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Confucius’ idea is a kind of ethical-political thought with beneficient statecraft of king as its ideal, which was accomplished by teaching and interpreting the Six Classics. However, affected by the trend of suspecting-antiquity, the Six Classics were questioned and Confucius’ relation to the Yi was denied almost completely. Confucius’ thought on edification conceived in the Six Classics and other ancient records had been extremely ignored. This beyond doubt affected people’s full recognition of Confucius’ thought. The Zhouyi and Yizhuan of the silk manuscript excavated at Mawangdui and the promulgation of its interpretations have provided quite important documentation for us to understand Confucius’ relation with Zhouyi, and to make research on Confucius’ Yi-ology and his instructional thought by the Change. Miaohe and Zhaoli are the last two chapters in the silk manuscript of Yizhuan, of which Miaohe is the longest chapter. But both of these two chapters received much less attention than others chapters. The significant value of thought contained in them would be realized on the basis of careful studies and research. In fact, they are valuable documents for both the studies of the spreading of Confucius’ Yi-ology and the further promotion of Confucius’ educational thought by the Change.

I. Miaohe and Zhaoli in the Silk Manuscript and the Transmission of Confucius’ Yi-ology
Miaohe and Zhaoli provided some clue for us to make further research on the transmission of Confucius’ Yi-ology. It can be said that it was in his later years that Confucius established his relation with Zhouyi because he began to be fond of Zhouyi during that period. That’s why questions about Confucius’ educational thought by the Change and the transmission of his Yi-ology loomed up and remained obscure. As it says Shiji Kongzi shijia史记·孔子世家, “Confucius taught Shi 诗 (The Classic of Poetry), Shu 书 (The Classic of History), Li 礼 (The Classic of Rites), Yue 乐 (The Classic of Music) to his three thousand disciples, of whom seventy-two were proficient in the Liuyi六艺.” As Lü Simian asserts, “from the point of education, the Liuyi六艺refers to the Six Skills while from the point of books, it is called the Six Classics.” Shi 诗, Shu 书, Li 礼, Yue 乐were the traditional common subjects. There were only seventy-two disciples who had a good command of the Change and the Spring and Autumn besides the other four classics mentioned above. This can be not only a proof of the idea that the Chagne was highly praised and the Spring and Autumn was composed by Confucius in his later years, but also an evidence showing that the Change and the Spring and Autumn are the essential ideas of Confucianism in that the two books are about “human innate nature and the Dao (Way) of Heaven”, which had not been taught to the ordinary pupils. 
 It is considered that the Change is the essential of Confucianism compared with Shi 诗, Shu 书, Li 礼, Yue 乐since it is much more philosophical and mysterious. Hence, Confucius signed: “It would be because of (my favor of) the Change that the descendants would be doubtful about me!”  
According to historical records, there were only a few disciples of Confucius who had transmitted the Change. 

One is Shang Qu 商瞿. It says in Shiji zhongni dizi liezhuan 史记·仲尼弟子列传(Biographies of Confucius Disciples in the Historical Records): “Confucius passed on the Changee to Shang Qu.” 
The same was recorded in Hanshu rulinzhuan汉书·儒林传 
. And as Jiayu qishier dizhi jie 家语·七十二弟子解mentioned, “Shang Qu, the courtesy name of whom is Zimu and comes from the State of Lu, was twenty-nine years younger than Confucius. He liked the Change very much, hence Confucius taught him and he devoted himself to it.”
 However, there were no writings about the Yi by him available in historical literature.

One is Zi Xia子夏. The fact that Zi Xia discussed the Change with Confucius was recorded in the chapters of Liuben六本and Zhipei执辔in Kongzi jiayu孔子家语；Shuo yuan jingshen说苑·敬慎recorded it, too. Despite the different opinions on the writer of Zi Xia Yizhuan 子夏易传, Zi Xia’s writings on Yi can be found in some historical documents. It is beyond doubt that the writer of the book Zi Xia Yizhuan子夏易传was Zi Xia
 according to the textual research made by Mr. Liu Dajun and Mr. Liu Bin, etc.

One is Zi Gong子贡. It was mentioned in the silk manuscript Yao that Zi Gong discussed the Change with Confucius, which conforms completely to Zi Gong’s words in The Analects: “The Master’s remarks on human innate nature and the Dao of Heaven are not accessible to me!” Zhu Xi朱熹(1130-1200 had already pointed out that Zi Gong’s words were “exclamatory words”; the contemporary scholar Li Xueqin holds that “what Zi Gong really meant was that Confucius’ ideas on nature and the Dao of Heaven are too profound and subtle for him to understand.” 
 It can be inferred that it was possible for Zi Gong to pass on the Yi from his writing Zigong za zi housui 子赣杂子候岁recorded in Hanshu yiwenzhi汉书·艺文志.
Another one is Zi Zhang子张. Kongzi jiayu孔子家语 and Shuo yuan fan zhi 说苑·反质recorded his discussions about the Yi with Confucius; But Lüshi chunqiu yihang吕氏春秋·壹行held that it was Zi Gong other than Zi Zhang. It is not certain whether or not Zi Zhang had transmitted the Yi. But the relations of Shang Qu, Zi Xia, Zi Gong and Zi Zhang to the Yi were recorded definitely in some historical literature.

In addition, Yan Yuan 颜渊 and Zeng Shen曾参 might be quite familiar with Yi-ology. Confucius’ words in Xi Ci系辞(The Great Treatise) praising Yan Zi have been regarded as the evidence proving that Yan Zi once studied the Change. Words in Jiayu Yanyuan家语·颜渊extends: “Yan Hui once asked Confucius: ‘How to be a perfect man?’ Confucius answered: ‘That knowing well the principle of nature, the change of things, the reasons for being mysterious and the origin of Qi气 can make a real man; A real man, together with benevolence仁, righteousness义, rites礼 and musicology乐would be a perfect man. If he can explore the mysterious and know the rites well, moral conduct would be prosperous.’” It can be seen from this that Yan Zi had once learned and understood well Confucius’ educational thought by the Change. 
 Zeng Zi’s words recorded in The Analects (14: 28) that “the superior man does not permit his thoughts to go beyond his situations” obviously came from the words in the Image of Hexagram Gen (
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, Keeping Still, 52).
 And this can be a supplementary interpretation of Confucius’ utterance that “He who holds no rank in a State does not discuss its policies” in The Analects (14: 27). Except the above-mentioned, rarely have other records about the passing on of the Change by Confucius’ disciples been discovered. However, according to Miaohe and Zhaoli, there were seven of Confucius’ disciples who once disseminated the Change, such as Miao He 缪和, Lü Chang 吕昌, Wu Meng吴孟, Zhuang Dan庄但, Zhang She张射, Li Yang李羊 and Zhao Li昭力. According to Mr. Li Xueqin李学勤, they all came from the State of Chu. The surname of Zhao Li is Zhao昭, which is one of the surnames of Chu; Miao 缪is a variant character of Mu穆, which might be a surname of Chu that can be proved by the inscriptions on the unearthed bronze ware container called Yanke tonglian燕客铜量in the State of Chu. 
 The other surnames such as Lü, Wu, Zhang and Li had appeared more frequently since the middle Warring States period. Hence, it can be further assumed that both Miaohe and Zhaoli and the other chapters in the silk manuscript of Yizhuan were composed by the scholars in the State of Chu, which is in accordance with the unearthed place of the silk manuscript of the Zhouyi in Changsha长沙, a city belonging to Chu at that time. But Mr. Li Xueqin contends that the characters “先生(lit., Mister)” and “子 (lit., Mister)” in the chapters refers to the later Confucian scholar who might be Hanbi zigong馯臂子弓. 
 We can not agree with this.

One of the proofs that the characters “先生” and “子” in these two chapters are considered as Confucian scholars after Confucius is based on the single-line transmission of Confucius’ Yi-ology, which was formed by Sima Qian when tracing back to the origin of his father’s Yi-ology. Actually, this cannot deny that Confucius’ Yi-ology has complexity of multiplicity. What Zi Xia, Zi Gong and other talented disciples of Confucius did in passing on the Change indicate that the transmission of Confucius’ Yi-ology was not in a single-line as it says in Shi ji Zhongni dizi liezhaun史记·仲尼弟子列传, “Confucius imparted the Change to Shang Qu who further passed it on to Hanbi zigong馯臂子弓” who was arranged as the third generation in Hanshu rulinzhuan汉书·儒林传. Therefore, it is during the several decades after the death of Confucius that this Yi-ology had been spread to the State of Chu. Was it possible for Confucius himself to spread his Yi-ology to the people of Chu? According to the statistic data, three of Confucius’ disciples definitely came from the State of Chu and there would be eight or nine of them from the State of Chen and the State of Cai which were conquered by the State of Chu.
 In addition, though Dantai Mieming 澹台灭明was not from Chu, he “once traveled south to the Yangtze River, and had three hundred disciples who served in different states by their own interests”.
 Words in Hanshu rulinzhuan汉书·儒林传mentioned that “Dantai Ziyu (courtesy name of Mieming) lived in the State of Chu”.
 According to the Zhouyi and the Yizhuan manuscripts on the bamboo slips of Chu recently unearthed at Guo Dian郭店 and reserved in Shanghai Museum, Confucius’ thought had been spread widely in Chu. Furthermore, based on our multi-angle research on Miaohe and Zhaoli, Zi子in the two chapters refers to Confucius. It can be believed that Confucius’ Yi-ology had not been spread to the Chu area till the disciples of the second or the third generation. Confucius’ educational thought by Yi can be realized in Yizhuan, but scholars had doubted it so much more than believed it since Ouyang Xiu 欧阳修 in the Song Dynasty  that made it gradually unknown. Thanks to the unearthed silk version of Yizhuan, Confucius’ Yi-ology and its transmission had been acknowledged. It can be known that when Confucius taught Yi in his later years, many of his disciples asked him for learning. Although they were not as famous as the seventy-two disciples, they convinced us that the spreading of Confucius’ Yi-ology and his educational thought by Yi to the Chu area and its widening influence might be relied on the efforts made by Miao He, Zhao Li, etc.
The Confucian School was divided into eight sects after Confucius’ passing away. Superficially, this shows the division and even the breakup of the Confucian School, but actually it indicates the extensiveness of Confucius’ thought and its pluralistic development. This phenomenon might result from this pluralistic development and the complexity of different groups of Confucius’ disciples. It was mentioned in some historical books that “there were more than three thousand disciples following Confucius, and seventy-two of whom were proficient in the Six Skills.” These disciples coming from different areas and with different social status, identifications, talents and dispositions, came to follow Confucius at different phases of the development of Confucius’ thought which could be divided into the early, middle and late, or even more periods. This complicated situation led to the pluralistic receptions and understandings of Confucius’ thought. We can know through the two chapters—Miaohe and Zhaoli —that Confucius’ disciples who came to follow him in his later years paid attention to various problems from different angles. And Confucius’ “teaching disciples according to their aptitude” would inevitably result in the disciples’ different understandings of Confucius’ Yi-ology and his educational thought by Change. We are not clear what roles these differences had played in the later development of Confucius’ Yi-ology, but we can infer that they must have affected it. The silk documents such as Miaohe and Zhaoli just only revealed a little of the large amount of the documents lost for a long time, which made us reflect our long-time prejudices on the cognition of Confucius’ thought. 

II. Confucius’ Thought of Edification by Change: between Edification and Religion

Hegel once said to the effect that Confucius was only but a wise man in the real world with no speculative philosophical thought. What he had were some kind, sophisticated moral instructions from which nothing special we could learn. 
 This represents the idea of some of the Westerners. The reason for this is on the one hand the West-centralism of the West philosophers and on the other hand the Chinese scholars’ separation of Confucius’ relationship with Yizhuan since the Song Dynasty. With the large amount of documents unearthed which repudiated the “research achievements” of some scholars who do not agree with the ancient records, we can examine them calmly and sort out again Confucius’ relationship with Yizhuan.

Much of Confucius’ thought is about “moral instructions”, but this does not deny the metaphysical speculation in it. It had been developed and distilled gradually. Confucius in his later years became so interested in Yi which contained philosophical meanings as to put it in his bed while resting and bring it with him while being out (ju ze zai xi, xing ze zai tuo居则在席，行则在橐). 
 He studied Yi so hard that the cowhide string threading through the bamboo slips together had been broken several times (du yi weibian sanjue读《易》韦编三绝).
 The unearthed silk manuscript Yizhuan helped solve the much-discussed academic question whether or not Confucius once studied and spread Yi. Although there still exist controversies about whether or not Yizhuan was composed by Confucius, it has become a common view that there were much about Confucius’ thought on Yi in the silk version of Yizhuan, through which we can make research on the changes and the deepening of Confucius’ thought in his later years, his understanding of Yi and his thought on edification based on Yi. Confucius’ thought on education by the Six Classics was expounded in the words recorded in Jiayu Wenyu家语·问玉 and Liji jingjie礼记·经解that “You can know the people’s education of a state after you stepped on the soil of it. …It is because of the education of Yi that the people are pure and delicate except cunning.” Confucius’ deep and accurate understanding of the nature and functions of Yi just came from his thorough studies of Yi in his later years. 

However, there still exist great differences on Confucius’ ideas about Yi, though more and more people began to re-recognize the close relationship between Confucius and Zhouyi. For example, Prof. Chen Jian陈坚 pointed out that Confucius’ interest in Yi is only a kind of his religious pursuit, which did not reflect any expectation of social care and was quite opposite to Confucius’ aim at establishing a perfect society through the practices of “cultivating peoples’ moral character to educate them” by Shi 诗, Shu 书, Li 礼, Yue 乐.
 Prof. Chen’s idea which disclosed Confucius’ relation of “personal religion” to Yi from the perspective of religion is a new inspiring idea which can not be neglected and can help us further understand Confucius’ relation with Yi. 

Mr. Du Weiming杜维明defined the Confucian religiousness as the “ultimate self-transformation”
, which indicates that Confucius’ great interest probably came from the “religious need” of the “ultimate self-transformation”. Here, Du Weiming’s “ultimate self-transformation” was not only limited to the individuals themselves, but extended and deepened gradually. The reason why the philosophical Yi has some “religious features” which can meet the needs of man’s religious feelings lies in the idea of the Dao of Heaven revealed and interpreted in the Yi. In respect to this point, Mou Zongsan牟宗三（1909-1995）expounded in these words: “The Dao of Heaven is high above and transcendent; when going through man’s body, it is internalized as man’s intrinsic nature. … The transcendent and inherent characteristics have some meanings of both religion and morality. The religious characteristic paid much more attention to the meaning of transcendence, while its moral feature paid more attention to its internal meaning.” 
 One of the important reasons why Confucius emphasized Yi the Change might lie in the transcendent meaning of the Dao of Heaven, its sacredness and religious features. Du Weiming says: “Although the Confucian intrinsic nature, destiny and the Dao of Heaven do not represent a certain religious belief, they contain a strong religious meaning. The religious nature of Confucianism was not established in an atmosphere of personal God but by the solemnity, transcendence and infiniteness of the evolution of individual’s personality.” 
 The thought with its metaphysical transcendence was expressed emphatically in Confucius’ thought of “education by Yi”, such as the ideas of the man’s virtue concordant with that of the Heaven, of development with the time and of the exploration of the obscure and the studies of the subtle. All these came from the careful and thorough contemplation of the Dao of Heaven. The metaphysical color in Confucius’ thought grew thicker and thicker in his later years.

However, we keep our reservations on Prof. Chen Jian’s inference. There are such questions to be considered: Confucius studied Yi so ardently that the leather thong threading through the bamboo slips together was broken several times, did he do this only out of his “religious demand”? or out of some other reasons such as the purpose of enlightening the society? Did he pass on his Yi-ology only to Shang Qu in the same mysterious way as the spreading of religion? How to understand Confucius’ relationship with religion and how to differentiate edification from religion? An answer to these questions can be inferred from Miaohe and Zhaoli.

Prof. Chen gives many explanations to his idea, but in the author’s opinion, he might be misled by his probably already existing “prejudices”. Prof. Chen put forward a question basing on the words in the documents saying that Confucius’ only revised Shi 诗, Shu 书, Li 礼, Yue 乐, while he did not revise one character of Yi. The question is: Why did Confucius like to give completely new interpretations to Yi instead of changing even one character in it? Then he inferred from it further that this is because of Confucius’ awful attitude toward Yi like that of people with beliefs toward their religious classics. But such an inference seems to be too hasty. The reason why Confucius did not revise Yi probably lies in the features of Yi itself. As we know, Shi诗, Shu书, Li礼, Yue乐are collections of ancient documents, not systematic books while Yi has a system of “symbol-character”. Therefore, what Confucius could do was to “interpret” it, not revise it. This can be proved by the words in the Chapter of Yao: “尚书多於也，周易未失也。” (lit., the Book of History is ample while the Zhouyi is systematic.)
As to Confucius’ thought of edification by Yi, Prof. Chen holds: “It’s obvious that Yi’s function which can make people ‘purified and delicate except cunning’ is completely a function of religion.” Basically, this explanation is true, but his conclusion is doubtful.
 It is clear that even if Confucius treated Yi out of his “religious demand”, his standpoint still lied in his thought of education by Yi, not only in his won emotional need of religion. This was clearly expressed by his words that “You can know the people’s edification of a state after you stepped on the soil of it. …It is because of the edification of Yi that the people are pure and delicate other than cunning.” 

Based on the above, the reason for Confucius’ extreme stress on Yi and his anxiety that “The future generations’ doubting will be on account of my favor of Yi ” must have some religious significance on the one hand, but on the other hand, it is out of the idea of “social enlightenment” stressed by Confucius. Therefore, Confucius’ thought of edification by Yi is neither the complete worldly morality, nor utterly out of his own emotional need of religion. It is just between edification and religion. 

III. Miaohe and Zhaoli in the Silk Manuscript of Zhouyi and Confucius’ Thought of Edification by Yi
Confucius’ thought of edification by Yi came into being based on his new recognition of the nature of Zhouyi and his inheritance of the tradition of ancient edification idea of Yi.
 Besides the part labeled by “子曰” in the current version of Zhouyi, the silk Yizhuan can also reveal the extensiveness and subtleness of Confucius’ thought of edification by Yi. The following is the discussion about Miaohe and Zhaoli which had been alleged having no relation with Confucius.

We infer that the two chapters were compiled by Miao He and Zhao Li, two Confucius’ disciples in his later years, based on their notes taken down while listening to the Master’s teachings, and could be considered as some materials about Confucius’ thought of edification by Yi, though they might be polished by Miao He and Zhao Li. In Zhaoli, Confucius definitely pointed out that Yi contained the righteousness of administers and that of the monarchs, expounding the political idea conceived in Yi. In Miaohe, almost all Confucius’ answers to his disciples’ questions were explaining the political idea in Yi, especially the political intelligence a monarch should have.

Confucius’ thought of edification by Yi conceived in the two chapters are similar to his idea of educational enlightenment contained in other documents. But new comments and interpretations were made in these two chapters, which should be paid attention to and will be discussed from the following aspects: 

Firstly, the Dao of man should imitate that of heaven. As was said in the preface to the Catalogue of Change in the Siku zongmu tiyao四库总目提要(Synopsis of the General Contents of the Complete Library in the Four Branches of Literature) : “The sage enlightened people mostly in the way of making use of happenings, … And Yi enlightened the world by divination. Hence, Yi is a book showing human affairs by reasoning the Dao of Heaven.” Confucius thought that as the ruling superior man or the great man, he should manifest the Dao of Heaven and observe the people’s affairs in the way of imitating the sage, to develop the Dao of man and guide it by the Dao of Heaven. This idea was clearly expounded in Miaohe. Confucius said: “The Dao of Heaven is embodied in (the interaction of) yin and yang, day and night, and dark and bright. So the Dao of man should comply with the Dao of Heaven.” This means that the Dao of Heaven has its own law of converting things to its opposite side such as the conversion from yin to yang, day to night, dark to bright, and vice versa. The Dao of man should comply with the Dao of Heaven, hence, there is the conversion from “profit, success, reputation and glory” to “predicament” and vice versa. The ancient kings knew this conversion so well that they could reach success from predicament. When interpreting the Hexagram Qian谦
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 (Modesty, 15), Confucius, from the levels of the Dao of heaven, earth, ghost and man, summarized the four advantages from modesty and the four disadvantages from arrogance, and further put forward his idea that “the perfect man values the Dao of modesty ”, which reflects the idea that the Dao of man should comply with the Dao of Heaven. 

Secondly, man should be mindful of potential danger and advocate modesty. Confucius’ thought of edification by Yi aimed mainly at the ruling class. Actually, Confucius himself had a strong sense of potential danger and upholds preparation against adversities in times of peace; his comments on it can be seen in many literatures. For example, words in Xi Ci (Great Treatise) say: “a superior man never forgets danger while he is living in safety, never forgets death while he is alive, and never forgets chaos while the country is in good order. Only in this way can he be safe and his country will last forever.” Words in Er San Zi二三子say: “Never has been a man in history who, in a superior position, with self-pride and arrogance to the inferior, could remain forever! The sages administered their countries as if they climbed the tree, the higher they climbed, the more fearful they were to get down.” There are similar words in Chapter Zhong衷: “A perfect man never forgets to get success when he is poor, and never forgets death when he is safe.” All these words mentioned above are Confucius’ reflections and expoundness of his sense of anxiety about the potential danger.

This sense of anxiety is also quite obvious in the Chapter Miaohe. By citing the lines “女弄不敝衣裳，士弄不敝车辆” (lit., Woman does not feel indecent when wearing ordinary clothes and nor does man feel shamed of taking common carts), Confucius emphasized the sense of anxiety, pointing out that “there is neither a country which can last for thousands of years nor a family which can last for hundreds of years nor a person who can remain capable for decades of years.”
Confucius’ interpretation of the Hexagram Kun困
[image: image3.png]


 (Predicament, 47) well revealed the sense of anxiety. He emphasized the importance of predicament to individuals, esp. to the rulers. The sufferings of his life helped him better understand the meaning of this Hexagram. He answered Miao He’s questions about this hexagram in these words: “Therefore, no kings and dukes had reached success without experiencing unfavorable situations. For example, King Tang, the founder of the Shang dynasty, had once been surrounded at Lü 吕 ; King Wen had been imprisoned at Youli羑里; the Duke Mu of Qin 秦穆公had been besieged at Xiao殽; the Duke Huan of Qi齐桓公had been insulted at Changshao长勺; Goujian勾践 , the King of Yue越王, had been surrounded at Kuaiji会稽; and the Duke Wen of Jin晋文公had been besieged at Lishi骊氏.” Confucius, took these ancient kings or monarchs as example to explain the deep meaning of the Hexagram Kun (Predicament) and expressed his dialectic idea of the relationship between predicament and prosperity. This was also recorded in Shuoyuan Zayan 说苑·杂言 and Kongzi jiayu kun shi孔子家语·困誓.

Closely related to the sense of anxiety, the virtue of being modest was highly praised. It was mentioned in Miaohe that starting from the questions his disciples asked about the Hexagram Qian谦
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 (Modesty, 15) at different times, Confucius discoursed his idea that rulers must pay attention to the virtue of being modest. He upheld that kings could keep the favorable situations for a long time and gain the name Heaven and Earth have if they behaved as the ancient kings once behaved, i.e., “thinking of humility in times of being honorable, thinking of inferiority in times of being superior, thinking of poverty in times of being rich and thinking of bitterness in times of being pleasant.” The ancient sages dared not to “think of being superior and they considered themselves as being ignorant instead of being intelligent, though they were actually intelligent; they considered themselves as being incapable instead of being capable, though they were actually capable; they considered themselves as being short-sighted instead of being farsighted, though they were actually farsighted; they are always prepared for any eventualities”; “The sage kings humbled themselves to be honest to the inferior” so that “the people of the whole country would take them as their kings.” Confucius’ comments to the virtue of being modest can be found in some other documents, such as the words of Confucius in Jiayu xianjun家语·贤君: “Nothing can a king not obtain if he is modest to the inferior.” This expresses the same idea of Confucius’ emphasis on being modest to the humble, which does not mean a kind of inaction, but a kind of political wisdom. Confucius inferred the Dao of Man from the Dao of Heaven and Earth, saying in Miaohe that “The Dao of Heaven is supreme and tends to descend，hence all things come to be under its order; The Dao of Earth is broad and humble, hence all things attain their birth; The Dao of the sage king is venerable with wisdom and modesty except arrogance，hence all people become loyal to him.” Confucius’ idea of stressing the virtue of being modest is probably closely related to the Duke of Zhou. Words about the instructions of the Duke of Zhou to Bo Qin伯禽 recorded in the 3rd volume of Hanshi waizhuan韩诗外传are similar to those in Miaohe, from which we can infer that Confucius inherited and adopted the words of the Duke of Zhou. Anyway, this indicates that Confucius’ idea of stressing the virtue of being modest has its own origin.

As a matter of fact, Confucius’ idea of stressing the virtue of being modest can not be separated from his idea of stressing hexagrams Sun损
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 (Decrease, 41) and Yi益
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 (Increase, 42). Words in the silk manuscript Chapter of Yao, Kongzi jiayu孔子家语, Han Shi Wai Zhuan韩诗外传, Shuo Yuan 说苑, etc. share almost the same discourse on these two hexagrams. Confucius emphasized that “the implications of these two hexagrams which contained the Dao of Heaven, the Dao of Earth and the Dao of Man cannot be neglected.” Confucius’ deep understanding of the Dao of decrease and increase was well reflected in the recorded words in Jiayu sanshu家语·三恕: “for utensil Yuzuo宥坐，if it is empty, it will be aslant; if it is half filled, it will be vertically erected; if it is full, it will topple over. Wisdom ought to be preserved by foolishness; great contributions ought to be kept by modesty; overwhelming bravery ought to be reserved by timidity; and a great mount of wealth ought to be kept by humbleness.” Hanshi waizhuan，Vol.3 韩诗外传·卷三also share this record, with only slight different words. By comparing the two records, we can find that both mentioned the words that “wisdom ought to be preserved by foolishness”. And the ideas comply with each other despite the different words. In Miaohe Confucius said the same words. All these words should be regarded as coming from the same origin. Therefore, it can be seen that Confucius had always emphasized the virtue of being modest. 

Thirdly, the ideas of “taking one’s words seriously重言” and “being prudent with one’s words慎言”. Basing on his deep understanding of the society and life, Confucius emphasized “being prudent with one’s words”. In Miaohe he put forward the idea of “taking one’s words seriously”, holding that a line statement that “his words are usually not believed by others” in the Hexagram Kun困
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 (Predicament, 47) were meant to explain the reason why the sage paid much attention to their words”. Kong Yingda孔颖达(574-648)annotated this statement in this way: “To seek success in predicament relies on moral cultivation. If in this situation he talks much and is not believed by others, he would be confined longer. So, he must be taught to understand the words ‘his words are usually not believed by others.’ ” 
 This extension should conform to Confucius’ thought. But some scholars considered this idea belongs to Taoist thought. This point of view is too arbitrary. It can be seen easily that Confucius’ idea of “being prudent with one’s words” had evolved from the ancient sages after we compared the different records in The Analects, Kongzi jiayu孔子家语, Hanshi waizhuan 韩诗外传, Shuo Yuan说苑, etc. with each other. Words in Jiayu guangu家语·观固mentioned that when Confucius read Jin ren ming金人铭, he said: “In ancient times, people are meticulous in criticizing others. We should take this as a warning. Don not talk too much, or err much; Do not do too many things, or worry much.” He cited the words from ancient mottos that “(being prudent) as if standing on the brink of an abyss or treading on thin ice” to order his disciples to remember this ancient saying and told them to talk with prudence to save themselves from disputes and disasters. It is obvious that Confucius’ idea of “being prudent with one’s words” came down from the same origin of the ideas of the ancient sages such as the King of Wen and the Duke of Zhou. As to the reliability of Jin ren ming金人铭, new textual research has been made on it.
 The same words and ideas in Laozi 老子can only be understood as that Lao Zi inherited and assimilated the ideas of the ancient sages. It is proved with more and more textual materials that the ideas of Confucius and Laozi老子had the common historical and cultural background and they shared many similarities with each other. The current version of Xi Ci recorded Confucius’ words on “being prudent with one’s words”. There is no need for us to list it here again. In Jiayu家语, the same idea was emphasized time and again. For example, in the Chapter Qujie屈节, there are words about Confucius’ sighing that “beautiful words do harm to reliability. One should speak with prudence.”
 Words in Shuoyuan Zhengli说苑·政理recorded that Confucius once said to Zi Gong子贡 that “A perfect man should be cautious with his words. Speak after the others, and speak with carefully-chosen words, thus to speak with accordance to what he had heard.” 
 Zayan杂言recorded Confucius words that “It is wise man who does not leave himself would-be worries through everyday speaking and troubles through everyday conducting. Hence, troubles will be avoided if he is fearful and cautious with his words; and disasters will be evaded if he is polite and respectful. Behave cautiously in all one’s lifetime but he might be ruined by only one imprudent word. Shouldn’t one be prudent with his words?” 
 All the words recorded in historical textual materials demonstrates that it is improper to attribute the idea of “taking one’s words seriously” and “being prudent with one’s words” narrowly to the Daoist idea. 

Fourthly, the idea of “emphasizing timeliness” and “examining minuteness” Confucius was regarded by Mencius as “the sage who emphasizes timeliness”. His deep understanding of “timeliness” came from his further studies of Zhouyi. From both of the current and silk versions of Yizhuan we can see how wonderfully Confucius expounded his idea of “timeliness”. Words in Wenyan 文言 (Commentary on the Words of the Texy) of the Kun Hexagram坤
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 (The Receptive, 2) say: “A house that heaps good upon good is sure to have an abundance of blessings. A house that heaps evil upon evil is sure to have an abundance of ills. Where a servant murders his master, where a son murders his father, the causes do not lie between the morning and evening of one day. It took a long time for things to go so far. It came about because things that should have been stopped were not stopped soon enough.”
 Words in Xi Ci (II) mentioned “waiting time for action.” By observing the motion of Heaven and examining the changes of things in the world, Confucius gave full play to the idea of “timeliness” with more thorough understanding of the Dao of Heaven and Earth and that of Man.

The idea of “timeliness” has two meanings: one is the idea of being good at taking time and preventing things from becoming worse from its outset; the other is the idea of adaptations of “following the demands of the time”. In Miaohe, Confucius’ idea of “timeliness” mainly refers to the first meaning. He emphasized that a monarch had to know the developing trends of things to the extent that “some thing was seemingly already to happen even though he only dreamed of it” and that he knew what would happen ahead of it”. This was considered by him as the sage’s opinions and the effective way to good administration of the country for several generations. He also put forward the idea that “the ancient perfect men took action when time came; but remained inactive while time disappeared”. The same idea was expressed by what Confucius said to the Duke Ai of Lu鲁哀公recorded in Jiayu wuyi家语·五仪that “survival or death, happiness or disaster, all are relied on oneself which cannot be imposed on by Heaven and Earth”, and that “happiness will go to its opposite if one cannot accord to the requirement of the time.” 

Fifthly, the idea of “ruling with virtue” and “punishing with law”. Confucius’ political idea can be summarized with the words “to rule with virtue as the stem and punishment as the subsidiary”, namely, the ruler should manage his subjects with virtue and does not abandon punishment at the same time. Confucius once said: “He who rules with virtue is like the pole-star, which remains in its place while all other stars surround it.” (The Analects, 2:1) As it says in Xing Shu 邢疏: “Being virtuous means obtaining. It can be called a virtue to let things sprout and grow.” To help the people obtain what they need is the ruler’s virtue, namely, “ruling with virtue”. Confucius often quoted the sentence “The virtuous rulers are the people’s parents.” In Miaohe, he said: “The rulers are the people’s parents; and the people are the children of the rulers.” The ideal political relationship, according to Confucius, is that “the ruler’s intimate terms with his subjects is like that of the four limbs with the body; the close relation of the subjects to their ruler is like that of young children to their loving mother. If the ruler and his subjects are on such intimate terms with each other, the subjects will obey the ruler and do as the ruler asks them to do. The subjects will remember his kindness. Those who live nearby obey him, and those who live afar will come to him. As a result, his state will be perfectly managed.” 
 Words in Zhaoli say that “A good monarch should love his people and respect his administers; Catch the time and make full use of it, and let his people obtain some of the profits he had already obtained.” As a matter of fact, the idea reflected in these words is in accordance with the idea embodied in Jiayu Aigong wenzheg家语·哀公问政, Li ji zhongyong礼记·中庸  that “there are nine ways to manage a country and its people.” Although Zhong Yong 中庸(The Doctrine of the Mean) is composed by Zi Si子思, the part beginning with the words “子曰” obviously came from Confucius, his grandfather, which should be regarded as materials revealing Confucius’ thought. Based on all the above, these ideas should, indeed, be attributed to Confucius instead of Zi Si or some other later Confucians as upheld by many scholars.

The chapter Zhaoli expounded the idea of how to be a perfect minister. “Those in ancient times who were good ministers must respect his subjects’ virtues, put faith in the first place, prepare armies to guard them, regard the able men to be ministers to persuade the common people, educate them not by pressing them, not bestow favor on villains so as to pacify the state.” In Confucius’ mind, the ideal way to manage a sate is “dropping the robes and people afar come to pay allegiance”, “The best way to guard one’s state is by virtue; the next, by strength; the worst, by army.” To guard one’s state by virtue, a minister should abide by the rites that a minister should behave with, do not le what he hears harm what he sees，hence powerful ministers will not arise, accord father’s intention to the son’s to solidify their ties, reward the people with merits to prohibit violation of edification, and observe the people’s sufferings and do not be cruel to them.  However, in order to keep harmonious ruling order, the monarch and the ministers had to behave well according to the rites. Namely, “The monarch and the ministers had to behave in the way they should do; the father and the son had to behave in the way they should do.” Thus, “the monarch could order the ministers”, then, “he would become successful if he took actions, and he would become famous if he kept inactive.” He should encourage his ministers to be loyal to him and try their best to render service to the state by rewarding them with ranks and stipends. Words in Miaohe say: “A wise monarch would like to make his ministers do things for him and in return reward them; the loyal ministers would like to render their services to their monarch and to make it known. To communicate with each other and understand each other well is the way that a monarch can rule his state well.” The means and ways adopted by the precedent monarchs to encourage their ministers were “to reward them high ranks and abundant award”. Thus, “what a wise monarch did was to list some real ranks and give them to the loyal ministers; and the ministers would like the real award granted to them and would feel proud to die with such ranks. Hence, the ministers would be extremely loyal to their monarch.” But, if the monarch, only “valued his own benefit without considering the ministers” and “collected his own wealth regardless of the ministers”, disasters would be brought about. A greedy monarch often “awarded his ministers empty ranks, with no real stipends, then the ministers usually had other intentions. As to the mean men, they were insatiably avaricious and collected wealth unlimitedly at any time, both people and wealth became so exhausted that they could not bear any longer the taxes and fees. All had intentions to leave.” Such a situation would lead to nothing but the death of the state as well as the monarch himself. Words in Zhaoli say: “The monarch lost his state because of his own self-pride, his ministers gathered together to collaborate with each other. The monarch and his ministers did not know each other, thus, people afar have no examples which will lead to turmoil. Therefore, if the monarch regarded loving people as the virtue, the ministers would respect the virtue, and the generals would not like fighting; While if the monarch valued martial spirit, the ministers would be mean to the people, and the generals would place themselves above the monarch; If the monarch was stingy and cherished money and wealth, the ministers would show contempt for others, and the generals would turn to profit. Hence, the monarch’s crime of losing his state lies in his unawareness of what he had done.” Whether the monarch loved people or wealth determined the political direction and its success or failure.

Although Confucius emphasized the principle of “ruling with virtue” and “wise monarch and loyal ministers”, he talked several times about the problem of “making laws and decrees”. There were words in Zhaoli that “the sage monarch made laws and decrees for his people, taught them to be righteous. He ruled with lawful penalty and executed the person who committed crimes, and thus to make his people convinced. … That to punish the evil-doers to avoid future ones was called educating first and then punishing as a warning.” He held that “the ministers’ colluding with each other” to “make the monarch lose his wisdom” was “the reason for the death of his state and his family”. Therefore, as a monarch, he has to be perceptive of the minutest detail and to take preventive measures against possible troubles. At the same time, he has to “make laws and punishment to avoid the ministers from joining different groups.” Only in this way could a monarch keep a lasting political stability and a long period of peace, instead of losing his country and dissipating his family. (Miaohe )
On reading such words, the readers would attribute them to the Legalist or the Taoist school. Based on this, Miaohe was considered as writing of the Legalist or writing influenced by the Legalist or the Taoist thought. Even if it was regarded as a Confucian writing, it was mostly denied that it embodied Confucius’ thought. Prof. Chen Lai陈来 once observed the political idea conceived in the silk version of Yizhuan through studying Miaohe and Zhaoli, pointing out that “though this idea was a part of the political idea of the Confucian, … it did not seem to be Confucius’ but that of the Confucians in the middle and the late Warring States Period”, and that “it contained relatively comprehensive thought of how to be a monarch and reflected the Confucian idea in political practice of the states.” 
 Wang Huaping王化平 thought in the same way that “the idea conceived in the silk version of Yizhuan is mainly Confucian, but mixed with some of the Legalist and the Taoist ideas. In addition, some of its content is interlinked with the idea of Xun Zi荀子. Therefore, the silk version should have been finished in the late Warring States Period.” Mr. Wang did not agree that “先生” in Miaohe and Zhaoli referred to Confucius.
 The author of this paper thinks that the appearance of such kind of idea just came from the incomplete understanding of Confucius’ political idea.

In fact, Confucius had always advocated the political idea of “ruling mainly with virtue, and with penalty as subsidiary”. When he expounded the relationship between penalty and ruling, Confucius said: “The well-governed state of the sage came from education with reference to laws and penalties. The best way to govern is to edify the people with virtue and discipline them with rites; the next step is to guide the people with laws and prohibit them from doing unlawful things with punishment. If edification cannot work and the people do not abide by the rules but do things harmful to public morals, then punishment have to be adopted.” 
 Confucius once compared the principle of governing a state to controlling a horse: “Virtue and law are adopted to manage the people, just as the bridle is used to control a horse. The monarch is the person who controls the horse; the ministers, the bridle; the law, the means used to control a horse. Hence, the way for a monarch to govern is to control the bridle and carry out his means.” That “to adjust the bridle to the right direction and adopt various means to balance the horsepower to delight the horse” is the only way to reach far. So it is with the monarch’s governing of the people, namely, “to standardize virtues and laws and rectify the ministers to make the financial resources of the people balanced to pacify the people”. In this way, such a situation would appear, i.e. “The people would abide by the rules even if they are not obliged; the state would be in good order even if the laws are not used.” 
 There was the idea reflected in Ziyi 缁衣that “It might happen that the monarch’s order cannot be carried out; The people cannot be educated with virtues; Ranks and stipends cannot be enough to encourage the ministers to be loyal to their monarch; Being punished can not be considered as humiliations. Therefore, penalty cannot be disrespected and rewards cannot be neglected”. These words well embodied Confucius’ political idea of “ruling mainly with virtue, and with penalty as subsidiary”,
 which is quite similar to that in Miaohe and Zhaoli. Confucius’ idea of applying both virtues and punishments to the governing of a country can be well understood in the story about Confucius’ killing Shao Zhengmao少正卯 recorded in Jiayu shizhu家语·始诛. And the idea of “both being lenient and severe” advocated by Confucius in Zuozhuan Zhaogong ershi nian左转·召公二十年and the idea of “tension alternating with relaxation is the Dao of civil and military” can be a different expression of his political idea.

From what have been discussed above, we can see that Confucius’ thought of edification by Yi contained in Miaohe and Zhaoli is abundant. Confucius excavated the idea of “virtue and righteousness” contained in the unique ancient classic Zhouyi to expound his advocacy of ruling with the Dao of being a good monarch and educating the people with virtue and righteousness, which involved every aspects of his political idea of education by Yi and could be explained and proved by his idea contained in other textual materials.
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