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i.

SYNOPSIS.

CHAPTER 1.

The essential genius of the uisdora literature of the 

Hebrews is pointed out - its sense of the value of life, its belief 

in moral values, its conviction that God is the foundation of all. 

Attention is then concentrated on Proverbs, a book which is of 

special interest in view, on the one hand, of its historical links 

with different centuries, and, on the other, of its geographical 

links with the sapiental literature of other lands. The 'Wisdom* 

point of view was not confined to Western Asia and Ifeypt. It 

flourished in China, although there was no organic connection be 

tween the two literatures. Chinese sages, like the ase men of 

Israel, had an enthusiasm for morality; both regarded right living 

and right thinking as correlatives; both believed in the essentially 

rational and moral character of the universe, and in the Divine 

Spirit that underpinned the whole.
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OHAFTLR 2.

A Discussion and Comparison of the Backgrounds of the 

Book of Proverbs and the Analects of Confucius.

On the supposition that the central sections of Proverbs 

were compiled by 700 B.C., an attempt is made to portray the heritage 

of thought of that time. The compilers of Proverbs vould kno? the J 

and E tales, the ancient songs of their country, the Book of the 

Covenant, the collections that formed the nucleus of Judges, and the 

history of David's family and court. Some of the prophets would 

have influenced the compilers - lijah, Amos, Hosea, and perhaps 

1'icah and Isaiah. From these the »Vise had learnt that God was a 

personal Being of -oo./er and might, the God of their fathers and the 

God of Israel, a God of righteousness and love. The development of 

Israel's thought of God is traced, its growth in comprehensiveness 

and depth, and note is taken of the disappearance or decay of un 

worthy ideas concerning Fim.

«7ith regard to the ".naleots, the question is discussed as 

to how far the ancient classics, and especially the Shu Ching and the 

Shih, can be regarded as authentic sources for a study of pre- 

Confucian thought. A statement is made regarding the conception held 

of God in the classics - the position assigned to Him, the meaning of 

the names T'ien and Shang-Ti, and the characteristics attributed to 

Him. Mention is made of ancestor-worship, and the worship of nature- 

spirits, and an effort is made to see the connection between and the
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significance of the three types of worship, the worship of Shang-Ti, 

ancestral spirits, and the spirits of nature*

The two backgrounds are then compared, and the differences 

and resemblances noted. Hebrew thought gives greater prominence to 

God: this is the main difference* Bot; are much alike in the 7/a'y 

they link religion and daily life, morality and God*



CHAPTER 3. 

The Book of Proverbs.

After a discussion of the various theories held regarding 

the date of Proverbs, it is decided to adopt the position that t'.e 

book mainly belongs to pre-exilic times, and that the two main 

collections are not later than 700 B.C. The position and work of 

the Wise are then discussed, and the subject of proverbs in general 

is treated - their extent, universal appeal, format and significance. 

It is pointed out that 'the proverbs of Solomon 1 differ from other 

national collections in their poetical form, the way they centre 

round the thought of Wisdom, and in their close connection with 

religion and God. An indication is given of the teaching of 

Proverbs on 'Man in his various relationships 1 - on the wise man and 

the good, the virtuous woman, the fool, the parent, friend, citizen 

and king. These are depicted both as they are in their inner life 

and as they show themselves in their outward contacts with others* 

A resume is given of the teaching of Proverbs on ! God and Wisdom, 

human and divine*. The close connection that exists between (rod 

and Wisdom is pointed out, and attention is drawn to the emphasis of 

the book, on the one hand,on the power, righteousness and love of 

God, and, on the other, on Wisdom which is said to be 'on the verge 

of becoming a philosophical doctrine'*



CHAPTER 4* 

A Critical Appreciation of the Book of Proverbs.

The book can be criticised for its failure to em 

phasise the importance of beauty, moderation in thought, 

intellectual truthfulness, fortitude, courage, and self-sacrifice* 

Its silence on the last two points is the most to be deplored. 

The book is an exponent of the homely virtues, rather than of the 

virtues of hero and saint. The charge that Proverbs is utili 

tarian must be viewed in the light of its theory of the after-life. 

Holding a forbidding conception of Sheol, the Wise looked for the 

vindication of God's justice in this world, asserting that during 

their lifetime the good were rewarded and the evil punished. 

Their theory is not borne out by the facts of life; neither is 

their view that men can be sharply divided into two classes, the 

good and the bad. The strong points of Proverbs are more marked, 

however, than its weaknesses* The homely virtues are as neces 

sary as the heroic ones. The virtues the book inculcates are by 

no means always of a safe and moderate kind. The spirit of 

Proverbs - its genial interest in ordinary people, its universal- 

istic outlook, its consciousness of the working of Wisdom in 

everyday life, its simple faith in an active, righteous God - 

all these are noteworthy features of the book.
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CHIPPER 5. 

The Analects of Confucius,

The Analects contains the table-talk of Confucius, 

polished and refined to harmonise .vith the genius of the Chinese 

written language. Historical criticism that has in recent years 

dealt hardly with many of the classical writings, has vindicated 

the reliability of the Analects as giving an authentic picture of 

the life and view-point of Confucius* A short account is given 

of the world into which Confucius was born, and the five periods 

of his life are described x- his youth, the period of his work as 

a teacher, as a political officer, as a peripatetic teacher, and 

lastly^ as a man of letters- Outwardly, his life-story is de 

pressing, but it is inspiring in the light it sheds on his inner 

spirit, his idealism, and high standards of honour, his dedication 

to the mission entrusted him, his humility and genuine affection 

for his students. His teaching can be divided into three main 

sections - on virtue (the central thought), on religion (the idea 

that Confucius was irreligious or a sceptic is dismissed), and on 

the practical ramifications of a good man's life, his responsi 

bilities as governor or governedj as educator or edueand, as 

father or son or friend.
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APTRn 6,

A Critical Appreciation of the Analects of Confucius

An obvious weakness of the Analects is the way that it 

ignores the fact of evil. Its teaching rests on the assumption 

that man, if he will, can be good - an assumption that individual 

history has not confirmed. Confucius' political theory is 

vitiated by the same error, by the naive belief that men ir. 

society will submit to the rule of virtue. Although Confucius 

speaks imich of virtue, the virtue he inculcates is sometimes of 

a mediocre character, and he does not make it clear why man 

should mice goodness the goal of his life* His conception of 

God is vague, and he does little to satisfy the legitimate desire 

of men for certitude in religious matters. Taken as a whole, 

however, the spirit of the Analects is admirable, with its quiet 

confidence in the supremacy of virtue, its insistence on purity 

of motive, its penetrating psychological insight. The unsystem 

atic arraijgement of the book has, as an ethical force, fceen of 

value, for its isolated sayings have been easily remenbered, and 

mny have become proverbs of the people. fhe close connection 

of the Analects ^srith the life and spirit of Confucius has been 

an asset in huiaanising its ethical teaching.
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CHAPTER 7.

A Final Comparison of the Book of Proverbs 

and the Analects of Confucius.

Hebrew and Chinese thought are alike in regarding 

Uisdora and ethics as closely connected; !:no,; ledge and right 

living go together. The thinkers of both lands fought shy of 

pure speculation. This may have beer, due to their vivid appre 

ciation of the value of history and experience. Both saw ethics 

against a wider background - of God or Wisdom (as in Proverbs), 

of Heaven, or, more definitely, against the doctrine of the 

Correspondence of Name® (as in the Analects). Both fave a place 

to religion, although tlds is much more strongly emphasised in 

Proverbs. In the details of their ethics, there are many re 

semblances, e«g* emphasis on reticence in speech, distrust of 

courage, exaltation of friendship. There are also imny differ 

ences. The raw material of the Hebrew book consists of the 

proverbs of the people, that of the Analects of the words of a 

philosopher. This .vill account in part for the greater number 

of literary and historical allusions in the Analects, and for its 

some dm t academic at mo sj here* It lays more emphasis on a :an f s 

motives than does Proverbs, ?Meh speaks mainly of his deeds. 

But the latter book has a much more realistic sense of the 

potency of evil. The ethics of Proverbs are more markedly
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utilitarian than the disinterested ethical outlook of Confucius, 
the line of reasoning adopted in Proverbs being possibly the re 
sult of the gloomy Hebrew conception of 3heoi. In the details 
of their ethics, the Analects says more of the responsibilities 
of the son than of the parent, while Proverbs speaks of the duties 
of both* I'he latter gives much space to v;oman f who is almost ig 
nored by Confucius* The Chinese book laya stress on the necessity 
for observing religious rites, while Proverbs hardly mentions the 
subject*

ilhile both books are alike in having had a great f cr 
eative influence OB their respective peoples, the leaching of 
Proverbs is but one voice out of many, its silences timing counter 
acted by the contribution mde by prophet, psalmist and priest* 
The Analects, on the other hand, is a cro^-Beotion of Confucian 
thought. Its weaknesses lave not been counterbalanced by other 
Oonfucian writings, but rather by those of Taoism or Buddhism, the 
teaching of which hav© not formed with it one homogeneous whole* 
Its dtfacts, therefore, have been a more serious matter in their 
ethical influence ihau have been the defects of Proverbs* Its 
greatest \?®akn&3;- is tbo vagueness of its teaching on God* Fach 
book, hc;vovor, tauet be judged, not for i,at 1'- has failed \,o rive, 
but ivor its positive contribution* Thi^, in tL<; ease of Proverbs, 
lies in the mnawL and vividness of its thought of ^ righteo:.^ 
God, in tlie caae of tba Analects, in its noble conception of 
a virtuous ii&n. ^be contributions ar& complementary,



both beinft based on the broad common foundation laid Ion/? before 
the ti..« of Christ in Palestine Dud China - of tlie essential 
nobilitj of a man's life that is lived in harnon.v 'ith the prin 
ciples on which the universe is founded*

*•'")'!* r.
-aa.iijOLt-

Unless otherwise stated, quotations from Proverbs are 
made from the Revised Version, and quotations from the Analects 
are made from Soothill's translation.



CHAPTER 1,

STUDY.



1.

CFAFTER 1.

INPHODUCTJ2Y STUDY.

"I applied mine heart to know, and to search, and to seek 

out wisdom, and the reason of things, and to know the wickedness of 

folly, even of foolishness and madness'' (Eec* 7, 25.&«?.)  In 

these words of the Preacher can be found a characteristic expression 

of the spirit that aniiaates Tisdom literature. The r/ritings of 

the Wise breathe, for the most part, a healthy curiosity in regard 

to life, a sense that the world is worth knowing and will repay 

honest study, and a clear conviction that moral values ?,re at the 

heart of the universe. There is no antagonism in tV.oir minds be 

tween the world of thought and the world of action. The wise man 

shows his wisdom by his goodness and righteousness, while an evil 

life is the inevitable expression of a foolish mind.

In the Wisdom literature of the Hebrews, the writers' 

interest in this world, their sturdy belief in the ultimate trust 

worthiness of what lies behind the riddle of life, and their strong 

moral sense do not fill up the ^hole picture. The basis of their

philosophy is God. From Rim are derived the created v/orld and
p the human spirit. The realm of knowledge is founded on man's

recognition of God. "The fear of the Lord is the beginning of
Q

knowledge.

1. e.g. Job, ch.38-39
2. Prov. 20, 27a~ "The spirit of man is the lamp of the Lord".
3. " 1, 7a.



There is, however, a certain reticence and restraint 

about the religious teaching of the Wise men that mark it off, as 

a rule, both from the lyrical outpourings of the psalmists and the 

unequivocal t?Thus saith the Lord" of the prophets, and that place 

the sapieatal writings in a class by themselves*

Within the category of Wisdom, or Ghokmah n^prj litera 

ture there are many divisions* The riddles, fables and parables 

of early days are succeeded by the polished proverb, the paradox, 

the gnomic essay, that are found in the book of Proverbs* So too 

does the peculiar genius of the Wisdom spirit express itself in the 

philosophical dram of Job, the pessimistic reflections of Bccles- 

iastes, the mellow exhortations of Jeaus the son of Siraeh, the 

spiritual depth and beauty of the prose-poems of the wisdom of 

Solomon.

For the purpose of this study, only one book out of the 

rich variety of Ghokmh literature will claim our attention, the 

book of Proverbs* A collection of writings, the work of many hands 

and various centuries, it may cast back, through some of its simple, 

homely maxims, to the earlier days of the monarchy, while parts of 

its two closing chapters may bring it as far doum as the third or

second century B»C* IJven if its compass be much shorter and no re
?

compressed, there are few who would deny that in its various sections 

it is the product both of rre-exilic and post-exilic times, and is 

thus the offspring, not only of different centuries, but of differ 

ent historical situations.

Great as is the inherent interest of Proverbs, the in 

terest is enhanced when the book is seen to have not only teirroral



relations with different centuries and historical epochs, but also 

wide-reaching geographical links. The sapiental writings of the 

Hebrews are now recognised to be part of a wider literature that was 

common to the ancient East. The moral precepts of the book of Pro 

verbs, its didactic tone, its sterling common-sense, its picturesque 

folk-sayings, find their counterpart in the Wisdom literature of 

Egypt, the Teachind^or Ileri-Ka-re, the iVisdom of Anii, and the 

teaching of Amen-em-ope. The Babylonian Job is said to have 

striking similarities in some essential points with the Hebrew book 

of Job, and the Bilingual Book of Proverbs with the Proverbs of the 

Old Testament. lith the latter, too, the Proverbs of Achikar have 

points of contact. We have, as W«C.^. Qesterley says, "well over

1.
Prom 0«T* Proverbs..

Illustrative Material,

It is discretion in a man to 
restrain his anger,

lad it i^ his glory to for 
give transgression.

For the lips of a strange 
woman drop honey,

And her mouth is smoother 
than oil**..

Hemove thy way far from her,
And come not nigh the door of 

her house*
5, v,3,8.

Lying lips are an abomination
to Jahweh. 

Bat they that deal truly are
his delight* 

12, 22.

From .Etian

not angry; to be friendly is good. 
Let the memory of thee abide because 

of thy lovingkindness.

Teaching for leri-Ka-re.

Beware of the strange woman* who is 
not known ic her city Ogle her not 
and have no intercourse vdth her* 
She is a deep expanse of water, and 
her turning is not known.

Wisdom of Anii.

Sneak not to
The abomination of God; 
Sever not thy heart from thy tongue, 
That all thy ways may be prosperous. 

Teaching of Amen-em-ope.

(continued on p.4)
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of 
a hundred instances of community /thought, and at times something

more, between passages in Proverbs and sayings from other Wisdom 

books, which are extra-Israelite. In reading these it is im 

possible to get away fro® the conviction that the whole of this 

material, Hebraic and non-Hebraic, belongs, in its essence, to one

fontd* rom
.

A iin f s goings are of Jahweh, 
How then can man understand Bis 

way?

He that hideth hatred is of
lying Hpsf 

And he that uttereth a slander
is a fool*

10,18,

Lust not after her beauty in
thine heart; 

Neither let her take thee with
her eyelids,

6,35.

Health gotten in haste shall
be diminished. 

But he that gathereth slowly
shall nave increase* 

13,11*

- Babonian

f/ho the minds of the gods in
lieaven can learn? 

The counsel of God full of 
subtlety who can comprehend?

Babylonian Book of Job*

Slander shalt tliou not speak, nor
counsel whioh is not sure; 

He that mketli gossip, despised is
Ms head. 

Hor shalt thou deal in slander,
but speak what is pure. 

iiivil shalt thou not utter, but
say what is good. 

Of him that dealeth ^ith slander,
speaking evil. 

Shamash shall wait for his head
with recompense* 

Babylonian Book of Proverbs.

son, go not after the beauty of
a woman,

And lust not after her in thine 
heart. 

Proverbs of Achikar.

Better is poverty that gathereth, 
than wealth, that scattereth. 

Proverbs of Achifcar*

These ctuotations are taken from The Book of Proverbs, V.O.E. Oester- 
ley. (Selected from pp.37-53, Introduction.}
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and the same mould; in other ^ords, that the isdora literature of 

the Hebrews formed a part of the rnuch larger /isdom Literature of 

the atcient east as a rchole*

The resemblances between the Wisdom literature of Pales 

tine, Sgypt and Babylon go further than individual cases of parallel 

ism of thought or language. The v/ritings of Ihe «,-ise men of the 

ancient East are at one in their belief in the value of i^oral in 

struction and detailed Ma:d:ns of conduct, these being couched 

sometimes in the form of homely proverbs, and sometime in polished 

gnome or apothegm. The graphic speech of the Oriental marketplace 

iuij.err;erit a double change through the v?crk of Hie f«ise :ien. It ms 

transformed, on the on© hand, into literature that lias been prized 

not only by the countries that gave it birth, but by other lands as 

well, and, on the other hand, it became an stoical force of real 

value in steadying and deepening the Moral life and habits of the 

people. % interested were the Wise in this type of pedagogical 

philosophy, that they were not content simply with studying the 

moral oaxims of their respective motherlands* The Egyptian scholar 

familiarised himself with the proverbs of Hebrew literature,

1. The Book of Proverbs. :7.0.E. Oesterley. p«53 (Introduction).
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and the Jew borrowed from the Wisdom books of Babylon and Sgypt.

Interest in morality, and the desire to educate the people 
by means of ethical instruction cut across national boundaries. 

They were real factors in the cultural life of Yestern Asia for more
o

than two thousand years before the Christian era.^

Hot onlv were Jest era i.sia and North Africa affected by
i

the Wisdom spiirit* A similar phenomenon manifested itself in the

1. "ffhen, for example, an un~Rebraie thought occurs in a Hebrew say- 
ing, a parallel to which is found in an Egyptian saying, doubt as 
to who is the borrower can liardlv arise: so that in such a saying 
as occurs in Prov. 16.11 it is quite obvious that the Hebrew is 
indebted to the Egyptian sage. Conversely, in the case of Prov. 
B0.9 it is pretty evident tmt the Sgyptian is indebted to the 
He crew sage*.«...." (In the) Teaching of Araen-eip-cape, "for a 
variety 01 reasons, we are forced to the conclusion tnat the 
Hebrew sage has maa® copious use of the Egyptian Visdora book. 
The Syriac forsi of Achikar is late, and it seems certain that ia 
its present form it owes much to Proverbs; but even so there is 
overwhelming proof that it belongs originally to a time long an 
terior to Proverbs, as now constituted; and that there are 
instances of parallelism ??hich suggest that the Hebrew sage 
utilised the Babylonian book."

The Book of Proverbs* i?.G«E. Oesterlgg. pp. 54,55.
jat reduction

2. Of the various national forms of Wisdom literature, the Egyptian 
is the oldest, the Teaching of Ttah-hotep dating as far back as 
"about the miadlt of the third millenium B.C., poasiblv even 
earlier". (Ibid. p.34, Introduction.)
At the other end of the chronological scale, Jewish Wisdom litera 
ture extends to long after the exile. £ven if attention be 
confined to the canonical books, it is possible that Uxere may be 
sections in these that come as far down as the second century B.C. 
The Wisdom spirit had a long ancestry and an enduring life.
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Far Bast, in China. In this case, however, there was no question of 
borrowing-. In the time of Confucius, China was completely cut off 
from the nest. The deserts, steppes and mountain ranges that pro 
tected her on the north, ??est and south, were a well-nigh impassable 
barrier, that blocked the way of cultural influences from India or 
.estern 4sia. On the east and south, she was shut in by the ocean* 

The ideographic forr- o>' her language, moreover, that is still her 
despair - so difficult is it for her four hundred and -?ifty millions 
to acquire - and ter glory - so rich is the wealth of Meaning thit 
attaches to each character - proved a formidable barrier, rendering- 
difficult the reception of influences from other lands, let the in 
teresting fact remains that in the sixth, fifth, and fourth centuries 
B.C* the scholars of China were adumbrating a type of ethical thought 
that was akin to that beld by the »ise osen of Palestine. There were, 
as will be shown later, differences between the Tao ( J^ ) of China 
and the Chofcnah (nrion ) of Palestine, striking dissimilarities 
between the Analects of Confucius and the took of Proverbs, but many 
as these were, they cannot hide the broad similarity of tone and 
spirit between the ethical teaching of the Jewish sages and that of

*
the leading f i^ire in Chinese fhorj^ht, Confucius.

^

1. Not for some four hundred years after the birtl of Confucius was 
China to have intercourse with the «,est. In the rei^n of Tm. Ti 
(140-86 B.C.) China came in touch with "Rarthia, Mesopotamia, and 
the great dynasties of Bactria and Afganistan. "An attempt \ras 
made to reach India by way of Yunnan, and Hindoo missionaries, for 
the first time, found their way to Caina. The Roman Empire be 
came known to the Chinese, and was referred to by the name of 
Ts'in*" (A Sketch of Chinese History. P.L. Hawks Pott, p.40.)



The llise men of the Hebrews had an enthusiasm for moral, 

righteous living. So had Confucius, althou^i, as befits the sober 

cast of the Chinese mind, his passion was expressed for the most part 

in restrained fashion. The sage*, alike of the Hear and the Far 

East, were convinced that right thinking and right living were corre 

latives* Wisdom and ethics were inseparably connected. These, 

moaeover, were linked with something greater than the fleeting life 

of man; they were bound up with the essentially rational and moral 

character of the universe, and of the spirit that lay behind it. In 

that spirit lay a power that made for righteousness. In defining 

and describing that power, the Wise men of Palestine went much 

further than Confucius did in personalising it* Mle they spoke of

Jahveh ( t\\ H' ) or llohim ("Q' Tl'S 8.)   Confucius preferred to use  « 
the tern T f ien ( j^ ) 6; Heaven* Both, however, were alike in a 

certain sobriety and restraint that characterised their religious 

attitude* The vivid, childlike sense of God and the firm belief 

in His oommunicatioc of His will to man - a belief prominent both in 

the folk-stories of the Hebrews and the early literature of the 

Chinese - were not so marked either in Proverbs or the Analects*

Life, alike to the Wisdom thought of Palestine and China, 

presented itself in very practical guise, as a fact not primarily 

to be thought about, but to be lived* Life could best be regarded 

as a sphere of relationships, between person and person, and between

1* From this point, the chapter contains in condensed form a summary 
of what will be developed at length in later sections of the



God and man. He who conducted these relationships wisely and well 
would become possessor of the true wisdom. In his efforts to at 
tain this end, he would find that mo ml instruction, as received 
from the lips of a wise teacher, had a great part to play.

So convinced was Confucius of this last point, that he 
founded a school for the propagation of his doctrines, a school 
which attracted many students, who in after years were to perpetuate 
the teaching of their Master. At this point, it is not possible to 
say whether or not a comparison can be mde between the philosopher 
teachers of China and the Ghafeamim of Palestine* We do not know 
whether the Wise were regular teachers in the sense that Confucius 
and his disciples were. Their influence, however, must have been 
considerable, whether mediated through their oral teaching or their 
writings. In that respect, at least, there must be points of re* 
semblance between the Confucian scholars of the Middle Kingdom and 
the Wise men of the Jewish people.

Nor was the outward setting of their lives altogether 
different - although here dogmatism is impossible owing to our ig 
norance of the exact times at which the various sections of Proverbs 
came into being* The book certainly has for its background the 
wtirring life of some of the most formative centuries of Jewish 
history. Bound the little state surged a maelstrom of political 
crises. The comparatively peaceful days of the undivided kingdom 
were followed by the division into Judah and Israel, the fall of the 
latter, the capture of Jerusalem, the exile and return, and the 
problems raised by the infiltration of Greek thought and inflaance.
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Some at least of the writers or editors of Proverbs must hare been 
exposed to political events that taxed all their faith in God and 

man. The historical background of Confucius 1 life was equally dis 
turbed. Mencius paints a dark picture of it. "The itorld faced 
decay and principles of right government faded away. Perverse 
speaking and oppressive deeds again became rife. There were in* 
stances of ministers who murdered their sovereigns, and of sons who 
murdered their fathers."* "Soring the period of 'Spring and 
Autumn 1 (770-484 B.C.) there were thtfty-six regicides. There were 
also numberless dominicides, parricides, assassinations, murders, 
and usurpations for the sake of wealth or power or pleasure......
IXiring the latter part of his life Confucius..*, came into personal 

contact with many scores of princes and political leaders. (He)
9witnessed revolutionary movements on every hand. It was amid 

turbulent, chaotic scenes such as these that Confucius uttered the
-!  yflk.

calm, high-toned maxims of the lain Tu ( anq ).-= .£
Some two hundred and sixty-six j^ars after the death of 

Confucius, a determined effort was made lay Ch f in Shih Huang to 
©radicate Confucian influence by the burning of his works, fhe 
continued existence of the literary and philosophical tradition 
which "the Master" had established hung by a thread. It survived 
the ordeal. In later centuries Confucianism had other difficulties 
to meet. It was said to lack the glamour, the religious appeal or

1. iencius, bk»3. pt.2, ch. 9, quoted by L.S. Hsff. fhe Political
fmlosophy of Confucianism, p.9

2. L.S. Hsfl. The Political Philosophy of Confucianism, p.9
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the metaphysical range of Buddhism. Yet it maintained its hold. 

A not altogether dissimilar situation arose in Palestine in the 

centuries preceding the Christian era. From 332 onwards, when 

Alexander the Qreat invaded Asia Minor, Hebraic thought had to meet 

the onslaught of Hellenism. ilhat chance had the religious litera 

ture of a tiny country against the magnificent, cultural inheritance 

of Greece? The homely counsels, the narrow ethics of home and 

fara and street, as expressed in the book of Proverbs might well 

hate seemed to not a few Jews, dazzled by the brilliance of Greek 

thought, but poor fare in comparison with the philosophy of 

Socrates, Plato and Aristotle.^- let Hebrew thought survived. 

The Wisdom literature held its own* The book of Proverbs, like 

the Analects of Confucius, continued its formative work in moulding 

character, thought and life.

1* This thought of the struggle between Hebraic and Hellenic 
literature and culture is elaborated in i«A.L. Elmslie f s 
Studies in Life from Jewish Proverbs, charter 5, pp.75-99.
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CHAPTER 2.

thfi Book of Proveybfl anfl the Analects of Qonfucius.

1.

Before any systematic, detailed endeavour is made to com* 
pare the book of Proverbs and the Analects of Confucius, it is 
essential that one should understand something of the difficulties 
lyirg in the way of such a comparison. The main obstacle is that 
of the seeming impossibility of discovering the exact meaning of the 
fundamental terms employed in the two books* For example, the 
English word f Wisdom* is ia»d to translate both the Chinese ideogram 
%R and the Hebrew n^^n » Can one then assume that the two

T "• T

Oriental words, translated by the selfsame Knglish term, meant ex 
actly the same thing, and that 'chih 1 suggested to the Chinese sage 
what f ohokfflah f meant to the Vise men of Palestine? If not, what 
was the difference? It might appear a comparatively simple matter 
to say what 'chihf meant since Confucius himself proffer red a 
definition, "To devote oneself earnestly to one's duty to humanity 
and, while respecting the spirits, to avoid them, may be called 
iUsdom* $hen, however, one compares this conception with that 
held in Palestine, against what definition in Proverbs will one 
set it? With the lyrical passages in the earlier chapters where 
Wisdom is personified, or with the detailed statements in the later

1* Analects, 6.20* (Hereafter, when quotations are made from the 
Analects, only the numbers of the book and chapter will be given, 
and the word 1 Analects' will be omitted*}
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chapters about the specific ways in which the wise man acts? In 
neither case would the attempted comparison be a just one* It is 
not possible to compare poetry with philosophy, nor a principle with 
one isolated application of it*

Again, it will he found that there is, as a rule, a differ 
ence between the line of approach of Hebrew and Chinese thinkers. 
The Wise men of Palestine tend more to inductive thought, and Con- 
fueius to deduetive* *Mle in the greater part of the book of 
Proverbs the writers prefer to give concrete illustrations of general 
principles, Confucius rather subsumes detailed mzim of conduct 
under one all-eatariwjing category. Is this difference of approach 
due to a fundamental dissimilarity between the Hebrew and Chinese 
mind? Or can it be accounted for by the respective origins of the 
books under discussion - in the one case, a collection of the pro 
verbs of the people, and in the other, a compendium of the maxims of 
a philosopher? Is it a mere accidental difference of literary 
technique, or does it signify something radical that affects the con 
ceptions discussed?

fo take another difficulty - terms are sometimes used in 
one book that are absent in the other* Does this mean that there 
is no corresponding idea? Or that the idea has as little value to 
the people concerned as its lack of mention would seem to suggest? 
The word 'virtue', for example, occurs again and again in the 
Analects and only twice in Proverbs, 1 Does this oean that the

1* In connection with the virtuous woman* 31,10; 12,4.
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Jewish mind had little place for virtue in its scheme of things? 
Or is the righteous man of Proverbs synonymous with the virtuous man 
of the Lun Yfl? :j i is there a Hebrew equivalent for the superior
man (ohfln tzu f ) of the Analects?

T 
The difficulty raised by such questions reaches its maximum

in regard to the word 'God'. The terms 'God 1 and 'the Lord 1 which
occur ninety-seven times in Proverbs are not mentioned once by Oon-

i ? fttcitt* in the Aaaleots. la the first fifteen books, 0 however,
there are eleven references to Heaven,3 two to the laws of Heaven, 
and one to the will of Heaven.^ Bid Confucius mean by "Heaven 1 
what the Jews meant by f God f ?

These problems practically all resolve themselves into that 
of the fundamental meaning of the terms used respectively by the 
scholars of Palestine and China* If one could succeed in discovering 
the real significance of the key-words of their writings, the main 
obstacle in the way of a comparative study of their work would be 
overcome.

IfVorde and ideas, however, are not counters that can be 
viewed in isolation from their surroundings. They are living things, 
growing in a particular climate, having roots in a specific soil. If 
one is to linderstand aright the thought-forms used by Jewish and

1* f Ood f is mentioned in 20JL but the.reference occurs in a 
quotation from the Shu Ching*

2. The last five books are regarded by recent critics as doubtful.3. 3,13; 3.24; 6.26; 7,22; 8,19; 9,5; 9,6; 9,11; 11,8;
jU>,OS 14,w f J

4* 2,4; 5jl3.
6! In th* last five books, the Divine Will is referred to in 16.8 and the Divine Law in 20,3.
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Chinese sages, one mast first obtain some knowledge of the philo 

sophical and cultural conditions that lay behind their writings. 

Only when the background is visualised can one assess at its true 

value the worth of what lies in front* In endeavouring, then, to 

solve the problems raised in a comparative study of Proverbs and 

the Analects, one 7/ill make no headway if attention be confined to 

these two books. It will be necessary to ertend one's view further 

back into the past, -to examine the roots from which the Wisdom litera« 

tur© of Palestine and China grew, and to discover something of the 

culttoral, literary and religious heritage which the ,vise men of 

Jewish birth aad the scholars of Confucius' time inherited. Only - 

when this is done will it be possible to gain some idea of the 

meaning of the main conceptions on which the Wisdom writers of 

Eastern and Westers Asia based their philo&of&y of life.
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(2) 

The Background of the Book of Proverbs.

In view of our ignorance as to the exact centuries during 

which the various sections of Proverbs were written, it is not eaay 

to write in categorical terms about the background of the book* 

It is impossible to distinguish clearly where background ends and 

foreground begins* There are scholars who regard the book as late, 

and who see in the train central sections of it (and still more in 

the introduction) narks of the point of view of the Persian and 

even the Greek period of Jewish history. On the other hand, there 

are those who regard its collections of proverbs as probably the 

work of the ninth century, and who consider it not impossible that 

there are hints and echoes of Solomon's time in the book. If a 

middle position be adopted, such as that of Qesterley, the main 

collections * ch. 10*28, v.16 and ch« 25-29 - would be regarded as 

haying been compiled not later, at any rate, than 700 B.C* ,Vhat, 

then, was the cultural environment of that time? 7/hec the leaders 

of thought wrote the great words with which Proverbs is filled, 

the Lord, righteousness, wisdom, what connotation did. they give to 

these words, inherited from a rich and still living past?

The Wise men would be cognisant of the oral traditions 

of their land, its songs, its literature, its laws. They would 

know the folk-tales of the country, as written down in the J and E 

collections, with their vivid, detailed accounts of God's dealings

1« The question of the date of Proverbs will be discussed in Chap.3
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with the patriarchs, and the mnderings of the children of Israel 
in the wilderness."*  The #iae would have gained from their study 
of these collections more than mere knowledge of those of whom the 
stories told* Something of the religious depth and power of the

•tales must have woven itself into their consciousness. Speaking1 of 
the J and E collections, Dr. Welch says, "The faith which they embody 
is that of a nation which,..is reconciled with life, because behind 
its effort is the will of God, whom it serves with a happy and 
whole-hearted allegiance.... There is the cmiet sincerity of men 
iho are reconciled with life because they believe themselves in the 
hands of Otoe whom they serve with a complete allegiance and who 
means well with them. Men are still only conscious of the liberty 
and enlargement which this sense of having to do with a mightier 
v/ill than their own brings with it; they have not yet learned 
either their own impotence to fulfil all the demands of Jahveh, or 
the inward conflict v/hioh such an effort brings with it* Abraham 
receives a revelation and is competent to fulfil it all. The 
demand is simple and outward: the response is instant and complete. 
Man's will is free and strong enough to do what his God requires."^ 
When the Wise compiled 'the proverbs of Solomon 1 , they had, to their 
sorrow, discovered that man's will was also free and strong enough 
to do what his God forbade. Yet their deeper knowledge of human

1. rrl believe the two separate accounts of J and B were written under the early kingdom, possibly even under the united kingdom, and were unites as JE. while the Northern kii^dom still existed. .More definitely than this it seems impossible to date them. M '(The Religion of Israel under thp/»ltngd6it^. Adam C. '.Yelch.2. Ibid, rp.27,28. p.12, Intro.)
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nature cannot but have had an inner core of nobility and sweetness 
whose life was derived from the siaple trustful faith of the J and 
E collections.

The Wise ivould also know the later stories of the men 
mho won and held Palestine - the collect ion <$uch forms the original 
nucleus of the book of Judges. The ancient son^s of the land 
would be known to then* - the short fragment of Miriam's song 
(Sx* 15,1), the song of Deborah (Judges 5), the blessing of Jacob 
(Gen* 49 « a product, possibly, of Bavidic ti&ea or the time of 
the division of the kingdom, out v/l.ich iaay have elements that date 
b&ek to earlier da^s), and the lament of Ikvid for Saul and Jona 
than ( 2 Sam* 1, 1S-27). They ixmlcl be conversant with the 
history of David's family and court, as ^iver in 2 £a*. 9-20.

The Law as contained in the Book of tbe Covenant, Ex.20- 
24, formed part of their heritaijo, and certain of the prophets 
oaist hanre Hade their mrk on the®. They would doubtless be 
familiar with the life and work of Elijah* "No prophet, it may 
almost be said no character in the Old Testament, made such an im 
pression upon posterity as he. By their time, or at least by 
the tim of some of the Wise, Amos' fiery words would have been put 
in writiaig, and Hosea wuld have written the tragic story of his 
home-life, and the wonderful truths he had learnt of God through it< 
Isaiah, too, my have flashed across their ken, and left his

1, fhe Biblical History of the Hebrews. ?.J. ?oafces-Jackson, 
p. 236. On p.'-32, Foakes-Jackson speaks of Elijah as ''the 
greatest and boldest of all the prophets of Israel"*
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impress on their thinking. licah's words my have been known to 
them* Their literary inheritance vras no small one. »hat re* 
ligious and intellectual conceptions would they acquire with and 
from it?

The most outstanding characteristic of this literature 
is the central place that it gives to God. God, and not man, is 
the subject. Man is shown in his relationship to God, rather than 
God in His relationship to man. The earth is regarded not so 
much as the home of man, as the product of God's creative activity, 
the scene on which He displays His power* What were tlie charac 
teristics of this God Hx0 was so vividly part rayed in the early 
literature?

The conception of God that is presented is strongly 
anthropomorphic in character* God is depicted as leaving His
mountain home, and coming dom to the haunts of men. He walks

2 in the garden with Adam, with whom he engages in conversation.
o

He smells the fragrance of the sacrifice which Hoah offers. 
He visits Abraham at the door of his tent, and wrestles v/itb

c
Jacob. When Moses, Aaron and the elders of Israel went up 
'unto Jahveb 1 , they saw, apparently, "not merely a oanif estation 
of God, but Jahveh himself visibly present'1 . 6 In the later story 
in a subsequent chapter, where a more developed point of view is

1. Judges, 5,4.
2. Gea? 3 8-10
3. tt 8' 21.
4. * 16,1-

Song or Deborah)

ww . ^jwy.ivj.!, or perhaps almost wholly J) 
Ex.E4.10. (E) The Origin and Growth of Hellion as Illus 
trated by the Religion of the Ancient Hebrews.O.G.Montefiore,



20.

shoim in the words, "There can $o aan see m and live", it is 

nevertheless still assumed that GrOd possesses hand, face and back. 
This strong anthropomorphism influences the conception held of 
God's mind and heart, fie thinks and feel®, loves and hates, is

*3
surprised, and grieved. I e changes His plans. " He - to borrow 

ttsen's phrase - has unaccountable moods**" He commands 
to take a census, and. then punishes tht people for the sin 

v&ich He Eiaee^f has instated, 4 Mth the passing of time, 
however, the wheat and the tares that originally grew together 
in this anthropomorphic field became clearly distinguishable. 
The pettiness, the caprice, the incalculable features vhich.ihe 
early writers had accepted without question as part of the nature 
of Qod withered and died away, and Ris character was seen to be 
consistent and calculable, unified, as ADOS showed, by Eis right 
eousness, and, as Hosea added, by His lore.

On the activity of God saush stress is placed* The 
sphere of Eis action is ,?ide as the srorld. Ho? Ho is engaged in 
the Mghty work of creation, and now He is raakin^ His will knoim 
to ran in hii* sleep. It is He i&o ensures victory 0.1 the field 
of battle" and it is fie «ho enables a iraaaa to conceive.® No;?

1. Bx. 33, 21~Sa (J) 2. Oen. 6, 5-7. (J) 
3. aaoting Monteflore, fhf Origin and Growth of Religion, as 

Illustrated by the Beli#ion of the AncUnt Hebrews.^.38. 
4* 3 Sam*. 24^1* ^* S®n - 2, 4-26 (J) 
0. Sen* 15, 12717 (Probablj JE) . 7. Judges, 4.14 aid 15. 
8. Gea, SOj 17(E), 21,1 an4 2 (J), 25,21 aod fe (j)
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He is usiuft wind and star and rain to achieve His purpose, and
2 aow he brills to a successful issue the mission of a serein/*- man,

"This Will is aot recognised as a mere intervention in the course 
of the world, or Senown through ;-he difference between what it

i

briars to pass and the ordinary events of life. God reveals His 
will in a course of events, ot which san is the reverent spectator,
not in any single event which, stamps itself as divine through

3 standiijg apart in quality or character from the rest of life."
fhe sphere, above all, in which God manifests Himself 

is that of the human soil. In the J and B collections, for one 
reference to God's power as displa^red in storm or tempest, in 
ttmuraal prodigy or cataclysmic event, there mast be any number 
that bear witness to the fact that God spake to such and such a 
man* iVith the patriarchs H® is represented as having1 the closest 
connection. He guides and comforts them; He praises and rebukes 
them* Abraham is known as His friend, and of Moses it is said 
that God spoke with him face to face* tlth lasser figures too, 
outwith the laain stream of what was in later centuries to flow 
into definite Jewish history, God also comes in contact ,

A $-
Hagar the bondwoman, Lot whom He twice saves from death, J and 
Labaa. He chooses people of no special rank or position to be

1* Judges, 5.80. and 21 (Bong of Deb.)
2. (hnl 2l f 1245 (Prob. JET
3. The Religion of Israel under the Kingdom* idam C. Welch,
4. Gen. 21, 9-21
5. " 19, 1-28
6. " 31 24
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His instruments, Deborah and Barak, Gideon, Samuel. $hen in 
later days kings occupy the centre of the stage, the religious 
interest often passes from the centre to the wings, where stands 
some soul sensitive to the spirit of God. It not infrequently 
Sappens that when a king comes face to face with some simple man 
through whom God speaks, it is the king who admits the supremacy 
of the prophet, and the pretensions of royalty go down before the
majesty of righteousness.  *  Thus David acknowledges his guilt be-

2 fore Ha than, Jeroboa® admits the superior power ct% an unknown man
of God,** ^hab cowers before Elijah, and Hezekiah leans on tbs 
strength of Isaiah. It did not matter whether a man were king 
or slave: provided that God's choice had fallen on him, and that 
he had responded to the Divine voice, any human soul might provide 
the mediua for the Divine revelation.

1. "BaliticaUy Israel, perhaps alone among the nations of the ancient Kast, preserved much of that democratic spirit which marks the shepherd tribes* It seems that the monarchy was limited, in 
that a definite 'covenant 1 was made at &e fctceseion of each king, laying doisn the terms on which he held his power. Israel recog 
nised no distinction in status between one ireemn and another; all {including the king) were 'bretaarn'. ,'e find no trace of a 
noble order hire, such as we find in Mesopotamia acd Igypt*" 
(Hebrew Beligion, its Origin r.nd Development. (*0»E. Qesterley 

and T.H. Bobinson. p.183.)
2. 2 Bam. 12.1-15 - 3. 1 Kings, 1£,1~1G.
4. 1 Kings, 21.17-29. 5. IsaiaL 37.x~V; 38,1-8.
6. This sense that the Divine call night be neara by any man not 
only was a preservative against monarchial absolutist, out also protected the Hebrews from priefrtly tyranny. As lontef iore says, 
"The Xahveh of the priest was also the tafaveh of the layman. There ia no trace of any esoteric priestly doctrine kept back from 
society at large- The business of Israel's teachers is to communi cate their knowledge of lahveh to his people: neither they nor the 
prophets are familiar with the idea that the highest conceptions of lahveh and his religion need be limited to the possession of a 
few." [The Origin and Growth of Beligion. Dp.104-105.)
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The God who thus comes into intimate relationship with in 
dividual lives is also the Lord of nations* 1 The early 3 and E 
collections that give the Hebrew conception of the first beginnings 
of human history are animated by a universalistic spirit that regards 
man qua man. Cognizance has to be taken of the various ethnic 
groups into which humanity is divided, and an effort is laade to de 
pict God in His relation to these*^

Of all the races and peoples on the earth, there is one 
that is linked with God in a special way - so the Hebrew writers 
think - and that race is their own* This idea is expressed not in 
abstract language, but in vivid folk-tales that tell how God assured 
Ahrsfcam,3 Jacob,^ Moses,^ and Joshua** of a glorious future for their 
descendants*

1. It is a commonplace of anthropological aid sociological study that consciousness of the group or tne tribe comes before the dis 
covery of the individual* It was the new-found realization of Israel as a ktredom which in part led to the compilat ion of the J and £ collections with their vivid sense of God's manifestation of Him 
self to the fathers of their people.

2* Gen,10 t8-19,v.21, and 24<-3G(J). "The true character of the 
lists aay be seen quite clearly from many of the names, isfeich are 
names of countries (e«gt Cush. Missraita. uphir), or cities (e*^. Tarshish, Zidon), or peoples (e.g. Ludira). It is an attempt to ex 
plain the origin of the various nations, before the author proceeds to the special ancestry of Israll." (Coiamentary. ..S.Peake. p»l45.)

3. Gen42,v«lj2,7* Jh 13,14-17(J); 15,1~7(JE); 18,18.(J)* 
4* " 28.1346* .J).
5 T7_» Q j T A TT? 1   iioi* o.JL-lv. / «*£»;•
6« Josh«l,l«9« (Jis D r aecordio^ to Driver in his Introduction to the Literature or the Old Testament (P. 105) this chapter is based probably upon an earlier and shorter narrative, but In its form in Joshua is the work of D2.
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fthii* the idea of Israel's special relationship with God 
remains a constf&t factor in Hebrew thought, the meaning and signi 
fication of her destiny change with the centuries* The early idea 
that Israel was, as it were, God's favourite child,* to be protected 
and gifted with material blessings, comes, in later years, into sharp 
conflict witfc th® painful facts of her history* Emphasis is then 
laid on the conceptions of discipline and punishment - thoughts which 
give a pronounced colour to the account of the wanderings of the 
children of Israel in the wilderness, and which form the motif of the 
book of Judges, with its refrain2 of apostasy, punishment, repentance, 
deliverance. How strongly the idea of punishment influenced the 
best thought of the Hebrew world, is seen in the account of the

** /

theophaay as given in 1 Kings, 19. a ihen the message of the Lord

1. MIt is plain-that a great part of Israel imagined, like their heathen neighbours, that Jehovah had need of them as much as they had need of Him* that their worship and service could not be in different to Him, that He must, by a natural necessity, exert His power against their enemies and save His sanctuaries fro® profana tion. This indeed was the constant contention of the prophets who opposed Micah and Jeremiah (Micah.3,11; Jer*,7 f4seq.,27,lseq.); and from their point of view, tne captivity of Judah was the final and hopeless collapse of the religion of Jehovah. H (The Old Testau»nt in the Jewish Church, *, Robertson Smith.pp.272-273.
2» The theological and literary framework in itiich the book of Judges is oast, is the work of the Deuteronomie editor, who built his framework round the early material dealing with the conquest. He would be posterior to the year 700, which we have adopted as an approximate date by which time the central sections of Proverbs would have been formed. The ideas which he schematises were familiar to the generations before him*
3. "The narratives of Elijah and Elisha appear to have been incor porated by the compiler without substantial alteration. (Introduction, Driver, p.196.)
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is given to Hijah, it is a message, not of comfort, but of judgment. 

Since Israel has broken her covenant with God, "him that escapeth 

from the sword of Hasael shall Jehu slay; and him that escapeth from 

the sword of Jehu shall Elisha slay'1 * Equally condemnatory is Amos, 

who, after his measured, cumulative denunciation of the iniquities 

of foreign lands, completes the arraignment with God's jud&aent on 

Israel. t1Por three transgressions of Judah ,*...for three trans 

gressions of Israel, and for four I will not turn away the punish 

ment thereof."* "The wounded love of God, who has spent so much 

and whose patience is at last exhausted, must now make its way in 

the destruction of the nation which has failed Him*"*3 But if dire 

calamity is to fall on the land as a punishment for the sins of the 

people, what will become of the special purpose for gfeich God has 

called Israel? So even in the stern judgnent which Elijah hears on 

Mount Horeb, there is a note of quiet confidence - "let I have left 

me seven thousand in Israel, all the knees which have not bowed tinto 

Baal". 3 That 'yet' is the seed from which the developed doctrine 

of a remaant would afterwards grow, and for the conception of a 

righteous people who, by means of their suffering and agony would be 

the better able to work out God's will. It was not until centuries 

had passed, and the exile had left its mark on the outward fortunes 

and the inmost thoughts of the lews, that this fuller, deeper thought

1. Amos, 2,4 and 6.

2. The Religion of Israel under the Kingdom. Idatn Welch. p,85.

3. 1 Kings, 19,18.
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was developed, of suffering, act as a punishment , but as a privil 
ege* B.7 that Use, however, the mala sections of the book: of 
ftroverfoa, ( 10-22 ,v«16 aid 25-39, ajad probably also 21 fv.l?-S4) 
were, alaosfc eertaialy, already compiled, and it is the earlier

*.

view of suffering as a punishment which pervades its sapiental 
aaxiom.

In Hebrew thinking OA the signif icanee of the connect ion 
between God and Israel, chaise is also seea in another respect. 
The thow>ht of Jahveh as tbe 3od of Israel gradually developed 
into th© thought of Sod as Sovereign Lord of the whole world. 
The etagre of heaotheiJm is followed by that of monotheism* fhe 
exclusive conception of God as One ffho is concerned only with 
the Hebrew nation, or with other nations in a loose and external 
way, is succeeded by the thought of One Who metes out puaishcaent 
alike to iffltaon and to Judah, ^ho cthtsttwa Moab for cruelty 
vented on Mom, and Hho brimgs th@ Hiilistines and the Syrians
f roai their lands of bondage as le brings th® Israelites from 

4T
In statements such as these, the thought 10 im

plicit which, in later 3ay$, will develop into the conception 
of God as the acknowledge lord of the peoples of all

1. Amos, 
lf

3* " 9,7,

4t It is not without significance that Amos does not once use the 
expreasion f the God of Israel f « (His nearest approach to it 
it in 4,2 * "Prepare to meet thy God, 0 Israel". ) A favourite name of his is 'lord Ood of hosts 1 *
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lands.

la part, doubtless, it was their understanding of the 
moral nature of God's being which led the prophets to adumbrate the 
doctrine of Bin universal sway* To Amos belongs the distinction of 
being the first to develop, in a detailed and circumstantial way, 
the thought of the moral sovereignty of God. He was, however, far 
from being the first to glimpse the idea of God as a moral Being. 
Ihe thought isas present, in germ at least, from an early date, 'from 
the earliest days", ways Wheeler Robinson, "at which the national 
history can be said to have begun, i.e. from Simi, it is justifiable 
to claim that a moral relation existed between Yahweh and Israel"***

Got, it was felt, was not only a God to be worshipped, of 
a God to Whom sacrifices werd to be paid, but He was also a God $hose 
commandments were to be kept. The conception of God was inextri 
cably linked with the words, 'Thou shalt* or 'Thou shalt not 1 . In

1. "The grcwth of the universalist conception", says lontefiore, tfis a puseling problem and difficult to trace* The initial step would seem to have been a desire that other nations should recognize the power and divinity of Yahveh, and the unreality of their own gods* At first this recognition is conceived merely as an outward fact, and not as an inward blessing; its aim is the increase of Yahveh f s reputation and Israel's, not yet the diffusion of truth or the spiritual welfare of humanity1" - e*g« Is. 18,7 - ... "Complete uuiversalism is only then attained when the nations are conceived as converted to Israel's God for their own benefit and edification. The interval from the former stages to this further and fuller con ception seems also, at least once, to have been traversed by Isaiah/1 Is» 19.19-25. (The Origin and Growth of Religion as Illustrated by the Religion of the Ancient Hebrews* pp.146. 147.) If the fragment in Is* 2,2*4 and Mio. 4.1-4 Belongs to one or other of these prophets, one can see how far thought had travelled by the eighth century.

The Religious Ideas of the Old Testament. H. V&eeler Robinson,•» '3 Dp*Jo.
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primitive times, the Divine commands or prohibitions were often con 
nected with matters of custom or ritual, but these did not exhaust the 
range of Jahvehf s sway* Moral requirements accompanied ritual enact 
ments. "The Book of the Covenant (Ex.2Q,22->23,19), which my fairly 
be placed under the early monarchy, is far from being simply a ritual 
istic code of laws. It is indeed surprising to find how mny of the 
moral demands of the great prophets are here, in principle, already 
required by Yahweh from Israel: the generous treatment of the slave, 
the 'stranger 1 , the widow ajsl orphan, the debtor and the poor; im 
partial aai incorruptible equity in the administration of justice} 
proper regard for parents; even the duty of driving back an enemy's 
stray cattle* Clearly the God who requires such conduct from his 
people is already possessed in their eyes of a pronounced moral 
character. With the coming of Amos, this thought of the moral 
deaands of religion became deeper in intensity and wider in range. 
"Let judgement roll down as waters, and rightemsness as a mighty 
stream." "Seek good, and cot evil, that ye may live: and so the 
Lord, the God of hosts, shall be with you, as ye say. Hate the evil, 
and love the good, and establish judgement in the gate. By the 
time of Micah, the thought of the indissoluble connection between God 
and morality had become so clear, that it could be expressed in the 
prognant ^ords, "$hat doth the Lord require of thee, but to do justlyj 
and to love mercy, and to walk humbly with thy God?"^ Soamiag up

!  The Religious Ideas of the Old Testament* H«$heeler Bobinson.
p. 66,

2. Amos 5,24; 5,14 and 15.
3. Micafc 6.8*
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the matter, »ellhausen says, "that Jehovah demands is righteousness, 
nothing more and nothing less; ^vhat He hates is injusticei Sin or 
offence to the Deity is a thing of purely moral character. Morality 
is that for th© sake of which all other thing* exist, it is.the alone 
essential thing in the raorld. It is no postulate, no idea, but at 
once a necessity and a fact; tfce most intensely living of personal 
powers - Jehovah the God of Israel."^ It took centuries for the 
Hebrews to come to a deep understanding of the meaning of righteous 
ness , but from first to last the idea was present that Jahveh had the 
right to issue commnds and prohibitions, ihioh it was the duty of
His people to obey. Consequently, the Hebrew idea of the meaning of

2 righteousness developed pari passu with its conception of God*
A God .Those inmost being was righteousness and righteousness 

alone, mi$it conceivably be a God from Whom aien wculd flee in terror, 
rather than a God 7ho drew all men to Himself. It is the merit of 
Hosea that he accompanied Amos' trenchant emphasis on the right eous- 
ness of God with the twin-truth of God's love* "Hosea, first of all 
the prophets, rises to the sublime heigfrt of calliiig the affection 
with v/hich Jehovah regard* His people, iflvja. No prophet had named

!  Hist. p«472, quoted in Biblical and Literary Essays. (A.B^Bavidson, p.119.)
2. The significance of this is awre apparent when it is realised that there is no necessary connection between religion and righteousness. "In Greece", for example, says feeler Robinson, "the trend of thought was ve*7 different* Morality was conceived in relation to the nuaan rather than to the divine personality. Its characteristic note was not obedience, but harmony; the realisation of an ideal of due proportion, a conformity to nature as against convention." (The Religious Ideas of the Ola Testament, p. 42,)
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such a word before*"* "f&ea Israel ;/as a child, then I loved him, 
and called my son out of J3gypt«"^ ** w^^ keal their backsliding, I 
will love them freely."3

To the Western mind, intent on order and classification, 
and eager to point out the logical connection between one set of facts 
and another, it would be a congenial task to develop the thesis that 
it was the varied events of Israel's history which led her to make 
her successive discoveries about God. It might bo argued, for 
example, that the tragedies of her national life w©re instrumental in 
bringing her to a realization of the moral character of her (rod. Her 
misfortunes were such - so the esterner might nake the Hebrew line of 
reasoning to run * that they must be due to her wrong-doing. They 
were a punishment inflicted on her by God. God, therefore, must be a 
Being to .\horn evil is abhorrent. According to this argument, the 
Hebrew advanced from history to theology, from a study of the temporal 
to an understanding of the Eternal. 14 is an understandable position, 
but it has little or no warrant in Biblical evidence* In writing on 
this point, A.B*Davidson says, "Historical investigators are never 
weary asking where or when or how Israel came by its conception of 
Jehovah; but they fail to elicit an answer from history* They con- 
strae the history of Israel with the viesr of showing how its various 
turns must have suggested to the people the ideas which they had of 
their God. In this, however, they directly traverse the conscious 
ness of the people as reflected in their Scriptures; for this

1. Biblical and Literary Essays. A«B.Bavidson. p»88.2. Hosea M1.1.
3. losea, 14.4.
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consciousness persistently inverts the order of the evolutionists, 
and always explains events by the concept ion of Jehovah already 
possessed".

Along such lines as these one can glimpse the conception 
of Jehovah held by the leaders of thought of the eighth century, 
and which, consciously or unconsciously, was in the minds of those 
-?ho were responsible for the compilation of the book of Proverbs. 
There n?aB the firm belief in an active, living God ,1ho thou^it and 
felt and willed. How His activities were seen in strange, unusual 
prodigies, now in the normal processes of nature, and now in the 
hearts and lives of men* Por God was not a God «?ho dwelt remote 
from men and far removed from earth. He was connected in the most 
intimate fashion with hummity, which He touched most closely 
through the lives of great men and women, outstanding for their 
sensitiveness to the influence of His Spirit. Alongside of, and 
intimately connected with, the thought of God as the God of Abraham, 
Isaac and Jacob, went the thought of the Almighty as the Lord of 
Israel. In a unique my, He was their God and they were His people, 
to be trained and disciplined by Him* He was, however, not only the 
God of Israel, but also the God of Hosts* Lord of lords and King of 
the whole earth. As the Hebrews' conception of the sweep of His 
sovereignty extended, so did their understanding deepen of the height 
and depth of His nature. In His inmost being, He was ri^iteousness 
and love.

More important, however, than their discoveries of the at 

tributes of God's being, was their vivid sense of the personality of

1. Biblical and Literary Essays, p.128.
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Bid with Whom th;y wore so closely linlrecU They were dealing not 
Wth ideas or postulates or hypotheses, but with a Person, a Divine 
Being, on Whom their nation 1 ** life depended, by ^hom they were 
taught and trained. This was the foundation stone on ;;hich ware 
erected Hebrew history and religious thought.

la ?,ny discussion of the basic ideas of early Jewish 
thought, attention oust be paid, not only to the seed-thoughts 
which later flowered into tbe deeply spiritual truths adumbrated 
by Amos and Hosea, Isaiah and Jeremiah, but also to the rudimentary 
and primitive ideas which came to be regarded as incompatible with 
the higher truths later revealed, and which faded away and died. 
The pages of the Old Testament are strewn with vestigial remains 
of earlier beliefs. ^Jahveh is regarded as but one God out of 
aany; ritual offences, the touching of the ark, contact with an 
unclean body, are considered as heinous sins, as mo ml offences* 
The Semitic belief in Sheol is maintained for long centuries, 
Sheol being* considered "a lugubrious place to which men went when
they had finished their ordinary life". There are traces of

2, demonology in the pages of the Bible* "Among the Israelites,
judging from the number of direct and indirect references in the 
Old Testament, Ancestor-worship and the Quit of the Dead must at

1. Immortality and the Unseen lorld. W«Q.E.Qesterley. p.6.
2. e*g. "se'Irim. lilith (Is.34.14s 13,21). shedim (Deut.32,17; 

Ps. 106,37), *Alflkah (Prw.36,W); perfiaps 'Asfiael (W.16 8) 
*" £fipi hero.

Heligious Ideas of the Old Testament. R. Wheeler Robinson
p«47, footnote.)
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one time have been widely prevalent." Necromancy had a strong 
hold on the religious life of the people* "Practically all through 
the history of Israel, as recorded in the Old Testament, Necromancy 
was practised in the land, in spite of vigorous efforts to root it 
out* The interesting fact, however, is not so amah the exis 
tence in Hebrew religious thou&ht of these primitive beliefs, as 
the faot that they failed to grow, and finally disappeared* Like 
soales that grow in the earlier stages of a twig's life along with 
the bud, they are finally thrown off by the vigour and vitality 
of the full-grown flower*

iihat of the means employed by God to eduee Hebrew thought 
to its fullest development? Mention has already been made of 
the contribution given by the J and H documents, the Book of the 
Covenant and other early literature; attention has also been 
drawn to the creative work of the prophets. lor can the priests 
be left out ol the record. Mle in later It;wish history the 
priests w^ere taainly connected vath sacrificial rites and ritual 
ceremonial, in earlier days their work was ranch wider in range, 
though less rigid and formal in paUern. Originally, the priests 
seem to have combined something of the functions of prophet and

^mortality and the Unseen y/orld. W»G«E«Oesterley* P.98. 
in his "Hebrew Beligion, Its Origin and Development", Oester- 
i.ey, writing on this question, gives as evidence the fact that 
many of the ancestral graves were holy sites, and thai incense 
waa offered to a departed oionarch up to the end of the monarchy. 
But m admits that in the Semitic domain the subject is a 
highly controversial one.

2. Immortality and the Unseen n'orld. W«O.E.Oesterl^y. p.131



34.

judge, law-giver, teacher, and * it may be , writer. Guardians 
of the famous shrines, they took part in sacrificial rites, and 
celebrated at the main festivals held there. Probably they played 
a part in writing and compiling the ancient traditions 0f their 
people, and in guarding the documents that contained the stories 
of the patriarchs* Perhaps their most important function was the 
manipulation of the sacred lot, and they gave judgments in cases 
of dispute. H?&ether as teacher, soothsayer or judge, (the
priest) was ia each case the interpreter of Tahveh f s will, the<g 
hujoan jaouthpieoe of a supernatural revelation/*" If in the irange
of his activities, tha priest was mrked off from the layman,

%

there ms not yet the sharp delimitation of the priestly functions 
which one finds in later days. Any man could sacrifice - or so
one r/ould infer from the fact that at Boohim the people saori-

o 
f iced, and that Manoah and (Mdeon, Saul and Solomon, all took

4 the chief port in the rite. lor was the ffivii^ of judgment
Rlimited to the priests. "Deborah *, judged Israel at that time.

It "At llarah, 'loses aade for the people law and jujgiaent, and there he proved them' ; in other words, he judicially settled their disputes. (Ex. 15. 25.) In the oldest Pentateuch*! legislation the sanctuary is the scene of all legal operations." 
(She OriMn an! Growth of B01i#loat as Illustrated by the Helicon of the Ancient Hebrews. G*$* loatefiore* pp. 68, 69.)

The Origin and Growth of Religion, as Illustrated by the Beligion of tte Ancient Hebrews. C«G. Montefiore* p. 67-68.
3* Juclges, 2,5,

4* M 13,19; 6,19-21; 1 Sam. 13,8-14; 1 Kings 8.5,
5. " 4,4.
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With the passing ef the centuries, specialisation took place; the 

prophets and the 'wise men 9 began to exercise their functions, and 

the priest concentrated more OB the ritual and cereiuonial part of 

his work. lo longer could sacrifice be offered by any nan, or even 

by any priest* the right to sacrifice was limited to the house of 

Aaron, and so august did the supreme ceremony f inally become that 

oaly one man, the htj$i priest, was allowed to enter the holy plaoe, 

and ©Ten he could dc so only once a year*
As the significance of the priest v s office changed, so did 

the thought of sacrifice- fhile the Idea of sacrifice as an offer 

ing romined constant throughout,* it came to be linked with the 

tbou^xt of ain for which atonement was oade in the offered sacri 

fice^
Through prophet and priest, through the simple ceremonial 

that came mid-way between the cultus of early days and the elabor 

ate ritual of the later temple, through the enactments rf the early 

Terah and fche traditional stories of their race, the Wise men re 

ceived their cultural and religious heritage, which forms the 

background of the book of Proverbs*

ft!?batever the historical evolution of the Idea of sacrifice, or 
whatever Its primary idea* it seems certain that this idea of a 
gift or offering to God is the prevailing Idea In the Hebrew 
religion from the earliest*" 
(The Theology of the Old Testament* A.B. David son. p.315.)

rtThe sacrificial system 1$ left in the Old Testanent without ex 
planation as regards redemptive relations, except in a general 
my. flyoajAeut the Scriptures, till we reach the fiaal chapters 
of Isaiah, the animal sacrifices receive no explanation* and are 
not lifted up into any higher region." 
(Ibid*f
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(3) 
The Background of the Analects.

Behind the Four Books which are specially connected
"" f

either vith Confucius or his disciples of later generations, stand 
the Five Books, traditionally held to be the most ancient works of 
Chinese literature* How far is one justified in turning to the» 
for light on the question of @onf«eiusl oi^ltural and religions 
inheritance? fitfcln recent years, there has been a marked change
of critical opinion with regard to two of the Five Books - thei 
3&u and the Shih, $hen in 1365 Legge discussed tht question of
the trustworthiness of the 3fcu Ohing as a genuine narrative of the 
events which they professed to relate* he wrote, "It may be said 
at once* in reference to the greater number of them, that there is 
no reasonable ground on u&ich to call them in question**.* The more 
recent they are, the more of course are they to be relied on* The 
Books of Choir were contemporaneous with the events which they 
describe* and became public property not long after their compo 
sition, Provision was Bade,...by the statutes of Chow, for the 
preservation of the monuments of previous dynasties. But those 
monuments were at no time very numerous, and they could not but be 
injured* and were not unlikely to be corrupted in passing from one 
dynasty to anothert Freia the time of f f an|?t the Successful,

It The dates of the dynasty were 1122 B.C. * 255 8«G*
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\ 
however, commonly placed in the 18th century before Christ, ?e
seotn to be able to f-tfead the field of history -?ith a somewhat con 
fidant step."* Ag?ln, la Ilia "Iteilrions of Ohina", ":'.ogge speaks

o
or the 3bu as "the oldest of Chinese books''/'' The Shih, according 
to Legge, is later, "The existing Book of Poetry is the fragmeat 
of various collations raade during the early reigns of the kings of 
Chow, and aided to at intervals.

later criticism has lost mch of legge's confidence in 
the genuineness of the Book of History, tihilc it is inclined, on 
the other hand, to rate the cMh aors highly than the ^hu* Ac- 
cordiivT to u number of modern Chinese scholars, the latter is "only 
partially geauins . Hu Shih, probably the greatest living 
Chinese scholar tminod in methods of scientific research, refuses 
to quote anything from the Book of History, though ho accepts in 
Its entirety the Boo> of Poetry.^ Other Chinese thinkers, 
however, affirm that Ma position is too radical, and saintain that 
in the Shu Ghing twenty-eight books are genuine ^ the books of the 
Modern literature 1 . If nod era criticism has dealt somewtiat 
hardly with the Book of History, It has exalted the position of

1* The Chinese Classics. Vol. 3 ,Rart 1* James Leggft* p*48( Prolegomena)2. fhs Beliiions ©f China, Tf ^ p,^3
3. The Chinese caassios.Tol^.lUrt 1. " tt p*£7( w )4. The Political Philosophy ox Oonfucianiw. Leonard Q , Hstl.ptlS.Int.* The L'evelopiaent of the Logical Method in ineient China*

Hu ^iih« r«I|, Preface*
6* The Political JUtamiQr « Oonfucianism* Leonard

p«14, Int« tad
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the Book of Poetry* It, according to a recent Continental scholar, 
"belongs to the most reliable and best preserved works of Chinese 
literature."1

ilhat ligiit, then, does the Shih, and the generally ac 
cepted reliable sections of the Shu, throw on the basic thoughts 
on religion and life as held in the pre~Confucian world?2

The ancient Canons contain many references to & T f ien
and ,* Shang Ti - the names used to describe the Deity. In the 
Sha Ching, 'TUea1 is used more than one hundred and fifty times, 
and 'Sbang Ti f occurs about twenty times. 3 In the odes in the 
Shih Chiag that illustrate the religious views and practices of the 
time there are a hundred and one references to Heaven 7<* , and
the word God T" occurs forty times. The Oh f un Ch'iu is, on
first appearance, little more than a bald summary of historical 
events, J but even there it is explicitly affirmed that the head of

1. Confucius and Confucianism. Richard alhelm. p.113.
2. Since the discussion on the genuineness of the Shu has not con tinued long enough for the last word to have been said, it would seem unwise to withhold relevant evidence from its pages, simply because in the opinion of some these pages are not genuine. Evid ence, therefore, will be given from the disputed books - but in a footnote, and attention will be drawn to the doubtfulness of the source.

3* Confucianism and Its Rivals. Herbert A* Giles, p.12.
4« References to the 'Son of Heaven 1 are not included; neither are those occasions (e*g* Ode 6, Stanca 6, Hsiang Po. Minor Odes of the Kingdom) on which Heaven is inferred, but not expressly stated*

5. But jVilhelm in his Confucius and Confucianism (p. 130-132) shows that the laconic statements contain, in the exactitude of their phrasing, most trenchant criticisms of historical events.
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the Ohou state is God's appointed, or, to use the Western phrase, 

King by the grace of God. It is obvious that the ancient classical 

writijpgs assume the existence of the Deity. tfhat manner of Deity 

is He?

Two terras are used to describe Him - T'ien and ohang Ti. 

Round these expressions endless controversy has turned, as to the 

exact etymological significance of each character, and as to the 

priority of one or other term, and the end of the battle is not yet. 

On one point, however, all are agreed - that the two names refer to 

one and the selfsame God. There is, however, a certain difference 

of atmosphere and colour between the aspect of God that is generally 

stressed when the character for T'ien is used, and that which is 

presented when Shang Ti is mentioned. Giles puts it thus: "T'ien 

may be regarded as God Passive, Shang Ti as God Active; T'len as 

Jahveh, or Jehovah (in spite of Dr. Pgsey's prohibition of these 

forms), Sbang Ti as God. T'ien is perhaps more an abstract, Shang 

Ti a more personal Deity. Reference to T'ien is usually associ 

ated ;vith fate or destiny, calamities, blessings, prayers for help, 

and so forth* The commandments of T'ien are hard to obey. He is 

compassionate, as well as to be feared, unjust, and cruel. Shang 

Ti is more definitely associated with a heaven for departed spirits, 

and He walks, as God did in the Garden of Eden, leaves tracks on 

the ground, enjoys, as we have seen, the sweet savour of sacrifices, 
approves or disarproves conduct, deals with rew*rds or punishments 

in a more intimate way, and comes more actually into touch with the
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human race.-*- Legge is at one with (riles in suggest iirr that the 
difference between the two terms is comparable with that between 
Ikhveh and Klohim, the former being not unlike ? f ien and the latter 
Shaag Ti. ftT f ien" says Legge, "lias had much of the force of the 
name Jahve, as explained by God Himself to Moses; fl has presented 
that absolute deity in the relation of men to their lord and gover 
nor. Tt was to the Chinese fathers, I believe, exactly v/hat God 
was to our fathers, ?/henever they took the r;re:\t name on their 
lips."2

The partial equating of ! Shani? Ti f and 'Elohim 1 is due 

to the monarchial element su/^ested in the two terms. nevertheless, 
one cannot but feel that there is a certain risk in comparing terms 
which aay correspond at one point and differ it another. If -*-
andTD *n*h?i ar« alike in hinting at the idea of supreme rule and

' • •

gorerftment, they differ in some of the suggestions they mak:e as to 
the vay in which the Deity rules. Sha*¥* Ti has more frankly 
anthropomorphic associations than Elohim has. If the human way in 
which Ti is described is the main point taken into consideration, 
Shang Ti should rather be compared ?ath Jahveh, and T f ien, the 
(relatively) abstract and aloof, with KLohim* It ^uld be unwise, 
however, to lay too much stress on the difference between T'ien and 
Shang Ti, partly because it is clear that both terms refer to the 
same God, and partly because, on certain occasions at least, it

1. Confucianism and Its Rivals. Herbert A. Giles, pp.37,38.

2. The Religions of China. James Leg^e. p.10-11.
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seems to be a matter of indifference which name is used. Thus in 
a certain poem reference is uade to f ! ien in connection with a cer 
tain thought, and a few lines iurther on, in the same poem, and in 
connection with the same thought, the name Shang Ti is used.

Shat, then, are the broad characteristics of this God, 
ftho now under the term Shang Ti and now under that of T'ien, is 
mentioned so frequently in the Shu Chiijg and the Shih? In the 
latter, the more impersonal'T'ien 1 is used more frequently than
f Shai^ Ti f - yet how huiaan are the e nations of Heaven I Heaven is

? intelligent, angry, of changing mood. So frankly do the Odes
speak of the august Being tiho rules the world, that they are not

oafraid to call Heaven unjust, unkind, unpitying. "Compassionate 
Heaven, arrayed in terrors How is it that you exercise no forethought
no care?**4 "The way of Heaven is hard and difficult,"5 "The/ 
ordinances of Heaven are inexplicable." "The terrors of great

r>Heaveii are excessive, But indeed I have coiamitted no crime.'* In 
some of the Odes, however, a different note is struck; one of 
obedience and resignation to the heavehly will. Thus \IQ have,

"AlmightyGod makes no mistakes'1 , 
and then a whole verse as follows:

1. e.g. "The favour of God did not leave (Shara)......, So did hereceive the blessing of Heaven." The Sacrificial Odes of Shang. The Khans* Pa. v
2. Shih*(Legge f s trans.) Minor Odes of the Kingdom. 10.2 »» T?° n rt ft if n ft n
4* ft ft « ft « ft tl ft -|Q*I: r, :: : ;; ;; : ;; ;; s^thD.cad.5.
r n tf t! ?t ft n ? tt *
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"Revere the anger of God, 
And venture not to make lierht of it; 
Revere the changing moods of God, 
And venture not to pursue your 0^11 course. 
Almighty God sees clearly, 
And is with you in your outgoings. 
Almighty God is discerning, 
And is with you in all your wanderings. ? 1

..hat Heaven is can be known from what Heaven does. It
9 t~t

is Heaven that appoints and protects the king1 , that gives him de 
tailed military advice, and that accompanies him on the field of

4 
battle. It is Heaven that befriends an Empress, and enables her

5 
to conceive; it is Heaven that bestows a Prime Minister on the6 7 
State; it is Heaven that surveys the hills, and. that sends in-

8 
flictions and calamities on man; it is Heaven that moves and

9 
shakes the individual.

»Mle, on occasion, the ancient writers speak v.ith great 
frankness about the incomprehensible or unjust actions of Heaven, 
such words represent the momentary outburst of the poet rather 
than the deep settled thought of the philosopher. At the heart 
pf the Shih Ohing is the belief in the moral character of Heaven. 
Fundamental, too, is the idea that nan's moral nature is derived 
from and dependent on the righteousness of Heaven. Calamity and

r,r.42,43.1. Confucianism and Its Rivals. Herbert A. Giles. TV
2. Shih.iLegge's trans.) Sacrificial Odes of Shang 3*.
3. rl ^ ff Major Odes of the Kingdom. 7. Decade 1.4. " " " Praise Ode of Lu. Ode 4.
K If f» ff ft ff ff ff f? A

6.* f??t M :f Sacrificial Ode of Shang/4.
7. " " "" Major Odes of the Kingdom. 7.
8. " " " Minor Odes of the Kingdom. 10.Q M ff fl ff ft f? tl T1 6



43.

destruction are sure signs of the anger of Heaven directed on a 

disobedient and wicked people.

"I look up to great Heaven, 
But it snows us no kindness. 
Very long have we been disquieted. 
And then great calamities are sent down (upon us). 
There is nothing settled in the country; 
Officers and people are in distress.*.. 
Vlhy is it that Heaven is (thus) reproving (you)? 
Why is it that Heaven is not blessing (you)? 
You neglect your great barbarian (foes), 
And regard me with hatred.*. 
Your demeanour is all unseemly* 
Good men are going away, 
And the countjry is sure to go to ruin. 
Heaven is letting down its net, 
And many (are the calamities in it). rf 2

The same line of ethical thought is pursued in the famour speech 
of T f an# as recorded in the Shu Ohing. The reigning eaiperor at 
that time, 1766 B.C., was a man of notoriously evil life, and 
against him T'ang was moved to lead a revolt* But the people were 
unwilling to embark on such a hazardous enterprise, and in order to 
quicken their teal, T f ang set forth his reasons for rebelling in 
the following clear and unambiguous words:-

"It is not I, the little child, v.ho dare to undertake a re 
bellious enterprise; but for the maijy crimes of the sovereign of 
Hsia, Heaven has given the charge to destroy him*.* The sovereign 
of Hsia is guilty, and, as I fear God, I dare not but punish him....
Assist, I pray you, me, the One man, to carry out the punishment

o 
appointed by Heaven. ft "The fear of God", says Giles, "seems to

1. Shih. (Legge's trans.) Major Odes of the Kingdom. 10. Decade 3.
2 11 ft ft ft ft ff rt rt ft n f» •

3. Shu Ching. The Books of Shaug. The Speech of Thang. (This be 
longs to the 'new text 1 section of the Shu, which is regarded 
v;itn greater confidence than the ancient literature section.)
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have been ever before the eyes of the Chinese people during the 
period with which we are now occupied (1200-500 B.C.). Of one of 
the feudal princes a speaker said, 'He will not escape his doom. 
Himself regardless of propriety, he punishes those who obsenre it. 
But to practise propriety is to obey the laws of God; propriety is 
indeed the will of God. A superior mn is not harsh either to the 
young or to the lowly» because he stands in awe of ikx.... ,ith re- 
gard to any general fear of (rod, we learn from the earlier records 
that such fear was limited to evil-doers, \7hose acts would be con 
trary to the proper hariaony of the universe. Given ri$it conduct 
on the part of nan, there weald be no further intervention on the 
part of God. The question of belief or disbelief in a God hardly 
seems to h .ve arisen until later ages. How could mn do other 
than believe in God. ??hen the very heavens bear witness to Him and 
His moral nature? Says an ode -

"The sun was eclipsed - 
A thing of very evil omen. 
First the moon looked ssaall. 
AM then the sun looked small. 
Henceforth the people 
Sill be pitiable indeed. 
The sun and moon presage evil 
By not keeping to their proper paths; 
All through tne kingdom there is no government, 
Because good men are not employed* 
For the moon to be eclipsed 
Is a small matter;
But now that the sun has been eclipsed. 
How dreadful is that." 2.

1. Confucianism and Its Rivals. Herbert A. Giles, pp.46, 47.;;. uoted in/' " r " " " « p.52!This Ode (Pt*2 t Bk.4 f 9) affords evidence of the strongest kind for the veracity and genuine nature of the Book of Poetry. The eclipse «i "has been verified by astronomers as having occurred on August 29.ttfl £* T\ f\ A ̂  _-. — -—- J ll A. _ «J -.1^ § ^ • ** * «*i t'» •« ™776 B.C., the very date and month assigned to it in the text."(The Development of the Logical Method in Ancient China.Hu Shih.p.3)



45.

From the Bhih Ching and the f>hu the evidence is clear not only that 
the ancient Chinese world believed in a personal God dwelling in the 
heavens above, & God *,ho was a moral Being, but also that it was the 
desire and will of Heaven that morality should be the governing 
principle of earth. This was the cord that bound Eeaven to earth. 
"It is not too rauch to say", says Krause, "that in Ghina all religion 
so far as it is genuinely Chinese and free frod foreign influence - 
is through and through m^ral. The religious sanction is always bated 
on the moral relation by which all things are governed-

Morality is a tenuous, intangible conception that my 
easily be lost si^jbt of in the strain and stress of ordinary life. 
?<hat hint is there in the Shih Ohing and the C1m that provision was 
made in ancient times for the linking of the lives of average men 
7/ith the moral power that governed the universe? In seeking to an 
swer that question, one obtains sojae light on the subject from the

•*

use of the two different names for God - Shang Ti and T f ien. Study 
of the ancient documents makes it plain that'Shaag Ti,f or Supreme 
Sovereign, was the term specially used by the Emperor to describe 
the Divine Being with whtea he had to do, ~&ile th© more general and 
impersonal ? Tien f or Eeaven was the name employed by the general 
populace. There is no question of there being two Gods, one wor 
shipped by the Emperor and the other by his subjects. It is one 
and the same God iflio is designated. Just as a king is king to all,

1. .?.E.A. Krause. Essay on Chine3e Religion in 'Religions of the 
,7orld» by Carl demon, p.84.
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bat king aM father to bis own son, so the God rftio was approached by 

tbe more general title of Heaven by all, could be addressed by tbe 
more specific title of Supreme Sovereign by Mm who was His appointed 
ruler on earth. "In tbe invisible world" Shang fi "is aided by a 

maltitude of spirits, or divine beings; in the visible world by 
sages and rulers, of whom tbe chief was tbe liperor of China, isfeo, 

as pontifex maxims and vicar of God, bas heretofore bad sole right 
to sacrifice to Him as Shang fi ...... Shai& fl*«is verily tbe King
of fcii&s, inasmuch as throughout Chinese history none but kings have 
offered sacrifice to Him, for tbe offering of sacrifice by any one 
else is equivalent to rebellion, tbe sacrifieer by such aet assert 
ing bis olaim to tbe imperial office of pontifex mxiaus, and there 
fore to tbe throne* 11*

To i&orn could tbe people offer sacrifice, since sacrifice 

to Sbang fi was forbidden* They could worship f Hen and pray to 
T'ien. This permission, however, did not mean much, 3 since it was

  The three Religions of China. i*f^ootbili» pp»lli. 32SS 
It is interesting to nete that tbe first reference to God in tbe 
Shu Ching (though in tbe ancient and less generally accepted text 
tbe Cm on of Shun), occurs in connection with sacrifice* The em 
peror "sacrificed specially* but with the ordinary forma, to God: 
sacrificed witb reverent purity to tbe Six Honoured Ones; offered 
tbeir appropriate sacrifices to tbe bills and rivers; and extended 
bis worship to tbe best of spirits."

2. "Although the Ritual of tbe Ohou dynasty endeavours to limit tbe 
religion of tbe common people to a worship of tbeir ancestors, tbe 
worship of public or territorial divinities to territorial authori 
ties, and the worship of 3hang fi solely to the Emperor, yet 
passages..show that tbe ear of f Heaven', and even of Shang fi, was 
open to tbe cry of tbe people.* God considered as Sovereign, could 
only be officially approached by Bis vice-regent.. Considered in 
tbe sense of Providence, TUen..might be approached by all men." 
(Sootbill* Ibid* p*;3§») ,

3* "Prayer..is not a prominent characteristic in tbe ancient books, 
nor*.has it ever formed an enriching quality of Chinese worship* 
Of old and now its cbief form bas been an invocation for some
special, and generally if net always, some raereMtesrpcral blessing. r

fSeethili. Ibid. p.lSSl) ; ^
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saorif iet rather than piayor that occupied the central position in 
the thought and imagination of ancient China. Debarred from im 
mediate aeoess to the Supreme Governor, the people worshipped the 
spirits of their ancestors, and sacrificed to them.

The subject of ancestor worship raises all kinds of recon 
dite questions whioh it is ujonttttsary to answer heart - 0*f» the 
origin of the ancestral cult, the position occupied by the spirits 
of the dead in the hierarchy of the unseen world, and the religious 
significance to the worshipper of the rites in whioh he took part* 
Suffice it only to say that ancestor worship "antedates our most 
ancient records, in which it has left abundant traces of an already 
rigorous existence".1 The classical writings abound in inferences 
to the spirits of the ancestors, Ihe ancestral teenies, and the 
rites to be performed therein. One of the heavy charges laid in 
the Shrt Ching against the last ruler of the Shang dynasty,2 the 
tyrant Chou, or Shcm, was that "ht sits squatting on his heels, nol 
serving God nor the spirits of heaven and earth, neglecting1 also the 
teaple of his ancestors, and not sacrificing in it,"3 To the 
ancestral spirits announcements wore aads of important events about 
to take pUce in the life of the worshipper, and if guidance with 
regard to the wisdom or unwisdom of these ms desired, it was under-

Chinese Beligious Ideas. ? J* Maclagan. p* 161
2. ThevShang dynasty came to an end in 1122 B*C., being succeeded 

by the Ohott*
3* The Oreat Declaration* Bk.l, S00U1* Sim. Ghing.
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stood that the spirits would signify approval or disapproval. 1 Oa 
occasions of need, prayers and sacrifices with a specific intention 
were offered to the ancestral spirits* fhus, an ode runs, "The
drou^t is excessive; its fervours become more and more tormenting,

2I have net ceased offering pure sacrifices; from the border altars
I have gone to the ancestral temple. To the (Powers)3 shove aad 
below I have presented my offerings and then buried them - There is 
ao spirit whom I have not honoured. ft4 With the passing of time, 
the ancestral spirits seem to have been exalted to the position of 
tutelary spirits, whose influence ms beneficent. "As certain 
passages in the Book of Poetry show, .there was a certain quality of 
freedom and brightness about these patriarchal customs, fhe memory 
of the dead was a blessing; they were held in remembrance, aad per* 
haps a tree under which they had sat was tended as a memorial for 
the future* (See Bhi King* Shao Nan, 1*2,5.) Everything was

ij1. la the Counsels of the Great If (£9*u Ching) (ansient text, aad less reliable) the following passage occurs, 'Tfy miad (ia this matter) was determined in the first place; I consulted aad deliber ated with all (my ministers aad people), and they were of one ac cord with me. The spirits signified their assent, and the tortoise shell aad divining stalks concurred*"
2. "By 'the border altars 1 we are to understand the altars in the suburos ef the capital* where leaven and laurth were sacrificed the great services at the soltices, aad any other seasoas." ' , 
footnote to above ode - MJor Odes of the Kingdom* Decade 3, Ode J* 1 W *'' * 9

3* |rlfhe (B9wrs) above aad below11 are leaven and iarth* 1 Ihid* 
4. Ode 4, Ibid*
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derived from the principle that the dead should not be a burden to 

oppress the living. It the sacrificial feast given in their honour 

the dead were actually rresent - the ancestors were represented by 

the grandson, and shared in the family's rejoicing."1
Unlike the sacrifices offered to Shang Ti, which could be 

celebrated only by the Emperor, the ancestral cult was observed by 
all, although only male descendants were allowed to perform the 

rites. There was no special priestly caste, «et aside to partici 
pate in the sacrificial ceremony. The head of the house, be he 
emperor or duke, farmer or craftsoan, acted as his oi?n priest, offer 
ing the sacrifices, in the name of the living, to the spirits of the 
ancestors.

;Vhy such sacrifices? ^hat was it that led the Emperor 
(alike when worshipping Shang Ti and the spirits of his ancestors), 
and the common people (alike when /orshipping the spirits of field 
and wood, and the spirits of their forefathers4 to sacrifice? The 
question is a difficult ore to answer, and all that will be said 

here will be an indication of the various theories held regarding 
the sacrificial rites. Perfiaps the simplest point of view, and the 

one most in harmony with the spirit of the ancient classical writings, 

is that given by implication by Leigap ^ben he speaks of "those great 

seasonal occasions at the court of China (which) have always been 

what we might oall rrand family reunions, f/here the dead and the 

living meet, eating and drinking together - where the living worship

1. A Short History of Chinese Civilisation. Richard ;7ilheim. p.Ill
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the dead, and the dead bless the living. ' fl Thus the king says to 
his father, in an ancient ode,

- "Ihile I present (this) noble bull. ^
iad they assist m in setting forth the sacrifice, 
0 grtat and august Father, 
Comfort me, your filial

Since the spirits or the one great Spirit to who® the sacrifices
more 

were offered were regarded as/powerful than the worshippers, it was
natural that the idea of propitiation, and of seeking to gain the 
good-will of the spirit, should be present.

rll hare brought a$p offerings, 
1 raia ax*i a bull. 
May Heaven accent them.
I imitate and follow and observe the statutes

of king an,
Seeking daily to secure the tranquillity of the kingdom. 
King Mn, the Bless er, has descended on the right,

and accepted (the offerings).
Do I not . night and day,
Revere tne aajesty of leaven- o
Thus to preserve 'its favour!?? .

Allied with this, was the idea of proffering a direct request to the 
departed spirit, in the hope and expectation that the gift desired 
would be granted. Of a certain famous woman of legendary times, an 
ode said, "She had presented a pure offering and sacrificed, That her

A *•
childlessness might be taken away. Another ode tells how a cer 
tain king prayed and sacrificed in order that the drought might coiae

1. The Religions of Ohina. James Legga. p.81, 
2* Shih Chiag (Legge's trans*) 8aorifialal Odes of Kau. Decade 2,

Ode 7.
3. Shih Ohing. Sacrificial Odes of Kau. Decade 1. Ode 7.
4. " " Major Odes of the Kingdom. rt 2. ff 1.
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to an end. In the above ode - "I have brought my offerings" - 
there is a suggestion of yet *nother meaning which ancestral sacri 
fices raa? have possessed. Th© worshipper, in the ode, hesitated 
to assume that God would accept his offerings, and accordingly used
the services of King ^an as inteiriediary. Since Ccm*ucius himself

o confessed to ignorance of the meaning of the great sacrifice, it is
not surprising that those of a later day should find themselves 
tumble to arrive at a clear understanding of the meaning of the 
sacrificial rites. It is interesting to note that the idea of 
sacrifice as expiatory finds little place in the ancient writings. 
Significant too is the early recognition of the fact thai the spirit
in which the worshippers presented their offering was more important

3than the value of the gift*
iith regard to the way in which the sacrifices were offered 

it seems to have been not altogether unlike the method adopted in 
ancient Israel, in ancient ode runs ~

1. Shih Ohiug* Major Odes of the Kingdom. Decade 3. Ode 4*foee pp»47t48 of thesis.)
This conception of sacrifice as linked with a prayer for definite bless Ing would not have been accepted by Oonf ucius. "In the Li Ohi f the Book; of Bites. Confucius makes the important statement that f with sacrifice tnere should not be pr&ytr, for this would imply a desire for personal advantage*" (The Three Religions of China. .E. Soofhill.

2* "IhttB someone asked the meaning of the quinquennial sacrifice, the Saster replied: f l do not know** 1* Analects* Bk.3. Ch»ll.3. "Heaven has no (partial) affection:- only to those who are rever ent does it show affection,... The spirits do not always accept the sacrifices that are offered to them; - they accept only the sacrifices of the sincere." Stat Ohing, thai Kia* Sect .3 {This is from the ancient, and less generally accepted text.'
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"How shall we arrange our sacrifices to Hou Chi? 
Some rub grain in the mortar, others scoop it out. 
Some sift it, some tread it from the husk. 
Some wash it - sou, sou, (suggesting noise) 
Some steam it. fou. fou. (suggesting steam) 
Now we divine, now we consider the ceremonial. 
We burn fragrant southernwood together with the fat of

the victim;
We take a ram. and offer it in sacrifice; 
We offer roast flesh and broiledj 
And thus welcome the New Year* 
We pile the wooden sacrificial vessels with meat. 
And fill the earthenware vessels with broth. 
At length the fragrance mounts on high. 
And Goa, well pleased, smells the sweet savour. 
Sweet indeed, and in due season." 2

In endeavouring to sum up the religious beliefs of 
ancient China, one finds of service an analogy drawn from the 
political life of the state. At the head of the people stood 
the Smperor. with whom, doubtless, in theory, any member of the 
community could, in an emergency, have contact. But the divinity 
that hedges a king placed a barrier of intermediaries, of lessen 
ing power and rank, between the august presence and the humble 
denizens of the empire. To the latter, the authority immediately 
above them would have more practical significance than had the 
distant and exalted monarch.

So it was in the religious sphere. While it is clear 
from the classical writings that the people could pray to T'ien, 
the belief was denuded of much of its value by two factors - first, 
the exclusive connection that was declared to subsist between the 

Supreme Ruler in heaven and the supreme ruler on earth, and.
--T-rnimiL- r ——~r i irr- n an —i—r — t ~~-r -- t———- ••! -,--, |M---| miiMaii m lit m.i TMI in j.j. -|" •«« j- y__n TUIL mi i j •- - - _ _____

1. The mythical and deifUd progenitor of the Chinese.

2. Quoted in Confucianism and Its Rivals, Herbert A. Giles.
pp.35,36.
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second, the extension to the religious sphere of political ideas
«

of kingship, and the correct attitude to be observed by the sub 
jects of the king. factors such as these would naturally tend to 
turn the religious instincts of the people to find satisfaction in 
the worship of their ancestors or the spirits of earth and sky. 
Moreover, whatever be the spirit to which sacrifices were offered, 
the being worshipped would occupy for the worshipper, at the moment 
of prayer, the whole sphere of the divine, and therefore would be 
to him as god. Thus, belief in one supreme God could exist with 
the practical recognition and worship of lesser gods. who. in 
effeot. ousted the Supreme from the position He theoretically was 
believed to hold. The lesser gods overcame the stronger. The 
unifying tendency of thought which belief in one God induced had 
to fight against the widespread, practical belief in a vast galaxy 
of gods - a pantheon to whose size there was ro liroit. "There 
can be little doubt that the number of (the spirits or gods) ten 
ded to increase from early times down to the period of Confucius.

P indeed, not only until his days, but ever since." The hosts of
the spirits, moreover, not only increased in number, but changed 
in quality as well. The beneficent spirits of earlier days came 
to be accompanied by spirits of a sinister kind. The 'dair-ion* 
became the fdemon f . The darker aspects tended to loom larger

1. In Chinese Eeligious Ideas, on p.174. P.J. Maclagan, adopting a suggestion of Sir Henry Jones, touches on this idea.
2. The Three Beligions ol China, ff.g. Soothill. p.129.
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than the light. 1
So many-sided was the complex of religious ideas current 

in ancient China, that it is little wonder that it has given rise 

to a rich variety of interpretations. On the one hand, there are 

those who are so impressed with the reality and purity of the 

classical belief in Shang Ti, that they can describe the religion 

of that day as monotheism, or even pure monotheism. On the other 

hand, a scholar like De Groot sees in that religion such over 

whelming evidence of belief in spirits and demons that he desig-
2 nates it animism. Between these points of view is the position

of Legge, who is emphatically of the opinion that "this inferior 

worship was not a nature-worship, and that it was subordinate to
o

the homage due to God."*3 The variety of views is interesting as

1. ffilhelm's words are interesting - "Just as in Greece super 
stitions in the form of gloomy underground customs were main* 
tained among the people side By side with the serene, sunny 
philosophy of the Homeric heroes, so here too the overshadowing 
fear of tne putrefying body, of the ghosts of long ap, continued 
to be nursed along side the patriarchal customs which regarded 
the dead as spirits of light conferring blessings and good for 
tune on their descendants." (A Short History of Chinese Civil 
ization, p.Ill)

2. De Groot maintains that "the primeval form of the religion of 
the Chinese and its very core to this day, is Animism. In 
China it is based on an implicit belief in the animation of the 
universe, and of every being or thing which exists in it..,The 
mam base of the Chinese system of religion is a Universal is tic 
Animism. The universe being in all its parts crowded with shen 
and kuei, the system is, moreover, thoroughly Polytheistic and 
Polydemonistic."

3. The Religions of China. James legge. p.26.
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showing the utterly different views to which historical research 
can lead.scholars. Probably the diversity of opinion is due in 
part to the paucity of data, and the insufficiency of critical 
work that has as yet been done on the ancient texts. We shall be 
on firmer ground when Oriental and Occidental students together 
come to agreed findings regarding the dates of the resDective 
sections of the Five Books. Until that day comes, there is not 
very much hope of being able to say with confidence whether ani 
mism was a declension from a purer and more ancient monotheism, 
or whether monotheism grew out of animism. But one thing is 
certain, that in ancient times men believed alike in Shang Ti or 
TUen, in the spirits of their ancestors, and in the spirits of 
field and river and wood. Of these three beliefs the classical 
writings speak much more of the first and second than of the third. 
Perhaps Maclagan comes &s near as any to a just and true conception 
of the religious world as Confucius received it from those who had 
gone before. "To call it polytheism is doing more than justice 
to the spirits of hills ani rivers which still f fali within the 
natural system of things*. To call it spiritism is unfair to the 
conception of Shang-ti with its large measure of ethical freedom. 
It is as if emerging from £ mass of lower spiritist ideas the one 
conception of 3h*n;;-ti h,d risen to the level of polytheistic re 
ligions, and because of its uniqueness mi^ht still trend upwards. 
We cannot agree with Professor Giles that we have here a monotheism 
which he even calls a 'pure monotheism', a term which surel-
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excludes the acknowledgment of other gods; but. in the recognition 
of such a being as ShangWti or Thien aa the Supreme Being, we 
have at least.a raonarchianism of a very high ethical type. Such, 
then, was. Confucius 1 religious heritage.'?i

1. Chinese Religious Ideas. ?.?. Lfeclagan. p.31. J./
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(4) 
A Comparison of the Bespeotive religious

Backgrounds of the Book of Proverbs and the Analects

of Confucius.

How do ancient Hebrew and Chinese thought compare with 
one another? In what respects is there affinity between them, and 
where do they differ? Fundamentally, there is a certain resemblance 
in their integration of religion and life, and their tacit refusal to 
distinguish between the 'sacred 1 and the f secular 1 * Vliat Krause 
says of Chinese religious thought could almost be taken to apply to 
the oulloofc of the ancient Hebrew world; "Among the Chinese, religion 
occupies a position essentially different from that which it fills in 
the case of other great civilised peoples. It has neither been con 
tent to control only one side of the activities of life nor claimed 
a place of its own apait from everything else. It was fitted into 
the civilization as a whole, and was at all points bound up with the 
general view of the world held by the ancient Chinese*'^

1. These last eleven words could not be said to be true of the whole 
vista of Hebrew thought. Sometimes the psalmist, in the exalta 
tion of his devotion, speaks as though nothing mattered but God, 
(e»g. 73.25), and sometimes the priest, working from a different 
end, tended to bring all life within narrow legalistic limits - 
but these apply to a later than the pre-700 B.C* period*

2. Essay on Chinese Beligion« F.E*A»Krause. p.78.
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let amid this similarity of outlook, points of difference 
can bo clearly discerned. IMle both peoples are alike in refusing 
to divide into water-ti^it ooinpartments their religion m& their 
daily life, the respective emphasis on what one might call the seen 
aad the uuseen differs. In the Hebrew Scriptures God occupies the 
central position, which in the Chinese classics is held by man. 
toe subject of the Old featament is God, tlho shows Himself at work 
on the stage of the world; the subject of the Shih Chiag and the 
Shu is - man, who reveals his true nature according is he aligns 
himself with the purposes of Heaven, fh© pre-Confuoian writings
throw ranch li$it on the history of ancient China - a history that••)..
shows dear signs of the influence of God. fhe sacred texts of 
the Jews, on the other hand, show God at work in history.

Although the Supreme Power that governs the universe is 
regarded from different points of view by the Israel and the China 
of old time, it is conceivable that the God of ffhom Hebrew prophet 
and Chinese poet alite speak should be regarded as possessing the 
selfsame characteristics. Does He? Here again, there are both 
points of resemblance and difference.

fhe vivid anthropomorphism of the J document finds its 
counterpart in various passages in the Shih CMng, but on the whole, 
the anthropomorphic line of thought of the Chinese classics is 
less narked than that of the Hebrew Scriptures. 1 Bo, too, is the

!  "Bo far as the Shu King is concerned, (Shau^-ti) is not conceived as anthropomorphic." P.J. Maclagan. Chinese Religious Ideas.
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idea of the personal intervention of God leas stressed, fhe 
Chinese mind is averse to the thought of a God Who acts in strai^e, 
mysterious, unaccountable ways; it is also chary of the idea that 
God speaks directly to His children. 1 Heither the Bhih Ching nor 
the Shu d«ny the possibility of the direct disclosure of the will of 
God to man. In the speech of the founder of the Chao dynasty, King 
lu says, "Great Heaven was moved with indignation, and charged jay 
deceased father nan to display its terrors... The iniquity of Shang 
is full* Heaven gives command to destroy it. If I did not obey

r>Heaven, my iniquity would be as great» i poem in the Shih says 
quite clearly that God mkes His will known to man. *God said to 
kiisg ?&n, "Be not like those who reject this and cling to that; Be

Qnot like those nsbo a£e ruled by their likings and desires." f * 
Such a thought, however, appears seldom - in sharp contrast to the 
Old festament with its simple acceptance of the fact that God comes 
into personal, living contact with mn and w<men* The Chinese 
mind is at one with the Hebrew in beli^ring that the will of God can 
be known, but the foriaer con aiders that the Divine will is revealed 
indirectly rather than directly, through divination or the phenomen 
on of Sature, ratber than through the stirring of a man 1 ® being by
I* In a footnote to (3j, Le^e says,"The statement that TGod spake

2. Shu Ching* The Great Declaration. Sect.l. (Legge's Trans.} ™ Major Odes of the Kingdom, Dec. 1* *3. Stih . Major Odes of the Kingdom, Dec. 1* * " Ode 7. "It is plain tnat the writer, in giving such a form to his meaning caist have conceived of God as a personal Being, knowing men's hearts, and able to influence them." Legge. Footnote*
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God Himself* The Chinese see in drought and flood sure signs of 

the anger of Heaven, while beneficent Mature speaks to them of 

the favour of God, "0 thou bright and great Heaven", runs an ode 

composed in a time of dire distress, "Shouldest thou not have com 

passion on us?*        Disorder grows, and no peace can be secured.

livery state is being ruined; ...... The doom of the kingdom hurries

on..... I was born at an u .harry time, To meet v/ith the severe

anger of Heaven. Heaven is sending down death and disorder, And 

has put an end to our King. It is (now) sending down those de~ 

vourers of the grain, So that the husbandry is all in evil case*"

If Hebrew and Chinese thought differed somewhat in their 

conception of the way in which God revealed Himself to man, both 

were at one in holding that there v>-as a close connection between 

the Supreme lower that gov rued the universe and the moral life of 

man* An interesting difference, however, shows itself in the 

respective vays in which they arrived at their conception of v;hat 

constituted morality. In the Chih Ching and tie Shu the idea of 

rigfefc and -wrong is more or less constant throughout, and uad-rg;;es 

little change. The Uebrcv; roint 01 viev?, on the other hand, shows 

arrked signs of chanre and development* Its method of discovery

is evolutionary ;od experimental. At the outset, the connection
2 

between religion ?.nd ethics is but di fnly understood. 4 long

Tn 01 the" Kindom ̂ c

another. !i Hebrew relirion, Its Cx*i.vin and T^velopment .r .191. 4s 
has been shown on r p. 25-28 of the thesis, the ethical si^ifican 
of religion v;as felt terminally b fore tliat date - but the seed 
was still small.
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process of education h s to be gone through before the full meaning 
of righteousness and its inte,i>Tal connection with the All ~^ir$it ecus 
are grasped by Hebrew prophet and saint.

Since thin was the nethod whereby the ethical beliefs of 
the Old Testament ^re biilt up, its teaching on morality is very 
concrete. It i«? generally linked mth specific cases of right and 
wrong doi*^, and it earresses itself more readily in the interpre 
tation or appraisal of definite situations than in Uie adumbration 
of general principles* It one sta ̂e. the moral sense of the (rod- 
inspired leaiers of the people expressed itself in a series of de 
tailed moral maxims , believed to have been lail do\?n by G-od Himself. 
Later, the rrophet Mioah subsumed a multiplicity :f rules under one
all-embracing rubric - "V/hat doth the Lord require of thee, but to

2 do justly, and to love mercy, and to walk humbly with thy God?"
Ja both, however, there is a certain kinship of spirit; in both, 
man is summoned by God to the practical task of living. $he» Amos, 
Hosea and their successors demonstrate the unity that lies behind 
the moral life by pointing to its source in the heart of God, their 
teaching has the colour, the rich eoncreteaess, the living, personal 
element which accompanied the Hebrew consciousness of the reality 
of their &od. ?he Old Testament is more concerned to speak of Him 
$ho inspires and commands men to moral action, and of the ways in 
which man gives heed to or disobeys the All-Righteous ( ne, than it

1. e.g. The Ten ;tords of the Covenant (Ex.34. 17-26) and vhe Book of fhe Covenant (Ex.20, 23-26; 22, 18~3l; 23, 1-iy, and perhaps 21, 12-17).
2. Micah 6, 8.
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is to discus* such theoretical questions as the origin of man's moral 

being, or the inherent gecdness or evil of his nature*

There is a subtle and interesting difference in the Chinese 
treatment of the subject. It is based on the iremi&s that Heaven is 
moral, and that man* by the will and intention and gift of Heaven, is

J. :'j
moral too. The laws of iaan's nature are given by Heaven. "Heaven

3 
enlightens the pec pie"* Heaven and arth are, as it were, two mirrors
in v/hose clear depths a co!nmon righteousness is clearly reflected.

•f 
"Heaven hears and sees as our people hear and see; Heaven bristly
a proves and dis lays its terrors as our people brightly approve and
would awe; - such connexion is there between the upper and lower

'. .. 4 5 
(worlds ,V1 The same idea, according to the commentator, is

t1. Shih Chiag, Hinor Odes of the T!ingdom. Dec.5, Ode 3 says, "Mat Heaven confers, (when once lost), is not regained". According to legge's foot note," 1 What Heaven confers 1 is, probably, the good human nature which by vice, and especially by drunkenness, may be irre trievably ruined"*
2. fflf we wno are charged with government do not treat parties who pro ceed to such ^ickadness as offenders, the laws (of our nature) given by Heaven to our peotJe will be thrown into great disorder and de~ stroyecT. Sim^innbuncesnent to the irinee of Khang.(!!ev,' Text 1 ).3. Shih Ohing, SSaior Odes of th© Kingdom.Dec.2, Ode'10, According to legre's foot note. ™Fhe meanii^r is, that Heaven has so attuned the mind to virtue, tmt, if good example were ;-et before the people, they would certainly .... follow it".
4. C7hu CMng. Counsels of Kao Yao- {'lle^ ''neHt'i* . the more generally accepted. ]
5. Says Yen Zlian in tfords. w iich vhen translated into English convey a clear enough meaning, tho* the style of tlio translation leaves much to be desired - The opening wr&s of the otie 'contain a general senti ment, expressing the principle that governs the relation between*... Heaven and men. According to line I ('the illustration of illust rious (virtue) is required bei_oV) the good or evil of a ruler cannot be concealed: according to 2 ( ! and t'he dxwd laajesty is on high 1 }

«<f * * * * • ** " » it* *l 4*4 %_ • * A ^Heaven, in giving its favour cr taki^?: it away^ acts .vith strict de cision, .-ihen below there is the iixuatrious illustration (of virtue), that reaches ui on high, ^hen above there is the awful majesty, that exercises a survey below. The relation batmen Heaven and men ou^htto excite our a^;e *
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conveyed in the somewhat ambiguous words of the Ta "ltng - "The illus 
tration of illustrious (virtue) is required below. And the dread ma 
jesty is on high"."" Krause sums up the matter well v/hen he says, 
"The basio fact from which Chinese thought starts is the reciprocity 
that exists between t^ie cosmos and human life. I&n has to frame 
his life after the pattern of nature, But heaven also is affected by
human actions. Eumn life has cosmic relations, and these ffive to2 
every event a moral meaning? In comparison uith the Hebrew point of
view, the Chinese has a cosmic bacfc^rcund, a philosophical under-

•j current, which are much more marked than in the case of the former** ik

But Chinese thought, as a rule, sooner or later, takes a practical turn, 
and metaphysics merge into morals. PC it is in this case. The uidty 
of spirit that links together Heaven and earth oust be expressed in 
action. Heaven's part it is to inspect and judge, to punish and re 
gard. "In its inspection of men, below, Heaven's first consideration
is of their rifthteananess, and it bontous on tber; (accordingly) length4
of years or the contrary st . As Heaven exercises its function, man'si
life is influenced, according as it receives tho favour or the condem 
nation of Heaven. IB the dual relationship, nan has also a part to

1. Shih. Major Odr-s of the Kin^-dm. Dec. 1. Ode 3,2. fieligions of the World. itesay on Chinese Helicon. ^.A. Krause. TV. 78
race that has profoundly infInoneod hunan ctilture has shown less1 < i "1 * Itll * * 'I 'T'44 *» ^ /•**«*

tf\

was written in Ephearus, the birthrlace of ! reek philosophy." The Buddha and the Christ* B.F.^treeter* r.^:** 4. Shu Ching* Tho Day of the Sacrifice to ivao Sung. ('Hew Text 1 )-



64.

play. In the exercise of virtue, he actually 'moves Heaven 1 .
The fragrance of a man's goodness ascends to Eeaven, and is approved»-/ 
by Heaven.

V/hile the Chinese philosophise more on the subject than do 
the Hebrew writers, they do not make nearly so clear what is the 
content of Brfrality. Sometimes in the ohifa Chiag and the Shu, in 
cidental references are made to specific cases of wrong-doing. 
(Despite the axiora from which they start, that man's nature is aoral, 
Chinese thinkers are clear-sighted enough to recognise that man
often fails to reflect the righteousness of Heaven/} Reference is

3 
made to officials who neither reverence God nor one another, to
evil kings who neglect the ritual acts of worship, and allow robbers4 
to ravage the countryside, and to robbers and oppressors who go5 
against the clear will of Heaven* In the Great Plan a few remarks
are soade as to what constitutes praiseworthy conduct on the part6 
of sovereign, officials and people, and in the book 'Against

1. "It is virtue that aoves Heaven, there is no distance to v/hich it d9es not reach* !f J>hu Clung* Counsels of Lhe Great Yu* (Old and disputed text.)
2. ?flou will indeed be ministers doing right service to your king, and Heaven..will approve your #roat virtue. ?t Shu Ching. Announce -meat about Drunkenness. I 'Hew Text 1 ) 3o also the words in the Announcement to the Prince of i&aiv? vHw Tort") - f?The fame of him ascended up to nigji God, ano God approved.'f
3. Shih Ohing* Minor Odes of the Kingdoa* Dec.4, 'Ode 10*
4. 3foi ff Great Declaration. Cect.l. Clew Text').
5. Shih " Ifejor Odes of the i:ingdo.a. Dec.2, Ode 9,
6. Sha " fHew Text'.)
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Luxurious Ease 1 , a very practical hint is given to the pleasure-•i
lover as to how to comport himself ."*" For the most paftt, however, 
such remarks are fev/ and far betv/een, and one understands the feel- 
iaf>n of the young king who bemoaned his inability to understand the 
decrees of Heaven - "I cannot display wisdoa and lead the people to 
prosperity; and how aiuch less should I be able to reach the know 
ledge of the decree of Heaven** If the king felt his unfitnesa 
to understand the will of the Supreme Raler his people were in still 
worse case, since more attention is placed in the Shih find the Shu 
on the duties of kings aud officials than on the obligations laid 
on ordinary men.

Oa this question of morality, it was as if the Chinese 
were so certain of the principle from ufaich thfy started, that they 
left its application to take care of itself. The Hebrews, on the 
other hand, paid attention simultaneously to the application and 
the principle, the principle to them being no theoretical concept 
of reason nor philosophical axiom, but a living belief in a personal 
and holy God*

Both Hebrew and Chinese thinkers at one stage in the 
development of their religious thought, grasped t&e fact that the

1. "Imitate r£a f s avoiding- ol' excess in his sight-seeing, Ms in 
dulgence in ease, his excursions, his hunting, .Bo not allow 
yourself the leisure to sa;?, fTo-day I will indulge in pleasure. f * 
'New Text. 1

2. Shu Ching. The Great Announcement* ('New Text. 1 )
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power behind ths universe was moral. ,?hen man acted in flagrant 
opposition to the decrees of the Supreme Euler, what then? The 
answer #iven by both peoples to this problem was, at one time, clear 
and decided - the wrongdoer was punished by the anger of Heaven, 
while the righteous nan rejoiced in the favour of the Almighty. 
Further experience, however, of the complex life of human kind, 
brought the fact home alike to the Hebrew and the Chinese mind, that 
on occasion the bad man was not punished and the good mn received 
no reward. In the face of this perplexing* fact, one or other of 
two courses had to be taken. Either the original premiss, that 
God was just, had to be abandoned, or the whole syllogism be recast, 
with its logical sequence of punishment following on guilt* In Old 
Testament Scripture there is no more interesting study than to trace 
the abb and flow of its thoijght as it graprles with this problem. 
Occasionally the first alternative is adopted - for a short space - 
as in the book of Job, where the dramatist puts into the lips of 
Job the assertion that God is unjust -

"For he breaketh me with a tempest, 
Ana mltiplieth m$ wounds without cause. He will not suffer me to take my breath, And filleth m with bitterness*... 
Though .' be righteous, mice own mouth shall condemn me: Though ,: be perfect, it (margin, ke) shall prove me perverse. It is a,.l one; therefore I say. 
It destroyeth the perfect and the wicked*"

(9, v.17, 18, 20, 22.)
For the most part, however, prophet1 and psalmist," wise

1* e,g* Isaiah &,"To whoa hat the arm of the Lor3"¥een"rkerSIed?Vrr" He was despised and rejected of men; a man of sorrows and acquainted with grief..It pleased the lord to bruise him..He bare the sin of many.
2. e»g*Psalm 119.75."! know. 0 Lord, that thy judgments are right: and that thou of very faithfulness hast caused me to be troubled/' (Praver Book version.)
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1 2man and dramatist attempt the second alternative, and set them 
selves to frame a new hypothesis, ?Mch will do justice both totjthe righteousness of God and the facts of life,

$hen grappling ??ith the problem, Chinese thought as 
represented in the Book of Odes, tended in the direction of the 
first alternative, of denying1, or at least sharply doubting, the 
original proposition that God was just. This point is brought out 
by Liaa£ Chi Chao, v?heu he says, "A careful perusal of the Book of 
Odes, reading according to the time of ooraposition, indicates very 
clearly the conception of Divine Rule. In the Shan and Chow 
dynasties, humility and reverence to God was extreme, fhe chapters 
of Sbang Sim on these periods read exactly like Deuteronomy in the 
Old Testament* fomrds the end of the Chow dynasty, the poets be 
gan to show a sceptical attitude towards God* Sayings such as 
*Qod is merciless*, *fhe Almighty God is not perfect in virtue'» 
ffhe great Qod is unjust 1 , fill the pages of this time* The 
original faith in God was greatly shaken* In a disturbed society

1. e.g. Prov*3,11-12* "% son, despise not th© chastening of the Lord; neither be weary of his reproof* For whoa the Lord loveth, he reproveth; even as a father tae gon in who® he deli^hteth* r> fhe idea is worked out more fully in Kcciesiasticus* (this brills us down much later than the r»eriod with which the thesis deals, but its inherent interest is so great that it is worth quoting*) "My son, if thou coiaest to serve the Lord, prepare thy soul for trials* Set thy heart aright, and constantly endure, and aake not haste in tiros of calaadty*.,* Accept whatsoever is brought upon thee, and be loug-suffaring- when tnou passest into humiliation. For gold is tried in the fire, and acceptable men in the furnace of affliction^' Bcc.B; 1,3,4 and 5*2. "Who is this that hideth oounstl without knowledge? Therefore have I uttered that which I understood not*.. Therefore I abhor myself aad repent, in dust and ashe3." Job 42; 3ab, am 6.
3* See also pp. 34*26 of thesis.
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the facts of life insist that happiness is not due to good or 
disaster to evil.* v&eA reason fails, doubt begins. Therefore
according to the references in Tso Chuan, the thinkers of dfiun

«*. 
Ghltt no longer regard God with awe and reverence."

In their theology, there are certain ideas about God 
which the ancient Jews and the forerunner® of Confucius held in 
common* At one point, however, there is a curious difference* 
The idea that labveh was pre-eminently the God of Israel does not 
seem to have had its counterpart in the belief that Shang Ti or 
T'ien was exclusively the God of the Chinese. "Sbaug fi is spoken 
of as exercising His isoral sway over the Miao, a race or tribe 
alien from the speaker." Legge is es^hatic that the ancient 
Chinese were monot heists, and not henotheists. It is possible 
that geography |ad a fair amount to do with this difference in 
theology. i snail country like Palestine, surrounded by peoples 
of other lands and faiths, would naturally be more self-conscious 
in its religious thinking than would a large country like China*

* 
1* Chinese Political Thought* liang Chi Chao, p* 4B«

But the sceptical pelnt of view of ishich Hang Ohi Chao speaks 
was by no means accepted by all. It was not adopted - as will 
be ahowa later - by Confucius *
Since a quotation from late Ecclesiasticus has been given, one 
will a] .so be made from Meneius, even though he is posterior to 
Oonfuc;us. The resemblance to the point of view of Ecclesiaa- 
ticus :.s verr striking (see previous page). rtWhen Heavea Is 
about to confer a great office on anyone, it first exercises his 
mind tdth suffering and his sinews and bones with toils it ex 
poses 6is body to Btnger and subjects him to extreme poverty; 
and it confounds his undertakings. In all these ways it stimu 
lates his mind, hardens his nature, and supplies his incom- 
petencies. n
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ie the reason rhat it «ay» the fact refiains that in the ancient 
literature of China there is an undercurrent of universalism, and 
the belief that Gk>d is no mere tribal or even .national God, but a 
Sod those writ runs every where*

The conception of God as held by the ancient Hebrews 
passed, as has been shown, through smny stages. The changes 
were, on the whole, emphatically to the good, yet tnere was one 
somewhat unfortunate, though doubtless inevitable, development, 
is the simple anthropomorphism of early thought passed away, and 
as increasing emphasis ms placed on the mjesty and holiness of
God, the All~Bighteous One tended to appear farther and farthert-j 
removed fro® mn's sight* The God of ienesis Who walked and
talked with men was succeeded (for some, at least) by a God Ihost 
throne was in the heaven of heavens, between Who® and man there 
stood a host of angels and archangels, and $hose word was nade 
fenown to aan t no longer directly by God Himself, but through the
mediation of Divine fasdoia, or the pronouncements of the forah,• -—t 
or the absolving voice of the High Priest. This tendency,
however, was counteracted b^ several factors - one, the iradespread 
knowledge of the simple, vivid stories of the early days of the

1* Dp«19~3Q of the thesis.
2. Says Streeter* "Love towards God..*is inraossible to anyone who 
conceives Heal it y as an impersonal Absolute* Indeed, I nave often wondered how it was possible tovmrds even a personal Being as august and exalted as the God of later Jewish monotheism. Yet 
beyond doubt some of the Psalmists did attain it." (The Buddha ana the Christ, p.165.)

3* fhis brings us aosm later than 700 S.C«, but its influence is 
apparent at least in certain sections of the introduction of 
Prove As * ch*l-§.
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Hebrew race - stories that were saturated with the conviction that 
God was the Divine Friend of man - and. two. the later realization 
that God was not only the God of great figures of the past, such 
as Abraham. Isaac, and Jacob, and not only the God of Israel, but 
was also the God of each individual soul. "Behold, all souls are
mine; as the soul of the father, so also the soul of the son is1 
mine."

In the Shih Ching and the Shu. a somewhat similar ten 
dency of thought is apparent, but in the Chinese case it is not 
held in cheek by healthy, counterbalancing factors. In the 
classics Shang Ti was shown as entering into close relations with 
His vice-regent on earth, the Smperor, and as manifesting to all 
in a general way His favour or His condemnation. When His power
was exercised in ways that seemed to run counter to the canons of

2 justice, the voice of the critic was heard - and his defiant
words would not conduce to bring God nearer to man. or man to God. 
Neither would the limiting of the worship of Shang Ti to the 
Emperor help to draw the thoughts of the average man to the Over- 
-Ruler in Heaven. As a result, in the Book of Odes and the Book 
of History, lofty and noble as is their view of God. there are 
already faint signs that the belief in Shang fi is not a sturdy

HBWM. m-_m_^- L*. .jm-tr-rr.-irB —n—n———TrrrnTTli"—li———-^-^^-^p—-——r_|——— —n ,^-lriM> -nm -amn—|—m--iy m —r-Tir ——m. nr. j T_J t n_i>m ___t_ -^u-imLMj-Jitu_i, TIL _J,JMJ,____„__—u _. qji ___ T_ „_ -T. m _^L__,__

1. Baekial 18.4. In its context, the reference is entirely to the fact of the moral responsibility of each individual.but the discovery of *x* individual responsibility is but the other side of the truth of the individual's worth and value.
2. See p.67 of the thesis.
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enough plant to weather the storms of life. Shang Ti does not 
adequately satisfy men f s hearts, "At the beginning of the Chow 
dynasty", says Maclagan, "Heaven and Eartkare recognised as the 
parents of all things, a style of speaking which, as Legge says, 
is quite new and places Heaven and Karth in the place of Heaven 
simply or of God (Sbang-ti) ... i little later, in the time of the 
same Chow dynasty, there occurs a reference, the only one of its 
kind in the Shu King, to Yin and Tang... In the Shi King there is 
a development somewhat parallel. There is on the whole a lessen 
ing of the personal note in references to Shang-ti, and all the 
oases of what we may call confusion of the Supreme Being with the
visible vault of heaven occur in the later rather than in the

1 earlier odes, none of them in any ode earlier than 877 B.C."
If this tendency was apparent in the books that were

2 read by the learned, it was much more apparent, as has been shown.
in the reL igious thinking and habits of the people, which thinking 
was in later days to grow into the luxurious undergrorth of Taoist 
magic, and the abstruse minutiae of 'feng-shui'. Here again 
there was a sharp divergence between Hebrew and Chinese religious

«5development. In an earlier section it has been pointed out 
how the Old Testament contains many traces of the vestigial re 
mains of earlier and primitive beliefs. $ith the passing of

1. Chinese Religious Ideas, pp.26. 27.
2. Pp. 51.53 of the thesis.
3. Pp. 32.33 " " " .
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time, and the growth of truer conceptions of God and man. these 
outworn elements of earlier faiths faded away and died. It was 
otherwise in China. The cleaned and garnished room of man's 
heart, empty of any altar to Shang Ti, came to be filled with 
altars to other gods, to the spirits of ancestors and to those of 
field and river and wood. Instead of lesser beliefs making way 
for nobler truths, the process is rather one of deterioration and 
of unfortunate development. Of that unhappy set-back, however, 
there is not a trace in the thinking of the man who concentrated 
only on what was fair and worthy in the classical works of 
Antiquity - Confucius.



CHAPTER 3
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CHAPTER 3. 

THE BOOK OF PROVERBS*

(1) 
Introduction.

The book of Proverbs begins with the words.tlVs'Sw 
-nT~ia"The proverbs of Solomon the son of David, king

• T ' V *

of Israel". It is generally accepted by scholars, however, that 
the book as a whole does not go back to the time of Solomon, al
though there may be proverbs in it. some scholars hold, which 
back to his time. If Solomon be ruled out as the author of the

"Between Solomon and Hesekiah, and probably under 
Jehosnapnat, the older Book of Proverbs contained in 1-24. 22 
first appeared." The Book of Proverbs, p. 30. Vol. 1.

Cheyne. "The judgment of Hitzig (in such matters a conservative 
or It i cl must be maintained that the survival of Solomonic proverbs 
is no more than a possibility. f1 Job and Solomon, p. 165.
QesterleyA "Most modern critics reject entirely the tradition 

that Solomon composed a number of proverbs. . . . Tnere must have been 
some reason for connecting wisdom with Solomon in this way; it 
cannot, so to say. have been grasped out of the airJ *.. Tie fact 
still remains that, like some other oriental monarchs both pre 
vious and subsequent to his day. he was a patron of such litera 
ture. This tradition, therefore, points to the fact that collec 
tions of proverbs existed as early as the time of Solomon; and 
though it is not suggested that the earliest collections incor 
porated in Proverbs Belongs to this early date, it is not too 
great an assumption to say that they contain elements which in 
their origin go back to the time of Solomon. This will apply to
}£5 02,n,ect !°£! iO-JZ.W and 25-29, but more especially to 10-15. 
(The Book of Proverbs, p.21-22 Iniro.) *
. Carrie Martin. "It is difficult to tell whether much stress is 
to oe laid upon his traditional connection with the proverbial 
firlt tFSltt'i l8 q?l£f conc*i™W' that Solomon ha! been theasw
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book as a whole, who wrote it? iven a superficial study of Pro 
verbs makes it clear that the book is of composite workmanship, the 
product of different hands and times. It is a compilation of about 

eight or ten lesser works -
1,
2
3
4
5

1
8
9

)

16)

1-
10
22
23
24
25 
30
30

31

9
•
»
» 
•

*

•

7
7
7
7
M»

7
7
7
7

.1-22,7.

.17 - 23

.15 - 24

.23-34
29 
.1-14.
.15-33.
.1-9
. 10-31

16
»v
.7

.14

.22

1.
Most scholars are agreed on the general lines of some such division.Aof 
and are at one in holding that/these sections, the first and the
last three were added latest. Beyond that general concensus of 
thought, opinions differ widely. Broadly, the commentators form 
two schools, the one standing for an earlier date for the compila 
tion of the central sections, and the other for a later period.
To the former group belong Delitzsch, Cheyne (who thinks that some

2 of the pro7erbs may be as old as the ninth century B.C.) , Dri7er
(who finds the compilation to extend from the golden days of the 
monarchy to the post-exilic times), Sellin (who affirms that one is 
justified in gi7ing credence to the tradition that the nucleus of 
10-22 goes back to the Solomonic era, 25-29 to Hesekiah's reign, 
and that 22,7.17 - 24,7.34 is also probably pre-exilic), Oesterley

1. Oesterley f s division. Some commentators would put oh,22-24 
together as one section, thus making eight di7isions in all.

2. Ghe possibly later than the of the
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(who places 10 - 22, 7.16 and 25-29 not later than 700 B.C., while 
1*9 he would attribute in the main to the third century B.C.) 
The second group of scholars is at one !7ith the above-mentioned in 
attributing to a late period the first and last sections of the 
book, but they differ in their view that the central chapters also 
are far removed from Solomon*s time. To this school of thought 
belong Toy (who places the compilation of the book between 350 and 
IQtt), Gordon (who suggests the fourth and third centuries), Elmslie 
(who says, f in their present form those proverbs belong to the 
period 350*200 B.C.') , Hooke who holds that the general point of
view suits the Persian period better than an earlier period, and

3,4 
suggests a date between 400 and 300, ' and Cornill. Since our
prlnary concern is not a critical discussion of the text of Pro* 
verbs, but rather a survey of the subject-matter of the book, the 
point at issue between the two schools of thought is not a vital 
one. The wisest course to follow would seem to be the adoption 
of a middle course, and to regard the book as belonging mainly to 
pre-exilic times. This is the position more generally held by

1. To this group also belongs Kent, though he prefers a later date 
than the above. He suggests tne Babylonian period. He says 
that 'practically all the English and American scholars 1 and 
Dillaaa. Swald, Btraok and Delitssch accept the view that the 
book antedates the capture of Jerusalem. 
(The Wise Men of Ancient Israel, p*r* T

2. Studies in Life from Jewish Proverbs* p. 38. 
3* Peake's Commentary. p« 397
4. Kent cites the names of Tatke, ^ellhauseji, £tade, and Gmend as 

exponents of the view that the different collections in their 
present form could not have appeared until long after the Exile.
p. 62.
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British scholars. If ̂ following Qesterley* the t?o main collect
ions are regarded as not later than 700 B.C., they would antedate

1 the Analects by some two hundred and fifty or three hundred years.
Since modern scholarship has ruled out the Solomonic 

authorship of the book as a //hole, the question remains as to who
is responsible for the collection. A hint is given in cliapter 22,2' 
v»17 f "Incline thine ear, and hear the words of the vrise".
are they, these wise men to whom people are to give ear? The term 
occurs not iafrequently in Scripture. Sometimes it bears the 
usual significance, and refers simply to those who are endowed with 
wisdom (Eec* 6,8; Prov. 1,5; 16,21; 16,23). Sometimes, however, it 
see as to bear a more technical sense, and apply to a definite group 
or class of men, called 'the "Use* (Isaiah 29,14; Jer. 18,18; 
Ecc. 12,ll)» In the nictation from Jeremiah, th© Vise are regard 
ed as a class in society, in the same way as the prophets and the

1* Oesterley's views on the subject of date are interesting; ?It may be stated with some confidence that the collections were 
made, approximately, as follows:
(2) flO,l-22,16) aM (6) (§5-29), the middle of the eighth
(3)G?H*1?*23,14} (4)23,15-24,£2), and (5) (24,23~v*34), during 

tie 7 ceaU^.C*; a more precise date cannot b<: given;
(7) t30f l-va4),(e)(30f 15~v.33), and (9}(31,1-v.Sl, uncertain, 4 but m all probability pre~exilic;
(1) (1,7-9; and IQlSl-lCMr.l}, the 3 cent, B,C«, and quite 

possibly later still." (The Book of Proverbs, p.26. Intro.)
2. "The '.'apt. is doubtless ri^ht in prefacing this collection *.vith 

the title: 'Sayings of the 1se f . Originally this must have 
stood in the Hebr*. but a scribe mistakenly put it into the 
text ( f the words ox the wise 1 ); in place of this, following the 
Sept. again, we raust read 'my words'; so that the line should 
run: 'Incline thine ear, and hear ray .vords. 1 

(Oesterley. Ibid., pt 188.)
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priests form a class*
A few illustrative references to the ^ise, however, seem 

to provide but a narrow foundation on which to build a theory re 

garding; the existence of a regular school of religious teachers 

who, like the prophets and the priests* were a recognised part of 

the life of the people. Hints and echoes are not wanting in the 

earlier writings, however, that point in the same direction - 

for example 2 Sam, 14,l-*3, and 2 Sam. 20, 16-22 dth their refer 

ences to wise women; the references to wise men, as in 1 Kings, 
4,31 (to one of \rhom, Ethan the S$rahite 3 is attributed the writing 

of Psalm 89); the interesting note in Z Sam* 1,18 about the in 

struction that was to be given the children of Judah in the song 

of the bow (who were the instructors to be?); the mention in Josh. 

15,15 of 'the eity of the book* (ICiriath-sepher), or, following 

the Sept* Hhe city of the scribes 1 (Kiriath-sopher), wl&ich as 

Oesterley says, "certainly suggests a eeatr© of some kind in which 

the scribal art was pursued, and in which instruction would b© 

given"* Igain, there is the undoubted fact that in Egypt there 

was a definite class of State functionaries called scribes, whose

!• flhglflff* "The importance of tb® 'wise men 1 as a class is too 
sellom recognised.»• .By constantly working on suitable individ 
uals, they produced a moral sympathy with the prophets, vdthout 
which those heroic men would n$ve laboured in vain.' 
(Job and Solomon, pp. 123,124.

2* The Book of Proverbs. W.CUE* Oesterley* p.69 (Intro.) ToThe BOOK of iroveros. vy.u.&» uesteriey* p.oy untro.) To 
the whole section on the Ch&kamim (pp»B8-73j the above para 
graph is indebted,
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duty it was to hand on, by means of the written or spoken ^ 
their political knowledge to those who would succeed them, and 
whose Wisdom writings were used as text-books by those who were 
training io hold office in the Slate* is has already been shown, 
Egyptian and Hebrew Wisdom v/ere mutually indebted, r^nd the fact 
that the IVise men of %ypt played such an important part as 
scribes and teachers adds confirmation to the view that the ,'ise 
in Palestine held a somewhat analagous function* fhis theory is 
corroborated by evidence supplied in the writings of Ben-Sira, 
who in the second century combined in himself the office of wise 
ma and scribe. Since this last evidence is late, it is im 
possible to deduce much from it about the function and work of 
the Vase who lived some five hundred years before Ben-lira's
time* It is certain, however, that the special province of the

«s 
Vase was the study and exposition of Wisdom, and that it is the

1. pp. 3-6 of thesis*
2. In his 'Jerusalem under the Hi#h Priests 1 , Edwyn Sevan says 

that at the tine of Ben~Sira» a teacher, one 01 the lise, would 
already hold his school in some definite place - a house of 
research (beth-hannid^rasW« Bevan, however, admits that we do 
not know nearly as imieh about these schools of the 7:ise as ??e 
should like to know - for instance in what form the:/ existed 
in the days of Isaiah sod the earlier prophets.

3. Some views on the lise:
evidence is conclusive that men and women, dis-
* «*«*«4MJII*A rilh •* t * ™ __-. K

^ <•• Vffm ̂ f «fc rfW *• A ̂ T W * + —>*» *•* * * •«»•»• <4M> •*<• ^ •** ~^r *•*• w (--j *nw W 1^ *,*. V ——• ^^W *-•> ««> ?T^ *• •** *t+ 1f *^ ^«* .te-^-V ^* »J » W • W

the time of Solomon they seem to have taken their place - 
though that was not nearly so prominent - side by side with the

(contd* on next page)
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Views on the .Vise (contd. from previous page).
priests and prophets. There is no indication that they wore any official garb as did the priests...The sole qualification was the possession of natural ability, developed by experience and educa tion**.The wise certainly were not a caste..Hardly can they be designated as an order. But they did constitute an important class in the old Hebrew commonwealth, and were united by coramon aims, ideas, teachings, and methods of »<ork...In process of time*..tneir teachings became more and more homogeneous, until there arose a ?/isdora school with certain well defined tenets. After the exile they gradually lost their originality and identity as teachers of practical personal righteousness ana became scribes, interpreting and enforcing the ceremonial law*" . (The Wise mn of Ancient Israel and their Proverbs, pp.21-23.) aterley. » We are justified in inferring that among the Hebrews, _ust as in Iferpt and Babylon, the Chakamim or fr#ise men 1 were one and the same as the Sdpherim or 'Scribes 1 ...The conclusion does not admit of doubt that the (Mkamim came originally from the circle of the Scribes, not in the later sense of those who were accupied with the study and copying of the Scriptures, but in the earlier sense of the State functionary. It must have been at a relatively early period, at any rate while the monarchy was still in existence, that men, drawn at first from the circles of the Wisdom-Scribes, gradu ally nairowed down their activity to the study and collecting of rtlsBom material, thus forming themselves into a distinct body and becoming GMkamim in the technical sense of Sages* Hot that, at any rate in the case of some, more secular duties played no part; for Pjrov* 22,29 shone that tne Vise man (the term raahlr being applied to him proves that he was a scribe.**) was still at times occupied with State affrirs.*«.*A& V'lse men in the store restricted sense they appear as the public teachers of religion and ethics*«*The basis of their teaching was Scripture, the influence of the prophet ical writings being especially noticeable. But, as is becoming more and more recognised, they also went further ?Jf ield and gathered material from extra-Israelite sources*..There is much in the writings of the Sages to show their sympathy with the priesthood [see, e.g. Ecclus*7,29-31}» There can oe no doubt that at one time the Wise aen shared ^ith the priests the duties of teaching both the observance of legal precepts and also of moral instruction. But in course of time each specialized in his particular domain, the priests becoming more aad jaore occupied with the functions of their calling, while the Wise men concentrated on the teaching of ethics*" p. 70-71.
EUigl la- fffhe ?ise were never sharply differentiated from the rest of the community; they did not become a strict order or a caste like tne priests, but remined a type or class: a class, however, of such importance that it could be spoken of in the same breath with the prophets and the priests* Egyptian analogies su^rrost that the wi*e may have taken on themselves duties in the instruction of the young; out just what these early sages said and thought we cannot ascertain."

(Studies in Life from Jewish Proverbs, p.73.)
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subject-matter of the book of Proverbs. Is it not reasonable, 
then, to suppose that the »i.Fse ^ere closely connected with the 
compilation of the book? The 'men of Hesefciah 1 who copied out 
'the proverbs of Solomon 1 ^ere doubtless renowned for their mental 
acumen, and, it my well be, for their teaching ability and their 
value as counsellors of state.

Prom a slightly different angle - an angle iMch the 
English title of the book does its best to obscure - it is clear 
that there aist be a .Vise man or a group of Vise sen behind the 
various collections that go to make up Proverbs* The main part 
of the book, fron chapter 10 to 29, consists of isolated maxims or 
'proverbs'* These proverbs, however, are quite different from 
the homely aphorisms that light up every-day speech, and that are 
generally regarded as proverbs. The maxims contained in this old 
book of Hebrev; fa adorn are poetical utterances, the work of cul 
tured, cultivated scholars, who not infrequently succeed in oaking 
of the unpolished but pointed remarks cf the market-place gems of 
real beauty, ;/hieh please alike by their rhythmical forra and their 
vivioiess of language. Hone ot the aphorisms, says Toy, -"not 
even such as f go to the ant, thou sluggard 1 , or f answer a fool ac 
cording to his. folly 1 - are popular proverbs or folk~sayings. 
They are all reflective and academic in tone, and mast be regarded 
as the production of schools of moralists in a period of high moral 

culture.'
The raw material on which the *.ise men worked was very 

varied in kind. This is hinted at early in the first chapter of
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Proverbs where three different Hebrew v;ords are used to describe 

the proverbs that follow - SvJ«* or ifcsh&l, a "short pointed saying 

with reference to some striking feature in the life of an individual, 

or in human life generally, often clothed in figurative language; 
la'lica, perhaps a 'bent 1 , 'oblique 1 or (as ':ept.) 'dark 1

T

saying; TIT 4*!} k&ida, a knotty or intricate saying, especially a
o * 

riddle ." Perhaps, as Oort suggests, the riddle was the basis from

which many of the proverbs rose, "For exaraple, Prov. 16:34 could 

well have had at first the form: ! Shat is as sweet as honey? 

Pleasant discourse, for it is sweet to the soul and medicine to the 

bonesi Siudlarly 26:17 : f ?7Lat is like seiaing a dog by the ears? 

Meddling with a quarrel not your own. 1 Or E2:l : f ?#hat is wortha
siore than gold? A good na&e*'*' In addition to the* short pointed 

saying', the f dark saying 1 and the riddle, there was the fable, of 

which Prov* 6,11, with its well-known v?ords about the ?.nt, may be 

an elaboration. The bed-rock from ;?hich the greater part of the 

book sas h«vra, however, ,ms neither the riddle aor the fable, but 

the 'saSckll 1 , the simple vivid speech of the street, easily reiaem- 

bered, oftentimes passed from mouth to mouth, valued for its 

picturesquQness of phrase ,xnd colour*
^ach proverbs ?j0re in no sense peculiar to Israel. They 

formed a vital part of tlie ?,pyecli and literary inheritance of the

1. 1,6.
2. Job and Solomon, T*K. Qheyne* p, 125.

3» The Wise Men of Ancient Israel and their Proverbs*
C.F. Kent. p.51
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ancient world. 1 Gk>ing back to the remotest anui rnity", says Kelso, 
"we disoover them embedded in tlie literary remains of Babylon^and 
Hgypt, The oldest are lound ia a Sumerian te;:t.« -This (Samerian) 
tablet has preserved soae eighteen proverbs and riddles, some of 
which are very similar in structure to those of the Old Testament. 
imong the -vgyptiana the visiers Kegmane, Imhotep, and Ptahotep, of 
the 6th dynasty, put their wisdoia into the TOIM of proverbs. As 
these officials bolong to tho Old KiJni^dom, i»e* prior to 2500 B.C» f 
some concept ion may be gained of the antiquity of proverbial litera 
ture amonft the Egyptians..... •• The proverb had reachul 4 position 
of coaaanding influence amon^ the Greeks prior to the ^reat gnomic 
poets, Soloa, Phocylideai, and fheognis- The great lyric poets 
who preceded the®, and the seven so-called wise men \$IQ followed, 
put into literary form the popular wisdom of preceding generations. 
....Bdhtlingk collected 7613 verses of Sanslorit gnomic }oetry.... 
Among the Chinese, proverbs and proverbial sayings enjoy a similar 
position of high esteem.. The classics of the Chinese abound in 
them.' 1 So too are the speech and literature of modern Europe
salted with the condensed, epigrammatic wisdom of the rroverbs of 
the nations that compose it,

Are there any points of resemblance between the proverbs 
of the ancient and the modern world? Ig there any affinity be 
tween the proverbs of different nations? These questions can be

1* Hastings 1 Encyclopaedia of Religion and Ethics. Article of 
Proverbs. J.A«Kelso. pp*413~41S.
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answered without hesitation in the affirmative. In few respects 
can the essential unity of humanity be seen more clearly than in 
the strong family likeness that exists between its various proverbs. 
The music, the plastic arts, even the literature of one people may 
be difficult for those of another race to appreciate, but the pro 
verbs of different peoples penetrate to a depth deeper than race 
or geography or time, and touch a common bedrock. Why is this?

The first reason is very simple - proverbs are the 
special property of the ordinary man. He is not interested in 
high philosophy or art; what interests him are the ordinary happen 
ings of life, family concerns and business affairs, the drama of 
life and death. His thoughts do not reach the high, rarefied 
elevations where the thinkers and philosophers live, but what his 
interests lose in height, they gain in homeliness, humanity and 
universality. Hhat the average man thinks and feels, countless 
others are also thinking and feeling. Consequently, if this or 
dinary person be gifted with the power of telling phrase, his words 
will strike home to the hearts of others, who will find in his re 
marks a sharp and memorable verbal expression of what they know by 
experience to be true. f!No saying is a proverb until it has*

commended itself to a number of men; the wisdom of one is not a
2 

proverb, but the wisdom of many*"
If the verbal expression of the point of view of the 

ordinary man is to become a proverb, it must be voiced in words

1. Cohen quotes Cervantes who defines a proverb as "a short sentence 
founded on a long experience."

2. Studies in Life from Jewish Proverbs. HU.L.Blmslie p 13
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that grip by their aptness and vividness. Three things* it has 

been said, go to the making of a proverb* 'shortness* sense and 

salt f . Lord Bussell describes a proverb as "The wisdom of many 

and the wit of one", and the wit of the one is as essential as the 

distilled wisdom of the many. It is* in large part* the literary 

format of a saying* its concreteness and pioturesqueness of wording, 

its vivid phrasing* its economy of language* that give it its peren 

nial charm* and its assured place among the proverbs.
In his "Studies in Life from Jewish Proverbs"* another 

interesting characteristic is pointed out by the author -.their 

educative influence. They lift the particular instance into the 
realm of the general; they hint at the principle that lies behind 

the isolated fact. "The proverb does for human life something 

that science does for the world of Nature: it rouses the unseeing 

6ye and the unheeding ear to the marvel of wbJ$t seems ordinary....* 

Science does not make Nature marvellous; she lifts the veil of ig 

norance from our mind. Proverbs perform the same service for the 

life of man. Taking the common incidents of experience* they 

point out their meaning. Perceiving the principles in the recurrent 

facts of life* they discover and declare that the commonplace is
(u

more than merely common."
Because the subject-matter of proverbs deals with the 

ordinary* homely things of life, that affect one and all, proverbs 
of a similar character appear in different lands and among very

1. Quoted in Proverbs and Their Lessons. R.C. Trench, p.7
2. I.4.L. Blmslie. pp.18* 19.
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1 
different peoples. In some cases, the appearance of the same
proverbs in different parts of the world may be due to the vivid 
verbal expression of one country being borrowed by the people of 
another. In other cases, it is rather due to the essential simi 
larity of human experience, finding expression in similar or

o 
allied words. Whether or not the national proverbs of one people
find their equivalent or their prototype in the proverbial ex 
pressions of another people, they are. in the great majority of

1. e.g. - Coals to Newcastle (English) 
Date to Athens (Greece) 
Enchantments to Egypt (Egyptian) 
Pepper to Hindostan (Indian) 
Indulgences to Home (Middle Ages) 

or this -
God is a good worker, but He loves to be helped

(Basque proverb.)
God helps them that help themselves. (English) 
Dii faclentes adjuvant (Latin)

(Quoted by Trench.)
2. e.g. "God gives the cold according to the cloth."

"Dieu donne le froid selon le drap."
"Cada oual siente el frio oomo anaa vestido," 

or Sterne's well-known words -
"God tempers the wind to the shorn lamb", which were in 

debted to George Herbert's -
"To a close-shorn sheep God gives wind by measure". 

Herbert's version, in its turn, was borrowed from a French 
proverb, and the French from a I&tin one. (Thus. Trench and Kelso)

3. "Narrow is the gate, and straightened the way. that leadeth 
unto life." New Testament Spripture. 
"Following virtue is a steep"ascent." Chinese Proverb.
"As cold waters to a thirsty soul. So is good news from a far 
country." Prov. 25.25.
"To meet an old friend in a distant country is like the delight 
of rain after long drought." Chinese Proverb.
"Biches certainly make themselves wings." Prov. 23 5. 
"Unjustly got wealth is like snow sprinkled with hot water " 

Chinese Proverb.
(Similarity of thought.)
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cases, understood and appreciated by those of other lands, centring 
as they do round the common, basic interests of life.

These g»a*ral characteristics of proverbs, their human 
ity and universality, their pungency of phrase, their educative 
influence > are all applicable to the proverbs contained in the 
Bible* In two respects, however, the book of Proverbs differs 
from other national collections of proverbs* The book belongs to 
the category of Wisdom literature* and in a real sense its con 
tents are literature, as known and loved by the Hebrews. The 
proverbs are the wrk of poet and prose-writer, who bring to bear 
on the unpolished utterances of street and market-place, th&ir 
knowledge of poetical form, their gift of rhythm, and their sense 
of words, with the result that a proverbial literature has been 
produced flhich has stood the test of sges. The effect of their 
work is seen tlika in the vords used, and in the metre in which 
the wards are cast. A few illustrations will suffice to mke 
plain the difference between the actual proverbs current in ancient 
Jewry, and the proverbs as they left the hands of the -Vise men.

"ihile (the thorn) is still young it produces prickles. !f
Babb.Bl: 549."Even a child imketh himself known by his doings."
Prov. 20,11.

"The dog in his hunger swallows dung,"
Babb.Bl: 394.

"The full soul loatheth an honeycomb:
but to the hungry soul every bitter thing is sweet."

Prov. 27,7.
"Better is it to eat putrid fish (in peace) 

than the luxurious dish of the imprisoned* f1
Babb.Bl: 289.

"Better is a dry morsel and quietness therewith
than a house full of feasting and strife, Prov.17,1.
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"Seven pits for the good roan and one for the evil-doer."
Babb.81* 621

"For a righteous man falleth seven times and risetn;again: 
but the wicked are overthrown by calamity."

Prov. 24,16.

(Ancient lewish Proverbs* A. Cohen. pp. 31, 34, 37, 69.)

The difference in refinement is very marked; so too is the lessened 

use of the concrete, and of racy if vulgar speech.

Again, as a result of the work of the Wise, the proverb 

changes its form in another way, poetry taking the place of prose. 

The poetical forms used are of various kinds. There is the 

distich, with all its combinations of thought and relationship, 

for example -
synonymous -

"A man shall be satisfied with good by the fruit of hismouth:
And the doings of a man's hands shall be rendered unto him.'

12,14.

antithetic -
"He that gathereth in summer is a wise son: 
But he tnat oleepeth in harvest is a son that causeth

shame." 10,5.
synthetic -

"The law of the wise is a fountain of life, 
To depart from the snares of death. ft 13,14.

integral -
"fhe righteous shall be recompensed on the earth: 
How much more the wicked and the sinner. ff 11,31.

parabolic -
"Pleasant words are as an honeycomb. 
Sweet to the soul, and health to tne bones." 16,24.

Nor is the unit of thought limited to two lines. It may extend 

froa three to eight lines, forming a tristich, tetratich,
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1 
pefftastioh, heptastich, or octastich - if these latter be not more

1. Tristich - 24,27
"Prepare thy work without, 

And make it ready for thee in the field; 
And afterwards build thine house."

(This form is not common in proverbs. ;7hen it does appear, as in 
the above, and 27,10, it looks as if the fourth line may nave

Tetrastich -
'Through wisdom is an house builded; 
And by understanding it is established: 
And by knowledge are the chambers filled 
#ith all precious and pleasant riches." 84,3 and 4*

Pentastioh -
"feary not thyself to be rich; 
Cease from thine own wisdom. 
lilt thou settthine eyes upon that which is not? 
For riches certainly mike themselves wings, 
Like an eagle chat ilieth toward heaven*'1 23,4 and 5.

Of six-line forms t a possible example would be 23,1-3, but owing 
to the probable disarrangement of the passage and the verses that 
follow, it cannot be taken as a satisfactory specimen. 

"When thou sittest to eat with a ruler,
Consider diligently him that is before thee;
And put a knife to thy throat,
If tnou be a man given to appetite.
Ba not desirous of his dainties;
Seeing they are deceitful meat." 23 f l~3.

Heptastich - of which there is only one in the collection - 
"Eat not the bread of him that hath an evil eye, 
Neither desire thou his dainties: 
For as he reckoueth within himself, so is he: 
Eat and drink, saith he to thee; 
But his heart is not with thee.
The morsel which thou hast eaten shalt thou vomit up, 
And lose thy sweet words." £3,6-8.

Octastich, or mashil ode -
"Two things have I asked of thee; 

Deny me them not before I die: 
Remove far from me vanity and lies: 
Give me neither poverty nor riches; 
Feed me with the food that is needful for me: 
Lest I be full, and deny thee, and say, ,7ho is the Lotd? 
Or lest I be poor, and steal, 
And use profanely the name of my God. ft 30, 7-9 

«B» For the suggestions worked out above the writer is indebted 
to Delitzsclrs Commentary, pp.7^
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truly called aashal odes.
The second characteristic that pre-eminently distinguishes 

the book of Proverbs from other national collections of proverbs is 
the unity of thought which pervades the book. The conception of 
wisdom is the connecting thread on which all the varied aphorisms 
of the collection are strung. The aim of the whole work is given 
in the openijog words - 'Proverbs of Solomon ... (written) that men 
may know wisdom and instruction 1 ; the thought of wisdom is implicit
in the verse that forms the key-stone of the collection - "The fear

1 of the Lord is the beginning of knowledge"; the section containing
the earliest proverbs in the book opens with the simple words, "A 
wise son laaketh a glad father'1 ; "Incline thine ear, and hear my

w
words and apply thine heart unto my knowledge" forms the preamble 
to the 'Sayings of the Wise 1 ; the maxims of the sage who addresses
his son begin with the words "My son, if thine heart be wise, My

4 
heart shall be glad, even mine"; whether the fragment by jlgur is
to be taken in an ironic sense or as an honest confession of weak 
ness, its burden is his lack of wisdom - "Surely I am more brutish
than any man, And have not the understanding of a man; And I have

5 not learned, wisdom, Neither have I the knowledge of the Holy One".
With this underlying unity of thought running through the various 
sections, it is little wonder that the writer of the introduction

1. 1,7. "This verse is a kind of leit-motif tc the \?hole collection; it stands quite by itself, being unconnected with what precedes and follows." (O&storley. The Book of Broverbs. p«5.}2. 10,1.
3. 22,17. Thus the Sept.4. 23.15,
5« 30, 2 and 3.
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to the book (dul-9) mfckes wisdom the burden of his words. He 
mentions 'Wisdom 1 by name twenty-one tines, and 7isdom forms the 
subject of his beautiful poem in chapter eight - a chapter which 
for charm of workmanship and depth of thought reaches the high 
water mark of the book.

It is not. however, simply the emphasis placed by Proverbs 
on 7/isdom that distinguishes this section of Hebrew Scripture - 
Egyptian and Babylonian thought also etwssed the importance of 
Wisdom. What renders Proverbs specially remarkable is the natural, 
unselfconscious way the writers join together right thinking, right 
living and God. The Divine Same is used with no great frequency* 
In chapters 1Q-&2, v.16, for exanple, the werds 'the Lord 1 occur 
fifty~two times, and 'laker* twice - i.e. only about one distich
out of seven mentions God. If the book as a whole be considered,

2 
the proportion leans still more on the side of reticence. Yet
even a cursory reading- of Proverbs imkes it plain that the fiounda- 
tion of the whole is God* It is from Him that the Wisdom is de 
rived which renders possible the living of a life in accordance 
with Lie will* Although this conception is the premiss from which 
the \vhole book is deduced, it is to a certain extent implicit 
rather than explicit. The idea is cot clearly articulated and 
defined. It seems wiser, therefore, to begin from the straight 
forward teaching of Proverbs on the subject of man's life and

1. Ch, 10-22,16 contains 375 verses.
2* The book contains 915 verses, and the Divine Naiao is mentioned

97 times.
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conduct, and to work up from that to its thought of Visdom and 
its conception of God; in a word, to let its ethics be one's guide 
to the philosophy and theology of the book.
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(2)
The feacfcing of Proverbs*

A* 
Man, in h^a Various Relationships.

It is natural that a book which centres round the concep 
tion of Wisdom should have much to say of those who are wise in 
mind and heart and conduct. To the Hebrew, the wise man was one 
who was not only endowed with mental ability, but who was equally 
rich in moral power and insight. The conception of human wisdom 
that is developed in the book of Proverbs has both a far wider 
range, and a greater fulness and delicacy of meaning than the Eng 
lish word connotes. fhe richness of the Hebrew vocabulary at 
this point puts the English language to shame* It is hardly 
possible to translate into our tongue the many Hebrew words, with 
their delicate shades of meaning, that are used to describe the 
different facets of wisdom. For example, there is

Binah, i*©. "the trained intelligence which rightly dis-
criminates between things that differ and 
approves things th^t are excellent/1 ;

febhunah, "insight , discernment";
MsSr, "the instruction and discipline which leads

to knowledge" j

Da'ath, "the resulting knowledge, acquired and
possessed! ?f

Hezimoah, "the meditation or counsel which leads to
discreet action";

'Qrmah (more frequently in the adjectival form);
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iDUl Sekel, "the ptudence which results from careful con-aid erat Ion of consequences and wise judgment 
in relation to them*" 1

Not only is the lack of exactitude in the English vocabulary an 
obstacle in the way of conveying the full significance oi wisdom 
as it presented itself to the Hebrew mind, but there is the addition
-al difficulty that certain English words dealing with wUdom. 
which originally had a morally neutral meaning, hare acquired with 
the passage of time a sinister flavour. ftlt is noteworthy"* says 
Davison, "how many English words which by their etymology indicate 
only knowledge or skill have come to be used in a bad sense; e.g. 
subtilty. cunning, knowingness, artfulness, craft amd craftiness. 
In Hebrew there is a noble group of lofty words which we in these 
degenerate days find it hard to match, some of the words we are 
obliged to ase in translation having associations of a lower or 
secondary kind of which we cannot rid them* For example,
* prudence* and Discretion 1 give i* much more worldly ilavour to 
the virtues of which the Proverbs ©peak thim the original
convey; while with us f intelligence* and Understanding 1 have 
properly speaking no moral quality at all,*1

If one overcomes these obstacles which the English trans 
lation of the Hebrew original places in one's path, one finds that 
wisdom is a many-sided term, which expresses itself in multiple 
ways - now in the mental processes of the trained mind, now in the 
slow laborious education that is the necessary preparation for the 
wise mastery of life, now in a quick flash of intuition, and now

1. J. t»ns. in "YffiEii^KS of the Old Testament. 
2« Ibid. p. 159.
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in conduct that charms and inspires by its apt mesa and beauty 
and value.

The delineation of a life that expresses this full-orbed 
view of wisdom is very detailed and concrete. The wise man is
humble; conscious of how little knowledge he has, "he is ea^er

2 
to know more". His enthusiasm for wisdom is so great, that he

3 actually loves to be corrected, because thereby he draws nearer
his goal. He is too assured in his own inner strength to be 
restive under the voice of authority. He is strong enough to
accept and obey the commands of his superiors, because their or-

4ders are in harmony with the inner law of his own life. Open- 
eyed and observant, he sees the unhappy consequences that flow 
from wrong actions and foolish talk, and he himself is cautious 
and prudent alike in deed and speech* On this latter point, the

1. "With the lowly is wisdom." 11,2.
2. Moffatt's trans. 15,14. nThe heart of hin that hath under standing seeketh knowledge." (E.?,)
3. "those loveth correction loveth knowledge." 12,1. (In margin of B.V. 'instruction' takes the place of 'correction', but, 

says Oesterley. 'the underlying thought of discipline, or correction..must not be lost sight of".)
The same idea of the advantage of correction is expressed also 
in 12,15; 15, 31 and 32.

4. nfhe wise in heart will receive commandments." 10.17.



94.

book of Proverbs is emphatic. Inference IB again and agaiii aade 
to the fact that the wise aan shows bis wisdom in bis restraint of
speech. Knowing the influence and potency of words, be thinks3fJ 3 before he speaks, and often be does not speak at all. He does

1. The value of ailenoe mn a thought much stressed in the ancient world. (The modem world, toog through some of its nro verbs. shows that the need for reticence has not entirely disappeared - e.g. the fcaglish proverb (like the Persian) "Speech is silvern. but silence is golden'1 , and the Italian "There is little con- science in great eloquence". )The emphasis laid* alike in Hebrew, Babylonian. Egyptian and Chinese Wisdom, on the value of reticence is remarkable. Of. the following -
J owlish, "Speech for a shekel, silence for two." labbi Jehoshua. "Silence is the cure of a thing*. M A Bftbbi. "Whoso multiplied words oocasionetb aim"

Pirque ^both, 1.17, "Be swift in hearing 
Bit slow in replying. 
If thou canst, answer thy neighbour, But if not - hand on mouth. 
Glory and dishonour come through speaking* And the tongue of a man is his fall."

(Icclus. 5,11-13.) gabylonian, "Slander shalt thou not speak, nor counsel which is
not sure;

He that saaketb gossip, despised is his head." 
"Make not wide thy mouth, but guard thy lips; 
The thoughts of thy mind thou sbalt not speak at once, 
For then quickly wnat thou hast spoken thou wilt take

back again."
(Book of Proverbs. Langdoa, pp, 86.91. )

that ooncealeth hia speech within hi®sell
Is better than he who utlereth it to his hurt."

and 16.)Chinese, See pp. 197,285,286 of thesis.
2. "fhe heart of the righteous studieth to answer", 15,28. Mofffttt has it "4 good man ponders what to say",
3. ''Wise men lay up (or conceal) knowledge", 10.14. or. as in 

Moffatt. "Sensible men are reticent". See also 10,19, "He that refrainetb his lips doeth wiselv" and 12,23 and 17,27. Belitasch's comment on this passage (10-14) is - "As to^^x, 
it is worthy of reiaark that in the Beduin, v>Jt^ fut.i. signi* fies to be still, to be thougtitful, to be absorbed in oneself," 
p. 216. Comment.
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not vent his anger in speech; instead, he "keepeth it hack and" 
(a beautiful touch) "stilleth it". His conversation has no un 
fortunate consequences; "Wisdom keeps the lips of the wise, so
that no word of self-reflection, especially none that can wound a

2 neighbour, escapes them". Instead of the speech of the wise
o

hurting others, it is educative in its effects, appealing to 
those who hear it by its inherent charm and sweetness. So truly 
does the wise man's speech express the inner poise and fragrance
of his spirit, that it can be compared to 'deep waters* and a

4 
'flowing brook 1 . Unlike the talk of others that disintegrates
and wounds, his words are health-giving and creative. "There is

5 
healing power in thoughtful words." A wise man of this calibre
is the kind of person who can penetrate to the deep places in
the lives of others, drawing to the suriace the evil that is

6 poisoning the whole life, or evoking the hidden seeds of goodness.

1. 29.11, Also. 14.29 -
"He that is slow to anger is of great understanding."

2. Delit2sch f s comment on 14,3 -
"In the mouth of the foolish is a rod of pride: 
But the lips of the wise shall preserve them."

3. "The lips of the wise disperse knowledge." 15.7. 
"The wise in heart shall be called prudent: 
And the sweetness of the lips increaseth understanding."

16.21: or. as Moffat has it.
"A wise man i? esteemed for bein^ pleasant-
His friendly words add to his influence."

4. 18,4.
5. Moffatt's trans. 12.18. "The tongue of the wise is health."
6. "Counsel in the heart of man is like deep water;

Bat a man of understanding will draw it out." *20,5.
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While the wise man is effective as a moral force in the community, 
his wisdom is equally seen in the ordering of his own life. He 
"raaketb straight his going". His spiritual force proves stronger 
and more effective than the might of mere physical power -

f!A wise man soaleth the city of the mighty. 2 And bringeth down the strength of the confidence thereof."
Squally full and penetrating is the picture giw in

Proverbs of the &ood man, of him »ho is upright, lowly, and5 
righteous. Fundamental in his life is the fact of God. Whom he67 I reveres and trusts, in Whom is his strong confidence, and from

9 Whom he accepts rebuke. Vlhat is the inner spirit of such a man?
What is he like in the secret recesses of his heart? If he would 
become toaster of himself, he must be scrupulously careful of that 
part of his life which is unknown to all but himself. "More than 
all guarding keep thy heart" is the wise advice given by the writer

1. 15,21.
2. 21.22.
3. "He that walketh in his uprightness feareth the Lord." 14,2.*

4. "With the lowly is wisdom." 11,2. ('Lowly', Oesterley points out. is a rare word in the O.T., occurring only here and in 
Mic. 6,8)

5. "The thoughts of the righteous are juet (counsels)."
6. "He that walketh in his uprightness feareth the Lord," 14.2,
7. "Trust in the Lord with all thine heart. " 3.5,
8. "He that feareth the Lord hath strong confidence." 14, £6 ( Oesterley f s emendation.)
9. "Despise not the chastening of the Lord." 3,11.
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1 
of the introduction, and *m earlier proverb puts the same truth
in a different way, when it says, "The merciful man doeth good to 
his own soul." There is, however, nothing weak about the good 
man; there is in him not a trace of that spiritual valetudinarian 
ism which, in the effort to have peace and calm, shrinks baok from
the struggle and conflict of life. He "batefch lying", or liter-

3 
ally "a word of deceit". That same downright strength that shows
itself in his hatred of falsehood, shows itself as plainly in the
courage with which he meets the vicissitudes of life. He is "bold

4 
as a lion. With a conscience void of offence, he naturally is

5 
happy. "The righteous doth sing and rejoifce."

;ill more detailed is the picture of the good man as he
is described in his relationships with others. Like >!a sensible 
man (he) ignores an affront" and "keeps silent about heedless

1. 4.23 - the literal trans. given by Cesterley of "Keep thy heart 
with all diligence", or* as the B.Y. has it. "Above all that 
thou guardest keep thy heart.''

2. 11.17.
3. 13,5. "A good man hates deception." loffatt.

"Even one atom of untruth or insincerity is lying talk." 
(Chinese saying. Dr. Medh. Dial. p. 166 quoted by Mfrlan. Notes 

on the Proverbs. Vol. 2, p. 166.)
4. 28,1. "The Hebrew root means »to trust 1 , so that Confident 1 

is the better word to use" - confident as a young- lion. 
(Oesterley. p. 247.)

5. 29.6b. Thif interpretation would stand equally well if the verse 
be emended to run - "doth run and rejoice". See also 16,20 - 
"Whoso trusteth in the Lor*, happy is he."

6. Toy's trans. of 12,l6b.
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1 2 speeches". "It is his glory to pass over a transgression."

With tale-bearing he will have nothing to do. "He that goeth
about as a talebearer revealeth secrets: But he that is of a faith-

3 ful spirit concealeth the matter, ft fie is like the wise man in
4 the creative influence of his speech. It is like 'choice silver 1

5 6 or a 'fountain of life; it "pots forth buds of wisdom". The
good raan is not only apt and true in speech, he is also effective 
and kind in deed. Me is interested in and works for the poor - 
not as one who finds in them a convenient object for his patronage.
but as one who recognises their rights as men. and is willing to

7 plead their case in a court of justice. fhen cases of need come
8before his notice, he "giveth and withholdeth not". His thought- 

fulness extends to the lower creatures. "A righteous man re- 
gfcrdefch the life of hiB beast", or, as Delitzsch more expressively

1. Explanatory footnote in the Gent. Proverbs to 17.9.
2. 19,11. Oesterley points out that f to pas?} over^ in the sense of forgiving is a rare use of the Hebrew word,
3. 11.13- "The second line of this quotation is from the syriao. Of. also The Proverbs of ^chikar 2.2 and 3: 'If thou hast heard a word, let it die in thy heart, and reveal it to no nan. |ff (Oestarley. p. 85.)
4. 10,20.
5. 10.11.
6. 10,31. (Moffatt's trans.)
7. 29.7. "The righteous taketh knowledge of the cause of the poor."
8. 21.26.
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1 
puts it. "The righteous knows hdw his cattle feel". Such a man

is not thoughtful of others at the expense of his own horae people.
£i

He "leaveth an inheritance to his children's children". Natur-
3 

ally a person of this type is popular.
What is the setting amid which the good man passes his 

days? The writers of Proverbs were certain of two things - that 
God was with the righteous, and that the favour of the .Almighty 
was seen in the happy, prosperous circumstances of the good man's 

life.
"He layeth up sound wisdom lor the upright, 4
He is a shield to them that walk in integrity."

Sometimes the blessing of God w«s shown is positive ways -
"The reward of humility and the fear of the Lord 
Is riches, and honour, and life*" 5

Sometimes, it is the negative sid^ that is emphasised. The good
6 

man will be regarded by the cessation of his enemies' ill-will,
? 

or by the confidence that he will be kept from harm.

vijwv ^ i "** D « ** B *** lfie rt:ju*iwi proveru, c,t^cto^ me meai
of careful cognizance or investigation, in conformity with 
which one acts'. Commentary, p.255. Of. Leut.25,4 - "Thou 
shalt not muzzle the ox when he treadeth out the corn."

2. 13.22.

3. 11*10. "then good men prosper, the city rejoices."
(Moliatt's trans.)

4. 2.7. "He has help ready for the upright, he is a shield for 
thorjQ who live honestly." (Moffatt's trans.)

5. 22.4.
6. 16.7. "When a man's ways please the Lord, He raaketh even his 

enemies to be at peace with him."

7. 12,21. "There shall no mischief happen to the righteous."
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Is old age creeps on. the blessing of God still follows him, 
keeping him from a too speedy entrance to Sheol. When death can 
no longer be delayed, he will hare his reward in a name that is 
revered and honoured by his descendants.

The vivid pictures which the book of Proverbs gives of 
the wise and the good nan. have their counterpart in equally de 
tailed descriptions of f the fool' and the bad man. The minute 
workaanship of these sombre studies tends to repel the modem 
mind. Alike from the psychologiial and educational point of view, 
it would be better - so the twentieth century might argue - to 
stress the positive side, and leave alone the delineation of the 
characters of those whose lived are of so little value. Such a 
position would be reasonable enough were the subject under purview 
an ethical treatise in the English language. We are. however.
dealing with a classical specimen of Hebrew literature in poetical• i>
form, and one of the recognised forms of Hebrew poetry is the 
antithetic, in which tbe second line is placed in sharp contrast 
with the thought of the first. If this type of poetry is to be 
used, therefore, the picture of the good man requires to be 
followed by a thumb-nail sketch of tbe bad. Moreover, Proverbs

1. 15,24* "To the wise the fay of life goeth upward. That he may dtpart from Sheol beneath/1 "The probability. .is". Bays Oesterley, that 'upward' and 'beneath* "do not belong to the original text, but were added later when more developed ideas the future life had arisen." ThS linSIcoaldr* is for tb*
2. 10,7. "The memory of the jost is blessed."
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is sonsethiBf: more than a work of literature* It is a book on 

tthiets, and it is impossible to coaspile a treatise on such a sub- 

jeot and leave out the element which forms such an important factor 

in that sphere, the problem of evil. When the Semitio mind came 

to grip? with that fast in the book of Proverbs, it wrestled with 

it, not in abstract fashion, but in the concrete form of 'the fool 1 

or bad man* Again, the Hebrew sages saw further than those who 

would seek to conquer evil by ignoring it. Their knowledge of 

human nature was deep, and it might seem to them that there were 

men whom appeals to g$od left unmoved. Such persons as these 

might be won to righteousness by fear; they might be arrested in 

their downward course by lurid glimpses of the fat© that awaited 

them, and the abrupt stoppage of their descent might prove their 

salvation.
It is unnecessary to describe 'the fool* in as derailed 

a fashion as the wise man has been depicted, since at point after 

point* the former is simply the opposite of the latter* He is
1 & 3

proud, self-confident* and dislikes being reproved. He speaks 
without thinking the least thing makes him angry, and his anger

1. 14,3. "In the mouth of thf foolish is a rod of pride* ?1
2 « * * •« f» MMM_ ._ ji — ^.1 1*. ~. *. .__ i "L. 1L.J-_ ^^ If i _ ^. ^.T__A."I _ __ai._. ^^ _ j 

*

something etro^er iy required, ana renders it, "But the fool
loseth his ^its and if regardless." p*301. 

3* 16*12* "A aearner layefth not to be reproved/- 
4. 18.13, "Be that dLveth answer before he heareth, It is folly and

sname unto him."
5* 14 f29* "He that is hasty of spirit exalteth folly*" See also 

14,17.
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i
guahes forth in a storm of words. His talk is disintegrating in

2 x
its efftots - naturally, since the inner spring from which it flows

is tainted and worthless at the source* "The thpj^ght of the fool 

ish is sin*" In contrast with the capacity of the wise man, who

rakes a success of everything he undertakes/the fool 1 Us ineffective
4 5 

and is held in Jo esteem. People do not take him seriously.
6 

His eyes "are in the ends pf the earth". He is such a drag on the

community, that stem measures must be taken; something drastic 

must be done to put an end to his folly -
"A whip for the horse, a bridle for the ass, 

And a rod for the back of fools." 7
An unhappy object at all times, he is seen in the most unfavourable 

light of all when good fortune and prosperity are his port ion > so 

incapable is he of aaking use of them.

1. 29,11. "A fool uttereth all his aiger* ~ lit* "bringeth forth 
all his spirilk * (Oesterley, p*261.)

2» 6,27. "A worthless man deviseth mischief: And in his lips there 
is as a scorching fire"; 'deviseth 1 lit* is 'diggeth', the idea 
being that of digging a |it into which the victim falls*" 
(Oesterley. p*136«) iofratt renders it t Hfhe rascal sets mis 
chief afoot, his words scorch like a fit*.'* 
See also 6,30. "He that shutteth his eyes, it is to devise fre 
ward things: He that compresseth his lips Bringeth evil to pass." 
The reference is "to a facial expression more eloquent than words; 
it is the method of conveying to an observer the imputation of a 
lie or a slander without uttering it*" (Oesterley, p*136.)

3. 24,9a,
4. 26,1* "As snow in summer, and as rain in harvest, So honour is 

not seemly for a fool.
5* 26,142.
6. 17,24b.
7. 26,3.
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three things the earth doth tremble, 
lad for four, which it cannot bear: 
For a serrant when h*fia ki«: , m „ „ 
And a fool when he is iill«4 with meat*" 1

As the Hebrew language is rich is words to describe the Tarious 
shades of meaning that come under the English term 'wise', it is 
also well adapted to delineate the various grades of folly. fhe 
word most frequently used is ^n D °«* 'pethi'; it characterises

:
the type of fool whose folly is least ingrained, and for whof there 
is a faint possibility that he may be restored to a better category. 
The word describes one who "is without experience", because of his 
youth, but "he is thought of as taachable*. But though capable of 
learning better the Pet hi has no anxiety to do so rf . He is "un 
stable, of weak will, and therefore^ easily led into temptation". 
He is stupid and credulous. "Only once is it said that the Pethi 

is deliberate in his folly, otherwise he is always stupid rather 
than actively vicious*.* A redeeming quality regarding the Pethi is 
that he has at least the sense to take warning when he sees others

punished:
"ftaite a scoroer. and the simple (pet hi) will learn prudence

.19,25.
'When the scorner is punished the simple (pethi) is made'

Worse than the Pethi are the S*o? 'kesil' and theSn % 
the latter, if anything, being more depraved. "Of the leal it 
my be said that he is characterised by obstinate stupidity; and of 
the 'Evil' that he is, in addition, licentious; both are always 
morally bad. Both differ from the Pethi in being avowedly and of

1. 30,21 and 22, 'filled with meat' means 'in prosperity'.
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set purpose wicked. If the Pethi is weak and silly, these two 

are strong-willed and Ise their brains for bad ends* "It is as 

sport to a fool to do wickedness"(kesil), 10,23. "Sirery fool ('evil 

will be quarrelling*" 20,3. "Both types are regarded as in 

corrigible:-
'A rebuke entereth deeper into one that hath understanding, 
Than a hundred stripes into a fool (kestl). 1 17,10.

'Though thou shouldest bray a fool ('evil) in a mortar, 
let will not his foolishness depart from him. f 27t22.

But perhaps the most objectionable type of all is that known under 

the name of ^H Utz( 1 scoroer f )» for he is as much an enemy 10 

God and men as to himself*.. There is a supercilious arrogance 

about his which men naturally resent:-

'The proud and haughty ran, acorner is his name, 
He worketh in the arrogance of pride*' 21,24.

His quarrelsomeness and mischief-ma king, .(set) a whole community 

at loggerheads * 'Scornful men set a city in a flame*, 29,8a * 

(and) any attest to improve him only results in making matters 

worse... Finally, there are three references to the type called 

the Sn3 Habal, the dull-witted, churlish man in &ose mouth
Y t

sensible words are out of place (17,7), who is a cause of grief to 
his father (17,21) and of whom it is humorously said that if such 
an impossible thing should happen that he became prosperous, it 
would make the earth tremble."

1. pp.103 and 104 are summarised or quoted from Oesterley's 
irorerbs, Excursus ll f pp. 85<*87 (Introduction.)
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So finely drawn are the meshes of the description, that 

it is doubtful if any of the fools of Balestine would be able to 

escape from being cau$tt within the net •
fhe book of Prsverbs has much to say of woman * sur 

prisingly much in view of the subordinate position that women 

occupied, on the whole, in Jewish thought, fhe J and I documents, 

it is true, give women a high place. Whether the tales they con 

tain be regarded as capturing southing of the free and vigorous 

spirit of the nomadic days of which they tell, or whether they 

are l*oteed on as expressing the spiritual and moral point of view 

of those who, centuries later* wrote thea down, they certainly 

accord to women no mean position* Abraham is commanded v to

hearken into 1 Sarah 'in all that* she said} Rebekah's permission
&> 

has to be obtained before a journey is begun; Deborah acts as
3 

prophetess and judge; and as Hannah decides the career of her4 
son, no mention is made of the father's advice or consent* Such

an age, or such a point of view, certainly cannot be charged with 

resting under the shadow of male domination and female subordina 

tion. In the laws of Israel, however, a different spirit is 

expressed* fhe woman is regarded as inferior to the man* "The

fatherf s power over his daughters was practically unlimited; he
5 

could sell tham into bondage, with the object of their becoming

1* den*
2* " 24.57 and 58.

3* Judges 4,4,
4. 1 Sam, 1,22. 5. Sx. 21,7-9.
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the wives of their masters or of their sons, but the daughters 
oust be under the age of puberty, and the course was only excused 
by extreme poverty* A daughter's hand, however, could always be 
disposed of by her father: 'I gave my darter to this man.... f 
The Mosaic law gave inheritance to the daughters when there were 
no sons, and to the sisters or aunts when there were no brothers, 
but in no case to the mother*... A curious light on the comparative

*•

estimate of boys and girls is given by the law saying that a woman 
shall be purified thirty-three days after the birth of a son, buk 
sixty-six after that pf a daughter. tf "In the Old festament, 
speaking generally", says Oesterley, ^woaaa is thought of and 
spcrkeu of almost wholly from the point of view of man. Marriage 
is for the man's benefit, not the woman's; she is useful to him,

#>••

she looks after the household, ministers to his comfort, bears 
children; all for the man; the woman is not considered; she cam 
be diverted, but she cannot divorce her husband; he can have a 
couple of wives or more, and concubines if he can afford to keep

3
them all; she may only have one husband*"

Such was the point of view of the law, and such was the 
point of view of the Old Testament as a whole, but it was not the 
point of view of the people as shown in their proverbs, nor of the 
j/ise as shown in their aphorisms, as these are recorded in the 
book under discussion,

1. Deut* 22,16.
2. Lev. 12. £he quotation is from "Woman in Jorld History", 

E.M. White,pr. 169,170.
3t The Book of Proverbs* <'J*0*l«Oesterley. Excursus 10, p*80,

Introduction.
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ihatevec the woman of Proverbs may be, she is assuredly 

no cipher* In the Introduction in ch*l-9, the vigour with which 

the writer denounces f the strange woman' HIT 71 vJ*. , is an 

unhappy tribute to her power* $hen it is the contentious woman 

that is the subject under discussion, the highest wisdom for the 

other sex is shown to lie in retreat.

"It is better to dwell in the corner of the housetop, 
Than with a contentious woman in a wide house*" 2

When the centre of interest turns from the woman of the 

street and the quarrelsome wife'to the woman after man's own heart,

the writers are outspoken in their praise of her charm, her
4 5 

prudence, her strength of character* The value of such a woman

is appraised very simply in the words,
"ihoso findeth a wife findeth a good thing, 
And obtaineth favour of the Lord*" o

The same thought finds expression in the beautiful picture of the

1. 2.16-19; 5.3-14; 6,24-35; and oh* 7.
"Prostitution was partly sanctioned in the cultus^of the Midian- 
ites, Syrians, and ether nations neighbouring to Israel*. In 
Israel, on the contrary, the lair (Deut. 23.18 f*) forbade it..., 
ana therefore it was chiefly practised by foreign women*" 

(Delit£soh. Comment. Yol«l, p.81.)

2. 21 t9 and 25.24, where* curiously, the proverb is repeated. 
Moifatt renders it, "Better a corner on the roof than a room 
with a nagging wif e%

3. 11,16* "A gracious woman retaineth honour* 11

4. 19,14. "A prudent wife is from the Lord,"

5. 12,4. "A virtuous woman is a crown to her husband*" r.O ^W¥ 
suggests strength and power more than is apparent in 'virtuous 
woman',

6. 18,22. f a good thing1 is better expressed by f good fortune 1 .
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virtuous woman as given in chapter 31, where characteristic after 
characteristic is pointed out for admiration and praise - her

12 3
far-sighted business capacity, her energy, her physical strength,

45 6
her domestic skill, her generosity* her common-sense, her ex 
cellence as wife and mother, her deeply religious spirit* The 
measure of the tribute paid her is evidenced by the fact that the 
compliment given her is even greater than that afforded to Wisdom
itaelf. Whereas Wisdom is 'better than rubies 1 , the virtuous

9 
woman is 'far above rubies'* It is not without significance
too that Wisdom is personified as a woman. The use of such a

1* 31*12 and 14* ''She brings him (i.e* her husband) profit and no 
loss, from first to last*. She is like merchant-snips, fetching 
food-stuffs from afar/* ioffatt'a trans.

2. 31,15. "She riseth also while it is yet nigfct."
3. 31,17. "She girdeth her loins with strength, And moveth 

vigorously her arms." Belitisch's tram*
4. 31,15b,19,21,etc. "She giveth meat to her household.**She layeth 

her hands to the distaff, And her hands hold the spindle..She 
is not afraid of the snow for her household; For all her house* 
hold are clothed with scarlet (perhaps, double garments),"

5. 31,20. "She spreadeth out her hand to the poor."
6* 31,26. "She talks shrewd sense, and offers kindly counsel." 

Moffatt's trans*
7* 31,28. "Her children rise up, and call her blessed; Her husband 

also and he praiseth her...".
8. 31,30. "A woman that feareth the Lord, she shall be praised*" 

It is possible that this religious seal set on the poem may be 
the work of a later writer*

9* !Phe writer is indebted for this thought to T JU Oheyne in his 
Job and Solomon, p»155.
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figure of speech would have been impossible had womanhood been1" 
despised. flTh® faot remains", says Qesterley, "that Proverbs

is the only Old Testament book in which a rational estimation of
2 

is found/1
It is, however, hardly woman as woman to whom honour is 

given. It is to woman as wife, and still more as mother, that 

the tributes of Proverbs are paid* In the hoiae her power equals 

that of her husband; the responsibilities, Joys and sorrows of 

parenthood are shared. The mother's words are to be obeyed as 

isuoh as the father1 s* Implicit in the detailed teaching on the

building and conduct of the home is the fact of monogamy. One
5 

wife for one husband is the Hebrew ideal*
such an ideal there naturally goes a noble con-» 

ception of home -life. Children are to be taken seriously, and 

much thought is to be given to their training. Physical punish 

ment is regarded as an essential part of a child's training* In

1. For this the writer is indebted to E*M. ihite in "Woman in 
lorId History", p. 168.

2. The Book of Proverbs. W*O.B* Oesterley. Excursus 10. 
p.84. Intro*

3* 10.1. "A wise son maketh a glad father: But a foolish son is 
the heaviness of his mother," See also 17,25; and 23,22*35.

4. 1,8. ri% son. hear the instruction of thy father, And forsake 
not the law of thy mother*'1 See also, 30,17.

5* See 11,16; 19,14; 12.4; and 18.22. which are quoted in foot* 
notes on p* 107; ch«31. excerpts from which are quoted on 
p. 108, and cb» 5,15*19.
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it the writer has fullest eonf id neei it cannot fail*
"Thou shalt beat hi® wi th the rod 

And shalt deliver hi® soul from
It is equally effective in Us positive results - "The rod and

2 
reproof give wisdom", *J 

So numerous are the references to foolish eons* and
so heavy is the emphasis on physical punishment, that the pioturt 
given of children and their treat meet is certainly of a very
sombre kind* lith such a theory as the sa^ee had of child

V

nature ~ ??oolirfiness is bound up in the heart of a child'1 - it 
could not well he otherwise* The radically different conception 
of childhood stiwested in the words, H0f rash is the tein^doa of 
heaves', still lay deeply bidden in th® wosfc of the future* If 
th© Wise had littla thought of the intrinsic value and beauty of 
child nature, tb«f bad a sound grasp of certain educational 
principles* Per one* they realised the invisibility of

1, S3 t 14* ^ou m&i whip his Hth the *$*» &a& ®° preserve his
life*" See also, 20,30$ 22,15*

2, 29t lS* ?f§etter, f the rod of reproof f * fl
. 9 * f .

book of Proverbs han nothing to say of foolish 
but it is of inter oat to see mt Ben Biraoh has to my on 
the subject * 'V. daughter ip a secret cause of \mlrcfuliieso to 
a father; and tte «uni for her patteth away sleep" (Serf 
follows a formidable list of the anxieties a qau^htert mrried 
or ain&le, in youth or amt causeo her father)* Then ooiaes 
the adviee - f1K^ep a atriot mtoh over a headstrong dau/^ter, 
lest she mice thee a lau^hi/^-stock to thine eceniiea, a byword 
ii» the oity and notorious aoon^ the people, and shame thee 
before t!» animate. 19 Eoolesiasticus 42. 9-11*

4* ]&JUi i9 § 165 SO P30| ZZ,lSi 23 t13-U5 86 f3; 29,15 and 17. 
6* 22,15.
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separating the moral and intellectual education of a child, 
rlThat which the Dew called iD'-ife , which the Greeks
and which we nay define as 'instruction imparted by way of dis 
cipline* , is of the very essence of the teaching of ftisdom." 
The parent t or the ?;ise man, who *as responsible for the develop 
ment of the child's mind, could not regard as out of his province 
the training of the child's character, for both were indissolubly 
connected*

4gain, ia stressing the moral aspect of punishment, 
the Wise were making a valuable contribution alike to educational 
and religious thought. The physical force which an irate parent 
expends in belabouring a troublesome child may be an expression 
of nothing more than the selfish and vindictive anger of the 
parent at having his ease or comfort destroyed. Or it may be 
the manifestation of a slightly higher idea in the parent's mind,

the thought that the child has broken a standard laid down by 
convention or the moral sense of the community, and that he must 
be made to suffer the equivalent - as far as possible - for the 
wrong that he has done* The temper of mind, however, that lies 
behind punishment both of the vindictive and retributive kind, 
is of an immature and undeveloped type, and until this primitive 
form of punishment gives way to a higher, the way of advance to 
a noble conception of Divine and human fatherhood is effectively 
blocked*

1* iVisdom Literature of the Old Testament* '",T. Davison. p«167
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It is by no means one of the least of the merits of 
the book of Proverbs, that with the earlier conception of human 
punishment, it will hare nothing to do. Punishment is no longer 

regarded as a means of affording relief to the feelings of the 
injured, or as a method of making the guilty suffer the equiva 

lent of the suffering he has inflicted on others. With sturdy 

reiteration the Wise affirm that punishment is given for the sake 

of the one who has done wrong* "Stripes that wound cleanse 
away evil*" Punishment has no longer its eyes fixed on a foul

and loathesome past; its ga«e is turned to the future. "Chasten
2 

thy son, seeing there if hope."
"Correct thy son, and he shall give thee rest; 
Yea, he shall give delight unto thy soul." 3

Punishment is now seen to be no isolated physical fact, given, 
finished with, and forgottea. Rather is it regarded as a moral 

activity, that makes heavy demands on the parent's fery spirit, 
but that is creative and lasting in its effects. Most signi 
ficant of all, punishment is discovered to have love at its 
heart. The harshness of, "He that spareth his rod hateth his
son", is followed by the tenderness of, riHe that loveth him

4 
chasteneth him betimes".

1* Prov* oO»3Qa* "The proverb.*means t first at least, not the 
wounds which God inflicts, but those which human educational 
energy inflicts:..stern discipline leads to the rubbing off 
of evil.* Commentary. Delitssch. p«61, ?ol.E.

2« 19,18a.
3. 29,17. Moffatt brings out clearly the forward looking refer 

ence - "Chastise your son, and have an easy mind: he will 
delight your soul."
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This truth is hoth so revolutionary in its influence, 
and so suggestive in its implications, that it ir little wonder 
if the Wise do not always see its full bearings* sihat is re 
markable is the clarity with which they see its significance for 
the home and the training of the child. Since thiAr point of 
view on the matter is expressed, not in recondite theories nor

f. m

soaring flights of eloquence, but in $k»rt aphorisms that have 
about them something of the force and pungency of the proverbs 
of the people, there would be all th© greater likelihood, one 
might infer, of the truths they adumbrated, being worked out in 
actual practice in the Jewish home.

If the sages have a deep interest in the training of 
children, they are still more interested in the stage that 
follows on childhood, and in the education of those who stand 
on the threshold of manhood* Hich of the book was written with 
the needs of young men specially in mind* The didactic note is 
very obvious in such sections as the first nine chapters, and
from ch.32,v*16 to ch« 24. Sometimes the teaching is directed

2 
to one youth only, who is called f aay son*, and sometimes it is

1. See p* 130 of thesis*
2. l,v.8,10,15j 2,1; 3,y,1,11,21; 24,10 and 20.

In his note on 1,8 vdth its f my son' Oesterley joints out 
that the words form the usual mode of address of the Wise man 
to a pupil* Alike in the Babylonian Book of Froverts, the 
Words of Achikar, and the Egyptian Wisdom book, the Proverbs 
of Aaii, it is a common formula, p.6, Commentary.
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addressed rather to a group of disciples, who are affectionately 

called f children 1 « Since the dfepest and most difficult section 

of Proverbs - the introductoiy chapters - was coiapoacd specific 

ally for youth, one would be justified in thinking that the young 

nien of those far-off times were by no means lacking in mental, 

moral, and spiritual fibre*
The youth that can rise high, however, can also sink 

very low, and often it is comparatively small natters that prove 

a man's undoing. Of latiaess, for example, the earlier sage*

had much to say. "The soul of the slug?*ard desireth, and hath
2 

nothing* w
"He also that is slack in his work 
Is brother to hi® that is a destroyer." 3

Have the fertile imagination, the rationalising fecundity of the 

slothful nan ever been siore neatly pictured than in thisV

"the sluggard saith. There is a lion without; 
I shall oe murdered in the streets." 4

If people require to be warned of the dangers of laziness, still 

greater are the perils of an inordinate affection for sleep* 

"Love not sleep, lest thou come to poverty." 5

1* 4,1« Ocsterley considers that 'children' gives the sense 
better than 'ay sons'.

2* 13,4a. 
3, 18,9.

4/~kL13. A very similar picture is also given in 26,13* For 
other references to latlness, see 10,5; 15,19a; 19,15; 20,4; 
24,3042, 21,25.
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"How long wilt thou sleep, 0 sluggard? 
When wilt thou arise out of thy ?leep? 
Yet a little sleep, a little slumber, 
A little folding of the hands to sleep: 
So shall thy poverty come as a robber, 
And thy wait as an arised man." 1

If a man is to gain the mastery of life, he smst be a master of 

himself iii little things as in great. To greed he must give 

no countenance*
rfihen you are sitting at a ruler's table, 
be careful how you eat, 
control yourself, 
If you have a large appetite." 2

Kor must he have anything to do with those who drink to excess.

!liho hath woe? who hath sorrow? who hath contentions? 
Iho hath complaining? who hath wounds without cause? 
Who hath redness of eyes?

fhey that tarry long at the winej 
They that go out to seek mixed wine. 

Look not upon the wine when it is red, 
Ihen it gireth its colour in the cup, 
fhen it goeth down smoothly: 
it the last it biteth like a serpent, 
Aad'etiageth like an adder*" 3

As the eagea took seriously the ethics of the home 

and the condutt of its inhabitants, so they had wise and pene 

trating things to say of friends and friendship. Their 

references to the subject are coiapasatively few in number, but 

they are remarkable for their insight* The ?«ise suggest that 

the tie that binds friend to friend is more closely knit than

1. 6.10 and 11, and 24.33 and 34 for very similar words. 
Tie third and fourtn lines are obviously the reply of the 
sluggard.

2. 23,1 and 2 (Eoffatt's trans.) See also 25,16 for blunt 
counsel on the same matter.

3. 23,29-32. See also 20,1; 23,20-21,



116.

the bond that binds brothers by birth. 'There is a friend that
1 

stioketh closer than a brother." The love of which the sages

never speak in connection with husband and vife, they introduce

naturally aad frankly into the subject of friendship* "A friend",
3 

they say, "loveth at all times." Yet despite the strength of

the ties that bind together friend and friend, there is at the 

same time a certain fragility about them, vMch, under careless

handling, may easily lead to their undoing* "He that harpeth
•? 

on a matter separateth chief friends", and so does the man who

whispers or insinuates that which he dare not say aloud. If, 

however, this danger be avoided, and the friendship prove stronger 

than the oaltuanies of foolish or malicious men, the two friends 

aay perform for one another a creative service that no others 

could do. Mental ao$ ©oral stimulus will come fron their 

mutual contact -
«.

"Iron sharpeneth iron: 
So a mat) sharpeneth the countenance of his friend*

Briticism will be given and received - even when it hurts.5 
"Faithful are the wounds of a friend." But if, in the interests

of a greater end, salutary pain wore administered and accepted, 

nevertheless the outstanding mark "of friendship was not its discip 

line but its joy. What perfume was to the senses, the sweetness

1. 18t24fc* H.TI '# literally means f lover** •»

Z. 17,17.
3. 16,28.
4. 27,17
5. 27.6. f Friend' literally is * lover'.
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1 
of a friend was to a roan's heart. If the beautiful vrords -

in water face answereth to face, 
So the heart of man to mn M 2 -

be taken as applying to the unity of spirit that characterises 

true friends, no simpler and nobler expresriou could be found of 

the significance of friendship*
nhen the ""ise turn from the consideration of a man f s 

private life with wife and child and friend, to the larger world 

of business , their point of view gains in width and loses in con 

sistency. They had a clear, logical conception of how a man 

ought to comport himself within the walls of his home, but when 

they consider him in his public life, their point of view reflects 

the multiple standards which then, as now, strore for men's

allegiance* Twice the proverb is repeated that "The rich nan's
4 

wealth is his strong cityn - as if wealth were the on© thing that

mattered. Money is shown to bring not only power and security
5 

but friends as well - a point of view that is rendered more

1* 27t 9. "Ointment and perfume rejoice the heart; So doth the 
sweetness of a oaB f s friend that cometh of hearty counsel." 
The exact significance of the second clause is not at all clear 
in the Hebrew, but it has certainly some fragrant reference to 
friendship.

2. 37,19.
3* A possible interpretation, whose likelihood is enhanced by its 

nearness to v*17, and the way in which the thought of friend 
ship recurs in tne chapter.

4* 10,15a, an<* 18,lia.
5. 14,20b. "The rich hath mny friends" (Lit. 'But the lovers of 

the rich (man are) mnv* - Oesterley, p. 112) and 19.4 - 
^Wealth addeth many friends"*
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sinister by the emphasis laid on its converse, rtfhe poor is
hated even of his own neighbour". On the other hand, the r/ise

of 2 
were certain that ill-rotten gains were/no advantage, and hSnest
poverty they believed to be better tli^n the weiltli of the dishon
est nan* fhey had seea e&ou/ch of the -riciasltu'les of the

4 
economic world to know that riches had wrings. It wa r3 foolish,

5 
therefore, to toil for wealth. "ft'eary not thyself to be rich'1 ,
they said* True wealth consisted not in money or goods, bat in 
aan's innermost soul, in that spirit of contentment which enabled 
its owner to be serene and at peace, whatever the outward cir
cumstances of his life 4 "fher© is that maketb himself poor, yet

6 
hath great wealth. ?t

Although the greater part of Iroverbs is pre-eminently 
a book for the people, it is, nevertheless, deeply interested in

!• 14,2Qa - and 19,4, v«hi$h Moffatt with ppif*nant simrlioitv 
translates "A poor nan's only friend iviil leave liihf'. 19,7 
treats of the same idea, "All the brethren of the poor do 
hate him: Her/ much ;aor© do his friends go far from him*"

2» 10,2 - ''Treasures of dckedaess profit nothing/' 
So, similarly, 11,4.

3. 28,6. "Better is the poor that walketh in his integrity, Than 
he that is perverse in his ways, though he be rich, T

4* 23,5. "Wilt thou set thine eyes upon it? it is gone(margin R.7 
For riches certainly make themselves wings, Ilk© an eagle that 
flieth tomrd heaven,"

6. "There is that mketh itself poor, yet hatb great wealth." 
%Ue this proverb can have the interpretation given above, a 
amch less flattering rendering is also possible - "There is 
that felgaeth Massif to be poor, yet hath great wealth."
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the question of the kingship. Wiftt the king was a vital force 

in Jewish life is evidenced by the nutaber of pro/erbs about him. 

Apparently the estimation in i&ich he r?*s held varied with the 

centuries* In the earlier 'Solomonic 1 collection of proverbs 

(10,- 22,v,16), he is held in higher esteem tl&n is apparent in 

the later collection of 'Hesekiah', (25-29)* In the earlier 

section, his rectitude IB shown in the way he approves the good
o
(• */

and condemns the bad* He can do no wrong, since he is the 

mouthpiece of God * *A divine sentence is in the lips of the king? 

His infallibility, however, is relative, not absolute. Such 

wisdem and power as he has are derived from God*

"The kin^s heart is in the hand of the Lord as the
water-courses: 

He turneth it whithersoever he will." 4

But it is not the monarchy that gives lustre to the people, but 

that on which the monarchy is based and for which it exists.

namely, righteousness. It is righteousness that exalteth a
5 

nation. In the Hesefciah collection, the point of view has

decidedly altered, fffhe king is still looked up to with awe; 

the book begins with a group of four sentences on the true glory 

of a monarch, followed by two on the right behaviour for a

1. This thought is 7/crked out by Cheyne in 'Job and Solomon' 
pp. 136,137,145.

2. 14,25; 16,13; 20,8 ?nd 26*

3. 16,10
4. Sl.l
5. 14,34a; also 20,28.
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subject (25t 2~7), The kin^ is described (surely v/ith a touch of 
idealism) as innrisitiv® in the test sense; his 'heart 1 , or 
understanding, is uJ»eiroh.?Jble. But this happy view of monarchy 
passes away. There are several proverbs cortplaininp of the 
wickedness of ki&^s, vhioh are almost without a parallel in the 
earlier collection. ^ngoily rulers have made the people 'sigh' 
(29,2); they have been like 'roaring lions and ravenous bears' to 
the 'poor folk* (28,15 and 16), and br.ve completely destroyed 
the freedom of social intercourse (28,1? and 28)."

$ith regard to the number and type of subjects with 
which it deals, the book* of Proverbs is a stran^ one, ranging as
it does from the loftiest counsels regarding the treatment of an

2 3 
enemy to the refinementD of table manners; fro® shrewd remarks

4 
about the efficacy of bribes to a classic statement O.Q the
value of self -mastery; from words that show a thoughtful con-

6 
sideration for the weakest siembers of the community to a

7 
slashing attack on kings v/hc misuse their power. 7et despite
tha diversity of outlook and subject-matter, there is an

1. Job and rol&ooa. T.K.Oheyne* p. 145,
2. 25>21a. "If thine ";neay be hungry, r-iv© hin bread to eat. H
3* 23,1-3* Terses 1 and 2 are quoted OB p. 115.
4* 17,23; 21,14. "A Rift in secret pacifieth aaser."
5» 16t3£* "He that is slow to an#er is better than the mi^aty; 

And he that ruleth his spirit than he that taketh a city.^1
According to the Gent. Proverbs, p»105, "The Jewish fatners 
cited this text as wlic definition' of tl.:e perfecl hero* ft

6. 32,10* rliemove not the landmark of the vldoi?" (rather than 
'ancient landmark* )And enter not into the fields of the 
fatherless."

7. 29.16.
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underlying unity. "Is with a coi^lioated piece of misio through 
the intricacies of the notes imp ever an underlying theae, so 
here thr«m$i the medlfy of disparate sayings can be heard the 
fjrtaehii^ of one great thought - "Wisdom".... These Jewish 
proverbs were not gathered haphazard, nor simply as a collection

Jewish proverbs; but for the express purpose of illustrating, 
developing, and enforcing the conception cf V

Studita in Life from Jewish Proverbs* ;;r .A*L. Elsaslie, pt33.
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Aching of Proverbs.

B.
Oa God 
and

Qn Wisdom, d Divine.

Before one attempts to set forth the teaching of the 
Wise on God and on Wisdom, it is well to recall one factor in the 
religious heritage of their day* The contents of the I and E 
documents would be known to the Wise men 9 and the stirring words 
of Amos, Hosea, and Isaiah would hare made their mark on some at 
least of the sages. The early folk-tales of the nation and the 
brave sayings of the prophets had one marked characteristic in 
common - a vivid consciousness of the intervention and the direct 
action of God. Tradition told how the whole course of Abraham's 
life in Haran had been altered by the command of the Almighty 
when He said, "Get thee out of thy country.. unto the land that I 
will shew thee." So was the whole tenor of Amos' life changed 
when the Lord took him from following the flock, and said, "Go, 
prophecy"* .The motif of the book of Genesis, "And God said", 
appears again in the stories of Samuel, David and Elijah, and

1. Gen. 12,1 
2* Amos, 7,15.
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shows itself at work in the lives of the eighth century prophets, 

fith the passing of time, there came a change not only 

in the physical setting of life but also in its inner spirit. 

The days of incessant wandering and wars of conquest were long 

over* A settled order-of society took the place of the danger 

ous life of tribes on the march for land. The pleasures of 

wealth and luxury were discovered and enjoyed* A life of 

ordered security does not make so obviously for dependence oft 

God and sensitiveness to His voice as do more precarious and 

dangerous times* God might and did speak directly to men of 

the calibre of Amo6, Hosea and Isaiah, but what message had He 

for the farmer, absorbed in the care of his land, or for the 

merchant, engrossed in the pursuit of riches? Moreover, with 

the passing of time, the voice of prophecy was heard less fre 

quently, and to thoughtful men - such, for example, as the 

writer of the first nine chapters of Proverbs - the question may 

well have consciously presented itself as to how God was going to 

manifest His will to the new age. las the lord's hand shorttned 

that it could not save? Ytere His lips no longer to convey 

messages to men? Questions such as these must have seemed al 

most blasphemous to those who had been brought up in the belief 

in a living, activeoQod, Who with directness and force made His 

will known in the temporal world; yet the increasing complexity

1* e.g. in the time of Solomon amd of Jeroboam* A vivid picture 
is given in Amos of the ostentatious wealth and luxury of the 
society of his day.
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of life and the widening range of their experience, must have 

made the question of the method of God's revelation a greater 

difficulty to the religious men of later days than it was to the 

simpler, childlike faith of an earlier time.
It was with a problem such as this that the religious 

mind, sooner or later, had to grapple. The vase, consciously 

or unconsciously had to face it, and in the book of Proverbs they 

gave their answer. Ihe Lord was still with His people; He was, 

as of yore, conveylBft His will to men, but that will was made 

known, not as in ancient times in one main way by a direct fiat 

sounding in the heart of some exceptional man, but rather was He 

manifesting His mind and purpose in innumerable different ways 7 

in the domestic skill of a woman, in the wise training of children, 

in the lofty business standards of the merchant, in the equitable
*

administration of lustice by the king. "The spirit of man is the 

lamp of the Lord*" The isolated lights that had flamed up so 

bravely from the stories of Abraham and Joseph, Moses and Samuel, 

were now succeeded by the eteafly, mellow glow produced by innumer 

able little lights burning in home and street, in farm and field.

The Hebrews were essentially practical in their religion. 

When God spoke to the patriarchs and Judges, the kings and the 

prophets, He revealed Himself to them, not for the mystical il 

lumination of their hearts, but in order that something might be 

done, some course of action set on foot. The sages inherited

1, 20, 27a.
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1 
this tradition. "Through wisdom is an house builded." By its

Ct

means kings and princes carried on the work of Judgment, and the
seductions of evil were kept at a distance. Through wisdom men

4 
were enabled to walk in the paths of good* Wisdom was bound up
with action ? above all with righteous action. "The chief domain
.* of wisdom is that of practical ethics*. For the Jews wisdom and

5 
practical religion were substantially one* 11 In this close cor
relation of religion and ethics, there are surely traces of the 
strong ethical note struck by the eighth century prophets. The 
intimate connection that subsisted in the minds of the fise be 
tween right thinking and rigfct living reminds one also of the 
point of view of the sages of China* In this respect Chinese and 
Semite are curiously alike, both being In the practical nature of 
their thinking, markedly different from the more theoretical and 
intellectualistic Indian and Greek mind*

With this practical bias, however, there is no ignoring 
of the intellectual side of life in the Wisdom literature of the 
Hebrews, as the book of Proverbs makes plain. The first few 
verses, with their exposition of the aim of the v&ole book, give 
obvious proof of this.

. 24,3a.
2. 8,15.
3. 2,10-20; 6,23-^4,

4. 2,1*8.

5. The Wisdom Literature of the Old Testament. <?*T. Davison. p. 11
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"To know wisdom and instruction; fo discern the words of understanding; To receive instruction in wise dealing, In righteousness and judgement and equity;|o give subtiltfr t6 tfo simple,To the young man knowledge and discretion;That the wise mn my hear, and increase in learning;And that the man of understanding may attain unto sound
counsels: _. To understand a proverb, and a figure; The worts of the wise, and their dark sayings." 1

tflt is a very old complaint", says fkvison, "that the man of in 
tellect is not religious as he should be, and that the 'pious 1 
mn is apt to be weak in the head. Heason is opposed to revela 
tion, and revelation is supposed to be subversive of reason. It 
is the strong feature of the literature we are now examining, 
that it will not hear of this mischievous divorce between con 
stituent parts of man's nature. For the writers of Proverbs, 
religion means good sense, religion means mastery of affairs, 
religion means strength and manliness and success, religion means
a well-furnished intellect employing the best means to accomplish2 the highest ends*" In other words, God taught a man not only
to act rightly and nobly but also to think clearly and well. 

From this preliminary survey, one can pass to an

1« 1,3*6* ^The^B.f* is^jaot^yery wuccewsfuj in J>ringijQgt out the«•> • -••• •*•• -— — ~—-".F— -— -r - - — — ^— — * t£ *f ^^ *• £^ -——i- .1 PPI »«< -— —•— • — -- — Tiiy^ »'tt — haonnection between the title and the aim of the book - curious in view of the fact that the connection is clear enough in the Hebrew* loffatt translates it thus - "Maxims...for gaining sagacity and intelligence, for a grasp of wise teaching, for training in right conduct, in duty, goodness and integrity, for imparting insight to the ignorant, knowledge and sense to the young, for understanding maxims and parables, the sentences of sages and their aphorisms." (v. f s 2,4,6.)
2* The Wisdom Literature of the Old Testament, p. 134.
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examination of the detailed teaching of the book of Proverbs on 

the great subject of God* The Wise did not set themselves to 

give a formal and systematic demonstration of God's nature or of 

His activities, but incidentally they say a great deal about Him. 

There is the closest connection between G0d and Wisdom* As reasd 

and understanding play a vital part in the spiritual life of man, 
so is Wisdom an integral part of Godhead. The omniscient mind of 

God is seen in the universe which He has made, a universe which is 

the product, notnof mere arbitrary omnipotence, but of wise, 

creative thought*
The Lard by wisdom founded the earth; 2 

understanding he established the heavens*"
The eternal mind which brought the vastness of the universe into

o
being is also the creator of that puny creature, man * yes, and 

of the minutiae of his physical being -
"The hearing ear, and the seeing eve, 
The Lord hath made even both of them." 4

The Lord who knows the inmost mysteries of wind and water, sea 
and sky, the heavens above and the hidden abodes of the dead be 

neath, knows still more the secret places of men's hearts -

1* 21,30. "There is no wisdom nor understanding, Nor counsel
against the Lord 11 - why? Because all wisdom is from and of God.

2* 3,19. llao 3,20 - r% his knowledge the depths were broken up, 
And the skies drop down dew."

3. £2 f2b. "The Lord is the maker of them all."

4. 20,12.
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"Sheol aad Abaddon are before the Lord- 1 
How much more then the hearts of the children of men."

The omniscience and omnipotence displayed by God are 

shown, nor simply because God in His being is omnipotent and om 

niscient, but for a great end and purpose. God is righteous, and 

He would have His world righteous too. is the Wisdom that is a 

vital part of the Godhead is the pivot on which the world is es 

tablished, and is at the same time God f s gift to mankind, so is 

it with His righteousness. It id the eternal factor that controls 

the life of the world, and he that walks in the way of righteous 

ness finds himself living in harmony with the laws that govern the 

world. Why are the eyes of God in every place? Because He is
«3

keeping watdih upon the evil and the good. Why are the inmost 

secrets of every heart known by God? Because He is Judge, 

eternal Arbiter of tight and wrong, and perfect judgment requires 

perfect knowledge.
"All the ways of a man are clean in his own eyes: 
But the Lord weigheth the spirits." 4

"A man's judgement cometh from the Lord." 5

Behind the Divine judgment there is not only omniscience, 

there is the fire of Divine love and hate -

1. 15.11.

2. 2.6. "For the Lord giveth wisdom; Out of his mouth cometh 
knowledge and understanding."

3. 15,3.
4. 16.2.
5. 29.26b.
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"There be six things which the Lord hateth: 
lea. stven which are an abomination unto him: 
Haughty eyes, a lying tongue, And hands that shed innocent blood; An heart that deviseth wicked imaginations. 
Feet that be swift in running to mischief; 
A false witness that utteretfi lies. And he that soweth discord among brethren." 1

If there be six things which the Lord hates, the objects to which 
His lore goes forth can be summed up in one simple category - "He 
loTeth him that followeth after righteousness."

In the Divine Being there is not only wisdom and 
righteousness; there is also lore. The power that brought the
world into being is at the disposal of the defenceless widow and

4 
the friendless poor. God himself will plead their cause. The
thought of God's love is not emphasised in Proverbs. The writers
do not dare to call Him 'Father'. They are content to speak of

5 67 Him as man's maker, man's confidence and shield . his redeemer or
8 

next-of-kin. In two noteworthy verses in the introducta on.

1. 6.16-19.
2. 15.9b.
3. 15.25b. "He will establish the border of the widow.">
4. 22.22 and 23a. "Hob not the poor, because he is poor. Neither 

oppress the afflicted in the gate: For the Lord will plead their cause."
5. 22.2b.
6. 3.26. "The Lord shall be thy confidence."
7. 30.5b. "He, is a shield unto them that trust in him."
8. 23.11*. "Their redeemer is strong." - i.e. the fatherless. 

"The Hebrew word 'go'el' is the technical one for the next of 
kin who was bound by law to redeem his kinsman's land."



130.

however, a thought is suggested which, when taken in the context 
of the book as a whole, come very near the conception of God as a

Father.
"My son. despise not the chastening of the Lord; 
Neither be weary of his reproof: 
For whom the Lord lovetb he reprojeth; 
B?ea as a father the son in whom he delighteth." 1

In the days when human punishment was conceived as little more 
than an opportunity for expressing the vindictive or retributive 
anger of the person wronged, it was inevitable that divine anger 
should be construed in similar terms. By the time that the main 
collections of proverbs had been compiled, a great advance had been 
made in regard to the meaning of punishment. When administered
by a wise father, it was seen to have the richest educative and

2 
moral value, and to have love at its heart. As. in later days.
the writer of the introduction to the whole book pens his words, 
he rises to the further thought of connecting punishment of this 
costing and creative type with God Himself. There is only a 
hairbreadth between this position and the final one to be attained, 
that it is only a father who can thus love and punish, and that 
the chastening and reproof that come from above are given by none

1. 3.11 *nd 12.

2. See pages 111. 112 of thesis.
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.. 
other than a Father God.

The link that joins Proverbs together from its homely 

saws of practical life to its deep, wise teaching about God is the 

thought of Wisdom. What is it. this stupendous but elusive con 
ception? In part, the question has already been answered. 
Wisdom is a vital part of the Godhead, which finds expression in 
the perfection and multiplicity of the Divine handiwork, in the 
vastness of the universe and the life of man. In expressing this 
point of view in Proverbs, the Wise are simply giving richer con 

tent to what was already a cardinal belief in Hebrew thought. 
They take, however, a further step. It is possible to abstract 
this one characteristic of God, and concentrate on it. until it 
becomes no longer the wisdom of God but Wisdom itself. This is 
the step which is taken in the first nine chapters of Proverbs, 

and particularly in chapter eight. Describing the rationale of 
the process, jUB. Davidson writes, "The world being a unity.

1. The Hebrew text of the fourth line of the above tetrastich is 
awkward. frBven as a father" causes the translator much diffi 
culty. But even if the words be disallowed, the fact remains 
that Proverbs emphasises the close connection between father 
hood and a noble view of punishment, and the emphasis on the 
latter in v.ll and 12a will tend to lead to the thought of God 
as a father.

2. It is impossible to note all the aspects of God that are men 
tioned. Only a few in addition to the three main ones touched 
on can be specified - His omnipresence. 15.3 : supremacv Ifi 338nd 25- 2 and 30- 1-4: • '

3> U *£stubv rem«?bere<J that Wisdom (whether Divine or human) has 
to the Hebrew mind a wider significance than the Bnglish word 
suggesta. It has a moral aspect as well as an intellectual
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animated by Divine principles, of which all its phenomena are 

embodiments, these principles may be regarded as an articulated 

organised whole, outside of God Himself, the expression of His 

mind, but having an existence of its own alongside of God. The 

unity of thought and efficiency that animates and operates the 

world may be abstracted from God, the actual living Operator. 

Thus there arises the conception of an idea of the Universe or 

world-plan which however is not a mere thought or purpose, but 

an efficiency as well. On account of the powerful efficiency 

of $od, this plan or organism of principles, which is the ex 

pression of God's mind and power, may be idealized, and regarded 

as animated and active, and have consciousness attributed to it; 

and. being a thing of which God Himself is conscious, seeing He

does not work blindly, but sets before His own mind what He does.
1

it may become the Fellow of God. rf Thus the philosopher ex 

presses it. The poet puts it differently. He might say that 

as he was thinking of Wisdom, his imagination caught fire, and 

this was how he conceived of her -

"The Lord possessed me in the beginning of his way. 
Before his works of old*
I was set up from everlasting, from the beginning. 
Or ever the earth was.
When there were no depths. I was brought forth: 
When there were no fountains abounding with water. 
Before the mountains were settled. 
Before the hills was 1 brought forth; 
While as yet he had not made the earth, nor the fields, 
Nor the beginning, of the dust of the world.

1. Biblical and Literary Essays. A.B, Davidson. pp.33,34.
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When he established the heavens, I was there:
When he set a circle upon the face of the deep:
When he made firm the skies above:
When the fountains of the deep became strong:
When he gave to the sea its bound,
That the waters should not transgress his commandment:
When he marked out the foundations of the earth:
Then I was by him. as a master workman:
And I was daily his ̂ delight.

Re; 
Anc

oicing always before him;
oicing in his habitable earth;
my delight was with the sons of men." (8.22-31.) 

Behind the images of the poet, can one discern their meaning? 

Cheyne's comment on the passage is illuminating. "Wisdom is now 

presented to us, in the familiar dialect of poetry, as the first 

born Child of the Creator. There is but one Wisdom; though her 

forms are many, in her origin she is one. The Wisdom who pre 

sided over the fbirth 1 of nature is the same who by her messengers 

(the 'wise men') calls mankind to turn aside from evil (9.3). 

There can therefore be no real disharmony between nature and 

morality; the picture leaves no room for an Ahriman, in this and 

other respects resembling the Cosmogony in Genesis 1.... There is 

also no time when we can say that "Wisdom was not'. Faith de 

clares that even in that primitive Chaos of which our reason has 

a horror, divine Wisdom reigned supreme. The heavenly ocean, 

the ancient hills....all these were later works of God than the 

Architect through whom He made them. And how did the Architect 

work? $y a'divine improvisation' which allowed no sense of 

effort or fatigue, and which still continues with unabated 

freshness. Bit though her sportive path can still be traced
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in the processes of nature, her highest delight is in the regenera 

tion of the moral life of humanity."
There was a time when men would have feded to other god 

a place on God's throne. These were the days when clear-sighted 

souls spoke of God as a jealous God, and when with scathing words 

they denounced graven images and false gods* But when the writer 

of the introduction to Proverbs wrote his inspired contribution, 

the transoendant uniqueness of God had been so securely established 

that there was no longer a danger of His exalted pre-eminence 
being taken from Him. The figure of Wisdom, His child, could with 

safety be exalted to a seat in the heavenly places* In this, 

there is something more than poetry. "The personification of 

Wisdom may have been poetical in origin, but is on the ver^e of
Ct

becoming a philosophical Aectrine."
The range of Wisdom's being and activity is remarkable. 

"Set up from everlasting, from the beginning", she yet finds her 

delight with the sons of men. Present when the foundations of 

the earth were marked out, she now cries out words of simple coun 

sel in the city street. Bejoicing always before the Lord, she 

enters the lowly dwelling of man's heart. She is both transcend 

ent and immanent, at home with God and man*

1. Job and Solomon. T.K, Qheyne. pp. 159-160*

2* Hebrew Religion, Its Origin and Development. :uO«E. Oesterley 
and T.H. Robinson, p. 339. In the original quotation the 
sentence is a long one. and is begun in a way that necessitates 
the insertion of 'which 1 after 'wisdom'*
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In this, as in the emphasis placed on the rational side 

of man's life, there are doubtless traces of Greek thought and in 

fluence. The link has began to be forged which in later days 

will help to make possible a rapprochement of Hebraic and Hellenis 

tic thought. If, in certain respects, Greek influence can be 

discerned in Proverbs, in other Tvays the whole temper of the book 

is different* One difference can be summarily expressed by saying, 

as Bavison does, that v&ereas to Socrates knowledge was virtue, to 

Solomon virtue was knowledge, fo the Hebrew mind the triumphs 

of the righteous will come before the achievements of the intellect. 

A much deeper difference, however, is to be seen in the place that 

God assumed in their respective thinking. "fhe method of Greece

was to proceed from God to life. The axioms of the one are the
2

conclusions of the other." Or, as I.B.Davids on puts it, "The
Hebrew philosopher never ascended from nature or life to God$ he

«j 
always came down from God upon life." This is very true of the
book of Proverbs* fhe life of which it treats is the life not of 
saint or prophet or hero, but of the average man, busy with the 
simple, wholesome, interests of everyday life. let that ordinary, 
homely life is linked -?ith the eternal things. The light that

1. The Wisdom Literature of the Old Testament. p*12*
2. Bishop Westcott (Diet, of Bible. vol*2,p.85Q, new edit.) 

quotea by Davison in above book, p*12.
3. Biblical and literary Essays* A.B* Davidson. p.31.
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shines on it comes from God Himself* His name may be mentioned 

with no great frequency, but He is the beginning and end of it all

"The name of the Lord is a strong tower: 
"* righteous runneth into it t acd is safe*" 1

This is the assured oonfidenoe of the whole book*

1. 18,10.
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CHAPTER 4.

A CRITICAL APPKSCXATIOH 0? THE BOOK OP PROVERBS.

In the Xaet chapter some account wae given of tho 

teaching of tho book of Preverbo* Tho attempt muet now be made 

to assess it» value. What are its weak polntat Wherein 10 It

strong? 10 undue empha010 placed on any subjects? Or are any
--,) :- 

great tract* of life and experience passed over In eileaoe?

The laet question provides a convenient starting-plaoe. 

Before entering however, on the subject of om!001on0 In tho 

teaching of Proverb0» one muet keep three points In mind. The
«' •*' 

" :'l

limitation* of tho * argument from silence' should be remombered. 

The faot that a 0ubjeot 10 not discuieed by oertain writers doee 

not neoeeearlly moan that it has no aignlfioanoo for them* It 

concelrably may mean the opposite; it may point to tho unoon- 

soioue hold that the eubject ha0 on their life and tho life of 

their time. A point of view* a typo of thought may be 00 

Integrated with tho intellectual climate of the day, that it 10 

taken for granted and unnoticed, like the physical atmosphere. 

Because it 10 hold and believed by all, it may be referred to by 

none* Again» one mu0t remember tho necessary limitations which 

a book's origin and setting impooe on its authort ideas which



hare not yet rieen aboTe the general herisen of the time oannot be 

expected to show themselves in the literature of the period. 

Finally* and passing from the general to the particular, one does 

well oonetantly to remind oneself of the raw material of whioh the 

book of Proverbs is composed. Its basis rests on the homely 

sayings of the people. A oolleotion of proverbs by its very 

nature refloots the point of view of the averags person* and not 

the exalted ideas of the man of genius* be he philosopher or poet*
- \ ' ' ' V

prophet or psalmist. Because of its subject-matter, therefore*
t.

Proverbs is e• sentially one with the reek from whioh it is hewn* 

and eannot with justice be aeeused of limitations that are In-
t ' •

herent in its constitution.
'£•'

Speaking of the gaps and omissions in the teaching of 

the book, Toy cites courage, fortitude* moderation in thought t

self-sacrifice, intellectual truthfulness and beauty as virtues
1 

that receive no mention. Of these* beauty belongs to an

aesthetic class by itself} moderation in thought and intellectual 

truthfulness can be classified togetherf since both emphasise 

factors of special significance for the world of thought; courage* 

fortitude and self-sacrifice can be grouped under one heading* 

since they have a certain affinity. Is It possible to discover

1. The Book of Proverbs. (International Critical Commentary). 
Crawford H« Toy. p* 13 (Introduction).

Of the six virtues omitted by Proverbs* Aristotle 
explicitly mentions two in his list of cardinal virtues in 
the Bioomaehean Ethics * courage <*" *"/* * «'* and truthfulness 
*A« a*.*. Moderation of thought was a sine qua non for 
the Greek mind.
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any satisfactory roasoa why these difforoat type* of virtues are 

passed over ia silence la Proverbs ?

With regard to its reticence oa the subjeot of beauty,•• /
a oottaia dofonoo might be offered* Considering that Proverbs i*

. i i ,,.-',),:

to a large extent a popular handbook on ethios, its compilers.' ' i • - • •
should bo eoagratulated rather than reproached for keeping to the

• ' t * * ' ' '' r

subjeot uader discussion, and not introducing interesting but
, ', • (i ; .; . 4 • v ' '?

irrelevant material. Such a line of argument has a certain
i - : ,

validity* but it rings truer to the departmentalizing point of
- ; • i,j - S ' • 1

view of the twentieth century than to tho comprehensive attitude 

of the ancient world, which viewed life as a whole* aad refused to
v!| ' Hi , ••!< '<. .•••:'.' • - ' • • '

divide experience into water-tight compartments, labelled religious
.... " -i-.Vi-

or moral or aesthetic* la view of that wholesome unitary tendency..!, •' . ' : -y.s- r - • • ' •

ia aaeleat thought* it night be argued with eq.ua! plausibility that
• ; ;... • '.; •••'''(• ..

the Wise were gravely at fault in saying so little about what formed
. . 7 > , ' •< • •

so vital a part of the complete life. A, stronger defence could be
• ' . i > • ''•,•'*•-' ,' <i '- •

made oa tho grounds thati although the writers of Proverbs said 

nothing of beauty per se, eertaia of their sayings boar witness to 

tho fact that they had the artist's aad the poet's love of beauty* 

Vigaettes such as these could aot have been painted by men devoid 

of the Stature-lover's observant eye, or tho poet's faculty for traas*
,-,-1. ! ' • * *'

latlag visual impressions iato musical words -

"But the path of the righteous is as tho light of the dawa*
That shiaoth more aad more unto tho perfect day 11 * 1' *,. *

!• 4 f 18. 'The light of the dawa9 is given In the R.V. marginj
•the shining light1 is the translation givoa la the test.
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•Tho hay is carried, and tho tendor grass showoth itsolf, 
And tho horbs of tho mountains aro gathored in", 1

"As tho sparrow in her wandering, as tho swallow in her flying, 
So tho curse that is oaueelese lighteth not 1*. 2

Tho Blind, moreover, that oould conceive of Wisdom as is done in chap 

ter sight, and oould desoribe her in words of suoh dignity and power 

was a nind instinct with tho sense of beauty* While that lino of 

defence has a certain validity, it mist he frankly admitted that in 

this matter the Wise wore children of their race. Tho Hebrews as
' s.\"':

a people wore mot insensitive to the beauty of visible objects, 

hut what called forth their deepest enthusiasm was not tho transi 

tory glory of sky or flower or the handiwork of man, out tho eternal 

beauty of holiness*

With regard to the silence of Proverbs on tho virtues of 

moderation in thought and intellectual truthfulness* tho task of 

defence is an easier matter* Moderation in thought represents a 

second stage in the education of man» Before the art of seeing 

two sides of a question is acquired, there must first be presented 

two sides to seo* It is one of tho pre-eminent contributions of 

Hebrew thought that it gave to a world, uncertain and confused in 

its thinking about tho unseen, a dominant and sure belief in the 

reality and power of God. Tho subsidiary ,» though not unimportant ,- 

question of tho significance of tho seen, and of tho relationship 

between tho world of time and tho world of eternity might with , 

safety bo loft to later generations to discuss. As for intellectual

U 27, 25. 
2. 26, 2.



truthfulness , one oannot enter into the question of Prorerbi^ 

negleot of the subject, until one knows exactly what is meant by 

the term. Does Toy mean by it a virtue that is peouliar to students 

and men of intellect? If that is his meaning, it were easy to 

point out that the book as a whole was not written with these 

speoifieally in mind, but seems rather to be orientated round the

needs and interests of the average man. Even those sections of
1 

Proverbs which have a pronounced pedagogical flavour are not addressed.

to students as students, but to young men who are facing all the 

manifold interests, responsibilities and temptations of life. More 

over, Toy himself points out that intellectual truthfulness "belongs
Ct

to a mode of thought which was foreign to the Jewish mind". Since 

that is so, the compilers of Proverbs oan hardly be blamed for their 

silenoe on the subject. Even if they said remarkably little on 

truthfulness, intellectual or otherwise, they were, by their in* 

sistenoe on the God Who trieth the heart, going to the root of the 

matter. Their emphasis on the all- seeing God would eventually 

result in consciences that regarded truthfulness as one of the oar* 

dinal and basic virtues*

What of the failure to inouloate fortitude, courage and 

self -sacrifice? The silenoe on the first ef these, fortitude, is 

understandable and almost inevitable, in view of the theory held at 

the time with regard to reward and retribution* Since goodness, 

it was believed, eventually led to good fortune, there was no need
——— ———————— —————— ————— »———••—————————• ——————— - —————— "" ' " ———————————— - ——————— *"••••'•* Nil —————————— . ————— »«__ ———————— «.*, —————————— „, ———— >

1. Oh, 1-9, and from 22, v. 16*oh* 24.
2. The Book of Proverbs. Crawford H. Toy. p. 13 (Introduction).



to preach the necessity of fortitude in affliction, since sorrow 

and suffering were bound to be but temporary* For the lack of 

emphasis on courage in Proverbs, it is difficult if not impossible 

to find any excuse. The traditions cf Palestine were rich in 

incidents of courage, and a race that had been nurtured on tales of 

Moses 1 fearless challenges to Pharaoh, Hainan's shattering words, 

"thou are the maii* to David, and Bli^ah'e defianoe of the priests of 

Baal at Carmel - such a race certainly knew the meaning of moral 

courage. Yet the subject is practically ignored in Proverbs, 

In view of that fact, the silence of the Wise on the virtue of self- 

sacrifice is not surprising, since the one is indiasolubly connected 

with the other. Here again there is no excuse. The Hebrews knew 

what s elf-sacrifice meant; They had been brought up on the tradi 

tional south country stories of Abraham's unselfish dealings with 

Lot on the matter of land, and of Coses' passionate desire to be

blotted out of the book of life, if by such a deed he oould still be3
one with his Binning but loved people! the northern tale of Abra 

ham* a costing deeiBion to sacrifice Isaac was known to them. Yet 

in Proverbs there is no mention of this supreme virtue of the human 

spirit.

It must be frankly admitted that Proverbs Is an exponent 

of the homely virtues, and not of the supernatural ones. It extols 

the good qualities of the merchant and the householder; it is

1. The one exception is in 28, 1 - "The wioked flee when no man 
pursuethi But the righteous are bold as a lion".

2. Gen, 13, 1-12,
3. Ex. 32, 30-32.'
4. Gen, 22, 1-19.



silent about the virtues of the prophet and the saint* It should
• T't 

be noted, however, that if the book is silent about courage and self-

sacrifice, it it almost as retioent about a number of other vital 

faote in the moral and religious life - for example, prayer and 

ceremonial worship* In this latter case, paucity of reference 

does not mean laok of respect or insufficiency of regard; the same 

may well hold true of the attitude of the Wise to the heroic virtues*

With regard to prayer, very little is said on the subject, yet the•?.&"•• 
few remarks that are made go to the very heart of the matter

•The Lord IB far from the wicked$ 
But he heareth the prayer of the righteous". *

"The saorifioe of the wicked is an abomination to the Lord: 
But the prayer of the upright is his delight".2

Nor must one assume that the sftaroity of references to worship
..;ti

indicates any laok of sympathy for the oultus* "To suppose",

says Oesterley, "that the Ghakamim were opponents of the sacrificial
^

system, or of liturgical worship generally» would be a great mistake* 

They had not the remotest desire to depreciate these* nor do they' >

ever utter a word to this effect; had such a thing ever been sus 

pected by the religious authorities it is oertain that our book5 
would never have been admitted into the Canon0 ,

The fact must be remembered that the compilers of Proverbs 

were essentially practical in their outlook* The peculiar ethos 

of their faith, enriohed by the influenoe of the eighth century

i: lit §?•
3. The Book of Proverbs. W*OJB«Oesterley. p.67 (Introduction).
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prophets, had made its nark on them* To the Wise religion was a 

thing to be lived. Their knowledge of the lives of those whom they 

were instructing, would make it incumbent on them to express their 

convictions in categories of thought understandable to their audience, 

and in ways whioh could be worked out in life. Along with this
u

belief in the practical character of religion, went something of 

the illuminating power of genius, whioh first succeeds in isolating 

one central fact from a multiplicity of accompanying facts of lesser 

significance, or from facts whioh at the moment are Irrelevant, 

and then is successful in directing a flood of concentrated light 

upon the point at issue* To the compile re of Proverbs the all- 

important matter to bo stressed was the wise conduct of life, and 

to that major question they gave their full attention.

The Wise were oontent to leave to others the treatment 

of questions that turned round the ceremonies of the oultus, or
*,*<•( '" 4 -. ' . 

'•.•>'• J " , I

such subjects as were outwith their own special province. It was 

the responsibility of the priests to lay down and enforce the rules 

that appertained to aots of ritual worship. That was their task, 

and it was one whioh the Wise left unreservedly in their hands..*i.

It was the responsibility of the prophets to reoeive directly from 

Almighty God His message for the social, political or religious 

life of their time. They were His ambassadors, mow proclaiming
\

in burning words the news of a coming Day of the Lord, now denounc 

ing the sins of the nation* and now laying down great reforming 

principles to be applied in oity and state. The prophets were
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important members of society, vhoee significance the Wise must 

have Bweh appreciated, although they make little or no mention
A

of them in their writings. Their own role was a humbler one*

It was their part to bring religion from the restricted 

precincts of the altar, or from the wide, sweeping horizons de 

picted by internationally minded prophete to the humble life cf 

home and farm and street* It was their part to set along side 

of the religious lyrics of the psalmist the sober, matter-of-fact 

reflections cf practical men as to the meaning of the religious 

life for the average man* *The Book of Proverbs, taken as a 

whole, seems to supply the necessary counterweight to the psalms 

and the prophecies* The psalmist lores God more than aught else* 

but must everyone say* 'Possessing this, I hare pleasure in nothing

upon earth* (P».73,25). Would it be good to be always in this
1 

mood?* Bringing religion into everyday life, the Wise performed
' t , *;.'/• '. •

a valuable service in spiritualising and moralising that life*
4; 1

They made it indubitably plain that the religious man was the 

good man r this is their great contribution alike to religious 

and ethical thought. Was that contribution not vitiated, however, 

by its utilitarianism, and its appeal to self-interest? •Goodness

1* Job and Solomon* T* K* Oheyne, pp. 176, 177.
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pays", the Wise thought. Does it? And if it floes, ie it goodness?

It is impossible to answer these questions without con 

sidering a subject that at first sight seems remote from them, but 

whioh in reality has a close connection, the question of immortality. 

Old Testament thought on the subject ohanged and grew with th« cen 

turies. It might be said to pass through three stages. First, 

there was the view, shared by most of the peoples of antiquity* that 

the dead were not dead, in the sense of being non-existent,-but-that 

but that their spirits were living, active entities, "Those who

had departed were possessed of knowledge and power greater than
2 

those of men on this earth." The spirits of the dead were thought

of as surrounding, directing, helping, injuring the life of the 

living. They came and went freely between 'there 1 and 'here 1 * 

Sometimes they were regarded as wise and beneficent, in which oase 

they were spoken of as *elohim» or godei sometimes they wore 

thought of as forbidding, sinister beings called 'se'lrim1 . Whether 

good or evil, they were considered very real and pwwerful factors in

1. It ie interesting to compare this point of view with that adum 
brated in Book 2 of the Hepublio, where Socrates depicts the good 
man as stripped of everything, scourged^, tortured, fettered, 
suffering all manner of evils, charged with being a hater of 
Justice, and final.7 crucified * yet maintaining his justice 
until death* In comparison with suoh a picture, the Wise men's 
conception of the good man is a very poor second. But it must 
be remembered that Socrates and 'Solomon 1 wort attempting different 
things, the one to probe to the ultimate meaning and value of 
goodness, the other to describe the manner of its expression. The 
one was thinking of the root, the other mainly of the fruit. Hever- 
theless, one misses the note in Proverbs of disinterested and 
suffering goodness.

2. Immortality and the Unseen World. W.Q.E.Qesterley. pp. 202, 203.
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the life of the 11ring.

With the passing of time, and as the conception held •>••' 
of God grew in power and depth, it was realised that beliefs sueh

as these were incompatible with the thought of an all-righteous,
/

all-powerful God* The spirits, therefore* must be dethroned* "The

departed, so it was taught, do not remain on earth, nor do they hover
, i, 

in or around the graves where their bodies lief but they go at onoe

to the dark, silent underworld, and from that oity of the dead they
V ,'' *are unable ever to emerge again. They have neither parts nor 

passions, they are the mere shades of what they onoe were . ...Jahwe

has nothing to do with the departed in Sheoli His interest is in
a i.,.-
living men, not in the dead who oannot worship Him". The dead

. ! '

were - metaphorically speaking - dishonoured, in order that Jahveh 

might be honoured* He was to be all in all» and His glory could
t

best be seen if the attention of the living were withdrawn from the
r *

shadowy realms of the dead to the certain light of the living Lord. 

If this interpretation of a certain stage in Old Testament thought 

be accepted, it would look as if the very paucity of referenees in
* i

its literature to the afterlife (in contract with the teaching of
2 

Egypt) was full of significance,

Finally there came a time1 when the unique ire-eminence ofj-
of Jahveh was assured, and when the danger was completely past of

" ' »

His place being taken by any rival. It was then possible to teaoh

1. Immortality and the Unseen World* W.O.E.Oeaterley. p. 203.
2. ?or the thought in this and the preoeding paragraph the writer 

is indebted to Oesterley in the above book, p.190-222*
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a positive, rioh dootrine of the Immortality of the soul. The
K<

prophet might envisage the dead aa being raised up to a new life on 

earth in the completed Kingdom of God; the psalmist* on the other 

hand, was so certain of the indissoluble nature of the bonds that 

bound the human spirit to the Divine, that he tended rathe? to

ignore death or to waive it aside as irrelevant in the faoe of the
1

God-given vitality of the soul* Both prophet and psalmist, how 

ever, were at one in believing that the dead were not dead but alive, 

and that they were partaking in a fuller, rioher life than they 

had ever lived on earth*

It is possible that all Old Testament students would not 

agree to this analysis of the Hebrew dootrine of immortality, with
*

its emphasis on the three stages of its thinking. All would admit,

however* that there was a time when Sheol, the home of the departed
2 

was considered a plaoe of gloom and shadow* outwith the rule of Sod.

Whether.that belief represents the first or the second stage in
•;' ' *

the Hebrews* doctrinal pilgrimage is immaterial for our argument. 

As far as Proverbs is concerned, it is the belief that is reflected 

in its pages. Of the later, fuller oonoeption of the after-life 

as one lived in the nearer presence of God, there is not a trace in 

Proverbs* All that could be said of the dead was that they were 

in Sheol, that gloomy, insatiable pit, ever hungry for the souls of 

men. It may be said that Proverbs 15, v.ll marks a slight advance

1. e.g. Psalm 16 and Psalm 73.
2. e.g. Isaiah 38, v.lo~30, 'the writing of Hesekiah ... whea he 

was recovered of his sickness. 1
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in thought

H Sheol and Abaddon are before the Lord",•
since a region that wis «before* the Lord oannot have been altogether 

beyond His away. But the grim, bloodless, inhuman aspect of Sheol
K

le much more prominent in Proverbs than any happier conception of it. 

The forbidding picture given in Proverbs 1, 12 is typioal of the 

attitude of the book as a whole -

"Let us smilow them up alive as Sheol, 
And whole as those that go down into the pit*.

With a Bheol euch a® this looming before the minds of earth's 

dwellers, the question of the setting and fortunes of the good man*s 

life inevitably took a different complexion from that taken in later 

days by those who saw the righteous against the background of a 

God-given Eternity, and who were able to Bee a solution for the in 

equalities and Injustices of earth in the vindication of heaven, 

Suoh a solution was impossible to the Wise who compiled the book of 

Proverbs. Yet some solution they must find. The problem was a 

peculiarly difficult one for them, with the conception that they 

held of God. They were insistent on -His righteousness. They 

believed that He was also a God of action* Who manifested Hie nature 

in Hla deeds. It was inconceivable that the Holy One should do 

other than support and uphold the righteous, and condemn and punish 

the wicked. Sooner or later, goodness must obtain His reward -

"There shall no mischief happen to the righteous: 
But the wieked fthall be filled with evil." (12, 21)*

*.«A righteous man falleth seven times, and riseth up againi 
But the wicked are overthrown by calmaity,* (24, 16).



Unless God were a oipher - an Impossible premiss to the Hebrew mind • 

He must treat the righteous man and the wicked in different ways in 

this world: otherwise it was impossible to make sense of His moral 

government. By the foroe of logic, the Wise were shut up to the 

belief that the Lord linked prosperity with goodness and misfortune 

with wickedness.

So long as this point of view was presented from the re* 

liglous end, as an honest effort "to Justify the ways of God to man 11 , 

it is difficult to quarrel seriously with it, especially when one 

remembers that the Wise oould not bring in heaven to redress the 

balance of this life. There were thoset however, in Israeli who 

had gleams and glimpses of a Divine blessing that meant far more 

than the bestowal of wealth or house or land, and who rejoiced not 

In mere earthly blessings but in the Lord as the portion of their 

inheritance. It is not to the credit of the book of Proverbs that 

there is so little trace of this point of view in it* Moreover, 

emphasis on worldly prosperity as the visible proof of the blessing 

of God has unfortunate results* Money and land can be seen and 

touched and handled} the blessing of God can not* It is not sur 

prising if the interest of certain people, at least, should be ex 

pended on the material side rather than on the spiritual. The re 

ligious man for whom God is the centre of all, sees Jahveh punishing 

the idle man by hunger, and recompensing the righteous with good, 

but when the proverbs take their final shape in the collection, the 

first term that would have giten meaning to the whole, is left out,



and attention IB directed simply to the human subject and the cir 

cumstances of his life. The next step is sure to be taken by 

some * that goodness is regarded a* a means to an end, the attain- 

ment of good fortune* rather than as a consequent on a prior fact* 

the faot of God. When this As done, the nerre of ethics is out, 

for goodness that is pursued forborne ulterior end is no goodness 

at all.

On empirical grounds as well as ethical, the theory that 

underlies the book of Proverbs can be assailed* It is not true 

on grounds of faot that the good man spends his life in affluence 

and the bad in poverty, and even the comparatively simple organi 

zation of life in ancient Palestine must have afforded evidence of 

this. There is an occasional hint in Proverbs that the Wise had 

a suspicion that life did not always bear out their philosophy.2
Hen are told not to envy sinners. But if upright men are already 

enjoying prosperity, why should a warning against envy be necessary? 

Life is admitted to be very puzzling, and it could not have been so, 

if it had been in transparent conformity with the creed of the Wise

"A man*s goings are of the Lord: 
How then can man understand his way?" 3.

4 
The wise words of Agur show that one person at least had realised

that riches were far from synonymous with the blessing of the Lord, 

but might on the contrary be a curse* inducing Ixxxix a mood of

1. 19, 15. "The idle soul shall suffer hunger."
13, 21. "Evil pursueth sinnerss 3ut the righteous shall be

recompensed with good 11 . 
2* 23, 17a.
3. 20, 24.
4. 30, 1*14 purports at least to be the words of Agur.
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self- suff icienoy and a proud disregard of the Sternal. Fo* th« 

most party however, the Wise held to the theory that the good man 

lived a life of prosperity while the wicked found himself in 

poverty ., a theory which can be maintained only by shutting one's 

eyes to a large number of facts.

The same disregard of the actual facts of the oase, the 

same aaorifioe of life to the requirements of a theory, is to be 

seen in the Wise men's reading of human nature* According to 

them* people were divided into two classes, the evil and the good, 

the foolish and the wise* Men were either black or white* It 

was wellnigh impossible to be both* In part, this belief re 

sulted from their high view of man and man's nature. He was a 

responsible being, endowed with free-will. Gifted with the high 

privilege of choice, he must make articulate his attitude to God 

in a decisive "Yea" or "Nay", Once the word was spoken , he took 

his place on one or other of the two ways* that led to or froa 

God. The sages of Israel were not the only ones who envisaged 

life in these terms* "Por the Greek the same fundamental truth 

was set forth in the parable of the choioe of Hercules; the

Buddhist Pitakas oppose the Moble and Evil Paths, between which a
2 3 

choioe must be made." Again, as has been pointed out, the

canons of Hebrew literary art pointed in the same direction as the

1. 30, 8b and 9a * "Give me neither poverty nor richest ...Lest I 
be full, and deny thee, and say, "Who is the Lord 11 ?"

2. The Wisdom Literature of the Old Testament* W*T,BaTisoa. p. 157,
3. See p. ICO of thesis*
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Wise men's philosophy of human nature. If the sages were to use 

a oertain poetio device, they must plaoe their seoond line of 

thought in sharp contrast with the first, and follow their attrac 

tive pioture of the good with a gloomy presentation of the bad.

The faot remains , however, that the righteous and the 

wioked cannot be sharply and completely divided off from each 

other. There are grievous shortcomings in the spiritual and moral 

make-up of the good man, and there are noble elements in the bad. 

It is impossible to subsume all the rloh variety of human nature 

under the categories of good or evil.

If the pay oho logy and ethics of the Wise are at fault 

in this respect, their error at least points to a theology that 

gives God His rightful plaoe. So fundamental do they deem a 

man* 8 attitude to God* that if that relation is wrong* all else 

is wrong. Sinoe the fear of the Lord is the beginning of wisdom, 

the absence of that high and holy f ear inevitably means the way

of folly. Fundamentally, the Wise are right in thus viewing man1 ••- •-,
•sub speoie aeteraitatis* I their mistake lay in applying a noble

truth to any and every individual at any spec if io moment of time. 

A man may be a fool to-day, and be heading straight for destruction, 

but sinoe God is God, there is always the possibility that to-morrow 

he may be walking on the paths of righteousness. It must be 

admitted also that the Wise are somewhat faoile in the way they 

dispense epithets of opprobrium. It is not possible for men,



howerer clear-sighted, to see with sufficient clarity into the 

hearts of others te enable then to appraise their moral standing* 

It is the Lord who tries and wjiefche the hearts* The Wise knew 

thie latter fact (if they did not fully realize the former) 9 and 

in their appreciation of this fact lay the hope of a fuller con*i '• •'

eeption alike of God and man, of a God Who worked in the hearts of 

all, both eril and good* of a Ged Who Be power was so great, that 

He could bring about a seemingly impossible change in the life and

disposition of man. In extenuation of the Wise this must be said*1 ' '' " i " ' : 
Their book has a strong pedagogical intent; it has the needs and

,.- " ' . ^l, H

temptations of young men laueh in mind. This being the case* it 

surely follows that its dogmatic teaching about the lives of the
f -- 

i,

righteous and the wicked is intended not as a cannon of fixed,
*r; ;f. .*&» . '-> 4

unalterable laws* but rather as a body of warm, human counselst
(•

directed to lead those who are lightly embarking on the way of 

folly to a nobler life.

Any criticism of Proverbs for grave omissions in its 

teaching, a certain homeliness about its ethics, the undue simpli 

fication of its views on man, and a note of harshness in some of 

its Judgments, must be accompanied by an appreciation of the posi 

tive merits and value of the book* Its strong lights are more re** 

markable than its shadows*

It is easy to criticise the Wise for their humdrum ethics, 

but the fact remains that the homely virtues which they inculcate

i. 17, Sb; 16, 2bj 21, 3b,
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are as necessary to the smooth ordering of the world*8 life as 

are the superhuman qualities of the prophet and the saint* So 

long as men marry and found families, buy and sell, and spend their 

lives amid the network of relationships that gather round the 

spheres of husband and father, merchant and citizen, the simple 

everyday virtues will "be required. Of klndllnese and honesty, 

courtesy and conscientiousness, generosity and self-control* of 

these and their like it is impossible for the world to have too 

much. Virtues such ae these* moreover, must be shown to have the 

closest oonneotion with religion. Religion is not concerned only 

with the triumphant praise of the people of the Lord in the courts

of His house, or with the saint's moments of high religious election,
'! 

or with the prophet*e vision of a renewed and transfigured Mount

Zion. It has as deep and vital a concern with the pedestrian 

levels of th« workaday world, with life lived when the conscious 

religious temperature is low, as when it Is high* Rational and 

true religion has its message and signification for all people, 

for the world's sons of toil as well ae for the world's religious 

geniuses. It is one of the great merits of the book of Proverbs 

that it makes this unmistakably clear.

Reference is often made in theological writings tc the 

•religious genius of the Hebrew people*. The expression is un 

doubtedly correct. But all Jews were not religious geniuses. 

Scripture bears repeated witness to the fact that the prophet was 

a lonely, solitary figure, set in the midst of a stiff-necked,
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unresponsive, unoomprehending people. "That being BO, there was 

always the danger that the prophet's religious ferrour might be re 

garded as his own peculiar possession, unrelated to anything in the 

experience of ordinary men* In the same way the sweep of the pro 

phet *s social and political interests might coyer a far wider range 

than the mind of the average man could grasp. Would the prophet*s 

audience always be able to follow his line of thought? Even if the 

spiritual foroe of the prophets1 utterances be left out of count, 

their intellectual weight is tremendous* If the plain man always 

understood the full significance of the oraclee of Amos and Ho sea, 

Isaiah and Jeremiah, the mental calibre of the people of Israel andi

Judah was of a very high order. Ihile the prophets were busyingi
themselves with moral questions, high matters of statecraft, and 

involved questions of foreign policy, the average citizen would 

doubtless be giving his main attention to his home and hie business. 

It is the great contribution of the book of Proverbs that it brings 

religion into the small oourtyard where the ordinary person spends

most of his time, and shows that same person how he oan and should1 
in hie restricted sphere live a life after God*a own heart.

"The wise men probably rendered a quiet but sclid assistance 
to the prophets, whose message was delivered in more general 
terms and with uncompromising vehemencei being the casuists 
and moral advisers of the day the 'hakamim' were in a posi 
tion to individualise the prophetic message and to present 
it in a conciliatory manner. 11 1*he Wisdom of Solomon. 
J« A, ?. Gregg, p.28 {Introduction).



While the worth of the explicit teaching of the V»ise on
-Ty

the ethics of daily life would be admitted by all, its value may 

be vitiated in the eyes of some by its mundane and moderate charac 

ter. It cannot be denied that there is a calculating and worldly 

streak in the teaching of Proverbs, "The appeal is always to self, 

interest; it is rarely, if ever* that a higher motive is put forth; 

to refrain from evil because it is evil, or to do good for good's
n

sake, ia never held up as an ideal. Her is it hinted that an evil 

course should be avoided because of the harm it might do to others,

either by example or by more direct effect; and* in the same way,s
right action is not Inculcated because others, r^ight benefit from

1
it 11 . This is depresslngly true, but there are facts to be con 

sidered on the other side* For one, the impression that Proverbs
• i , r^--' . • -•:..•

gives of a calculating, utilitarian outlook, is very much stronger

when the book is read in English than when It is read in its origi*
2 

nal tongue. As has been pointed out, words like prudence and

discretion have a worldly flavour which the originals lack, and 

terms like intelligence or understanding have a thinner, more aridly 

intellectual sound than have their Hebrew synonyms. It is diffi 

cult for English minds to avoid giving these words their English 

rather than their Hebrew associations*

It is probably the failure to overcome this difficulty 

which accounts for the general idea that Proverbs throughout teaches

1. The Book of Proverbs. W.O.E.Oesterley. pp.61,62. (Introduction}. 
3. See pp. 92, 93 of thesis.



a f ©afe f «yad moderate ethic, AS a, matter of fact* there is an 

abandon and thoroughgolngnees about ciany of the ooun&als of the 

^iae which indicate a spirit very different from that often attri 

buted to them* There is nothing cold or calculating about such

words r»«
1

"Love oovereth all transgressions. * a
r| It ie a joy to the righteous to do Judgement*.

If thine enemy be hungry, give hte breud to 
And if he be thirsty, give him water to drinkt
Tor thou shal't aea,p coals of fire upon hie head.,* 3

* Better i@ u little with ri 
Than great revenues with injustice* * 4

If the good man is depicted as being well endowed with worldly 

goods, he i» at the same time an attractive and lovable figure,

strong and capable • kindly and generous, a popular, high* settledK, , «~»
leader of men. The picture given in Proverbs of woman is, as 

has been shown, a natch more positive and forceful one than that 

generally depleted in the Old Testament* The attitude of the 

Book to children shows a sense of the iajportance of the early 

years and an understanding of adult responsibility for ohild edu~

1. 10, 12b.
2* 21, Ida -i.e. When Justice is done, the righteous rejoice.
3. 25, m~33&* If the fourth line of the quatrain * "And the 

Lord shall reward thee* - be regarded as an inducement and 
not as a statement of fact* it nust be admitted that the 
spiritual force of the injunction is considerably affected*

4. 16, 8.
5. See pp. 92-99 of theeift.
6. See pp, 107-1C9 of theeis.
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cation, that betoken a forward step in human thought. Even in rt- 

gard to business affair*, where above all it might be expected that 

prudential issues would be kept to the fore, the level of teaching 

is no low one. "As a matter of fact, the common- cense teaching of 

the book concerning business matters is far more clearly akin to the 

higher spiritual teaching which is usually characteristic of the 

Bible than men are ready to believe". 2 The Wise had a keen eye for 

the advantage e of wealth, and yet they say -

"Ac good name is rather to be ohosen than great riches,
loving favour rathe? tliaa silver and gold*'1 3

They had a realistic sense of the misfortunes that poverty entailed; 

nevertheless they affirm that

"Better is the poor that walketh in his integrity, 
Than he that is perverse in his ways, though he be rich. "4

A man* s true wealth lay in another sphere altogether from that of

the material,

"Hiohes profit not in the day of wraths
But righteousness delivereth from death." 5,6.

Despite this praiseworthy element in the teaching of the 

Tffise, it my still be felt that on the v/hole their ethics are of a
4W|̂ MMMHMMMM«MMiiMMM*MMMM4M«MMIM««MMM«MM«*«|MMWM^ -ttittMUi I. II J« «"••••»*. U —I I .1MMVWMM m» * it ±.V~ MMMHMH»MMMp<M«MMM«MMI*<MM«M»wW«rtMMM«MMtoMM|MP^

1. See pp. 1D9-112
2. The Wisdom Literature of the Old Testament. W.T.Daviaon.p.194.
3. 22, 1.
4. 28, 6.
5. 11, 4,
6. It would be tempting in this connection to quote 4, 7 » "Wisdom 

is the principal thing! therefore get wisdom: Yea, with all 
thou hast gotten get under standing"; but Oesterley*s note deters. 
"Wisdom is the principal thing, neither this nor the H.V. marg. 
represents the Hebrew , . The Hebrew text has simply two isolated 
phrases: *The beginning of Wisdom 1 **. The Book cf Proverbs. p. 30
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mediocre kind* This impression may be justified, but It IB well 

to realise the eouroe from which It cornea. Such an impression 10 

the product of the faot that the etandpolnt of Proverbs has been 

accepted and made the basis for a further advance. If, in the
i ( '

maroh of centuries* It be the case that people gentrally, through 

the influence of Jewish and Christian thought, hare made their own 

rirtues which In Proverbs are expounded for the cultivation of the 

good man* that faot is a tribute to the efficacy of the teaching of 

the Wise, No higher compliment could be paid them than to demon* 

strate that the virtues which they enoe so patiently laeuleated 

had now become part of the unconscious ethical stock of those who
•.+- • '. •

inherited their writings, their successors being thereby enabled 

to attempt new and higher ethical achievements;

The discussion of the merits of Proverbs has, so far* 

been accompanied by qualifications which have taken away some at 

least of the force,of argument. There are oertain aspects of
> > • p

its teaching, however, to which nothing but praise can be given. 

The Wise who compiled the book were singularly free from the pride 

and spirit of aloofness that not infrequently cling to those who 

are wise In name* The prophets on occasion displayed more than
• LI - • *

a touch of querulous impatience with the follies of the ordinary 

man* Hot so the Wise* They genuinely liked and appreciated the 

people they met. Speaking of the temper and spirit of the Wise 

man f A* B, David son soys, "Of whatever kind they be, the observa 

tions are always good-natured and never betray irritation or dislike
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on the part of the Philosopher. He walks through the bazaars and 

observes the peculiarities of oriental marketing: 'It is naught , it 

IB naught, sayeth the buyer; but when he Is gone his way then he 

boasteth' (Gh.2, 14). Or he remarks how our natural selfishness outs 

into us somewhat deeper, and describee it with a certain caustic 

though even still kindly oyniqism; 'All the brothers of the poor 

man do hate himj how much more will his neighbours go far from him1 

(Ch.19, 7) *.,*»That philosophy which annihilates the individual, 

which recognize a mankind but not men f to which humanity is an ever 

renewing advancing tree, from which the separate leaves drop off ex 

hausted, where 'the individual withers and the race is more and more* 

this philosophy is unknown to him . ... So thing human is alien to the 

Wise Kanj he is philanthropic in the literal sense; every way of 

man and every expression of his mind or nature has a charm for him". 1 

Yet he Iras no sentimentalist in his outlook* He did not shut his 

eyes to the follies and wickedness of ment as his numerous and pungent 

remarks on the fool show* But even in his most biting strictures, 

there is little trace of contempt. The fool, however great his folly, 

still deserves to be taken seriously. 3

Tho&3 who take a ke®£ interest in their fellows are liablei
to certain dangers* One is that their enthusiasm m&y be greater in

J^asltor, Vol. 12* laSo." A.3.I)avid6on. Article on The 
Wisdom of the Hebrews* pp* 387*389,

2. Possible exceptions are 27, 22 {' Though thou shouldest bray a 
fool in a mortar, Yet will not his foolishness depart from him'), 
and 30 i 21*22 about the fool who would make the earth tremble; 
but these surely have a whimsical humour at their heart, and are 
not to be taken too seriously.
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depth than breadth. Within the small circle of their immediate 

associates, their consideration and kindness are unbounded, but be 

yond the circumference their interest does not extend. Or If their 

interest embraces more than kith and kin, it may yet stop short of 

those of another sociui olass. Of thie weakness, lue compilers of 

Proverbs are free. They penetrate beneath the trappings of wealth 

and the rags of poverty to the man underneath -

"The poor man and the oppressor meet together: 
The Lord lighteneth the eyes of them both. B 1

If the sages hare any bias at all, it is In favour of the poor. 

"The poorer classes of Jerusalem must hare had many faults, but the 

Wise were very gentle towards them* scarcely ever do they reproach 

the poor directly for their short comings. On the other hand they 

have no mercy for the sins of those in high places ... This is the 

more significant and conscience-searching in that the speakers of 

these proverbs were themselves, as a rule, members of the 'fortunate 1 

classes.^

l/ore surprising than the sages* democratic attitude Is their 

universalistic outlook. They belonged to a people who regarded 

themselves as God's oho sea ones; they grew up in a mental atmos 

phere that became more and more saturated with the thought of the 

difference between themselves and others. To their land had been

1. 29, IS.
2. Studies in Life from Jewish Proverbs. ¥«A.I,,Slmslie. 

pp. 258 * 259.
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committed the knowledge of Jahveh, their Lord and their God. Suoh 

a point of view was necessary if the peculiar contribution of the 

Hebrew soul was to be preserved and conserved for the world! but it 

had its dangers. Into this exclusive temper of thought come the 

Wise, and their point of view is entirely different. "The word 

1 1srael 1 does not occur once, the word adam 'man* thirty-three times 

in the Book of Proverbs."2 Jewish ideas and words t such as the Law, 

the Passover, Circumcision, the Sabbath, are all conspicuous by their 

absence in Proverbs. Silence on these matters might be accounted 

for by the date at which the book was compiled, but such an explana 

tion would not be adequate to explain the non-appearance of words like 

Israel, temple, priest* prophet. "If*, says Toy, "for the name 

Yahweh we substitute 'God', there is not a paragraph or a sentence 

in Proverbs which would not be asi suitable for any other people as 

for Israel. 113 The Wise were not interested in the Jew qua Jew; 

they were interested in him as man. Of their proverbs, "very few 

must be considered Hebraic in an exclusive sense, or indeed Oriental.

1. Speaking of Hosea's conception of God, religion and life, Welch 
writes, "What engrossed all hie thoughts was the historic reli 
gion which had made his nation what It was, which had given it a 
different genius from all the other nations among which it lived, 
and the loss of which would mean the loss of a great thing from 
the world. He did not speak of aGod who was Lord of heaven and 
earth, but of One who had come into contact with this people, who 
revealed Himself through the deeds which had made the people 1 s 
history and through the institutions which moulded its life. He 
believed that Israel in a unique way knew Jahveh, and that this 
knowledge was in itself the proof of the greatness of His love for 
it." (The Religion of Israel Under the Kingdom.p.111). This was 
the point of view with which the Wl«e were familiar. The contrast 
provided by their own is striking.

2. Job and Solomon. T.K.Cheyne. p. 119.
3. The Book of Proverbs. Crawford H. Toy. p.21 (Introduction).
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The mass of them hare been at home in many lands and many centuries, 

because they speak to the elemental needs of men. Again and again 

they touch the Tery heart of Humanity, They are universal".

In thus shaking off the trammels of a narrow Judaism* the 

\5fise were making possible the wider contribution which Hebrew thought 

would later give to the a entile world. "In the unfolding of the 

divine plan, prophetism ignored the individual and exalted the nation 

to the ultimate exclusion of the non-Hebrews. The wisdom school 

ignored the nation and exalted the individual until it recognised all 

men as brothers. *n thought the prophets attained to the greatest 

heights, while the wise presented the greatest breatth. Without the 

former the Hebrew nation might never have been prepared to receive 

its priceless pearl of divine truth. ¥ithou| the latter it might 

not have been able to present tha t truth to the world'1 . 2

Pioneers in the ability to tranBOend the dividing walls of 

nationalism, the sages were pioneers also in another line of thought, 

which later was to provide a bridge to the wider world of non-Jewish 

thought. One of the deep convictions which the Wise inherited was 

the belief that God spoke directly to the human heart. The words 

that came from the Host High were sometimes in the form of awe- 

inspiring relevations of His glory, and sometimes in the form of 

flawing commands. Were these the only ways whereby God oommunioated 

His will to Han? The Wise said, "Ho 11 . They made plain the fact

1. Studies in Life from Jewish Proverbs. W.A.L.Elmslie. p.34.
2. The Wise Men of Ancient Israel and Their Proverbs. C.3\Kent. p.30.
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that in all spheres of noble life, God wa« revealing Himself, This 

belief of the wise provided a point of contact with all that wae 

fair and true in the heritage of >other lands, ''H%r«w Wisdon is 

the link between the more exceptional revelations of Old Testament 

prophecy and the beet moral and intellectual attainmente of other 

nations than the Jews. 'Wisdom* claims inspiration ... but never 

identifies itself with the contents of oracular oorraunioations ,»» 

2** and government (Proves, 15,16} and even the preoepts of husbandry 

(Isa. 28, 23-39} are equally her product lone with those moral obser 

vations which oonstitute in the main the three books of the Hebrew 

Khekaa, The fact that the subject of practical ethios ultimately 

appropriated the technical name of 'wisdom' ought not to blind us 

to the larger connotation of the same word **« The versatility of 

the mind of man is but an image of the versatitlity of its archetype. 

'The spirit of man is a lamp of Jehovah'". 1 In the main sections 

of the book of Proverbs this thought is not definitely articulated, 

but it runs implicit/ through the collections of proverbs* and in 

the introduotion appended later it becomes clear and explicit, 

though with a predominantly Jewish flavour* It was not until much 

later that in the mind of the writer of the Wisdom of Solomon, the 

full bearing of the Wise men's conception of wisdom was seen, and

1. Job and Solomon. T,:c«0heyne« pp. 117, 118.
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the ohawa dividing Hebrew and Greek thought was bridged. 1

The book of Proverbs has many noteworthy features - its 

intimate knowledge of men, its appreciation of the ordinary virtues, 

its skill in making clear torethe rank and file the manning of the 

righteous life, its democracy of spirit, its universal!sm of outlook. 

But these are not its most outstanding characteristics. The most 

remarkable feature of the book is its basic conception of a righteous 

God and His offspring, Wisdom. The idea is treated in different 

fashion in the preface (oh.1-9), and in the collection of proverbs 

that follows. A. B. Davideon epitomises the difference as that 

between productivity and criticism. *In the middle chapters the 

Wisdom is creative} and, absorbed in the fascination of her own 

activity, and in the delight of expressing and revealing herself, 

she has no place in her own thoughts herself; in these early nine 

chapters she is become self-conscious; she is fascinated by her 

own beautyj she invites men to behold her and to love her". 2 Or 

the difference might be expressed fchus; that whereas the preface 

deals mainly with the essence and inner nature of wisdom, an attri*

1. In his introduction to his commentary on the Wisdom of Solomon 
(written probably 'about 125-100 3«C.') Gregg writes, "In the 
Wisdom of the Book of Proverbs he (i.e. the writer of the wisdom 
of Solomon) found a means of reconciling traditional Hebrew 
thought with the cosmic ideas of Stoicism ... Accordingly, he 
propounds his doctrine of Wisdom as a fundamental unifying prin 
ciple, which co-ordinates Greek thought with Hebrew revelation 
and correlates (as functions of the same being) the various 
operations of creative activity, guidance of history, advance 
ment of science and philosophy, moral elevation of mankind, and 
mediation between God and man. In this way he hopes, while never 
passing the bounds of orthodoxy, to show that Judaism is ... 
standing in relation with truth wherever found", p.24.

2. The Expositor. Vol. 12. 1880, A«B.Davidson. Article on the Wis 
dom of the Hebrews, p.382.
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bute of God, the later chapters treat rather of wisdom in action in 

the hearts and lives of men* Cheyne puts it in this way, "The key* 

note of the anthology is nothing hut Experience; that of the intro 

ductory treatisetis Divine Teaching 11 . 1 The points of Tiew are com 

plementary, and together form a most impressive unity. The attitude
» •. •>

of the preface gives to the conception the spacious background of
* t ' * -

Eternity, while the view.point of the succeeding chapters brings 

Heaven down to earth, and shows Divine Wisdom incarnate in the lives 

of humble men.

"The Lord possessed me in the beginning of his way, 
Before his works of old.
I was set up from everlasting, from the beginning, 
Or ever the earth was.* 2 r

., A -'••

This is how the writer of the preface expresses his thought of• -« '• , \ .

Wisdom. The Wise who compiled the main sections show that same 

eternal Wisdom enabling a man to build a house, 9 or listen to advice, 4.> > ... ''}',"-'

or speak judiciously. 5

There are simple souls to whom the abstraction Mvisdom* is
w ** •* 

a difficult ooncept, and who prefer to think of God. So it comes

about that in the parts of the book that contain the proverbs of the 

people, there is less said about Wisdom and more about God.

11 , .The Lord weigheth the spirits. 
Commit thy works unto the Lord, 
And thy thoughts shall be established. 
The Lord hath made everything for its own end,* 6

1. Job and Solomon* T.K.Cheyne. p,156.
2. 8, 22-23.
3. 24, 3a, 
4.142, 15b.
5. 16, 23.
6. 16, 2b-4a.
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As has already been shown, the picture given of God in Proverbs is no 

poor one. 1 He is a God of Wisdom and righteousneBS f and the thought 

of His Fatherly care is not far away from the writers' minds. They 

do not speak of Him with the fire of the prophets, nor do th«y exult 

in Him as do the psalmists* Yet in their sober, restrained fashion 

they make it indubitably plain that He is a God worthy of man's 

deepest reverence and fullest allegiano*.

A book that contains suoh an exalted and yet humble view 

of one of God* 8 attributes, ..isdom, envisaging her as dwelling 

eternally with God, and yet at home in the pro Bale life Of man * 

suoh a book has no small contribution to give to the world* s thought 

of wisdom* And a book that refuses, on the one hand, to be in 

toxicated by the charm of wisdom, and on the other, to be intimidated

by the mundane character of everyday life, but that sees both>
clarified and illuminated by the prior faot of God - suoh a book has 

something of lasting value to give to the ethics, philosophy and 

theology of man.

See pp. 127-130 °* thesis.
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OHAPTEH 5.

THE miMM Qg flOMBQIPS. 

(1)

Neither the book of Proverbs nor the Qonfucian Analects 
hare been altogether fortunate in the titles affixed to their 
English translations. The Hebrew word, ^Suj^ iishle, is a rich, 
wide term, that includes within its ample folds the folk-proverbs 
of the people, poems of many kinds - poems composed of parallel 
sayings, taunting poems, didactic poems or psalms * and short 
ethical sayings* Ihea 'SuJ^ is replaced by 'The Proverbs 1 , 
the title suffers a certain restriction and impoverishment, losing 
the literary flavour that had accompanied the Hebrew term* fhe 
Chinese classic, on the other hand, after the translator has done 
his work upon it, suffers from the opposite defect. fhe Chinese
characters ** lan Yu siean 'Discourses and Dialogues f f or more%a 3 
simply, 'Conversations 1 (Gespr&che), an easily understandable
title, which 'The Analects' does its best to hide* iffhen to the 
word 'Analects' is added 'of Confucius', the uninitiated might well 
imagine that it is a philosophical treatise by Confucius himself.

The Book of Proverbs* ^,0*F,.Oesterley« pp*4~5.

«••*!» 4S.*K>Vf WU» WWW W*<MM- »***IJ "•*•¥>"* v<* W*JM» V*.V» *M,K* *

3. Confucius and Confucianism* Richard Wilhelau p«72 (footnote)*
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The opposite is the ease, fhe book was not written by himself, 

nor, in all probability, by his immediate disciples, but by members 

of the Confucian school of the next generation. They collected 

from such disciples of Confucius as they could meet, the data which, 

doubtless after much discussion and comparison of memoranda, they 

put together in the f Digested Conversations 1 .
Some of the disciples would chiefly remember intimate

personal details about Confucius 1 appearance and personal habits -
2 

his dress at court or at home, in hot weather or at night, the

way he received the Prince's visitors, and carried the ducal mace,
3 

his fastidiousness in regard to food, his thoughtfulness when
6 7 

he met a blind man or one in deep mourning* Other disciples of

a philosophic turn of mind, would remember maxims of their Master, 

rich in wisdom, pregnant in suggestiveness, and with a deep univer 

sal truth at their heart, relevant to any circumstance or time.

1, "Confucius is credited by tradition with having had approximate 
ly seventy disciples with ^bom he oame into intimate contact, 
tnough he is said to have influenced to some extent a much
__,, number/' (The Origin and Bevelopaent of the State Cult 
of Confucius. John K* Shryoek* p. 9.)

2* Bk.10, eh.6*
3 ^1 /\ *3 

* «Lv**3 •

4. 10,5.
5. 10,8.
6. 10,16.
7. 10,16,
8* **&* 2,1; 4,15; 4,25; 12,11.
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Others again, would have stamped on their Muds vivid memories of 

particular situations and occasions when Confucius had uttered 

trenchant remarks on the situation* All these varied contribu 

tions are collected in the Analects* The book, therefore, is not 

nearly so formal as its la&lish title suggests.

The Analects might not unhappily be regarded as a com 

pendium of Confucius 1 table-talk* It is, however, table~talk in 

a peculiar Chinese sense. le shall not look in it for the 

brilliance, the thought-provoking unexpectedness, the artistic 

colour, that aark the words of the conversationalist of genius* 

The Chinese mind, as a rule, prefers the normal to the abnormal, 

the ordinary to the fantastic, the levels to the heights. In this 

respect, it is markedly different fro® that of the rest of Asia. 

"In qualifying the Chinese mind as prosaic 11 , says James Clark, nand 

in calling the writings of Confucius and his successors prpae, we 

intend no disrespect to either* Prose is as good as poetry.......

Accustomed to regard the last as the land of imagination; reading 

in our childhood the wild romances of Arabia; passing, in the poetry 

of Persia, into an atmosphere of tender and entrancing song; then, 

as we go farther last,into India, encountering the vast epics ©f 

SSaha-Bharata and the Bamyana; we might naturally expect to find 

in far Cathay a still wilder flight of the Asiatic Hise* Hot at 

all* We drop at once from unbridled romance into the most

!• e«£« 3,17* 6 t10; 9,13; 11,11.
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colourless prose. Another race comes to us, which seems to have 
no affinity with Asia, as we have been accustomed to think of 
Asia. No more aspiration, no flights of fancy, bit the worship 
of order, decency, propriety, and peaceful cois8!OJ5places«..All in 
these writings is calm, serious, and moral. They assume that all 
men desire to he mde better, and will take the trouble to find 
out how they can be mde so* It is not thought necessary to 
entice them into goodness by the attractions of eloquence, the 
charm of imagery, or the fascination of a brilliant wit* These 
philosophers have a Quaker style, a dress of plain garb, used only 
for clothing the thought, not at all for its ornament? What 
Clark says of Chinese philosophy in general is certainly true of 
the Analects*

In another respect, *fhe Conversations 1 are different 
from table-talk as generally understood* "Ho man ever talked 
the language of these sayings", says Leonard IJrall. "Such pith 
and smoothness is only reached by a loag process of founding and 
polishing." fhis is more easily understood when one realises 
the distinction that exists in China between the spoken and the 
written word, fhe latter has a permanence, a literary flavour, 
a sanctity that the farmer has not* It aaist be refined and 
polished until it reaches as near as can be the standard of per 

fection.

1. Ten Great Religions* James F« Clark* Pt*l f p. 33* 

2 « Sayings of Confucius* p*13 (Intro*)
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fhe form of the Chinese ideogram deepens this tendency 

to exalt the supremacy of the written word* whereas the spoken 

word appeals only to the ear, the written character appeals both 

to eye and ear* fhe Ohinese reader gains from it not only a sense 

of artistic delight at the beauty of its form, but an intellectual
*

satisfaction greater than that afforded to a Western mind by a 
symbol built up of letters, A luropean word, in the majority of 
cases, conveys little more than a knowledge of its sound and meaning 
The Ohinese character, on the other hand, not only aay, through 
its radical, surest the sense of the word or give the category 
to which it belongs, and through its phonetic, give some idea of 
the sound of the word, but it my also shed a f lo&d of light on 
the conditions of life and thought in the far-off days when the 
characters were fint composed* Thus - to take a few exa^les - 
the character for 'ching1 , a well, in its old form $=• (new 
f or» ^ } "shows how eight families formed a village and culti
vated ID conmon, for the purposes of taxation, the middle square 

where the well was situated11 * The character yc f Jen 1 or 

virtue, one of the staple words of the Analects, is composed of \ 
•man 1 and - f two f . fhe character thus shows that tke funda 

mental significance of virtue lies in its social implication, a 

man being firtuous only as he is in right relationship with his 

fellows*

1. Sound and Symbol in Ohinese* Bernhard Karlgren* P.45. 
Confucius uses the character #• in the Analects In 6,24*
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The oast of Confucius 1 mind also tended in the same 

direction, of making for the exaltation of the written symbol* 

Both temperamentally and philosophically, Confucius was meticulously 

careful in his use of words. In bin personal habits he was almost 

finical, and the saia* scrupulous care that he exercised in matters 

of dress and decorum, he would certainly show in that which con 

cerned him more than these, in his pedagogical and literary work* 

To him. exactitude in the use of words was part of his philosophy 

of life* He held a doctrine of ideas that was not unlike Plato's* 

Each object or quality or idea had an essential inner essence, to 

which the word or name given must conform* Should the wrong word 

be used to describe a thing, the name failed to correspond with 

reality, and disharmony ensued* The rectification of names was a 

cardinal feature of Confucius 1 philosophy. It was a doctrine that 

had to face criticism* as the frank expostulation of one of his 

disciples showed* Ifester, you have erred greatly; what shall 

this rectification avail?** But Confucius was ready with his an 

swer. >fHow untutored you are, lui If the names be not correct, 

the judgments are not clear* If the judgments are not clear, the

1. In explaining the difference between Plato T a doctrine and that 
of Confucius, filhelm says, "fhe whole (Chinese) concept is 
given a practical turn* ffith Plato, ideas are the eternal images 
of actual terrestrial objects* These objects have a share in 
the idea, and the scale of values is measured according to this 
snare in the idea* for Confucius, it is a question o recog 
nising the true names* not only to measure reality by ;hem, out 
also to be able to reform reality*" (Confucius ana Confucianism* 
p« 151*)
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works are not accomplished. If the works are not accomplished,

then rites and music do not flourish. If rites and music do not•
flourish, punishaeats are not equitable. If the pfunishments are 
not just, then the people are at a complete loss* The Sage always 
gives such a turn to his actions that they can he called by their 
right nams and always gives such a turn to his judgments that 
they can be carried out. fhe Sage permits nothing inexact in his 
words* * A mn '^o spoke like this would surely so influence his
disciples, that no literary documents would leave their hands until 

the highest possible standard of excellence IB form and exactitude 

in expression had been attained*
i

Of recent years, Chinese scholars, trained in Western 
methods of research and criticism, have been givii^r md& thought
to the question of the genuineness of the ancient classics. Some

2 
of these have fared ill at their hands* fhus, of the '"ive

Classics 1 , Ha Shih, on© of the ablest thinkers of China to~day,«3
accepts only the Book of Poetry in its entirety* fh© Analects 

has also been subjected to th@ severest scrutiny, and it has not 

emerged altogether unscathed from the ordeal* fh$ last five books 

have been called in question, and TVofessor fir Ohieh-kaj^ recog 

nises only a part of the Analects as giving the genuine ideas of 

Confucius* ^or the most part, however, the book has justified its

1* Analects, 13,3. filhelm's trans. Confucius and Confucianism*
p* 51* 

2* fhe Political IMlosophy of Confucianism* Leonard Shihlien Hsii*
pp. 13-14 Ilntro.}, 14-23* 

S« The Develoment of the Logical Method in Ancient China*
Hu Shlh. p* 1 (preface).
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position. Hu Shih, drastic critic though he to, quotes from it 

and even from tho doubtful books, and it is generally regarded by 

modern Chinese scholars as reliable, as bein^ in fact the only
Ci

reliable source for the study of the ideas of Confucius himself. 

This point of view is shared by the Continental scholar, lilhelm,

who speaks, of it as offeri^ M&11 *n all* thoroughly reliable
*j 

material." ftfhis v/ork% he £$ays, "is, at Uie present time,

oorreotly considered the most direct and reliable source 

which we have for Confucius, his life, and his doctrines..,*.* It 

may safely be assumed that data or traditions regarding the 'Master 1

form the s octrees of the T/ork, and that these v/ere given their final
4 

fora by the next succeeding generation."

1. The Development of the Logical Method in ancient China, pp.21-017 /fj? «*> ^ £
fj t , *i f , «.)£,• »

2. The Political Philosophy of Confucianism. Leonard S* Hstl*
pp. SO,S3,

3* Confucius and Confucianism, p. 74. 

4* Ibid, p.133.
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(2) 

Qonfuoina «

The lain Yfl deals with a large number of subjects - 

character, sincerity, filial piety, the lesser virtues, the treat 

ment of one's enemies, fhe government of a state, religion, the 

influence of heredity and environment, the good man, the superior 

man, the teacher and the training of youth, study and the student, 

friends and friendship*,.,. Nevertheless, despite the number and 

range of the topics discussed, the book is a unity. fhe guiding 

thread is to be found in Confucius himself. He is the raison 

df etre and the heart of the Analects. f/hat kind of nan was he, 

this phileeepher of the ancient world, whose table-talk has been 

not only preserved for two thousand four hundred years but known 

and reverenced, anc3 whose influence on the untold millions of his 

countrymen has been "greater than that of any man who ever lived, 

excepting the writers of the Bible*1 ?

The ^orid in ifoich he was born was a \?orld rich In 

epoch-making events and outstanding in great men* "It was a 

momentous period", says Alexander, "pregnant with great events* 

It included the downfall of Lydia, Media, and Babylonia, and the 

establishment of Persia upon their ruins; the release of the Jews 

from their seventy years 1 captivity, and the rebuilding of the

X* Ten Great Religions. J.F. Clark, p.44.
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teaple which was not to be again destroyed till after the coming of 

the promised Messiah; the rise of Buddhism in India; the restora 
tion of democracy in Athens; the expulsion of the Tarqulas from 

Homes the invasion of Greece by the Persians, and the battles of 

Marathon, fhermophylse, and Balamis.
"It was an ag>e of great mm* Sakya Buddha, the re 

ligious reformer; ixekiel and Daniel, Haggai and Zachariah, 

amongst the prophets? Cyrus the Oreat, Gambyses, Darius, and 

JBrxes of the powers of the earth; fythagoras, the Saadan philoso* 

pher; the writers, Pindar, Al&ohylus, and Anacreon; leonidas the 

Spartan, Miltiades and fhemistocles the Athenians, and a host of 

others too nuiaerous for mention* n
But if it were a momentous period in world Mstory, there 

was little to encourage or inspire those who looked out on that

section of the world that fell within the boundaries of the Chinese
2 3

Empire. • As 1ms already been shown, the political situation of

that day held out little hope or encouragement. The Qolden Age 

of Chinese history seemed to hate receded to a distant past. In* 

oessant warfare, the rise and fall of petty states, corruption in 

high places, poverty and distress among the ranks of the people, 

and a general lowering of morals - these were some of the

1« Confucius, the Great Teacher. &*G* Alexander* pp. 7,8.
2. The China of tnese da]?s was very different in size from the 

China of to-day. The territory under the sway of the Chow kings 
(1122*256) was not a sixth of the present territory, and the 
population from 10-15 millions* (In. Brit*, Tol. B, llth Edit., 
p« 907.) fhe population now is -about four kindred and fifty 
millions.

3. p, 10 of thesis.
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characteristic marks of life as Confucius saw it, under the regime 

of the Eastern Chow dynasty. Sot only did he see these conditions'! 

with his own eyes in the world around him; his wor'r as editor of 

the Shih Ching would make plain that the generations that went be 

fore had suffered even as his own was suffering. 

"Here is a song of a soldier:

f ihat leaves are not yellow! 
What day do we not march! 
What man is not wandering - 
Serving in some corner of the kingdomI

What leaves have not turned purplet 
'That man is not torn from his wife! 
Mercy be on us soldiers;- 
Are we not also men? f

(Pt.S, Bk.12,10.)'1

Here is a plaintive lyric that shows how terrible were the 

economic conditions of the day:
flowers of the bigonia 

irs in glorious yellow, 
But my heart is sad 
I feel its wound.
The flowers now are .rone;
There are only the leaves full green.
Ahl Had I known it would be thus with me,
I had better not have been born.

Hunger has swollen the ewes' heads;
MotKing but the reflected stars in the fish-trap.
If some men have aught to eat,
Few can get their fill. 1

2, Bk.8,9).

1. 770*256 B«C.
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The following poems show why these things were so; the rulers had 
forgotten the meaning of honour and Justice and kindness*

1 Lofty is that southern httl, 
??ith its masses of rocks I
Awe-inspiring are you, 0 grand Ministers of State
And the people all look at youi
A fire burns in our grieving hearts;
And in earnest are we*
The kingdom is verging to extinction:

are you still blind to this state of things?
You awe-inspiring Ministers of State,
$hy are you so unjust?
Hear en is multiplying its afflictions;
The people are grumbling,
And yet you do not correct nor bemoan yourselves*®

2 f Bk*4,7.) 
And this, devastating in its explicitness,

'Men had their land and farms, 
But you have them now. 
Men Bad their people and retainers, 
But these you have taken from them. 
Here is an innocent man, 
But you have imprisoned him. 
There is a guilty nan, 
But you have let him go free* 1

3, Bk*3,10. ) 
And this grimly bitter one -

'Large rats! Larare ratst 
Do not eat our millet* 
Three years \ve have tolerated you, 
But you have shown no regard for us. 
T»e will leave you, 
And go to that happy land * 
Happy land I Happy land I 
Where shall we find our peace.' 1

(Pt.l, Bk*9,7,)

1. Prom the Dhih Ching, quoted by Hu Shih, The Development of the 
Logical Method in Ancient China* pp.4-9*
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It was little wonder that a contemporary of Confucius ihould 

write. "The whole world in one seething torrent". This, then,
£j

was the condition of things amid which Confucius was born and 

in which he passed his life.
The seventy-three years of his life (551-479 B.C.) 

can roughly be divided into five periods - his youth, when the

fascination of study is already beginning to lay hold of him
4 

("At fifteen", he says, "I bad my mind bent on learning."), the

period of his work as a teacher, the middle stage when he holds 

important political office, the fourth period, when he becomes 

an itinerant teacher, and the last, when his whole time and 

energy are given to literary work on the classics. During his 

life he enjoyed at times spells of success and prosperity. In 

the second period, he was regarded as an able and effective 

teacher, "His pupils", says Sse-lfc Ch'ien, "grew ever greater

in numbers, while from all sides, from far distant regions.
5 

disciples flocked to him." During his time of office in the

1. From the Shih Chingf quoted by Hu Shih, The Development of 
the Logical Method in Ancient China, p. 22,

2. 551 B.C. is'the date generally accepted as the year of 
Confucius 1 birth, though Sse-ia Ch'ien gives it as 550.

3. There is, of course, no hard and fast break between the differ 
ent periods, As a young man he held minor office, and in one 
sense he was a teacher from the second period to the last.

4. Analects. 2.4, (Legge's trans.)

5. The Life of Confucius. According to the Historical Accounts of 
Sse-Ma Ch'ien. Quoted in Confucius and Confucianism. 
R. Wilhelm. pp.15.16.
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state of Lu, he wa», if Sse-Ma Ch'ien is to be trusted, a re 
markably effective minister. "Mter Confucius had conducted 
the government of the state for three months, the sellers of 
lambs &nd of sucking pigs no longer falsified their prices, and 
men and women walked on different sides of the road. Lost ob 
jects were not picked up on the streets. Strangers who came 
from all sides did not need to turn to the officials when they 
entered the city, for all were received as if they were returning 
to their own homes."

For the most part, however, disappointment and misfor 
tune dogged his footsteps. For long he sought for office, and 
when he did gain it he did not keep it long. The very effective 
ness of his rule roused the jealousy of the nobility; the in 
capacity of the Prince he served to put the welfare of the kingdom 
before the seductive pleasures of a bevy of dancing girls proved 
the undoing of Confucius, and after only a very short period of 
service in the most responsible official position of his life, 
he was forced to resign and leave his native country.

The next period of his life was even more depressing. 
For some thirteen or fourteen years he wandered, a homeless 
exile, from state to state. Attempts were made on his life; 
he suffered from the inclemency of the weather, from hunger, 
illness and the Ipss of companions. For part at least of the

1. Qaated in Confucius and Confucianism. R. Wilhelm. p.23.
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time, his heart was set on obtaining the work that he felt he 

had been called by God to do - the all-important work of building 

up a State on the foundations of order and peace and good govern 

ment. On every hand he saw states going to pieces for the want 

of honest, capable officials. He knew he could supply what was 

required. "If someone would make use of me. something would be 

seen in a year and a day; in three years, all would surely be 

settled."
During- this period of exile, in his sixtieth year, a 

great change took place, according to Chuang Tze-j-Mn Confucius' 
point of view. In learning and the pursuit of wisdom he then 
found a goal that satisfied him - a goal that he had searched for 

in vain in the political world. If this be so, it is strange 

that for some eight or nine more years he still wandered from 

state to state, and still seemed to be hankering after political 

employment. Whether the change in his point of view was as 

final and dramatic as Chuang Tze suggests, or whether the re 

peated disappointments of those years slowly killed the thought 

of himself as the political rejuvenator of the country and brought 

to birth instead a truer picture of the growing, unconquerable 

influence of his literary work and his teaching, the fact remains 

that he finally gave himself up to literature. "Out of the 

conscientious, optimistic mediator of antiquity and the tire- 
lessly active reformer, there grew, at all events, after his

1. -Analects, 13,10. Wilhelm's trans. Sse-Ma Ch'ien places 
this remark during the wandering years of Confucius' life.
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return to the quiet of private life in his native state of Lu. 

a calm philosopher of great superiority, who devoted himself to 

the study of the esoteric teachings of the Book of Changes, and 

who created for the world, in his Spring and Autumn Annals, his 

program for government - what might be called the foundation plan 

of Chinese culture." During this period he gave himself "to

editing and writing an Introduction to the Book of History ^ 

to arranging the Book of Bites and Ceremonies. 'J^ . the

Chinese Leviticus; to classifying the Odes \\ ; and to rec-
f^£- 

tifying the Music both in Court and Temple. ^ It is probable, too.

that he at the same time supplied his disciple Tseng Tzu 7 with 

the material for the Classic of Filial Piety, jL . He also 

applied himself diligently to the study of the Yi~Ching

so diligently indeed that he is said to have three times worn
2 

out the leather thongs of his copy. n The closing years of his

life were shadowed by the dbath of loved disciples, and the last 

scene of all is a sad one. "Early one morning, we are told, 

he got up. and with his hands behind his back, dragging his 

staff, he moved about the door, crooning over ~

'The great mountain must crumble; 
The strong beam raust break; 
And the wise man wither away like a plant.*

After a little, he entered the house and sat down opposite the 

door. Tszekung had heard his words, and said to himself, »If 

the great mountain crumble, to what shall I look up? If the

1. Confucius and Confucianism. E. Wilhelm, p.

2. The Analects of Confucius. Introduction, W.E. Soothill
p.53. *
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strong beam break, and the wise man wither away, on whom shall I 

lean? The Master. I fear, is going to be ill. 1 With this he 

hastened into the house. Confueius said to him. f .......... No

intelligent monarch arises; there is not one in the empire that 

will make me his mster. My time has come to die. 1 Bo it 

was. He went to his couch, and after seven days expired."

Taken as a whole, his life was a sad one. His home* 

life was not happy; bis period of office shows him a lonely man,

frustrated by his enemies, check-mated by the master he served;2 
for all the success of his work as a teacher and a man of

letters, he himself for the greater part of his life seems to 

have regarded his educational and literary activities as second- 

bests, inferior in power and effectiveness to the actual work 

of government. Nevertheless, there are bright lights in the 

darkness. The affection and loyalty which he failed to find 

in the sheltered life of home or the public world of government, 

he found in fullest measure among his disciples. What Yen 

Tflan, the Master's favourite disciple, said of him, is an im 

pressive tribute alike to the power of his personality, his 

ability as a teacher. «nd his remarkable faculty for leading his 

students past himself to the wonder of that which he taught. 

"The more I look up at it the higher it rises. The more I

1. Quoted from Legge's /mtro. p.87-8. Introduction. W.g. Soot- 
hill, p. 57.

2. "He received extraordinary loyalty from his pupils while he 
was alive, and after his death they mourned for him as for a 
father. n (The Origin and Development of the State Cult of 
C°nfucius. John K. ShnrnnV.^.s. } *
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probe it the more impenetrable it becomes. I catch a glimpse of 

it in front, and it is instantly behind. But our Master step by 

step skilfully lures men on. He has broadened me by culture, 

and restrained my be reverence. If I wished to stop I could not. 

and when at times I have exhausted all my powers, something seeas 

to stand majestically before me. yet though I seek to pursue my

path towards it. I find never a
Again, there is an inspiring side to the failures of 

his political life. Neither hostility, opposition, the seductive 

charms of court-life, nor fear of the loss of the employment in 

which he felt he could do his best work - none of these could 

make him lower his standard, depart from the course of action 

which he felt to be right, nor curb the forceful, righteous ac 

tivity of his rule. When the singing girls of Ch'i captivated 

the heart of the Prince of Lu, so that the ordinary business of 

the State was neglected and Confucius 1 plans for reform were ig 

nored. 'Confucius took his departure', or. as the laconic Chinese 

has it. ^^ . "He passed the night in Tun. The Music- 

Master. I, escorted him and said: 'Master, no blame attaches to 

you.' The Master said: 'Shall I sing you a song?' The song ran 

as follows:

'0 the singing of these women 
Has driven me from here. 
0 the coming of these women 
Brings death and ruin. 
0 Woe.' 0 Wandering: 
Bven unto life's end.'" 3.

1. Analects. 9,10.
2. " . 18.4.
3. The Life of Confucius. According to the Historical Accounts of 

Sse-ife Ch'ien. Trans. byB . Wilhelm. p.25.
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A true understanding of Confucius is to be obtained far more 
readily from reading his words and the observations he made on 

life, than from a study of the events that befell him. Here the
Analects renders royal service. We see him. metieulous.tn.aatteite

2.3
of food and dress, and punctilious about the orderly arrange 

ments of his private and public life. let when in the wander 

ings of the exile years provisions gave out and his disciples were 

exhausted with hunger, the only one of their company who maintained 

his serenity was the roan who, in times of prosperity, would not

"eat anything discoloured, nor that smelt, nor that was under- or
5 

over-cooked, or not in season". So undisturbed was he by the

privations that he and his disciples were undergoing, that he could

still expound and recite the sacred writings, and spend his time
6 

in playing and singing. When his angry followers remonstrated

1. Hereafter the title of the Analects will not be given in the 
footnotes - only the number of the book and chapter,

2. "He did not wear facings of purple or mauve, nor even in undress 
did he use red or crimson.... He always had his sleeping garment 
made half as long again as his body." 10.6*

3. "He would not eat anything improperly cut, nor anything served 
without its proper seasoning. * 10.8.

4. "He would not sit on his mat unless it were straight." 10.9. 
"When his fellow villagers had a fea,st he left only after the 
elders had departed. When his fellow villagers held a pro 
cession to expel the pestilential influences, he put on his 
Court robes and stood on the eastern steps." 10.10.

5. 10.8.

6. Thus Sse-Ma Ch'ien in his Life of Confucius. Trans. bv R. 
Wilhelm. p.45. J
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with him for his seeming levity. Confucius replied. "The superior 

roan bears want unshaken, the inferior man in want becomes demoral 

ised." He is practising here what he preached when he said. 

"With coarse food to eat, water for drink, and a bent arm for a 

pillow, - even in such a state I could be happy, for wealth and
<c

honour obtained unworthily are to me as a fleeting cloud."

A spirit of detachment such as this is not easily at 

tained. The Analects frequently give) evidence of the reality of 

the mental and spiritual training and discipline that Confucius 

passed through. The immense erudition that enabled him to edit 

the ancient songs and records of the country was not lightly ac 

quired. Even in old age, his aeal for knowledge, and his refusal 

to be content with anything less than the mastery of a subject 

were unimpaired and unchanged ? as his enthusiasm for the Book of 

Changes showed, Sse-Iia Ch'ien tells a charming story, that il 

lustrates the same spirit of perseverance. The Master was en 

deavouring to learn to play the aitheri "For ten days, Confucius 

made no progress. The Music-Master, Hsiang T«e, said: 'We will 

try something else 1 . Confucius said, 'I have practised the 

melody, but I have not yet acquired the rhythm 1 . After a time, 

the Music-Master said: 'Now that you have practised the rhythm. 

we will proceed 1 . Confucius said, f l have not yet caught the moodJ

1. 15.1-
2. 7.15.
3. "If some years were added to my life. I would ?ive fifty to the85S.!$ th7.S: IV come to be without sraat
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After a while, the "usic-laster spoke again, 'Now that you have 

practised the mood, we will proceed'. Confucius said: "I have 

not yet ascertained what kind of man composed the anisic,... ..Now
•

I know who he is......If it was not King 'Jen. who else cot|ld have

composed anything like this? 1 Then the Music-Blaster, Hsiang ?«e, 

arose from his mat, bowed twice, and said; 'According to the tra 

dition of the Stoic-Masters, it is actually reputed to be a melody 

by King Wen 1 .'1
The other side of Confucius 1 perseverance was his

humility - the humility which alike in regard to the attainment of 
§ 3 4 

wisdom, the living of a noble life, and the performance of duty

refused to admit success. With all his knowledge and erudition, 

moreover, Confucius had the teachable spirit that was willing to 

get as well as give: "ihen walking in a party of three", he said, 

"my teachers are always present. I can select the good qualities 

of the one and copy them, and the unsatisfactory qualities of the 

other and correct them in myself."

1. The life of Confucius. Sse-Ma Ch f ien. Trans.B. ;.'ilhelm.pp.35,36«

2. "The taster said: The meditative treasuring up of knowledge, the 
unwearying pursuit of wisdom, the tireless instruction of others, 
- whicn ol these is found in me?"

3. "fhe Master said: f ln letters perhaps I may compare with others, 
but as to ray living the noble life, to that I have not yet at 
tained*" (7,32. P

4« "The Master said: ! In public life to do ray duty to my Prince or 
Minister; in private life to do my duty to my fathers and breth 
ren; In my duties to the departed never daring to be otherwise 
than diligent; and never to be overcome with wine, - in tfiich of

these am I successful?11 (9,15.4 
5. 7 § 21.
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i born teacher, Confucius had that interest in and under- 

stanting of people which is an essential part of the teacher's 

equipment. His students wn his love in a my that one would hard 

ly have expected from a man so self-contained and self-controlled 

as he. <Vhen one of his disciples died, the intensity of his grief 

amazed a student* *tHave I gone to excess?" Confucius asked. f?But 

if I my not grieve exceedijoigly over this man, for whom shall I

grieve?" $hen he was in exile, like a child he cried, "I want to
2 

go home. I want to go home", and the source of his longing was

his desire to see how his pupils were faring* He had the true <s 
teacher's reverence for the personalities of those whom he taught,

and h® was a aaster of the pedagogic art of adapting his teaching
4 

to the respective needs of his students. Rich and poor were both
5 

welcomed; poverty was no bar to his presence.

The insight into his character and the consideration for 

the point of view of others that he showed within the academic pre 

cincts of his school, he displayed also in the outside world. He 

had the intelligant man's desire to understand the polity and

2. 5,B1* (filhelm's trans.)
3. "The young should inspire one with respect. How do we know 

that their future will aot equal our present?" (f,22.)
4. To the same question asked bv two disciples, Confucius gave en 

tirely different answers. 'Win lags behind, so I urged him 
forward; but lu has energy for two men, so I held him uack« tf

(11,21.)
5. 'from him who has brought his simple present of dried flesh seek- 

ing to enter my school I have never withheld instruct ion. "(7,7.)



191.

adainiwtratien of the various states he visited, but he gained the 

information he wanted in a way peculiar to himself. Men volun 

teered the facts he desired to hare, and enjoyed instructing his 

ignorance, and were altogether unaware that their frank confidences 

were the unconscious response to his courtesy, kindliness and

With all his appreciation of others, however, Confucius 

did not idealise human nature, nor expect a ready response to his 

teaching* fthen he was a young "&£, he had thought that the 

possession of knowledge meant that the battle was already won, 

since correct principles automatically worked themselves out in 

practice* Experience of life f however, compelled him to change 

his point of view* "Formerly my attitude towards others was to 

hear what they said and give them credit for their deeds. How my 

attitude towards others is to listen if what they say and note what 

they do." And there came a day when he renounced the hope of

meeting a really good man. Were he to see a noble man, or a man
3 

of constant purpose, he would be content* He understood too that

it was one thing to present the truth and another to prevail on>
men to accept it, and he shrank from the suggestion that in order to 
win acceptance he should accomodate his message to people*s desires* 

When one of his disciples said to him, "The Master's teaching is

1* "The Master9 s way of obtaining information • well, it was 
different from other people's ways." Ku Hung 1 f s traau(l,lQ} 
5,9. 

3. 7,25*
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so overpowering that BO on© OB earth can bear it. You must, I 
think, bring it a little lower1 . G<snfu*ius said: f fsu» a good hus~ 
bandain oan sow, but he cannot make the harvest* A/food workman 
can be clever, but he cannot always meet people's taste* The 
Sage may cultivate his doctrines, my arrange them and simplify 
then, may co-ordinate them and Judge them, but he cannot bring it 
to pass that they be accepted. If you BOW think that one needs 
only to cultivate one ! s doctrines, and if you strive only to have 
then accepted, then, f«u, your vision is not directed afar.*" 
Thus spoke the philosopher* Some times, however, the preacher's 
passiOB to have his message accepted proved stronger than the 
philosopher's calm, "the can go forth except by the doorfr Why

«2
will toot own go by this fay?" On occasion he had the joy of 
finding kindred souls who understood him* He was filled with de 
light when a disciple* admitting that the world could not under-

3 
staad his teaching, yet begged him to maintain his high standard.

the best way to get to the heart of Confucius is to 
listen to his OWB statements about himself* "At fifteen I had 
aade up my mind to give myself up to serious studies, it thirty
I had formed ay opinions and judgment* At forty I had no more

4 
doubts* At fifty I understood the truth in religion* At

1. Sse-Ma Gh'ien's life of Confucius, filhelm's trans. pp.46,47, 
2* 6,15.

'-'':!.-'

3* Said leu lui: flhat flatters it that it is not comprehended? IB 
the very 'act that he is not understood, the Sage is recognised* 
(Sse-Ma Gh'ienta life of Confucius* Wilhelia's trans* p.47.

4. f the laws of HeaveB 1 (Soothill).
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sixty I oould understand whatever I heard without exertion* At
seventy 1 could follow whatwr my heart desired without trans-

1 
grossing the law.* He lays hare his deepest wishes - "to comfort

the aged, he faithful to ay friends, and cherish the young." He 

was very modest about himself f and admitted frankly his limitations; 

"is to bei«g a Sage, or a *aaa of Virtue, how dare I presume to sueh 

a claim! But as to striving thereafter unwearyingly, and teaching 

others therein without flagging, - that can he said of me, and that 

is all. 1* "thtre are three characteristics of the noble man's 

life, to which I cannot lay claim:- being firtuous he is free from

care; possessing knowledge he is free from doubts; being courage-
4 

cms he is free from fear." When he heard that the Duke of She

had asked one of his disciples for his opinion of Confucius, the
.*

pieture he paints of himself is very attractive. "Why did you 

not say he is simply a man so eager for improvement that he forgets 
his food, so happy therein that he forgets Ms sorrows, and so 
does net observe that old age is at hand?11 Or, to take the 
fuller version of Sse-Ma OhUen - "He is a man who learns truth 

without growing weary, who instructs mankind without becoming 

disgusted, who is so zealous that he forgets his food, who is so

2,4. Ku Hong Mingf s trans 
2* 5,25.
3. 7,33*

4. 14,30.

5.
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joyous that he forgets all eare, and so does not observe the 

gradual approach of old age« w It is a simple description, but 

it is probably nearer the truth than most self-portraits are and 

it is a not inadequate suaxaary of the life of the man whose 

teaching- we shall now study.

1* Life of Confucius* Quoted in Hlhelft's Confucius and 
Confucianism* p.42. According to Sse-Ma 0h'ienv these 
words were uttered in the exile period of Confucius' life*
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(3) 
The Teaching of the Analects

fhe subject of Tirtue occupies a prominent place in 
the Analects. It provides the title for the fourth book, and 
the work as a whole contains a wealth of material on it* On 
several occasions, Confucius gave definite answers to those who
questioned hi© about it. 'Virtue", he told Ten Yuan, "is the

2 
denial of self and response to what is right and proper*" When
Ohmng KUB& asked his what it meant, he said, "When abroad behave 
as if interviewing an honoured guest; in direct ing the people act 
as if officiating at a great sacrifice; do not do to others what
you would not like yourself; then your public life will arouse

%s 
no ill-will nor your private life any resentment ** To Fan
Oh'ih he said, "In private life be courteous, in handling public
business be serious, with all men be conscientious* fven though

4 
you go among barbarians you my not relinquish these** On

1. "The root,of all Oonfucian ethical and political thought is 
flen v « TI ( T-iang Ohi-Cbao maintains that it is impossible to 
translate A: Into any one English word - so varied are its

,of aan." (Chinese Political Thought. p.38.) 
2. 12,1. 
3* 1B02* 
4. 13.19.
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another occasion, he ouraaed up the whole matter to Fan Oh f ih when 

hi said, %ove your fellow*»en"« Tirtue, it appears, affects a 

man's publio and private life* It is not dependent on circum 

stances and environment; it is to be exercised f among barbarians 1 

as in the preoinats of tlie court* It is a social foroe, expending 

itself in love to one 1 9 felloes* At the same time it is ruthless 

in the demands it makes for the denial of self*

Quite as illuminating as Confucius 1 definitions of Tirtus

are the side-lights he throws on it as he discusses the virtuousJ\~ 
man and the higher type of man, Jen cho I and ehfla t«u 2T *

Inherent in the character -''- is the thought of virtue as a social 

factor. fhe virtuous man, the ideogram shows, is one who con 

siders Ithers as well as himself* In the inner spirit of such a
3 \ 

man there is rest and peace. Nevertheless, he is virile and

masculine in the strength of his emotions* "It is only men of

moral character who know how to love men or to hate men." Be is
5

"sure to be courageous and he "trill not seek life at the expense
6 

of Tirtue •"

1* 12,22.
2* See p« 173 of thesis* Wilhelia translates ^ by 'sittlichkeit' 

or 'Hebe 1 which 0* and A* Dantoc translate by fhumanitarianism 1 .

3* "She Tiriuems man is at rest in Tirtua** 4 f2. 

4* 4,3, (Ku Hujag-^ja^'s trans.)

S* 
6.
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Confucius is concerned to show that Virtue is not bcun4 up 

with quickness of mind and a ready tongue* "The man of Virtue, *
-* f

he is chary of speech'1 , he said one day to an astonished disciple* 

"He is chary of speech* Is this the meaning of Virtue?* asked 

Ssu-ma Hiu in abatement* "When the doing of it is difficult", 

replied Confucius, "can one he other than chary of talking- about it ?" 

On another occasion, when someone remarked that a certain man was 

virtuous hut not ready of speech, the Master was quick to speak on 

the danger of a ready tongue* And he was emphasising the same 

truth i&en he said, "The firm of spirit, the resolute of character, 

the simple in manner, and the slow of speech are not far from 

Virtue." He defends his enthusiasm for reticence in speech - nay, 

more, for silence * on the highest grounds* "I wish I could do 

without speaking11 , he said* "If you did not speak, Sir", said 

Tsu Kung, "what should ̂ e disciples pass on to others?" "fthat
i ^-'

speech has Heaven?" replied the Master* "The four seasons run 4 
their courses and all things flourish, yet what speech has Heaven?"5 
In line with his distrust of too ready speech went a fine sense of

the meaning of real culture and education. Were a man to excel 

in moral excellence and filial piety, were he prepared, in the

^

1* 12,3.

2* 5,4.
3. 1M7.
4* 17,19 - from one of the books regarded as doubtful*
5* "Artful speech and an ingratiating demeanour rarely accompany 

Tirtme*" 1,3.
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service of his Prince, to lay down his life, and were he sincere in 

what he said in his intercourse with his friends, - "though others 

aay speak of him as uneducated, ! should certainly oall him educate!? 

Whereas the characters 2 are, as a rule, translated by

the English expression, 'the virtuous man1 , the characters 

rtquire any mmber of English words to convey their meaning. Soot- 

hill translates •chiia tssu 1 by the noble man, the nobler nan, the 

n*n of nobler mind, a man of the nobler honour, the higher type of 

man, a ran of the superior class, the man of superior order, the 

wise man, a man of honour, the ideal man, the gentleman, the true 

gentleaan, the well-bred man. It is obvious that "chun tzu" is a 

rich and coBprehensive term. The person denoted by it "takes the 

Bight as his foundation principle, reduces it to practice with all 

courtesy, carries it out with modesty, and renders it perfect with

sincerity* n "The nobler type of mn is broad-minded and not 3 
partisan* The inferior man is partisan and not broad-minded."
The former can see beyond the individual to the truth or falsity 

expressed by him. '"Fhe wise man-." does not "depreciate what he 

says because of the man/* the nobler type of man is no mere

theorist* "He first practises what he preaches and afterwards
5 

preaches according- to his practice." Re desires to be "quick to

* 1,7* 
2* 15t17. 
3* 2,14.

•t

4* 15,22. 
5, 2,13.
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act*. 9 He "is modest in istiat he says, but surpasses in what he 

does"* In his work, he does not think about his position nor
*:• 

Q

his pay t what he ia concerned about is his character* "The wise
4 

man makes duty, not a living, his aim." Nothing can turn hia

aside f re» Virtue - neither poverty, obscurity, nor the pace and5
peril of life* So ei^hatic was Confucius on the close relation 

ship between nobility of mind and the absence of fear, that a
X

disciple was constrained to ask for an explanation, and the iaster 

replied, "fhtn a mn finds within hiaaelf no cause for self* 

reproach, what bis he to be anxious about; what has he to fear?" 

"He disciplines and trains his spirit, not for his own sake, but
"'* ;

for the sake of others* He cultivates hiaiself "so as to ease the
7 

lot of others." Behind Ythe others' for whom he spends himself

is a greater background, that gives dignity and spaciousness to• •'•/' •
his life* "The man of nobler miM holds three things in awe*

He holds the Divine fill in awe; he holds the great in awe; and8 
he holds the precepts of the Sages in awe."

The clmn t*u shows his nobility of spirit not only in 

great natters but in small* In the #ive*and~take of social life* 

he displays the characteristics of the true gentleman. "Rte true

1* 4 f24, 2* 14,29.

3. 4,11. 4

5. 4.5; 8,6* 6*

7t 14,45* 8* 16t8*
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1 
geatlgwu* is friendly but not familiar"* "dignified but not

<Q
ous** He "upholds his dignity without striving (for it); he is
stoiable without entering and clique". On the field of archery,

4 
whether he wins of loses, Tie shows himself to be a gentlenan"*
Baturally, a man of such charm of spirit and mnuer has aany 
friends though of blood-relations he may have few* ?/hen a disciple

,*-'

of Confucius lamented that he had no brothers, he was comforted by 
TJKL Hsiaf who, in the spirit of his Master replied, "iShen the mn 
of noble mind conducts himself with self-respect, and is courteous 
and well-behaved with others, then all within the four seas are
his brothers* How, then, can a chun-tau grieve that he is without

i $ 
a brother;" But with all his friendliness and camaraderie, the
noble man fcnorcs that the secret of true life is to be found in his 
own soul, and not in the superficial contacts he has with others*
"The noble nan seeks what he wants in himself i the inferior mn

6 
seeks it from others*"

A disciple once asked what constituted the oharaeter of 
a perfect man ( J** )* The Master gave the following reply: 
(referring to various famous men of the time) - "A perfect

1* 13,23* 
2* 13,26*
3* i5,a,
4« 3,7* (Ku lung-ling's trans*)
5, 12,5« "All within the four seas are brothers" - a classic

expression in China*
6. 15,20* ^ -* * ^
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eharaeter should have the intellect of such a man; the disinterest 

edness of aueh another man; the gallantry of such another; the 

accomplishments of such another. In addition to these qualities, 

if he w» mid culture (cult irate) himself by the study of the arts 

and institutions of the civilised world, he would then be considered 

a perfect character. Bat 1*, Confucius went on to say, "new-a-days 

it is not wen jjeceesary to be all that in order to be a perfect 

character* One who, when he sees a personal advantage , can think 

of what is right, and, in presence of personal danger, is ready to 

up his life; and who, under long-continued trying circumstances,

does not belie the prof essions of his life:- suoh a roan may also be 

considered a perfect character »" A character such as this is not

easily attained* 'He takes firtue for his load, and is not that
2 

heavy? Only with death does his coarse end, and is not that long?"

But in other mood, Confucius is impressed not so much with the 

weight and burden of Virtue, aa with its delight and its attainable

character* fls Virtue indeed afar off 7 I crave for Tirtue and
3 

loi Tirtue is at hand/*
So many are the angles from which Confucius views the 

good man, and so various are his descriptions of him, that it is 

not easy to select the essential characteristics of the virtuous,

1. 14,13 (Ku Hun^Minff's trans.)

3. 7,29.
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and to «ay that in these, above all* the vital force of his spirit 

is to be found, fwo features, however, might be singled out as 

being especially emphasised by Confucius, conscientiousness and 

sincerity* 'fake conscientiousness and sincerity", he tells T«u 

Ohang, wa» your ruling principles, transfer also your mind to rigfet 

conditions, aad your character willUmprore."
In Ms discussion of the good man, certain references go 

to show that the doctrine of the meanwas not far away from 

Confucius' theuj^t* "Courtesy uncontrolled by the laws of good 

taste becomes laboured effort, caution uncontrolled becomes timid 

ity, boldness unoontrolled becomes recklessness, and frankness un~
2 

controlled becomes effrontery/1 He refused to say that the

excessively active Shih was any better than the excessively 
cautious Shaog, since 5TTo go beyond the mark is as bad as to come 

short of it*" There is, however, no elaboration of the doetrine 

of the mean aad but scant reference to it, a fact surprising in

view of Confucius' enthusiasm for moderation in all things, and<». .L
in face of the emphasis placed on it in the Chung lung, T The

1. I£f 10* 3ee also, 1,4,8; 15.35.

Et 8,2,

3.
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Doctrine of the Mean, But if he says little of it, what he doe» 

say is eulogistic, "fhe virtue that accords with the golden mean, 

how perfect it isl ft
Is it possible to discover from Confucius' taany references 

to aan aa he «n*&ht to be and as he is, what theory he held about 

human nature? Had he one? F»H. Fkrker declares roundly that he 

had none* ft lt cannot eve** bu made out whether he thought man's

1* Chunff Yunff is eaid by 3se-iia Oh 'ion to be the work of fie Sse. . 
a grandson of Confucius* Whether this be so or not, its thought is 
generally held to represent a transition stage between the
Analects and the works of Menciuc.

?

After describing- the difference between the arithmetical and the 
relative mean, Aristotle says, "If, then, every science accom- . 
pliahes its work well, by keeping the mean in view, and directing 
its works to it***, then virtue, "being, like nature, more accurate 
and excellent than any art, must be apt to hit the mean. But I 
aean aoral virtue? for it is conversant with passions and actions; 
and in these there is defect and excess* and the mean; as, for 
example, we say feel fear, confidence, desire, anger, pity, and 
in a word, pleasure and pain, vith too much and too little, and 
in both eases improperly. Eut the time when, and the oases in 
which, an6 the person towards whom, and the mot ire for which, and 
the manner in which, constitute the ewan and the excellence; and 
this is the character ist *o property of virtue*.....* 
Virtue, therefore, is a 'habit, accompanied with deliberate prefer 
ence, in the relative mean, defined by reason, and as the prudent 
man would define 11% It is a mean state between two vices, one 
in excess, the other in defect; and it is so, moreover, because 
of the vices one division falls short of, and the other exceeds 
what is right, both in passions and actions, whilst virtue dis 
covers the mean and chooses it*" m %

comachean Bthics. Book 3, Chap* 6«)
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nature $ood or evil in its origin** fhia, however, is too strong* 

From his work on the Shih Ohiqg, Confucius would know the ancient 

ode,
'Heaven gave birth to the mltitudes of the people, 
Bat the nature it confers is not to he depended on. 
411 are (good) at first . „ fc ft
But few prove themselves to be 90 at the last** 2••„*.•

Since he held the classics in the utmost veneration, one would ex 

pect (in view of the lack of evidence to the contrary) that the 

theory held by the sages of old ms adopted by himself. Moreover,

his disciples of a later age believed strongly that nan's nature, in
«3 

origin was good* "What leaven has conferred is called the Hature"

are the opening words of the Ohung lung, and Ifeneius was a fira 

believer in the original goodness of man. It is unlikely that the 

Master's followers should have becoae firm exponents of this dootrtoe 

had there not been hints and adumbrations of it in Confucius 1 

teaching. As a mtter of fact, when the indirect evidence in the 

Analeots is pieced together, considerable affinity with the point 

of view in the above ode is to be see% Oonfueius believed that

mn f s nature was in essence good, but that it was very liable to*
deteriorate and fail to reach the heights. "Man", he said9 "is

1. Ohiaa aad Heligioa* I*H* Parker. p
2. Bhih Ohing. Part 3.3. Ode 1. Chinese Glassies* ?ol*4, Part t 

t>* 50S* in his Reliiflons of China, legg© ^Lves a more popular 
translation*

'But men at first from Heaven their being drew,
With nature liable to change,.,
411 hearts in infancy are pod and true,
But time and things those hearts derange,*

p* 102* 
3« Hstintie, however, held that human nature was essentially evil,
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bora fer uprightness." Biace that was so, "Tirtue is more to man
3 

thaa either water or f ir*w and he could attain the end for which

he had been bora. ^e who has really set his mind on Tirtue will 

do no evil« ff "If a man were really to exert himself for one sia&lq 

day t© live a moral life, I io net believe he will find that he has

not the strength to do itt" fhenf with his usual caution, he adds,
4 

"At least I have never heard of stch *, case." On the other hand,

Confucius realised that the way was so narrow and the gate so strait,

that the mtwber of those who found it would be few. "There are
5 

few wfco understand Ylrfa**" "I have never yet seen a ma as foad
6 

of virtue as of beanty" , nor "a man who could perceive his own

faults end bring the oh«*f*e hose against himself ",
The question whether a man's search for firtue was to he 

successful or not depended on many faotors. The individual's en- 

vironfi»nt had an &ll~ifii$>0rtaat part to play, fo a certain extent 

a maa was what he was, in virtue of that which surrounded him* 

nlt is the moral ohameter of a neighbourhood that constitutes its
'•?

excellence, and how can he be considered wise who 'does hot elect8 
to dwell ia moral surround in^s?* Hhen a disciple asked Confucius

about the practice of Tirtue, the Master in hi® answer pointed out 

the importance of a good moral and social environment. "In

1. 6t17, 2* 15,34

3* 4 t4. 4, 4 § 6» (Ku Hung-IIing.)

5. 15,3. 6. 15,12.

7* 5,26. 8. 4,1.
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whatever State you dwell, take service -vith the worthiest of its 
ministers, md ?i-ke friends of the wsi firtuous of its scholars." 

If the closing words of the Analects are from Confucius 
himself, his view of human nature e?,n, in part, hs discerned from 
them* The main thought, however, is not that of the origin of 
Ban's nature, but its goal, and the aeans whereby the goal may be 
attained* fhe words are typically Chinese in their sobriety of 
statement and their practical bearing - "H® who does not know the 
Divine Law cannot become a hoblo nan. Ho 7?ho does not know the 
la^s of rlatit demeanour cannot fora his character* He who does

9̂ 
not know the force of words, cannot know

1* 15,9.
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B.
On Beligion.

'The Divine Law* which a man must know before he can 
become noble._what is it? When Confucius speaks of T'ien. what 
does he mean? In a word, what is the religious teaching of the 
Analects? Before that question can be answered, a prior one must 
be considered - Confucius* own religion. On that subject, endless 
controversy has taken place. There are many who hold that Con 
fucius was an agnostic, or at least a sceptic. In an article in 
T'oung Pao. H.G. Creel gives the following list of those who in 
cline to this position - Legge (in his earlier works). Grousset,

3 4 
Susukl. Tucci. Carus, Giles. Forke. Wilhelm. Hackmann. and Hu

1. Vol. 29. Annee 1932.
2. "Sur les problemes metaphysigues. Confucius professe l f opinion 
moyenne d'un homme public, positivlste et meme agnostigue par con 
viction intime, conservateur et traditionaliste par raison d'Etat." 
(By the Sage) nles plus hauts problemes de la destinee huraaine 
etaient ramene's a une question d'utilite' ou. mieux, d'opportunite 
sociale". (Quoted by Creel.)

3. Suzuki, speaking of Confucius and his school - "Their prosaic ir- 
tellect always dwelt on things human and mundane".

4. Giles, It is strange that Creel should put Giles in this class in 
view of a quotation like the following;- "Confucius is usually re 
garded as a teacher of morals only, and it is considered wrong, 
therefore, to class his doctrines as a rilligion. This is no doubt 
true, in the sense that he laid stress almost entirely upon man's 
duty to his neighbour, thinking, perhaps without going so very far 
astray, that the liver of a blameless life would not be far from 
the kingdom of God. But it is certain that he believed firmly in a 
higher Power - the God of his fathers...who. so far as we can de 
duce from the ancient records, was satisfied with right-doing on 
the part of mankind in reference to one another, and in other ways 
was less exacting than the f jealous God' of the Old Testament. Not 
only did Confucius..believe in the existence of this Deity more 
vaguely perhaps than did the anthropomorphic worshippers oi earlv 
times: but he was conscious, and expressed his consciousness openlv 
that in his teachings he was working und*r divine guidance." °peniy* 
(Confucianism and Its Rivals, p.67.)
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1 2 
Shih. To this group might be added the names of Alexander and

3 Johnston. On the other side stand men like Legge (as represented
4 

in his later writings). Soothill. Giles. Maclagan, Shryook. Creel,
5 

and various Chinese thinkers.
What light can be obtained from the Analects on this much 

disputed question? In the first fifteen chapters there are four 
teen references to Heaven - including two to the laws of Heaven and
one to the will of Heaven. In the last five chapters, there are

6 three more references to Heaven. From these, it is not impossible

1. Hu Shih speaks of the 'agnostic humanism of Confucius 1 - thds
Creel. > «

2. Alexander. "There does not appear the slightest pretension to 
a Divine mission in anything he said or wrote". (Confucius t£e 
Great Teacher, p.291) ~ an extraordinary statement in view of 
the Analects. 7,22; 14,37; 9.5.

3. flohnston. "It must be remembered that Confucius seems very rare 
ly to have offered any remarks on spiritual matters on his own 
initiative: he did not profess to be an authority on such subjects 
and it was only in answer to direct questions th&t he said any 
thing at all. fr (Lion and Dragon in Northern China, p. 325.

4. Shryook. After saying that the Confucianists certainly did not 
make any attempt to propagate religion, he writes "Sceptical 
critics like Hu Shih appear to go too far in the other direction 
when they deny any religion to Confucius and his followers. The 
Confuciana were ardent supporters of the ancient literature 
particularly the History and the Odes. These books contain*the 
literary evidences of the old Chinese religion." (Origin and 
Development of the State Cult of Confucius, p.11.)

5. e.g. Hsfl - "Confucius believes in one God." (Political Phil 
osophy of Confucianism, pp.154-155.)

6. "The man of noble mind holds...the Divine Will in awe" 16 8 
"What speech has Heaven?". 17,19. "He who does not'know the 
Divine Law cannot become a noble man". 20,3.
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to see what Confucius 1 own position was. At fifty, he "under-
stood the laws of Heaven"* He knew that such virtue as he had

3 3 
came from Heaven, that he was known by Heaven, and that he was

4 
iamortal till his work was done. An insinuation of wrong-doing
evoked from him the passionate retort, "If I have in aay way done

5 
wrong, may Heaven reject met Say Heaven reject me!" It were

6 i 
vain to attempt to deceive Heaven; only Heaven was great.
"Death and life are divine dispensations" - thus T«u Hsia reported

8 
a saying of Confucius - "and wealth and honours are with Heaven".
But the Heaven that gave could also take away, and in the hour of 
bereavement man's nobility lay in submission. When a favourite
disciple died, the skater said, "Alasi Heaven has bereft me;

9 
Heaven has bereft me", and when he visited a dying friend he cried
as he grasped his hand, "We are losing him. Alas! It is the will 
of Heaven* rf As a rule, Confucius was reticent in the expression

2* "Heaven begat the virtue that is in me." 7,
** 9 "

3. though my studies are lowly my mind soars aloft, and - does not 
Heaven know me'. 14,37.

4* "Since Heaven is not ready to destroy this enlightenment, what 
can the men of K'uang do to me?" 9,5*

5. 6,26.
6. "In pretending to have retainers when I have none, whom do I 

deceive? Bo I deceive Heaven?" 9,11
7. 8,19. 
8* 12,5. 

9. 11,8.
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of his religious views* Only to the inner circle did he unfold 
his deepest thoughts* On one occasion, however, a suggestion 
that he mi&fct further hig own interests by having recourse in a 
disloyal way to a certain powerful official met with one of the
noblest Statements ever made by Qonfueius - "He who sins against

& 
Heaven has no inhere left for prayer*" Certainly, as his
disciples watched his life and conduct they were convinced that 
Heaven formed the background of his life, and that his power came 
from above* They remembered the way "he worshipped the Spiritual 
Powers as if he actually felt the presence of the Powers", and how
he said, "If I cannot give up heart and soul when I am worshipping.

3 
I always consider as if I have not worshipped"* When a Minister
spoke to ftu lung of the greatness of his master, the disciple re 
plied, "Of a truth Heaven has lavishly endowed him, to the point of

4 
inspiration, and his acquirements are also many", and a certain
official, trying to comfort Confucius 1 disciples for their master's 
exile, said to them, "Why do you grieve, gentlemen, over this loss
of office? fhe lapire for long has been without light and leadings

5 but Heaven is now going to use your Master as an arousing Tocsin"*
(

1* "Our Master's culture and refinement (all) may hear; but our 
Master's discourse on the nature of man and the Laws of Heaven 
it is not given (to all) to hear." 5,13.

3* 3,13*
3* 3,12, (Ku Hung-Ming.) His English occasionally leaves something 

to be desired*
4* 9 § 6. 
5. 3.24.
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The evidence of the Analects for a real belief on the 

part of Confucius in the reality of the Divine power is strong, and 

this position is still further strengthened when one remembers the 

religious tradition which Confucius inherited. The Shu Ching and 

the Shih are filled with references to God as a living, potent 

factor in the world. Confucius, it must be remembered, is em 

phatic that he is not an originator; he is simply a transmitter,
2

f a believer in and lover of antiquity'. Since the ancients be 

lieved in Heaven, in worship and sacrifice and prayer to God, and 

since Confucius spent himself in the propagation of their doctrines, 

it would seem to follow that their beliefs were also his.

Why, then, this conviction on the part of many scholars 

that Confucius was agnostic, unreligious, non-metaphysical? There 

are two main arguments used in support of this position - one, his 

avoidance of the more personal term Shang Ti and his preference for 

T f ien, and, two, the guarded nature of certain of his remarks on re 

ligious matters. For example, he said this: "To devote oneself

earnestly to one's duty to humanity, and, while respecting the
3 

spirits, to avoid them, may be called Wisdom": and this : "When

Chi Lu asked about his duty to the spirits the Master replied, 

'fhile still unable to do :? our duty to the living, how can you do 

your duty to the dead? 1 " When he ventured to ask about death,

1. See pp. 39-45 of thesis.

2. 7.1.

3. 6.20.
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Confucius answered. "Not yet understanding life how can you under-
12 

stand death?" *
With regard to Confucius' preference for the term T f ien 

rather than Shang Ti. two points can be stated. In his frequent 

use of the character ^ . he was following the practice of the 
classical writers. "In the texts of the Shih and the Shu. taken 
together, the supreme being is designated as ?i or Shang Ti only 
some eighty-five times, while the name T'ien is used for this pur 
pose some three hundred and thirty-six times. In other words, in
the textw of the Shih and the Shu the supreme being is called T f ien

3 
four times for every single occurrence of Ti or Shang Ti." In
his religious terminology Confucius was what he claimed to be, a 
transmitter and not an originator. It must be remembered, moreover, 
that although 'Sbang fi f has as a rule a more pronounced personal
signification that 'T'ien 1 has, the difference between their con-

4 
notations is not a hard and fast one. On occasion, the two terms
are practically synonymous. When Confucius uses 'T'ien 1 in sen 
tences such as these, "though my studies are lowly my mind soars 
aloft, and - does not Heaven know me?"; "Whom do I deceive? Do I 
deceive Heaven?", the personal character of 'T'ien 1 is obvious, and 
it is wellnigh impossible to distinguish it from 'Shang fi».

1. 11.11.
2. Of significance also in this connection is the following - "The 

Master would not discuss prodigies, prowess, lawlessness, or the 
supernatural". 7,20.

3. T'oung Pao. Vol. 29. Annee. 1932. p. 74. H.O. Creel.

4. See p. 40of thesis.
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What about bis detached end coldly negative advice to 
respect the spirits and avoid them? Creel points out that 'avoid* 
is an unfortunate translation of & , end that the sentence 
should read* "....to respect spiritual beings, maintaining the 
proper distance in relations with them, may be called Wisdom", 
With this interpretation of Confucius' meaning, Ku Hung-tting would 
agree, his translation running, "To hold in awe and fear the Spirit 
ual Powers of the Universe, while keeping aloof from irreverent 
familiarity with them; that may be considered as understanding". 
If this is « correct reading, Confucius is inculcating not a cold 
agnosticism, but a worshipful reverence of the Divine.

In the 1932 number of T'oung Peo. Herrlee Glessner Creel has an 
interesting article on the religion of Confucius. Starting with the 
opinion that Confucius was an agnostic. Creel was led by a study of 
the evidence to conclude that tee opposite was the case. He gives 
the following reasons for his change of opinion:-
1. "The earliest important productions of the Confuoian School are 
totally lacking in that agnosticism which is supposed to be so 
evident in the thought of Confucius."

2. The thesis that Confucius was agnostic was not developed until 
the Song dynasty, 1500 years after Confucius' time. "In the en 
tirety of the pre-Sung commentaries studied there is not, it is 
believed, a single passage of a sceptical nature".

3* In the classical literature which Confucius edited, and in the 
Lun Ytt there is most obvious evidence of belief in Heaven, sacri 
fice, etc.

4. The argument given above re.*tbe unfortunate use of the word 
'avoid 1 . The sentence should rather be regarded as an appeal for 
reverence.

5. The growing tendency towards rationalism in the later Confuoian 
schools influenced their reading of Confucius' mind and teaching.

(Continued on next page.)
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In view, however, of Confucius 1 reticence on the subject 

and the comparative scarcity of his references to religious matters, 

it is unwise to speak categorically of the religious teaching of the 

Analects, if by teaching is meant formal, systematic instruction. 

Put if teaching be construed in a wider sense as the cumulative 

influence of Confucius 1 life, example and conversation, one is 

justified in saying that the Lun Yfl bears witness to the reality 

of a personal, righteous Being at work in the cosmos, in harmony 

with Whose will man should govern his life.

(Note continued from previous page.)

6. With refjard to the difficulty raised by the statement that 
Confucius did not discuss the supernatural (7,20), the impossi 
bility is pointed out of basing a theory on an isolated passage 
The Analects, being in lar :e measure a collection of Confucius 1 
obiter dicta, naturally contains the contradictions and incon 
sistencies to which speech is liable. Thus 9,1 says that Con 
fucius seldom spoke about ? Jen f - yet the book is filled with 
remarks on the subject.

So much is Creel impressed by the above arguments that 
he goes the length of saying that "it is in the religion of 
Confucius that the very neart and the unifying principle of his 
philosophy is to be found 1 .
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C. 

On Pplitic8JL_KducationA_eto_

As befitted one who would fain have spent hie: whole 

life in political work. Ccnfucius spoke much of government. His 

remarks cover a wide range - the spirit and temper of the Emperor. 

the duties of ministers, the psychology of the governed, the re 

sults of wise rule, finance and taxation, punishment (with special 

reference to capital punishment), and the influence of ceremonies. 

Behind this many-sided teaching lies a uniiied philosophy of 

politics, which might be expressed in the formula, "As the Prince, 

so the People". At the head of the political hierarchy stood 

the Prince, the Son of Heaven, who was linked in t special way 

with the Power that ruled the world. In virtue of his high 

office, the influence of the Emperor was as deep in character as
•

it was wide in range. his most fundamental responsibility was 

to live a life of Tirtue. If he were virtuous, the people would 

be the same. The l^w of imitation madb this inevitable. "When 

a ruler loves good manners his people will not let themselves be 

disrespectful; when a ruler love^ justice hit people will not let

themselves be unsubmissive; when a ruler loves 3-ood faith his 

people will not venture to be insincere." The Emperor not only

1. 13,4.
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had to be good; he bad also to do good. Since it was impossible 
for him, one single person, to discharge his responsibilities to 
the multitudes over whom he rule*, he had to delegate powers to 
his ministers. They too had to live in harmony with firtue, As 
they were, so would the people be. When CM K'ang Tau asked how 
to inspire the people with respect and lo|alty so that they might 
be mutually emulous (for the welfare of the State), the Master 
said: "Lead them with dignity and they will be respectful; be 
filial and kind and they will be loyal; promote those who excel 
and teach the incompetent, and they will encourage wjch other". 
"When the highly placed pay generous regard to their own.families, 
the people are stirred to mutual kindness* When they do not die- 
card old dependents, neither will the people deal meanly with2 -t> 
theirs." The ideals that governed the practices of Sinperor and
Minister in their relations with those above and below (the 1m- 
peror was answerable to Heaven as his ministers were answerable 
to himself), would likewise raould the conduct of the people, of

*,

father and son, older and younger brother. "Let the Prince be
3 Prince, the minister minister, the father father, and the son son."

4 
When the Smperor, in his exalted station, displayed the true

1. 2,20.
2. 8,2.
3. 12.11.
4. "Politically he upheld the rights of the ruler under the feudal 

system....It is unfair to stress his support of feudalism too 
heavily, since in his day any other system was unthinkable.*1 
(The Origin and Development of the State Cult of Confucius.

JoVm K. Shriek, v.fi.)
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spirit and temper of magnanimous rule, the father, in his lower 
sphere, would take the cue from him and would show the same spirit 

in the small circle of the family.
In three spheres the Prince's nobility of character and 

the Ministers 1 statesmanship would be manifested - one. in their 
personal contacts, whether with Igperor and Minister, or Minister 
and people; two, in the success that attended their efforts to pro-

mtt

mote the prosperity of the country; and three (the most difficult 
of all), so to envisage the future growth and development of the 
tendencies latent in the present, that the tendencies potential of 
good be developed, and those inimical to progress be destroyed.

1. "A Prinee should employ his ministers with courtesy* A minister 
should serve his Prince with loyalty." 3.19*

2* the essentials of government were "Sufficient food, sufficient 
forces, and the confidence of the people*" 12,7. According to 
13.STvthe culture that was the result of education must be pre 
ceded by a certain standard of economic wealth*

3* The tniid point is not mentioned in the Analects* It is empha 
sised in the Book of Changes* "The Book of Changes 19, according 
to filhelm, "rests upon tie assumption that all earthly happenings 
are in a constant state of flux, like the water of a stream, which 
flows on day and night, without ceasing* fhe individual conditions 
are developed from Imperceptible, germlike beginnings* They then 
enter into the full effectiveness 0f their forces. In order, in the 
end, to cass gradually over into other conditions, after they have 
exhausted their forces* Now if one can recognise the nuclei, one

can succeed in influencing events by giving an imperceptible direct 
ion which will lead to the wished-for goal ofgoal of this development.*.
This. 'for example, is the reason why Confucius opposed the method of 
regulating the state b/ means of laws and punishments: that is to 
say by means of force. The effect of such a system will only be an 
evasion on the part of the people, and a condition of universal 
hypocrisy. If. on the other hand, one works upon the manners of the 

people by means of the power of a direct influence, the evil in 
fluences are smothered In the germ before they can have any chance 
whatsoever to express themselves, and the goal is reached, Herein 
lies the deeper philosophical foundation for the strong emphasis on 
decorum and music in popular education, and for the rejection of 
external means of punishment," (Confucius and Confucianism. pp. 151-f

• f
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Duties such as these could not be discharged in a moment. 

Time and endless patience were required. ft lf a kingly ruler were 

to arise it would take a generation before Virtue prevailed." 
"Do not be in a hurry". the Master once said when the Magistrate of 

Chfl-fu asked him what should be his policy. "Lo not be intent on 

minor advantages. flben in a hurry nothing is thorough, and when in 

tent on minor advantages nothing great Is accomplished."
Something more than tiae and patience were required, 

however. Every conceivable device that made for ^ocd must be 

pressed into the service of the State. The fitting use of music 

and ceremonial was specially to ba encouraged, since both of these 

made so manifestly for the destruction of evil tendencies ^nd the 

development of good. "The Master spoke of the 3frao ~s perfectly 

beautiful in its form ^nd perfect!;/ cood in its influence. He 

spoke of the tfu as perfectly beautiful in its form but not perfectly
o

good in its influence. ' ! Only ono thing was to le forbidden, or

itc extensive use strongly discouraged - the way of compulsion ^ 

punishment, and above ^11 capital punisii.nsnt. Since ti.ese failed 

to touch tho inner springs of life, tLoy #erfc useless as a vital 

force in the political education of thu people. <*& Confucius said, 

"If you govern the people by laws, and ke^p them in order by penal 

ties, they will «void th« penalties, yet lose thdir sense of shame.

1. 13,12.

2. 13.17.

3. 3,25. Confucius' point of view on this matter is verv like 
that of Plato. J
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But if you govern them by your moral excellence, and keen them in
order by your decorous conduct, they will retain their sense of 

shame, and also live up to standard." Even when Confucius was 

faced with the problem of the lawless and the brutal, he held to 

his position of the futility of force and the potency of education 

and example. "How true is the saying", he remarked, "'If good men 

ruled the country for a hundred years, they could eve*> tame the
(L

brutal find abolish eapiUl punishment 1.'" "How would it do", Chi 
K'ang Tau once asked him, f*To execute the lawless for the good of 
the law-abiding?" ffi fhat need. Sir", replied Confucius, "is there of 
capital punishment in you r administration? If your aspirations are 

for good, Sir, the people will be good. The moral character of 
those in high position is the breeze, the character of those below
is the grass. When the grass has the breeze upon it, it assuredly

3 
bends." A philosophy of politics has to reckon with facts, with
the fact not only of those who at the bottom of the scale break the 
law, but with the fact of felm. Son of Beaven though he be, who does 
not act as an Emperor should. On this, however, Confucius has only 

one remark to make, that a good body of ministers my prevent the
Hry-rot caused by the weaknes? or wrong-doing of an Emperor from

4 
spreading downwards through the whole kingdom. It is. however,

1. £,3.

2. 13,11.

4. 14.20.
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not the thoaght of the possibility of the degeneration and failure 
of the imperor that occupies Confucius' attention, but the thought 
of his immense power for good. In this respect, the thinking of 
the Chinese sage has close affinity with that of Plato, in his treat 
ment of the 'philosopher-kings' of the lepublie. There is, never- 
theless, a subtle and characteristic difference, Confucian thought 
having a more markedly practical and less theoretical cast than that 

of the Greek philosopher*
What were the views of the Chinese sage on international, 

ism, and the problems that arise in connection with the contacts 
between one country and another? In one statement in the Analects, 
he speaks in appreciative terms of 'the tribes of the east and 
north' but, according to Legge. his treatment of the subject as a 
whole is defective, "The only passage of Confucius' teachings from 
which any rule can be gathered for dealing with foreigners, is that 
in the 'Doctrine of the Mean', where 'indulgent> treatment of men from

V

a distance' is laid down as one of the nine standard rules for the 
government of the empire. But the 'men from a distance' are under-

< 3&~~' 4**

stood to be 'pin' ( f> ) and 'leu» (%$, ), simply, - 'guests', 
that is, or officers of one State seeking employment in another, or 
at the imperial court; and 'visitors', or travelling merchants. Of 
independent nations the ancient classics have not any knowledge, 
nor has Confucius."

« "The tribes of the east and west have their princes, and are riot 
like all our great land, without." 3.5.

Chinese Classics. Yol.l. pp,lQ8-109, Prolegomena.
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i«e Mint of Ti«» on this itustion is not that of
Jk

modern Chinese exponents of Confucius' position* They maintain 
that Confucius had a real international sense* "In Confucius' 
time", says B.C. One*. "China was divided into many nations. The 
number of leading nations was twelve, and the total number of nations 
was over one hundred. Therefore, his country was not China, but Lu. 
Since Lu had intercourse continuously with other and independent 
nations, why should Confucius know nothing about them? These 
nations were called 'The multitude of Sreat States' and the 'Middle 
Kingdom'. This was the international society, and the term Middle 
Kingdom was like the term Christendom. Beyond this, there were at 
this time only rude and barbarous tribes, so far as the Chinese knew. 
This was the condition under which Confucius lived. By the term 
'All under Heaven', however, Confucius really meant the whole world, 
and it included not only the multitude of great states, but also all 
the barbarous tribes....In fact. Confucius always keeps the whole 
world in his mind/1 This point of view is strongly shared by Liang 
Chi-Cbao. who points out that Confucius and Motze did not consider 
it wrong to visit different kings, making no distinction between 
their own country and others. "The Confucian School considered 
national government only as a means or as a first step towards 
world peace. The final objective was a state in which both the 
national and racial lines should be obliterated. Their highest

1. "Bconomic Principles of Confucius and His School" in Columbia Univ. Studies, vol. 44, pp.16-17. note. Quoted in Political Philosophy of Confucianism, pp. 232*233.
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ideal was that the civilisation of one country should be so enlarged 
as to include within it all mankind on a footing of equality."

It is a short and logical step to pass from the ethics of 
the state to the ethics of the family. In regard to the question 
of which comes first, state or family, as a moral entity, Chinese 
thought, on the whole seems to resemble Greek thought and to begin 
at the opposite end from that usually preferred by the ffest. Unlike 
the modern Western point of view which begins with ethics and then 
branches out to politics, Greek and Chinese philosophy begin with 
the State and work down to the individual. "Only after many 
struggles of thought", says Jowett, "does the individual assert hie
right as a moral being. In early ages he is not one, but one of" *"*'•)

£t
many, the citizen of a State which Is prior to him." This cer 
tainly is true of Hebrew thought as exemplified in Old Testament 
literature, and it is also true to & certain extent of the Chinese

%

order of development. Granet, speaking of Chinese ethics says, 
"Civic morality is not a projection of domestic morality: it is, on 
the contrary, the law of the feudal citadel which has impregnated 
domestic life... While the domestic order seems to rest entirely 
upon pfctern&l authority, the idea of respect takes absolute pre 
cedence of the idea of affection in family relationships. Begulated 
on the model of court assemblies, domestic life forbids all famil 
iarity. Etiquette rules there and not intimacy....The son saw a

1. Chinese Political Thought, p. 175.
2. Introduction to the Republic of Plato. (Jowett's trans.) p.21.
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relative in bis father only after he had recognised him as his over 
lord." Perhaps Granet is speaking here with a little more dogma 
tism than the situation warrants, in view of the fact that there are 
passages in the classics that suggest the opposite order. "Begin 
with the wife", it is said in one of the Odes. "and then the brothers 
and then the country.* Hike in the Analects, the Great Learning 
and the Works of Mencius. statements are made which suggest that 
growth in virtue consists in the ever widening application of 'jen 1 . 
the love and l^lty that have been exercised in small circles 
finding greater scope in wider spheres. The fact of the matter 
seems to be that Chinese thought had such a secure grasp of the in 
dissoluble connection between the individual and society, that it 
is almost impossible to say categorically which comes first in their 
thinking* The important matter to them was not the priority of 
individual or state, but their organic connection. So close was it. 
that it was almost impossible to think of one without the other; the 
health or disease of one inevitably affected the other. The heart
of their point of view can be seen in the well-known words from tja

A Great Learning ( .$&, ) - "The ancients who wished to illustrate
illustrious virtue throughout the kingdom, first ordered well their 
own states. Wishing to order well their states, they first regula 
ted their families, Wishing to regulate their families, they first 
cultivated their persons. Wishing to cultivate their persons, they

1. Chinese Civilisation. Marcel Granet. p.311.
2. Quoted In Chinese Political Thought. Liang Chi-Chae. p.42.
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first rectified their hearts Wishing to rectify their hearts, 

they first sought to be sincere in their thoughts. Wishing to he 

sincere in their thoughts, they first extended to the utmost their 

knowledge. Such extension of knowledge lay in the investigation of 

things. Things being investigated, knowledge became complete. 

Their knowledge being complete, their thoughts were sincere* Their 

thoughts being sincere, their hearts were then rectified. Their 

hearts being rectified, their persons were cultivated. Their per 

sons being cultivated, their families were regulated. Their 

families being regulated, their states were rightly governed. Their 

states being rightly governed, the whole kingdom was made tranquil 

and happy."
What. then, has Confucius in the Analects to say about 

'the regulation of the family 1 ? Here certainly the main emphasis 

is on the inferior status of the .son, and his duties to his parental

overlord. The truly filial son must follow the wishes of his
2 

father, whether the latter he alive or dead, he must revere his
3 4 

parents, remember their ag*e, &nd even if they deal hardly with
5 

him he must not complain. While his parents are alive, he should

1. The Oreat Learning. The Text of Confucius. 4.5.

2. Or at least for three years after his death; 1.11. See also.2.5 
according to which filial piety means 'not being disobedient'.

3. 2.7.
4. 4.21.

5. 4.18.
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not travel far* and he will place the maintenance of bis father 9 s
2,3 

reputation above loyalty to truth.
Of woman's share in the making and moulding of the family, 

Confucius has nothing to say in the Analects. He speaks very seldom 
cf her, and then in a fashion that cannot be called complimentary. 
When remarking on the scarcity of great leaders, Confucius quotes 
the statement of an ancient Emperor to the effect that he had ten 
able administrators, to which Confucius appends the qualification ~ 
"One of its Ministers was a woman, so that in reality there were only
nine men". And he laments that women's beauty has a stronger

5 
drawing power than Virtue. Though the sage says little of woman
in the Analects, the 'Family Sayings 1 give a fairly detailed account"fi, > *••- '•• 
of his point of view. "Man is the representative of leaven^ and is
supreme over all things* fonan yields obedience to the instruct ions 
of man, and helps to carry out his principles* On this account she

1. 4,19. 
2* 13,18.
3, Despite the emphasis Confucius lays on filial piety, the refer ences to it in the Analects are not many. Dr. ttaclagan says, "On the whole, in the Analects filial piety is not so prominent as one coming to them with our popular notions of Chinese morality 

might expect* Ledge's saying that the Chinese have made almost a religion of filial piety is founded not so much on the Analects at on other records of the teaching of Confucius, in the Book of Bites."9 (Chinese Heligious Ideas, p* 53.)
4* 8,20* 
5. 9,17.
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can determine nothing of herself, and is subject to the rule of 

three obediences. i«hen young, she must obey her father and elder 

brother; when married, she must obey her husband; when her husband 

is dead, she must obey her son." Parker's reading of Confucius 1 

attitude seems fair and just - "His treatment of women was rather 

contemptuous, and he says almost nothing about marriage; but it must 

not be forgotten that all Chinese serious .vritings are scrupulously

decent and reserved in their specific allusions to feminine matters;2 
even empresses 'hearken to government from behind a jalousie'."

If there is little or no warmth of tone in Confucius 1 

references to father and son or woman, his emotion finds an outlet 

in his glowing eulogy of friendship. "Is it not delightful to
%3

have men of jbindred spirit come to one from afar?" There is, 
however, to be nothing sentimental or uncontrolled in friendship. 
It must be broad-based on respect. Of a certain man Confucius 
said, "He knew how to observe the true relations in friendship.
However long-standing his acquaintance with a man might be, he al-

4 
ways maintained throughout the came invariable careful respect."
Neither was there to be anything enervating in friendship* On

1. The Chinese Classics. J. !<egge. ¥ol.l f ppt 104-105.(Prolegomena.) 
Modern Chinese critics say that the Family Sayings are not re 
liable. The Political Philosophy of Confucianism. L.S. Hsfl.p.20.

2. China and Religion. S.H. Parker, p. 64.
3. 1,1. Ku Hung-Ming translates this - 'friends of congenial minds.
4. 5.16. (Ku Hung-Ming). According to the translator, the Yen P'ing 

CnuJBg of whom the Master said these words was the Sir Talliam * 
Temple of his time.
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ooeasion friendkhip might necessitate the giving of painful, though 

salutary, advice* When asked how* one should behave to a friend. 

Confucius replied, "Be conscientious in what you say to him. Lead 

him on gently to what you would have him be." "Can lore be other 

than exacting?", he asks, "or loyalty refrain fro® admonition?" 

But friendship was such a tender plant, it oust be gently handled,
*

or it would fade away* ''Importunity between friends results in 

estrangement**9 After telling a disciple to lead on his friend to 

that which he lacked, Confucius as it were draws back, and says, 

"If you find you cannot do that, stop* Bo not quarril with him 

only to get insulted* rf Confucius 1 teaching on the subject evident 

ly made a deep impression on his followers, for one of them after 

wards summed up the whole matter in the words, "The wise man by

his culture gathers his friends and by his friends develops his4 
goodness of character*'*

On the subject of Education, Confucius had much to say* 
As < D one who was to his life's end a student, and who was at the 
same tine a born teacher, he had a wide practical and theoretical 
knowledge pf tint ef which he spoke* and his wisdom is never seen 
to better advantage than in his remarks on the subject. He was 
enthusiastic in his praise of a student's life* "Is it not Indeed 
a pleasure to acquire knowledge and constantly to exercise oneself

1* 14 f 8*
2* 4,26,
3* 12,23* (Ku Bung4Kbg*)
4* 12,24,
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therein?n Until one takes delight in study, one has not reached 

the goal of a student's life* "He who knows the Truth is not

equal to him who loves it, and he *ho lores it is not equal to him
2 

who delights in it/1 Sat this delight in Truth is not easily

won* fhe student oust first undergo a discipline of spirit, which 

tiaw and again will cause him pain and sorrow before he finally 

attains to the real scholar's unperturbed detachment of mind* 

"The Scholar who in his food does not seek the gratification of 

his appetite, nor in his dwelling is solicitous of comfort, who is 

diligent in his work, and guarded in his speech, who associates 

with the high-principled and thereby rectifies himself - such a 

one my really be said to love learning** "the Scholar whose 

regard is his comfort is unworthy to be deemed a Scholar*" It
*> • £.

is hard enough to be undisturbed by the outward, material surround-* 
ings of one's life* It is still harder to gain the mastery of 
one 1 s own spirit; yet the latter must be acquired if the scholar
is to attain his goal* "When in the wrong let him not hesitate to

5 
amend11 , and let him not be ashamed to seek knowledge from his in~

6 
f eriorst Perhape the severest test of the real scholar is given
in the first chapter of the Analects ~ *ls not he a true philoso 
pher who, though he be unrecognised of men, cherishes no resent 
ment?"
nnrnmr--m-nr nrnurr--i—nrr---—rnrt-i———— ••• ••••——"i———i——rrrirr—i—IT-IT-- •• ••-„-— , „-„•,-, n „ .immun.-.-..--!.-.-. 1 -- • • - - -...-. i i -..•_.__._ _..________^_______^_

1. 1,1. 2. 6,18. 
3. 1,14. 4. 14,3. 
5. 1,8, 6. 5,14. 
7. 1,1.
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As Confucius gives much thought to describing the teaser 
of mind of the student, so he is at pains to explain what real 
scholarship means. Intellectual ability implies something much 
more than a mind stocked with nothing but facts, or a quick wit 
with no foundation in knowledge* "Learning without thought is 
useless* Thought without learning is dangerous* * "Shall I 
teaoh you the meaning of knowledge?1* Confucius asks a disciple* 
"When you know a thing to recognise that you know it, and when you

M

do not know that you do not know - that is knowledge." If a 
man's education has not taught him the art of easy, happy, sincere 
relationships with his fellowmen, he dees not deserve the name of 
an educated man* If the 13th chapter of the nineteenth hook he 
genuinely Cosfueian, it shows how close is the resea&lance between 
the Chinese and Greek view of the relationship between.the 
student's and the statesman's life:* 'The occupant of office when 
his duties are finished should betake himself to study; and the 
student jhen his studies are finished should betake hiaeelf to 
office*"

For all his enthusiasm for study, Confucius felt com*
.I**'

pelled'io daraw the line at one point* that of irregular speeula-
5 

tions* These were 'decidedly harmful 1 . To his students he

1* 2,15.
isohe B

is interesting to compare this with the Jewish pro
verb, Tirst lean* then form opinions," Shab*63a* Rabbin-

.uffllese 434*
2* 2,17. 3* 13,28. 
4, 19,13* 5. 2,16*
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had wise words to say on the art of studying, "team as if you
were not reaching your goal, and as though you were w% afraid of 
missing it* 11 He specially advocated three subjects for study, 
poetry, the arts and music, but he realised that all were not 
ready of able to understand fhi$*er things 1 . He had wise words 
to say on pedagogy* He was conscious of the advantage of in
dividual methods of teaching, as a means of drawing out the ideas

4 
in the minds of different students* the teacher must be absol
utely impartial, treating every student with respect, regardless

5 
of the social position of the student.

lore important than what the teacher said or did was 
what the teacher was* If he were to educate his students aright 
he oust always be a student himself* "He who keeps on reviewing 
his old and acquiring new knowledge nay become a teacher of 
others* 11 le smst be worthy of his profession, balanced and 
poised alike in atttward action and inner spirit** tti Scholar who 
is not grave will not inspire respect, and his learning will

2* 8,8, "In education sentiment is called out by the study of 
>petry: judgment is formed by the study of the arts; ana educa 
ion of the character is coiapleted by the study of music*" 
Ku Huu«4Iiu* }

3* 6,19* "to those who are below the average one nay not discourse 
on higher things ."

4* 11,25. , which shows him using this method*
5* 13,38. "In teaching there should be no class distinctions."
6* 2,11*
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therefore lack stability. Hi? ohl«f principles should b* oon-
Jkscientiousness and sincerity*"

Regarding music as aa essential part of life, Confucius 
naturally has much to say of it ia its educational bearing* Like 
Plato, he believed profoundly in its educative and moral influence.
tflf a man is without moral character, ribat good can the use of2 music do him?* According to hi®, there was a real connection
between good music and good character* between bad music and bad 
character* There was, moreover* a type of masic which mi^ht 
satisfy the canons of musical art, but ufeioh failed to fulfil its 
function m a moral influence* So great was the force of music 
that its use and dissemination formed aa integral part of the 
work of government, while its misuse resulted in a geaeral de~
terioratloa* "then proprieties and music do act flourish,4 punishments will net be properly awarded."

In part, doubtless, Confucius 1 emphasis on music was 
the product of his educational theory and practice* Jfosio 
taught precision, patience, appreciation, balance, as well as

* 1,8. 
2. 3,3,
3« @*g* thf Wu type, whereas the Shae was perfectly good both in fo|i i ana influence.(3,£5) The son^s of Oheng were to be banishPW» • mmm\, ^p m m>^** T«r f»p ~v ^ -»w wr •'»• "" f —*• --^wr -^ *w -w <»^ y ^ -w w- -^ ••—•.10) It will be remembered that in 3rd book of they ̂pl W flP^'*^ J| Jt^\ f *v »r T" ^ «^^«f ^ *r ^ '^ —">w '•— "m -v ^ ^ -»— .» -~——i^ vr ••• •** w ^-,-~*- ^™" ** ^^" T "*" "^ ^^ 1^r ^TRepublic, Socrates advocated the banishment of Ionian and Lyd .an harmonies* since these unnerved people, and made fo drunkenness, softness and indolence. The Dorian and T^ry harmonies, on the other hand, were to be encouraged they developed courage and temperance*
4* 13 13. Le#p f * trans*
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physical aptitude and aural sensibility. 1*here was, howerer, 
a deeper reason for his insistence on the importance of nrusic* 
His whole thinkijstg, whether it concerned itself with the indirid- 
ual, the family or the state, was permeated with the conviction 
that there was the closest relationship between outward act and 
inward spirit* The balanced intertals, the rhythmic periods, 
the emotional atmosphere of music influenced the inner harmony 
of a man's spirit, while a parson *feo was perfectly adjusted to
life would find natural and easy eatpression of himself in amsio*

"Forms and ceremonials are not merely custom and practice", 
says iil&etm, "but they are the correct expression of a corres*

f

ponding inner attitude. All fora® without the basic truth of 
inner' attitude are empty and despicable. For Confucius, indeed, 
this inner attitude transcends in importance the perfection of 
external form... Correct fora is, therefore, something which, in 
its very fundamentals, is artistic* For Ooufuoius, therefore,

•• *

good manners and music are closely allied* Decorum rules con*
duc| f ousie rules the emotions* And a harmonious emotion is an

2 
ineluctable presupposition for form*"9

What of Oonfucius r teaching about the past? His

1* What he preached he practised* After hearing "a. certain piece 
of ancient music (the oldest then known in China).. he gave 
.himself u? to the study of it for three months, to the entire 
neglect of his ordinary food* He was then heard to say, "I 
should never hate thought that music could be brought to such 
ferfeetion." (7*13) Eu iaBff-tin^*] 7f31 is also signifi 
cant- Sse-Ma GnUea tells now Confucius not only collected 
and edited the ancient soi^s of the country, but accompanied 
with the Strings and sang the 305 pieces which he selected 
for the Book of Odes*

2* Confucius and Confucianism, pp. 144-145.
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attitude to the past, as it is displayed in his conversation, 
is strangely at variance with the impression created by his

-':».'

life* As an official he was a man of action, so capable and 
effective in policy and adtion that he made for himself as many 
enemies as friends* As a teacher, he seeded a different 
being* Casting his eyes longingly back to the past, he would 
fain have his disciples follow the practice of the ancients* 
He idealised the past, and depreciated the present. 'The men 
of old studied for the sake of self-improvement; the men of the 
present day study for the approbation of others*'1 "In the 
arts of civilisation our forerunners are esteemed uncultivated, 
while in those arts, their successors are looked upon as cul-

, £ •

tared gentlemen* But when I have need of those arts, I follow
our forerunners*'* "High spirit in olden times meant liberty*»
in detail, the high spirit of to-day means utter looseness*
Dignity of old meant reserve, dignity to-day means resentment•&•> 
and offence* s " Simple-mindedness of old meant straightforward-
ness, simple-mindedness to-day is nothing but a msk for 
cunning.** The reason for Confucius' advocacy of the past is 
probably partly historical and partly pedagogical. In con 
nection with the former, it certainly was the case that Confucius 
lived at a time when law. order and good government were at

1. 14,26*
2* 11,1. See also 15.10*
3* 17.16* (From one of the doubtful books.)
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their nadir, and he had truth on his side when he spoke of 

better days ia the past* fhere is, however, probably more in 

his conservatism of attitude than oan be explained by the his 

torian's lore of the past* Confucius was a man with a mission, 

a thinker endowed with a deep sense of vocation. The circum 

stances of his life had rendered it impossible for him to work 

out his vocation in the realw of government* He was, accord 

ingly, compelled to deliver his message by means of his teaching 

and writings* Bat who was he t© lay down the rules of govern-
sent, the standards of national and political life? Simply,

3 
'the man from 0hou r * He could boa«t neither the blood of the

•Son of Heaven', nor (except for a short time) the position of 

an honoured government official, and without these he had no 

authority whatsoever. His whole philosophy, alike of govern-
-; '< •.?'

ment, private morality and religion, was derived from the feudal 
model in which power descended from one ultimate source, flwwing 
down from tier to tier in the hierarchical eaale. If one oc 
cupied no position in that hierarchy, one's power was non 
existent* Inner message and outward sanction or authority 
went together* Confucius had the former, but not the latter*

1* For the thought that follows the writer is indebted to Wilheh 
who works out this idea in his Confucius and Confucianism*

2. This does not caean that he ms of peasant class* He "be 
longed to the upper class of Chinese society, or the nobility 
....Confucius himself was descended from a line of minor 
noblif which traced its, origin to the rulers of the Yin 
dynasty, a fact which the sage never forgot* 11 (The Origin 
and Development of the State Cult of Confucius. John K. 
Shryock. p.l.)
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fthat then? fhe authority that he failed to obtain from con 

temporary life, he must obtain from the rulers and great men 

of past days* "This is the probable reason why, as K f ang Yu~ 

wei has quite convincingly shown, he supported his ideas of 

reform by giving them out, not as his own ideas, but by sur 

rounding them with the authority of the greatest antiquity and 

of its wisest rulers. This was the reason why he 9 only trans 

mitted and did not create 1 ." is the priestly writers of the 

Jewish world enhanced the eff ioaey and appeal of their teaching-
. *

by buttressing it with the authority of Moses, so Confucius
& 

appealed to the rulers of ancient times* In both cases, the

backward looking glance was the result, paradoxically enough, 

of a mind intent on the needs of the present and future. 

Hebrew priest and Chinese sage both saw that the circumstances

of the day required drastic treatment, the remedies required,••t
however, would be unpalatable and uncongenial to the taste of

!

those who required them most. The treatment, therefore, would 

be much more likely to be effective if it could be surrounded 

with the authority and kudos of antiquity.

To summarise:the Analects, a short book of four hundred 

and ninety-nine verses* covers a wide range. Containing the 

sayings of a man who was alike a philosopher, a teacher, aid a 

government official, the book gives expression to high and noble

1* Confucius and Confucianism. H. Wilhelm. p, 96*

2* e*g* 7,14: specially 8,18,19,20,21, with their praise of 
Shun and lu; 15,4.
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ideals of character, while at the same time it is in close touch 
with the problems of life as it is lived on the low and dusty 
levels of the everyday world* Its main interest is Virtue. 
Again and again, reference is made to the spirit, tetaper and 
conduct of the virtuous man. Possessing a high view of human 
nature, Confucius was also well aware of the liability of man's 
moral life to deteriorate. He believed strongly in the forma 
tive influence of environment* In his religious utterances he 
was reticent; he had little or nothing to say about the way in 
which Divine power could penetrate and strengthen a man's moral 
nature, but he was emphatically of opinion that Heaven was on 
the side of those who aimed at Tirtue. He often spoke on the 
theory and practice of government - subjects that lay very near 
to his heart; to him government stood for something much more 
than legislation or administration. Fundamentally, it was akin 
to educat ion, in the widest and deepest sense of the word* Its

V

goal was nothing less than the permeation of a whole people with 
the spirit of Tirtue* The intimate and personal relationships 
of life also deeply interested Confucius * the relation of 
friend and friend, parent and child, teacher and pupil* He had 
valuable hints to give the student* For music he had a great 
enthusiasm*

From the variety of his interests it is comparatively 
easy to gain some idea of the all-round nature of his outlook* 
Far more important, however, is the influence that his viewpoint
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has had in determining the standards of taste, the ideals and 

the practices of untold numbers of his countrymen for over two 

thousand years* MHe has been a model and inspiration to the 

scholars and thinkers of his nation for 2,400 years* He re- 

presents fundamental positions in philosophy and ethics. His 

own character was such that one cannot read the story of his 

life and of his conversation with his disciples without coming 

to love him* Gonfuoiue richly deserves the n^ords which often 

appear above hi<3 altar, 'The teacher of ten thousand generations rt«.

1» The Origin and Development of the elate Cult of Confucius. 
John Shryock. p. 233.
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CHAPTER 6.

A CRITICAL A!': KECIATIQH of the ANALECTS of COHPUCIUS,

The Lun Yii is not an Q easy book to appraise. Its merits 

tend to hide themselves, while the peculiar format of the book dis 

courages criticism of its weak points. When one sets out to look 

for its outstanding qualities, one searches in Tain for anything 

corresponding to the literary beauty of the eulogy of Wisdom in the 

eighth chapter of Proverbs, or to the religious warmth of the Psalter* 

There is in it nothing analogous to the profundity of thought of 

Plato*s Republic, or to the metaphysical subtleties of the Buddhist 

olassios. Instead of these, one finds little more than an unsys 

tematic assortment of ethical maxims, very wise and high~toaed, but 

a trifle pedestrian and dull.

On the other hand, criticism is equally diffioult. It is 

disarmed by the simple sincerity of the book, and its continuous, 

humble striving after the best* Moreover, the particular form of 

the Analects makes one still more disinclined to adopt the role of 

critic. How can one criticise a man's ta_ble.taljc, especially talk 

that is reported in all probability at second-hand? It is one 

thing to criticise a book into which a thinker has put the sustained 

thought of a life-time} it is a very different matter to sit in
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judgment on the casual, fleeting remarks that he makes to hie dis 

ciples. How is one to knew that his students hare remembered his 

words aright? If there he strange and unfortunate omissions in his 

teaohing y may that not be due to the faot that pregnant words of his 

have disappeared, because they touohed no nerve of understanding in

the hearts of these who heard them?
« 

Questions auoh as these are not so difficult to answer as

appear at first sight. Historical evidence on the subject of Con*
i

fuolus* disciples is abundant, and it is unlikely that men who revered 

their Master as they did, and who were trained by him in the highest
{•

standards of exact scholarship known to the time - it is unlikely

that suoh men would be lacking in oare as they co-operated in the
• c ' 

all-important work of transmitting his words to future generations*

Again, there is full evidence that Confucius was a skilled teacher*
i 

an adept at adapting his message to the peculiar needs of each student,

and it would be strange if a born teacher suoh as he t failed to get 

the inner heart of his thought across to his pupils.

While a student of the Analects must always keep in mind 

that it is the sayings of Confucius that are under discussion, he 

must also remember that the Master's table*talk has become a classic, 

an educational text* book that has been in use for over two thousand 

years. The Lua Yu, therefore! cannot be judged only for what it is 

in itself. Its influence on the innumerable multitudes who have 

studied and prised it, must be taken into account. The positive 

truths it inculcates have been recognised and appreciated generation
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after generation! its weaknesses have become the weaknesses of count 

less numbers! what it ignores has been ignored or sought for in 

other less healthy sources by the spiritual descendants of Confucius. 

One of the facts of whioh the Analects makes little mention 

ia that of evil* The book is full of statements like these - "To 

see the right and not do it is cowardice 1*; 1 "Virtue is the denial 

of self and response to what is right and proper ,.* If not right 

and proper do not look, if not right and proper do not listen, if 

not right and proper do not speak, if not right and proper do not 

move" i 2 "Fix your mind on the right way5 hold fast to it in your 

moral character? follow it up in kindness to others; take your re-
*

ereation in the polite arts*3 * and always $he inference is that 

a man, if he will, can live up to the suggested standard* The fact 

remains, however» that men do not, as Confucius well knew. The cir 

cumstances of his life and the times in which he lived, made the 

reality of evil only too patent a fact, dragging kings from their 

duty f and plunging states into a welter of chaos. In his own .per 

sonal life, Confucius seems to have been as successful as moft in 

curbing the power of evil. But he neither knew how to treat it as 

a philosopher, nor as an ethical teacher was he able to show others 

how to overcome it. "Ban is bom for uprightness", he said y but he 

did not attempt to solve the problem of how, although this was so,

1. 2, 24*
2. 12, 1
3. 7, 6
4. 6,
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really good men were Impossible to find. 1 He knew, as well as any,

how painfully easy it was to hare one's gaze deflected from tht goal,, 

but the only oure he could give was to reiterate his suggestion of 

aiming at Virtue, and of scrutinising relentlessly one's aims and 

motives. A problem does not cease to be a problem, however, by being 

ignored, and the praiseworthy optimism of his ethical philosophy 

might be acoused of gaining its confidence of spirit at the expense
o

of a comprehensive view of all the factors to be considered.

The same weakness pursues Confucius when he passes from the 

ethics of individual life to thee-thics of society. His political 

philosophy suffers from the same error, the minimising of the force 

of evil. He builds up his conception of the State on the basis of 

the rule of the virtuous, but he gives little or no guidance as to 

the line to be taken if and when the seats of the mighty are occupied 

by evil men.

1. "A really good man it is not mine to see. Could I see a man of 
constant purpose I would be content." 7, 25.

2. Albert Schweitzer in his "Christianity and the Religions of the 
World*1 has an interesting note on this. Speaking of the 'vital 
experience* it was for him to become acquainted with the religious 
thinkers of China, he shows how "they are much nearer to us than 
the Indian philosophers, for they do not move in an atmosphere of 
arrogant negation of life and world, but are battling with philo 
sophy, therein to attain to really ethical piety*. Then he goes 
on - "As regards one thing, however, the religion of China is as 
far removed from us as that of India; it attempts to be unified, 
stlf*contained logical knowledge of the world. In so far as the 
Chinese philosophers are ethical, they idealize the natural forces 
at work in the world, and ascribe to them ethical character ... 
Slaves of their monism, they run after an illusion * as if religion 
could justify itself on the basis of 'knowledge of the world'.... 
We (Christians) are far more deeply conscious of what sin is, than 
are the religious minds of China .... To the religious minds of 
China we says 'Religion is more than ethical optimism"1 pp.59-61.
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A* Confucius failed to sound the depths of the eril in 

men*s hearts, eo did he fall to describe adequately the heights of 

rirtue to which he consistently summoned his followers. Sometimes 

the altitude is not oonspioueusly high. On one occasion he stated 

that the constituent elements of Virtue were respect, magnanimity t 

sincerity, earnestness, and kindness. 1 It is an exemplary list, 

though a somewhat sober one, but its value is decidedly lessened by 

the reasons he gives for practising these. "With respeot you will 

avoid insult t with magnanimity you will win alii with sincerity men
• **' vV'-.

will trust you, with earnestness you will hare success, and with 

kindness you will be well fitted to command others. 1* 1 On another 

oooasion, when asked about Virtue, he replied, '•The man of Virtue 

puts duty first, however difficult, and makes what he will gain there 

by an after-oonsideration, - and this may be called Virtue*" 8 If 

this is a statement about one aspect of Virtue, no possible exception 

can be taken to it, but if it is supposed to be a comprehensive de 

finition, Virtue is by no means so rich and many-sided a quality as 

it is usually held to b«. Sometimes the attention that might more
*

healthily be expended on the effort to reach the goal, is turned in-
V- .'ir.

wards in minute introspection. "I daily examine myself on three 

points**, said one of the Master 1 s most famous disciples - "In planning 

for others hare I failed In conscientiousness? In intercourse with 

friends have I been insincere? And have I failed to practise what I 

have been taught?" 5 On occasion, It is true, the definitions he

1. 17, 6. (This is in the less reliable section of the Analects.)
2. 6, 20.
5. 1, 4.
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gives of Virtu* oould aot bo bettered, ao ia hio laoonio answer to
Pan Ch'ih, '*£ *Lovo your follow-iaoa*. 1 Ho Io so certain of

A
tho inherent worth of Virtue, that ho insists that for it tho vir 
tuous nan will ho willing to lay down his life. "The roooluto 
scholar* and tho virtuous man will not seek life at tho expenoe of 
Virtus. 8o»o even oaorifloo thoir lives to crown thoir Virtue. 2 
On tho whole, however, his descriptions of Virtuo laofc tho glow and

*

warmth that one would imagine to bo aocoosary* if tho Virtuo depicted 
is to be considered a greater prize than life* itself.

Why should nan aim at Virtuo? To thio question Cpnfuoius
Vj;, ^

gives no oloar answer* Tho lack of dofiaitoneos in his teaching on 
this point has lod students of his writings to curiously different 
ooaoluoioao* "The moral teaching of Confucius", says Giles, "is 
absolutely tho purest and loaot open to tho charge of selfishness of 
any ia tho world*.** 'Virtue for virtue's sake* is tho maxim which 
if aot enunciated by him in so many words, was evidently tho corner 
stone of his othioo and tho mainspring of his own oaroor*.** Virtuo 
rooting on anything but its own basis would aot have seemed to hi* 
virtuo ia tho true soaso at all, but simply another name for prudence, 
foresight, or cunning 1** 5 Do Groot's appraisal of Confucius 1 ethic 
io of a different character. "The groat thing whioh strikes us la 
thio Gonfuoian religion and its popular outgrowth Io its thorough 
materialistic selfishness. Promotion of tho material happiness of

1, 12, 22.
8. 19, 8*
3. Tho Sayings of Confuoiuo* Leonard Lyall. latvvduotioa by Oiloa.

P.12,
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the world is its aim and end." 1 The truth lies somewhere between 

the two positions. If anything, the balance is on the side of Giles, 

though one would draw the line at his superlatives, when he speaks of 

Confucius' moral teaching as "absolutely the purest and least open 

to the charge of selfishness of any in the world. 1* With regard to 

De V 0root's reading of the situation, one would admit that Confucius 

does give practical and this-worldly reasons for the pursuit of Virtue, 

But can one call rewards such as the good-will of 'barbarians 1 , the 

esteem of honest men, the approval of parents, materialistic and 

selfish? There is surely little to cavil at in such teaching, es 

pecially as it is accompanied by the view that Virtue is to be pur 

sued for its own sake, regardless of the consequence. 2

The various weak points that have been mentioned - failure 

to see evil as it is and to provide counsels for its conquest, lack 

of a forceful conception of Virtue, and weakness of touch in making 

plain why Virtue is the goal-all these can be traced down to one root, 

the vagueness of Confucius' conception of God. He believed in God, 

as has been shown. 5 He held that T'ien was a personal, righteous 

Being, with whom man could co-operate, and in harmony with whose 

moral laws man should govern his life. From his study of the Book 

of Poetry, Confucius would know of the growth of scepticism among 

the poets, who were abandoning the trustful faith of earlier days for 

a severely critical attitude of Heaven. 4 Of this temper of thought

1. The Religion of the Chinese. J.J.?:. 2>fe Qroot. p. 131.
2. e.g. *i!e upon whom a moral duty devolves should not give way 

even to his Master . 15, 35.
3. See pp. 207-214 of thesis. 
4 See pp. 67 <>*" thesis.
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there is not a trace in the Analeots f whioh is marked throughout by 

a simple belief in Heaven, and the whole-hearted acceptance of its 

will. 1 At a time when superstition was increasing! and the pantheon 

of spirits was becoming more and more peopled with inferior deities,
V

Confucius concentrates on the purer religion of earlier days. Of

hia remarks on religion* the great majority turn round the central
P fact of Heaven, When he speaks about worship of the ancestral

spirits, he is emphatic that while all ceremonies connected therewith
t

must be performed with the utmost individual and corporate reverence, 

yet the less dogmatism and certitude there is on the subject of the 

spirits, the better. "When Chi Lu asked about his duty to the spirits 

the Master replied! "while still unable to do your duty to the

living, how can you do your duty to the dead?" 3 At the same time,
:P \'-" '•'•• 

he himself was scrupulously careful, not only to participate himself

in the customary ancestral rites § but to worship with his whole heart 

and soul, as if the spirits of his forefathers were actually present. 4 

He did not limit his religious observances to public ceremonies; 

he observed the customary rites within the secluded precincts of the 

home* "Although he might have the plainest fare on the table, he 

would always say grace before he ate 11 . 5 When describing theilawless

1. See pp. 208-210 0* thesis.
2. See pp.203-.31C <>* thesis.
3. 11, 11. Quoted on p. 211 of thesis.
4. 5, 12.
5. 10, 3* Ku Hung-king's translation, to whioh he appends this note - 

"An ancient Custom in China equivalent in meaning but not exactly 
the same ae the f saying grace* in Europe,... The saying grace 
consists in setting aside a very snail portion of the rice or meat 
on the table and offering it to the Powers 11 , p.79.
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character of an anoient Smperor f he picked out for special mention 

the fact that "he was unsparing in his filial offerings to the spirits

It roust be confessed, however, that in his teaching about 

the spirits, Confucius was more concerned to show his fellow-oountry- 

men the impossibility of sure knowledge than to satisfy their instinc 

tive curiosity regarding the life of those to whose spirits they re 

gularly offered sacrifice. And it mist be admitted that the Heaven 

of which he speaks is a somewhat vague and colourless conception. 

In certain respects it is not unlike a magnified king. It is wise 

and great; it knows and protects its subjects; it bestows and with 

draws its gifts; it has its laws. Above all, it is righteous* 2 

But the lines are faintly drawn. If the conception of.Heaven as a 

king is not fully worked out, still less is the thought of Heaven as 

a father. Naturally, there is a lack of warmth and vividness la

the portrait. "Knowing God only as a Majesty and never as a Father,
3 Athe spring of his affections could not bubble joyously forth".

On the subject of prayer, Confucius made two all*important 

remarks, which throw a flood of light on his attitude to the subject. 

He realized that there was the closest connection between prayer and 

morality. Prayer could not live in the -presence of evil. "He who 

sins against Heaven", he said, "has no where left for prayer*'' 3 On 

another occasion, he showed that prayer was to him something more than

1. 3, 21.
2. See pp. 2Q8-210 of thesis.
3. i.e. 'man's'
4. The Three Religions of China. W.E.Soothill. p.31.
5. 3, 13. Quoted on p.210 of thesis.
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an intellectual theory; it was a practical habit, a vital part of 

his whole life. 9Vy praying has been for long", he told a dis 

ciple, or, as Ku Hung-ling has it, "l"y prayer has been a long f life 

long one*. With the conoeption he held of Heaven, however, prayer 

to him could hardly be a real coMsunion of the Divine and human 

spirit; when it was not simply a formal ceremonial act, it seemed 

rather to be a constant reverent attitude of mind.

Even when the limitations of his religious outlook are 

fully admitted, the fact remains that his contribution to the re 

ligious thought of his time was no mean one* He linked ethics with 

religion, and saw the practice of morality against the background of 

eternity* He had a firm grasp of one or two great central facts. 

In view of the strength of his hold, however, it is to be regretted 

that he did not make more use of the truth in his possession. "While
. •/':•'.

republishing the message he received from the ancients, he failed to 

develop it as we can now see it might have been developed. He 
failed to emphasise the personality of that Being whose messenger

.' • .• '

he believed himself to be. By his use of the already prevalent 

term Thien he may even have helped unconsciously to bring the idea 

of the Divine down to that of an impersonal power making for righteous- 

ness. He failed also to develop what intimations he had in the 

Classics and in his own experience of a gracious relation between 

this righteous God and individual men* In reaction from the politi 

cal disorder of hie time he may have laid too much stress on the

1. 7, 34.
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external and statutory side of hie ideal* and BO hare tended to aake 

the righteousness he sought a slavish bondage to an ancient traditic 

rather than a free response to a present God*" 1

In this chapter mention has been made so far only of Con- 

fuoius* general ethical and religious outlook. What of the details 

of his ethical system? Is he eensistent throughout? Despite his

explicit injunctions to "love your fellow.men"2 and his oommand*
•Bo not do to others what you would not like yourself*, s there are

v •'
,' -*

occasions when he forgets to rise to the level of his own teaching.
**. ^ , ^ 

When a man sees an unfortunate person at >the bottom of a well* he
:^ ':#>

should certainly not plunge into the well to the rescue, until he
^ •* * A

has satisfied himself that such a course of action is necessary* 4
.">•• i • '*•

• ti[

With regard to the Master9 s enunciation of the Golden Rule 

in negatire form, two points should be noted. It is usual for
, .'.'• '''. -I ' :

Western scholars to animadvert on the negative form of his precept,

and tc compare it, to its detriment, with the oommand as laid down•,, # ,#.
in Hew Testament Scripture. With this point of view, however, one

5?

sinologue has little sympathy. Giles maintains that since a man 

would not desire to be treated in a manner that showed lack of lore 

or thoughtfulness or sympathy, he himself will display these positive 

qualities in his relations with others* Therefore* so Giles arguee, 

the Chinese maxim is, to all intents and purposes* closely similar

1. Chinese Religious Ideas. P. J. Mao lagan, p.42.
2. 12, 22. Quoted on p. 343 of thesis.
3. 15, 35. -
4. *Tsai Wo asked, saying: 'An altruist, even if some one said to 

him,*There is a man in the well*, would, I suppose go in after 
him? 1 'Why should he act like that?* answered the Master. 
*The higher type of man might hasten tc the well, hut net precipi 
tate himself into it; he might be imposed upon, but not utterly 
hoodwinked.'" 6, 24.
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to the Jewish-Christian one. This Is true in logic? it is not 

true in psychology. It is a commonplace of educational practice 

that there is all the difference between the command, "Do not*, 

and the command, "Do". The latter focuses the mind on the posi 

tive action to be taken, whereas the former concentrates attention 

on the forbidden act, and fails to provide a positive image to take 

the place of the vetoed concept. In view of this, one cannot but

maintain that, edifying and high-toned as are Confucius' words§
: t ; 

they are not so rich in ethical content or in psychological force,

as they would have been had they been cast in positive form.
,.;,

As there is a lack of positive warmth about th» maxim 

which Confucius lays down for, the guidance of man in his relations 

with his fellows, so when he discusses the question of the treat 

ment of enemies does he fall short of the high creative insight of 

some of the thinkers of his time. Whan someone asked him, ''What
. ...j

do you think about the principle of rewarding enmity with kindness? " 

he replied, "With what, then, would you reward kindness? Reward 

enmity with just treatment, and kindness with kindness'. 1

The precept "Do not do to others what you would not like
. • >i 
•fy

yourself would seem to imply a scrupulous regard for truth in 

speech. Confuoius teas been accused of twice lowering the standard 

of veracity, Aooording to the Analects, he commended a chivalrous 

character of the time, saying, "He was a man who never would boast. 

On one occasion, when the troops among whom he was, took to flight, 

he slowly brought up the rear; and when they had approached the

_mg__^._____j___aujruj«um—.'n;i .-.••.•-.-jj. i:_y i r-u-r.-ti —iffr..-. ••-if" ~ —T——" ' "———"————-—- r-—-———-p——^——_ —— -. -. .——n . | .. . |r_.._ - T| ^ ||r| . [|||| .^ ^ |LJ| J __J_ 4 _IU_____^_______^___^t_w_,^,^^^__^_^_^__

1. 14, 36.
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city gate to which they were retreating, he whipped his horse and 
was the last man to enter the gate, remarking simply» f lt was not 
courage which fcept me behind. But you see - »y horse would net 
go*". 1 Another time, Confucius seems to depart still further 

from a striot regard for truth. A certain visitor was anxious 
to see Gonfuoiue, who had no desire whatsoever to meet him. His* 

£'* fv,
servant* therefore, was instructed to inform the unwanted visitor"' rt? ' ' ; 
that the faster was ill t f but when hie meeaanger had gone out at

•£. 
the door, he took up hie harpsichord and began to sing» so that

*! '•

Ju Pei might hear it 1 . 2 Those who would on the basis of these 
two instance* aecuse Confucius of a lack of appreciation ef truth-
fulneest are men of a hyper-critical oast of mind. As B* F.• v-..<-,:•',

John»ton points out in his "Lion and Dragon in northern China", 

the point of the first story lies not in the truthfulness or un- 
truthfulness of the general, but in Confucius 1 appreciation ef His 
aodeety, the only cement of the^ faster on the incident being, 
"Meng Ohih-fan is no boaster11 . 3 In the seoond ease (found in the 
less reliable section af the Analects) it is explicitly stated 
that Confucius took pains by hie singing and playing to let the 
visitor know that he was perfectly well, thus by his actions 
effectively negating the significance of his words* Moreover, 
any discussion on verbal exactitude must keep in mind that the East

1* 6 t 15. (Ku Hung*Mlng*8 translation)*
2. 17, 20.
3. 6, IS.
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does not aooord to this matter the ethical significance given it 

by the West. 1

In popular thought the Confucian ethio is olosely con- 

neoted with filial piety* As a matter of faet, the subject occu 

pies less space in the Analects than one would expect. There is 

rauah that is praiseworthy in the sage's point of view on the ques 

tion, for example* his emphasis on the necessity for a son's service 

of his parents to be a service of the heart and not mere lip-ser 

vice. ̂  Confucius is right in holding that a man who has not 

learnt to be a good son will not make a good citizen. Unselfish, 

ness, discipline and obedience must first be practised in the small 

sphere before they can be exercised in the large. "He who aspires 

to become a sage must humble himself* and begin by scrupulously 

performing all those duties and obligations which are incumbent 

upon even the most ordinary of mortals. Amongst these duties and
•»

obligations, the exercise of filial piety is the greatest." 3
/

"Are not filial devotion and respect for elders the very foundation

1. The East, on the other hand, considers an outburst of anger as 
a serious moral offence* and regards such with somewhat of the 
same disapproval as the West gives to a lie.

2. "The duty of a good son nowadays means only to be able to support 
his parents* But you also keep your dogs and Horses alive. If 
there is no feeling of love and respect, where is the difference? 
2, 7'? . "The difficulty is with the expression of your look. 
That merely when anything is to be done, the young people do it, 
and when there is food and wine the old folk are allowed to en* 
joy it, - do you think that is the whole duty of a good son?' 
2, 8. Ku Hung-mlng*s trans.

3* Words of Confucius quoted in Confucius, the Great Teacher. 
G. G. Alexander, p.72.



252.

of an unselfish lif«? rti While there are no limits to the devotion 

and respect a son should feel for his parents, Confucius realizes 

that there are limits, or at least qualifications, to the extent 

of the submission of his will. He may 'gently remonstrate with 

them. If he see that they are not inclined to yield, he should 

be increasingly respectful but not desist'.^ If he is to be con 

sidered a filial son, he must lire in line with his father's wishes 

for three years after the parent's death. Since nothing is uaid 

about what is to be done beyond that period, it looks as if the 

son may. then be allowed to follow his own desires. 3 It must be 

admitted, however, that the tendency of the filial piety which 

Confucius inculcated, made for the sacrifice of the younger gene 

ration to the older, and for the inhibition of progress, while his f-
emphasis on family loyalty on one instance played havoc with loyalty 

to a larger group. 4 * 6 *

1. 1, 2,
2. 4, 18. Confucius adds, 'and though they deal hardly with him, 

he crust not complain*«
3. "If for three years a son does not change from his father's 

ways, he may be /vcalled filial." 4, 20,
4. "The Duke of She observed to Confucius: 'In my part of the 

country there is a man so honest that when his father appro 
priated a sheep he bore witness to it*. 'The honest in my part 
of the country,* replied Confucius, 'are different from that, 
for a father will screen his son, and a son his father, - and 
there is honesty in that 1 . 13, IS.

5. It is interesting to note the resemblance between Greek thought 
and Chinese. Said Epicurus, "Piety is the most sacred species 
of gratitude. This virtue we are to exercise primarily toward 
our parents, to whom we are more indebted than all the world 
beside; for we may owe our education, erudition, etc., to others, 
but to our parents we owe even ourselves; therefore, if ingra 
titude to others be hateful, that which ie&iown to our parents 
must certainly be most hateful and detestable".
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A first reading of the Analects might easily suggest 

another criticism, that the book voiced the words of « scholar out 

of touch with life. The Lun Yut generally .speaking, breathes an 

atmosphere of tranquillity and calm. The storms of battle, the 

follies of Courts, the outrageous acts of wicked men, the vapour 

ing* of fools, all these find little plaoe in its pages. Instead, 

the emphasis is on the good man's quest^ f or Virtue, the delight of 

study, the nobility of a life lived in obedience to duty. Here, 

one feels, are the obiter dicta of a high-principled philosopher, 

sheltered from the world, leading a life of scholarly detachment, 

surrounded by reverent disciples. There are, it is true, occasional 

references to such unhappy things as artful speech, the allurements 

of female society, an unlicensed observance of a ceremonial rite, 

or the use of unworthy music; but these might be regarded as the 

shadows that cross the path of a scholar, and that would be unnoticed 

by ordinary men t whose whole life was passed in t^e shade. Still 

fewer are the References to the aharp, brutal facts that are the

concern of the great body of mankind, l poverty and war, bridandage
.«••>'• 

and assault. These, however, do not touch the lofty heights on

which the philosopher lives, and of these the Analects says little 

or nothing.

Such is the first impression of calm remoteness w&ioh the 

Analects makes upon one; but it is an impression that has to be

1. In an early stage of civilisati3n t and certainly of China in 
Confucius' time*
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radically revised when the "book ie read in conjunction with the 

story of Confuciue 1 life. He knew only too well the meaning of 

poverty and assault. Civil war and revolution formed the back 

ground of the day. He knew by tragic experience the meaning of 

disloyalty and lip.service to ideals which the heart did not follow. 

He passed, through- that most bitter of experiences, to be unwanted 

by the very rulers whom he longed to serve* and whose countries he 

knew he oould save by the strength and Justice of his rule. Viewed 

against that background, the tranquillity and poise of the Analects 

are seen in a new light. The lack of petulance and bitterness is 

remarkable. The steady optimism of the book, its sure conviction

that despite all appearances Virtue is worth pursuing, these are 

noteworthy features of a point of view that has the patience to wait 

and trust and stand firm, though all be against it. There are 

criticisms that can with justice be made against the Analects, but 

that of being the work of a man who was out of touch w.ith the real 

problems of life is not one of them.

A somewhat analagous line of attack might be made on the 

grounds that the virtues inculcated in the Analects are those of a 

particular class or type, the scholar or the government official. 

There is a certain amount of justification in the charge, but when 

the whole sweep of the Confueian ethic is taken into account, the 

criticism is noInvalid as it appears. The moral system of the
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Ju Ghiao 1 4% turns round the idea of relationships, the relation 

of Emperorl-and subject, father and son, husband and wife, elder 

brother and younger brother, friend and friend. 2 In the Analects, 

Confucius does not specifically mention the 'fire relations', but 

he speaks much of three of them, the relations subsisting between 

the governor and the governed, parents and children, and friend and 

friend. 5 It is on the scholar that the main light falls, but it is 

on the scholar as he conducts himself amid these varied relation 

ships. He is taken as the type or norm; what holds good for him 

in his capacity of governor, or father or eon, or friend, is rele 

vant to the relationships of leaser men* This idea has, to a large 

extent, been appreciated by the thought of China, every class of the 

people having been influenced directly or indirectly by the standards
., 4

of the Lun Yu.

1. The name given in China to Confucianism - literally 'the teaching 
of the scholar'.

2. ''The theory of f wu-lun f or 'five relations*. ..is of very ancient 
origin.. In the 'Canon of Tao 1 and the 'Counsels of Kao Yao', 
and the Book of Records* the term 'wu tien 1 is used to denote the 
five relations'. The Political Philosophy of Confucianism. 
L. S. Hsu. p.29.

3. Confucius makes no mention of the relations of husband and wife.
4 On this matter of seeing ethics against the background of a man's 

relationships, there is - as in so many other respects - a real 
affinity between Chinese and Greek thought. "There is', says 
Aristotlei "another kind of friendship or love depending upon 
superiority, e.g. the friendship or love of a father for a son, 
or any elder person for a younger, or of a husbcmd for a wife, or 
of a ruler for a subject. These friendships are of different 
sorts... In each of these there is a different virtue and a 
different function, and there are different motives; hence the 
affections and friendships are also different. It follows that 
the services rendered by each party to the other in these friend 
ships are not the same, nor is it right to expect that they 
should be the same". Nicomaohean Khtios. Book 8,Chap.3,p.260. 
Y/elldon's trans. While In this passage Aristotle emphasis rather 
the diversity of Virtue as it is expressed in different relation 
ships, Chinese thought makes more of Ite unity.
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It is an ungrateful task to look for the flaws and blemishes 

in this two thousand four hundred year old classic, that still has 

about it something of the hopefulness, idealism and vitality of 

youth. It is more congenial to look for its strong points. What 

are they? Undoubtedly its outstanding merit is this, its conviction 

that goodness matters and matters intensely. The significance of 

the universe is best seen in the lives of wise and noble men, effec 

tive in the world of practical affairs, pure-eouled and sincere in 

the secret places of their own hearts. What a writer in the Inter 

national Journal of Btbios says of Chinese literature in general is 

certainly true of the Analects in particular! "In the immense mass 

of Chinese literature, greater by far than that of any other nation 

of the past or present, ethical writings form a larger proportion 

of the whole than is to be found in any other tongue ..• questions 

of human conduct, of civil and social duties and relations have been 

studied deeply and with the utmost minuteness by them. Hot to know, 

but to behave, has apparently always been the object of their effort." 

This strong emphasis on behaviour has prevented Chinese ethics from 

becoming academic and doctrinaire, while Confucius' insistence on 

sincerity of motive has done something to keep his teaching from 

formalism. The important place accorded to the filial virtues of 

obedience, submission, loyalty and the rest, mitigates the danger

1. International Journal of Ethics. Chester Hoicombe. Jan* 1908.
p. 180.
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that night arise from a somewhat narrowly utilitarian strain in his 
ethic* 1 which danger is diminished also by the real though faint 
background of religion which Confucius provides. In living an 

ethical life man is not only being true to the laws of his nature, 
but is living in harmony with a greater force and power* with Heaven 

itself. Such a conception gives a spaciousness, and a security to 
Confucius' ethics that otherwise his doctrines would lack. "behind 

all is the conception that man's moral nature is bestowed by Heaven* 
and that the social order* with the obligations attaching thereto, 

are of divine ordinance. All this is clearly evidenced not only 
in the pre-Confuoian clas&los, but in the Four Books of the Confu- 

cian period,* 2

Another strong feature of the Analects is its grasp of 
the fact that the Virtue that is not of the inward parts is no 
virtue at all. Bight action and outward conformity to a standard 
must be the expression of a right spirit. After telling his dis 
ciples to observe what a man does, Confucius goes on to say, "Look 
into his motives; find out in what he rents', 3 Words fail him 
when he tries to describe the futility of action that has no reality 

behind it. "High station filled without magnanimity* religious 
observances performed without reverence* and 'mourning 1 conducted

1. For this thought the writer is indebted to Suzuki in his 'A 
Brief History of Early Chinese Philosophy 1 , p.97. Suzuki also 
gives ceremonialism* and belief in the spirits as counter*forces 
to utilitarianism.

2. The Three Religions of China. W.E.Soothill. p.215.
3. 2, 10.
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without grief, from what standpoint shall I Tiew such ways.* 1 It 

ia not the outward circumstances of a man*a life that matter, but 

hie inner spirit. "One should not be concerned at laok of position; 

but ahould be concerned about what will fit him to occupy it. One 

ahould not be concerned at being unknown; he should seek to be 

worthy of being known."^ The thing that troubled him was hia own 

inability to get the mainsprings of his life without stain? "Neglect 

in the cultivation of character, lack of thoroughness in study, in- 

competency to more towards recognised duty* inability to correct 

ray imperfections, - these are what cause me solicitude. M^» If a 

man did gain the mastery of his own spirit, there would be no limits 

to his influence for good. "He who governs by his moral excellence 

may be compared to the Pole-star, which abides in its place, while 

all the stars bow towards it." 5

The Analects is remarkable not only for the value of the 

broad ethical principles on which it is based; it is also noteworthy

1. 3, 26.
2. 4, 14.
3. 7, 3.
4. Here again, in this question of a man's motive, there is close 

eorreapondence between Chinese thought and Greek. According to 
Aristotle, "Actions in accordance with virtue are not for example 
Justly or temperately performed because they are in themselves 
just or temperate. It is necessary that the agent at the time 
of performing them should satisfy certain conditions, i.e. in 
the first instance that he should know what he ia doing, secondly 
that he ahould deliberately choose to do it and to do it for its 
own Bake, and thirdly that he ahould do it as an instance of a 
settled and immutable moral state.... Accordingly deeds are 
said to be Just and temperate, when they are such as a Juat and 
temperate peraon would do, and a Juet and temperate person is 
not merely one who does these deeds but one who does them in the 
spirit of the just and the temperate." lUchmachean Ethics. 
Book 2. Chap. 3.p.42. ^elldon*s trans.

5. 2, 1.
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for a large number of penetrating observations on character, moral 

self*training, and human nature. "A man's faults", Confucius says, 

"all conform to his type of mind. Observe his faults and you may 

know his virtues." 1 Sometimes the remarks he makes show psychologi 

cal acumen of no mean order, as in this, "When you see a man of 

worth, think how to rise to his level. When you see an unworthy 

man, then look within and examine yourself.*2 On occasion it is 

Confucius the teacher who speaks, with something of the teacher*s 

bluntness, engendered by his extensive knowledge of student nature. 

Thus when a student tried to excuse himself by saying, "It is not 

that I have no pleasure in your teaching* Sir, but I am not strong 

enought", Confucius was quick to retort, "He who is not strong enough 

gives up half way, but you are drawing the line already." 3 And he 

was merciless with two former disciples of his whom he felt to be 

putting on another the responsibility for an unworthy deed, of which 

they in their hearts approved. *Chiu% he said to one of them, "the 

man of honour detests those who decline to say plainly that they 

want a thing, and insist on making excuses in regard thereto."4 

Once, in ten short words, he summed up the difference between the 

wise man and the fool. "The Wise man is Informed In what is right.

1. 4, 7.
2. 4, 17.
3. 6, 10.
4. 16, 1. i.e. in the last five books, regarded SB less reliable.
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The inferior man is informed in what will pay. 1* 1
A

tJ
The wise man's sense of right might lead him to strange places, and 

enable him to be happy there. When he proposed to go and live 

among the nine uncivilized tribes of the east, someone interjected, 

"But they are so uncivilized, how can you do that?* whereupon Con-
*

fttcius replied, "Were a man of noble character to dwell among them* 

what laok of civilization would there be? 1' 2 Despite his emphasis 

on abstractions like Virtue and wisdom, he was certain that man was 

greater than any abstract conception* "A man oan enlarge his prin 

ciples; it is not his principles that enlarge the man.* On an 

earlier page the relative weakness of his max in:, "Do not to others 

what you would not like yourself," was pointed out, but if the pre 

cept be regarded simply by itself, its value is by no means incon 

siderable* According to Legge, it marks his greatest achievement 

in the inculcation of morality. There is about it a real touoh of 

originality, for it "is not found in its condensed expression in the
5old classics. The merit of it is his own."

It is worth noting that the unsystematic nature of his 

teaching, as given in the Analects, is as an ethical force an asset.

1. 4, 16. Xu Hung-Ming translates this, "A wise man sees what is 
right in a question; a fool, what is advantageous to himself.

2. 9, 13.
3. 15, 28,
4. See p. 248°* thesis,
5. The Religions of China. J. Legate, p. 137.
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The lofty maxime that would hare been hidden from the man-in-the- 

•treet, had they been entombed in some academic textbook, are pre 

sented here in short, concise sayings, some of which have become 

part of the proverbial lore of the people. In a email book of 

Ohlneee proverbs, 1 ten were found from the Analects alone - wise 

words of Confucius that had passed Into the current speech of the 

people :- "Rotten wood cannot be carved!" 2 "Fine words and an in 

sinuating appearance seldom keep company with virtue;" 3 *Learning 

without thought is labour lost; thought without learning Is 

perilous 11 ; 4 "He who is out of office should not meddle with the 

government"i 5 "With coarse food to eat f water to drink, and the 

bended arm as a pillow happiness nay still exist"; 6 "Better to be 

civiUtodthe kltehen god than to the god of the inner sanctum1*;? 

"They who know the truth are not equal to those who love it t and 

they who love it are not equal to those who find pleasure In It'1 ; 8 

"It is harder to be poor without murmuring than to be rich without 

arrogance 11 ; 9 "He who offends against Heaven has none to Whom he

1. National Proverbs, China.
2. 5 9 9. The translations that follow are those given in 'National

	Proverbs'.
3. l f 3.
4. 2, 15.
5. 8, 14.
6. 7, 15.
7. 3, 13.
8. 6, 8. Soothills final words are better - 'He who delights in if
9. 14, 11.



262.

oan pray"; 1 "Virtue cannot lire in solitude; neighbours are sure 

to grow up around it'1 , or as Soothill more tersely puts it (follow 

ing as far as possible the six characters of the original, "Virtue 

nerer dwells alone; it always has neighbours 1 ; 2 "To go beyond 

(the mark) is as bad as to come short of it 14 . 5

The Chinese people are peculiarly fond of proverbs. 

"Every class of society takes delight in the proverb, from the em* 

peror on his throne to the beggar in his horel. There is no oon-

oeirable situation in life for which the proverbial wisdom of the
4 Chinese cannot furnish some apposite citation." That being so, it

may safely be said that the concise, epigrammatic form in which Coll* 

fuclus* words are oast, has had the greatest influence alike on the 

speech of the people and on their point of view on ethical questions. 

It is an additional advantage, moreover, that the Analects 

turns so surely round the spirit and life of one man. There is 

about the book something of the atisosjjfaere of real life. The in 

herent truth and power of the Lun Tu are enhanced when there is seen 

behind the book a man who won the Intense love and loyalty of his 

disciples, who resigned office or refused to accept office in 

obedience to the voice of conscience, and who spent long years aa 

a homeless exile, searching for the employment he could not find.

2. 4, 25.

3. 11, 15,
4. Encyclopaedia of Religion and Ethics. Article on Proverbs.

J.A. :Cel80. Vol.16,p.415.
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In the Analects, the Chinese hare found something better than 'truth 
embodied in a tale 1 ? they hare found truth embodied in a life, and 
the embodiment is not altogether an unworthy one* "Confucius was 
criticised by hie contemporaries for * knowing it is impossible and 
yet he still tries 1 ?* 1 To those of later ages, the criticism has 
shown the real mettle and spirit of the man. Of him the words might 
be said which the Master used In describing the nobler type of man, 
"He first practises what he preaches and afterwards preaches accord 
ing to his practice". 2

The Analects ends with a glowing panegyric of Confucius, 
purporting to come from a devoted disciple. The ardour of ita tone 
Is in sharp contrast with the general moderation and sobriety of the 
book, but eren its extravagance ie symptomatic of the position that 
Confucius has held throughout the centuries3 in China: "The moral and 
intellectual endowments of other men as compared with those of Con* 
fuoius are as hillocks and mounds which you may climb over. But 
Confucius is like the sun and moon. You can never Jump over them*

1. Chinese Political Thought* Llang Ohi Chao. p.52
2. 2, 13*
3. The esteem adoorded to Confucius for untold years has suffered a 

sharp decline in the last decade or two. It is the fashion in 
educated Chimese circles to decry or ignore him, sinoe he has no

contribution to make to 'sciences the god of most intellectuals to 
day in China* It is more than likely that this point of view 
will be temporary* and that eventually all that is of lasting 
value in his ethic will be integrated into the thought of the 
Chinese Renaissance*
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You may break your neck in trying to do it f but the sun and moon 
will remain as they are.... Canfuoius cannot be equalled, Just as 

no man can climb up to the sky* If 'onfuoius, our Master, had 

been born an emperor or a prince* he would then have done those 

things told of the holy Icings of olds f what he lays down becomes 

law: what he orders is carried out: whither he beckons, the 

people follow; wherever his influence is felt, there is peace; 

while he lives, he lives honoured by the whole world; when he dies 

he is mourned by the whole world 1 How is it possible for a ssan 

to equal Confucius, our Master!" 1

1. 19, parts of 24 and 25, Ku flung King's trans.
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CHAPTER 7.

A FINAL COMPARISON OP THE BOOK OP PROVERBS 

AND WE ANALECTS OP CONPUCIUS.

In E f ai-fengf in the province of Honan, there has been 
found a stone tablet of 1489 .4.D., which bears witness to the 
fact that the Jewish religion had been known and followed in that 
city since 1163. The inscription which eulogises Abraham and 
Moses, "winds up with a statement that Judaism differs almost im 
perceptibly from the religion of the literati, with which it is 
at one in the inculcation of log&ilty to the sovereign, respect 
for ancestors, obedience to parents and other accepted virtues." 
The words cannot be taken as an impartial, scientifically de 
tached statement. It was obviously to the interests of these 
Chinese Jews living in a land thrd was proud of its own religions 
heritage to stress the points of resemblance between the faith 
of their adoption and the faith of their country's rulers* Never 
theless, such a line of argument must have had some foundation 
in fact, and a detailed comparison of the Hebrew and Chinese 
classics that are the subject of this thesis provides confirmation 
of the point of view adumbrated in the Kai-feng inscription.

1. Confucianism and its Rivals. Herbert A* (riles, p.245.
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The outstanding feature that Proverbs and the Analects 
have in common is their closely similar attitude to wisdom and 
ethics. Hebrew and Chinese are at one in regarding these as 
closely connected. Jriting of the Wisdom of the Jews, Oesterley 
says, "In the book of Proverbs, and in the dsdom Literature 
generally, the Hebrew Chokmah ( 'wisdom 1 ) never means pure know 
ledge. In its earliest meaning wisdom connoted f the faculty of 
distinguishing between what was useful or beneficent, and
was harmful; ]mter, more ethically, between what was good and 
what was bad." This point of view was, if anything, even more 
pronounced and explicit on the Chinese side. "The moral life," 
writes Suiuki, "tfan be said to have been the only philosophical 
subject which, from the earliest stage of culture tc the present
day, has seriously interested the Chinese, and which has been

2 
considered worthy of their earnest speculation. 11 The subject-
matter on v&ich the trained mind of the scholar exercised itself 
was the aeeoly conduct of life. The philosopher used his in 
tellectual equipment and mental acumen in discussing, not high 
problems of metaphysics, but personal and practical questions 
like these, "In planning for others, have I failed in con 
scientiousness? In intercourse with friends have I been in- 3 
sincere? And hay el I failed lo^prac tine what T haTR been taught ?' r
1. The Book of Proverbs. J.u.ft. Oesterley. p*59. Introduction,

\

2. 4 Brief History of Early Chinese Philosophy. Daisetz
Teilaro Suiufci. p. 47.

3. 1,4. Quoted on pp.242,' : of thesis.
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Virtue was no virtue at all, if it did not deepen and widen a 

man's mind; knowledge was useless if it was not accompanied by

strength of character, and if it did not express itself in
1 

effective act ion .

This emphasis in the Analects on the practical side 
of .Yisdom is the more surprising in that Confucius was so marked 
ly a man of scholarly habits, with the scholar's love of the 
written word, and the scholar's sense of the value of the ancient 
literature of his land. He would make no claims for his moral 
habits that others could not make for theirs, but he could not 
hide his love for the world of thought. "Even in a hamlet of
ten houses there must be men as conscientious and sincere as

2 
myself, but none as fond of learning as I am." So much did
he think of truth that he could say, "He who heard the Truth in

3 
the morning might die content in the evening.'* But truth for
him was not something only to be heard; it was to be lived. His 
teaching, he said, contained one all-pervading principle, and 
when his disciples waited, eager and intent to have the secret 
laid bare, they were met by an explanation that was surprising

1* Ti Chang said: "If a man possess virtue without its enlarging 
him, if ne believe in Truth but without steadfastness, how 
can you tell whether he has these things or not?" 19,2. 
[From the last 5 books.) the
"A man may be able to reeite Athree hundred Odes, but if. v?hen 
given a post in the administration, he proves to be vdtnout 
practical ability, or when sent anywhere on a mission, he is 
unable •• to answer a question, although his knowledge is 
extensive, of what use is it?" 13,5.

2. 5,27.
3. 4.8.



268.

in its simplicity and its practical cast, "Our Master's teaching", 

Tseng Ttu said, "is simply this: Conscientiousness to self and 

consideration for others." Ctnfucius begins a sentence about 

the wise man, and instead of expatiating about the theoretical 

goal at which the sage is aiming, he says this, "The Scholar who 

in his food does not seek the gratification of his appetite, nor 

in his dwelling is solicitous of comfort, who is diligent in his 
work, and guarded in his speech, who associates with the high** 

principled and thereby rectifies himself, * such a one may really 
be said to love learning"; or this, "The student who aims at 
Wisdom, and yet who is ashamed of shabby clothes and poor food, 
is not yet worthy to be discoursed with". Mastery of the tools 
of the study was to Oonfucius practically synonymous with the 
spiritual mastery of one's own life and conduct. If ever the 

situation arose in which one was faced with the dilemma of choice 

between the world of thought and the world of noble conduct, the 

former most be regarded as secondary, the latter as primary. 

"When a youth is at home let him be filial, when abroad respectful 

to his elders; let him be oircumspeot and truthful, and while ex 
hibiting a comprehensive love for all men, let him ally himself

with the good. Having so acted, if he have energy to spare,
4 let him employ it in polite studies." ft* world of pure thought

was to be entered upon, only if a man 'have energy to spare 1 .

1. 4,15
2. :. 14
3. '9
4. 16.
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In essence, the teaching of Proverbs is very similar. "A wise 

man feareth and departeth from evil" ; "A wise son heareth his
2

father's instruction;" "He that gathereth in summer is a .vise
3 

son". Yet despite the practical and ethical emphasis, the

importance of knowledge is not forgotten. "The heart of him
4 

that hath understanding seeketh knowledge." His wisdom, more-
5 

over, would enable him to express his learning aright. "The

wise man's mind makes his speech judicious, and gives permanence
6 

to his discourse." To the Hebrew mind, as to the Chinese,

Wisdom expressed itself in more effective, more considerate, more 
beautiful living. Hsdom was mated with ethics, and therefore 

was justified of her children.
This close resemblance between Proverbs and the 

Analects in their attitude to ethical and intellectual questions 

was the more remarkable in that it was by no means universal in 

the ancient world. Amen-em-ope of Egypt, and the «ise men of 

Babylon would have sympathised with it; the philosophers of

1. I4,16a. 'feareth 1 - "Not in a religious sense; the meaning is 
that he exercises caution". (W.G.fr. Oesterley. The Book of 
Proverbs, p. 110.)

2. 13,la.
3. 10 f 5a.
4. 15,14a.
5. "The tongue of the wise uttereth knowledge aright" (better, 

'dispenses'; Toy. The Book of Proverbs, p. 303) 15,2a.
6; Toy's rendering of 16,23. The R.?. has it, "The heart of the 

wise instructeth his mouth, And addeth learning to his lips''. 
Moffatt translates it, "Good sense makes men judicious in their 
talk, it adds persuasiveness to what they say".
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Greece would not* Aristotle definitely accorded the higher 

place to speculative virtue; the philosophy that dealt with the
:**>.' '

relations of nan and his fellows was of a lower order. "If " 
then", he says, "the reason is divine in comparison with the 
rest of Man 1 s nature, the life which accords with reason will be 
divine in comparison with huaan life in general... It would serai 
too that this is the true self of everyone...It is only in a 
secondary sense that the life which accords with others, i.e. 
non-speculative virtue, can be happy; for the activities of such 
virtue are human, they have no divine element." Aristotle goes 
on to 'prove 1 this from the nature of God. "The activity of 
God being pre-eminently blissful will be speculative, and if so 
then the human activity which is most nearly related to it will 
be most capable of happiness." This line of thought would, in 
a double sense, have been Greek alike to the mind of Palestine 
and China* There is hardly a statement in it with which Con 
fucius, at least, would have agreed.

It is interesting to speculate on the reason for the 
practical cast of Hebrew and Chinese thinking* $hy is there 
such a marked contrast between the pronounced ethical emphasis 
common to both, and, let us say, the metaphysical speculations 
of India, or the Greek love of thought for thou£bt ? s sake? To 
questions such as these, questions that go down to the very

1. Hicomachean Ethics* Book 10, Chapters 7-9. Welldon's 
Translation.
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roots of a nation's life, it is impossible to give a categorical 
answer. All that can be done is to indioato one or two lines 
of thought, which if pursued to the end, might conceivably give 
some help in facing the problem*

The peoples both of Palestine and China had a strong 
sense of the value of life and experience. The world to them 
was no mere passing show or transitory illusion- ; it had meaning 
and significance. In a sense it was sacramental, a symbol of 
the spiritual, whether of the spirit of God or of the spirit of 
man* To the Jewish people with their religious genius 9 ex* 
perience presented itself primarily in terms of religious ex 
perience. Man's life was of value because of his relation to 
God* On the plastic wax of his spirit the imprint of God's 
finger could be seen. The Chinese mind had a much less vivid 
sense of God, and religion meant less to Confucius and his dis 
ciples than to the Wise of Palestine; but the sages of both 
countries were at one in emphasising the significance of man's 
spiritual life, and the value of human experience. These

, the Chinese believed, and hence their absorbed interest
\

in them* In this, perhaps, lies some part of the explanation 
of such a statement as this of Susufei; "The moral life can be 
said to have been the only philosophical subject which, from 
the earliest stage of culture to the present day, has seriously

It 'Kail's spiritual lift 1 in this sentence means the thinking, 
willing, feeling life of man.
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interested the Chinese, and which has been considered .vorthy 

of their earnest speculation... It was the avowed object of 

Confucianism to discard all subtle reasonings about philosophical 

problems, but to confine itself to human life in its civil, 

social, and moral bearings* 11 So too did the Hebrews believe 

in the intense significance of man. They reached this belief 

by starting from a different point, and by travelling along a 

different route from the Chinese, but both were at one in seeing 

amid the quickly passing kaleidoscope of life something of 

lasting and permanent value.
It is possible too that the special historical cir 

cumstances of the time in which the sages of Palestine and China 

flourished had considerable influence in forming this aspect of 

their thought. In Hebrew history there came a time when the
*'

^oice of God was no longer dir»ctly and frequently broadcasted 

to His people through the lips of the prophets. Tet God could 

not have left Himself without witness* Might it not be - so 

the writer of the prefatory section of Proverbs may have felt - 

that God was speaking in different fashion, through the pure- 

living, ethical lives of the rulers and sages, the farmers and
*-^

merchants of the land? China too had come to a parting of the
A

ways. The great days of Duke ;;en were over. No longer did 

beneficent rulers, fathers of their people, 'Sons of Heaven 1 in 

deed as in name, sit on the,imperial throne. The virtue that

1. A Brief History 9f Early Chinese Philosot>hy. Daisetz Teitaro
Sutuki. p. 47.f Quoted also in part on r.266)

2. See pp. 123, 124 of thesis.
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no longer occupied the seats of the mighty, must find some other 
habitat in the nations life, or dry-rot would spread through 
the land. "Confucius", says iTilhelm, "stands at a turning-point 
in Chinese history...He marks that point in Chinese history 
-here the guidance of society passed from the theocratic ruler 
to the human philosopher.'1 The prius or evoking cause of the 
teaching of Proverbs and the Analects :aay have been the empiric 
al need for that practical type of religious and ethical ex 
hortation.

It was not history only as a contemporary phenomenon 
to be countered or raided or transformed, that interested the 
Hebrew and Chinese mind. History qua history meant much to 
both peoples, which is another illustration of the important 
position man occupied in their thinking. (Thatever concerned 
man was regarded as significant by them. If an example be 
taken from the Jewish side, thin is seen in Hebrew Scripture 
in such a passage as that of 2 Samuel, chapters 15-20, with 
their account of Absalom 1 s rebellion and the events that follow 
ed on it. So detailed is the description, so full of life and 
colour, that it looks as if it were written by the hand of a 
contemporary. The name of God is not very often mentioned in 
these chapters; nor do they contain any moral. The passage is 
content to give a frank, straight-forward account of the

1. Confucius and Confucianism. Pdchard .Yilhelm. pp. 92, 93.
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breathless, fateful events of a few days. But it is based on 

the assumption that the conduct and behaviour and reaction of 

spirit of a certain man are worth recording. These chapters 

in 2 Samuel are symptomatic of the Hebrew attitude to history, 

an attitude which was shared by the Chinese, as their voluminous 

historical records show. In this respect, Confucius was a

true son of his race. If * Vb'n& Oh'iu, or Spring and 

Autumn was composed by him, as is generally believed, it shows 

the sage's acute sense of the value of historical facts, the 

book being a most detailed account of the history of his native 

state of Lu from 740 to 480. This faculty of appreciating the 

significance of the events of the space time order is a gift 

that not all Oriental peoples have* It is based on the as 

sumption that man's life is of value, and that human experience
o

is worth recording*
Emphasis on the predominantly practical trend of the 

thought of Proverbs and the Analects must not be so pronounced

1. In 1926, Ku Chieh*kang, in his Ku Shih Pien, came to the con 
clusion that Ch'ua Chriu had never even been seriously read 
by Confucius. This point of viiw is very revolutionary, and 
is not generally accepted, (fhe Political Philosophy of 
Confucianism. 1*B« Hstf. p« 22*)

2. In an article in T'oung l^ao. 1929, Vol* 26, Homer H* Bubs 
gives another and less flattering reason for China's pre 
occupation with ethics* He makes the suggestion that the 
Chinese tendency to ignore metaphysics and concentrate on 
ethics was due to their failure to develop mathematics as 
a pure science* In Greece, theoretical mathematics had 
s«t the norm for philosophy, but no such norm had been es 
tablished in China* f*The result of the absence of mathe 
matical systems was that the Chinese philosophers attacked 
the world piecemeal*"
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that it hides entirely the wide, cosmic background against 

which their respective ethics are act. The great thinkers of 

Old Testament times are generally charged with lack of a meta 

physical sense, and the charge is true is by metaphysics is 

meant nothing more than the insatiable desire of the human 

mind to subject every concept, every phenomenon, every material 

fact to the minutest and most searching criticism* If meta 

physics be something more positive than that, if it be the 

endaavour to see life in all its endless variety and multi 

plicity as a unity, a coherent system, turning round ene fooal 

point, then the Hebrews were assuredly not lacking in meta 

physical power. The desire to see life steadily and see it 

whole, to view small and homely concerns against a wide back 

ground, to bring isolated maxims into harmony with one con 

stitutive principle, all these are seen clearly in the book of 

Proverbs. The right conduct of man is shown to be vitally 

connected with Wisdom, the offspring and attribute of God* 

God is the one great central fact that linked together all the 

scattered* practical apothegm* of Proverbs. The Hebrew 

thinker's "primary thought of God explained to him the world, 

both its existence and the course of events upon it."
N

Confucian thinking too had a metaphysical background, 

though much less attention was given to it in the Analects than 

to the practical requirements of life. In the horifon of

1* The Theology of the Old Testament. A.B. Bavidson. pp.32,33.
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the Master9 s thought could be seen the conception of a righteous 
Heaven, in line with whose will man must order his spirit and 
conduct* The idea, however, was not elaborated by Confucius, 
and was not worked up into a system of thought. If one wants to 
find a clear-cut metaphysical background for his ethic, one will 
find it rather in his doctrine of the Correspondence of Names, as 
expounded by him in the Analects. £hen asked what he would do 
first when he bqgan his official work in a certain state, Con* 
fucius replied, "The one thing needed is the correction of terms", 
and then proceeded to explain his meaning to the astonished 
disciple. "If names of things are not properly defined, woyftg 
will not correspond to facia* Jhen words do not correspond to 
facts, it is impossible to perfect anything.... Therefore a wise 
and good man can always specify whatever he names; whatever he 
can specify, he can carry out* A wise and good man mates it a 
point always to be exact in the words he uses*" The theory 
behind his words is this: the universe is rational. It is a 
system, the various parts of which fit into one another. Every 
word is a representation of an object, and ideally word and object 
should correspond* fhen they fail to do so, when there is dis 
parity between name and thing, disorganisation and confusion are

1. 13,3. Ku Hung-Iixig's translation. Sopthill has it, "If terms 
be incorrect, then statements do not accord with facts; and 
when statements and facts do not accord, then business ifi not 
properly executed* .Hence whatever a wise men denominates he 
can always definitely state, and what he so states he can al 
ways carry into practice, for the wise man will on no account 
have anytning remiss in his definitions" See p* 174,175 of 
thesis for full quotation.
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at once set up. To illustrate his meaning Confucius cites the 

case of a f ku f . "The f ku f (a vessel <.?ith corners used for sacri 

ficial purposes) no longer has corners ( r ku f ). :&at a f ku f l 

What a f ku f !8 Or to take a more serious instance: "iihen asked

by an influential crtirdster of his native State about the art of 

government, Confucius said: ffo rule ( ! ch0ng f ) is to set straight 
(cheng1 ). If you give an upright lead, sir, who will dare walk 
crooked?1 '' (13,17.) Here the word $& (government) comes from 
the word £ (right, to set aright )i A government is that 
which stts people strai<*ht. To say that the present governments 
which have long forgotten their duty and are no longer capable of 
performing it, are 'governments 1 , is another exaaple of making a

o

judgment which does not follow the natural sequence of terms."

There are resemblances between the concatenation of 

ideas and the line of reasoning followed by Plato in the tenth 

boo'* of the Republic, v&ere Socrates discourses on the 'absolute 

essential bed 1 as created by (Jod, and the beds that arc made by 

painter and artificer. On the lips of the Greek philosopher, 

the discussion has an aesthetic touch which is not so prominent 

in the Chinese argument, where the emphasis is typically ethical. 

If there are points of contact between the thinking of Confucius 

that of Socrates, there seem at first sight to be none between

1. 6,23. Ru chin's trans.

2. The Development of the Logical Method in Ancient China. Hu 
Ohifc. p. 24-
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Chinese and Hebrew metaphysics. It looks as if Wisdom belongs 

to a totally different category of thought from the theory of the 

Correspondence of Names* Divine Wisdom certainly does, but there 

are distinct resemblances between Jisdom as expressed in human 

lives, and Confucius' doctrine* His theory is no mere intellec 

tual one. The precise definition of terms which he advocates 

is simply the first step leading on to moral endeavour. Once 

names have been defined, one is committed to the task of making 

the world of actual life conform to the ideal meaning of words. 

To use Confucius 1 own words, "fllen the father is father, the son 

is son, the elder brother is elder brother, the husband is husband, 

and the wife i» wife, then the family is in proper order. $h*n 

all families are in proper order, all will be right with the 

world." Seen in this light, the emphasis laid by him on the 

accurate definition and use of words is not so far removed from 

the commands of Hebrew fiadom, since it also leads to practical,

moral living.
It would be going too far to say that as both books are 

alike in the way they link together wisdom and ethics, so they 

resemble one another in the place they give to religion* Religion^ 

forms a real part of Proverbs and the Analects, but whereas it 

is to the foreground in the former, it is certainly in the back 

ground in the latter. In part, however, this may be due to the

1, Hu Shih's translation. The Development of the Logical 
Method in Ancient China* p* 27.
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character of the Analects, the table-talk of a man ^ho was re~
1 

served on religious matters, who felt that, as ?. rule, silence

was more seealy than dogaatic teaching on points not yet supported*•••
by sufficient evidence, and who preferred to express his religion

in deeds rather than words* Of the reality of Confucius 1 re-
&

ligious outlook, the various quotations given in the T.un Y# pro 

vide sufficient proof, and Creel is justified in putting the 

natter as strongly as he does when he says, !! It is, in fact, im 

possible to understand Confucius unless we recognize that for 

him, as surely as for the priests and prophets of Israel, ethica, 

politics, and the whole of life ?/ere inseparable from their 

cosmic religious background*" Confucius, moreover, as he was 

careful to point out t \7£3 no originator« His concern was rather 

to conserve and transmit all that was vital in the heritage of 

old time. One of the palmary conceptions of the ancients was 

their thought of Shai^ fi or TUeu, the Hi^hteous Being $ho ruled 

the world. If Confucius w&s to be loyal to his cultural in 

heritance, he must hand on this idea to his successors. His 

sense of historic loyalty would thus work in v/ith his personal

1, "The llaster would not discuss prodigies, prowess, lawlessness, 
or the supernatural." 7 § 2Q.

2« See pp* 208*214 of thesis for a full discussion of Confucius 1 
attitude to religion.

3. T'Oung Pao. Vol*29, 1932, p.99*
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religious attitude, and the result is seen in the Analects with 

its interweaving of religion and ethics.

In view of the comparative paucity of Confucius' remarks 

on Heaven, and the innuawrafcle occasions on which he spoke about 

the moral life, it my be felt that it is an over-statement to 

speak of the 'interweaving of religion and ethics* in the I<un Yfl. 

It must be remembered, however* that religion to the mind of 

ancient Ohina was southing very different from religion as con 

ceived by the modern Western world* fhe average Occidental may 

know theoretically that religion is an integral part of life, but 

in practice he tends to see them as a duality rather than a unity. 

The salience of his mind aakes it easier Tor him to see the differ 

ence between the sacred s,no the secular, the supernatural and the 

natural rather than the, nexus that joins the two together. In 

proportion as he becomes sore conscious of the reality and sig 

nificance of religion, the more he sees it creating and trans 

forming life, but it is as another, transcendent element that it 

exercises its power* fh© world of Confucius* time regarded the 

matter in a totally different way, Krause interprets the view 

point of the Middle Kingdom thus: "In the ancient Chinese mind 

the sense of religion is not regarded aa an awakening to the 

knowledge of something different from ordinary thought and life.

rm *p w i uikiVBL • —vm^ f —•-— -» ——— - T- ——— -— ~~ ^ ™-™- T - - w ^ — W * * t » ^^

Eeavea has nowhere left for prayer" (3,13).
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Beligious motives are not considered as something distinctive - 
they lie inconspicuously in the totality of thought and life. 
Therefore in China religion is so interwoven vdth the mechanism 
of life as a whole that the two can never be sorted out or dis- 
entaisled. Religion is not looked upon as something belonging 
to a higher sphere - in the sense of something f numinous 1 - a 
something which a ciau merely fears &nr) worships. It is a con 
stituent part of rmirdane life, with effects that are directly and 
everywhere felt." Since religion was regarded in this way, as a 
natural, essential, and all-pervasive fcrce in life, it was un 
necessary to be continually drawls; attention to it. A%en refer 
ence, however, was mde to the subject, it had all the more 
significance in that it could be regarded as an cut-cropping of 
the rock on which the whole mental and spiritual life of the 
people was Itesed. lien this is realized, one urdsrstands better 
the significance both of Confucius 1 remarks oa the subject of 
religion, and the comparative paucity of them. fihat he does say, 
however, is an impressive tribute to his belief in tha importance
of righteous living, since only by an ethical life, nobly lived,>'.'
can one be in harmony "?ith the Spirit that* rules the world.

Despite Confucius 1 belief in TUen, it is impossible to 
deny that there ia an agnostic note in his religious teaching!

1. The Chinese Religion* j\.;«4*Krause t i-u Carl Glemen's Religions 
of the fforld, Their Nature and fheir History, p.78.
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1 
as his reluctance to discuss the supernatural shows. • Such a
note is also sounded in Proverbs. ^he book that contains the 
lyrical rhapsody of Wisdom as given in chapter 8, and the simple 
belief in a personal righteous God as expressed in many of the 
'meshalim 1 , also gives voice to the words of -Agur. the doubter, 
critical of the possibility of knowing much about God. Vhether 
verses 2-4 of chapter 30 are to be taken ironically or &s an honest 
expression of humility, they show the contrast between God's gre^t- 
ness and man's littleness, and the folly of the infinitely small 
trying to comprehend and understand the infinitely great.

'Surely I am more brutish than any man, 
/nd have not the understanding of a man: 
/.nd I have not learned wisdom, 
Neither have I the knowledge of the Holy One. 
//ho hath ascended up into neaven, i.nd descended? 
7,Tho hath gathered the wind in his fists? 
Who hath bound the waters in his garment? 
•7ho hath established &11 the ends of the earth? 
What is his name, ^nd what is his son's name, if thou

knowest?' 2
The third verse, which Moffatt translates,

'I t.m no master of thought. 
Of the Deity I know no optn,

goes further in an agnostic direction than does Confucius, who 
certainly gives the impression of knowing something at least of

1. 7.20. See also 6.20; 11,11. and pp. 2ll-°13 of thesis, where 
the question of Confucius' agnosticism is discussed. It 
should be noted, in addition, that the subjects on vvhich Con 
fucius is reserved or agnostic are 'the spirits' or 'the dead', 
and not T'ien.

2. 30.2-4.
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the mind and character of the Heaven of which he speaks. For the 

most part, however, both the Wise men of Proverbs and the Master 

of the .Analects show their wisdom in looking for God, not in the 

vagaries of wind and cloud and sky, but in the hidden, lowly places 

of men's hearts and lives.

Thtir point of view is interestingly similar in another 

respect, in their distaste for or ignoring of the abnormal and the 

miraculous. In the Malects this finds explicit expression in

the words. "The Master would not discuss prodigies, prowess, law-
2 

lessness. or the supernatural". - though as a ra&tter of fact he

did discuss the supernatural, if Heaven comes under that category. 

The silence of Proverbs is even more remarkable in view of the 

emphasis placed in earlier Hebrew literature on the manifestations 

of God in storm and fire, in prodigy and miracle. But the Wise of 

Palestine were at one with Confucius in concentrating their in 

terest on the normal, and in expending their energy on the effort 

to lift human lives to the highest possible level.

Perhaps it was because of this determination to concen 

trate on ethics,that so little is said in either book on prayer.

1. The persistence in China of this disinclination for the abnormal 
is seen in a curious incident reported to have taken place some 
1500 years after Confucius' time. When Chu Fu T«u (b.ll30.)VP) 
died, his coffin was said to take up a position in mid-ai*. 
about three feet from the ground. The son-in-law of the great 
commentator, falling on his knees beside the bier, reminded the 
departed spirit of the great principles of which he had been 
such a brilliant exponent - and the coffin descended gently to 
the ground. Thus H. Giles in Confucianism and Its Rivals.p.234.

2. 7.20.
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In Proverbs it is mentioned only three times -
'The sacrifice of the wicked is an abomination to the Lord, 
But the prayer of the upright is his delight. 1 1

'The Lord is far from the wicked: 
But he hearetb the prayer of the righteous.* 2

'He that turneth away his ear from hearing the law, 
Even his prayer is an abomination. 1 3

TT

On two occasions Confucius spoke in appreciative terms of prayer. 

It is impossible, however, to deduce much from the comparative 

silence of the two books on the subject, since there was such a 

radical difference between the conceptions held of prayer in Pales 

tine and in China. In the latter country in ancient times prayer 

seems to h&ve been either an act in some ceremonial rite, or a 

formal announcement to the deity of some important matter, or a 

permanent attitude of mind. Of prayer as the Hebrew psalmist con 

ceived it, "S a sanctifying communion with the Divine, the Chinese

had little idea. In whatever form it was regarded by the two
in 

peoples, it was kept in the background by both/their respective

Wisdom books. One wonders if this was due in both cases to the 

failure to realise the moral influence of prayer, ^nd the part that

1. 15.8.

2. 15.29.

3. 28.9.

4. "He who sins against Heaven has no where left for prayer", 3.13; 
"Once when the Master was seriously ill Tzu Lu asked leave to 
have prayers offered. 'Is there authority for such a step?' 
asked the Master. 'There is', Tzu Lu replied. 'In the litanies 
it is said 'We pray to you, spirits celestial and terrestial.* 
The Jfcster answered, 'My praying has been for long.'" 7.34.
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it could play in the building up of righteous lives.
If there are points of resemblance between the general 

metaphysical and religious attitude of Hebrew and Chinese Wisdom, 
there are still closer similarities in their ethical teaching. 
The broad basis on which that is established is the belief that a 
man finds his true self and is disciplined and moralized through 
his relationships with others. The key-word of the Analects is
£ f jen f , which through its ideographic elements bears witness 

to the inherently social character of virtue. Proverbs also
shows the wise and good man 4xercising his wisdom and goodness in

&
the give-and-take of social life. The lonely virtuae of the de 
tached and secluded Aristotelian scholar find no place in the 
thinking of the sages of Palestine and China.

In the details of their ethic, their respective points 
of view show, not infrequently, a marked affinity. Take, for 
example, the emphasis they both lay on the necessity for reticence
and restraint in speech. .According to Proverbs, "He that spareth

3 
his words hath knowledge", "He that refraineth his lips doeth

4 5 wisely", and "He that is slow to anger is of great understanding."
Confucius strikes the very same note. - "The man of virtue, he is

6 7 dhary of speech", "The slow of speech are not far from Virtue",-

1. See pp. 173,195 end 195 of thesis.
2. " " 93-99 of thesis.
3. 17.27ft. 4. 10.19b.
5. 14.29a. 6. An. 12.3.
7. 13.27.
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and ha Joes out of his way to correct a disciple who had suggested 

that the effectiveness of a certain man's virtue was limited by his 

lack of fluency, "What need has he of ready speech?" said the 

Master. "The man who is always ready with his tongue to others

will often be disliked by them. I do not know kbout his virtue.
1 

but what need has he of ready speech?" If there is any differ

ence at all between the Hebrew and Chinese attitude to the subject. 

and the difference may be a mere verbal one, it lies in the fact 

th^t whereas Proverbs stresses the connection between reticence in 

speech and wisdom, the -Analects shows the former to be linked up

with virtue.
2 

On an earlier page, the fact was noted that the quality

of courage was practically ignored in Proverbs. Beyond the
3 

raSshal, "The righteous are bold as a lion", nothing was said in

praise of physical or moral courage. If the silence of the Wise 

signified lack of appreciation, their attitude was not unlike that

of Confucius who heavily discounted its value. He would not dis-
4 

cuss prowess; he felt that ! love of daring 1 drove 'men to desper-
5 

deeds'. Had he the conduct of an army in a great state, he

would not have as colleague the type of man who. bare-armed, would

1. 5.4. See also pp. 197 and 198 of thesis. The following 
Quotations are also significant - "The men of old were reserved 
in speech out of shame lest they come short in deed"(4.22); "The 
wise man deserves to be slow to speak but quick to act."(4.24.)

2. g.142
3. £>8.1b.
4. 7.20.
5. 8.10.
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beard a tiger or rush a river, dying without regret. "If I must 

have a colleague he should be one who on the verge of an encounter 

would be apprehensive, and who loved strategy and its successful 

issue." fo Confucius the border-line between courage and fool- 

hardiness was very faintly drawn; daring might be but the other
& 

side of lack of discretion* "Does a man of the superior class

hold courage in estimation?" he was once asked* His answer sums 

up his point of view of the subject. "Men of the superior class 

deem rectitude the highest thing* It is men of the superior 

class, with courage but without rectitude, who rebel. It is men

of the lower order, with courage but without rectitude, who be*
o 

come robbers."
If Proverbs and the Analects show little or no en 

thusiasm for courage, there are certain qualities or states that 

call forth their glowing eulogy. One of these is friendship. 

Their point of view on the subject is not unlike that of Greece. 

The romance that in modern Western lands surrounds the relation 

ship of the sexes and that burgeons out into love, in the ancient 

world of Greece and Palestine and China turned round the friendship

1. 7,10.
2. "Yii is fonder of daring than I", said Confucius to a disciple; 

"he also exercises no discretion." 5,6.
3* 17,23 - from the last five and more doubtful books.

In line with his general attitude is the following. "I have 
never seen a man of strong character." Some one remarked. 
"There is Shen Ch'eng*" 7Wei*i fl > said the Master, "He is 
under the influence of his passions, and how can he be possess 
ed of strength of character!" 5,10.
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of men. "Greek legend and history", says Lowes Diekinson, "re 

sounds with the praises of friends. Achilles and Patroclus, 

Py lades and Orestes. Harmodius and Aristogeiton, Solon and Peisis- 

tratus. Socrates and Alcibiades. Eparainondas and Pelopidas - these 

are names that recall at once all that is highest in the achieve 

ment and all that is most rooantic in the position of Greece. For 

it was the prerogative of this form of love, in its finer manifes 

tations. that it passed beyond persons to objective ends, linking 

emotion to action in a life of common danger and toil. Not only. 

nor primarily, the physical sense was touched, but mainly and in 

chief the imagination and intellect." Broadly speaking, this is 

the point of view of Proverbs and the Analects, though the subject 

is treated in both books with typical sobriety and restraint. 

"A friend loveth at all times", say the r̂ ise men of Palestine. 

and Confucius expresses the same idea on a lower key when he tells 

of how "Yen PUng Chung was gifted in the art of friendship.

Whatever the lapse of time he maintained towards his friends the
3 

same consideration." Both realised that friendship was all the

healthier for a little cauterising criticism. "Faithful are the
4 

wounds of a friend", says the Hebrew proverb. Confucius, with

the ingrained tact crmd politeness of his race puts the matter more 

suavely. When asked how one should behave to a friend, he replied,

1. The Greek View of Life. fi. Lowes Dickinson. pp.168, 169.

2. 17.17* •

3. 5.16.

4. 27.6a.
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"Be conscientious in what you say to him. Lead him on gently to 

what you would have bin; be." The opening words of the Analects 

speak very simply of the joy of friendship - ffls it not delightful 

to have men of kindred spirit * come to one from afar?"

On isolated points there is on occasion close resemblance 

of thought and sometimes even of expression. The sentiment,

"Wealth and rank are what men desire, but unless they be obtained
3

dn the right way they are not to be possessed", is echoed in more
4 

pointed form in Proverbs - "Treasures of wickedness profit nothing'.'

The statement, there is that maketh himself poor, yet hath great
5 

wealth" finds concrete illustration in Confucius' description of

his favourite disciple. "What a man of worth was HuiJ A single 

bamboo bowl oi millet; a single ladle of cabbage soup; living in

a mean alley] Others could not have borne his distress, but Hui
6 

never abated his cheerfulness. What a worthy man was HuiI"

One cannot refrain from pointing out the similarity between a re 

mark of Confucius - "Learning without thought is useless. Thought

1. 12.23. (Ku Hung-Iing's translation.) , nn +-

2. 1.1. *• * * * * * * BKu Hung-Ming translates ^ by 'friends of congenial minds'.

3. 4.5.
4. 10.2a.
5. 13.7b. This, as Oesterley points out. may be a description of 

the miser. "A more likely interpretation, however, and one 
more in accordance with the mode of the lisdom writers, is 

thfct one n&n. though poor, is t really rich, because he is con 
tent with a little and therefore has all he wants." (The *ook 
of Proverbs, p. 100.)

6. 6.9.
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without learning is dangerous", and an extra-canonical Jewish 

proverb, "First learn, then form opinions". The heart of the 
Master's teaching, as he told a disciple, could be given in the
one word, 'Sympathy'^ "Do not do to others what you would not like

o 
yourself." It is impossible not to mention that a similar
question and answer were given by the Wise men of the later Jewish 
world. According to the Talmud. Hillel gave to a would-be 
proselyte who wished to be taught the whole of the Law while he
stood on one foot, the reply. "What is hateful to thyself, do not

4 
to thy fellow-men".

.Above all, the book of Proverbs and the Analects of 

Confucius are alike in this, in their influence on the life of 

the Hebrew and Chinese world. Both books are comparatively 

short, the former containing nine hundred and fifteen verses, the
D

Lun Yff four hnndred and ninety-nine. Both books, though polished

1. £.15.
2. Shab. 63a. Babbir.ische Blumlese 434.

3. pp. 248, 249, 260 of thesis.

4. Shab. 31a. Rabbinische Blumlese £23. Cohen in his Ancient 
Jewish Proverbs points out that this maxim "soon became famous 
and passed into proverbial use. It w&s earlier than Hillel, 
und is found in Tobit 4,14 and in Philo."

5. But many of the verses of the Lun Ytf are longer than the verses 
of Proverbs. (The verses of the Analects are called chapters.) 
There are some verses, i.e. chapters, in the Analects, on the 
other hand, thct contain only six characters, e.g. 2,12
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and refined by scholars, are in essence collections of isolated 

sayings, rather than systematic studies ol great themes; never 

theless, despite this, perhaps because of this, both books have 

succeeded in winning the affection of their people. The Analects 

has formed part of the classical literature of China, and has its 

honoured place as an educational text-book. fhe influence of 

Proverbs has been, perhaps, of a les? formal kind. It has not 

been read in the synagogue, and in Jewish schools it has not been 

studied as systematically as has been the case with the Analects 

in China. But these fact© do not betoken any lack of respect 

for its teaching. Speaking of Proverbs in general, the Midrash 

Rabbab to Canticles says, TtLet not a proverb be despised in thine 

eyes, for by means of a proverb one is able to understand the 

words of the Torah". Unlike the situation in Greece, where the 

day of the proverb gave way to an elaborate and highly developed 

metaphysical system, the mashal in the Jewish world went from 

strength to strength. The book ol Proverbs was the precursor of 

much Wisdom literature, couched in proverbial form. Proverbs 

"occur both in -Aramaic and in Hebrew, and extend over a period of
*

more than 800 years oi Jewish History, from Simon the Righteous 

(high priest, 310-291 B.C.) down to Rabbi /sher... 11 The Pirqe 

Ibhoth "contains the sayings and proverbs oi 63 rabbis and teachers

arranged chronologically and covering a period of 500 years, from
2 

300 B.C. downwards." if the proverbs of the rabbis held such

1. Midr. Cant. l.b. Encyclopaedia of Religion and Ethics. Vol.10
p. 414. *

2. Ibid.
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an important place, a much higher position would be accorded to 
proverbs from the Old Testament itself. ^bove all. Proverbs was. 
and is. the book of the Jewish home. Week by week its maxims 
have been taught by Jewish mothers to their children; and every 
Saturday, as part ol the religious ceremonies performed in the 
course of the family meal, the passage on the virtuous woman has 
been recited by the male members of the household. In these 
ways the teaching of Proverbs has entered into the life-blood of 
tha people as the .Analects, through the influence of teacher and
parent, has played its part in moulding the ideals ^nd conduct

& 
of the Chinese people.

While there are many points of similarity in s,pirit. 
matter end form between these two representative Wisdom books of 
Palestine ^»nd China, there *re naturally msny diiferences as well. 
The sources from which the books have sprung are different in 
quality and kind. For the most part the raw material of Proverbs 
is to be found in the homely sayings ol ordinary men. though 
these sayings have been refined and recast by the sages of

1. For this informatioifthe writer is indebted to the Rev. N&hum 
Levison. B.D.

2. The affinity, along certain lines, oi the two books can be seen 
in fa practical way in the appeal that the book of Proverbs has 
for tne Chinese mind. It does not strike the Chinese as a 
strange and foreign work, but as one that is congenial and at 
tractive to them. The writer knows a Chinese whose interest 
in Christianity was roused by reading Proverbs. She was so im 
pressed with tne tone and teaching of the hook, that she could 
not rest untii she had come in contact with the faith that had 
such a book in its collection of sacred writings.



Palestine. The Wise also owed a deht to the Wisdom literature 
of Egypt and other lands, but the book they produced gives the 
impression of indebtedness to life rather than to literature. 
When the meshalim took their final form in the book of Proverbs, 
they were doubtless very different from the loosely formed, rough 
and ready proverbs of the street. let they could not altogether 
lose the marks of their origin. In the Analects the very oppos 
ite is the case. The book gives the sayings of one of China's 
greatest thinkers, whose mind, if the word of his disciples is 
to be believed, far outranged that of his disciples, and whose
sayings may possibly have lost something of their sweep and force

/ 
as they were transmitted by lesser men.

This difference in the origin of the two books mayi
account for the much more extensive use in the Chinese work of 
literary quotations and historical allusions. There are about
forty of these in the Analects. In the first fifteen books,

1 2 
the Shu Ching is referred to thrice, the Shih Ching five times.

3 
and the Yi Ching twice. Quotations are not infrequently made
from the poets, and there are many references to political events. 
The book of Proverbs, on the other hand, has not a single defin 
ite historical allusion beyond the inscriptions attached to the

1. 2,21; 7,17; 14.43.

2. l,lS; r77l7; 8,3^.2; 13,5.
4V

3. 7,16; 13,22.
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various sections oi the collection - "the proverbs of Solomon the
1 

son of David, king of Israel 1 ; the beginning of chapter ten. 'the
2

proverbs of Solomon 1 ; the title that heads the twenty-fifth chap 

ter. "Tbasa also are the proverbs oi Solomon, which the men of 

Heaekiah king of Judah copied out'1 } the words at the beginning of 

chapter thirty about the mysterious individuals, j&gur the son of 

JTakoh, It hi el and Ucal, on whose names the textual critics have 

expended endless thought with but little result for their labours;
o

and the unknown king Lemuel of the thirty-first chapter. Neither 

are there acknowledged quotations from other literary sources, 

although too much cannot be made of this fact in view of the 

debt of the Wise to the Wisdom of Egypt and Babylon. Even when 

the sapiental influence of other lands is admitted, the fact re 

mains that there is in Proverbs none of the self-conscious, 

explicit use of quotations from acknowledged literature that is 

so recurrent u feature in the Analects,

The difference in the use of literary devices has its
•

counterpart in L difference of style. The Analects indulges 

ranch less than does Proverbs in vivid metaphors and colourful 

pictures. The former tends to clothe its thought in general 

terms, to sp'eak oi virtue or sympathy or decorum, while the latter

1. 1.1.
2. The title "is omitted in the Sept. and the Syr." (The Book of 

Proverbs. 5.O.K. Cesterley. p.73.)

3. "The name of Lemuel is otherwise unknown; it is not found in 
the Sept.. and is, in all probability, the result of some 
corruption in the text." (Ibid., p. 281.)
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personifies a virtue or vice, by speaking of the good man or the 
fool. Whereas the genius of the Hebrew language lios in the 
cumulative effect of image piled on image, or figure contrasted 
with figure, the Chinese spirit finds its expression in com 
pression and condensation, in hint or suggestion, rather than 
broad assertion.

The Analects has had an influence ofi every section of 
Chinese society. Its appeal has been wide. It cannot, 
however, entirely overcome the drawbacks inherent in its origin. 
It gives the table-talk of a philosopher, the political views of 
a statesman. The book is remarkably free from academic pre 
occupation with pure theory. It shows throughout the strongest 
interest in the affairs of actual life. Nevertheless, there is 
in its poise and balance, its conviction that ideals are of 
greater significance than mundane matters of food and housing and 
office - IB -'12 these one sees signs of the detached spirit of 
the philosopher. /*s is natural in* the case of a civil servant, 
the sage'r illustrations $re mainly drawn from the sphere of 
government. In all these respects. Proverbs is very different. 
The bock of Hebrew Wisdom represents in large measure the point 
of view of the average man. strong in his loves and hates. 
There are no greys or half-tones in his thinking; things are 
either white or black. / man is either a righteous man, a knave

1. See pp. 254,255 of thesis; also pp. 260-262
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or a fool. fhereas in tbe Analects illustrations are mainly 

drawn form the political world. Proverbs gives thumb-nail 

sketches of the rich man and the poor* master and servant, hus 

band and wife, merchant and land-owner* -The latter book, ac 

cordingly, gives an impression of all-round humanity, of many- 

sided, full-blodded life, which, on first examination at least, 

is not felt to be characteristic of the Analects.

If in these respects the Chinese book suffers in com 

parison with Proverbs, it has. on the other hand, one great 

advantage in its close connection with one individual. The 

anonymous book of Proverbs lacks this personal interest. The 

glimpses given in the Lun Yff of Confucius, his habits, his mode 

of dealing with different students, bis answers to questions, 

his attitude U the political problems of the day. the intimate

disclosures given of his mind and the way he re-acted to cir-
2 

cumstances. these give a colour and life to the Analects which

the scanty references in Proverbs to 'the Wise 1 fail to give. 

The anonymity of the Jewish book says much for the humility of 

those who compiled it. but it cannot be denied that it places 

the book at a disadvantage when it is set beside so self-revealing 

a work as the Chinese classic.

1. 0.5. 7,27. The Mastermsaid: 'There are men, probably, who do 
things correctly without knowing the reason why. but I am not 
like that: I hear much, select the good and follow it; I see 
much and treasure it up. This is the next best thing to 
philosophical knowledge."

2. e.g.10,12 "When his stable was burnt down.on coming forth from 
the audience be asked. f Is anyone hurt? 1 He did not ask about the
her&es."
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In the general ethical treatment of the two books, 
while there are not a few resemblances, there are also many points 
of difference* Along certain lines the Chinese book strikes a 
deeper note. Qonfaoius saw with great perspicuity the importance 
of motives* igain and again he emphasised the faot that the im 
portant elemaat was a nan*3 inn#r spirit and not the outward act* 
Proverbs, on the other hand, gave its main energy to describing 
the good or bad nan's detds and said leas of his thoa^its and 
heatft. The good man, for exaraple, passes over offences, cares
for the rights of tho poor, keeps clear of strife, does not

5 6 7 
indulge in slander, nor vent his hate, is reticent and hard-

8 
working; but the microscope is not turned on hig inmost soul*
The danger of doing1 jfood in order to seem good is not realised, 
and there is therefore a lack of oiaphasis on the aecassity for 
purity and sincerity*

Despite the fact that the Analects goes further into 
the crannies and corners of a man's heart than the book of Proverbs, 
it does not go down to the very deeps of his being as the latter 
succeeds in doing. It hardly penetrates to the fact of evil. 
When Confucius does corns near the subject, the suggestion is al 
ways aade that mn, if he will, can amend his ways and escape

1. See pp* 266-369, 285-390* 2. 17,9; 19,11,
3. 29,7a* 4. 20 § 3.
5. ll,13b. 6* 24,29; 25,21.
7* 10,14a. 8. 10,5.
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from the clutches of evil. Confucius, however, admits that with 

the passing of time it becomes more and more difficult for a man 

to change. "If a man reach forty and yet be disliked by his 

fellows, he will be so to the end." As a rule, it is the op 

timistic strain in Confucius 1 philosophy that proves the stronger, 

and that weighs down the witness of fact. Evil is folly, he 

holds. Once man realises his folly, he will set himself to 

have done with it* and since he has on his side the moral force 

of the universe he will succeed in his endeavour if he but try 

hard enough. The point of view of Proverbs is curiously differ 

ent. Instead of there being one main path leading upwards on 

which all men "if they will may walk, there are two roads, on one 

of which the good travel while the other is the highway of the 

wicked. Once a man has set his foot on the latter road, it 

would almost seem as if, in the opinion of the -Vise, his fate and 

destination were fixed; he must journey on that road to the end. 

Confucius over-emphasises the ability of man to change his ways, 

while Proverbs underrates the potency of the will. Both, though 

in different ways, give too little place to the power of God* 

Confucius stresses so strongly the part that man must play in the 

making and moulding of his character, that he leaves little or 

nothing for Heaven to do. Proverbs, on the other hand, makes so 

much of the hopelessness of the fool and the wicked as to leave

1. 17,26; but this is from the more doubtful section of the 
Analects.
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on the mind the impression that they are beyond the power of the

A,Imighty .
In one pregnant sentence, Confucius gives his view-point 

with regard to the palmary question of the end of life and the 

fate of those whose lives are out of harmony with that for which 

they were created. "Man is born for uprightness* Without it 

he is lucky to escape vdth his life." i&at the Chinese sage

said once, the '/ise men of Palestine say over and over again.

"The wicked are overthrown, and are not; 
But the house of the righteous shall stand." 3

"Behold, the righteous shall be recompensed in the earth: 
How much more the wicked and the sinner." 4

The (Vise were driven to excogitate a materialistic view of reward 

and punishment in this life by their desire to vindicate the 

justice and righteousness of God. The problem presented by the 

seeming injustices of this v;orld was apparent also to some of the 

early thinkers of China, as certain of the Odes in the Shih Ching

show. The attenpt was made to solve the difficulty by denying
j 

the righteousness of God. iith that solution Confucius would

1. There are only two verses in Proverbs. 26,12 and 29,20jand in 
effect these are one, since the form is so similar^- where any 
ray of light is held oufc in regard to the possibility of the^ 
reformation of the fool.

2. 6,17.
3. 12,7.
4. 11.31. See also 10.6; 10,25 and 29;12;2; 13,13; 16,25; 17,13b.

5. See p. 67 of thesis.
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have nothing to do. As a matter of fact, the problem does not 

seem to have presented itself to his mind with the urgency with 

which it seited some of the earlier poets of his race. It was 

his vocation not to vindicate the ways of Heaven to man - how 

could a single human being attempt to do such a thing? he might 

have said - but rather to justify man's place in God's v;orld by 

the rectitude of his life. Uprightness was its own reward. The 

strength of this conviction gives to Confucius 1 ethical views a 

disinterestedness that Proverbs lacks* There is a fine lack of 

,he point of view that wealth and position are assets of real 

value, and that poverty is a serious drawback - a type of thought 

that is only too frequently presented in the Hebrew book of 

uisdonu The note of self-sacrifice that is conspicuous by its 

absence in Proverbs is sounded again and again in the Analects. 

"The resolute scholar and the Tirtuous man will not seek life at

the expense of ?irtue. Some even sacrifice their lives to crown
2 

their virtue." Confucius was sceptical of the value of physical

courage, but he had an unassuageable belief in moral courage. 

There was no doubt whatsoever in his mind but that all lesser 

goods were to be freely and gladly given up at the call of a 

higher loyalty. Banning through the Analects there is an under-

1. e.g. 10.15 - "The rich man's wealth is his strong city; The 
destruction of the poor is their poverty"; also l8,lla. Then 
there are the mordant words of 14,20 - ^The poor is hated even 
of his own neighbour: But the rich hath many friends", of 19,4 
and 19,7 - "All the brethren of the poor do hate him: How much 
more do his friends go far from himi*

2. 15,8. See also 14,13.
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current of joy in simplicity, and a sense of the relative unimpor 
tance of the material that one does not find in the book of Proverb 

It is possible that some explanation (but only a partial 
and fragmentary one) of Confucius' emphasis on self-sacrifice even 
to death can be found in his view of the after-life. The silence 
of Proverbs on the subject may also in part be accounted for by 
the conception held of Sheol. Confucius was reticent on the 
subject of the life of the departed; but one thing is clear, that 
in the ancient beliefs which he inherited there was an element 
of simple joy in the remembrance of the dead by the living, and 
jfchat there was a strain of thought that regarded the dead as 
raised to a higher status of life and power than they had occupied 
on earth. There ms also present another and more sinister 
element, which seems to have crept in from the lower animistic 
beliefs of the people, but it was the former conception that was 
the predominant one in the classical tradition which Confucius 
inherited* <<hen the book of Proverbs was compiled, the after- 
world presented itself in a very different guise to the imagina 
tion of the Hebrew people. Sheol was a place of gloom and 
shadow and dread, cut off both from the living and the Lord of 
the living. ^ith such a conception of the after-world, it would 
be Y/ell-nigh icapossible for the Mse to contemplate in detached 
fashion precipitate entr nee therein, or to advocate the abandon 
ment of warm, rich life in fellowship with God and man for such

1, See pp.47-53 of thesis.
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1 
a bleak, empty existence as Sheol was held to provide. Since
Confucius held no such sombre picture of the habitat of the de 
parted, it would be easier for him than for the 'Vise of T&lestine 

to feel a noble contempt of death. It TC^S a psychological im 
possibility for men who regarded Sheol as a yawning, devouring 
pit, to do other than seek to avoid it at all costs. In part, 
this line of thought ipay serve as an extenuation of the silence 
of Proverbs on the subject of self-sacrifice. Even if the .Vise 
are given the benefit of this argument, one must at the same time 
frankly acknowledge that the readiness to lay down life itself for 
Tirtue is a most commendable feature of the Confucian ethic, and 

a feature in v/hich it surpasses Proverbs.
In the actual detailed treatment of certain ethical 

questions, there are interesting differences between the Hebrew 
and Chinese position. In discussing the relationship of parent
and child, for example, the book of iroverba emphasises the

&
duties of both, while the Analects concentrates on the responsi 
bilities of the son* Relatively, the subject does not occupy a 

particularly large place in the Lun Yfl. "The emphasis on filial

1. See pp. 146-149 of thesis.
2. The teaching of Proverbs on the mutual obligations of parents 

and children might be summarised as follows: The responsi 
bility and glory of parenthood - it brings both joy and sorrow; 
parents should train, punish, and leave wealth to their chil 
dren.
The responsibility of sonship - children should treat their 
parents well; and should listen to their teaching and advice.
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piety in Confucianism", says a Chinese writer, "is not to be 
accredited to Confucius. Confucius was interested in the making 
of a aaa rather than in the making of a son* According to the 
author of the History of Chinese Philosophy, Mr. Hu Shih, the 
emphasis upon filial piety should be attributed to Neo-Confucian- 
ists, not to Confucius." This is doubtless true, but the fact 
remains that when Confucius does speak in the Analects of the re 
lations of parent and son, all the emphasis is on the duty of 
the younger generation to the older.

Although Confucius says little or nothing about the 
responsibilities and duties of a father, he has much to say about 
the work and technique of a teacher. His conversation is inter 
larded with references to the student's life, the joy of study,

3
the art of teaching, and the spirit of the teacher. In Pro 
verbs, on the other hand, the subject is presented rather by

1. The Confucian Civilization. Z*K? Zia. p. 28.
2. It is dangerous to make categorical assertions about the in 

fluence of a great man on the life of his countrymen, and to 
attribute certain national characteristics ta his teaching ^ 
when the origin of these may be of a rattan more complex and 
elusive kind. It can hardly be questioned, however, that the 
Confucian emphasis on filial piety has had something to do 
with the stability and conservatism of the Chinese. For untold 
years the youth ox China has been habituated to submit its 
will to the dictates of the older generation. This submission 
has doubtless nade for stability, out it has also been inimical 
to progress. Within the last decade or two a revolution in 
the thought and practice of the ages on the subject has begun 
and is under way.

3. See pp. 227-230 of thesis.
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hint and suggestion than by definite statement, and it is not 

always clear whether the reference is to parent and child or to 

master and pupil. People are exhorted to

"Boy the truth, and sell it not; 
Tea, wisdom, and instruction, and understanding." 1

For their heartening they are told that "knowledge is easy into 

him that hath understanding*" fhe value of a receptive spirit 

and application in study is stressed -

"Incline thine ear, and hear the words of the wise, 
And apply thine heart unto my knowledge." 3

Emphasis is placed on the necessity for receiving correction, . 

which was evidently very unwelcome to Jewish youth to judge from 

the number of references to the benefits to be obtained there* 

from and the consequences of refusing it*

"As an earring of gold, and an ornament of fine gold, 
So is a wist reprover upon an obedient ear*" 4*

On the whole, however, there is much less frequent reference in 

Proverbs than in the Analects to what one might call the ethics 

of the classroom* fhis is not surprising in view of the re 

spective genesis and aim of the two booi«s. The Bun Tfl gives 

the conversation of a faster v,ith his students, whom he was 

training to be the teachers of the future* The format of 

Proverbs is very different. The first nine chapters, in

1. 23,23. (This verse does not appear in the Sept.)

2. 14,6b.
3* 221*17. Also 23,12* of* with the parallel in Amenrem-ope, 

'Give thine ear, and hear what I say, And apply thine heart 
to apprehend* 1 . -«••»>*^.im^.fir£ xfflSf &*$&*•'
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addition to serving- as an introduction to the whole book, may 
be, as has been suggested, a series of lessons which a sage has 
drawn up for his pupils - hence the repetition and hortatory 
tone* If this were so, it would be no matter for surprise 
if there were in that section little or nothing about the theory 
and practice of education, since a teacher does not expatiate 
on these to the pupils he is instructing, although the prin 
ciples of pedagogy underpin all that he says* In the chapters 
that follow there is naturally comparatively little said on 
the subject. The main collections of the proverbs represent 
the point of view of the average man, who is not pre-eminently 
interested in what is, after all, only one seotion of life, and 
a somewhat isolated section, the relationship of master and 
pupil*

is feefits a book of proverbial lore, Proverbs has much 
to say of woman* It deals, with unpleasant fulness and detail, 
with the woman of the street, of whose evil influence it speaks 
in frankest terns* In view of the circumstances of the tia» f 
the emphasis doubtless was salutary and wise* In pleasing con 
trast is the noble picture it paints of the good woman, capable 
and effective in the world of practical life, an honoured 
figure in her own hose* Ro higher tribute could be paid to the 
Jewish wife than that given in the simple words of the proverb, 
"A prudent wife is from the Lord"* In sharp contrast to the

1* 19.14* See also pp* 107-109 of thesis.
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number of references to woman in Proverbs is the way in which 

the Analects practically ignores her existence. Confucius re 

fers to her only twice, and in both cases in an uncomplimentary 

His silence on the subject, or, on occasion, his contemp

tuous attitude may in part be explained by the circumstances of 

his life. His marriage does not seem to have been a happy one; 

hia constant wanderings from court to court and state to state 

would make it difficult or impossible for him to become intimate 

with women; and the very closeness of his relationships with his 

students, who were to him what children are to their parents,

provided a substitute for the normal, warm intimacies of home-
£> 

life* These circumstances my in part account for his attitude

which, nevertheless, is to be deplored. It does not do justice 

to the women of China, who, by their inherent capacity and char 

acter, deserve a far higher position than that accorded to them by 

a philosophy that virtually ignores their existence. By leaving 

them out of account, moreover, Confucius greatly restricts the 

range and comprehensiveness th«?t usually characterise his out 

look.
*

Sometimes a particular line of thought followed by the 

uise men of Palestine or by the Chinese sage runs along the route 

that one would expect, knowing the point from which they started. 

It ia the direct consequent on the earlier thinking of their race.

1. 8.20 - "One of its Ministers was a woman, so that in reality 
tnsre were only nine men": 9,17 - rf l have never yet seen a man 
whose love of virtue equalled his love of woman". See pp*"2?5, 
226 of thesis.

2. See also pr. 287-289 of thesis.
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There is, however, at least one striking exception to this, one 
instance on \&ich Confucius wears the mantle that one would have 
expected to have been r/orn by the compilers of Proverbs; while 
they are strangely silent on the subject of religious worship, he, 
reserved and reticent as he is on spiritual natters, becomes the 
whole-hearted exponent of such worship. The .rise, belonging to a 
people who have made a pre-eminent and unique contribution to the 
public worship of Almighty God, say almost nothing on the subject. 
Once they urge the offering of part of one*s substance to God, 
and there are a fev/ references to sacrifice, mostly on the lines 
that the paying of sacrifices can be no substitute for righteous

o
eoaduct. There are, however, no explicit references to specific 

feasts or fasts, to priests or T.avites, or to the paraphernalia 

of altar or Te rir>le.
It is very different in the Analects. Confucius speaks 

with fair frequency on ceremonial worship and the warmth and note 

of conviction in his remarks are unmistakable* He was appalled 

when ceremonial observances were carried out wrongly, by unauthor 

ized people, or in unauthorized places. "If this be allowed to
o

pass", he said on one occasion, n;/hat may not be allowed?" On

1* 3,9 - "Honour the Lord with thy substance, And with the first- 
fruits of all thine increase."

2. 15,8 -"The sacrifice of the wicked is an abomination to the Lord? 
§1,3 -"To do justice and judgement Is more acceptable to the 

Lord than sacrifice." See also 21,27; 17.1.
3. 3,1. "The head of a powerful family of nobles in Confucius' 

native State (bmployea eight sets 01 choristers (an Imperial pre 
rogative) in their family chapel. Confucius, remarking on tnis, 
was heard to.say. f lf this is allowed to pass, what may not be 
allowed? 1 " (Ku Hung Ming's trans.)
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another occasion when a certain nobleman was going- to usurp an
* . .

Imperial prerogative and sacrifice on a sacred mountain on which 

only the Emperor or certain princes could sacrifice, Confucius 

said to a disciple, w€an you not do anything to save him from this? 

"Ho", was the reply* "Ah, then", aniwered Confucius, "it is

useless to say anything more." He was very conscious both of"«••
the immense significance and of the mystery of the great acts of

.* '• •&••

worship. "Someone asked the meaning of the great sacrifice*
•* j'

The Master said, f I do not know* He who knew its meaning would*
find it as easy to govern the kingdom as to look on this* 9 ~ 

pointing to his palm* " On entering a certain temple for the 

first time, f f the State Cathedral', according to In Hulling),
*

"he enquired as to what he should do at every stag® of the ser~
3 

vice*" $hen objection was raised as to the cost of a sacrifice,

he retorted, *1?hat yfin would save is the cost of the sheep; what
4 

I would save is the principle of the rite," The interest that
he felt, moreover, was more than that of the mere traditionalist

1* 3 f6« See also 3.2 for his condemnation of the wrong use of 
ritual, f lese illustrations all have a political bearing, but 
they al**>ve a^ religious signifieaaoe* 3,10 is on the saw* 
lines » "fie Ulster said, Ut the great sacrifice, after the 
pouring out of the libation, I have no wish to look on* 1 " 
lleggirs trane*) Ijeggt's note on this is. "A royal rite, its 
use in lilt was wrong... but there was something in the service 
after the early act of libation inviting the descent of the 
spirits which more particularly moved the anger of Confucius."

2* 3,11 - Lego's trana*
3* 3 t lS ~ lu Hung-Mlng1 s trans.

4. 3,17 "
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or antiquarian, "Confucius worshipped the dead &s if he ac 

tually felt the presence of the departed ones. He worshipped 

the Spiritual Powers &s if he actually felt the presence of the 

Powers."

The difference in the line of treatment on the subject 

adopted by the two books presents a real problem. It is not 

easy to reconcile Confucius 1 enthusiasm lor ceremonial rites with 

the guarded nature ol his utterances on religious beliefs. 

Neither is it fcn easy matter to explain the silence of the Wise 

on a subject that occupied so much of the attention of the re 

ligious thought of the land. -An obvious explanation in the 

latter case would be that the Wise were not interested in or 

held in contempt the formal, organized side of religion. Such 

an explanation, however. would be no explanation at all. "To 

suppose", says Oesterlpy, "that the Chakamim were opponents of 

the sacrificial system, or of liturgical worship generally, 

would be t< great mistake. They had not the remotest desire to 

depreciate these, nor do they ever utter a word to this effect; 

such a thing ever been suspected by the religious authorities

it is certain that our book would never have been admitted into
2 

the Canon." It is conceivable that a possible and partial

explanation might be found in the respective psychologies of the 

two peoples. The Hebrews had the power of dichotomising liie.

1. 3,12. Ku Hung-i'ling's trans.

2. The Book of Proverbs. Viu0.fi. Oesterley. p. 67. Introduction. 
Quoted ulso on pp. 143 of thesis.
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of keeping different interests separate from each other, of 

ploughing « single furrow without lifting a glance to a neigh- 

hour's strip of land. The poet might express his religious hopes, 

strivings &nd satisfactions in a psalm that m»d& no mention of 

God's care of the nation. The oracles of the prophet might 

centre round social, national and international problems, *md 

might almost ignore the individual. The priest concerned hiaself 

Bith the Torah. and the Wise with Wisdom, and in their respective 

writings there might be little or no mention of religious forces 

other than their own. If the Analects can be t&ken as a typical 

expression of Chinese psychology - and it is typical - the men 

tality of China was diiferent. It tended to view life as a 

unity. Confucius included everything within his g**se. politics 

and education, home-life and music, history and literature, re-*

ligious beliefs and ceremonial observances; he subsumed all the 

multiple interests of the visible and invisible ?,orld undor the 

one caption, 'Liie*.
Beierence has already btsen made to the influence of 

Proverbs and the -Analects on the life and character oi the 

peoples iiiaong: whom the books were circulated. The standard and 

ideals of the Wise of Palestine and the sage oi Chink became in 

large measure formative spiritual forces in the lives of Jewish 

and Chinese peoples. With regard to the former, however, this

1. For the influence of Proverbs, see pp. C90-292 ; for the 
influence of the Analects, see pp. 2a6-?37,2627264,390 2°1 

293. * '
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statement requires amplification. To those of Hebrew race, the 

Wisdom writings were only a section of the rich literature of their 

land. The I*w, the Prophets, and the Writings made up the whole. 

The last, in particular, required to be supplemented and com 

pleted by the Law i.nd the Prophets. In practice, therefore, the
*

omissions and defects of the book of Proverbs, its scanty refer 

ences to prayer and worship, its failure to emphasise the noblest 

virtues of love and self-sacrifice, were not a very serious matter 

since its somewhat calculating1 and moderate point of view was 

supplemented by the religious passion of the paalmist. the simple, 

childlike faith that runs through the J and 8 tales, and the self 

less, searching ethics of the prophets.

$ith the .Analects it is otherwise. Oanfucius* Conver 

sations give, on the whole, a cross-section oi his philosophy. 

What is said in concrete, illustrative form in the Lun Yfl is typi 

cal of trie Confucian spirit. So far. therefore, as the aftere

influence of the Analects is concerned, its defects and omissions 
\ 
matter more than do those of Proverbs aince wh&t is ignored by

Confucius is not found in other Confucian literature. It is 

true that the facts which he failed to stress may be found in 

Buddhist philosophy or Taoist ritual, but there is no logical 

connection between these and Confucianism, as there is between 

the various strains of Hebrew thought. tfith the Jews, the de 

tailed enactments of the Law, the moral truths adumbrated by the 

prophets, the religious out-pourings of the psalmist, the common- 

sense ethics of the Wise. &re all bound up together round the
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great central conception of the unity and power and righteousness 

of God. The Chinese obtained a measure of empirical success in 

bringing together the strong points of Confucianism. Buddhism and
4

Taoism, but there is no intellectual unity, no philosophical co 

herence between the three systems. The extent to which Confucius' 

fellow-countrymen h&ve h^d to turn to other schools of religious 

thought and practice for further light on such ^uestions as God, 

the spirits. *nd the after-life, marks the measure of Confucius' 

failure to meet their need. The cold caution he gave regarding 

the spirits, 'vvhile respecting them, to airoid them', or. if the 

more positive tnd reliable translation be allowed, 'to respect

spiritual beings, maintaining the proper distance in relations 

with them 1 , may satisfy those endowed with the philosophic tem 

perament. But it is far too colourless &nd negative & counsel 

for the majority of men, **s a study of China's religious history 

nfcKes pla in. Countless Chinese men and women, compelled by the 

needs of their own being, have been forced to turn elsewhere lor 

that which they failed to find in Confucius.

There is real justification for speaking of the reality 

of Confucius' religious faith. Nevertheless, it does fail short 

of the siraple, natural belief in God expressed in the book of 

Proverbs. /according to Hebrew Wisdom. God is the one primary 

fact from which *dl else follows, the created world, the realm 

of thought. the righteousness of men. In the /inflects, on the

1. 16.20. See pp. 213 of thesis.
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other hand. God is rather the faint, elusive background of the 

whole. It is a real background, that gives meaning and signifi 

cance to all life, but it is faint in colour and nebulous in outline 

In Proverbs, the chief actor, the mighty doer is God; in the 

.Analects, the light falls almost entirely on the activities of man. 

The book of Hebrew Wisdom is based foursquare on the idea that all 

that is of spiritual worth belongs to the V^iven*. Confucian 

doctrine, while not denying this, lays the emphasis rather on the 

formative part that man hes to pl^y in the moral process.

In the finfcl analysis, neither book must be judged for 

what it fails to give, but rather ior what it succeeds in giving 

to the world f s heritage of thought. Even if the /nalects has 

grave omissions, which are not supplied in other writings of the 

Oonfucian school, the fact remains that the saga of China succeeded 

in giving a most ndble delineation of man, ceaselessly struggling 

to attain to moral truth, continually striving to reach the goal 

of virtue. "If religion", says Suzuki, "be represented by the 

Hebrews, philosophy by the Greeks, and mysticism by the Hindus, 

practical morality must be said to be the most characteristic 

trait of the thought which prevailed tmong the people of the Middle 

Kingdom. It has been their inmost conviction that the universe 

is the manifestation of * moral principle, and that every existence 

... h*s some mission to teach humanity a moral lesson."

If the comparison between the general teaching of

1. / Brief lliflory of Bfcrly Chinese Philosophy. D&iseU Teitaro 
busuki. p. 47.
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Proverbs and the Analects could be narrowed to a single point, it 

might be said that the latter presents a nobler conception of what 

man is and might be, were he to give his whole heart and soul to 

the attainment of virtue. Where Proverbs surpasses the Analects 

is in the vividness and warmth of its thought of (rod. With its 

essentially moral conception of God, the time would come when the 

righteous God of Whom the Wise spoke mould lift man on and up to 

higher ethical levels. The hook that was religiously stronger 

would in the end of the day have a deeper and more potent moral 

influence. Since "the Lord trieth the hearts", the efrhioal 

progress of men was assured, as was also the disclosure of heights 

of moral endeavour that tt the outset were completely hidden from 

hie sight.
When one is dealing with books of real and lasting 

greatness, there comes a time when further study ol their respect 

ive strong and weak points misses the mark. Truth is truth. 

wherever found* The important point is not that in certain re 

spects the Analects reaches a higher standard than Proverbs while 

in others the &$pient*d Wisdom of the Hebrews fur surpasses that 

of China. The fact of real significance is this - that as long 

ago as the fifth century E.G. in the (then) small and isolated 

l&apire ol China in the Bust of Asia/and in the tiny country of 

Palestine in the West of the continent, there should be ^existence 

two books, or pu.rts of books, at one in setting up a high ethical

1. 17,3b.
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standard, at one in their conception of man's true dignity, at 

one in their clear raa of the relations between man's little

life and the principles in and behind the universe. This ms 

the point from which we started, and to it, once a^ain, the argu 

ment has carried us.

There were differences, some very real ones, between 

the way in which Hebrew and Chinese sages worked out the concep 

tions they held in common, though in Isolation from one another* 

These very differences add to the cultural and ethical enrichment 

of the world. Broadly speaking, en© might say that the Wise men

of Hebrew race worked down from the unseen to the seen, and em~
2 

phasised the part played by the Divine. Confucius, on the

other hand* worked from the seen to the unseen, and stressed the 

responsibility of mn in the working out of his own salvation. 

Both emphases are required; each is complementary to the other. 

The matter could not be suiaiaed up better than in the words of an

Imperial decree issued in 638 A«Fu, on the occasion of the visit3 
of the Nestorian missionaries to Ohina; "The fruth does not al

ways appear under the saiae name, nor is divine inspiration always 

embodied in the same form. Beligions vary in various lands 9

!• See Chapter 1 of thesis
2« In Proverbs 2.1-5, where mn is urged to search for wisdom, the 

order is aod line of thought is closely akin to the Chinese, But 
from v*6 onwards, the true Hebrew speaks - "For the Lord giveth 
Wisdom".

3. The Hestorian Mission reached Ohina in 631; by 635 the new faith 
had aade strong headway, its missionaries were allowed to settle 
in the capital. In 638 the first Christian Church was built 
there and the above decree issued*
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1
but the underlying principle of all is the salvation of mankind."

fhe motif of Proverbs might be found in the fiords -

"ihoso findeth m findeth life, 
And shall obtain favour of the Lord*' 5 2

Confucius, more concisely, put the key-thought of his doctrine in

one character 3g , »hich mi^it be translated by 'Sympathy 1 , 
•Beciproeity 1 or 'Charity 1 . fhe compilers of the book of 
Proverbs found the secret of life to lie in a man's relations to 
bis God and his God's relations to him. Confucius saw the mean* 
ing of life in a man's relations to his fellows* Both discover 
ies are of the utaost value. ihen mn is knit to (rod in reverent 
fear and to his brother-man in sympathetic understanding, then 
will be found the Wisdom fer which the sages of 1 ales tine aad 
China longed, and of which they obtained satisfying- glimpses.

$y i i*

"Wisdom is the prinoipil thing; therefore get wisdom: 
Tea, ?/ith all Ihou hast gotten fet -understanding*' 4.

1, Confucianism aad Its Rivals. Herbert A. (riles* p* 196.

Ci « O ,«-*»•»

3. Soothill.translated it by Sympathy, legge by Beoiprooity (or 
Altruism), and Ku Hung^Ming by Charity. 15,83.

4. 4,7.

FINIS.
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