- Confucianism as Leitmotif’
The Four Books in the Pisan Cantos*

William Tay

In 1945, from late May to the middle of November, Ezra Pound was
confined in the United States Army Disciplinary Training Center near Pisa.
He was allowed to keep with him the Mathew’s Chinese-English Dictionary
and the pirated edition of James Legge’s Confucius (“as the difference
between the title page in old Legge/and some of the elegant fancy work”—
80:494).) 'One of the guards at Pisa later recalled that the volume of Con-
fucius “was by his side continually,” and he often “read for hours, or
simply sat and combed his ragged beard, watching the Pisa road”;2

and a white ox on the road toward Pisa
as if facing the tower,
dark sheep in the drill field and on wet days were clouds in the mountain
as if under the guard roosts. :
(74:428)

Years later, the poet reminiscently talked about his ordeal in the Pisan
inferno to a Chinese visitor at St. Elizabeths: ‘“This little book [Legge’s"
The Four Books] has been my bible for years, the only thing I could
hang onto during those hellish days at Pisa .... Had it not been for
this book from which I drew my strength, I would really have gone
insane ... so you see how I am indebted to Kung.”® In this period of
detention, he produced eleven new cantos and re-transiated Tu hsiieh
(The Great Digest) and Chung yung (The Unwobbling Pivot). A critic
and friend who saw the Pisan notebooks reported that the right-hand

* Throughout this essay, no attempt is made to judge whether Pound’s use and inter- '
pretation of Confucianism is correct according to the Chinese orthodox. Rather, my
purpose is to investigate and expose the Poundian logic behind his appropriation.
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pages contained the new cantos; and when he wanted to work on the
translations, the notebook was turned around and the left-hand pages
would become the right.* So the cantos and Kung ran on opposite
pages facing each other. In the translation, some of the concepts in
ideograms were picked out and printed as marginalia. ~ Apparently
Pound considered these ideogrammic concepts to be of great significance,
and they had all been worked into the cantos. If one considers the
Pisan Cantos as the logs of a modern Odysseus, then some of these
ideogrammic ideas can be seen as the periploi that can help to guide
us through the Pisan voyage.

The first Confucian concept introduced by Pound in the Pisan
Cantos is ch'eng ( 5% ):

but a precise definition
fransmitted thus Sigismundo
(74:425)

In his notes on “terminology” preceding the translation of The Great
Digest, this ideogram is glossed by the poet as “ ‘Sincerity.” The
precise definition of the word, pictorially the sun’s lance coming to
rest on the precise spot verbally. The righthand half of this compound
means: to perfect, bring to focus.”> “Sincerity” or “being sincere” is
the meaning rendered by Legge, and is the generally accepted
lexicographic definition. Pound’s imagination, however, always focuses
on the concrete. The phonetic 7 on the right of the ideogram can
also be a meaningful radical: % in the early pictorgraphs, hence
Pound’s “lance,” which refers to the X part in the stylized g.° On
the left is =, which graphically represents a “big flute” E ;. but
eventually has become a loan-word for speech or talk. Then there is
the seemingly authoritative Fenollosa:  ‘““the ideograph meaning ‘to
speak’ is a mouth with two words and a flame coming out of it.”®
When words are perfected one is not far from being honest or sincere.
Pound’s explication is correct both at the beginning and at the end.
But ‘“‘the sun’s lance coming to rest on the precise spot verbally” is
perhaps, as one sympathetic critic has rightly observed, “marvelous
nonsense.””®  Going through The Unwobbling Pivot, however, Pound’s
“sun’s lance” seems to be not totally unjustified, as evidenced by this
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line from chapter 21:  “ 3 [being sincere] Hi [is] BH [being intelligent]

& [indeed] ,BARIZRZ " In Poundian translation the line reads:
“sincerity [this activity which defines words with precision] will create
intelligence as if carved with a knife-blade, and the light of reason will
produce sincerity as if cut with a scalpel.”!! The “lance” in the earlier
rendition has now been transformed into other sharp edges, and “intel-
ligence” appears to be interchangeable with “the light of reason.” In
the “terminology,” the ideogram Bf (ming) is explained as “the sun and
moon, the total light process, the radiation, reception and reflection of
light; hence, the intelligence. Bright, brightness, shining. Refer to
Scotus Erigena, Grosseteste and the notes on light in my Cavalcanti.”?
So the “sun”in the shining image of the “sun’s lance” most likely comes
from an intuitive compounding of two ideograms which are equated in
the Confucian text, and the “marvelous nonsense” may not be
altogether accidental. Even if it were, it would be a happy coincidence.

About forty lines later, this sincerity generated by the light of
reason is given a Christian parallel:

and so hic mouth was removed

as you will find it removed in his pictures

in principio verbum
paraclete or the verburn perfectum;
sinceritas
from the death cells in sight of Mt. Taishan (@) Pisa
- (74:427)

The two Latin tags equating “sinceritas” are from St. John, chapter 1,
verse 1: “In the beginning was the Word . .. the perfect Word ....”" On
the surface, the Christian “Word” and the Confucian “word in precision”
appear to be connected on the basis of a private word-play. But perhaps one
can argue that “sinceritas,” indispensable in the process of attaining personal
and national order in the Confucian system, is really an acceptable parallel
with the “verbum perfectum” since both are concerned with the creation of
order. Justification aside, the excerpt easily elicits this association: Even if
the paraclete or sinceritas were in Pound’s possession, what use would it be
to him? He would neither be comforted by it, nor would he be.able to
provide enlightenment, with “his mouth removed,” in ‘“the death cells” of
Pisa— “the loneliness of death came upon me / (at 3 P.M., for an instant)”
(82:527). '
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Roughly another forty lines onward, perhaps for reinforcement, there is
another parallel with concrete examples:

in the light of light is the virtd

“sunt lumina’’ said Erigena Scotus

as of Shun on Mt Taishan
and in the hall of the forebears

as from the beginning of wonders
the paraclete that was present in Yao, the precision
in Shun the compassionate
in Yu the quider of waters

(74:429)

Yao, Shun, and YU are the three mythical sage-kings praised by -Confucius
in The Analects,* but Kung is not very specific about their achievements.
This is remedied by Pound through de Mailla’s Histoire Générale de la Chine.
Like the Renaissance condottiere Sigismundo Malatesta, the three ancient
Chinese leaders are admired by Pound not only for their ability to create
order and maintain stability, but also for their practical skilis and versatility
of interest:

YAO like the sun and rain,
saw what star is at solstice
saw what star marks mid summer
YU, leader of waters, )
black earth is fertile, wild silk still
is from Shantung
Ammassi, to the provinces,
let his men pay tithes in kind.
Chun [Shun] to the spirit Chang Ti, of heaven
moving the sun and stars
que vos vers experiment vos intentions,
et que la musique conforme
(52:262-63)

Here “sinceritas” — suggested by the tag “the precision™ — is assigned specifi-
cally to Yao;and all the three leaders are described as possessing the paraclete.
A few lines earlier, Shun is presented in the light of an epithet by Erigena,
and this is repeated almost immediately with more information on the
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_philoSopher:

“sunt lumina’ said the Oirishman to King Carolus,
“OMNIA, '
all things that are are lights”
and they dug him out of sepulture
soi disantly looking for Manicheans.
Les Albigeois, a problem of history
‘ (74:429)

Because his pantheistic and dualistic philosophy was utilized by the so-called
“Albigensian heretics,” Erigena was condemned by the Catholic church. The
truth of “Les Albigeois” is not easy to fathom (*a problem of history”),
- since our knowledge of this rival sect of Christianity derives mainly from the
Church’s documents. In Pound’s opinion, however, the results of the
Church’s persecution were quite calamitous: “The Albigensian Crusade, a
“sordid robbery cloaking itself in religious pretense, had ended the gai savoir
in southern France.”!® Since Pound mentions the paraclete in conjunction
with Erigena, and Erigena is related to “Les Albigeois,” it is obvious that the
paraclete Pound has in mind refers not to the orthodox one, but to the
object-of worship in Catharism, a sophisticated form of the Albigensian cult.
The Cathars, dualistic in faith and ascetic in life, believed that the material
universe and the flesh were created by the Devil, with the soul given by God
who was good but not omnipresent, thus explaining the existence of evil.
They rejected most of the Old Testament because the God presented there
was none other than the Devil in disguise, entrapping men and diverging them
from salvation. This theory, according to the Catharists, was substantiated by
the rapacity, cruelty, and irascibility of the Old Testament God.!¢ Like the
Catholics, the Cathars believed that Jesus Christ was finally sent by the true
Creator to preach the means of deliverance. Since the body was “evil” and
the prison of the soul, it followed that Christ was not a true man, but a spirit
assuming human form to deceive Satan. As such, the real Christ was actually
not crucified on the Cross and there was no resurrection in the flesh;
therefore, the cult of the Cross and the resurrection of the body after death
were rejected by the Cathars.
The most important Catharist ceremony was the consolamentum,
which was both initiation and ordination. During this rite, the believer
supposedly received the consoling Holy Spirit or the paraclete in a room full
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cf light, which was the Catharist symbol of the good. At about the end of
the rite, the minister would read the first seventeen verses of St. John. This
gospel, rated above the other three by the Cathars, began with “In principio
erat Verbum ...,” hence Pound’s “in principio verbum.” In his prose,
Pound is never sympathetic to dualism and asceticism.!” Nevertheless, he
believes in some kind of tolerance: “Christ’s cross was not so much on
Calvery as in His lamentable lack of foresight. Had he possessed this faculty
we might imagine His having dictated to His disciples some such text as
“Thoa shalt not “save” thy neighbour’s soul by any patent panacea or
kulture’ ” (SP, 194). The cause of his strong disapproval of Simon de k
Montfort’s Albigensian crusade was the destruction of the brilliant provencal
culture and the troubadour tradition with its hard, clear poetry.'®

The “verbum perfectum” or ch’eng, according to Pound’s notes to the
tranglation, is the dominent idea of the sixth chapter of The Great Digest."
Ch'eng as in chengi ( %% ) is one of the main steps in the process of
self-cultivation ( {& & , shui-shen):

Wanting good governrient in their states, [the man of old] first established
order in their families; wanting order in the home, they first disciplined
themselves; desiring self-discipline, they. rectified their own hearts; and
wanting to rectify heir hearts, they sought precise verbal definition of
their inarticulate thoughts [the tone given off by the heart]; wishing to
attain verbal definition, they set to extend their knowledge to the utmost.
This completion of knowledge is rooted in sorting things into organic
categories.

All nis life Pound had been “sailing after knowledge,” organizing cultures
into patterns, and putting ideas into action. Once he thought that the correct
principles were there, he grasped them fast, enforced and advocated them
without wobbling. The Chung yung distinctly states the significance of
ch'eng: “sincerity is the way of Heaven. The attainment of sincerity is the
way of men.”?! To Kung and Mencius, human nature is basically good. If
the way of heaven is the way of men, then it is not to be destroyed by
human perverseness. The heaven’s way may be abstract, but the welfare of
the people is very real. When moral virtues are identified with ¢ien or heaven,
they assume a regulating power over both rulers and subjects. To Mencius,
when a ruler has departed from the virtuous way of heaven, dethronement by
the people is legitimate and correct.”  So sincerity is the guiding principle
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of any government:

and in government nor to lie down on it
the word is made

perfect i
better gift can no man make to a nation
than the sense of Kung fu Tseu
who was called Chung Ni
nor in historiography nor in making anthologies
(76:454)

Another Confucian concept introduced at the beginning of the Pisan
Cantos is hsigo ( ), or filial piety, the idea embodied in ‘“‘the regulation of
the family”:

filial, fraternal affection is the root of humaneness
the root of the process
(74:437)

In Confucian thinking, ethics and politics are always complementary to each
other, an integral and organic whole that cannot be considered separately. In
The Great Digest, the means and procedure of achieving moral and political
order have been summerized into “eight steps or principles.” The first four
(the investigation of things, the acquisition of knowledge, the sincerity of
will, the rectification of heart) are vital to the pivotal concept of the cultiva-
tion of the self, which is followed by three other steps — the regulation of the
family, the order of the state, and the harmony of the kingdom. When
personal order has been attained through self<ultivation, one moves forward
to achieve order in the family. Hsigo is the virtue to be practiced in the
pursuit of this order. The family is the first place where a human being
comes into contact with his own kind and learns to develop a relation with
others. In general, love toward the parents is the first act of emotional feeling
by a human being. Hsigo refers to this love and all the subsequent actions
guided by it; so it becomes a primary aspect of jen. In the Confucian system,
jen is the most significant and pervasive concept, which, when specifically
defined, refers to love or benevolence.”® Thus, the practice of hsizo, the
earliest and most basic expression of love, is one of the indispensable steps
toward the attainment of jen. Pound’s translation of jen is “humanity” or
“humanitas,” hence this line: ““filial, fraternal affection is the root of
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humaneness.”?

Fraternal affection or ¢7 () is only a supplementary concept since
one who truly practices hsizo will inevitably be kind to his brothers and
sisters; otherwise, the parents’ feeling may be violated. As the family is a
community in microcosm, it is inconceivable that an official or ruler can
manage to create order in his domain without knowing how tc maintain
internal order in his family.?® Once Confucius was asked why he was not
in government, the sage answered that for a person to practice hsizo and
f-aternal love in the family is also one way of serving the country, even
though he may not be in public service.?® This is especially true in Confucius’
time, since families (in the sense of clans) were then mainly formed by
aristocrats.’’  But in a broader sense, the sage’s reply can be interpreted to
mean that the fulfillment of one’s responsibilities and the development of a
harmonious human relationship always start with the realm of the family,
and order beyond the confines of family is only a subsequent exiension on
a larger scale. This explains why Asigo is not only the root of jer, but is also
the basis of feo (G). This term is quite correctly etymosinologized by
Found as “the process; Footprints and the foot carrying the head; the head
conducting the feet, and orderly movement under lead of the intelligence.”?®
From a practical viewpoint, if the ultimate perfection and goal of zzo is the
attainment and preservation of order from personal and familial levels to the
national one, Asizo is indeed the basis, for as a moral virtue it guides the
~ individual’s behavior in the family, thus involving two primary levels of order.

Later in the same canto, a concrete example of Asigo is cited. Here the
familial order is intriguingly interlaced with that of the state:

Yaou chose Shun to longevity
who seized the extremities and the opposite
holding true course between them
shielding' men from their errors
cleaving to the good they had found
holding smpire as if not in a mortar with it
nor dazzled thereby
wd/have put the old man, son p&re on his shoulders
and gone off to some barren seacoast
(74:442)

The last two lines refer to Mencius’ answer to a hypothetical question raised
by a follower. The supposition is: if Shun’s father had killed a man, what




action would have been taken by Shun and his minister of justice? Mencius
~ replied that the minister would simply have gone ahead and apprehended the
old man. Shun would not have stopped the minister because he ‘had
received the law from a proper source.” On the otherhand, Shun, as a filial
son, would have felt guilty had he taken no action to help his father.
Mencius’ solution is this: “Shun would have regarded abandoning the empire
as throwing away a worn-out sandal. He would privately have taken his
father [son pére] on his back, and retired into concealment; living somewhere
along the seacoast. There he would have been all his life, cheerful and happy,
forgetting the empire.”?® Confucius had also been questioned on a hypothe-
tical question which had the father stealing a sheep and the son éoncealing
his doings. In Canto 13, this is dramatically exaggerated by Pound:

And they said: if a man commit murder
Should his father protect him, and hide him?
And Kung said:
He should hide him.
9

Mencius’ case, however, is far more complicated since Shun was an emperor
with the power to create and change legislations. Politically, his duty as a
maker and defender of the law left him with no alternative but to enforce it.
Ethically, his responsibility as a son compelled him to help his father. Shun’s
action can be judged as correctly fulfilling the duties demanded by the names
of both the son and the ruler. As such, Shun’s decisions would very much
be in the spirit of Kung’s cheng ming. Mencius’ answer clearly implies that in
such a dilemma, personal interests are to be sacrificed and subordinated to
the righteous execution of the law and the preservation of national order.
The incident, however, would probably have not occurred if the family and
its members had been regulated. According to The Analects, hsino consists
not only of providing for one’s parents and obeying their correct demands,
but also of a son’s right and duty to remonstrate deferentially if the parents
are believed to be in the wrong. A son’s obedience always goes first to i
(propriety, law, rites).>® If the father had attained personal order through
self-cultivation, ‘and the son had properly performed his duty, such a
hypothetical case would have little chance of happening. This suppositional
incident is also illustrative of the close interaction between national and
family order. Pound’s summary is unfortunately too truncated and obscure
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to se easily and fully comprehensible to Western readers unfamiliar with the
Confucian classics. '

In the excerpt, Pound seems to relate Shun’s hypothetical behavior
with the principle of chung, which, in Confucian thinking, is a positive
standard of evaluation. As Shun’s solution would have steered somewhere
between proper personal interest and correct public duty, Pound’s description
of nim quoted from Chung yung is very appropriate: “[Shun] holding true
course between” “the exiremities and the opposites,” “holding empire as if
not in a mortar with it.” But this idea of the “middle course” does not
 imply a compromising aititude in the execution of moral principles. In
concrete situations, moral actions can hardly be deduced dogmatically from
pre-existing moral codes. A person who has attained personal crder must
stand firm like an unwcbbling pivot in his moral decisions, but he is to
determine his course of action in accordance with the actual circumstances.
“The superior man [chitn-tzu] in the world does not set his mind either for
anything or against anything; what is right [{] he will follow.”3! This
suggests that righteousnsss, or what a chun-fzu thinks is right in any
circumstance, is always the guideline, but specific actions must wait for
judgement on the relevance of the moral standard. So the meaning of chung
includes both the flexibility and adaptability of moral actions as well as the
unswerving reliance on righteousness or other moral principles. The Pisan
sequence actually ends on a note of chung:-

John Adams, the Brothers Adam
there is our norm of spirit

our h chung1

whereto we pay our
homage
(84:540)

Occasionally mystical in tone, The Unwobbling Pivot is often considered by
scholars as adding a metaphysical dimension to Confucianism. A few lines
from the beginning of that work can appropriately serve as annotation here:
“That axis in the center [chung] is the great root of the universe; that
harmony is the universe’s outspread process [of existence] .... The master
man’s {chiin-tzu} axis does not wobble. The man of true breed finds this
ceziter in season, the sma’l man’s center is rigid, he pays no attention to the
tirres and seasons.”>? The “times and seasons” are from Pound’s deliberately
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literal reading, apparently with the “contra naturum” motif (Canto 45) in his
mind. .

The concept of i (%) has been variously translated as “righteousness,”
“what is right,” “right conduct,” and even “moral principle.” When
“righteousness” refers to the quality derived from the properness of moral
behavior, it is a specific moral virtue. Confucius, however, gives no abstract
definition of the term, as righteousness can only be distinguished in the
actual conditions of life. In the sage’s opinion, what is correct and proper in
one particular circumstance may not be so in another. Despite the lack of a
permanent and immutable behavioral code, Kung believes that in a society
there is always a generally accepted standard of human conduct. This

_standard, together with the examples of the ancient sages, constitutes the
content and intent of “righteousness.” In The Analects, righteousnes: is
consistently contrasted with material profit: “The mind of the superior man
is conversant with righteousness; the mind of the mean man is conversart
with gain.”3® The ending of The Great Digest also deals lengthily with this
opposition, which, in Pound’s rendition, reads vivaciously:

“Good king is known by his spending, ill lord by his taking.” The ‘
humane man used his wealth as means to distinction, the inhumane
becomes a mere harness, an accessory to his takings.

[O]ne having a fief of a hundred war chariots does not maintain a
minister to clap people into the Black Maria [for nonpayment of unjust
taxes]. Rather than have a minister who claps people into the police
van [nefariously] it would be better to have one who robs the state funds.

That is the significance of the phrase: a country does not profit by
making profits, its equity is its profit.

That is the meaning of:
A state does not profit by profits
Honesty is the treasure of states.3*

Pound closes the tiranslation by first quoting the “old commentator’s”
advice of not despising “this comment because of its simplicity.” He then
asks his readers “to keep on re-reading the whole digest.” As if such
reminding is still not enough, on the following page he quotes the last line in
both ideograms and English. “Equity” and “honesty” appear to be Pound’s
interchangeable translations of “righteousness.” While “honesty” is used
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by Pound to signify the morality of the government, “equity” refers to its
result. But when “equity,” instead of “righteousness,” is used in English to
translate 7, Pound .is reading into the line a heavier and more explicit
economic significance than it originally contains. Contextually speaking,
however, Pound’s rendering is still acceptable.

In the Pisan Cantos, this concept of 7 is also used for the purpose of
contrast:

““If he wd/ only get rid of Ciano’’ groaned the admiral
“people who are used to take orders” he said
when the fleet surrendered
Sold the school-house at Gais, )
cut down the woods whose leaves served for breeding cattle
so there was a lack of manure . . .
for losing the law of Chung Ni,
hence the valise set by the alpino’s statue in Brunik
and the long lazy float of the banners
and similar things occurred in Dalmatia
lacking that treasure of honesty
which is the treasure of states
and the dog-damn wop is not, save by exception,
honest in administration any more than the briton
is truthful
Jactancy, vanity, peculation to the ruin of
' 20 years’ labour
(77:470)

Count Galeazzo Ciano, Mussolini’s son-indaw who later betrayed him, was for
a long period Fascist Italy’s Minister of Foreign Affairs. Reportedly he was
“corrupt and avaricious, and had hoarded a large fortune through his influence
and position.3’ In September 1943, the Italian Navy surrendered to allied
forces, and Pound must have heard or read about the lamentation of an
admiral who had disapproved of Ciano. Ciano’s corruption and misgovern-
ment are evidenced in a small detail by the selling of the school house and the
cutting down ‘of the woods. These acts are reprimanded as “losing the law
of Chung Ni [Kung’s courtesy name].” Three lines later, this law is clearly
identified as “that treasure of honesty.”
Earlier in the Pisan Cantos, another case of financial mishandling by 2
Fascist minister is ambiguously recorded:
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Oh yes, the money 1s tnere
il danaro ¢’8, said Pellegrini
(very peculiar under the circs)
(74:442)

Before Mussolini’s temporary fall in 1943, Giampietro Pellegrini was the
Under-Secretary of Finance. After Mussolini’s rescue by the German paratro-
opers and the formation of the Republican Fascist government, Pellegrini
served as the Minister of Finance. Pound’s opinion of this man is low and the
accusation, though unspecified, is unmistakable: “knew something was
phoney, when he (Pellegrini) /sd/: the money is there” (78:479). It appears
that Pound is blaming the corruption of some Fascist officials for the
downfall of Mussolini and the Fascist government. Like dynasties in Chinese
history, the Fascist empire could not maintain Heaven’s mandate once it
veered away from the simple principles of economic equity and administrative
honesty. Pound, however, had tried more than mereiy transmitting to Italy
“the sense of Kung fu Tseu” through his prose and translation. He even
attempted to counsel Mussolini on Gesell’s idea of stamp scrip,3® and
Mussolini.

.. .Sd/ one wd/ have to think about that
but was han'd dead by the heels before his thought
in proposito
came into acticn efficiently
(78:482)

At the end of Canto 78, Pound quotes a famous saying by Mencius:

In the spring and autumn
In ‘““The Spring and Autumn”

there

are

no

righteous

wars

(483)

Instead of “equity” or “honesty,” here Pound is more literally translating i
with “righteous.” In Mencius’ opinion, all the battles recorded in Ch'un ch'iu
(Spring and Autumn Annals}, a historical chronicle edited by Confucius, were -
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illegitimate and unrighteous. This echoes a remark by Kung: “When the Way
[tao] prevails under Heaven all orders conceming ritual, music and punitive
expeditions are issued by the Son of Heaven himself. When the Way does not
prevail, such orders are issued by the feudal princes; and when this happens,
it is to be observed that ten generations barely pass before the dynasty
falis.”37 In the period of history covered by the Spring and Autumn Annals,
the political power of the Chou emperor was usurped by the feudal lords,
- and the Son of Heaven had no military strength to carry out expeditions to
punish and regulate the immoralities of the princes. Theoretically, had the
Way prevailed, battles would be few and would only be between the emperor
and uarighteous lords. In this period, however, wars were fought among the
"lords themselves. Hence Mencius’ verdict that none of the wars recorded
were of a corrective and righteous nature. Needless to say, the fightings were
over control of power, wealth, and territory. Both Kung and Mencius are
lamenting the loss of stability due to the emperor’s impuissance and are
suggesting the restoration of feudal order. Pound, however, tends to see the
economic abuse as the only cause of destruction and chaos. The quotation
from Mencius at the end of this canto is meant to echo the opening:

“and the economic war has bequn”’
Napoleon wath a good man, it took uth
20 yearth to crwuth him
it will not take uth 20 years to crwuth Mussolini”
as was remarked in via Balbo by the
imperial Chemicals
its brother.

(78:477)

About a year before his imprisonment at Pisa, he said in an Italian
pamphlet: “This war is a chapter in the long and bloody tragedy which began
with the foundation of the Bank of England in far-away 1694, with the
openly declared intention of Paterson’s now famous prospectus . . . ‘the bank
hath benefit of the interest on all moneys which it creates out of nothing” >
(SP, 343). In the same pamplilet, all the major modern battles are seen as
sharing similar causes and results: “The economic facts behind the American
‘Civil” War are extremely interesting. After the Napoleonic Wars, after the
‘Civil’ one, after Versailles, the same phenomena may be observed”(SP, 338).
Wars, according to Pound, are provoked by usurers “to impose monopolies
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in their own interests . . . to create debts, so that they can extort the interest ‘
and rake in the profits resulting from changes in the values of monetary
units” (SP, 340). Interpreting Brooks Adams’ The Law of Civilization and
Decay from his particular financial perspective, Pound concludes that “after
Waterloo no power had been able to resist the force of the usurers” (SP,
340).3% Mussolini, in his strenous efforts to maintain the “liberty of not
getting debt,” was marked by the international “usurocracy” as an enemy
(SP, 340). The giant conglomerate Imperial Chemical Industries is not used
here merely as a synecdoche. The remarks on the “crushing” of Napoleon
and Mussolini were reportedly made by Alfred Mond, head of this British
chemical combine (SP, 313). So John Adams and the “Brothers Adam” are
“our b chung” not only for their rectitude and perspicacity, but also for
their economic insights:

Every bank of discount is downright corruption
taxing the public for private individuals’ gain
and if I say this in my will
the American people wd / pronounce I died crazy.
(71:416)

This is from a letter by John Adams in August 1811; the black line is-added
by Pound for emphasis.>° The statement only reaffirms Pound’s belief that
the American Revolution of 1776 can be identified with the Fascist Revolu-
tion, for they are “two chapters in the same war against the usuzers, the same
who crushed Napoleon” (SP, 313). Even in 1943, when Mussolini was
suffering from internal turmoil and external threat, with his power limited
to northern Italy, the Fascist manifesto of the Sald Republic still made a
distinction between the rights of property and the rights. 7o it: * ‘alla’ non
‘della’ [to the’ not ‘of the’] in il Programma di Verona” (78:478; my
interpolations). From this viewpoint, it is only logical for Pound to describe
the Duce’s hanging as “the enormous tragedy of the dream in the peasant’s
bent shoulders” (74:425). And Kung almost three thousand years ago:
“] have heard that those who adminster a state or a family do not worry
about there being too few people, but worry about unequal distribution of
wealth. They do not worry about poverty, but worry about the lack of
security and peace on the part of the people.’f4°

Just understanding the cause of evil without acting upon it is not good
enough. One must look intc one’s heart and summon the will to act:
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Very potent, can they again put one together
as the two halves of a seal, or a tally stick?

Shun’s will and
King Wan’s will

were as the two halves of a seal
Yas
in the Middle Kingdom

Their aims as one
directio voluntatis, as lord over the heart

the two sages united

and Lord Byron lamented that he (Kung)
had not left it in metric

‘“halves of a seal,”

7
i

(77:467-68)

This excerpt is a poetic paraphrase of parts of Pound’s 1938 article on
Mencius. There he provides an explanation of the ideogram & (chih),
equating it with a Dantean idea: “This is definitely Dante’s directio volunta- .
tis, with no ambiguity possible. The top of the will sign is the scholar-
officer sign, and its base the heart” (SP, 93).*' Although the etymological
explication is wrong, the meaning of the ideogram is correctly given as “will,”
so it does not effect his intuitive equation. In this essay, he also compares
Greek philosophy with that of the Confucian. Greek philosophy, he argues,
often eschews organic nature, whereas the Confucian system is “totalitarian.”
By that he only means: “At no point does the Confucio-Mencian ethic or
philosophy splinter and split away from organic nature” (SP, 87). Pound
believes in the abundance of nature. Hunger and other economic sufferings
are but the results of usurious exploitation and unequal distribution of
natural resources. If nature is basically abundant, the “intelligent ruler’s”
duty is to make sure “that in good years [the people] shall be abundantly
satisfied, and in bad years shall escape danger of perishing” (SP, 88). Pound
has loud praises for the sage-emperors because they had mastered this simple
truth: “in so far as governing the people went, it begin‘s with a livelihood,
and that all talks of morals before that livelihood is attained, is sheer bunkum
and rotten hypocdcy” (SP, 90). This, Mencius observes, is the. principle
embodied by both Shun and Wen; hence the two, though centuries apart,
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are described as sharing the two halves of a tally. The Chinese term TFEJ is
annotated by Legge as a tally or token (‘“rather than ‘a seal’,” which is what
Pound had written despite Legge’s warning) of imperial investiture. “It
was cut through a line of characters [carved on wood or precious stone],
indicating the commission, and their halves fitting each other when occasion
required, was the test of truth and identity.”*?> “That things can be known
a hundred generations distant,” Pound comments, “implied no supernatural
powers, it did imply the durability of natural process” (SP, 86). The human
problems are perennially the same, and the remedy, the Way or #eo, is
permanently there too. To know the Way . intellectually and passively is
“simply not enough. It demands active practice, which is possible only when
one possesses the directio voluntatis (directions of the will; the difected will-
power).  And Pound in 1942: “The name of the Fascist era is voluntas
[will]” (SP, 312).
After the rather abstract propounding, Pound immediately presents a
telescopic picture of concrete historical situations, where there is no
deficiency of directio voluntatis:

And as to the distributive function
1766 ante Christum
it is recorded, and the state can lend money
as proved at Salamis ‘
and for notes on monopoly
Thales; and credit, Siena;
both for the trust and mistrust;
“the earth belongs to the living”’
interest on all it creates out of nothing
the buggering bank has; pure iniquity
and to change the value of money, of the unit of
money
METATHEMENON
we are not yet out of that chapter
Le Paradis n’est paé artificiel
(77:468)

The first Poundian example comes from China more than three thousand
years ago;.and it is a lesson on social welfare and the distribution of wealth.
It is actually abbreviated from Canto 53, where the description is more
detailed: ‘‘grain scarce, prices rising / so that in 1760 / Tching Tang opened
the copper mine (ante Christum)/made discs with square holes in their

251



middles / and gave these to the people [ wherewith they might buy .grain/
where there was grain” (264). In 1939, Pound observed that despite the
desirability to the consumers, goods in England and the U.S. remained
unsold because the purchasing power was low. Mussolini supposedly
prevented this from happening in Italy by issuing both “tickets and actual
goods on various graduated scales according to the virtues and activities
of Italians.” Pound’s conclusion is that “there is nothing new in creating
money to distribute wealth™ (SP, 294.95). For an illustration of the state
functioning as a money-lender in the interest of the public, Pound, returning
to the Greek tradition, locates the building of the Greek fleet by state loan.
Salamis is where this fleet defeated the invading Persian navy in 480 B.C.
Another Greek perception on economics promptly follows. According to
Aristotle, Thales, the founder of Greek geometry, astronomy, and philosophy,
was ridiculed for not being able to make money in spite of his learnedness.
The philosopher’s astronomical knowledge allowed him to foresee a good
crop of olives early in the year; so he rented all the olive-presses at a low rate.
When the great demand for the presses came, Thales could virtually ask for
any price.** Pound’s interpretation of this is that scarcity of any kind is
artificial and fraudulent, and since states are in constant need of financial
resources, monopohes should never be run by pnvate individuals, for a clash
of interests may be created.

As for the problem of credit, the readers are instructed to look at
“Siena” for enlightenment. Siena is a Poundian shorthand for the Monte dei
Paschi, the Sienese bank examined in Cantos 42,43, and 44 Funded by the
Grand Duke of Tuscany, it was established in 1624 with its credit backed by
the public pastures. This “Mountain of the Pastures™ bank gave the depositors
a 5% interest and only asked 5%% from the borrowers. The meagre profit
made from the difference was for administrative purposes and not for private
gain. This people’s bank persisted through the centuries and was still in
business in 1935 when Pound contrasted it admiringly with the “hell banks.”
Evidently this is a convincing model of Pound’s idea of solid banking: “The
CREDIT rests in ultimate on the ABUNDANCE OF NATURE, on the
growing grass that can nourish the living sheep” (SP, 270). A bank like the
“Monte” is certainly a social service to the community, and definitely not an
institution of usury, licensed or not. The theme of nature’s abundance is
repeated in variation when Pound quotes Jefferson: “The earth belongs to
the living” (SP, 256). The Jeffersonian intelligence in economics and the
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science of government has been amply depicted in Cantos 31,32,and 33.In
Pound’s “Introductory Textbook™ of 1938, Jefferson’s objection to interest
on the “national bills” is quoted as “chapter I’ (SP, 159). Obviously this is
* interpreted by Pound as Jefferson’s anti-usury stance.

After Jefferson, the two gravest sins committed by. the “hell banks” are
pronounced: creating money out of nothing and altering the value of money.
The first sin refers to profits made from lending out money deposited by the
public to other public borrowers on high interest rates.** But breeding
money from money dates a long way back in history. Centuries ago,
Aristotle had clearly indicated that once currency is instituted as an artificial
measure for the convenience of exchange between commodities, acquisition
from retail trade for profit immediately arises. Wealth, as a result, is often
identified with a fund of money. Currency, however, should be no more than
a convenience. “A currency is a nonentity; for if those who use a currency
give it up in favour of another [Metathemenon te ton krumenon], that
currency is worthless, and useless for any of the necessary purposes of
life.”*5 To Aristotle, there are two kinds of acquisition. The natural one is
concerned with acquiring resources needed for life through the increase of
nature, “from fruits and animals.” The other kind is only interested in
getting a fund of money by conducting the exchange of commodities.
Instead of making profit from the natural process of labor and exchange, the
usurers try to make it from currency itself, confusing the means with the end.
Hence Aristotle’s proclamation that usury is the most “unnatural” among
all the ways of acquisition. “METATHEMENON?” is Poundian abbreviation
to remind the readers of the Aristotelean wisdom.

The other grievous sin of the rapacious bankers—the alteration of
monetary value—refers to the devaluation and revaluation of currency as well
as the inflation and deflation of prices. A modern case of ravenous alteration
of monetary value is cited in the later part of the same canto:

“And with the return of the gold standard’ wrote
Sir Montagu
“every peasant had to pay twice as much grain
to cover his taxes and interest”
(77:474)

In Canto 74, this episode is more fully described:
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and in India the rate down to 18 per hundred
but the local lice provided from imported farmers
so the total interest sweated out of the Indian farmers
rose in Churchillian grandeur
as when and plus when, he returned to the putrid gold
standard
as was about 1925  Oh my England
(74:426)

In 1925, Sir Montagu Collet Norman, the Governor of the Bank of England,
managed to persuade the British government to restore the old gold standard.
This measure was widely criticized by the public. Winston Churchill, then
Chancelior of the Exchequer, was judged a co-conspirator by Pound. The
immediate effects of this change on the British industries were the loss of
overseas market and the reduction of prices. For the farmers of India, then
a colony, the situation was an even greater disaster. The devaluation of the
rupee was coupled with the plummeting of commodity prices. As a result the
farmers had to double their payments to tax collectors and creditors. In the
1944 “Gold and Work,” under the heading of “Particulats of the Crime,”
this monetary alteration executed by both Churchill and Sir Montagu was
brought up by Pound. But oddly, Churchill alone was singled out for blame:
“By returning to gold, Mr. Churchill forced the Indian peasant to pay two
bushels of grain in taxes and interest which a short time before he had been
able to pay with one only” (SP, 338). In the 1945 election, Churchill was
defeated by Labour’s Clement Attlee, whose campaign platform included the
nationalizaton of the Bank of England. When the news arrived at Pisa,
Pound was evidently elated despite his own predicament:

Oh to be in England now that Winston's out
Now that there’s room for doubt
And the bank may be the nation’s
And the long years of patience
And labour’s vacillations
(80:514)

To Pound, the nationalization of the “hell bank” may mean the beginning of
making money free again. Then the perversion of creating money out of
nothing and the altering of monetary value would become a far more difficult
task. These two themes appear to dominate the economic aspect of the
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Pisan Cantos. In the fifteen lines we have quoted from Canto 77, these two
negative themes are juxtaposed with a series of positive actions gathered from
four different traditions. They are vivid demonstrations of the solution and
the directio voluntatis. Unfortunately, the diagnosis which follows the
juxtaposition is not altogether optimistic: “we are not yet out of that
chapter.” But for Pound, “le Paradis n’est pas artificiel”’; it can be real,
living; and concrete, a “paradiso terrestre.”

Despite- the historic permanence of the remedies and the Way, people
in the position to make changes often are oblivious to them. This is lamented
by the sage in The Great Digest: “In the Book of Poetry, it is said, ‘The royal
domain of a thousand li is where the people rest.” In the Book of Poetry,
it is said, ‘The twittering yellow bird rests on a corner of the mound.” The
Master said, ‘When it rests it knows where to rest. Is it possible that a man
should not be equal to this bird?” ” The royal demesne was where the Chou
court lived, and it was supposed to be the center and symbol of order. This
was the place to which people would look for order. But in the time of the
“Spring and Autumn,” order was a rarity and the rulers and ministers seemed
not to know where to look for solutions. A personification of the fao is
immediately cited by Kung: “In the Book of Poetry, it is said, ‘Profound was
King Wan. With how bright and unceasing a feeling of reverence did he
regard his resting place!” As a sovereign, he rested in benevolence. As a
minister, he rested in reverence. As a son, he rested in filial piety. Asa
father, he rested in kindness. In communication with his subjects, he rested
in good faith.”*® The substance of this chapter is summarized by Legge as
“On resting in the highest excellence.” Pound gives the same paraphrase
and emphasizes it by printing the ideograms on the margin ( (F A F % ).47
In the Pisan Cantos, this idea of “resting in the hightest excellence” is vaguely
mentioned, thus:

2o0on2

what’s the name of that bastard? D’Arezzo, Gui d’Arezzo
notation %
3on3 .»%
chiacchierona the yellow bird ik

to rest 3 months in bottle
(auctor)
(79:487)
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The meaning of the three marginal ideograms, huang nigo chih, is
provided by Pound: “The yellow bird / to rest.”” If one prefers to read this
in the context of chapter 3 of The Great Digest, it can be seen as Poundian
reiteration of the Confucian lament. At the same time, the last ideogram
(chih), which is defined by Mathew'’s Dictionary (No. 939) as both “to stop,
to desist,” and “to rest in”, has appeared eatlier at the end of Canto 52:

Call things by the names. Good sovereign by distribution
Evil king is known by his imposts.
Begin where you are said Lord Palmerston.
began draining swamps in Sligo
Fought smoke nuisance in London. Dredged harbour in Sligo.

ik
chih
(261)

3

By following the Way, “resting in the highest excellence,” Lord Palmerston
had attended to the welfare of the people and “‘desisted”’ .Geryon. This
echoes the beginning of Canto 52, which succintly refers to Duke Leopold of
Siena, who helped to found the Monte dei Paschi “with the whole folk
behind it” (257). He is another exemplar of knowing where to rest; and his
bank had effectively “desisted” the usurers. As such, while chik in the
earlier cantos assumes the meaning of “desist,” in the Pisan sequence its’
second meaning of “resting” is used instead in a Confucian context. In Canto
79, as the context has not given sufficient information for one to extract the
significance of chil: or huang niao chih self-containedly, the Poundian dirge
on the human blindness to the Way is too indirect and obscure. It will only
be comprehensible to either those who are very familiar with The Great
Digest or those who happen to remember the marginal note in Pound’s
translation. To the readers who have failed to make the necessary
connections, however, the three ideograms, with their meanings incorporated
into the English text, can simply - be interpreted as a means of contrast. The
imprisoned poet, while not writing or translating, had spent some of his
leisurely moments watching the natural environment. Earlier in the same
canto, the birds around the Pisan camp are noted: “4 birds on 3 wires, one
bird on one /.../ 5 of ‘em now on 2;/ on 3; 7 on 4” (79:485). The ‘2
on 2” and “3 on 3” in the yellow bird rests passage are obviously the arrange-
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ment of the birds on the wires. In contrast to these birds resting in tranquility
and enjoying their freedom, the ‘“‘auctor” or author of several books of

poetry had already spent “three months in bottle.” And this, to those who
are meticulous about the dating of works, indicates that Canto 79 was
probably written in late August, three months after his being sent to Pisa.

The entire Pisan sequence ends with an autumnal prayer: “If the hoar
frost grip thy tent / Thou wilt give thanks when night is spent” (84:540).
Before this lyrical close, Pound decorates some of his political saints with the
highest Confucian honor:

Wei, Chi and Pi-kan
Yin had these three men full of humanitas (manhood)
or jén2
Xaire Alessandro
Xaire Fernando, e il Capo
Pierre, Vidkun,
Henriot -
(84:539)

The viscount of Wei was the step-brother of Chou-hsin, the tyrant overthrown
by Chou dynasty’s Wu Wang in 1122 B.C. Chi and Pikan were Chou-hsin’s
uncles. When remonstrations were to no avail, the viscount of Wei withdrew
from the court hoping to maintain the sacrifices to the ancestors even if the
Yin dynasty were to collapse. Chi was imprisoned for his expostulations
and escaped death only by feigning madness. Pi-kan was killed with his
heart torn out, for the tyrant wanted to see the heart of a sage. Confucius
lauded the three as “the three men of jen” of the Yin court.?® In The
Analects, jen has never been precisely defined. Under various circumstances,
Confucius describes jen differently in accordance with the particular nature
of the questions and the character, of the inquirers. Hence jen is associated
with filial piety, propriety,‘courage, and loyalty to government.*® Jen is
also meant to be the subStanée; of both % and i Li refers to the rites,
ceremonies, and rules of, social behavior which confer propriety on a man’s
behavioral paftern. The proper execution of 4 is to be substantiated by 7,
‘righteoustiess or what one considers to be right in a particular situation. In
order to accomplish this distinction of righteousness, one must try to attain
jen. As the Master has demonstrated, jen in different situations may be
linked or equated with various virtues. As such, jen is the idealistic, all-
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embracing, and most supreme Confucian virtue that includes all the concrete
manifestations of specific moral dispositions. Among the three most
significant moral - concepts in the Confucian system, jem is even more
important than 4 and i, for jen is the foundation of all virtue. Filial piety,
sincerity, and chung can be seen as the specific virtues designating certain
aspects of jen; or they can also be described as constituents of jen.

The “eight steps or principles” which we have discussed earlier form the
basic program for the realization of jen. In the process of trying to achieve
order on different levels, inevitably one will have to practice particular moral
virtues. Naturally not every individual will arrive at the level of achieving
national order; but if each in his own capacity and limitation comes to realize
some specific virtues, he can be praised as possessing certain qualities of jen.
Who then are the people lauded by Pound as possessing jen? Alessandro
Pavolini was Secretary of the Fascist Republican Party, and Fernando
Mezzasoma the Minister of Popular Culture. After the execution of Mussolini
on April 28, 1945, the two were also shot and later hung by the heels
alongside their leader in Milan. Pierre Laval and Philip Henriot were French
collaborators of the Vichy regime, while Vidkun Quisling was head of the
Norwegian State Council during the German occupation.’® All of them were
either executed or assasinated. Though by what standard the three Fascists
and the three collaborators are put on a par with the Confucian saints remains
unspecified here, they are evidently viewed by Pound as martyrs. But
perhaps for Pound, Mussolini’s social programs were sufficient ground to
honor him with jen. “The determined scholar and the man of virtue [jern],”
Kung once remarked, “will not seek to live at the expense of injuring their
virtue [jen]. They will even sacrifice their lives to preserve their virtue
complete.””>!

In Pound’s idiosyncratic hagiography, Mussolini is one of the few
modern figures to receive the highest veneration. Witness this opening
passage of the first Pisan canto:

Manes! Manes was tanned and stuffed,
Thus Ben and la Clara a Milano
by the heels at Milano
That maggots shd/ eat the dead bullock
DIGENES, &uyevés |, but the twice crucified
where in history will you find it?
yet say this to the Possum: a bang, not a whimper,
with a bang not with a whimper,
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What you depart from is not the way

and olive tree blown white in the wind
washed in the Kiang and Han

what whiteness will you add to this whiteness,

what candor?
(74:425)

The last four lines refer to an anecdote recorded in Mencius. After Con-
fucius’s death, three of his disciples wished to render to their fellow disciple
Yujo ‘the same observances which they had rendered to Confucius.” They
wanted the famous disciple Tseng to join them, but Tseng answered, « “This
may not be done. What has been washed in the waters of the Kaeng and Han,
and bleached in the autumn sun: — how glistening is it! Nothing can be
added to it.” 52 Tseng’s meaning is obvious: the Master is irreplaceable;
it is futile to try to find another who can match his wisdom and virtue. In
the fifth line of the excerpt, “Digenes,” meaning “twice born,” is an idea
related to the mystery religions. Manes in the first line refers to the Persian’
sage who founded the Manichean sect. When Manes was persecuted, his body -
was “tanned, stuffed,” and then exposed to the public. Through "such
juxtaposition, Mussolini is not only a man of jen, but is virtuaily a modern
saint, just as irreplaceable as Kung.

Mussolini’s violent finale is compared analogously with the no-less- -
brutal ending of another heresiarch — both paid for their faith with their
lives. Kung was never persecuted, but he was a sage unrecognized and
ridiculed in his own time. As such, the three figures, despite the diversities

- of time and culture, are analogously juxtaposed. Juxtaposition on the basis
of certain analogies is the main poetic method of the Pisan Cantos. On
almost every other page there can be found an instance of analogous
juxtaposition; and the equation of ch'eng with the paraclete is only one of
the many examples.>® The underlying connectives of the juxtaposed images
and ideas are sometimes rather obscure, subjective, and arbitrary. Some of
these images and ideas provided by Pound’s freewheeling and associative
imagination appear only sporadically and contribute more to the local texture
than to the overall structure. Consequently, while the same method is
responsible for the parallels of significant concepts, it also gives rise to light
passages which are conceptually unimportant. The huang niao chih passage —
as well as the “water and hills” excerpt quoted later in the discussion of
annotative repetition —is an appropriate example of analoguous juxtaposi-
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tion in a lyrical vein. Graphically the birds perching on wires — the “2 on 2”
and “3 on 3” in this passage — resemble the notes on musical scores; and in
Canto 81 Poung records this in a strikingly concrete way:

8th day of September
f f
d

)
write the birds in their treble scale
(525)

This resemblance leads his mind to think of the Benedictine monk Guido
d’Arezzo who improved the notation system into the present five-line one
(“what’s the name of the bastard? D’Arezzo, Gui d’Arezzo [ notation™).
From the Pisan birds he also recalls the “yellow bird rests” passage in The
Great Digest. This passage with the message of “‘resting” reminds the
“auctor” of his being locked up in grilling harshness and anxious incertitude
for three months. In this excerpt from Canto 79, the only connection
underneath the juxtaposition seems to be the bird image. But here at least
the ideas and images appear to be self-explanatory; other instances can be
more capricious and demand very specific knowledge. Since Pound likes to
reserve the factual information initially and only releases it later in a gradual
manner, the more significant ideas and images appearing through juxtaposi-
tion may not be explained or annotated adequately in their first appearances.
The patient and persistent reader, nevertheless, may eventually be rewarded.
On the other hand, for the minor and obscure images and ideas appearing
only once or twice, if the implications are not clear contextually or even with
the help of the Annotated Index, the reader will remain bewildered. When
this happens, often it is the incantatory or lyrical power of the writing that
carries the reader through.

Once Confucian concepts are introduced, they usually function in the
following three modes: repetitive annotation, thematic contrast and
comparison. The last function seems to outweight the other two, since
Western parallels are constantly evoked in the juxtaposition. As we have
already seen, the concepts of chung, ch'eng, and jen are all reinforced or
illustrated by Western counterparts. As for contrast, there is the concept of
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[ in opposition to war and unrighteous gain. “Yellow bird rests”also
constitutes a contrast with Pound’s ordeal. Repetitive annotation, however,
comes in two forms. The first uses ideograms from the Confucian texts, and
the second employs tags in English translation. Though the meaning of a
line may be unequivocally expressed, an ideogram is sometimes planted in the
middle or on the margin of the English text:

These are distinctions in clarity
ming2 BH these are distinctions
John Adams, the Brothers Adam
(84:539-40)

things have ends (or scopes) and beginnings. To
Know what precedes 5‘(—_; and what follows %
will assist yr/ comprehension of process
vide also Epictetus and Syrus
(77:465)

The ideograms in these two excerpts actually mean no more than what is
already expressed in the English lines. The same is true with the passage
containing 7 (“chih”) and FFEi (“tally”). The pictorial origins of the
ideograms, however, can enhance the interest of the line and forcefully
capture the attention of the reader. To realize that B is “sun” + “moon”
seemingly adds a visual nuance to the line. Upon seeing the two ideograms in
the second excerpt, one who is familiar with the Confucian texts will be
immediately reminded of the beginning of The Great Digest. But even if the
characters remain Chinese puzzles to the reader, they are sufficiently concrete
to make a reader pause and contemplate. When ideograms are not used,
lines from the Confucian classics are quoted and incorporated into the
poetry. Again the quotation is usually a reiteration of what has already been
said. This is aptly illustrated by the following lines:

in the drenched tent there is quiet
sered eyes are at rest
the rain beat as with colour of feldspar -
blue as the flying fish off Zoagli ... -
the sage
. delighteth in water
the humane man has amity with the hills
(83:529)
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Quoted from The Analects, the last three lines evidently came to the poet’s
mind when the army ‘tents were soaked with rain. The “hills” are mentioned
not without reason, for mountains are stretched on the north and east of
DTC, and he named one Taishan. To live in harmony with nature is the
abstract idea implied by this brief Confucian pronouncement. The concept
can be discussed philosophically, but contextually speaking, the tag, with its
“water” and “hills,” is only a subtle reduplication of the actual situation and
environment. Since the fact of rain Is mentioned earlier, the quotation is
no more than an iterative scholium with a subdued tone of self-mockery.
About. a year before he was taken into ‘the DTC, in the last moments
of the ltalian Fascist era, the poet had this reflection about his long, “‘endless”
poem: “For forty years I have schooled myself . .. to write an epic poem
which begins ‘In the Dark Forest’ crosses the Purgatory of human error, and
ends in the light, and ‘fra i maestri di color che sanno’. For this reason I have
had to understand the NATURE of error” (SP, 167). This tripartite structure
has been studied*and applied by critics to the pre-Pisan cantos. To some, it
is-the key to open the structure of a poem which has long been accused of
“being formless.”>* The controversy is one that will not be easily resolved,
‘and need not concern us here. What is most immediately relevant is the fact
that this tripartite scheme is also reflected in the Pisan Cantos. But here the
‘divisions of . inferno, purgatory, and paradise exist in an integrated way.
There are no distinct demarcations of the three levels. Synchrenous and
achrgnological, the three realms move freely and discretely in juxtaposition
and contrast with each other. And the poet subtly warns his readers: “By
no_means'an orderly Dantescan sising / but as the winds veer / .../ as the
winds veer and the raft is driven / and the voices . . . ” (74:443). The DTC,a
temporary “prison” for the military incorrigibles and condemned prisoners
waiting capital punishment, is apparently Pound’s inferno in the Pisan Cantos.
The place is exposed and dusty, torrid in daytime and cold at night. At first
‘Pound had to sleep on. the concrete floor of an exposed cage, which was
especially reinforced before his arrival, and the inmates and guards were
strictly forbidden to converse with him. Before the improvement of the
living conditions, this seems to be the most arduous period of his confine-
ment. Eagerly he sought solace from the surrounding nature: “How soft
the wind under Taishan / where the sea is remembered / out of hell, the pit /
out of the dust and glare evil” (74:449). The cage was erected by the army,
and the army and other war elements had their roots in usury. In Pound’s
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own view, he had become the victim of the evil force which he had resisted.
The worlds of destruction and usury are clearly identified with the realm of
inferno. The grief and oppression of the present world and the tremulous
uncertainty of his fate are gravely invoked by the reiteration of % (*‘a man
on. whom the sun has gone down” — 74:430) and “dark night of the soul”
(“nox animae magna from the tent under Taishan™ — 74:437).

Like Dante’s purgatory, Pound’s is also full of recurring errors and
ignorance. Old and new mistakes in economics and politics are paraded in
this realm. The corruption of culture is sprightly registered: “and: what
art do you handle? / ‘The best’ And the moderns? “Oh, nothing modern /
we couldn’t sell anything modern’ ” (74:448). This is a recapitulation of
the theme of Canto 45: “no picture is made to live with / but is made to sell
and sell quickly.” To “the caged panther,” however, even these negative
elements seem more assuring than the harsh reality and unknown destiny of
Hades, for they remind him of a lost world, a familiar world where occasional
sparkles of beauty could still be discerned. But “these days are gone forever”
(83:534). Projected onto the broad screen of his keen memory are those who
once maintained the existence of beauty before it eroded into oblivion.
(“La beauté, ‘Beauty is difficult, Yeats’ said Aubrey Beardsley” — 80:511).
One by one the names appear hauntingly and ethereally: Ford Madox Ford,
James Joyce, William Butler Yeats, T. E. Hulme, Gaudier-Brzeska, Victor
Plarr, and Edger Jepson. Now at Pisa, he had become one of the few survivors
who had witnessed “the end of a B.M. era / (British Museum era)” (80:506).
The human blindness and blunders are not only to be found in the degrada-
tion of beauty; they can be located in the deviation from the fao embodied
by the Magna Carta, the American Constitution, and the Fascist Manifesto.
In the Pisan purgatory, amidst “the six seeds of an error” (79:490), the intel-
ligence and jen of Jefferson and Mussolini are manifested by the fragmentary
realization of a terrestrial paradise. Like the practice of Gesell’s stamp scrip
in Worgl (74:441), however, the existence of the earthly “Garden of Eden” is
often transitory and limited. Other ancient examples —e.g., Salamis and
Ch’eng T’ang — representing the realization of the Way before depravation
and aberration are also assembled in the middle ground between purgatory
and paradise. They bear witness to the immaculacy and expedience of the
Way. Though paradise is not described here and remains a terra incognita to
us, the historical paradigms and the Poundian heroes have furnished us a
preview of a true and lasting paradise. Indeed they no longer exist in the
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world of the present, but they are the invaluable pointers to that final ideal:
“To build the city of Dioce whose terraces are the colour of stars” (74:425).
The paradise now lives in his vision. He may be imprisoned, but the ideal
can never be taken away from him, for it is the “property of the mind”
(74:449). Like Wagadu, it is “now in the heart indestructible” (77:465).
And in the last moments at DTC, occasionally referring to himself in the past
tense, several times he said, “If I go down, someone must carry on.”>>

If one is to carry on, then the study and practice of Confucianism are
definitely the ferminus @ quo. In the three realms of the Pisan Cantos,
Confucianism serves as a leitmotif, a dominant theme which runs through the
triptych It is the sole consolation (“my very blood and bone™) of this
modern Odysseus ensnared and paralyzed by the heinous Circe. It is the light
of enlightenment in contradistinction to human nescience and transgression.
Most important, it is the navigation chart of the voyage to the city of Dioce.
In Pound’s own journey through the Pisan Cantos, past realities are
transmuted by present reflection, and occasionally the Confucian concepts
are given a different emphasis or Poundian interpretation; but this is very
much in the Confucian tradition. When Kung edited the Chun chiu, a
feudal lord who usurped the title of “king” was addressed only by his
legitimate title, and the killing of an unrighteous ruler by his minister was
described not as an unlawful regicide, but as a tyrannicide supported by the
people.®®  When conscious principles are extracted from past tradition,
there emerge fresh ideas which inherently are identifiable with the old. To
both Pound and Kung, the scrutiny of the past means the distinction of
models worthy of emulation, and avoidance of wrong directions. In their
encomiums of the way of the past, they are not proposing a slavish mimicry,
but are merely reiterating what they believed to be the eternally true. The
eternal ideas, once they are in antiquity, seem to be more lucidly
distinguished and easily grasped. By sailing after knowledge and ruminating
on both the past and the present, Pound professed to have found the Way;
but in the end his efforts to promote it had nearly made him a “martyr.”
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