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Abstract

This annotated translation presents for the first time in English the complete text
of “On Teachers and Friends” Bfi/x 25 &, Chapter Five in Nam-son tung-thoai FLL
¥ E&, a text authored by late Nguyén scholar-official Nguyén Diurc-Dat B fE 3=
(1825-1887). In this chapter, Nguyén expounds the different roles which the
teacher-figure and friends play as guides and aides to learning and moral
cultivation. Although he recognizes the necessity of teachers during the initiatory
stages of learning, Nguyén champions the role of friends in bringing that learning
to completion. While Nam-son tung-thoai is thematically and stylistically eclectic,
this chapter is not without passages that reveal a fundamentally Neo-Confucian
underpinning to Nguyén'’s understanding of human nature, moral cultivation, and
interpersonal relationships.

Keywords: Nam-son tung-thoai, Nguyén Dirc-Pat, Nguyén dynasty, Neo-
Confucianism, friendship

1. BASIC INFORMATION ABOUT fascicles (quyén, % ), the text was
NAM-SON =~ TUNG-THOAI AND printed in the thirty-third year of the
DGLAEN DU LD \ Tw-Dic fifl & reign (c.1879). A native of

Nam-son ting-thogi ¥ Wi % &% Nghé-An X % province, Nguyén Dirc-

assorted. discussions il Nam-so] is Pat led a successful official career

an eclectic text compiled by the late spanning the final decades of the Ty-

Nguyén scholar-official Nguyén Dirc-
—‘/iﬂ:‘ 5 7 .

Dat BrifiE (1825-1887), styled Hoat official biography, recorded in the

Nhw #3201, and his disciples. Divided thirty-eighth fascicle of Dai-nam

into thirty-two chapters in four  .p4nh-bién list-truyén nhi-tdp K5 iF

Drc era prior to the colonial period. His
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4 %1 {8 — 42, details both his varied
assignments in the high Nguyén
bureaucracy as well as his prolific
scholarly output.

Contemporary  scholars  have
sometimes described Nguyén Dirc-
Pat’s work as being written in the so-
called =H 4%
[yulu/ngit-luc] 2016,

p.viii). In fact, the text bears almost no

“record of sayings”
genre (Ruan,

resemblance to yulu as typified in “Way
Learning” i& % discourse during the
Song-Yuan-Ming longue durée of Neo-
Almost
entirely devoid from the text are any

Confucian intellectuality.

hints of vernacular register; rather, the
greater portion of the text is comprised
B

answered by the

of anonymous queries
subsequently
rhetorically repetitive formula “The
Elder said”
immediately recalls Analects & && .
Although Analects is itself (at least

putatively) a “record of sayings,” its

% El . This structure

influence on the development of the
Song yulu as a standard mode of Way
Learning discourse has been a matter
of scholarly dispute (Gardner, 1991,
p.575). I propose that Nam-son tung-
thoai be understood in the same
framework as Yang Xiong’s Exemplary
Figures vk &, i.e., an “imitation of the
classics” & - in Nguyén Drc Dbat’s
both Analects
Exemplary Figures. This framework, of

case, and Yang's

course, is not exclusive; as Robert
Hymes has eloquently argued, Song
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dynasty yulu operated across multiple
discursive contexts and likely aimed, at
least in part, to establish the authority
of Way Learning masters on equal
footing with that of the ancient sages
(Hymes, 2006, pp.53-55). In this sense,
further inquiry into Nam-son tung-
thoai as a late-imperial instantiation of
Neo-Confucian intellectuality
composed in a modally ambiguous
style could possibly prove enlightening
for broader discussions the yulu genre
across East Asian contexts as a whole.

best
described as thematically eclectic.

Nam-son  tung-thoai is
Although the greater portion of the text
falls well within the umbrella of
typically Neo-Confucian discourse, i.e.,
theories of learning, self-cultivation,
preparation for the civil service
examination, government service, the
art of statecraft, ritual and music, etc.,
Nguyén devotes entire chapters to less
conventional topics such as “dealing
with the world” # 1t (Chapter Twenty-
Six), “destiny” J#H#{ (Chapter Twenty-
Eight), and “good merit” 45 (Chapter
Twenty-Nine). Furthermore, although
Nguyén mentions paragons of Song
Confucianism throughout the text -
namely, Zhou Dunyi & Z(EH, Zhang Zai
gk, Cheng Yi #£EH, and Zhu Xi & & -
ostensibly  Confucian texts are
strangely absent from the copious
which

meticulously cites the textual sources

interlinear commentary

and inspirations for Nguyén Dtrc-Dat’s
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discourses. Instead, Nguyén Dirc-Dat
displays a pronounced proclivity

towards eclectic texts such as
Huainanzi ¥ ® F
Daoistic corpus including texts such as
Liezi %\ ¥, Heguanzi &5 & -F, and

Baopuzi # £ ¥~ . Even when more

and a broadly

classically Confucian texts are cited by
the interlinear commentary, rather
than
representative  of

authors and commentaries
standard Neo-
Confucian discourse, we find an
assortment of Han dynasty authors and
texts such as Yang Xiong #5 M, Liu
Xiang %[\, and The School Sayings of
Confucius fL ¥ &K i, almost none of
which played any prominent role in the
intellectual culture of the late imperial
Sinosphere. At least in part, this recalls
the framework of “classical
primordialism” coined by Alexander
Woodside in his survey of eighteenth-
century Annamese literati
intellectuality = (Woodside, 2002,
pp-118-122). It is worth pondering the
how this

orientation is balanced by-or, indeed

dynamic of classical
put to the service of-an unambiguously
post-classical
with
metaphysical concerns such as the

discourse permeated

specifically Neo-Confucian

relation between heavenly principle X
F2 and human desire A%X.

Stylistically, Ptrc-bat’s
indebtedness to Yang Xiong can be

Nguyén

seen in his fondness for obscure syntax
of frequently arcane and flamboyant
alien to the

register, largely

comparatively sober tenor of Analects.
Plrc-Dat’s
tendencies result in a stilted and

Nguyén archaizing

bizarrely laconic style, at turns
cumbersome and quaint. The main
body of the text is often confusingly
abbreviated, only to have lacunae

amended in what then becomes a

ponderously redundant interlinear
commentary. Relatively common
characters are sometimes given

unintuitive glosses in the interlinear
commentary. More often, the obscurity
of certain constructions, expressions,
and allusions forces readers to sift
their way through the text with
multiple dictionaries and reference
books at hand. This
abstruse style is employed, albeit to a

deliberately

lesser extent, in several other works by
Nguyén Dtrc-DPat such as Khdo-cé trc-
thuyét 7% 5 f&5%  and Viét-siv thdng-
binh % 5 %8 ¥ . Although atypical in
late Nguyén literary Sinitic writing as a
whole, this performative archaism
seems to have constituted something
of a personal style for Nguyén Dirc-Dat.

Nguyén Dirc-Dat is one of the
few Nguyén dynasty scholar-officials to
have enjoyed relatively sustained
attention from twentieth and twenty-
first century Vietnamese academia.
Among the first post-Nguyén scholars
to assess Nguyén Dirc-Dat’s place in
Vietnamese intellectual history was the
Marxist historian Tran Van Giau. In his
magnum opus, On the Development of
Thought:

Vietnamese From the
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Nineteenth Century Through the August
Revolution [Sw Phdt Trién Cia Tw
Twéng Viét Nam Tw Thé Ky XIX Dén
Cdach Mang Thdng Tdam], Tran mentions
Plrc-bat and
Nam-son

Nguyén translates

excerpts  of tung-thoai
throughout his analysis of Nguyén
2019, p.112).

Although one might point to Nguyén’s

Confucianism (Tréan,

prolific corpus of extant works as a

contributing factor to sustained

scholarly interest in his

modern scholarship on Nguyén Dirc-

output,

bat has, almost without exception,
focused on Nam-son tung-thoai. Based
on this single work, contemporary
Vietnamese scholars have portrayed
Nguyén Dtrc-Pat as, alternatively,
embodiment of late nineteenth century
Vietnamese Confucianism, eclectic
philosopher, and  Neo-Confucian
polemicist (Tran, 2020, pp.212-228;
Do, 2020, pp.229-248; L&, 2022,
pp-485-494). Curiously, despite stable
interest in his work, none of Nguyén

Pwrc-Pat’s extensive literary Sinitic

output is easily accessible in
translation. No modern collated
editions of his works have been

produced in Vietnam. Indeed, only
recently have Vietnamese scholars
transitioned to working with and
including Nguyén’s original Sinitic text
in their translations and analyses of his
2023, pp.45-56).
There is a sizeable body of secondary

works (Nguyén,

literature and translation of Nguyén’s
works already available in Vietnamese.
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[ have found this contemporary

scholarship largely  inaccessible
through my current resources; as such,
the present translation reflects my own
close reading and interpretation of
Nguyén Dirc-Dat’s writing.

2. NOTES ON BASE TEXT AND
TRANSLATION CONVENTIONS

The present translation is a
complete translation of Chapter Five:
“On Teachers and Friends” Ffi & & 11
from Nam-son tung-thoai. It is, to my
annotated
Plrc-Dat’s
writing to appear in the English

knowledge, the first
translation of Nguyén
language. The base text I have used for
this translation is a facsimile edition
published in 2016 by National Taiwan
University Press as part of the Dongya
ruxue ziliao congshu * i 224 Kl %
# series edited by Huang Chun-Chieh
% {R f4£. The contents of Chapter Five
can be found on pages sixty-eight
through eighty of this edition. This
edition is based on two printed
editions of the text as held in the
Institute of Sino-Nom Studies, Hanoi,
call numbers VHv.246 and VHv.1420.
The National Library of Vietnam also
holds a woodblock edition of Nam-son
tung-thoai under the call number R.70,
in which the contents of Chapter Five
correspond to pages thirty through
thirty-six of fascicle one. At least within
the context of Chapter Five, [ detected
no noticeable discrepancy between
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R.70 and the 2016 National Taiwan
University Press edition.

I have observed the following
conventions in my translation. First,
although there is basic judou #J i
punctuation in the printed editions of
Nam-son tung-thoai, 1 have fully
punctuated the text according to the
conventions of modern punctuation.
Second, due to the cumbersome and
often repetitive nature of the
interlinear commentary, | have elected
not to include a full translation of the
interlinear commentary in this
translation. Where the interlinear
commentary merely fills in lacunae in
the text (explained above), I have
translated the passage according to its
intended sense. Where the interlinear
commentary gives glosses or citations
important for the proper
understanding of a given passage or
allusion, I have included the relevant
Thirdly,

archaic variants, taboo avoidances, and

information via footnote.

characters with minor typographical
abnormalities abound throughout the
printed text of Nam-son tung-thoai. 1
have made no effort to preserve or note
these occurrences in this translation,
replacing them instead with their
standard or corrected forms. While of
interest to scholars of other disciplines,
these typographical accidents are of
little consequence to readers primarily

* The interlinear commentary glosses this obscure
expression as signifying “an abundance of fellow

travelers” [E{T# %.

concerned with the content of Nguyén
Drc-Dat’s thought. It is to this audience
that the present translation is aimed.

3. TEXT AND TRANSLATION

— 31,8 TEIAEYEI? ) 41 :
(AR | Bk ! B2 R4, SREMA AN
KK, W, 2 HEMERE R KA,
VEREEE, HENER%E, REEEth e, JE
MAEA, HFOREG:H ; H AMEA, B A
B ; BANREXL A BE, BHWWLNA
i, |

Someone asked:

friends, which are more necessary?”
The Elder said: “Friends! Friends! [As
an]| aid for the blind, seeking out

“Teachers or

teachers is inferior to seeking out
friends. When travelling along a byroad,
if the number of feet travelling
[together] is increased*, even in the
darkness [one] would not lose [one’s]
way. A solitary traveler destitute of
companions is like a [blind man]
poking at the ground with his canet -
utterly without light! [When] wind and
rain accompany each other, grasses
and trees grow luxuriant. [When] the
sun and moon accompany each other,
night and day are both illuminated. [A
creature] as numinous as the dragon
still has
exalted as an emperor also has his

company; [someone] as

assistants.”

— 32. 8k, §H: LM ZH,
HME AT AR, BREZFED ;
TR, RFZ284t ;) HRiEm AR

t A four-character expression quoted from
Exemplary Figures 155 3.14 by Yang Xiong 151t
(53-18 B.C.), see (Yang, 2013, pp.44-45). The
interlinear commentary cites “Master Yang” 1% 1.
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Fr, RGZFFAL ;B ANHE T AN RE,
Kz o, RlsEss, AR I
i, |

Someone asked about friends. The
Elder said: “Combining the function of
the five
relationships] - perhaps only friends

gradations [of human
[can be said to achieve this synthesis].*

To provide correction without
[inciting] wrath, this is the right-
principled obligation between ruler
To cherish heartfelt

feelings without dissipation, this is the

and minister.

love between father and son. To be
humbly cede without contention, this is
the proper order of older and younger
persons. When faraway, to not be
distant [in spirit]; when nearby, to
refrain from [improper] intimacy, this
is the distinction between husband and
wife. Hence, once the proper way of
friendship is achieved, one will have
clear insight into the five relations.”

* The five gradations Ti#n, more often referred to
as the five cardinal relationships 7. ffi , were
commonly formulated as ruler-subject & i,
father-son %¢F-, elder brother-younger brother .
4, husband-wife K 3£, and friend-friend A &
pairings.

T The locus classicus of the compound “instructive
friends” #( < seems to be The School Sayings of
Confucius LT 535 (see section 19.1 therein), a
controversial text the compilation of which is
sometimes attributed to Kong Anguo L% & (156-
74 B.C.). In context, the “instructive friend” is
implied to provide the corrective admonishment
and advice necessary to increase one’s learning
(Chen, 2017, p.140). The School Sayings of
Confucius is cited elsewhere by Nguyén Dirc-Dat,
see, for example, section 5.11 of this chapter.
Alternatively, a similar passage is recorded in
Garden of Illustrative Examples 5 5ti, a Former Han
anthology compiled by the prolific scholar-official
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— 33. 68 EAReUIEHK, |
s H o TFRFE, REAEM? ] H

[RGB, 4FRERIE#ER, AR
!

The Elder said: “The scholar cannot

be without

instructive friends.” t
Someone said: “If | am already the first
[among my companions], apart from
myself, who else could offer
instruction?” [The Elder] said: “[You
should] only be worried that you are
not fond [of receiving instruction]. If
one is fond of dragons, a true dragon
will certainly come.+ How much more

so friends and companions!”

— 3.4 8 . TSCERET, BiHAE
2 &H: THiBL, XERHEREMRE

T, masBBlR M, AR e], &
R, NEETEE AL, ) T3,
ARE?) H : T[ZERIZE, ZRA0K,
BEE KRG, f5ARRIFE, Z<AmH]
it |

Someone asked: “King Wen took
Master Yu as his teacher.§ Was it the

Liu Xiang % [1] (77-6 B.C.), see section 3.21 therein
(Liu, 2021, p.168). Liu Xiang is referenced
elsewhere by Nguyén Dirc-Dat, sometimes, as in
this very passage (see footnote 5), without
interlinear attribution.

¥ This is an uncited reference to a passage found in
Liu Xiang’s New Collation /¥ regarding a certain
Yegong Zigao %/ ¥ 5 who was fond of dragons to
the extant that he would obsessively carve and
illustrate dragons. Hearing this, a dragon appeared
to him in his abode, upon which he lost his senses
in terror (Liu, 1997, p.173). The example is given
as a critique of those whose fondness is for mere
approximation and not reality.

§ Master Yu % f, sometimes identified as Yu Xiong
#15E, is associated with Yuzi ¥ 1, a spurious text
written as a series of questions and answers
between King Wen of Zhou and Master Yu,
identified therein as King Wen’s “teacher” Hii (Yu,
1983, pp.1-3).
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latter’s virtue from which he learned?”
The Elder said: “He learned from Yu’s
[manner of] governance. King Wen is
the exemplar of sagely virtue. The
of Yu
progenitor of sagely governance. The

writings [Xiong] are the

laws and ordinances [expounded
therein] serve as the teacher for ten-
thousand generations. * If one were
speaking of virtue, Master Yu would
have been obliged to learn from King
Wen.” [Someone asked]: “Did Yao and
Shun have teachers?” [The Elder] said:
“Yao learned from Shun. Shun learned
from Heaven, hence there was a unity
of the ways of the ruler and Heaven.
[Should one] obtains [one’s proper]
teacher, [one’s way] will prosper.
[Should one] lose proper]

teacher, [one’s way] will degenerate.”

- 35 . 6H : TERFLUE, BERERAR
R BREEDARL, BIERZARLH, O
R EE, WBLUA ; SRR B L,
VRLLIER, #E, B &, B, %
PEE, =EEA, fuBmilstt, EIE
B OKER, BRE, MR,
P, RHRE ; BUOLHE, BBAR
s |

The Elder said: “One illuminates

[one’s

darkness with a lamp - a lamp [is that
by which] one sees that [which was
previously] unseeable. One supports
the faltering with a staff — a staff [is that
by which] one stabilizes [that which

* The interlinear commentary summarizes these
principles of governance with a paraphrase from
Yuzi: “Humanity and faithfulness, harmony and the
Way, these are the implements of the Ruler.” [~ £
f&, MEBELIE, %% £ %] A Tang dynasty
commentary on this passage of Yuzi elucidates that

was previously] unstable. If one’s
heart-mind is inumbrated in its self-
illumination, one must illuminate it
with a lamp; if one’s person is uncouth
in self-support, one must support it
with a staff. Books are the lamp.
Friends are the staff. If one’s desk is
without books or one’s house without
friends, this is to scatter one’s lamp and
cast aside one’s staff. If one’s books are
not those of the sages or one’s friends
of unworthy character, then one’s lamp
is not truly a lamp, one’s staff not truly
a staff. [lluminate with your lamp, and
the land which was in darkness will be
dark no more; lean on your staff for
support, and the path of peril will pose
no danger to you.”

3.6. BRI HUA, S H « TR L
o aEMI, H oo TLFFESE, &
o ATIAR A, MBEEEES LEI b, 5
FEK, BiTmR, EAM#, Bo
W%, RIEGAH LK !

Someone asked about selecting friends.
The Elder “Friends are like
mountains.” [The inquirer] requested to
ask about mountains. [The Elder] said: “If
you have scaled halfway up a mountain,
you have already attained to lofty height.
[However], lift up your head and gaze
upwards - there is the mountain, still
towering above you. If my study is shared
with virtuous friends, although my
conduct may be lofty indeed, when I look
to my right and left - those who have

|

said:

these four virtues are the “implements by which
the Ruler possesses All-Under-Heaven” [ItJU#,
i FAH K T2 4%] (Yu, 1983, p.15). The importance
which Nguyén Dirc-Dat assigns to Yuzi - an obscure
text of equally dubious merit - is itself testimony to
Nguyén’s eccentricity.
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surpassed me are still plenty in number.
Can my self-cultivation not ascend day by
day?"

- 37.55H « T B8y, HREHA

%o%iéﬁﬁﬁ?ﬁ%;%ZEm,
ME R, HEHEZBM, KERIX,

FEORIE BN EE, JEMbTAE, A
KAVFIK, AEAE, FEFEMmAHE

BEWM, NATEH, el Eukihs 7]
!

The Elder said: “The
scholar is beyond reputation.* As for

superior

those beneath this level, nothing is
better than good reputation. The
perfection or destruction of a scholar’s
reputation [depends on its] constant
by his
companions. The flourishing of his

maintenance friends and
reputation is a cause for comfort for his
intimate friends, a cause for affliction
for those who detest him. + Fire is
if [the ash] is not
blown away, how could fire continue to

suffocated by ash -

burn? A mirror is darkened by dust - if
[the dust] is not wiped away, how could
the mirror retain its brilliance? If there
is a fire, there is certain to be ash; if
there is a mirror, there is certain to be
dust. It is not that these things are in
mutual need of another - they simply

* The interlinear commentary glosses & %
(without reputation, without name) as A A %
(impossible to name, impossible to describe).

t The interlinear commentary glosses 48 (to be
jealous of) as % (to detest).

+ The meaning of #: is often ambiguous in
Vietnamese usage; although a more classically
inclined reading might favor understanding % as
referring to weigi [#/#{ (more commonly known in
the Anglosphere as “go”), understanding the board
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come in pairs. For us humans in the
world, how could we do without the
effort of blowing and wiping?”

- 38 gf - TEEFHE, BArXK
F2 ) HH 0 TEREN, B{TLAEE?
MBI, TLUBEL, HEW,
T 2 a2 T TR, B

#, Emnﬁ E#M,Jﬁ fEF &% E
W, oY, NEEER T PERS S,
%ﬁ@ﬁ??@ﬁﬁ%#?J

Someone asked: “The zither, chess,*
poetry, and wine - are these the friends
of a gentleman?”§ The Elder said: “If
my stove is without paulownia wood,
with what would I make a zither? The
clear gurgling of a creek will serve as
my zither and strings. If I have no
catalpa wood to make a chessboard, by
what means would I play chess? [ will
take the crisp echo of the woodcutter’s
hammer to be the sound of chess. [If] I
am without poetry [or if]| my poems are
without inspiration, birds among the
flowers will serve as my poetry. [If] I
[or] without the
money to purchase wine, dew collected

am without wine,

from bamboo will serve as my wine. [s
it I that befriend these four friends? Is

game in question as xiangqi % #H, i.e., Chinese chess,
is equally plausible in a late nineteenth century
Vietnamese context.

§ Late nineteenth century Vietnamese vernacular
song often celebrated “[the] zither, chess, poetry,
and wine” as sources of refined recreation proper
to men of learning. See, for example, the vernacular
ca-tri songs of Nguyén Tri Fr# (1778-1858), a
near contemporary of Nguyén Dirc-Pat (D6 & D6,
1962, pp.258, 312).
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it these four friends that befriend
me?”’*

- 39. %K« TERENFEZM, win
R BIRAEK ZE, miniIt ;s
BRI S0, RUBETTIGS KR E,
The Elder said: “Studying in the school of a
magisterial scholar is like bathing in a
river. Studying in the house of a friend of
common purpose is like bathing in a well.t
Studying alone with scant assistance [is
like standing] in a shallow puddle that
only reaches one’s ankles.”+

- 3.10.8H : B¥ArLrme,
2F?2 ) &H: o, KA,

AT LG 2 BORERE Z e,
AT, METS, |

Someone said: “The gentleman does
not befriend those who are unequal to
him.§ Is this to be flaunting of oneself?”
The Elder said: “It is to hone oneself. If
my companion is not comparable to me,
by what means could I increase? Hence,
the dwellings and outings of those who
are intent on seeking benefit
necessarily approach those whom they

hold in reverence and far-removed

* The rhetorical question ending this passage
seems to suggest that the gentleman should not go
out of his way to obtain for himself means of
recreation through the so-called “four friends” Y
JZ. Rather, Nguyé&n Dirc-Dat suggests that the “four
friends” are broadly representative of legitimate
modes of recreation which can be enjoyed even in
their absence.

+ The compound £ & (here rendered as “friend of
common purpose”) is a somewhat novel usage.

} The interlinear commentary cites a passage from
Huainanzi (2.10) which, in context, deals with
themes of cosmic decline and the gradual
degeneracy of humanity and human institutions
from the “Age of Utmost Potency” [£/# 2 {H] to the
present age, characterized as being “bereft of
nature and destiny” [ %:47] (Major et al., 2010,

from those whom they hold in

contempt.”**

- 31L5H . T@eBdt, fERRmiR
e F, EEmME, A, &
AR 2 A AR, EEEE
Apth, s Eh, EARAEFik 2
mAEH, FRERERE ; BAEL,
REERREAM, EFLZM, WA MU
B EL2E, FH2E, mARHK
Wz K, SAWE | RCARESREE, W]
JEDUSE ; DAREYR IR, wLMRERT 5 M
EFEYE, AEHUE, HIAZEBE, &%

Ermflme, SHAMKE, |

The Elder said: “As for the blackness
of lacquer, one can borrow cinnabar to
make it red. As for the whiteness of silk,

o

one can borrow indigo to make it green.

Colors can be borrowed, is it the case
that virtue cannot be borrowed [from
another]? Unpolished iron receives its
utility from being put to a grindstone. A
dusty mirror receives its utility from
wiping. Vessels can receive their utility
[from outside of themselves], can the
Way not be received in a similar
manner? If one does not choose [a
proper] field in which to sow one’s

pp.98-100). Although the interlinear commentary
seems mainly concerned with identify the
compound 4 as an abbreviation of the phrase
¥ 2 ¥ found in Huainanzi 2.10, it is worth
pondering if Nguyén Drc-Pat also had in mind the
thematic thrust of Huainanzi 2.10, in which case a
connection can be drawn between the benighted
state of latter-day humanity and the inability of
solitary humans to access learning without the aid
of teachers and friends. Note, also, Nguyén Drrc-
Pat’s comparison of learning to self-purification,
i.e., “bathing” i#.

§ A paraphrased reference to Analects 1.8.

** The interlinear commentary glosses % (to
disrespect, to consider lightly) as ¥ (to scorn, to
belittle).
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seeds, it will be impossible to have a
plentiful harvest. If one does not
choose [the proper] soil in which to
plant a tree, it will be impossible to
produce fine timber. Even within the
school of Confucius, there were the
four assistants.* How much more so for
those whose natural endowment is as
fragmented as bricks and tiles, whose
learning is mere dross? [If such a
person] failed to receive a friend of
grand virtue and erudition, how could
he be anything but crude? Look, if a
sober man were to pull another sober
man along, they could traverse
everywhere within the four quarters. If
a sober man were to pull a drunkard
along, he could [at least] lead him back
home. If two drunkards were to pull
each other along, even if they could
avoid falling into a ravine, they would
surely lead each other into thorny
bushes. Hence, when the gentleman is
in a state of repose, he corrects himself;
when he is a state of action, he falls

back on men of virtue.”

* The interlinear commentary merely cites The
School Sayings of Confucius without elaborating on
a specific passage. In context, this seems to be a
reference to section 15.12 in which Zixia ¥ % asks
Confucius about four disciples: Yan Hui 2H [7],
Zigong ¥ H, Zilu T ¥, and Zizhang ¥ 5k, and
“what sort of person” [% A\ £%] each man could
be said to be. Confucius responds by describing
aspects in which each disciple is superior to
himself, their teacher (Chen, 2017, p.113). This
episode enjoyed wide circulation in antiquity;
variations can be found in Garden of Illustrative
Examples 17.22, Liezi %|-F 4.4, and Huainanzi
18.19 to name a few texts cited elsewhere by
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- 312. 8K, SH 0 THZ, |
Tt H: THEZ, | FHHBRE, B
IR < B, FREBIGE ; BSR40
th, A geat, BEPRBEM, #&% LIRS

HF- 2 AR B2 7 2 )

Someone asked about good friends.
The Elder said: “Be discriminating in
your assessment of them.” [Someone
asked about] scholars of virtue and
learning. [The Elder] said: [Allow their
ethos] to permeate your person.” [The
inquirer| asked for an elucidation of
discrimination and permeation. [The
Elder] said: “When true gemstones and
inferior jade are jumbled together, a
collector is able to distinguish them
apart. As for the fragrance of orchids
and musk, when one wears them on
one’s person, their fragrance spreads
all over one’s body. If not for
distinguishing and wearing, would one
then mistake inferior jade for a true
gemstone? Would one simply allow
orchids and musk to retain their
fragrance?”t

— 3.13.8R - . fEnsEEt s 2 )
SH : [BEMNE, HEEE; A

Nguyén Dtrc-Pat (Liu, 2013, p.1004; Yang, 1979,
pp-122-123; Major et al.,, 2010, p.743). Notably,
these four disciples are elsewhere called the “Four
Friends” VU % of Confucius.

t+ While Nguyén DPtrc-Dat’'s warning against the
partiality which attends intimacy with “good
friends” /5 & is unambiguous, who exactly is
meant by “scholars of virtue and learning” 1%+ is
less certain. In context, the latter seems to refer to
persons whose reputation and achievements have
already been confirmed by society at large. Hence,
in one’s dealings with such persons, one need not
exercise the same degree of scrutiny proper to
one’s daily acquaintances.
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ZHUNIR 3 8 5y, F iz md iR i
e BHRUZ IR =4 =3, A
ZFA R LR S, (T 2 BRE S,
MR firdn 5y, MEEOHEE, |

asked: “Within the
intimate friendship of Guan [Zhong]

Someone

and Bao [Shuya] which of the two was
in the more difficult position?”* The
Elder said: “It would be easier to be
Guan Zhong and harder to be Bao
Shu[ya]. It would be easy to be in [Bao]
Shu[ya]’s position in understanding
[Guan] Zhong when sharing wealth;
[however] it would be difficult to be in
[Bao] Shu[ya]’s
understanding [Guan] Zhong when his

position in

devising of plans was
counterproductive. It would be easy to
be in [Bao] Shulya]’s position in
understanding [Guan] Zhong when he
thrice served in court and was thrice
dismissed therefrom; [however]| it
would be difficult to be in [Bao]
Shulya]’s position in understanding
[Guan] Zhong when he seemed to be
afraid of battle and ashamed to offer up
his life. Why is this? While it is easy to
take pity on poverty, it is difficult to
assess talent. While it is easy to go
against orders, it is difficult to discern

another’s heart.”

* The friendship of Guan Zhong % ' and Bao Shuya
fifl ;T of the Spring and Autumn Period is a well-
worn trope of intimate and understanding
friendship. Discerning his friend’s predicaments
and true intentions, Bao Shuya was able to see
beyond the external appearances of greed, failure,
and cowardice displayed in various circumstances
by Guan Zhong. Although this narrative appears in
various ancient sources, the most reputable of

- 3.14.8H - TEh, MEEh, A
16, #FEMHET2) HH: [FHE4H
o FREE, R, WAEIHE ; SR
BN TTER 5 RA A AT 2 R
BT AN EAL, A Az E, FEALE
ZIRM, |

Someone said: “A teacher is like a
mold and pattern. As long as the mold
and pattern are there, shouldn’t the
instruments produced be without
careless [flaws]?” The Elder said: “Each
instrument has its own capacities. The
mold and pattern simply follow in
accordance with these. Sand cannot be
used to form mud. Rust-ravaged iron
cannot be smelted. What use would it
be to engrave rotten wood or hard
stone?t+ Hence, if the mold is there but
one does not conform to it, or if the
pattern is there but one refuses to be
refashioned according to it, the blame
is not to be laid on either mold or
pattern.”

- 315550 ¢ TEAN, 5%, W ;
BE, 2 wE, e wE, '
Zo WIUE, BEFArll#t, 246=,
RESCMEE ; RHATMEE ; R
FmmAeE, =%, BHrzmé
i, ]

The Elder said:
methods of instruction. When teaching
the lofty, [When

“There are four

restrain them.

which is the biography of Guan Zhong in the Shiji
55, curiously, the interlinear commentary cites
the narrative as it appears in Liezi 6.3 (Yang, 1979,
pp.196-198).

T Although the other examples have an air of
novelty, Nguyén Dirc-Dat’'s mention of the
impossibility of carving rotten wood is a reference
to Analects 5.10.
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teaching] those who lag behind, press
them to advance. [When teaching] the
[their
understanding]. [When teaching] those
of
[temperament],

narrow-minded, expand

unsettled and superficial
force them to be
concrete and substantial. These are the
four methods by which the gentleman
instructs others. There are three
methods of study. One should compile
the writings of one’s teacher,* imitate
his doings, and look with expectation to
his ability and insight. These three are
the methods by which the disciple

should study.”

— 31680 0 TEEKAN, FEF2 A
T2 HH TR, | SRR,
H o [, FeBhith, HARAEE R
FAREE AN 22 5 15 BB M U A i

£ SO RIER ;A A H B,
IR, TREECME. BT R B3R
&

Someone asked: “[When] a scholar
searches for a teacher, should [he] seek
to learn from teachers of the classics or
teachers of human conduct?” + The
Elder said: “One should learn from

* This detail is perhaps singular in this chapter for
its revelation of the internal dynamics of late
Nguyén teacher-disciple relationships. Note that
the compilation, editing, and printing of Nam-son
tung-thoai was itself a collaborative effort shared
between Nguyén Dirc-Pat and a host of anonymous
“disciples who had entered his gate” ]84

t The interlinear commentary glosses £ (classics)
as #LHfi (a teacher specializing in expounding the
classics) and A (human)as Afifi (literally, “human
teacher”). This passage seems related to 5.22
below.

# Learning from one’s nature 4 implies the act of
recovering 78 the original state of that nature, here
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oneself” The inquirer did not
understand. [The Elder] said: “[One’s
own| nature is one’s teacher. If
someone of innate perspicacity wishes
to study full-hearted sincerity, he
should take humaneness as his teacher.

If someone of weak and timid

temperament  wishes to study
decisiveness, he should take
righteousness as his teacher. If

someone inclined towards extravagant

self-indulgence wishes to study
contentment, he should take ritual
propriety as his teacher. If someone of
crude and dull-witted faculty wishes to
he should take

wisdom as his teacher. If someone

study nimbleness,

opportunistic and sly wishes to study
he should take
faithfulness as his teacher. If one

authenticity,

rectifies one’s immoderation, one will
arrive at one’s [original] nature. How
could one reach this stage through

someone else and not through
oneself?”+

~ 3.17.3 j‘zF'pH' ERE R IGNE, B T
JEM, #3EE2 ) S8 TRWREA,

expressed in a basic formulation of the Five
Constants 117, elsewhere called the Five Natures
i1, namely: humanity 1:, righteousness %, ritual
propriety 1%, wisdom %, and faithfulness 1&. The
centrality of these terms in Confucian discourse as
well as their diverse usages within the same has
resulted in endless disagreement over their
translation into English. For the sake of readability,
within the context of this translation, I have opted
for slightly conservative renderings, fully aware,
however, of the increasingly = nuanced
interpretations which exist and are more
appropriate for studies requiring in-depth analysis
of the grammar of Confucian discourse.
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B G, AR, AR,
e T, R, 64, HALA
22

Someone asked: “To enjoy the
sound of zithers and flutes under the
canopy of Ma [Rong],* or the wind and
moon in the school of Zhou [Dunyi],t
which of these brings [greater] delight?”
The Elder said: “Those who are gallant
and refined delight in a gallant and
refined teacher. Those who follow
learning of the Way will delight in a
teacher who expounds learning of the
Way. + [When something] is close to
one’s nature, [one’s] taste for it will be
mistaken. As for the delight [to be
found] in Zhou [Dunyi’s school], was is
it not [that in which] Confucius and Yan
[Yuan] delighted?”§

— 3.18. 8 TZEME? ] HH
[ELRHE, KRR, EEZRE,
B, WAME, FmEZE, HE—
e, RGO R B, EEIL A
M. BR. FETRZLLZHE ; . EhkrEk

* The interlinear commentary describes the
Eastern Han classicist Ma Rong il (79-166) as
being “adept at playing the zither and fond of
playing the flute” [$5 5%, IFWH].

T The interlinear commentary describes the Song
philosopher Cheng Hao #£ #i (1032-1085) as
accompanying his teacher Zhou Dunyi J& ¥ EA
(1017-1073) back from a day of instruction,
whereupon Zhou “intoned poems on the wind and
moon all the way back home” [ JE 3% A LLER]; this
is interpreted as revealing Zhou to have the same
mind that Confucius expressed with his disciples in
Analects 11.26 [ & B25 > %]

} That the term teacher who expounds learning of
the Way” 18 £ J¢ 4= had slightly pejorative
undertones, i.e., satirizing the rigid pedantry of
scholars devoted to the Cheng-Zhu school of Way
Learning, could not have been lost on Nguyén Dtrc-
DPat or his readers. Its usage here is seemingly
devoid of these connotations.

MEEE | ZRFITERARILY ; B
SCEAESE R R
Someone asked: “From whence
does the way of friendship arise?” The
Elder said:

Heaven-and-Earth. **

“It arises along with
When the

intercourse between Heaven-and-

Earth is unimpeded, the schemata of

ruler and subject is represented

therein. The relation between a state

and its subjects, a court and its

ministers, a family and the elder and
younger brothers therein all share the
same principle. Hence, in instruction

nothing is more necessary than

intimacy and deference; among

prohibitions, none are as severe as that
against factions. {1 Lian [Po] and Lin
[Xiangru] abandoned [their mutual]
indignation in order to secure the state
of Zhao.$# [Chen] Ping and [Zhou] Bo
formed a friendship and ensured the
longevity of Han.§§ The filial conduct of
the Jiang clan was celebrated due to

§ The rhetorical question regarding “that in which
Confucius and Yan [Yuan] delighted” recalls Cheng
Yi #£Ed (1033-1107) and his early essay “A
Discourse on the Learning in Which Master Yan
Took delight” AT FT i 1<% 5w  (Cheng & Cheng,
2006, pp.577-578).

** Note how the description of the cosmic origin
and dimensions of friendship recalls 5.1.

11 The interlinear commentary cites the Rites of
Zhou i 14.

t+ Lian Po JBEfH (327-243 B.C.) was a famous
general of Zhao during the Warring States period.
Despite initially being opposed to the statesman
Lin Xiangru F§#H %1, both Lian and Lin eventually
put aside their personal enmity in order to
cooperate for the welfare of their state.

§§ Chen Ping [ “F* and Zhou Bo & ¥ were
esteemed military men and later chancellors under
the Former Han.
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their sharing of a single blanket.* The
beauty of the Dou clan’s writing was
exclusively manifested in their

[Collection] of Stringed Pearls.”t

— 3.19. 5i[ ;. TDudgss weh, 4577 |
&SH . TFLM, 8, &, W8, K

TENE, REwa; E—MaTHE
R, FBIMNZE, BEAG ; ZMAE, BE
E, |

Someone asked: “All within the four
seas are brothers;  should this be a
cause for delight?” The Elder said: “[If]
they belong to the school of Confucius,
then it is a cause for delight.§ [If] not, it
is a burden. Worthy men in the world
are like jade, the unworthy like
common stones. For each piece of jade,
there are thousands upon thousands of
common stones. Be selective in your
social intercourse and nothing will be
benefit;
indiscriminately in social intercourse

without engage

and nothing will be without detriment.”

- 3.20. 80 H : [ EB0EHER, FHHE
E2 L HH [REA, EBAZAMH,
BHARE, REEEE, THIE, #
TRHETS, AN AT ?

* The interlinear commentary notes that Jiang
Gong Z il of the Later Han, along with his younger
brothers Jiang Zhonghai Z 7 and Jiang Jijiang %
ZE{I. were famous for their filial conduct and
brotherly love. The reference to the sharing of
blankets is explained by the interlinear
commentary as “[the brothers] slept under the
same blanket and their brotherly love for each
other was to the utmost.” [[F/#{EA, EAHH A].

T The interlinear commentary notes that the mid-
Tang poet Dou Qun & #f (760-814) together with
his elder brothers Dou Chang & % and Dou Mou &
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Someone asked: “I desire to follow a
teacher. [If I find] a good teacher,
should I then follow him?” The Elder
said: “Those who are not good are the
teachers of those who are. [One must]
realize** how others fail to be good;
only then can one attain to the good.
You might have a courtyard and
pavilion, but if they are overgrown
with weeds and brambles, what good
will thoroughwort and melilot do

you?”tt

— 321 8f 0 TR, W]
Fo) HH TRK, #ERE?
(ARG, WSR2 ) H oo TAED,
AERLGE 2 B L, BEHZmE,
NFEWp 2 BB, RIERKE, RIER,
KM, BEM A, HEH,
Someone asked: “If the gentleman
has teachers but no friends, would this
be acceptable?” The Elder said: “If not a
friend, who would spur him on?” [The
inquirer asked]: “If he has friends but
no teachers, would this be acceptable?”
[The Elder] said: “If not a teacher, who
would give him guidance? Take the
example of ascending a mountain - one
him

with knowledge will direct

# and his younger brothers Dou Xiang % ¥ and
Dou Gong & # compiled a collection of poetry
entitled The Dou Clan Collection of Stringed Pearls
IR PR,

T See Analects 12.5.

§ As in 5.17, the emphasis on “delight” %% recalls
Analects 1.1.

** The interlinear commentary glosses %4 (to
scrutinize, to reflect) as 1% (to become awakened
to, to realize).

11 This passage is perhaps best understood as an
oblique elaboration of Analects 7.22.
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towards the path, one with strength
will support him while climbing up, not
ceasing until he has reached the peak.
In this case, a teacher is the one with
knowledge; friends are those with
strength.”*

- 3.22.55H « MEEANHR ; SRS
WA REEAEE ; EHEM A,
BmAnKE, AHZE, FEEh, =
e fifi, ZE%Rak !

The Elder said: “The vulgar scholar learns
from paper. The fastidious scholar learns
from ritual. The penetrating scholar learns
from the intellect. The erudite scholar
learns from moral rightness. The genuine
scholar learns from things-as-they-are.t If
the gentleman learns only from paper, the
transmission [of knowledge] is limited to
the external faculties - it has not
penetrated into the very marrow [of his
person]. How deceitful, this superficial
decoration!”+
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