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ABSTRACT

This study utilizes two ideas initially developed by Benjamin I. Schwartz
(ancestor worship) and Andre G. Haudricourt (agricultural technology).
In very early China, apparently agriculture combined with ancestor worship
developing together a certain pattern of values that veered choices in favor
of an immanent, distant, normative principle, Shangti or Tien. Ancestor
worship seems to have weakened the line dividing the living and the dead,
through the normative and prescriptive quality of its kinship ties; the
ancestors and their kinship paradigm affected the nature deities which in turn
became enmeshed in a web of normative prescribed roles. Shang-ti became
the paramount deity when the Shang claimed universal kingship in a bid for
legitimization; the Chou also legitimized their takeover of the Shang by
equating their deity Tien with Shang-ti The area where agriculture and
ancestor worship seem to reinforce each other lies in the nature of the
relationship between the agriculturalist and his crop and between relatives
in a kinship system. Both are somewhat prescriptive and normative. The
agriculturalist cannot cross nature only augment or assist, or he is likely to
fail. The same applies in the kinship ties. The social fabric remains unrent
when kin behave according to prescribed patterns. Success unfolds in the
form of following the prescribed rules of nature or kinship. Extended by
cultural and historical events, success becomes defined as following the
prescribed rules of Shang ti or T'ien.
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Introduction

I have always been interested and amazed at the differences and simi-
larities of my own cultural experience as a white American of European
descent and my experience of Chinese culture as a student of Chinese
language and consequently some of its cultural elements. In my youth I was
arrogantly ignorant enough to assume I knew something about the differences
and their underly'mg causes. Now I am humbly ignorant enough to know I
have not the least idea of the underlying causes or reasons why there are
differences. Certainly we can know or observe and describe differences. The
next step beyond that is to try to understand the development of
these differences, or how they came to be. When this is accomplished, then
perhaps work can be carried out on trying to find out why these deve-
lopments ensued.

Culture or cultural activity is a complicated entity. It is an interaction
of many different elements at many different levels. Anthropologists,
archasologists, and other specialists have somewhat specific and concrete
ways of handling culture. In this respect | am an amateur armchair observer.
I can only think of culture in an abstract and general way. Therefore, in
order to limit the scope of an admittedly abstract and general enterprise, I
have found in my own thinking, reading and research a particular focus that
seems to be meaningful. Perhaps it touches upon a central element around
which a complex of peripheral elements interacts and can consequently be
deduced.

I Refining the Problem

I focus on the early period of Chinese cultural development overlapping
prehistorical and historical times: (1) because my own academic training lies
in the realm of early Chinese history—the early developments of Chinese
script; and because (2) this period is, to use Karl Jasper’s term, “the axial
age” (that seminal period of time out of which the great civilizations of
the past emerged from their prehistorical origins)! which formulates a pattern
of cultural elements that leaves an indelible impact on later ages defining a
certain “cultural consistenicy” that delimits or prescribes later cultural
choices.

The peoples of early China apparently did not see a creator-deity at the
center of their cosmology. This contrasts with the Hebrew tradition which
plays such an important role in the development of the Western tradition.
Thus I have endeavored to find possible explanations to account for this
feature.
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This sort of enterprise is available in our modern age where we can sit
back and compare without so much cultural rivalry in the way. The wars,
invasions, etc., that are based upon such differences have largely (at least
1 hope) been fought.

Comparatively such a question makes more sense. Each tradition can
explain its tradition in'its own terms, its own history. The Chinese can and
do; the Westerners can and do. Yet a Westerner, for example, by just looking
at his tradition, may not be able to pick out the most important aspects of
his tradition, that is those aspects which form the central core, and which
leave an imprint upon all the rest. I can in a general way as a Westerner
explain how I came to stand as I do to-day—I can point to certain Hebrew
and Greek influences, etc. But I cannot tell why or even necessarily how the
Hebrews developed the way they did or the Greeks the way they did. I
suspect the same goes for many of my Chinese counterparts. Yet if we
start to compare these traditions and see distinct differences, then we can
start to formulate pointed questions and start to look for relevant materials

to answer the questions.

So using a Western bias, I would like to ask a comparative question
focusing on the Chinese side of the comparison: How is it that the peoples
in ancient China did not develop the concept of a creator-god, in the same
way the ancient Hebrew peoples did?

In trying to answer this question, I would like to present two ideas
originating with Benjamin I. Schwartz and Andre G. Haudricourt that perhaps
help to unloosen one or two strands in this knotty conundrum.

Il Contrast of the Hebrew Creator-God Yahweh
And the Chinese Shang-ti or T’ien*

The Hebrew (Christian-Islamic) Creator-God Yahweh:®> In the Hebrew
tradition creation was initiated externally and personally by Yahweh in a
willful act starting from the uncreated (chaos, nothing). Yahweh is now
angry, now merciful and intervenes in the details of individual existence.
God in the Christian perspective even has a history as incarnate and becomes
a universal, personal and spiritual God. God speaks to his people and reveals
his will. Man on earth is to play out his role or eternal destiny eventually
to reach the paradisal beyond. Those not following the will of God are to be
punished. God is the source of all.

Chinese Shang-ti F7 “High God” or T’ien K “Heaven”:* In the
Chinese tradition creation is a continuous creation or transformation which
is an impartial spontaneous non-created creation: The central medium of
this creation is Shang-ti or T’ien, not an agent per se, but the creation’s
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spontaneous organizing normative principle. Shang-ti or T’ien is without
intention, partiality or reflexive thought. Shang-% or T’ien corresponds to
the order of nature and its endless source of production. The very impersonal
functioning of the universe as the manifestation of Shang-ti or T’ien, is a
source of divine awe from the Chinese point of view. This divine quality
( Shang-ti or T’ien ) is immanent in the world, knowable to man naturally
through his senses; there is no transcending truth or being that needs revela-
tion to be known. Shang-ti or T’ien is mute; it does express itself, being
content to manifest itself through its movement and action. Shang-#i or Tien
is all, is the source. Man, in relation to Shang-ti or T ien, is to show respect
as submission to destiny, religious respect for ritual, and serious and sincere
conduct. The Chinese sovereign was to set the world in order and to trans-
form the mores of the people to accord with the workings of the natural
“order. From the Chinese perspective, there is no separation of self and the
world, mind and body, divine and cosmic, sensible and rational, and spirit
and matter. There is too much spontaneity in natural mechanisms for the
intervention of a reflexive deliberating will like an artisan.
Main Distinguishing Features:

Hebrew Creator-God
Transcendent—knowable through revelation; external to creation;
spiritual ,
Active and Partial— Actively intervenes in the affairs of man;
willful; personal; reflexive

Chinese Shang-ti or Tien
Immanent— Knowable to the senses
Passive and Impartial-Spontaneous, natural; neither intentional
nor reflexive; no active intervention; impersonal

IIL. Agriculture®

Andre G. Haudricourt, a linguist and historian of technology, makes an
interesting suggestion. He suggests that an early developing society’s parti-
cular and dominate activities not only influence the metaphors a society uses
and its traditional representations but also its modes of behavior and concepts
of action. So in the case of early China, a society that had both herdsmen
and farmers, he wonders if the domination of agriculture did not have its
special effect. In raising plants it is necessary to wait for them to grow. The
farmer can only see that the conditions of growth are favorable by soil
preparation, digging, hoeing, pruning, weeding, watering and so forth. The
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farmer cannot cross nature but must conform to it. Such indirect modes
of action stand in contrast to the more direct modes of action of a stock
raiser. Herdsmen train animals which are driven by voice command and the
stick and the whip. Direct intervention is necessary as well as constraint. The
Hebrew God is a God of shepherds: He intervenes, speaks, orders and
imposes His will. The shepherd metaphor itself abounds in both the Old and
New Testaments. In contrast the Chinese Shang-ti or T’ien quietly does what
it does producing the seasons and other things continuously in spontaneous
order. The indirect modes of action in agriculiure correspond strikingly to
the general outlook of Chinese culture and its philosophy and religion as
represented in the conception of Shang-ti or T’ien.

IV. Ancestor Worship

Benjamin I. Schwartz in The World of Thought in Ancient China offers
some interesting speculation about the role ancestor worship plays in the
development of early China. What follows is developed from his discussion®
with some augmentation.

Ancestor worship is assumed in ancient China for the following reasons:
(i) It is a well-known long enduring practice in historical times authenticated
by innumerable texts, existing even into modern times. It was part of the
official cult until 1911. It is practiced by families today in Taiwan and other
overseas locations, but discouraged on mainland China. This tradition did
not start in a vacuum (i) In the Lung-shan Phase of neolithic culture, there
is evidence that male ancestors were worshiped (21). (iii) Bone and oracle
inscriptions of Shang times indicate posthumous sacrifices were made to
members of the royal clan, male and female alike. Ancestral tombs were pro-
minent features of the royal Shang capital (21). Ancestor worship apparently
played an important role in the cult of the royal clan, with all the royal ritual
and elaborate accompanying paraphernalia (21).

Ancestor worship differs from necrolatry, the worship of the dead,
in that ancestor worship is vertical and necrolatry is horizontal. Necrolatry
places the dead into a horizontal category or categories which are worshiped
communaily, whereas ancestor worship traces family lineage linearly (verti-
cally) backwards through generations and worship is maintained only by the
family whose ancestors compose the lineage (21-2).

The relations between the living and the dead in ancestor worship
follow normal kinship relations. The relationship between relatives is
prescriptive and role bound. Thereis not much room for deviation
from prescribed norms without utterly rending the whole relationship, and
consequently the whole fabric of networking and order established by a
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kinship system.” Since ancestor worship relates to kinship and its network of
relations, the clear distinction between the living and the dead, the numinous
and non-numinous, weakens (21-2). This is clearly indicated in a short
passage from Mo-tzu ¥, a third century BC text: “The ghost of 2 man is
not 2 man; the ghost of a brother is a brother. Sacrificing to the ghost of a
mar is not sacrificing to a man; sacrificing to the ghost of a brother, then is
sacrificing to a brother.”®  AZ BIEAML » SLZ B 7t - LA Z BIEEA

M BHRZE Tt o Combining the role bound relations, and the
weakening distinction between the living and the dead together within a
religious framework provides a potent agency given the right set of cir-
cumstances.

Bone and oracle inscriptions show sacrifices were made to ancestral
spirits as well as to nature deities. Ancestor worship was interwoven with

“worship of the spirits of rivers, mountains, earth, rain, wind, heavenly bodies,
etc. and 7% 75 “God” or Shang-ti “High God”” (20-1). Most involved scholars
find 2 direct link between the claims of universal kingship on the part of the
Sharg kings and the ascension of Shang-# to the paramount position among
all the gods and spirits (29-30). This likely reflects an effort on the part
of the Shang royal clan to seek legitimacy (30). Later traditons reported in
Shif-ching F#% (The Book of Odes) (9th to 6th century BC) relate the
founding of the Shang dvnasty to Shang-ti (Ode 303; similarly in Ode 245,
Skang-i is responsible for the beginning of the Chou f& peoples; 30). Shang
ti apparently was not a deified ancestor, only the god which engendered the
founders of each dynasty.

Schwartz argues that at this stage the paradigm of ancestor worship and
its prescriptive normative kinship ties plays an important role. The gods of
earth, mountains, rivers, wind, heavenly bodies and other deities become
associated with their assigned functional roles, that is the normative order
inherent in ancestor worship focused attention on the more manifest regulari-
ties of nature as well, such as the four seasons, orderly movement of heavenly
bodies, etc. Therefore the gods became gods in an ordered hierarchy with
Shang-ti at the head, not autonomous free entities (32). The unpredictable
and contingent aspect of nature was played down. Yet the contingent and
unpradictable were of course still taken very seriously; we only need look at
the whole enterprise of divination (37). The relation between the ancestral
spirits and nature deities can be viewed in at least these two ways. Ancient
texts show that ancestral spirits of royal lineage were the objects of supplica-
tion concerning natural phenomenon, such as droughts, floods, stc., indi-
cating by their presence in the numinous world they had direct communica-
tion with the high god (or gods?) in control of these natural events (25).
The other area is that some evidence suggests that ancestral lines were traced
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+to nature gods through ancestral tutelary deities (28-9).

Schwartz suggests if his initial suggestion that the gods became assigned
with functional roles following the ancestral worship paradigm, then their
role bound nature would in part help explain the lack of epic or myth in early
China. Gods characterized as part of a network with prescriptive or norma-
tive roles to play would be more difficult to personalize or individualize
and consequently more difficult to create stories about (24). In fact the early
Chou cultural heroes lack any mythic or marvelous quality to them. They
are models of perfect behavior, the ideal sage kings and ministers. There is
no tendency toward deification or euhemerization, only toward idealization
and anthropomorphization (25-6). The weakening of the link between the
living and the dead and the role bound nature of kinship relations can help
to explain this phenomenon. A corollary of this phenomenon demonstrating
a weakening of the division between the living and the dead is the later
practice of elevating the spirits of dead individuals to the pantheon with the
functional position of deities at both the popular level and the level of
the official cult. The individuals involved manifested exceptional powers and
accomplishment throughout their lifetimes and seemed to carry those
numinous qualities into the world beyond (25).

Paralleling organization of the gods was a similar rise in organization
on the human level. “Proto-bureaucracy” developed with administrative divi-
sions of labor for agricultural work, public undertakings, religious but not,
military campaigns, etc. (34). Some of these may have related to kinship
networking (military zsu }% ), but not all (26). The Shang king had to rely
upon allied groups tied to him by interest and loyalty (33-4). This period
was an era of dynamic expansion (38). Schwartz sees the king not only
trying to assert his political and military authority over unrelated dependent
tribal groups but also his authority over their gods by participating in the
local cults, thereby confirming his hegemony, which is further legitimized
by his appeals to Shang-ti, the paramount god (34). In this way he achieves
a legitimacy that transcends family ties. In short the stronger the king’s
claim to universal kingship is made by military and political success, the
stronger the claims of the Shang king’s legitimacy through Shang-ti’s confir-
mation, a snowballing ““vicious circle.” The success of the Shang in religious

~ terms stems from the combination of ancestral worship and nature religion,
with the prescriptive, normative kinship ties of ancestral worship fixing the
“cosmic ordering’ of the nature gods under Shang-fi which in turn
established ‘a basis for legitimacy and the founding of universal authority or
kingship (35).

Schwartz thinks the mutual interworkings of this process of growth and
legitimization produced a powerful conception of universal kingship and a
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cultural orientation that supported a “concept of a total all-embracing social
and cosmic order {37).”

Following the Chou conquest of the Shang (c 1122 BC), a new deity
enters the scene, T"ien “Heaven.”” The Chou peoples after establishing miki-
tary and political dominance also were concerned with the problem of long
term ruling. One strategy they adopted was to establish religious legitimiza-
tion of their takeover of the Shang. They accomplished this by equating their
own deity Tien with Shang-ti and by stressing the lack of virtue on the
part of the last Shang king and therefore his unfitness for ruling (46). They
also broadcast that the Chou king had received the support of T’ien or
Shang-ti to establish a new dynasty, because the Chou king was virtuous in
the eyes of T’ien or Shang-ti (47). Yet Chou’s legitimization by Tien or
Shang-ti was a two edged sword; it helped but it also hurt. In the event
the Chou kings lost their virtue, they too could be replaced by another
dynasty (47).

This marvelous piece of “‘public relations” became the Mandate of
Heaven, T'ien-ming K4p , the primary law of Chinese history. It was
an impersonal working of Heaven, a law of order and disorder {53). The
Heavenly Mandate worked on much the same principle Schwartz suggests
operated for the legitimization of the Shang king’s claim to universal king-
ship, the establishment of the paramount position of Shang-#i and their
mutual legitimization. A king (or dynasty) had the Heavenly Mandate as
long as he (or it) could effectively maintain his (or its) virtue. With the
Heavenly Mandate the Chou argued that Shangfi or Tien was not tied to 2
particular lineage or dynasty, but rather to the institution of universal king-
ship based upon ethical concerns (the ruling dynasty’s virtue) (32). Some
evidence suggests that near the end the Shang were moving in the opposite
direction; the last two kings added 77 “God” to their temple names: Ti-
. and Ti-hsin %B3E, suggesting some attempt to connect the royal
line with “High God” (32, 38). At any rate the Chou secured an elevated
position for Shang-ti or T'ien which was central in “the cosmos and ethical
life of society (48).” This position and its remoteness reflects in the fact
that only the Tien-tzu XF “Son of Heaven” (the Chou king or later
emperors) was allowed to sacrifice to T"ien, not the ordinary man. -

The Chou placed great emphasis upon # & “rites.” These extended
from the most sacred and solemn religious ritual to every day courtesies
between friends. In many ways it is not an exaggeration to state that “ritual”
was the fabric of Chou life for its upper classes and thus higher culture. An
excellent source exemplifying the ideal of & in Chou life is seen in Shih-ching
Ode 209, “Chu-tZv” % (my translation):
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Thick grow the bristly caltrops; P
We pull out those brambles. =
From old why have we done it?— HEMS
We plant wine and food millet. BEER
‘Our wine millet bursts in bounty; B
Our food millet stands in profusion. HBEEE
Our stores have been filled; BENR
Our grain stacks amount to millions: MRS
To make wine and food, PIEES
To make offerings and sacrifices, - PLEDIE
To help the impersonator sit securely, to urge him to eat, PIEDIE
All to increase our great felicity. Pl ETE
Decorously, reverently, EEREE
With unblemished oxen and sheep, e la s
To proceed along with the offerings:’ DAERE
Some skin, some boil, RH =
Some arrange, some carry. RERE
The celebrant sacrifices inside the temple gate; METH
The sacrifice is grandly luminous. JEZEFLER
“The ancestors augustly arrive; HiHRE
The divine protector feasts. Jil:: R
The filial scion has something to celebrate: EREE
A reward of great felicity H;PIATE
" And ten thousand years without end. EEEE
They handle the stove alertly, s SRR
Set up the stand heaped so high; _ BAFLE
Some roast, some cauter. . BRIE T
The lord’s wife is reverent and careful ElREE
Attending the dishes in Jarge number STLE
For guests and callers; REBE
Toasts are made all around. : ks g
The rites and ceremonies run in accord with the rules; TR
Smiles and words are in every way appropriate. 55 SF K P
The divine protector arrives: TR E
Requiting with great felicity, LIS

Ten thousand years of long reward. B
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We are indeed greatly exhausted;

The ordinances and rites are all completed without error.

The skillful celebrant makes the announcement,
And brings the offering to the filial scion:
“Fragrant, the filial sacrifice—

The spirits like the drink and food;

They predict a hundred blessings for you.

1t’s like our hope, like our ordinances.

You've been accurate, quick;

You’ve been correct, orderly.

They will always confer the very best to you,
By ten thousands, by millions.”

The rites and ceremonies are all completed;
The bells and drums are sounding.
The filial scion takes his place;

The skillful celebrant makes the announcement:

“The spirits all are drunk.”

The august impersonator then arrives;

The bells and drums escort the impersonator;
The divine protector then goes back.

All the attendants and lord’s wife

Clear away everything without delay.

All the fathers, elder and younger brothers,
Together then go to the lay feast.

The musicians all go in and play

To calm everyone for the later blessings.
Your-meal is set forth:

No one complains, all celebrate.

They are drunk and full;

Small and great alike bow their heads:
“The spirits like the drink and food.
They will make the lord live to an old old age,
Being greatly favored and blessed,

As he has exhaustively done everything.
Sons’ sons, grandsons’ grandsons:

May they ever without ceasing continue it.”

RILER
RBER
IHREE
REZR
REFER
THRE R E
e EE
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XBBR
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This shows the role rites play at all levels and the approved atmosphere tha
ensues. Li like the normative relationships in a kinship system, operate tc
insure that those participating act in accord with preestablished ideals. They
prescribe and normalize.

The Chou rites insured that order prevailed; the ancestors and the god:
of the numinous world were properly attended to and the descendents of
the non-numinous world received their appropriate blessings. The Chot
emphasis upon rites leads Schwartz to suggest rites overshadow both the gods
and ancestors and the descendents, and that they are merely participants (49

59). This surmise would be natural in view of the normative or prescriptive
effect of kinship relations and the proposed weakening of the line of demar
cation between the living and the dead upbn the basis of kinship relations
Whether the gods, ancestors and descendents were subordinate to the rites o1
not, Tien in its elevated position as the “God of History (48)” or the ultimate
judge of ethical concerns through the medium of the Heavenly Mandate, is
not subordinated to the rites; the rites may emanate from T ien but Tien is
not controlled by them (50).

Tien’s elevation contrasts to the Hebrew Creator-God. The Hebrew
Creator-God explicitly ordained (revealed) His rituals and sacrifices, thus
always standing above or beyond them. The Hebrew Creator-God generally
ordains (reveals) His will in a conscious or arbitrary way. Likewise Chinese
T’ien orders (ming “mandate” derived from ling 4 *“‘command™) (51), but
I would argue as a function of impersonal order and as immanent. Schwartz
points out the Western “antithesis between ‘conscious will’ and ‘impersonal
order’ ”’; he does not venture an opinion as to whether he would judge Tien
to be an “active conscious will” or not (51). Iwould argue (and would have
to argue) for consistency with the stated differences explicated above that
T’ien is not an active conscious will but an agency of impersonal order. I
would argue further that the weakening of the line between the numinous
and the non-numinous, the dead and the living, plus the presence of the
ancestors in the court of Heaven would act to keep 7”ien as an immanent and
not a transcendent entity. This may be forcing a Western category upon
Chinese materials given the “active quality”” of the accounts of Tien in Shik-
ching (for example Ode 241). Nevertheless the seed was planted for T"ien
to become a full-fledged agency of impersonal order when the Chou espoused
the Heavenly Mandate. Any early recidivistic traits of “personality” dis-
appeared later. Confucius FLF in Analects, 535 17.17, has the following
discourse with Tzu-Kung F&:
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“I do not want to say anything.”’

“Master, if you do not speak, then what can I transmit of you to
others?”’

“What after all does Heaven say? The four seasons proceed forth;
the many creatures spring forth. What after all does Heaven
say 10

FH PREE o FEE  FOAE  AWNFELE - 78 - A%
TUESTE > EYAEE . XTS5

Likewise in Chuang-tzu, ¥£-F 22.16-7, a passage echoes this idea: “Heaven
and earth have great beauty but they do not speak.”!! RHMIEKEMAE
Heaven acts but silently so, by these later accounts.

In_review, certain historical processes placed Shang-#i or T'ien in a
paramount position. Ancestor worship influenced these processes. (1) It
weakened the line dividing the numinous and non-numinous, the living and
the dead. (2) The kinship relations associated with ancestor worship with
their normative and prescriptive quality became the paradigm for the roles
and the relations of the nature deities as well. (3) The claims of universal
kingship by the Shang required legitimization beyond just ancestral lines
to the greater arena of nature itself, therefore as the nature deities became
enmeshed in a web of normative prescribed roles, Shang-#i became the
paramount deity. (4} Chou also required the legitimization of their takeover
of the Shang, so they too utilized Shang-#i, equating their deity T’ien with
Shang-ti. This places Shang-ti or T’ien in a remote but paramount position.
The weakening of the dividing line between the living and the dead keeps
Shaeng-ti or T’ien from becoming entirely transcendental. And since the
ancestors were part and parcel of the Heavenly court, their presence as
separate and not easily disposed of entities works against any pressure toward
monotheism. The prescriptive, normative relations of the kinship system
strengthened the role of the rites in Chou times and underlay the later deve-
lopment of the Neo-Confucian % “immanent principle.”

V. Conclusion

In answer to the question asked above—How is it that the peoples in
ancient China did not develop the concept of a creator-god, in the same way
the ancient Hebrew peoples did?— I think both Andre G. Haudricourt’s
idea about the impact of agriculture upon the modes of behavior and
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concepts of action in early China and Benjamin I. Schwartz’s idea about the
role of ancestor worship in China’s early development offer some insight.

Closing speculation: Though the majority of this study touches upon
ancestor worship, I think that the impact of agriculture was also an important
contributing factor, yet not a sufficient one. Schwartz notes that an indivi-
dual can choose to contravene a given law whether it is a manifestation of an
immanent order or the “revealed legislation” of a transcendent Creator-
God.*? This is of course the crux, the point where every individual partici-
pates in the moral order, choice by choice, case by case. The individual
decision in favor of a law cr against a law may not directly affect cultural
understanding of it; in fact the decision may be made in ignorance of any
such understanding. But in the long run the cumulative decisions made
by many individuals will affect cultural understanding. Patterns of behavior
and thinking will affect the ways of formulating and asking questions and
thereby the form of potential answers. These in turn will affect the develop-
ment of cultural institutions—religious, social, political, economic, etc.'?
In the case of very early China, apparently agriculture combined with
ancestor worship developing together a certain pattern of values or norms
that veered choices in favor of an immanent, distant, normative principle,
Shang-ti or T’ien. The area in which agriculture and ancestor worship seem
to reinforce each other lies in the nature of the relationship between the agri-
culturalist and his crop and between relatives in a kinship system. Both are
somewhat prescriptive and normative. The agriculturalist cannot cross nature
only augment or assist, or he is likely to fail in his endeavor. The same
applies in the kinship ties. The social fabric remains unrent when kin behave
according to prescribed patterns. Success unfolds in the form of following
the prescribed rules of naturz or kinship. Extended by cultural and historical
events, success becomes defined as following the prescribed rules of Shang-ti
or Tien.

Agriculture and ancestor worship are the only factors mentioned in the
preceding discussion. Yet they may not be the only ones involved. In this
regard, we must await future developments and research which may uncover
additional information and thus lead to a more comprehensive understanding.

Notes

1. This term is quoted from Benjamin I. Schwartz’s The World of Thought in Ancient
China (Cambridge, Mass.: Harvard University Press, 1985), 2; it originates from
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the title of the first chapter, ‘‘Die Achsenzeit” (The Axial Age), of Karl Jaspers’
Vom Ursprung und Ziel der Geschichte (The Origin and End of History) (Ziurich:
Artemis Verlag, 1949).

This discussion follows from Jacques Gernet's China and the Christian Impact,
trans. Janet Lloyd (Cambridge, Eng.: Cambridge University Press, 1985); for a
fuller and more detailed discussicn see his fifth chapter: “Chinese Heaven,
Christian God”’.

There is a certain amount of overlap between the Hebrew Yah-weh, the Christian
God and the Islamic Allah in a discussion of this sort. I find it difficult to
formulate ““neutral” vocabulary for making reference to the Supreme Being which
is stylistically serviceable and accurate in reference. I use at times Yahweh, Hebrew
Creator-God and God in reference to the Supreme Being; I hope this imprecision
is not confusing or offensive.

Shang-ti |75 “High God”’ and Tien X “Heaven’ in early use are separate re-
ferents, yet after the founding of the Chou dynasty (¢ 1122 BC), they come to be
used interchangeably. In different contexts I refer to them separately when a
distinction is indicated or together when they are used interchangeably.

I am familiar with Andre G. Haudricourt through Jacques Gernet’s references in
China and the Christian Impact, 151-2 and his note 57; A[ndre] G. Haudricourt,
“Domestication des animaux, culture des plantes et traitement & autrui”
L’Homme, I, 1 (January-April 1962), 40-50.

See particalarly Schwartz's The World of Thought in Ancient Ching, chapters
one—“Farly Cultural Orientations: Issues and Speculations’—and two—“Early
Chou Thought: Continuity and Breakthrough™ for fuller and more detailed treat-
ment. The numbers in parenthesis which follow in the text refer to page numbers
in Schwartz’s The World of Thought in Ancient China.

Of course there is a certain amount of ““free will” involved: an individual can refuse
to follow what is prescribed and the end result may be good or bad depending upon
the individual circumstances. See SchwartZ’s related comment on family behavior,
p.S2.

See A Concordance to Mo Tzu (1934; rpt. Taipei: Ch’eng-wen, 1974), 45.27 (p.
78); this is my translation following Schwartz, pp. 21-2.

The understanding and translation of the two words cheng Z&%“winter sacrifice”
and ch'ang & “fall sacrific” in this position is troublesome I think. Bernhard
Karigren in The Book of Odes (Stockholm: The Museum of Far Eastern
Antiquities, 1950), 162, translates the line as: “‘with them you go and perform the
winter sacrifice, the autumn sacrifice.” James Legge in The She King in The
Chinese Classics, vol iv (rpt Taipei: Southern Materials Center, Inc., 1983), trans
lates the line as: “We proceed to the winter and autumnal sacrifices.”” The narra-
tion in the poem takes the reader through the preparation and performance of a
sacrifice in its many stages and operations. The sacrifice is not specified butitisa
single performance. Since a winter sacrifice and an autumn sacrifice are both
separate occasions and this is a single performance, the context makes reference to
both sacrifices at one time nonsensical. Arthur Waley in The Book of Songs (1937,
rpt. New York: Grove Press Inc., 1960), translates the line as: “We carry out the
rice-offering, the harvest offering ....” This treatment overcomes this problem.
The combination of cheng and ch’zng occurs also in Odes 166 (along with yiieh
¥ “summer sacrifice” and 2 7" “*spring sacrifice”), 301 and 302; in the first
case the context of the poem supports separate translation of the each term,
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but in the latter two cases the situation is similar to Ode 209—the poem narrates
an unspecified single performance. In all three cases, Karlgren and Legge trans-
late the terms as the names of seasonal sacrifices, while Waley translates them as the
names of different kinds of offerings. I prefer Waley’s solution; here to follow the
brevity of the poetic original I do not translate each term out.

See A Concordance to the Analects of Confucius (rpt. Taipei: Ch'eng-wen
Publishing Company, 1972), 36 (17:17); this is my translation.

See A Concordance to Chuang Tzu (Cambridge, Mass.: Harvard University Press,
1956), 58 22:16-7; this is my translation.

Schwartz, The World of Thought in Ancient China, 52; see also endnote 7.

At this point I do not see an exclusive process with the material taking precedence
over the cultural; rather 1 envision an interaction of cultural and material factors.
One might argue that at certain stages the material factors will more likely play
a greater role than the cultural; even so I would contend that one cannot eliminate
the cultural factor.







