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Chapter I 

THE CONFUCIAN 'tIAY (.TAO) AND ITS ,!'RANSl>'IISSICN (Tl\O-T' UNG) 

"l'.y Way (Tao) is that of an all-pervading unity" • 

. . . ,. 
"'fhc" Master's ;,ay is chung 0fai thfulness to the 

principles of human nature) am" shut-(generosity 

ane bcn8volence with regard to otheJ:s). " 

- Analects 4: 15 

Th8 word Tao is at once the simplest and most complex of 

words in the Chinese philosophical vocabulary.l It has been 

especially associateo ~lith the philosophy, Tao-chia i!-fr--
ane th8 religion, Tao-chiao i!)'il , both of which are known in 

English as "Taoism". It is a word, however, which is also used 

by Confucian philosophers, including Confucius and l',encius them­

selves. 2 In philosophical or religious Taoism, the word 

referred to a metaphysical notion, that of ultimate reality, 

oescribed in negative terms, of to the possession of special and 

"mysterious" knowledge, such as that of the art of acquiring 

physica.l immortality or of prolonging physical life. In the 

Confucian traoition, on the oth8r hand, the word carried always 

a moral connotation, referring both to ultimate truth and to th", 

moral and virtuous way of life. The meaning of this word 

becamE:. all t,he more ambiguous after th8 introduction of Buddhism 

into China, when the Buddhists also starteo to speak of their 

doctrines and their manner of life as "the Way", Tao. The 

confu.sion of meaning b<dcame an important issue especially as 

"the Way" impUcs the only, correct Way, bringing thus into 

focus a problem of orthodoxy, both regarding doctrine and manner 
3 of lifo. 

It is th~, aim of this chapter to study the origins ano 

crystallisation of that movement of thought which ca.Ued itseLf 

in the beginning, Tao-hsiieh, but which came to called, in the 

later course of its development, Hsing-li hsueh. For this 

reason, we shall ment.ion Confucius (551-479 BC) and his pre­

Ch'in (before 221BC) fO.Howers only for the sake of defining the 

1. 
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central message of his school of thought, We shaLL speak 
briefly of Han Confucianism and its elaboration of this 

"message". Our attention will be especially focused on the 

T'ang (618-906) and Sung (960-1278) dynasties, as we hearken 
to the voices of the first heralds of a new confucianism, 

and watch the process of rationalisation which sought to 

explain the transmission of doctrine believed to have been 

lost and re-discovered, as W(~l.l as the doctrinE' itself. We 

shall th0n conclude with a fEM words on the meaning of the 

precious spiritual legacy, as it is formulated by the six­

teen word cr0)do taken from the "Counsels of the Great ytl" 

(Ta-Ytl mu j)i") t»-') of the Book of Documents (Shu-Chinq:f;J~ )~ 
The Confucian Way 

As far as it is possible for us to know, Confucius had 

consciously rclfrained from spnculations tOllching the super­

natural. and had said very little about the nature of man 

and his relationship to the universe. His main teaching was 

of jen (humanity) ..... the old virtue of kindness which he trans­

formed into the universal. all-embracing virtue, that which 
made a man human. He failed in his endeavours to find a 

rUl6r who would be willing to put into practice his ideas 

of moral renovation of society. but became famous as a 

teacher of the good life. It is important to our discussion 

of "Confucian orthodoxy" to note that the school of Confucius 

was only one of the many schools of thou.ght which competed 

for state support during the late Chou period (lJ.Ll?-249BC)~ 
The philosophers Mencius (372-289 BC?)ana HstlnJfzu 1e}.:y (tl.2EDbC) 
made important contributions to "Confucian" thought by their 

divergent ideas on the nature of "Beaven" (T' icm),of Man,and 

of sagehood. But they both showed the same optimism in human 

perfectibility. t$ be accomplished through education, as Con­

fucius did before them. 6 "Confucian" humanism came to mean 

that man --wheth8r originally good or evil in his nature -­

had tho ability to "save" himself. by learning to live vir­

tuously. and could even reach the highest goal of moral sag8-

hood, should he choose to strive after it. 

The Ch' in dynasty (:221-206 BC )put an end to the "Flower­

ing" of thf" "hundred schools", Confucianism emerged as the 

dominant philosophy of the land only under Han. with the help 

of state power, after being t.ransformed into an "ideology",7 
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The official patronage given to the study of the Five Clas­
sics, together with their "accretions", and the seLective 
interpretation of these texts, accomplished with the help 

of prevalent "non-Confucian" ideas .• resulted in the great 
Han synthesis with its yin-yaug world-view, its exaltation 
of the Han state, its emphasis on submission to hierarchi­
cal authority. But ideas of human dignity and of man's spe­
cial relationshop with the universe received further elabo-

~. 

ration. The scholar 'rung chung-shu;\f>\'t4fJ<c.179-l.04 Be) pro-
pounded a theory of correspondence bet1f7een .. h,aven and han, 
describing man as the microcosm of the macrocosm, that is, 

the universe. Based more on artificial symbolisms, such as 
numbers, and. 

the ultimate 
not spiritual onen8SS, haJ.eft unexplained 
meaning of man's life,8 Busides. the growing 

reverence accorded to Confucius as the greatest sage almost 
transformed him into a god and made sagehood generalLy in­

accessible to the common man. 9 

The development of a "Confucian orthodoxy" during Han 

times revealed a certain pattern which would be repeated, 

with modifications. in T'ang and Sung times. Once again, 
the need of having a state ideology, the selection and use 
of Classical texts regarded as containing the deposit of 
ancient wisdom. the elaboration of a method of resolving in­

herent contradictions between the aims envisaged and the 
texts themselves, would lead to the formation of an ecLec­
tic teaching which came to be regarded as the embodiment 
of orthodoxy. Such a second reconstruction of "Confucian 

doctrine" had become necessary after many intEOlrvening years 
of political chaos and intellectual f~,rment between the faLL 
of Han and the rise of T'ang. Six centuries of Taoist and 

Buddhist dominance impressed upon all the relative neglect 

which Confucianism had up to now manifested with regard to 
the deeper problems of man and his life in the universe -­
problems to which Han scholars only provided a few super­

ficial and artificial answers, incapable of satisfying the 

minds of those who had been exposed to the subtl.e arguments 
of Buddhist thought. With their interest in metaphysiCS and 

psychology, Taoist and Buddhist thinkers had at least grap­
pled with these problems at much deeper l.evels of human 
consciousness and dialectic.lOThe Ch'an sect had focused 

attention on the creative depths of the human personality 
and continued to fascinate many Confucian scholars. who 
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objected to the "Two Teachings".!l Thus, when tir;;c C:)J'Tk for 

the Confucians to strike back, they were obliged to forge 

new weaj:Ons --- to present a new cosmology, a new meta­

physics, a new psychology, anc a new method at at·taining 

sagehood, all based uj:On a new evaluntion of the ancient 

sources of inspiration. In this way, they enriched the 

content of Confucian thought and opGned new horizons tor 

the practice of thei.r i<3ea 1s. Thus .n,inforced, they hop,':d 

t.O combat the "unorthocox" teachings, to restorE- social 

resj:Onsibility anc social order, anc1 teo jus·tify the Confucian 

claim to superiority. 

The first effort towarc the restoration ot Confucian 

learning was maoe by th8 T' ang govcornmbnt which once again 

ruled over a unifiecj China, and wished to put order in th8" 

intellectual lifE. of the country as "wll as in its admini­

stcCl.tion. A new ecit.ion O( th8 G"iv8 Classics,l2 the texts 

which "lllegedly contaim:.c' the: Confucian deposit of wisdom, 

was published. togeth",r wi t.b what was consiCien.,d to bc the 

best available commentaries, (chu;i ) as well as explanations 

of these, called "su:b-commentaries" {(llJ. Jifu). calle~ 
"Ccrrect Meaning of the Five Classics" ("'u-ching cheng-Vi 

lo 
1: 1rJi( T- ~~ 
J2. .. , 1: l-'--'C\:. ), this work represented the "orthodox" 

version of the wisaom of the ancients. but, when made into 

th(. rEquired s:'llabus for examination candiclates, who were 

Eorbioc1en to deviate from the given intcrpr8tations, the 

books became a hin(;rance as ",Jell as a help.l3 Besides, 

t.hey could not command the attention of men's mines, with 

thuix thirst for wisdom rather than Em' information. This 

failure on the part of state authority to promote a real 

inquiry into t.hc meaning of man, of life and of the uni­

verse, accompanied by continu(-lc toleration of Taoist and 

Buc1dhist teachings ana practices, left the way option for a 

"revival" of Con.fucianism under the leadership of individual 

thinkers and men of lettsrs rather than of the government 

as such. 
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Tao-hsUeh: School of tho Way 

The man who raised most forcefully the ]:dnner ot 

"orthodox" Confucianism against the onslaught of Taoism 

and Buddhism was Han Yi.! (786-824), known also as the herald 

of a new, fut.ure, Confucian orthocoxy. .For him, howev8r, 

"the Way" lay in a return to the "sources" of Confucian 

inspiration, incluCling among thecse t.h" book of JViencius, 

the record of the sayings of that philosopher who had first 

given expression tc the idea of' the orthoc3ox, Contucian 

"Way", ano of its correct transmission,14 but whose teaching 

har) been largely forgotten j.n thE wake of China's first 

"state orthodoxy", Han Confucianism. It was largely due to 

Han Vii that thc Nflo-Confucian movem,mt became known as Ta,2-

hsuflh, - School of the Way". As Ban said, 

Dnivorsal lovfl is callc"c humanity (jiSn); "ppLying 

this in a proper mannE,r is call",c righteousness (Y1 
"'-n ). Acting in accordance with th"m is called 

the Way (Tao). Fineing them a6equate for oneself 

without neee of anything from tJ-w outside, is to 

be in possession of .its inner power o.r virtue (t€; 
-,of- .. .~ -

tt ) . Lao-tzu •. , unc1erst.ooCl humanity anc righteous-

nGSS in only a very_limited sense, and so it is 

natural for him to belittle them.· What he caUed 

the Way was onJy -I::he Way as hb saw it, and not what 

I calJ the Way. What he cal Jed innGr powur was only 

power as he saw it, and not what: I caJJ inner pow~:r, 15 

To Han YU's mind, there was no doubt that. Taoist and 

Bucohist teachings which laid false claims to the won) Tao, 

were cestructive of Confucian morality, in the same way 

as those of Yang Chu anC' Mo Ti had been much earliex'. He 

proposed the radical suppression of Taoism and BudC'hism 

as a necessary first step leading to the restoration of a 

lost tradition, that of Confucius and Mancius. His cry 

was: 

~ake these people [Taoists and Buddhists] human 

again; burn their books, and convert their temples 

into ordinary homes. Direct them with explanations 

of the Way of the ancient kings •.. Then will all be 

weU. 16 
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These were) streng 
.:;),..' 0 

:Ernpel:or Wu- tsung ~\ -,;J: 

words, to be literally 

(r. 841-846).1 7 But 

eXElcu·tea under 

these ","ere 

also m~s18a<\in,! words, making no c'istinctj.on between ·raois·ts 

ani" nu(1dhj.sts, ne·twecm their clergy, or hermits and their 

layl'olk. Confucians and the followers of Taoism an,; Budd­

ht;;!!! we"re p:.llarised. placex'! in opposing camps. Han Yu 
s.;)er:lC':c~, i.nc(,;eC:~, bJ regarc himself as thG lone Confucian,. 

inbmt upon th~, d,~struction of the enemies of the human 

rac(;) , 1'he rceality, however, was quit2 different. rZeither 

Han nor his 0isciples were free from Buddhist associations 
jnf'luenc~:>c:' 18 _ '._ _ Co.;; • 

Han Iu was, a:E i:er all, a man of l()"t ter s rather than '" 

syst",matic t,hinker. He set in .Eocus the importance of 

Confucian lIc;rthocoxy" and thE; questi.on of taking up again 

an l.ntorruptsdtransmissi.on of the <lWayil. He pointed out 

the llenemies II ,,)t Confncianism~ the 'Taoists and BudChists, 

Ee also brought back to the :fore the problem 01: goodness 

am' evil in human naturE;, But it was .h;ft to his friend 

ant': (JiscipL(), Li Ao (flo 798), a more conscientious thinker, 

to Dxplore, in gn,at depth, the probleMs relating to 

hU:1t?D nature anr:i hUI!~an ~~motions. In a trE=jat.is~ he ~/rrot.e 

on t.~1,;:2 sl)bjGct cf t.h2' llrE;covery" of the original qoodness 

1.n human nOltur,~, Li. indicate" thOlt thE 'Way' Lav inside 

man, 

!rhdt. wh~x eby a man may become ,::1 sagE.:; is his natu7'C 

(hsing). 'rhat whersny a man may' bGt.ra,r nlS 

the. omotions (ch' ing i~) ... When thG "motions caUS0 

hin6,ancc, natuI'G is obscunso ... [just as] wh8n 

WOlter is murk\' its t low 'will not be clear ... But 

tl'is is not. thEe J:ault of thEe watE;r in its [inherent] 
'L 't 1 q C ttr 1 .y. .. -

IIi Ac!s notion. ot l1inner caLmli and Ilinnor fasting u20 

pOlved the way tc 1'l .fr,;er mE,tho(' ot: 8xegcsis, giving less 

att,Gntion to philology ::>r to allegorical. correlations. 

and lJors to ~Y.:.;,rs()nal J.nsi.ght., to a mors) g~nEJral:tsed ane 

spiritual il1tsrprEc'tation ot the Classi.cs, with the 

specjfic aim of d0J~-"pt::;ning the underst.anding Df human 

nature anI.: of: finCiin9 trk right way of c;'""v010ping its 

tenac:ncy toware1 gooonE;;3s. 
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Tao-t'ung: Orthodox Transmission 

The Sung government continued the T'ang policy of of­
ficial encouragement of Confucian learning. Under imperial 

patronage, the stone-engraving of the classical texts was 
completed, the T'ang edition of the Wu-ching cheng-vi was 

again pUblished, and a visit tp Confucius' birthplace was 
f,; l~ 

made by Emperor Chen-tsung ~ t, (r. 998-1022), who awarded 

the sage with a long posthumous title. 21 However, such of­
ficial gestures did not meet with the enthusiastic support 

of the leading sCholars of the time, who objected to the 

rigid adherence to traditional comrn.entaries required by 

civil examinations and criticised the government for extend­

ing patronage to Taoists and Buddhists as we n as to 

Confucians. It would be these men. rather than the govern­

ment, who eventually set up new standards of scholarship, 

leading to the creation of a "new" Confucianism. 22 

During the Sung dynasty and after, a merging process 

was also taking place between the more speculative Buddhist 
1t~ 

sects, like T' ien-tO ai 1, t and Hua-yen "'ffffL on the one 
side, and Ch'an,on the other, to continue until the three 

became almost indistinguishable. 23 It was thus no accident 

that Sung and Ming philosophers should usually refer to 

Buddhism as Ch'an. Moreover, the penetration of Taoist 

philosophical ideas into Buddhism contributed also its 

share in the shaping of a final form of "Chinese" Buddhism, 

which, in its turn, especially through Ch'an and the Pure 

Land sect, also enriched the teachings of religious Taoism. 24 

Hence, Neo-Confucian thinkers habitually referred to 

Buddhism and Taoism in conjunction as the two "heterodox" 

teachings. 

However, the depth of the level of inter-penetration 

of ideas bet,~een a 11 three teachings--Confucian. Buddhist 

and Taoist--remains obscure. It seems that. in spite of 

their negative tendencies, the two "heterodox" teachings 

acknowledged a certain underlying reality in the world. 25 

A certain continuum between the self and the other, between 

man and the universe, so very central to the ConfUCian 

message, was thus affirmed, Certain Buddhist ideas, re­

garding the universal capacity for attaining salvation, 
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an0 the mE-thod 0:1" doing so by tht: recov,,:ry of onE." s 

origina 1 "Buc}:lha-nature" from the contamination of passion 

or selfish cksires (kiesa), act8d also as a stimuLus to a 

reintc'rpretat.ion of Confucian thought. 26 

The notion that th(o' Confucian -rao haCl not been tX'ans­

mitted after hmcius, ano thE) appeal for a rE:new8d line of 

"orthoc;ox transmission I;, voicet:5 by Han YU and Li Ao, 

found echoes in the writings of thE'S" men and early Sung 

scho lars. They envisaged thE: true "'\flav" under three 
,""-:in 

aspects. Its content or "substance" (t' iff) is made up 

of unchanging moral ic'eals. its application or "function" 

(vung If]) is the pur sui t of th8se i;)ea Is by right action, 

while its "literary expression" (wEm Z) includes the 

whole range of Confucian Classics. 27 To understand well 

the content an'" put it into practice (yung), however, on,,: 

must first acquirE; inSights in the mind-and-heart, before 

expressing them in words. Both Ch'eng Hao ana C.h'eng Yi 

emphasised thj_:3 personal charactf:Jr of th" knOwledge of the 

"'Way". Ch'eng Hao affirmed that, "Although I haVE: learnt 

certain things from others, I have Cliscovered for mYSelf, 

thE; truth of thEe words, T' ien-1 i 1-'ill{ 
Heaven,)".28 

(' principle of 

This 00ES not nGcessari Iy pHwlude a serious knowh"jge 

of ·the texts of the Classics or the he,lp of teachers. But 

the work of teachers was less the transmission of exegetical 

ski 11s - '3.S was that of the great "New Text" and "Old Text ,­

Han scholars29 - than that of provoking thought and in­

spiring insight. There was no question of the passing on of 

a static truth, but the transmission of taith ane, understand·­

ing in an eternal message, unchanging, and yet to be disco­

verer: anew by overy qenE'ra.tion. 

The Transmission Determined 

Chu Hsi was thc: first Sung phi 10sopher to make expli­

cit use of the term, Tao-t'ung (Transmission of the wayJ,30 

As the oiscip18 of Li T' ung .~ 11~ (1093-1163), the diSCiple 
fP- ,~t :;!,. 

of Lo Ts'ung-yen _11: l,,-/~ (1072-1135), the oisciple, in 
j') 

turn, of Yang Shih .~ a:y (1053-1135). Chu himself could 

claim to be heir to a distinguished intellectual lineage 



which traced back to Yang's teacher, Ch I eng Yi, 31 He 

considered t.ha.t the "Way" of the sages. lost to post"rity 

with the death of Mencius, was rediscovered by the two 

Ch'dngs. He also honoured Chou fun-yi as the teach"r of 

the Ch' eng brothers, He spoke" a Iso of Chang Tsai' s ro le 

in the "Transmission", but plac8d him aftE-r the ('h'engs, 

who were his n~phcws.32 

9, 

Besi(l"s determining the "line" of orthodox transmission, 

Chu Hsi was also chL::fly rGsponsibb: for the choicc.: of the 

"Four BoOks,,33 as the final, authoritative" stor8house of 

ConfuCian wisdom, taking prc-c8oonce over ths "five Classics". 

Chu wrote voluminous comm<:ntaries to many classical tbxtS. 

to the Historica LAnna Is (Shih-chi ~jc.., ) OJ: Ssu-rna Chi ien 

I'iJ .. ~ ill (145~1-86BC), and also to somi;O Taoist manuals. 

But his most important works were his cOInlD0ntarics on thE: 

Four Books, 34 which wcr~~ later mace into stanCiarc texts Lor 

civil examinations. Chu punctuate", annotated, ar!o divi<3ed 

into chapters, the texts of the Four Books. He divi6e6 the 

Great Learning into eleven chapters. changing til", wore 

Chlingt~ (love) of the first part of the first chapter 
"-

into the word hsin ~lf (renovatEd, ani" providing also 

material for a "miSSing" chapter, by giving his own com­

mentary on the meaning of the "investigation of things" 

(ko-wu) and the "extension of knowh,dge" (chih-chih). 

The problem. however. aris8S frenn the contradiction 

inherent in a "lineal" transmission of "insights" into a 

(1ynamic truth: a problc.eID of critsria. How can it be 

cecic'ed that a certain man has attained any real insight at 

all, and what is the nature of such insight, and of truth 

itself:? Chu Hsi's c1etermination of the "line" of "orthodox 

transmission" eid not provide any external critflria. It 

merely sot up the authority of Chu hims,~lf. as the crj.terion 

')f judgement regarding the orthodoxy of the insights of 

those thinkers whose names had been included among the 

transmitters of the~. This consideration is to be kept 

in mind in our analysis of Chu's philosophical synthE-sis, 

anc of the responses he maCE' to the challenges presentee! to 

him, in the metaphy.sical and ethical realms, 'by his chief 
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rival, Lu Chiu-yuan, ana, in the realUl of historical and 

political thinking, by his other contemporary, Ch'en Liang. 

It was, indeea, a problem which had deep consequences in 

the later cevE)lopment of Confucian thought. 

An interesting phenomenon which accompanied the develop­

ment'of a new, "orthoeox" Confucianism was the emphasis on 

oral transmission, Whereas. beforE, scholars either spent 

their time annotating the Classics or writing their own 

treatises, basec always on thE appeal to the authority of 

the Classics, another literary genrE cam" into vogue during 

the Sung dynasty. Probably following the examples of Ch' an 

monks who publishec record(~d conversations (yu-lu) of their 

great 1'.asters, ane: also going back to the Confucian models 

in th? Ana lects and !<'encius, students of famous phi losophers 

began to note down for later publication the conversations 
they hac with their ii,asters. 35 These yu.::lti made up the 

largest repository of Neo-Confucian philosophy. As a genre, 

it expressed the atti,tude of the men who considered them­

selves primarily as teachers of cisciples, living with them 

in an intimate circle, and communicating to them the ineffa­

ble teaching of the Sages, which could be easily distortec' 

when given too ornate a form. Such a lack of organi~ation 

in written expression (~) stancs in strong contrast to the 

truly organic system of philosophy which was constructed, 

embracing within itself a synthetic view of the world and 

of man I s role in it, of the deeper recesses of the hurnan 

spirit ana its longing for self-transcendance, goals of 

personal cultivation and of sagehood. 36 

The Four Masters 

Chu Hsi's greatness consists less in originality of 

thought than in his remarkable ability to adapt and fuse 

together in one system of thought the individual contribu­

tions of the thinkers who preceded him.37 These includeci 

especia lly four of the so-called "E'ivE: Masters" of the 

Northern Sung perioe: Chou Tun-yi, Chang Tsai, Ch'eng Hao 

and Ch I eng Y i. 38 F'or this reason, their names have been 

associated with that of chu I s as the chief moulders of 

lao-hstieh. which became known, more and more from then on 

as 1i-hsueh or Msing-li hsUeh. 
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'I"ai-chi, ~i-ho and T'ai-hsu 

'l'he first of the "Four Masters" was Chou Tun-yi. Accord­

ing to Chu, he was the first philosopher after l"lencius to 

discover anew the lost Confucian 12.2 and to transmit it on 

to others. From Chou, Chu derived his understanding of the 

world, both of things and of men, as the spontaneous pro­

duction of the interaction between the five agents and the 

pri.nciples of :1212 and ~, which, in their turn, came from 

the transcEmdent T'ai-chl f:., ~ ,a notion derived from 

the Book of Changes where it refers to the "Ground of Being", 

that which holds the universe together. 39 But Chou also 

described it as Wu-chi ~;t~ (literally. "Limitless" or 

"Non-Ultimate"), thereby giving rise to later debates about 

his intended meanings. 40 But his effort was generally di-

rected toward the construction a world-vie,...r .,hich ex-

plains the countless phenomena of existence as having come 

from an original pcurce, pure and undifferentiated, the to­

tality of reality.41 In this way. he affirmed the idea that 

reality is both "one" and "many", an idea which became ba­

sic to the Sung philosophical synthesis. 42 

Also from Chou, Chu derived his belief that man parti­

pates in the excellence of T'ai-chi, possessing a "moral" 

nature which came to him through the cosmic transformations. 

Contact 't-ri th externa 1 things provides the occasion for evi 1, 

as a deflection from the good rather than as a positive pre-
43 

sence. The perfect man, the sage, is compLetely sincere 

(ch' eng ~h\. ). His mind-and-heart is like a mirror, quiet 

when passive, upright when active or moved by emotions. 44 

Chou asserted unequivocally, however, that sagehoad can be 

acquired by effort or learning(hs~eh I~ ). This is done 

by keeping inner tranquillity 

desires (wu-ytl ~:tY- ).45 
"*' (ching R~ ) or freedom from 

For Chu Hsi -- as for the later Wang Yang-ming -- Chang 

Tsai, uncle of the two Ch'engs, had a special importance as 

a thinker. Chang ca lled Chou's T' ai-Chi, liT' ai-ho" t:- fX>' 
(Great Harmony), and described it as the 12.2. the undifferen­

tiated First Principle, source of all activity as welt as 
r 

tranquillity. He also gave it the name of T'ai-hs~ t'fi 
(Great Void),describing it, in another regard as the totality 

i; 
of formless ~ R (ether or vital force),of which yin and 



~ are two rHodes. The gathe,ring of ch'i gives rise to 

all things, including man, who participates thereby in the 

T'ai-hQ. Ch'i is the basic "stuff" of evelything. It is 

characte~ised by constant flux, a process which man should 

seek to comprehen6, in order that he may "harmonise" his 

action with it. 46 Por ma,n is, C'lfter all, part of the cosmos, 

and so the truer is his unity with it, both morally and 

phYSically, the better he becomes in his human nature. In 

a very famous passage, which exerted a t.remenc]ous int luence 

on the whole hsing-Li movement, Chang enunciated his 

doctrine ot the unity of man with alL things, which cxtc'!D()S 

not only to the cosmic rQaim, but also to the social realm. 

H<_'aven is my f'atner, and Earth is my x/Lother. Even 

such a small creature as I :finc an intimate place 

in their micst. Thcn:,fors that which fills the 

Universe I nogarc; as my bod", and that which dir(cc:ts 

t.ne Universe I consicer as my nature. All people 

are mv brothers an" sisters, and all things are my 

companions. 

The great ruler [the EmpE'ror] is thE) eldEst son ot 

my parsnts ~ the gr82.t minis"tt".-:rs arE:; his stewards. 

By showing resp8C:t tor the agc(J, [IJ treat the 

elders as elders. By E,vincing atfection for the 

lonely ani; the weak, [lJ treat the young as young. 

The sage is one who merges his virtue with Heaven and 

Eart.h, ane t,ne '..,ort~hy is one who is outstanding. 

A 11 persons in the wor Ld who ar(' wi.thou·t brot.hers, 

in 

distrr:ss "'flho hctve no one to turn 

mC ? broth8rs 

to .... 47 

Ch<3.ng ITsa i. gav0~ great 

heart) . Accorc .ing to hi.m 

in"IDortal1cc to hsin ,. ---
Heaven (T'isn) has 

(mind-and-

no mino-and-

heart of its own,48 but. melD a lone has a mind-an,j-hc,art. 

Be can, hoy.!E"v(~r 'I 119 i V~::. II a mind~~an<j -- hE::'::'LCt to Hcaven-and-

ECtrt,h. 49 i"or hEl can "enl;'1rg(,'" his own ~in, unti 1 it 

mnbraces all things within itseli',50 This is accomplishe') 

both by knOWledge ant:: by love, th(:) knowl~·dg0 which arises 

f:::om sincerity (ch'eng) anc enUghtonlT',cnt (miQg aJ] ) 
being ",,,scribed as T'iGn-tc :l1~, (Heavenly virtue) or 

tra t which is enclow8ci by Heaven, ;;.nd liang-ehi.h ~-K" 
(knowle<:'ig8 of the good). This is tar superior to knowle,'lge 

gf'line:4 through II s8e::.ing ll Gn{~ IIhE:aring ll • 51 
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The two Ch'engs were closely related to their contem­
porary thinkers, having had Chou Tun-yi as their teacher 
and Chang Tsai as their uncle. Chu Hsi tended to regard 
the doctrines of Ch' eng Hao and Chi eng Yi as forming a 

single school. although it was later recognised that the 
divergences in the ideas of the two brothers contained the 
seeds of that difference which was to divid€Bsinq-li 

hsiieh into two major branches: the so-called J,.i.-hsiieh or 
Ch'eng-Chu school named after Ch'eng Yi and Chu Hsi and 

~sin-hsueh or Lu-Wang school, named after Lu Chiu-yuan 
and Wang Yang_ming. 52 

Both brothers treated the same problems: of the nature 
of things and of man and of a method of recapturing man's 
original goodness, Ch'eng Hao remained closer to the pro­
nouncedly monistic assumption of Chou Tun-yi, that all 

things are one, having emerged from a common source, which 
is imperceptible and yet continuous with them}3 In his 

famous essay, Shih- jen 1~\ 1:- ["on Understand ing jen"], 
Chi eng Hao explained how man is united to the universe by 

a vital, creative and mysterious power universally active 

within the operations of Heaven-ana-Earth. This power is 
jen, the old Confucian virtue which receives a new dimension. 

He said that since the jen of Heaven-ana_Earth is life­

giving, man partakes of this virtue in so far as he is one 
with all things, through a kind of vital "sympathy" for 
all life and growth,54 Human nature, as received from 

Heaven, is originally good, and in a state of harmony with 
the universe, Once actualised, however, gooa and evil may 
be both present, on account of the "ether" in which nature 

is embedded. 55 The work of spiritual cUltivation is the 

transformation of our physical endowment. This is done by 
uniting man's inner and outer existence through the practice 

of reverence (ching t!it ) towards one's self and righteous-
)<. 

ness (ti f\ ) towards the world outside. 56 In a famous 

letter written to Chang Tsai, he discussed these ideas, 
showing an undeniable affinity with the mystical doctrine 
of Chuang-tzu and of Buddhisml 

The oonstant princip~e (Ii) of Hea~en-and-Earth is 

that their ~ is in all things. yet of themselves 

they have no~. The constant principle of the 



sage is that his feelings are in accord with all 

creation, yet of himself he has no feelings. 

Therefore. nothing that the gentleman learns is 
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more important than to be completely disinterested 

toward everything, responding spontaneously to things 

[or events] as they arise. 57 

Ch'eng Yi elucidated the distinction between the realm 
of li (principle of being and goodness), which is "abOVe 

shapes" (hsing-erh-shang 1lj (f;; ) and the rea 1m of 

ch'i (ether, matter-energy) which is "within shapes" 

(hsinq.-erh-hsia1I'fiJ r; ). Using a vocabulary derivE.d 
from the Appendix of the Book of Changes, he sought to 

explain that li. the transcendent principle, is what gives 
form ant: identity to ch'i, the basic stuff which makes up 

a 11 things. This provi\;;ed a basis for his explanation 0;;: 

human nature and its capacities for good and evil. 58 

Ch' eng yi affirmed JVtencius' doctrine of human nat1J.re as being 
originally good, ascribing the capacit'l for evil to the 

"quality" of .£!!:i or physical endowment. His theory of 

human nature is much clearer than that of Chang Tsai or of 
Ch'eng Hao, He said: 

Nature (hsing) comes from Heaven, whereas capacity 

(ts' ai If ) comes from ~ (ether), When the 
ether is clear, the capacity is wholesome. ~hen 

the ether is turbid, the capacity is also affecte-3. 

Take, for instance, wood, Its straightness or croOKai-

~eSS is OU8 to its nature. But whether it can 

be used as a beam or as a truss is determined by 

its capacity. Capacity may be good or eVil, but 

nature is always good. 59 

Ch' eng Hao had spoken of inner reverence (ching) ana 

outer righteousness (y!) in the cultivation of moral charac­

ter. Ch' eng Yi advocated the add itiona 1 practice of 

"investigating things" through assiduous study.60 This 

was Chang Tsai's proposition. But Ch'eng Yi expressed it 

with greater vigour, giving moral cultivation a strongly 

intellectual dimension. He is known to have emphasised. 
that 11 (beinq and gOoCness) is present in everything, and 

should be '1nvestigated" to the utmost. "There are many 
ways of doing this. One way is to read books and under-



15. 

stano moral principles (li). Another way is to discuss 
people and events of the past and present, and to clistin­
guish the right and the wrong. Still another way is to 
handle affairs and settle them properly." He also added 
significantly, "Every blade of grass and every tree has 
its li (being and goodness) which shoul<" be examine6. ,,61 

Criticism of Heterodox Teachings 

Of the "Four Masters", all but Chou Tun-yi criticised 
Taoist and cBuddhist thought, Chang Tsai said that the doc­

trinec of transmigration represents merely a desire to escape 
from suffering, that the attitude of regarding life to be 

a delusion prevents true understanding, not only of man him-

se If, but also of Heaven, since "Heaven and man form a unity". 62 

Ch'eng Hao's criticisms were more practical. He attacked 

the Budchists for their "selfishness", their abandonment of 
social responsibilities for the sake of seeking mere inner 

tranqui lli ty. "The Buddhists advocate reverence for the sake 
of straightening one's inner life, but they do not require 

righteousness [which is necessary] for the sake of making 
one's outer lif e correct ••• Buddhism is narrow, Cur Way 

is different. [we simply] follow [the goodness of] our 
nature".63 Ch'eng Yi attacked both Buddhism and Taoism with 

greater vehemence than did his brother, Without, however, 

saying anything new. 64 ror him, as for Chang, Ch'eng Hao, 

and Chu Hsi, there was no doubt that Buddhism and Taoism, 

and in particular Buddhism, was the great enemy to the res­

toration of the true Confucian Way, The expression of 

militant opposition to "unorthodox teachings" became charac­

teristic of the hsing-li movement. 

The Synthesis of Chu Rsi 
Chu Hsi's synthesis of hsing-li philosophy is left to 

posterity in his numerous writings, letters, essays, poems 
and commentaries, as well as in the recorded conversations 

noted "lown by his disciples. It is best given in the 

Chin-sou iu 65. Thus, through such works, 'he greatly 
expanded the content of "Confucian" thought, enlarging it to 

embrace a more speculative world-view, while taking care to 
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k.eep thE) emphasis on moral and spiritual issues. He 

recognised Chou's T'ai-chi as the source and fullness of 

all being and perfection, and identified it with the Ch'engs' 

Tlien-1i, the embodiment of all truth, wisdom and virtue. 66 

Bv so doing, he also interna lis€C')' this 'r 'ai-chi, oeser ibing 

it as that which is not onlv immanent in the whole of the 

cosmos, but also in each in,Sividual person. 

Chu sought also to bring more clarity to the quest.ion 

of goodness and evil in human nature incorporating the 

teachings of' Chang Tsai and the eh' el'lgs and distinguishing 

bet.ween hsinsr (nature) as it is endowed by Heaven, full of 

li (bGinq, goodness), and its physical endowrnent, which is 

cone i tioned by ch' i (ether j .67 He conf irmed the assertion 

of r"encius, repeatE)(l by Chou, Chang and the C;h' engs, that 

all men are capable of attaining sageho06 by their own 

cfforts,68 anf1 cefined this goal in terms of the possession 

by man in himself of perfect virtue and goodness, T'ien-li. 

Such a possession WOuld also enable man to realise the 

conscious unity which exists between himself and all things. 

As a method of self-perfection, Chu proposed the cultiva­

tion of reverence (ching) through quiet-sitting (ching-tso 
job tJh 
Kf 1:. ) and the permeation of the spirit of tranquillity 

into life, and the 'investigation of things' through assiduous 

stU0v, for th(, sake of acquiring as much 1i as possible. 69 

The final goal of such a dual activity, however, is less the 

acquisition of comprehensive knowledge and solid virtues, 

but the attainment of inner enlightenment in one's mind­

an":'-heart, which occurs at the moment of the "recapturing" 

oE the original goocness of his nature. 70 The constant 

maintenance of this state of min(-and-heart constitutES 

wisdom or sagehood. Seen in this light, the apparently 

"dua lis·t II nature of the phi losophy of Chu Rsi becomes mani­

fes1:1y unitary. 'rhErG is only one Tao: one wisdom and one 

way of attaining it. 

Nevert.holess, cortain problems of nuances of ;aeanings 

concerning tho: nature of thj.s wisdom, the "correct way" of 

its acqUisition and the criteria of this "correctness" re­

main unresolved. The exchanges which took place between 

C;hu Hsi and Lu Chiu-yuan would espeCially bring them to the 

fore. 
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The Controversiesl Chu Hsi and Lu Chiu-yuan 

Chu Hsi and Lu Chiu-yuan shared similar ideals of sage­

hood, and believed these to be attainable by human nature. 

Both har a high regard for man's hsin, the mind-ana-heart, 

ane. considered self-knowledge, or knowledge of one's mind 

and heart, as very important in the quest for sagehood. 

However, they cisagreed in their understanding of the mean­

ing of T'ai-chi,of thG distinction between human nature 

(hsinq) and the human mind-ana-heart (hsin), anc of the best 

possil'le met,ho0 for the attainment of sagehood ahd perfec­

tion. Chu held to Chou 'fun-yi' s description of T' ai-chi 

as also Wu-chi!explainingthat the totality of 11. the 

source am? fullness of all being anc goodness, the One 

bGhind the Nany, is not subj~)ct to determinations of time 

and place, of shape and appear'ancel 

gaster Chou refers to [T'ai-s,;h~J as wu-clJi precisE'LV 

because it occupies no position, has no shape or 

appearance, and because he considers it to be prio'r 

to physical things, and yet has never ceased to be, 

after these things came to be. He considers that 

it is outside yin and yang and yet operates within 

them, that it permeates all form and is everywhere 

contained, and yet did not have in the beginning 

any sound, smell, shadow or resonance that could 

have been ascribed to it.71 

Lu Chiu-yUan preferred tiOthink t.hat the term, Wu-chi re­

presents either a later interpolation, or an earlier and 

immature s~age in Chou's inte~lectual development, since 

his later work, T' ung-shu iHL ~ ,contains no mention of 

it. 'rhe issue in question, however, was much deeper than a 

disagreement concerning textual problslTlG. Lu opposed Chu 

Hsi's explanation of T'ai-chi as also .\'Iu-chi on account at 

a "dualist" approach he c'etected in it, of regarding the 

realm of the Way, to whj.ch the T'ai-chi belonged, as "abOVe; 

shape", and distinct from the realm of "usefulness", to 

which belonged yin and ~ and the five agents, and of the 

dichotomy between the "principle of Heaven" (T' ien-li) and 

"selfish desire" (jen-yu ~'l;)z ), which Chu used to explain 

thE' inhq~ goodness in human nature and its strange tendencl' 
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toward eviL Lu claimed that this proposition divides the 

man's unitv and bears the impt'int of Taoist. influence. 72 

For Chu Hsi, what is called li (being) in things, is 

called .hsing (nature) in man. ~ (mind-and-heart), however, 

is something different. It consists ot both li and ch'i 

(ether) . It is not purely good, and prevents the full mani-

festation of T I ai=chi or .T' ion-li--in each Hnd eW:;ry person 

a.nd thing. 73 He thus a.ttempted to s"feguard the transcender.t 

as well as immanent naturG of T'ai-chi--thG totality of 11--­

while explaining at the same time the origin of evil. for 

Lu Chiu-vuan, however. hsilJ liko hsiE.9:. is full of 1i,74 ane 

so constitutes a single, undifferentiated continuum with the 

whole of reality. ~or t.his reason he said, "The universe 

is my bsin, ano mv hsin is thc universe. ,,75 In other words, 

while l.:hu envisaged an ..:!:.!gper.fect unity of Heaven and han with 

t.hE! dual presence of T'ien-li and ch'i in persons and things, 

resulting in a certain tension betw0:en heavenly and earthly 

attractions, Lu Chiu-yuan conceived of Beaven ane Man as 

belonging to a continuum, without tensj.on, without cont 1iet. 

Evi 1, he sai0, aris€)S from "material desires" (wu-yu ~ ~Z ),76 

the origin of which he did not clearly explain. 

The debate between Chu and Lu expressed itself in terltB 

of ideology more than of truth. Lu criticisea Chu for show­

ing Taoist attachments by maintaining that T'ai-chi is also 

l<1u-chi, while Chu attackec' Lu for showing Ch'an Buddhist 

influence in icentiiying hs:i:!.! and hsing. Cn cloSGr 2xamina-­

tioD, however, it appears that Lu was indicating to (hu th2 

('anger of divicHng reality int.o t.wo realms, thus making the 

transcendent less ill'.manent, Chu, Oil the other hand. fea:c~'(' 

that LUiS i.dentification of hsing and hsin represented a 

misinterpretation of "nature" in terms of its conscious C\et·­

ivity, thus rEy:ucing that which belongs properly to the 

realm of H, to that of ch'i. He criticised Lu indirectly 

for admitting of nothing transcendent in his philosophy. 

The dH'ficulty probably lay with the different understan<"­

ings of the nature and function of hsin. For Chu, it was 

the d. ireeti ve agent of hot.h "nature" and the "emotions ", 

but, on that account also, not entirG 11' g000. For Lu, how-­

ever, it was much more. As he said, "Sages arise in th6 

Eastern Seas; thE,y have the same hsin, the eame 11. Sages 

arise in the Western Seas; they have the same hsin, the 

same li, ,,77 Thus, the human h§.in. especially as exemplifiE/' 
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in the sages' hsin, becomes universalise:) as a norm of truth 

and goodness. It remains interior, but takes on objective, 

even absolute qualities. He did not deny the transcendent. 

Hc merely said that it is somehow immanent ill men's minds­

and-hearts as well as in the universe. 

Follm.;ing the suggestion of Lu Tsu-ch'ien, their common 

fd.eno, Chu Hsi and Lu Chiu-yUan--accompanied by his brother 
\.. "' -c. 

Lu Chiu··Ung til- ~:Jk- {l132-80l-held a famous debate in 

the Goose Lake Temph'. in 1175. It was supposed to cover the 

whole field of their differences in philosophy. We mGr81\' 

i,now, however, that they were unable to agree, especially or 

the subject of the method of cultivation. Chu insisted on 

the need of extensive learning, while the Lu brothers main­

tained '-]eveloping hsin was the only thing necessary.78 On 

that occasion, Lu Chiu-yuan wrote a :famous poem to character­

ise the difference betwe()Jl his approach to sageho06 and Chu 

Hsi's. It concluded with these lines' 

Effort easy and simple is in the end lasting and 

great; 

Work..involved and compU.cated···will remain aimless 

and inconclusive. 79 

These verses reveal the essentia lly p~-actical nature 

of Lu's thought. He was less interested in expounding his 

own teaching on hsin as such and mo.re concerned with its 

moral application. :,'or this reason, his school of philosophy 

is said to give greater emphasis to the "respect of one's 

virtuous nature 11 whi le Chu I s school insisted on ths nscessit'l 

of "fo 1 lowing the way of inquiry and learning 11 • 80 

NE)ed less to say, however, Lu' s verses CI io not ph,ase (;hu. 

But all threE) parted as friends. Six years later, (;hu in­

vite8 Lu to the White Deer Grotto Academy in Kiangsi to 

speak to Chu' s own stu~]ents. Lu gave a discourse on the 

text of AnalE)cts. 4;16s "The gentleman's hsin is conversant 

with righteousness (y!); the mean man's hsin is conversant 

with profit (li 1'\ )11. Lu spoke so earnestly that he moved 

the audiE:oDCC to tears. Chu himself was most impr",sseo, and 

had the text of the discourse engraved in stone to honour 

the occasion. S1 

Chu's main criticism of Buddhism regards its basic 

nihi lism. When asked once t:he difference between the 
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<-
"nothingness" (~ ~ ) spoken by the Taoists and the 

,'-
'emptiness' (k'UQg IJ:. ) spoken by the Buddhists. he 

answen'd that thE Taoists use the ~lOrd ~ to describe the 

mysterv of being, ane so allow room for reality, while 

the Buddhists consider Heaven-and-Earth and the elements as 

mere illusions. HE claimed that even thE', Hua-yen school, 

which maintains an identity between thE, noumena 1 and pheno­

menal realms, describes thE phenomena as having no permanunc€, 

an'" so impli<)s that the noumenal realm, even the Absolute, 

is itself "empty" or unreal. 82 

Lu Chiu-yuan clio not refrain from criticiSing Buddhism 

either, but his criticisms were based on practical, not 

speculative, reasons. He used the words "righteousness" and 

"profit" to distinguitlh between Confucianism and Buddhism, 

attacking the latter for its negative attitude towarci human 

life. "(The BUddhists] consider [life] to be extremel:,r pain­

ful. ano seek to escape from it .••• Even when they strive 

to ferry [all beings across the sea of suffering) to a 

future realm, they always base 

withorawal from the world".83 

themselves on the idea of 

Political Philosophy 

Just as, in e.thics and spiritual cultivation, man is 

directed to return to the source of his own being, to re­

cover the "original goodness of his nature" or his mind an(~ 

heart, so too, in the philosophy of history, inseparabl,. 

allie(~ to that of politics, a return to the moral idealism 

of the Go16en Age of remote antiquity is advocated by the 

Sung phi losophex s . Chu Hs i ,~escr ibed the age of remote 

antiquity as the age of the dominance 01' the "principle of 

Heaven", a time when men live(~ according to the natural 

virtues of humanity, righteousness, propriety and wisdom, 

bestowed on them by Heaven. He also attributed the "success" 

of the Golden Past to the moral education which flourishEf 

then, which taught all to develop the goodness inherent in 

their nature. l'his was the vision of a "moral ut.opia'·, 

situated in an imaginary point of time rather than of place, 

composed of men educated in the practice of virtue, and 

ruled by beneVolent sage-kings and scholars, who foxmed a 

class of intellectual and moral aristocrac·,r.84 It impU.ed 
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This was taken, not from the E'()ur BoOks, but from the Book 

of Documents, . considerea to be one of the ear liest C lassi<.:s. 

J',oreover , it was taken out of a chapter all<Jged 1y transmi t-

wd to posterity in the old, pre-Ch'in script. the "Counsels 

of Grr~at Yti". It is interesting to note that the authenti­

city of this chapter was subject to Count b-f Chu Rsi himself,94 

Nevertheless, he (Hd not hesitate to adopt those lines, for 

which the philosophers at early Sung had shown a great fond­

ness, as containing the "or igina 1 message" of th;:; sages. 95 

All complete in sixteen Chinese characters, this cryptic 

formula rnav be translateeo as. 

l'ian's mind-and-heart (jen-hsin "- It,,' ) is prone to 

error, 

(While] the mind-and-heart of the Way 

is sUbtle96 

Remain discerning and single-minded. 

Keepsteacfastly to the Mean [or Equilibrium] (chung t )?7 

This f.ormula was generally accepted by all Neo-Confucian 

philosophers, both of the Ch'eng-Chu, hsing-li school and of 

the school of hsin begun by Lu Chiu-Ylian and jeveloped later 

on by Wang '\i'ang-ming. 98 An examination of these lines, how.­

ever, shows us very little doctrinal content, As commonly 

agreed, the "central message" was essentially a warning and 

an exhortation, presented through the statement of a certain 

dualitv between the fallibility otthe human mind-and-heart. 

an(lthe subtlety and evasiveness of the "Way", for the sake 

of encouraging a constant cliscESrnment anj the maintenance of 

psychic equi Ubrium. Represented as the sacred legacy ot 

the earliest sages, t.hese lines express the Confucian message 

as a call to unity between man's hS.in and the Tao, (ultimate 

truth, wis()om). 99 Instea.;j, however, of using the earlier 

expression, T' ien- jen ho-yi, (Unity of Heaven and r-.an) the 

Sung philosophers had preferred to speak of Wan-wu yi-t'i 

(Unity of 1\11 Things).lOO But the core of the Confucian 

transmission is clearll presented as the attainment of sage­

hoof', visualised as the union of Heaven and han, be Heaven a 

supreme deity, as it probably was for Confucius, or that 

which is immanent in the cosmos and holds it together, the 

fullness of being and goodness, T'ien-li. In either case, 



it expresses a vision which is simple but ambiguous, which 
hices within it.self, the c:epth of spiritual richness. It 

indicates, quite unequivocally, the goal of the entire Tao­

hsiieh movement: the acquisition of ultimate truth ana wisc~om, 

through a "Way" of life recognised as correct and efficient. 
And this Tao, this Way of life, aims especially at the acqui­

sition of a state of mind-and-heart, the mind-ana-heart of 

the sages (1'ao-hg!in) charactel'ised always bv emotional equi­

librium. Thus, "orthodox transmission" (Tao-t'u!l.S!) emerges 

finally as the t.:cansmission of "the sagEls' hSin".101 

Conclusion 

And so, with Han YU and LiAo as heralds, Chou, Chang, 
the Ch'engs and Chu Hsi as "constructors", the "School of 

the Way", 't'ao-hsueh, became systematised during Sung, to be­
come officially approvea as state doctrine by the Nongol 
(,1 y nastv of Yuan (1271-1368) which succeecee it. The Commen­

taries of Ch' eng Yi and of Chu Rsi on the ,"our Books and on 

ot.her classical text.s became incorporated into the officia 1 

examination syllabus in 1313, to remain there until 1904. 102 

The iCiea ot "correctness" or "orthodoxy", inherent in the 

doctrine of :l'ao-t'ung or "orthodox transmission", and in the 

interpretation of the sacr'ed formula of truth allegedly ce­

rived from the Book of Documents, became enshrined in the 

Sung Dvnastic History which presentee a novel. ~ouble classi­

fication of Sung scholars and thinkers as belonging to Ju-ll!: 

1;t 1t.. (literati) or Tao-hsueh. 103 It is thus an irony 

of history that the system of thought, which had grown up 

without state support and even in spite of state opposition, 

shoul,' eventually come to be regarde<'i by posterity as a 

great product of "Sung genius", and given official sanction 

by an alien dynastv. 
It is, besides, an additional irony that the same histo­

rica 1 pattern which had produced the Sung hsing-Ii philosophy, 

should repeat itseU in the 11.ing dynast/" to bring about a 

powerful philosophical challenge to the Sung synthesis. The 

early l'iling government woulc' show its approval of Chu Hsi's 

thought by ordering the compilation of three monumental 

collections! the Wu-ching ta-ch'uan 1. ,~.~ t J:;i- [Great, 

] 
.' "",'Sl'.,..b-

Compendium of the Five Classics, the Ssu-shu ta-ch'uan I,V 9 "I. 

[Great Compendium of the i"our BOOks], both of which incorporated 

the new commentaries of Sung and yuan scholars, and the 
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. . !l1-1 -Ii> ;- ,,, 
Rsing-li ta-ch'ualf '/""1. 11:1: ,,::L [Great Compendium of the Hsing-

li phi losophy], which presented the best of the teaching of 

the Sung-Yuan thinkers themselves. 104 As works of exegesis, 

the classical comrnentarj.8S now officia lly approved did not 

on the whole equal in quality those of the T'ang and Sung 

"Correct Meaning" series. 105 In receiving government endorse­

ment, however, the l:leo-Confucian synthesis, based onl"{ part-

1"1 on ths Confucian Classics but very much more on the syn­

cretic backgrounc1s of its makers! was transformed from the 

charism that it hac" :teen to the orthodox tradition that it 

bocame. 'rhe inhen,nt contrad iotion of Confucian orthodoxy 

again cocame manifest: as a doctrine, Confucianism had 

a lwavs been eclectic unt.i 1 ot ficia lly approved and made then!­

by to stagnatE. The price oj; government support, and of 

official promulgation in thE whole country, would always be 

the loss of its inner vita li·ty. Certain).y, Ch' eng Iri anrj 

Chu Rsi ha<'! never desired t.hat their opinions shoulo become 

the only ones allo~led circulation, to the excl.usion of all 

others, but this was what official ox·thodoxy effecter]. It 

should th(~re::ore come as no surprise that the Ch'eng-Chu 

branch of Neo-Confucianism, after receiving the ambiguous 

benefit oe imperial patronage, should proc1uce no more great 

thinkers in the wake of suer. support, an(~ become merely an 

ideology to which lip service was pail'! by countless students 

eager to achieve an eminent position in government service. 

Instea r ', ot being a stimulus t.O thought. the officially approve"; 

commentaries only pI'oduceo scholars with goo';. memory and 

accurate expression. Successive generations of time-servers, 

of men anxio'.ls to climb the offiCial larcder of success and 

to J<eep their oolitical gains were thus prodncmJ, At the 

same time, many persons of real scholarship ano tried virtue 

refused to serVE; in a government which deman0ec~ the compromiSE: 

of t:heir convictions anc characters. The tension between the: 

"inner" or contemplative anI? "outer" or active pulls of Con­

fucian teaching became more evident than ever beforE;, and 

as the ChinGse phi losophica 1 genius ,.;ent unclerground again, 

to express i tse 1:[ in those st.uoents of Chi eng-Chu orthodoxy 

who revolted bot_h against theSE", orthol~ox phi losophers and 

the system of intellectu.al tyrannl which supporteci them. This 

time, thEe polarisation of "orthodox{" and of UheresyU can be 
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made more accurately. since we no longer deal with the con­

flict betvTeen Confucianism on the one side ane Taoism and 

Buddhism on the other, but with that between official Con­

fucianism and 3 dissident school. This was no other than 

that of Lu Chiu·-yuan, reviver! and strengtheneCi in the [':ing 

dynasty lov the appearance oE s("veral great thinkers.nourjshe~, 

and e'Jucated within the orthoaox tr3.d ition, who reacteo 

against its rigidity and stagnation. Of these, the greatest 

was Wang Yang-mingo It is to an analysis of his philosophv, 

of his understal',Cing of the Confucian ~, of the relevance 

of his position to the question of "ortho6oxy" anti of "ortho-

_ . dox transmission ", that the bulk of this thesis is oevot,ed. 
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Notes to Chapter I 
~ 

1 According to Hsii Shen's'~1f'l! (c.30-124AD) lE,xicon, the 
literal meaning of tao is the "way" by which one walks or tra­
vels, while its extenoea meaning is" "reason" (tao-li. ~ i~ ). 
See Shuo-wen chieh-tzu Tuan-chu [Hsu Shen' s lex.i.con, Wfth the 
annotations of l'uan ¥u-ts'ai](Taipei: 1964), 76, In his 
book Universismus r'ler Grundlaqe <;ler Religion und Ethik, des 
Staatswesans und oar Wissenschafteo: Chinas, (Berlin: 1918) 
5-7, ,J,J,t-i. de Groot emphasised the Way (Tao) as the ideal 
looked for in Chj.nese phi losophy, re ligion, arts ancl sciences, 
ana natural organisation. He described it as the basis of 
the universe, the manifestation of existence and life, the 
ultimate icleal behind the natural, moral and social order, 

2 .' :0.1" ~ See Analects (Lun-yu ;~;o ) 1,2, 4,5, 4:15, 5.6, 6,15, 
14,38, 15:28. Menciu6 111:3, 2A:2, 213:1, 3A:4, 

3 See J.J .M. de Groot, Sectarianism and Religious Persecu­
tionin China, (Amsterdam: 1903), v.1, pp. 8-16. 'This 
book was written by a Christian with the aim of demonstra­
ting th~, intransigent position of official Confucian ortho­
coxy with regard to the Taoist and Buddhist religions, in 
particular the latter. Emphasis is especially made on the 
Ming and Ch'ing (1644-1912) persecutions of Buddhism. 

4 See below, pp. 22-24, 

5 For early Confucianism in general,. seeeung iu-lan, Chun..9,:: 
kuo che-hsueh shih [abbrev. as che-hsueh Shih], (Shanghai: 
1935) pt. I, 66-104. Eng.tr.by Derk Bodde, A History of 
Chinese Philos2EhY. [abbrev. as History], (princet.on, 1952), 
v.:t. 43-75~ Eu Shih (1891-1962)~ Chung-kuo ku-tai che­
hsueh shih, [History of Ancient Chinese Philosophy],. (3rd 
ed., Taipeil 1968); 64-138, H.G. Creel. Confucius, the. han 
and the Myth, (New York: 1949), 109-141, 

6 For general studies of Mencius and Hsun-tzu, see Fung, 
che-hsueh shih, 139-166; 349-382 [History, v.1, 106-127, 
279-311]. The best book in English on Hsun-tzu is Bomer 
Dubs' Hsuntzu, the Moulder of Ant:isnt Confucianism, (London: 
1927). For special studies of thE, crit.icisrns directed 
against Mencius' teachings by him, see Horner Dubs, "l'iencius 
ano Siindz on Human Nature, If Phi losophy East and West [abbrev. 
as PEW] VI (1956) 213-222. r.\encius regarded human nature 
as being originally good, Hsun-tzu as originally evil. 
Nencius revered Heaven as the source of moral goodness, 
Hsun-tzu tended to see it in naturalist terms, identifying 
it to the physical uniVerse. Dubs suggests that Hsun-tzu, 
more than Mencius, inspirec1 much of Chu Hsi's philosophy, 
",speCially his reliance on authority. I should 1i1<8 to mo­
dify this proposition, by pointing out that Chu Hsi' s "autho·­
rity" was very much himself and the phi losophers of his 
choice. Certainly. the "authoritat,ive lf position he gave 
himself was not accepted during his lifetime by the Sung 
government. However, I should also like to point out that 
Hsun-tzu's influence on the llsing-li philosophy can be dis­
cerned in the importance given to the task of freeing ~ 
from pre-occupations and obscurity, which is an important 
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theme of the. chapter on Chieh-Di I~ ~ (Dispelling obses­
sion), in Esun-tzu 21, SPFY ed., 'is! 4a--5b, Eng. tr. by 
Burton Watson, Hstl!l::!zu,._ B3.sj,S: viri tings, (New York, 1963), 
126-138. See also 'rai Chen's Menq-tzu tzu-vi su-cheng, .2l2. 
cit .• 71-72. Tai asserted that Ch'eng Vi and Chu Hsi in­
terpreted the Confuc:ian classics in the spirit of Hsun··tzu, 
Lao-tzu, Chuang-tzu and of Buddhist philosophy. 

7 Creel, C2nfucius the j\I,an ane! the l1yth, 222-242, explains 
how the school of Confucius attracted the interest,. anci sup­
port of the Han rulers, especially l!.mperor Wu iJ\ 'if (r.140-
87BC), on acoount of itB active outlook on life and govern­
ment and because of the wieSe popular adherence it had al­
ready gained. The hi.storical process is describe:i in .!:.ian­
shu [Han.HistoryJ, Er.h=§hih w'U shih [Twenty-five Histories 
sertes], [abbrev. as ES!?.§),{Z'ai-ming e<'!., 6, 15-18 [Se() 
Homer H. Dubs, trans., A History of the Former Han Dynasty 
(Baltimore' 1955); v.2. "1nt.roCiuction", 20-25 for an analy·-
5ts of the eventsJ.!'or the deveJoprnellt or exegetical tra­
dition, see F'i Hsi-jui, Ching-hsueh !i-shih LA History of 
Classical StuciesJ, annotated by Chou Yu-t'ung (Shanghai: 
1929) . 

8 ~or Tung's correlation of Heaven and Man, see his Ch'un­
c1Tiu-fan-lu [Luxuriant Gems of the Spring-Autumn llnnals], 
SPI?Y ed., Sect. 56, 13, 1b-2a. English translation frOI.1 
Wing-tsit Chan's Source Book, ~it" 280-1. E'or Tung, 
the word T'ien refers sometimes to the natural universe, 
and sometimesto a power possessing cognition and conscious­
ness. See Fung, che~hsueh shiQ, p.503 [Eng.tr., Badde, 
Hhtory, v.2, p,lgy:--

For an una ex st;:md ing of Han Confucianism, see also J:"ung' s 
che-hsueh shih, 497-600, [Eng.tr.by Bodde, History, v.2, 
7-167J, Tjan Tjoe Sam, Po Hu T'ung, the Comprehensive Dis­
cussions in the White Ti~f-Hall, (Leiden, 1949), v.1 In­
tro-iuction, 95-99, 137-145, 166-175. Creel, Confucius the 
M.an ana the .t<.yth; 24L-253. A Ithou.gh Hsun-.tzu is usually 
consi:lerec as havtng exerted more influenc:e on Han Confu­
cianism than Menctus, eung Yu-lan points out in his A Short 
History of Chinese Philosophy (New York, 1948), 208-210, 
Tung Chung-shu's closeness to l'";encius, especially in his 
discussion of human nature. He suggests that the "New 
Text" school of classical exegesis, of which Tung was the 
best known scholar, be considered as continuing in a certain 
sense the work of J0encius, by the emphasis on mo.ra 1 idealism, 
while the "Old Text" School, \.;hich rejected excesstvely 
metaphorical interpretations of classtcal texts, preferring 
a more str ict ly pht 10 logioa 1 appr·oach, as being c loser to 
the spirit of Esun-tzu. However, as .Fung certainly knows, 
an "Cld Text" scholar,:{ang HsiUf19~frj!'(53BC-18l\D) ha.s always 
been singled out as thq Han schOlar who regarded himself 
as a sf?ecial follower of Nencius.. ~ee Fung~ che J:sueh shih, 
p.S87 LHistory, v.2, 150J Chou Yu-t ung, Ch~ng ch~n-ku wen 
rCl" and New Text Classi.cal Scholarship], (Shanghat, 1926), 
14-22. 

9 Fung. cl}e-hsueh shih, 571-572; Eng.tr •• History, v.2, 
128-130. Tjan,.Fo Flu T'ung, v.1, Introduction, 100-128. 
Tjan sp'eaks in particular about the attempt to ,'!ivinise 
Confucius. 
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10 There is a comprehensive history ot Buddhism uuring 
the intervening centur ies: a Chinese worK. by 'r' ang Yung­
t'ung) Han-Wei liang-Chin Nan-pei ch'ao fo-chiao shih 
[The Historv of Bud.~Jhism "<uring Han, Wei and the Northern 
and Southern Dynasties], (Changsha, 1938). See especially 
18-34, 87-120. The best general stlli'lv in English is 
Kennet.h K.S. Ch' en's Buej-'ihism in China, (Prj.nceton, 1964). 
See especiallv 147-151, 187-271, 610-672. The clevelopment 
of Taoi st phi losophy after Han is best presente(j by Bung 
(u-lan. See ehe-hsueh shih, 602-b60, Eng. tr. Histou, 
v.2, 168-175, ane his A Short _History of Chinese Phi loso·­
ph'l, 217-210, [This work is not a summar\, of the longer 
Histor'l, but contains new materials. It gives an excellent: 
discussion of the phi losophy called Neo-TaoJsm. J As fo:, 
religious 'raoism, besidE's Fung's che-hslieh shih, 813-819, 
(Historv, v.2, 424-433), there is Henri Paspero's Les 
Religions chinoises: Jlielanges posthumes sur IGS reugions 
at l'histoire ~e la chine. Ie Taoisme (ParisI 1950), 
25-36, 43-57, 85-116, 179-189, and Holmes Welch's The 
Parting of the Wav, l,ao-tzu and the 'raoist Novement­
(Loncon, 1957) 88-97, 105-122, 141-151. On interactions 
botween Confucianism, Buddhism and Taoism, see Tokiwa 
Daij6, Shina ni okeru Bukkvo to JUk'f0 D6ky6 fBuddhism, 
Confucianism and Taoism in China ] ,Tokyo, 1930), 45-120; 
627-664. 

11 For Ch'an, see Fung's che-hsueh shih, 772-799, [Eng. 
tr. Histor", v.2, 386-406], Heinrich Dumoulin, SJ, ~ 
Histor'\! of Zen Buddhism (London, 1963), 67-105, Daisetz 
T. SUZuki's treatment of its teachings in his Essays in 
Zen Bu(klhism, publisher" in 3 series, (London: 1926, 1950, 
1953), See also Hu Shih, "<;:'h' an Buddhism in China: Its 
HistOJ;:Y an(j Nethod", PEW, 3-:i24'i:Suzuki:'Zen,AReply to Hu 
Shih"lz.,,·-4b}1bre debate was over the historical versus 
transcencent nature of Ch'an Buddhism. 

12 P'i Hsi-jui, Qp.cit' L 1974 211, The Five Classics 
refer tp, tl}e Yi-ching ,Jh ,f...'t (Book of Changes), Shih-
chi ng :1 ,~~' (U1 es ), Shu-ch.ing 'it ,~(~ (Book of Docu­
.!:!!§!nts) , he Cb'.qn-ch'i]d ~'fZ {Spring-Autumn .Annals), 
and the ritual texts. Since .the "Correct ?leaning" series 
inc luc1 ecl the tl1ree commentaries of the Spring-Autumn Annals 
(Tso-chuan 1£ i~ or Annals of Tso, an(~ the Kung-yang It.~,tal1d 
Ku-liang 'i:. 3f. ) anc three distinct ritual texts, 
there were really "Nine Classics". Later, these wer~ a,ll 
engraved in stone together with the Hsiao-Ching ~ ,#~ 
(Classic of Filial Piet~, . the Lun-yu (Analects Of. Confu­
cius), and the Erh-ya ~ an ancient glossary, to 
make up a tota 1 of "Twe 1 e Classics".. The commentar ies 
incorporated incluaed Wang Pi's 3:.3'J;f< (226-24.9). co~mmen-. J '( 1_ C\: 
tary on the Book of Changes. K' ung An-kuo' s -3 L 'i;r' /:f! 
(fl. 2nd cent, B.C.) on the Book of Documents, Tu Yu s 

1:!: tfil (222-2~4) 011 t~ Annals of Tso, and the ol';Jer 
works, of Cheng Bsuan .!Ji:r ~'.. (127-200). o~ the Coes and 
the r~tual texts. These maoe up the off~c~al syllabus. 
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13 _The", work was done under the supervision of K lung 'i"in-ta 
1t Ul itL (574-648) .. See Chiu T'ang-shu rTang Dynastic 
Historv. oloor version], K'ai-ming ed .• ESWS series. 73-
270. 

14 Mencius hac1 regardec; 1'.0 Ti !~, t (flo 5th cent.Bc) anC 
Yang Ch'J 1'\ Jf--- (440-360BC,~) as teachers of "parverse doc­
trine". See Mencius 38.9, Eng.tr. in Jaroes Legge, Th§ 
Chineso Classjcs~brev. as Classicsl. (Oxford, Clarendon 
1893, reprintoc1 in Hongkong 1960), v.f, 284. 

- '" 15 "Yuan-tao" Jfj! ~ (Inquiry into the Way), in Han Ch'ans= 
11 ch'llan-chi rComplete ,{Iorks of HanYu], [abbrev. as HCLf], 
Sppy e~., 11, la-b. The English trans lation is ad apt eel 
from Wro Theof:ore '~e Bary, et a 1., ed .• Sources of Chinese 
TrailitJon; [abbrev. as sour.££§.] (New York: 1%4); p.376. 
Note that Han is making use of the concept of universal 
lov", w'hich had been characterist.ic of the teaching of },o Ti. 
Han's worJ< served thus to expand the Confucian concept of 
jen [See Wing-tsit Chan, "The Evolution of the Confucian 
Concept Jen," PEW IV (1955) 295-319, which describee the 
deepeningof meaning in this J<eyword, Han wrot€ several 
other treatises which had bearing on later development ot 
phi losophy. These inc luded, "{\.ian- jen" ff, l-- (Inquiry 
into IVan) [HCLC 11, CJa-.b], which maintains that roan IS Il'ora 1 
nature is what distingl~ishes him from the beasts, and 
"Yuan-hsing", n f~ (Inquiry into Human Nature), which 
cHsc1J.sses the question of g000 and evi 1 in human nature, 
[HeLC 11. 9a-b, 5a-7b], and "Shih-shuo" tr'i;"7J (Cn Teachers) 
which a:lvocates a new type of teachers, mo(Jelled on the 
ancient masters who corr~unicatc~ to their disciples their 
intimate knowle r'ge 01' and faith in the Way [HCLC 12. Ib-
2b]. l·n English translation of the last treatise can be 
founj in de Bary, Sources, v.l, 3"/4-5. 

16 "Yuan-tao", HCLC 11, 4b-5a, Eng. tr. in de Bar." ed •• 
Sources, v.l, 37g:--Han attacks Buddhists anG Taoists 
jOintly here. For his vehement attack against Buddhism 
alone, see, the memoriaJ? tj;O the throne, in which he opp<:,se(; 
Emperor HSlen-tsung' s i%',~, (r. 805-820) proposed r~'ceptlon. 
of "the finger-bone ot""'the Buddha" with the aim of ":ispla{·­
ing a suppose'] Buddhist relic in the palace. See .HCLC 39, 
2b-4b [Eng.tr. jn de Bar'l, e6., Sources, v.l, 372-~ for 
this 1010 action, Han was exi hoc to SOll thern China. See 
ChiLl T'anq-shu, 160, 440·-441. 

17 Chiu T'ang-shu, 18~, 72. 

18 See Chu Hsi's remarJ<s on Ban Yu'e friendship with Buo­
"hists in Chu-t:::u v~-18i [G,,~s-,-'i:LE,ied Conversiit~ons of Chu. 
HSJ.] camp. by L~ Chlng-te J'f-. "'1'1 it- (fl. 1263), (1473 eo .• 
reprinte'" in Taipei, 1962), [abbrev. as CTl1,J 137, 19b-21a, 
This reprint contains many roistakes. Ca,re is taken to see 
that references cited are correct," See also Tokiwa Daijo, 
on.cit., 120-138. 
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19 "Fu-hsing shu", ~l +1 t [Treatise on the Restoration 
of Gool~ness in Hum.an Nature], Li Wen-kung wen-ch! [col­
lecte':' Writ.ings of Li AO], SPT!< ed., 2, 5a.0'ung tu-lan 
says that what Li calls hsing (nature) approaches what . 
the Buddhists--especially Ch'~--call pen-hsin t~l~ [cittEj, 
while what 'Li calls ch'ing(emotions} resembles''What the 
Bur},hists call :ld:i ~'Jz (klesa). See che-hsueh shih, 805-80E. 
[Eng.tr. History, v.2, 4141. 

20 "Fu-hsing shu", Li Wen-i<ung wen-chi, 1, 8a-· 9b. Li 
speaJ<s of: "inner fasting", of hsin "having no thought", 
attaining t.ranquj.llity ani': a state of sincerity (ch'eng) 
which is preparation of inner enlightenment. Such tran­
quillity .'In<'i sincerity would also eliminate passions or 
evil ":esires. His teaching shows closeness to the Ch'an 
proposition, "No-thought is not to think even when one is 
i_nvOlvec( inf:\thgught",;;;,(wu-nien che yu nien erh wu-nien 
~. 1I, Ja 1/2 j:;' ,J;y ~ J"" ), Liu-tsu fa-shih fa-pao t I an-: 
ching TS~ No. 2007, XLVIII, 338; Eng.tr. is taken from 
Philip B. 'lampclskv, 'J'he Platfor!:, Sut..ra of the Sixth 
Patriarch, (New York, 1967); 1381 see also wing-tsit Cnan, 
1h.§LPlatform Scripture (New York, 1963), 51. The notion 
of "inner fasting" can also be traced to the GZ'eat Appen­
(1ix of the Book oE Change/§, see Chou-vi cheng-yi [correct: 
Meaning of Yi-ching]. SPPY ed., 7, 16a-bl Eng.tr., Legge. 
Vi-King (from SBE series, v.lE), (1st pub. 1882, reprinted 
in Delhi, 1966), p.372, and to Chuang-tzu, 4, SPPY ed., 
2,7,70a as well as to Wang Pi who saiovthat the sage is. 
in a sense, "without hsin", (wU-hsin ~ I..:;" ) since he is 
empty of unruly c1esire, and can therefore respon·; to affairs 
without becoming entangled by them through excessive emo­
tional involvement. I consi~er this an important tenet 
on account of its continuity in the later hsing-li tradi­
tion. See also Fung, che-hsueh shih, 607; Eng.tr., His­
tory, v.2, 171; Tokiwa Daijo, QE.cit., 128-138. 

21 See Sung-shih [sung Dynastic History] [abbrev. as SS]. 
ESWS seT ies. K' ai-ming eel., 6, 28 Ch lien I'ill, Kuo-shih ta­
kang [outline History o.f China], (Changsha, 1940), 388-
391. FUITloto Yas1.1taka,Hol1uso ni okeru jugaku no tenkai [In­
troduction to the (:evelonment of Confucianism in the 
Northern Sung Period of China]. (Tckyo, 1967), p.3. 

22 These scholars included Hu Yuan tA ~ (993-1059). a 
:famous teacher who j~ransmitte(' to thousands of students an 
inten~elY personal faith in Confucianism, thus answerj~ng 
Han Yu' s appeal .for a new type of teacher, Sun Fu ~~,rH.. 
(992-1057). ,.rho undertook an independent study of the 
Sprinq-~utumn Annals without confor..!Uing to traCi itiona t me­
thods of exegesis, an'\ Shih Chieh ,<:-z.-:lf (1005-1045), an 
inCl';,t'endent exegete of the Book of Changes. Ch'en Hsiang 
rt,f"",- (1017-1080). who was par·ticularly interestea in 

the philosophy of hsing (nature) ana li (organj.sing prin­
ciple in things. moral virtue or prinCiples). See Huang 
Tsung-hs i anI" Ch I uan 'fsu-wang. Tseng-pu Sung-Yuan hsueh-a!"! 

f
Phil.OSOPhical Records ,of_the Sung analuan Dynasties1 
abbrev. as SYHl"], SPP\ eel •• 1, la-2b. 2, la-2a, 21a .. :b, 
, la-3b. 
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23 For Sung Buddhism, see Ch'en, Eud<~hism in China, 398-
399; Tokiwa Daiji5, op. cit., 139-146; Durnoulin, A Eistor,.' 
of zen Bucchis~. 124-132; Galen Eugene Sargent, "Les De­
bats personnels "e Tchou Esi en I'fati€xe de t-'Iethodologie", 
Journal Asiatigue, t.243, (1955), 215--225, where Chu Esi's 
anti-Buf!dhistic attiture was discussed in the light of the 
Aevelopment of Buddhism during his time. See Paul Demie­
vi lle, "La penetration au boudhhisme dans la tradition 
phi losophique chinoise", Cahiers 6' Histoire I'lendi", le, I 
(1956), 19-38, which discusses the interpenetration of 
Buddhist. ane Taoist ideas particularly with regard to the 
acquisition of wisdom by inner enlightenment. See also, 
Araki Kengo, BukkYO' to Juk·"O-.chugoku shisa no Keisei [BUc'­
<"lhism and Confucianism: the formatir:m of Chinese Thought] 
(Kyoto, .1963), Kamata Shigeo, ChiigokU Kegon_shisoshi no 
'<enkyu [The Study at' Chinese Hua-yen Buddhist Thought], 
(Tokyo, 1965); 253-288. Araki's book gives especially the 
influence of Buc3dhislTl on the formation of Neo-Confucian 
thought. 

24 l<usumoto r<tasatsugu pOinted out that even in medicine, 
from Sung onward, the practice was to attack the disease 
from within. eh" Hsi would also interpret the Taoist 
"external pill" in terms of the "internal pill". See 
"Conflicts between the Thoughts of the Sung Dynasty and 
t.he Ming Dynasty," Philosophical Studies of Japan V (1964) 
52-53. For Sung Taoism, see also Maspero, 43-47; Welch, 
130-140, Sun K'o-k'uan, Sung-Yuan Tao-chiao chih fa-chan. 
[The Development of Taoism during the Sung and Yuan Dyna~­
ties], \ Taichung , 1965): v.1, 29-36, 43-116; 'l'okiwa Daijo, 
op.cit., 665-686. 

See also Kamata Shigeo for the mutual influence of 
Hua-yen Buc4hism ano philosophical Taoism, (op.cit., pp.253-
288,] ane of thnt b~tween Hua-yen Buddhism ana religious 
TaOism, [pp.289-522]. The general amalgamation is given 
in Kenneth K.S. Ch'en, Buddhism in China, 398-9. 

25 See Ta-ch'eng chih-kuan fa-men [Nethod of Concentration 
ana Insight in the Mahaylma], 1m? No. 1924 XLVI, 642-661 
[de BalY, 2£urces, 314-317]. The ultimate re~lity is here 
describe<'l as "Mind" (hsin), sanskrit'ti citta matra and 
equateCl to "True Thusnflss" (chen-ju ~jt'"' ; Sanskrit, 
Tathata); "Buddha-nature" (fo-hsing '(<If tt ; Sanskrit: 
Buddha~, or Bucdhatva) - "Tathagata-store" (ju-lai tsang 
-!Jv, 't;JlfX ; Sanskrit' Tathagatha-garhba). As for 'raoist 
philosophy, the concept tao itself had always representer', 
ultimate reality. 

26 See f"o]eusen IV!.iyuki., An Analysis of Buddhist Influence 
on the Formation of the Sung Confucian Concept of Li-ch'i, 
(Claremont Graduate school an(" University Center Thesis, 
1965), Xeroxed copy, p.105. 

27 SH~A 1: 17. The words tli and fung came from Wang Pi's 
commentary on Lao-tzu, ch. 4:'""" See ao-t.zu, SPPY" eo., 3a. 
They refer to twocosmic st.ates' thEJiilatent" (t'i) and 
the "manifest" (yung). The process of moving frOiilone to 
the other was conceived of as that of Cecay by Lao-tzu, 
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who advocated a "ret.urn to the origin". Wang Pi re-inter­
preted it as development or the passing from "original non­
being" (pen-wu ~~. ) t.C the appearance of the manifold 
things which con1t.itute the 'World" ~ 

The Buoc'hist monk Seng-chao \'f , (384-414) des-
cribeo the cosmos in terms of the ";inj" (hsin ro(:,' ) which 
refers to t.'i, the "Within" (nei rf:) ) and its "manifesta-. 
tion, .Y2:!.!29: Or tho "Without" (woi, lr\--). 0Ee can unite wH,h 
the "Iiin(l" t.hroughmed i tative tr3.nce (sama<::hi.) al"d so ac­
quire wisdom (E£.ajna). See Walt.er Liebenth&l. Chao-
~ " (Peipingr 1948, reprinte<' in Hongkong, 1968),II'tro­
duction, 17-25. 'I'his t' i-vung pattern was turther Clc;:ve­
loped in T' ien-t I ai Buddhism, where the Absolute, Bhuta­
ta.tllata (chen- ju) or Tathaqata-qarbh3. was t' i an(3 its 
rr,anifestations anG functionings W€r8 yunq. See T'a-ch'ens: 
chih-kuan fa-men. TSD No.1924, XLVI, 642, 647. Fung, 
che-hstioh shih, 759-762; Eng.tr. History, v.2, 361-364. 
J'or the "restorers" of the Confucian t,raaition, t I i-vung 
sometimes retains i +:s meaning of "Within" - "Without", 
an'~ somet.imes takGs on a less metaphysica 1 meaning, simp 1{ 
as the "essentia 1" the "basis" or the "t:heory" (t' i) an') 
thE) "function", "application", or "practice" (yunq). 

28 See Wai-shu yr -t [Cther Works], In Erh-<:h I eng ch' uan-
shu, [complete Works of the two Ch'engs,] [abbn;v. as E¢CSJ, 
sppy e,l., 12, 4a. 

29 Official T'ang and Sung exegesis favourej a philolo­
qicalapproach, closer to the Hew Text. than to the eta 
Text scholars. 

30 HG (lie' it in his preface to the Commentary on the 
Doctrine of thE) !eean (Chung-yung chang-chil), dated 1189. 

31 See Wang !,10u-hung, e0" Chu-tzu nien-p' u r Chronolo­
gi'::al Bio<,?Taphy of Chu HSi], TSCC ed" 1: 13-).5. 

32 See Ssu-shu chi-chu [Collectecl Commentaries on the 
Four FOOkS], [abbrev, as SSCC], SPP{ 8<1.:, la-3a, and also 
referred there to the two Ch'engs as having discovered the 
lost, Way of Confucius anO' 14encius. Chu established the 
"Une" ,lefinitively GspecialV. be .... 12.reparing, with the helF 
of his frione Lu Tsu-ch 'ien \? ~A;f, (1132-1181), the 
work which is known as Chin-ssu lu ilL~· * an anthology 
of quotations from Chou, the Ch'engs, an": Chang. He (,is­
missec the pre-Sung exegetes from the "line", giving as 
reason their fai lur:e to (liscover t l1c iptende'1* m~an!fJg of 
the 81\(1eS. See "Yu-JV,eng chi-Vi hsu", ;;~.l.- -'if. -tV.. !J . 
[preface to the Collect.,eo Commentaries of the" lmalects 
anf" MElnciusJ, in Chu Wen-kunq wen·-chi [Collected Writings 
of Chu lls i. ], [abbr ev. as CWW9. j, SPTi( e(., 75, 2 2a. He 
<'Ilso iqnoruJ Han 'iu, whom he regarded as a man of letters 
rather than a follower of the Way. CT'lL 137r 13a-18a. 

33 These were t:.he Analects, Fencius, the Great Learning 
ane1 the Doctrine of the l'.ean (Chung·-yung 1 ~ ), the 
two later books being chapters taken from the .~ of 
Ri tes. See the stu<'1y by Ch I en Tieh-fan, "Ssu·-shu ;:hang­
chU chi-chu k'ao-yuan," [Investigation into the Origins of 
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the Collected Commentaries of the Four BOOkS], in K'ung­
!feng hsueh-pao (Journal of Confucius ··!'·.encius Society), IV 
(Taipei: 1962), 206-253. Accorcing to Ch'en, Chu's com­
mentaries citea fiftY-six scholars, of whom forty-one were 
Sung phi losophers ano writers, an": fifteen ware earlier 
exegetes. 

34 See also Jih-chih lu chi-shih, SPP( ed., 18, 2b-3a, 
for Ku's appreciation of these commentaries. 

35 Dona 10 Ho~zman has tracer.; the Sung anej !'!ing phi 10so,­
phers' 'lu-lu ];~~tz thr\i1~lgJ! the Ch'an !';asters' <"ialogues 
anr' t.iu Yi-ch'ing"s -*1 $\ tfi... (403·-444), Shih-shuo hsin-
vii ~ ~t, ~if t~~ r Contemporary Recore's cf New Discourses], 
to Confucius' Analects pointing out the qua liti.es of this 
genrE" which is concret,,,, immediate anc! vitaL H8 also 
compares this genre to Plato's dialogues. noting that the 
Platonic "conversations" are, unlike the Chines'a counter­
part, a living embodiment of the dialectic method, by 
wMch, for example in the §ymposium, t.he philosopher di·­
rects the participants in the dialogue from the under'stan,)­
ing of particular beauty to the contemplation of the Form 
of Beaut.y. ThEl Chinese yu-lu, on ·their paI·t, consist most­
ly of short question-ensl,'ers linked together in an a tmost 
random f"lshion in which truth is perceived through commu­
nic"ltion of insight rather than dialectical arguments. 
See "The Conversational Tr"ldition in Chinese Philosophy," 
PEW VI (1956) 223-230. To this; it may be a(kleeJ that Chou 
TUn.-yi I S exho:ctation that literature (.!:!£!! ~) shoul": on1\' 
be a vehicle for the ~ certainly contributed to the Sung­
l-:.ing philosophers I ciis'caste, not onl" for embellishing th,C! 
written expression of their thought, but also for giving 
an" more than the minimum of structure to it. In the t.u­
Wang Bchool, this ten0ency led almost to the abimdonment 
of all writing, See Chou-tzu 'r'ung-shu [Penetrating the 
Book of Changes] [abbrev. as T'ung-shu), SPP,{ Elcl., 28, Sa. 
Thus, the YU-lu st.and in great contrast to the coherent 
ano organic n~ture of the philosophy which they seek to 
reve"ll--but only to those who look beneath the surface, 

36 See Joseph Needham, Science and Civilisation in China, 
v.2. History of Sciem:itic ThOught (CaffibfiUge University 
Press, 1956) 496-505, in which he discusses Chu Hsi's Neo­
Confucianism as the "philosophy of organism", the "organic" 
quality of which allegedly influenced European philosophi­
cal thought through the intermediation of G.W. Leibniz 
(1646-1716). He claims that such an influence might have 
contributeI'! much to the theoret.ical founcations of modern 
European natural science. 

37 for this reason, Chu has been compare" by Zenker, Forke, 
J.'ranl<.e, Bruce and others to Thomas of Aquinas. See es­
pecia Ilv, A. ,"'orke, who judger: Chu as the greatest Chines," 
philosopher, Geschichte der neueren chinesisischen Philo­
sophie, 198; and Claf Gr"lf, Tao unCi Jen. Sein una So11en 
in Sung chinesischen M~nismus, (Wiesbaden. 1970), 313-4, 
an'" t.o G.W. Leibni.z, who might indeed have be",n influencec: 
by the hsing-li philosophy which he came to know an.::: appre­
ciate through Jesuit writings. In Science and Civilisation, 
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v. 2. 496-50~:, Needham proposes the possible inf luence ot Chu 
lisi's synthetic philosophy on the development of a more "or­
ganic" phi losophy in 17th cf.mtury Europe and after, which 
saw the t.riumphs of Darwin (1809-1882) Freud (1856-1939), 
Einstein (1879-1955) and others. See also Henri Bernard, 
IIChu Hsi's Philosophy and Its Interpretation by Leibniz," 
T'icn-hsia, V (1937) 9-17. 

~ 

38 The fifth was Shao 'tung <;J> Jit (1011-1077)' whom Chu Hsi 
omi t.te<" from the line of "orthodox transmission". Ho is in­
clu(l~lC in our c'1:iscussion of the Sung philosophical synthesis, 
because the Sung-shih later liste:1 him' too as a teacher of 
1~o-hsueh. See SS 427, 1098-9. 

39 Science anc Civilisation, v.2, 460-463. "T'ai-chi-t'u 
shuo", t t~ lil DC [Explanation of the Diagram of T'ai-
chi], SYHlI 121 1a-b; English translation in (le Bary, Sources, 
458-459. The notion 'r' ai-chi can be traced to the Great 
;:\ppen'~ix of the Book of Changes. see Chou-?i cb<,mq-yi, "/, 17a, 
Legge, Yi King, 373, where it refers to the First principle 
and Source of all things, and the "Ground of Being". [Legge; 
trans lates it as the "Grand 'I'erminus" J . Joseph Needham 
transla.tes T' ai-chi as "Supreme Pole". a kind of "organisa­
tion-contre" for the en·t.ire universe, viewec: as a single 
organism. 

40 The term, Wu-chi, literally conIes from Lao-tzu, ch,28, 
ani) connotes "that which is without limj.t". Chou mentioned 
in the same treatise that T' ai-chi is f~nd1l.mellta lly ,liu-ohi. 

Chou spoke of Wu-chi erh T' ai-chi ~ tB ,'Tp 15 t9 , a 
sentence which occasioned much controversy in later times, 
inclu<ling the famous l'iebate between Chu Hsi and Lu Chiu-yuan. 
See also Fung, che-hsueh shih, 942-3 [Eng.tr. History, 437-8]. 

Nee0ham also asserts that the identity of T'ai··chi ana 
Wu-chi means this "organisation-centre" cannot be localised 
at any particular point in space or time. It is regard eel 
as co-extensive with the organislTl itself. Besides, he a:;ds 
that Chou's "ascription of cosmic transformations thro~gh 
vin-vang forces which experience alternate periods of "mo·· 
tion" an'~ "rest", express a legitimat8 scientific abstrac­
tion, that. Nature .functions in a "wave-like" manner. See 
ScIence and Civilisation, v.2, 463-467. It may be a('!,)eo 
that the cosmic process moving from T' ai-chi to the ",'ive 
Elements and culminating in the emergence of man suggests 
a perception of progressive scientifi.c evolution. 

41 The treatise is a commentary on the "Diagram" i tse if ,. 
whi.ch purports to show, in a series of oi.rcles, the whole 
cosmiC process beginning from T'ai-chi and resulting in the 
pro,4uction of all things. See SfHA 12. la. The origin of 
this Diagram has been much lliscusseC', It bears ..remar:}'::abLe 
similarities t.o the T'ai-chi HSien-T'ien-t'u is f'01 :t A.. t® 
[Diagram of the T'ai-chj. which Antedates Heaven], whjch the 
Ta~ist Ch'en T'.:.!an,J't 4'~ (c. 906-989), all:gedly transmittee] ,I<, ~ 
to Ch'ung I.'·angl'i''b''--. ,(1.1014), who pass8Ci ~t on t~NU Hs~ul>l 
(979-1032) who in turn passec it to Li Chih-ts'ai ~ ~~ . 
("".1045) who transmitteCi it to Shao yung. See SS 427, 1098. 
See also Fung. che-hsueh shih, 822-4 [Eng,tr. HIStory, v.2, 
438-442.J This is espeeia lly interesting since it refers to 
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a Taoist "line of transmission". See also i-\. Forke, 
Geschichte e'er neueren chinesisehen Philos0chie, (Hamburg. 
1938), p.21, Chow Yi-ching, ];,a Philosophie Norale dans 1e 
Neo-Confucianism (Teheau Tauen-yi), (paris, 1953), 47-52. 

42 The inter-relationship between the "one" anc; the 
"many" probably tndicates a ("eeper BUt3c~hist in£luence, 
coming from T'ien .. t'ai an'" Hua-yen concepts which pene­
trat.eC Chi an also. See also Chow Yj-chinq, 9£ ... s;:.it., 53-
54. 

43 SlBA 12, la-b; SPP( e". ch. 22, p.5a. SGO a 1so Chm<1 
Yi-ching, 2l2...£.it., 112-122. 

44 T1ung-shu, ch.l, p~la~ cho4, p~lb; chalO, p.5a, i:"Gr 
the "mirror image", so often usee": by hsinq-li Thinkers, 
see Demieville, "Le miroir spirituel", Sinologica 1, 
(1948) 112-137. Chou's description of the sage alludes 
again to the Great Appendix of the Book of Changes 7 (SeE, 
Chou-Vi cheng-vi, 7,14a, Legge, Yi Kinq, 370,) am1 also 
reminr'ls one of Wang Pi, as c:id 1:.i Aols. See above, note 
20. 

It was espeCially through Chou, that t.he more mota­
physica 1 cme' moral sections of the Book of Changes entered 
jnto the sung synthesis. The other three great predecessors 
of Chu rIsi ann he hil"seH were all fonG. of thElse, but 
gave more consideration to the Four Books. See ~ung, che­
hsueh shih, 824. Eng.tr., History, v.2. 444, Chow Yi·· 
ching, op.cit., 80-111. 

45 T'ung··shu, ch.l0, 20; Chan, Source Book, 470,473. 
Tranqui.lli tv was recommenr'lec' as a preparation for enlighten­
ment. This method of cultivation had a great influence on 
the Chi eng Yi-Chu Hsi synthesis. See Fung, che-hsueh shih, 
828-829. Enq.tr., History, v,2. 448, Chow Vi-ching, QP....£i.!<., 
123-126. See also Tokiwa Daijo, QP.cit., 202-218 for 
Bue' 0hist inf luences on Chou I s thought. 

46 - ,;1; • 
Sec "Cheng-meng", J:. 'iJf- [Correcting the Ignorant], 

Chi'mq-tzu ch I Uan-shu r Complete Works of Chang TsaiJ, 
[abbrev. as CTCS), 211b-3b1 .8nglish tr. in de Bary, Sources, 
466-9. 

See also T'ang Chi.in-.i) "Chang Tsai's Theory of Nina 
ane Its JV.etaphysical Basis", PEW VI (1956) 113-136; Huang 
Sui-chi, "Chang Tsai's Concept of ch'i", PEW VIIl (1968), 
247-260. l\lthoJgh Chang spoke of 'r'ai-hsii. as that which 
is full of ch'i, I dO not conclude thereby, that he was a 
"materialist". Eor while I accept that "matter-energy" is 
one meaning of ch' i, I t.hink 1. t has otj}er meanings also. 
l'.s "ether", it. suggests the Greek 1i v<i;V!"i''>i.. (spirit), as 
T'ang Chun-i. haC' also remin6ed the readers. Certainly, 
ch'i is present in man as a vital principle, This explains 
in part why Chilng's aescription of the cosmos and of man's 
hsin, in terms of ch~ does not make of him a pure "materia­
list". To (:0 so woul<J be to juc:ge the case strict 1y in 
Western philosophical c'1tegories which have been aerive'~, 
in the case of spirit-matter, from Aristotelian metaphysics. 
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47 "Hsi-ming", iii! 41 [Western Inscription], CTCS 1: 1a-3b. 
See the Eng. tr. in Wing-tsit Chan, Reflectiol"l,!L£!! '1'hings at 
Hand, (New York: 1967), 76-77. 

-,,:t.. ·ct 
48 "Shih-Shu" ~ i 13 [on the Book of Oces ane) the Book of 
Documents] CTCS 4: 7b. 

49 In another famous passage, Chang c:es.fribes the work of 
the sage thus: "To give heart (Ii-hsin l!- I~' ) to Heaven 
ano Earth, to give life to living peoples, to continue the 
inh,rruptc(' teaching of the former sag<."s, and to open a new 
era of pea_ce,*,for~ comin~'Jenerations". See "Chin-ssu-iu 
shih-yilt, ilL%- ~ r% \L. [Other Sayi.ngs taken from Chin": 
ssu lu], CTCS, 14: 3b. This had come 60wn to us from Chu 
Hsi"s Chin-ssu lu. See also Chiang Yung (1681-1762) ec1., 
Chin-ssu lu chi-chu fCollected Commentaries on the .Chin-sau 
Iu], SPPY ec •• 2, 22t. Wing-tsit Chan, trans., Reflections 
on Things At Hand~ (New Yg[kJ. 1967); 83,C1">4n r:eb.teg th5t tte 
exp lanation of Yeh Ts I ai :;f ~ (f 1. 1248) is that the sage 
"gives heart" to Heaven an(l Earth by participating in its 
creative processes, [through the practice of life-giving 
jenJ; he "gives the Way" to the people by trlE: maintenance 
of moral ord er l he "continues the interrupted learnir,g' by 
resuming the "orthocox transmission" (tao-t'ung); "gives 
peace" to thn coming generations because his virtue should 
prepare the way for a true and irieal "king" (wang -=t ). 

50 "Ta-hsin p'iEm" i..::.; f~ [en Enlarging hsin] Cheng-mong, 
ch.7, CTCS 21a-22b. The i(iea of "giving ~" to Heaven­
anc-Eart'i1 is c1escribed elsewhere as the work of the sage. 
See above, n.49. 

"'",-,g Fi,' 
51 "Ch"eng-ming p"ien" ~h" wE. /l1fJ [on Sincerity an~: En-
lightenme:mt]. Chenq-meng, ch.6. eTCS 2: 17a-b. Chang"s 
reference to liang-chih [See t"encius 7E: 15] is important, 
because of its repercussions on Lu Chiu-yuan's anc especial­
lv \'lang Yang-ming's thought. Chang was also t.he first phi­
losopher to make a clear distinction between Tlian-li ("Prin­
Ciple of Heaven" or perfect virtue) and jen-yii . .A..$~ (sel­
fish dEsires) ["Ch"eng-ming p'ien", CTCS 2, 18a], a chstinc­
tion ''''hich assumec so much importance in the thought of the 
Ch I 8ngs ane of Chu Hsi. Wang Yang-ming .wou Id a lso mak(~ use 
of this ,'istinct.ion, although Lu Chiu-yu.an objecte<'i to thE, 
excessive cichotomy made by the Chlengs and Chu, See i'ung, 
che-hsiieh shih, 861-866, Eng. tr .. History, v. 2, 488-494, 
see also Tokiwa Daijo, oR,cit., 219-244 for Buddhist in­
fluences on Chang Tsai. 

S2 I shoulc1 like to poin·t out that the "lOrds l1·-hsueh or 
hsin-hsueh are somet5mes US8<" generally also, to refer t.O 
the whole hsing-li movement, since both the Ch"eng-Chu and 
t,u-Wang schools speak of ~ an':' li. 

53 A,C. Graham, op.cit .. , "General Introduction", p.xvii, 

54 EeeS, 'ii-shu. 24, 3a.-b; Eng.tr. in ,.:e Bary, Sources, 
v.1, 504-5. Ch'cng refers in this essay to Chang Tsai"s 
"Western Inscription", and also to 1,'encius 7A.15. with the 
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cepts which were to become 
of Wang Yang-mingo 

55 ~, '{i-shu. 1 ~ 7b-8al 
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tiJ "';" 
an') liang-neng l< ~t: , can-

so important in the philosophy 

Sources, v.l, 507-8. 

56 EeCS, '{i-shu, 2];, 5b-6a. The formula itself came from 
the i300k of Changes, "Appended Remarks". See Chou-vi cheng-: 
::L.:!" 1, 16al Eng.tr. by James Legge. ii l<1ng. Appendix IV, 
1:'.420. 

57 The letter is known as "Ting-hsing shu" i 41 t (On' 
Ca l'1\ing Human Nature). See ~dnq-tao wen-chi, [Co llecte6 
I'lritings of Ch/eng Hao l , ~, 3, la--bl Eng.tr. in de Bnry, _ 
S()ur~, v.1, 506. Ch eng Hao went on to say that one shoule 
forget (:l istinctions between "inner··outer" rea Ims which se­
parate contemplation from action, This would have an im-­
portant influence on Wang yang-ming, who praised this letter 
very much. See also Tokiwa Daijo, op.cit., 274-298 for 
Buddhist influences on Ch I eng Hao. 

58 EeCS. ,'i-shu, 15, 14b-15a. }or the expressions. Hsinq­
G,rh-"Shaii.g an" hsinq-erh-hsia a Iso come from the Great Appen­
c"ix of the Book of Changes. See Chou-vi cheng-vi, 7, 18b; 
Eng.tr. in Legge. Yi King, 377, 

outside the Four Books, the appendices to the Book of 
Changes gave most inspiration to the Sung philosophers, 
contd.buting espeCially to Chou 'run-yi' s T'ai-chi and Chang 
Tsai's T'ai-ho theories, the Ch'engs' idea of a life-giving 
jen anC' their rnethoc of self-cultivation. 

In Science and CiVilisation, v.2. 458-485, passim., 
Needham translates 11 as "principle of organisation" and 
ch I i as "matter-energy". He clairns that Ch' eng )~i anc] chu 
Hsi attained true ins'ight into an organic. natura, list uni­
verse, where they detected a universal pattern interwoven 
by 1i anc ch.:!. He compares Chu Hsi' s world view to that 
of Herbert Spencer (1820-1903) and of A,N, Whitehead (1861-
1947) pointing out that this was reached without the Chinese 
thinkers having accumulatec the experimental and observa­
tional knowledge of Nature and of the theoretical disco­
veries of Galileo (1564-1642). and Newton (1642-1727). Al-­
though I agree with him that "principle of organisation" is 
one meaning of li anA "matter-energy" one meaning of ch'i, 
:r shoulO say also that 11 refers in Chuls ethics to moral 
principles or virtues, having definitely a transcendent, 
normative significance. As for ~, see above, note 46. 

59 
~. Yi-shu, 19, 4b; Eng.tr. in oe Bary, Sources. v.l, 

473. Chu Hsi praised highly thE! Ch'engs ' explanation of 
goo(:ness anr; evil in human nature, declaring that it settle,' 
once for all the long-standing debate in the ConfUCian 
school on this subject. See CTYL 4, 12b-16b. See also 
l'ung. che-hsueh shih, 861. Eng. tr .• History, v. 2, 

60 ECCS, Yi-shu, 18. 5b; de Bary, Sources. v.1, 476. See 
also-wIng-tsit Chan, "Neo--Confucian Solution of t.hE' Problem 
of Evil," first pl.lblishe(9 in gtudies presented to Hu Shib 
on his Sixtv-fifth Birthday (The Bulletin of the Institute 
of History ann Philology, Academia Sinica, v;28, 1957), 

. ? . 
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reprintE/' in Neo-Confucianism etc .• Essay by Wing-tsit Chan, 
compiled by Charles K.B. Chen, (New Haven: 1969), 99-112. 

61 ~, Yi-shu, 18: 8b-9a; de Bary, Sources, v,l, 477. 
See Tokiwa Daijo, op.cit., 298-320 for Buddhist influences 
on Ch' eng Yi. 

62 "Cheng-meng", CTCS 2.22bl 26a 3: 22a-b; Eng.tr. in Wing-
tsit Chan, Source Book, 516-7. 'rokiwa Daijo, op. cit., 146-
180 for Buddhist influences on the Neo-Confucian thinkers, 
and 180-182 for Chang Tsai's criticisms of Buddhism. 

63 ECCS, Yi-shu, 14: 1b-2a; 
Daij6, op.cit., 182-184. 

Chan, Source Book, 542; Tokiwa 

64 Eces, Yi-shu, 15: 5bl?h1 18: lOb; de Bary, Sources, 
477-8; Tokiwa Daij6, op.cit., 184-187. 

65 The Chin-ssu lu is the basic text for the study of sung 
philosophy. It is a forerunner of the Hsin - i ta-ch'uan 
rThe Great Corn~ndium of the hsing-l.i Philosophy , compiled 
ty Hu Kuang "f;AJ;'i (1370-1418) and others under imperial 
command during early Ming, which gives an expanded form of 
Chu's anthology. See Chi Yun et al., Ssu-k'u ch'uan-shu 
tsunq-mu t'i-yao [Essentials of the Four Libraries], [abbrev. 
as §.!5TI), (Shanghail 1933 ed.), 18:29-30. 

The Chin-ssu lu has had many editions, including those 
of Chiang Yung, Yeh Ts'ai and Chang Po-hsing. Besides the 
Engl.ish translation by Wing-tait Chan, Reflections on 'rhinqs 
at Han~. there is a German translation by Olaf Graf, Djin­
si lUI (Tokyo: 1953), a 3 volume, mimeographed version, 
based on Yah Ts'ai's edition. 

66 See CTYL.1: la-b, 94: 4a-6b, 12a, 20b, 35a-b. 
Chu ~interpreted Chou's T'ai-chi in terms of his 

other bool<, T'ung-shu, emphasising thereby the ethical di­
mensions of this "Ultimate". He said that it was present 
entirely in every person and thing, as well as in the whole 
human and physical universe. He identified it to T'ien-li, 
the fullness of goodness, the inner principle in man. the 
full realisation of which is sagehood. He therefore gave 
more irrunanence to the transcendent First PrinCiple, making 
it something which resembles Plato's idea of the Good, which, 
in Republic, Book VII, was described as that which is source 
of light, responsible for all that is good and :right, the 
contemplation of which is an innate ability of the mind, 

I therefore quite disagree with the interpretation of 
Stanis las 1e Gall, see Tchou Hi, sa Doctrine, son Influence, 
{Shanghai: 1925), [preface, i, also pp. 32-36). who adhered 
to the opinion of so many Jesuits since the t~me of Matteo 
RiCCi, in understanding T'ai-chi as a materialist principle. 

I realise that. this poSition, even earlier, was only 
one of many, that J.P. Bruce, for example, interpreted T'ai­
chi in a strongly theistic sense, [see Chu Hsi and His Mas­
ters (London: 1923) p, 281] while Father Olaf Graf has spo­
ken of li [the fullness of which is T'ai-chi 1 as the heavenly 
'Tao, the realisation of which within the self is sagehood. 
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[Tao und Jen: Sein und Sol len im sun chinesischen honismus, 
26-2 • 
T'ai-chi 

It was in this sense that Chu also identified 
to "nature II (hsing). 

67 £m 4: Sa-19b. 

68 SSCC, heng-tzu chi-chu, [Collected Corr.mentary on 1'1enciusJ, 
3: la-b; 2: lla-12a. 6, 4b-5bl 7, la-2a. 

69 §.§.£f, 'ra-hsu8h chang-chu, 4b-5a. This represents Chu's 
effort to supply a "missing chapter" to the text of the 
Great Learning. See CTYL 15: la-14b. See also Wi lliam E. 
Hocking, nChu Hsi's Theory of Knol-lledge", Harvard Journal 
of Asiatic Studies [abbrev. as ~J I (1936) 109-127. 

70 Chu speaks about restoring the brightness of man's na­
ture, bestowed by Heaven, and originally full of goodness, 
but later obscured by passions. See !lTa-hsuGh chang-chu", 
SSCC, 1a-b; CTYL 4: 10a-15b. See also his first letter 
to friends in Hunan, written in 1169, on the subject. of 
chung-ho '1 ;t,,> (equilibrium and harmony) of the Doctrine of 
the f.\oan in ~, SPPY eo., 64: 30b-31b, [Chan, Source Book, 
600-602]. This was considered by Liu Tsung-chou Y'l'J ;r I~ 
(1578-1645) as the embodiment of Chu's final doctrine on 
moral cultivation. See his comment in SYHA 48, 8b-9b. It 
emphasises the importance of keeping pea.ce-in one's mind· 
ano"heart. 'rhis can be achieved through the practice of 
quiet-sitting,as recommended in CTYL 12: 15a-18b. See also 
G.E. Sargent, "Les D~bats personnels de Tchou Hi", op.cit., 
222; P.C. HSu, Ethical Realism in Neo-Confucian Thought, 
(Ph.D. Thesis, Columbia University, 1933, microfilm copy 
of 1969 typescript), 136-8; Araki Kengo, Bukky6 to Jukyo. 
op,cit., 359-367. 

71 See Chu's letter to Lu in CWWC 36: lOa-b. 

72 See Lu's first letter to Chu, as well as his answer to 
Chu's letter cited above in Hsiang-shan ch'uan-chi [complete 
Works of Lu Chiu-yuan], SPJ?Y ed., 2: 5b-l1b. This work will 
be abbreviated as HSCC. 

73 This was really a teaching of Ch'eng Yi's. See Yi-shu. 
22All1a. Chu made frequent r<"ferences to it. See CTYL 65: 
9b. Ch'l objects to Ch'eng Yi's explanation of Kao-tzu's 
contention that. "what is born is called nature" [Mencius 
6A:3J, saying that it is not clear enough and does not ex­
p lain why nature is tota lly good. 

., , 
74 173 t;'. ' See LU'S letter to Tseng Chai-chih ~ ~ Z-
1! 3h. 

, in ~ 

75 SE,E' Lu's "Nien-p'u", [Chronological Biography] in HSCC 
36:3b. Lu said this at the age of twelve. Like Chu Hsi, 
he manifested very early an interest in philosophy. The 
saying is also given in ~ 22,5a. 
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7& 
~ 32:4a. See also Huang Siu-chi, ~ Hsiang-shan, A 

Twelfth Century Chinese Idealist Philosopher, (New Haven: 
1944), 51-74. Unlike the Ch'engs and Chu Hsi, Lu lacks an 
interest in the metaphysical concept of ~, by which they 
had explained the rise of evi 1. 

77 See LUiS "Nien-p'u", HSCC 36:3b. and HSC(; 22:5a. See 
also Fung. ,che-hsue}, shih. 939-941; Eng. tr:-;-History, v. 2, 
585-589.11h11e both Chu and Lu started out speaking of the 
"mind-ano-heart", Lu finished by giving it an absolute qua­
lity, seeing in it something greater than itself. Chu fail­
ed to agree. His view-poj.nt was better expt;~ssed'iY his 
disciple Chien Ch'un r't)~ [Chien Pei-hsi r,r JJ()-1<; 1153-
1217], in Pei-hsi tzu-yi,a lexicon of some thirty words 
and expressions which form the core of Hsing-li philOSO­
phical vocabulary. Appearing at the time of continuing 
conflict between the two schools of Chu and Lu, as did the 
lexicon of Hsu Shen at the time of the New Text-OIl) Text 
controversy, this work, of a much smaller scale and quite 
polemic in. character, clarified to a certain extent the 
meanings of the words used by Chu's school. It referred to 
the Chu-Lu debate without mentioning their names, but com­
paree Luis notion of hsin to the Buddhist idea of conscious­
ness. See Pei-hsi tzu:yI, TSCC ed •• 1: 9-10. In Hsueh-pu 
t'ung pien. Chien Chien also discussed at length the Bud­
dhist influence displayed by LU's philosophy. See 4: 1a-
6-l4b. He also quoted from Chen Ch'un in his criticism 
of Yang-mi.ng. See 7, lOa-b. 

78 HSCC 34,24b. This was their first meeting. Lu made 
the remark: "Before the time of Yao and Shun, were there 
any books that people must study;:" to emphasise that the 
oevelopment of ~ alone is sufficient for the attainment 
of sagehood. See his "Nien-p'u", ~ 3619b. 
79 HSCC 34124b. 

80 Doctrine of the Mean, ch.27; Legge, Classics, v.l, 422. 
See also LUiS admission of this difference between himself 
and Chu, in HSCC 34: 4b-5a. For more discussion of LuIs 
method of cultivation, see Huang Siu-chi, Lu Hsiang-shan, 
A Twelfth Century Chinese Idealist Philosopher, 59-67. 

81 See t,u's "Nien-plu", in HSCC 361l0b. The text of the 
discourse is given in HSCC 23: 1a-2a. This appeared to be 
the two menls second meeting. 

82 CTYL 126: 5b-17a. See Tokiwa Daijo, op.cit •• 185-189, 
367-384. Chuls chief concern was that the Buddhist teach­
ing made nature (hsing) empty, whereas he considered it to 
be "full" of li. His criticism of fiua-yen philosophy shows 
that Buddhist influence on his thougnt is more superficial 
than real. 

83 See Lu's two letters to a friend, HSCC 2: lb-4b; Fung, 
che-hsueh shih, 932-933; Eng.tr •• History; v.2, 577-8. In 
his second letter, Lu attacks Buddhism for not subscribing 
to the Confucian teaching that Heaven and Earth and ~an 



42. 

form "Three Ultimates", in other words, that .Bl,IQdhism is 
not a humanism. However, the monk Tsung-mi ~ ~\ (d. 841) 
had spoken explicitly of the "Three Ultimates". Lu was 
probably all7are of this. He could mean either that Tsung­
mi's teaching was not tho~~ugh-g9ing e~ough!~or that he"was 
an exception. [see his "¥uan- jen lun" It J.... 1;~ , or "Inqui­
ry into Man", Preface, 1§12 No.1886, XLV, 707. Besides, it 
appears to me that in criticising Buddhism, sing-}i phi­
losophers usually attacked those aspects of it which were 
most uncongenial to the positive, "Confucian"mind, whether 
the issue concerned was speculative, as regarding an "il­
lusory" view of the world, or practical, as regarding their 
tendency to minimise the importance of social responsibili­
ty. See also Tokiwa Daijo, op,cit., 385-397. 

84 See Chu's preface to ~-hsueh chang-chu, in SSCC, 1a-2b. 

85 
. .The famous chapter on the "Evolution of Rites" (Li-yun 
~ ~ ) in the Book of Rites, describes the two ages of 
"Great Unity" (ta:t'ung) and "Lesser Tranquillity" (hsiao­
k'ang). See Li-chi cheng-vi [correct Meaning of the ~ 
of Rites) sppy ed., 21: 1a-4b. See also English transla­
tion in de Bary, Sources, v.1, 175-6. 
86 CWWC 36122b. The Three Dynasties refer to Bsia. Shang 
(c.175r:1112EC) and Chou (1111-249BC). 

87 .!.Ei2. 
88 Chu Hsi "J-I.ad learnt from his father Chu Sung ~ i~ (1097-
1143) a strong aversion to the policy of a~peasing the Jur­
chens. See Chu Sung IS "Bsing-chuang." ft ;rt:' r Biography] 
written by Chu Hsi himself, in CWWC 97: 18b-2~b. 

For Ch'en Liang and his ideas, see SYHA 56! 1C!.-2b; 
Lung-ch'uan wen-chi [Collected Writings~Ch'en Liang]. 
sppy ed •• 20:6bl Carsun Chang, The Development of Neo­
Confucian Thought. (New Haven: 1957), v.l, 309-331; Hell­
mut Wilhelm, "The Heresies of Ch'en Liang (1143-1194)", 
Asiatische Studien XI, 3/4 (1958), 102-111. 

89 Chu's debate with Ch'en was carried out in a series of 
letters. For Chu's answer to Ch'en, see especially CWWC 
36: 22b, 24b-28b. 
90 
~ 36:22b. According to Chu, the sovereign's ~ 

or mind-and-heart was the Ilfoundat.ion of the state". Hence 
the emperor had the strict duty of making sure that his 
~ was upright. However, Chu did not neglect practical 
statecraft. !:lis memorials contained also practica 1 propo­
sals related to the reform of taxation, the employment of 
civil personnel and other such issues. 

91 See Mencius lE,9; 2B.21 513.9; Legge, Classics. v.l, 167, 
210-215, 392-393, for the sage's independent manners toward 
the ruler. and his teachings regarding regicide and the 
right of rebellion. 
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92 See Ssu-rna Kuang' s criticisms of JIi!encius for disrespect 
to authority. in Wen -kuo wen-chen Ssu-rna Run wen-chi 
rCollected Writings of Ssu-ma Kuang • SPTK ed •• 73: 10b-lla. 
!2a-b, and Lin-ch'uan chi [Collectea Writings of vlang An­
shih] SPTK ed., 671 6a-7a. 

93 WangMou-~ung. ed., Chu-tzu nien-p'u, 164; Li Hsin-­
ch'uan ~ i~ {:.r (l126-1243),"Bui-an hsien-sheng fei su-yin" 
[Haster Chu was not a Recluse], in Chien-yen yi-lai ch'ao­
yeh tea-chi [Miscellan&ous Accounts of Court and Country 
sj.ncc: 11271. TSCC ed., pt.2, pp.445 f. and Conrad L Shiro­
kauer, "Chu Hei's Political Career: A Study in Ambivalence," 
in Arthur .F. ",right and Denis Twitchett, ed., Confucian 
Personalities, (Stanford: 1962), pp. 162-188. Chu Hsi of­
fencee' the government by his direct criticisms and J::y his 
preference for a life of semi-retirement, chosen as a pro­
test <l.gainst policies of which he did not approve. 

% CTYL 78: 2a-3a. In the early Ch'ing dynasty (1644-1912), 
the scholar Bsien Jo-chu (1636-1704) definitively proved 
that this chapter, together with twenty-four others, "pre_ 
served" in the old text or script, were all forgeries. See 
Bs ien IS Ku-wen Shang-shu su-cheng [Documented Commentary on 
the Old Text version of the Book of Documents] in Huanq­
ch'ing ching-chieh h~u-p'ie~ [Supplement to the Collection 
of Classical Commentaries of the Ch'ing Dynasty] compo by 
Wang Hsien-ch'ien (1842-1918), contracted lithograph ed" 
Preface 1889, 13: la, 10a-b, 

95 Book. of Documents, "Ta_Yu rou ", See Legge, Classics, 
v.3, p.61. The first three sentences from this chapter come 
from Hsun-t,zu, 21, where the philosopher cites a lost classic 
Hsun-tzu, Basic Writings, 131. "Chieh-p'i", SPPY ed., 15:7a 
(English translation 1 Watson, and the last from Analects 
20,1 which cites a counsel given allegedly by Yao to Shun. 
See pli Hsi-hui, Ching-hsueh t'ung-lun, 51a-52a. P'i 
points out the contradiction displayed by Sung thinkers who 
cited from a forged book to find support for their teach­
ings, while suspecting it to be forged, 

96 "The nlind-and_heart of the Way" refers to the "heart" 
of the ConfUCian, moral Way, which, as we shall see later, 
refers also to the sages' hsin, or their "state of mind", 
See below, n. 98. -

97 The "Mean" (chung « ) refers to the state of equili­
brium which characterises the mind-and-heart before it j,s 
aroused by feelings or emotions. See Doctrine of the Jlliean, 
ch.l; Legge, Classics, v.I. 381 and f1X1 62: Ib-2b, 

98 !!§.££ 34:1b. Lu Chiu-yuan challenged Ch'eng Yi's expla­
nation of jen-hsin and Jao-hsin in terms of jen-yii (pas­
sions, selfish dE-sires) and T'ien-li ("principle of Heaven" 
or perfect '7ir'tue) 1 saying that such an interpretation, 
separates Man from Heaven; and is basically Taoist in its 
inspiration. 

Chu Hsi explained that jen-hsin is man's mind-and-heart 
(~n). considered as consciousness of instinctive needs. 
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while Tao-hsin is the same mind-and-heart, considered as 
awareness of moral principles. He thus modified Ch'eng Yi's 
explanation of jen-hsin as that which is affected by jen-yU 
(passions. selfish desires) and T.ao-hsin as that which is 
full of T'ien-H. See £ffi 78: 26b-34a. 

99 Tao is called Shang-ti J::'f (Emperor-on-High) or T'ien 
(Heaven) in other parts of the Book of Documents. as for 
example in "Tang-shih" ~ ~ [Speech of King T' ang]. where 
both words are used. See Legge, Cla,ssics, v.3, 174-5. 

100 This teaching permeates Chang Tsai's "Western Inscrip­
tion" and Ch'eng Hao's essay "On Understanding jen", and 
Lu Chiu-yuan's insistence on the identity of ~ and ).i. 
Chu Hsi referred to it frequc,ntly, especially in his "Shuo­
ism" i70~;:' [Treatise on jen] CWWC 67; 21b-23a, Eng. tr. , 
Chan, Source Book, 593-596. 

101 Admlttedly, this vision comes out more clearly in Lu 
Chiu-yuan's explanation than in Ch'eng Yi's or Chu Hsi's. 
I wish to add here, that the notion that hsin can be trans­
mittecl from one Master to another was especially prominent 
in Ch'an Buddhism, with its scorn for the written word and 
its-eimphasis of direct intuition into the mind-and-heart 
and human nature. This idea underlies the entire ~t­
form Sutra of Hui-neng as well as the Transmission of' the 
Lamp. the title of which connotes it13elf the notion of 
the transmission of an ninnefi, l~ht". See Chinq-te ch'uan­
teng-lu. Preface by yang Yi t/l;) 1~- (974-1030), .!§12 No.2076, 
t,I, 196, also 312191 91273-274. The last reference is 
from Hsi-ytin's Ch'uan-hsin fa-yao [Transmission of the 
MindJ.-- However. in defence of the adoption by Sung 
Confucian thinkers of this Buddhist idea, it may be said 
that the earlier Confucian exegetes also had similar ideas 
of "transmission"-- if only of techniques of exegesi.s and 
of methods of interpretations-- although they did not 
soe~k of hain. Besides. here as well as elsewhere. the 
confucianS"'a'Ctually made use of BuC:dhist ideas to combat 
wha t they cons ieered to be the "fundamenta 1 errors II of 
Buddhist toachj.ngs, those considered to be most dangerous 
to Confucian morality. Thus, a Confucian line of "orthodox 
transmission" of hsin was established as an alternative to 
the Buddhist transmISsion, with explanation of the differ­
ence between the Confucian sages' ~ and what the Buddhist 
considereCi to be hsin. In aeneral. the Buddhist hsin was 
often described ii)"negative terms, as the "Un-differentiated 
emptiness(sunyata)", while the Ch'eng-Chu school preferred 
to speak of ~ in association with hsinq(nature), and in 
terms of sthical goodness. Wang Yang-ming .Jould be strong­
ly criticised for his "Four ¥.axims" on account of his 
teaching that ~-in-itself is beyond ethical. categories. 
See Chapter VI, 221-225, where I discuss the problem es­
pecially from the vantage-point of its practical impli­
cations regarding "enlightcmment" and "cultivation ". 
102y tlan_shih[Ytlan Djrnasi':ic History],ESWS seri,,,s, 81:206. 
103See .§.2 427: }.096. 

104?<Iing-shih[ Ning DynastiC History].~ series, [abbrev. 
as lVlS],70Il55. 
l05Jih-chih Iu chi-shih 18:10b-Hb. 



Chapter II 

WANG Y.1\NG-NING (1472-1529) I THE NAN AND THE PHILOSOPHER 

In Analects 13;21, we find this passage: 

The Jl1aster said: 'Since I cannot get men who act 
according to the />'lean, to whom may my teaching be 
transmitted~? I must look for the "ardent" (k'uang 

di ) and the cautious (chuan ~~ ). The ardent 
will advance to lay hold of [the truth]. The cau­
tious will desist from doing wrong. 1 

Three classes of men are mentioned here: those who act 

according to the />'lean, the ardent or eccentric, and the 

very cautious. Elsewhere, in the Analects a fourth class 

is mentioned; the hsiang-yuan ~r 1;- --"village respect­
able" or "Pharisaic. ,,2 Confucius considers the first kind 

unobtainable and decLares himself content to have the 

second and third kind among his diSCiples. The fourth kind, 

the "respectable" man of the village, who seeks to please 

everyone, and has no firm principles of his own. he de­

pises. 

Referring to this passage, Mencius had described the 

k'uanq as men who spoke eloquently and extravagantly of 

the ancients--whom they purported to imitate--but whose 

actions did not correspond to their words. He had aLso 
i 1 f k ' T T . \~ \ill; h' . g ven, as _.examp es 0 uang. seng l.en f.l ~'L _ , C l.n-

chang ~3R and Mu-p' i ~ Jt .3 Chu Hsi followed this 

interpretation in his textual commentary on the passage in 

question. He added, according to the recorded conversations, 

that Confucius desired to "restrain" the k'uanq, and heLp 

them to become "men who act according to the !'lean." In so 

doing. he was already making reference to still another 

passage of the Ana lects. also cited by Mencius. HElre, 

Confuc.ius. during his sojourn in the state of Ch' en , 

expresses his desir~to return to his disciples in his 
native state of Lu --a- : 

"Let me return! Let me return! The li tt 1e chi ldren 

of my school are k'uanq 

• ambi tious'] anc chietl 

45. 

[translated by Legge here as 

[translated here as 'hasty']. 
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Although quite accomplished, they do not know how 

to restrict themselves. 114 

Chu Hsi defines the meaning of k'uang-chien as "having 

great ambitions while being careless of one's actions. uS 

Be pn)sents Confucius as having first desired to exercise 
his "Way" in the world, but had, by the time of his sojourn 

in Ch'en, 2:ealis<l!o that it was impossible for him to fino 
a ruler who would make use of his talents. He decided 

~ 

therefore to concentrate his attention on training disciples 

who would transmit his teaching to later generations. Not 
finding, howover, t,he most desirable kind of oisciples--men 

who acted always according to the JViean--he turned to the 

k'uang, to those highly ambitious men who were capable of 

promoting the true !flay, but might also "fall into heresy" 

by their excesses. He wished, therefore, to return home to 

teach them restraint. 6 

When applied to human conduct, the Chinese word k'uanq, 

contains unmistakable overtones of "madness" and "eccentri­

city." The Analects itself distinguished bet,.,een the 

"k'uang of the ancients," who paid scant attention to little 

things, and the "k I uang of the moderns, 11 who fell easi ly 

into licentiousness. 7 It also gave the example of the 

"madman of Ch I u t,,, C]c ieh-yu ct~ *- ' who sang- ane mocJ<ed 
Confucius for his "vain pursuit," presumably of looking for 
a ruler who would use him.8 Throughout Chinese history, 

scholars who preferred a life of retirement to one of 

government service, and manifesteo a cert,ain disdain of 

socia 1 conventions, were described as k 'uang. 'rh."se includ"d 

tb,e "Seven ~.'~;j.s>ters of the Barnbco Grove II. at the v-/~i-(;hin 

period, (220-420), known for their poetry as well as their 

shocking eccf)n'tricity,9 and the lat"lr "Immortal Poet" 

(shih-hsien ~1/1.4 ), Li Po t)3 (c.70l-762) of the T'ang 
dynasty, who <'lid not rGstrain himself from excessive drink­

ing at Court" but offended the powerful eunuch, Kao Li-shih 
-" > 

t%] j; -r , by once obliging him to do in public the menial 

task of removing Li's shoes for him. In one of his poems, 
Li even compared himself to the madman of Ch' u,lO 

Neo-Confucian philosophers were not interested in lite-

rary genius, and SOm9times considered it an obstacle to the 
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pursuit of sagehood. But their disdain of convent,ional me­

diocrity, as well as their conception of the high goals of 

sagehood, led therr" back to the Confucian notion of k'uang, 

as explained especially by Mencius, and giving it an addi­

tional meaning of th-:l experience of harmony between man ano 

the universe. But th," connotation of madness and eccen­

tricity remained, as we have SE!en, in the interpretations 

of Chu Rsi. It is therefore significant that this word, 

representing both the quality of the Clisciple Confucius 

wished to choose as transmitter of his teaching. and the 

tendency to excess am'] heresy which Chu Hsi underlined, 

should have been used by Wang Yang-ming himself, as well 

as by his opponents, in describing his personality. It was 

also the word which t,he later critics of the popular T'ai­

chou .t 1+j branch of the Yang-ming school used to condemn 

the movement. They ca lled its adherents th~, K' uang-Ch' a!1 

fi;l:f --mad Ch'an Buddhists. 11 

Wang Yang-ming is the name by which Wang Shou-jen is 

popularly known. Born on October 31, 1472. in Yueh-ch'eng 

M. tJ;\( , near YU-Yi'tO ~: 1fjL of thE-o modern Cheldang pro­

vince, thE) E-lldest chi 1d of a distinguished literati family, 

Yang-mingls entire life was to become an expression of mad 

ardour. His was thE) daring of a magnanimous man, dri.ven 

by a restless energy, to fulfil limitless ambitions, not 

for worldly success, but for the attainment of absolute 

values. The quality appeared in him from a very early age, 

as when he doubt()d the words of his prE)c:eptor, that "the 

greatest thing to do in life" was to "study anc pass exami­

nations," anc offeree his own alternative, "to learn how 

to become a sage. ,,12 Richly endowed with a quicJ< nature 

an(: a remarkable versati li ty, he ;'laS intereste(1 in every­

thing: reading, pOf'try, horsemanship, archery, as well as 

re 15.gion and phi losophy, and h.) was r<'Jar1Y to pursue, and 

capable ot developing, all these interests to a high degree 

of achievement. Fascinated with the profound meaning of 

life, he sought to probe its mystery. He believed in res­

poncing fully to t'he challenges of gn,atness, and would not 
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stop at half-measures. His multi-dimensional achievements 

in life, as a writer, statesman, soldier, philosopher and 
teacher, provided material for both the conventional anna­
li~lt and thE) historical novelist. There is a story which 

tells us how the young boy handled his callous step-mother 
aft.er the early death of his ovm mother. Although difficult 

to confirm, the account describes for us the early manifes­

tation of an unconstxained character, which fits in well 

with the brief lines of his conventional biographers. 13 

l\ccording to this story, the boy of twelve placed an Owl 

in his step-mothf)r's bed. She was frightened to discover 

it t.here. especially as the bird was, to the Chinese, an 

unlucky omen, and made strange noises. The boy offered to 
search for a sorceress, a woman who performed exorcisms 

and prayed for blessings on the house. He fetched home an 
accomplice. She pretended to have received a communication 

from Yang-ming's deceased mother, complaining of the step­

mother's ill treatment of her son, and threatening dire 

consequences un less this was s'toppe6. The trick proved 
quite effective. 14 

In Ming China, the ambition that all gentry families 

entertainee for their scions was naturally the attainment 

of high office through success in civil examinations de­

signe~ ;:;ainly to ,jud~e iitera:r;r sldL t. Yang-ming I s father, Wang 
Hua ~ "f (1446-1523) had distinguished himself as optimus 

at the examinations of 1481, and had tak8n great care to 

provide an orthodox Confucian education for his sons. 15 But 

books alone could not occupy the entire attention of the boy 

Yang-mingo At the age of fourteen. he learned to ride a 

horse, t.o use a bow and arrow, and to acquaint himself with 

military strategy. All his life, he was to show himself 

contemptuous of scholars who were skilled in verbal dialec­

tic, but quite powerless in a time of military crisis. At 

the age of fifteen, Yang-ming spent a month at the strategic 
<:. ~ 

Chu-yung fb I~ Passes of the Great Wall in the company of 
his father. He observed the movements of the 'rartar horse­

mEm, as we 11 as the physica 1 features of these frontier re­

gions, This experience left a deep impression on him. Af­

ter his return to Peking, he was said to have offered his 
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services to the emperor for the suppression of bandits, and 

was only stopped by his father who told him that he was 
crazy (k'uang}.16 

In 1488, at the age of sixteen, Yang-ming travelled 

from Peking to Nanchang \t ~ . Kiangsi. to fetch his 

bride, the daughter of the Assistant l,dministration Com­

missioner. On the day of his wedding, the absent-minded 

bridegroom walked into a Taoist monastery. met an interest­

ing priest, and spent the night in the monastery. in an ab­

sorbed conversation on the art of cultivating life, and in 

the practice of Taoist meditation. 
not find him until the next day.17 

The bride's family did 

During the rest of his 

sojourn with his in-laws, he also showed an absorbing in­

terest in practising calligraphy. using up the paper stored 
18 

in his father-in-law's official residE-mee for his exercises. 

The next year, he took his wi,fe back to his home town, Yu­
yao, stopping at Kuang-hsill ~ i~ , Kiangsi, to visit the 

philosopher Lou Liang * t~, (1422-91), and discussed with 
him the theory of "investigation of things. 1119 His father 

also returned soon to Yu-yao, to mourn the death of his 

grand-father. Yang-ming was ordered to study the Classics 

in the company of four relatives. He threw himself into 

this work, often reading ti 11 late at night. In dealing 

with others, however, he remained casual and amiable. 20 

Also following upon the passing visit to Lou Liang, 

Yang-ming's ardour for the investigation of things led him 

to search for all the extant writings of Chu Hsi, which he 

read. It. was this ardour, rather than a real understanding 

of the intended meaning of Chu Hsi, that made him put into 

application Chu's advice about a thorough "investigation 

of things," of every plant and every blade of grass, as a 

means towards attaining their inherent prinCiple, and with 

the vie", of acquiring final enlightenment concerning man's 
life in the universe. Yang-ming tells his own story as 

follows! 

People merely say that in the 'investigation of 

things'we must follow Chu Hsi, but when have they 

carried it out in practiced I have attempted this 
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earnestly. In earlier years [at the age of twenty] 

I discussed the question of becoming a sage with my 

friend Ch'ien, wondGring how a person can have such 

tremendous energy to investigate all things under 

Heaven, So I pointed to the bambOOS in front of the 

p;;tvilion, and a'sked him to investigate these. Ch'ien 

spent three days trying to investigate thoroughly 

the meaning of bamboos, working han] day and night 

and using up his mental energy, until he fell i 11 .. . 

So I myself proceeded to this investigation, workinq 

day and night without reaching the principle, until 

I also fell ill through mental exhaustion on the 

. seventh day. So we lamented together that sagehooc 

is unattainable. 21 

A series of minor official appointments fcllowed his 

success in the chin-shih examinations of 1499 first in the 

};inistry of Public Works, and then in that of Justice. 

Yang-mjng did his work conscientiously, and also took time 

"" to visit Buddhist and Taoist monasteries in Chiu-hua 1;., T 
Mountain, Anh\'lei, seeking out and speaking with TaOist re­

cluses. Experiencing a strong desire to retire from active 

life, Yang-ming pleaded ill health and was granted permis­

sion to return to his home town to rest. 22 

Disagreement exists concerning where Yang-ming resided 

during his convalescence. The older accounts speaJe of his 

living in the so-ca lled ~ang-ming Cave" (Yang-ming tung 

~ ~ ~I~ ) from which he got his name. 23 ",hi le the exact 

location of this hermitage is not clearly known 24 it is 

usually accepted that he spent his time thsre practising 

Taoist methods of th(, cultivation of self. Supposedly, he 

acquired para-psychic powers. knowing in advance an un coxP'cc.'C'':' 

vlslt from certain friends, as well as circumstances 

surrounding their journey. This knowledge astonished the 

friends, but caused disillusionment to Yang-ming himself, 

becoming for him the occasion for an inner query which 

ended with a decision to return to SOCiety and active life,25 

a decision made also on the basis of his attachment to his 

father and grand-mother, which, he thought, was something 

so deeply rooted in his human nature that to expunge it 
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would involve cutting himself from his very humanity.26 

He returned to his official career, demonstrated his 

"conversion" to the school of sages by open criticisms of 
Buddhism an:'! Taoism, ana also began to teach students 

interes~ed in Confucianism. 

Just wh::m Yang-ming was settUng down intellectually 
and spiritu''illy. however. a change of fortune occurred, 

leading him into exile in Kweichow. This crisis was pro­

vOked b:l hi3 OW-rJ decision to intervene in favour of 

several off.icia~s imprisoned unjustly by the eunuch Liu 

Chin)£1 ~ (a.1510) the power behind the throne. 27 The 
mernor~.al which he wrote in 1506 probably nElver reached 

Emperor wu-tsung~ '* (1505-1521) but led to the impri­
sonment, public flogging till loss of consciousness, and 

banishment ·to the frontier region of Lung-ch I ang·~t ~ Kwi!dchow. 

to live among the JlPiaOli.'iaborigines. 28 I'. period of great 

trials hegan) during which Heaven was to prepare hiffi for 

even greater trials, as well as for the maturation of his 

personality and his philosophical ideas, 

After an arduous journey by a devious route, during 

which he pretended to have committed suicide by drowning 

if'. the river, to divert the attention of the agents of 

Liu Chin sent to follow and assassinate him, Yang-ming 

finally reached his cestination i.n exile,29 He found him­

self in the midst of the "bush". The place was infested 
with serpen1:s and insects. The climate was quite different 

from that of I'e}:.ing or yu-yao. In the beginning, he had 

to live in a cave. The Miaos did not speak Chinese, and 

he did not know their dialects. The few Chinese living 

there were rough men, often outlaws fleeing from justice. 

Some of them worked as couriers and coolies, despatching 

messages anc" official documents, and transporting supplies 

for the region. Yang-ming's responsibility was to care 

for the horses which they used. 30 

There W,'lre other trials too, and worries and anxiety. 

Yang·-ming knew that Liu Chin I s anger had not yet abated. 

What. ,'Iould Li.u do, once he found that the bold, young 
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scholClx had not perished on the way, but had arrived 

in Kweichow~ Would he not send further assassins, to 

pursue and put htm to death!? Yang-ming had been able to 

remaj.n above consi.oerations of honour or disgrace, success 

or failure. But. he was still very much preoccupied with 

the question of life or death. He knew that he was not 

yet a sage. But then, what would a sage, a truly great 

man, do in such circumstances!? 

He knew that it was essential for him to rise above 

all earthly concerns. He made a coffin for himself out 

of stone and spent much time, day and night, in front of 

it, sitting in silent meditation and seeking for spiritual 

liberation. This brought him a certain interior peace and 

joy. ~Jhen his servants fell sick with fever, yang-ming 

personally attended to their needs, gathering fuel and 

water ane doing their COOking. He even entertained them 

wi th songs and prosody and. when these fai led to please 

them, told them amusing tales to help them forget their 

misery. 31 It was in these circumstances that he suddenly 

received ,mlightenment one night. probably, he was deep 

in meditation. But it seen1ed as though someone was talk­

ing to him. j~ 11 of a sudden, the meaning of "investiga­

tion of things" and "extension of knowledge" was revealed 

to him. Almost mad with joy, he leapt up from place, 

awaking all those with him. He could only say to them: 

"I have finally understood that my human nature is quite 

adequate for the task of achieving sagehood. My mistake 

in the past was seeking prinCiple in events ana things 

[external to my na.ture].,,32 He was then thirty-six years 

ol(~ • 

In :510 Yang-ming completed the term of his exile, and 

",as promoteJ to be Magistrate of "Lu-ling pi F~ in Kiangsi. 

After seven months of remarkable service, he was summoned 

to Peking, had an audience with the Emperor, and was trans­

ferred t.o serve in various minor posts in Nanking and in 

Peking, 33 Bis fame as a teacher of philosophy was rapidly 

spreading. Through the recommendat.ion of the J'liinister of 

War, Wang Ch'iung l-f;~ (1459-1532), he was promoted in 
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1517 to be Senior Censor and Governor of the border regions 

of Kiangsi, Kwangtung and Fukien, with the task of pacify­

ir:c' the bandits there, 34 His military career had finally 

begun, 

Yang-ming distinguished himself as an able administra­

tor and a good soldier, In seven months, he completed 

Victoriously his campaigns against those rebels who had 

troubled the Kiangsi region for years, and put into effect 

many measures of rehabilitation, erecting new counties, 

establishing village schools, and reforming taxation. 35 

Am' th~m, in 1519, while on his way to suppress a rebellion 

in Fukien, he received news of the revolt of the imperial 
,:;:;t ~ 

prince Ch' en-hao JK--'Jf<- , in Kiangsi.The prince had a 

large army and intended to capture Nanking and decl.are 

himself emperor, Yang-ming turned his attention swiftly 

to Kiangsi, and was able to capture t.he prince. But his 

success also initiated the worst trial of his life,36 

The reason for this was the jealousy of the Emperor, 

Wu-tsung haC! been delighted at t.he news of Ch'en-hao's 

rebellion, ,.1hich, he thought, provided him with an occasion 

for going south at the head of an expedition which would 

bring him military glory. Yang-ming was urged to release 

Prin~e Ch'en-hao and his men in the Plo_yang Lake, 

so that the emperor might himself "defeat" his forces,37 

Yang-ming found himself in a terribl.e preclicament, Either 

he had to violat8 his conscience for the sake of pleasing 

the emperor, in which case there would also be needless 

bloodshed, or he must resist pressure and run the riSk of 

becoming the object of intrigue, Be chose t.he latter 

course of action. His enemies, the Emperor's favourites, 

did their best to injure his reputation, accusing him even 

of having been the rebel Prince's accomplice, To this end, 

they imprisoned one of his students who had earlier visitec 

the Prince. Although no evidence was ever produced of the 

involvement of either Yang-ming or the student, the latter 

was to die in prison. 38 

The following poem, written about that time, expresses 

well the sentiment of frustration and of disgust with 



political life that he surely experienced: 

Not the least contribution have I made in the 

service of the august Dynasty, 

As I watch in vain, the gro"lth of [white] hai.r 

on my temples, 
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Han Hsin39 was surely never a true credit to his 

country, 

Whi h; Shao Yung40 cert.ainly was a hero among men, 

Thc' times are Clifficult, and offer no sbcurity, 

No longer able t.O improve the state of affairs, 

I wish to keep my knife intact. 41 

I go to seek my former place of retirement east of 

the Vueh waters, 

In a thatcheCl hut, high above the mountains, in 

the company of clouds. 42 

The death of Emperor Wu-tsung, and the accession of 

his cousin, Emperor Shih-tsung, brought Yang-ming a certain 

change of fortune. His military merits were finally re­

cognised, and he was awarded the title of Earl of Hsin-chien 

~lT ~ ,43 The death of his father in 1522, however, 

obliged him to spend the next three years in mourning in 

his home town. He "laS there during the so-ca lIed "Rites" 

controversy, concerning the awarding of posthumous titles 

to Emperor Shih-tsung I s deceased fa.ther. Be expressed no 

opinion in public on this issue, although the general 

trend of his teaching, as well as conversations he had 

with disciples, seem to indicate his approval in prinCiple 

of the Emperor's filial desires. 44 In 1524, when the 

period of his mourning was over, Yang-ming IS ta Lents were 

recommended to the Emperor by the Minister of Rites, Hsi 

Shufi{; t (1461-1527). But tho jealousy of high~fficials 
-r8 ,-

at Court, including that of Yang Yi-ch'ing 'f.1f' - ) ~ [Yang l4 '" ".,. /'(/ fj 

Sui-an 1~ ~~ 1454-1530], who was made Grand Secretary, 

prevented him from being summoned to serve at the highest 

level of government. 45 Be continued to live in virtual , 
retirement until 1527, Most of his important letters were 
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written during this time when he finally developed the 

doctrine of "extending lianq-chih." Ironically. his phi­

losophy was officially regarded as a "hetf;rodox teaching," 

and as the reason why he should be banned from high 
office. 46 

In 1527, after nearly six years of life in retirement, 

Yang-ming was called upon to undertake another military 

campaign against rebels, this time in Kwangsi. 47 on his 

way. he passe" by Nan-chang, in Kiangsi, where hs was 

formerly stationed. 

The village elders, soldiers and common people all 

came tD welcome him, holding incense in their hands, 

and lining the streets. They fi lled the roads and 

the streets. so that it became impossible for him 

to move. The elders, therefore, hel,': up [Yang­

ming's] sedan, pass,~d it along over the heads of 

the crowds until they reached his quarters in the 

city. Yang-ming invited the elders, soldiers and 

the common people to come in to see him. They came 

in through the east gate and carne out through the 

west gab:l. Some could not hear to leave him •••• lt. 

went on from seven in the morning until four in the 
afternoon. 48 

Surely this was a sign of sincere gratitude on the part 

of thOse people for whom he had toilec and suffered in the 

past. It was also a very timely expression. For this was 

to be Yang~ming's last visit in life to Nan-chang. He was, 

indeed, on his last military expedition. For he was already 

sick when he began the journey. He rr.anagEld to pacify Ssu­

en ~~, and T' i en-chou 'Ii t11 by early 1528, after which 

he orc~ereo the Grection of village schools and put into 

effect other measures of rehabilitating the people. 49 As 

his health steac:ily deteriorated, he begged for leave, and 

started, eventually, on his homeward journey, without having 

received official permission. He died on his way, on .,. , 

January 9, 1529, near Nan-an'1'l-':it- in Kiangsi. He was then 
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fifty-se"EJn years old. His last words were; "Ny heart is 

full of brightne<lSl what more can I say?,,50 

The trials and opposition that had constantly beset 

Yang-minglslife did not leave hi;n even at deilth. His 

bitter enemy, Ruei 6 1t ~ ... (flo 1510) then l'linister of 

Rites, accused him of havirkj left his post without permis­

sion, and of t.eaching heretical doctrines. 51 In spite of 

the protests of his friends, Yang-ming"s infant son was 

,revented from inheri ti!}g his father's title, The b.ereaved 

family, indeed, was reduce.d to dire straits, and had to , 
seek the protection of his friend Huang Wan, then il"L,.~an-

kina. 52 It was not until 1567, thirty-eight years afte. 

Yang-ming's death, and after the accession of a new emperor, 

l'lu-tsung *' * (1567-72), that his case was finally vindi­
cated. Yang-ming's son was given the title of Harquis of 

Hsin-chien. He himself received another POSthUIUOUS dedica­

tion, that of Wen-ch'e":lg t t:;.:;, (Accomplished Culture:).53 

seventeen years la~:er, in 1584, Yang-ming was given sacri­

fice in the Temple of Confucius,54 It was the highest 

honour any scholar could expect. It was also a sign that 

his teaching WcrS regarded officially as part of Confucian 

·orthodoxy. ,. His name was fina lly associated, with the 

nameE' of a.l.l the other cistinguished philosophers of the 

Neo-Confucian movement of both the Sung and the Ming dynas­

ties. 

The best eulogy of Wang Yang-ming that was evec deli­

'Tered W&S probably that of his friend and disCiple Huang 

Wan, who describes him in these words: 

By nature, he was endowed with an extraordinary 

intelligence, and could retain by memory whatever 

he had once read. In youth, he was fond of knightly 

ventures; in adulthood, of prose and prosody, and of 

Taoism ahd Buddhism. After taking upon himself the 

mission of (restoring] the true Way [of Confucius]. 

and with the belief that sagehood is at"c.:ainable, 

h~~ changed his ways and co:o:-rected his faults. He 

responded courageously to the difficulties and 

chaUenges of the times, assisting, with his learn-
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ing, t:le sovereign above, and serving the people 

below. Earnest and untiring, he counselled others 

to the practice of good, desiring, by jen, to save 

all Hving beings under Heaven. He showed no ill 

will towards those who hated him. Even \,hen he was 

in a position of wealth and honour, he frequent.ly 

manifested II desire to leave all things and retire 

into the mountains. Money was to him as mud and 

grass. He regllrdEd wi th the same equanimity, the 

ameni ties and comforts accompanying hig'h rank, such 

'as raro food, silk robes and'a spaciQus .. dwelling, 

and the inconveniences of poverty and lowliness, 

such as coarse soup, hemp garments and a thatched 

roof. He was truly a born hero, and stands high 

above a 11 others of the wor 1d . l'here has not been 

anyone like him in recent ages. 55 

The "Five Falls" and the "Three Changes" 

Wang Yang-ming's intellectual and spiritual evolution 

has been described in terms of "Five Falls" and "Three 

Changes," The "Falls" refer to his unorthodox interest in 

knightly ventures, sporting and war-like skills, letters, 

pursuit of physical irr.mortality and Buddhist religion, 

which preceded his final conversion to the Confucian way 

of sagehood. Strictly speaking, they did not represent 

consecutive events, but rather, simultaneous and frequently 

recurrent interests. The "Changes" refer, not to ruptures 

with the pr3.st. or even evolution in the din:ction of his 

life, but to the different, sh.ifts of emphast's which occurred 

in his teaching, or, more precisely, in his practical direc­

tion of his disciples. All these occurred after his defini­

tive return to Confucianism, and marked the stages of the 

development of his own philosophy, which was, essentially, 

a practical doctrine. 

Yang-ming's friend, Chan Jo-shui ~.~~'-- [Chan Kan­

ch'llan :! 1:1- ~ 1466-1560] has described for us the "Five 

Falls" ! 
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His first fall was an absorbing interest in knightly 

ventures; his second was in the skills of horseman­

ship and archery. His third fall was an absorbing 

interest in letters; his fourth was in the art of 

pursuing immorta 11 ty, and his fifth was Buddhism. 

Only in the year 1506, did he return to the orthodox 

teaching of th~ sages. 56 

Yang-ming has compared the "ardent" man to a phoen~x, 

flying above, at a height of 10,000 feet. 57 His own inner 

evolution is an illustration of this truth. His dynamiC 

vitality did not allow him to stop anywhere, but led him 

from one interest to another, from one spiritual adventure 

t.o another. 

He was a precocious Child, and as such, tended to be 

difficult. His biographer relates how, at the age of 

eleven, he was given a preceptor to supervise his studies, 

but manifested a greater fondness for roaming in the streets 

of Peking. Once he tried to obtain a bird from a seller 

without paying for it. ':rhe ensuing dispute attracted the 

attention of a physiognomist in the crowd, who paid for the 

bird, encouraged the boy to study, and left him with some 

cryptic words about his future greatness. Such adventures 

could hardly have been pleasing to his father, a compiler 

in the Hanlin Academy, who "frequently worried about him. ,,58 

The "knightly ventures" probably started to fascinate him 

in the streets of Peking, where he }.ed other boys in battle 

games. The four Chinese words used to describe his charac­

ter, as it first unfolded i~ these Qays of his carefree 

youth, are hao-man pu-chi '~4 -1-~ .5 9 They mean: 

"he was bo}.d, fearless, and totally uncontrollable." 

-- \l:: 
A hero of Yang-ming's youth was ¥e Yuan,~t~ (14BC-

49AD). the conqueror of Cochin. At the age of fourteen, 

Yang-ming visited in dream the temple dedicated to Ha's 

memory, and composed a poem for that occasion. Over forty 

years later, shortly before his death, Yang-ming had the 

occasion to visit the real temple, during a military cam­

paign which he conducted in Kwangtung and Kwangsi. 60 
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As we have already said, Yang-ming was early introduced 

to the art of horsemanship and archery, After his return 

from the sojourn at the Chii-yung Passes, he kept up this 

interest in military affairs, and had to be desisted by 

his father from submitting a memorial to advise the emperor 

on this subject and to offer his services. l,t twenty-five, 

he studied military science more seriously, even playing 

war-games at table while entertaining guests. using fruit 

k,ernels e,S soldiers. He regrettea that the military exami­

nations held by the state required only knowledge of horse­

manship and archery, and not military strategy. He conti­

nued to study military science even during his period of 

repose in 1502. while living in his hermitage, with the , "-
.. -t.",. N-

help of Hsu Chang;1 1i"r a scholar conversant with astrono-

my, geography. and the art of war, who preferred a life of 

retirement to official service. 61 

That Yang-ming was an excellent archer was demonstrated 

at a public contest helo between him and the two favourites 

of Emperor Wu-tsung, the eunuch Chang Chung 5~! and the 

general Rsu T'ai ~1 ~~ This was in 1519, soon after his 

capture of Ch'en-hao. The two men had imagined it an easy 

task to win such a contest with a scholar. They were 

astonished and friqhtenec to watch Yang-ming hit the target 

E'verytime. 62 

The art of let>ters a Iso began to faSCinate him at an 

early age. At ten, he had surprised his father's friends 

with his impromptu verses. He did so again at twenty, 

when he associated himself with several others in a poetry 

club (shih-she t=r?:t ) which included the elder scholar, 

wei Han !;\';)~. His other friends included the "Four 

Ta lents" (ssu-chieh ,p P1 ) of his times. 1:,i Meng-yang 

! ,'t .~ (1472-1529), flo ching-mingl'i 1: 0A (1483-15~1), 
Hsii Chen -ch I ing .~~ }~, tier (1479-1511) and Pien Kung :.t ~ 
(1476-1532). Advocates of the movement calling for a return 

to a classical style in Ning prose and poetry, thesE'; men 

were to consider Yang-ming's development of other interests 

stronger than that of literary writing a real loss to their 

cause. 63 For a time, however, Yang-ming devoted himself to 
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He has left us examples of 

60. 

on pre-Sung and earlier pieces. 
1';'; §i:, 

fu-sao .xiX\,'1'" and of imitations 

of T'ang poetry. His prose has been much acclaimed, es­

pecially for the jndependent style which he developed later. 

His "Yi-1.u wen" j*=-i;k::t [Burying the Dead Travellers]. 

,,,Titten at l,ung-ch'ang, concludes with a song of lament, 

and is a moving essay. His letter to 'fang SlJi-an [Yang Yi­

ch'ing], dated 1523, is another expression of a simple and 

dignified style. 

Until the age of thirty, literary writing was ope of 

his principal occupations. He read avidly the pre-Ch'in 

an~' Han writings. staying up till late at night until his 

health was seriously damaged. He also kept up his exercises 

in calligraphy, He was finally obliged to practise more 

moderation when he started vomitting blood. Said he in the 

end, "How can I waste my finite energy in the writing of 

useless and empty compositions;:,,64 

Yang-ming had been in contact with Taoism and Taoists 

since his early years--according to himself, since the age 

of seven. 65 At the age of eleven, he met a physiognomist 

in the streets of peking. The words of the physiognomist, 

describing his future greatness, are full of Taoist allu­

sions! 

When the beard brushes the collar, you will enter 

sagehood, 

When the beard reaches the upper cinnabar field, 

you will form a sage-embryo. 

When the beard reaches the lower cinnabar field, 

your sagehood will be perfect. 66 

In Taoist terminology, "cinnabar field" refers generally 

to the part of the body be low the nave 1. Pao-p I u tzu:rC!.:;f~ :3-
r(~fers to the "three cinnabar fields"! the lower one below 

the navel, the middle one below the heart, and the upper 

one between the eye-brows. 67 In these lines quoted above, 

only two, upper and lower, are mentioned. Since they are 

ment.ioned especially in re lation to the length of the beard, 
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it is safe to suppose that they indicate the parts below 

the heart and the nave 1. Those specia 1 terms are usua lly 

associated with the Taoist practice of breath control and 

breath regulation, considered as one of the means conducive 

to the prolongation of life, or even to the attainment of 

physical. immortality. The "formation of a sage-embryo," 

is also a 'raoist expression referring to a certain degree 

of progress made, for example, through practice of breath 

control. leading to the grovlth within oneself of the "inner 
pill. ,,68 

Yang-ming's feeble health might have been one reason 

for his interest in popular TaoJ.sm. jvlention has already 

been made of his excursion to a Taoist temple on the night 

of his wedding, He persisted in seeking out unusual Taoist 

priests, asking them questions about the art of cultivating 

life, It is, besides, perfectly consonant with his rest­

less, insatiable nature to desire to "steal the secret 

springs [of the creative operations] of Heaven and Earth. ,,69 

After all. did not Chu Hsi. himself make textual studies 

of those Taoist classics which describe such "theft "I the 

Yin-fu Canon and the Ts' an-t 'ung eh' i~! 70 

At the age of thirty. Yang-ming retired to a little 

hermitage near his home-town. We have already spoken of 

his practice of assiduous cultivation, and of his acquisi­

tion of a kind of "prescience." If he finally decided 

against a Ufe in retirement, it certainly goes to show 

that he had frequently entertained the desire to be a 

"mountain man", and indeed, he 

Yang-ming Shan- jen f\ \~ t1 k. 
ming),71 Whether his hermitage 

delighted in calling himself 

(the I";ountain Han of Yang­

of 1504 was situated in a 

cave is not so important, But he definitely manifested, 

all through life, a fondness for caVElS. He named his cave­

dwelling in Lung-ch'ang, the "Little yang-ming Cave," and 

wrote several poems on it, In 1518, during one of his cam­

paigns, he visited a double cave south of Lung-ch'uan JlJ, 
in Kwangtung, and fell in love with it, He gave it the 

name "Another Yang-rning Cave," and again wrote a series of 

poems to commemorate the occasion,72 Connected with his 
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love of caves, of course, is his passion for nature itself. 
Habitually, he instructed his disciples while roaming about 

in the mountains or near the lakes. 

Yang-ming's frequent travels and visits to famous moun­

tains brought him to many Buddhist as well as Taoist monas­

teries. The Japanese author, Kusumoto Fumio, has made a 

careful study of yang-ming's peregrinations, noting a total 

of forty Buddhist monasteries with given names, which yang­
ming haC' visited. They were spread out in eight different 

provinces. He claims that there were another forty or more 

monasteries which Yang-ming also visited, the names of 
which are unknown to us. These visits occurred not only 

in his early life, but also after his conversion to the 

Confucian quest for sagehood. At the age of thirty-one, 

Yang-ming spent eight months in a Buddhist monastery--the 

longest sojourn recorded. At the age of forty-nine, he 
made thirteen visits to BucWhist monasteries, spending one 

or two weeks there every time. 73 Certainly, Yang-ming 

regularly met and taught his disciples in such monasteries. 
~~ile these contacts do not necessarily indicate heavy 

influence, and Yang-ming's biographers have said much less 

of his Buddhist than of his Taoist practices, we should 

recall firstly, that the two religions, Taoism and Buddhism, 

experienced a "merging" process during the Yuan and Ming 

dynasties, and secondly, that Yang-ming himself admitted 

to "thirty years of interest" in Taoism and Buddhism. 74 

True, starting from 1504, when he set questions for 

the Shantung provincial examinations, Yang-ming expressed 

his repudiation both of Taoism and Buddhism. 75 Neverthe­

less, his conversion to Confucianism did not seem definite 

until his meeting with Chan Jo-shui in 1505, or according 

to Chan in 1506. 76 And then, as we shall see, he was to 

develop his own "Confucian" doctrine, a response to the 

Taoist-Buddhist challenges, which shows that he has not 

been able to throwaway the formative influences on his 

early life and thought. Indeed, as we must have discerned, 

the "Five Falls" were not consecutive but represented some­

times simultaneous and frequently recurrent inteJrests. Among 
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them, certainly, Taoism and Buddhism lasted longer, and 

left deeper imprints. 

Not only do the "Five Falls" refer to recurrent tempta­

tions, but they had also competed all along for Yang-ming's 

attention with a sixth attraction: Confucian learning. 

His father was known as a scholar who refused to have 

anything to do with Taoism and Buddhism, and had given him 

an "orthodox" education in the Confucian Classics. yang­

ming never seemed to have questioned the value of the 

Confucian goal of sagehood. He had only objected to making 

compromises, to regarding success at examinations and in 

an official career as the ultimate goal. Even when 

practising calligraphy, he recalled to mind the words of 

Ch'eng Haol "I write with great reverence, not for the 

sake of writing beautiful words, but in order to learn 
[virtue].,,77 He also explained: "When I started to learn 

calligraphy, I used to copy from model writinge:, and could 

only imitate the shapes of the characters. 'Later on, I 

no longer used the writing brush so flippantly. I first 

concentrated my attention and meditated upon the characters 

in my heart (or mind)..... Once the heart knows, the 

characters will naturally be well written. ,,78 This contains 

already the whole of his philosophy in embryo form. It 

explains why Yang-ming's philosophy became an inspiration 

for the Ming literati painters. 79 

The philosophy of Yang-ming cannot strictly be traced 

through a direct line of teachers, as can that of Chu Hsi, 

or even that of Chan Jo-shui. Much, however, has been 

said of yang-ming's meeting with Lou Liang, the disciple 

of Wu Yii-pi~~.,i~ (1392-1469). Certainly, LOU's 
remark that "Sagehood is possible of attainment through 

learning,"SO is extremely significant. Yang-ming was 

undoubtedly aware of the intellectual controversy that 

raged in the Chin dynasty concerning whether sages have 

feelings and whether "sagehood is attainable by one's own 

means. 1181 It must cert.ain ly have been his own problem 

too. He is described as having searched everywhere for 

the extant writings of Chu Hsi in order to read them. His 

zeal for putting into practice the words of Ch'eng Yi and 
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Chu Hsi led to his "investigating" the bamboos. He did so 

until over-taken by sickness. He also sought to follow 

Chu's counsel to "study systematically, in order to become 

excellent in learning"jand once again, he fell sick. It 

was therefore his suposition that only a "select" few can 

become sages and so vIas tempted to abandon the Confucian 

quest, and leave the world in order to practise the culti­

vation of 11fe. 82 In other woros, he was ready to give up 

Confucian ideals of sagehood only because he did not regard 

himself as being capable, physically and otherwise, of 

attaining them. 

The Taoist must have disconcerted him since they treated 

him as a Confucian scholar, destined to an official career, 

rather than as one of themselves. Determined to search for 

a more profound meaning in life, he then retired to his 

hermitage for nearly a year. 

result of Taoist cultivation 

However, he was to find the 

also disappointing in itself. 
Without having discovered a solution to the problem of 

"whether sagehood is possible of attainment," he decideo 

to return to worldly society and an official career, armed 

now with a crusading zeal to persuade others also to 

"remain true to their human nature," by adherence to 

Confucian social morality.83 

F'riendship with Chan Jo-shui was an important factor 

in Yang-ming's inner evolution. He had longed and lookeo, 

but without much success, for teachers and friends, for 

men who were his own inte 1lectua 1 equa 1s, who had the same 

kind of boundless desires as he. In 1505 or 1506 the two 

men met for the first time in Peking. Yang-ming was then 

thirty-three, and Jo-shui thirty-nine. Of this meeting, 

he was to say: "I have liveo in official circles for 

thirty years, without having met such a man." Chan, j.n 

his turn, also said, "I have travelled widely and seen 

much, but without having met such a man. 1184 Together, 

they discussed the learning of sages, in particular the 

teaching of Ch'eng Hao, that "the man of jen forms one 

body with Heaven and Earth and a 11 things. ,,85 On Yang­

ming's exile to Kweichow, Chan presented him with nine 

poems, including the following I 



We form one body with Heaven and Earth, 

One family with the Universe, 
Since our minds are already at one, 

Why should we complain of separation~ 

The floating cloud cannot stay fixed; 

The traveller on the route must make his turn. 

Let us honour brilliant virtue, 

And explore the boundless vastness. 86 
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In reply, Yang-ming also presented Chan with several 

poems, including these lines. which express succinctly his 

desires for greatness as well as the assistance and 
encouragement he had received from Chan's friendship: 

The waters of Chu'* and Ssu "ill) 87 flow over a /1- / 
small area, 

The waters of Yi if and LO;~ 88 appear to be only 

a thin line. 
As to the three or four later philosophers, 

Their qualities cannot adequately make up for 

their defects. 
Alas, that I should refrain from measuring my own 

weakness. 
Limping in my walk, yet I desire to go so far. 

Repeatedly. I fall down and I rise up again, 

Breathing heavily, often near the point of breaking. 

On the way I met a man with the same ambition. 

Together, we dare to proclaim the greatness of 

moral character, 
We fight for the important differences which exist 

between nuances, 

And encourage each other to go forward ten thousand 

li, 
The winds and waves are rising; we suddenly lose 

sight of each other, 

As I utter these words, my tears are vainly 

falling. 89 
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At that time, there was no doubt that, of the two men, 

Chan was the "senior" philosopher, older and more mature. 
He had already spent the past nine years of his life in 
the study of Neo-Confucianism. Yang-ming, on the other 
hand, was only beginning to settle Clown intellectually. 
Friendship with Chan certainly contributed to the firmness 
of his determination to seek for Confucian ideals, until, 
during his exile, he was once more faced with the same 
question: how could one, in those circumstances. become 
a sage~ He would discover the answer for himself, and it 

was to change, not only his life, but also that of many 
others. 

In his Preface to Yang-ming's Collected Writings (~­
lu -t ~ ). Ch'ien Te-hung proposed two "triple changes" 
in Yang-ming's life, first as a student, and then as a 
teacher. As a student, Yang-ming first went through a 
phase of fondness for letters, then passed on to an 

absorbing interest in Buddhism and Taoism, and finally, 
during the hardships of his exile, understood the meaning 
of the Confucian Way. 90 All this we have already treated 
in our description of the "Five Falls", while noting that, 

given the shifts in emphasis in the general direction of 

his life, these "changes" or "falls" represent, to a large 

extent, recurrent rather than consecutive interests. The 
three changes in his life as a teacher, however, refer to 

something different. Although closely related to his own 
inner development, and to the refinement of his teaching, 

they have particular reference to the spiritual direction 
which he gave to his disciples, and so arose as much from 
his experiencE' of their needs and responses as from that 
of his own. On the basis of Ch'ien's theories of the 

dOUble "triple changes," and also on that of his own 
observations, Huang Tsung-hsi has presented his own version 
of a double set of "triple changes," which occurred before 

and after Yang-ming's development of his own teaching. 91 

Since the two versions do not differ very much from each 
other, and for the sake of convenience, we shall adopt the 
earlier, or Ch'ien's version. According to him, Yang-ming 

first taught at Kweiyang the doctrine of unity between 
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knowledge and action, then in 1513, after his arrival in 
~U;, ,,\} 

Ch'u-yang ;11- 1;W , Anhwei, he gave special emphasis to 

quiet meditation. Lastly, after 1521, having experienced 

all the trials that accompanied his victory over Ch'en-hao, 

he began to teach the doctrine of the extension of liang­

£hfb, going right to the heart of the matter, in order to 

bring insight to his hearers. 

From the above description of Ch'ien To-hung, we can 

see how Yang-ming's teaching represented essentially a 

practical method rather than a metaphysical system. He had 

primarily sought to provide the answer to the burni.ng 

question I how to become a sage~ Chu Hsi's suggestion was I 

by cultivating an attitude of reverence in one's life and 

by the "investigation of things" ""hich is achieved through 

an extensive knowle(~ge. His belief. and that of ChI eng Yi, 

was that such a diligent pursuit of learning--primarily 

mora 1 learning--would bring with it eventua By a kind of 

sudden enlightenment, powerful enough to give meaning to 

the who le of life I "'I'here is 1i in everything. and one 

must investigate it to the utmost •••• One must investigate 

one item today and another item tomorrow. When one has 

accumulated much knowledge, he will naturally achieve a 

thorough understanding all of a sudden. ,,92 

Earlier in his life, Yang-ming had attempted to follow 

this advice to the letter, and had found it wanting. In­

stea,] of bringing him closer to the goal of sagehood, the 

exhaustive investigation of "Ii" discouraged him and even 

affected his health. Moral prinCiples, after an. are 

inexhaustible, just as life itself is unfathomable. If 

their knowledge was necessary for virtue, then very few 

men would be competent to the task of pursuing virtue. 

This, however, would not be in accodance with the writings 

of the sages, espeCially of Hencius. It is characteristic 

of Yang-ming's mentality, and of the nat.ure of the Chinese 

language, that he whould have sought to solve this problem. 

not by denying the value of knowledge, but by giving it a 

new meaning. By proposing the doctrine of thG unity or 

identity between k.nowledge and action, he. pV.'C8<" emph'l.s:is 
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(..1'1 a very special kind of experience: that of practising 
v!.:rtue. One can become a sage only by acting in a sagely 
way, and this action, itself, is knowledge. 93 

That this insight should have come to him during his 
exile was no coincidence. Mencius had said that every man 

~ ~ 
can be a yao;(, or a Shun 'J4" ,94 but Chu Hsi had specified 
that the road to becoming Yao and Shun lies in moral 
aecetism and the intellectual pursuit of moral knowledge. 
Yang-ming, however, found himself in the midst of people 
who had never heard of Yao and Shun. Have they, and their 
ancestors, been banned from reaching sagehoooi? Should 
they be instructed in the intricacies of investigation of 
principles~ The Confucian had always been aware of his 
civilising mission towards the barbarians. Yang-ming could 
not help asking himself how a sage would act in these 

circumstances. 

The unity of knowledge and action was, in a sense, the 
only rationalisation one could make in order to justify 
Mencius' teachings. He began to teach it, first to the 
few humble Chinese living there and then to the even 
humbler and less civilised Miaos. The response was 
gratifying: 

When I spoke to [the Chinese] of the theory of 

knowledge and action, they were a'Ll very much 

pleased to hear it. After a while eV8n the 
barbarians became interested and reacted in the 

same way. But when I came out of my exile and 
spoke of it to scholars and officials, they raised 
diverse opinions, often refusing to accept what I 
said. And why is it so,! Because they [have been 

biased] by having heard other opinions. 95 

The unity of knowledge and action provides a necessary 

foundation for the proposition that sagehood is attainable 
by all. but gives no instruction regarding what is virtuous 
action. If this need not be learned from books, then there 
must be another way of learning. Life, of course, is the 
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best teacher, but it is also an ambiguous one. The human 
subject, especially, cannot always remain intent, waiting 

to hear the instructions that life might unfold to him. A 

certain "formal" learning is necessary, >-,hich is not the 

perusal of Classics. Yang-ming suggested the method which 

he himself had found fruitful: that of "quiet sitting", 

During this exercise, one seeks not thought nor understanc­

ing, but the recovery of one's original nature--the nature 

that is perfectly good. In the light of its discovery, the 

principles of sagehood and virtue would naturally reveal 

themselves. 

The great Sung philosophers--Chou Tun-yi, Chang Tsai, 

the two Ch'engs, Chu Hsi and Lu Chiu-yuan--as well as Yang­

ming himself, all had a general knowledge of the principles 

of "meditation," common to Taoism and Buddhism. 96 These 

include the "remote" preparation for this exercise, which 

is a morally upright life, and a more "immediate" prepara­

tion, the control and regulation of one's 8motlons. An 

erect, sitting posture, whether on the chair, or, for the 

Buddhist, on the rush-mat, and in a lotus position, is 

always recommended. Attention is also given, both by the 

Taoists and Buddhists, to the control and regulation of 

breathing during the exercise of meditation. Chu Hsi him­

self had written a famous instruction on breath control, 

for >-lhich he recommends "watching the white on the nose, II 

a Taoist practice. Control should also be exercised over 

one's sensations, with a view of keeping external stimuli 

away from the senses. The mind should be concentrated upon 

itself, to the exclusion of all distracting thought, and 

for the sake of attaining unity and harmony between 

consciousness and the object of consciousness, which is 

one's innermost self. 97 

Yang-ming practised such meditation himself, and also 

recommenced its exercise to his disciples. Soon after his 

exile, in 1509, while on his way to Lu-lin in Kiangsi, he 

had met several of them in Ch I en-chou IR}rj and had sat 

wit'l1 them in meditation in a templ.e. Afterwards, he wrote 

to explain to them the purpose of such an exercise! 
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What I have said earlier in the temple about sitting 

in meditation was not 
Ch'an impassivity.98 

meant for the sake of attaining 

Rather, since people like us 

are usually distracted by our many occupations, and 

do not know hovl to recollect ourselves, I wish to 

recommend such a remE'C::Y to our lack of study by the 
recollection of the mind. 99 

But Yang-ming found that meditation can also be a 

temptation, that one may bE, inclined to meditate, for the 

sake of resting in the tranquillity which gives, rather 

than for the purpose of recovering one's innate principle 

of moral activity. If knowledge is action, meditation 

surely should not be an end in itself. Besides, for the 

"initiated," meditation becomes much less necessary. If 

one is habitually conscious of the demands of liang-chih 

~ 1'\'k (knowledge of the good). one needs to do nothing 

more than living up to them in depth and fullness. 

This "extension of liang-chih" represents the culmina­

tion of Yang-ruing's teaching. According to Ch'ien Te-hung, 

he began developing this theory around 1521, after his 

experience of the great trials which followed the victory 

he had won over the rebel, Prince Ch'en-hao. It was to be 

his guiding principle for the rest of his life. It was 

also the guiding principle he gave to his disciples. 

Extension of knowledge is not what later scholars 

understand as enriching and widening knowledge. 

It means simply extending my knowledge of the good 

to the utmost. 'This knowledgG of th8 good is what 

l'lencius meant when he said: "The [mora 1] S8nse of 

right and wrong is common to a 11 men." 'This sense 

of right and wrong requires no deliberation to know, 

and does not depend on learning to function. This 

is why it is called liang-chih. 100 

The development of this doctrine, however, did not 

entail a repudiation of his earlier teaching regarding the 
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unity of knowledge and action, or of the important role of 

quiet sitting, in one's understanding of seLf and perception 

of this knowledge of the gooo. It was rather the result of 

a fusion of these two, and of their simplification in prac­

tice. Since extension implies action, the extension of 

liang-chih nE,cessari Ly presupposes the recognition that true 

moral knowledge Ues only in action. Noreover, it includes 

also the meaning of acting always as one would in meditation 
without losing sight of one's virtuous nature, or rather, of 

permeating one's life and action. with the spirit of quiet 

cont"mplation, For this reason, Yang-ming admit.ted that, 

in principlG, ever since his exile of Lung-ch'ang, he had 
not taught anything but this "knowh,dge of th8 good." 10 1 

Since the time of Confucius, and even more since the 

time of Chu Hsi, the "School of Sages" had become identifi8d 

with Confucian "scholasticism", Yang-ming desired to Lead 

his students back to the sources--beyond Chu Hsi, beyond 

Confucius and the Classics, beyond even the first sages, 

who had attained sagehood without first studying the classics. 

He desired to lead them back to the dtwp9st faculty within 

themselvGS, to the principle of their originaLly good human 
nature, to liana-chih. And, aftGr having donG so, he knew 

that they would be abL", to 1iv"" as did Confucius, Yao and 

Shun, by practising th", simplest human virtues, which make 

a man human, which mako him also, a son, a brother, and a 
member of the human society in association with oth0r men. 

This is th(" meaning of the "ext,3nsion of Liang~chih." 

BtNOna "Ardour II 

The "P'ive Fans" aescribe Yang-ming's mad ardour, which 

led him, during his early life. from one interest to another, 

withoUt resolving the problem of his fundamental restless 

search for absolute values. The "Three Changes", on the 

other hand, present to us the gradual evolution of the 

substance and method of his teaching, after his definitive 

return to the Way of Confucianism. Be remainea, even then, 

madly ardent, but his ardour was now tempered with peace and 

serenity. He had become totally independent of the vicissi­

tUdes of life and the judgement of others. 
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His development of a nE)W philosophy, interpreting the 

investigation of things as the rectification of the mind or 

heart, brought him criticisms. including the charge of 

preaching heresy. In 1523, students sitting for civil 

examinations in Peking were questioned about the "philosophy 

of the mincl"--in an attempt by the authorities to discredit 

Yang-mingls teachings. l\mong the candidates, one disciple 

of Yang-ming, angered by the move, walked out of the 

examina tion ha 11. Others, too, were very much provck.ed. 

Yang-ming's reaction, however, was very different. 

learning of the sages will, from now on, be well known," he 

said, "because, ••• if my teachings are held [everywhere] to 

be false, there must be people in the world who will do 
their best to find out the truth. ,,102 

He vlent on to explain that, before, during his sojourn 

in Nanking (1515-1516), he had yet something of the 

"Pharisaic" in him. But by t.his time he only believed in 

liang-chih: 

Where truths and falsehood are concerned, I no 

longer need to hide or be on the defensive. This 

is how I can be "ardent." Even if the whole world 

says that my actions do not measure up to my words, 

I would still act according to liang_chih~03 

When questioned further concerning the distinction 

between the "Pharisaic" and the "ardent," Yang-ming 

explained! 

The "Pharisaic" seeks approval of the gentleman 

(chun-tzu ~ ~ ) by being faithful and incorrupt. 

He also seeks not to offend the mediocre men (hsiao-

'\' f.-... ), by doing what they do .. " " His mind 

is therefore corrupt, and he cannot enter the way 

of Yao and Shun. The "ardent" aims at emulating 

the ancients. No turmoil or worldliness is suffi­

cient to <'l isturb his mind. He is liJ<e a phoenix 

flying above at a height of 10,000 feet. With one 

more motion, he can become a sage. 104 
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We should not be surprised, therefore, to find Yang-ming 

praising that man of strange ambitions, Tseng Tien, without 

reservation, Using the words of the Doctrine of the Mean, 

he remarked that Tseng was a man who "can find no situation 

in which he is not at ease with himself." 

If he is in the midst of barbarous tribes, he does 

what is appropriate to being in the midst of 

barbarous tribes. If he is in danger and difficulty, 

he does what is appropriate to this situation of 

danger and difficulty.10S 

Besides, he added: 
\~\l.\ 

described as ~ ;;f\" ' 
~. ,,106 Neither, of 

"The other three disciples may be 

'rseng Tien liI'howed that he was no 

course, was Yang-mingo 

A man who admired Yang-ming's accomplishments as a 

writer, statesman, soldier and man of virtue, but dis­

approved of his phi losophy, once remarke<": "l'1en of old 

became famous. sometimes for thE,ir literary writings, some­

times for their political achievements, sometimes for 

their high virtue, and sometimes for their military 

victories. But you possess all these titles to fame. If 

you wouie only abandon your work of teaching, you would 

be a perfect man." With a smile, Yang-ming replied: "I 

would prefer to give up the other four titles to tame, and 

only teach [philosophy]. I believe that this would not 

make me less perfect. 11107 

In the autumn of lS24, during Yang-ming's period of 

retirement from 

his students on 

public office, he prepared a banquet for 

the night of the Mid-Autumn Festi va 1. The 

tables were set outdoors, at the 

the T'ien-ch'uan ~W-'- Bridge. 

~~ Pi-hsia::lS jt~ Pond near 

Over 100 persons were 

present. Wine was served, after which the guests enjoyed 

themselves by singing, pitching arrows, beating drums, or 

boating, Pleased and a little gay himself, Yang-ming 

composed a poem to honour the occasion. Its first verse 

concludes with these linesl 
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Old as I am, I sing wild (k'uang) songs tonight, 

To be transformed into heavenly music, filling up 
the Great Purity. lOS 

The second verse goes on to say! 

Everywhere brightly shines the mid-autumn moon, 

Where else can you find another assembly of such 

ra lents~1 

Alas, that lCi'l.rning should already have been 

interrupted for 1000 years! 

Waste not your one life, men born to gret\tness! 

Whether our influence will outreach Chu Hsi's is 

a matter of doubt, 

Yet in no wise shall we imitate Cheng Hsuan'sl09 

quest for details and fragments. 

Setting aside the lute while the notes are still 

vibrating in the spring breeze, 

Tseng Tien, the ardent and eccentric (k'uang), 

understands my mind best. 110 

However, the, next day, when his disCiples came to thank 

him for the feast, he said some very remarkable words, 

which show that while he approveo of "mad ardour", he aimed 

at something even higher. Referring to the passage of 

~Encius in which the philosopher explained to one of his 

di3ciples why Confucius, during his sojourn in the state of 

Ch'en. expressed his desire to return to his "ardent" 

(k'uang) students of Lu,lll Yang-ming offered his own 

reflections. He said that while scholars of the world, 

shackled by considerations of wealth, honour and profit, 

might be able to liberate themselves from these vanities 

when they heard the teaching of Confucius. yet they still 

ran the risk of giving only notional assent to the sage's 

words without really putting them into practice! 

And so they might gradually suffer from the defect 

of despising worldly affairs, and of paying scant 

attention to questions of social morality. Although 

they might be different from t.he comrnonplace and 
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mediocre people of the world, they also have not 

attained the Way, That was why Confucius wanted 

to return [to LuJ from Ch'en in order to instruct 

them, and lead them on to the Way, When you, my 
friends. discuss learning, you should also fear not 

having understood this message. Now that you have 

seen it, must make assiduous efforts to reach the 

Way. Do not. be s·~tisfied with some small insight, 

and stop at being "ardent" (k'uallq) .112 

If Yang-ming va 1 uea the qua li ty of "ardour". it was 

for the sake of a higher goal. Be was to reach beyond 

ardour, on to sage hood. 

And this was also the verdict of his favourite disciple, 

HSll Ai, who was to die eleven years before the Naster, In 

his introduction tc the first part of Ch'uan-hsi lu, BSll 

had this to say about the person of Yang-ming: 

The master is naturally intelligent and percept.ive. 

But he is also serene, joyful, straightforward and 

easy-going. He pays no attention to his appearance. 

People who knew how impatient of restraints and 

conventions he had been as a young man, and how he 

was once absorbed with the writing of artful prose 

and poetry, and with the teachings of Buddhism and 

Taoism. regarded his new theories as novel doctrines, 

unworthy of careful study. They did not reaU.se 

that his three years of exile among barbarians, and 

his efforts to keep [his mind] at peace while in the 

midst of difficulties, had brought him a degree of 

discernment and of single-mindedness that indi.cates 
his penetration into the state of sagehood, and his 

attainment of supreme harmony and truth. 113 
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Notes to Chapter II 

1 Analects 13:21. Ac'lapted from Legge, Classics. v.1, 272. 

2 Analects 17:13, Legge, ClassiCS, v.1, 324. Confucius 
even calls the hsiang-yuan or Pharisaic the "thief of 
virtue ". 

3 Mencius 713137. SeEl., L'tgge, v.2, 499-500. Tseng Tien, 
father of Tseng Shen 'f ~ • was characterised as k'uang 
by Ch'eng Hao and Chu HS¥for his carefree reply to 
Confucius regarding his ambition in life rAnalects 11:25; 
Legge, Classics, v.1, 246-9J See Yi-shu 12:1bl CTYL 4012b. 
Ch'in-chang is often identified with Tzu-chang. a disciple 
of Confucius, and how he played and sang on the lute in 
the presence of ,a dead friend of his. SEle Chuang-tzu, "Ta 
Tsung-shih" "J( ;;: \;,/f> rGreat and Venerable TeaCher]. 
SPPY ed., 3:10a. SeE) atso Burton watson, Eng.tr., op.cit. 
p. 86. Nothing is known of lVl.u-p' 1. 

4 Analects, v, 21. Adapted from Legge, Eng. tr •• op.cit., 
v.1, p.18!. Nou Jun-sun, in his article, "Shih Lun-yu 
I k' uang-chien I chang', II [An interpretation of • k' uang-chien' 
of the Analectsl Rsin-ya hsueh-pao (New Asia Journal), II, 
(1957), pp. 79-96, explains that this passage of the 
Analects should not be interpreted as referring to conduct, 
but that the two words here refer to writing. He therefore 
objects to Mencius' interpretation of the words, as well 
as to Chu Hsi's comments. 

5 §.§£9. Lun-yU chi-chu [collected 
Analects]. 3:6b, 7124b. 

6 £!X1. op.cit., 29: lla-13b. 

Commentary on the 

7 Analects 17:16. Legge. Classics, v.l, 325. 

8 Analects 1815. See Legge, ClassiCS, v.l, 332-333. 
Chien-yu, of course, was only feigning madness to mock 
Confucius. 

-t .::. 
9 These s_evjP men inc.luced Hsi K'ang fll.,ITz (223-262), 
Juan Chi 1'U It (210-263), Shan T'ao J, j~' (20?:-283), 
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