away with the sovereign of Hsia, or with the sovereign 

of Yin . But it wa s the case t hat your ruler , being in 

posse s sion of your many regions , abandoned himself to great 

excess, and reckoned on the fa~oring decree of Heaven , making 

trifling excuses for his conduct . And so in the case of the 

sovereign of Hsia; - his schemes of government were not of 
·' 

a tendency to secure his enjoyment of the empire , so that 

Heaven sent down ruin on him. u65 

Truly in this we cannot .help being impressed by 

the profound moral s entiments which anciEnt Chinese moralists 
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possessed and by .their attitude toward oppression, 

cruelty, injustice, and violence. They sppke almost 

in the same prophetic tone when they condemned and de

nounced sopial evile- particularly those of the rulers. 

Their prophetic spirit will be seen more clearly when 

we come to King · Wan and King Woo . 

According to the Shoo Ching, the very Yin(or 

Shang) 66 Dynasty which Tang the Successful had established , , .. 

in compliance with the will of Heaven , also fell into moral 

and socia~degeneration after several centuries of social 

stability, economic prosperity, and political tranquility . 

The condition that prevailed in Ch i na during the last 

days of Yin Dynasty is vividly described in the Shoo Ching . 

It wa s characterized by drunkenness, lawlessness, injustice, 

highway robbery, villainies, treachery and conf1.1sion: "The 

great deeds of our founder(Tang)", says the viscount of Wei 

to the Grand Tutor and Junior Tutor, "were displayed in 

former ages, but by our being lost and maddened with wine, 

we have destroyed the effects of his vi r tue in these after 

times. The people of Yin, small and great , are given to 

highway robberies, villainies and treachery . The nobles 

and officers imitate one another in violating the laws; 

and for criminals there is no certainty that they will be 

apprehended . The lesser people consequently r ise up , and 

make violent outrages on one another. The dynasty of Yin 

is now sinking in ruin; - its condition is like that of one 

crossing a large stream, who can find neither ford nor bank • 

. . 
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67 
That Yin should be hurrying to ruin at the present pace." 

To this, the Grand Tutor added: "King's son ••• has no 

reverence for things which he ought to reverence, but does 

despite to the aged elders, the old off tcial fathers ••• 

When I look down and survey the people of Yin, t he methods 

of government to them are hateful exactions, which call 

forth outnages and hatred; - and t hi s without ceasing . 

Such crime equalls belongs to all in authority, and multi-
6S 

tudes are starving i.v ith none to whom to appeal." In the 

Shih Chi is found a still more graphic description of the 

moral crisis which prevailed in the court of Yin dur•ing the 

last days of the dynasty. King Wan denounces the oppressive 

ministers, extortionate exactors, violent oppressors, robbers, 

thieves, and the lac·k of ·· righteousness in the court . King 

Wan ",s indictment is quite comparable to that of the Hebrew 

prophets: "Alas! Alas! you Yin-shang, that you should have 

such violently oppressive ministers , that you should have 

such extortionate exactors, that you should have them in 

offices, that you should have them in the conduct of affairst 

•• •• Alas ! Alas! you Yin-shang, you ought to employ such as 

are good, but you employ instead violent oppres sors, who 

cause many dissatisfactions . They re spond to you with baseless 

stories, and thus robbers and thieves are~in your court. 

Thence come oaths and curses, without limit, without end •••• 

Alas ! Alas ! you Yin-shang, you show a strong fierce will in 

the center of t he kingdom, and conside r the con Lracting of 
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of enmities a proof of virtue . All unintelligent are 

you of your proper virtue, and so you have no good men 

behind you, nor by your side . Without any intelligence 

of your proper virtue, you have no good intimate adviser 1 

nor minister •••• Ala s! Alas! you Yin-shang, it is ~ot 

Heaven that flushes your face with spirits, so that you 

follow unrighteousness and imitate it . You go wrong in 

all your conduct; you. make no distinction between the 

light and the darknes s (Compare this with Isaiah 5 : 20: 

"Woe to those ••• who put darkness for light and light for 

darkness ••• ") ; But amid cla;nour and shouting, you turn 

the day into night •••• Alas ! Alas ! you Yin-shang, all 

around you is like the noise of cicadas, or like the 

bubbling of boiling soup . Affairs, great and small , are 

approaching to ruin; and still you and your creatures go 

on in this course . Indignation is rife against you here 

in the Middle ~ingdom, and extends to the demon regions •••• 

Alasl Alas! you Yin-shang , it is not God that has caused 

this evil time, but it arises from Yin's not using the 

old ways . Although you have not old experienced men, there 

are still the ancient statutes and laws. But you will not . 

listen to them • ••• Ala s! Alas! you Yin-shang, people 

have a saying,'When a tree falls utterly, while its branches 

and leaves are yet uninjured, it must first have been uprooted.' 

The beacon of Yin is not far-distant: - It is in the age of 

th 1 . f H· . "69 e ast sovereign o sia. 

It is very interesting to note that Hebrew prophets 
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as well as Chine se moralists associated morality with 

national destiny . Hebrew prophets and Chinese sages 

all alike firmly believed that a moral chaos in govern

ment and society would inevitably result in national 

destruction . This is a unique and significant similarity, 

for ·of·a11 the ancient ethical systems only those of the 

Hebrew prophets and Confucian sages have this notion . 

It should also be observed, at thi s point, t1at another 

unique and significant similarity is the fact that both 

Hebrew and Confucian ethical systems, ·unlike those of 

Christianity, Islam, -Hinduism, Buddhism, Jainism, Zoroa

strianism, and Sikhism, have nothing to do with life 

hereafter , but are fundamentally concerned with the 1 c 

liife · here ·'on earth . 

King Wan , · according to Shoo Ching, rose up to 

meet the challenge of the moral crisis which existed in 

the last days of Hsia Dynasty . Like Hebrew prophets, 

he was also called by God for his moral mission . So we 

read in the Shih Ching: "God said to King Wan , 'I am 

plea sed with your intelligent virtue, not loudly proclaimed 
11. not .portrayed , without extravagance or chc:;._geableness, 

without consciousness of effort on your part, in accordance 

with the pattern of God.' God said to King Wan , 'Take 

measure against the country of your foes . Along vdth your 

brethren, get ready your scaling ladders, and your engines 

of onfall and assault, to atta ck the walls of Ts'ung.'"70 
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"King Wan is famous , " ·continues the Shih Ching , "yea , 

he is very famous . What he sought was the repose of the 

people ,. . A sovereign tru_e wa s King Wan ! Ki:rg Wan 

received the appointment (of Heaven) , and achieved his 

martial success . Having overthrown Ts'ung , he fixed his 

capital city in Fung . 71 A sovereign true was King Wan l " 

Elsewhere in the Shih Ching , King Wan is thus ·praised: 

"King Wan is on high; Oh l bright i ·s he in heaven ••• 

King Wan ascends and desc ~nds, on the left and right of 

God . Full of earne st activity was King Wan , and his 

fame is without end ... Profound was. King Wan ; Oh l conti

nuous and bright was his feeling of reverence . Great is 

the appointment of Heaven !.. . The appointme.nt is. not 

easily preserved . Do not cause your own extinction . 

Display and make bright you~ righteousness ~nd name , and 

look at the fate of Yin in the light of Heaven . The doings 

of Hi gh Heaven, have neither sound nor smell . Take your 

pattern from King Wan, and the myriad regions will repose 

confidence in you ••• This King Wan , watchfully and reverently, 

with ent i r e intelligence served God , and so secured the great 

ble s sing. His virtue was without deflection; and in conse

quence he received the allegiance of t he States from all 

quar ters . n72 

King Wan, however, died before he br ought his 

work of reform and moralizat,ion to a· completion . It was 

King Woo , his son , who completed his father's unfinished 

task . In the Shoo Ching are found several declarations 
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which King Woo made as he was carrying out his moral mission 

as the champion of' justice and righteousne ss . More than 

any other Chinese sages, King Woo comes closer to the 

HebrEW prophets in his indictment on tht unjust, oppressive 

and violent deeds of the rulers and the ruling cla s s . Of 

course, like the Hebrew prophets and bis predecessors , Tang, 

and King Wan, King Woo felt he was charged by the divine 

power with his moral mission . Like Jeremiah, he had no 

other choice except submitting himself to God. He says, 

"The iniquity of Shang is full. Heaven gives command to · 

destroy it. If I did not comply with Heaven , my in iquity 

would be as great . 11 73 He deplored oppres s ion, violence, 

l uxury and idleness, and the lack of justice and righteous

ne s s among the rulers of Shang . In his indictment upon the 

rulers of hi s day, we can certainly see that he was not too 

far from the Hebrew prophets in his moral sense. Thus we 

read in the Great Declaration:" •· · of all creatures man is 

the most highly endowed. The sincere, intelligent, and 

perspicacious among men becomes the great sovereign ; and 

the great sovereign is the parent of the people. But now, 

Show, the King of ~hang (or Yin) does not reverence Heaven 

above, and inflicts calamities on the below. He has been 

abandoned to drunkenness, and reckless in lust . (Cf. Isaiah's 

denunciation on the s in of intemperance: 11 Woe to those who 

rise early in the morning, that they may· run after .:str,o~g 

drink, .wh6 tarry late into the evening till wine inflames 

them!" 5:11). He has dared to exercise cruel oppression. 
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Along with criminals he has punished all their relatives . 

He has put men into office on the hereditary principle . 

He has made it his pursuit to hav~a laces, towers, pavili

ons, embankments, ponds, and all other extravagances, to 

the most painful injury. of you, the myriad people. He 

has burned and roasted the loyal and good . rle has ripped 

up pregnant women . Great Heaven was moved with indignation, 

and charged my deceased father Wan reverently to display 

its majesty; but he di~d before the work was completed . 

On this account 1 I , Fa , who am but a little child, have by 

means of you • • • contemplated the government of Shang ; but 

Show has no repentent heart . He abides squatting on his 

heels , not serving Goct ••• The victims and the vessels of 

millet all become t he prey of wicked robbers; and still he 

says, 'The people are mine: the decree is mine . • never 

trying to corr ect his contemptuous mind . Now Heaven, 

to protect the inferior people, made for them rulers, and 

made for them instructors, that they might be able to be 

aiding 1:o God , and secure the tranquility of the four .. , 

quarters of the empire . In regard to who are criminals 

and who are not, how dare I give any allowance to my own 

wishes? 'Where the strength is the same, measure the ,TiTttue 

of the parties; where the virtue is the same, measure t 11.e 

their righteousness.' Show has hundreds of thousands and 

myriads of ministers, but they have hundreds of thousands 

and myriads of minds; I have three thousand mi~ters, but 
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they have one mind . The iniquity of Shang is full . 

Heaven gi ves command to dest roy it . If I did not comply 

with Heaven, my iniquity would be as great . "74a As King 

Woo was on his way to clean up the decays of Yin Dynasty · 

he made another declaration, again pronouncing his con

demnation upon lawlessness , lack of virtue, dissolutene~s, 

intemperance, recklessness, and oppresion and above all 

the hurt of the innocent : "I have heard that good man, 

doing good, finds the day insufficient, and that the evil 

man , doing evil , likewise finds the day insufficient . Now 

Show, the king of Shang , with strength pursues his lawless 

v,ay . He has cast away the time- worn sires, and cultivates 

intimacies with wicked men. Dissolute, intemperate , reck

less , oppressive, his ministers have become assimilated to 

him ; and they form parties, and contract animosities, and 

depend on the emperor's power to exterminate one another . 

The innocent cry to Heaven . 

1 1 f 1 h . h "74b pain y et on 1g . 

The odor 0£ such a state is 

Like the Hebrew prophets, King 

Wan pronounces divine judgment: "Heaven loves the people , 

and the sovereign should reverence Heaven . Kee , the sovereign 

of Hsia, could not follow the example of Heaven, but sent 

forth his poisonous injuries through the s tates of the 

empire: - Heaven favored and charged Tang , the Successful, 

to make an end of. the decree of Hsia . But the crimes of 

Show exceed thos~ of Kee. He has stript and degraded the 

greatly good men ; he has behaved with cruel tyranny to his 
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tary prowess is displayed , and I enter his territories, 

to take the wicked tyrant . My punishment of evil will 

be shown more glorious than that of 'I'ang . Rouse ye , my 

heroes t Do not think t hat he is not to be feared ; - better 

think that he cannot be withstood . His people stand in 

trembling awe of him, as if the horns wer6 falling from 

their heads . Oh ! unite your energ i es, unite your hearts; 

so s hall you forthwith surely accomplish the work to last 

for all a ges . n75 King Woo made another declaration , in 

which he , denounced the king for his pride and unjust , c 

oppre s sive , cruel, and violent deeds : "Show, the kj,ng of 

Shang treats with contemptuous slight the five constant 

(Ji. 1#: }76 virtues , and abandons himself to wild idle

ness and irr everence . He has cut himself off from Heaven, 

and brought enmity between himself and the people . He cut 

through the leg-bones of tho se who were wading in the 

morning; he cut out the heart of the worthy men . By the 

use of his power killing and murdering , he has poisoned 

and sickened all within the four seas . His honor and 

confidence are given to the villainous and bad . He has 

driven from him his instructors and guardians. He has 

thrown~ o the winds the statutes and penal laws . He has 

imprisoned and enslaved the upright officers ••• He makes 

contrivances of wonderful devi ce and extraordina~y cunn i ng, 

•to please his woman. God will no longer indulge him, but 
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with a curse is sending down on him th[s ruin ••• Oh! the 

virtues of my de-ceased fat her Wan , was like thec shining 

and influence of the sun and moon . His brightness extended 

over the four quarters of the empire, and shone signally in 

the western re gion . Hence it is that our Chow has received 

the allegiance of many States . If I subdue Show, it will 

not be my prowess, but the faultless virtue of my deceased 

f ather Wan. If Show subdue me, it will n~~ be from any 

fault of my decea sed father Wan , but because I, who am a 

l i ttle. child, am not good." 77 "The ancients have said, 

' The hen does not announce the morning . The crowing of 

a hen in the morning indicates the subversion of the family . ' 

Now Show, the king of Shang, follows only the words of his 

wife . He has blindly thrown away the sacrifices which he 

should pre sent, and makes no response for the · :favors wn±bh 

he has received; he has blindly thrown away his paternal 

. and maternal relatives, not treating them properly . They 

are only the vagabonds of the empire, loaded with crimes, 

whom he honors and exalts, whom he employs and trusts , 

making them great officers and nobles, so that they can 

tyrannize over the people, exercizing their villainies in 

the city of Shang . Now I, Fa, am simply executing respect

fully the punishment appointed by Heaven . 1178 

In all these declarations we can certainly feel 

something of the prophetic concern for justice, righteous

ness , and compassion . King Woo had a strong sense of a 

moral mission in his day, and like the Hebrew prophets 
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he felt that he was definitely sent by God to purify 

the decayed society. As we read the declarations we cannot 

but be reminded of Jeremiah's denunc i ations on the unright

eous and oppressive kings of his day, which are so clearly 

recorded in the 21st and 22nd chapter of his book. The 

difference between the Chinese sage-ki~gs and- the ·Hebrew 

prophets was that the former had the power to carry out 

their moral misston . 

As it was with Hebrew prophets, a good society 

for these Chinese 1noralists meant a society in which just, 

righteous, virtuous, and benevolent leaders ruled, in 

which oppression, cruelty, injustice and violence are not 

found. It meant a society in which i dleness and vain 

luxury of the few privileged men should not exist at the 

expense of the toil and poverty of many . It meant a society 

in which no one suffers under law without cause . It meant 

a society in which the multitudLs of the people find pease , 

repose, tranquility, and receive due protection of the law. 

And it meant a society in which rulers as well as common 

men _feared and rev t red God . 

B. 7th-6th Century Prophets and Confucius-Mencius 

The seventh century in anc1ent Isr ael was also · 

piaced in a moral- social crisis similar to that of the 

eighth century. The condition that prevailed in that 

century is vividly described in the writings of three con-
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the presence of violence, strife , contention and destruc

tion, and he siys, "The law is slacked ~nd justice never 

goes f orth. For the wicked surround the righteous, so 

justice goes forth perverted . ",79 Zephaniah, a little earlier, 

had described the cond i tion of Judah with ~hese words: "Her 

officials within her are roaring lions; her judges are 

evening wolves that leave nothing till t he morning . Her 

prophets are wanton, faithles s men; her priests profane . 
so 

what is sacred, they do violence to the l aw~" Jeremiah 

give s another description : "Wicked men are found among 

my people; they lurk like fowlers lying in wait . 'l'hey 

set a trap; they catch men. Like a basket full of birds , 

their houses are full of treachery; therefore they have 

become great and rich, they have grown fat and sleek . 
They know no bounds in deeds of wickedness; they judge 

not with justice the cause of the fathe r less, to make it 
Sl prosper, and they do not defend the rights of the needy ." 

"n a ppalirig and horrible thing has happened in the land: 

the priests prophecy fal sely, and the prie sts rule at their 

direction; my people love to have it so • • • 082 There was , 

of course, some justice and righteousness in the land, and 

certainl,ithere we re some upright men in Judah, 83 but there 

was so much oppress ion , injustice ; a:i;i.d l awles$ness that 

in the eyes of the prophet., every one, from the lea s t to the 

greatest, from t he rich to the poor , from the high to the 
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low, alike broke away from the restraints of righteous

ness. So he cried out: "From the lea st to the greatest 

of them, every one is greedy for unjust gain ; and from 

prophet to priest , every one deals falsely . They have 

healed the wound of my people lightly, saying, 'Peace , 
84 

peace,' when there is no peace . " Again , nRun to and 

fro through the streets of Jerusalem, look and take note! 

Search he1squares to Ste if you can find a man, one who 

does ,'justice and seeks truth . 11 85 Again , 11 'l'his is the 

cipy which must be punished; there is nothing but oppres

sion within her. As a well produces its .water , so she 

produces her wickedness; violence and destruction are 

heard within her; sickness and wound are ever before ine . "86 

Out of such moral £risiis ·which ~ prevailed during 

th€ seventh century came forth Zephaniah, Habakkuk, and 

Jeremiah~ - all desiring to build a good society . Being 

sensit.ive to the evils of their owµ day, these prophets 

also attacked them with passionate vehemence and with a 

reforming zeal . Habakkuk, pronouncing series of woes upon 

th oppressive world-ruler , 87 pointed out that the abuse 

,,..· '-, 
' ' ' 

of his power by means of murder, treachery, greed in robbery 

and violence of evEry sort will react upon the oppressive 

himself . For Yahweh is the ruler of the moral universe and 

right will avenge itself upon the head of the tyrant. As 

we have alreay seen, : this' was: p~ecisely i-ihat 1the Chinese 

inorali·Sts tri~d to convey in their orations . Habakkuk 

condemned the oppressor for hi s violation of fundamental 
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human rights and principles. Zephaniah, finding the . u 

ruling classes to be the chief 6ffenders of justice 

and righteousness, ·pronounced owe :upon them . The Day of 

the Lord would surely come with destruction . To those 

who were humble and did Yahweh's commands, Zephaniah 

gave worEis of encouragement to continue in their righteous 

life, for thus only could they hope to receive protection 

"in the day of Yahweh's anger . n "~e ek the Lord, all you 

humble of the land, who do his commands; seek righteous

ness, seek humility; perhaps you may be hidden on the 

day of the wrath of the Lord . 1188 Jeremiah, called upon 

by Yahweh in a period of moral decay , was also trying to 

turn back the tide of corruption . ne was very clearcin 

his mind as to t he requirements of the proper social · 

relation . For him the prime and fundamental demand was 

justice tempered with mer~,1Jetween man and man . "Let not 

the wise man· glory in his wisdom, let not the mighty man 

glory in his might, let not the rich man glory in his 

r i ches; but let him who glories glory in this, that he 

understands and knows me, t l1at I am the Lord who practise 

kindness , justice, and righteousness in the earth; for in 

t hese things I delight, says the Lord . u 89 Therefore, 

Jeremiah's conception of an ideal king will be one who 

conforms to this requi rement. He says: "Behold, the days 

are coming, says the Lord, when I will raise up for David 

a right eous Branch , and he shall reign as king and deal 
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wisely, and shall execute jus~ice and righteousne ss in 

the lanct . n90 When King Zedekiah's messangers came to L 

Jeremiah to get an advice for the king with regard to 

the impending invasion by Babylon, the prophet gave this 

advice: 11 Do justice and righteousness , a nd deliver from 

the hand of the oppres sor him who has been robbed . And 

do no wrong or violence t o the alien, the fatherles s , and 

the widow, nor shed i nnocent blood in this place . "91 At 

the same time he pronounced woe to the king "who builds 

his house by unrighteousness, and his upper rooms by 

injustice ; who makes his neighbor serve him for nothing 

d d t · hi"m hi·s· n 92 an oes no give wages • • • He continued: 11 1Jo 

you think you are a king ·because you compete in cedar? 

Did not your father eat and drink and do justice and 

righteousness? Then it was well with him . He judged the 

cause of the poor and the needy ; then it was well . Is not 

this to know me? says the' Lord . But you have eyes and 

heart only for your dishonest gain, for shedding innocent 

bl d d · . . d · 1 . 1193 T th oo, an practicing oppress ion an vio ence . o e 

general public he offered deliver ance in the name of Yahweh 

from the impending catastrophe, if they woul d truly amend 

t he ir ways and their doings , if they would truly execute 

justice one with another , if they would not oppress the 

alien, the fatherless or the widow, or shed innocent blooct . 11 94 

Thus a "good society" in the view of the seventh century 

prophets was essentially the same as that of the eighth 

century prophets . 
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During the early part oft he sixth century we 

find the moral c-ondition of Juda h to be in t he lowe s t ebb 

in Israel's history. The Judeans, at thi s time, are said, 

according to ~iekiel, to have outdone all t he nations in 

their wickedness by forsaking the commandments and ordi

nances of their God • . Eze kiel, whose prop~etic ministry 

began in 593 B. C. in Babylonia by the river Chebar, gives , 

us some ins i ght i.n-to the situation that prevailed in Judah 

and Jerusalem . He says : 11 Thus says the Lord : This is 

Jerusalem; I have set her in the center of the nations , 

with countries round about her . And she has wickedly 

rebelled against my ordinances more than the nations, and 

against my statutes more than the countries round about 

her , by rejecting my ordinances and not walking in my 

stc1 tutes . 1195 The moral decay , in the eyes of the prophet , 

was so bad that even Sodom, Gomorrah , and Samariah , the 

outstanding embodiments of evil until that time could not 

compare vith Jerusalem in her iniquity : "Have you not 

committed lewdness in addition to all your abominations? 

Behold, every one who uses proverbs will use this proverb 

about you, 'Like mother, like daughter . ' You are the daughter 

of your mother , who loa thed her husband and her children; 

and you a re the sister of your sister~ who loathed their 

husbands and their chilei.ren . Your mother \11as a Hittite and 

your father an Amo r ite . Anct\ypwr elder si ster is Samaria, 

who lived with her daughters to the north of you; and your 
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younger sister , who lived to the south of you , is Sodom 

with her daughters . Yet you were not content to walk in 

t he ir ways, or do according to their abomina tions; within 

a very l ittle time you v.ere more corrupt than they in all 

your ways . As I l i ve , says the Lord God , your sister 

Sodom and her daughters have not done as you and your 

daughters have done . Behold , this was the guilt of your 

sister Sodom : she and her daughters had pride , surf eit of 

food , and prosperous ease , but did not aid the poor and 

needy . The y were haughty , and did abominable things before 

me; therefore I removed them, when I saw it . Samaria has 

not committed half your sins ; you have committed more 

abominations than they , and have made your sisters appear 

righteous by all the abominations which you have committed . 

Bear your disgrace , you also , for you have made judgment 

favorable to your sisters ; because of your sins in which 

you acted mor e abominably than they, they are more in the 
'16 

right than you\: " The ,~ iniquity, which Judah committed was 

not only ritualistic offences , but also many violations 

of moral law such as murder , neglect and oppression of 

the poor and weak , injustice , di sregard of filial piety, 

lewd conduct , adultery , usury, brib~ry, tale~bearing , 

robbery , and juggling with weights and mea sures. So 1zekiel 

declares : "The guilt of the house of Israe l and Judah i s 

exce td inw great ; the land is full of blood , and the city 

full of injustice . n 97 tr,li'ather and mother are treated with 
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contempt in you; the sojourner suffers extortion in your 

midst; the fathE:rless and the widow are wronged in you."9$ 

"l'here are men in you who slander to shed blood, and men 

in you who eat upon the mountains; men commit lewdness 

in your midst . In you men uncover their fctther' s naked

ness; in you t hey humble women who are unclean in their 

impurity. One commits abomination with his neighbor's 

wife ; another l ewdly defiles his daughter-in-law; another 

in you defiles his sister, his f ather's daughter . In you 

men .take bribes to shed blood; you t ake interest and in

crease and make gain of your neighbor by extortion; and 

you have forgotten me, says the Lord . "99 11 .Lhe people of 

the l and have practiced extortion and committed robbery; 

they have oppressed the poor and needy, and have extorted 

from the sojourners without redre 9 s . "lOO Among the exile, 

there wer1.. also self-styled prophets who prophesied out of 

their own minds speaking falsehood and divining a lie . 

"J.hey have spoken falsehood and divined a lie.;. they say, 

'Says the Lord,' when the Lord has not sent them, and yet 

they expect him to fulfil their word. Have you not s~en 

a delusive vision, and uttered a lying divination, whenever 

you have said, 'Says the Lord,' although I have not spoken?"lOl 

With falsehood and lie these false-prophets misled the people 

of Yahweh by promising peace in vain: "'l'bey misled my people, 

saying, 'Peace,' when there is no peace . "102 There were 

female magicians who, for their own selfi sh profits , shed 

the blood of the innocents: 11 You have profaned me among 
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my people ' for handfuls of barley and for pieces of 

bread , putting to death persons who should not die and 

keeping alive persons who should not live, by your lies 

to my people , who listen to lies . "lOJ •Sometime before 
"f , , t 1 -. - , ., , ' 1 "· \1 

the overthrow of the Jewisli monarchy the country was i n • 

a political chaos . There was a semblance of government, 

but the kings , being the creatures of ~gypt or Babyloni a , 

felt no responsibility to or for their subjects . They 

were therefore cruel and arbitrary . 1 hey were like 

shepherds who lookeclpnly after their own interests : 11 Ho , 

shepherds of Israel who have been f-elding yourselves ! 

Should not shepherds feed . the sheep? You eat the fat , , 

you clothe yourselves with the wool , you slaughter the 

fatlings; but you do not feed the sheep . The weak you 

have not Rtrengthened, the sick you have not healed , the 

crippled you have not bound up , the strayed you have not 

brought back, the lost you have not sought , and with force 

and harshness you have ruled . So they were scattered , 
because there was no shepherd; and they became food for all 
the wild beasts . 11 104 The examples of the kings were 

naturally followed by their princes , who also , in their 

smaller. sphere~,ruled with force and harshness . Finally 

the land was filled with violence , oppression , and injustice . 

The political leaders , misusing their power , not only practised 

injustice and oppres s ion, but also shed the blood of many · 

innocent citizens ~ "Behold, the princes of Israel in you , 

every one according to his power, have been bent on shedding 
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blood. nl05 'l'hey shed blood for their own selfish gains: 

nHer princes in t he midst of her a re like a roaring lion 

tearing the prey; they have devoured human lives; they 

have taken treasure and precious thing s; they have made 

many widows in the midst of her . 11106 110er princes in the 

midst of her are like wolves tearing the prey , shedding 

bl ood, des'troying lives to get dishonest gain . 11 107 Among 

the most heinous sins of ~zekiel ' s time committed by the 

people was the human sacrifice which was motivated by 

their idolatrous spirit. Thus Yahweh accused Jerusalem 

of her evil: "You also took you air jewels of my gold and 

of my silver_, which I had given you, and made fo r yourself 

imgages of men , and v1ith LhE:m played the harlot; s nd you 

took your embroider.ed garments to cover them, and set my 

oil and my incense before them . Also you with fine flouer 

and oil and honey - you set before them for a pleasing 

odor, says the Lord God . And you took your: sons· arid your 

daughters, whom you had borne to me, and these you sacrificed 

t. o them to be devoured . we rt. your harlotries so small a 

matter that you slaughtered my children and delivered them 

up as an offering by fire to them. 11108 

Out of such moral crisis came forth Ezekiel , 

called upon by God , with a moral mi s sion. His first task, 

as a : mora.Jl.ist , was to :. give ·a definition of a righteous man · 

and t hat of a sinner. At a time when the Judeans were 

faced with a national crisis due to Babylonian invasion 
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and captivity this was all the more necessary and 

important . He had to give an anwer to those who com- , . 

plained , saying , "The way of Yahweh is not fair . "l09 

Or , ""Yahweh sees us not; Yahweh has forsaken the land . "llO 

Or aga in, "The fathers . have eaten sour grapes, and the 

children's teeth are set on edge . 11111 Bzekiel ' s simple answer 
and/ 

was: ,.·· that the calamity was due to sin that !~the soul 

that sins shall die," while the righteous man "shall 

surely live . " In the 11:!th chapter, Ezekiel explains what 

constitutes a righteous man and what constitutes a sinner: 

A. man is righLeous and does what is lawful and right "if 

he does not ecJ. t upon the mountains or lift up his eyes 

to the idols of the house of Israel , does not defile his 

neighbor ' s wife or approach a woman in her time of im

purity, does not oppre s s anyone, but restores to the debtor 
. . . ~ 

his pl~dge , commits no robbery , gives his bread to the 

hungry and covers the naked with a garment, does not lend 

a t interest or take any interest , witholds his hand from 

iniquity, executes true justice between man and man, walks 

in my $tatutes, and is careful to obser.-ve my ordinances •.•• 11112 

Such~man is . indeed righteous and shall surely live . But 

11a son who is a r obber, a shedder of blood , who does none 

of the se duties , but eats upon the mountain, defiles his 

neighbor ' s wife , opprbsses the poor and needy, commits 

robbery, does not re store the pledge, lifts up his eyes to 

the idols, commits abomination, lends at interest, and takes 

increase ••• shall surely die; his blood shall be~pon himselr . 11113 
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Ezekiel summarized his ethical thought in the following 

words : "When th€ son has done what is lawful and right , 

and has been careful to observe all my statutes , he shall 

surely live . The soul that sins shall die . The son 

shall not suffer for the iniquity of the father , nor the 

father suffer for the iniquity of the son; the right eous

ness of the righteous shall be upon himself, and the wicked-

f h . d h 11 b h' lf 114 C nes~ o t e wicke s a e upon imse •" ompare 

this with a statement in Shoo Ching, where Tsoo Ke(l323 B. C. ) 

says: 11In its inspection of men below, Heaven's first 

consideration is of their righteousness, and it bestows 

on them accordingly length of years or the contrary . • 

Heaven does not cut short men ' s lives; - they bring them 

to an end in t he midst themselves . 11115 Ezekiel made ·it 

one of his supreme ethical ideas by elevating the import

ance of individual in society, whereas up to his time 

social solidarity had made it difficult for the individual 

to find recognition on his own merits . The idea of the 

doctrine of election had become so mechanical and demora

lized among the common people that when the exile took 

place they could not understand why Yahweh would forsake 

his people . This was always the main problem which 

the prophets of the eighth and seventh century had to 

face with. Jeremiah had already initiated the doctrine 

of individual responsibility by saying that "every one 

shall die for his own sin; each man vvho 
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eats sour grapes, his teeth shall be set on edge . "116 

Ezekiel fully developed thi doctrine . For him it is 

required by the very nature of Yahweh; that being himself 

a righteous being, he cannot punish a righteous man or 

reward a sinner . 

Ezekiel differed from his predecessors in 
of 

that his chief emphasis, like that"'Hosea, was on cult . 

It was the avoidance of the worship of other deities and 

of the abominations connected with pagan cults in which 

he was especially interested . He deplored the people's 

more or less orgiastic rites , including sexual licence . 

In this he was not a hundred percent social prophet . Yet 

he specified a longer list of social sins than :the other 

prophet s . · They are pride; surfeit of food and prosperous 

ease combined with failure to provide for the poor and 

needy; robbery; failure to restore the pledge , taking 

"interest and inerea.s.~" ( the profit motive); practicing 

ext ortion, especially on the sojourner, the alien . 

For 1'..zekiel , a "good socie t y" simply meant one 

in which none of the above - mentioned vices were practised . 

Cl arly bzckiel had familiarity with a collected 

Torah, which is lacking in other prophets . This made it 

possible for him to base every item in his indictment on 
of/ 

its demdands; and there is a touch legalism in his demands . 

He appealed to the tradition that was known to all Israel, 

to God ' s written will . 
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Thus, coming in the time of moral crisis 

and speaking in t he name of Yahweh, Hebrew prophets 

sought to , , build a tt good society" here on earth -

by doing away with the existing evils of society. 

They were filled with indignation when they saw men 

op pres s ing and exploiting one another . They denounced 

injustice , oppression, violence, and the lack of humanity . 

They were very practical and very practically minded 

moralists. They could not remain silent when they sa~ 

the widow and the fatherless being oppressed by the rich 

and the powerful . They could not tolerate the ruling 

class when they acquitted the guilty for a bribe and 

deprived t he innocent of his right. They could not stand 

seeing t he rich living in luxury and at ease drinking wine 

in bowls and anointing themselves with the finest oil H 

while poor peasants were helplessly suffering with starva-
' tion without the necessities of life . They could not 

forgive the leaders who 1Nere eating th~hoice lambs 

clothing themselves with the wool, slaughtering the fatlings 

but were neglecting to fe.ed their subjects. And above all , 

they could not bear to see one human being depriving another 

of his fundamental human rights and dignity by means of 

oppression, injustice and violence . Therefore, the prophets 

spoke out , with all their passion, against .the wrongs of 

their time, and doing this they informed men as to t he , 

nature of a "good society . " Their social message is summed 



up in the memorable passage: "He has showed you, 0 

mankind, what is good; ctnd what does the Lord require of 

you but to do justice, and love kindness(hesed}, and to 

walk humbly with your God?"117 The; prophets demanded 

justice for a good society, but they demanded more than 

justice. They demanded a justice tempered by the quality 

of hesed - compassion, kindness, love, grace, piety, 

or whatever one may call it. It was indeed to a genuine 

spirit of b1otherhood -which should pervade the whole of 

society that the prophets _summoned their contemporaries . 

Let us now turn to the Chinese . The Chow 

Dynasty(founded in 1122 B. C.}, which was established on 

the lofty ideals of King Wan and King Woo , too began to 

decay as years passed . And when we turn to the 8th , 

7th and 6th century we find that the moral, social, and 

political condition which prevailed in China in those 

periods was as bad as that which existed in Israel in 

the corresponding periods . The period between 722 and 

481 B. C. is known as "Ch'un Ch'iu" or the "Spring and 

Autumn" period118 in Chinese history . This period is 

characterized by its political, moral, and social chaos 

which China never before or since has experienced . Perhaps 
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no more dreadful record of a nation's struggle can be 

imagined t han that which is recor ded in Ch'un Ch'iu. 
119 

Mencius, who was born in 372 B. C. and died in 289 B. C., 

has described the condition, especia lly that of Confucius ' 

time in t he following words: "Again, the world faced 

decay and principles of right government faded away. 

Perverse speaking and oppres s ive deeds again became rife. 

There were instanaes rof mini sters who murdered thLir 

sovereigns and of sons who murdered t heir fathers. n 120 

No Chinese historian would disagree on thi s . ... .... • Ssema 

Ch'ien(l45-85 B. C. ) wrote: ! "In the time of Confucius, the 

power of t he Chow hmperors had declined, the forms r·of 

worship and ro cial intercourse had degenerated, and 
121 

learning and scholarship had fallen into decay.n Huh 

Shih, the well-known Chinese philosopher and historian 

remarks: "The ag_e of Confucius •• • was an age of political 

disintegration , social unrest , and intellectual anarchy . 

Above all, it was an age of moral disorder. 'The whole 

world is one s t ething torrent' so sa id one of his ' 

contemporaries . 'The -world is out of order'(Wu Tao) was 

the most prevalent characteri zation of the time . 11122 The 

Ch' un Ch'iu its( lf reports that during the period of 242 

years t here were thirty-six regicides , There were also 

numerous dominicides, parricides, assassinations, murders, 

and usurpa tions for the sake of wealth, power, or selfish 
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pleasure. During the political turmoil, injustice and 

oppress ion wert common practices of the ruling classes. 

This is perhaps best described in a narrative recorded 

in the Li Chi, which reads: "In passing by the s ide of 

Mount Thai , Confucius came on a woman who was wailing 

bitterly by a grave. The Master bowed forward to the 

crossbar, and hastened to her; and then sent Zeh-lu to 

question her . 'Your wai l ing,' said he, 'is altogether 

like that of one who has suffered sorrow upon sorrow.' 

She replied, 1 It i s so . Formerly , my husband 1 s £ather 

was killed here by a tiger . My husband was also , killed 

(by another) , and now my son has died in the same way. 

The Master said, 'Why do you not leave the place? ' The 

answer was, 'Th~re is no oppressive government her~ .• 

The Master then said (to the disciples ), 'Remember this, 

my little chilnren . Oppressive government is more terrible 

t han tigers.n123 There we re also instances in which the 

minister abducted the queen, killed the king, and seized the 

throne. There were instances in which the ruler, habituated 

to court effeminacy and indulgence , murdered the queen and 

neglected the state affairs . Bribery was a common practice 

among the public officials . The poor and the needy were 

neglected. "Needless to say," remarks L. ·.S . Hsu, "political 

corruption was prevalent . False propaganda led, public 

opinion astray . 'l'he evils of the rule of political bosses 

were notorious. Furthermore, political bosses and landlords 
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had formed combinations contrary to the interests of 

the mass of the people, most of whom were petty farmers. 

Politcal tyranny and economic exploitation went hand in 

hand •.•• The public grievance s against tyrannical 
124 

governments were being expressed throughout the empire . " 

Moral relations among the people were co{lfused and became 

lax; there was breakdown of all rights and duties; relation

ships and obligations proper to the various strata or 

classes of society and state were being obliterated . It 

was similar to the situation that prevailed in Judah during 

her last days . The princes were neither princely themselves 

nor were they regarded as princes ; the ministers not only 

. failed to perform their ministerial duties faithfully but 

also forgot the allegiance and loyalty wh:i:ch they owed 

to their rulers; fathers were no longer the moral and 

spiritual heads of their families; sons had forgotten 

the filial piety and obedience proper to their status in 

the family. Therefore , Confucius declared: n1et the 

·prince be prince; let the minister be minister; let the 

father be father; let the son be son ! " 125 Again when 

asked as to what he would first undertake were he to 

govern a state, he said: "It must needs be the rectifying 

of nam~st •••• If names be incorrect, s peech will not 

follow its natural sequence. If speech does not follow 

ite natural sequence, nothing can be established. _ If 

nothing can be established, no rules of conduct or music 
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will prevail . Where rult s of conduct and mus ic do not 

prLvail, law and punishments will not be just . hen law 

and punsihments a re not just, the people will not know 
126 

where to place their hands and f E: et . 11 In these passages 

also we learn that the age in which Confucius found himself 

was one in which activities, duties, relations, and 

institutions no longer meant what their nam~s indicated 

and were no longer functioning as their names indicated. 
of/ 

It wa s Ghe kind society which Isaiah had found , in which 

goodness was called bad and badne s s good . Therefore, Con

f ~cius said: "The Ku(a vessel with coiners) no longer has 
127 corners . " By this he implied t hat to say a cornerless 

vessel is a Ku(a vessel with corners) is like calling good

ne s s bad and badness good, and that where such condition 

exists t . ere would be no ground of certainty and valid i ty 

for da ily di scourse and judgment of truth and falsehood , 

right and wronr . Confusion of names meant confus i on of 

moral standards and social relationships . Princes , ministers, 

fathe r and sons -- all alike had lost moral sense and prin

ciples of right and wrong, and could not distinguish good 

from bad . This was inde0d the kind of condition which 

Hebrew prophets bitterly denounced . mo s compla ine d that 

men of his time did not know how to do right, and Isaiah 

rebuked his contemporaries for calling goodness bad and 

badness good , . nd putting darkness for light and light 

for darkness. 



Nowhere can we find more vivid descriptions 

of the social condition of the age than in the popular 

songs and poems which Confucius edited and transmitted 

to the succeeding generations . Some of the poems which 

are found in the Shih Ching are very old going back as 
128 

far as 1700 B. C. , but a great number of them were 

written during the 8th century and onward, the last poem 

having been written around 585 B. C. In the study of moral 

and social condition which prevailed during the Ch'un Ch'iu 

period these poems are of indispensable value as contem

porary testimonies . 

In a poem composed in the eighth century, the 

writer bemoans the misery and oppression caused by king~s 

employment of worthless officials whom he calls "devouring 

insects": 

Heaven sends down_:i.ts• .net 1of .· crime~-
Devouring insects , who weary and confuse 
lvlen '· s minds , 
Ignorant, oppress ive, negligent, 
Breeders of confusion, utterly perverse :--
They are the men employed to tranquil our country. 

Insolent and slanderous.--
The King does not know a flaw in them . 
We, careful and feeling in peril, 
For long in unrest, 
are constantly subjected to degradation . 

As in a year of draught, 
The grass not attaining to luxuriance; 
As water plants ~ttached to a tree; 
So do I see in this country 
All going to olllfusion.~29 

In the same poem, the writ.er bemoans the lack of virtue 
among the officials of his day, to ~hich he ascribes national 
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Formerly when the former r.: ings received their 
appointment, there were such ministers as the 
duke of Shao, 
Who would in a day enlarge th~ingdom a 
Hundred li . 
Now it is con Lracted in a day a hundred 11 . 
Oh ! Alas ! 
Among the men of the present day , 
Are there not still some with the old virtue?130 

Another poem describes the misery , oppres sion Ynd injust i ce 

caused by a ruler : 

There is no peace in the country , 
And the people ar8 in dist ress . 

en had their land and farms, 
But you have taken them away . 
~en had their people and followers, 
But you have violently taken them from them . 
There is one who is innocent, 
But you have imprisoned him . 
There is a guilty man , 
But you have let him go free 113l 

In another poem, the writer bemoans the oppress ion caused 

by government: 

My heart with its sorrow 
Feels as if it were tied and bound by something. 
This gov~rnment of the present time 
How oppress ive it is l . ... 
The fish a re in the pond, 
But they cannot enjoy themse l ves . 
lthough they dive to the bottom, 

They are clearly seen . 
My sorrowing heart is dee ply pained , 
When I think of the oppres s ion in the kingdom. 

Mean-like, those have t he ir houses; 
Abjects , they will have their emoluments . 
But the people now have no maintenance ••••• 
The r ich may get through , 
But alas for the helpless and solitary t132 

Another poet compla ins about a government official for his 
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deeds of violence and oppres s ion: 

This Hwang-foo 
Will not acknowledge that he is acting out of season. 
But why does he call us to action 
Without coming and consulting with us? 
He has removed our walls and r oofs, 
And our fields are all either a marsh or a moor . 
He says, "I am not injuring you; 133 
The laws require that thus it shou,M be . " 

In another poem , the writer, with a prophetic spirit, denounces 

the unjust and irresponsible actions of ministers : 

Lofty is that southern hill, 
With its masses of rocks , 
Terrible are you, 0 ministers of State 
The people all look at you t 
A fire burns in our grieving hearts ; 
The kingdom is virging to extinction: 
Why are you still blind to this state of things? 
You terrible ministers of State, 
Why are y.ou SQ 'unjust? 
He aven is multiplying its afflictions; 
The people are grurnbling; 134 
And yet you do not correct nor bemoan yourselves ! 

In a poem composed in the 8th century, an officer , while 

complaining about the arduous duties unjustly imposed ~upon 

him, g ives an insight into the kind of life which ruling 

class was living, and which Amo s o:fi the same century would 

have bitterly denounced: 

Under the wide heaven, all is the king's · land . 
Within the sea-boundaries of the land , 
All are his servants . 
How unjust are those in power •••• 

Some enjoy their ea se and rest, 
And some are worn out in serving the State! 
Some lie and loll upon their couches, 
nd s ome never cease marchirig about l 

Some never hear a sound, 
And some are cruelly toiled . 
Some lazily roast, on their backs looking up, 



129 

And some a re all-bustled in the service of the 
King. 

Some indulge long in pleasf)3 and drinking, 
And some a re miserable •••• 

Number of such examples may be multiplied, but these clearly 

give us vivid descriptions of the condition that prevailed 

in the centuries just preceding Confucius' time_. , .When 

Confucius was .· born :in.r, 551":.B.,c • . China was in a hopeless 

anarchy -- politically, socially and morally . Under the 

hundreds of princes , dukes, barons, and local chieftains 

who were constantly warring with one another, the common 

people werE go~g through endless miseries . The whole 
country was run by the greedy ruling classes . So Confucius 

remarked : "The princes of today are greedy in their search 

after materia l goods . They indulg6 themselves in pleasure 

and neglect their duties and carry themselves with a proud 

air . They take all they can from the people . and invade the 

territory of(g~od rulers against the will of the people, 

and they go out t9 get what they want without regard for 

what is right. This is the way of modern rulers ••• " (Li Chi, 

Aikung Wen) . There was l!.mperor , still holding a theoretic 

sovereignty over the Chinese l!.mpire, but he became too weak 

and powerless. He could do nothing to restore order . There 

was so much injustice , violence, oppression in the society 

that some people preferred being eaten up by tigers in the 

mountains to l i_ving in human society which was filled with 

lawlessness and oppression . , ,on: the top .'of all this, there 
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was intellectual chaos . Some like Laotse repudiated 

civilization entirely in the spirit of nihilism(Wu Wei , 

"do nothing!"). "There were ," says Lin Yutang, · "Sophists, 

Stoics, Hedonists , Epicure~as and downright Naturalists . 

Many people ••• began to suspect civilization itself, and 

h k db kt . ·t· l"f »136 . ar e a c o pr1m1 1 ve 1 e ,. • • . .. .( , , ... . ,, 1 ·, 1 • ~ 

-· 10ut, of sucb cerisis came forth -- Confucius. It 

is, therefore, no wonder that the social ideals of the 

Chinese sage and the Hebrew prophets share so much in 

common. Like the Hebrew prophets Confucius sought to 

dispel the errors of his time , to effect changes , and to 

restore order in society believing in the force of moral 

ideals, :: in learning, and in maintaing a high moral standard 

in human relationships as the only way of life . His entire 

aim was to build a "good society . " He "stood for a raion

alized social order through the ethical approach, based 

on personal cultivation . "137 And he "a imed at political 
13$ 

order ••o and sought political harmony in man himsel'f . n 

Like the Hebrew prophets, Confucius was also 

firmly convinced that he received a divinely appointed 

task in his moral mission . Once he was in a personal danger 

in K'wang, and yet he showe~no sign of anxi ety or fear . 

He simply observed that t he moral mission had been entrusted 

to him by Heaven and that the Heaven would not allow him 

to be perished. He said, "After the death of King Wan, was 

not the ca use of truth lodged fuere (in me)? If Heaven had 
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wished to let this cause of truth :perish, then I, a 

future mortal, sh9uld not have got uch a relation to 

that cause . While Heaven does not let the cause of 

truth perish , what can the people of K'wang tlo to me? 0139 

His confiaence in the power of Heaven, and his sense of 

a moral mission to men appointed by Heaven, was as strong 
140 

as that of the prophets of Israel. Like the Hebrew 

prophets, Confucius was sensitive to the social conditions 

of his time . He enunciated his moral principles to all 

classes of society -- kings, pr i nces, the ri ch as well as 

the poor, the parents and children, the husband and wife. 

But above all he was deeply concerned for the health of 

society . Confucius , we are t old by Mencius , wrote the 

Ch'un Ch'iu because he feared the evil condition of his 

days and the danger that would inevitably bring self

desturction . 11 Again , the world faced decay and principles 

of right government faded away . PErverse speaking and 

oppressive deeds again became rife . There were instances 

of ministers who murdered their sovereigns and of sons who 

murder~d their fathers. Confucius was afraid and wrote 

h C C . 141 
t e h'un h'l.U o" The effect of this work , Iencius further 

informs us , was so great that the rebellious ministers and 

villainous sons were terror-stricken . 142 The Ch ' un Ch'iu , 

as anyone can see , is a very dry book, and no one would 

find it to be interesting or exciting to read . It is extremely 

monotonous in contents and mode of expression . The edge of 
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the utterances which Confucius made , however, lay in the 

precision of the terms employed. "He used ," wrote Ssema 

Ch'ien before the Christian era, "different words implying 

approval or condemnation in criticism of the practices of 

his _times," and he did this "in the hope that should a great 

king appear in the future and open the book and ado~t the 

principles implied therein, the unruly princes and robbers 

of power would be ashamed and restrain themselves . n143 By 

pronouncing ethical judgments it was the int~ntion of 

Confucius to reform a corrupt age and restore it to right

ness . For example , in recording the 36 cases of regicide, 

sometimes the term shih( j ~ ) and sometimes the term 

sha ( i~ ) was employed . They both mean "to kill , " but 

whenever shih was used it was to indicate that the kill ing 

was illegitimate and accordingly was oondemned by Confucius; 

when~ was employed it was to indicate that the act was 

legitimate and approved by Confucius . So we read in Ch'un 

Ch' iu: "On the day of Mow-shin , Cho-yu of Wei killed ( shih) 

his ruler, Hwan . n144 Here Confucius condemns the a ct of Cho-yu 

because he illegitimately murdered his superior to seize his 

power and position . Then we read in another passage : "In 

the ninth month, the people of Wei killed{~) Cho-yu in 

Puh . 11145 Here Confucius approves the people of Wei for their 

regicide, because the man whom they killed was none other than 

the above-mentioned Cho-yu who had himself murdered his super

ior and become a usurper of power . 
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When the Hebrew prophets rose up to undertake the 

task of rectifying their corrupt society, they generally 

turned to the leaders and ruli~g class thougb• they were 

not unconcerned for the morality of the common people . 

Amos confronted the leading r epresentatives of the classes 

which he arraigned and directed against them his sternest 

denunciation . The positive principle -underlying his stern 

arraignment was that the fisrt duty of rulers was to protect 

jealously and~aliently the rights oft he poor and defenceless 

and above all to be the examples of righteous l ife. With 

all the force of his brilliant orat ory Isaiah attacked the 

faithless guides who were leading astray his people . In the 

name of Yahweh he preferred a sweeping charge against the 

elders and t he princes : "You yoursE::lves have devoured the 

vineyards . The spoils of the needy are in your houses . 

What do you mean by crushing my people and by grinding the 
146 

face of the needy . 11 Iicah went directl y to the capi tal 

city, J erusalem. There he addressed to the leaders in 

scathihg words, calling the leaders mercile ss "cannibals," 

and opening his oracle with famili a r phrase , "Hear nowt 0 

heads of Jacob," or nHear thi s , ye heads of the house of Jacob . " 

Zephaniah , although of royal rank and a citizen of Jerusalem, 

joined in an unsparing attack upon the guilty rulers of Judah: 

"Her rulers in her midst are roaring· lions, her judges are 

evening wolves, who leave nothing over until t he morning; her 

prophets a re braggarts, faithless men, her priests profane 
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what is holy and do violence to the law . "147 Jeremiah 

likewise turned to the leaders of Judah and delivered 

Yahweh's message . So did Ezekiel, pronouncing judgment 

upon the princes of Israel who were, according to their 

power , bent on shedding blood and upon the "shepherds" 

who neglected to feed their sheep . Prophets turned to 

the leaders and ruling class because they were largely , 

responsible for the nation-wide demoralization . They 

felt t11at the cause of ·all social evils lay in the leaders, 

for they not only neglected their duties to lead the common 

people on the right path but furthermore became themselves 

the foremost examples of injustice, oppression, and violence . 

Like the.se prophets, when Confucius undertook 

the task of rectifying the corrupt society of ,_his day, he 

too turned to the leaders and the ruling classes, for as 

was in the case of Israelitish society, the evils of 

Chinese society at that time had their source in the ambi

tions .; of greedy princes and those who were privileged and 

powerful • . 

Perhaps, more than any moral leaders, Confucius 

had an excessive faith in the power of example. He believed 

that if the leaders were upright and righteous, the common 

people would follow the same course. He said: "He who 

exercises government by means of his virtue may be compared 

to the North Polar Star, whi ch keeps its place and all the 
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stars turn toward it . "148 Again, "Government · ts merely 

sett ing t hings right . When you yourself lead them by 

t he right example, who dares to go astra=:y?1114q Baron 

K'ang Ch'i a sked Confucius concerning gov~rnment , saying, 

"If I kill off the bad citizens , and associate with the 

good citizens , what do you think?" Confucius replied, 

ttWhat's the need of killing off people on the part of a 

ruler of a country? If you desir t what is good , the people 

will become good also . The character of the ruler is like 

wind, and the character of the common people is like gr ass, 

and the grass bends in the direction of t he wind . "1 50 Again, 

t he Baron , distressed about the number of thieves in the 

State , inquired of Confuc i us how to do away with them . 

Confucius replied, 11 If you , sir, were not covetous , alt hough 
151 

you should reward them to do it, they would not steal . " 

On· Another occasion, Confucius remar ked: "When the ruler 

himself does what is right, he will have influence over 

the people without giving commands , and when the ruler him

self does not do what is r ight , all his commands will be of 

no avail . "152 Again he said: "If a ruler rectifies his own 

conduct, government is an ea sy matter, and i f he does not 

rectify his own conduct , how can he rectify others?"153 Thus 

in correcting the evils of society , Confuclus sought to 

rectify the leaders and those who were in authority first . 

The Commenta ry on Tahsueh was not written by Confucius but 

certainly reflects h i s thoughts when it sa ys: "Never has there 



136 

been a case of the sovereign loving benevolence, and the 

people not loving righteousness. Never has there been a 

case where the people have loved righteousness , and the 

affairs of sovereign have not been carried to completion . 11154 

Confucius was, more than anything else, interested 

in building a "good society . " .n.nd for him, there was only 

one way to attain it~ and ~that . was in the moral cultivation 

of the rulers and leaders. Like t he Hebrew prophets, he 

sought to . bring about a society built on the principles 

of justice, righteousness, and humanity. Confucius firmly 

believed that such a society would be possible only when 

the top was following the right course. Therefore, he 

spent much of h i s time discussing on the conduct of rulers . 

When one of his disciples asked Confucius how 

leaders sbo~ld act in their official task, Confucius replied : 

"Let them honor the five excellent, and banish away the four 
155 bad, things; -- then may they conduct government properly." 

When asked about the five excellent things, Confucius replied: 

nWhen the leaders are beneficent without great expenditure; 

when they encourage labor without cause £or complaint; when 

they pursue what they desire without being covetous; when 
I 

they maiptain. a~dignifiect· ease without ·tieing proud ; when 

they inspire awe without being severe . 11156 To Confucius, 

these constituted the five principles wfiiohuall .,_ ruil.ers 11 mus:t 

0bserve ~ . The . ·f'irs:t d>rincd.ple is•L·that-·rUler·s showld work f"or 

the greatest .weltfare of. the ·people ate the greatest,- econ·omy of 
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the nation . The second principle is that the leaders 

should institute a system of taxation in such a way that 

the people find no cause for complaint. In the time 

of Confucius, tax was paid by labor . The autocratic 

rulers then often demanded labor of the people during the 

busy seasons of the farming , and so t he people complained . 

Confucius, threfore, said : )'When the leaders demand labor 

from the people in proper manner and for their own good , 

who will complain?"l57 1he third principle is that the 

leaders should devise ways and means to enrich the life 

of the people, material , spiritual and social , without 

being covetous. Confucius said : "Make it your.: a:funt to 

wish for moral well- being and you will never be liable 
15S 

to be covetous . " The fourth principle is that of 

equality . Confucius said : "Whether they have to do with 

many people or few, or with things great or small, they 
159 

do not dare to indicate any disrespect . " Thus Confucius 

urged the importance of respecting people . On one occasion 

he said that the affairs of the people should be attended 
160 

as if to partake in a great religious sacrifice . At 

another occasion, he remarked that when the rulers treat 

the people reverently the peonle will be loyal and respectful 
161 

to the nation ." The fifth princ~ple is that the rule.rs 

should be respected and revE::red but not feared . That is , 

their .rule should be respected and laws enforced due to 
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their mora l infl1J~nce, not to severe punishment or 

drastic administration. Rule by threat and fear is 

condemned by Confucius. So he once remarked: "In 

presidirg over lawsuits, I am as good as any9ne. The 

thing is that ·we should make it our airn t ;1at there ma be 

no lawsuits at all, RO that people who have actually 

done wrong will be . too ashamed of themselves to indulge 

in words of self-defence . n 162 

When asked about the four bad principles which 

all rulers should avoid, Confucius mentioned cruelty, 

oppression, in,jury and meanness . He said: "1'he undue 

punishment of crimes committed through ignorance arising 

out of a neglected education is cruelty . The requirement 

of the people to do or not to do certain things suddenly 

without first clearly giving public notice is oppression . 

To leave orders at first in abeyance and uncertainty, and 

certainly to enforce their performance by severe punish

ment is injury. To treat subordinates as if ba tering with 

them exactly and meanly, thus behaving like professional 

men , not like gentlemen, is meanness . "163 

Confucius has also laid down nine cardinal 

rulEs which every ruler must follow . "For every one," 

said the Sage, ·0 called to the government of nations and 

empires there are nine cardinal directions to be attended to: 

1 . Cultivating his personal conduct . 

2 . Honoring worthy men . 



3. 

4. 

5. 

6. 

7. 

$. 

9. 
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Cheri shing affection for , and doing his 
duty toward, his kinared . 

Showing respect to the high ministers of State . 

Identifying himself with the interests ,~-~ 
and welfare of the whole body of public officers . 

Showing himself as a father to the common people . 

Encouraging the introduction of all useful arts . 

Showing tenderness to strangers from far 
countries . 

Taking inttrest tn the welfare of the princes 
of the Empire .n lb4 

"When the ruler pays , " explained Confucius, "attention to 

the cultivation of his personal conduct, there will be 

respect fort he moral law. When the ruler honors worthy 

men , he will not be deceived (by the crafy officials) . 

When the ruler cherishes affection for his kindred, there 

will be no disaffection among the members of his family . 

When the ruler shows respect to the high ministers of State , 

he will not make mistakes . When the ruler identifies him

self with the interests and welfare of the body of public 

officers, there will be a strong spirit of loyalty amon~ 

the gentlemen of the country . When the ruler becomes a 

father to the common people, the mass of the peo ple will 

exert themselves for the good of the 0tate. When the ruler 

encourages the introduct i on of all useful arts , there will 

be sufficiency of wealth and revenue in the country . When 

the ruler shows kindness to the strangers f rom far countries , 

people from all quarters of the world will flock to the 

.l . J ', i t! r . . ~-} 
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country. When the ruler takes interest in the condition 

and welfare of the princes of the hmpire , he will inspire 

awe and re spect for his authority throughout the whole 
165 

world . " 

As to how the ruler cultivates his personal 

conduct, Confucius says: "By attending to the cleanliness 

and purity of his person and to the propriety and dignity 

of his dress, and in every word and deed permitting nothing 
166 which is contrary to good taste and decency . " As to 

how the ruler gives encouragement t o worthy men, the Sage 

replies: "By banishing all flatterers and keeping away 

from the society of women, holding in low estimation 

possess i on of worJ..dly1 goods, but valuing moral qualities 
167 

in men." As to how the ruler inspires love for his 

person among the members of his family, he says: 11By 

raising them to high places of honor and bestowing ample 

emoluments for their maintenance; sharing and sympathizing 
16$ 

with their tastes and opinions ." As to how the ruler 

gives encouragement to the high ministers of State, he says: 

"By extending the powers of their functions and allowing 

them discretion in the employment of their subordinates . "169 

As to how the ruler gives encouragement to men in public 

service, the Sage replies: "By dealing loyally and punctually 

with them in all engagements which he makes with them and 

allowing a liberal scale of pay."170 As to how the ruler 

gives encouragement to the mass of the people, he says: 
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"By strictly limiting the time of their service and 

1 . h "bl ,l?l A h making all imposts as ig t as possi e .' s to ow 

the ruler encourages the artisan class, he says: "By 

ordering daily inspection and monthly examination and 

rewar ding each according to the degree of his workman-
172 

ship . " As to how the rule r show s kindness to foreigners, 

the Sage replies: "By l't:.lcoming them when the) come and 

giving them protection when the.y go, commending what is 

good in them, and maKing allowance for their mistakes 

{in ignorance) .n173 As to how the r uler takes interest 

in the 1elfare of the princes of thE: bmpire, Confucius 

f;ays: "By restoring lines of broken success Lon and revi

vi ng subjuga ted states , putting down anarchy and disorder 

wherever they arE found, and giving suoport to the weak 

against the strong, fixin~ sta ted times for their atten

dance and the attendance · ;f the ir envoys at court, loading 

them with presents when they leave, ·!hile exacting little 
174a 

from them in the way of contribution when they come . " 

Confucius was not an orator who , unlike the 

Hebrew prophets, did not cry out in shrines or streets . 

The Lun Yu says, "Confucius was gentle but dignified, austere 
174b 

yet not harsh, polite and completely at ease. 11 And it 

is not likely that he ever was like any of the Hebrew 

prophets who a ddressed themselves in public in piercing 

words . Rather he was a tireless teacher, who, in gentle 

persuasion , sought to correct the worng-doers of his time . 
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Yet in his message we find the spirit·,of the HebreT .. 1 

prophets and much of their social •message. For lik 

the Hebrew moralists, Confucius desired to bring about a 

society in which the principles of justice, righteous

ness and humanity prevailed . When Confucius said, "With 

coarce ric e to eat, with water to drink, an~ my bended 

arm for a pillow; -- I have still joy in the midst of 

these things . Riches and honors acquired by unrighteous-
174c 

ness are to me as a floating cloud," or "When a country 

is ill-governed, riches and honor are things to be ashamed 

of, 11174d he was not too far from Amos in his condemnation 

of the riches acquired by means of injustice and oppression . 

Virtue is an indispensable element for all 

rulers to possess . Confucian ethics has no place for any 

ruler who is not virtuous . Therefore so much stress is 

laid throughout the Classics on. the · cultivation of virtue 

by rulers . The word ~(virtue, 1f, ) is a general term 

which comprise5 qualities . of justtoe , .r i ghteousness, an~ 

benevolence , and very often it simply means "morality . " 

Confucian ethics regards vitue as the first requirement of 

rulers~ So we read in the Commentary on Tahsueh : "The 

ruler will first take pains about his own virtue . Posses

sing virtue will give him the people . Possessing the 

people will give him the territory . Possessing the territory 

will give him its wealth. Possessing the wealth, he will 

have resources for expenditure . Virtue is the root; wealth 
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is the result. If he make the root his secondary object, 

and the result his primary, he will only wrangle with 

his people, and teach them rapine •••• The ruler•~ words 

going forth contrary to right, will come back to him in 

the same way, and wealth, gotten by improper ways , will 

take its departure by tra same." 175 The Commentary, 

discussing on the need of a virtuous minister in government , 

quotes a passage . from Shoo Ching: "In the Declaration (of 

the duke of Ch'in, it is said) 'LE;t me have but one minister, 

plain and sincere, not pretending to other abilities, but 

with a simple, upright mind; and possessed of generosity, 

regarding the talents of others as though he himself posses

sed them, and, where he finds accomplished and perspicacious 

men , loving them in his heart more than his mouth expresses, 

and really showing himself able to bear them and employ 

them:-- such a minister will be able to preserve my sons 

and grandsons, and black-haird people , and benefits likewise 

to the kingdom may well be looked for from him. But if it 

be his character, when he finds men of ability, to be jealous 

and hate them; and, when he finds accomplished and perspica

cious men, to oppose them and not allow their advancement, 

showing himself really not able to bear them:-- such a minister 

will not be able to protect my sons and grandsons and black

haired people; and may he not also be pronounced dangerous 

to the State? tt, 176 "To see men of worth, n continues the 
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Commentary, 11 and not be able to raise them to office; 

to raise them to office, but not to do so quickly:-

this is disrespectful. To see bad men and not be able 
do/ to remove them; to remove them, but not to so at once:--

this is weakness." 
177 

Ethics of the rulers was further developed 

by encius, who appeared in the fourth century: B: C. t ;i n an 

age similar to t hat of Confucius . Much of the social 

evils t hat existed in the days of Confucius had not 

diminished when Mencius was born in 372 B. C. Mencius 

charaterizes the spirit of his age when he says : "Sage

kings cease to arise , and the feudal lords give rein to 

t heir lusts . Unemployed scholars indulge in unreasonable 

d . . 11178 1scuss1.ons . On one occasion he said to the King Hui 

of Liang, "Your dogs and swine eat the food of men , and 

you do not know to make any restrictive arrangements . 

There are people dying from famine on the roads , and you 

do not know to issue the stores of your granaries for them . 

When people die , you say, ' It is not owing to me; it is 

owing to the year!' In what does this differ from stabbing 

a man and killing him, and then saying , 'It was not I; it 

was the weapon l ' ?"179 He continued : "In your kitchen 

there is fat meat; in your ... stables there are fat horses. 

But your people have the look of hunger , and on the wilds 

there are those who have died of famine . This is leading 
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180 
on beasts to devour men." Concerning the ,; rulers 

of Ch' in and Ch 'u, r encius said: "The rul r of those 

states rob their people of their time, so that they 

cannot plough and weed their fields, in order to support 

their parents. Their parents suffer from cold and hunger . 

Brothers, wives, and children are separated and scattered 

abroad. Tho se rulers drive their people into pit-falls, 

or drown them . 11181 On another occasion, he said to King 

Hsuan of Ch'i: "Today the living of the people is so 

ordered thnt they have not enough to serve their father 

and mother a bove, nor enough to keep their wife and children 

below . In glad year their whole life is bitterness, and 

in a bad year they cannot escape perishing.n182 Again, he 

described the condition of his day by saying, "Among the 

leaders of men throughout the Empire there is not one who 
13.3 

does not find pleasure in killing. men . " Thus, in denouncing 

the evils which Kings, princes and the ruling class were 

practising, 1encius wa s in the spir it of Amos, Isaiah, 

Micah, Jeremiah and Ezeki el . bspecially we are r eminded 

of t he words of 1zekiel wtth which he denounced the leaders 

of his day: "Her princes in the midst of her are like wolves 

tearing the prey, shedding blood , destroying lives to get 

dishonest gain . (~zek. 22:27) 

The age of !•lencius wa s further characterized by 

what was called "doctrines of the hundred schools . " By the 

time of wiencius, in a period of 107 years since Confucius' 

death, not only Confucian i sm had declined but also many diverse 
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doctrines such as Utilitarianism of Mo Tzu, Hedon i sm 

of Yang Chu, and Nihilism of Chuang Tzu, caused intellec

t ual anarchy in Chinese. society. To Mencius all the:se 

doctrines were simply heretic and perverse . 

So, Mencius thus spoke with regard to his mission: 

"Confucius made the Ch'un Ch'iu , and rebellious ministers 

and villainous sons were struck with terror • •• • I do wish 

to rectify men's hearts , and to put an end to perverse 

doctrines; to oppose their one-sided actions and put away 

th . 1· t· . "184 ~ . . d f eir icen ious expressions . i•1encius conceive o 

himself as the only man , in a time of disorder and intel

lectual confusion , able to perpetuate Confucius' teachings 

and to carry out the moral mission . He said: "If there is 

a desire that the world should enjoy tranquility and good 

order, who is there today, besides myself , to bring it 

about? 11185 A d · 11N h t I d . t d i t n again : ow w a e s:1. re o o s o 

C f . 186 Tl. . d study to be like on ~cius~" 11s was in accor ance 

with his singular admiration for the Sage, for he said: 

"Never since the creation of the world was there a percon 

equal to Confucius . 11187 Therefore , what Mencius taught was 

basically the doctrines of Confucius; he taught nothing 

that went.beyond the thought of his Master in moral ideals . 

He spoke in the spirit of Confucius and made it his duty to 

uphold and transmit his Master's doctrines . Even the doctrine 

of jen(love, humanity) ,,_ which becomes such. an important 

part of his entire . ethical system was initiated by Confucius. 
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In addressing himself to the rulers of his day , 

Mencius made ~ustice and~ two most fundamental themes . 

When Mencius came to see King Hui of Liang, the King asked: 

"Venerable Sir , since you have not counted it far to come 

here, a distance of a thousand li, may I presume that 
188 

you are provided with counsels to profit my kingdom?" 

Mencius replied: "Why must your Majesty use that word 

'profit'( ~1J )?" What I am provided with , are counsels 

to love and justice (jen and Yi, 1= I ) , and these are my 

only topics . n189 J•1encius continued: "If your Majesty 

say, ' What is to be done to profit my kingdom?' the great 

officers will say, ' What is to be done to profit our families?' 

and the inferior officers and the common people will say, 

'What is to be done to profit ourselves?' Superiors and 

inferiors will try to snatch this profit the one from the 

other, and the kingdom will be endangc..red . "190 "Let your 

:Majesty," advised Mencius , " say , '~ and justic~,' and 

let these be your only themes . Why must you use that word 

'profit'?11191 King Hui asked Mencius for an advice with 

regard to his dealings with two enemy States, Ch'in and Ch'u. 

Menc ius answered: "If your 1illa.je sty will indeed dispense a 

government of love(jen cheng ,.1- JE:t. ) to the people, being 

sparirg in the use of punishments and fines , Ei nd making the 

taxes and levies light , so causing that the fields shall be 

ploughed deep , and the weeding of them be carefully attended 

to , and that the strung-bodied, during their days of leisure, 
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shall cultivate1 their filial piety, fraternal respGctful

ness, sincerity, and truthfulness, serving thereby, at 

home, t heir fathers and elder brothers, and abroad, their 

elders and superiors , -- you will then have a people who 

can be employed, with sticks which they have prepared, to 

oppose the strong mail and sharp weapons of the troops of 

Ch'in and Ch'u.n192 ~'Those (rulers ' of Ch'in and Ch' ~ !' .. 

continued f•1encius,. · ''drive their people into pit-falls, or 

drown them . Your masjesty will go to punish them . In 

such a case, who will oppose your Majesty? In accordance 

with this is the saying, -- 'Love has no enemy.' I beg 

your 'fJiajesty not to doubt (what I say . )"193 On one occasion , 

the King Hsuan of Ch'i asked Mencius ; "Wha:t virtue must 

there be in order to attain to royal sway?" J.Jlencius re

plied: "The b ve and protection of the people; with this 

there is no power which can prevent a ruler from attaining 

to it . n 194 To the same, i~1encius said: "Now, if your 1v1aje

sty will institute a government whose action shall be love, 

this will cause all the officers in the kingdom to wish to 

stand in your Majesty's court, and all the farmers to wish 

to plough in your Majesty 's fields, and all the merchants , 

both travelling and stationary, to wish to store their goods 

in your Majesty ' s market-places, and all travelling strangers 

to wish to make · their tours. on your. _1'.iajesty's roads, and 

throughout the kingdom who feel aggrieved by their rulers 
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to wish to come and complain to your .i.VIa.jesty . And when 

they are so bent, who will be able to keep them back?"195 

Mencius , like his Master, had an excessive belief in the 

power of example. He believed that if all things were 

right at the top everything would go well in the entire 

society . He said: "Let the pfince be correct, and every

thing will be correct. Once rectify the prince, an:i the 
196 kingdom will be firmly settled ." Again: 0 If the sovereign 

be benevolent, all will be benevolent . If the sovereign 
197 

be righteous, all will be righteous . " On one occasion, 

he said to King Hsuan of Ch'i, "Treat with reverence due 

to age the elders in your ovm family, so that the elders 

in the families of others shall be similarly treated; 

treat, with the kindness due to youth the young in your 

own family , so that the young in the families of others 

shall be similarly treated: -- do this , and the kingdom 

may be made to go round in your palm . It is said in the 

Book of Poetry, 'His example affected his wife . It reachtd 

to his brothers, and his family of the St ate was governed 

-by it .'_-- The language shows how (King Wan} simply took 

his kindly heart, and exercised it towards those parties . 

Therefore the carrying out his kindness of heart by (a 

leader) will suffice for t he love and protection of all 

within the four seas, and if he do not carry it . .,out, he 

will not be able to protect his wife and children . The 

way in which the ancients came greatly to surpass other 

men , was no other but this: -- simply that they knew well 
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how to carrx out, so as to affect others, what they 

themselves did . "l9$· 

Loving good ·and hating evil were strongiy 

emphasized by the Hebrew prophets. Amos said: "Seek 

good , and not evil • •• Hate evil, and love good ••• " 

(Amos 5:14a, 15a) . Similarly Isaiah demanded: "Cea se to 

do evil, learn to do good • •• "(Isaiah l:16b,17a). This 

is echoed in Mencius , for he re j ~rded a leader who - loves 

good more highly than a man of vigor, of wise council -
and of much information. Thus the Book of Mencius reports : 

"The prince of Lu wanting to commit the administration of 

his government to the disciple Yo-chang, J.Jiencius said , . ' When 

I heardpf it, I was so glad that I could not sleep . ' Kung

sun Chau asked, 'Is Yo-chang a man of vigor?' and was 

answered , ' No . ' 'Is he wise in council?' ' No . ' 'Is he 

possessed of much information?' 'No . ' 'What then made 

you so glad that you could not sleep?' asked .Kung.~mn ·· ch u . 

To this Mencius replied, 'He is a man who loves what is 

good .' 'I s the love of what is good sufficient?' asked 

Kung-sun Chau . Mencius replied: "The love of what is 

good is more than a sufficient qualification for the govern-

ment of :the kingdom; -- how much more is it so for the 

State of Lu? If a minister love what is good , all within 

the four seas will count 1,000 li but a small distance, and 

will come and lay their good thoughts before him. ,nl99 
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As we have already seen, in the view of the 

Hebrew prophets, a •good societyt1 meant one which was 

based upon the principles of justice, righteousness, and 

humanity . With Chinese moralists also these principles 

became the fundamental subjects to which they constantly 

summoned their contemporaries . Confucius said: t1 The 

superior man holds righteousness to be of highest import

ance . A man in a high position, having valour without 

righteousness, will be guilty of insubordination; one 

of the lower people, having valour without righteousness , 

will commit robbery . "ZOO Mencius said : "Righteousness 
201 is man's straight path . " Mencius valued. righteousness 

even more highly than life itself. So he said : "I like 

life , and I a lso like righteousness . If I cannot keep~. 

two together, I will let life go, and choose righteousness . 

I like life indeed, but there is that which I like more 

than life, and therefore, I will not seek to possess it 

by any improper ways . I dislike death indeed , but there 

is t hat which I dislike more than death, and therefore 
20.2 

there are occasions when I will not avoid danger . ~ 

At the same time , a good society for Confucius and Mencius 

meant one in which the spirit of humanity and compassion 

prevailed . It · is , as Confucius said, a society in which 

the peopl ~ ' show_ kindness and compassion to the widows, 

fatherless, childless men, and those who are disabled by 

disease , so that they are all sufficiently maintainect . 0203 
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This certainly is not far from Isaiah's plea for a 

11 good society": 11 Seek justice , relieve the oppressed, 

judge the fatherless, plead for the widow . " 204 A good 

society for Confucius and Mencius meant one in which 

the principle of jen prevailed among all its members. 

We have observed that jen is the manifestation of the 

genuine nature, acting in accordance with propriety(li) , 

and based upon sympa thy for others . Positively, it 
205 

means "to love your fellowmen ," and negatively, it 

means "not to do to others what you do not like your

self . "206 Adolphe Lods has defined Hebrew hesed as 

"the natural feeling which prompts a man apart from the 

constraint of law, to be kind and indulgent towards the 

members of his family or tribe . 11207 · To the great Hebrew 

prophets a "good society" meant one in which this spirit 

of hesed prevailed , and Confucius and 11/lencius we re not 

too far from the prophets when they sought to build a 

ngood society" in which everyone, in the spirit of jen , 

while· "desiring to establish himself establishes others, 
· 208 

and while desiring to succeed himself succeeds others . " 
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In the foregoing chapters we thus discovered 

how much akin were the ethica l teachings of the He br ew 

Bible and Confucian Classics. What we discovered was 

basically in accordance with the words of a learned Jew 

who almost five hundred years ago said: "Although the 

written characters of the Scriptures of this religion 

(i . e . , Judaism) are different from the script of Confu

cian Class ics, yet on examining their principles it is 

found t hat their ways of common practice are similar." 

(1512 Inscription from K'ai-feng Synagogue) . 

First , we saw how much akin were the ethical 

teachings of the Book of Proverbs and the Confucian 

Class ics to one another with regard to a "good life . " 

rhey all alike condemned the vice of greed , covetousness, 

and bloodshed . A good life , as we saw, is without pride, 

as well as haughty and arrogant spirit . Humility is, 

therefore, regarded as an essential par t of good life . 

We saw how the vice of drunkenness was condemned both in 

Proverbs and Confucian Classics. Extravagance and the 

love of pleasure and luxury were also condemned . They 

also condemned robbery, the f t and oppression . Personal 

integrity , truthfulness , a nd sincerity were highly commended 

for a good life. Industr y and diligence were highly pra i sed. 

Charity and generosi ty to the poor were regarded as 

e ssential part of good life . JuRtice and righteousness 

in the court were indi spensable vir tues of good judges, and 
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at the same time bribery was condemned. Moderation also 

was regarded· as an important part of a good life . Learn

ing, instruction, and wisdom v'l ere emphasized for the en

richment of a good life. And above all, a good life 

could not be achieved without fear and reverence for 

God, the authority of all moral laws . 

Secondly, we saw how much akin were the Hebrew 

and Confucian views of·; a ' "perfect and upright man" to 

each other . A "perfect and upright man," ~.in •,the Boak .of 

Job and Confucian Classics, is basically a man who is 

virtuous, righteous, ·and benevolent within, and ·whose 

goodness of inner character is manife·sted: through his, 

good works without . He is a man of utmost sincerity who 

would never feel ashamed of himself under any circumstance . 

He is a man of utmost integrity who has no occasion · to regret 

past acts, , for he continually abides in righteousness. 

He is a man who keeps on . being good and doing good without 

necessarily expecting a reward. 

Lastly, we saw how Hebrew prophets and Chinese 

sages . ·all alike deplored social evils such as injustice, 

cruelty, oppress i on, violence, luxury and idleness, and 

how they all alike lamented for the lack of justice , 

righteousness and humanity among the rulers and influential 

members of society . Their view of a "good society" was 

essentially one and the same . As it was with the Hebrew 

prophets, a good society for the Chinese sages meant a 
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society in which just, righteous, virtuous, law-abiding 

and benevolent leaders ruled, in which oppression, cruelty, 

violence, injustice and vain luxury of the few privileged 

men should not exist at t he expense of the toil and 

poverty of many . It meant a society in which no one suffers 

without due process of law. It meant a society in which 

the multitudes of the people find peace, tranquility and 

repose . It meant a society in which the poor , the orphans, 

the widows, the childless men and the helpless people are 

not despised but adequately cared for . 
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V . APP:t!.NDI X: RELATIONSHIP BETWELN CONFUCIAN I Sl'"l 
AND CHINESE JU DAISM 

A. Why Did Chinese Judaism disappear? 

The complete disappear ance of Juda ism in China 

has puzzled the mind of Jewish historians in view of t he 

f act that wherever ther e i s allowed a reasonabl e amount of 

freedom Jews have alv;ays prospered and flourished economi

cally, culturally and religiously. So long as no severe 

physical persecution aff licted a Jewish population in any 

part of the Diaspora, Jewish life always continued to grow 

in number as well as in influence . Jews in China not only 

enjoyed freedom in all their activities but also never 

suffered under any form of persecution, for if there were 

one nation that did not know anti- Semitism it is Ch i na . 

Furthermore Jews received high honor and won great respect 

and conficence among the native people . Many of them 

reached the highest honors of the state , as testified by 

the marble monuments . 

It is diff icult to determine exactly when Jews 

arrived in China . Interesting theories have been pre sented 

from time to time . As early as 1900 , Marcus Adler maintained 

that "Jews had settled in China some time during the Han 

Dynasty, which ruled f rom 200 B. C. to 220 A.c.111 He even 

went a s far as to say that some of the lost ten tribes 

could have entered China in a period much older than the 

said period . "It is quite possible , " he says, "that the 

Jewish colony in China may be of even older date . Having 
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regard to the fact that the tra de route of ancient times 

from China and India was not exclusively maritime, but 

crossed the steppes and highlands of C~ntral Asia, and 

then passed through Mtd ia, Mesopotamia and Syria, it is 

not at all impossible that sections of the ten tribes of 

Israel may have found their way to China . 112 In 1912, S . 

·I. Perlman, on the basis of Isaiah 49:12, held the view . ··" ':, 

that "Chine se Jews were de sc c. ndants of the lost ten tibes 

of Israel and were already settled in China prior to the 

erection of the Second Temple by Zorobabel, and the re

establishment of the Jewish commonwealth by Ezra . 11 3 In 

1930 , A. H. Godbey went further back and attemptedr to trace 

the origin of Chinese Judaism to Lhe time of Amos. "It 

seems," he said, "that we must recognize several origins 

of Judaism in China, and that we must begin by recognizing 

Israelite trade with China as early as the eighth century 

B. C. Amos 3 :12 has the luxurious of Samaria lolling on 

dmsk, "damask" - the "silken cushionsn of a couch, reads 

Moffatt . The name tells us that Aramaeans of Damascus were 

the silk-importers of the time . " 4 

These theories are all without any reliable evidence 

and are merely conjecture . It should be noted that the so

called "silk route" was not i n existence until the 1st cent. 

B. c. The first Chinese contact with the West was made in 

128 B.C. when Emperor Wu Ti sent Chang Ch'ien to Bactria 

in the ext r eme west of Turkestan to inake an al l iance to meet 
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attac Ks by the Huns - the fierce tribes of nomads in 

Mongolia . Only after the Chinese(during the Han Dyna sty) 

broke the power of the Huns in the first century B. C. and 

only after all of Turkestan was brou5ht under Chinese rule 

that a trade route was e:stablished which crossed Turkestan 

from China , passed through Persian terr itory, and reached 

t he eastern shores of the Medite r ranean . Until this period 

there was v i rtually no access from China to the West . 5 

Also , " •'~•~ lj~> " in Isaiah 49:12 was erroneously taken 

as "land of China" by some(first suggested by Gesenius) . 

This, however, was stron~J~ opposed by Dillman, Duhrn , and 

also by Richtofen(China, Vol . I . , p. 436 ., 504). C. C. 

Torrey was also a , ong these scholars who opposed to the 

''China" theory, and said, "The word a'l9 is probably the 

result of some scribal error . The reading o> -f.'· 9 , "the 

people of Syene," proposed by J . D. Michaelis, and recently 

fallored by many scholars, is perhaps the most likely . " 6 

A. H. Sayce als6 remarks: "It is now agreed that the Sinim 

of Isaiah lxix. 12 - if it be a correct reading - has nothing 

to do with the Chinese . According to Professor de Lcouperie 

it denotes the Shinas of the Hindu-Kush.n7a It should also 

be noted that the name Ch'in did not come into a general 

use as the name of China until 221 B. C, and the name Tsin 

not Lmtil 265 A. G. 

The effort to fix the date of first arrival of the 

Jews in China is all the more complicated by the fact that 
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Chinese historical docwnents are compl etely s ilent on their 

origin. Jews are first mentioned in Yuen Shi( Official Hi story 

of Mongol Dyna sty) under the year 1329 on the occasion of the 

reestabli shment of t he law on the collection of taxes?b It 

is further compl i cated by the fact t hat historical docwnents 

· th f f 1 . . t· ?c h . h Ch· J t h in e orm o severa inscrip ion~ w ic inese ews em-

selves have left are in conflict one another a s to the . date 

of their first a r rival in China . The earliest inscription 

(14$9) sta t e s that "Bringing tribute of Western cloth, they 

entered the court of Jung{ 960-1279 A. G. )," while the 1512 

and 1679 inscriptions state that "This same rel ig i on(of 

Abraham and Moses) , f r om the time of the Han Dyna sty(206 B. C. -

220 A. C. ) , ent ered .and establi shed itself in China . " The 

1663 inscript i on go1= s back furht er and states t hat "The 

religion had i ts origin in T ' ien-chu (India? - but probably 

intended to mean Syria or Judah) . In t he Chow period(ll22 

B. C. -256B . C. ) it began to be handed down in the Middle Conti-

nent) · " Thus among the Jews themselves there was no agree-

ment as to t heir first settlement . The only date they all 

agreed upon wa s the year in which their synagogue was first 

built in K'ai-feng, which was 1163 . Nevertheless, one fact 

is certain , and t hat is , t hat Jews were in China as early as 

$51. For i n that year two Mohammedans, upon their visit to 

China, reported t hat they were encountered with numerous 

Jews . 8 

We are thus at loss and uncertainty as to when Jews 
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first came to China. We arE: only sure of the fact that 

by the 10th century the number of Jews in China was suffi

ciently numerous living in several cities. And when Marco 

Polo visited China in 1286 he found Jews in great prosperity 

and. high government positions . 9a And as years passed the 

Jews became a people of consiaerable standrni. According to 

the inscr iptions, many became provincial governors , ministers 

of state, and high military commanders . Some even received 

special honor and favor from emperors for excellent perfor

mance of their duties as magistrates, supervisors , and physi

cians , so that the 1489 Inscritption reads : "Yen Ching, the 

physician , in the nineteenth year of Yung Lo(l421) , received 

from the Emperor , through Chou- fu Ting Wang , a present of 

incense and (permi ssion) to rebuild the synagogue ••• In the 

twenty first year of Yung Lo( l423) a memorial was presented 

on the merits {of the physician), and by Imperial decree he 

was ,:;gi veo ,the surname Chao , and there was confe,rred upon him 

the grade of hmbroidered Robe Body-Guard, and he was prmoted 

to be colonel in the constabulary of the Chekian Province . " 

Jews werL not only accepted with honor and respect by the 

native Chinese but also were allowed a full freedom to maintain 

t heir religious tradition . This freedom was first guaranteed 

by the Emperor himself, so t bat the 1489 Inscription reports : 

"The Emperor said : You have come to our China ; Reverence and 

preserve the customs of your ancestors, and hcind them down at 

Pien-liang(K'ai-feng) . 119b 



In 1163, their first synagogue was built in t he 

capital city of Sung?c They rigidly maintained their reli

gious and cultural tradition . The y taught Hebrew and 

po s 9essed quite a number of scrolls of Torah, Prophets, and 

Hagiogra~ha~ ,They also possessed some portions of Apocrypha 

and several prayer books. Among t heir observances ive find 

mention of Circ umcision, Sabbath, Feast of Tabernacle, Rejoi

cing of the Law, and the Fast of ,.Atonement. Passover was also 

kept . Several times - in the years 1279, 1421 , 1445, 1461 

and 1512 - the synagogue was damaged by flood, but it was 

always repared and enlarged by its members who freely contri•

buted their money and service . It was a very beautiful 

building with all the details, as we can see in the sketches 

made by Fathers Domengo and Br~cker(See, following pages) . 

As l ate as the lQth century, the synagogue building was in 

a mag~nif i cen t condition well taken care of by its members , 

and we see a glimpse of the beauty in 1679 Inscription: 

"The two halls, Front and Rear, which were built through 

contributions from followers of the religion, once more became 

radiant with gold and jade, and f a.r more glorious than in 

former times . The two porches had halls for chanting the 

Scriptures ~nd for lecturing ••• The steps of t ne halls were 

lofty and orderly, the cypre ss trees were thick and the pines 

flouri shing, greatly manifesting an atmosphere of purity and 

peace. It had become a very magnificent s~0t in the garden 

of Liang(K~ai-feng). ,· (,,. r· Pere Gozani , upon his visit to 
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1. Exterior view of the K'ai-feng synagogue 

Copied by Pere J. Brucker, S.J., from drawings prepared by Pere Jean Domenge, 
S.J ., who visited the K'ai -feng synagog ue in 1722. Reproduced from Inscriptions 
Juives of Pere Jerome Tobar, S.J. (cp. Chap. IV, p .. 53). 

2 
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EXTERIOR VIEW OF THE K'AI-FENG SYNAGOGUE 

I. Strut rnlmna 011 the east. Over tl,is xatrway were the Chi11rst characters Ch 'ing Ch~n 
s~u Tl;e Templr of Purity and Truth. 011 tl,e strut side of the xateway thtrt wrre two 
lnrxe stone lions fln11ki11x tlu mlra11u, which were afterwards removed to tl,e mtranu of 
n //111/dl,isl ltmplr. Thtse art 11 01 11,own i11 1hr 1/.:rtch. 

2. /o.frmorinl Arrhwa_v (l''ai-lou) of the Chflo Cln11, through which 011, nppronrhrd the mni11 
!(O/ewny of flu sy 11r1xox11e rourlynrds. TMs was silunltd in flu rm/rt of flu firs/ or 
011/er ro11rlynrd (l'arl 11, Chap. v11). 

3. Ta-M"n or Gren/ Gateway of //,e firs/ ro11rlynrd, with its two side doors. fl had duor
alive Wfl lls exlmding fan -wist 011 tach side. 

4. t :rh -~lcn, or Suond Gatewa_y, with its two sidr doors. 

5. Posten, gateways. Two lead from flu firs/ co11rlynrd into tlu uro11d courtyard; two lead 
from the stcond co11rlynrd into the third co11rlyard, where tl,e main halls of the synagogue 
m·e localed; and two lead ii1lo tlu fourth or imurmosl courtyard. 

6. M emorial Ard,wny of the Ai Clan. 

7. Stone labltts wiJI, Cl,intst inuriplions. Thal 011 the rig/,/ co11lni11ed the 1489 and 1512 
i11scrip1io11s; 1/10/ 011 the left rontained Jiu two i11scrip1io11s of / 663. 

8. The front Hall (Ch'ien Tien). 

9. Tl,e lalliu fronts of 1/,e Front Hall. Th est art opnud as doorways from the verandah 
lama into ./lie hall itulj. The wood-work of the pnrlilions was in red, the upright 
columns in black. 

10. Tiu ope11 lermu 011 flu east of flu Fron/ /fall. On this platform the ma/ shrds were 
erulul for the Fra.rl of Tabernacles. fl was rnrro1111drd by a while marble bal11slmde, 
wl,id, was removed to the Co11f11cia11 Trmplr 11po11 tlu drslnulio11 of the sy11agog11r, and 
uud for a similar purpost in Iha/ temple. · 

I 
11. //era11dah le1-rau of 1hr Fron/ Hall. 

12. Tiu !?ear /fall (I lou Tien.) An rxlra tl,ru sulions (c hi cn) were added lo flu wrslern 
md or rear of this /,al/ i,, the Ch'cnx 11110 period (/.165-88); and npparmtly it was i11 this 
pnrl of flu hall //,n/ the Ark of flu Rrvertd 1//rilinv (Tsun Ching K'an) was plaud, as 
well as flu racks for the Square Scripture portions (Fang Ching), and flu Misulla11eous 
1//ritings (San Chih), n11d other objects auociated wit/, the most sacred part of the syna
xoxue. This !1flll was connuled with 1/u Fron/ Hall by a covered walk, 1101 sun in thr 
sketd,. 

13. Two marble lions 011 pedeslals,jla11/.:ing the pathway lo the Fron/ Hall, 

14. A large iro11 incm u tripod stood bttwun the lions immediately in the rm/rt of the ltrraud 
path lo tlu hall. This objut and its location al this plau are definitely Buddhist con
vmlio11s. 

\. 
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15. Two large carved slone bowls wilh lhrir baus. TJiru wrrr said lo be f or jlowrrJ. 011/_r 
lwo arr nolrd in 1hr sketc/1, but ii is known that al lraJI rig/,/ werr in thr J)"ltaiogur 
(I I/us. 6). 

16. The North ucl11re Hall. Thr two Lu t11re Halls wrrr apparmtly also usu/ as rrcrption 
halls, and for mutings. 

17. The South Lecture Hall. 

18. The Kitchm, which was probably also aJJociated wit/, tl,r Kosher prrparntion of 11un1.r. 

19. Tiu well, which had a stone rnrb around it. Near tlii1 was a b11ildi11x 1101 sl,oum in the 
sketch, which was uud for ablution purposes. 

20. Hall of the Founder of the Relixio11- Abrnham. 

21. Hall of tlu Holy Patriarcl, s. 

22. AnctJtrnl Hall of the Chao Clan. Tl,e Chao stone of /6 i9 was discovrrrd al tl,is plau 
built into the wall of a ho11u ocmpird by a Chao family . 

23. Ancestral Hall of probably the Li clan. 

24. Small rnidmus ocrnpied by members of the community wrrt 1·a11ged along tlu north and 
south sidn of the uco111I courtyard. 

4 



SKETCH OF BYNAOOOUL 

Large-Table for InceD.N. 
. Chair of Hosea (Ir Pulpit. 
Balustrade reaching to the Btithel. 
Tablet with Prayer for Emperor. 
Arcade with lnacription. · . . 
Beth l surmounted with a ~me. 
Cells for ScrollL 
ColUDlllL 
WindoWL 
Repositories for Prayer Boob aad Biblea. 
Basin for Washing of Hand1, 
Two Tablets on which the Ten Commandments were embluonecl. 
Inscription, " Hear, 0 Israel,. 
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the synagogue in 1704, further described: "In the middle 

of their synagogue is a magnificent pulpit, standing very 

high, with a noble cushion richly embroidered in it . This 

is Moses' Pulpit, on which every:, Saturday(their Sabbath) 

and the most solemn days, they lay the Book of the Penta

teuch, and read it . »10 Elsewhere he says: "There also 

are seen in two other places in tt1is synagogue , several old 

chests, wher in are carefully preser~ed a great number of 

little books, into which they have divided the Pentateuch 

of Moses, called by them Ta Ching, and the other books of 

their Law . They use their books for prayer, and shewed me 

several, which, as I imagined, were writ in Hebrew . Some 

of t hem were new, and the rest old and half torn . All these 

books are preserved with greater care than if they had been 

of gold and silver . nll The Synagogue also had ministers of 

religion, who were called man-la(muilah). t •The man- la were 

the Jewish counterpart of the Mohammedan Mullahs, and were 

in charge of teaching . 

By 1860, however , all th i s was in the past ... glory. 

The synagogue was ruined to the dust, and the number of Jews 

had diminished to about 200 1. f?-rhilies whereas formerly 

K' ai-feng alone had more tban thousand souls . Samuel Schere

schewsky, after his visit to K 'ai-feng, gave t ,lis report: 

"There are in the colony two hundred or three hundred families 

of Jewish descent and a fair proportion of them are in good 

circumstances • •. They have entirely lost their religion and 

are scarcely distinguishable in any way from the heathen • •• 



They have ceased to practise the rite of circumcision . · In 

features, dress, habits, religion, they are essentially 

Chinese •.• They cannot read the law, although the manu~ :· 

scripts are still in their possessi~n.nl2 By 1903, none 

of the Jews "could write or read Hebrew ; none observed the 

Mosaic Law . The Sabbath was not kept ."13 After having made 

a visit to the Je~ish cormnunity in K'ai-feng in 1932, David 

A. Brown described the condition of Jewish life as follows: 

n'.J.'heir synagogue is no more . The very land upon which it 

stood had passed into the hands of the Canadian Mission . 

The memorial stones were the property of the Jews no longer , 

for two of these stones have been transplanted to the church

yard of the Canadian Mission , and the other: was said to be 

in the posse s sion of a ivJ:ohammedan group in K 'ai-feng, while 

the scrolls and records were scattered in many parts of the 

world •••• In days gone by , since the destruction of the last 

synagogue about 1$54, this site has been described as a water 

hole, and a place where rubbish was deposited. But since the 

Canadian Mission has come into possession of the property , the 

hole has been filled in, and it is now a sort of commons where 

little Chinese children of the neighborhood play games and 

make mud-pies , as do children the world over . "14 "What my 

emotions were, " he cont!i.nued, "standing on that ancient and 

historic site, would be hard to describe . For I conjured 

these rather spacious grounds as covered with buildings much.· 

in the form of the Temple in Jerusalem, yet with a touch of 

Chinese architecture. Giving the imaginati0n fully play, I 
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could picture these Chinese Jews cor(:ducting their services 

daily , on the Sabbath and on the holy days , worshipping the 

one God, the God of Israel, offering their prayers facing 

the west , towards Jerusalem just as millions of other Jews 

have done these many centuries . nl5a 

The crucial question is, - "What did happen?" As 

already ment i oned, there never was a persecution from without. 

On the contrary, the Jews enjoyed freedom in their religious 

life . The only pres ~ure that might need to be mentioned is 

the emperial decree that the Wan-Wan-Sui Tablet bearing the 

( ''i~lay the Great 

Oh'ing Imperical Dynasty rule through myriads of years") should 

be placed in the sanctury. All religious temples in China 

were required to obey ti1e decree , but in the case of Jewish 

synagogue a compromise was made so that Shema Tablet bearing 

the words illil ' IJ'il~ ,'l iT l il• 
I 

II ;i l o~J> I J I )r.> 7 I :> o fl.I 7 .:i.. 

was placed above the Wan-Wan- Sui Tablet. Thus the difficulty 

was easily solved , and it presented no problem in the religious 

life of the Jews .15b 

Being unable to find the real causes, most of Jewish 

historians have simply ignored the problem altogether, while 

some have tried to attribute the causes of decline of Chinese 

Judaism to such external forces as flood, famine , and civil 

war . 16 These, to be sure, inflicted some hardships on some 

members of the community, but they were by no means determining 

factors . For as the inscriptions thernselves show, a great 
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number of Jews was not only well-to-do citizens but was _ 

in high positions of the local and state government . v~hen

eve~ Si}'Ilagogue sur fered damage in flood there were always 

those who were willing to repair the damage, and furthermore 

with every repair the synagogue was enlarged. So the ·l663 

Inscription says: "Whether the expenses for these ( repairs 

and additions of the synagogue) were paid with money contri

buted in common by the members of the rel igion, or whether 

with money from the private purse of individual men , the 

pattern of the synagogue was finally completed, and co.npared 

with the former one it was more complete , so that nobody who 

saw it failed to be aroused to a sense of solemn respect . " 

Also, the 1679 Inscription, the latest of the five, states 

that, inspite of several flood mishaps since the synagogue 

had been first built in 1163,"'fhe two ha l ls, Front and Hear , 

which (were built) through contributions from followe rs of the 

religion, once more became radiant with gold and jade , and 

far more glorious than in former times . n Such result would 

certainly have not come about if flood, f amine , civil war, or 

even isolation had so terribly weakened the Jewish position . 

We must remember t hat even though Jews were at times affJicted 

by the external f orces, they always revive.d their strength 

and came back to their former position . Those Jews who occu

pied high positions in Chinese government would not allow the 

Jewish community disappear under misfortunes of flood or 

famine . 
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In 1932 Dr. David A. Brown said, "The reasons 

for the collapse of the Jewish colony are a story which 
17a 

may someday be told ••• " It is the aim of this chapter 

to tell that story . 

The pre sent author emphatically maintains that 

the real reasons of the collapse of Jewish colonies in 

China were not external but internal. · Tobe more specific, 

this thesis maintains that the complete disappearance of 

Chinese Judaism came as a result of voluntary Confucian

ization on the part of Jewish intellectuals and upper class 

members of the colonies. It was therefore a voluntary 

assimilation into Chinese culture . The Confucianization 

did not come about overnight . It came gradually until it 

finally reached its peak in the latter part of the 18th 

century . 

It first began in the 15th century when several 

influential members of the Jewish conL.~unity, having studied 

the Confucian Classics, passed in the Confucian Civil Service 

Examination . In the years followed , the number of Confucian 

scholars among Jews multiplied . Thus among the few Jewish 

names which occur in the inscriptions and local gazetteers, 17b 

we find the following figure: in the 15th century at least 

3 Jews became members of Confucian literati, in the lbth 
18 century, 5, and in the 17th century, 9. As more Jews 

were thus becoming members of Confucian literati each year and 

generation, occupying themselves constantly in the study of 

Confucian Classics, there was less interest in the studies 

of Jewish culture and Hebrew language on the part of Jewish 
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intellectuals: - ~· At the same time Chinese Judaism was gradually 

losing its vital strength, and when the synagogue was ruined 

in 1854 so much Confucianization had already taken place on 

the part of the rich and influential members of the Jewish 

community that, unlike in former tines, there was no more 

Jewish spirit left in tht commnnity, and the once glorious 

synagogue was left unattended and without repair and protec

tion . 

The question which this chapter purposes to answer 

is, - "What made the Jewish intellectuals so ready and willing 

to Confucianize themselves?" 

At first when Jews began to study the Confucian 

Classics it was purely for professional rea sons . China had

maintained the Civil ~ervice Examination for more than a 

thousand years. Any one that desired to serve the country 

in any official capacity or to bring fame and renown to himself 

and to his family must pass in that examination . That was the 

only way for any Chinese t~ attain fame and honor . Now, the 

examination was entirely based on Confucian Classics, so that 

whoever wanted to try the examination had to master and know 

the entire contents by heart. For a long time - until the 

beginning of the 15th century Jews had not taken advantage 

of the Confucian Civial Service b.xamination . They were still 

rigjdly abiding by their own religious and cultural traditions . 

Confucianism was simply another heathenism to them, and they 

did not obviously want to have anything to do with it . This 

is shown by t he fact that no stone monument had been made 

l l. 1,L11 ('"> t I • • ,, " .1 : i L i s u t a .. t: • ·, ~;, , 

ct1 t,,> n ~~ > 1 .: eel, ,·) 1 1 C. • 
-' i... ,I, - •• J ., ~ .l • , , .. ·v ct,·1 ,,1_·.1. 

Ci , ,., !' , T) 
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prior to the 15th century. As well - known, it is not a 

Jewi sh custom to erect in s cr ibed monuments in connection 

with places of worship, but is characteristica lly Confuc i an 

and Chinese pr a ctice to do so . For about 300 years s ince 

1163, the year in which synagogue was first built, K'ai-feng 

Jews did not fol l ow t he Confucian practice . The first 

monument was erected in 1489. Now, the first case of a Jew 

becoming a Confucian literati, according to the biographical 

information supplied by William White, 19 occurred in 1403 . 

A Chao Teng received. Chu-jen degree (Ii/Jaster' s degree in l..onfu

cian Cla s sicsO in t hat year and Chin-shih(doctorate) in the 

following year . Between 1403 and 1489 many other Jews joined 

Chao Teng, so that the Confucian influence was finding its 

way into the Jewish community. And the erection of the 

inscribed monument , under the influence of Confucian practice, 

finally came about · in 1489 . 

Once few learned Jews, through their knowledge 

in the Confucian c.;lassics, obtained high ' positicms with all 

the fame, honor, and prestige which went with them, many 

more Jews took up the study of Confucian Classics for the 

same reason . So by the latter part of the 17th cent t1ry, 

according to t he anforrnation -suppliect ,by the inscripions 

and local gazetteers, at least six Jews rece i ved Chu-jen 

degree, and at lea st seven received Chin-shi degree . Now, 

these numbers may not seem to look large, but we must remember 

that these two degrees were extremely difficult to obtaine-

especially the Chin-shih degree. Examination for the Chin-shih 
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degree was held only every three years in the capital 

city before the emoeror. Hundreds of thousands of top 

scholars chosen throughout the ~mpir e would gather together 

in the capital city to compete for the examination . The 

examination was so difficult and also streneous that many 

candidates passed out in the hall . The number of successful 

candidates was always extremely small, and of course, they 

would receive a triumphal entry when they returned home. 

Therefore the fact t .,at at least seven Jews reached the top 

honor was not a small achievement . Beside these, we also 

learn that at least f i ve receivectp.icentiate degree of Kung

sheng grade, two received licentiate degree of Pa-kung grade, 

and one was a major and another colonel in the army . An 

Ai Chun, having received Chu-jen degree , was appointed 

Annalist of the Household of Prince Te, who was the second 

son of the Emperor Ying Tsung of i:IJ.ing Dynasty. A C11ao Teng, 

whom I have alredy had an occasion to mention , having received 

the Chin-shih degree , became Supervising Censor of the Board 

of Rites at Peking . A Chao Ying-Cheng, having received also 

Chin-shih degr~e, held .various high positions such as Senior 

Secretary of the Board of Punishments, Military Commandant of 

the Chekian-Fukien Circuit , and also received a special honor 

from Emperor . A Chin Sheng became an officer of the Chin Wu 

dvance Guard of the Imerial Body-Guard . A Li Chen, as reci

pient of Chu-jen degree, was appo Lnted District 11,fagistrate . 

A Li Jung and a Likuang Chi, as Chu-jen degree, became Director 

of Studies . A Li Kuang-tso, after receiving Chin-shih held , 
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many high offices such as Provincial Judge of Kiang Si , 

Imperial Envoy, Provincial Commander-in-Chief, Literary 

Chancellor, and Provincial Treasurer . There was also a 

Jew by the name of Li Ying-Yuan , who, after receiving the 

highest t degree of Chin-shih , was appointed Special Secre

t a ry in the Hall of Literary Glory(Wen Hua Tien) at Peking, 

where well-known Confucian scholars expounded the Confucian 

Classics before the Emperor . Li Ssu-tzu was another Jew 

who became Special Secretary in the Wen Hua Tien . 20 

But something else was happening . Before the Jews 

had come into contact with the Confucian Classics, that is , 

before the 15th century , the Clascis had been avoided by 

them since they were books of another heathen religion . 

But when they began to study the Classics in detail, they 

were greatly astonished not only by the lofty ethical ideals 

found in them but furt h rmore by the great similarities which 

they found existing between their own ethics and that of the 

Classics . And the vlearned .dews recorded. this surprising · · 1., 

discovery in their· inscriptions . So we read in the 1512 

Inscription: "Although the written characters of the Scriptures 

of this religion(i . e . , Judaism) are different from the script 

of Confucian Classics, yet on examining their principles it is 

· found that their ways of common practice are similar . " (.f;K, ~k ... ,., ~.)l 

ltf :st~. 
ii-.~ ~tz.;) 

!l~1"~4't i, ,fi.t~~,~i., i,~~t-tz 
And in the 1489 Inscription, we 

read : "Confucian religion and this religionli.e . , Judaism) 

/ 
. .._ -
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agree on e ssential points and differ only in secondary ones . 

For them the principles of e stabl ishing the mind and restrain

ing the conduct are nothing mor e than honor ing the Way of He~

ven, venerat i ng one's forefat hers, giving high regard to the 

relations between the rule r and his subjects , being filial 

to one's parents, living in harmony with one's wife and 

children, maintaining the order between the higher and the 

lower, an~aving affectionate f E: elings with one's fri E- nds . " 

(1.{1-,~~ ~tt:, i1.:K.fITT ,JJ1, ~:~ir..,c~J'rJ, iih ~~ 
~tJ~, ~-rEl ·~. '-~a. -$1e-eJ ~o~+, A"~~-) 
~ Jf}l ~.) Finally, :- the 1679._ Inscrd:ption : says : ... ,, dam ,- r 

the ;first ancestor of our religion , transmitted the religion 

to Noah, · who in turn transmitted it to Abraham, and thus t he 

religion began . The Scriptures have been propagated in 

accordance with the principles(tao) of both Heaven and 

Humanity , And in harmony with the teachings of Confuc i us and 

Mencius . " Once Jews discovered that t he Confuc i an Classics 

were,--ofhigh eth i cal quality and that they were essentially 

in harmony with t heir ownn Scriptures , they paid respect 

and reverence to the Clas sics . This came quite easily because 

Confucian Classics not only did no t make a.nyr reference .- c, 

of whatsoever to the Hebrew Bible , -iunlike New Testament and 

Quran, but also did not present any danger to the practice 

of their own religion . Confucian ~lassies were purely ethical 

in contents and purpose and had no theological ideas which 

might endanger Juda ism . This respect and reverence for the 

Confucian Classics is a cknowledged in the 1512 Inscription, 

in, which a Jew by the name of 'l'so T'ang says: "It is commonly 
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understood that the Confucian Classics were for the purpo se 

of communica ting(the knowledge of the Way) •••. It(the Way) 

is a principle(li) of daily usage and common practice which 

has been followed by all men from antiquity to the present. 

Therefore in great things like San Kang and Wu Chang{Three 

Cardinal Objects of Duty and Five Constants Virtues) 21 and 

in small matters like the fine detail s of events and objects, 

there is nothing in which the Way is not, · and no moment 

when it is not functioning; in short it is concerned with 

everything . Without the ~onfucian Classics t he Way cannot 

be conserved, but without the Way the Classics cannot be 

put int6 ·· practice . cSuppose t he Classics did not exist, then 

the Way would not be supported, and men would wander blindly, 

not knowing where to go, and would finally put credence in 

absurd gossip and walk :j.10. glpomy, darkness. Therefore the 

Way of the saints and sages has been transmitted through 

the Six Classics , for the instruction of after generations 

up to' the present , and will reach finally to myriads of 

succeeding generations . " Then the same author i,:nforms us .· 

that what the Hebrew ~Bibl.e ·and Confucian ,Class'Xc.s teach is 

basicall.y the one and the same: "Although the written characters 

of the Scriptures of this religion(i . e., J daism) are different 

from , the script of ~onfucian Classics, yet on examining their 

principles it is found that their ways of common pract ice . are 

similar . That is why when the Way(Tao) reigns between father 

and son , the father extends loving-kindness and the son responds 

with filial love . When the Way reigns between prince and 
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minister, the prince is benevolent and the mini ster is 

r everential. 'l~hen the Wa y reigns between brothers, the 

elder i s fri endl y and the younger respec t ful . When the 

Way r eigns between marrie d couples, the husband is conci

liatory and the wife compl a i sant. wwhen the Way reigns 

between friends, they will be mutually he l pful and faithfu1 . n22 a 

From this time on Jews studied the Clas sics not 

s i mply for professional reasons , but also for their own .moral 

edification, and the influence of Confucianism on the life 

of ehine se Jews is clearly manifested in the inscriptions . 

We get the impression that the Jews knew t he Classics much 

better than they knew the Hebrew Bible . The ir mode of 

thinking is thovoughly Confucian. It is not surprising, 

therefore , that in all inscriptions we do not find a single 

reference to the Hebrew Bible. They constantly make reference 

to the ~lass ies but not even once to the Bible . When the 

elders were thus absorbed into Confuciansim it was quite 

easy f ri r their children to fol l ow the same course , for they, 

too, like theh' fathers, would have wanted to study the Class ics 

and follow the f oot-steps of their fathers in position and 

influence, and inasmuch as they were grown up in the homes 

of Confucian literati all they knew was Chinese . Hebrew was 

neglected by the younger generat i on and since Bible had never 

been translat ed i nto the Chinese the only ethi ca l teachings 

they knew were those in the Conf ucian ~las s i es . It took only 

few generations before a .complete Confuciani zation took place 

in the Jewish colony. And when t he synagogue was ruined in 
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1854 no one carect22b any more about hi s old tradition, 

for t he new generation was now thoroughly Confucian 

and Chine se in life and thought, and no longer r e

membe r ed t heir past . With ignorance in their religious 

and cultural t r adition, t his new generation greatly 

intermingled with the natives, whi ch, of course, in

evitably re sulted in the wide practice of intermarriage 

with the nat i ve Chine se and consequent ly in the adoption 

of most of the Conf ucian cults such as ancestral worship , 

three years ' mourning for parents , and even the venera

tion of Conf ucius , although these cults had already 

been practiced among Jews a s ear ly as t he 15th century , 

as we shall soon see . This was why Samuel Schreschewsky 

reported after hi s visit to K' ai-feng in . 1$67 that "They 

have entirely lost their religion and are scarcely dis

tinguishable in any way from the hea then •••• They 

intermarry with the natives and have ceased to pra ctice 

the rite of circumcision . In features, dress, habits, 

religion , they are essentially Chine se •••• They cannot 

r ead the law, although t he manuscripts are still in 

th . . , 23 eir possess ions . ' 
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B. Confucian influence upon Chinese Judaism 

Let us now examine the contents of t he 

inscriptions which were found in the K1ai-feng 

Synagogue as well as the accounts of those who 

visited the Jewish community and see to what 

extent Confucian Classics had exerted influence 

upon the ethical, philosophical and religious 

ideas of the Chinese Jews before they were com

pletely assimilated into Chinese culture in the 

middle of the 19th century. 

As already mentioned, a great many Jews 

in China became members of Confucian literati. 

This very presence of many accomplished Confucian 

scholars in the J ewish community was powerf ul enough 

to bring thejentire community under the Confuc i an 

influence. This influence is clearly manifested 

in the inscriptions themselves and furthermore 

attested in the accounts of those who visited the 

Jewish community on various occasions. 



One of the strong Confucian influences is 

first seen in the adoption by Jews of nwnerous Chinese 

terms which are strictly Confucian and found in the 

Confucian Cla s sics . First , in all inscriptions, the 

Confcian T'ien(Heaven) and T ' ien Tao (The Way of Heaven) 

are employed to designate Elohim or Adonai . This is 

intere sting in view of t he fact that when the Syrian 

Nestorians made their inscriptions in the 7th century in 

China, they, instead of using the Confucian terms, trans

literated Syriac ~lo..~~ into Chinese p;i ~ ~ij' (A-l o- he)' 

realizing that the Confucian terms did not quite convey 

the Biblical concept of God . 1 So in 1489 Inscription , 

which was composed by Chin Chung, a Chinese Jew and a 

Bachelor Graduate of the Tse-kuang Grade of the Confucian 

literati , we read : rtAbraham(A-wu-lo-han), the patriarch 

who founded the religion of Israel(Yi-tzu-lo-yeh) , was of 

the nineteenth generation from P'an-ku Adam(A-tan)~ • •• 

He meditated upon T'ien(Heaven). Above it is etheral 

and pure ; (below) it is most honorable beyond compare . 

The T'ien Tao(the Way of Heaven) does not speak, yet 

' the four seasons pursue their course, and all creatures 

are produced . '" The 1512 Inscription reads: "When men 

follow the Tao(Way) in their acts of worship in ble s sing 

and praising T'ien(Heaven) above , the Author and Pre server 

of all things, the y make sincerity and reverence, in all 

their motions and attitude, the sole foundation of their 
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conduct . " The 1679 Inscription reads: "Levi(Li-wei), 

the Wu-ssu-ta~ ,'Vas in charge of t he religion; the Yentula, 4 

erected the foundation and roughly built the synagogue and 

the courtyards . There were then 73 clans(hsing), more 

than 500 families(chia) alt ogether . The religion (taught 

them) to venerate August Heaven ••• " That the Jews borrowed 

the Confuc ian terms is further atte sted in the account of 

Pere Gozani, who vi sited the synagogue in 1701, He reported: 

"Their synagogue is oriented west, and whenever they pray 

to God, they turn to that quarter, and worship under t he 

names of T'ien, Shang- T'ien(August , ¥eaven), and Shang-ti 

(Lord High) ••• They told me that these names were borrowed 

from the Chinese books, and t hey used them to expre s s the 

·s B ' 115 · upreme eing •••• 

Ethically, Chinese Jews were greatly influenced by 

the Confucian Classics . Of course , the terms which they 

employed were all from the Class i cs . They also adopted 

such basic Confucian ethical systems a s Wu Chang(the five 

constant virtues), Wu-lun( t he f i ve basic social relation

ships) and San-kang(the three cardina l ob j ect s of duty). 

Furthermore they acknowledged that the Confucian Classicswere 
of/ 

indispensable in the moral life man. So we read in the 

1512 Inscription: 11 ••• the Confucian Cl a ssics are for · 

the purpose of communi cating (knowledge of) ·the Way . What 

is the Way? It is a principle(li) of daily usa ge and 

common practice which has been followed by all men from 

antiquity to the present . Ther efore, in great things li~e 



the San-kang(Three Cardinal Objects of Duty} and Wu- chang 

(Five constant Virtues} , and in small matters like the 

fine details of even~s and objects, there is nothing in 

which the Way is not : and no moment when it is not func

tioning; in short it is ooncerned with everything . Without 

the Confucian Glassies the Way cannot be conserved, but 

without the Way the Classics cannot be put into practice . 

Suppose the Classics did not exi st , then the Way would 

not ( ,, be supported , and men would wander blindly, not 

knowing where to go , and would finally put credence in 

ab surd gossip and walk in gloomy darkness .. Therefore the 

Way of the saints and sages has been transmitt ed through 

the Six Classics , for the instruction of after generations 

up to the present , and will reach finally to myriads of 

suc ceeding generations . " The same Inscript ion furthermore 

asserts that the ethics of the Hebrew Bible i s nothing more 

than the application of Wu-Chang , Wu-Lun, Jen , and of t he 

Confucian L;lassics . 00 we read in the Inscription: "Although 

the written characters of the Scriptures of this religion 

(Judaism) are different f~om the script of Confucian Classics , 

yet on examining their principles(li) it i s found that their 

ways(tao} of common practice are similar . That is why when 

t he Way(tao} r~igns between father and son, the father 

extends loving-kindness and the son responds with filial 

love. When the Way reigns between prince and minister, the 
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prince is b~nevolent and the minister is reverential . 

When the Way reigns betwe~n brothers, the elder is 

friendly and the younger respectful . When the Way reigns 

betwen married couples , the husband is conciliatory and 

the wife complaisant . When the Way re i gns between friends , 

they will be mutually helpful and faithful . " Here we 

should remember that the Jewish writer , at the same time 

being a Confucian scholar , is essentially speaking in 

terms of Confucian Wu-Lun{the Five Basic Social Relation

ships) . The Inscription continues: "In the Way there 

is nothing greater than Jen(Love) and Yi{Righetousness) , 

and when these are put into practice, the 'feeling of 

commiseration' and the ' feeling of shame and dislike ' will 

be the natural results . In the ·way there is nothing 

greater than Li{Propriety) and Chih(Wisdom) , and when 

they are put into practice , the ' feeling of reverence 

and respect' and the ' feeling of appr oving and disapproving' 

will be natural results . " Here again we should remember 

that the writer is quoting_fr:om the Book of Mencius, where 

it says: rr rhe feeling of commiseration belongs to all men ; 

so does that of shame and dislike ; and that of reverence 

and respect ; and that of approving and disapproving . The 

feeling of commiseration is a product of Jen(love) ; that 

of shame and dislike is a product of Yi(righteousness) • 
' 

that of reverence and. respect is a product of Li{propriety); 

and that of approving and disapproving is a product of Chih 

(wisdom) . 116 Again when the same Inscription says , "Con-



cerning widows and widowers, and orphans and childle ss 

old men, and the lame and infirm of every sort, there is 

none that is not succoured and relieved by compassion, 

so that no one becomes sh1terless, tt he is quoting from 

Li Chi, where it says: "When the great Tao prevailed • •• 

They showed kindness and compass ion to widows, orphans , 

childless men, and those who werE disalbed by disease, so 

that they were all sufficiently maintained."? Just to 

what extent Confucian Classics influenced upon the Jews 

is seen in the ·following descript ion on Jewish li£e ;, i ~ the . 

same Inscription ; There is no doubt that the writer is 

speaking with a Confucian mind and not with a Jewish mina . 

"Should one desire to see what is taking place today, it 

may be said that some, having gained degrees in literat 11re , 

bring ' glory to their parents ' and acquire 'renown for 

themselves 'f and others , in position of dignity eithe~ in 

or outside (the court) serve their prince and spread 

benefits among the people . Some are engaged in military 

operations, both offensive and defensive, and spend them

sleves in their loyalty and gratitude to the hmpi re •••• 

However, their fear of the decrees of Heaven, their obser~ 

vance of the imperial laws, their high esteem forthe Wu-Lun 

(Five Basic Social Relationships), their veneration for the 

Wu-Chang(Five Constant Virtues), their respect for the 

customs received from their ancestors, their filial piety 

towards their parents, their respect for their superiors, 

their harmony with their neighbors, their attachment for 
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their masters and their fri~nds • • • All these belong 

to this (Way}. Truly, such are the Scriptures, in their 

applications of the Way(Tao) in regard to daily usages 

and common practices. Therefore it is, that from what 

'Heaven has conferred, and nature has obeyed , ' there is 

perfection; t hat from 'instruction through k~eping the 

Way, ,9~there is progress; and t hat from the virtues of 

Jen(love), Yi(righteousness}, Li(propriety), and Chih 

(wisdom}, there comes preservation . " 

Another strong Confucian influ~nce upon the 

Chinese Jews is seen in their extensive utilization of 

the Confucian Classics in the inscriptions . As already 

mentioned in Introduction , in all their inscriptions · . 

not even onceido -we find a refern~ce made to the Hebrew 

Bible . They constantly mention the fact that they too 

possess a Scripture as the · Chinese , . but it is always 

to the Confucian Classics that they turn for authority 

when they discuss their religious, ethical and philoso

phical ideas . This is no doubt due to the fact that 

majority of the learned 1 Jews , . as . members of- the··: Confucian 

literati, were much better versed in the Classics than 

with the Hebrew Bible . We must not forget the fact that 

the Confucian scholars knew the Glassies almost by heart 

and constantly occupied themselves in their studies . In 

the following statements from the 14$9 Inscription we shall 

see how dee ply Confucian ideas penetrated into the minds of 
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the learned Jews: llin every month there should be 

four day's fasting . Fasting is the entrance.to the 

Way, and the foundation upon which good works are 

laid up . Today a good deed is laid up , tomorrow a 

good deed is laid up , and with this beginning in good 

deeds the piling up becomes a habit . When the time of 

fasting comes, no evil is done, but all sorts of good 

actions are performed; thus the •seven days (of the week) 

are brought to a good ending, and a new week commences .' 

As the Yi Ching says , 'The good man doing ;good~ . .,finds t he 

day insufficient .' The Shoo Ching a lso expresses this 

same meaning .»9b The Inscription continues : "At the 

four seasons of the year there is abstention for seven 

days , in consideration of the calamities experienced by 

all the ancestors, and also sacrifices are then made to 

the forefathers , in order to re pay the source {of the 

good things t hat have been derived) . Cutting off from 

all food and drink , there is rigid abst i nence for one 

whole day , reverently praying to Heaven , for repentance 

of previous faults, and for the moving towards the new 

good deeds of the present day . Is this not the meaning 

of the saying of Hexagram Yi ( S ) and in the Yi Ching , 

as explained by the Sage(Confucius) when he says, ' The 

wind and the thunder unite, and the Superior Man moves 

toward the good that he has seen, and corrects the faults 

which he has committed . '?" In these statements note how 

the Jewish writer utilizes Confucian Classics in support 

of the religious practices of the K' ai-feng Jews . 
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The synagogue building contained within it 

many small tablets which were hung on pillars , on the 

door ways, and walls . Many of the words written on these 

tablets were passages taken from the Confucian Clas sics. 

For example, one of the archway inscriptions bears the 

following words: . "Reverently Accord with August Heave ." 

) . This phrase was taken directly 

from the Shoo Ching, where it forms part of an address 

made by the Sage-Emperor Yao to his two astronomers: 

"Reverently Accord with August Heaven t fa1culate and 

delineate (the movements and appearances of) the Sun, 

10 1 the Moon, the stars ••• n One of the vertica tablets 

which were hung on the building bears the following 

words: "Cultivating the virtues of Jen, Yi, Li, Chih, 

and Hsin(faith) , you reach the first principle of Sages 

and Philosophers ." This tablet speaks of the famous 

Confucian Wu-Chang(Five Constant Virtues) , and · was 

written by a Chao Ying-tou, a Jews and a member of the 

Confucian literati . 11 Another vertical inscription says: 

"The Teaching(of Judai sm) agrees with Ni San , that men are 

derived f rom Heaven and the Ancestors . At the Winter 

Solstice we cultivate revtrential obedience to the Canons 

of the Ancient Rulers concerning the closing of the barriers . 

The writings were discovered by Pa'o Hsi, so that righteous

ness might be contained in modes and forms. For Seven Days 

we fast that we may obtain a renewed mind, able to perceive 
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Heaven and E.arth . " This tablet was written by an Ai 

Fu-sheng, a Jew, who called himself a disciple of the 
12 

honorable religion. Ni San in the tablet refers to 

Confucius, while Pa'o Hsi refers to Fu Hsi . Fu Hsi is 

re~arded as the author of the Hexagrams in the Yi Ching . 

'.che "Seven Days" and the "closing of barriers" are asso

ciated with Hexagram XXIV of Yi Ching . 

When the Confucianization took place among the 

Jews in their ethical life, it was inevitable· that the 

Confucian influence penetrated into other areas of their', 

life .too . So we learn that the Jews adopted ancestral 

worship , which was strictly a Confucian practice . One of 

the vertical inscriptions which were hung on the ~~ynagogue 

building bears the following words: "We reverence the 

ancestors in the temple , and sacrifice to the forefathers 

in the Hall; by which also we express our desire to fulfil 
· 13 the offerings to the Ancestors." Also the 1489 Inscription 

says : "All men observe the established laws, know how to 

honor Heaven and to venerate the ancestors, and show them

selves loyal to the prince and filial to their parents . 

This is due to the work of • •• Manla(Teacher of t he Syna

gogue . )1114 Elsewhere the same Inscription says : "Truly, 

in the matter of honoring Heaven , if a man did not venerate 

his ancestors he could not then properly offer sacrifices to 

their forefathers . Thus, in the Sprirg and Autumn sacrifices 

to the ancestors, one ' served the dead as he would have 
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served the living ; he served the oeparted as he would 

have served those presenti' He offered oxen and sheep, 

and seasonal food, and did not fail to honor the ancestors 

because they had already passed on . " Thus Chinese Jews 

practised ancestral worship like Confucianists, and 

again as elsewhere they turned, •to the Confucian.' Classics 

for authority in their attempt to justify this practice. 

Namely, they turned to Chung Yung, where it says: "In 

the Spring and Autumn, they repaired and beautified the 

temples of the ancestors, set forth their ancestral vessels, 

displayed their various robes (of ceremony), and presented 

the offerings of the various seasons ., . They occupied the 

places of their forefathers, practised their ceremonies, 

and performed t heir music . They reverenced those whom 

they honored , and loved those whom they regarded with 

affection . Thus they served the dead as they would have 

served the living; they served the departed as they would 
15 

have served them had they been continued among them . " 
that/ 

The fact the Jews practised the ancestral worship is 

attested in the account of Pere Gozani, who in his letter 

to Pere Joseph Suarez ,Of Rome in 1704, said : "'Tis certain 
' 

as you yourself may perceive by their anciE·nt inscriptions 

which I now send you, and as they themselves have assured 

me unanimously, that they honor their dead in the Tz'u

tang, or Hall of the Ancestors , with the -same ceremonies as 

are employed in China •• • 1116 
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The Confucianization among Jews manifested 

itself also in the practice of three years of mourning. 

for parents. The 1663 Inscription reports: "The three 

sections of the Rear Hall, and the Ark of the Reve red 

Scriptures, were completed by Chao Ying-cheng alone, 

from funds contributed by him from his salary, when he 

had returned home on leave for the official three years' 

,m_ourning of his parents . He was a Chin-shih{the highest 

degree in Confucian literati) of the, Ping hsu(l646) 

Examination, and was Assistant Commander of the Chanc,.

nan Route Army . " Three years' mourning f?r parents is 

one of the most important injunctions observed by all 

Confucianists, and the injunction is found in the Li Chi, 

where it says : "In serving his fat her, a son .. • should 

serve him laboriously till his death, and then1 complete , 

the mourning for him for three years .»17 

That the Chinese Judaism disappeared as a result 

of voluntary Confucianization is nowhere more clearly 

attested than in · Pere Gozani's report that the Jews 

venerat ed I Confucius . In a letter which he · wrote from 

K'ai-feng to Rome in 1704, he thus reported: "There having 

been formerly(as at present) Bachelors, and Chin-sheng, 

who are a degree below Bach~lors, I took the liberty to 

ask whether they worshipped Confucius. They all answered, 

and even their ruler, that they honored him in like manner 

as th · literati in China; and they partook with 
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them in the solemn ceremonies performed in the halls of 

their great men . They added also, tha t in spring and 

autumn, they paid their ance stors the honors which are 

usually offered up to them in China , in the hall adjoin~ 

ing to t heir synagogues . "1g 

Finally t he 1663 Inscription says: "In matters 

concer ning capping , marriage , deaths, and funerals , the 

Confucian(Hsia) rite s are observed . " 
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The contents of the five historical 

inscriptions which were made on stone 

slabs in the courtyard of Jewish syna

gogue , yti: -:y (Ch'ing Ch~n Ssu -

ttThe Temple of Purity and Tr uth") in 

K' ai- feng , China, are repro duced in 

the following pages . The first ins

cription was made in 14S9; the second 

in 1512 ; the third and fourth in 1663 ; 

and the fifth in 1679 . Their English 

translat i ons are found in William c. 
White ' s Chinese Jews , Part II, Inscrip

tional, (Toronto: The University of 

Toronto Press , 1942) . 







Ink-rubbing of upper half of 1663 inscription ; Obverse 

The original stone has d isappeared , but this rubbing was found by Pere Brucker 

among the records sent to Europe by the early Jesuit missionaries who vi~ited 
K'ai -feng. • 



Ink-rubbing of lower half of 1663 inscription; Obverse 

Pere Brucker concludes that Pere Gozani , who discovered the inscriptions in 1702, 
must have sent these rubbings to Rome to the General of the Jesuit Order. 



The 1663 Inscription; Reverse 
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!tl ~1!]["_,~#;J ,, J?/J7( !; ~I 7 c!L~ ~ /( 1!-i 
1'7-;?( 11 tr;;;. i,d ~ ~ ' ,tf.)7( 1fe. tg._, Ui!._ 0. 

178. Mencius , III, II, ~x, 9 

~ ±- /( f'p, ~- 1 t~~~' ~ -±-,/if it~. 

179. I bid . , I, I, iii, 5 
1;~1 JI{~ 1i_A 1t, ,n,7(,1£1; ~'» ~ 1i a-~· f. ,1J if'>,ra 11, 
/\'~t./ fj IJ R, -1 b-:ft. t/!), ~dbl l:._1i5J t/1 ~~) ;f1J /4 f{p I, '): i_, 

a, lr-1 \' c!L, -¥:- ~ - ' 
180 . Ibid . , I , I, iV,~ 

.I& ~ ~e ,~ , ~ ~ JJe ,~ ~ ~ rt t , if ::tj ~ .v~ 
~ ~f -¥x m 1{ .A. -cu . . 

181 . Ibid . , I, I , V, 4,5 1 

''ft ~J ~ at, 1£-ft-4 $.~,ffl J~t-~ x:{JJ, j[_~ ;f 1~, 
flf, !f=-J-ll ,~, ~pt r4 1'~ ~ !v . 

182 . Ibid . , I, I, vii, 22 
~~ I ~ lj ~ ~,i I itp ~ 1!: 1-l • ~ f.}, 1it?r' ~ i,A =f -~ -3-; 
~ - ~~ t ~ I L!J-1f- 'r ~ ~~ ~ -t., 

183 . Ibid. , I , I, vi, ,6 
1" :Jz~ FLA. '1~, ~ ~ 7f' 0i ,Jl J... iJ @ . 
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185 . Mencius , II , II , xiii *Jc~ t;k_ .q:.rt:: :X.. T t!l.J. --f<t ~k !f-~~ ~ F .. "~""-5 .t. t!tJ .. 
~ ~1'~11-ttu. * 1i;J,~~,~~ , 

186. Ib i d., II , II , ii , 22 

..,. ttrfl .. ~,J/~.,J-L}-{lu, 

187 , Ibi d . , I I , I , ii , 23 

0 ~ 'i. tt i,t ~J * ~ .fL 3---ttzJ. 
188. Ib i d., I, I , i , 2 

~, f if_1!. ,tJJiJ~ rf-ft ;fiq J) ~ 1J¼IW 4'. 

189 . Ibi d. , I , I , i, 3 

j_ } -l:-f e . 3:: 1oJ ✓¢ 8 tu I nr; 14 "i:: i i1fJ G £ . 

190 . 

191 . 

192 . 

193 . 
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Mencius , I, I, vii, 3. Legge takes as 
("Love and protect") in accordance with Chu Hsi 1 s 
interpreta tion. See , Legge, Chinese Classics, 
VOl. II , p . 13$ . 

,Iii, 1oT ,4-t:J I fJ ,j of J.-) ±. ~ , 
G , -i ~ ~, 11/) 1:-.. ~ L 1:1 ~ "1~v t!LJ rr, . 

Ibid . , I , I, vii, 1$ ~ 
~ E ~ if -Ii~ 1 '., 1~~ r 1 ~, ~ 13~ -zz.151-'-. Z- -rla., 
Jt-#151 _b~ -ski Jr -f~ "f..z. ff ,1f; ~, ~ fil<. 9£' ~~£1-..i.., 1-- Jt<_, 
~t t,ti!"/A1' £}., ~,.L fJ-l}bjf:#;~·fi1 {ft~Jt!: 7fJ,ir1LJ #liff 

Ibid . ' IV' I ' xx l ~ Jtl.P }_, 
~~ J I 7?1-) 15 Jl I 1-f 41 )~ _,J: / ~)r _iE) - IE./1 ., 
if)!@'i:.~. 

197 • • Ibid., IV, II, v 

.i1i.}- 1:3 J ~ 1 ~, ~ ~ 5 - ., il l', , /f ~ 
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Mencius , IV , I, X, 2 

Ibid ., VI, I, x , lb , 2 . , · 
~J ;fr;~~ fall. tu, i· -;fF 1j Mr~ t!U1 ~-l, 
~ aJ ·'i ti ~, ~ 4,m~x ~·~· -z!lJ. ~ -;rf, ~#!°Ii~, 
~fr f~I ;t; * ~I:' i ~-I ~7r11.:J:f!/(f}-t!U, ~/~ t-J< 
rl'r "lf-. >ff~- ~ =!-t1-At:. ~-I "itt~ t/ /'Ir?( l#f "1!.-1. 

Li Chi (S . B.E . , XXVII) , Book VII, Sect . I , 2 

Isaiah , 1 :17 

Analects, XII , I 

Ibid ., XII , II 

Lods, 212. • cit . 

Analects , VI , XXVIII 
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FOOT NOTES TO: CHAPTER V - APPENDIX 

A. Why did Chinese Judaism disappear? 

l . Marcus N. Adler, Chinese Jews, (Oxford: Horace Hart, 
1900), p . 6. 

2 . 

3. 

b . 

7a . 

7b . 

7c. 

Ibid; Simi l arly by Mana sseh-ben-Israel(The Jews of 
cfiina, by Julius J . Pr ice , Monist, Vol . 26 , ffl 1916, 
p . 116) 

S . r • Perlman, The Hi stor y of the Jews in China , 
(London : R. Mazin and Co ., 1913), p . 7 • . 

Allen H. Godbey, The Lost Tribes of Myth, (Durham : 
Duke Univers i t y Pre s s , 1903) , Ch . XIII 

Derk Bodde , Qhina ' s Gifts to the West , (Washington: 
American Council on Educa tion, 1942) , pp . 1-2 ; Also, 
G. F . Hudson, Euro) e and China , {London: Edward 
Arnold and Co ,, 19 1), p . 6lff . 

C. C. Torrey, The Second Isaiah, (New York : Charles 
Scribner 's Sons, 1928) , p . 385 . 

A. H. Sayce, The Races of the Old Testament , (London: 
The Religious Tract Society, 1891), p . 167 . 

Perlman, .Q.E. • cit . p . 7. 

' . 

"There are five inscriptions car ved on three stone slabs, 
two of the stones containing inscriptions on the front 
and back surfaces . 
The ea rliest is the inscri ption of 1489, be ing the 
se·cond year of the Hung Chih period . On the back of 
this same stone is the inscription of 1512 , being the 
seventh year of the Cheng Te period. This stone had 
been set up in a small pavilion i n the synagogue 
courtyard , and when the two Chinese delegates visited 
the synagogue in 1850 they had great difficulty in 
copying the inscription , owing to the debri s which had 
ac cumulated around it . In 1866 when Dr . W. A. P . 
Mart in visit ed K'aifeng the synagogue buildings had 
entirely disappeared , and only this stone remained 
standing in the open , exposed to the elements. In 
1912 it was given by the Jews to the Canadian Church 
Mission , an~has since been standing by the main entrance 
of Trinity Cathedral, K' aifeng . A full-sized repro
duction of this store with its inscriptions was made 
on the spot, and is now set up in the Chinbse Library 



s. 

9a. 

9b . 

9c . 

10. 

11. 

12. 

13 

14 
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of the Royal Ontario Musewn, Toronto . 
The Second Stone, which also contained two inscription$, 
one on each face of the stone, is lost, but rubbings 
of the inscriptions are in the library of the Siccawei 
J\iiission , Shanghai. This stone was presumably in position 
in 1850, for the delegates spoke of two pavilions with 
stone inscriptions , but they had opportunity to copy 
only the inscriptions of the earlier stone . 
The obverse inscription of th i s stone oontains the date 
of 1663, being the second year of ~he K'ang Hsi period. 
The reverse inscription on the back of the stone contains 
no date, but it is assumed to be about 1663, or shortly 
after , because of the character and content oft he ins
cription. 
The third stone contains an inscription on one surface 
only, and is dated 1679, being the eighteenth year of 
the K•ang Hsi period . It was discovered in 1912, built 
into the back wall of the house adjoining the synagogue 
site, which was occupied by a family of the Chao clan . 
The inscription had been almost obliterated, through 
coin-tossing games of children , so no translation has 
hitherto been attempted . This stone is concerned mostly 
with the history of the Chao clan. It was presented 
to the Canadian Church ~ission by the K'aifeng Jews, 
and is now set up on the left of Trinity Cathedral 
entrance, opposite the first stone . " 
William White, Chinese Jews , Pt . III, pp . 147-148 
Seg Ancient Accounts of India and China , By Two 
iviohammedan Travellers, tr. by Eusebius Renaudot 
(Paris, 1718) 

Polo's Travels, Murray ' s translatio~, p . ·99 . 

It was the Emperor Heaon-tsung of the Sung Dynasty . 

In llo3, K.'ai-feng was the capital of Sung . 

From The Letters of Pere Gozani, translated from 
Portuguese. See , William White 's Chinese Jews , Part I, 
p . 40 . 

Ibid . 

Quoted by Jame::, A. Muller in his A Visit to the K'ai-feng 
Jews, See, White's Chinese Jews, Part I, p . 189 . 

Berthold . Laufer, A New Source for the History of the 
Chinese Jews, See, White 's Chinese Jews, Pt . III, p . 13 . 

David A. Brown, Through the Eyes of an American Je~, 
See, White's Chines Jews, Pt . I, p . 156, 158 
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15a . Ibid . 

15b . There was 2lso Imperial Tablet of the ivling Dynasty . 
William White, Chinese Jews, Pt . II, p . 25. 

16. So, Bernard Postal in the Universal Jewish Encyclo
pedia, Vol 3, p . 156 

17a . Brown, .QQ• ill•, p . 153 

17b . 11 Among the various kinds of histories in Chinese 
literature , a v0ry large and unique .e;roup is t hat of 
the local gazetteers called the chih . Of these the 
county gazetteers , Hsien-chih, embrace some 1,700 
sets, each of which brings together a mass of his
torical data relating to that particular locality . 
These include names and dates of important offi
cials who have ruled in the districts, and parti
cularly the names and aates of scholars who have 
been successful in the official examinations, and 
the posts to which they have been appointed . With 
the additions through the years, these naturally 
have had to be drastically revised , so that new 
editions have to be issued from time to time . Never
theless, many of the names of important local person
ages are retained , and so the gazetteers are a veri~ 
table mine of information concerning local celebri
ties . The county · which more closely concerns K'ai
feng is Hsiang-fu , and of the Hsiane-fu gazatteer 
two editions were available , one dated 1739, and the 
other 1898. Both of these were invaluable in tracing 
ind i victual Chinese Jews • •• " · 
William White, Chinese Jews, Pt . III, pp . 148-149 . 

18·. . This information was obtained from White's "Biogra
phical Notes on Chines(: Jews, 11 Chinese Jews, Pt . III, 
p . 110 ff . 

19~. White, Chinese Jews, Pt . III, p . 119 

20. See, note 1$. 

21 The Three Cardinal Objects of Duty: { .E. ¼Ii ) 
(1) The sovereign is the object of a subject' duty . 
(2) The father is the object of a son's duty . 
(3) The husband is the object of a wife's duty . 

The Five Constant Virtues: ( li ~) 
( 1) Benevolence (Jen, 1:. ) 
(2) Righteousness(Yi, ~ ) 
( 3) Propriety of demeah or(Li, i<f ) 
(4) Knowledge or wisdom(Chih, ~ ) 
( 5 ) Good faith ( H sin , 1 ~ ) 
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The Jewish writer is , here , speaking in terms of 
Confucian Wu Lun , which constitutes the Five Basic 
Social Relations : ( Ji. 1'.. ) 

(l} Between sovereign and subject( 11 l!1i j 
( 2) Between father and son ( 1c + ~ tl. ) 
( 3) Between elder brother and younger (-&.z.~ ..- )1 
( 4) Between husband and wife ( ~,...;.. .. J ) 
( 5} Between friend and friend ( Jfij ~ ~ {t } 

22b . No doubt, among the lower class members of the 
Jewish Community there was l e ss Coiifucianization·. ··. 
But when the rich and powerful members all became 
mandarins there wasn't much that the lower class 
members could do , for they were too poor and weak 
to rebuild the ruined synagogue . 

23 ~,. Note ,12,. ,. ,, ' 



B. 

1 . 

Confucian inf l uence upon Chinese Judaism 

Professor Saeki has made following remark on A-lo-he 
( Paf fi t~ ): 
"This is no dou bt the Chinese phonetisation of the 
Syriac term fo r :C:loh, God, and is equivalent to the 
Hebrew (plural) 'hlohim,' although the three Chinese 
characters used here are exactly the same as those 
which the Buddhist translator Kalayashas employed 
to represent 'Arhat,' the fruit of Buddha . " 

P. Y. Saeki, The Nestorian 1"1:onument in China , 
(London, 191b), p . 188 

2 . P'an-ku is the first man in Chinese mythology . The 
,writer of the inscripyion , ·being a ,lew, was also -
familiar with Biblical Adam • • So, as we can see, he very 
conveniently joined them together as P ' an-ku Adam . 

3 . Wll-ssu-ta ( ...:6.. ~ .ii_ ) is generally accepted by 
scholars as a Persian word meaning master(senior) 
of a community or assembly . The word is regarded 
as Chinese form of Persian literary word Oustad, or 
the vulgar Ousta . It seems that the word was used by 
Chinese Jews to designate their rabbis . 

This , plus other evidences , has caused some scholars 
to believe that the Chinese Jews came from Persia 
by way of India . 11 The Indian Jews had emigrated from 
Persia," says Berthold Laufer , "and Persian influence 
is plainly evident among the Chinese Jews . Like the 
Persian Jews , they divided the Pentateuch into fifty
three sections(instead of fifty-four) , the Masoretic 
fifty-second and fifty-third sections being combined 
into one , which was recited during the week of the Feast 
of Tabernacles . Like the Persian Jews , they counted 
twenty-seven letters of the Hebrew alphabet (instead of 
the standard of twenty-two) by rating the final kaph , 
mem, nun, pe , and tsad as separate letters . All di
rections as to the recitation of prayers were given 
in Persian, and according to Dr . E . N. Adler , a Judeo
Persian translation is added to sorre hymns in a prayer
book for the Passover service . The most interesting 
point is that the Chinese Jews designated the rabbi 
by the Persian word ustad("teacher ," "master") , used 
in t he same sense by the Persian Jews; thus , our 
earliest inscription speaks of a Lieh-wei Wu-szu-ta, 
' Rabbi Levi . rn 
Berthold Laufer ~ A New Source for the History of the 
Chinese Jews, in American Journal of Semitic Languages 
and Literature, Vol . 46, no . 3, April, 1930 . 
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Yen-tu-la (il~rt~ ) is also a Chinese phonetisation 
of a non-Chinese name of probably Persian.. origin, and 
obviously de.signates the office of supervisor of the 
synagogue buildings . 

From the Lettres Edifiantes et .Cur·eQses, Vol . XVIII, 
pp . 31-48 . (Paris, 1781) . Se£ , The ~etters of Pere 
Gozani, White's Chinese Jews, ·Pt. I, p . 40 . 

Mencius, VI , I, vi, 7 -;J. Jr , 

1l•j1J P!': L~, A.{f';fj L✓ j:: 1J-. Z./'\.:.," A l-,.t-1} ~J $ ~,~ z_, .,~.' 
A ft 14 t. I ~~ta L /~ I A. ..bki(ij ,,t,. '~'1 ~~.L.1(:, 1- 11u, 
~ .!Ii ..J / 1" ~ I -<A ~ -Jt:Jr )_.✓ ..:_• r:• tlJ.; ll_ 4J=l.-✓~ ~ 1!/_;. 71JI-~ ,(_ '-I ~ I:!.,) J ,J., 'fi/X. 1£ I 

Li Chi, (S . B.E . , XXVII), Book VII, Sect . I, 2 

The quotation here comes from the Hsiao Ching(Canon 
of Filial Piety}, where it says: 

"When we have established our character by the 
practice of the (filial) course , so as to 
acquire renown for ourselves for the future and 
brinf glory to our parents: - this is the end 
of filial piety . Hsiao Ching , Chapter I . 

9 . The quotation here also comes from the Confucian 
Classics, that is, from Chung Yung, Chapter I , where 
it says : 

"What Heaven has conferred is c alled the nature; 
an accordance with this nature is called the path 
of duty; the regulation of this path is called 
instruction." 

~ ~.l~~ •~ 'i;, ~' •~i .l t; ii., 1ii ~l t~ 1t. 

9b . Several quot.qtions\.iere also come from t-.he Confucian 
Classics , namely f ~om Yi Ching and Shoo Ch.ing 0 

The idea that no evil is done, _in time of fasting, 
and that th€ seven days are brought to a good ending 
etc. comes from the Hexagram XXIV of Yi Ching where 
it says: "Fu indicates that there will be free course 
and progress. The subject of it f inds no one to 
distress him in his exits and entrances; friends come 
to him, and no evil is done . It will return and repeat 
its course . In seven days comes its return ." 
The idea that good man , doing good , finds the day 
insufficient comes from Shoo Ching( p . 290) , where the 
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King Woo says in his Great Declaration: "I have heard 
that the good man, doing good, finds the day insuffi
cient, and that the evil man, doing evil, likewi se 
finds the day insufficient. 11 

See, page 104 of this volume . 

10. Shoo Ching, p . 18 

11 . See, note 21 in FOOT NOTbS TO CHAPT~R V, A. 

12 . See, note 9b 

13 . See, White's Chinese Jews, Pt . II , p. 149 

14. Manla was the Jewish counterpart of Mohammedan mulla . 

15. Chung Yung, XIX, 3,5 

16 . See, note 5. 

17 . Li Chi, (S . B.E., XXVII), Bk . II, Sect . I, Pt . I, 2 

18 . See, note 5. 

' 
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