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C:hapter v 

THE "WAY" DISCOVERED I CHIE LIANG-CHIE 

The greater simplicity and perfection (ching Oi ) , 
one attains in his effort (kung-fu ~ Z ) of 
[self-cultivation]. the more difficult verbal 
expression and discussion of it becomes.1 

The period from mid-1519 to early 1521 witnessed the 
climax of Yang-ming's career as soldier, statesman and 
philosopher. and marked the final crystallisation of 
his thought. But this climax, this crystallisation, did 
not come without a price. Just as Yang-ming's first great 
philosophical discovery--the recognition of ~ as the 
basic principle in man's quest for wisdom, and the 
formulation of the proposition that "the source of aU 
virtue, perfection and goodness lies in M.!n"--came to 
him during the time of exile in Lung-chiang. so too his 
greatest discovery, the elaboration of his basic principLe 
into an all-embracing method, occurred at a time of great 
stress. The spectacular victory he won over the rebel. 
Prince Ch'en-hao. became for him the occasion of great 
trial. Yang-ming was faced with the dilemma of abandoning 
his captives for the sake of giving pleasure to an 
irresponsible emperor, and thus provoking another battle 
at which unnecessary losses of lives would surely occur, 
or of withstanding the caprice of his enemies, the court 
eunuchs, at the risk of encountering serious danger to 
himself, his family and his faithful subordinates. He was, 
at the same time, pained by his own powerlessness to 
relieve the sufferings of the population under his govern­
ment. 2 and by the news of his grandmother's death and 
his father's illness. 3 He was also under attack for 
his teaching of "novel doctrines" by the Regional Inspector, 

~ ,,,*1"' 

T' ang Lung !f, ~~/ 4 and the Assistant Commissioner of 
Education, Shao Jui (; j> • both of Kiangsi. and both 
adherents of Chu Hsi's school of thought. T'ang advised 
Yang-ming to give up teaching and show more caution in the 
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choice of his friends. In such circumstances and under 
such pressures, it is easy to understand why many people, 
including some of Yang-ming's own disCiples, decided to 
avoid his company. Only in early 1S21, when Emperor Wu­
tsung left his temporary capital of Nanking to return to 
Peking, did the tension begin to relax. S 

Nevertheless, these severe trials, accompanied by the 
continued controversy aroused by yang-mingls publication 
of the Old Version of the Great t,earning and of what he 
considerea to have been the proofs of Chu Hsi's "change of 
mine" in late life, contributea eventually to the 
development of his famous doctrine, chih lianq-chih 
literally. "the extension of liang-chih or of one's 
knowledge of the good", and of his own mature views on 
the Confucian Way and its transmission through history. 
It is the aim of this chapter to discuss this coctrine 
and to present Yang-ming's understanding of the Confucian 
Way and the orthodox transmission of the truth. 

That Yang-ming had been fumbling for a verbal formula 
with which to express his inner discovery is clear from 
his own words. He had long been teaching. for a long time, 
of the importance of developing the "principle of Heaven" 
(T'ien-li) and of eliminating "selfish desires" (jen-yU). 
But he had never explicitly described the "principle of 
Heaven", He haC! merely told his questioners to find out 
for themselves. Once he told his friends I that "I desire 
to elaborate upon this [principle of Heaven], but feeL 
that I cannot utter the word. It is as though I have 
something in my mouth [but cannot pronounce it],,6 He also 
said I "More ane more, I feel that there is nothing in 
this learning [of the sages] outside of 'this little 
thing,,,7 Ch'ien Te-hung also relates: 

The Master once saidr "Since my experience at Lung­
ch'ang, my thoughts have not been outside of the 
two words. liang-chih. However, I have not been 
able to articulate these two words [until now]. 
So I have had to use many words and expressions [to 
explain myself]. Fortunately, I have now made this 
discovery. I now see the whole (of truth] in one 
expression ••••• 8 

, 
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Yang-ming learned to articulate his thought in terms 
of the words liang-chih during the tria Ls and tribulations 
which visited him after his battle with Prince Ch'en-hao. 

These experiences proved to him the reliability of his own 
"way", the way to sagehood which follows the promptings of 
the human heart and its desire for the good. In a letter 
to a friend, written in 1526, near the end of his life, 
Yang-ming described the experience of being guided by the 
inner tight, his own liang-chih. during his difficulties 
of 1520, and of the peace and equanimity this had given 
himl 

Formerty, when His Majesty, Emperor wu-tsung. was 
in Nanking [1520]. his entrourage viee with one 
another to slander me in his august presence. At 
1:hat time, I faced unknown calamity. and my equals 
and subordinates all feared for me, saying that ••• 
I ought to attempt to explain myself. I answered 

that the gentleman does not expect the world to 
believe him, but is rather satisfied with his belief 

in himself. 9 

yang-ming made up the formula chih liang-chih, (to ex­

tend the knowleage of the good), by inserting the word 

liang (good) between the words chih-chih (extending knowl­
edge) of the Great Learning.10 The expression lianq-chih 
also carne from Mencius,11 where it refers to the "inborn 
capacity to know the good", which, together with the 

"inborn abitity to do good", or liang-neng. enables man 
to act according to his originally good nature, by the 
practice of virtue leaaing to complete self-transcendance. 
In an age when many philosophers searched for "universal" 

method~of attaining sagehood, the formula, chih liang-chih. 
became identified with the Yang-ming schOO'!, It is today 

the best known of many other formulas, incluaing, for 

example. Chan Jo-shui' s sui-ch' ut' i- jen T"'ien-li rti !~t 
i;g, -i- iii (recognising everywhere the 'principle of 
Heaven' ) ,12 Huang Wan I s ken-chih & ([ acting and] 

reposing harmoniously)13 and Liu Tsung-chou's shen-tu fim 
'. 

(being attentive to oneself when alone).14 
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Yang-ming had met with much criticism for his explana­
tion of the "investigation of things" in terms of "making 
the intention sincere". He had attempted to defend himse If 
by explaining that this manner of interpretation did allow 
for lithe path of stU(:y and inquiry", which was subordinated 
to, or incorporated into, the practice of "honouring 
virtuous nature", As this did not adequately satisfy his 
critics, and after having been "tested" by trials and 
tribulations himself, he presented the final. synthesising 
concept of "extenaing l1ang-chih" as an all-inclusive way 
of self-cultivation which transcends all divisions between 
the "inner" and the "outer" realms of life, between 
activity and tranquillity. He sought, in this way. to 
interpret the Great Learning by means of Mencius. Indeed, 
the "extension of knowledge lies in the investigation of 

things", But the extension of knowledge refers to extend­
ing the knowledge of the good, or better still, of all 
that goes to make the person good, by developing the 

capacity for virtue which he possesses in his heart, mind 
and nature. And besides, since genuine knowledge must 

involve action, such knowledge which makes a person 
virtuous or good necessarily flows into action. 

The Great principle I liang-chih 

In the method of cultivation developed by Chu Hsi, the 

attitude of ching (reverence), and the exhaustive, assidUOUS 
investigation of l! (being or virtue) occupy positions of 
primary importance. ~, (mind-ana-heart) is limited in 
meaning to that source of human activity and consciousness 

which is composed of both l! and ch'i (ether). Whi le ~ 
controls both hsing (nature) and ch'ing (emotions), it 

does so only in the human being. It is inferior in 
importance to hsinq, which is identified with l!, and is 
therefore present in all things. 15 For yang-ming, however, 

~ and hsinq are one and the same, and, so to speak, 

co-extensive. The mind-and-heart's "capaCity to know the 
good". is also somehow identical with the mind-and-heart 

itself, with nature. with l! considered as "being" or 
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"virtue". and even with T'ien-ti. the "principle of Heaven" 
or "perfect virtue".16 It is upon this principle--liang­
£h!b--that Yang-ming built his own thought and method. It 
is from this principle that yang-ming elaborated the entire 

interpretation of his thought and method. 

If an unenlightened scholar is able to discern 
carefully the "principle of Heaven" in his heart, 
as things happen and as events occur, in order to 

develop his lianq-chih, then •••• he will surely 
become intelligent and strong, The great Foundation 
will be established and the universal Way will 
prevaii..17 

Yang .. ming describes lianq-chih as an inborn moral sense, 
common to atl. whether sages or men in the street, which 
gives all their fundamental dignity and equality. It 
enables a man to discriminate between right and wrong, not 

by providing him with ready-made concepts which can be 
appl.ied a priori to individual. particular situations, but 

because it directs him to search for the good through a 
moral. experience acquired in this orderly manner, 

Our knowledge of the good (1.iang-chih) does not 
come from seeing ana hearing, and yet seeing and 
hearing are all functions of lianq_chih. 18 

He went ontI9 

Our capacity to know the good (lianq-chih) is in 
the human heart, the same through all time and in 
the whole universe, It is the "capaCity for 
knowledge which does not depend on reflective 
thinking u20 which "works with ease and knows where 
danger is",21 It is "the ability for action which 

does not depend on learning ll • 22 which "works with 
simplicity and knows where obstruction is".23 

To be genuine, lianq-chih must be spontaneous, pre­
reflective. It is the feeling of alarm and commiseration 
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any man would have when he sees a chi Ld fall into a we ll. 24 
lilt is no other than the 'principle of Beaven' in its 
[power] of natural consciousness. ,,25 Its "original 

substance" (pen-t'i $111. ) is "genuine sincerity and 
compassion". 26 It is the foundation of all knowledge, 
embracing within itself aU true learning. "There is no 
knowledge outside of this knowledge of the good (Uanq-chih), 
and no work outside that of extending this knowledge (lianq­

£h!h). He who seeks knowledge outside of this knowledge, 
finds only vain knowledge. He who seeks to perfect himself 
without extending this knowledge, falls into error",2? It 
is the inner forum, where each man passes judgements on 
the moral rectitude of his own thoughts and intentions. 

Your lianq-chih is your own criterion. As your 
thoughts and intentions arise, it knows what is 
right and what is wrong. You cannot deceive it at 

alt. • ••• Follow it faithful.ly in everything you 
(10, Then gooa wiU be preserved and evil will be 

removed. How secure and joyful [one can be] with 
it! This is the true secret of the investigation 
of things, and the real effort of extending knowl­
edgc. 28 

It is compared to the Buddhists' "spiritual seal". 
which gives certitude to the truth they know, to the "stone" 
by which gold is tested, to the "mariner's compass" which 
gives direction to the traveller, to a secret medical 
formula. a miraculous pill, a magic wand by which iron can 
be changed into gold. 29 "If you see clearly into this 

'little thing' {lianq-chih). ••• an right and wrong, 
sincerity and hypocrisy, will become manifest in front of 
it. What is in accord with it is right, what is not, is 
wrong, ,,30 

However, although lianq-chih begins as an inborn moral 

sense, it does not always offer a clear programme of 
detailed action. There is often need of reflection, of 

careful deliberation, for the sake of clarifying the basic 
response given by this "inborn moral sense", When made 
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sincerely, such effort becomes at once part of the "moral 
sense", increasing cont:i.nually the original capac1ty for 
goodness. "In our countless thoughts and deliberations, 

we must only extend liang-chih. 'rhe more we think, the 

more lianq-chih becomes clear and cliscerning. Unless one 

thinks carefully, without responding haphazardly to the 
affairs that arise, liang-chih would become rusty,,,31 

Emperor Sbun, for instance, was also known as a man who 

was fond of discernment and inquiry only for the sake of 

putting into application his liang-chih. He cic not give 
himself to "seeing anr] hearing" for its own sake, He 

always united knowledge and action. 32 

In order to explain how liang-chih, an "inborn" mora 1 

sense, is at the same time a disposition which can be 

acquire<'1, yang-ming gave two a llegeo Ly historica 1 and we LL 

known examples. These concerned the legendary Shun, and 

the Sage King Wu ~ • founder of the Chou dynasty (1111-
249BC).33 Emperor Shun was said to have married the daugh­

ters of Emperor Yao without telling his own parents of his 

plans. P,ccording to known Confucian norms, this should 

have constituted an un-filial act. King Wu of Chou was 

reported to have launched a military expedition against 

the house of Shang before burying his own father. According 
to Confucian moral norms, this too should have constituted 

an un-filial act. However, the sage Mencius voiced approval 

of both men and their actions, because, in each case, the 

son was movec by a greater motive of filial piety than that 

which was rE'quin2c1 by socia l convention. Emperor Shun 

realise<"l that his parents might. not sive consent to the 

proj"'c'::,,,c marriage, which, nOW"'V8r, was his way of assuring 

them proper descendants. King WU desired urgently to save 

the people who were suffering under the cruel rUle of King 

Chou of Shang. In each case, therefore, the person was 

faced with certain moral options, without the benefit of 

having before him any historical precedent recorded by the 

Classics. Each acted as he did, after having "queried his 

liang-chih in an instant of thought in his own heart and 
weighed all the factors involved. ,,34 
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The capacity to know the good, innate in all men, relies, 
therefore, not on abstract principles which can be applied 
to every case, but on the guidance of experientiaL wisdom. 
This may be acquired through reading of the Classics, 
especially when such reading is uniteC', to the activity of 
the virtuous intention, but also and more particularly 
through options made in perfect sincerity and often after 

much agony and reflection, It is in the depths of the 

human heart, in the hsin. and through the activity of 
liang-chih. that virtue and vice are discerned by the 
judgement and sealed by action. "If Emperor Shun's heart 
was not sincere about having no posterity, and if King Wu's 
heart was not sincere about saving the people, then the 
former's marriage ••• and the latter's expedition ••• would 
be cases of great filial impiety and disloyalty. ,,35 

Thus, liang-chih is to "detailed actions and changing 
circumstances as 
and lengths 1/ • 36 

cannot always be 

genuine. and its 
detailed actions 

compasses and measuring rods are to areas 
Detailed actions and changing circumstances 

known in advance. But if liang-chih is 

basic and pivotal role well understood, 
can always be decided upon as the changing 

circumstances arise. When seen in this perspective, a 
place can even be found for the stUdy of ancient instruc­

tions. 37 Yang-ming, however, is loath to admit as the 

proper object of study for a Confucian scholar, those 
matters that do not immediately pertain to the cuLtivation 

of virtue. He does not. for example. consider the details 
of ritual matters and of music. as worthy of the attention 

of the disciples of the sages. 38 For him. the whole of 
education should be moral, in spirit as well as in content. 
directed entirely to man's real goal in life, the attainment 
of sagehood. 

Since liang-chih is present in all men, and can be 
deepened and developed by all. and since its development 

or extension is the sine qua non of sagehood. it folloWS 
that the difference between the sage and the ordinary man 
is one of degree, not of kind, a degree of the intensity of 
'.iang-chih1s presence in each. Yang-ming explained, that 
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the belief that a sage is "born with knowledge" referred 
to a capacity to know the good, rather than to "innate 

knowledge" concerning all matters of life and culture. He 
also added that ordinary people are also "born with knowl­
edge", that is, with the same moral sense. 39 All must 
therefore make efforts to deepen and develop this capacity, 
to acquire more and more of the knowledge of the good. The 
sage, indeed, may be more gifted at birth. He may not need 
to make as much effort as another man. Nevertheless, he 

becomes a sage, not because of his natural endowment, but 
because he has been able to keep it pure and intact and 

free from obscuration. But even the least gifted person 
can attain sagehood, provided he is willing to make a 
hundred or a thousand times the effort required of a moral 
genius. Thus, with the practice of filiaJ piety, the 
better endowed person may find it easier than the less 

gifted man. But both must make efforts to follow sincerely 
the inner light given by lianq-chih. and by so doing, unite 

knowledge with action and increase and develop their orig­
inal capacity for both. 40 

Yang-ming was fond of comparing liang-chih to the sun. 

He used this comparison to describe the differences between 

the moral knowledge of the sage. the worthy man, and the 
fool. In each case, the knowledge concerned is not merely 
the inborn capacity, but also what has been acquired and 

realised. what has passed from potentiality to act. He 
saidl 

The knowledge [or wisdom] of the sage can be compared 
to the sun in a clear sky, that of the worthy man 
to the sun in a sky that is partly clouded, and that 
of the fool to the sun on a dark and dismal day. 

These three kinds of knowledge [seem to] differ in 
clarity, but have all the power of discerning between 

black and white, [although with unequal efficacy.] ••• 
The work of learning through assiduo~s study or 

effort is to begin with the light [one has] as a 
starting point. in examining things (~) carefully.41 
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All men have lianq-chih. Its presence in individual 
persons differs, however, according to the natural endow­
ment of each, and, even more important, according to the 

degree of: realisation to which each has brought his 
natural endowment. 

Hsin chih pen-t'i 

The Doctrine of the Mean. ch. 1, speaks of the state 
of equilibrium (chung) which characterises the mind-and­
heart before the rise of feelings, and the state of 
harmony (ho) which characterises it afterwards--provided 
that the feelings arisen are in due proportion to the 
events which aroused them. Chu Hsi had said that equilib­

rium is characteristic of .h§lng chih pen-t I i 1'1 i. i} f! ' 
that is, pure "nature" as such, full of goodness or good 
potential. 42 Yang-ming identified ~ to hsing. He 
spoke, therefore, of hsin chih pen-tli I(J :L,f ~ • that 
is. of the pure mind-and-heart, which he also identified 

to liang-chih. "Liang-chih is [~ in] equilibrium before 
[emotions] are aroused ••••• It is what every man has. ,,43 

The meaning of hsin chih pen-t'i is better clarified 

when it is discussed in terms of ~ (substance) and ~ 
(application), the inner (nei) and the outer (~),44 It 
is as though ~ has many layers. one deeper than the 

other. Its pen-t'i is ~ at its deepest level. where 
it is totally itself, unchanging and unchangeable. There. 
it is "active without activity and tranquil without tran­
quillity, [It] is neither that which precedes or follows 
any state; it is neither internal nor external. It is 
totally uncJifferentiated. a unity in itself. ,,45 

Contemplating hsin at its reepest level. yang-ming also 
re-defines "activity" and "tranquillity". His criterion 
is not the movement of emotions, but the moral intention. 
When the intention is correct, no distinction need be 

made between states of mind as tranquil 11 ty and acti vi ty. 
Hsin would remain in peace, even when it is responding to 

events ana, affairs. just as it would not lack anything 
which activity may give, even when it is engaged in quiet 

meditation. 
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The state before the emotions arise exists in the 
state in which emotions have alreac'y arisen ••••• 
The state after the emotions have arisen [also] 

()xists in the state before the emotio]'lS arise. 
Neither is without activity or tranquillity ana 
neither can be separately described as active or 
tranqui 1. 46 

Anxious to do away with unnecessary. subtle distinctions 
between tranquillity and activity. and to maintain trat 

"equilibrium" and "harmony" penetrate each other, Yang-ming 

emphasiseCi the dynamic function of liang-chih. ever tranquil 
and ever active. "Lianq-chih makes no distinction betwe<:.n 
dOing something and doing nothing. ,,47 It is foolish to 

seek after tranquillity for its own sake, because lianq-chih 

itself is always tranquil, as it is also always active. 
Rather, one should simply stay alert. remaining always 

attentive to the task of keeping the heart as such pure 

and free from selfishness. This is what Nencius [2A,2] 
means by "Always be doing something".48 

Yang-ming describes liang-chih as the "shining hSin",49 

and also, compared it to a mirror. "Liang-chih aLways knows 

ana always shines. It is like a bright mirror, hung (on 
the wall]. The things which appear before it cannot conceal 
their beauty or ugliness, ,,50 It is also identified to the 

"principle of Heaven" (T'ien-li) or perfect virtue which 
fi lls the pure mind-ane-heart. "There is only one liang­

.£.h!!:. It is where the • p'rincipl~) of Heaven I is bright 
and spiritual. Therefore liang-chih and the 'principle of 
Beaven' are one and the same thing. ,,51 

The Great Method: Chih liang-chih 

The "extension of liang-chih" is a possible task because 
lianq-chih is at once inborn and acquired because lianq-chih 
"originally knOl-rs everything and yet knows nothing. ,,52 It 

is also an all-important task, because it alone can bring 
one to the desired goal of sagehood. Yang-ming was fond of 

saying that while sages and ordinary men all have lianq-chih, 
sages differ from ordinary men by the fact that they know 
how to "extend 01 liang-chih and really do it.53 
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The knowledge of the good (lianq-chih) which is 
[present) in the mind ana heart may be called sage­
hood (sheng ffilj' ). The learning of sages Ues 
precisely in extending this knowledge of the good. 
The sage is he who extends it with ease, The worthy 
man is he who extends it w.ith some effort. The fool 
or the good-for-nothing is he who hides himself from 
the truth and refuses to extend it. However. no 
matter how great is his ignorance and foolishness, 
the good-for-nothing still possesses this capacity 
to know the good, If only he would extend and 
develop it, he would be no different from the sage,., 
There is no [other] knowledge beyond this knowledge 
of the good. 54 

A moral doctrine is always ordained to practice. If 
it is impracticable, it can hardly be called moral. Yang­
mingls teachings concerning liang-chih were given for the 
sake of moral action. It is important, therefore, to find 
out how to "extend" or "develop" this capacity for goodness, 
which is at once inborn and acquired, Yang-ming himself 
was most emphatic about this. He considered "the extension 
of liana-chih" to be an "easy and simple" method. which is 
sure to bring man to sagehood. Nevertheless, one must 
understand it correctly. One must not, especially, take 
for granted the word ~ (extend), 

Among our companions now, there is not one who does 
not know this theory of the extension of lianq-chih. 
Yet, there are very few who really apply their efforts 
in this direction. This is so because they do not 
yet see their liang-chih clearly. and especially take 
the word £h1h (extension) too light-heartedly. so 
that from many points of view they do not gain much 
.in strength. 55 

In his teachings on the subject, Yang-ming is careful 
in pointing out that the extension of liang-chih is not 
the acquisition of abstract principles of morality--for 
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example, of filial piety--or of simple techniques for 
performing moral duties--for example, of how to care for 
one's parents in hot or cold weather. It is simply the 
great principle, to do always in one's life what one's 
mind-ano-heart says is right and good. And this invo 1 ves 
both knowledge and action, or rather, of knowledge that is 

also action. As he told his disciple Lu Ch'engl 

All men have this moral ability to judge between 
right and wrong. 56 This is what we call liang-chih ••• 
There are [however] people who do not know how to 
extend it. The Book of Changes speaks of "knowing 
the utmost point to reach, and reaching it. ,,57 To 

know the utmost point is real knowledge. To reach 
it is to extend knowledge, This is how knowledge 
and action become united. In recent ages, the 
teaching concerning ko-wu (investigation of things] 
and chih-chih (extension of Knowledge) covers only 

one word! .£!:!.;!:b (knowledge), and [even] that, it has 

done quite inconclusively. As to the effort of .£h!:.h 
(extension). this has been completely omitted. This 
is why knowledge and action have been made two 
separate things,58 

In this discussion of the "extension of liang-chih", 
Yang-ming returned to his earlier teaching of the "unity of 

knowledge and action." Whether liang-chih pertains more to 
knOwledge or action has been a subject of academic dispute, 
Where Yang-ming himself is concerned, however. there can 
be no doubt that knowledge and action necessarily penetrate 
each other, and that there is no true moral knowledge out­
side of action,59 

Purity of mind-ana-heart 

As said before, Yang-ming was much concerned about the 

proper understanding of liang-chih. He calls it the basic 
idea, the great principle, or the great starting-point. 

Yet he said remarkably little about ~ it is to be extended 
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or developed. He preferred rather to approach it from 
different angles, to see the work itself always as a whole, 
rather than as parts or steps. N~n is a unity, and the 
work of acquiring wisdom is a unique endeavour. It is a 
work which takes up the whole of man, the whole of his time. 
It can neither be broken into fragments, nor organised into 

a system. 

One angle from which Yang-ming contemplated the work 
of extending liang-chih is that of purifying~. For 
although the extension of liang-chih is 2l. simple tasl<. its 
practice can be quite difficult, on account of the resist­

ance of~. This arises from man's "material desires" 
(wu-yU), which prevent the proper functioning of our move­
ment toward the good. It is thus necessary that such 
selfish desires be removed, for the sake 

the spontaneous operation of liang-chih. 

of making possible 
As he put it: 

The determination to have the mind-and-heart completely 
identified with the "principle of Heaven" and devoid 

even of the least bit of selfish desire is the work 
of becoming a sage. But this is not possible unless 
such desires are prevented from arising •••• To do 
this is the task of caution and apprehension, as 
taught in the Doctrine of the !'lean, and of the 

extension of knowledge and the investigation of 

things, as taught in the Great Learning. 50 

This does not mean that a tWO-fold labour is required, 
first negative and then positive. On the contrary, the 

removal of selfish and material desires is accomplished, 
quite simply, by "making intention sincere". When our inten­
tions are correct, liang-chih is thereby being extended. 

To remove a bad intention is at once to have a good 

intention and to recover hsl.n chih pen-t 'i. This 
is like the sun which had been hidden by clouds, 
and which becomes bright again when the clouds dis­

appear. If, once the bad intention is gone, [one 
attempts] to have some good intention, it would be 
like lighting a lamp under the bright sun. 61 
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Yang-ming especially singled out price as the great 

Ganger to virtue. The proud son, he said, cannot be filial, 
the proud minister cannot be loyal, the proud father cannot 

be affectionate, and the proud friend cannot be faithful. 

His exhortation is that one should always keep the "principle 

of Heaven" pure and integral in the heart, for purity of 

heart means selflessness. The virtue of the ancient sages 

lies in their selflessness. Only the selfless can be 

humble. Humility is the fountain of all virtues, just as 

pride is the source of all vice. 62 

To have no selfish desires. one must be able to get 
rid not only of one's desires for renown and profit. and 

for other particular interests, but also of the attachment 

to life itself. It is only when one is totally detached 
and unconcerned with life or death, that a man is single­

minded. Only then will his heart be completely free, able 
to operate in every direction without encountering any 
obstacle. 63 

While Yang-ming clearly asserted that selfish desires 

can be discerned and eliminated by meditation, he would 

never limit the task only to a time of formal "quiet 

sitting", He believed that hsin should be alvmys active, 

even in meditation, just as it should remain always tran­

quil, even in the midst of activity.64 

Perfect Harmony 

By harmony, yang-ming refers to adherence to the natural 

state, without any affectation or insincerity. "The excess 

of emotion is not harmony. The movement of temper is not 

harmony. To be attached to selfish desires and stubbornness 

is not harmony. The infant cries all day without hurting 
his throat. 65 This is the extreme of harmony". 66 

Yang-ming criticised Chu Hsi for making the work of 

maintaining harmony of the emotions too complicated, and 

for over-emphasising the role of tranquillity. He preferred 

to give more attention to activity, by which he means. to 

the attitude of constant vigilance and caution and apprehen­

sion over one's least movements. "When activity is not 
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without harmony, passivity or tranquillity win not lack 
equilibrium, ,,67 

When asked about the control of anger, Yang-ming replied 
that it is natural to men to get angry sometimes. The 
important thing was not to let our anger go to excess. vie 

can only respond sponto.neously to events as they happen, 
without becoming too much affected by any of them, We may, 

for example, find people fighting, and get angry at the 
party in th wrong. But we should be careful to keep our 
hearts free, not allowing ourselves to become too emotion­
ally involved,58 

To another question, as to how joy can be maintained 
when a person is experiencing a great sorrow. such as the 
death of his parents. Yang-ming's answer is quite different 

from the conventional one. There can be no joy, he says, 
unless the son has cried bitterly. "For joy means that 
.ill!.!!:! is at peace. [It means that] ~-in-itself has not 
been perturbed. ,,69 

To follow the course of nature in the control of emo­
tions therefore, one must see to it that the emotions dre 
in proportion to the events which arouse them, One must 
control anger, even in face of provocation, in order to 

avoid being carried away by anger. On the other hand, one 

need not fear giving in to sorrow, when there is just 
reason for it. The essential thing to do is to keep peace, 
Where there is peace, there is equilibrium and harmony. 

For Yang-ming, hsin is a dynamic principle of moral 

activity. It is "always doing something". 70 To be more 
precise. it should always be "accumulating righteousness" 

(chi-yi l Ii: ).71 Hsin should be always intent upon the 
practice of virtue, without ever forgetting this great 
objective, and without allowing itself to become impatient, 
and to seek for quick results. "If one accumulates righteous-

ness in and through his mvn heart every hour and every 

minute, liang-chih pen-t I i 1. {'i1' if: ft will be absolutely 
clear ana wi n spontaneously see right as right and wrong 
as wrong. ,,72 
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The extension of liang-chih refers to the whole task 
of pursuing wisaom, but the "accumuJ,ation of righteousness" 
speaks of the performance of indivi(;uaJ, acts of virtue. 
However, if every individual act one performs is just and 
right, ~ itself will certainly be in peace and harmony 
and the capacity to know the good will be developed. For 
this reason, Yang-ming stated that ,the "accumulation of 

righteousness" was nothing but the extension of liang-chih, 
And, to use the vocabulary of the Great Learning [ch.I], 

the extension of liang-chih in daily affairs means 
"investigating things" anc "making the intention sincere". 
It effects also the "rectification of the hsin", To use 
the vocabulary of the Doctrine of the Hean, [ch,l] it is 
the same as being constantly alert when alone, practising 
vigilance without being seen, and apprehension without 

73 being heard, 

To the question whether the constant practice of 
vigilance over self, of respect for one's virtuous nature, 
entails the loss of spontaneity and freedom, thus bringing 

about a state of tension, Yang-ming's answer was negative. 

For him, it is less a question of "practice", than one of 
"attitude", He did not require hsin to be always making 
conscious efforts. He merely insisted that it be kept 

always free from unruly desires, 74 "Always be doing some­
thing" is therefore mere'ly a positive manner of stating 
the negatj.ve imperative, "Do away with your selfish desires", 

To practise caution when one is not seen, and 

vigilance when one is not heard, refers to a state 
of mind-and-heart which one ought to have. [It is 

not the same as] being fearful and anxious ••• Respect 
and reverence arise out of the natural. operation of 
the mind-and-heart. To arise out of the natural 

operation of the mind-and-heart, to do something 
without conscious action, refers to natural spon­
taneity.75 

Yang-ming opposes forcible exertion of self in the 
practice of virtue, To him, this would be indicative of 
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impatience, and so, of selfishness. After all, too much 
anxiety to attain perfection is in itself an imperfection 
and a hindrance. A beginner, he says, cannot suddenly 
jump into the pc)sition of a sage. Rise and fall, advance 
and retreat make up the natural rhythm of the task of 
extendingUang-chih. 

Whether the task aavances or recedes, remain always 

[your own master] and extend lian9-chih. Do this 

without ceasing. and in time [your] effort will 
succeed and no external events can disturb you. 76 

Inseparable from Social Responsibility 

Yang-ming teaches very clearly the fact that the exten­

sion of liang-chih is inseparable from the fulfilment of 
one's social responsibilities. For the gentleman who 
extends his "knowledge of the good" will naturally regard 
other people as he does himself, looking upon the country 

as his family, and seeing Heaven-ana-Earth and all things 
as one. U [When this is the case], even if [we ] ~vant the 
world to 

ibIe. 77 

the good 

he without good government, 
The ancient sages developed 

to such an extent that they 

it woulc'! not be poss­
their knowledge of 

felt that "the good 
came from themselves when they saw others doing good, and 

evil also came from themselves when they saw others doing 

evil. They regarded the hunger ••• of others as their own, 
and felt that when a man in want had not been adequately 
helped, it was as if they themselves had pushed him into 

a ditch. 78 

The sage-emperors Yao and Shun and the Three Kings 79 

spOke and all the people believed them, because in 
speaking they extended their knowledge of the good. 
They acted and all the people were pleased with 
them, because in acting they merely extended their 
knowledge of the good. 80 



178. 

"The Way of Yao and Shun was simply that of fi 11a 1 
81 piety and brotherly respect." Not everyone is placed 

in the position of a ruler. But everyone can practise 

the simple virtues of filial piety and brotherly respect, 
and, by doing so, contribute tovlarc t' '" gooo government 

of the world. When t,he extension of Jiang-chih is directed 

to serving parents, it is filial piety. When this ••• 

is directed to serving the ruler, it is loyalty. 11
8 2 

This did not mean, however, that conventional stan'­

dards of behaviour associated with filial piety and 

loyalty. or with all the other virtues governing man's 

social relationships, should always be closely followed. 

Mention has already been made of the unusual examples 

of Emperor Shun's marriage and of King Wu of Chou's 

military expedition. The events and circumstances of 

life cannot always be fores"Eln. One should remain 

always sincere and free from self-deception. "Given 
sinceri tv. there will be enlightenment. ,,83 

[Therefore], throughout the countless changes 

[which occur] in his dealings with others, the 

gentleman acts if it is proper to act, stops if 

it is proper to stop, lives if it is proper to 

live, and dies if it is proper to die. In all his 

considerations and responses, he is always extenc'­

inS his liang-£hfh to its utmost. 84 

Moral practice, therefore, aims at t,he highest goa Is 

of Virtue, with the attainment of which man becomes 

completely sincere, free from the least duplicity and 

hypocrisy, to himself as well as to the others. Sagehood, 

after all, is the transformation of the inner man. It 

cannot J:::e achieved 'Cy external imitation. To a friend 

who agreed that from the beginning the student should 
recognise the final €Inc of his stUdies (hsueh) as the 

aChievement of sagehood, but who prescribed that such a 

student should also find out, from the beginning, ""hat 

the feelings and dispositions of a sage" are like, in 
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order that he may use these as a model, yang-ming repliec 
that the feelings and dispositions of the sage are his own, 
and cannot be "experienced" by someone else. unless, a 
person seeks to experience at close range the lessons which 
his ~ liang-chih can teach him, it would be like using 
an unmarked scale to weigh things or looking for one's re­
flection in a covered mirror. In such a way does the infer­

ior man judge the mind-and-heart of a gentleman by his own 

standards, 

One's liang-chih is originally the SaIne as that of 
the sage. If I can clearly experience my own liang­
.£h!b, then the sage's feelings and dispositions 

would not [only] be with the sage but [alSO] with 
me, Master Yi-ch'uan [Ch'eng Yi] once said,85 "If 

one merely looks at [Emperor] Yao and imitate his 
(external] actions, without possessing his quickness 
of apprehension, intelligence, insight and Wisdom, 

how can one always act and appear [as did he], 
always in accord with propriety?,,86 

And so, throughout his life, a man's effort to culti­
vate virtue is directed only at one practice, From youth 
to old age, from morning to evening, he only has to extend 
his liang-chih in response to affairs and circumstances as 

they arise. rendering his ~ ever more sincere and trans­
parent, open to life and to its challenges of greatness, 
open espeCially to the ca 11s of responsibi lity which link 
him with others in a society which is fundamentally a moral 
order. 

The Transmission Re-defined 

Yang-ming set great store on his discovery of a "uni­
versal method", The formula, chih liang-chih, represented 

for him the acquisition of an infallible "starting point" 
or "basic principle" for the quest of sagehooo. It was the 
prize which he had acquired in the midst of Na hundred deaths 

and a thousand difficulties". He hoped that it will not 
be taken for granted by later scholars. He considered it 
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to be the precious legacy of the sages.87 In a letter 
dated 1521, he spoke of the discovery: 

What I say about the extension of knowledge is the 
"treasure of the orthodox dharma_eye"88 of the 
Confucian school. He who sees the truth of this, 

"sets it up before Heaven-and-Earth, and finds 
nothing in it in which he trangresses. He presents 
himself with it before spiritual beings, and finds 
no doubt regarding it. He examines it by comparing 

[it] with the doctrines of the three [sage] kings, 
and finds it free from error. He is ready to wait 
for a hundred years for a sage, without harbouring 
any misgiving. ,,89 

~'or Yang-ming, the discovery he made was not of a ~ 
way, but rather of the only and universal way, the Way of 
the sages, of Yao, Shun, Confucius and Mencius. He iden­

t.ified his teaching on chih-liang-chih to the "orthodox" 
Confucian doctrine, to that which was discovered by the 

earliest sages, but became lost with the death of Mencius, 
until, centuries later, it was expounded anew especially 
by tu Chiu-yUan. This new presentation of "orthodox trans­
mission", the establishment of a "new line" as well as the 

new interpretation of the "sacred legacy" of the sages, 
was given by him first in 1520,90 probably a little before 

Yang-ming's public teaching on liang-chih. It was re­

affirmed in 1512 and after, again and again, until the 
end of his life. 

Yang-ming declared that the teaching of the sages is 
that of ~, that profound and unitary source of man's 

moral judgements and actions as well as his vital con­

sciousness. the "substance" of which he called jen 
(humanity) 91 He pointed out Confucius' instruction to his 

~ 
diSCiple TZU-kung l' ~ who had imagined that virtue 
coutd be procured through an abundant learning and who 

regarded as "humanity". the practice of "securing exten­
sive benefits for the people", The Master, however, 
taught him to seek for "humanity" in an all-pervading 



IB1. 

unity, in the quest for perfect virtue, and to learn to 
92 judge others by what is near oneself -that is, to seek 

the Way in one's own ill!.i!:!. Yang-ming also recalled how 
Mencius. that great transmitter of Confucian doctrine, 
combatted the teachings of both Mo Ti and Kao-tzu. The 
former practised the virtue of humanity to the point of 
"rubbing his head and wearing out his hee1s",93 while 
the latter taught that if the virtue of humanity resides 

in the person, that of righteousness is exterior to man. 
Mencius. however, combatted such tendencies of externalis­

ing virtue. For him. both humanity and righteousness are 
"in" man, in his hsin. 94 And so he said, "There is naught 
else in learning except the recovery of the lost hsin." 95 

For Yang-ming, the Way of the sage-kings was lost 

when ~ and li became separate entities, giving the 
excuse to scholars to seek external and fragmentary know­
ledge of "laws, useful things and numbers", for the sake 

of understanding what is ca Hed wu-li tv -the prin­
cipleoof things. By doi.ng do, they deserted ~, which 
is in reality identical to true 11. Buddhists and Taoists, 
on the other hand, erred in another direction. ALthough 

they did seek for the understanding of hsin, they did not 
realise either that hsil! is the source of all moral 
perfection and responsibility; they abandoned their social 
responsibilities, indulging rather in talks of emptiness 
and the void. 96 

Fortunately, the transmission of the Way was resumed 

in Sung times. Yang-ming spoke explicitly of Chou Tien­
yi's teaching of Wu-chi and ~'ai-chi, and the practice of 
tranquillity,97 and of Ch'eng Hao's teaching of hsin as 

being always the same, in both activity and tranquillity. 

But he cic not consider either of them as direct "trans­
mitters" of the Confucian teaching. 98 This honour was 
reserved to Lu Chiu-ylian. 

A 1 though [1.u IS J teaching could not equal to that 
of Chou and Ch eng in purity and harmony, it 
was simple and direct, it really transmitted to us 
the teaching of Mencius. That there existed certain 
features characteristic of him rand not of Mencius] 
in his discussion anc [philosopfiical] elaborations 
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was due to differences in temperament and opinion 
between him s.nd .M.encius. However, in giving the 
essential teaching of the quest of the Way in hsin, 
he remained uniteo to that great philosopher. That 
is why I '9~vlays said that Lu' s teaching was l\1encius I 
teaching. 

The Sacred Legacy 

Like ChI eng Yi and Chu Hsi, Yang-ming regarded the 

"fo::mula" taken from a forged chapter of the Book of 

Documents to contain the sacred messaga handed down by the 

early sages. But whereas Chu had interpreted jen-hsin as 

man's mind-and-heart, regarded as the seat of consciousness, 

composed of bJ.ood and "ether", and 'l'ao-h~in as the same 

mind-and-heart, considered as the source of moral discern­

ment, or the embodiment of the "principle of Heaven" in 

the person of the sage,lOO Yang-ming1s explanation was 

much simpler. He said that Tao-hsin refers to the pure 

mind-ana-heart, without selfish desires, described as 

"subtle" because of its spiritual character, while jen­

~ refers to the mind-and-heart contaminated by selfish 

desires. and so become prone to error. As to the remain­
der of the formula. he said that "discernment" and "single­

mindedness" are practices which reinforce each other. 

making up, together. the task of achieving sagehood .1 01. 

Yang-ming identified Tao-hsin to liang-chih, our 

capacity to know and do good. 102 He explained that the 

extension of lianq-chih enables one to "keep steadfastly 

to the Mean", And since, for him, the Mean - the state of 

equilibrium preceding the rise of emotions-refers also to 

the "principle of Beaven", or hsin chih pen-t 'i. it t:o was 

no different from lianq-chih. 103 

Yang-ming also identtfied the task of "being discern­

ing and single-minded" to the extension of J.ianq-chih. 

He believed, however, that this should be done gradually 
and attentively. He compared the work to that of giving 

water to a growing plant or tree, One should continue to 
water the tree. But one should not give it more water 
than it a:::uld taJ<e, 104 
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Yang-ming is reported to have said that, just as a 
man could prove his genuine ethnic descent from his 
ancestors by digging out their dry bones. and then by 
letting a drop his own blood fallon these and become 
absorbed by the bones, so too "my two words, lianq-chih, 
is really the drop of blood transmitted from antiquity 
by the sages".105 In a poem written a few years later, 
he expressed the same idea in different wordsl 

The sages I instruction lasted a thousand years,l06 
Lianq-chih is its oral transmission,107 

Compasses give circles and quadrants squares, 
To discover pristine unity, do not wield an axe, 
Without leaving the ordinary realm of actions and 

movements, 
Go straight to the primaeval moment, before any 

diagram was made,l08 

For the rest of his life, yang-ming went on meditating 

upon these two words, Day and night, he spoke of them to 
his friends and disciples, Gradually, his teaching 

became more and more simplified. as the expression, liang­
£h!h, came to represent all that he had ever discovered 
and taught. with some humour, he described how a certain 

retired official once invited him to give a lecture, 

saying "Besides lianq-chih, is there anything else [you 
can] talk about?" His answer was straight and directl 

"Besides lianq-chih. is there anything else [to] talk 
about? ,,109 
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Notes to Ch~r V 

1 ~ 3: 150a; Chan, Instructions, 237. Although 
this chapter discusses Yang-ming's practical philosophy 
in terms of a "method". I wish to indicate at the outset 
that the Chinese words kung-fu refer more to an "effort" 
of ascesis which disposes the person to inner enlighten­
ment. See below, n. 46. 

2 After his victory over the rebellious forces of 
Prince Ch'en-hao, Yang-ming proposed various practical 
measures for the alleviation of the difficulties of the 
people of Kiangsi, such as reduction of taxation, and 
increase of emolument to the impoverished officials in 
the lower ranks of local bureaucracy, In the meantime, 
Emperor wu-tsung was enjoying himself south of the Yang­
tze, Instead of submitting moral lectures to the throne 
as did Chi eng Yi and Chu Hsi, Yang-ming took the occasion 
of flood and famine in Kiangsi to rebuke himself for these 
natural calamities, begging for removal from office. 
Enumerating four crimes of which he regarded himself as 
being guilty, including that of failure to persuade the 
emperor to mend his ways, he concluded a memorial by 
saying: "Even if your servant should be executed as an 
example to the world, he would consider himself fortunate", 

An expression of irony and protest, this document 
certainly was, But it represented a futile effort, a 
desperate act undert.aken with the hope of moving the heart 
of the sovereign, the really guilty party. 

See "Nien-p'u", WWKC 33: 949b-951bl Mao Ch'i-ling, 
Ming Wu-tsung wai-ch~.cit., Yang-ming's memorial is 
found in WWKC 13: 390-391a, See its English translation 
by Chang yil-ch' uan in. his article, "Wang Shou- jen as a 
statesman, II CSPSR XXIII (1939-40). 221-2. 

3 See "Nien-p'u", WWKC 33: 
Wang Wen-chi eng chuan:pen, 21 
of thesis. 

949-950a; Mao Ch'i-ling, 
4a-5b as well as ch. III 

4 His other name was T' ang YU-tso Ii 1 t£. • A chin-
shih in 1508, he was to fill many important positions, 
such as Minister of Justice, of Civil Personnel, and of 
Military Affairs. Seo~ 202; 482. Cf. Liu Ts'un-yan, 
WU Ch'en -en 
Leiden: 967); 

5 "Nien-p'u", WWKC 33: 950b. We have two extant letters 
written by Yang-ming to T'ang Lung. In the first, written 
in 1520, Yang-ming explained the reasons why he was will­
ing to take disciples, including those who were less 
bright, for instructions in his philosophy. In the 
second, written the next year, he discussed "the study of 
the instructlons of the anCients". See WWKC 4: 192-3, 
5: 196-7, --

6 "Nien-p' u ", ~ 33: 951a. 
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7 Ibid. 
a hTritof 
~h-tzu 

In a letter to Hsueh K'an (1518) there was already 
liang-chih, describea as "this little thing" (.2.ill!­
;:} .,lk·L ) WWKC 4: 188b. 
~l};::v -:J --

8 

9 

"K'o wen-lu hsu-shuo", WWKC, prefaces, 13b-14a. 

~ 6; 214a-b. 

10 Great Learning, ch. 
tha t "the extens ion of 
of things". 

1; Legge, '1'.1, 358. The text says 
knowleage is in the investigation 

11 Mencius 7A, 15; Legg~~. v. 2, 456. The text says, "The 
ability man has without having to acquire by learning is 
liang'-~'lengl the knowLedge man has without having to acquire 
by reflection is lianq-chih". 

12 MJRA 37: 2b; Jung Chao-tsu, Minq-tai ssu-hsiang shih, 
52. 

13 Huang Wan, Millq-tao p'ien, QE.cit., 20. ~J~ 13: 5b; 
Jung Chao-tsu, t-ling-tai ssu-hsianq shih, 174-177. The two 
Chinese words literally mean, to Limit and to stop. The 
expression is taken from the Book of Changes. The word 
ken represents the fourth trigram, and has also the meaning 
Q'f"""mountain". It also represents the fifty-second hexagram. 
See ChOU-vi cheng-vi, 5: 15b-16a; Legge. Yi King, 256 
where the metaphysical meaning j.B "When one's movements 
and restings all t:3.ke place at the proper time for them, 
his way [of proceeding] is brilliant and intelligent". I 
have simplified it by saying u[acting] ana reposing harmoni­
ously", It refers especially to keeping one's spirit always 
recollected, in both activity and tranquillity. See also 
Liu Ts' un-yan, "Lin Chao-en, 1:f fL ?& (1517-1598) Naster 
of the 'Three Teachings," T'o.lmg::}?a..Q, 1.111 (1967) 253-278. 

14 MeTRA 62: 
329-331. 

4b; Jung Chao-tsu, Ming-tai ssu-hsiang shih, 

15 
CTY1 5: 1b-3b. The idea that hsin controls both hsing 

and ch' ing carae from Chang Tsai. Yet Chu Hsi continued to 
consider hsin as somehow "less good" than hsing because he 
considered the former, more dynamic principle to be affected 
by ch'i, and the latter. more passive principle to be full 
of 1i, with no admixture of ch'i. 

16 Letter to Ku Lin, WWKC 2: 94a; tChan, Instructions, 103J. 
Letter to eu-yang Te, WWKC 2, 114b Chan, Instructions, 152]. 
See Mou Tsung-san, Wang Yang-ming Chih-lian~-chih chiao 
[wang's Doctrine of the Extension of liang-Shih], (Taipei: 
1954); 2-4. 

17 
Letter to Ku Lin. WWKC 2: 94a; Chan. Instructions, 103. 

18 Letter to Ou-yang Te, WNKC 2, 113b; Chan, Instructions, 
150. Yang-ming aid not say -Chat "things" (:!!!:!) are a product 
of hsi~, or of mental processes. He rather pointed out that 
"things", by which he referred to human acts, particular to 
man's behaviour in society, owe their moral character to 
~ ana its liang-chih. 



19 ~., WNK£ 2: 116a; Chan Instructions, 156. 

20 Mencius 7Ag 15; Legge, Classics, v. 2, 456. 

21 

22 

Chou-Vi cheng-'ll, 8: 13b; LEJgge, Yi King, 404. 

Legge, Classics, v~ 2, 456. 

186. 

23 Book of Cbanges, AppendEJd Remarks, pt. 2. SEJe Chou-Vi 
chenq-yi, 81 13bl Legge, Yi l(Jnq, 404. 

24 M§E.,£iu.§ 2A, 6. Legge C"La~sic.§, v. 2, 202. Mend.us 
says that this "innate" feelinq arises spontaneonsly, before 
the man has time to consi(Jer other rE,asons for Hhich he 
may "I-lish to save the chi 1e'" for example, to gain. the favour 
of the child's parents, the praise of friends and neighbours, 
or to avoi,] criticj,sm for not showing compassion. chu Rsi 
also commented on the "pre-reflective" naturEJ of such feel­
ing. See CTYJ; 53, 4a-5b. Yang-ming ma~e referenc~, \0 this 
parab1.e in 14enciq,'!. in his essay, "Ta-hsueh >'len" 1, Iljb ,o,j 
[Inquiry into the Great Learning], ,wIRC 26: 736a; Chan, 
Instructions, 272. 

25 Letter to Nieh Pao, h'VJKC 2, 124b; Chan, Instruction~, 
176. This "Letter 1ilas written in 1528, not long before 
VJa.ng's death. 

26 

27 Letter to Ou-yang Te, 1"~?KC 2: 113b; Ch'ln, Instructions, 
150. 

28 ~nmKC 3: ~31a;~ .~hq~, Instr~ction8, 193. According to 
Ch'en Wei-chun 1"1' tj'1 f~" (1495-1562), this ",as in 1520. 
The accent p:taceCl on ma,<ing intention sincere is clear Ly 
given. 

29 ~~C 3: 131b; Chan, Instructions, 194. For the 
alluSTOi1s to Taoist alchemy, see Arthur Waley, "Notes on 
Chinese Alchemy, II Bulletin of the School of Oriental studies 
VI, (1930), 12-13. 

30 1f1.2. Yang-ming's liang-chih has sometimes been compared 
to Kant's "categorical imperative"--the moriil :taw obliging 
human beings .!L.Eriori to strive for the highest:;ood through 
use of freedom. But where Kant reached this ultimate 
principle through analysis of common knowledge and then 
examined its use in common knowleClge, Yang-ming discovered 
11anq-chih through an experience of inner enlightenment 
and applied it to practical use as a principle of action. 

31 
~ 3: 145a-b; Chan, Instructions. 226. 

32 Letter to Ku Lin, WWKC 2: 97b; Chan, Instructions, 
112-3. 
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33 Letter to Ku Lin, WWKC 2: 96bl Chan. Instructions, 
109-110, This letter wa;-written some time before 1524. 
Shun was supposedly the filial son of a blind and foolish 
father an(l a wicked step-mother who hated him but spoi it 
her own son, his st.ep-br0th"r. Shun c'istingu1shec himse if 
in the service of Emperor Yao, who offered his own [two] 
('aughters to Shun in marriage. 'ro prevent any obstac 1e 
his own father and step-mother might place in his way, Shun 
married them without first asking for his parents' consent. 
Shun was a figure of legend. King wu, on the other hand, 
\1aS a figure of history. the founder of the dynasty of 
Chou, who undertook to fight. against his tyrannica 1 over­
lore before the burial of his own father, King Wen ~. , 
was properly accomplished, He successfully defeated the 
forces of King Chou of Shang ~ 1:1 and established a new 
dynasty. See Mencius 5At 2, Legge, Classics, v. 2. 345-6, 
for the question of Shun's marriage. See also Shih-chi 41 
73; 611 179. 

34 Letter to Ku Lin, WWKC 21 96bl Chan, Instructions, 110, 
See also Yamada Jun, op:cIt., 121-125. 

35 IblO. See T1ang Chun-i, "Yang-ming-hsueh 
Yi-tiung ch1ung-pien," op.cit •• 39-43. 

., 
yu Chu-Lu 

36 Ibid., W~C 21 96a; 
Jun,-OO:cit::-!30. 

37 Ibid •• ~ 21 97b; 

38 Ibid •• ~ 21 99a-b; 

39 .l£i9.. 
40 WWKC 3: 1 ,1.6b I Chan, 

41 
~ 3: 146a; Chan, 

Chan. Instructions. 109. Yamada 

Chan, Instructions, 112. 

Chan, Instructions, 116-7. 

Instructions, 229-230. 

Instructions, 228. 

42 This teaching of Chu's, based on the Doctrine of the 
Mean, ch. 1, evolved after much thought and discussion, 
and is consiC1ered to lie at the core of his philosophy 
anC1 methry) of cultivation. Ch'eng Yi had identified hsinq 
with mind,..al}\:l-heart (~) before the rise of emotions 
(wei-fa J~~ ,1:;f • unstirred). when it is said to be in a 
state of '''equ-ilibrium ll or "tranquillity", and hsin .W.ith 
mine-and-heart after the rise of emotions (yi-fa (jiYe, 
stirred) If the emotions are "in due proportion", 
it is in a state of "harmony", or what may be called. 
harmonious "activity". See Yi-shu, 18: 15a-17a; Chan, 
Source Book, 566-567. Chu Hsi explained this by emphasising 
on the oneness of hsin, and by pointing out that since 
"equil.ibrium". the state of lost innocence, cannot strictly 
speaking be restored, while "harmony" cannot easily be 
manipu).atec, one should seek to unite "tranquillity" and 
"activity" by permeating life with the spirit of reverence 
(ching). See Chung-yung chang-chu. §2££, 2a; Letter to 
his friends in Hunan, ~ ~! 30R-31b; Chan, Source Book, 
600-602. "Chin-hsin shuo" :0£ Ic:.'~t) [on Developing ~], 
~ 67! 16b-l 7a. See a 1so Chiang Yllng. Chin-ssu lu chi­
chu, 2: 19b-20a. Chan, Reflections, 79-80, for the comment 
by Yeh Tslai. 
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43 Letter to Lu ChI eng, WWKC 2: 106b. Both inl'his letter, 
and in another, f~arlier letter to Wang Chiln IL [wang 
Shih-t'an;1- fl ;;'~ ] (1511), ~ 4: 172a-173b, Yang-ming 
discussec' the qudstion~ of the relationship between hsing 
ane hein, in terms of wei-fs. anc: vi-fa, of D (substance) 
and yung (ap):',Lication). The substitution of hsin for hsing 
as the most import.ant factor in self-cultivation is of 
great consequence, for it is the substit.ution of a passive 
principle by a dynamic one. 

44 Hsin chih pen-t'i is an extremely important principle 
in Yang-ming I s phi losophy. Being identif.1ed with lianq­
ch.1h, it represents that, in the dynam.1c hsin, which is 
also unchanging in the midst of activity, with what appears 
\:0 be absolute qua tit.ies.,.··the one Rea lity (t Ii) behineJ the 
Many (yung, or rea Uty as it i.s constantly cha,nying). 

45 The nei-wai (inner-outer) (Jistinction can be made both 
in the metaphysica 1 sense, j.n which the inner realm 
corresponds to the invisible reality or t'i and the outer 
realm corres!;'onds to the visible changes through yung, [see 
Ch. I, n. 27J or, in the practical sense, to the contrasting 
tendencies of human nature toward inner contempj,.ation and 
outer action. Since yang-ming viewed lmowledge and action, 
and, in a certai.n way, even S'i (substance, rea lity) and 
Y?::!n9 (practice, applica.tion) as one, he could find no 
(11stinction between the inner-out.er reaLms of reality or 
action. See the following not.e. 

46 Letter to Lu Chi eng, WflF:C 2: 107b-108b; Chan, Instruc­
tions, 137. Where Chu Esi r.ad sought. to unite activity 
and tranquillity through too practic<'> of reverence, Yang­
ming attempted to find it at the source of onels being 
itself, in this pen-tl i of ~. which possesses the ability 
of perfecting itself. For him, the union of activity and 
tranqui lUty is accomplisher' not merely by the continua 1 
effort (kung-fu) of self-cu.ltivation, of watchfulness over 
one' s least movements whet.b,;:r- in medit.ation or at other 
times, but. also by the awareness that hsin chih pen-t Ii> 
the source an(~ origin of actlvit_y all(:; tranquillity, is 
itself one anc' indivisible. For this reason, Yang-ming 
frequently mentioned that pen-t'ir-at once the agent of 
its own perfection and the goal of such endeavour, the 
identification of sf,lf with thn ·,mchangi.n9 ono,...-i8 to be 
found in ]<ung-fu, and vice versa, For this reason too, he 
explainer] how difficult it is to describe kunq-fu, which 
is continually simplifying itself. See ~f. 3: l30b 
Chan, Instructions, 192. See also T'ang ChUn-yi, "Yang­
ming-hslieh yU Chu-Lu yi-t'ung ch'ung-pien". op.cit , 16. 

47 Letter to Lu Ch'eng, WWKC 2, 107b; Chan, Instructions, 
136. See also Wang Tchang-tche. La Phi losophie J'ilora Le, 
127-131. 

48 Ibid., iVWKC 2, 110b-llla; Chan, Instruc·tions, 143-144. 
The reference is to Mencius 21'~, 2; LElgge, Classics. v. 2, 
190. 
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49 1£!2., ~ 21 109al Chan, Instructions, 139-140. Note 
the "mirror image" again. See Wang Tchang-tche, La Philo­
sophie Morale, 131-134. Wang Tchang-tche noted that ~ 
refers both to the principle of action and the act itself. 
Hence the aojective "shining" can also refer to the object 
reflected in hsin, to hsin itself as that which reflects, 
or to the act'IOri"""of reflecting light. 

50 Ibid., WWKC 21 112b-113al Chan. Instructions, 148-9. 
See abOVe, n. 49. See also Yamada Jun, op.cit., 164. 

51 Letter to Ou-yang Te, ~ 2: 114b; Chan, Instructions, 
152. T'ang Chun-i, Chung-kuo che-hsueh yuan-lun, YUan-hsing 
p'ien [An Inquiry into Chinese Philosophy, Section on Human 
Nature]. (Hong Kong: 1968); 433-434. 

52 ~ 3, 145a; Chan, Instructions, 225. 

53 Letter to Ku Lin, ~ 21 96a; Chan, Instructions, 108; 
Okada Takehiko, 0 Yomei to Hinmatsu no juqaku, 75-76. 

54 "Shu Wei Shih-meng chlian," .1J l1'~ !:if.$-- b [Essay 
Written in Honour of Wei Shih-mengJ, (1525), ~ 81 268b. 

55 Letter to Ch'en Wei-chun (1527), ~ 61 225a. See 
Kusumoto M~satsugu. So - Min fidai jugaku, 436-437; Okada 
Takehiko, 0 Yamei to Minmatsu no jugaku, 76. 

56 Mencius 6AI 6; Legge, Classics, v. 2, 402. 

57 Book of Changes, Commentary on the Hexagram Ch'ien; 
see Chou-yi cheng-vi, 1: 8al Legge, Yi King, 410. 

58 Letter to Lu Chi eng (1529). WWKC 5: 201a. The meaning 
of the semantic shift from Chu Bsils chih-chih (extension 
of knowledge) to Yang-mingls chih liang-chih (extension of 
the knowledge of good) is here explained as that of 
emphasis on the first word in each case: £h!h (extend), 
and in view of uniting knowledge and action. 

59 Liang Chi i-ch'ao, wang Yang-ruing chih-hsing hO-vi chih 
chiao, Yin-ping shih wen-chi, 43: 50; T'ang Chun-i, 
"Yang-ming-hsueh yu Chu-Lu yi-t I ung chi ung-pien", op. cit •• 
13-15. 

60 Letter to Lu Chi eng, ~ 2: 109b; Chan, Instructions. 
140-1. Since hsjn has been identified to hsing, which is 
originally full of goodness, it follows reasonably that 
liang-chih should be somehow identified with hsin-in-equi­
librium. But the origin of wu-yu is not explained, The 
word, of course, recalls to mind Lu Chiu-yuan's teaching, 
which also attributed evil to wu-vtl. In Yang-ming's cas~. 
however, the word used by the Ch1engs and Chu Hsi, jen-yu 
(selfish. human desires) occurs even more frequently. See 

WWKC 1: 62a-b, 81a-bJ 2: 109a-b; Chan, Instructions, 
20-21, 60-62, 140-141. 
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~ 3: 136b; 

WWKC 3: 158a; 

Chan, Instructions, 206. 

Chan, Instructions, 259. 

63 1 WWKC 3: 44a; Chan, Instructions, 223. The 
of single-mindedness and indifference to life or 
treated in Mencius 7A: 1. 

190. 

subject 
death is 

64 WWKC 3: 144a-b; Chan, Instructions, 223-224. Be rebuked 
a disciple who questioned the effectiveness of such practice, 
saying that "quiet-sitting" is useful. even to those who have 
practised it for ten or more years. As this occurred in 
1520 or after, it shows Yang-ming's mature attitude toward 
"quiet-sitting" , 
65 The reference is to Lao-tzu, ch. 55, SPPY ed" 12a. See 
Eng. tr. in Chan, Source Book, 165. 

66 Letter to Bsu Hsiang-chi ing i111~ q~r [Hsu T' ai-chung 
~~ ~ ~'r 1479-1557J, WWKC 27: 769b, 

67 Letter to Wang Chun (1511) vMKC 4: 172b. Kusumoto 
I'iasatsugu spoke of the influence-D'f the Ts' ao-tung '1' ilill 
[J"apanesel SotgJ sect of Ch'an Buddhism with its quietist 
t~ndepcy. on Chu Bsi, and that of the more active Lin-chi 
tty" :7}9 rJapanese: Rinzai] sect, on Wang Yang-mingo See 
So-Min jiaai jugaku, 238-241. 

68 
~ 3: 136a; Chan, Instructions. 204-205. 

69 ~ 3: 146a-147b; Chan, Instructio~, 230. 

70 See above, n. 48. 

71 Mencius 21'1: 2; Legge, ClassiCS, v. 2, 190. See also 
tbe_~iscussion on chi-yi~~Yang-ming's letter to Tung Yun 
1: ;"" rTung Lo-shih 1k Jr., l., 1457-1533J (1515), WWKC 

5: 207-20e. See Kusumoto Masatsugu, So-Min jidai juqaku, 
441-442. 

72 Letter to Nieh Pao,(1528), WWKC 2: 123a-124a; Chan, 
Instructions, 173-175. A disciple of Yang-ming's, Nieh Pao 
would later develop a more quiet:jft "tendenC[, and would be 
helpe<l in this by Lo Hung-hsien J/i * ;t, Lo Nien-an .1 £)~ 1504-1564] in their effort to counteract the 
excesses of the T'ai-chou branch. See ~UHA 17: 10a-13b; 
18: 4b-llb. --

73 WWKC 1: 83b; 2: 108b; Chan, Instructions, 77: 139-140. 
Such-watchfulness over one's least interior movements would 
be emphasised by those of his disciples who have been 
considered as his rightful heirs. They included Ch'ien 
Te-hung, Tsou Shou-yi, and eu-yang Te and, still later, 
Liu Tsuna-chou. See MJHA 11: 6a; 16: 5a; 17: 2a; 62: 
7a-b. See also Yamada-JUn, op.cit., 170; Okada Takehiko, 
o Yomei to Minmatsu no 1ugak~, 170-173. 
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74 Letter to Shu Kuo-yung it I~ It! (1523), WWKC 5: 201b. 

75 Ibid., ~~C 5: 202a. Chu Hsi had a~so spoken of watch­
fulnessoverself, but emphasised the seriousness of this 
effort, whereas yang-ming presentee it as a spontaneous 
action. See CTYL 62: 17b-23b; see also T'ang Chun-i, 
"Yang-ming-hsueh yu Chu-Lu yi-t'ung ch'ung-pien." op.cit., 
21-27. 

76 
~ 3: l38a; Chan, Instructions, 209. 

77 Letter to Nieh Pao, W~C 2: 120b; Chan, Instructions. 
167. 

78 Ibid., Allusion made is to the Book of Documents, 
"Ylieh=iiiIng" rt ~ pt. 2; Legge, Classics, v. 3, 262. 

79 The Three Kings were T' ang of Shang I~ , and Wen 
and Wu of Chou. See also above, n. 33, 

80 Letter to Nieh Pao, WWKC 2: 120b; Chan, Instructions, 
167. 

81 Mencius 6B: 2; Legge, Classics, v. 2, 424. 

82 Letter to Nieh Pao (1528) WWKC 2: 124b; Chan, Instruc­
tions, 176. 

83 

Li 
Li 

Doctrine of the Mean, ch. 21; Legge, Classics. v, 1, 
.1'.0 had quotea this sentence earlier. See "Fu-hsing shu", 
Wen Kung chi, I: 8a. 

84 Letter to Ou-yang Te, WWKC 2: 115a; Chan, Instructions, 
153. 

85 Yi-shu, 18: Sa. 
of the Mean ch. 31. 

Ch'eng Yi alludes here to the Doctrine 

86 Letter to Chou Heng J%1 t~r [Chou Tao-t' ung 11:) ] 
(1524). ~ 2: 103b-104a; Chan, Instructions, 127-128. 

87 See Ch'ien, "K'o wen-lu hsu-shuo," WWKC Prefaces, 13b-
14a; see also "Nien-p'u", ~ 33: 951a-b. 

88 Allusion to the Buddhist story regaraing the origin 
of Ch'an according to which Siddharta once showed his 
listeners a flower while preaching a sermon. The only 
person who understood his meaning was his disciple 
Mahakasyapa who smiled. So Siddharta gave him the "orthodox 
treasure" of the "dharma-eye", that is, the heart of his 
message, which is not transmitted by the written texts. 
"Dharma-eye" (fa-yen ~* t~ ) is literally, that which looks 
into the depths of truth. The story, however, is of very 
late origin, to be found in the Ch'an collection compiled 
by Wu-ming (fl. 1189) Lien-teng hui-yao I, ZOkuzokyo 1st 
coll •• pt. 2, B, case 9, 220b-221a and is also alluded to 
in the Preface to the Liu-tsu ta-shih fa-pao t'an ching. TSD 
No. 2008 j XLVIII, 345c ana Ching-te ch'uan-teng Lu 1, TSD 
No. 2076,No. I, 205b-c. For this reason Mahaka§yapa was 
considered to be the first Ch'an patriarch. See also Daisotz 
T. Suzuki, Studies in Zen (London: 1955); 12, 21. 



89 Letter to yang Shih-ming f;b {-:t :''fIJ 
198", Allusion is tn Doctri.ne of the 
~~, v, 1, 425-42b. 
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(1521). vlWKC 5: 
~,a~, ch. 29; Legge, 

90 This was done in his preface to the new edition of 
Hsiang-shan wen-chi which he himself republished, ImNKC 7, 
242b-243b. Earlier in 1511, in a preface written in 
honour of Chan Jo-shui, Yang-ming had spc~§ln of the tranu­
mission of Confucian doctrine to Yen Hui 7l$!lt j'Y] ,Tseng­
tzu, and Mencius, with whose death it was lest. But he 
made no mention then of Lu. See ~ 7: 242b-243b. 

91 WNKC 7: 242b. This shows a continuity of Ch' eng Hao's 
emphasis on jen. 

92 Analects 6, 28; 15, 2; Legge, ~lassics, v. 1, 194. 

93 A description given by l'lencius 7A, 26; 
v. 2, 464-465. 

Legge, Classics, 

94 

95 

Mencius 6A: 4-5; Legge, Classics, v. 2, 397-400. 

Mencius 6A: 11; Legge, Classics, v. 2, 414. 

96 "Ta-hsueh 
274-275. 

wen," WNKC 26, 737b; Chan, Instructions, 

97 VlWKC 71 243a. Note that Yang-ming mentioned Wu-chi 
and TTaI-chi explicitly. 

98 WWKC 7: 243a. I presume that he is referring to Ch' eng 
Hao, and not Ch' eng Yi. Earlier, in 1511, he had mentionec 
Chou Tun-yi and the two Ch'engs explicitly as the orthodox 
"transmitters". See the essay hewrDte in honour of Chan 
Jo-shui, ~ 7: 232a. 

99 ~ 7: 242a-b. Elsewhere, Yang-ming praised Lu as the 
only great thinker that had appeared since Chou and Ch'eng, 
but remarked that his teaching lacked precision. See WNKC 
3: 130b-131a; Chan, Instructions, 192. 

100 CTYL 78: 2b-3a. See above, Ch. I. 

101 WWKC I! 60b; 2! 106a; 3, 13 9a j 4: 189b. Chan, 
Instrubtions, 16_17; 132-1331 212. 

102 Letter to Ku Lin, WNKC 2: 97b; Chan, Instructions, 112. 
See also Araki Kengo, BUkkyo to Jukyo, 401. 

103 YfWKC 1: 70; 74. Chan, Ins'tructions, 42; 52. For Chu 
Hsi, the "Mean" refers to the state of equilibrium, although 
he also said that, in the context of the Book of Documents, 
it is to be un6,erstood as "going to no excess". See CTYL 
62: 2a-bl 78, 104a. 

104 
~ 2: 117b; 3: 1.34a. Chan, Instructions, 160; 200. 
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105 WWKC 33: 951a. The belief was that if the descent was 
not genuine, the blood would not be absorbed by the bones. 
The story can be traced to Nan-shih [History of the 
Southern Dyn~ti~sJ, ESWS, 53: 128a. in th~ b~o~aphy of 
Hsiao Tsung ]iiIfl jifl: Emperor WU of Liang's .:''1 A'~ (r. 502-
549) second son, who had doubts regarding his paternity. 
Kusumoto Masatsugu point80 out that yang-ming attributed 
to lianq-chih the power of instinctive consciousness which 
such "warm blooc1" was supposed to possess, thus infusing 
into ethical awareness a "vital" quality. See So-Min jidai 
juqaku, 415. 

106 Probably referring to the thousand years which preceded 
the death of Mencius. 

107 This 
chih were 
that they 

does not necessarily mean that the words liang­
literally handed down verbatim by the sages, but 
express the core of the sacred message, 

108 WWKC 201 630a. The diagram is an allusion to Chou 
Tun-yIT'S"T'ai-chi till. 

109 See Letter to Tsou Shou-yi (1525), ~ 61 212. In 
Chinese. the question and answer are phrased in identical 
"Toros .• 



I can be so happy as to forget my own self. ,,6 As a 

oisciple, Huang Hsing-tseng i? ~ ~f [Huang 

f.\ien-chih -1JE ~ ] said I 
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••• While the Master haC many friends and followers 

,;ven before the Nanking clays [1514-16], there were 

never as many as in Yueh [Yu-yao], 'I'his \'/,:')s part Ly 

be,cause the more lectures he gave, the morE- people 

believec him, Essentially, however, it ~13S 

because the l':aster' s c'ai ly progress in learning 

gave him a mysterious power of attraction and 

influence •••• 7 

It is our aim, in this chapter, to examine the results 

of this perion of tho culmination of Yang-ming's teachings. 

It is our assertion that this culmination lies in a form 

of "mysticism", taking this word to refer to t.he total 

vision of life and reality which he developad ,as WG II as 

to the transcendent ideals of sagehood which he outlined. 

In this connection, it may be also claimed that Yang-ming 

himself attained an enduring state of mind, hoth sublime 

anc human, which made him regard himself as being related 

to all reality in a dynamiC unity of heart and spirit. 

However, since it is his thought more than his personal 

life which interests us-al.though the two can hardly be 

separate0-we shall present Yang-ming's enunciation of his 

"total vision", and then proceed to an examination of his 

teaching of ~, this time not only as a principle of 

moral activity but also as the dynamic prinCiple of vital 

consciousness which unites man to the universe and makes 

of him its psychic centre, its heart, its hsin. 

go 
All in One 

Yang-ming gave expression to these ideas and ide~Ls 

Gspecial1y in his famous essay of 1527, the "Ta-hsueh 

wen 11 [Inquiry into the Great Learning]. which is supposec: 

to embo(y his bas ic tec.chincTs ancl II fina 1 cone tus ions II • 

But the ideas an<'; idea is themse 1 ves existed semina lty in 

atany of hie earlier writings, as well as in his recorded 
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conversations. In this respect, in the letter addressed 
to Ku Lin, the long passage on "pulling the Roots and 

Stopping the Source" (po-~en sai-yUao tl£;); jr, ),9 
probably written in 1524 or Earlier, is noteworthy. Out 
of these texts emerges a unified picture, rich with meaning, 

of Y~,ng-mingJ s understanding of sagehood as culminating in 

an experience of oneness with Heaven.ancEarth and all 

things, an experience which permeates the sage's thinking 
ane' being and acting, which becomes identified with his 

hsin or liang-chih and its pen-t'i, overflowing into a 

concrete awareness of his social and political responsibi­

lities. 
"An Inquiry into the Great Learning" begins by explain­

ing the title of the book as "the learning of a great man", 

that is. of a sage. It goes on doing so by concentrating 

on the words. "making illustrious virtue manifest", which 

Yang-ming had, already in 1508, explained as that which 

expresses the entire task of self-cultivation. yang-ming 

says here that the great man is he who regards Heaven-and­

Earth and the myriad things as one body. the world as one 

family and the country as one person. This state of mind, 

however, is not the result of deliberate efforts of the 

will, but the natural and spontaneous outcome of his "humane" 

heart-full of jen-and unobscured by selfish desires. lO 

To prove this, Yang-ming gives as an example the spontaneous, 

pre-reflective reactions of any man, even of the "small man", 

the man mediocre in virtue and learning: 

When he sees a child about to fall into a well, he 

cannot help having a feeling of alarm and commisera­

tion. This shows that his humanity (jen) forms one 

booy with the child. It may be objectee that the 

child belongs to the same species [as he]. Yet 
"ii/hen he observes the pitiful cries and frightened 

appearance of birds and beasts [about to be 

slaughtered], he cannot help feeling an "inability 

to bear" their suffering. This shows that his 

humanity forms one bocy with birds and beasts. It 

maybe objected that birds and beasts are sentient 
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beings too. But when he sees plants broken and 

(~estroyed, he cannot help having a feeUng of 

pity. This shows that his hUJnanity ferms one 

body ,,,ith plants. It may be said that plants 

are living things too, Yet even when he sees 

tiles and stones shattered and crushed he 

cannot help having a feeting of regret. This 

shows that his humanity forms one body with tiles 

ano stones. This means that even the heart of 

the smallman must have [in potentia Lit'l, this 

humanity which unites him to all things].lI 

The great man "cultivates his moral qualities to such 

a paint. as to enable a happy order to prevail throughout 

Heaven-and-Earth and so that all things flourish",12 He 

has been compared, time and again, to a bright mirror, 

He has been compared to Heaven itself, He is one whose 

nature has been completely t.ransformed, who is completely 

identified with goodness. He practises virtue by instinct. 

He is always joyous and peaceful. in harmony with the 

universe, and participating in its creative processes. 13 

According to Yang-ming, this "humane" heart which 

unites man to all things is rooted in our Heaven-endowed 

nature, and is naturally intelligent and clear. For 

this reason it is called ming-te (illustrious virtue or 

clear character). It is present. in aIL men, "great" and 

"small" alike, so long as the mind-and-heart is un~oveo 

by selfish oesires • When arousec: by thesE, however, and 

,,,hen compe lIed by greed for gain and fear of harm or the 

impulse of anger, man is capable of destroying things, 

of killinq members of his own species, even of slaughtering 

his own brothers-evil actions which cause his "humanity" 

tD disappear. The un~versal task of self-cultivation, 

for both th~ sma 11 and the great man, lies theHlfore in 

removing selfish desires, anc in making manifest "illus­

trious virtue", so that the "original conClition of the unity 
14 

of Heaven ano Earth ano the myliad things may be restored ", 
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In oth€!r words, "humanity" is the natural development 

of spontaneous feelings of commiseration, coming frem 

within man's mine-ana-heart, in order to embrace all ethers, 

from his nearnest kin en. The l"lohist notion of leve, 

however, disregards the spontaneous quality of this love 

itself as well as the nat.ural distinctions inherent in 

social relations and in the order of things. The danger 

is that, by promoting an "equal love of all", the very 

nature of love be denied. For if love springs spontaneously 

from man's nature, it must also recognise the order of 

nature itself, with its inherent distinctions, based on 

natural kinship and obligations. 

In this regard, a letter Yang-ming wrete to Huang Hsing­

tseng in 1524 is also. significant. 17 Huang had spoken 

apprevingly ef Han Yu's cefinitien, that "universal leve 

is called jen (humanitY)",18 calling to. mind also Cheu 

Tun-yi's statement, the "Love is len".19 To him, it seemed 

that both ef these sayings agreed well with the meaning 

given to the word by Nencius. He was however puzzled by 

the fact that other Sung thinkers had criticised Han Yu, 

preferring rather to relegate love to the realm ef emetions 

(ch' inq). whi 18 using jen to. signify a virtue pertaining 

to. nature (hsing). 20 Yang-ming replied that he toe, agreed 

with Huang, recalling also how Confucius himself had said 

that the meaning of jen lay in "loving others".21 He then 

went on to speak ef a "cerrect" kind of love and an 

"incorrect" kind ef love: 

But while the pen-t'i of love can bE catled jen, 

there is a kind of love that is correct, and a kind 

that is not correct. only the correct kind ef love 

is the pen-t I i of leve, and can be ca 11ed jen. If 

ene knews only universal leve, without distinguishing 

between the correct and incorrect kinds of love, 

there will be a difference. 22 

Eowever, what dir" Yang-ming mean by the "correct" and 

"incorrect" kinds of love? For the answer to this question, 

we must once again go back to the "Inquiry into. the Great 
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Learning", and examine his teaching concerning the order 

of "relative importance" among things, that is, whether 

all things are equally important, or whether some are more 

important than others, anc) shoulc' be recognisef as such. 

This time, the specific question posed to him was that, if 

the great roan forms one bOdy with all things, why should 

the text of the Great Learning refer to things as possessing 

a "relative importance,,"!23 Again, yang-ming answerec1 by 

giving the example of a living organism--this time of the 

human body. The bocy is of course a unity. However, the 

nat.ure of things being what they are, we use our hanes 

and feet to protect the head, without intending to show 

less regard for the hands and feet, but rather for the sake 

of the whole bo<'ly. So too, we love both plants an,] animals 

anc yet feed anima 1s with plants. '';,e love both anima ls 

and men, and yet allow the animals to be slaughtered in 

oreer to feee our parents, to provice for religious sacri­

fices, and to entertain our guests at table. The same can 

be said of our love for our parents and for the man in the 

street. If we have only a little bit of food with which 

to save either our parents or the man in the street from 

hunger, we will prefer to save our parents in stead of the 

man in the street. And so, to love all things, to be one 

with an things through the practice of the life-giving 

virtue of humanity (jen) <'Ioes not necessarily preclude 

aistinctions being made in the concrete application of our 

love an(: humanity. In fact, the humane feeling we may have 

for all people is itself somehow deriver'J from the affection 

we bear for our parents. It is again the question of roots 

anc branches. because it is a question of the communication 

of life within the living organism. We must accept both 

our own limitations and the natural order of things. "What 

the Great Learning describes as [an order of ] natural 

importance refers to the natural order derived from our 

knowledge of the gooa (liang-chih). Not to transgress this 

[natural order] is called righteousness (xi). To act 

according to this order is called propriety (1i). To know 

this OHler is called wisdom (.£h!JJ). To follow this order 

from beginning to end is called fidelity (hsin<'l1I ),,,24 

Fidelity, therefore. sums up righteousness, propriety and 

wisdom. 
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eh I in-min I loving the people 

proceeding with the text of the Great Learning, yang­

ming then went on to explain the expression of "loving the 

peop le" (ch' in-min) • lYiaking the distinction between t' i 

(substance, realitv) anc ~ (activity), he said that 

"making manifest clear or illustrious virtue"-the perfection 

of self--refers to the work of "establishing the 'rea lity' 

(t'i) of the unity of Heaven and Earth and the myriad 

things", whereas "loving the people" is the "activity" 
which flows from this same unity. In other worels, making 

manifest our clear virtue lies in loving the people, and 

loving the people is the way to manifest clear virtue: 

these being t,~o aspects of the same work. And then, in the 

concrete. practical language so characteristic of him, yang­

ming gives examples of how the practice of filia 1 piety 

and of other social virtues, when extended to embrace not 

mere'Ly one I s own parents and .kin but the parents and kin 

of a'Ll men, brings about this unity of man with all things, 

Only when I love my father, the fathers of others, 

and the fathers of all men, can my humanity really 

form one body with my father, the fathers of others, 

and the fathers of all men •••• Then the clear virtue 

of fi'Lial piety will be made manifest ••••• 25 

Even the worle' of spirits, of beasts and of plants and of 

1nanlmat.e beings are to be included in this all embracing 

jen: 

Everything from ruler, minister, husband, wife and 

friene's to mountains, rivers, heavenly "nd earthly 

spirits, birds. beasts and plants, all should be 

truly lovee in order that the unity may be reached 

[through] my humanity (jen). Then wi 11 my clear 

virtue be completely made manifest; then will I 

really form one body with Heaven an<' Earth and the 
myriac1 things. 26 
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Just as, in personal life, the quest of sagehood lies 

in t.he "recovery" of one's original nature, so too, in 

social and political life, the same quest lies in recapturing 

a Golden Past, a moral "Utopia". Yang--min9' S sage is not 

a contemplative lost in the wonoer and admira'cion of his 

own unity with the world, but a man with social and polit.ical 

responsibilities striving to maice this reality a social 

and political fact. For him, the world of nature and of 

human society are fundamentally one, and unity with other 

men extem~8 itself to unity with birds and beasts and the 

whole cosmos. 

In a letter he wrote to Ku Lin some time before 1524, 

yang-ming explained the chief ideas of his "utopian theory". 

Beginning with the doctrine of the unity between the self 

and all things, he says! 

The mind-and-heart of the sage consi(:ers Heaven-and­

Earth and the myriad things as one body and regards 

all men under Heaven, whether inside or outside [his 

family], near or far, all with blood and breath, as 

his brothers and children and kin. He wants to 

give peace and security, education and nourishment 

to all. in order to fulfil his desire of [rea lly] 

forming one body with a 11 things. 27 

In this ideal society, everything contributes to 

helping the people live a moral life, ano. attaining the 

highest goals of sagehoo<". There was no fear of envy or 

oiscont~nt. Division of labour was done to assure better 

service of the common good, but no social distinctions were 

made be',:ween the various ways of serving aLl. Rather, each 

man shared in the effort and merit of aU. Those with 

special abilities contributed their specialised knowledge, 

;.,hether they be in agriculture, education, music, or the 

rites. In a passage strikingly reminiscent of St. PauL's 

Epistle to the Corinthians [1 Cor. 12: 14-211 Yang-ming 

described the coherent and harmonious functioning of the 

ideal SOCiety in terms of a living organism, 
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The eyes see, the ears hear, the hands hold, thG 

feet walk--all fulfilling the functions of the body, 

The eyes are not ashamed of their not being able to 

hear. When the ears hear something, the eyes wi 11 

direct their attention towards it" 'I'he feet are 

not ashamed that they are not able to grasp. When 

the hands foel something, the feet will move for-
, 28 ward ........ 0 

But, the moral greatnoss of the Golden Age was the only 

aspect, of the past that Yang-ming desired to recapture. 

Unlike Chang Tsai, the ChI eng brothers and Hu Hung 

(1100-55), he never spoke about the rostoration of Chou 

feudalism or of the well-field system, Yang-ming desired 

to strike at the root and the source I to heal the moral 

sickness of SOCiety. 

be too idealistic in 

If, therefore, he 

his hopes of moral 

may seem to us to 

restoration, he 

might also be taken as being rea listic in his be lief that 

ancient insti't.utions could no longer be restored. 

Yang-ming regards the governing of a family, of a 

country, and even of the world as nothing else than the 

extension of love and affection between the self and others, 

For him, the fina;' goal is the recovery of the unity which 

should rightfully exist between the two, so that there is 

essentially no difference between "loving" one's self and 

"loving" th8 people: 

If I extend affection for my father to other peopLe's 

fathers, there wiLl be affection between all the 

fathers and sons of the world. If I extend Love 

for my elder brother to other people's elder hrother"" 

then there will be affdction between ail the elder 

and younger brothers of the world, The same can be 

said about the ruler and subject, husband and wife, 

friend and friend, and even about birds and anj.ma Ls 

and grass and trees. '1'here can be affection for a 11. 

these. And it will always promote the complete 

development of hsin, in making manifest its clear 

virt,ue. This is what is !mown as making manifest 
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clear virtue in the world, giving on2er to the 

family, good government to the country and peace to 
the worla. 29 

Certainly, this was a vision which went beyond that of 
a political and social "utopia". It bore within itself 
a tremendous moral anc mystical idea 1ism anc dynamism, an 

enormous confidence in the basic goodness of human beings 

ano of their capacity for self-transcendance, and a 

consciousness of the inner unity of man and the whole of 

nature. But is this vision possible of realisation in 

political. life? Is it not, perhaps, the expression of a 

naive idealist unacquainted with the realities of human 

existence and of human naturee 

.As a philosopher or wise man, Yang-ming's proposed 

remedy for society 'si 11s, the method he suggested as a 

means of restoring the purity of heart necessary for the 
recovery of the Golden Past was moral education. For him, 

loving the people necessarily means, educating the people 

in the right way, in the philosophy of hsin, in the ways 

of extending liang-chih. As an experienced administrator, 

however, he did not forget the mere concrete needs of life. 

He said that his reason for preferring the phrase, "loving 
the people" (ch'in-min) to that of "renovating the people" 

(hsin-min) is that the former reading allowed room both 

for "educating the people" and for "feeding the people". 

This did not merely mean giving food to the people in times 

of famine. It meant, essentially, making the people 

wealthy and self-sufficient. In a certain memorial to the 

throne, he had this to say! 

wealth is what the people want. "'hen wealth is 

given to the people, they will live together [in 
peace]. The people make up the foundation of the 

state. when the foundation is secure, the state 

will be in peace. 

'rhat the ruler and the people make up one body is 

a perennial truth. 30 
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Bo~vever. it was not easy for yang-ming to convince his 

disciples that his sUbstitution of "loving the people" for 

"renovating the people". and his identification of the 
fonner work with the great task of "manifesting virtue", 

was correct. They remembered Chu Rsi's explanation of 

"manifesting clear virtue" as the "root"--the fundamental 
task--and of "renovating the people" as the "branch"--a 

work of less importance. 31 Yang-ming's teaching seemed 

rather to obscure the difference between the "roots" and 

the "branches", thus confusing the methodical pursuit of 
self-cultivation. 32 

yang-ming answered t.hat he approved of making a distinc­

tion between "roots" and "branches". However, they should 

not be understood as two different things. After all both 

"roots" and "branches" belong to thE' trees. In the same 

way, "manifesting clear virtue" and "loving the people" 

are basically two aspects of one same task. So too, are 

the efforts of "investigating things ", "extending knowledge", 

"making the intention sincere", "rectifying ~", "culti­

vating self", "ordering the family", "governing the state" 

and even "giving peace to the world". All are aspects of 

the same task, for all are aspects of the basic work of 

"extending liang-chih". And this work of "extension" lies 

in "investigating things ". liTo investigate", however, 

means "to rectify", while "things" means "affairs" or 

"acts". Thus. "when we corne into contact with the 'thing' 
to which our intention is directed, if we rea lly do good 

and avoid evi~ to the utmost, as our innate faculty knows 

and [directs us to ooJ, then everything will be investi­

gated ••••• and our knowledge of the good •••• will be 
extended to the utmost. ,,33 

~ (humanity) and 12 (joy) 

The "Inquiry into the Great Learning" concludes on a 
681.,: 

note of joy (lo ~ ). Yang-ming had described the task of 

the great man--the extension of liang-chih. He had said 
that this task involves many dimensions, many steps to be 
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taken one after the other. Both as a .,hole, however. and 

also in each of the 

ana avoiding evil", 

of our lianq-chih. 

steps, what is involved is "doing good 

developing to the utmost the capacity 

"And then the heart wi 11 be natura lly 

joyous, happy and without regret. And then there wi 11 be 

no deception in the functioning of our intentions, and 

sincerity may be saie' to have been attained. ,,34 

Joy is an important, tenet of the phi losophy deve loped 

by ,the hsJna- U thinkers of Sung and Ming 'times. Chou 'run­

yi used to ask his r'lisciples, the Ch'eng brothers, to 

describe the joy of Confucius and Yen Hui. 35 In answering 

a question concerning whether this joy of the sages is the 

same as that joy which is given as one of the seven 

emotions, Yang-ming answereo that the joy--of the sage--is 

characteristic of hsin-in-its'illf. Without being one of the 

seven emotions, it is not totally outside the realm of 

these emotions. 'rrue joy can be pos sessed by ord inary 

people as well as by sages, except that ordinary people are 

not aware of this. They allow themselves to become over­

whelmed with sorrow and grief and confusion. And yet. even 

in the midst of all this. as soon as the light shines 

through, and the person examines himself and becomes 

sincere, joy is immediately within his reach. To look for 

joy outside of oneself is thus like "looking for a donkey 

while riding on it, ,,36 

Joy comes from the practice of jen. The man of jen--

the sage--is capabls of deepening his emotions, and of 

incorporatj.ng th8n1 on a higher h"vel. while purging them 

of a mere emotion. In Yang-ro.ing's terms, he is thus one 

with Heaven-and-Earth and all things, being united to all 

in harmony. ,Joy is the natura 1 and spontaneous consequence 

of this harmony. The only effort required for the main­

tenance of this true joy is an attitude of constant vigi lance 

over self when one is alone. a vigilance which is itself 

spontaneous and without tension. Yang-ming described this 

"vigilance in solitude" (shen-tu) as the "extension of 

liang-chih", and liang-chih as nothing other than "joy-in­

j,tself". 37 
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JOy is the expression of the peace of mind-and­

heart, the peace of a man at ease with himSEolf and with 

others, united by virtuous action to Beaven-ana-Earth 

and all things in a marvellous harmony which allows him 

to be always natural and spontaneous, always his true 

self. 

Liang-chih pen-t'i 

yang-ming I S teaching on the unity of man with all 

things represents the culmination of his practical 

coctrine on the extension of liana-chih. It a lso contains 

certain metaphysical implications and pre-suppositions, 

relating especially to the nature of "~-in-itself" 

[hsin chih pen-t' iJor of lianq-chih-in-itself [liang-chih 
tl ~. l4i.ili 

PSln-t' i ~~ t 1~1t literally. the "original 

substance II of liang-chihJ. 

The word hsin refers primarily to the principle of 

our conscious and moral activities. The word liang-chih 

refers to the capacity of hsin to know and do good. 

Yang-ming's introduction of this term in his philosophy 

has already served to point out the richness of the notion 

of hsin. He speaks interchangeably of hsin and liang-chih, 

of the hsin-in-stself and of liang-chih-in-itself. It is 

also obvious from the context that he sometimes refers to 

liang-chih-in-itself when he is using the wore b§ln or 

simplY liang-chih, with the result that his meaning is not 

always clear. Nevertheless, from many un8quivocal ref8rences 

to "hsin-in-itself" and to "liang-chih-in-itself", he 

obviously wished to use these terms to speak of hsin and 

liang-chih at a deeper level. 

Yang-ming speaks of liang-chih pen-t'i, both as the 

agent which achieves a certain end and as the end itself. 

Just as in his practical doctrine, the same word represents 

both th" starting-point and the end achieved, No doubt, 

this is becausG, to his mind, the end is always present in 

the beginning. One can become a sage because he already 

carries within himself the seeds of sagehood, and self­

realisation is what brings about the realisation of sagehood 
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and the acquisition of wisdom. The end, the goal, is never 

something out of oneself. It is a presence which is already 

possessed, which can be developed to the utmost, to the 

point at which one can truly say: "A~l things are present 

in me. I have no greater joy than to find, when I look 

deep into myself, tha.t I am tru8 to myself. ,,38 

Yang-ming speaks of .lli!.i!:). the mind-and-heart, not mer81y 

as the source and centre of man's thoughts and intentions, 

emotions and decisions, but also as the SOUrCEl and centre 

of his vital functions and movements, and of all his con­

scious activities, sElnsor.y and supra-sensory. For it is 

that which gives unity to multiplicity, which organises 

all our multiple experiences into one meaningful experience, 

to which we ourselves are identified. It gives us inner 

unity. But it also does more. It is that which makes us 

one with Beaven-ana-Earth and all things. 

For this reason, Yang-ming explains that ~ or liang­

£h!b is present in every part of man, being that which unites 

the whole man. It is present wherever consciousness func­

tions. For "!lrf!:E (the heart) is not just a piece of flesh 

with blood. It is wherever [we experience] consciousness. 

For example, the ears and eyes can hear and see, and the 

hands and feet experience pain and irritation. All this 

consciousness [comes from] M.!n".39 

Seeing, hearing, speaking and moving are all [activi­

ties of] M.!n (principle of consciousness). Bsin's 

abi 11 ty to see has the ey,~s as its channe ls. Its 

ability to hear has the ears as its channeLs. Its 

ability to speak has the mouth as its channeLs. Its 

ability to move has the four limbs as its instruments. 

Without your hsin, there would be no eyes, ears, 

mouth or nose. 40 

Yang-filing identifies the principle of moral activities 

with that of vital consciousness. Be also recommends that 

the gentle~an's practice of watchfulness over hsin, over 

the least movements of his mind-and-heart, should include 
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as a mattex- of fact a certain controL of the sens~,s and of 

the physicat activities of the rocy. Recalling Lao-tzu's 

teaching tha·t beautiful colours cause the eyes to be blind, 

beautiful sounds cause the ears t.o bc~ (leaf, beautiful 

tast2s spoi 1 the pa late ano hur,ting and racing make a man 

mad,41 he draws from it the moral exhortation that one 

shoutd only SEOle, hear, speak and move when th", occasions 

to qO so is in accordance with propriety.42 

Hsin, of courso, is nothing other than lianq-chih. Just 

as ~ is present in the senses, as it also is in the 

thinking mind, in our intent.ions and d",cisions, the same 

can he said of liang-chih. 

Through conscious activity and experience of reality, 

man IS mind-and-heart and senses penetrate a 11 things, 

uniting, and even identifying, hsin-in-itsetf to Beavon­

and-Earth and all things. As he put it: 

The eye, has no "substance" (~) of its own. It 

regards as [its] "substance", the colour of all 

things. The ear has no "substance" of its own. It 

regards as [its] "substance", the sounds of all 

things. The nose has no "substance" of its own. 

It regards as [its] "substance". the odours of all 
things, The mind-and-heart has no "substance" of 

its own. It regaros as [its] "substance", the 

right or wrong of the operations and responses of 

Heaven-and-Earth and a 11 things, 43 

Colour, for example,--or sound in the case of th", ear-­

is a quality of the object of perception as well as of the 

sense organ, the eye which SE'GS it. '[ang-ming resolves a 

problematic relationship betvmen this "quality", and the 

"sensation" through which it 

po·tentia li ty and actua 11 ty. 

is perceived, in terms of 

Instead of denying the separate 

existence of the senses apart from the reality which they 

experience, or of hsin from the whole of the cosmos, he is 

asserting that, in the case of sensation, the "source" (t'i) 

of the activity (~) m'3ets tl":e a.ctivity itself which flows 
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from and fulfils the very nature of the sense organ, in 
the actualisation of sight or hearing. Thus. according to 
him, neither the eye nor the ear can be properly understood 
outside of the experience of reality which it has. And 
also, eye, ear, or any or all of the oth8r sense organs. 
together with~. the central unifier of all our 
experiences, sensory or otherwise. work together to bring 

the human person into dynamiC contact with the whole of 
reality. and in so doing. unite him to the whole of the 
cosmos, 

If this can be said of the eye or ear with the colour 
or sound of things with which it comes into contact and 
communion, it can also be said of the body as such, which, 
after all. is one with the spirit or heart. For "liang­
chih speaks through the same mouth and acts through the 

same body. How can it get outside chai (ether. matter­
energy) and have another organ with which to speak or 
act?1144 That is why it is incomplete to speak about the 

nature of man and of things without also speaking of ~. 
the material force, just as it is incomplete to speak of 

~ without also speaking of nature. And therefore, yang­
ming concludes, .. ~ is [indistinguishable] from hsing 
(nature of man or things) and hsing is [indistinguishable] 
from ~ ... 45 And so it shou 1d be said that even l1ang­

chih, principle of life and consciousness in man. cannot 
be understood apart from the body which it animates and 
through which it functions. And since liang-chih is that 
which brings about the union of man with all things, it 

can also be said that all things can havb meaning only in 
relation to liang-chih. 

Role of ~ 

When asked whether inanimate beings also have liang­

£h!b. Yang-ming repliedl 

Man's liang-chih [acts also as] the liang-chih of 
plants and trees, tiles and stones. Without man's 
liang-cr.ih. there can be no plants and trees, tiles 

and stones •••• This is true not just of plants and 
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trees. tiles and stones. Heaven-and-Earth wilL not 
be Heaven-and-Eart.h without man I s liang-chih. For 
Heaven-and-Earth and the myriad things form basically 
one body with man. And this unity is best manifest 
in the spiritual intelligence of man's ~.46 

It is the dynamic power of man's liang-chih which 
differentiates all things. knowing plants to be plants, 

and stones to be stones. It is also the dynamic power of 
man's liang-chih which overcomes the differentiations 
between various orders of beings, and even between the 
duality between the self and the non-self. by merging 1I1L 
into a higher form of unity. However. this is possibLe, 

Yang-ming asserts. because wind, rain, dew. thunder, sun 
and moon. stars. animals and plants, mountains and rivers, 
earth and stones. are a 11 "one body with man". The same 
~ permeates all. For this reason--and Yang-ming offers 
this fact almost as a scientific proof for his "mystic" 
view of reality--grains and anima Is can nourish man's life. 
while herbs and minerals can heal human diseases. "Because 
they share the same ~. they can enter into [the bodies 
of] one another. ,,47 

In other words, if liang-chih-in-itself is capable of 

achieving unity out of the multiplicity of things, it is 
on account of a certain component which permeates all 

things. And this component is called ch'i. 

And so,lianq-chih-in-itself. the principLe of life 
and consciousness, is not just a spiritual power or capacity. 
It too is spirit-in-matter. For it too is permeated with 

~. the same ~ whiCh permeates all other things, and 
which makes possible the passage of duality into non-duaLity. 

Nevertheless. it would be a mistake to think that Yang­
ming merely reduces liang-chih-in-itself to ~ or material 
force. The universal presence of ~ is only given as a 
proto-scientific explanation of the unity of all things. 
But the only way man achieves this unity in himself is 
through liang-chih. And certainly. Yang-~ing himself is 
more interested in the self-transcending state which can 
be realised by liang-chih. than he is in the ubiquitous ch'i. 
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A puzzled disciple once questionea Yang-ming concerning 
his teaching about Heaven-and-Earth and all things having 
no meaning apart from man's !ianq-chih. He said that since 
Heaven-ana-Earth, the spiritual beings and the myriad 
things have all existed since time immemorial. how can one 
presume that they will also disappear, when the end comes 
for the Ulan whose liang-chih has attained this unity with 
all things~ Yang-ming's answer shows that his teaching on 
unity and multiplicity, and on the role of ch'i in this 
unity. does not concern the objective existence of the 
universe, but rather the state of consciousness by which 

man's heart attains a certain oneness with all things. Be 
saida 

Consider the dead man, His spirit has drifted away 
and dispersed. Where are ~ Heaven and Earth and 
myriad thingsl?48 

Another example is given of the person when he is 
asleep. Yang-ming claims that lianq-chih is always con­
scious, or rather, is always capable of consciousness. even 
when the person is asleep. He said: 

As night falls. Heaven-and-Earth becomes an undiffer­
entiated continuum. All forms and colours disappear. 
With man too, the ears hear nothing, the eyes see 

nothing.... It is the time when lianq-chih is 
collected and concentrated. As Heaven-and-Earth 
open up again, all the myriad things reveal them­

selves ••••• With man also, the ears and eyes now 

hear and see •••• It is the time when lianq-chih 
begins its wonderful functioning. 49 

From this observation also, he concludes. that ~ or 
liang-chih forms a single unity with Heaven-and-Earth and 
an things, 

Yang-ming spoke of liang-chih-in-itself as being free 
from all impediments. such as passions. As such, it is 
a lso identified to the Taoist "void" (hsu m. ) and the 
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Buddhist "non-being" (~ ) two words by which hsin is 
often described, That, here again. he is turning metaphys­

ical notions into practical philosophy is evident from the 

context I 

When the Taoists conclude that [~] is vacuous, 
can the sage himself add a bit of reality to that 
vacuity~ When the Buddhists conclude that [hsin] 
is non-being, can the sage himself add a bit of 
being to that non-being~ But the Taoists speak of 
vacuity for the sake of cultivating life. and the 
Buddhists speak of non-being for the sake of escap­
ing from the sorrowful sea of life-and-death 
[samsara]. In both cases, certain [selfiSh] ideas 

have been added to the pen-t'i [Of ~J, which 
loses therefore its original character of vacuity 
and non-being. Tho sage only returns to it the 
original character of liang-chih and does not attach 

to it any [selfiSh] idea. 50 

In other words, the notions "void" and "non-being" 
provide an insight into the purity and freedom of liang­

£h!h-in-itself when it is without any hindrance and obstacle. 
However. the Taoist philosophy is geared to the selfish 

activity of prolonging one's physical Ufe, and the Buddhist 

philosophy is aimed at a different. but equally selfish 
goal of escaping from the cycle of life-and-death, with all 
the social responsibilities attached to it,51 Such motiva­
tions contaminate the believer's ~-in-itself. causing 
it to lose its original purity and emptinoss. Instead, the 
ConfUCian would-be sage seeks merely to recover its original 
innocence, and to maintain it. 

To the terms "void" and "non-being", Yang-ming prefers 
a third term, the Great Void [T'ai-hsu]. It is that which, 
according to Chang Tsai, fills the universe with its own. 

fullness of ~, which, however, does not change its 
vacuous character. 52 Yang-ming identifies liang-chih-in­

itself to the Great VOid, which, he says, "embraces all 
things. without letting anything become a hindrance to it­
self".53 
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The vacuity of liang-chih is [one with] the vacuity 
of the Great Void [T'ai-hsli]. The non-being (~) 
of lianq-chih is the formlessness of the Great Void. 
Sun, moon, wind, thunder. mountains. rivers, people 

and things--all that have figure, shape, form and 
colour--all operate within this formlessness of 
the Great Void. None of them ever becomes a 
hindrance to Heaven. The sage merely follows the 
functioning of his liang-chih. Heaven. Earth, and 
the myriad things are all contained in its function­
ing and operating. How can there be anything else 
transcending liang-chih which can become a hindrance 
[to it]?54 

For the man who strives after sagehood, wealth, poverty, 

gain and loss, love and hatred--desires for the one and 
fear of the other--all are worth as much as the passing 
storm and the floating smoke, which move and change in the 
Great Void, while the substance of the Great Void remains 
always vast and unlimited. 55 

Yang-ming constantly reveals the practical orientation 
of his thought. He wishes to guide men to the attainment 
of a higher state. that which goes beyond such thinking. 
And so, when his disciple, wang Chi, questioned him on the 
puddhist doctrines· of 1IllOtS'physics ,vhi€h~concern 

the reality or illusoriness of the elements of existence 
(dharmas), Yang-ming turned it into a riddle containing 
practical exhortations. He saio! 

If ~ is present, there is reality; if ~ is 
absent, there is illusion. 

If ~ is absent, there is reality; if ~ is 
present, there is illusion. 

wang Chi quiCkly responded! 

[When you say], "If ~ is present, there is 
reality; if hsin is absent, there is illusion", 
you are speaking of [moral] effort (kung-fu) from 
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of mind-ana-heart, a disposition of the spirit, which is 
to be achieved. Yang-ming is saying that so long as one 
follows spontaneously the naturally good promptings of the 
mind-and-heart, he wi 11 keep his liang-chih-in-i tse lf free 
from unruly desires. When this is done, nothing in life 
can hinder the continual operation of lianq-chih as it 
responds to events and affairs, entering into reality, 
absorbing reality by its activity, until it becomes one 
with all reality, and even the heart of all reality. 

This is a self-transcending state, conscious and 
possible of realisation on account of man's dynamic thrust 
toward goodness, through his inner self, his lianq-chih, 
described sometimes as his "True Self n • 59 As Yang-ming 
had taught earlier: 

The pen-t'i of hsin is nothing other than T'ien-ii 
("principle of Heaven"). It is originally never 
out of accord with li (propriety), This is your 

True Self. This True Self is the master of [your] 
physical body. Without the True Self, there is no 
physical body. With it, one lives, without it, 
one dies. 60 

Thus, for the good of the physical body itself. one 
should take good care of the "True Self", k<leping always 

intact its pen-t'i, and practising caution and apprehension 
even when one is not seen or heard. 61 And then, as a man 
shreds off the super-structures which his "false self"--his 

ego--has erected as barricades behind which he has formerly 
attempted to hide himself and to limit his activity, as he 

clears away the selfish desires which hinder his inner 
vision. he will nat.urally discover this innermost core of 

his own being, this liang-chih. always shining even when 
it is temporarily obscured from view. He will then become 
transformed, completely true to himself, completely true 
to the universe in ",hich he lives and acts. and fo Llowing 
its natural courses of operation which will lead him to 
the realisation of perfect goodness. 
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Once, when Yang-ming was taking a walk in the mountain­

ous region of Nan-chen 111 ~ , one of his friends pointed 

to the blossoming trees, and askedl "If there is nothing 

in the world that is not, outside of .b.§.!r!, how is it that 

these trees hidden in the mountains can produce flowers 

which bloom and die without my heart being in anyway 

invo 1 vee! ';/ " 

Yang-ming repliedl "Before you see this flower, the 

f Lower and your hsin are both dormant.. When you see this 

flOWer, its colour suddenly becomes clear. This shows 

that the flower is not outside of your 1:ill.!!:!. ,,62 

He meant to say that, for him, reality was always 

dynamic, always related to man's hsin. For by themselves, 
flowers in the wilderness can hardly be called "things" 

(~). It is only when they have become known to man's 

1:ill.!!:!, and, by being known, have become somehow activated 

by man, that they take on the status of being "things". 

Thus, Yang-ming again presents man's hsin, and especially 

lianq-chih, as the cause of the fundamental unity of all 

things I that which knows all things, that which has the 

po,~er to direct all things to their proper ends. In this 

context, we can also understand his words concerning the 

"creative power" of lianq-chih. He has described it as the 

spirit which creates all things, Heaven-and-Earth. ghosts 

and gads. 63 "It is that to which there is no equa 1. 1164 

Thus, the recovery of lianq-chih in its original purity 

will put man at the heart of all things, at the heart of 

creation. 

Yang-ming 
and-Earth". 65 

speaks of man as "the heart (~) of Heaven­

For him, it is man, vlith his spiritual 

intelligence and dynamic power for self-transcendance, who 

alone is capable of l<nowing and of reflecting a 11 things, 

of giving ultimate meaning to all things as weH as to his 

own existence, He can therefore be said to occupy the 

position of "heart", as the psychic centre of the universe. 

For while men may be separated from one anot,her and from 

all things on account of their physical forms or bodies. 

which limit them to specific positions in time and place, 
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the heart of man transcends such limitation. It fills up 
Heaven-ana-Earth and a 11 things by means of its dynamic 

spirituality. In it, the unity of Heaven-ana-Earth and 

all things is most clearly seen, 

My clear intelligence is the master of Heaven-and­
Earth and all things. If Beaven is deprived of 

my clear intelligence, who is going to look into 
its height? If Earth is deprived of my clear 

intelligence, who is going to look into its depth? 

If spiritua 1 beings are deprived of my clear 

intelligence, who is going to distinguish their 

good and evil fortune, or the calamities and bless­

ings they will bring? separatea from my clear 

intelligence, there will be no Heaven. Earth, 

spiritual beings or myriad things, and separated 

from these, there will not be my clear intelligence. 66 

The Problem of Evil 

Yang-ming's treatment of the problem of evil is related 

to his discussions of "hsin-in-itself". Here too, he is 

interested, not in ontological imperfections or physical 

evil, but in moral evil--that which proceeds from the evil 

intentions of the mind-and-heart. He said of flowers and 

weeds that the distinction made between them is purely 

arbitrary. After all, the same principle of life of 

Heaven-and-Earth flows through both. 67 In the human realm, 

when.h§.i!:! is full of the pure "princip18 of Heaven" (T'ien­

li), and therefore empty of a).l. selfish desires, it may 

be said to be resting in the state of "highest good". 'rhis 

state, how(~ver. is beyond the distinctions of good and evil, 

should the word "good" be used merely in opposition to 

"evil". Thus, the state of the "highest good" may also be 

described as being "nei ther good nor evi l" • 'rhis is true 

of ".h§.i!:!-in-itself"--the mind-and-heart in a state of 
tranquillity, before the rise of emotions. This is also 

true of the mind-and-heart in a stat.e of perfect harmony, 

after the rise of emotions. Evil only arises with the 
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deviation from tranquil1ity or from harmony, that is, with 
undue attachment to the object.s which attract our desires 

and provoke our feelings. 68 

The h1(;hest good [refe.rs to] ~-in-itself. When 
one 0tNiates a little from this, there is eviL. It 
is not as though there are two given opposites! 
good and evi 1. Good ant9 evil are [two possible 
states] of :me and the same thing. [i.e. ~].69 

This tendency to regard reality as a whole rather than 
in terms of its C-::lInponent parts. explains yang-ming's 
understanding of evi 1. FIe recognised that human natu.r·e­

in-itself (the pen-t'i of hsing) is neither good 01: evil. 
while being capable of either good or evil. Both flow 
from the deepest recesses of man's hsin. being dependent 
on the activity of the intention. Neither can therefore 

1><,:. defined in terms of social conventions, exterior to the 
person and his convictions. He gave the example of the 

human eye, which takes on different expressions of joy 
or anger. which may glance funy and directly at its object 
or merely glimpse f.rom its corners. He said that one 
should not identify the eye itself ,,7ith anyone of its 

expressions or postures, but should keep disti:-ct its t'i 
(SUbstance) and Y!:illSi (activity). In describing human 

nature as good, Mencitls was looking at it from its "sub­
stance" or source. as principle of its activity. In 
describing it as evil. Hsun-tzu was speaking mostly of 
abuses which arise in its activity. Mencius was anxious 

that people make efforts, to keep nature-in-itself cLear 
and n~nifest. Hsun-tzu desired that measures be taken to 
correct the abuses of its activity. which, however. rrade 
the task of self-cultivation more difficult., 70 

For Yang-mingo the question of good and evil lies 
simply in fOllowing the "principle of Heaven" or in deviat­
ing from it. When asked whether the desire to remove weeds 

has at all a moral character, he refers the questioner 

back to his ~-in-itself. All depends on the intentions, 
and that which moves the intGntions. If hsin is moved 
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inordinately by wrath or attachment, its desires are 
tainted by selfishness. If hsin is correct, the desires 

- 7 
and the acts which flow from them will also be correct. 1 
Thus, the act of removing weeds in itself is indifferent. 
It only takes on a moral character when the mind-and-heart, 

with its intentions, intervenes. 

While Yang-ming holds that ~ in a state of tranquil­
lity is in possession of the highest good, which, in turn, 

is beyond conventiona 1 distinctions of good and evi 1, he 

does not require that a person rna.ke a special effort to 
"acquire" such a state. He expressed this opinion in a 
letter written in reply to questions from his disCiple Lu 

ch 1 eng. 72 Lu had questioned Yang-ming on the Buddhist me­

thod of striving to "recognise one's original countenance 

(pen-lai mien-mu if * 4J ~ ) at the time when one's mind­
and-heart was clear of either good or evil thoughts". 73He 

knew it to be different from the Confucian Way, recommended 

by Yang-ming. of "investigating things as they come", that 
is, of attending to affairs with a sincere heart. He said 

that the only time he knew of, when one's ~ was without 
good or evil thoughts, was when the person was passing 
from sleep to waking. But this condition would not last 
long. In an instant, thought and deliberation would quick­

ly arise. Lu himself had frequently sought to re-capture a 
and maintain the disposition of tranquillity, when the mind­

and-heart was without good or evil thoughts. but found it 

extremely difficult to do so. 

Yang-ming characterises the Buddhist method mentioned 

by Lu as an "expedient" technique which may be practised 

by those who do not yet understand or recognise their 

"~-in-i tself", For those, however. who already know 
what .b.s!.i!l-in-itself, or liang-chih in itself, is, there is 
no longer any need to make use of this technique. Besides, 
he explains that to desire to think of neither good nor 

evil involves already some selfishness, for it implies the 
wish to re-capture some past experience of [partial] en­
lightenment. which has served one well but is no longer 
necessary for self-cultivation, A person who seeks to "re­
capture" a disposition known in the past resembles the man 
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capacity for the knowledge of the gooo, and then as a 

dynamic tenCiency which fo1101>1s its Ow"TI knowledge and judge­

ment, through the method of "investigation of things", that 

is. of rectifying the mind-an(;-heart. Thus, it is a method 

which makes of knowledge, act.ion. 76 

At that tim,;" in 1527, \'I3.11g Chi anc Ch'ien 're-hung 

already coulC' not agree on a definite interpretation of 

these l'iaxims. Ch' ien I s great Rc' mirat:iol1 for his l'iaster 

caused h:i.m to consider the words ·to be part of Yang-m:i.ng's 

sacred t,,'achil1g in its f'ina 1 form, ""hi le wang Chi regarded 

them as a "tentative" explan"tion of liang-chih. from 

which certain logtca 1 conclusions can be inferred. Fo llow­

ing from t1,e First JViaxim, he drew the inference that with 

the re~lisation of hsin-in-itse if being "nEdther good nor 

evi 1", wi 11 a lso come the undbrstand:l.ng that its intentions. 

its knowle<"ge. and all its sets can and should also be 

"neither good nor eviL". 

If we say that ~-in-ih)i~Lf is chcll:-acterised by 

the ab!HmCe of good and evi l, then [w(', shou L6 be 

able] to say thA same of t.he intentions, of knowl­

edge, and of things [or acts]. And if we say that 

th.e [movements of] the intentions are characterised 

by the presence of qood and evil. then. [we should 

alSO] say the same of ~-in-itsolf. 77 

E(0 ls sp(',aking h,c;;re of a comp lete "transcendance" of 

the ethical categories of good ,,>.no evil which occurs with 

the recognition iI, onese).f that hsin is. 1:undamentally 

speaking, indepen60nt of mora t judgel'nent.:s i,voh1 Ie being at 

the same time the source of such judgements. The best 

example is of the sage, whose mind-and-heart is so well 

in tune wit-.h ultima·te reality--thu "highest good" which is 

beyond good and evi l.--that he can follow an its dictates 

without rear of making any moral. transgression. But since 

every man is potentially a sage, the same truth can apply 

to every one. provided that. he gains this reaUsation which 

constitutes the ~)xperience of total. inner enlightenment. 
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On the other hand, Ch'ien has in mind, not enlighten­

ment, but self-cultivation. He sees the First Maxim as 

expressive of our given J:!.!!;n-in-itself, as it is in the 

state of "Eoqui librium", the recovery of which is the ob­

jective of all self-cultivation. The f:Jllowing three 
Maxims would therefore be to him the embodiment of a prac­

tica lly-oriented teaching, aimed at the instruction of all 

whose hearts are no longer in possession of pristine inno­

cence and purity. The ('istinct:ion between good and evi L 

should therefore be maintained fe'r the act.ivities of 

the intentions, for the moral judgement exercised by Liang­

£h!!!. as well as for the practice of "investigation of 
things II understood as "extension of liang-chih" -- following 

always the jucgement of our lianq-chih in our acts. For 

"if there were no such distinctions h;,tween good and evi 1. 

where would there by any need for such effort [of self-
70 cultivation]?" 

As the bro disciples could not reach an agreement co!':'.'" 

cerning the correct interpretation of the Vaster's teaching, 

they raised the issue again in the presence of Yang-mingo 

The 11aster told the two that both were right. For him. it 

was a question, less of doctrine, than of pedagogy. He 

said that the rran of superior intelligenca was capable of 

penetrating at once into the nature of ~-in-itself and 

of uniting the internal and external in his efforts of self­

::ultivation, But for those men whose minds-and-hearts were 

less open to truth -- being hindered by passions -- it was 
more important to learn how to do good and avoid evil in 

their thoughts and intentions. Gradually, their minds-and­

heart.s would be rid of impurities, and ~-in-itself would 

become clear and manifest. He then added that Wang Chi's 

interpretations were suited for students of superior in­

telligence, whereas Ch'ien Te-hung's views could be useful 
to those less endowed. But he warned that there were few 

men in the world who would be so intelligent as not to need 

making efforts to do good and avoid evil, and merely had to 

meditate upon ~-in-itself. Rather, this could lead to 

the danger of emptiness and the void. 79 
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From Yang-ming's other teachings on the problem of 
evil, and on the nature of hsin-in-itself, there is no 

difficulty in accepting this conciliatory repLy to both 

Wang chi ana Ch'ien Te-hung. It would seem that Wang Chi 
:interpreted all !"our Maxims as in(~:icative of a superior 
stoge of development, and that, granted the truth of the 

First Naxirn, as w(-,lll as the attainment of a totaL, inner 

enlightenment, one can also say that all the spontaneous 

functionings of hsin shoul(~ be as perfect. as hsin itself, 
and 80 need no longer be qua lif ied either as good or evi 1. 

Action, after all. follows being. 

Nevertheless, the. fact that such a superior state of 

enlightenment which brings about a transformation of aU a 
man's i.nterior and extE1rior activities may be attained, and 

that instantaneously. does not necessari1y mean that it 

"7i 11 be attained by everyone. 

11.hvays "follow the dictates of 

Just because a sage can 

his own heart without trans-

greasing "-'hat is right" [Analects 214J does not mean that 

'~he ord inary man or woman can therefore abandon a 11 effort 

of self-cul"civation and merely follow his or her instinc­
tive desires. 80 The risk is quite obvious. Yang-mingls 

a,'lareness of th5.s made him utter the Four Maxims in their 

given form, and moved him to counsel the two disciples to 
give instruction on these according to the capacity of the 
student concerned. 

[~Dr] it is not easy to find [many] persons of 

superior spiritual intelligence. EVfm Yen Hui and 

[ChlengJ Ming-tao dared not assume that they could 

[attain a] full realisation of ~-in-itself as 
soon as they appJ.y themselves to the tas!"... Men's 

hearts are [usually] governed by [deep-seated] 
habits. If we do not teach them to devote themselves 

concretely and sincerely to the task of doing good 

and avoiding evil in their liang-chi~ rather than 

merely vi sua lising in a vacuum their [.h§.!!::-in-i tse 1f], 
what they do cannot all be genuine, and what they 

cultivate will only be an empty and t.ranquil heart, 

This is no small mistake and should be exposed as 

early as possibLe. 81 
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Yang-ming recognised the existence of a short-cut to 
wisdom and perfection! in a sudden, instantaneous, penetrat­

ing undel-standing of one's .l::!§..!!:!-in-itself which constitutes 
the experience of total enlightenment, and which may elevate 
the person into a roalul beyond that of good and eviL for 

the rest of his life. But he also kney] that such an 

experience, while within reach of everyone, is not at the 

beck anc call of anyone. It comes as a pure gift, to men 

of usually superior spiritual intelligence, who have kept 
th<Jir minds-and-hearts ready and alert. Nevertheless, for 

those who wish to perfect themselves, the great Way and 

th(~ correct path remains t'hat of ext;:;nding and deve loping 

their liang-chih, through the acquisition of great sincerity 

of lIdll and intention, and the conformity of everyone of 

their acts with the inner light givem tQ them aU. 

, Enlightenment is certainly a short-cut to wisdom. But 

there is no method for inducing this experience. It should 

not be sought after for its own sake, But enlightenment, 
and wisdom itself, is present seminally in liang-chih. A 

person needs merely to follow its promptings, attentively 

but without fear or anxiety, to pre-dispose himself for this 

gift, should it come. And then, failing its arrival, he 

can remain confident that wisdom is yet within reach, since 

wisdom is Virtue, and virtue is practised by the extension 

of lianq-chih. which slowly makes of one, his ~ and 
ultimate reality, Tao. And then, once united with uLtimate 

reality. this .l::!§..!!:! becomes also its own authority, the 
reason for its having faith in itself, because it is the 

cause of its own attainment of sagehood and wisdom. 

For this reason, a doctrine of pure enlightenment can 

be often dangerous. When adhered to by an "unenlightened" 

person, it may result in a complete disregard of all known 

criteria of truth and of moral behaviour. And then, 

instead of acquiring wisdom, one will be lost in ignorance 

and Licentiousness. 
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Notes to Chapter VI 

1 WWKC I: 72a-b; Chan, Instructions, 47. See also ~ 
2! I2'6a; 3: 146a; Chan, Instructions, 180, 228. 

2 "Nien-p'u", WWKC 33, 
died childless IilI525. 
by his second wife. 

955b-973b. Yang-ming's first wife 
He later re-married and had a son 

3 Ibid., WWKC 34: 958a-962b. During this time, Yang-ruing 
a lSOWrote several of his most important letters dea ling 
with his philosophical teaching. 

4 WWKC 3. 152a; Chan, Instructions, 245. See also "Nien­
p'u", WWKC 34: 960b. 

5 uNien-p'u", WWKC 34: 960b, Yamada Jun, YOrn.ei gaku seigi, 
187-9. 
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7 

~ 3: 152a-b; Chan, Instructions, 245. 

~ 3: 152b; Chan, Instructions, 245-6. 

8 By "AU in One" I refer to the belief in a certain 
ultimate reality underlying the apparent multiplicity of 
things, the "whole" of which can be found in each of its 
"parts'. This idea usually referred to as the "Unity of 
All Things" (wan-wu yi-t' i) permeates Yang-ming's phi Loso­
phy--metaphysics and ethics included. As support for his 
own unitary teachings, he cited Analects 15.2, where 
ConfuCius declares. "There is one [unifying thread] which 
runs throu~h aU my teachings". [See letter to Ku Lin, 
WWKC 2: 97J. He also alluded to the Buddhist--especially 
T'Ien-t'ai and Eua-yen, but absorbed into Ch'an--notions 
of the total harmony and mutual interpenetration of reality: 
see his letter to HsUeh K'an (1518), WWKC 4: 188. These 
Buddhist ideas can be~o)tnd_especially in the AvatamsaJo 
sutra (Hua-ven ching 1f /l1tJJ j.!t ), ch. 1, See particu lar Ly 
the poem from ch. 9, in ~ No, 279, 1Z 4, 9; 453-8. 

9 The expression, "Pu lling out the Roots and stopping the 
Source" (Eo-pen sai-yuan) is found in the Annals of Tso, 
9th year of Duke ChaoBg-A [Legge, Classics v. 5, 624-5.) 
There was no questioD of p):ltlosOphical significance there. 
With Ou-yang Bsiu's '/ff7 r~ ~l. (1007-1070) "Essay on Funda­
mentals" (Pen-tun ;zJ> i~ literally, Discussing "Roots"), 
see au-yang Wen-Chung kunq wen-chi fCollected writings of 
au-yang Psiu] SPTK ed" 171 1a-6b, English translation in 
de Bary, Sources, 387-390J, the famous call for social 
renovat.ion for the sake of removing the underlying causes 
for the popularity of Buddhism, came the idea of the 
physician treating a disease--how he ought to do so by 
ascertaining and hea ling the source of the infection es­
peCially by "strengthening the patient's vitality". Yang­
;ning frequently spoke of this example too, Most probably, 
he had it in mind when he discussed "pullina the Roots and 
Stopping the Source "in a tong section of this letter Which 
treated the question of personal and social renovation. 
~ 2~ 99-102. 
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10 WWKC 26, 736a; Chan, Instructions, 272. Chu Rsi 
hac explained the titLe of the Great Learning as "educa­
tion for an adult". See his preface to the Ta-hsueh 
chang-ch'u, [SSCC], la-b; CTYL 14, 3b. Yang-ming "fave 
it even great.eT importance by de 'Laring it to contal.n the 
learning of a "groat man" or sago, defined as he who is 
"one with all things". He did so, howovor, by explaining 
its first chapter in terms of Mencius 2A 6 and aLso by 
:!.ntroducing the notion of universal syrnpathy, already 
present in sung phi losophere, especia lty Chou, Chang 
and Ch'ong Hao,but certainly of Mahayana Buddhist ins­
piration, roca lling to raj.nc in paJ:ticuljF the coctrine 
of t.hc l"ien-t'ai patriarch Ch'an-jan;.:J; .'n:.. (d. 779 A.D) 
t?-:'it insensible beings as plants and stonos, also possess 
the; Buddha'naturo (fo-hsl,!lg). Sbe Fung, che-hsueh shih, 
770-1; Eng, tr" History v, 2, 3135-386. This had a lreacly 
tnfluencea the Ch' eng-Cflu interpnltation of h8inq as Li 
in things, Yang-ming merely developed further the impli­
cation of this teaching. 

Professor de Bary compares the developm~mt of Yang­
ming's ideal of sagehooo to the proclamation of universal 
Buddhahood through the ]V!ahayana in China, Japan and Korea 
c(~nturies earli8r, and especially "to those forms whj.ch 
emphasized the attainment of Buddhahood in this life and 
this body". He also points out the differenc", between 
Yang-ming's ideal of the sage and·.that of Mahayana Buddhism, 
Where Buddhism identified life with suffering and i lluston, 
the Neo-Confucian thinker consistently exalts life, crea­
tivity and the potentialities of the human individual. 
See Self and Society in .tvling 'rhought. Introduction, 14. 

11 WWKC 25, 736a-bl Chan, InstIuctions. 272-273. The 
Confucian character of Yang-mIng' s interpre~"\tio~, is safe­
guarded by the emphasis on j~!), \-rith its ethical as well 
as life-givj.ng connctations, uS that by which union of 
self with others is accomplished, 

12 Doctrine of the Mean, ch. 1; Legge, Classics, v.l, 
385. See also Mishima F'uku, 2.E.t.cit" 132-138. 

13 A llusion to the Book of Chanqes, Commentary of Hexagram 
Ch'ien, which speaks of the great man as having a character 
which is united to that of Heaven-and-Earth, with a brilli­
ance equa1 to that of the sun and the moon, and participa­
ting in thEe' movement of thEl four seasons. See Chou-vi 
chenq-vi, 1, 12a-b. Legge,Yi~King, 417. Yasuoka 
Masashiro remarked that Yang-ming's interpretation of the 
Great Learning begins' with the consciousness of "se If'' 'lOll',:) to 
that of a "transcendent self", an Absolute, Beaven. Sea o Yamei ksnkyu, 233-234. . 

14 WWKC 26: 736b; Chan, Instructions, 277-3. Yang-ming 
addea:-"which does not meai1adding -something from the 
outside to this original condition (pen:::t'i)." As in 
spes.king of extending Liang-chih, he was careful to point 
out thl'.t while the "capaCity" for knowing the good, is at 
once inborn and pOssible of development, its "pen-t"i" 
can m;ither be augmented nor diminishec3. thus establishing 
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the independent and transcendent character of this pen-t'i, 
which is one with the pen-t'i of all things. See his 
letter to Lu Ch'eng, WWKC 2, 107b, Chan, Instructions, 
137. Wang Tchang-tche, La Philosophie Morale. 135-136, 

15 WI'I'KC l~ 76a, Chan, Instructions, 56-7. IIlready, before 
Yang:'ming the teachings of Han Yli, Chou Tun-yi and Chi eng 
Hao had vir·tually transformed the meaning of ien into 
universal love. Yang-ming mereLy completalthis transforma­
tion. See above, eh, I, n. 54 and belm" notes 18 and 19. 

16 WflKC 1, 76b; Chan, Instructions, 57. Fung, che-hsueh 
8hih-,-960.,962' [Eng, tr',. History v.2, 612-614J. yang­
minS' sought to preserve a certe,in distinction in the 
practice of .i'2} which is based on human nature i tse If 
rathe~' ·than on seemingly predetermined "grades". uni versa l 
love :,13 an ideal to be achieved. rather than an excuse for 
"levelling" human affection and responsibility. 

17 ~ 5: 205a. 

18 uv ... u·an ... ·t-ao ll • ;_n ReTe 11 I la _ _. -'-', - . 
19 Ch22:l.,,:tzu T' ung--shu, IlIa. 

20 Al1u13:Lon to Ch'eng Yi's criticism of Han Yu. See Yi­
£hu 18g lao 

21 

22 

23 

W",!(C 5: 205a-b. 

Ana lects 12 I 22; Legge. Classics vol. 1. 260. 

WWKC 3: 143b, Chan, Instructions, 222; yamada Jun, 
oD.cit •• 193-4l Hishima Fuku. op.cit •• 93-97. The 
questioner 1tlaS probably Huang Hsing-tseng. who recorded 
this section. The referencQ is to the Great Learning, ch. 1; 
Legge, Classics, v. 1, 359, 

24 
WwKC 3: 144a; Chan, Instructions, 223. 
Knowledge of this "natural order ll is therefore manifested 

through the "grada·tion" of affections according to the 
objects of these affections in the practice of jen. which 
pertains to the general disposition from which actions flow. 
It is also observed in deed through.li (propriety) which 
governs real as well as symbolic behaviour, including 
ceremonial usages. It is "not transgressed"--in actual 
behaviour, by giving to each his due--through:i1 (righteous­
ness), It is known to the mind, in the order of thought, 
ti1rough chi:!:! (wisdom). And it is follo1tled through, from 
beginning t.o end, through hsing (fidelity). Together, 
t_hese five virtues are hl,sually known as the five "constant 
virtues II (wu-ch' eng 1-'~ 1 which are based on human 
nature, Ti,e notion of ]-\sin (fidelity) recalls the Hebrew 
'emet ~lhi le jen suggest.s hese.2,. But the Hebrew virtues 
describe the Divine-human relationship more than that 
bGtween human beings theroselves~ 
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25 WWKC 26: 736b; Chan, Instructions, 273. Yang-ming had 
earlIer-explained simi lar ideas on "manifesting clear 
virtue" and i "tovi%l-,t,he people" in an essay, "Ch' in-:-m~n 
t' ang chi" :.!V t\ '!L ~ c; [on the "Love the People Pavl. ll.on"] 
(1525), ~ 7: 247-248. See also below, n. 29. 

26 WWKC 26: 737a; Chan, Instructions, 273; Mishima Fuku, 
op.cIt:; 85-94. Thus. the love Yang-ming recommended 
operates in the manner of a ripple in a pond, which expands 
itself continually, until it effects a unity between man 
and his family, the society at large, his physical environ­
ment, all his fellow creatures, and even with invisible 
spiritual heings. 

27 W~<C 2: 99b; Chan, Instructions, 118. The oneness 
between self and others can be understood either as a 
state of consciousness attained through genuine sympathy 
with all, or as a gross form of egoism, by which the ruler 
may, for example, identify the interests of the state with 
his own interests. It is interesting that in Sung and 
Ming China, under a strongly centralised and authoritarian 
dynastic government, the pOlitical ideal was always for 
the ruler to forget and transcend himself in the service 
of his people, while in actual practice, it was frequently 
the contrary notion of an inflated egoism which prevailed. 

28 l~ 2: 100b, Chan, Instructions, 121. See Liang Ch'i­
ch'ao, Wana Yang-ming chih-hsing ho-vi chih chiao, in X!n: 
ping shih wen-chih, 431 59-61. Liang points out Yang-ming's 
ideal as being diametrically opposed to the pursuit of 
personal profit. It was thus a development of Lu Chiu-yuan's 
polarisation of y! (righteousness) and li (profit). See 
also Yamada Jun, op.cit., 191-193; Kusurooto Masatsugu, 
So-Min idai 'u aku, 431 for Yang-ming's discussion of 
social renovation po-pen sai-yuan). 
29 "Ch I in-min-t • ang chi ". WWKC 71 24 7b. 

30 WW~C 13: 388b. This memorial, written in 1521 after 
the suppression of Ch'en-hao,requested a thorough investiga­
tion into the wealth which the rebel prince had appropriated, 
frequently unjustly, in order to make suitable compensation 
to the victims. 

31 ~£ 261 738a-b; Chan, Instructions, 276. Although 
the name of Chu Hsi was not explicitly mentioned, there is 
no doubt that reference to him is being made, since the 
explanations in question are given in Chu's commentary on 
the Great Learning. See~, Ta-hsueh chang-chu, la-b. 

32 "Loving the people" is close to "manifesting clear 
virtue", since "clear virtue", even according to Chu, is 
"that which man receives from Heaven. It is vacuous,spiri­
tually intelligent and unobscurea, possessing all prinCiples 
and [ca.pable of] responding to all events ", in other words, 
it is equivalent to man's originally good nature. see~. 
Ta-hstieh chang-chu. la, And Yang-mingo of course, identifies 
this nature with hsin and with humanity (jen) itself. WWKC 
1: 85a, Chan. Instructions, 80. 
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33 
~ 26: 738b-739a; Chan, Instructions, 277-8. 

34 ~ 26: 740a; Chan, Instructions, 279. 

35 See Chin-ssu-lu chi-chu, 2: 8a-b; Eng. tr. in Chan, 
Reflections, 50. 

36 ~ 2: 112a-b; Chan, Instructions, 147-8, 

37 Letter to Huang Mien-chih, (1524), ~ 5: 204b-205a. 
"Joy in-itself" or the pen-t'i of Joy. 

38 This lack of cLarity in the use of terms will be 
singled out as a serious weakness in yang-mingls philosophy 
in the last chapter of this work, 

39 ~;encius 7A:4; Legge, ClassiCS, v. 1, 450-1. 

40 WlfIKC 3: 155a; Chan, Instructions, 252. See also WWKC 
I: 8sa; Chan, Instructions, 80. In speaking of ~ ~ 
terms of vital consciousness, Yang-ming uses a language 
akin to that of Aristotle who defined the soul as the 
determining prinCiple of the living body, that which gives 
it life and unity, motion and essential nature. See his 
Psychotogy, Book II. 

41 ~ 1: 84b-85a; Chan, Instructions, 80. 

42 ~~C 11 84b; Chan. Instructions, 80. Allusion is here 
made~Lao-tzu ch. 12 [see Chan. Source Book, 145J. 

43 

44 

~ 3: 144a; 

~ 3: 137bj 

Chan, Instructions, 223. 

Chan, Instructions, 208-9. 

45 WNKC 3: 137b-138a; Chan, Instructions, 209. Elsewhere, 
yanq:ming also definedli in terms of ch'i, and of ch'1 in 
terms of li, in a metaphysical discussion, saying: "Li. 
is that which gives a pattern of organisation (t' iao-li 1~,.j;1£ ) 
to~, and ch'i is that through which li functions. With­
out the pattern of organisation, there can be no function­
ingl without functioning, there is also no way of discern­
ing any pattern of organisation", Thus, he makes a concep­
tual distinction between 11 and ~. just as he does 
between hsing and ~. but he is careful to assert their 
necessary unity in things. See his letter to Lu Ch' eng, 
~ 2. 106a; Chan, Instructions, 132. The difficulty 
with this passage, however, is the obscurity surrounding 
its context. Evidently, it was an answer to a question 
posed hy Lu concerning r.he line "Be discerning and single 
minded" from the "Cou:Qse 1s of _Great Y\l",. Book of DOCU!T:<;)nts. 
But the question itself is missing in the three editions 
of ~ I consulted: SPTK 1st series double-page lithograph 
ed., SPPY ed., and the annotated edition of Ni Hsi-en 
pUblished by the Shou-yeh shan-fang as well as Shih Pang­
yao's (1585-1644) Yanq-ro,in1 hsien-sheng chi-yao. [Essential 
'i'lritings of Wang Yang-ming SPTK eo. 
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47 

48 
for 
and 

49 

50 

51 

~ 31 143a-b; Chan, Instructions, 221-222. 

~ 31 143b; Chan, Instructions. 222. 
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~ 31 157bl Chan, Inst.ructions, 258. Certainly then, 
those who are alive, there is yet a Heaven-and-Earth 
all things which they may call "theirs". 

~ 31 142al Chan, Instructions, 219. 

.!!?l.£ • 
If one accepts Yang-ming I s definitions of 'raoists and 

Buddhists, one must also conclude that he himself was 
neither a Taoist nor a Buddhist, 

52 "T'ai-he p'ien", CTCS 21 2a-3b. See also Ch. I, yang­
ming's fondness for theuse of negative language in describ­
ing liang-chih recalls also Chu Rsi's insistence on T'ai-chi 
being described a Iso as Wu-chi, as we 11 as Ch' an Buddhist 
descriptions of the Absolute -"lind. See. for example, Hsi 
y\:in's (f1. 850AD) wan-ling lu • [wan-ling Record J, TSD 
!).To. 2012B, ){t,VIII, 386b, where he spOke of the "Mind-ground" 
as being like empty-space, with neither form nor shape, 
direction nor location. See also Eng. tr, by John Blofeld, 
Th8 Zen Teaching of Huang Po, (London I 1958), 93. Hisamatsu 
Shin-ichi compares such a negative approach to that in 
Christian theology. which refers to God as being beyond all 
predication. See his article, "The Characteristics of 
Oriental Nothingness," Philosophical Studies of Ja..E:S!! II 
(1969), 65-69. Very interestingly, therefore. through a 
language of negation, Yang-ming is pointing out the 
absolute character of l!anq-chih, that in us which is 
greater than ourselves, which is one with T'ai-hsll. 

53 "Letter to Nan Ta-chi I, ;:; 
1487-1541]. (1526), ~ 6: 217. 
that Nan was a fellow countryman 
So-,Min jidai jugaku, 427. 

[Nan Yuan-shan ,:f] 
Kusumoto Masatsugu remarked 

of Chang Tsai's. See 

54 WWKC 3: 142; Chan, Instructions. 220, yang-ming spoke 
little of T'ai-chi. In discussing Chou Tun-yi's teaching 
on that subject, he was more concerned with explaining that 
yin ano ~ refer to the same ch'i which contracts and 
expands, while tung 111 (activity) and ching (tranquillity) 
refer to the same li which is sometimes hidden and sometimes 
manifest. Thus, he-emphasised that tung-ching and yin-yang 
do not rafer to two different stages in the cosmic process, 
but rather to one and the same transformation. Nevertheless. 
in dOing so, it appears that Yang-millg approved of the 
notion of T'ai-chi, as the "ground of being", ancl, to use 
Chu Hsi I s words, the source and fullness of ll. And then, 
keeping in mind Yang-ming's metaphysical definitions of 11 
and ~, as well as the understanding he shared with Chang 
Tsai that T'ai-hsu refers to the fullness of ch'i. one may 
infer that for him, T'ai-chi is that which gives-pattern 
or organisation (li) to T'ai-hsu (fullness of chi i), and 
T'ai-hsu is that through which T'ai-chi functions-and is 
made manizest. Soe also above, n. 45, 
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55 Certainly, according to the context of yang-ming's 
letter to Nan Ta-chi, he was speaking of "scholars of 
virtue" who despise the considerations of wealth, honour, 
profit and position. Kusumoto Masatsugu considered such 
an attitude to be in accord with Yang-ming's "mad ardour" 
(k'uang). See So-Min jidai jugaku, 426-427, 

56 ~~c 3: 157b; Chan, Instructions, 258. Yang-ming was 
using-the aiscrimination of opposing terms to obtain a 
meaning which answered Wang Chi's question. Ch'ien Te-hung 
remarkea that it indicated the fundamental unity of pen-t'i 
ana kung-fu. Ku Hsien-ch' eng conunented that those who 
emphasise pen-t'i unduLy tend to neglect kung-fu, while 
those who emphasise kung-fu may not understand pen-t'i. 
See ~ 58. 11a-b. 

~ 31 155a; Chan, Instructions, 251. 57 

58 Doctrine of the Mean, ch. I, Legge Classics, v. 1, 384-5. 

59 See the essay written by Yang-ming for his aged friend 
and diSCiple, Tung Yun, ~ 7: 246. 

60 

61 

~ I: 85a; 

~ 1: 85a; 

Chan, Instructions, 80-1. 

Chan, Instructions, 81. 

62 ~ 3: 143b; Chan, Instructions, 222. This incident 
has often been cited by those who argue that Yang-ming was 
close to "metaphysical idealism": Liang Ch'i-ch'ao, Wanq 
Yang-ming Chih-hsint ho-yi chih chiao, Yin-ping shih wen­
.£!:l:!... 43:40; Jung Cao-tsu, Ning-tai ssu-hsiang shih, 85; 
Forke. op.cit •• 380-399; Wing-tsit Chan, Instructions, 
"Introduction", xxxiii; Carsun Chang, The Development of 
Neo-Confucian Thought, v. 2, 56-57. My interpretation 
differs from theirs. I agree with Ch'ien NUl Sung-J,Vdnq 11-
hslieh kai-shu. [A general Discussion of the Philosophy of 
the Sung ana Ming Dyl1ast.ies]. (Ta!pei I 1962). 67-68, ana 
Yasuoka Masashiro: 0 Yarnei kenkyu, 134, that yang-rning was 
then speaking of the experience of consciousness, not of 
the reality of the flower. 

63 
~ 3: 141a; Chan. Instructions, 216. 

64 Reference to Ch'eng Hao's "Shih-jen p'ien", ~, Yi-shu, 
2Ag 3b. This quotation has been interpreted out of its 
context as meaning "[Liang-chih] can have (or, put up with] 
nothing contradictory to it [or, no 'antithesis']" and even 
given as evidence of Yang-ming's disapproval of "cLass 
struggles" and of the jV;arxist dia lectica 1 method. See Hou 
Wai-lu • .Qbunq-kuo ssu-hsiang t'ung-shih, v. 4, pt. 2, 890-
891. 

65 Letter to Nieh Pao, ~~C 2: 120a; Chan, Instructions, 
166, See Kusumoto MasatSi:i'gU, SO-1>';1n jidai iugaku, 419-424. 

66 ~ 3: 157a-b; Chan, Instructions, 257. 



233. 

67 ~ 11 79a; Chan, Instr~ctions. 63, 

68 WWKC I: 79b; Chan, Instructions, 63-64. Yang-ming 
therefOre affirmed that the emotions are not in themselves 
evil, a fact which Chu Bsi had not clearly asserted, since 
he preferred to distinguish between haing and ts'ai, 1i 
and ~, identifying 11 to all that is gooo., whi le making 
ch'i somehow responsible for the rise of evil through 
excess of emotions. See also, Fung, che-hsueh shih, 942-
944; Eng. tr •• History, v. 2, 614-618. 

69 WWKC 3: 134b-135a; Chan, Instructions, 202. To say 
that-ev:il arises from a certain "devtation" from the 
"highest good" is not really to explain its rise. Takahashi 
Roji discussed the problem of this contradiction in yang­
ming's philosophy in "0 Yomei ni okeru aku no seiritsu", 
[The Origin of Evil in the Philosophy of Wang Yang-ming], 
Daito Bunka Daigaku Kangaku-:,ai shi [Bull.etin of the Sino­
logical Society of the Dai to Bun~a gni versi ty ] :V (1961 ) , 
19-25. See also Nomura Keiji, "0 Yomei dokirun ni tsuite 
no ichi kosatsu," [li Study of .Hot:!.vism (or Intentionality) 
in Wang Yang-rning's PhilosophyJ, Osaka Furitsu Dai aku Ki 0 
rBulletin of the University of Osaka Prefecture XI 1963) 
93-93. 

70 

n. 
of 
of 

71 

iiWKC 3: 149-150; Chan, Instructions, 236-237, see Ch. I, 
6~r Dubs' judgement regarding Chu Hsi's continuation 
Hsun-tzu's belief in human nature being evil., in spite 
his own declarations in favour of .Mencius' ideas. 

~ 1: 79b; Chan, Instructions, 65. 

72 \ilWKC 2: 110a-b; Chan, Instructions, 140-3. The special. 
effo~ould refer particularly to an arduous practice of 
sitting in meditation, for the sake of inducing a certain 
state of mind. 

73 Liu-tsu ta-sbih fa-pao t'an-ching, l:§12 Nc.2008, XLVIII. 
349. The pen-lai mien-mu refers to ultimate reality. The 
version of the t'an-ching (Platform Scripture) which refers 
to it has no English translation although Yampolsky mentions 
this line in his work [op.cit" 134, n. 48J. 
74 
~ 2: 110a; Chan, Instructions, 141. The story about 

the hare is from Han Fe! Tzu, ch. 49, SPT!< ed •• 19: la. 
English translation by W.K. Liao, The Complete Works of Han 
Fei T3ill (London: 1959), v. 2, 276. For mere ty giving 
partial approval to this Buddhist methoc of seeking to 
refrain from having either gooc or evil thoughts, Yang-ming 
had been severely criticised, See Chien Chien, Hsueh-pu 
t'ung pien, 9: la-2a, Chang Lieh, Wanq-hsueh chih-yi, 4. 
4b-5a. As for criticisms of his acknowledging that the 
pen-..l&!...mien-mu is only another name fox' the Confucian ~ 
or ultimate reality, see below, Ch. VII. 

75 ~ 31 151a-b; Chan, Instructions. 243. There are 
other versions of the "F'our Haxims", usually giving the 
teaching in a slightly different form. But since the 



234. 

accounts of both Ch'ien and Wang Chi coincide--which, in­
deed, resulted in their disagre,,".~.~ent over the interpreta­
tion of the First Haxim,--:!.t is better to accept. the more 
conunon version of wu-shan wu-o. On the other hand, since 
Yang-ming himself had declared that the state of "highest 
good" lies beyond t.ha t of distinctions between good and 
evil, I keep to the accounts given by Ch'ien and Wang Chi. 

76 This was essentially the interpretation of Huang 'Tsung­
hsi [~ 10: IbJ who remarked that wu-shan wu-o referred 
to the absence of thoughts w. ich may be called good or 
evil, rather than a description of human nature itself. 
The mistake would be to take yi-fa [which belongs to the 
rea 1m of t}loughts, intentions ano emotions] to be wei-fa 
[the state prior to the rise of thoughts, intentions and 
emotions]. Kao plan-lung expressed a similar opinion, 
saying that Yang-ming's doctrine did not affect the truth 
of th", goodness of human nature, although it had other 
undesirable consequences. !i:JBA 58: 29b, 

77 ~ 3: 151b; Chan, .!!1.§.tructions, 243; WLCC "T'ien-
ch1uan cheng-tao chi," • 1: la-b. Wang 
Chi objected to Ch'ien's judgement of the J'ilaxims as contain­
ing the final. form of Yang-ming's teaching, saying that 
Yang-ming had always insisted on acquiring insights and 
enlightenment for onf~se1f. and therefore woul-d not wish 
others to adhere blindly to any "formula" as expressive of 
his own "definitive thought", 

78 ~ 3: 151b~ Chan, Instructions, 244. See also WLCC, 
1! Ib-2a; ~ 11 I 6a-b. As Yang-ming had said ear tier­
[~ 11 79a; Chan, Instructions, 63] t11at the absence of 
good and evil characterises the state of "tranquillity" in 
which 1i is found, ,,'hile the presence of good and/or evi 1 
characterises the movement of ch'i, he would seem to favour 
both Huang Tsung-hsi's explanation [see above, n. 76] and 
Ch'ien's emphasis of self-cultivation. 

79 ~MKC 3: 151b-152a; Chan, Instructions, 244-245. Wang 
Chi's account affirmed that for those of superior percep-
ti vi ty. Yang-ming favoured "sudden enlightenment", but 
delayed saying so, for fear that listeners might be tempted 
t.o forego systematic self-cultivation for an easy short-cut. 
See WLCC I: 2a-b; and a letter he wrote to a friend, in 
121 8ii':b, where he also mentioned that inner en lightenment 
cannot be induced, although he rGgaraed such en.tightenment 
to be the key to wisdom. 

80 WWKC 3: 151b; Chan, Instructions, 244-245. See also 
WLCC-r:-2b. Wang Chi added that Yang-ming recommended even 
for the "already enlightened", the practice of gradual 
cultivation, in order to enter sagehood. For a discussion 
of the Four Maxims and their interpretations, as well as 
for repercussions regarding "enlighterunent" on lieu ltivation", 
see Takahashi KOji, "0 yomei no Ishiku ketsu' ni tsuite, II 

rOn Wang Yang-ming's "Four Maxims"] Chugoku Tetsuqaku, I, 
(1961) 10-18. 
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81 .lli.£. Given this warning, it is difficult to understand 
those men of the T'ai-chou branch who appealed to Yang-ming 
for support of their negligence of self-cultivation, as well 
as of the critics who blamed Yang-ming for this negligence. 
Kao P'an-lung remarked that it was Wang Chi who spoiled 
the teaching of liang-chih. but that yang-ming had also 
lacked in caution in his teachings, see MJHA 58: 36a. 




