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    Power is tested not only on the battlefield or in the marketplace, but in the ruler’s conscience when the fate of a people hangs upon a single decision. The Shu King, known more widely today as the Book of Documents or Shangshu, confronts that crucible of responsibility through a mosaic of speeches, proclamations, and counsels attributed to ancient leaders. It is less a continuous story than a curated treasury of moments when authority must justify itself before heaven, history, and the governed. In these moments, the text asks how a leader embodies virtue and how a community measures legitimacy and trust.

Regarded as one of the Five Classics of the Confucian tradition, the Shu King holds classic status because it helped define what rulership should mean for centuries of readers. Tradition associates Confucius with the collection and transmission of this corpus, not as sole author, but as a teacher who esteemed such documents as models for moral governance. Its elevated standing rests on more than age or prestige: the work shaped the language of political duty, furnished ethical benchmarks for judgment, and supplied later writers with a durable vocabulary for discussing order, reform, and rightful authority.

The text’s formation spans a long arc. Many materials are linked to the Western Zhou period, with layers and editorial activity extending through the Warring States, and the received arrangement taking firmer shape in the Han. Under the name Shangshu, it traveled through complex channels of preservation, debate, and commentary, reflecting both reverence for antiquity and the realities of transmission. Modern scholarship treats the compilation as a historical anthology rather than the product of a single pen, while traditional accounts credit Confucius with conserving earlier records. Across these perspectives, the book remains a foundational testament to political memory.

At its center stands a clear premise: the words of rulers and ministers, preserved as exemplary records, can instruct later generations in the art of just government. The pieces present warnings and encouragements, statements of policy and principle, and explanations of why power must be tethered to virtue. Their settings range across formative eras of early Chinese history, yet the focus remains constant—how to align human authority with a moral order that claims a higher warrant. This is not a tale with a single plot, but a training ground for judgment through carefully framed moments of decision.

Enduring themes give the Shu King its longevity. Chief among them is the idea that authority depends on ethical conduct and attentive care for the people, a standard often articulated in terms of a heaven-sanctioned mandate. Equally persistent is its insistence on counsel—advisers must speak truth to rulers, and rulers must listen. The documents balance ritual propriety with practical governance, linking sacrificial solemnity to harvests, laws, and relief. The result is a portrait of power as stewardship, subject to review by history and conscience, and thus always vulnerable to correction when arrogance or neglect threatens the common good.

As literature, the Shu King is striking in its austere eloquence. Its orations and proclamations employ a cadence that amplifies resolve and restraint, often spiraling around key terms to reinforce ethical priorities. Repetition serves memory and ritual; contrast sharpens choices. Though compiled across time, the collection achieves tonal coherence through its moral vocabulary and structural patterns. Speeches are framed by occasions of crisis or renewal, and the rhetorical architecture guides readers from problem to principle to action. This fusion of historical record and didactic craft gave later prose models for how instruction and statecraft can share a single voice.

Because of that fusion, the book reshaped political imagination throughout East Asia. It provided a grammar for official remonstrance and a repertoire for coronation, reform, and amnesty. Statesmen drew upon its paradigms to justify policies or to restrain excess; educators used it to form character and public spirit. The notion that governance could be evaluated by standards beyond expedience—by the welfare of the people and the steadiness of virtue—owes much to the prestige of these documents. In courts and academies alike, their authority invited both reverence and responsible dissent anchored in shared ideals.

Its authority was reinforced by commentary. In the Han, scholarly debates preserved multiple layers of interpretation; in the Tang, Kong Yingda’s “Correct Meaning” made the Shu King a pillar of state learning. For centuries, mastery of its precepts and phrasing signaled erudition and civic competence, and selections from it circulated in schools and examinations. These traditions did not fossilize the text; rather, they opened it to renewed application as circumstances changed. Each generation reread the documents to clarify duty, temper ambition, and translate inherited wisdom into contemporary policies.

Later writers and thinkers found in the Shu King both resources and provocations. Historians shaped narratives of rise and decline using its criteria for legitimacy. Moral philosophers tested its claims, refining discussions of human nature, ritual, and law in light of its examples. Poets and statesmen echoed its imagery and cadence when confronting famine, war, or reform. Though diverse in purpose, these respondents shared a conviction that the words of the past could guide present action. The book’s phrases and patterns, often echoed across genres, became a common medium for reflection on power and responsibility.

Reading the Shu King today often means navigating layers: an older English title, variants such as Book of Documents and Shangshu, and translations that signal different editorial choices. Yet these complexities are part of the reward. The text invites careful attention to context and voice—who speaks, to whom, and for what end. Its anthology form allows readers to compare episodes, test arguments, and observe how similar principles are applied in different crises. The challenge of distance in time is answered by the immediacy of questions every society must face about leadership, trust, and accountability.

Confucius’s association with the classic underscores its pedagogical mission. In traditional accounts, he valued ancient records as tools for shaping character and public virtue, and the Shu King exemplifies that conviction. Whether encountered as preserved antiquity or as a living curriculum, it demands teachers and students who can translate ideals into practice. The book’s endurance suggests that its counsel was not bound to a single dynasty or school. It supplied a map of ethical governance capacious enough to guide reformers and conservatives alike, provided they acknowledged moral limits and kept the people at the center of concern.

If the circumstances of its composition are distant, its questions remain urgent. How should leaders justify authority? What binds power to responsibility? When do traditions safeguard justice, and when must they be challenged? The Shu King keeps these questions alive by turning them into occasions of speech, debate, and renewal. For contemporary readers, its appeal lies in the discipline it teaches: to measure policies by their human consequences, to hold memory as a standard, and to seek legitimacy through integrity. In a world of unsettled institutions, that discipline feels both bracing and necessary.





Synopsis




Table of Contents




    Shu King, also known as the Book of Documents or Shujing, is a classical Chinese anthology traditionally associated with Confucius as compiler. It gathers speeches, edicts, counsel, and historical accounts attributed to early rulers and ministers from remote antiquity through the early Zhou. Rather than a continuous narrative, it advances through successive reigns, using exemplary episodes to set standards of political virtue. Across its parts, it develops ideas about rightful authority, the moral duties of the ruler, and the relationship between Heaven, the people, and the state. The collection’s instructive tone and sequential arrangement present a normative history of governance.

The opening portions portray the sage king Yao governing through measured calendars, orderly rites, and concern for floods and seasons. He evaluates worthiness not by lineage alone but through tested virtue, elevating Shun after observing his conduct. Shun’s demonstrated filiality and administrative skill frame criteria for leadership and selection of ministers. The text’s focus is practical as much as ethical, emphasizing accurate timekeeping, coordination of regional labor, and harmony with natural patterns. In these early chapters, authority appears as service: the ruler aligns human affairs to the rhythms of Heaven and earth and attends closely to public welfare.

The succession from Shun to Yu centers on controlling the great floods, a foundational challenge for political order. Yu’s tireless labor, circuit of the land, and method of channeling waters rather than merely damming them become models for effective administration. His counsels stress humility, frugality, and the careful delineation of duties among officers. Institutions coalesce around predictable measures, productive agriculture, and conscientious oversight. The narrative underscores that legitimacy arises from benefiting the people and managing resources responsibly. It also establishes a precedent for transmitting responsibility to the most capable, even as later sections chart a shift toward hereditary rule.

As the text moves into accounts associated with the Xia, it presents admonitions that caution rulers against indulgence, arrogance, and neglect of remonstrance. When virtue wanes, disorder grows, and misrule invites chastisement. Here the work articulates the pattern later known as the Mandate of Heaven: political authority depends on moral performance and can be forfeited. The rhetoric is corrective rather than sensational, framing decline as the cumulative effect of ignored warnings and frayed institutions. Ministers urge reform, emphasize attention to agriculture and rites, and argue for punishments to be just and measured, always secondary to moral example.

The rise of the Shang is narrated through proclamations that justify replacing a failing house. Foundational speeches urge the new dynasty to rule through reverence, restraint, and responsiveness to omens only when anchored in virtue. The figure of a capable minister serving as moral tutor to a young king recurs, illustrating remonstrance, temporary withdrawal of power, and restoration through reform. Later chapters describe the strategic relocation of the capital and the effort to stabilize society by rectifying customs and clarifying laws. The emphasis remains on reforming conduct, honoring labor, and binding elite ambition to the needs of the people.

The Zhou conquest enters with declarations that frame revolt as a last resort sanctioned by Heaven’s displeasure with tyranny. Announcements attributed to King Wu rally allies to a disciplined cause, while subsequent charges to the Duke of Zhou delineate duties of regency and consolidation. The chapters capture the institutional problems of founding: pacifying regions, reassuring former foes, appointing reliable officers, and defining ritual order. Cautionary narratives, including the episode known as the metal bound coffer, address loyalty, suspicion, and the openness of the ruler to counsel. Throughout, governance is depicted as a balance of firmness, transparency, and restraint.

Doctrinal expositions appear alongside historical addresses. A prominent example sets out a comprehensive plan for rule arranged in numbered categories, linking cosmological patterns, virtuous character, practical regulations, and public education. This framework integrates agriculture, measurements, music, and auspicious timing with ethical self discipline, arguing that omens and divination have meaning only when conduct is upright. Other chapters return to the essentials of appointment and supervision: choosing ministers for ability, rewarding diligence, and ensuring that benefits and penalties are proportionate. The cumulative argument is that order rests on clear standards enforced consistently yet moderated by humane intention.

Administrative and military documents record oaths taken before campaigns and covenants binding regional lords to shared responsibilities. Legal passages outline punishments but frame them as corrective instruments to be used sparingly and never as substitutes for moral instruction. Economic measures are articulated through the careful listing of resources and obligations, culminating in a geographic survey that describes regions, waterways, and the contributions each provides to the center. By stitching together proclamations, cautions, and logistical detail, the collection presents governance as coordinated work across space and offices, with continual warnings against luxury, favoritism, and the erosion of discipline.

Across its sections, the Shu King weaves didactic history into a theory of legitimacy. It proposes that power endures only when rulers cultivate virtue, heed remonstrance, steward resources, and align policy with the common good. The book’s speeches and charges became models for later statecraft, shaping ideas about the Mandate of Heaven and the duties of ministers and kings. Its enduring significance lies in how it binds cosmic order to concrete administration, asking whether authority serves the people and whether institutions keep rulers answerable to moral standards. The questions it poses about leadership remain relevant beyond its ancient setting.
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    The Shu King, more commonly called the Book of Documents or Shangshu, emerges from early Chinese political memory framed by the Zhou dynasty order in North China. Its setting spans legendary antiquity through early historical eras, yet its ideological horizon is unmistakably Zhou. Society was organized through enfeoffed kinship states, ancestral temples, and ritual hierarchies that embedded power in lineage and ceremony. Governance was articulated through rites and moral example as much as through coercion. Writing, first visible in Shang oracle bones and later bronze inscriptions, provided models for edicts and proclamations. The Documents reflects this world by presenting rulership as a moral and ritual craft.

Confucius, who lived circa 551–479 BCE in the state of Lu during the late Spring and Autumn period, advocated a return to Zhou ritual norms and humane governance. Early tradition credited him with collecting and arranging ancient records that became the Five Classics, including the Documents. Modern scholarship generally treats the Book of Documents as a layered anthology transmitted and edited over centuries, but the Confucian association remained crucial. In classrooms and courts, the text was read as a repository of exemplary rulings, admonitions, and constitutional ideas that Confucius himself upheld: rule by virtue, rectification of names, and patterned ritual conduct.

The Book of Documents is a compilation of royal speeches, ministerial memorials, announcements, and charges attributed to exemplary rulers from Yao and Shun to early Zhou kings. Its authority rests less on narrative than on precedent. Each piece models a moment when words shaped institutions—appointing officials, admonishing kings, declaring victories, or announcing reforms. Because these materials are framed as historical records, they carry the aura of archival truth, even where attribution is debated. Their repeated claims—that moral conduct secures order and cosmic favor—offer a template for governance that later thinkers used to evaluate contemporary politics.

The Shang dynasty, which flourished roughly in the 13th–11th centuries BCE with a late capital at Anyang, forms a crucial backdrop. Archaeology reveals a bronze age polity centered on ancestral sacrifice, divination on oracle bones, and kingship intimately tied to ritual mediation. The Documents preserves admonitions associated with early kingship and with the moral failings attributed to late Shang rulers. By contrasting virtuous governance and sacrificial propriety with decadence and cruelty, the text participates in a moralized historiography: it explains dynastic change through ethical judgment, setting up the later Zhou doctrine of Heaven’s mandate.

The Zhou conquest of Shang, traditionally dated to around the mid-11th century BCE, introduced a new theology of legitimation: the Mandate of Heaven. Documents portraying early Zhou rulers—King Wen, King Wu, and the Duke of Zhou—frame conquest as restoration of moral order rather than mere force. Announcements and charges celebrate restraint in victory, relief of the people’s suffering, and the binding of the new regime to ritual and law. The subsequent stabilization, including suppression of the Rebellion of the Three Guards and the establishment of a new eastern capital near Luoyang, became touchstones for lawful succession and responsible regency.

Zhou institutions emerged from enfeoffment: royal kin and allies received fiefs while remaining bound by ritual obligations, tribute, and periodic assemblies. Ancestral rites and seasonal ceremonies structured political time; bronze inscriptions recorded appointments and rewards, embedding ethics within lineage memory. The Documents echoes this architecture of power. Charges to ministers set expectations—diligence, rectitude, and attention to the people’s livelihood—while warnings highlight the dangers of flattery and indulgence. By staging governance as a dialogue between ruler and worthy servants, the text shaped a constitutional imaginary where advice, ritual, and law formed an integrated discipline of rule.

One of the anthology’s most influential images is the ordered realm mapped through rivers, mountains, and productive regions. A celebrated piece, often called the Tribute of Yu, describes lands, waters, and flows of tribute in a geography of governance. Regardless of its precise date, its vision links authority to hydraulic management and balanced extraction. Water control, grain cultivation, and transport defined a ruler’s success. Archaeological and textual evidence from early China confirms the centrality of irrigation, flood control, and canal work to statecraft. The Documents absorbs these concerns into a moral economy: just assessments and stable hydrology support the people.

Repeated throughout the Documents is the rubric that personal virtue (de) radiates from the throne to the realm. Appointments must match merit; punishments should be measured; revenues must not exhaust the populace. Royal speeches warn that disasters signal moral failure, not fate alone. The collection thus encodes a diagnostic system: consult omens, examine conduct, correct policy. Far from mere homily, these programs had administrative implications—archival record-keeping, standards for audits, and expectations for ministerial remonstrance. Later statesmen would cite these passages to oppose excessive corvée, denounce favoritism, and justify reforms grounded in ancient models of balanced governance.

The economy that sustains this political vision is agrarian and labor-intensive. Households owed service and grain; regional lords mediated taxes and military levies. Bronze technology supplied ritual vessels and weapons; chariots dominated elite warfare in early periods. Over the first millennium BCE, iron tools, improved plows, and expanded markets altered productivity and social mobility, especially in later Zhou. As these material changes accelerated, the Documents’ insistence on moderation and just assessments gained fresh urgency. Administrations facing surplus and scarcity cycles, coinage and trade growth, and population movement could cite ancient injunctions to balance extraction with relief measures and infrastructural investment.

By the time of Confucius, the Zhou king’s authority had eroded. The Spring and Autumn period (approx. 8th–5th centuries BCE) witnessed rivalry among regional lords and the rise of hegemons who convened interstate compacts without royal direction. For thinkers seeking order, the early Zhou moment offered a regulative ideal. Confucius, serving briefly in government and longer as a teacher, advanced education in the rites and songs as tools of political repair. In this climate, the Documents functioned as a pedagogical archive: a curated past that contrasted exemplary speech and action with the opportunism of contemporary politics.

The Warring States era (5th–3rd centuries BCE) intensified reform. Competing polities adopted centralized administration, codified law, and performance-based ranks. Legalist thinkers argued for impersonal standards and strict penalties; Mohists promoted utility and universal concern. Confucians turned to antiquity to argue that law must be guided by virtue and humane ends. Passages from the Documents underwrote claims that rulers should prefer capable ministers, lighten burdens, and heed portents as public feedback. The anthology thus entered live debates about institutions: Should order rest on coercion or moral cultivation? Its answers, grounded in precedent, armed critics of narrow state power.

Textual transmission reflects these conflicts and dislocations. In the late 3rd century BCE, the Qin unified the realm. A proscription on certain private texts in 213 BCE, recorded in early imperial histories, endangered classical writings outside official archives or technical uses. Some materials survived through memorization, hidden copies, and protected collections. In early Han, a version of the Documents was taught by Fu Sheng; this “New Text” strand became foundational. The precarious survival reinforced the text’s prestige: that which endured through turmoil was taken as indispensable to rebuilding governance along humane, ritual lines.

Han dynasty rulers (206 BCE–220 CE) sponsored recovery and canonization of ancient learning. Traditions associated with Confucius gained institutional support, particularly under Emperor Wu (r. 141–87 BCE), who established an Imperial Academy in 136 BCE and patronized scholarship on the Classics. The Documents took its place as a core text in state education. Commentaries arose to stabilize wording and meaning for administrative application. The text’s themes—moral qualification for office, calibrated punishment, and the Mandate of Heaven—aligned with Han efforts to legitimate imperial rule through virtue and learning, even as practical governance relied on law and administration.

Debates over the Documents’ contents persisted. An “Old Text” line, linked in later accounts to Confucius’s descendant Kong Anguo, purportedly preserved chapters in an archaic script. Additional materials presented in later centuries, notably a collection transmitted under the name of Mei Ze during the Eastern Jin, were long influential. From the Song through the Qing, philologists subjected these claims to stringent analysis, using stylistic, linguistic, and citation evidence. By the late imperial period and in modern scholarship, many “Old Text” additions, especially those tied to Mei Ze, were judged spurious, while the core anthology retained canonical status.

The physical form of books shaped interpretation. Early texts circulated on bamboo slips and, at times, silk; binding methods and slip order complicated stability. Commentators such as Zheng Xuan in the Han and, later, Kong Yingda in the Tang produced authoritative exegesis that guided official reading. The Tang court sponsored the Correct Meaning of the Documents, embedding a standard interpretation in education and law. Through such commentarial strata, the Documents’ political doctrines—remonstrance, graded responsibilities, and ritualized sanction—were systematized. The work’s authority thus lay not only in putative antiquity but in continuous pedagogical institutions that trained officials.

Across subsequent dynasties, the Documents operated as a handbook for statecraft and a script for political remonstrance. The doctrine of Heaven’s Mandate became a regular explanation for dynastic rise and fall, encouraging rulers to read calamities as moral warnings and to undertake relief, tax remission, and personnel reform. Memorialists quoted the Documents to censure extravagance or press for flood control and famine aid. As Confucian learning spread to Korea and Japan through diplomatic and scholastic exchange, the anthology’s ideals informed regional political ethics, though local institutions varied. Its reach underscores how a curated past directed future governance.

Everyday life mirrored these ideals through community granaries, corvée service, ancestral rites, and seasonal labor rhythms. Technological and infrastructural projects—canals, city walls, road stations—required coordinated mobilization. The Documents’ insistence that rulers ensure subsistence, reward diligence, and punish fairly provided a moral map for these undertakings. When administrations failed, rebellion or migration followed, confirming the text’s claim that popular sentiment and cosmic signs respond to governance quality. Thus the anthology does not only lecture rulers; it articulates a social contract grounded in subsistence security, ritual recognition, and responsiveness to the people’s voices and needs. Its practical horizon was everyday stability and relief. Lastly, as a critique and mirror of its era, the Book of Documents distills a millennium of political memory into maxims on power, responsibility, and legitimacy. It reflects Zhou ritual monarchy while critiquing tyranny and negligence, providing language to oppose overreach and restore balance. Whether read in Confucius’s classrooms, debated by Warring States reformers, canonized by Han scholars, or cited by later remonstrators, it held rulers to account through precedent. In doing so, it preserved a moral-political grammar that shaped law, administration, and historical judgment across East Asia.
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    Introduction
Confucius, traditionally dated to 551–479 BCE, was a teacher and thinker from the state of Lu in eastern China, active in the late Spring and Autumn period. He became the most influential figure in the classical Chinese tradition that later came to be called Confucianism. His life and teachings are known primarily through later sources, above all the Analects, a compilation of sayings and conversations preserved by disciples, and narrative histories such as Sima Qian’s Records of the Grand Historian. Although precise details of his career are debated, his figure stands at the foundation of East Asian ethical, educational, and political thought.
Confucius’s enduring significance lies less in authoring texts than in articulating a program of moral cultivation, ritual propriety, and humane governance that shaped institutions for centuries. He emphasized learning, self-discipline, and the transformation of society through exemplary conduct. His thought guided scholarly traditions, informed bureaucratic ideals, and influenced family ethics across China, Korea, Japan, and Vietnam. Over time he was venerated as a cultural ancestor, yet modern scholarship distinguishes the historical teacher from subsequent interpretations. The teachings attributed to him in the Analects continue to anchor debates on virtue, leadership, education, and the responsibilities of individuals in public life.
Education and Literary Influences
Confucius grew up in Lu, a small state contending with shifting alliances and noble clan rivalries. Later tradition relates that his family had fallen on hard times and that he experienced early bereavement, though specific details remain uncertain. What is well attested is his lifelong dedication to study, ritual, and service. The political fragmentation of the era sharpened his desire to retrieve and reinvigorate an older moral order. He explored how stable norms—rooted in propriety, music, and historical memory—might restore trust and predictability to public life, and he sought to embody these norms through instruction rather than coercion.
He drew heavily on earlier Zhou models of education that integrated poetry, documents, rites, music, and historical precedents. Confucius cultivated mastery of ritual forms and the musical arts associated with governance, considering them central to shaping character. He valued the canonical materials that later generations grouped as the Five Classics, frequently drawing lessons from poetry and history to illustrate ethical standards. Rather than treat these as inert records, he used them as living resources for judgment, urging students to align study with reflection and practice. This balance between textual learning and moral application became a hallmark of his pedagogy.
The memory of an earlier, well-ordered Zhou realm provided his principal intellectual horizon. Exemplars from that past—above all, statesmen celebrated for virtue—served as guiding lights for his program of renewal. Confucius prized the moral charisma of such figures and believed their conduct could be studied and emulated. Stories of encounters with other masters circulated in later literature, but firm evidence of specific meetings is lacking. What remains clear is that his orientation was historical and ethical: he mined songs, speeches, and ritual codes for models of behavior, teaching students to discern patterns that fostered harmony within families, offices, and states.
Literary Career
Confucius pursued teaching as a vocation, gathering a circle of students from varied backgrounds. Later accounts emphasize that he accepted learners who were motivated, irrespective of birth. He also held administrative responsibilities in Lu at different times, though the exact offices and their chronology are uncertain. The classroom—often imagined as a setting of discussion, recitation, and ritual practice—was the arena where his approach took shape. He modeled attentive speech, timely silence, and decorum, and he treated moral knowledge as cumulative, refined through constant study, correction, and service. Through this, he created a lineage of followers who carried his lessons to other courts.
The principal window into his voice is the Analects (Lunyu), a collection compiled after his death by followers and later transmitters. It preserves short exchanges, maxims, and vignettes that depict him teaching, advising officials, and reflecting on ritual and virtue. The text’s layered composition shows a school tradition evolving over time, yet maintaining continuity in tone and emphasis. Its concise style and preference for concrete cases invite commentary, and from the early imperial period onward, scholars produced extensive interpretations. While the Analects is not his authored work, it is the most influential record of his ideas and manner of instruction.
Other texts were later linked to Confucius, including the Spring and Autumn Annals, but modern scholarship does not establish his authorship. Claims that he edited or compiled multiple classics reflect reverence for his authority more than verifiable fact. For biographical details beyond the Analects, historians have relied on later narratives, notably Sima Qian’s Records of the Grand Historian, which combined earlier materials with Han-period perspectives. Across these sources, a consistent image emerges: a teacher committed to ritual, humane conduct, and public service, whose legacy was amplified by disciples and later commentators rather than by a corpus he personally composed.
Beliefs and Advocacy
Confucius taught a path of moral self-cultivation centered on humaneness, ritual propriety, righteousness, trustworthiness, and wise discernment. He advanced the ideal of the junzi, a person refined by study and conduct rather than noble birth. Filial devotion and respect for elders anchored his understanding of social roles, while ritual framed emotions and restrained excess. Learning, in his view, meant more than accumulating knowledge; it was a disciplined practice of aligning heart, speech, and action. He emphasized sincerity and the steady transformation of character through habituation, urging students to measure themselves against exemplary models from the historical record.
His political advocacy grew from this ethical foundation. Confucius argued that rulers should govern by virtue, leading through moral example and cultivating trust, rather than relying primarily on punishments. He stressed the rectification of names—the alignment of titles and responsibilities with actual conduct—to restore clarity to public life. Education, he maintained, should be open to the able and willing, providing a route to service not confined to lineage. In practice, he advised officials and sought opportunities to influence policy, but he often withdrew when principles were compromised. His lasting ambition was to harmonize personal cultivation with humane, orderly governance.
Final Years & Legacy
In later years Confucius is said to have returned to Lu, focusing on teaching and refining his understanding of ritual and history. Traditional sources report the deaths of cherished disciples and note his grief; such accounts underscore the personal bonds that formed the core of his school. He died around 479 BCE and was traditionally buried near Qufu, where commemorations later arose. No definitive final treatise survives from his hand, but his students continued to transmit and shape his teachings. The world he inhabited was changing, yet his classroom culture, grounded in respectful inquiry and practice, proved durable across generations.
Confucius’s legacy unfolded over two millennia. From the Han dynasty onward, the classics associated with his school stood at the center of education and statecraft. Temples, rituals of commemoration, and honorific titles signaled official recognition, while the civil service examinations—especially from the Song period—enshrined classical learning as a path to office. His influence spread to Korea, Japan, and Vietnam, where scholars adapted his ideas to local institutions. Later thinkers synthesized his teachings into new systems, and modern critics and reformers revisited them amid social change. Despite shifting interpretations, the ethical and pedagogical core associated with Confucius remains a touchstone for public and private life.
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While submitti[3]ng here some prefatory observations on the version of the Shû King[1] presented in this volume, I think it well to prefix also a brief account of what are regarded as the Sacred Books of the Religions of China. Those religions are three:--Confucianism, Tâoism, and Buddhism.

I. I begin with a few words about the last. To translate any of its books does not belong to my province, and more than a few words from me are unnecessary. It has been said that Buddhism was introduced into China in the third century B.C.; but it certainly did not obtain an authoritative recognition in the empire till the third quarter of our first century1. Its Texts were translated into Chinese, one portion after another, as they were gradually obtained from India; but it was not till very long afterwards that the Chinese possessed, in their own language, a complete copy of the Buddhist canon2. Translations from the Sanskrit constitute the principal part of the Buddhistic literature of China, though there are also many original works in Chinese belonging to it.

II. Confucianism is the religion of China par excellence, and is named from the great sage who lived in the fifth and sixth centuries B.C. Confucius indeed did not originate the system, nor was he the first to inculcate its principles or enjoin its forms of worship. He said of himself (Analects, VII, i) that he was a transmitter and not a maker, one who believed in and loved the ancients[1q]; and hence it is said in the thirtieth chapter of the Doctrine of the Mean, ascribed to his grandson, that 'he handed down the doctrines of Yâo and Shun, as if they had been his ancestors, and elegantly displayed the regulations of Wăn and Wû, taking them as his models.'

In fulfilling what he considered to be his mission, Confucius did little towards committing to writing the views of antiquity according to his own conception of them. He discoursed about them freely with the disciples of his school, from whom we have received a good deal of what he said; and it is possible that his accounts of the ancient views and practices took, unconsciously to himself, some colour from the peculiar character of his mind. But his favourite method was to direct the attention of his disciples to the ancient literature of the nation. He would neither affirm nor relate anything for which he could not adduce some document of acknowledged authority. He said on one occasion (Analects, III, ix) that he could describe the ceremonies of the dynasties of Hsiâ (B.C. 2205-1767) and Yi[2]n (B.C. 1766-1123), but did not do so, because the records and scholars in the two states ofKâu, that had been assigned to the descendants of their sovereigns, could not sufficiently attest his words. It is an error even to suppose that he compiled the historical documents, poems, and other ancient books from various works existing in his time. Portions of the oldest works had already perished. His study of those that remained, and his exhortations to his disciples also to study them, contributed to their preservation. What he wrote or said about their meaning should be received by us with reverence; but if all the works which he handled had come down to us entire, we should have been, so far as it is possible for foreigners to be, in the same position as he was for learning the ancient religion of his country. Our text-books would be the same as his. Unfortunately most of the ancient books suffered loss and injury after Confucius had passed from the stage of life. We have reason, however, to be thankful that we possess so many and so much of them. No other literature, comparable to them for antiquity, has come down to in such a state of preservation.

But the reader must bear in mind that the ancient books of China do not profess to have been inspired, or to contain what we should call a Revelation. Historians, poets, and others wrote them as they were moved in their own minds. An old poem may occasionally contain what it says was spoken by God, but we can only understand that language as calling attention emphatically to the statements to which it is prefixed. We also read of Heaven's raising up the great ancient sovereigns and teachers, and variously assisting them to accomplish their undertakings; but all this need not be more than what a religious man of any country might affirm at the present day of direction, help, and guidance given to himself and others from above. But while the old Chinese books do not profess to contain any divine revelation, the references in them to religious views and practices are numerous; and it is from these that the student has to fashion for himself an outline of the early religion of the people. I will now state what the books are.

First, and of greatest importance, there is the Book of Historical Documents, called the Shû and, since the period of the Han dynasty (began B.C. 202), the Shû King. Its documents commence with the reign of Yâo in the twenty-fourth century B.C., and come down to that of king Hsiang of theKâu dynasty, B.C. 651-619. The earliest chapters were not contemporaneous with the events which they describe, but the others begin to be so in the twenty-second century B.C. The reader will find a translation of the whole of this work without abridgment.

Second, and nearly as important as the Shû, there is the Shih, or the Book of Poetry. It contains in all 305 pieces, five of which are of the time of the Shang dynasty (called also the Yin), B.C. 1766-1123. The others belong to the dynasty ofKâu, from the time of its founder, king Wăn, born B.C. 1231, to the reign of king Ting, B.C. 606-586. The whole is divided into four Parts, the last of which is occupied with 'Odes of the Temple and the Altar.' Many pieces in the other Parts also partake of a religious character, but the greater number are simply descriptive of the manners, customs, and events of the times to which they belong, and have no claim to be included in the roll of Sacred Texts. In this volume will be found all the pieces that illustrate the religious views of their authors, and the religious practices of their times.

The third work is the Yî, commonly called the Book of Changes. Confucius himself set a high value on it, as being fitted to correct and perfect the character of the learner (Analects, VII, xvi); and it is often spoken of by foreigners as the most ancient of all the Chinese classics. But it is not so. As it existed in the time of the sage, and as it exists now, no portion of the text is older than the time of king Wăn[2q], mentioned above. There were and are, indeed, in it eight trigrams ascribed to Fû-hsî, who is generally considered as the founder of the Chinese nation, and whose place in chronology should, probably, be assigned in the thirty-fourth century B.C. The eight trigrams are again increased to sixty-four hexagrams. To form these figures, two lines, one of them whole (------) and the other divided(------), are assumed as bases. Those lines are then placed, each over itself, and. each over the other; and four binograms are formed. From these, by the same process with the base lines, are obtained eight figures,--the famous trigrams. Three other repetitions of the same process give us successively sixteen, thirty-two, and sixty-four figures. The lines in the figures thus increase in an arithmetical progression, whose common difference is one, and the number of the figures increases in a geometrical progression, whose common ratio is two. But what ideas Fû-hsî attached to his primary lines,--the whole and the divided; what significance he gave to his trigrams; what to the sixty-four hexagrams,--if indeed he himself formed so many figures; and why the multiplication of the figures was stayed at sixty-four:--of none of these points have we any knowledge from him. There is some reason to believe that there were texts to the hexagrams under the dynasties of Hsiâ and Shang, but none of them have been preserved. It may be that king Wăn and his equally famous son, the duke ofKâu, adopted much of what they found already existing, and incorporated it with their own interpretations of the figures; but they, and they alone, are accepted as the authors of the text of the Yî. King Wăn, we are told, at a time when he was imprisoned by the tyrannical sovereign with whom the dynasty of Shang or Yin ended, took in hand the ever-changing hexagrams, and appended to each a brief explanation of the meaning which the trigrams composing it suggested by their union to his mind; and in some cases the practical course in affairs to which that meaning should direct. His son did for the separate lines of each hexagram what Wan had done for the whole figure. Confucius is said to have entered into their labours about 600 years afterwards. Several appendixes are ascribed to him, in which there is an attempt to explain the origin of the Fû-hsî figures, and many of the interpretations of Wăn and his son. The early linear figures; the notes of Wăn and the duke ofKâu; and the Confucian appendixes:--these constitute the Yî.

The work was from the first intimately connected with the practice of divination, which, we know from the Shû, entered largely into the religion of the ancient Chinese. This goes far to account for its obscure and enigmatical character; but at the same time there occur in it, though in a fragmentary manner, so many metaphysical, physical, moral, and religious utterances, that the student of it is gradually brought under a powerful fascination. In consequence, moreover, of its use in divination, it was exempted by the superstitious tyrant ofKhin from the flames to which he condemned all the other Confucian literature in B.C. 213. It has thus come down to us entire, and a translation of the whole of it will be given.

An additional interest belongs to the Yî as the fountainhead from which the comparatively modern philosophers of the Sung dynasty (began A.D. 960) professed to draw what has been called their 'atheo-political' system. As an appendix to the translation of the Yî, there will be given an outline of that system, and an attempt will be made to test the correctness of the interpretation of this classic by its authors.

The fourth of the great classics is the LîKî, or the Record of Rites; but it is only one of a class that we may denominate the Constitutional and Ritual Books of ancient China, especially under theKâu dynasty. They are often mentioned together as 'the Three Rituals.' The first of them: is calledKâu Lî, the Rites ofKâu, and alsoKâu Kwan, the Officers ofKâu, which latter is the better name for it. It is the official book of theKâu dynasty. The prevailing opinion is that it was the production of the duke ofKâu; and if it were not composed in its present form by him, it contains, no doubt, the substance of the regulations which he made for the administration of the government, after the dynasty of Shang had passed, through the achievements of his father and brother, into that of Kâu. Under the various departments in which that administration was arranged, it enumerates, the principal and subordinate officers belonging to each, and describes their duties. After the fires ofKhin, the work was recovered nearly complete in the first century B.C. A good translation of the whole work was published in 1851, at Paris, by M. Edouard Biot.

The second Ritual Collection bears the name of Î Lî, which has beep translated 'the Decorum Ritual,' and 'the Rules of Demeanour.' It was recovered earlier than the former, and is as voluminous. It consists of the rules by which a scholar or officer should regulate his behaviour on social and state occasions. It has not yet, so far as I know, been translated into any European language.

The third Collection, more voluminous than either of the others, was made also under the Han dynasty. In the first century B.C., it was an immense compilation of 214 books arranged in five divisions. The 214 were reduced to eighty-five by Tâi Teh, a scholar of the time, and his eighty-five again to forty-six by a cousin, called TâiKhăng. Three other books were added to these towards the end of the Han period, forming forty-nine in all, which have come down to us under the title of LîKî, or 'the Record of Rites,' and have long constituted by imperial authority one of the five King. An abridgment of this work was translated by M. J. M. Callery, at Turin, in 1853, with the title,--'LîKî, ou Memorial des Rites, traduit pour la première fois du Chinois, et accompagné de notes, de commentaires, et du texte original.' Callery's work, however, contains only thirty-six of the forty-nine books of the LîKî, and most of those thirty-six in a condensed form. Whether it will be possible to give in these Sacred Books of the East translations of the whole of these Rituals; and if that be not possible, by what principles to be guided in the selection of portions of them:--these are questions to be determined after further deliberation. Many passages contain more of the mind of Confucius himself on the sacrificial worship of his country, and the ideas underlying it, than we find elsewhere.

But it must not be forgotten that these ritual books do not throw so valuable a light on the ancient religion of China as the older Shû and Shih. They belong to the period of theKâu dynasty, and do not go back as contemporaneous records to the dynasties beyond it and the still remoter age of Yâo and Shun. The views of Confucius, moreover, as given in them, do not come to us at first hand. They were gathered up by the Han scholars five and six centuries after his death, nor can we be sure that these did not sometimes put ideas of their own into the mouth of the sage, and make additions to the writings which were supposed, correctly or incorrectly, to have come from his immediate disciples.

We owe the fifth and last of the Kings of China to Confucius himself. It is what he calledKhunKhiû, or 'the Spring and Autumn,' a very brief chronicle compiled by him of the annals of his native state of Lû for 242 years, from B.C. 722 to 481. But there is not much to be gleaned from it for the Sacred Texts; and if we were to launch out into the three supplements to it of ȜoKhiû-ming, Kung-yang, and Kû-liang, the result would not repay the labour. A translation of the whole of Ȝo's supplement much the most important, is given in my work on theKhunKhiû, published at Hong Kong in 1872.

There is another short treatise attributed to Confucius,--the Hsiâo King, or 'Classic of Filial Piety.' Though not like one of the five great works that have been described, it was the first to receive the denomination of a King,--and that from the lips of the sage himself,--if the account which we have received of the matter is to be relied on. This little work does not come to us, like theKhunKhiû, as directly from the pencil of Confucius, but in the shape of conversations between him and his disciple Ȝăng-ȝze, put on record in the first place, probably, by some members of Ȝăng's school. No portion of the ancient literature has more exercised the minds and engaged the attention of many of the emperors of successive dynasties. The Hsiâo seems to me an attempt to construct a religion on the basis of the cardinal virtue of Filial Piety, and is open to criticism in many respects. A translation of it is given in the present volume.

The classical books are often spoken of as being 'the five King' and 'the four Shû.' The King have all been separately referred to above; the four Shû is an abbreviation for the Shû or Books of the four Philosophers. The first is the Lun Yü, or 'Discourses and Conversations,' occupied chiefly with sayings of Confucius and conversations between him and many of his disciples. The second is the Works of Mencius, perhaps the greatest thinker and writer of the Confucian school after the Master. I hope to be able to give both these works. The third of the Shû is the Tâ Hsio, or 'Great Learning,' ascribed, like the Hsiâo, to Ȝăng-ȝze. The fourth is the Kung Yung, or 'Doctrine of the Mean,' the production of Ȝze-sze, the sage's grandson. Both of these treatises, however, are taken from the LîKî. The whole of the Four Books were translated and published by me in 1861.

III. The third Religion in China is what is called Tâoism. It was, like Confucianism, of native origin, and its acknowledged founder was Lî R, called also Lî Po-yang, and, after his death, Lî Tan. More commonly he is designated Lâo-ȝze[4], translated by some 'the Old Philosopher,' and by others 'the Old Boy' from a fabulous story that his mother carried him in her womb for seventy-two years, so that when he was at length cut out of it, his hair was already white. His birth is referred to the year 604 B.C., so that he was between fifty and sixty years older than Confucius. There are accounts, hardly reliable, of interviews and discussions between the two men.

Lâo-ȝze's system often goes with English writers by the name of Rationalism; but if that name be retained, the term must be taken in quite a peculiar sense. His doctrine was that of the Tâo, but it is not easy to determine what English term will best express the meaning of the Chinese character. The only record which we have of Lâo-ȝze's views is the Tâo-teh King, or 'Classic of Tâo and Virtue,' a treatise of no great length. It was published at Paris in 1842, with a translation in French, by the late Stanislas Julien, under the title of 'Le Livre de la Voie et de la Vertu.' Appealing to the views ofKwang-ȝze and other writers of the Tâoist school, M. Julien says that 'Le Tâo est dépourvu d’action, de pensée, de jugement, d’intelligence,' and adds that 'it appears impossible therefore to take it for the primordial reason, the Sublime Intelligence, which created and rules the world.'

A translation in English was published, in 1868, by the Rev. Dr. Chalmers of Canton, under the title of 'the Speculations in Metaphysics, Polity, and Morality, of "the Old Philosopher."' Dr. Chalmers retains the term Tâo in his English Text, and says, 'I have thought it better to leave the word Tâo untranslated, both because it has given the name to the sect,--the Tâoists,--and because no English word is its exact equivalent. Three terms suggest themselves,--the Way, Reason, and the Word; but they are all liable to objection. Were we guided by etymology, "the Way" would come nearest to the original, and in one or two passages the idea of a Way seems to be in the term; but this is too materialistic to serve the purpose of a translation. Reason again seems to be more like a quality or attribute of some conscious Being than Tâo is. I would translate it by the Word in the sense of the Logos, but this would be like settling the question which I wish to leave open, viz. what amount of resemblance there is between the Logos of the New Testament and this Tâo, which is its nearest representative in Chinese.'

Two other translations of the Tâo-teh King have appeared, both in German:--Lao-tsze's Tao Teh King, aus dem Chinesischen ins Deutsche übersetzt, eingeleitet, und commentirt, von Victor von Strauss (Leipzig, 1870)' and 'Lao-tse, Tao-te-king, "Der Weg zur Tugend," aus dem Chinesischen übersetzt und erklärt von Reinhold von Plänckner,' also published at Leipzig. Strauss closely follows Julien, while Plänckner allows himself great freedom in dealing with his original. Notwithstanding these four attempts to give the meaning of 'the Old Philosopher' in three European languages, there is room for a new version, which will be submitted to the reader in due course. It is only by an intense and long-continued study of the original that we can come to an agreement as to the meaning of the Tâo. I propose not only to give a translation the Tâo-teh King, but also of the works ofKwang-ȝze, the most remarkable of the early writers of the Tâoist school.

Whatever Lâo-ȝze intended by the Tâo, Tâoism has, in the course of time, borrowed largely, both from Confucianism and Buddhism. It inculcates a morality of a high order in some respects, and has developed a system of grotesque beliefs and practices, ministering to superstition, and intended to refine and preserve the breath of life. Its practical teachings will be exhibited in the most popular of all the Tâoist writing,--the treatise on 'Actions and their Recompenses,' and perhaps in one or more, besides, of the, characteristic productions of the system.

* * * * *

The version of the Shû that appears in this volume is substantially the same as that in the third volume of my large edition of the Chinese Classics, and which was published in 1865. I wrote out the whole afresh, however, having before me not only my own version, but the earlier translations of P. Gaubil in French and Dr. Medhurst in English. Frequent reference was made likewise to a larger apparatus of native commentaries than I had formerly used. Going to the text anew, after more than twelve years devoted mainly to the continuous study of the Chinese classics, I yet hardly discovered any errors which it was necessary to correct. A few verbal alterations were made to make the meaning clearer. Only in one case will a reader, familiar with the former version, be struck with any alteration in this. The Chinese character[image: ](Tî), applied repeatedly to the ancient Yâo and Shun in the commencing books of the classic, and once in the 27th Book of the fifth Part, was there translated by 'emperor,' while it is left untranslated in the present volume, and its name transferred to the English text.

Before adopting this change, I had considered whether I ought to translate Tî in all other instances of its occurrence in the Shû (and invariably in the Shih), and its intensified form Shang Tî ([image: ]) by our term 'God.' Gaubil rendered Tî for the most part by 'le Seigneur,' and Shang Tî by 'le Souverain Maître,' adding sometimes to these names Tî and Shang Tî in brackets. Medhurst translated Tî by 'the Supreme,' and 'the Supreme Ruler,' and Shang Tî by 'the Supreme Ruler.' More than twenty five years ago I came to the conclusion that Tî was the term corresponding in Chinese to our 'God,' and that Shang Tî was the same, with the addition of Shang, equal to 'Supreme.' In this view I have never wavered, and I have rendered both the names by 'God' in all the volumes of the Chinese Classics thus far translated and published.

What made me pause before doing so in the present volume, was the consideration that the object of 'the Sacred Texts of the Religions of the East,' as I understand it, is to give translations of those texts without any colouring in the first place from the views of the translators. Could it be that my own view of Tî, as meaning God, had grown up in the beat of our controversies in China as to the proper characters to be used for the words God and Spirit, in translating the Sacred Scriptures? A reader, confronted everywhere by the word God, might be led to think more highly of the primitive religion of China than he ought to think. Should I leave the names Tî and Shang Tî untranslated? Or should I give for them, instead of God, the terms Ruler and Supreme Ruler? I could not see my way to adopt either of these courses.

The term Heaven ([image: ], pronounced Thien) is used everywhere in the Chinese Classics for the Supreme Power, ruling and governing all the affairs of men with an omnipotent and omniscient righteousness and goodness; and this vague term is constantly interchanged in the same paragraph, not to say the same sentence, with the personal names Tî and Shang Tî. Thien and Tî in their written forms are perfectly distinct. Both of them were among the earliest characters, and enter, though not largely, as the phonetical element into other characters of later formation. According to the oldest Chinese dictionary, the Shwo Wăn (A.D. 100), Thien is formed, 'by association of ideas,' from yî ([image: ]), 'one,' and tâ ([image: ]), 'great,' meaning what is one and undivided, and great. Tâi Thung, of our thirteenth century, in his remarkable dictionary, the Liû Shû Kû, explains the top line of it as indicating 'what is above,' so that the significance of the character is what is above and great.' In both these dictionaries Tî ([image: ]) is derived from[image: ]or[image: ](shang), 'above,' or 'what is above:' and they say that the whole character is of phonetical formation, in which I am not able to follow them3; but Tâi Thung gives the following account of its meaning:--'Tî is the honourable designation of lordship and rule,' adding, 'Therefore Heaven is called Shang Tî; the five Elementary Powers are called the five Tî; and the Son of Heaven4--that is, the Sovereign--is called Tî.' Here then is the name Heaven, by which the idea of Supreme Power in the absolute is vaguely expressed; and when the Chinese would speak of it by a personal name, they use the terms Tî and Shang Tî;--saying, I believe, what our early fathers did, when they began to use the word God. Tî is the name which has been employed in China for this concept for fully 5000 years. Our word God fits, naturally into every passage where the character occurs in the old Chinese Classics, save those to which I referred above on p. xxiii. It never became with the people a proper name like the Zeus of the Greeks. I can no more translate Tî or Shang Tî by any other word but God than I can translatezăn ([image: ]) by anything else but man.

The preceding is a brief abstract of the reasoning by which I was determined to retain the term God for Tî and Shang Tî in this volume, excepting in the cases that have called for these observations. But in the account of Tî which I have adduced from Tâi Thung, it is said that 'the sovereign is also called Tî;' and most of my readers know that Hwang Tî ([image: ]) is the title of the emperor of China. How did this application of the name arise? Was it in the first place a designation of the ruler or emperor; and was it then given to the Supreme Power, when the vague Heaven failed to satisfy the thinker and worshipper, and he wished to express his recognition of a personal Being who was to himself his almighty ruler? If these questions be answered in the affirmative, Tî would be a name applied to the Supreme Being, just as we rise from the paternal relation among ourselves and call him Father. Or, on the other hand, was Tî the designation of the Supreme Lord and Ruler, corresponding to our God, and was it subsequently applied to the earthly ruler, thereby deifying him, just as the title Divus was given to a Roman emperor? I believe that it was in this latter way that Tî came to be used of the sovereigns of China; and therefore in again publishing a translation of the Shû, I resolved, that where the appellation is given in it to Yâo and Shun, and it is only to them that it is given, I would retain the Chinese term instead of rendering it, as formerly, by 'emperor.'

The following are the reasons which weighed with me in coming to this resolution:

First, the first really historical sovereign of China who used the title of Hwang Tî was the founder of theKhin dynasty; and he assumed it in B.C. 221, when he had subjugated all the sovereignties into which the feudal kingdom ofKâu had become divided, and was instituting the despotic empire that has since subsisted.

TheKâu dynasty had continued for 867 years, from B.C. 1122 to 256, and its rulers had been styled Wang or kings.

Kâu superseded the dynasty of Shang or Yin, that had endured for 644 years, from B.C. 1766 to 1123; and its rulers had similarly been styled Wang or kings.

Shang superseded the dynasty of Hsiâ, which had lasted for 439 years, from B.C. 2205 to 1767, and its rulers had been styled Wang, or kings, and Hâu, or sovereigns.

Thus, from the great Yü, B.C. 2205 to B.C. 221, that is, for nearly 2000 years, there was no Tî or emperor in China. During all that time the people had on the whole been increasing in numbers, and the nation growing in territory;--how did it come to pass, that the higher title, if it had previously existed, gave place to an inferior one?

Prior to the dynasty of Hsiâ, with the exception of the period of Yâo and Shun, the accounts which we have of the history of China have been, and ought to be, pronounced 'fabulous' and 'legendary.' The oldest documents that purport to be historical are the books in the Shû about Yâo and Shun, and even they do not profess to be contemporaneous with those personages. The earlier accounts open with a Phan-kû, in whose time 'heaven and earth were first separated.' To him succeeded the period of the San Hwang, or Three August Lines, consisting of twelve Celestial, eleven Terrestrial. and nine Human Sovereigns, who ruled together about 50,000 years. After them come a host of different Lines, till we arrive at the Wû Tî, or Five Emperors. The first of these is commonly said to be Fû-hsî, while he and two others are sometimes put down as the San Hwang, in order to bring in Yâo and Shun as the last two of the Tîs.

I have entered into these details because of the account which we have of the king ofKhin's assuming the title of Hwang Tî. We are told:--'As soon as the king had brought the whole country into subjection, thinking that he united in himself the virtues of the three Hwangs, and that his merits exceeded those of the five Tîs, he changed his title into Hwang Tî.' The three Hwangs are entirely fabulous, and the five Tîs are, to say the least, legendary. That there were either Hwangs or Tîs ruling in China before the age of the Hsiâ dynasty cannot be admitted.

Second, it has been stated above, and is shown in the Introduction to the Shû, pp. 13-19, that the books in the Shû, previous to the Hsiâ dynasty, are not historical in the sense of their being contemporaneous documents of the times about which they speak. They profess to be compilations merely from older documents; and when they speak of Yâo and Shun as Tîs, the title Tî precedes the name or designation, instead of following it, as it ought to do, according to Chinese usage, if Tî is to be taken in the sense of emperor. Yâo Tî would be 'the emperor Yâo,' but we have Tî Yâo, where Tî performs the part of an adjective. King Wăn, the founder of theKâu dynasty, is invariably mentioned as Wăn Wang, 'Wăn the king
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