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Abstract

During the Ming period (1368-1644), the emergence of the doctrines of Ch’en
Hsien-chang (1428-1500) and Wang Yang-ming (1472-1529), which are close to the
Lu Hsiang-shan (1139-93) School of Mind, played a revolutionary role in
challenging the Chu Hsi (1130-1200) School’s orthodoxy and dominant role in the
academic community. Their teachings caused a paradigm-shift among
Neo-Confucians.

Liu Tsung-chou (1578-1645) is considered a great Neo-Confucian master.
Living in the late Ming period, Liu was intimately immersed in the paradigm of the
School of Mind. His intellectual career was devoted in the main to philosophical
reconsideration of the doctrines propounded by Ch’en Hsien-chang, Wang
Yang-ming, and Wang’s followers. Liu expressed his creative ideas regarding
Neo-Confucianism through these reconsiderations and played an important role in
the intellectual transition in the period from late Ming to early Ch’ing.

Firstly, as a background to Liu Tsung-chou’s thought, this study documents the
reemergence of the School of Mind in the early Ming. It describes Ch’en
Hsien-chang’s teaching of sitting in meditation and his doctrine of emphasizing
tranquillity. The development of the School of Mind in the middle Ming is explicated
by way of Wang Yang-ming’s doctrine of the extension of innate knowledge. The
factionalization of the School of Mind in late Ming is documented through a study of
the doctrines propounded by Wang Yang-ming’s followers. Secondly, Liu
Tsung-chou’s family background, early life, political career, and intellectual
achievement are introduced. Finally, Liu’s contribution to the reconsideration of the
doctrine of Mind in Ming Neo-Confucianism are investigated through a systematic
study of his views on the existing schools. With reference to Ch’en Hsien-chang’s
doctrine, I will discuss the doctrine of “emphasizing tranquillity” and the teaching of
sitting in meditation in the Ch’en Hsien-chang School; the arguments regarding them
in the Wang Yang-ming School; and Liu’s views on them. With reference to Wang
Yang-ming’s doctrine, I will discuss Liu’s changing attitudes toward Wang’s doctrine;
the two men’s different attitudes towards overcoming selfish human desires and
extensive learning; and the difference between Wang and Liu on the correct
interpretation of the Great Learning. In my investigation of Liu’s reconsideration of
the doctrines promoted by Wang Yang-ming’s followers, I will discuss Liu’s sense of
the degeneration of Wang’s followers; the debates on Wang’s “Four Sentences of
Teaching”; Liu’s criticism of Wang’s “Four Sentences of Teaching” and the debates

on it; Liu’s criticism of the moral decay in the circle of Wang Yang-ming’s followers;



and Liu’s scheme of moral reformation of his time.
The study will conclude with an assessment of the impact of Liu’s
reconstruction of Ming Neo-Confucianism and its influence in the period from late

Ming to early Ch’ing.
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CHAPTER ONE

Introduction

Modern scholars of the period from late Ming to early Ch’ing consider that a
pivotal intellectual transition took place this period. This transition is described in at
least four different ways. First, it is considered as the change from Neo-Confucianism
to anti-Neo-Confucianism." Secondly, it is considered a change of intellectual
climate from the studies of moral principle to those of “practical statemanship”

(ching-shih chih-yung chih hsiieh &3> #)* and evidential studies (k’ao-chii
chih hsiieh #2352 52),* also known as “practical learning” (shih-hsiieh EfE2).*

Thirdly, it is considered the switch from the pursuit of the learning of “honouring the

moral nature” (tsun te hsing Z2{%%£) and the “knowledge of moral nature” (te hsing

chih chih {542 ) to the pursuit of the learning of “following the path of inquiry

! See Liang Ch’i-ch’ao Y24 #8, Ch’ing-tai hsiieh-shu kai-lun &S24 iH%54 [Intellectual trends in
the Ch’ing period] (Taipei: Taiwan Commercial Press, 1985), p. 6; Wing-tsit Chan, “The materialism
of Wang Fu-chih,” in Wing-tsit Chan, comp. A Source Book in Chinese Philosophy (hereafter
abbreviated as Source Book) (Princeton: Princeton University Press, 1969), p. 692; Hou Wai-lu &4}
[, et al., Chung-kuo ssu-hsiang shih-kang "] FEAE 45 [An outline of history of Chinese thought]
(Taipei: Wu-nan t’u-shu ch’u-pan yu-hsien kung-ssu, 1993), p. 372.

2 See Hsieh Kuo-chen 2 B4, “Ming mo Ch’ing ch’u te hsiieh-feng” BHZRE#IAIEEE [The
intellectual climate in late Ming and early Ch’ing], in Hsieh Kuo-chen, Ming mo Ch’ing ch’u te
hsiich-feng BHATE#IHIEL[E [The intellectual climate in late Ming and early Ch’ing] (Shanghai:
Shanghai shu-t’ien ch’u-pan she, 2004), pp. 36-7; Yamonoi Y [L|}}{8, Min Shin shisoshi no kenkyi
BH S FAE SR ORFSE [Studies of the intellectual history of Ming and Ch’ing] (Tokyo: Tokyo
University Press, 1980), pp. 223-38.

* See Hsieh Kuo-chen, op. cit., pp. 37-8; Benjamin A. Elman, From Philosophy to Philology:
Intellectual and Social Aspects of Change in Late Imperial China (Cambridge, Mass.: Council on East
Asian Studies, Harvard University, 1984).

* See KeJ ung-chin E2ZE%, Chung-kuo shih-hsiieh ssu-hsiang shih B 5 485 [History of
Chinese practical learning] (Peking: Shou-tu shih-fan ta-hsiieh ch’u-pan she, 1994), vol. 2, pp. 1-13;
Chung-ying Ch’eng, “Practical learning in Yen Yiian, Chu Hsi and Wang Yang-ming”, in Wm.
Theodore de Bary and Irene Bloom, eds., Principle and Practicality: Essays in Neo-Confucianism and
Practical Learning (New York: Columbia University Press, 1979), pp. 39-45; Irene Bloom, “On the
‘abstraction” of Ming thought: some concrete evidence from the philosophy of Lo Ch’in-shun”, in Wm.

1



and study” (tao wen hsiieh SE[i£) and the “knowledge of hearing and seeing” (wen
chien chih chih [$5.:7 %11)° Fourthly, it is considered a progression from a

pre-modern to a modern age with the emergence of individualism and liberalism.®
Although these studies differ in emphasis they all confirm the notion of transition.
Living in the late Ming, Liu Tsung-chou #|5%f& [Chi-shan §§[1[, Nien-t’ai 55,
1578-1645] is a good example of a transitional figure.

Liu Tsung-chou is considered the last master of Sung-Ming Neo-Confucianism.’
It is probably for this reason that most of the modern studies of Liu Tsung-chou
concentrate on interpreting his creative thinking on Neo-Confucian philosophy, such

as his doctrines of “being vigilant in solitude” (shen ru fE$) and “making the will

Theodore de Bary and Irene Bloom, eds., op. cit., pp. 69-70.

® See Yii Ying-shih 5 EifF, “Ch’ing-tai hsiieh-shu ssu-hsiang shih chung-yao kuan-nien t’ung-shih™%
RER Tl FEAR Sh EE SR EH S5 [Interpretations of some important ideas in Ch’ing intellectual history],
in Yii Ying-shih, Chung-kuo ssu-hsiang ch’'uan-t’ung te hsien-tai ch’iian-shih.t 5] AR F I B
#2f# [Modern interpretations of Chinese intellectual tradition] (Taipei: Lien-ching ch’u-pan shih-yeh
kung-ssu, 1987), pp. 405-86.

¢ See Hou Wai-lu &4}, Chao Chi-pin #§%C#; and Tu Kuo-hsiang #+EFFE, Chung-kuo ssu-hsiang
t’ung-shih ] FEAEHS [A comprehensive history of Chinese thought] (Peking: Jen-min ch’u-pan
she, 1960), vol. 5, pp- 27-9; Shimada Kenji EFHEENR, Chiigoku ni okeru kindai shii no zasetsu H[&]
(2 BT BIEENE DB [The frustration of modern thought in China] (Tokyo: Chikuma shobd,
1949; reissue, 1970), pp. 230-83; Goto Motomi # %, and Yamanoi Y [L[F{5, eds., Minmatsu
Shinsho seiji hyoron shu W EFIEEE s [A collected essays of political criticisms of the
period of late Ming and early Ch’ing] (Tokyo: Heibonsha, 1971), pp. 409-11; Wm. Theodore de Bary,
“Individualism and Humanism in Late Ming”, in Wm. Theodore de Bary, ed., Self and Society in Ming
Thought, (New York: Columbia University Press, 1970), pp. 145-248.

7 See Mou Tsung-san Z:5%=, Ts’ung Lu Hsiang-shan tao Liu Chi-shan {¢FES| IEISIER L [From
Lu Hsiang-shan to Liu Chi-shan] (Taipei: Hsiieh-sheng shu-chii, 1979), p. 458; Lao Ssu-kuang [Lao
Sze-kwang] %5 F85%, Chung-kuo che-hsiieh shih thEF225 [A history of Chinese philosophy]
(Hong Kong: Union Press, 1980), vol. 3b, p. 683; Liu Shu-hsien 213t 5, Huang Tsung-hsi te
hsin-hsiieh ting-wei B350 (M2 E (i [Huang Tsung-hsi’s role in the School of Mind] (Taipei:
Yiin-ch’en wen-hua shih-yeh ku-fen yu-hsien kung-ssu, 1986), p. 2; Tungfang Shuo 3 /7% and Tu
Wei-ming ##ERH, Tu Wei-ming hsiieh-shu chuan-t'i fang-t’an lu: Tsung-chou che-hsiieh chih
ching-shen yii ju-chia wen-hua chih wei-lai - #ERHE2 T B REG A, SEEHEE 2 FEMELEZ b
Z A [Interviews with Tu Wei-ming on an academic topic: the philosophy of Liu Tsung-chou and
the future of Confucian culture] (Shanghai: Futan University Press, 2001), p. 22.

2



sincere” (ch’eng i §%%5).® Some of them, following Mou Tsung-san’s ZE5% =
suggestion, agree that Liu Tsung-chou’s doctrines can be characterized as
reformulating Wang Yang-ming’s “E[5HH [Shou-jen <F{=, 1472-1529] “explicit

teaching” (hsien-chiao #8ZY) of the mind in the spirit of the “esoteric teaching”

(mi-chiao %#Y) of “being vigilant in solitude”.” Although this statement is right in

depicting the basic character of Liu’s philosophy, there is another aspect which
merits further study, that is, the relation of his philosophy to the intellectual transition
in late Ming and early Ch’ing.

Liang Ch’i-ch’ao 2% points out that Liu represented the end of an era
because of his criticism of Wang Yang-ming’s followers. Liu forsook empty talk,
which was popular in the circle of Wang Yang-ming’s followers, for practical
0

self-cultivation, in an anticipation of the practical learning of Ch’ing scholarship.'

Ch’ien Mu $£f%2 and Hsieh Kuo-chen #H[Flfti observe that Liu’s idea of human

8 See Okada Takehito [RFHRZ, O Yomei to Minmatsu no Jiigaku FB5PH & BHR DB [Wang
Yang-ming and late Ming Confucianism] (Tokyo: Meitoku, 1970), pp. 439-62; T’ang Chiin-i, “Liu
Tsung-chou’s doctrine of moral mind and practice and his critique of Wang Yang-ming,” in Wm.
Theodore de Bary et al. eds., The Unfolding of Neo-Confucianism (New York: Columbia University
Press, 1975), pp. 305-32; Mou Tsung-san, op. cit., pp. 451-541; Lao Ssu-kuang, op. cit., pp. 608-82;
Tu Wei-ming, “Subjectivity in Liu Tsung-chou’s philosophical anthropology”, in Tu Wei-ming, Way,
Learning and Politics: Essays on the Confucian Intellectual (Albany: State University of New York
Press, 1993), pp. 93-116; Wong, Simon Man-ho [Huang Min-hao], Liu Tsung-chou: His Doctrine of
Vigilant Solitude (PhD dissertation of Department of East Asian Studies, University of Toronto, 1996);
Tungfang Shuo B 5], Liu Tsung-chou p’ing chuan |57 [EZMEL [A critical biography of Liu
Tsung-chou] (Nanking: Nanking University Press, 1998); Cheng Tsung-i #\555%, Ming Ch’ing
Jju-hsiieh chuan-hsing t’an-hsi: ts’ung Liu Chi-shan tao Tai Tung-yiian HE 15 {22 AT {R2HR
[L/EI#EBEE [The transformation of Confucianism between Ming and Ch’ing dynasty: from Liu
Chi-shan to Tai Tung-yiian] (Hong Kong: The Chinese University Press, 2000), pp. 41-68; Huang
Min-hao [Wong , Simon Man-ho] #5#d, Liu Tsung-chou chi ch’i shen-tu che-hsiieh 257 [& 5 HIH
B 5 [Liu Tsung-chou and his philosophy of “being vigilant in solitude”] (Taipei: Hsiieh-sheng
shu-chii, 2001).

? See Mou Tsung-san, op. cit., pp. 451-7; Tu Wei-ming, op. cit., p. 106; Tungfang Shuo and Tu
Wei-ming, op. cit., p. 102; Cheng Tsung-i, op. cit., pp. 45-57; Huang Min-hao, Liu Tsung-chou chi
ch'i shen-tu che-hsiieh, pp. 232-4.

1 Liang Ch’i-ch’ao Y24 #8, Chung-kuo chin san-pai nien hsiieh-shu shih BT = EEEH 8 (A



nature, which regards it as nothing but physical nature, is close to many Ch’ing
scholars, such as Wang Fu-chih =77 [Ch’uan-shan fifj[1], 1619-1692], Yen Yiian
BHIT [Hsi-chai 2575, 1635-1704], and Tai Chen #{7% [Tung-yiian i, 1723-77]."
Cheng Tsung-i f{553% even regards Liu Tsung-chou as being involved in the current
of anti-Neo-Confucianism.'> Some recent studies also regard Liu’s contributions as

so-called “practical learning”."

Two of Liu’s disciples, Huang Tsung-hsi #5778 [Li-chou LM, 1610-95] and
Ch’en Ch’iieh [fifff [Ch’ien-ch’u §Z4J], 1604-77], are regarded as the leading masters
of new intellectual trends in the early Ch’ing. Huang is regarded as a representative

of both the new trends of practical statemenship'* and evidential studies.'”” Ch’en is

regarded as a representative of the new trend of anti-Ni eo-Confucianism.'® Hsieh

history of Chinese scholarship in the last three hundred years] (Taipei: Chung-hua shu-chii, 1956), p.

7.

"' Ch’ien Mu $8§8, Chung-kuo chin san-pai nien hsiieh-shu shih THET = 2475 [A history of
Chinese scholarship in the last three hundred years] (Taipei: Taiwan Commercial Press, 1987), p. 24;
Hsieh Kuo-chen FH[#E#8, Huang Li-chou hsiieh-p’u 355N E23E [An intellectual biography of Huang
Tsung-hsi] (Taipei:Taiwan Commercial Press, 1967), p. 34. Ch’en Lai [#i7K also emphasizes that
Liu’s idea of human nature as nothing but physical nature is different from many of his Neo-Confucian
forerunners. See Ch’en Lai, Sung Ming li-hsiieh B3 E2 [Sung-Ming Neo-Confucianism] (Taipei:
Hung-yeh wen-hua shih-yeh yu-hsien kung-ssu, 1994), pp. 390-3.

ke Cheng Tsung-i, op. cit., p. 153.

'* See Ch’en Sheng-yung P 5, “Pu t'ien chih shih: Liu Tsung-chou Chung-hsing chin-chien lu
yen-chiv” §iK.Z f: BB EESERIE [A study of Liu Tsung-chou’s “Chung-hsing chin-chien
Iu], in Chung Ts’ai-chiin $§§249, ed., Liu Chi-shan hsiieh-shu shih-hsian lun-chi 25§25k EAESG
££ [The symposia essays on Liu Tsung-chou’s thought] (Taipei: Institute of Chinese Literature and
Philosophy, Academia Sinica, 1998), pp. 409-32; Chan Hai-yiin 3§22, “Liu Tsung-chou te shih
hsiieh™ 5= fEHEEE: [Liu Tsung-chou’s practical learning], in ibid., pp. 433-56.

'* See Wm. Theodore de Bary, “Introduction”, in Wm. Theodore de Bary, tran., Waiting for the Dawn:
a plan for the prince (New York: Columbia University Press, 1993), p. 63; Wu Kuang %3¢, “Huang
Tsung-hsi yii Ch’ing-tai hsiieh-shu” #H5Z86EL7E{CE 7 [Huang Tsung-hsi and Ch’ing scholarship],
in Wu Kuang Y25, Ju Tao lun-shu {&385H3M [Essays on Confucianism and Taoism] (Taipei: Tung-ta
tu-shu ku-fen yu-hsien kung-ssu, 1994), p. 230.

15 See Ch’ien Mu, op. cit., p. 31; Liu Shu-hsien 213l 5%, Huang Tsung-hsi te hsin-hsiieh ting-wei 3557
FeHY R ENT [Huang Tsung-hsi’s role in the School of Mind] (Taipei: Yiin-ch’en wen-hua shih-yeh
ku-fen yu-hsien kung-ssu, 1986), p. 176.

16 See Hou Wai-lu et al., Chung-kuo ssu-hsiang t’ung-shih, vol. 5, pp. 191-8; Cheng Tsung-i, op. cit.,
pp- 189-223.



Kuo-chen and Liu Shu-hsien ZI[3lt4; generally agree that Liu’s doctrine exerted a
great influence on Huang.'” Ch’ien Mu points out that Huang’s endeavouring to
learn how to “‘exhaust the myriad differences of the myriad things”, rather than
pursuing a one-for-all principle, was influenced by Liu.'® Chin Kuan-t’ao 5 ##%%
and Liu Ch’ing-feng £/ & maintain that Huang’s switch from the study of moral

principle to that of statecraft was inspired by Liu’s monistic philosophy, which holds

that “what fills Heaven and Earth is ch’i & (pneuma).”’® Wm. Theodore de Bary

also shows that Huang reaffirmed Liu’s emphasis on the ruler’s need to share power
with his ministers in his discussion of ministership and went beyond it to
institutionalize dissent in the school.”” There are fewer studies on Ch’en Ch’iieh than
on Huang Tsung-hsi,>’ but most of them confirm that Liu inspired Ch’en’s criticism
of the Great Learning, in which he exposed his position of anti-Neo-Confucianism.?
Lastly, in his series of essays on the intellectual transition in the period from late

Ming to early Ch’ing, Wang Fan-sen EJ# listed Liu Tsung-chou’s influence on

many intellectual trends of this period.”

'7 Hsieh Kuo-chen, Huang Li-chou hsiieh-p’u, pp. 24-8; Liu Shu-hsien, op. cit., pp. 1-29.

'® Ch’ien Mu 882, Sung Ming li-hsiieh kai-shu FEBHFIEHEIL [A general introduction of Sung-Ming
Neo-Confucianism] (Taipei: Hsiieh-sheng shu-chii, 1977), pp. 434-5.

' Chin Kuan-t'ao 4:#i#% and Liu Ch’ing-feng ZI# 1, Chung-kuo hsien-tai ssu-hsiang te ch’i-yiian
A EABRYHEYE [The origin of modern Chinese Thought] (Hong Kong: The Chinese University
Press, 2000), p. 189.

2 Wm. Theodore de Bary, Waiting for the Dawn: A Plan for the Prince, p. 184.

2! See Cheng Tsung-i, op. cit., p. 189.

22 Chan Hai-yiin f&#§52, Ch’en Ch’ien-ch'u Ta-hsiieh p’ien yen-chiu Bi&ZH) K EYHFIZE (A study
of Ch’en Ch’ien-ch’u’s Ta-hsiieh p’ien] (Taipei: Ming-wen shu-chii, 1986), pp. 53-8; Teng Li-kuang
HEATE, Ch’en Ch’ien-ch’u yen-chiu [Z#JH5E [A study of Ch’en Ch’ien-ch’u] (Taipei: Wen-chin
ch’u-pan she, 1992), pp. 103-6; pp. 130-1; Cheng Tsung-i, op. cit., p. 196.

2 See Wang Fan-sen F {75, “Ming mo Ch’ing ch’u te jen-p’u yii hsing-kuo-hui” FAZRIEHINI A G
Eil45358 8 [The rise of the society for reflection on faults in the late Ming and early Ch’ing], Bulletin
of The Institute of History and Philology, Academia Sinica, vol. 63, Part 3 (July 1993), pp. 679-712;
“Hsin chi li shuo te tung-yao yii Ming mo Ch’ing ch’u hsiieh-feng chih chuan-pien™ /[ BJEHER A HHE
EHHARE &L [E 7 ##i%5% [The intellectual transformation of the late Ming and early Ch’ing as seen in

5



All of these studies show the importance of Liu’s role in this intellectual
transition. My study will place Liu in his historical context. It will investigate how
Liu’s response to the legacy of his Neo-Confucian forerunners and contemporaries
relates to the Ming-Ch’ing intellectual transition. This methodolgy is distinctive: a
historical approach provides a new angle on the study of Liu Tsung-chou’s thought,
which to date has been written about primarily from a philosophical perspective, by
modern scholars such as Mou Tsung-san, Tang Chn-i, Tu Wei-ming and Huang
Min-hao [Wong, Simon Man-ho].

Liu lived at a time when Wang Yang-ming’s doctrine was being popularized.
Many studies of Liu’s thought focus on his responses to Wang.** Wang Yang-ming
is regarded as a Neo-Confucian master in the middle Ming. The debate between Chu
Hsi k3% [Yiian-hui JGHE, 1130-1200] and Lu Hsiang-shan [E52[[] [Chiu-yiian J1,
#id, 1139-93] is a prominent feature in the history of Neo-Confucianism. It is

generally agreed that Chu Hsi was known for his contention that “nature is principle”

the crisis of the “Mind is Principle” doctrine), Bulletin of the Institute of History and Philology,
Academia Sinica, vol. 63, Part 3 (June 1994), pp. 333-372; “Ch’ing ch’u ssu-hsiang ch’ii-hsiang yii
Liu-tzu chieh-yao: chien lun Ch’ing ch’u Ching-shan hsiieh-pai te fen-lieh™ {54/ 8 4883 5 B2 1~
SRR TE R LER YRS [A new intellectual trend in the early Ch’ing period and the
compilation project of Liu-tzu chieh-yao) , Bulletin of the Institute of History and Philology,
Academia Sinica, vol. 68, Part 2 (June 1997), pp. 417-48; “Ch’ing ch’u te chiang-ching hui” 75#]i%]
SHA%Er [“The classics discussion society” of the early Ch’ing], Bulletin of the Institute of History and
Philology, Academia Sinica, vol. 68, Part 3 (September 1997), pp. 503-587; “Jih-p’u yii Ming mo
Ch’ing ch’u ssu-hsiang-chia” HZEEEBAZREFFEAHE [Moral diaries and late Ming and early Ch’ing
intellectuals], Bulletin of The Institute of History and Philology, Academia Sinica, vol. 69, Part 2
(June 1998), pp. 245-94; “Ch’ing ch’u ssu-hsiang chung hsing-shang hsiian-yiian chih hsiieh te mo-lo”
HVEAEPIE 302 8912 % [The metaphysical crisis of seventeenth-century China], in
Bulletin of the Institute of History and Philology, Academia Sinica, vol. 69, Part 3 (September 1998),
pp. 557-87; “Ming mo Ch’ing ch’u te i-chung tao-te yen-ke chu-i” BHFRIFHH —FHE EEH £ 5%
[A variety of moral Puritanism in late Ming and early Ch’ing], in Hao Yen-p’ing fii#EZ® and Wei
Hsiu-mei B F5H§, eds., Chin-shih Chung-kuo chih ch’uan-t’ung yii t'ui-pien: Liu Kuang-ching
yiian-shih ch’i-shih-wu sui chu-shou lun-wen chi 3T TP 7 Gt EdpR e BBt sk
#5am A EE [Tradition and metamorphosis in modern Chinese history: essays in honour of Professor
Liu Kuang-ching’s seventy-fifth birthday] (Taipei: Institute of Modern History, Academia Sinica,
1998) , vol. I, pp. 69-82.



(hsing chi li £E[1E), which maintained that the nature of things is the principle that

needed to be investigated. Lu Hsiang-shan, on the other hand, was known for his
contention that “the mind is principle” (hsin chi li .[»B[J#), which insisted that the
mind itself is the principle that needed to be cultivated.” As the Neo-Confucianism
of Chu Hsi dominated the Yiian dynasty, the Lu Hsiang-shan School eventually
declined.”® The emergence of Wang Yang-ming’s doctrine in the middle of the Ming
dynasty led to a revival of Lu’s school. From then on, Wang’s name was often

associated with Lu, while Chu’s name was always associated with Ch’eng I 2§
[I-ch’uan f#]I[, 1033-1107]. The distinction between the Ch’eng-Chu School and the
Lu-Wang School was so clear-cut that scholars even described the doctrines of Lu
Hsiang-shan and Wang Yang-ming as the School of Mind (hsin-hsiieh /[ »5) and the
doctrines of Ch’eng I and Chu Hsi as the School of Principle (li-hsiieh FiE) >

Although the School of Mind became popular after the emergence of Wang

Yang-ming, according to the great historian of intellectual history of the Ming,

2 Okada Takehito, op. cit.; T’ang Chiin-i, op. cit.; Mou Tsung-san, op. cit.

B See Araki Kengo, “Confucianism and Buddhism in the Late Ming”, in Wm. Theodore de Bary et al.,
eds., The Unfolding of Neo-Confucianism, p. 42. It is far from precise to use these generalizations to
characterize the philosophies of these two Neo-Confucian masters. However, they do supply us with
clues about the different characteristics of their intellectual orientation.

% Wing-tsit Chan, “Chu Hsi and Yiian Neo-Confucianism”, in Hok-lam Chan and Wm. Theodore de
Bary, eds., Yiian Thought: Chinese Thought and Religion under the Mongols (New York: Columbia
University Press, 1982), pp. 197-223.

* For example, Wing-tsit Chan has used this distinction in his study of Neo-Confucianism of the
seventeenth century. See Wing-tsit Chan, “The Hsing-li ching-i and the Ch’eng-Chu School of the
seventeenth century”, in Wm. Theodore de Bary et al., eds., The Unfolding of Neo-Confucianism, p.
543; Ch’ien Mu, although he thought that this distinction was not well-measured enough, also said that
“It is not quite against the truth to consider that the Lu-Wang School of Mind concentrated only on
human life and Ch’eng-Chu School of Principle concentrated both on human life and the cosmic world
(or world of nature)”. See Ch’ien Mu §&f8, Chu-tzu hsin hsiieh-an 4T ¥75+%€ [A new anthology and
commentary on Chu Hsi’s philosophy] (Taipei: San-min shu-chii, 1971), vol. 1, p. 55. Lao Ssu-kuang
made a similar distinction in his study of the history of Chinese philosophy. See Lao Ssu-kuang, op.
cit., vol. 3a, p. 407. Wm. Theodore de Bary also presents evidence to prove this distinction can be
seen in some of the critics of Wang Yang-ming. See Wm. Theodore de Bary, The Message of the Mind



Huang Tsung-hsi, it had a forerunner in Ch’en Hsien-chang [§§{#% [Po-sha or
Pai-sha 7, 1428-1500]. In his famous Ming-ju hsiiech-an BAfEE2ZE [A

philosophical anthology of Ming Confucians] Huang Tsung-hsi said:

With Ch’en Hsien-chang, Ming learning started to become precise and subtle.
The effort he emphasized is entirely that of interior cultivation: of a state that is
prior to joy and anger and yet not empty, and of a state that is amid ten thousand
entangled emotions and yet unmoved. This teaching gained importance with the
rise of Wang Yang-ming. The teachings of the two masters [Ch’en and Wang]
are extremely close.”®
Thus, Liu was under the influence not only of Wang Yang-ming’s School of Mind
but also of Ch’eng Hsien-chang’s School of Mind. This study will look at Liu’s
contributions in the following three important areas of late Ming thought: (1) the
revision of Ch’eng Hsien-chang’s paradigm of the School of Mind; (2) the revision
of Wang Yang-ming’s paradigm of the School of Mind and (3) the criticism of the
doctrines propounded by Wang Yang-ming’s followers. In investigating Liu’s
contributions in these three areas, I will evaluate Liu’s relation to the Ming-Ch’ing
intellectual transition.
This study is divided as the following chapters. Chapter 2 documents the
reemergence of the School of Mind in the early Ming. It describes Ch’en

Hsien-chang’s teaching of sitting in meditation and his doctrine of emphasizing

tranquillity. The development of the School of Mind in the middle Ming is explicated

in Neo-Confucianism (New York: Columbia University Press, 1989), pp. 95-108.

% Huang Tsung-hsi #5%%%, “Pai-sha hsiieh-an shang” [E1>E2% |- [The Pai-sha School: part one],
in Ming-ju hsiieh-an BA{#E2Z [A philosophical anthology of Ming Confucians] (hereafter
abbreviated as MJHA) (Taipei: Hua-shih ch’u-pan she, 1987), chiian 5, p. 78. For an English
translation, see Julia Ching, trans., The Records of Ming Schelars (hereafter abbreviated as Records)
(Honolulu: University of Hawaii Press, 1987), p. 84.
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by way of Wang Yang-ming’s doctrine of the extension of innate knowledge. The
factionalization of the School of Mind in late Ming is documented through a study of
the doctrines propounded by Wang Yang-ming’s followers. Chapter 3 introduces Liu
Tsung-chou’s family background, early life, political career and intellectual
achievement. Chapter 4 investigates Liu’s contributions to the re-evaluation of the
doctrines of Mind in Ming Neo-Confucianism through a systematic study of his
views on the existing schools. First, I will discuss the doctrine of “emphasizing
tranquillity” and the teaching of sitting in meditation in the Ch’en Hsien-chang
School; the arguments regarding them in the Wang Yang-ming School; and Liu’s
views on them. Secondly, I will discuss Liu’s changing attitudes toward Wang
Yang-ming’s doctrine; their different attitudes towards overcoming selfish human
desires and extensive learning; and the difference between Wang and Liu on the
correct interpretation of the Great Learning. Thirdly, I will discuss Liu’s sense of the
degeneration of Wang’s followers; the debates on Wang’s “Four Sentences of
Teaching”; Liu’s criticism of Wang’s “Four Sentences of Teaching” and the debates
on it; Liu’s criticism of the moral decay in the circle of Wang Yang-ming’s followers;
and Liu’s scheme of moral reformation for his time.
The study will conclude with an assessment of the impact of Liu’s

reconstruction of Ming Neo-Confucianism and its influence in the period from late

Ming to early Ch’ing.



CHAPTER TWO

Intellectual Background

2.1 The reemergence of the School of Mind in the early Ming

In the history of Ming Neo-Confucianism, the roles of Ch’en Hsien-chang and

Wang Yang-ming are very important. In his description of Ch’en Hsien-chang in his

Ming-ju hsiieh-an Huang Tsung-hsi said:

On account of his teaching, many Confucians of the Ming period did not lose
their standards for the good life. Only with him did the effort of acquiring
sagehood become clear, to be further developed by Wang Yang-ming.'

This shows that Ch’en and Wang started a new age for the learning of sagehood. In

his description of Wang Yang-ming Huang made a more detailed description to

explain in what sense Ch’en’s and Wang’s doctrines are new. He said:

The Ming approach to learning was opened by Ch’en Hsien-chang but started to
flourish only with Wang Yang-ming. The earlier custom was to memorize the
known sayings of the former scholars, without reflecting carefully or seeking to
develop their hidden points. This is the meaning of the statement that each man
is only repeating Chu Hsi.2

The description shows that the doctrines of Ch’en and Wang are new in comparison

with that of the scholars of the Ch’eng-Chu School. The Ch’eng-Chu

' Huang-Tsung-hsi, “Pai-sha hsiieh-an shang”, in MJHA, chiian 5, p. 79; Records, pp. 86-7.

2 Huang Tsung-hsi, “Yao-chiang hsiieh-an” kT 242 [The Yao-chiang School], in MJHA, chiian 10,
p- 179; Records, p. 100.
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Neo-Confucianism was the state ideology of the Ming dynasty.3 Huang’s description
assigns a revolutionary role to the doctrines of Ch’en and Wang. Ch’en and Wang’s

revolutionary role is confirmed by the Ming-shih 5 [The history of the Ming

dynasty]. In its description of the academic community of the Ming period, the

Ming-shih said:

Basically Confucians of the early Ming all represented minor branches and what
were left of the followers of pupils of Chu Hsi. The transmission of doctrines
from their teachers was clearly traceable and their patterns were in perfect
order. ... The division of systems of learning began with Ch’en Hsien-chang and
Wang Yang-ming.4
This text confirms the prevalence of the Ch’eng-Chu School and the revolutionary
role of Ch’en Hsien-chang and Wang Yang-ming. However, it also leaves an
impression that the Ch’eng-Chu School of the early Ming had observed tradition

without any change. This impression is challenged by modern study.

Ch’en Jung-chieh [Chan Wing-tsit] f#iZ&#it, in his study of four famous
Neo-Confucians of the Ch’eng-Chu school in the early Ming, Ts’ao Tuan &
[Yiieh-ch’uan FJI], 1376-1434], Wu Yii-pi ZEi5F [K ang-chai BEZ%, 1391-1469],
Hsiieh Hsiian f#¥H [Ching-hstian #{{§f, 1392-1464] and Hu Chii-jen #HJfE{"

[Ching-chai #§(Z%, 1434-1486], remarks that early Ming Neo-Confucianism grew less

* Ch’ien Mu $§f2, “Ming-ch’u Chu-tzu-hsiieh liu-yen k’ao” BH#J4 FEF 117 [A study of the
development of the Chu Hsi school in early Ming], in Ch’ien Mu, Chung-kuo hsiieh-shu
ssu-hsiang-shih lun-ts'ung FIEIE 1T B AE 5/ [Miscellaneous essays on Chinese scholarship and
thought] (Taipei: Tung-ta t’u-shu kung-ssu, 1978), vol. 7, p. 6; Chan, Wing-tsit [Ch’en Jung-chieh],
“The Ch’eng-Chu School of early Ming”, in Wm. Theodore de Bary, ed., Self and Society in Ming
Thought (New York: Columbia University Press, 1970), p. 45.

* Chang T’ing-yii #4E E, et al., Ming ShihBH5 [The history of the Ming dynasty] (Taipei: Ting-wen
shu-chii, 1975), chiian 282, “Ju-lin chuan i” {Eff{#— [The narratives of Confucians: part one], p.
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and less interested in such intellectual aspects as metaphysical speculation and the
doctrine of “the investigation of things”, which are the main concerns in Ch’eng-Chu
Neo-Confucianism, and more and more concerned with the mind, its cultivation and
preservation, and seriousness as the means of achieving that goal.” These four
Neo-Confucians had actually driven the Ch’eng-Chu School into a new direction, the
studies of the learning of the mind, which laid the groundwork for the emergence of
Ch’en Hsien-chang and Wang Yang-ming’s School of Mind.

Not only did the Ch’eng-Chu School provide the milieu for the emergence of
the School of Mind, it had a direct link to Ch’en Hsien-chang’s School of Mind.
Ch’en was an intimate disciple of Wu Yii-pi. Ch’en recalled that at the age of
twenty-seven he resolved to study under Wu. Wu taught him all the books that
ancient sages and worthies had handed down as instructions. Taking Wu’s
instructions as his guide for cultivation, Ch’en returned to his hometown, shut
himself up at home without ever going out, devoting himself solely to the quest for
direction in applying efforts. With no help from teachers or friends, he looked for this,
relying daily on books and texts, forgetting to sleep and to eat, and continuing in this
manner for many years without ultimately getting zﬂmywherf:.6 He specifically
explained: “What I mean by not having got anywhere refers to my mind and principle

(li ¥) not converging or tallying.”’ Eventually, he decided to “forsake the

complexities of learning from books and sought to find what was simple and

7222.

5 Wing-tsit Chan, “The Ch’eng-Chu School of early Ming”, p. 42.

6 See Ch’en Hsien-chang (£ E, “Fu Chao t'i-hsiich Chien-hsien” {255 # [Reply to Chao
Chien-hsien t’i-hsiieh], in Ch’en Hsien-chang, Ch'en Hsien-chang chi [l #55 [The works of Ch’en
Hsien-chang] (Peking: Chung-hua shu-chii, 1987), chiian 2, p. 145.

7 Ibid. The English translation is from Records, p. 87.
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essential within myself, only by quiet sitting (ching-tso ##44, also translated as

”8

“sitting in meditation”).”” Through sitting in meditation, he appeared to feel

something happen to him. He said:

After a long time I saw my mind-in-itself (hsin chih t’i | )7 ff4) emerging dimly,
but as though it were a thing (wu %)). In my daily life, I did all that I desired like
a horse guided by bit and bridle. In realizing the meaning of things and in
examining the teachings of sages, I found that each had its order and its origin,
just as every stream has its source. So I became very self-confident and said,
“Could this not be the effort of becoming a sage?"”’
He seemed to feel that the problem that the mind and principle did not converge or
tally was completely solved by the practice of sitting in meditation.
Ch’en’s forsaking learning from books and taking sitting in meditation instead
as a way for cultivation might have been inspired by Wu Yii-pi. Wu had made up his
mind to refuse the civil service examination at the age of nineteen and spent the rest

of his life farming and studying in the coumryside.w He strongly advocated the idea

of “getting the Way oneself” (tzu-te | f5). Influenced by Wu, Ch’en is also an

advocate of this idea.!' It is because of the idea of “getting the Way oneself” that Wu

redefined learning from books more loosely. He once said:

In general, the most important doctrine that the teaching of ancient sages was
based on is simply ching #{ [reverence]. The mind of a man who is well dressed,
reverent in words and behaviour, and who adheres to rites, is naturally restrained.
In that case, he gradually achieves morality in spite of not studying classical

¥ Ibid.

? Ibid.

1 Huang Tsung-hsi, “Ch’ung-jen hsiieh-an i” 52{~£#2%— [The Ch’ung-jen School: part one], in
ibid., chiian 1, p. 14.

' William Theodore de Bary, The Liberal Tradition in China (Hong Kong: The Chinese University
of Hong Kong, 1983), p. 73.
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texts. However, it would be better if he could spend time studying to realize

principles and cultivate himself.'?
This means that, according to Wu, the function of learning from books is not
absolutely necessary but only complementary. We can imagine that Ch’eng
Hsien-chang’s innovative substitution of sitting in meditation for learning from
books probably developed from Wu Yii-pi’s teaching. The relation between Wu
Yi-pi and Ch’en Hsien-chang displays a gradually process of the development of the
School of Mind from its anticipation in the Ch’eng-Chu school in the early Ming.

Ch’eng Hsien-chang’s taking sitting in meditation is not only related to Wu

Yii-pi but can also be traced to many Sung & [960-1279] Neo-Confucians. As a

means of personal cultivation, sitting in meditation in Chinese history can be traced

to the Taoists in the pre-Ch’in & period [770-222 B.C.]. After it, Buddhists and
Taoists both took sitting in meditation as their basic discipline for cultivation. In
Confucianism, it was Chou Tun-i’s [§2%[i& [Lien-hsi i, 1017-73] doctrine of
“emphasizing tranquillity” (chu ching =) that inspired Ch’eng Hao 25
[Ming-tao HHjE, 1032-85] and Ch’eng I #2H [I-ch’uan £#][], 1033-1107] to
introduce sitting in meditation as the teaching for acquiring tranquillity. Later, other
Sung Neo-Confucians, like Lo Ts’ung-yen # (= [Yii-chang #%%, 1072-1135], Li
T’ung 2= [Yen-p’ing ZEZF, 1088-1163] and Chu Hsi, continued to treat it as a

means of personal cultivation.”” All of the experiences of the practice of sitting in

2 Wu Yii-pi S2E25H, K ang-chai chi 754 [The works of Wu Yii-pi], in Wen-yiian-ko ssu-k'u
ch’iian-shu 3 EIPUEE 4 [The Complete Books of the Four Treasuries] (Taipei: Taiwan
Commercial Press, 1983), chiian 8, “Jen-yin yii yu-jen shu” F5Elj A E [A letter to a friend in the
year of jen-yin], p. 25b.

' See T'ang I-chieh &—7}. ed., Chung-kuo ju-hsiieh wen-hua ta-kuan FE{FEE 2L KE] [An
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meditation of these Neo-Confucian forerunners were taken as examples by Ch’en in
his promotion of the practice of sitting in meditation."

However, compared to these Sung Neo-Confucians, Ch’eng Hsien-chang
created a new horizon for the practice of sitting in meditation. For those Sung
Neo-Confucians, sitting in meditation was only a complementary method of moral
cultivation.” They did not tell people to forsake learning from books and to immerse
themselves in sitting in meditation. Ch’en not only practised sitting in meditation
himself confidently, but also adopted it as a regular custom, persuading his disciples
to practise it without considering the differences in their special characteristics and

conditions. In a letter to one of his friends, he wrote:

[ tell everyone who comes to ask me for instruction to practise sitting in
meditation. I do that because I find it useful, not because I intend to play the
expert or to mislead others.'®
More than that, he created a normative rule for the practice of sitting in meditation.
He contended: “To become accomplished in studies, one must foster a starting point

by sitting in tranquillity” (¢s’ung ching chung tso yang-ch’u ke tuan-ni lai {/¢f-p 44

BEHELEAR). Although Ch’en never explained further what is meant by the

exposition of Chinese Confucian culture] (Peking: Peking ta-hsiieh ch’u-pan she, 2001), pp. 164-5.

14 See Huang Tsung-hsi, “Pai-sha hsiieh-an shang”, in MJHA, chiian §, p. 83.

' T’ang I-chieh, ed., op. cit. Ch’eng Hao, Ch’eng I and Chu Hsi expressed their strong objection to
any suggestion that man is in his best state when all the emotions of his mind are “tranquil”, which
implies the superiority of meditation over action. See A. C. Graham, Two Chinese Philosophers: The
Metaphysics of the Brothers Ch’eng (La Salle, Illinois: Open Court, 1991), p. 165; Ch’ ien Mu,
Chu-tzu hsin hsiieh-an, vol. 2, pp. 277-80.

1® Ch’en Hsien-chang, “Fu Chao-t’i-hsiieh Chien-hsien”, in Ch’en Hsien-chang, Ch'en Hsien-chang
chi, chiian 2, p. 145.

7 Ibid., “Yii He Ke-kung Huang-man” Bil#{534%# [ [A letter to He Huang-man], p. 133. The
expression “fostering a starting point by sitting in tranquillity.” (ts’ung ching chung tso yang-ch’u ke
tuan-ni lai {EFFOp AL FEH{EIF {7 2K) was quoted by Huang Tsung-hsi in MJHA as “fostering a starting
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starting point (fuan-ni ii{5t) and how to foster it, this expression gives Ch’en’s

teaching of sitting in meditation more philosophical implications than implied in his
Neo-Confucian forerunners’ use of the term.'®

Wang Yang-ming apparently had no direct inheritance from Ch’en
Hsien-chang.'” However, those mystical aspects of Ch’en’s teaching of sitting in

meditation, such as “fostering a starting point” and “seeing my mind-in-itself

point by quiet-sitting (sitting in meditation).” (ts’ung ching-tso chung yang-ch’u ke tuan-ni lai {E#F44
b1 2% H {5 {52 2K). See Huang Tsung-hsi, “Pai-sha hsiieh-an shang”, in MJHA, chiian 5, p. 86.
Furthermore, the expression was usually quoted as “fostering a starting point from the cultivation of
tranquillity” (ts’ung ching chung yang-ch’u tuan-ni {¢## 3% Hi{5) in later Neo-Confucian works,
which I will present later in this study. It is the reason that the practice of sitting in meditation can be
seen as the practice of the doctrine of “emphasizing tranquillity”. I, therefore, consider them as a pair
of coexistent theories, and will discuss them together in section 1 of chapter 4.

' Ch’en Jung-chieh [Chan, Wing-tsit] [Z&§E, having given an etymological explanation of the word
“tuan-ni’, firstly translates it as “universe”, and then gives the expression a philosophical
interpretation as follows: “The phrase “yang-ch’u”#H (foster) indicates the production of activities
and the possibility of action. It is from the cultivation of tranquillity that we can discover the
restlessness of the moving of the universe. Furthermore, we can say, it is from the cultivation of
tranquillity we can recreate the universe. This point has never been indicated by anyone before. It is
Ch’en Hsien-chang who firstly propounded it.” See Ch’en Jung-chieh, “Pai-sha chih tung te che-hsiieh
yii ch’uang-tso” B2z BRI EL8AAI{E [Ch’en Hsien-chang’s active philosophy and its creation],
in Ch’en Jung-chieh, Ch’en Jung-chieh che-hsiieh lun-wen chi FREEFETTE R EE [The
philosophical works of Ch’en Jung-chieh] (Taipei: Yang-che ch’u-pan she, 1968), p. 72. Ch’en
Jung-chieh’s translation, however, did not reach a common agreement among modern studies of Ch’en
Hsien-chang’s philosophy. Chien Yu-wen [Jen Yu-wen] fifj3{ 5 expresses his disagreement with
other etymological evidence. See Chien Yu-wen, Pai-sha-tzu yen-chiu [3»>H4E [A study of Ch’en
Hsien-chang] (Hong Kong: Chien-shih meng-chin shu-wu, 1970), pp. 175-8. He translates “tuan-ni’’ as
“beginning” and refers it to the “beginnings” of virtue spoken of by Mencius. See Jen Yu-wen, “Ch’en
Hsien-chang’s philosophy of the natural”, in Wm. Theodore de Bary, ed., Self and Society in Ming
Thought, p. 79. Following Chien Yu-wen, Paul Yun-ming Jiang also translates it as “beginning”. See
Paul Yun-ming Jiang, The Search for Mind: Ch’en Pai-sha, Philosopher-Poet (Singapore: Singapore
University Press, 1980). p. 70. However, Chien Yu-wen, likes Ch’en Jung-chieh, refers Ch’en
Hsien-chang’s expression of emphasizing tranquillity to producing activities in philosophical meaning
and maintaining its difference from that of Ch’en Hsien-chang’s Neo-Confucian forerunners. See
Chien Yu-wen, Pai-sha-tzu yen-chiu, pp. 157-78. Paul Yun-ming Jiang also maintains that Ch’en
Hsien-chang’s discovery of the mind through his enlightenment experience in sitting in meditation
represented an epoch-making achievement in the growth of Ming philosophy. See Paul Yun-ming
Jiang, op. cit., p. 64.

s According to Huang Tsung-hsi, Wang “never mentioned Ch’en”. See Huang-Tsung-hsi, “Pai-sha
hsiieh-an shang”, in MJHA, chiian 5, p. 78. But, according to Wing-tsit Chan, Wang mentioned Ch’en
twice. However, Chan also remarks that Wang only referred to Ch’en’s name and did not say much
about his doctrine. See Wing-tsit Chan, “*Chan Jo-shui’s influence on Wang Yang-ming”, Philosophy
East and West, vol. 23 (January-April, 1973), p. 10. Also according to Lao Ssu-kuang, although Wang
had a close friendship with Ch’en’s faithful disciple Chan Jo-shui #£#57K [Kan-ch’iian H £,
1466-1560], he did not pay too much attention to Ch’en’s doctrines. See Lao Ssu-kuang Chung-kuo
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emerging dimly, but as though it were a thing”, were replicated again and again in
Wang Yang-ming and his disciples’ experiences of moral cultivation.

Wang Yang-ming’s famous experience of enlightenment in Lung-ch’ang {24
in Kuei-chou /|| is the first example of this. After following Chu Hsi’s doctrines
of “the investigation of things” (ko wu £%%7) and “the extension of knowledge” (chih
chih Z5]) for many years but failing to realize their true meaning, after he was
demoted to Lung-ch’ang, through a long period of practising sitting in meditation

Wang suddenly came to realize them one night. The biography of Wang Yang-ming

reports on this mystical experience:

[Wang] sat solemnly in quietude day and night to pursue the wordless oneness.
After a time, his mind became bright and clear. ... Suddenly at midnight it
occurred: he realized the true meaning of the doctrine of the investigation of
things and the extension of knowledge. In sleeplessness, he felt as if he had
heard a voice talking to him. Unconsciously he called out and jumped out of bed.
All of his servants were startled.?

It is probably this special experience that led Wang to take sitting in meditation as his

main teaching in a period of his life.*’

che-hsiieh-shih, vol. 3a, p. 407.

% Wang Yang-ming F5HH, Wang Yang-ming ch’iian-chi 8% 4 [The complete works of
Wang Yang-ming] (hereafter abbreviated as WYMCC) (Shanghai: Ku-chi ch’u-pan she, 1997),
“Nien-p’ui” #Z#— [Chronological biography: part one], chiian 33, , p. 1228.

2 Ch’ien Te-hung $&fEHE [Hsii-shan $5[1], 1497-1574], the main editor of the complete works of
Wang Yang-ming, reported: “The learning of the master (i.e. Wang) had changed three times, and his
teaching has changed three times as well. ... While living in Kuei-yang ¥i[5, he taught his disciples the
doctrine of ‘the unity of knowledge and action’ (chih hsing ho-i 11T —) for the first time. After his
arrival in Ch’u-yang %55, he mostly taught his disciples to sit in meditation. After arriving in
Chiang-yu yT.45, he started to teach the doctrine of ‘the extension of innate knowledge’ (chih
liang-chih E{FL 1), going right to the heart of the matter, in order to bring insight to his disciples.
These were the so called three changes in his teaching.” See Ch’ien Te-hung, “K’o wen-lu hsii-shuo”
AR FER (A preface to the newly inscribed literary works of Wang Yang-ming], in ibid., chiian 41,
p. 1574.
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Even after he changed his teaching into the teaching of the doctrine of the

extension of innate knowledge (chih liang-chih Z{FLH; liang-chih KL, also
translated as innate knowledge of good, or innate knowing), his teaching of sitting in
meditation was so impressive that some of his disciples were still more interested in
that aspect. Wang Chi F#¢ [Lung-hsi §E/%, 1498-1583], one of Wang Yang-ming’s
famous disciples from the Che-chung #H section, once referred to Wang

Yang-ming’s experience in quietude as follows:

The master has described that he once saw in quietude the inside of his body,
which is like a crystal palace. At that moment he forgot about the self and matter,
and forgot about heaven and earth, uniting himself with the emptiness. Bright
and magical as it is, absent-minded and changeable as it is, it makes people

seem to have something to tell, but they forget how to tell what they wish to tell.
This is real scenery.x2

Wang Chi seemed to praise the mystical experience of quietude. Nieh Pao #%%7
[Wen-wei 35§, 1487-1563], another famous disciple of Wang Yang-ming’s from the
Chiang-yu YTf5 section, also took sitting in meditation as his teaching method. In

Ming-ju hsiieh-an, Huang Tsung-hsi described Nieh’s learning as follows:

Nieh Pao’s learning developed in prison, where he had plenty of tranquillity and
nothing to do, until he suddenly perceived the reality of the mind-in-itself, in its
radiance and brightness, as that which contains all things. He said joyfully,
“This is the equilibrium (or Mean) prior to the rise of emotions. Should I only
be able to keep this and not lose it, I would possess the source of all the
principles under Heaven.” After his release from prison, he regulated a method
of quiet sitting that he taught those who studied with him, guiding them to
return to tranquillity for the sake of attaining harmony with themselves and a

2 Wang Chi F#%, “Ch’u-yang hui-yii” #[$5€75E [Conversations at Ch’u-yang], in Wang Chi, Wang
Lung-hsi ch’iian-chi FHETZE 225 [The complete works of Wang Chi] (Taipei: Hua-wen shu-chii,
1970), chiian 2, p. 7a.
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composure that enabled them to respond perfectly to events and happenings, so

that in practical life they might be in accord with their [minds].”
Nieh’s teaching of sitting in meditation, although it raised doubts in some disciples of
Wang Yang-ming, had a companion. Lo Hung-hsien ###t5: [Lien-an 57,
1504-1564], another scholar from the Chiang-yu section, agreed with Nieh. Lo said:
“Nieh’s teaching resembled a thunderbolt that struck at the ambiguity of many
would-be heroes [of the sagely Way], until he made available to all a wide and open
road, and no further doubt need remain.”** He himself once had a similarly
enlightening experience. He recalled: “because of a ten-day-long sitting in meditation,
I seemed to have seen something.”25 He once described what he saw in sitting in

meditation as follow:

When I was in a state of extreme tranquillity, absent-mindedly I felt that the
mind was empty, fluent without any obstruction, like the wind that blows in the
air without limitation, without distinction between inside and outside, or
between action and quietude. All things under Heaven, within the four
directions, from past to present, were converged into oneness.*
The tradition of acquiring this kind of mystical experience from sitting in meditation
lasted for a long time in the Wang Yang-ming School. Even a disciple of Wang Chi,

Wan T’ing-yen #4E S [Ssu-mo fEER, 7-7] inherited the teaching of sitting in

meditation. He once described his experience of sitting in meditation as follows:

= Huang Tsung-hsi, “Chiang-yu Wang-men hsiieh-an erh” T/ £ [582< — [The Chiang-yu section
of the Wang Yang-ming School: part two], in chiian 17, p. 372; Records, p. 128.

* Ibid., p. 373; Records, p. 129.

5 Lo Hung-hsien, “Yii Yin Tao-yii” EHFSEHL [A letter to Yin Tao-yii], in Lo Hung-hsien, Nien-an
wen-chi ;552 [The literary works of Lo Hung-hsien], in Wen-yiian-ko ssu-k’u chiian-shu, chiian
3, p. 34b.

% Lo Hung-hsien, “Ta Chiang Tao-lin” %54k [A reply to Chiang Tao-lin], in ibid., chiian 4, p.
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When I first learned sitting in meditation, I felt nothing, nor could I acquire
tranquillity, nor could I keep in focus, nor could I order my breath. I simply tried
to concentrate the mind. What upset me was that my thoughts were flying and
changing so wildly that I could not harness them. However, as time went by,
suddenly I felt that my mind was in stillness without moving. Within those two
or three days, I felt as if I was drunk and my thoughts stopped changing. It
seemed that there was something dimly emergent inside my mind, brightening

gradually. I happily thought, isn’t this what Po-sha called “fostering a starting
point by sitting in tranquillity”?*’

Here Ch’en Hsien-chang’s famous axiom “fostering a starting point by sitting in
tranquillity” is quoted as the object of Wan’s practising of sitting in meditation. It
shows that Ch’en Hsien-chang’s teaching of sitting in meditation must have given
Wan the direct inspiration to practise sitting in meditation.

From the above-mentioned mystical experiences of sitting in meditation in the
Wang Yang-ming School we can certainly imagine that Ch’en’s teaching of sitting in
meditation had great influence on them. No wonder that a scholar of the Ch’eng-Chu
School in Wang Yang-ming’s time, Lo Ch’in-shun 4£&KXJ[H [Cheng-an #Xf,
1465-1547], traced Wang’s School of Mind to Ch’en by saying that: “although Ch’en
Hsien-chang is attributed with the promotion of the study of the Way in recent times,
I am afraid that the faults of scholars [in recent times] also started from him.”*®
Although Wang Yang-ming and his disciples had no direct inheritance from

Ch’en Hsien-chang, in the sense of their common interest in pursuing the original

status of mind as their object for their moral cultivation through practising sitting in

1b.

#’ Huang Tsung-hsi, “Che-chung Wang-men hsiieh-an erh” #9822 — [The Che-chung
section of the Wang Yang-ming School: part two], in MJHA, chiian 12, p. 254.

% Lo Ch’in-shun E2&XIE, K’ un-chih chi RN [Knowledge painfully acquired] (Peking: Chung-hua
shu-chii, 1990), p. 39.

20



meditation, they were all immersed in the new intellectual trend inspired by Ch’en

Hsien-chang.
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2.2 The development of the School of Mind in the middle Ming

Although Ch’en Hsien-chang had inspired a new intellectual trend for future
generations, the transmission of his doctrine was not widespread. According to

Ming-shih:

Those who inherited Ch’en Hsien-chang’s doctrines were called the

Chiang men 7 ["] School. All of them were concerned only to maintain their
personal integrity. Therefore the transmission of Ch’en Hsien-chang’s doctrines
was not 1"ar—reaching.l

Wang Yang-ming’s doctrine had a different destiny. According to Ming-shih:

Those who inherited Wang Yang-ming’s doctrines were called the Yao-chiang
YT School. They established special theories to deliberately articulate their
difference from Chu Hsi’s doctrines. The members of this school were all over

the land. Their transmission lasted for more than one hundred years. Wang
Yang-ming’s doctrines were widespread.”
However, the different legacies of the above-mentioned schools was not only because
of the intellectual style of their members, but also because of the strategies of Ch’en
Hsien-chang and Wang Yang-ming in responding to criticism from their
contemporaries with regard to their doctrines.

In Ch’en Hsien-chang’s case, we see that criticism from his contemporaries was

very radical. Ch’iu Chiin fr.7% [Chung-shen {i}}%, 1420-1495], a famous thinker in

' Ming-shih, chiian 282, p. 7229.
? Ibid., p. 7222.
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Ch’en Hsien-chang’s time,” had satirized Ch’en’s doctrine as !'naresy.4 Chang Mao

TEAE [Feng-shan #il| 1], 1437-1522], a scholar of the Ch’eng-Chu School, publicly

accused Ch’en’s doctrine of being Ch’an Buddhism.” Another scholar of the
Ch’eng-Chu School, Hu Chii-jen, who was also a disciple of Ch’en’s teacher Wu
Yii-pi, seriously regarded some of Ch’en’s sayings on the enlightened mind as
“obvious Buddhist heresy”,’ attributing this fault to his practice of sitting in
meditation.” Ch’en’s attitude towards learning from books also inspired general
enmity in the Ch’eng-Chu Neo-Confucian circle.®

In dealing with these criticisms, Ch’en was generally very passive. As a
philosopher-poet, he was more given to eulogizing the scenery of the situation of
enlightenment, less interested in discriminating his doctrine in detail.’ The
Ming-shih reports that when someone tried to persuade him to transmit his doctrine
in writing, Ch’en simply kept silent."

A significant episode in the middle period of Ch’en’s life provides another view
of his strategy in facing criticism from his contemporaries. In 1466, twelve years after
he had abandoned the civil service examinations, and during which he had invented

his teaching on sitting in meditation, Ch’en once again went to Peking to visit the

* On Ch’iu Chiin’s life and thought, see Wm. Theodore de Bary, Neo-Confucianism Orthodoxy and
the Learning of the Mind-and—Heart (New York: Columbia University Press, 1981), pp. 91-98.

* See Lo Ch’in-shun, K’un-chih chi, p. 39.

3 Ibid.

S Hu Chii-jen §1JE{", Chii-yeh lu [£3£:8% [Works of Hu Chii-jen] (Taipei: Kuang-wen shu-chii, 1975),
chiian 3, p. 283.

7 See ibid., chiian 4, p. 435.

¥ See Yii Ying-shih £ #il¥, “Ts’ung Sung-Ming ju-hsiieh te fa-chan lun ch’ing-tai ssu-hsiang shih”
TR EE Y S R TE MY [On the intellectual history of Ch’ing from the perspective of the
development of Sung-Ming Neo-Confucianism], in Yii Ying-shih, Li-shih yii ssu-hsiang [fF 5 g1 FE 48
[History and thought] (Taipei: Lien-ching ch’u-pan shih-yeh kung-ssu, 1979), p. 100.

? Regarding Ch’en Hsien-chang’s character of as a philosopher-poet, see Paul Yun-ming Jiang, op. cit.
' Ming-shih, chiian 293, p. 7262.
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Imperial Acaclemy.“ According to a report by one of Ch’en’s disciples, Chang Hsii

&7 [T ing-shih ZEEf, 1455-1514], because Ch’en gathered disciples to practise the

rite of archery, a rumour was spread about him gathering and training an armed band
for rebellion. Ch’en therefore made this visit to prove his loyalty.12 The rumour
verifies the enmity to Ch’en from his contemporaries. During this visit, Ch’en wrote
a poem which raised questions on the consistency of his doctrine “emphasizing

tranquillity” (chu ching Fi#):

Our Way has a grand master,

The immortal Chu Tzu-yang 2<%8[%5 [i.e. Chu Hsi].
He spoke of “ching” (reverence) unceasingly,
Showing us the Way to virtue.'

Another disciple of Ch’en, Chan Jo-shui ##57K [Kan-ch’iian H &, 1466-1560], had

sensed Ch’en’s difficult situation here. Chan said: “The master [Ch’en] usually
emphasizes tranquillity, but he especially speaks of reverence in this piece of
work.”'* Chan therefore tried to explain the reason why Ch’en did that."”® It appears
that at least in some of these contemporaries’ eyes there is some contradiction
between Ch’en’s doctrine of “emphasizing tranquillity” and that of “emphasizing
reverence’” of the Ch’eng-Chu School. Under these circumstances, it would seem that

Ch’en’s choosing to reemphasize Chu Hsi’s term of “reverence” was in order to

'' Ch’en Hsien-chang, Ch’en Hsien-chang chi, appendix 2, “Nien-p’u” #£Z% [Chronological
biography], p. 860.

12 Chang Hsii 58, “Po-sha hsien-sheng hsing-chuang” H# 5417k [A narrative of the life of
Ch’en Hsien-chang], in ibid, p. 869.

" Ibid., appendix 1, pp. 701-2.

'* Chan Jo-shui Ji:§% 7K, “Pai-sha tsu ku-shih chiao chieh” [T 25 2k [Explanations of Master
Pai-sha’s poetry], in Ch’en Hsien-chang, Ch’en Hsien-chang chi, appendix 1, p. 702.

" See ibid., pp. 702-3.

24



compromise with the orthodox Ch’eng-Chu School.

In the light of Ch’en Hsien-chang’s passive strategies of response to criticism
from his contemporaries, it was perhaps inevitable that Ch’en’s doctrine would
decline gradually. The destiny of Wang Yang-ming’s doctrine was another story,
owing to Wang’s very different strategy in responding to criticism from his
contemporaries. To elaborate the difference between their strategies, we need to
return to the notion that the mind and principle are not convergent.

Like Ch’en Hsien-chang, Wang Yang-ming once felt that the mind and principle

were not convergent. According to Huang Tsung-hsi’s Ming-ju hsiieh-an:

Wang’s learning began with wide reading in prose and poetry, which was
followed by a thorough reading of the works of Chu Hsi. He followed the steps
of the investigation of things but observed that the principles of things and the
mind remained dual, providing no entry-point [into sagehood]. Then he drifted
in and out of Buddhism and Taoism for a long time until his exile among the
aborigines [of Kuei-chou] and the difficulties surrounding this experience
stimulated his mind and strengthened his nature. He wondered how a sage
would behave under these circumstances and was suddenly enlightened to the
meaning of the investigation of things and the extension of knowledge. He then
said: “My nature possesses all it needs for acquiring the way of sageliness. I
need not look for help outside.” Thus his learning changed three times before he
discovered the gate to wisdom. From then on, he eliminated entirely the leaves
and branches and focused his mind on the roots [of learning]. [First,] he
concentrated on sitting in meditation and purifying his mind, believing that only
after attaining the equilibrium of consciousness that exists before the rise of
emotions could one acquire the harmony of due proportion accompanying the
rise of emotions.'®

It is obvious that, in Wang’s experience in pursuit of learning, the realization of Chu
Hsi’s doctrines of “the investigation of things” and “the extension of knowledge”

was his main object. It is under Chu Hsi’s instruction that Wang “observed that the

'8 Huang Tsung-hsi, “Yao-chiang hsiieh-an”, in MJHA, chiian 10, p. 181; Records, p. 104.
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principles of things and the mind remained dual, providing no entry-point [into
sagehood]”, which is similar to Ch’en Hsien-chang’s feeling that his mind and
principle were not in convergence. Also, like Ch’en, Wang took sitting in mediation
as essential for cultivation. To sum up, they are similar in that they both transferred
the field of moral cultivation from things and books to the mind itself.

In 1521, Wang for the first time declared his doctrine of “the extension of innate
knowledge”, admitting that his discovery of the crucial role of innate knowledge in
moral cultivation came from his experience of enlightenment from practising sitting

in meditation in Lung-ch’ang. He said:

The phrase liang-chih (innate knowledge) in my doctrine was the only truth,
neither more nor less, that I have wanted to elucidate ever since I was in
Lung-ch’ang. I had been incapable of figuring it out simply because I had been
incapable of finding out the exact words. I have wasted many words in attending
to elucidate the truth for scholars. Now, fortunately, I realize the truth. With this
single phrase I see through the whole [mind-in-itself]. That is satisfying.”

It can be said that liang-chih (innate knowledge) is what Wang considered to be the
essential output of his moral cultivation, which again reminds us of Ch’en’s teaching
of “fostering a starting point from sitting in meditation”. Liang-chih is seemingly a
starting point that Wang fostered from his experience of meditation.'®

Wang Yang-ming’s experience of transformation from following Chu Hsi’s

doctrine of “the investigation of things” to inventing his own doctrine of “the

i Quoted by Ch’ien Te-hung, see Ch’ien Te-hung ,“K’o wen-lu hsii-shuo”, in WYMCC, chiian 41, p.
1373,

" 1t is also noteworthy that the essential terminology of Ch’en’s doctrine of “cultivating a starting
point” and Wang'’s doctrine of the extension of innate knowledge can be traced to Mencius. In
Mencius’ mind, there is knowledge which is innate, which is also a starting point for moral cultivation
that needed to be cultivated. In this sense, Ch’en Hsien-chang and Wang Yang-ming were similar in
working on developing Mencius’ moral philosophy. See Mencius (D. C. Lau trans., Harmondsworth:
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extension of innate knowledge” is very similar to Ch’en Hsien-chang’s experience in
pursuit of learning. However, Ch’en’s passive attitude towards the challenges of the
Ch’eng-Chu School was very different from Wang’s more active engagement with
Chu Hsi’s doctrine. Before dealing with Chu Hsi’s doctrine again after his
enlightenment in Lung-ch’ang, Wang first verified his enlightenment with the ancient
classics, which were much older and therefore might be more authoritative than Chu
Hsi’s doctrine. According to his biography, in 1508, right after Wang was
enlightened regarding the meaning of Chu Hsi’s doctrines of “the investigation of
things” and “the extension of knowledge”, he “verified it with the meaning of the

Five Classics (Wu-ching 71#%), and found there to be no contradiction between the
two. He wrote an essay in this regard, “Wu-ching i-shuo” FLfEEE [A speculation

on the Five Classics].”"® In the preface to the essay, Wang wrote:

While I was in exile at Lung-ch’ang, which is situated in the mountains of the
southern aboriginal region, I could not bring with me any books. I sat in a stone
cave, reciting the books I had read and making notes. When I felt that I had
acquired the skill, I used this to interpret the classics. After seven months had
passed, I understood the meaning of the Five Classics. I have named my
interpretation “A speculation”. I wrote it only in order to express the opinions
deep in my mind; they did not have to be in absolute conformity with past
scholars’ interprvataticms.20

It seems that Wang was so confident in his enlightenment that he simply relied on his
own opinions to reinterpret the classics, without caring about ancient interpretations.

This means that he seemed to sense a potential for challenging the old doctrine which

Penguin Books, 1970), Book II, Part A: 6, p. 83 and Book VII, Part A: 15, p. 184.

1 wymcc, chiian 33, “Nien-p’u i”, p. 1228.

* Wang Yang-ming, “Wu-ching i-shuo hsii” Fi4Q[EERFF [A preface to a speculation on the Five
Classics], in ibid., chiian 22, p. 876.
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he had followed in his early days.
In 1518, when he published his two works, the preface to the Ta-hsiieh ku pen

KE K [Ancient version of the Great Learning] and Chu-tzu wan-nien ting-lun %
FHEAEEH [Chu Hsi’s final conclusion arrived in his last years], Wang publicly

expresses his difference with Chu Hsi.?' In the preface of the Chu-tzu wan-nien
ting-lun, Wang explained why, after his enlightenment, he found that his thoughts on
moral cultivation, although they accorded with the ancient classics, contradicted Chu
Hsi’s official doctrine. Confident in Chu Hsi’s wisdom, Wang had investigated Chu

Hsi’s works where he found the reason of this contradiction. Wang concluded that:

[Chu Hsi] himself realized the faults of his early doctrine in his later life. He
was so regretful that he admitted that his guilt in self-deception and the
deception of others was beyond redemption. The works like Ssu shu chi-chu
#4E5E [Comprehensive commentary on the Four Books] and Ssu shu huo-wen
PUF sk [Questions and answers on the Four Books], which were popularly
transmitted across the land, were his unsettled doctrine from an early period in
his life. He condemned himself for having faults in these early works and
thought of rectifying them but failed to do it.”

Therefore, Wang collected thirty-four of Chu Hsi’s letters from his later life to
prove that Chu Hsi’s later sayings were different from his early sayings.”> With this
collection, Wang rebuilt his faith in Chu Hsi’s doctrine.”* Although Wang edited the

Chu-tzu wan-nien ting-lun to defend Chu Hsi, his obvious criticism of Chu Hsi’s Ssu

shu chi-chu and Ssu shu huo-wen, which were trusted by most scholars, certainly

2! Ibid., chiian 33, “Nien-p’u i”, pp. 1253-4.

22 Wang Yang-ming, “Chu-tzu wan-nien ting-lun hsii” &M EEZHF [A preface to Chu Hsi’s
final conclusion arrived in his last years], in ibid., chiian 7, p. 240.

» Wang Yang-ming, “Chu-tzu wan-nien ting-lun” 2 FHi#E5E54 [Chu Hsi’s final conclusion
arrived in his last years], in ibid., chiian 3, pp. 128-41.

» Wang Yang-ming, “Chu-tzu wan-nien ting-lun hsii”, in ibid., chiian 7, p- 241.
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threatened the authoritative role of Chu Hsi in public.
In the beginning of the preface to the Ta-hsiieh ku pen, he pinpointed the

essential meaning of the Great Learning as follows:

The essential meaning of the Great Learning is simply to make the will sincere

(ch’eng i #%7X). The effort of making the will sincere is simply the investigation

of things. The end of making the will sincere is simply abiding in goodness.*
Wang’s taking “making the will sincere” as the essential meaning of the Great
Learning is obviously different from Chu Hsi’s interpretation. Chu himself more
strongly emphasized the preliminary role of “the investigation of things” in the Great

Learning. Chu had once said: “The most important issue of the Great Learning is

simply the phrase “ko wu” ¥4 (the investigation of things). If we can realize the

meaning of this, the rest of the book is easy to understand.”*®

Furthermore, at the end of the preface, Wang even made criticisms of Chu Hsi.

Wang said:

[The Great Learning] became more fragmentary because of the addition of
“ching” (reverence), and became more burdensome because of being
supplemented by another chapter. I am afraid that learning will become further
from the goodness.ZT

The original chapters of commentary that explained “the investigation of things” and

“the extension of knowledge” in the Great Learning had been lost in Chu Hsi’s time.

¥ Wang Yang-ming, “Ta-hsiieh ku pen yiian hsii” &£ A E ¥ [The original preface of the
ancient version of the Great Learning], in ibid., chilan 32, p. 1197.

% See Chu Hsi, “Ta-hsiieh i” A%£2%— [On Great Learning: part one], in Chu Hsi, Chu-tzu yii-lei 4
F84H [Classified conversations of master Chu Hsi] (Taipei: Hua-shih ch’u-pan she, 1987), chiian 14, p.
255.
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It was Chu Hsi who made a supplement as a chapter to explain “the investigation of

things” and “the extension of knowledge”. Also, it was Chu Hsi who emphasized the

importance of reverence in explaining the doctrine of “the investigation of things”.*®

Wang appeared to be dissatisfied with Chu Hsi’s interpretation of the Great
Learning.

Lastly, Wang used his doctrine of “the extension of innate knowledge” to
replace Chu Hsi’s interpretation of the meaning of “the investigation of things” in the

Great Learning. In his commentary, Chu Hsi wrote:

If we wish to extend our knowledge to the utmost, we must investigate the
principles of all things we come into contact with, for the intelligent mind of
man is certainly formed to know, and there is not a single thing in which its
principles do not inhere. It is only because all principles are not investigated that
man’s knowledge is incomplete. For this reason, the first step in education of the
adult is to instruct the learner, in regard to all things in the world, to proceed
from what knowledge he has of their principles, and investigate further until he
reaches the limit. After exerting himself in this way for a long time, he will one
day achieve a wide and far-reaching penetration. Then the qualities of all things,
whether internal or external, the refined or the coarse, will all be apprehended,
and the mind, in its total substance and great functioning, will be perfectly
intelligent. This is called the investigation of things. This is called the perfection
of knowledge.”

Obviously, Chu Hsi considered the “things” (wu %)) of “the investigation of things”
(ko wu) as all things in the world, and the “knowledge” (chih %I]) of “the extension of

knowledge” (chih chih Z¥]]) as knowledge of all things in the world without any

¥’ Wang Yang-ming, “Ta-hsiieh ku pen yiian hsii”, in WYMCC, chiian 32, p. 1197.

¥ Regarding Chu Hsi’s supplementing the chapter of the investigation of things in the Great Learning,
see Chu Hsi, Ssu shu chi-chu VU5 [Collected commentaries on the Four Books] (Taipei:
Hsiieh-hai ch’u-pan she, 1982), p. 6. For Chu Hsi’s pinpointing of the importance of “ching”
(reverence) in explaining the doctrine of investigation of things, see Chu Hsi, “Ta-hsiieh huo-wen”
E ST [Questions on Great Learning: part two], in Chu Hsi, Chu-tzu yii-lei, chiian 16, pp.
402-408.
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limitation. Wang Yang-ming, however, had a significantly different interpretation. In

his Ch'uan-hsi lu {573 [Instructions for practical living], Wang bluntly criticizes

Chu Hsi for wrongly interpreting the doctrine of “the investigation of things”.*® He

explained as follows:

The master of the body is the mind. What emanates from the mind is the will.
The original substance of the will is knowledge, and wherever the will is
directed is a “thing” (wu). For example, when the will is directed toward serving
one’s parents, then serving one’s parents is a “thing”. When the will is directed
toward serving one’s ruler, then serving one’s ruler is a “thing”. When the will
is directed toward being humane to all people and feeling love toward things,
then being humane to all people and feeling love toward things are “things”, and
when the will is directed toward seeing, hearing, speaking, and acting, then each
of these is a “thing”. Therefore I say that there are neither principles nor things
outside the mind.”’

In Wang Yang-ming’s interpretation, the “things” and “knowledge” became more
confined to the field of moral matters. Wang also had a special interpretation of the

word “ko” as follows:

The word ko in ko wu is the same as the ko in Mencius’ saying that “a great man
rectified (ko) the ruler’s mind.” It means to eliminate what is incorrect in the
mind so as to preserve the correctness of its original substance. Wherever the
will is, the incorrectness must be eliminated so correctness may be preserved. In
other words, in all places and at all times the principle of Heaven must be
preserved. This is the investigation of principles to the utmost. The principle of
Heaven is clear character, and to investigate the principle of things to the utmost
is to manifest the clear character.>

® Chu Hsi, Ssu-shu chi-chu, p- 8; Source Book, p. 89.

- Wang Yang-ming, Ch’uan-hsi-lu {575k [The instructions for practical living] (hereafter
abbreviated as CHL) (Taipei: Hsiich-sheng shu-chii, 1988), p. 36.

3 cHE, p. 37, For an English translation, see Wing-tsit Chan, trans., Instructions for Practical Living
and Other Neo-Confucian Writings by Wang Yang-ming (hereafter abbreviated as Instructions) (New
York: Columbia University Press, 1963), part I: 6.
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Given his innovative annotation of the word ko in ko wu as “rectify”, which is
dramatically deprived of the epistemological meaning of the word in Chu Hsi’s
annotation as “investigate”, Wang’s interpretation of the meaning of ko wu was
significantly different from Chu Hsi’s interpretation.33

Wang Yang-ming also pinpointed “the extension of knowledge”, with his
extensive interpretation of “knowledge” as “innate knowledge”, in place of “the
investigation of things” as the essential ethic of the Great Jp‘i,et:strnin(g'.34 It appeared
that he was confident enough to substitute his own interpretation of the Great
Learning for Chu Hsi’s.

His interpretation was obviously such a serious threaten to orthodox
Ch’eng-Chu Neo-Confucianism that, in 1523, the examiners of the metropolitan civil
service examination put a question about the School of Mind in the examination,
implicitly to repudiate Wang Yan g-ming.35 Arguments against Wang Yang-ming
became popular in these days. In dealing with them, Wang was unexpectedly resolute.

He said:

During the time that I was in Nanking [in 1516], I still thought to compromise
with normal people. But nowadays I only trust innate knowledge as the true
knowledge for discriminating right from wrong. I therefore have no need to hide
or excuse myself. I would rather be a wild man leading people to describe me as
a man who acts without fear of what he says. I simply act in accordance with

> CHL, p. 37; Instructions, part I: 7, pp. 14-15.

» Huang Chin-hsing #53E 8, “Li-hsiieh k’ao-chii-hsiieh yii cheng-chih: i Ta-hsiieh kai-pen te fa-chan
wei 1i" BRESZHBELEA v DI AEANZE EH] [Neo-Confucianism, textual criticism and
politics: the development of the revised editions of the ‘Ta-hsiieh” as an example] Bulletin of the
Institute of History and Philology, Academia Sinica (December, 1989),vol. 60, part 4, p. 899.

# Tang Chiin-i, Chung-kuo che-hsiieh yiian-lun: tao-lun p’ien PERIITE [ 5 EaGkHT (A
fundamental exposition of Chinese philosophy: introduction] (Taipei: Hsiieh-sheng shu-chii, 1984), p.
299.

% WYMCC, chiian 35, “Nien-p’u san” 4E%= [chronological biography: part three], p. 1287.
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innate knowledge.S(’

This passage shows how strongly Wang was resolved to break with orthodox
Ch’eng-Chu Neo-Confucianism.

Wang Yang-ming’s challenge to orthodox Ch’eng-Chu Neo-Confucianism,
though inviting criticism from his contemporaries, influenced literati life and
gradually won victory. In the 1523 metropolitan examination, several of Wang’s
disciples who took the examination walked out of the hall in protest. Another used

the opportunity to celebrate Wang’s teachings and was rewarded with a chin-shih &
-I- degree. The anti-Wang policy among examiners seemed to be failed. Furthermore,

some of Wang’s disciples became examiners in the 1568 metropolitan examination.
With their promoting Wang’s doctrine in the examinations, Wang’s doctrine steadily

penetrated the system. Besides that, Chia-ching 3ZF era (1522-66) commentaries on

the Four Books also show the turn from orthodox Ch’eng-Chu interpretations to
newer views drawn from Wang Yang-ming and his disciples.’’

To sum up the comparison between Ch’en Hsien-chang’s and Wang
Yang-ming’s Schools of Mind, we find that both of them had experienced the
problem of mind and principle not converging after following the teaching of
Ch’eng-Chu Neo-Confucianism in their pursuits of learning, and both found ways of
escaping from this predicament by transferring the field of moral cultivation from
things and books to the mind. Ch’en, as a forerunner of a new intellectual trend of the

School of Mind, was immersed in “getting the Way himself”, and was passive in

36 71
Ibid.
Y Benjamin A. Elman, A Cultural History of Civil Examinations in Late Imperial China (Los Angeles:
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response to the challenges from the official orthodoxy of Ch’eng-Chu
Neo-Confucianism. This caused his School of Mind to decline in the long run. Wang,
on the other hand, as an indirect inheritor of this new intellectual trend, was more
active in confronting Ch’eng-Chu Neo-Confucianism by inventing his own doctrine
of the extension of innate knowledge and reinterpreting Chu Hsi’s doctrine of the
investigation of things. Wang Yang-ming’s School of Mind, therefore, stood firm as

a new intellectual paradigm.

University of California Press, 2000), p. 413.
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2.3 The factionalization of the School of Mind in the late Ming

Although Wang Yang-ming’s School of Mind stood firm as a new intellectual
paradigm in Neo-Confucianism, different interpretations of his doctrine among his
disciples emerged as it became popular, and thus the factionalization of this School
of Mind occurred. When talking about Wang Yang-ming’s doctrine of “the extension
of innate knowledge”, Wang Chi found eight different interpretations of the idea of
liang-chih (innate knowledge) among Wang Yang-ming’s disciples.' Another

disciple of Wang Yang-ming, Hu Han #{#% [Chin-shan 41}, 1381-?], also found

four different interpretations of the doctrine of “the extension of innate knowledge”
among Wang Yang-ming’s dhisciplf:s..2 These different interpretations naturally
brought some problems for Wang Yang-ming’s disciples in capturing the true
meaning of Wang Yang-ming’s doctrine. After the late Ming there were many
scholars who divided the Wang Yang-ming School into different sections with
different standards. Huang Tsung-hsi divided it into six sections according to
geographical location.” Modern Chinese Marxist-Leninist historians divided it into
“yu-p’ai” #5JK [right-wing] and “tso-p’ai” /£JK [left-wing] sections according to

their attitude toward the proletariat."' The Japanese scholar Okada Takehiko [if] FH &,

! See P’eng Kuo-hsiang 52E#, Liang-chih hsiieh te ch’an-k’ai: Wang Lung-hsi yii chung wan Ming
te Yang-ming hsiieh FAVE2HIER: FHEEHGEERYEHEE [The unfolding of the doctrine
about innate knowledge: Wang Chi and the middle and late Ming studies of Wang Yang-ming’s
doctrine] (Taipei: Hsiieh-sheng shu-chii, 2003), pp. 342-3.

? See Huang Tsung-hsi, “Che-chung Wang-men hsiiech-an wu” ¥t F[95 % [The Che-chung
section of Wang Yang-ming School: part five], in MJHA, chan 15, p. 330.

3 There were the Che-chung #ft1, Chiang-yu 145, Nan-chung 1, Ch’u-chung 4%}, Northern
[Pei-fang /5] and Yiieh #-Min [#] schools.

* See Chi Wen-fu #5352 Hi, Tso-p’ai Wang hsiieh /2R T2+ [The left-wing section of the Wang
Yang-ming School] (Taipei: Kuo-wen t’ien-ti tsa-chih she, 1990), pp. 74-84; Chi Wen-fu, Wan Ming
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Z divided it into three groups: Kensenha ¥4}k, which considered that to act is to
follow ready-made innate knowledge; Kijakuha B kiR, which considered that the
way was to return to the stillness of the mind; and Syujoha f&:f-Jk, which considered

the way to be through gradual cultivation and reflective thinking.S
The reason for the factionalization of the Wang Yang-ming School may be
traced to Wang’s doctrine itself. In his later life, Wang propounded his famous “Four

Sentences of Teaching”(ssu-chii chiao V941]Z§). Its meaning is so ambiguous that it

left a legacy of controversy which continued long after his death.® The Four

Sentences of Teaching” is from “Conversation at T’ien-ch’ilan K J&” in 1527.7 In

this conversation, Wang Yang-ming said:

The absence of good and evil characterizes the mind-in-itself (hsin-t’i [[M5).
The presence of good and evil characterizes the movement of the will.

The knowledge of good and evil is liang-chih (innate knowledge).

The doing of good and ridding of evil is the investigation of things.B

The crucial point is in the interpretation of Wang Yang-ming’s description of the

ssu-hsiang shih lun BEHHEAE S5 [A history of thought of the late-Ming] (Peking: Tung-fung
ch’u-pan she, 1996), pp. 15-49.

> See Okada Takehito fAFHEZ, O Yomei to Minmatsu no Jiigaku, pp. 103-258.

S Julia Ching, To Acquire Wisdom: The Way of Wang Yang-ming (New York: Columbia University
Press, 1976), pp. 149-50.

7 See CHL, p- 359; Instructions, Part I11: 315, pp. 243-45.

¥ Huang Tsung-hsi, “Yao-chiang hsiieh-an”, in MJHA, chiian 10, p. 179; Records, p. 101. Wang
Yang-ming’s “Four Sentences of Teaching” is a very important part of this study. A further discussion
of it will feature in chapter 4. It is worth noting that the concept is developed from the four steps of
moral cultivation in the Great Learning, which are “the rectification of the mind” (cheng hsin 1E.(»),
“making the will sincere” (ch’eng i 3%¥), “the extension of knowledge” (chih chi E{4]) and “the
investigation of things” (ko wu 1&%)). See the Great Learning, in Source Books, p. 86. My later
discussion on the arguments concerning Wang’s “For Sentences of Teaching” on the mind (hsin /(»),
the will (i &), knowledge (chih %) and things (wu 7)) are also to be understood in terms of their
meaning in the context the Great Learning.
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nature of “the absence of good and evil” in the mind. Some scholars interpreted this
as “The mind-in-itself, with good and evil, is human nature”.” It is noteworthy that
Mencius’ theory of the goodness of human nature is generally accepted by
Confucians.'® The former interpretation obviously put Wang’s description in danger
of deviating from the Mencian tradition. It was under these circumstances that Huang
Tsung-hsi argued: “Scholars have understood them [i.e. Wang’s “Four Sentences of
Teaching”] incorrectly, taking what is said about nature as being neither good nor
evil to mean that the supreme good is neither good nor evil.”"!

This phenomenon is probably due to theoretical problems in Wang Yang-ming’s
doctrine itself. The “Four Sentences of Teaching” caused a significant debate

between Wang’s two disciples, Ch’ien Te-hung $£{&yit [Hsii-shan ##[ L], 1497-1574]

and Wang Chi. As Ch’ien records:

[When they discussed Wang Yang-ming’s “Four Sentences of Teaching”]
Ju-chung [74, i.e. Wang Chi] said: “This is not the final conclusion. If we say
that in the original substance of the mind there is no distinction between good
and evil, then there must be no such distinction in the will, in knowledge, and in
things. If we say that there is a distinction between good and evil in the will,
then in the final analysis there must also be such a distinction in the substance of
the mind.” I said: “The substance of the mind is the nature endowed in us by
Heaven, and is originally neither good nor evil. But because we have a mind
dominated by habits, we see in our thoughts a distinction between good and evil.

The work of the investigation of things, the extension of knowledge, the

? Ibid.

19 See Mou Tsung-san, Chung-kuo che-hsiieh te t’ e-chih BT EF¥E [The characteristics of
Chinese philosophy] (Taipei: Hsiich-sheng shu-chii, 1963), p. 67; Ch’ien Mu, “Ju-chia chih hsing
shang lun yii ch’i chin hsing chu-i" {52 7 {4 ZanEd H 35 F 38 [Confucian’s theory of the
goodness of human nature], Chung-kuo hsiieh-shu ssu-hsiang lun-ts’ung PR E2 1 B AE =G
[Miscellaneous essays on Chinese scholarship and thought] (Taipei: Tung-ta t'u-shu kung-ssu, 1978),
vol. 2, pp. 1-15; Wing-tsit Chan, “Idealistic Confucianism: Mencius”, in Source Book, pp. 49-50.

L Huang Tsung-hsi, “Yao-chiang hsiieh-an”, in MJHA, chiian 10, p. 180; Records, p. 102.
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sincerity of the will, the rectification of the mind, and the cultivation of the
personal life is aimed precisely at recovering that original nature and substance.
If there were no good or evil to start with, what would be the necessity of such
efforts?'?

It appears that Wang Chi was so overwhelmingly impressed by Wang Yang-ming’s
description of the nature of “the absence of good and evil” in the mind that he denied
the other three sentences of his “Four Sentences of Teaching”, which emphasize the
existence of good and evil, the tasks of discriminating good from evil and doing good
and removing evil. He emphasized the need to realize the fact that there is no
distinction between good and evil in the mind, the will, knowledge and things.
Ch’ien Te-hung, though agreeing that the human mind was originally neither good
nor evil, was more concerned that the mind is apt to be dominated by habits, which
might put good and evil thoughts into it. He therefore emphasized the effort to
recover that original nature and substance of the mind through discriminating good
from evil.

In brief, the debate between Wang Chi and Ch’ien Te-hung came down to two
main questions: “Is the human mind dominated by habits?”” and “Is there a necessity
to exert effort to recover the original nature and substance of the human mind?”

When they took their debate to Wang Yang-ming for elucidation, Wang replied:

You two gentlemen complement each other very well, and should not hold on to
one side. Here I deal with two types of peoples. The man of acute intelligence
apprehends straight from the source. The original substance of the human mind
is in fact crystal-clear without any impediment and is the equilibrium before the

2 CHL, p. 359; Instructions, Part I1I: 315, pp. 243-44.
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feelings are aroused. The man of acute intelligence has accomplished his task as
soon as he has apprehended the original substance, penetrating the self, other
people, and things internal and things external all at the same time. On the other
hand, there are inevitably those whose minds are dominated by habits so that the
original substance of the mind is obstructed. I therefore teach them definitely
and sincerely to do good and remove evil in their will and thoughts. When they
become expert at the task and the impurities of the mind are completely
eliminated, the original substance of the mind will become wholly clear.
Ju-chung’s view is the one I use in dealing with the man of acute intelligence.
Te-hung’s view is for the second type. If you two gentlemen use your views
interchangeably, you will be able to lead all people--of the highest, average, and
low intelligence--to the truth. If each of you holds on to one side, right here you
will err in handling properly the different types of man and each in his own way

will fail to understand fully the substance of the Way.13

It seems that Wang attempted to keep neutral in this debate. But he finally admitted
that: “It is not easy to find people of acute intelligence in the world. Even Yen Hui

BH[E] [Yiian i, 2-2] and Ming-tao [i.e. Ch’eng Hao] dared not assume that they
could fully realize the original substance of the mind as soon as they apprehended the
task. How can we lightly expect this of people? People’s minds are dominated by
habits. If we do not teach them concretely and sincerely to devote themselves to the
task of doing good and removing evil right in their innate knowledge rather than
cultivate a mind of vacuity and quietness. This defect is not a small matter and must
be exposed as early as possible.”"*

To sum up, although Wang did have confidence in the clarity of the original

substance of the human mind, he never ceased to worry about the possibility of its

being obstructed by habits. Wang’s attitude is very typical of Confucians. It shows

"> CHL, pp. 359-60; Instructions, Part I1I: 315, p. 244.
" CHL, p. 360; Instructions, Part IIL: 315, pp. 244-5.
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“the Confucian belief that the individual can and should summon a godlike flow of
moral power within himself, but this belief was paradoxically combined with a
fearful realization that he would be unable to do so, trapped in a fundamental
predicament."'5 This would explain Wang’s emphasis on the necessity for normal
people “to devote themselves to the task of doing good and removing evil right in
their innate knowledge” in order to recover the original nature and substance of the
human mind.

Because the doctrine of “the extension of innate knowledge” was Wang
Yang-ming’s most important doctrine, one that he thought of as his personal
invention for moral cultivation, for the purpose of “doing good and removing evil
right in people’s innate knowledge,” we need to go back to this doctrine of “the
extension of innate knowledge”. Once, when a disciple who had heard Wang’s
instructions on “the extension of innate knowledge” but who still felt that his effort
was not sufficiently earnest asked Wang to elucidate the way to the extension of
innate knowledge, Wang answered him in a very ambiguous way. His Chuan-hsi lu

records:

The Teacher Wang Yang-ming said, “If you already know what the extension of
innate knowledge is, how can it be elucidated? From the beginning innate
knowledge is clear. The thing to do is to exert effort earnestly and concretely.
Otherwise, the more one talks about it, the more muddled it will become.” The
disciple replied, “My request is precisely on the elucidation of the effort to
extend innate knowledge.” The Teacher said, “You have the way yourself. I
have no other method to offer. Once there was a Zen jji# [Ch’an] master. When

someone came to him to ask about the Law of Buddha, he merely raised a dust

"> Thomas A. Metzger, Escape from Predicament (New York: Columbia University Press, 1977), p.
49,
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whisk. One day his followers hid his dust whisk to see what other schemes he
would resort to. When someone asked him about the Law he looked for the dust
whisk but could not find it, and merely raised his empty hand. This innate
knowledge of mine is the dust whisk of my scheme. Aside from it, what can I
raise?” A little later, another friend asked about essentials of the task. The
Teacher looked to the side and asked, “Where is my dust whisk?”” Those present
were excited and happy.16

From this dialogue, we can see that Wang was supremely confident in the
self-evidence of the clarity of innate knowledge, which was simply beyond any doubt.
He considered “the extension of innate knowledge” to be realized only through
practice in real life, which needed no theoretical elucidation. Therefore, subjected to
repeated questioning from his disciples on elucidation of the effort to extend innate
knowledge, he could do nothing but use the Ch’an Buddhist story to respond, seeking,
presumably, to persuade his disciples to think reflectively on their behaviour in real
life.

Wang’s answers are epigrammatic, but he did admit that he had no method to
offer concerning the way of “the extension of innate knowledge”, leaving it to his
disciples to find methods themselves. No wonder that the interpretation of the
doctrine of “the extension of innate knowledge” became problematic, as exemplified
by the debate between Ch’ien Te-hung and Wang Chi on his “Four Sentences of
Teaching”. Although Wang Yang-ming asked these two disciples to use their views
interchangeably, it seemed that he did not acknowledge any conflict between their
views. Neither disciple was willing to compromise. It is said that Ch’ien Te-hung

regarded the formula of the “Four Sentences of Teaching” as a fixed teaching that

1 CHL, p- 335; Instructions, Part I11: 280, p. 224.
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could not be changed, while Wang Chi called it an expedient doctrine.'” Wang
Yang-ming’s doctrine was destined to be thus subjected to different interpretations.
As it became popular, Wang Yang-ming’s doctrine seems to have been distorted.

The emergence of the doctrines of Wang Chi and the scholars of the T"ai-chou Z&/J{|

School, are obvious examples. In his Ming-ju hsiieh-an, Huang Tsung-hsi made a
general description of this phenomenon with his criticism of Wang Chi and the most

representative figure of the T’ ai-chou School, Wang Ken = [Hsin-chai /[ 75,

1483-1541]. He excluded the T ai-chou School from his enumeration of the sections
in the Wang Yang-ming School, although he did concede its significant role. At the

very beginning of his description of the T ai-chou School, he said:

The teaching of Master Yang-ming became popular everywhere under Heaven
on account of Wang Ken and Wang Chi. But it gradually lost its transmission in
part due to Wang Ken and Wang Chi. Wang Ken and Wang Chi were frequently
dissatisfied with their master’s teaching, seeking all the while to unveil more of
the Buddha’s mysteries and attribute them to the master. Thus they pressed
Yang-ming into the ranks of Ch’an Buddhism."®

From a historical perspective, it is clear that the teaching of Wang Yang-ming did not
in fact “lose its transmission”. However, as a profoundly dedicated Neo-Confucian,
Huang Tsung-hsi was inevitably critical, considering his view that the teaching of
Wang Yang-ming had lost its true meaning because of the radical misinterpretations

of Wang Chi and Wang Ken.

' See Huang Tsung-hsi, “Che-chung Wang-men hsiich-an erh” #fp F 954 — [The Che-chung
section of the Wang Yang-ming School: part II], in MJHA, chiian 12, p. 239.

L Huang Tsung-hsi, “T"ai-chou hsiieh-an i” Z&J{{£2%£— [The T ai-chou School: part 1], in MJHA,
chiian 32, p. 703; Records, p. 165.
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However, it is clear that it probably was Wang’s confidence in his doctrine of
“the extension of innate knowledge” that gave some of his disciples, like Wang Chi
and the members of the T ai-chou School, the courage to try the choice of teaching
for the “man of acute intelligence”. Because of their choices, the teaching of Wang
Yang-ming that became popular was his teaching for the “man of acute intelligence”,
not his teaching for the “people of average and the low intelligence”.

Wang Chi and the T ai-chou School, with their popularity, inspired a lot of
criticism in the late Ming. Confident of his own interpretation of Wang Yang-ming’s
“Four Sentences of Teaching”, Wang Chi developed from it his own “Four

Negatives” (ssu-wu VY4HE):

If we are enlightened to the fact that the original mind is without good or evil,
then we must realize that the will (or intention) is without good and evil,

knowledge is without good and evil, and things are without good and evil."”

Based on this idea, Wang Chi concluded that rules of good and bad conduct were
artificial, not standards that emerged naturally from the mind. He therefore put

forward his own interpretation of liang-chih as follows:

Liang-chih is something that is produced by nothing, being the Mean of
consciousness before the emotions arise. There is no other such prior state
before such knowledge outside the harmony of emotions in due proportion, and
there is no posterior state of consciousness following such knowledge. One can
naturally gather one’s composure without forcing it, and one can naturally

manifest emotions without deliberation. Thus self-realization can happen at

5 Wang Chi, “T’ien-chiian cheng tao chi” KIREEEEL [The Record of Confirmation of the Way at
T’ien-chiian], in Wang Chi, Wang Lung-hsi ch’iian-chi, chiian 1, pp. la-b.
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once, without reliance on effort and cultivation. By the same reason, the
extension of liang-chih was taught for the sake of those who had not yet attained
enlightenment. Those who could believe in liang-chih could come and go by
themselves, as the bead travels across the abacus, without need of any control,

keeping naturally from waywardness.”’

As we have mentioned earlier, in Wang Yang-ming’s opinion, only “the man of acute
intelligence” could “accomplish his task as soon as he has apprehended the original
substance, penetrating the self, other people, and things internal and things external
all at the same time.” Wang Yang-ming also told Wang Chi and Ch’ien Te-hung that

LT3

there were inevitably “people of average and the low intelligence” “whose minds are
dominated by habits so that the original substance of the mind is obstructed,” and that
with those people, one should “therefore teach them definitely and sincerely to do
good and remove evil in their will and thoughts.” However, in Wang Chi’s
interpretation, this distinction between “the man of acute intelligence” and “people of
average and the low intelligence” was simply dismissed; to believe in liang-chih
became so crucial that the caution for doing good and removing evil was easily
ignored.

Wang Chi’s “Four Negatives” became a main target of criticism from many

scholars, especially scholars of the Tung-lin Bi#& School, who insisted that mind

was ultimately good.21 They even criticized Wang Yang-ming for inspiring Wang

 Huang Tsung-hsi, “Che-chung Wang-men hsiieh-an erh”, in MJHA, chiian 12, p. 239; Records, p.
116.

2 Mizoguchi Yiizd j#§ 714 =, “Iwayuru Torinha jinshi no shiso—zenkindaiki ni okeru Chiigoku shiso
no tenkai—(j6)” ¢ WD % HARIRA £ D BAE—FHEAIRIC 517 5 FBIEE DR (L) [The
thought of the so-called Tung-lin school: the development of Chinese thought in the pre-modern
period (part one)] Toyo bunka kenkyiijo kiyo B PESLAVIFZEATEC S [The bulletin of the Institute for
Research on Oriental Culture], 27: 4 (March 1978):117.
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Chi’s ideas of the “Four I\Iegatives”.22 However, Wang Chi had his faithful followers,
too. Debates on the “Four Negatives” became a heated issue in the late Ming. The

debate between Hsii Fu-yiian 5F523% [Ching-an #{f#, 1535-1604] and Chou Ju-teng
[&iz%& [Hai-men ¥5[", 1547-1629], one of Wang Chi’s disciples, is a prime

example of the opinions of each side.

The debate took place around the year 1592, beginning in one of the lectures
organized by Hsii and Chou. In this debate, Chou expounded Wang Chi’s doctrine
regarding the absence of good and evil as the essential teaching. Hsii disputed the

issue in his Chiu ti 715 (Nine Inquiries) to argue with him. Chou then wrote the
Chiu chieh F1f# (Nine Explanations) in further explanation.” In brief, Hsii insisted

on the highest goodness of the mind and human nature. He tried to rescue Wang
Yang-ming’s “Four Sentences” from being trapped in a moral nihilism.** Chou
insisted on the transcendental characteristics of the mind and human nature, which is
beyond artificial good and evil.”> Their debate reflects a fundamental disagreement
on the problem of the characteristics of the mind and human nature.

According to Huang Tsung-hsi, these lectures attracted famous participants,
stimulating intense discussions. The disciples of Hsii Fu-yiian and Chou Ju-teng also
had their own disputes.”® It shows that the scholars of the late Ming period were very
interested in the problem of whether mind is without good or evil or is ultimately

good.

22 Chi Wen-fu, Wan-ming ssu-hsiang-shih lun, p. 22.

2 See Huang Tsung-hsi, “Tai-chou hsiieh-an wu” F&NEEZEF [The T ai-chou School: part five], in
MJHA, chiian 36, p. 854; chiian 41, “Kan-ch’iian hsiieh-an wu” HREtZF [The Kan-ch’iian School:
part five], in ibid., p. 976.

ot Huang Tsung-hsi, “Kan-ch’iian hsiieh-an wu”, in MJHA, chiian 41, p. 976.
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Moreover, Wang Chi’s lack of attention to doing good and removing evil was
championed by members of the T ai-chou School, comprising the most “radical” of
Wang Yang-ming’s discip]es.27 In his description of the T ai-chou School, Huang
Tsung-hsi’s comments on the disciples of Wang Chi and Wang Ken show the impact

they had on the fragmentation of Wang Yang-ming’s teaching on the nature of mind:

In Wang Chi’s case, no disciple emerged who was stronger than [Wang Chi]
himself, and his teaching was balanced and remedied by the Chiang-yu school.
So there was no total disintegration effected. In Wang Ken’s case, many of his
disciples could fight the dragon and the snake with their bare hands.?® By the
time his teaching passed down to men like Yen Chiin 26§45 [Shan-nung [[[f,
1504-96] and Ho Hsin-yin {A[,[,f& [Liang Fu-shan 3[[], 1517-79], it was no
longer within the boundaries of Confucian moral philosophy. ... These men

turned Heaven and Earth upside down. There has been no one like them among

the ancients and moderns.”’

It seems that Wang Ken’s disciples were more influential because they were more
radical and active than Wang Chi’s.

However, it was Wang Ken himself who was responsible for encouraging the
radicalization of the T ai-chou School. Wang Ken was a very innovative interpreter
of Wang Yang-ming’s doctrine. In order to persuade his disciples to use a plain way
to teach the populace, Wang Yang-ming had once agreed with one of his disciples

who said that “the people filling the street are all sages”.*® Wang Ken, as a humble

& Huang Tsung-hsi, “T’ai-chou hsiieh-an wu”, in ibid., chiian 36, p. 854.

% See Huang Tsung-hsi, “Kan-ch’iian hstieh-an wu”, in ibid., chiian 41, p. 976.

?7 Cynthia J. Brokow, The Ledgers of Merit and Demerit: Social Change and Moral Order in Late
Imperial China (Princeton: Princeton University Press, 1991), pp. 19-20.

2 The metaphor is used to show their daring. See Records, p. 173.

* Huang Tsung-hsi, “T"ai-chou hsiieh-an i”, in MJHA, chiian 32, p. 703; Records, p. 165.

* See CHL, p. 357; Instructions, Part I1I: 313, p. 240.
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worker himself, went further in expressing his optimistic attitude towards the pursuit
of the sagehood in the populace, arguing that “the daily activity of the common
people was the Way”,”" and “the sagely Way is not different from the daily activity
of the common people”.”* His special characteristics and ways of teaching also
added to his influence. As Huang Tsung-hsi reported: “For although Wang Chi’s skill
as a debater was considered second only to that of Yang-ming, nevertheless there
were some who lacked faith in his teachings. It was Wang Ken who, through his
glances and facial expressions, was capable of inspiring the greatest number.”>
Wang Ken was therefore considered a kind of populist who differed from the moral
elitism of the Wang Yang-ming School.**

Following Wang Ken’s special instruction, his disciples, many of them workers
like Wang Ken himself, developed populism even further, to the extent of
challenging the old ethics. For example, Yen Chiin and the like became known for

their positive affirmation of human desire,” Ho Hsin-yin for his activity in gathering

mobs that threatened political authority,”® and Li Chih ZZ# [Ch’uo-wu ELE:,

1527-1602], the most controversial figure of the T ai-chou School, for his challenge

to traditional ethics, which give rise to a series of accusations that he was destroying

3! See Huang Tsung-hsi, “T"ai-chou hsiieh-an i”, in MJHA chiian 32, p. 710; Ching, Records, p. 176.
% Wang Ken, “Yii-lu” 55§k [Dialogue], in Wang Ken, Wang hsin-chai ch’iian-chi F.{, 7525
[The complete works of Wang Ken] (Taipei: Kuang-wen shu-chii, 1975), chiian 2, p. 15a.

* Huang Tsung-hsi, “T’ai-chou hsiieh-an i”, in MJHA, chiian 32, p. 710; Ching, Records, p. 176.

3% Shimada Kenji 5 FHEEA, Chiigoku ni okeru kindai shii no zasetsu EZ 31T 5 TS EHED T
[The frustration of modern thought in China] (Tokyo: Chikuma shobo, 1949; reissue, 1970), pp.
98-100; Hou Wai-lu &4+, Chao Chi-pin ##fH#s and Tu Kuo-hsiang #-&IEE, Chung-kuo
ssu-hsiang t'ung-shih B FEAEH S [A comprehensive history of Chinese thought] (Peking: Jen-min
ch’u-pan she, 1960), vol. 4, Part I1, pp. 958-1002.

3 Shimada Kenji, op. cit., p. 112

* Shimada Kenji, op.cit., p. 121-24; Hou Wai-lu, et al., op. cit., pp. 1003-30; Ronald Dimberg, The
Sage and Society: The Life and Thought of Ho Hsin-yin (Honolulu: The University Press of Hawaii,
1974), p. 46.

47



social norms.”” Some modern scholars regard Wang Ken and the members of the
T’ ai-chou School as leaders of an intellectual change that had the potential for
individualism most closely resembling that of the modern West.®

Scholars of the period from late Ming to early Ch’ing who faced the tragedy of
the decline of the Ming dynasty related the developments of Wang Yang-ming’s
School of Mind to the destiny of the Ming dynasty. Some even maintained that this

intellectual trend was a cause of Ming dynastic decline.”” Ku Yen-wu BEA &
[T’ing-lin 524K, 1613-82], one of the most important critics of Neo-Confucianism,

criticized this intellectual trend as follows:

Today’s gentlemen assemble up to a hundred guests and disciples to discuss
“Mind” and “(Human) Nature,” brushing aside the method of acquiring
“knowledge through extensive learning” in seeking “consistency”. They turn
from the discussion “of the world’s trouble and poverty” in favor of discussion
of “lofty and esoteric doctrines, and the excellence of single-mindedness”. With

this I cannot algree.40

As a leader of a new intellectual trend of empirical study of the Ch’ing j& period

%7 Shimada Kenji, op. cit., pp. 161-229; Hou Wai-lu, et al., op. cit., pp. 1031-95.

¥ Shimada Keniji, op. cit., p. 214, p. 250; Wm. Theodore de Bary, “Individualism and Humanism in
Late Ming”, in Wm. Theodore de Bary, ed., Self and Society in Ming Thought (New York: Columbia
University Press, 1970), pp. 145-48. Mizoguchi Yuzo j# [/ =, although he disagrees with
Shimada’s opinion on the modernity and individualism of the T ai-chou school, also maintains that the
T’ai-chou school led some ethical changes in the late Ming. See Mizoguchi Yuzo, Chigoku zenkindai
shisé no kusazu to tenkai PERIFHIABAEDEIT & EBH [The twist and unfolding of pre-modern
thought in China] (Tokyo: Tokyo University Press, 1980), pp. 51-212.

* Benjamin A. Elman, From Philosophy to Philology: Intellectual and Social Aspects of Change in
Late Imperial China (Cambridge, Mass.: Council on East Asian Studies, Harvard University, 1984),
pp- 50-53.

% Ku Yen-wu B, T'ing-lin wen-chi k37 [The literary works of Ku Yen-wu] (Taipei:
Kuang-hua yin-shu kuan, 1956), chiian 3, “Ta yu-jen lun-hsiiech shu” Zi&Z AGHZ2E [Areplytoa
friend on studies], p. 1. For the translation, see Immanuel C. T. Hsii trans., Intellectual Trends in the
Ch’ing Period [Liang Ch’i-ch’ao 32, Ch’ing-tai hsiieh-shu kai-lun & 22 H% 3R] (Cambridge,
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[1644-1911], Ku strongly opposed the School of Mind.*' The above description is
obviously an accusation that the School of Mind bore the responsibility for the
decline of the Ming dynasty. Ku even made a direct attack on Wang Yang-ming

himself. Ku said:

There have been men who could single-handedly change the world, with their
influence lasting as long as a hundred odd years: in ancient times, [for example],
we have Wang Yen’s Ffi7 [I-fu 38H, 256-311] ch’ing-t’an {&ak (pure
discourse) and Wang An-shih’s £Z7 47 [Chieh-fu 47-F, 1021-86] new
doctrine. ... In modern times, Wang Yang-ming’s liang-chih was another case.
Mencius said: “A long time has elapsed since this world of men received its
being, and there has been in the course of its history now a period of good order,

and now a period of confusion.” Is it not for future sages to turn the world of

disorder to order?*?

The intellectual trend of pure discourse, of which Wang Yen was one of the main
representatives, is generally considered by historians as one of the reasons for the

decline of the Western Chin & dynasty [265-316].* It is also considered that Wang

An-shih’s new doctrine caused the failure of political reform in the Northern Sung
dynasty.** In comparing Wang Yang-ming’s doctrine of “the extension of innate
knowledge” to Wang Yen’s “pure discourse” and Wang An-shih’s “new doctrine”,

Ku seems to accuse Wang Yang-ming himself for the decline of the Ming dynasty.

Mass.: Harvard University Press, 1959), p. 29.

4 See Liang Ch’i-ch’ao, Chung-kuo chin san-pai nien hsiieh-shu shih, pp. 52-64; Hou Wai-lu {Z415,
Chin-tai Chung-kuo ssu-hsiang hsiieh-shuo shih 3T B EAHEAZG S [A history of thought and
doctrines of modern China] (Taipei: Ku-feng ch’u-pan she, 1987), pp. 165-213.

2 Ku Yen-wu, Yiian ch’ao pen Jih-chih lu [F#74 H #1%% [Records of daily knowledge (manuscript
edition)] (Taipei: Ming-lun ch’u-pan she, 1970), chiian 20, “Chu-tzu wan-nien ting-lun” &R E
i [Chu Hsi’s final conclusion of his last years], p. 539; Immanuel C. T. Hsii, op. cit., p. 29.

“ Ch’ien Mu $8#2, Kuo-shih ta-kang |85 A4 [Essentials of Chinese history] (Taipei: Taiwan
Commercial Press, 1974), p. 225.
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Another critic of Neo-Confucianism, Fang I-chih 5LL%] [Mi-chih %52,

1611-71], also made a serious attack on Wang Yang-ming’s School of Mind:

The reason Wang Yang-ming was content to allow that “the mind is nature” and
“the mind is the classics” is because he wanted to save scholars from
fragmentary studies. But his inferior disciples indulge in empty talk and forsake
practical learning. They dismiss the study of the classics. They totally distort the
teaching [of Wang Yang-ming].*’

In Fang’s opinion, Wang Yang-ming’s positive influence was in saving scholars from
studies of literary prose and study for the civil service examination, which was
fragmented in Wang’s time. However, Wang’s emphasis on the primacy of the role
of the mind endangered his doctrine into over-internalization, with the pursuit of

learning focused only on the Doctrines of Mind (hsin-hsiieh /[ 2#) and neglecting the

study of the classics. Although Fang tried to spare Wang Yang-ming from the brunt
of this attack by focusing his criticism on Wang’s disciples, he still showed that it
was Wang Yang-ming’s doctrine that caused the degeneration of the
Neo-Confucians.

To condemn Wang Yang-ming’s doctrine or its later developments as the only
or main cause for the decline of the Ming dynasty is perhaps not so convincing.

However, there was obviously an intellectual crisis in the late Ming period that would

44 -
Ibid., p. 578.

- Fang I-chih /5 LL%, Yao-ti p’ao-chuang BEHbMUHE [A criticism of Chuang-tzu] (Taipei:

Kuang-wen shu-chii, 1973), “Tsung-lun chung” &5 [Introduction: part two], p. 17b.
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inevitably involve a typical Neo-Confucian scholar like Liu Tsung-chou.
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CHAPTER THREE

Liu Tsung-chou’s Life'

3.1 Family and early life

Liu Tsung-chou was born in the Shui-ch’eng 7K¥ community in the Shan-yin
[Lif& district of Shao-hsing #7584 Prefecture, the province of Chekiang ¥/ on 4

March 1578.% A fatherless and only child, before long he was taken by his mother to

live with his maternal grandfather Chang Ying #2358 [Nan-chou Fgill, 1514-1605].3

Liu’s family was very poor. In his childhood, he had no winter clothes of his own,
and wore adult clothes donated by his uncle until he was fifteen or sixteen years old.*
Liu began to study at the age of seven in the Chang family’s private school.?
When he was ten his mother could no longer afford to pay the fees, and so he started

to study with his maternal grandfather. Chang Ying was a famous teacher; many of
his students won degrees in the civil service examination. Although he was known as
a talented scholar from a very early age, Chang Ying himself had failed in the civil

service examinations eleven times. It was only when he was over fifty years old that

! The basic sources for Liu Tsung-chou’s life are two chronological biographies, both entitled Liu
Tsung-chou nien-p'u 3|5 E4E2E [Chronological biography of Liu Tsung-chou]. The original
biography was compiled by his son, Liu Chuo %75 (hereafter abbreviated as LNP) (1882 ed.). The
second was a supplementary edition of the former compiled by Yao Ming-ta k443 (hereafter
abbreviated as YNP) (Shanghai: Commercial Press, 1934). Both are collected in Tai Lien-chang #{3
3% and Wu Kuang 25, eds., Liu Tsung-chou ch’iian-chi #|5%[5 %4 [The complete works of Liu
Tsung-chou] (hereafter abbreviated as LTCCC) (Taipei: Institute of Chinese Literature and Philosophy,
Academia Sinica, 1997), vol. 5.

2 LNP, in LTCCC, vol. 5, p- 83; Arthur W. Hummel, ed., Eminent Chinese of the Ch'ing Period
(Washington: United States Government Printing Office, 1973), p. 532.

3 Ibid., p. 86.
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he decided not to attend the examinations again and started his career as a teacher.
Probably because of his dissatisfaction at failing his pursuit of an official life, he was
often drunk. When drunk, he enjoyed discussing the classics and history, and
criticizing his contemporaries. He once described himself as a man who hated evil
people as if they were his deadly foes.® Chang Ying often talked about the moral
behaviour of the ancient sages to Liu Tsung-chou who accompanied him at dinner
every evening. Liu was impressed and also grew to admire them. From childhood on,
Liu despised single-minded study for the civil service examinations in pursuit of an
official post.-‘r

However, in a poor family like his, to win a degree in the civil service
examinations would certainly be of benefit to his family. In this respect, Liu’s mother
had great influence on him. As a widow with an only child, she made great efforts to
educate him. Though occupied by her weaving, she supervised his studies every
evening. She also disciplined him harshly: nothing would escape the vigilance of her
discipline, and any bad behaviour would give rise to serious censure. The neighbours
were all impressed by the way she raised her son.® Chang Ying moved to

Shou-ch’ang 555, far away from Liu Tsung-chou’s home, when Liu was twelve.

Liu’s mother nevertheless urged him to go to study with him. The long journey to
Shou-ch’ang caused problems with his feet. After his feet were cured, before long he
had an eye ailment for a whole year. Despite his weak health he traveled to

Shou-ch’ang three times during the next five years. Other people were shaken, but his

* YNP, inibid., p. 87.
3 LNP, in ibid., p. 88.

S YNP, in ibid., pp. 118-9.
" LNP, in ibid., pp. 90-1.
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mother never relinquished her pressure on him to study.” It is remarked by Yao
Ming-ta #k443#, one modern editor of his biography, that Liu’s profound
Confucianism was greatly indebted to his mother's harsh discipline.m

Liu Tsung-chou’s decision to attend the civil service examinations also can be
traced to his family tradition. According to his ancestral records, Liu’s family had
been literati for the previous three hundred years.“ It was said that his father, Liu

Ch’in-t’ai Z/|Z8ZF [1548-1577], was known for his intelligence from an early age.
Liu Ch’in-tai’s father, Liu Chien-feng Z|5fl§& [1225-1605], had such a weak

constitution that he ceased to study while he was still a young man. When he realized
that his son was clever, he told him: “You will accomplish my ambition.” His great
wish was that Liu Ch’in-t’ai would win degrees in the civil service examinations. In
order to educate Liu Ch’in-t’ai he engaged famous teachers at great expense. All the
family property, including the estate where they lived, was sold to raise money for

the boy’s education.'? Liu Ch’in-t’ai’s grandfather, Liu Mao-shan 2% [1]

[1498-1576], also had confidence in his grandson. He said: “Here is a good
descendant who will rebuild our family.” He earnestly hoped that Ch’in-t’ai would
win degrees in the civil service examinations.”> Ch’in-t’ai’s grandmother prayed for

him day and night: “ May he win degrees in the civil service examinations to glorify

® Ibid., p. 91.

% Ibid., pp. 92-3.

' YNP, in ibid., p. 91.

"' Shui-ch’eng Liu shih chia-p’u 7K¥EB S5 5% [The genealogy of Liu Tsung-chou’s family], vol. 1,
Preface, in LTCCC, vol. 4, p. 438.

" “Ling-shan chu-mu lei-chuang” ZE|1[iHZE#5K [A narrative of Liu Tsung-chou’s ancestors], in
LTCCC, vol. 3b, pp. 977-8.

" Ibid., p. 976.
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#i However, Liu Ch’in-t’ai attended the civil service examinations three

our family.
times but failed on each attempt. Though Liu Chien-feng never lost his confidence in
him, Liu Ch’in-t’ai died before he could get any degree. Liu Chien-feng became
depressed, regarding his son’s death as the biggest failure of his life. For three years,
he lived in solitude in a cabin, casually dressed and shunning social intercourse. "

Liu Tsung-chou’s maternal grandfather, Chang Ying, was one of Liu
Ch’in-t’ai’s teachers. Liu Ch’in-t’ai was so brilliant that Chang Ying let his own
daughter marry him. However, by the time the couple married, the Liu family
property was nearly all sold. Chang Ying certainly realized to what extent the Liu
family pinned their hopes on Liu Ch’in-t’ai. When his daughter, carrying her unborn
child, decided to commit suicide immediately after her husband’s death, he reminded
her that Liu would have no descendants.'® Persuaded by his reasoning, she took on
the responsibility of raising Liu Ch’in-t’ai’s heir to achieve the Liu family’s hopes.
After Liu Tsung-chou was born, while disciplining the boy harshly, she often
reminded him of his role: “Work hard! Strive to be a credit to your father and to have
a glorious future. That’s what I wish of you.”"”

Under these circumstances Liu Tsung-chou had no other choice but to work
hard in preparing for the examinations. However, his initial contempt for those who

sought office through the civil service examinations was still significant. For most

students of Neo-Confucianism, “learning for the sake of one’s self” was their highest

'* Ibid., p. 977.

' Ibid., p. 978.

' “Hsien-k’ao kao-tseng t'ung-i-tai-fu shun-t’ien-fu fu-yin ch’in-t'ai fu-chiian chi hsien-pi kao-tseng
shu-jen chen-chieh chang-t’ai-shu-jen hsiang-chuang ™ 2% S5 55 AR NE K I H B FE 5
SHALZEM N S BT EE A AITIR [A narrative of the life of Liu Tsung-chuo’s mother], ibid., pp.
987-8.
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priority. For example, “Chu Hsi had put the moral and spiritual ‘learning’ as a
genuine alternative to the spurious literary learning for the civil service
examinations.”"® Many Neo-Confucian scholars, although they may not have
publicly refuted the civil service examinations, had criticized the scholars’
overempbhasis on this branch of learning.'” In this sense, Liu Tsung-chou’s initial
attitude towards the civil service examinations revealed his potential for becoming a
typical Neo-Confucian.

Liu’s wife née Chang was great source of help and comfort to him. Liu
Tsung-chou married her in 1596. Née Chang was a member of his maternal family.
He was so poor that he could not even afford a normal marriage ceremony. But his
wife was capable and virtuous: she helped him to raise a family and cared for his
ageing mother.?® Because he concentrated on his career, politics and studies, he did
not spend much time on his family’s economic welfare; his wife was in charge of all
such matters. She passed away in 1636 he wept and declared that he had lost his best
friend.”!

Liu Tsung-chou won the chii-jen #% A\ degree in Chekiang at the age of twenty.

When he returned, his native people celebrated him. It was said that he received gifts
from some of them. Hearing of this gossip, his mother said in anger: “Did you do that

for your mother? Your mother has enough food to survive. I am afraid that your

7 Ibid., p. 989.

'* Wm. Tpheodorc de Bary, The Liberal Tradition in China (Hong Kong: The Chinese University of
Hong Kong, 1983), p. 24.

' Two Neo-Confucian Masters Chu Hsi and Wang Yang-ming’s attitudes are typical. See Wang
Mao-hung FHR&KUE, Chu-tzu nei-p’u 47434 [Chronological biography of Chu Hsi] (Taipei:
Shih-chieh shu-chii, 1962), p. 2 and p. 6; Ch’ien Te-hung $&{8 it et al., Wang Yang-ming nien-p’u T
[5ZHA4ERE [Chronological Biography of Wang Yang-ming], in WYMCC, p. 1221 and pp. 1223-4.

% LNP, in LTCCC, vol. 5, p. 99.
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fortunes will not last for long if you do that.” Liu Tsung-chou felt ashamed and
admitted his wrong behaviour. She advised him to be serious in words and deeds, and
to live on his own. As Liu Tsung-chou recorded after her death, she was a serious
woman herself. She was always careful and reticent in her behaviour. She was
successful in persuading others to reconcile their differences. She did not reveal her
own feelings, be they happy or sad. Even when she was distressed she kept quiet. For
thirty years, in order to save money, she never wore silk clothes. She only had one
plain cotton outfit for the cold season. She raised her family by weaving cloth. When
she had extra money, she asked her brother to invest it for her. Aided by her brother’s
investments, she even bought ten acres (mu i) of good field to pass on to her son
when she died.”

At the age of twenty-four Liu Tsung-chou went to Peking, the capital of the
Ming dynasty, to attend the metropolitan and palace examination. He won a chin-shih
= degree.23 The following day, he was informed of his mother’s death.
Heartbroken he returned home to mourn for the next three years, not accepting any

official post.24

' Ibid., p. 355.

2 YNP, in ibid., pp. 108-9.
# LNP, in ibid., p. 106.

* YNP, in ibid., pp. 109-10.
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3.2 Political career

After three years of mourning, Liu Tsung-chou departed for Peking in 1604, at
the age of twenty-seven, to start his career in politics. On arrival, he was appointed a

messenger in the Messenger Office [Hsing-jen ssu hsing-jen 17 A BT Al,! aminor

job of low status. Because there were many books in the Office, he turned his back
on social intercourse and spent much of his time studying. He became friendly with a
colleague, Liu Yung-ch’eng 2|7k [Ching-chih {2, 1576-1612], sharing a
common interest in moral cultivation.” Liu Yung-ch’eng later became a member of
the Tung-lin party.3 It was through Liu Yung-ch’eng that Liu Tsung-chou started to
become acquainted with other members of the Tung-lin party.*

Liu soon became critical of court politics. After the Grand Secretary [Nei-k’o ta

hsiieh-shih PEAE241° Shen Ikuan ¥—& [Ssu-ming PYBH, 1531-1615] came

to power, Liu once tried to submit a memorial to point out Shen’s faults. After
considering his responsibility to care for his aged grandfather, however, he withdrew
it.° For a while his official life became passive. He did only the minimum required
by the law and tired of having social intercourse with other officials. He even spent

his leisure time in a Taoist temple playing the lute and singing songs, disregarding

' The English translation of the official title is from Charles O. Hucker, A Dictionary of Official Titles
in Imperial China (hereafter abbreviated as DOTIC) (Stanford: Stanford University Press, 1985), p.
245.

2 LNP, in LTCCC, vol. 5, p. 113.

? See the appendix of a list of the partisans of the Tung-lin party in Lin Li-yiiech #X& H , Ming mo
Tung-lin yiin-tung hsin-t’an BAZKEEBNFHEE [A new exploration on the Tung-lin movement of the
late Ming period] (Taipei: Ph.D. Dissertation of National Taiwan Normal University, 1984), p. 411.

* LNP, in LTCCC, vol. 5, p. 125; p. 127.

’ DOTIC, p. 347.

® YNP, in ibid., p. 116.
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events in the political centre.” In November 1604, less than a year after he started his
career in politics, he asked to resign to go home to care for his aged grandfather.®

Though Liu did not submit his memorial in the end, his attitude shows his sense
of responsibility and his sensitivity to current politics. His temporary retreat to a
semi-Taoist artistic life reflected a traditional Chinese literati stance: in
circumstances where, though having mastered learning for “sageliness inside”
(nei-sheng PNEY), they were unable to realize the way of “kingliness outside”
(wai-wang #}+-F), they often chose to retreat, adopting a relaxed, artistic perspective
while maintaining an attitude of serious moral grief.” As we will see below, Liu
chose to retreat again and again when he felt dissatisfied with political life, his later
behaviour showing this exemplary model more vividly.

Court politics were in a state of crisis at the time Liu Tsung-chou stepped onto

the scene. Shen I-kuan contributed to the crisis by flattering the emperor Wan-li #/&

[r. 1573-1620] and doing little for the country."® However, the Wan-li emperor was
chiefly responsible. It was in the early period of the Wan-li reign, when the emperor
began to take control of imperial affairs after the Grand Secretary Chang Chii-cheng

oRfEIE [Chiang-ling YL[%, 1525-82] died, that the country started to get into

7 LNP, in ibid., p. 113.

® YNP, inibid., p. 116.

® Mou Tsung-san 2252 =, Cheng-tao yii chih-tao FGEBL4E [Essays on political theory] (Taipei:
Hsiieh-sheng shu-chii, 1980), pp. 18-9. “Sageliness inside and kingliness outside” is a Confucian ideal
for ordering the world. It refers to the combination of interior wisdom and exterior administrative
skills that is required for a sage-king. “Sageliness inside” and “kingliness outside’ are supposed to be
consistent and equally important. See Julia Ching, Mysticism and Kingship in China: The Heart of
Chinese Wisdom (Cambridge: Cambridge University Press, 1997), p. 106; Ch’en Jo-shui f#iz57K,
“Nei-sheng wai-wang kuan-nien te yaiin-shih chiu-chieh yii Ju-chia cheng-chih ssu-hsiang te ken-pen
i-nan” NEESL T E-SAY R A AU S B ST BOE BANRIAR ASE M [The origins of the idea “sageliness
inside and kingliness outside” and the basic predicament of Confucian political thought], Shih-hsiieh
p’ing-lun S B2 [Historical review], vol. 3 (April, 1981), p. 83.
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trouble."" Upset by a fundamental organizational deficiency within the government,
such that there was no orderly way to reach a consensus among the bureaucrats on
any matters of policy or appointment, the emperor himself became the major target of
criticism after 1585. The emperor began to leave remonstrating memorials
unanswered.'? By the time Shen I-kuan entered the Grand Secretariat in 1594, the
court had already been suffering from several years of misrule and the situation
continued to deteriorate. Eunuch emissaries who collected taxes on mines went
through the country causing serious disturbances; officials generally received no
response to their memorials submitted to the throne, many of them being punished
and detained in jail owing to the outspokenness of their remonstrance.'” This was the
basic predicament of Liu Tsung-chou’s political life.

After he was allowed to resign in 1605,'* Liu went back home and began to
teach for a living. Although he still cared about court politics, he kept away from
officials, refusing to meet any who came to visit him."> Even when Liu Yung-ch’eng
once came to visit him and strongly criticized the current state of affairs, while the
debates around the issue of Tung-lin party had just begun, Liu Tsung-chou replied
that as a commoner he was not qualified to comment on politics, and that he would
rather talk about the moral cultivation of the self.'®

Liu resumed his official career in 1612. On his way to Peking he went to Wu-hsi

0 Ming-shih, chiian 218, p. 5756.

"' Ray Huang, 1587, A Year of No Significance: The M ing Dynasty in Decline (New Heaven: Yale
University Press, 1981), pp. 1-38.

'* Frederick W. Mote and Denis Twitchett, eds., The Cambridge History of China vol., 7, The Ming
Dynasty, 1368-1644, (Cambridge: Cambridge University Press, 1988), Part I, pp. 515-6.

' Ming-shih, chiian 218, p. 5756.

" LNP, in LTCCC, vol. 5, p. 116.

5 Ibid., p. 121.

'S Ibid., p. 125.

60



S in Kiangsu L %F, intending to make the acquaintance of the leaders of the
Tung-lin party, Ku Hsien-ch’eng 7 i [Ching-yang 78[5, 1550-1612] and Kao
P’an-lung S%EFE [Ching-i 5¢3%,1562-1626 ]. Ku died that year, and Liu met only

Kao. They got on so well that Liu became an ally of the party from then on. His
biography reports that “throughout the Master’s [i.e., Liu Tsung-chou’s] life only
Chou Ying-chung JEEH1 [Ling-yii 2285%, ?-?], Kao P’an-lung, Ting Ch’ang-ju | £
f# [2-7], Liu Yung-ch’eng and Wei Ta-chung K [K’ung-shih FLHf, 1575-1625]
became his friends in the pursuit of the Way.”'” Except for Chou, all of these men
were members of the Tung-lin party.'®

Liu Tsung-chou’s intimate relations with the Tung-lin party were reflected
immediately in the next year when he resumed his official status. Engaging in the
debate on the Tung-lin party that had begun in Peking, when members of the
Tung-lin party were accused of monopolizing authority to appoint and dismiss
officials, Liu submitted a memorial in defense of the members of the Tung-lin party.
This act unleashed an attack from the members of the factions opposed to the

Tung-lin, including the factions known as K’un g, Hsiian & and Che i}ﬁ.lg With

this unhappy experience, he felt that politics was dominated by inferior men, and he
decided to retreat again. He resigned in 1614 and returned home to teach again for
20

another seven years.

In 1621, when the emperor T’ien-ch’i K [r. 1621-28] succeeded to the throne,

Liu Tsung-chou was promoted to Supplementary Secretary in the Bureau of

"7 Ibid., pp. 127-8.
' See Lin Li-yiieh, op. cit., pp. 411-34.

61



Ceremonies in the Ministry of Rites [Li-pu i-chih ssu t’ien-chu chu-shih jig{# ] &)
ek FE].Y After taking this new post, his moral enthusiasm made him impatient
to criticize the current state of affairs. Only nine days after taking office, he submitted
a memorial to urge impeachment of the powerful eunuch Wei Chung-hsien %7 Ef

[1568-1627] and his accomplice, Madam K’o %[5 [?-7], the royal nurse of the

. « 22
emperor T ien-ch’i.

This act incurred the emperor’s wrath. It was said that Liu
would be given a beating at court. It was only because of the help of the Senior Grand
Secretary Yeh Hsiang-kao #:[r]/5; [Chin-ch’ing JEJ, 1562-1627] that he escaped
this punishment. However, he was fined his salary for six months. It was said that he
was the first person who dared to impeach Wei Chung-hsien, and that his brave act,

though not enough to challenge Wei’s power, had inspired the court officials’

praise.23 When the Manchus invaded Liao-tung 35 in 1622, Liu submitted a

memorial to suggest that the emperor punish those generals who were responsible for
losing territory, including the famous general Hsiung T ing-pi H€4E# [Fei-pai 7 H,
1569-1625]. Many officials supported this memorial, and the generals were
eventually punished. From then on, for the next five months, Liu submitted
memorials many times to discuss many affairs of the country. When any significant
juridical event occurred, he would express his opinion in pursuit of justice, and
government officials sought his judgment. It was under his direction that Tsou

Yiian-piao £FICHE [Nan-kao 5%, 1551-1624] and Feng Ts ung-wu {E{EE

' LNP, in LTCCC, vol. 5, p. 133.
? Ibid., p. 145.
! Ibid., p. 176; DOTIC, p. 183; p. 266; p. 306.
22 .
Ibid.
2 YNP, in ibid., p. 182.
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[Shao-hsii 21, 1556-1627(?)] opened the Shou-shan B3 Academy in Peking to
instruct and encourage scholars not to be fearful about the Manchu invasion.**

Despite Wei Chung-hsien’s enmity, Liu was promoted to Supplementary Aide
in the Court of Imperial Entertainments [Kuang-lu ssu t’ien-chu ssu-ch’eng Sik=5 s
K] in 1622, and subsequently Vice Minister of the Seals Office [Shang-pao
ssu shao-ch’ing fyEF ]/ JEI)*® and Supplementary Vice Minister of the Court of
Imperial Stud [7”ai-p’u ssu t’ien-chu shao-ch’ing KEEFEEV I in 1623.7
However, thinking that successive promotion was detrimental to the efficient
discharge of his duties, and mindful that Wei Chung-Hsien and Madam K’o were
still in power, Liu resigned again on the pretext of illness.”® However, not long after
he resigned, he was recommended for promotion to the Right President of the Office
of Transmission [T ung-cheng ssu yu t'ung-cheng B &AM EL] in 1624.%° About
the time when he received this appointment, his Tung-lin comrade Yang Lien $53#
[Wen-ju 2%, 1571-1625] was impeached by Wei Chung-hsien, and many of the
Tung-lin partisans were also expelled. He was so dismayed that he not only declined
the post but also submitted two memorials to intercede on behalf of the Tung-lin
partisans, accusing Wei Chung-hsien of various crimes.”® Liu’s memorials certainly

caused great offence at court. He was finally accused of insulting the court through

2 LNP, in ibid., pp. 186-8.

3 Ibid., p. 188; DOTIC, p. 288.

*® Ibid., p. 194; DOTIC, p. 410; P. 414.
7 Ibid., p. 195; DOTIC, p. 481.
 Ibid., p. 195.

? Ibid., p. 199; DOTIC, p. 553.

* Ibid., p. 199.
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self-aggrandizement and was degraded to the status of commoner in 1625
Later the same year, Wei Chung-hsien’s allies started to attack their political

opposites. First, in May, the Tung-lin partisans, Yang Lien, Tso Kuang-tou /:3%3}-

[I-chih j& &, 1575-1625], Yiian Hua-chung £2{kH7 [Min-hsieh 5%, ?7-1625], Wei
Ta-chung, Chou Ch’ao-jui [&§HEi [Ssu-yung [k, 7-1625] and Ku Ta-chang g A
# [Po-chin {H#K, 1576-1625] were arrested and tortured to death. Next, in July the

Shou-shan Academy was dismantled on the emperor’s order, and the Tung-lin

partisans Li San-ts’ai Z2—"F [?-1623] and Ku Hsien-ch’en were posthumously

stripped of all titles and honours. Then, in August, the Tung-lin Academy was
abolished on the emperor’s order. Finally, in September, a list of the Tung-lin
partisans was published so that they could be denounced.’® Liu Tsung-chou was so

angry that he composed a fu i, (thymed prose) to mourn them and sent a letter to

Kao P’an-lung to express his anger. Kao wrote back expressing his determination to
die in defence of his virtue, telling him that it was time to shut his door to the outside
world. It was from then on that Liu decided to become a recluse.’

However, political disorder did not lessen. A second major wave of
anti-Tung-lin terror took place in February the following year. Seven of the Tung-lin
partisans, including Kao P’an-lung himself, were on the list of people to be arrested.

Six of them, Chou Ch’i-yiian E#E£JC [1572-1626], Chou Tsung-chien [&524E
[1582-1626], Chou Shun-ch’ang [EHE [1584-1626], Miu Ch’ang-ch’i £ EHH

[1562-1626], Li Ying-shen Z=[fE5]. [1593-1626] and Huang Tsun-su e &3

' Ibid., p. 205.
2 Ming-shih, chiian 22, pp. 303-4.



[1584-1626], like their 1625 predecessors, died under torture in the palace prison.**

Kao P’an-lung drowned himself in a pond on his family estate.” It was said that Liu
Tsung-chou was on the list of those to be arrested. Although this proved to be false,
Liu did feel under threat for a while. While he was living in retreat, a rumour that he
was being sought for was still current later the same year. It seems that he sent his
two sons to be cared for by friends in order to be ready for arrest. Fortunately, a
friend from his hometown rescued him. Also because of the resistance to Wei

Chung-hsien’s allies which occured in Wu %2 and Peking, the arrests ceased, and Liu

was free from impending disaster.

In 1628, when the emperor Ch’ung-chen 5ZjiH [reign dates 1628-45] came to

the throne, Wei Chung-hsien heard of a proclamation branding him a criminal and
ordering his arrest. He committed suicide by hanging, and many of his allies were
executed.”’” It seemed that a new political age was coming. However, after the allies
of the eunuchs were expelled from office and the Tung-lin partisans and their allies
were recalled in 1629, the former continued to plot revenge. When the Grand
Secretary Wen T’i-jen JAii4{— [Ch’ang-ch’ing FJfll, 7-1638] seized power in 1630,
they were recalled to office again and reopened the conflict. The emperor
Ch’ung-chen eventually chose to trust the allies of the eunuchs, who became the most
39

powerful force once again.

In 1628, Liu Tsung-chou resumed office as the Governor [Fu-yin JifF] of

3 LNP, in LTCCC, vol. 5, pp. 206-7.
¥ Ming-shih, chiian 22, p. 304.
 1Ibid., chiian 131, p. 6315.

% LNP, in LTCCC, vol. 5, pp. 214-5.
7 Ming-shih, chiian 305, p. 7824.

% Ibid., chiian 308, p. 7933.
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Shun-t’ien JIE-A prefecture.40 He optimistically assumed Ch’ung-chen to be a good

emperor, and submitted a memorial in the following year to suggest that Ch’ung-chen

learn by the example of Yao £ and Shun %f how to rule the country through
benevolence (jen {~) and righteousness (i §). Liu considered benevolence and

righteousness crucially important in all political affairs, asserting that military,
financial and domestic problems would be resolved if the emperor were to keep
benevolence and righteousness in his mind. However, this memorial annoyed the
emperor. He considered Liu pedantic and ignored his advice."!

Despite the emperor’s indifference, Liu Tsung-chou took a great interest in his
new position. The governor of Shun-t’ien prefecture had been the mayor of the
capital. In Liu’s time, however, the position was shared by five governors and so the
power of a governor became smaller than before. People often simply took it as a
sinecure. However, Liu Tsung-chou took this post so seriously that he asked the
emperor to give it more duties and powers. Though the emperor ignored his request
again, he tried his best to fulfill the duties befitting this status. He started his mission
by worshipping at Confucius’s temple and holding a meeting with scholars. Not only
did Liu lecture the scholars on the ancient learning, he also protected them. After an
incident when a group of scholars were injured in a street brawl with a relative of the

emperor, Liu is recorded to have argued in their support, regardless of the danger of

offending the emperor.** Liu’s efforts to teach and protect the scholars reflected a

3 Ibid., chiian 305, p. 7825.

* LNP, in LTCCC, vol. 5, p. 233; DOTIC, p. 581.

*1 YNP, in ibid., pp. 250-4; Ch'ung-chen shih-lu 2%7E{Ef$% [Veritable records of the Ming: the part of
the reign of emperor Ch’ung-chen] (Taipei: The Institute of History and Philology, Academia Sinica,
1966), chiian 2, pp. 9-10 (61-62).

2 LNP, in ibid., pp. 237-8.
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typical Confucian idea of politics, which considered the conduct of the scholars as
the model of the common people.43

In December 1629, the Ming dynasty’s great enemy, the Manchu, unexpectedly
broke through the Great Wall at Shan-hai kuan | [} [Shan-hai Pass] and began to
rampage throughout Pei Chihli J[EZf [northern Chih-li]. In January 1630, Manchu
units took the city of Ku-an [&%Z, only thirty miles south of Peking.** The capital
was in danger. While Liu attempted to calm the frightened people, he heard the
rumour that the emperor intended to escape. He went to bow in front of the gate of
the palace to persuade the emperor to perform his duty to save the country. Without
getting any positive response from the emperor, he assembled local officials, scholars,
gentry and common people, and set up the tablet of a minister Yii Ch’ien 15
[T’ing-i 7E2%, 1398-1457], who had successfully dissuaded the court from moving
the administration from Peking to Nanking when Peking was under siege by the Oirat
in 1449.* They vowed in Yii’s name to protect the country.46 It appeared that as the
country became more endangered, Liu Tsung-chou’s acts became more radical.

Nonetheless, Liu’s intervention did not improve the situation. The Senior

Guardian of the Heir Apparent [T ai-tzu t’ai-pao K K{#] Yiian Ch’ung-huan 3Z42

Jfa [Yiian-su JG3%,1584-1630], who had had great success in resisting the Manchu

* This idea typically expressed in The Analects. While being asked about government, in his answer,
Confucius referred to his famous maxim “The virtue of the gentleman is like wind; the virtue of the
small man is like grass. Let the wind blow over the grass and it is sure to bend.” See The Analects
(Harmondsworth, England: Penguin Books, 1979), D. C. Lau trans. Book XII: 19, pp.115-6.

“ The Cambridge History of China, vol. 7, p. 616.

* Ming-shih, chiian 170, pp. 4544-8.

% NP, in LTCCC, vol. 5, p. 242.
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invasion in Liao-tung 7% 54, was arrested and sent to jail in January 1630." Many of

his colleagues were interrogated. The emperor, becoming doubtful about his
officials” loyalty, appointed the eunuchs to supervise the army. Under these
circumstances, Liu Tsung-chou once again submitted a memorial to persuade the
emperor to open his mind and treat the officials like his family, arguing that any
problem would then be resolved through their cooperation. He also reminded the
emperor of the risks of letting eunuchs supervise the army; according to him, such
acts, without exception, had caused the declines of whole dynasties. Not only did Liu
get no reply, as usual, but also when the army was defeated again, just two days later,
the emperor did not even ask about the situation.**

Liu’s warnings against the eunuchs soon got him into trouble again. Later in the
same month, after the Manchu troops temporarily withdrew, another factional
conflict started. Liu submitted a memorial to defend the allies of the Tung-lin by
referring to the discrimination between good and evil, right and wrong as the
standard for the emperor to appoint his officials.* This kind of memorial would
certainly offend the officials who were in power, who, in Liu’s eyes, were easily
categorized as inferior men. By the time Wen T’i-jen became the Grand Secretary,
Liu met such trouble from him that he finally resigned on the pretext of illness at the
end of the year.”

From 1630 until 1635 Liu spent most of his time lecturing and writing.”' He

u Ming-shih, chiian 259, pp. 6714-9; Arthur W. Hummel, ed., op. cit., pp. 954-5.
*® YNP, in LTCCC, vol. 5, pp. 263-5.

¥ Ibid., pp. 277-8.

0 LNP, in ibid., pp. 271-4.

>' Ibid., pp. 294-342.
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rejected the opportunity when he was recommended for an official post in 1632. In
1635 minor political reforms took place in Peking. Wen T'i-jen was attacked by the
Censorate officials for his policies, which his opponents claimed had caused
increased poverty and the spread of banditry. The emperor tried to improve the
political situation by asking for recommendations for new officials outside the
normal procedure for appointment. Liu Tsung-chou was recommended for an official
post again.53 In 1636 he also had a chance to meet the emperor Ch’ung-chen
personally at court. At this meeting, when asked about the problems of freebooters
and military affairs at the frontier, he answered that the freebooters were originally
ordinary people that should be pacified, and that the basic policy to resist the foreign
invaders should be to start by improving domestic affairs. He once again advised the
emperor to follow the example of Yao and Shun to assure eternal peace for the
country. It seems that the emperor was more desirous of an effective and speedy way
to resolve his problems rather than adopt some fundamental political reforms, which,
although they might lead to eternal peace in the long run, would have little immediate
effect. The emperor therefore was not satisfied with Liu’s answer.>* However, he
was appointed the Left Attendant Gentleman of the Ministry of Works [Kung-pu tso

shih-lang T E5/2F5EB).>°> However, Liu still tried many times to submit memorials

to re-emphasize his ideas on political reform, although he never received a positive
response. Further, when he criticized the military failure on the northeastern frontier,

which he traced to the faults of Wen T’i-jen, the emperor degraded Liu once again to

wn

2 YNP, in ibid., p. 316.

3 LNP, in ibid., p. 335.

* Ibid., pp. 342-3.

> Ibid., p. 343; DOTIC, p. 294; 426.
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be a commoner.>®

1636 to 1641 was thus another period of retreat for Liu. Although he did not
hold any official post in this period, he devoted part of his time to social welfare such
as relieving famine and the poverty.sn‘r

In 1641, he was once again recommended an official post. The emperor,
rejecting the recommendation once, later considered Liu’s bravery in remonstrating
and permitted him to take an official post again. He was appointed the Left Attendant

Gentleman of the Ministry of Personnel [Li-pu tso shih-lang HERAEAEER] In the

next year, although Liu initially tried to turn down the post because of illness, when
he heard the news that the Manchu army and the rebels had occupied more cities on
the northeastern and northwestern frontiers, he thought it time to serve the country
once again. Therefore he finally accepted promotion to Left Censor-in-chief [Tu-ch’a

yiian tso tu-yii-shih FZ2e/E548151.%° But his resumption of office was once again

short-lived. Before he accepted the post, he had started to submit memorials to
suggest again that the emperor model himself on Yao and Shun, memorializing
strongly on dynastic reform and defense. He was opposed to the employment of the
Jesuit Johann Adam Schall von Bell [1592-1666], because of the latter’s
recommendation of the mastery of firearms, which Liu thought was definitely against
the policy of Yao and Shun. His opinions seemed to antagonize the emperor, who

wanted to face the deteriorating military situation on the frontier. Liu was dismissed

56 Ibid., pp. 344-9.

7 Ibid., p. 381; p. 424.

* Ibid., p. 432; DOTIC, p. 306.

% Ibid., p. 440; DOTIC, p. 536; p. 546.
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and degraded to a commoner for the third time.*

The fortunes of the Ming continued to decline, and by 1644, it was on the brink

of collapse. In April, the leader of the freebooters, Li Tzu-ch’eng Z=E| 5, [Hung-chi
AL, 1605(?)-1645], had occupied Shanhsi [[[P§ and marched on Peking. The

capital was in serious dangf:r.61 Liu Tsung-chou was then in Chekiang. Sensing that
the dynasty was facing extinction he immediately sent a letter to the Guard General
of Chekiang to ask him to recruit an army to save the emperor. He also invited the
gentry to donate money for the army. But his invitation got little response.*?

When Peking fell in May, Liu was again appointed the Left Censor-in-chief at
the Nanking Court under the reign of the Prince of Fu [Fu-Wang & ] for having
proved his loyalty to the dynasty.® The Grand Secretary Ma Shih-ying -3
[Yao-ts’ao FZEL, 1591-1646] and Vice Minister of War [Shao ssu-ma 7V &]JE]** Juan
Ta-ch’eng [jt K $#% [Chi-chih 2.2, 1587-1646 (47)], former allies of the eunuch Wei
Chung-hsien, dominated the court in Nanking, however, reputedly through extortion,
bribery, and the sale of degrees and offices.* Liu kept on submitting memorials to
attack the corrupt practices of Ma Shih-ying and Juan Ta-ch’eng, but got no positive
response from the Prince. So he finally resigned again in September,”® terminating a

turbulent official career of forty years during which he had held office for six and a

half years, been in active service for four years and had been degraded to the status of

® Ibid., pp- 438-50; Ch’ung-chen shih-lu, chiian 15, pp. 18-9 (455-456).
o Ming-shih, chiian 309, p. 7964.

62 LNP, in LTCCC, vol. 5, p. 491.

% Ibid., p. 494.

% DoTIC, p. 416.

5 Arthur W. Hummel, ed., op. cit., p. 398; p. 558.

% LNP, in LTCCC, vol. 5, pp. 499-507.
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commoner three times.®’

Once again retreating from official life, this time he saw that the Ming dynasty
was coming to an end. He returned home to live as a recluse, even refusing to tutor,
despite the pleas of his (;1isciples.68 Despite his disappointment with the political

situation, he still managed to finish a book named Chung-hsing chin-chien 1 ELE#

[A golden mirror for revival] in February 1645. The work, containing Liu’s
collection of the records of the thoughts of ancient emperors and their ways of ruling
the country, was initially written for submission to the Prince of Fu to encourage him
to restore the dynasty.69 This work was of no use to the Ming dynasty, but it shows
Liu’s political idealism.

In May of 1645, after the Manchu troops took over Nanking, the Prince of Fu

escaped from the court and the Prince of Lu [Lu-Wang j#% ] succeeded to the throne
in Hangchou £7|. Liu Tsung-chou, angry with those officials and gentries who had

surrenderred to the Manchu, was still hoping to preserve the Ming dynasty. Hearing
Manchu troops had taken Hangchou and the Prince had surrendered, Liu
demonstrated his loyalty to the Ming dynasty by refusing food. Dissuaded by his
disciples from committing suicide, he became involved in acts of resistance against
the Manchus. However, after hearing that one of his disciples had committed suicide,
he again made a decision to die.” Having failed to drown himself, he finally refused

food for twenty days and drink for thirteen. He passed away aged sixty-seven on 30

57 Arthur W. Hummel, ed., op. cit., p. 532.

% LNP, in LTCCC, vol. 5, pp. 507-8.

% Ibid., pp. 515-6.

" Ho Kuan-piao {A[5e &, Sheng yii ssu: Ming-chi shih-ta-fu te chiieh-tse 4 BL5E BHZ - A S iy His
[Life and death: the choices of literati in late Ming China] (Taipei: Lien-ching ch’u-pan shih-yeh
kung-ssu, 1997), pp. 54-5.
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July 1645."

" LNP, in LTCCC, vol. 5, pp. 517-26; Arthur W. Hummel, ed., op. cit., p. 532.
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3.3 Intellectual achievements

Throughout his life, although he eagerly expressed his enthusiasm for politics,
Liu Tsung-chou seemed dissatisfied with political life, and was conspicuously
unsuccessful in it. As a scholar, on the other hand, he was an acknowledged
Neo-Confucian master. The aim and content of his academic research were
interrelated with his moral cultivation in everyday life.

From this standpoint, Liu’s enthusiasm for scholarship may be traced to his
period of mourning for his mother. During this time, following the rites, he built with
his own hand a small cabin near the tomb. He stayed there for three years without
leaving except to receive guests who came to pay their respects. He was so distressed
that he could not stand without a stick. Seeing his filial behaviour, his friend T ao

Wang-ling <25 [Shih-k’uei /58, 1562-7] sighed: “It has been a long time since

morality declined and the rites were abandoned. I have never seen anyone understand

9‘!1

the rite of mourning as well as Mr. Liu.”" Liu not only practised the rite of mourning,

he also read the Book of Rites [Li-chi jigizc] and the Six Classics [Liu-ching 75££].

Possibly through comparison with his own experience of mourning, he started to
doubt the authenticity of the Li-chi. Liu was not only sincere in practicing the rites,
but also had a serious urge to investigate their authenticity. From this point of view, it
is also worthwhile to note that Liu’s practices seemed exactly to express those kinds

of “fundamentalism” and “restorationism”, which were persistent and probably

' YNP, in LTCCC, vol. 5, pp. 109-10.
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essential elements in Neo-Confucianism.’

During his period of mourning, Liu was introduced to the famous
Neo-Confucian scholar Hsii Fu-yiian.” Hsii probably agreed to meet Liu because Hisii
himself was greatly concerned about the realization of rites as social rules in his time,
and had written an essay on the drinking rituals for village feasts.* Specifically for
the rites of mourning, he praised the custom of building a cabin to accompany the
tomb as genuinely filial, while others wondered about this practice.5 Liu’s
observance of this rite might have been the cause of Hsii’s appreciation.

Hsii Fu-yiian was a disciple of the Kan-ch’iian H & School,® founded by Chan

Jo-shui. Chan Jo-shui was a famous Neo-Confucian in Wang Yang-ming’s time.
Chan and Wang were close friends. Huang Tsung-hsi compared the schools of Chan
and Wang to those of Chu Hsi and Lu Hsiang-shan.” They were so close that the
famous late Ming historian, T’an Ch’ien 3% [Ju-mu f#/K, 1594-1658], mistakenly
considered Chan a disciple of Wang.® Chan was a disciple of Ch’en Hsien-chang.
Ch’en Hsien-chang, as mentioned in the introduction, was considered a forerunner of

Wang Yang-ming. Although Chan had played a role as a transmitter between the two

2 Wm. Theodore de Bary, “Some common tendencies in Neo-Confucianism”, in David S. Nivison and
Arthur F. Wright, eds., Confucianism in Action (California: Standford University Press, 1959), pp.
25-50; p. 34.

> LNP, in LTCCC, vol. 5, p.106.

* Regarding to Hsii Fu-yiian’s emphasizing the realization of rites and its influence on Liu Tsung-chou
also see Sun Chung-tseng A4, Liu Tsung-chou te tao-te shih-chieh 2= EREFE{FL [Liu
Tsung-chou’s sense of morality], (MA thesis of Taiwan Ch’ing-hua University, 1990), pp. 45-59.

5 Hsii Fu-yiian §F423%, “Tsou-hsiao-tzu ch’uan” 214 [A story of Tsou: a filial son], in Hsii
Fu-yiian, Ching-ho-t’ang chi Ff15E 42 [The works of Hsii Fu-yiian] (A 1594 edition, preserved in the
Taipei National Central Library), vol. 9, pp. 3-4.

® Huang Tsung-hsi, “Kan-ch’iian hsiieh-an wu” £ $RE22# [The Kan-ch’iian School: part five], in
MJHA, chiian 41, p. 975.

” Ibid., chiian 37. p. 876.

® T an Ch’ien 5%, Kuo-chiieh #E [Chronology of the Ming dynasty] (Taipei: Ting-wen shu-chii,
1978), chiian 55, p. 3455.
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masters and did exert some influence on Wang Yang-ming’s inner evolution, his
philosophy was inclined towards the Ch’eng-Chu School.” Therefore he had some
doubts on Wang’s doctrine of “the extension of innate knowledge” and the “Four
Sentences of Teaching”."”

Inheriting from the intellectual tradition an inclination towards the Ch’eng-Chu
School, Hsii Fu-yiian, though living in a time when Wang Yang-ming’s influence
was widespread, was always alert against it. It was said that he “believed in innate

»11 Also, as I have

knowledge and disliked those who used it to preach Buddhism.
mentioned in section 3 of chapter 2, he had a famous debate with Chou Ju-teng on
Wang Chi’s doctrine of “the absence of good and evil” of the mind and human nature,
which was from Wang Yang-ming’s “Four Sentences of Teaching”. Chou Ju-teng’s
“Nine Explanations” were presented as a response to, and protest against Hsii’s
“Nine Inquiries”, which proposed the idea of the highest goodness of the human
mind."

When Liu Tsung-chou met Hsii in 1601 and asked him about the essence of
learning, Hsii only answered “to preserve the principle of Heaven, and erase human

desires”, which was so popular a maxim that most Neo-Confucian scholars would

accept it. We can certainly not get any clue from this record of their conversation

® Li Chih Z5#%, Hsii fen-shu 8353 [A sequel to the book to be burned] (Taipei: Han-ching wen-hua
shih-yeh yu-hsien kung-ssu, 1984 ), chiian 1, “Ta Ma Li-shan” Z &[], p. 2. See also, Wing-tsit
Chan, “Chan Jo-shui’s influence on Wang Yang-ming”, Philosophy East and West (January-April,
1973), vol., pp. 9-30; Tu Wei-ming, Neo-Confucian thought in Action: Wang Yang-ming’s Youth
(1472-1529) (Berkeley: University of California Press, 1976), pp. 91-2; Julia Ching, To Acquire
Wisdom: The Way of Wang Yang-ming (New York: Columbia University Press, 1976), p. 41.

1% Tang Chiin-i F#E %%, Chung-kuo che-hsiieh yiian-lun: yiian-chiao p'ien BT E [ FHEA
fundamental exposition of Chinese philosophy: on doctrines] (Taipei: Hsitieh-shen shu-chii, 1984 ), pp.
356-59.

"' Huang Tsung-hsi, “Kan-ch’iian hsiieh-an wu”, in MJHA, chiian 41, p. 976; Records, p. 205.

"> Huang Tsung-hsi, “T"ai-chou hsiich-an wu” ZEJNE2Z 7 [The T ai-chou School: part five], in
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how Hsii really influenced Liu at this meeting. However, under the same year in
Liu’s biography, it says that “in his early years he disliked the learning of [Lu]
Hsiang-shan and [Wang] Yang-ming”.'3 It probably was Hsii Fu-yiian’s inclination
towards the Ch’eng-Chu School that influenced Liu to have this feeling.

After three years of mourning, Liu Tsung-chou departed for Peking to start his
civil service career at the age of twenty-seven. On his way to Peking, he visited Hsii
Fu-yiian again. Hsii told him that learning was not for unrealistic knowledge but for
practice, and that therefore one should trace every act in everyday life, including
indulgence in drink, beauty, money and anger, to see how much these acts grew
within one person. From tracing these acts one can observe the progress or regression
of one’s own potential for morality. It was said that Liu was suddenly enlightened by

Hsii’s tutoring.14 In his later years, Liu wrote the Jen-p’u [Schematic of Man] AG¥,

a guide to the cultivation of a sense of morality. In it he elaborates many kinds of
faults people might have in daily life and suggests ways for correcting them." Liu’s
ideas in the Jen-p’u can probably be traced to Hsii’s inspiration here.

Besides the influence of Hsii Fu-yiian, Liu’s enthusiasm for scholarship was
boosted by the influence of the Tung-lin party. As mentioned above, Liu went to

Wu-hsi f#$% in 1612, intending to make the acquaintance of the leaders of the party,

Ku Hsien-ch’eng and Kao P’an-lung. His desire to meet them was partly because of
Liu Yung-ch’eng and probably also was because of Ku and Kao’s opinions on

Neo-Confucianism. In Liu Tsung-chou’s biography, Ku and Kao are mentioned in

MJHA, chiian 36; “Kan-ch’iian hsiieh-an wu”, in MJHA, chiian 41, p. 976; Records, p. 200; p. 206.
3 LNP, in LTCCC, vol. 5, p. 107.

' Ibid., p. 113.

' See “Jen-p’u”, in LTCCC, vol. 2, pp. 1-26.
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the following context: “Since Wang Yang-ming died, scholars have indulged in
empty talk. All studies in the world are Ch’an Buddhism, but the two masters [i.e. Ku
and Kao] worship the learning of Ch’eng-Chu.”'® Thus Liu’s earlier contact with
Hsii Fu-yiian, which inclined him towards the Ch’eng-Chu School, may well have
inclined him to wish to meet Ku and Kao. Though Ku and Kao were not in total
agreement with Chu Hsi’s doctrine of moral cultivation, they shared a similar
philosophical standpoint with Hsii Fu-yiian, in the sense that they had some doubts
about Wang Yang-ming’s doctrine of “the extension of innate knowledge”, and that
they strongly reaffirmed the Mencian doctrine that man’s nature is essentially good.”
As Ku died the same year, Liu only met Kao. It is said that Liu wrote three
letters to Kao to ask about learning for moral cultivation. Liu benefited so much from
these discussions that he put more effort into the cultivation of the mind from then
on.'® Liu’s letters to Kao are not extant. From Kao’s replies, we find that Kao mainly
talks about the subjects of fathoming principle and the function of holding fast to
seriousness,'” both main subjects of the Ch’eng-Chu Neo-Confucianism.*® In this
sense, Kao P’an-lung influenced Liu in edging closer to the Ch’eng-Chu School.
Liu’s disastrous political career was reflected in his scholarship. It was in 1625,
three months after he was degraded to the status of commoner, that Liu heard that

Wei Chung-hsien’s allies had started to attack their political opposites by framing

1 LNP, in LTCCC, vol. 5, p. 127.

'7 Charles O. Hucker, “The Tung-lin movement of the late Ming period”, in John K. Fairbank, ed.,
Chinese Thought and Institutions (Chicago: University of Chicago Press, 1957), pp. 145-6.

'® LNP, in LTCCC, vol. 5, pp.127-8.

' See Kao P’an-lung &5%£#E, “Ta Liu Nien-t'ai i” 2243 — [Reply to Liu Tsung-chou: the first
one], “Fu Nien-t’ai erh™ 7558 — [Reply to Liu Tsung-chou: the second one], and “Ta Nien-tai
san” Z &L= [Reply to Liu Tsung-chou: the third one], in Kao-tzu i-shu &t [The
posthumous work of Kao Pan-lung] (A 1632 edition, preserved in Taipei National Central Library) ,
chiian 8a, pp. 26b-29b.
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them. He felt that the world was dominated by inferior men and the essence of the
human mind had been polluted. He therefore gave a speech to some scholars, in
which he told them to strive to revive the essence of the human mind, and attributed
the political decay to the worsening of human mind. His biography reports that it was

at this time that he invented his famous doctrine of “being vigilant in solitude” (shen
i 21
ZRE L))

In the following year it was rumoured that Liu was in the list of those who
would be arrested. Although this was false, Liu did feel threatened. He told his
disciples that he had thought that he could ignore fate, but in reality, when he
perceived the threat of death, he still felt a thrill. This led to realization of the
necessity of emergency training for the mind, and he began to work on the cultivation
of “being vigilant in solitude”. He also pointed out the importance of the practice of

sitting in meditation for moral cultivation. At his retreat at Han-shan §#[[| in his

native province, he lectured on Confucius, Mencius and the Sung Neo-Confucians,
and developed his practice of spending half of each day in study, half in sitting in
meditation.”

Liu also paid attention to the works of Ming Confucians. He intended to edit a
collection of these works to show the transmission of the Way in Ming history. This

volume, entitled Huang-Ming Tao-t'ung lu 22BH E#$% [The orthodox transmission

of the Way in imperial Ming], was finished in 1627. It is an imitation of Chu Hsi’s

Ming-ch’en yen-hsing lu 242 5 17#% [The records of the words and deeds of famous

0 See Ch’ien Mu, Chu-tzu hsin hsiieh-an, vol. 2, pp. 328-30.
2l LNP, in LTCCC, vol. 5, p. 206.
2 1Ibid., pp. 214-5.
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officials], containing the life, the words and the deeds of each Confucian included in
the volume, appended by Liu’s criticism of each one. His edition is full of his own
opinions, differing from popular opinit:ms.23 This collection seems to have
influenced Huang Tsung-hsi’s Ming-ju hsiieh-an. Huang even used some of Liu’s

criticisms, named “Shih shuo” Fiigit [the teacher’s sayings], as the preface to his

work.*

It was also in 1627, Liu’s biography reports, that Liu read an edition of Wang
Yang-ming’s collected works and started to change his attitude toward him. He
especially paid attention to Wang’s doctrine of “the extension of innate knowledge”,
considering it the essence of the learning of moral cultivation.”> However, he was
not satisfied with Wang’s “Four Sentences of Teaching” and condemned Wang’s
disciple Wang Chi for assimilating Wang Yang-ming’s doctrine with Buddhism.
Later in the same year he also wrote an essay on learning from books for the purpose

of teaching his son Liu Chou 175 [Po-sheng {F#ili, 1613-?], expressing his
disagreement with those who considered the knowledge obtained through the senses
of hearing and seeing as of minor importance. He tried to refute Wang’s famous
essay “Pa-pen sai-yiian lun” $HAZEJFEE [On pulling up the root and stopping up
the source], which belittled the erudite knowledge of everything of ancient and
modern times.”® Here Liu expresses ambivalence towards some aspects of Wang
Yang-ming’s doctrine.

From 1629 to 1636, Liu spent more time on lecturing and writing. In 1631, he

B Ibid., p. 225.
* YNP, in ibid., p. 228.
% LNP, in ibid., p. 226.
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collaborated with T’ao Shih-ling fi#éfi [Shih-liang /542, ?-?] and some of his
academic comrades to set up the Cheng-jen hui & A& [Association for realizing

humanity], which advocated Wang Yang-ming’s doctrine of “the extension of innate
knowledge”.n But Liu’s interpretation of Wang Yang-ming’s doctrine of “the
extension of innate knowledge”, which emphasized the cultivation of innate
knowledge, was different from T ao Shih-ling’s, which emphasized the perception of
the original substance of innate knowledge itself. Dozens of Liu’s disciples moved
closer to T’ao and left Liu to set up a new academic society in Mount Po-ma [Po-ma
yen [ f5 %] the next year. They followed T’ao’s teaching and later had arguments
with Liu.?®

Liu also worked on re-editing family rules, produced in 1632, the Hsiang-yiich
%5 (contract for villages) for the countryside, produced in 1633, and the
Tsung-yiieh 575 (contract for clans) for his clan, produced in 1634.% In addition,
he produced nine essays on searching for the original mind, sitting in meditation,
learning from books and so on for the doctrine of moral cultivation in 1632.%

Another two masterpieces, Sheng-hsiieh tsung-yao 2225251 [The essential themes

of the learning of sages] and Jen-p’u, were produced in 1634. In the former, he edited

the major works of five Neo-Confucian masters Chou Tun-i, Chang Tsai ik
[Heng-ch’ii f#%g, 1020-1077], Ch’eng Hao, Chu Hsi and Wang Yang-ming,

summarizing the gist of Neo-Confucianism. In the latter, he worked on explaining

% YNP, in ibid., pp. 230-1.

¥ LNP, in ibid., pp. 294-5.

% Ibid., pp. 311-2 and YNP, in ibid., p. 314.
2 LNP, in ibid., p. 310, p. 323 and p. 325.
* YNP, in ibid., pp. 317-20
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the moral structure of the human mind, with which he intended to correct the moral
utilitarian inclination of Ch’in Hung-yu’s Z&5/jifi [Lii-ssu J& &, 2-? ] Ch’ien-kai ko
B (The ledgers of correctness), which was an imitation of Yiian Huang’s 25

[Liao-fan T J, 1533-1606] Kung-kuo ko Ijitf#% (The ledgers of merit and demerit),

contending that good behaviour can make redemption for evil.”!

In 1636, after his brief resumption of office, Liu managed to produce yet another

scholarly work. “Tu cheng pien”J&z5# [A essay with self-verification] was a

collection of ideas from the books he read in his leisure time while in his official post.

In this work he expressed his interpretations of the Great Learning [Ta-hsiieh }%]
and the Doctrine of the Mean [Chung-yung 1], which were different from Chu

Hsi’s and Ch’eng I's respecti\.rely.32

In another period of retreat from 1636 to 1641, Liu developed his interpretation
of the Great Learning and the Doctrine of the Mean,” and finished the Yang-ming
hsien-sheng ch’uan-hsin lu [595:4:8{5%% [The authentic record of master
Yang-ming] to refute Wang Chi’s “T’ien-ch’iian cheng-tao chi” KIREEEC [The
Record of Confirmation of the Way at T ien-chiian], arguing that Wang Yang-ming’s
doctrine of “the extension of innate knowledge” can not be confused with
Buddhism.** Liu also concentrated on verifying the ancient Confucian classics,

starting from his doubt about the disorder of the Book of Rites.*

' LNP, in ibid., pp. 326-7.
32 Ibid., pp. 352-3.

3 Ibid., pp. 384-5.

** Ibid., p. 398.

3 Ibid., p. 408.
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After his third dismissal in 1642,36 besides continuing on classical studies,

specifically studies on the Book of Changes [I-ching 548137 Liu wrote another essay

on “making the will sincere” in the Great Learning, in which he studies the
interpretations of Chu Hsi and Wang Yang-ming and the Ta-hsiieh shih-ching K245
#& [Stone-inscribed Great Learning], which was considered to be an old version
written in the Ts’ao-Wei &% dynasty [approximately 300 A.D.].*® This essay
strongly reflected Liu’s confidence in his own interpretation of the meaning of
“making the will sincere” in the Great Learning. Deploring the intellectual decline of

his times, he wrote “Cheng-hstieh tsa-chieh” [Miscellaneous notes on verifying

learning] ZFE5EA#, which contains twenty-five lists of his opinions on

Confucianism. This was written in order to try to save scholars from lapsing into

moral decay. He also wrote an essay “Liang-chih shuo” E4[5f% [On innate

knowledge], where he argues against the faults of Wang Yang-ming’s doctrine of
“the extension of innate knowledge”.”’

In 1645, Liu spent his last months on a work of interpretation of the Great

Learning, “Ta-hsiieh ts’an-i” KE2Z:5E [Doubts on the Great Learning], which was

finished only three months before his suicide. He also revised his Jen-p’u one month
before his death. For the former, he reconsidered many versions of the Great

Learning, including the ancient version from the Book of Rites of approximately the

% Ibid., p. 450.

*7 Ibid., pp. 477-8.

% Ta-hsiieh shih-ching was a forgery fabricated by Feng Fang ¥}/ (1500-1570). However Liu
Tsung-chou showed his positive attitude toward it. See Wang Fan-sen, “The ‘Darling Fool’ Feng Fang
(1500-1570) and his ink rubbing of the Stone-inscribed Great Learning”, Ming Studies, Number 35
(August 1995), pp. 74-95.

¥ LNP, in LTCCC, vol. 5, p. 480.
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first century B.C., and those of Ch’eng Hao, Ch’eng I, Chu Hsi as well as the
Ta-hsiieh shih-ching, to confirm the authenticity of the ancient version of the Great
Learning.*® For the latter, after revising it three times, he also added some words and
deeds of ancient people to increase its advisory function.*' Both represented parts of

his ultimate concerns on Confucianism.

% Regarding to the problems of the different versions of the Great Learning, see Li Chi-hsiang Z=4¢

#¥, Liang-Sung i-lai ta-hsiieh kai-pen chih yen-chiu FiZR IR KB N AZ HFFE [A study on the
revised versions of the Great Learning since the two Sung periods] (Taipei: Hsiieh-sheng shu-chii,
1988).

*' LNP, in LTCCC, vol. 5, pp. 516-7.
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CHAPTER FOUR

Liu Tsung-chou and the Doctrine of Mind

4.1 “Emphasizing tranquillity” and sitting in meditation: from Ch’en
Hsien-chang to Liu Tsung-chou

(A) The doctrine of “emphasizing tranquillity”’ and the teaching of sitting in

meditation in the Ch’en Hsien-chang School

The doctrine of “emphasizing tranquillity” and the practice of sitting in
meditation for moral cultivation became fashionable after Ch’en Hsien-chang.
However, because of their closeness to Ch’an Buddhist meditation, some scholars
were cautious, even Ch’en Hsien-chang himself. In a letter to one of his disciples,
Ch’en showed an attitude of compromise to the Ch’eng-Chu School regarding the
doctrine of “emphasizing tranquillity” and the practice of sitting in meditation and

Chu Hsi’s doctrine of “emphasizing reverence”. He said:

Master Ch’eng I praised people as well-accomplished in study whenever he saw
them practising sitting in meditation (ching-tso). The word “ching” ##
(tranquillity) in this term originates from master Chou Tun-i’s doctrine of
“emphasizing tranquillity”. Later, Ch’eng I and his disciples inherited and
transmitted it. Even later, masters Lo Yii-chang and Li T’ ung adopted it to teach
students. Their students also benefited by practising it. However, master Chu
Hsi was worried that students would mistake it for Ch’an Buddhism, and he
rarely talked about “tranquillity”. Instead, he talked more about “reverence”,
which accorded to the teaching of Ch’eng I in his late life. This is really the way
of prevention [from indulging in Ch’an Buddhism].'
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Although Ch’en traced the practice of sitting in meditation to many of his
Neo-Confucian forerunners in order to find support for his own position, he
nonetheless admitted that Chu Hsi’s doctrine of “emphasizing reverence” was a
remedy for excessive sitting in meditation, saving students from indulging in Ch’an
Buddhism. This shows that Ch’en had tried to reemphasize the “reverence” of the
teaching of the Ch’eng-Chu School to preempt attacks on his “emphasizing
tranquillity” as Ch’an Buddhism.

It is under the pressure of the criticism by the Ch’eng-Chu School that the
doctrine of “emphasizing tranquillity” and the teaching of sitting in meditation in the
Ch’en Hsien-chang School are driven away from Ch’en’s paradigm. Although
Ch’en’s teaching of sitting in meditation became a fashion in later generations, his
school gradually declined after his death.” Only his main disciple Chan Jo-shui
endeavoured to develop the school. Chan, therefore, can be seen as a major
representative of the Ch’en Hsien-chang School after Ch’en’s death.’

As a faithful disciple of Ch’en, Chan practised sitting in meditation sincerely. It
was said that he used to sit in meditation with eyes closed every night until dawn.*
He also expressed his own opinion on a special method of sitting in meditation as
follows: “to adjust the breath is the prime method for the way of sitting in meditation.

')SS

If we can master it, we can possibly know how to cultivate in tranquillity.”” He not

! Ch’en Hsien-chang, “Yii Lo I-feng” EigE—I|& [A letter to Lo I-feng], in Ch’en Hsien-chang, Ch’en

Hsien-chang chi, chiian 3, p. 157.

% See Ming-shih, chiian 282, p. 7229.

* See Huang Tsung-hsi, “Kan-chiian hsiieh-an i”", in MJHA, chiian 37, p. 876.

* “Mu-chih-ming” £3£8% [Tomb script], in Chan Jo-shui, Chan Kan-ch’iian hsien-sheng wen-chi i
R4 ACEE [The literary works of Chan Jo-shuil, in Ssu-k’u ch’iian-shu ts’un-mu ts'ung-shu VY&

2 HEFEH#EZE [Collection of the preserved titles from the Complete Books of the Four Treasuries]

(Tainan: Chuang-yen wen-hua shih-yeh yu-hsien kung-ssu, 1997), vol. 57, chiian 32, p. 12a.

5 Chan Jo-shui, “Yii-lu”, in ibid., chiian 23 , p- 67a.
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only practised sitting in meditation himself, but also set a rule for his disciples to
practise it in the academy he founded,® and praised his disciples for practising it.”
However, Chan’s idea of the practice of sitting in meditation is close to Chu

Hsi’s. In an essay entitled “Ching-kuan-t’ang chi” #§### 45 [A note on the hall

“Ching-kuan”], he said:

The name “Ching-kuan” means to use the time of stillness and tranquillity and
the time during sitting in meditation to observe things, i.e. to use the time with
the mind in stillness without being disturbed to observe things. How can we
observe things when our mind is fully occupied by disturbing matters?
Therefore the “tranquillity” here is not the “tranquillity” that contradicts
action. ... For the observation is an activity.

In Chan’s opinion in this essay, the function of sitting in meditation is simply to keep

the mind in stillness, to permit clear thinking for observing things. Chu Hsi expressed

a similar idea. Chu said:

How can we see the point [of observing things] when the mind is noisy. It must
be tranquil so that we can see the point. The function of sitting in meditation is
simply for training the mind not to be disturbed by outer matters.’

In brief, Chan’s idea of sitting in meditation is close to Chu Hsi’s in that they both

considered it a way for making the mind clearer for observing things, which is totally

different from Ch’en Hsien-chang’s doctrine of “fostering a starting point by sitting

S In his “Ta-k’o hsiin-kui” K ENEE [discipline rule of Ta-k’o academy], he asked his disciples “to
sit in silence for meditation at the time of Shen F (i.e. five to six pm.) and Yu P§ (i.e. seven to eight
pm.) everyday”. See Chan Jo-shui, “Ta-k’o hsiin-kui”, in ibid., chiian 6, p. 4b.

” See Chan Jo-shui, “Wen-i hsii lu” [5]5E#$% [A sequential record of enquiry), in ibid., chiian 11, p.
22a.

¥ Chan Jo-shui, “Ching-kuan-t'ang chi” ###i423C [A note on the hall “Ching-kuan”], in Chan
Jo-shui, Chan Kan-ch’iian hsien-sheng wen-chi, chiian 18, pp. 48a-b.
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in tranquillity.” Ch’an saw the practice of sitting in meditation as simply a
complementary method for moral cultivation. Unlike Ch’en, he did not take
“fostering a starting point by sitting in tranquillity” as the purpose of the practice of
sitting in meditation.

In his defense of Ch’en’s doctrine of “emphasizing tranquillity” Chan was
enthusiastic in combining it with the doctrine of “emphasizing reverence” of the

Ch’eng-Chu School. Chan maintained:

Master Ch’en’s doctrine is based on ‘reverence’ and has been helped by
“emphasizing tranquillity”. He can practise cultivation no matter whether he is
active or tranquil. This full function of ‘emphasizing tranquillity’ is nothing but
the mind staying in ‘reverence’. People who had not examined the origins of his
doctrine therefore defamed him as a Ch’an Buddhist.”"°
This passage reflects Chan’s eagerness in compromising the conflict between
Ch’en’s doctrine of “emphasizing tranquillity” and the doctrine of “emphasizing
reverence” in the Ch’eng-Chu School. Also revealed in this passage are two sorts of
worries in Chan’s mind. First is that Chan implicitly worried that Ch’en’s advocating
“emphasizing tranquillity” might invite a misunderstanding that he preferred
tranquillity to activity. Second is that Chan knew that Ch’en’s doctrine of
“emphasizing tranquillity” was accused of being close to Ch’an Buddhism. It
probably is because of these basic worries that Chan took Ch’en’s doctrine of
“emphasizing tranquillity” and his teaching of sitting in meditation to return to the

Ch’eng-Chu paradigm. He took Ch’eng I as the paradigm of the practice of sitting in

meditation:

® Chu Hsi, Chu-tzu yii-lei, chiian 103, p. 2062.
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It was Ch’eng I who started talking about sitting in meditation. This, in fact,
opened a new door for moral cultivation. It is for this reason that I worshipped it
and described it in the tomb script of my teacher master Ch’en as “the other
door [for entering the learning of the sages] since Confucius and Mencius’
[teachings].”] ]
With this passage, Chan again related Ch’en’s teaching of sitting in meditation to the
paradigm of Ch’eng-Chu School.
Furthermore, Chan appeared to express a negative attitude toward Ch’en’s

expression of mystical experience in his sitting in meditation. Ch’en himself was so

confident of his teaching of sitting in meditation that he once said:

After sitting in meditation for a long time, I saw my mind-in-itself emerging
dimly, as though it were a thing. It was just like the experience of Yen Hui ][]
(a disciple of Confucius): “seeing it before him and suddenly it is behind
him”(chan ch’ien hu hou [f&§ij21%). 1 felt I really had seen something
substantive, not simply sophisticated words."?

The phrase “seeing it before him and suddenly it is behind him” (chan ch’ien hu hou)
was used by Yen Hui to describe his view of Confucius” greatness.> Ch’en seemed
to intend to relate the enlightening experience of sitting in meditation to Yen Hui’s

experience of being inspired by Confucius’ teaching. To this description Chan

expressed his disagreement straightforwardly. He said:

1% Chan Jo-shui, “Pai-sha tsu ku-shih chiao chieh”, pp- 701-702.

""" Chan Jo-shui, “Ta Nieh Wen-wei” 2328} [Reply to Nieh Wen-wei], in Chan Jo-shui, Chan
Kan-ch’iian hsien-sheng wen-chi, chiian 7, pp. 29b-30a.

2 Quoted by a disciple of Chan Jo-shui, see Chan Jo-shui, “Hsin-ch’iian wen-pien-lu” 755 Fi#e%k
[A record of the discussion of learning in Hsin-ch’iian], in Chan Jo-shui, Chan Kan-ch’iian
hsien-sheng wen-chi, chiian 8, p. 25a
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Fictional seeing and real seeing is different. ... Yen Hui’s “seeing it before him

and suddenly it is behind him” means that he saw fictional scenery.'*

Chan appears to be doubtful about Ch’en’s mystical experience. This, without any
doubt, constitutes a serious challenge to the latter’s claim.

To sum up Chan'’s interpretation of the doctrine of “emphasizing tranquillity”
and the practice of sitting in meditation, we find that Chan was enthusiastic in
defending Ch’en’s position. Like Ch’en, Chan was under pressure of the criticism of
incompatibility between the doctrine of “emphasizing tranquillity” and the doctrine
of “emphasizing reverence” of the Ch’eng-Chu School. Chan therefore interpreted
the doctrine of “emphasizing tranquillity” and the practice of sitting in meditation in
favour of the Ch’eng-Chu paradigm. In this interpretation Chan intended to ward off
any suggestion that Ch’en preferred tranquillity to activity, or was close to Ch’an
Buddhism. It is in this regard he also expressed his negative attitude towards Ch’en’s

expression of the mystical experience in his sitting in meditation.

(B) The arguments on the doctrine of “emphasizing tranquillity’’ and the

teaching of sitting in meditation in the Wang Yang-ming School

It was not only Chan Jo-shui who reconsidered Ch’en Hsien-chang’s teaching of
sitting in meditation. Wang Yang-ming, although he had the experience of
enlightenment through sitting in meditation at Lung-ch’ang and once took it as his

main teaching, was cautious about it. Wang once said of the practice of sitting in

" See The Analects, Book IX: 11, p. 97.
'* Chan Jo-shui, “Hsin-ch’iian wen-pien-lu”, in Chan Jo-shui, Chan Kan-ch’iian hsien-sheng wen-chi,
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meditation:

What I said earlier in the temple about sitting in meditation was not meant for
the sake of your attaining samadhi (intent meditation) of Ch’an Buddhism
(tso-Ch’an ju-ting 24ji#i A 52)."° Rather, since we are usually distracted by many
objects and affairs and do not know how to take care of ourselves, I wished to
recommend such a remedy to our lack of learning by an effort of chasing the
strayed mind.'®

Wang particularly emphasized the difference between his teaching of sitting in
meditation and the intent meditation of Ch’an Buddhism. This shows his basic
position on Confucianism to avoid the critiques of his being close to Ch’an
Buddhism. However, the practice of sitting in meditation is still important in Wang’s

teaching. A record of his Ch’uan-hsi lu says:

A friend who was engaging in sitting in meditation attained some insight. He
ran to make an inquiry of the teacher (i.e. Wang Yang-ming). The teacher said,
“Formerly, when I stayed in Ch’u-chou, seeing that students were mostly
occupied with intellectual explanations and debates on similarities and
differences, which did them no good, I therefore taught them sitting in
meditation. For a time they realized the situation a little bit [they saw the true
Way] and achieved some immediate results. In time, however, they gradually
developed the defect of fondness for tranquillity and disgust with activity and
degenerated into lifelessness like dry wood. Others purposely advocated
abstruse and subtle theories to amaze people. For this reason I have recently
expounded only the doctrine of the extension of innate knowledge. If one’s
innate knowledge is clear, it will be all right either to try to obtain truth through
personal realization in a quiet place or to discover it through training and
polishing in the actual affairs of life. The original substance of innate knowledge
is neither tranquil nor active. Recognition of this fact is the basis of learning.

chiian 8, p. 26a.

' The Chinese word ting 5 is a translation of the Sanskrit samadhi rendered into English by Derk
Bodde as “intent meditation”. See Julia Ching, The Philosophical Letters of Wang Yang-ming, p. 7,
Derk Bodde tran., Feng Yu-lan's History of Chinese Philosophy (Princeton: Princeton University
Press, 1953), vol. II, p. 395.

'® Wang Yang-ming, “Yii Ch’en-chung chu sheng” EifErfig%4: [To students at Ch’en-chung], in
WYMCC, chiian 4, p. 144. English translation based on Julia Ching, The Philosophical Letters of
Wang Yang-ming (Canberra: Australian National University Press, 1972), p. 6.
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From the time of Ch’u-chou until now, I have tested what I said several times.

The point is that the phrase ‘the extension of innate knowledge’ is free from any

defect. Only a physician who has broken his own arm can understand the causes

of human disease.”"’
This record clearly shows Wang’s reason for his once taking sitting in meditation as
his main teaching, his worry about its being abused, and his continuing, predicated,
support of it. First, his reason for taking sitting in meditation as his main teaching
was to save his disciples from pedantic studies. Secondly, the teaching of sitting in
meditation was susceptible to abuse, incurring “the defect of fondness for tranquillity
and disgust with activity”, about which Wang worried so much. Thirdly, Wang
expounded the doctrine of “the extension of innate knowledge”, which he regarded
transcendent over the relativity of tranquillity and activity, to substitute for the
teaching of sitting in meditation. To sum up, sitting in meditation was for Wang
simply a complementary method for moral cultivation.

However, the pursuit of tranquillity was still attractive to Wang’s disciples, and
Wang himself also praised it. Conversations between Wang and his disciples are full
of commends on pursuing tranquillity.18 After Wang died, it remained a popular
issue among his disciples, as demonstrated by Nieh Pao’s practice of sitting in
meditation and the ensuing debate among Wang’s disciples.

As we have mentioned in section 1 of chapter 2, Nieh Pao took sitting in
meditation as his teaching method after his release from prison. Although there is no

evidence to show that Nieh’s practice of sitting in meditation was directly based on

'7 CHL, p. 324; Instructions, Part II: 262, pp. 216-7.

'8 See Instructions, Part I: 17, p. 26; Part I: 23, p. 28; Part I: 28, pp. 30-1; Part II: 151, pp. 131-132;
Part II: 156, pp. 134-135; Part II: 157, pp.135-136; Part I1I: 202, p.190; Part III: 203, p. 191; Part I1I:
204, pp.191-192; Part I11: 231, p. 203.

92



Ch’en Hsien-chang’s teaching, Nieh praised Ch’en’s doctrine of “fostering a starting
point by sitting in tranquillity,” which was changed into “fostering a starting point

from the cultivation of tranquillity” (¢s’ung ching chung yang-ch’u tuan-ni {55

Hii{5e) in his quotation:

[It is based on Ch’en’s saying,] “fostering a starting point from the cultivation of
tranquillity” ... we can be sure that the starting points of goodness are all
cultivated from tranquillity."’
It appears that Nieh had Ch’en’s doctrine in mind when he talked about the doctrine
of “emphasizing tranquillity”.
A scholar of Nieh’s time summarized his studies as follows, “The studies of
master Nieh take returning to tranquillity (kui chi §7iE7) as essential, and take

attaining vacuity and maintaining tranquillity (chih hsii shou ching g <TFii#) as the

20 .
7" Because the phrases “retuning to

changeless entrance to moral cultivation.
tranquillity” and “attaining vacuity and maintaining tranquillity” can be traced to
Taoism and Buddhism respectively, many of Nieh’s contemporaries therefore

assumed that his doctrine must be influenced by Taoism and Buddhism.*’ Facing

this accusation, Nieh was very careful in response. He said:

To extend knowledge is to represent the vacuously intelligent (hsii ling i #%)
substance of the mind and to keep it in tranquillity without moving. There is no

' Nieh Pao #4, “K’un-pien-lu” FPEe% [Record of painful discernment], in Nieh Pao,

Shuang-chiang Nieh hsien-sheng wen-chi 87T 54 374 [The works of Nieh Pao] in Ssu-k’u

ch’iian-shu ts’un-mu ts’ung-shu, vol. 72, chiian 14, pp. 18a-b.

® Yin T’ai F+Z£, “Shuang-chiang Nieh hsien-sheng wen-chi hsii” )T &5 4: 5785 [A preface to
the works of master Nieh Pao], in ibid., p. 2b.

2! Ibid., p. 3a.
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difference between Confucians and Buddhists [on this subject]. [However,] we

Confucians extend knowledge for investigating things, while Buddhists regard

the sensation of things as illusions of our faculty, and advocate their abolition.

Compared to Confucians” endeavour to penetrate all things, it is very different.””
This passage shows that Nieh, though admitting the similarity between Buddhists and
Confucians on keeping the mind in tranquillity, also was very careful about the
danger of being accused of being close to Buddhism, just as Chan Jo-shui and Wang
Yang-ming were in their references to the teaching of sitting in meditation.

Nieh was not only cautious about the above accusation, he also tried to connect
his doctrine of “returning to tranquillity” to his Neo-Confucian forerunners to

legitimatize the doctrine. First, he traced it to Chou Tun-i’s doctrine of “emphasizing

tranquillity”. He said:

Chou Tun-i said: “[Once one] is without desire, [he] will be tranquil.” Without
desire, one will attain a state of absolute tranquillity and inactivity. The state of
absolute tranquillity and inactivity is the mind of Heaven and Earth. Only this is
right: the expression of the moment before the feelings of pleasure, anger,
sorrow and joy are aroused. However, how can an apprentice imagine reaching
this goal at the first attempt? People should make efforts by starting from sitting
in meditation. After long enough sitting in meditation, the spirit will be stable.
Once the spirit is stable, one can see the mind of Heaven and Earth. Only when
one sees the mind of Heaven and Earth can he be qualified to talk about
lf:aming.23

Nieh maintained that it is from practising sitting in meditation that one can attain the

state of what Chou Tun-i said “[Once one] is without desire (wu yii EX), [he] will

be tranquil.” Chou’s saying is from his T’ ai-chi-tu shuo XAi[EER [An explanation

2 Nieh Pao, “Ta Ou-yang Nan-yeh” ZEX[55E5%F [Reply to Ou-yang Nan-yeh], in ibid., chiian 8, p.
22b.

¥ Nieh Pao, “Ta K’ang Tzu-i wen-hsiieh” 2T F2E[5¢ [Reply to K'ang Tzu-i’s enquiry on
learning], in ibid., p. 31b.
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of the Diagram of the Great Ultimate]. In it Chou said:

The sage settles affairs by the principles of the Mean, correctness, humanity, and

righteousness, emphasizing tranquillity. [Once one] is without desire, [he] will

be tranquil. Thus he establishes the human ultimate.>*
It is from this passage that Chou Tun-i’s doctrine of “emphasizing tranquillity” was
particularly noticed.” Considering the doctrine of “emphasizing tranquillity”,
Taoists and Buddhists both emphasized the pursuit of tranquillity. It was Chou Tun-i
who first compounded the doctrines and established his doctrine of “emphasizing
tranquillity”, which had a great influence on later Neo-Confucians. Both the
Ch’eng-Chu School and the Lu-Wang School, though assuming it essentially
important to make activity and tranquillity into one without demarcation and avoid
the defects of overemphasizing tranquillity, paid much attention to pursuing
tranquillity.26 It is no wonder that Nieh traced his doctrine to Chou.

Besides Chou Tun-i, Nieh also connected his doctrine to Wang Yang-ming’s
doctrine of “the extension of innate knowledge”. In a letter to Wang Chi, he
explained his doctrine of “retuning to tranquillity”, saying that the “substance of

] ‘!’2?

tranquillity” is “the supreme meaning of Yang-ming schoo He maintained,

To extend knowledge is to extend the knowledge of the substance of tranquillity.

% Chou Tun-i fEZHHE, T ai-chi tu shuo K FEEZR [A explanation of the Diagram of the Great
Ultimate], in Chou Tun-i, Chou-tzu ch’iian-shu [&-7%=3 [Complete works of Master Chou] (Taipei:
Kuang-hsiieh-she yin-shu kuan, 1975), chiian 2, p. 23; Source Book, p. 463.

® Source Book, p. 465.

29 Chang Tai-nien B {S4E, Chung-kuo che-hsiieh ta-kang S [E{TEL A [A outline of Chinese
philosophy] (Peking: Chung-kuo she-hui k’o-hsiieh ch’u-pan she, 1994), pp. 439-43.

*7 Nieh Pao, “Chi Wang Lung-hsi” 2 F#E1Z [A letter to Wang Lung-hsi], in Nieh Pao,
Shuang-chiang Nieh hsien-sheng wen-chi, chiian 8, p. 47a.
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If [the mind] is empty and intelligent, not being affected by a thing, when acted
on, immediately penetrate all things, this is the meaning of the investigation of
things.28

Nieh was a famous member of the Chiang-yu section of the Wang Yang-ming School.

Influenced by Nieh, many of his Chiang-yu comrades were also enthusiastic about

the practice of sitting in meditation. They also took Chou Tun-i’s doctrine of

“emphasizing tranquillity” and Wang Yang-ming’s doctrine of “the extension of

innate knowledge” as their supports. One of them, Tsou Shou-i #~F#t [Tung-k’uo

BHER, 1491-1562], said:

[What Chou Tun-i said of] “emphasizing tranquillity” and “having no desire”
are both the other names of innate knowledge. If we maintain “extending innate
knowledge”, there is no need to say “emphasizing tranquillity” any more. If we
maintain “emphasizing tranquillity”, there is no need to say “having no

desire”.”

In Tsou’s mind, “emphasizing tranquillity” is identical to “extending innate
knowledge”.
The other, Lo Hung-hsien, who “regarded Chou Tun-i’s teaching on absence of

530

desire and tranquillity as the true transmission of the teaching of the sages,”" also

said:

By nature man is tranquil at birth. No one is not good in nature. It is only when
one acts recklessly that he becomes evil. Emphasizing tranquillity can return

8 Nieh Pao, “Ta Ou-yang Nan-yeh”, in ibid., p. 16b.

® Tsou Shou-i #5F4, “Fu Huang Chih-chai shih-chiin” Z#E5{#%E [Reply to Huang Chih-chai],
in Tsou Shou-i, Tung-k’uo Tsou hsien-sheng wen-chi 344 274 [The works of Tsou Shou-i] in
Ssu-k’u ch’iian-shu ts’un-mu ts’ung-shu, vol. 66, chiian 5, p. 9a-b.

' Huang Tsung-hsi, “Chiang-yu Wang-men hsiich-an san” 7145 F 9524 = [Chiang-yu section of
the Wang Yang-ming School: part three], in MJHA, chiian 18, p. 389; Records, p. 134.
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him back to goodness. The Way will therefore be kept and not lost. ... Innate
knowledge is tranquil and clear. Once it is polluted by reckless action, the
activating force (chi #%) will be lost and can not return f:asily.'H

Lo was saying that through emphasizing tranquillity one can recover innate
knowledge from pollution by outrageous action.

Although Nieh Pao’s position on the doctrine of “emphasizing tranquillity”
incurred opposition among many of Wang Yang-ming’s disciples, gradually his
doctrine became popular.** The doctrine of “emphasizing tranquillity” and the
practice of sitting in meditation in the Chiang-yu section of the Wang Yang-ming
School was so popular that Huang Tsung-hsi even concluded in his Ming-ju hsiieh-an

as follows:

Wang Yang-ming’s doctrine of the extension of innate knowledge came from
his later life. In the beginning he had taught his disciples sitting in meditation to
purify the mind. He found that they tended to prefer tranquillity to activity.
Knowing the source and what flows from that, one tends to take too much from
it. But to say that innate knowledge is the Mean [of consciousness] before
emotions are manifest and to say that practising vigilance in solitude is the same
as extending innate knowledge is to continue to regard inner composure as
essential. That is why Tsou Shou-i’s caution and apprehension and Lo

Hung-hsien’s tranquillity both represent Wang Yang-ming’s true transmission.”

Huang considered the practice of sitting in meditation only a temporary method of

moral cultivation in Wang Yang-ming’s early teaching, cognisant of the danger of its

' Ibid., p. 416.

2 Li Milzlo-fen [Lu Miaw-fen] =#9%5, Yang-ming-hsiich shih-jen she-ch’iin: li-shih, ssu-hsian yii
shih-chien [GHHE A \GitBE: FEh ~ EAHEEETE [The Yang-ming School during the Ming dynasty:
history, thought, and practice] (Taipei: Institute of Modern History, Academia Sinica, 2003), pp.
392-4. Mou Tsung-san made a long study of three other members of the Chiang-yu school, Liu
Wen-min 3§ [Liang-feng flé, ?-?], Liu Pang-ts’ai #|$F48 [Shih-ch’iian Efifg, ?-?], and Wang
Shih-huai FRFBE [T ang-nan 375, 1522-?], who also had doctrines similar to Nieh Pao’s doctrine of
“returning to tranquillity”. See Mou, Ts'ung Lu Hsiang-shan tao Liu Chi-shan, pp. 399-447.
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lapsing into the preference of tranquillity above activity. But he still agreed that
extending innate knowledge is to continue to regard inner composure as essential,
and praised the inclination to emphasize tranquillity among the members of the
Chiang-yu section of the Wang Yang-ming School, considering them to be true

representatives of Wang Yang-ming’s transmission. He even maintained:

The Chiang-yu (Kiang-si) school alone acquired the true transmission of Wang

Yang-ming. ... At this time, the Shao-hsing (Chekiang) school had developed

many errors, and the members appealed to their master’s authority as support for

their own opinions in the face of their critics. Only the Chiang-yu school could

point that out, thus preventing the Way of Wang Yang-ming from decaying.34
Huang Tsung-hsi’s comment on the role of the Chiang-yu section of the Wang
Yang-ming School is controversial.”> However, it shows that the members of the
Chiang-yu section did have great influence on their contemporaries. We can, then, be
sure that the doctrine of “emphasizing tranquillity” and the practice of sitting in
meditation was also influential in the Wang Yang-ming School.

As I have mentioned, since Nieh Pao regulated a method of sitting in meditation
and guided students to return to tranquillity, he invited many attacks from his

comrades in the Wang Yang-ming School. Huang Tsung-hsi formulated three kinds

of doubt about Nieh’s doctrine of “returning to tranquility”, as follows:

¥ Huang Tsung-hsi, “Che-chung Wang-men hsiieh-an i” #7+1FFJ£%— [Che-chung section of the
Wang Yang-ming School: part one], in MJHA, chiian 11, p. 226; Records, p. 112.

* Huang Tsung-hsi, “Chiang-yu Wang-men hsiieh-an i” JT45 EJ8%— [Chiang-yu section of the
Wang Yang-ming School: part one], in ibid., chiian 16, p. 333; Records, p. 118.

> Mou Tsung-san held an opposite opinion to Huang Tsung-hsi’s. Mou considered the development
of the doctrine of “returning to tranquillity” and its similar doctrine from Nieh Pao, through Liu
Wen-min and Liu Pang-ts’ai, to Wang Shih-huai, had drawn the Chiang-yu school away from the
essence of Wang Yang-ming’s doctrine. See Mou, Ts'ung Lu Hsiang-shan tao Liu Chi-shan, pp.
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First, if the Tao were that which should not be abandoned even for one instant,
then to say that no effort need be applied to activity would be to abandon it.
Second, if the Tao were beyond activity and tranquillity, then the effort of
maintaining tranquillity would separate it into two modes. Third, if mind and
affairs ought to be one, and mind ought to be present everywhere, in every affair,
to say then that one might forgo efforts in one’s conscious responses while these
are in the flow of process would be to abandon affairs and to draw near to Ch’an
Buddhist doctrines of enlightenment.”*
In general, these doubts reveal the worries of those who kept a cautious attitude
towards the doctrine of “emphasizing tranquillity” and the practice of sitting in
meditation. In brief, the first and the second doubts, which can be seen as one, are the
worry of lapsing into preferring tranquillity to activity. The third doubt is a worry of
straying towards samadhi (intent meditation) of Ch’an Buddhism.

Besides these worries, there is another point in the arguments between Nieh and
his opponents, best shown in a debate between Nieh Pao and two of his major
opponents, Ou-yang Te EX[5Z15 [Ch’ung-i 52—, 1496-1554] and Wang Chi.

The debate is encapsulated by Nieh’s concluding comments on his
contemporaries’ opinions on Wang Yang-ming’s doctrine of “the extension of innate
knowledge”. As mentioned in section 2 of chapter 3, many interpretations of the idea
of innate knowledge emerged among Wang Yang-ming’s disciples after Wang died.

Wang Chi divided them into eight kinds of interpretations, while in Nieh’s eyes,

there were only two kinds, as follows:

One of them says: “Innate knowledge is nothing but consciousness. Except
consciousness there is no innate knowledge. If a scholar accords to what he has
known [in his consciousness] to the utmost and extends them, then he will

399-447.
- Huang Tsung-hsi, “Chiang-yu Wang-men erh” 145 F[9£: % — [Chiang-yu section of the Wang
Yang-ming School: part two], in MJHA, chiian 17, pp. 372-3; Records, p. 129,
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acquire knowledge. Therefore, there is no distinction between tranquillity and
action, inward and outward. They are completely within one body.” The other
says: “Innate knowledge is a substance of tranquillity with vacuous intelligence
(hsii-ling JiE #%). Only if it acts to penetrate things can there be knowledge.
Knowledge is its output. Extending innate knowledge is simply returning to
tranquillity for penetrating action, and maintaining substance for applying for
function.”’
In brief, the former kind considered that innate knowledge is nothing but sensational
consciousness. Sensational consciousness cannot be divided into “tranquil/inward”
part and “active/ontward” part. Extending innate knowledge is simply extending the
sensational consciousness to its utmost. The latter kind considered that innate
knowledge is a substance of tranquillity. Only by returning to tranquillity can innate
knowledge be extended.
Although Nieh did not attribute these two kinds of sayings to any specific
contemporary, he seems to adhere to the latter, and his opponents, like Ou-yang Te

and Wang Chi, appeared to adhere to the former. Nieh once described innate

knowledge as follows:

The vacuous intelligence and consciousness (chih-chiieh %[1%&) of the mind are

both innate knowledge. However, vacuous intelligence refers to substance, and
consciousness refers to function. Substance and function come from the same
source. Once substance is established, function naturally emerges. The effort of
extending knowledge is simply establishing substance to attain function.*®

To sum up the above two passages, we find that Nieh was pronouncing a

“substance/tranquillity/intelligence” and “function/activity/consciousness” dualism.

%7 Nieh Pao, “Tseng Wang hsiieh-cheng chih su-ch’ien hsii” i FE2[F 7 558 % [A preface as a gift
for congratulating Mr. Wang’s promotion], in Nieh Pao, Shuang-chiang Nieh hsien-sheng wen-chi, ch
ian 4, pp. 24b-25a.

¥ Nieh Pao, “Ta Sung-chiang Wu Chieh-tui” ZFATT S2E(iHE [Reply to Wu Chieh-tui of
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In this dualism, once the “substance/tranquillity/intelligence” is established,
“function/activity/consciousness” naturally emerges. It is by way of this dualism that
we can say that Nieh’s emphasis on making effort to cultivate vacuous intelligence
can be seen as an expression of the doctrine of “‘emphasizing tranquillity”. He also

used this position to criticize those who stressed consciousness. He said:

Those who take consciousness as innate knowledge and [make efforts to] extend
it are straining themselves to suit [consciousness] and to drift along with things.
Even the supreme master of this kind can only become a wild-fox Ch’an
Buddhist outsider of the Way. This is so heartbreaking.”*’
Nieh did not attribute the wild-fox Ch’an Buddhist to any definite Ch’an Buddhist
philosophy in his text. It can be seen as simply a word for criticizing his opponents
for straying from the Confucian Way.

The “substance/tranquillity/intelligence” and “function/activity/consciousness”
dualism is so crucial that before depicting the responses of Nieh’s opponents’ to it,
we will elaborate the concept further.

The terms of Nieh’s dualism might be related to two separate concepts of the
relation between “substance/tranquillity” and “function/activity”. One is featured in
the Book of Changes, the other is by Wang Yang-ming. In Nieh’s description of the
two Kinds of interpretations of Wang Yang-ming’s doctrine of “extending innate
knowledge”, he said, “innate knowledge (a substance of tranquillity) ... acts to

penetrate things,” and “returning to tranquillity for penetrating action.” This might be

related to the Book of Changes. According to the Book of Changes:

Sung-chiang], in Nieh Pao, Shuang-chiang Nieh hsien-sheng wen-chi, chiian 8, pp. 59b-60a.
39 s
Ibid.
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Change has neither thought nor action, because it is in the state of absolute quiet
(tranquil) and inactivity, and when acted on, it immediately penetrates all
things."’0
Ch’en Jung-chieh comments as follows: “What is quiet (tranquil) is substance and
what penetrates things is function. This sets the pattern for the Neo-Confucian theory

»*1 From the above passage, we can assert that there was a

of substance and function.
“substance/tranquillity” and “function/activity” dualism in the Book of Changes. In
this dualism, “substance/tranquillity” is considered the womb from which
“function/activity” was born. In this sense Nieh’s dualism is similar to the position of
the Book of Changes.

In addition, in Nieh’s description of innate knowledge, he said, “substance and

the function come from the same source.” This might be related to Wang

Yang-ming’s statement that:

When we speak of substance as substance, function is already involved in it, and
when we speak of function as function, substance is already involved in it. This
is what is called “Substance and function coming from the same source.”**
It appears that Wang Yang-ming basically did not agree with the
“substance/tranquillity” and “function/activity” dualism in the Book of Changes.

With his saying “substance and function come from the same source”, he was

emphasizing that “substance/tranquillity” and “function/activity” are involved in each

" Book of Changes, chapter 10; in Source Book, p. 267.
* Ibid.
= CHL, p. 130; Instruction, Part I: 108, p. 69.
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other, and that therefore, both of them should be seen as equally important.43
Differing from Wang by saying “substance and the function come from the same
source,” Nieh was emphasizing that “once substance is established, function naturally
emerges. The effort of extending knowledge is simply establishing substance to attain
function.” In this sense, Nieh was not obedient to Wang Yang-ming’s teaching. It is
probably because of this discrepancy that Nieh’s opponents disagreed with him.
Ou-yang Te took a position that considered tranquillity and activity as equally

important to criticize Nieh. He said:

Innate knowledge cannot be divided into activity and tranquillity, therefore it
always active and tranquil, not relying on emphasizing activity or emphasizing
tranquillity.”**

This position was generally taken by Nieh’s opponents. Wang Chi criticized Nieh by

saying:

Right in activity, there exists tranquillity. Tranquillity is identical to activity.
Right in knowing right and wrong, there exists vacuous tranquillity. Substance
is just the same as function. ... If it is said: “Only according to vacuous
tranquillity can there be knowing right and wrong”, it becomes a divergent
opinion. A divergent opinion will cause [the truth] to vanish.*’

Obviously both Ou-yang Te and Wang Chi took a similar position to Wang

“ This basic position shows in most of Wang’s conversations on tranquillity. See Instruction, Part I:
23, p. 28; Part I: 28, pp. 30-1; Part I1: 151, pp. 131-132; Part II: 156, pp. 134-135; Part:157,
pp-135-136; Part II1: 202, p.190; Part III: 204, pp.191-192; Part 111 :231, p. 203.

* Ou-yang Te EX[5{%, “Ta Chou Lu-t’ien” % &M [Reply to Chou Lu-t'ien], in Ou-yang Te,
Ou-yang Nan-yeh hsien-sheng wen-chi BX[5F5EF e 4 34 [The works of Ou-yang Te], in Ssu-k'u
ch'iian-shu ts’un-mu ts’ung-shu, vol. 81, chiian 4, p. 11a.

% Wang Chi, “Pieh Tseng Chien-t’ai man-yii chai-lueh” HI% B 225855 8% [An abbreviated record
of the dialogue with Tseng Chien-t’ai at his departing], in Wang Chi, Wang Lung-hsi ch’iian-chi,
chiian 16, p. 23a.
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Yang-ming. They both challenged the “substance/tranquility/intelligence” and
“function/activity/consciousness” dualism, and opposed Nieh’s doctrine of “returning
to tranquillity”™.

To sum up the arguments between Nieh Pao and his two major opponents,
Ou-yang Te and Wang Chi, it is clear that the “substance/tranquillity” and
“function/activity” dualism is a crucial point, which incurred Nieh’s opponents’
doubts on the doctrine of “emphasizing tranquillity” and the practice of sitting in

meditation.

(C) Liu Tsung-chou’s views on the doctrine of “emphasizing tranquillity” and
g q

the practice of sitting in meditation

() Kao P’an-lung’s experience of practising of sitting in meditation

Apart from the scholars of the Wang Yang-ming School, the doctrine of
“emphasizing tranquillity” and the practice of sitting in meditation also was
advocated by other scholars among Liu Tsung-chou’s contemporaries. Kao
P’an-lung’s experience of sitting in meditation is especially outstanding and was a
direct influence on Liu Tsung-chou.*

Although Kao was a follower of the Ch’eng-Chu School, he was also an

adherent of Chou Tun-i’s doctrine of “emphasizing tranquillity”, and tried to use it to

% Ch’ien Mu, “Tu Liu Chi-shan chi” AHZIAE LEE [Reading the collected works of Liu Tsung-chou],
in Chung-kuo hsiieh-shu ssu-hsiang shih lun-ts’ung $ERIE2{i EAB S 353 [Miscellaneous essays on
Chinese scholarship and thought] (Taipei: Tung-ta t’u-shu kung-ssu, 1978 ), vol. 7, p. 302.
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revise Chu Hsi’s doctrine.*” Kao was famous for advocating the practice of sitting in

meditation.*® He had once come in contact with a scholar Lu Ku-ch’iao [

[?-7], who was an adherent of Ch’en Hsien-chang’s doctrine of “emphasizing
tranquillity”. Inspired by Lu, Kao took to sitting in meditation as a regular practice
for moral cultivation.* He described his experience of sitting in meditation as

follows:

The next day [after meeting with Lu] I arranged thick mats in the boat, and set
up a strict daily order. I practiced “sitting in meditation for half day and learning
from books for the other half”(pan-jih ching-tso pan-jih tu-shu 4> HiFAc 4> H i
). Whenever I felt ill at ease while sitting in meditation, I would follow the
instructions of Ch’eng I and Chu Hsi, in all that concerns “[making the will]
sincere”, “[emphasizing] reverence”, “emphasizing tranquility”, “observing
feelings of pleasure, anger, sorrow and joy before they are aroused”, and “sitting
in meditation with a purified mind to comprehend the principle of Heaven”. I
practiced these points one by one. Whether standing or sitting, eating or resting,
I would not forget these thoughts. At night I did not undress and only fell asleep
when dead tired. Upon waking I returned to meditation, repeating and
alternating these various practices.””

The expression “sitting in meditation for half day and learning from books for the
other half” is from Chu Hsi. However, this expression was previously considered

only suitable for a particular disciple at a specific time, and it was not a general rule

for cultivation.”’ Kao was criticized by later scholars for misunderstanding Chu

47" See Ch’en Chien-huang [§i#1]#5, “Kao P’an-lung tui ching te t’i-jen chien chi tui Chu Hsi wei-fa i-fa
shuo te hsiu-cheng” EEFEEHFHIRS AR R B R BRFF AR MIEE [Kao P’an-lung’s
comprehension of “silence” (tranquillity): A revision of Chu Hsi’s expressed and unexpressed
theories], E-hu hsiieh-chih 381223 [Goose Lake magazine], 28 (June, 2002), pp. 119-47.

* Ting Fu-pao T &£, Ching-tsuo-fa ching-yao #F45 k552 [The essential methods for sitting in
meditation] (Shanghai: Shanghai ku-chi ch’u-pan she, 1990), p. 4.

* Kao P’an-lung, “K’un-hsiieh chi” £23 [Records of painfully learning], in Kao P’an-lung,
Kao-tzu i-shu, chiian 3, pp. 14b-15a.

0 Ibid., p. 15a.

5! Ch’en Chien-huang P#i#l|$5, “Ming Ch’ing li-hsiieh-chia tui pan-jih ching-tso pan-jih tu-shu ti
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Hsi.>® Nevertheless, Kao’s use of this expression created a new perspective on the
practice.

Kao also urged his friends to adopt this practice. In a letter to a friend he said:

In our daily life for cultivation, we should take “sitting in meditation for half day
and book learning for the other half” as standard.>

He once also said:

Chu-tzu told students to “sit in meditation for half day and learn from books for
the other half”. If one does this for three years, he will definitely make progress.
I myself have tried it only for one or two months, and I saw the effect. If

scholars do not make efforts on this, their life will be totally wasted. It is a great

pity.54
Kao succeeded in persuading his disciple, Ch’en Lung-cheng (ifE 1E [Chi-t’ing $§52,
1585-1645]. Ch’en confirmed that the expression was ultimately the essence of
learning.5 .

Kao’s new perspective was probably inspired by Ch’en Hsien-chang. Besides
his contact with Lu Ku-ch’iao, who was influenced by Ch’en, Kao related “sitting in
meditation for half day and learning from books for the other half” to Ch’en’s

doctrine of “fostering a starting point from the cultivation of tranquillity”. He once

cheng-i chi ch’i yiin-yung” BH{EFREZFEH H g P HE BN FHE L EER (Ming and Ch’ing
Neo-Confuicans’ disputations and practices with respect to “sitting in meditation for half day and
learning from books for the other half”], E-hu yiieh-k’an §E3 H 1] [Goose Lake monthly], 28: 3
(September 2002), pp. 16-8.

52 Ch’en Jung-chieh, Chu-tzu hsin t’an-shuo, p. 312.

53 Kao P’an-lung, “Yii Lu Ch’iieh-chai i Ei3kHfE7S— [Letters to Lu Ch’iieh-chai: the first one], in
Kao P’an-lung, Kao-tzu i-shu, chiian 8a, p. 25b.

* Kao P’an-lung, “Yii” 5% [Words], in ibid., chiian 1, p. 10b.

% Ch’en Lung-cheng [#fE 1F, “Hsiieh-yen hsiang-ch’i er” #5250 — [Words of learning in details:
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asked a friend, “How do you practise cultivation? [In my opinion,] you should
practise ‘sitting in meditation for half day and learning from books for the other half’.

Once you have practised this, you can achieve what Ch’en Hsien-chang said of

‘fostering a starting point from the cultivation of tranquillity.”””

It is with Ch’en Hsien-chang’s doctrine in mind that Kao made a special
interpretation of the expression “To sit in meditation with a purified mind to

comprehend the principle of Heaven” (mo-tso ch’eng-hsin t’i-jen t’ien-li ERAAYE (MG

SHAH). He said:

“To sit in meditation with a purified mind to comprehend the principle of
Heaven” means that while in sitting in meditation the mind is purified without
being intertwined with outer affairs, which is the so-called principle of Heaven.
In brief, it is saying that one should silently comprehend the substance of the
mind [which is the principle of Heaven itself] while sitting in meditation. It is
not saying that there is another principle of Heaven which is outside of the mind
that needs to be comprehended after the mind is purified while sitting in
meditation.”’

The expression “To sit in meditation with a purified mind to comprehend the

principle of Heaven” is from Chu Hsi’s teacher Li T’ung. Kao maintained that this is

the ultimate theme of Li T ung’s teaching.®® Li’s original words are as follows:

The Way of learning does not reside in erudite discourse. It only resides in
sitting in meditation with a purified mind to comprehend the principle of
Heaven. Once there is a slight selfish desire emerging, it will be diminished
immediately. After one makes effort in this cultivation, he gradually will get a

part one], in Ch’en Lung-cheng, Chi-t’ing ch’iian-chi #=*%:# [The complete works of Ch’en
Lung-cheng] (A 1683 edition, preserved in Taipei National Central Library), chiian 5, p. 15a.

6 Kao P’an-lung, “Yii An Wo-sui” HiZ7F¢ 3 — [Letters to An Wo-su: the first one], in Kao
P’an-lung, Kao-tzu i-shu, chiian 8a, p. 29b.

57 Kao P’an-lung, “Yii”, in ibid., chiian 1, p. 11b.

* Ibid.
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clear mind, and his discussing of learning will start getting better.””

Obviously, in Li’s mind, the purpose of sitting in meditation is to diminish selfish
desire and make the mind clear, thus aiding learning. Li T ung took sitting in
meditation as a complementary method of cultivation. Kao’s explanation of Li’s
expression gives it a new perspective. Firstly, Kao identified the substance of the
mind with the principle of Heaven. Secondly, Kao considered the purification of the
mind the aim of sitting in meditation. In brief, sitting in meditation to comprehend
the substance of the mind was the only aim of cultivation. In this sense, Kao’s
position is very close to Ch’en Hsien-chang’s.

However, Kao’s attitude is not always so definite. He sometimes expressed an

attitude similar to Chu Hsi’s. He once said:

To sit in meditation is to think about those books we learn. To learn is to

examine the essential of what we thought [in sitting in meditation].”*
Here it appears that Kao, like Chu Hsi, considered sitting in meditation as only a
complementary way for cultivation. In this sense, Kao’s idea of the practice of sitting
in meditation is different from Ch’en Hsien-chang’s.

Kao’s ambivalence toward Ch’en hsien-chang’s paradigm of sitting in
meditation is perhaps connected to Kao’s general position. Kao’s doctrine were

generally in accordance with the doctrines of the Ch’eng-Chu School and he always

% Li T'ung ZE{[d, Yen-p’ing ta-wen FEZEZ R [Li T'ung’s answers to enquiries] (Taipei: Kuang-wen
shu-chii, 1972), p. 114.
% Kao P’ang-lung, “Yii Lu Ch’iieh-chai i”, in Kao P’an-lung, Kao-tzu i-shu, chiian 8a, p. 25b.
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kept the doctrine of “emphasizing reverence” in his mind.*' He worried about the
incompatibility between the doctrine of “emphasizing tranquillity” and the doctrine

of “emphasizing reverence”.

(i) Liu Tsung-chou’s critiqgues on the Neo-Confucian doctrine of

“emphasizing tranquillity” and the practice of sitting in meditation

In one of Liu Tsung-chou’s essays on the essence of the learning of the sages, he
took the following Neo-Confucian doctrines as examples to explain how to get

achievement in learning:

Master Chou Tun-i postulated the doctrine of “emphasizing tranquillity to
establish the human ultimate”. According to Chou, master Ch’eng I taught
people to practise sitting in meditation. Li T ung, too, taught people to “observe
the feelings of pleasure, anger, sorrow, and joy before they arise.” In our dynasty,
master Ch’en Hsien-chang , too, took the doctrine of “fostering a starting point
from the cultivation of tranquillity” as essential. He built up the Ch’un-yang t’ai
#1515, and practised sitting in meditation there for years. Master Wang
Yang-ming, however, said that sitting in meditation was not meant for the sake
of attaining the samadhi of Ch’an Buddhism. It is a remedy to our lack of
learning by an effort of chasing the strayed mind. He also maintained that the
doctrine of “extending innate knowledge” must be learned in the moment before
the feelings arise. Lo Hung-hsien also adopted Chou Tun-i’s doctrine of
“absence of desire” for pursuing a starting point in tranquillity. ... All of them
had attained the state of “abiding in the highest goodness”**

In Liu’s opinion, the doctrine of “emphasizing tranquillity” and the practice of sitting

in meditation are the basic methods for attaining the state of “abiding in the highest

¢ Huang Tsung-hsi, “Tung-lin hsiieh-an i” H#kE:4<— [The Tung-lin School: part one], in MJHA,
chiian 58, pp. 1402-4.
62 «Ken-chih shuo” F Il [Essay on the meaning of “‘stop” in the hexagram Ken of the Book of

Change], in LTCCC, vol. 2, pp. 377-8.
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goodness”, depicted in the Great Learning.®® Tt shows that Liu was greatly
concerned with the doctrine of “emphasizing tranquillity” and the practice of sitting
in meditation.

Although Liu generally praised his Neo-Confucian forerunners for advocating
the doctrine of “emphasizing tranquillity” and the practice of sitting in meditation,
elsewhere he did make critiques of some of them. Ch’en Hsien-chang was one of the
primary objects of his critiques. Liu Tsung-chou’s teacher Hsii Fu-yiian was a
disciple of Chan Jo-shui. Chan Jo-shui was a disciple of Ch’en Hsien-chang.
Therefore Liu can be said to be a beneficiary of Ch’en.®® However, Liu’s attitude
toward Ch’en seems to be ambivalent. In Huang Tsung-hsi’s Ming-ju hsiieh-an, he

presented Liu’s general position on Ch’en’s doctrine as follows:

[Liu said that] Ch’en’s philosophy is based on nature (tzu-jan EH#RX); its
essentials consist in acquiring insights for oneself (tzu-te H75). Because he
emphasizes acquiring insights for himself, he can draw deeply upon this and
find its source where he returns, being as lively as the hawk and the fish (yii
yiian yii t'ung i huo p’o B A [5]—J%3$) and returning to himself by grasping
hold of the pivot that controls the creative processes.®’

Liu appeared to praise Ch’en for his emphasis on acquiring insights for oneself. He

therefore maintained: “He (Ch’en) may be said to have started a new school of

% Ibid., p. 376.

* See Hﬁang Hsiin-min # & &, “Chi-shan hsin-hsiieh yii wan-Ming ssu-ch’ao” B§|LJ.( M2 EllithAH
% [Liu Tsung-chou’s School of Mind and the intellectual climate of late Ming], in Chung Ts’ai-chiin
§#1%289, ed., Liu Chi-shan hsiieh-shu shih-hsian lun-chi #§| 1 1E2 i FEAH544E [The symposia essays
on Liu Tsung-chou’s thought] (Taipei: Institute of Chinese Literature and Philosophy, Academia
Sinica, 1998), pp. 214-5.

% Huang Tsung-hsi, “Shih shuo™ ifizf [The teacher’s sayings], in MJHA, p. 4; The English
translation is based on Records, p. 55.
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thought by himself, standing out among his fellows.”*® However, when enquiring

further, Liu became negative:

When asked what is meant by the word ze 5 (acquire), he (Ch’en) replied that
it referred to the “starting point” (tuan-ni U{5i) which is fostered from the
cultivation of tranquillity. He had earlier sought this [“starting point”] in
classical texts for years without success, but acquired it one day in sitting in
meditation. This seems to differ from what the ancients said about rzu-te.
Mencius has said: “The gentleman steeps himself in the Way because he wishes
to acquire it in himself.” We have not heard Mencius say that he acquired it
naturally. Is the subtle technique of sitting in meditation not perhaps a
superficial method and a shortcut?%’

Here Liu expressed his doubt about Ch’en’s teaching of sitting in meditation. In Liu’s
opinion, Ch’en’s experience of “fostering a starting point from the cultivation of

tranquillity” seemed to be too superficial and simplified in comparison with the

ancient sages. Liu continued his criticism as follows:

To acquire [the Way] naturally (tzu-jan er te H#R[15) is to acquire it without
exercising thought, to hit the mark without effort, and to embody the Way
naturally and with ease. Only sages can acquire it naturally like that. We have
not heard that it is acquired by sitting in meditation.®®
Here, Liu pointed out that although to acquire the Way naturally is an ideal way,
which is the way the sages cultivated themselves, it cannot be achieved by sitting in
meditation. Liu therefore concluded: “After all, Ch’en has acquired what he has

acquired. That is all.”®

Liu seems to criticize Ch’en for having acquired nothing at all. Liu furthermore

% Tbid.
7 Ibid., pp- 4-5; Records, p. 55.
%8 Ibid., p. 5; Records, p. 55.
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explained:

The Way is rooted in nature (tao pen tzu-jan ;8 < #X); no one can acquire it
with artifice. The moment one desires to be natural, one has become artificial.
Hence it is said: “if you know how to acquire it, you can do so in an active

manner; if you do not know how to acquire it, you will only play mind games

(nung ching hun FEREE).™
Here Liu appeared to praise acquiring the Way naturally. However, it is not so easy to
be natural. Therefore, in Liu’s opinion, to claim that one can acquire the Way
naturally is so subtle and difficult to understand that it is easy to fall into the trap of
“playing mind games”. The expression “playing mind games” (nung ching hun)
seems to suggest that one is using his imagination to figure out a fictional thing as the
Way but not devote himself to substantive moral cultivation. Based on this idea, Liu
had a further critique on Ch’en’s doctrine of “fostering a starting point from the

cultivation of tranquillity”:

As to the starting point which is fostered from the cultivation of tranquillity, I do
not know what it really is. [In his idea] this starting point is what the mind is
able to acquire but it is not describable. It is after all not so different from
playing mind games.”’

Liu appeared to accuse Ch’en for indulging in imagination, or a variety of mysticism,

and being devoid of substantive moral cultivation. He then criticized Ch’en as

follows:

® Tbid.; Records, pp. 55-6.
7 Ibid.; Records, p. 56.
"' Ibid.
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When tested against the school of sages, he cannot avoid the defects of being
desirous of quick results and of looking for small advantages. He appears to be a
Ch’an Buddhist but is not a Ch’an Buddhist; that is all.”?
Although Liu does not consider Ch’en a Ch’an Buddhist, he still worries about
Ch’en’s being assimilated to Ch’an Buddhism.

To sum up the above passages quoted by Huang Tsung-hsi, although Liu
Tsung-chou admitted that Ch’en Hsien-chang started a new school, he criticized
Ch’en’s teachings on sitting in meditation for being contrary to Mencius’ teaching.
The crucial point is that Liu did not believe that people could acquire the Way
naturally or through the practice of sitting in meditation. It seems that Liu did not
experience the mystical experience of sitting in meditation which Ch’en claimed to
have and on which he based his doctrine.

However, this seems not to be Liu’s definitive comment on Ch’en
Hsien-chang’s doctrine. There are some direct references to Ch’en’s doctrine in Liu’s
own works. They reflect the similar ambivalence of Huang Tsung-hsi’s quotation in
his Ming-ju hsiieh-an with some differences. In expressing his negative attitude, Liu

said:

“Without concentration, there is no possibility for dispersion.” To speak from
the point of view of the substance of mind, this saying is not without fault.
Ch’en Hsien-chang said: “Only with storing first can one express [his feelings].”
Hu Chu-jen teased him and said: “If it is the case, the principle of matter will be
mistaken.” Hu’s criticism is quite true.”

Although in this passage Liu does not explicitly mention Ch’en’s doctrine, he seems

72
Ibid.
" “Hui-lu” %% [Records of meetings], in LTCCC, vol. 2, p. 625.
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to criticize Ch’en for overestimating the cultivation of tranquillity before feelings
arise.
However, elsewhere, Liu indicated positive appraisal of Ch’en’s doctrine by

saying:

[In Ch’en’s saying], “fostering a starting point from the cultivation of

tranquillity”, the starting point is the will. It is also solitariness. It is also

Heaven.”
Here, Liu expresses a different attitude from that quoted by Huang Tsung-hsi in
Ming-ju hsiieh-an. In Huang’s quotation, Liu says that he does not know what the
starting point really is. The above passage, in contrast, shows Liu not only
elaborating on the meaning of the starting point, but also giving it a positive appraisal
by associating it with the will and the solitariness, which are both very important in
his doctrines of “making the will sincere” and “being vigilant in solitude”. Liu also

compared Ch’en’s doctrine of “emphasizing tranquillity” with Chou Tun-i’s doctrine

of “emphasizing tranquillity.” He said:

Once one keeps the two words wu yii #£4K (having no desires) in his mind, he
can become a sage immediately. Chou Tun-i is an earlier good example of this
truth, Ch’en Hsien-chang is a later one. Ch’en said in one of his poems: “The
more I cherish master Chou Tun-i’s teaching of having no desires, the more I
feel refreshed.””

As it is shown above, in talking about his doctrine of “emphasizing tranquillity”,

Chou confirmed: “[Once one] is without desire, [he] will be tranquil.” Having no

™ Ibid., p. 611.
7 “Hsiieh-yen shang” %45 |- [Words on learning: part one], in ibid., p. 471.
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desires can be seen as the basic principle of his doctrine of “emphasizing tranquillity”.
It appears that Liu held this principle and praised Ch’en for subscribing to it.
Although Liu did not endorse Ch’en Hsien-chang’s teaching on sitting in
meditation, like Ch’en, he considered tranquillity as essential for moral cultivation.
He once even said: “The doctrine of “emphasizing tranquillity” directly relates to
issues concerning life and death.””® He also related the doctrine of “emphasizing

tranquillity” to sitting in meditation. In an essay named “Ching-tso shuo” #F4AAGR

[On sitting in meditation] Liu said:

The main theme of learning is simply to emphasize tranquillity. The method
here [for emphasizing tranquillity] is very difficult. For students to find a way to
start working on it, I ask them to sit in meditation.’’

Liu also gave Chu Hsi’s doctrine on sitting in meditation his support, but gave it a

different emphasis, to confirm its importance. In an essay entitled “Tu-shu shuo”

#ft [On learning from books] Liu said:

Master Chu once said: “Students who practise ‘sitting in meditation for half day
and learning from books for the other half” for three to five years will see a
visible achievement.” Nowadays we should take this as a method. However,
apart from the effort of sitting in meditation there is no other method for
learning from books. Therefore, there is no difference between the effort of
sitting in meditation and that of learning from books. Once students really find
their way to sitting in meditation, when studying the books by ancients they can
feel that the ancients are right in front of them. All the inspiration of books can
be acquired, and the benefit of learning from books is founded without any
problem.”

o “I-pien hsiieh-yen” FE#FE2 S [Words of learning: a sequential edition], in ibid., p. 561.
" “Ching-tso shuo”, in ibid., p. 357.
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The most important point here is that Liu considered the practice of sitting in
meditation as much more important than Chu Hsi did. In the above passage, Chu,
though he took sitting in meditation seriously, appeared to give equal importance to
learning from books. To Liu, sitting in meditation became the most crucial process
for moral cultivation, so that even the efficacy of learning from books is dependent

on it. Liu went on to say:

Students who intend to realize the mind of the sages and to follow the Way in a
right process cannot but learn the Four Books and Six Classics. However, the
mind of the sages is identical to our own mind. One who masters learning from
books does so by pursuing [the Way] in his own mind. To forsake one’s own
mind and pursue the mind of the sages, even though he has learned thousands of
words [of the sages], is worthless.”
This passage brings Liu close to Ch’en Hsien-chang on learning from books. Ch’en,
as mentioned in section 1 of chapter 2, felt unable to converge the mind and principle
in learning from books, and therefore, he forsook learning from books for sitting in
meditation. Liu, like Ch’en, showed his doubts about learning without the purpose of
pursuing the Way in one’s own mind. In this sense, the similarity between Liu and
Ch’en is that they both emphasized the importance of pursuing the Way in one’s own
mind in cultivation.
However, in general, Liu expressed a more positive attitude toward learning

from books than Ch’en. He quoted Wang Yang-ming’s words to explain his own

position as follows:

® “Tu-shu shuo”, in ibid., p. 358.
" Ibid.
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Master Yang-ming did not like students to emphasize learning from books but
asked them to verify things directly with their mind in its original state. He said
that simply because [he considered that] those who do not know how to learn
would forsake their own mind to pursue the mind of the sages, which would
make them like beggars in front of others’ doors [without knowing what they
really want]. He does not mean that we may totally forsake learning from books.
The master also said: “To study extensively is to study nothing but principle. To
inquire accurately is to inquire about nothing but principle. To think carefully is
to think of nothing but principle. To sift clearly is to sift nothing but principle.
To practise earnestly is to practise nothing but principle.” “The mind is
principle.”*

Here Liu considered that learning should be for pursuing principle, which is identical

to the mind. In other words, if the purpose of learning is to pursue principle, we do

not need to forsake learning from books for sitting in meditation. It reveals that,

compare to Ch’en, Liu is positive about learning from books.

On the other hand, given Liu’s belief that the purpose of learning is to pursue

the Way in the mind and also to pursue principle, Liu appears to share Ch’en’s

ultimate concern for converging mind and principle. It is based on this common

concern that, although Liu criticized Ch’en’s practice of sitting in meditation as

playing mind games, he did not totally dismiss the practice of sitting in meditation, in

the sense that it is a way of converging mind and principle. He interpreted sitting in

meditation as follows:

Ch’eng I praised those who practised sitting in meditation as excellent in study.
Excellence in study simply refers to mastery of ch’iu fang-hsin 3KJfu(» (chasing
the strayed mind). To begin in this way is taking the road toward the ultimate
truth. It is not simply an insignificant expedient way. Once one realizes this, he
is immediately at the entrance to the sagely sanctuary. When one does not yet
realize it, he is busy searching without a goal, not knowing the way to enter [the
sagely sanctuary]. If one does not know how to sit in meditation, one should

% Ibid., pp. 358-9.
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simply learn how to sit first. If one does not know how to sit, how can he talk
about study‘?’81
The term “ch’iu fang-hsin” is from Mencius. Mencius considered it a basic way to

realize jen {— (benevolence).** By connecting the practice of sitting in meditation to

the realization of jen, Liu showed his high regard for the former.
Given Liu’s high regard for sitting in meditation, it is no wonder he still showed
his respect to Ch’en Hsien-chang’s doctrine. He once concluded his comments on it

as follows:

Master Ch’en Hsien-chang takes acquiring insights for oneself (tzu-te E15) as
essential for learning. He claims that it is easy [to acquire insights for oneself]
without spending any effort. However, in my opinion, in order to reach that
stage one should put enough effort into moral cultivation. What did he do during
the period of practising sitting in meditation in Ch’un-yang t’ai for three years?
We should think about how we can spend as much effort as he has. If we cannot
spend as much effort as him, we will miss the chance to acquire great insights
ourselves.*
To Liu, Ch’en Hsien-chang’s taking acquiring insights for oneself as essential for
learning and his teaching of sitting in meditation are deserving of high respect.
However, Liu maintained that Ch’en was incapable of revealing the necessary steps
for achieving the stage he himself had attained. Therefore Liu was enthusiastic in
modifying Ch’en’s teaching.
The second Neo-Confucian forerunner of the doctrine of “emphasizing

tranquillity” and the practice of sitting in meditation that Liu Tsung-chou commented

on was Wang Yang-ming. However, Liu’s comments on Wang are few, probably

81 “Ching-tso shuo”, in ibid., pp. 357-8.

118



because, though Wang once had taken the practice of sitting in meditation as his
main teaching, he later changed it to the doctrine of “the extension of innate
knowledge”.** Liu basically agreed with Wang’s opinion that “sitting in meditation
was not meant for the sake of your attaining the samadhi of Ch’an Budhism, it is a
remedy to our lack of learning by an effort of chasing the strayed mind.”® Liu, like
Wang, was cautious to distinguish between the Neo-Confucian practice of sitting in
meditation and Ch’an Buddhist intent meditation.

The third Neo-Confucian forerunner of the doctrine of “emphasizing
tranquillity” and the practice of sitting in meditation that Liu Tsung-chou commented
on is Lo Hung-hsien. Liu considered Lo’s doctrine of “emphasizing tranquillity” to
be Confucian. When some people accused Lo’s emphasis on tranquillity of being
close to Ch’an Buddhism, Liu defended him, saying: ““The ancients have always
taught ‘contingent doctrines’. After Wang Yang-ming, Lo Hung-hsien is absolutely
necessary. I prefer his having been able to sustain this Way from further falls.”%
However, Liu criticized Lo’s doctrine of “emphasizing tranquillity” for
over-emphasizing the pursuit of tranquillity.®” It seems that Liu, besides having
concerns about closeness to Ch’an Buddhism, was cautious about the danger of the
doctrine lapsing into preferring tranquillity over activity.

Kao P’an-lung is the final Neo-Confucian forerunner to the doctrine of

“emphasizing tranquillity” and the practice of sitting in meditation. As we have

¥ See Mencius, Book VI, Part A: 11, p. 167.

& “I-pien wen-ta” FE#RMZ [Inquiries and replies: a sequential edition], in LTCCC, vol. 2, p. 420.
8 See Ch’ien Te-hung, “K’0 wen-lu hsii-shuo”, in WYMCC, chiian 41, p. 1574.

The saying is from a letter Wang Yang-ming written to his students. See Wang Yang-ming, “Yii
Ch’en-chung chu sheng”, in WYMCC, chiian 4, p. 144. Liu Tsung-chou quoted it at least twice to show
his agreement. See “Jen-p’u”, in LTCCC, vol. 2, p. 19; “Ken-chih shuo”, in ibid., p. 377.

- Huang Tsung-hsi, “Shih shuo”, in MJHA, p. 12; Records, p. 67.

119



mentioned, Kao P’an-lung was one of Liu’s good friends. Kao’s experience of
practising sitting in meditation also influenced Liu. Liu took Kao’s opinion on
distinguishing between two kinds of sitting in meditation to refer to the difference
between Confucian sitting in meditation and Ch’an Buddhist intent meditation.*®
However, Liu was very aware that Kao was influenced by Ch’an Buddhism.*’ Liu

was very serious about maintaining the distinction between Confucianism and Ch’an

Buddhism.

(iii) The doctrine of “emphasizing tranquillity” and the practice of sitting

meditation in Liu Tsung-chou’s life and thought

Although Liu Tsung-chou made critiques on some of his Neo-Confucian
forerunners on the doctrine of “emphasizing tranquillity” and the practice of sitting in
meditation, he still saw them as good ways for moral cultivation. It is said that
influenced by Kao P’an-lung, Liu took “sitting in meditation for half a day and
learning from books for the other half” as a regular practice for cultivation.”® He
often emphasized tranquillity and practised sitting in meditation. It was even said that

this habit benefited his health.”’ According to Liu Chuo,

Master [Liu Tsung-chou] had been weak and thin ever since he was born. He
often suffered from illness during his adulthood. It was only in his later years

*7 “Ken-chih shuo”, in LTCCC, vol. 2, p. 378.

8 “Jen-p’u”, in ibid., p. 19.

4 Huang Tsung-hsi, “Chi-shan hsiieh-an™ £§[[[#2%£ [The Chi-shan School], in MJHA, chiian 62, p.
1507.

% Ch’ien Mu, “Tu Liu Chi-shan chi”, p. 302.

*! Huang Min-hao, Liu Tsung-chou chi ch’i shen-tu che-hsiieh, pp. 14-22.
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that his health became better because of his maturity on cultivation. He could
[then] write all day without feeling tired. He ate simply throughout his life, and
after the calamitous change [of the fall of Ming in 1644] took only vegetarian
food. He remained energetic and vigorous during twenty days of fasting. This is
all due to his efforts in cultivating tranquillity (ching yang ).

Liu Chuo does not offer any medical explanation for this.”” Although the relation
between cause and effect could be questioned, the passage reveals that Liu devoted
himself to the cultivation of tranquillity throughout his life.

In Liu’s biography we find many references to his doctrine of “emphasizing
tranquillity” and sitting in meditation. First is a record from 1611, saying that he and
Liu Yung-ch’eng had a philosophical discussion in summer of that year. They
discussed the doctrine of “emphasizing tranquillity” among other issues. It was at this
time that Liu started learning how to cultivate tranquillity.”* Liu probably also
started his philosophical investigation on cultivating tranquillity in this year.

A record of 1626 says that, hearing of the arrests of many of his comrades in the
Tung-lin party, Liu decided to live as a hermit, “being vigilant in solitude”. He said
that “‘solitariness’ can only be preserved in tranquillity. If one does not know how to
practise cultivation while he is tranquil, what can he do while he is active?” It was at
this time he began to accept Chou Tun-i’s doctrine of “emphasizing tranquillity to
establish the human ultimate” and to practise “sitting in meditation for half day and

learning from books for the other half”.”> A record dating from the following year

2 “Liupui-lu” 2358 8% [Records not compiled in Liu Tsung-chou’s biography], in LTCCC, vol. 5,
p. 568.

2 Huang Min-hao [Wong, Simon Man-ho] has a more detailed study on this relationship. However,
like Liu Chuo’s record, Wong is not able to present any medical evidence to justify Liu’s health being
due simply to his cultivation of tranquillity. See Huang, Liu Tsung-chou chi ch’i shen-tu che-hsiieh, pp.
14-22.

™ See LNP, in LTCCC, vol. 5, p. 125.

% Ibid., p. 214.
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says that from spring to summer, Liu practised sitting in meditation whenever he had
free time.”® It seems that the practice of sitting in meditation became a regular
practice with him then.

Liu also tried to transmit this practice to his students. In 1631, in a lecture to the
Cheng-jen hui, which he founded with T’ ao Shih-ling that year, he concentrated on
the doctrine of “being vigilant in solitude”. When he was asked how to start, he

. — . iy g ; 5507
answered: ““You can practise sitting in meditation first.”

It appears that Liu
believed in the general effect of the practice of sitting in meditation for moral
cultivation.

Liu’s practice of sitting in meditation seems to have been maintained until his
death. It is -said that during the time he refused food in order to commit suicide, he
practised sitting in meditation in a small room, undisturbed by worldly affairs. He
considered himself totally merged in the whole universe spiritually.”®

From the above records, we can conclude that Liu was consistent and sincere in
his belief in the doctrine of “emphasizing tranquillity”” and the practice of sitting in
meditation in his life. Besides that, the doctrine of “emphasizing tranquillity” is
closely related to Liu’s doctrine of “being vigilant in solitude”.

In his introduction to the teaching of Liu Tsung-chou, Huang Tsung-hsi wrote:

“Liu’s teaching takes ‘being vigilant in solitude’ as its essential doctrine.”® Liu

explained the doctrine of “being vigilant in solitude” as follows:

% See ibid., p. 226.

7 Ibid., p. 295.

% See “Hui-lu”, in ibid., vol. 2, p. 645.

% Huang Tsung-hsi, “Chi-shan hsiieh-an”, in MJHA, chiian 62, p. 1512; Records, p. 262.
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The core of the learning of sagehood resides only in “being vigilant in solitude”.
Solitariness is the spirit of tranquillity and the incipient force for activity. To act

without being reckless is called tranquillity. It is the ultimate of vigilance. It is

called “emphasizing tranquillity to establish the ultimate”.'®

In Liu’s opinion, “being vigilant in solitude” is the ultimate expression of the
doctrine of “emphasizing tranquillity”. It is also noteworthy that Liu maintained that
the purpose of “being vigilant in solitude” is “to emphasize tranquillity to establish
the ultimate”. In this sense, we can be sure that the doctrine of “emphasizing

tranquillity” played an important part in Liu’s thought.

(iv) Liu Tsung-chou’s response to doubts on the doctrine of “emphasizing

tranquillity” and the practice of sitting in meditation

Despite his confidence, Liu still needed to face doubts on the doctrine of
“emphasizing tranquillity” and the practice of sitting in meditation. These doubts fall
into four categories. First, there was a doubt about the compatibility between them
and the doctrine of “emphasizing reverence” of the Ch’eng-Chu School. Secondly,
there was doubt about their closeness to Ch’an Buddhism. Thirdly, there was doubt
about the “substance/tranquillity” and “function/activity” dualism on which they
were based. Lastly, there was doubt about their lapsing into a preference of
tranquillity over activity. Liu spent much effort in dealing with them.

On the first point, there does not seem to be any significant contradiction
between the doctrine of “emphasizing tranquillity” and the doctrine of “emphasizing

reverence” in Liu’s mind. In his description of his father’s learning, Liu Chuo said:

Ko “Hstieh-yen shang”, in LTCCC, vol. 2, p. 424.123



What my father learnt about the sincerity (ch'eng i) of the learning of the sages
started from the effort of “emphasizing reverence”, and, then, spending energy
on “being vigilant in solitude” in the middle of his life, he finally got to the
essential [of the learning of the sages] by “making the will sincere”.

13 7% 3 - b ? ]Dl
“Reverence” is the access to “sincerity”.

It is noteworthy that Liu Chuo appears to regard “making the will sincere” the major
achievement in Liu Tsung-chou’s learning. It is commonly agreed among modern
scholars that the emphasis on “making the will sincere” is one of Liu’s major ideas
on moral cultivation.'®? In this sense, “reverence’” is also important to Liu, as the
access to sincerity, and it played a crucial role in Liu’s early life of moral cultivation.
At the age of twenty-four, after he met Hsii Fu-yiian, Liu made up his mind to pursue
the learning of the sages. It was also under Hsii’s influence that Liu first mentioned

the importance of “reverence” for moral cultivation by saying,

There is no other ethic than “reverence’ that is crucial for access to the Way. It
starts from behaving properly and seriously. It ranges from the trivial details of
appearance and words to the manifest aspects of every human affair. It ranges
from vigilance on any tiny thought at any time to learning to preserve the
principle of Heaven and erase human desires. Every time when a selfish
intention arises one must fight strenuously to overcome it, discover where it
comes from, and find out what he can do if it does emerge and lead to damaging

consequences. i

“Reverence” in this passage can be seen as serious attitude generally towards

' [ NP, in LTCCC, vol. 5, p. 528.

12 T>ang Chiin-i, “Liu Tsung-chou’s doctrine of moral mind and practice and his critique of Wang
Yang-ming”, pp. 313-5; Wong, Man-ho Simon, Liu Tsung-chou: his doctrine of vigilant solitude, pp.
116-97; Okada Takehiko FAFHEZ, Liu Nientai no shokai to shisé B|2E& DAE & FBAE [The life
and thought of Liu Tsung-chou], presented as a preface to Liu Tsung-chou, Liu-tzu ch’iian-shu chi
i-pien 1% F53E#R [The complete works of Liu Tsung-chou and a sequential edition] (Kyoto:
Chibiin Shuppansha, 1981), p. 17.

1% LNP, in LTCCC, vol. 5, pp. 106-7.
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everything in daily life irrespective of any special philosophical meaning. Therefore,
there cannot be any contradiction between the doctrine of “emphasizing reverence”
and Liu’s two main doctrines, “being vigilant in solitude” and “making the will
sincere”.'™ This is the reason that Liu not only regarded “reverence” as important in
his early life, but also took “emphasizing reverence” very seriously at the very end of

his life. He said during the time he refused food in order to commit suicide:

The essence of learning is nothing but sincerity. The effort of sincerity resides in
“emphasizing reverence”. After reverence is realized there comes the realization
of sincerity. After sincerity is realized comes the realization of the principle of
Heaven.'”

He also gave a general description of “reverence” as follows:

Ever since one is born, his mind senses things and is led astray by things. The
five sense organs are the door for temptation. The mind is always straying
outside, and whenever one wants to search for the original mind inside, one can
only use the strayed mind to search for the original one. The word “reverence”
can be the only clue for preserving the original mind. [One should practise it]
whenever he is in activity or in tranquillity. [“Reverence” can be taken as
essential] no matter whether one is active or tranquil, or [dealing with matters
that are] manifested or hidden, in the past or in the future, giant or minute. It is
the law of the mind that is transmitted by thousands of sages.'®

From this description, we know that Liu saw “reverence” as a common factor in
moral cultivation in every aspect of human life. From this perspective, it is no

wonder that Liu also did not see any contradiction between the doctrine of

“emphasizing reverence” and that of “emphasizing tranquillity”. He even said:

104 Huang Min-hao, Liu Tsung-chou chi ch’i shen-tu che-hsiieh, p. 39.
19 “Hui-lu”, in LTCCC, vol. 2, p. 645.
i “Hsiieh-yen shang”, in ibid., p. 441.
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“Emphasizing tranquillity is reverence.”'”” This shows that, in his mind,
emphasizing tranquillity is suited to the ethic of reverence.
However, because “reverence” is too general, Liu ultimately expressed

dissatisfaction with the term. He said:

It is inspired by [the terms] “caution” (chieh-shen 7#/H) and “apprehension”
(k’ung-chii 721¥8) in the Doctrine of the Mean. Ch’eng I postulated the word
“reverence” [for moral cultivation]. But reverence is a rigid effort, which is not
so effective and substantial as “caution” and “apprehension’ as mentioned in the
Doctrine of the Mean. [In the Doctrine of the Mean,] “caution” means “being
cautious of what cannot be seen”, and “apprehension” means “being
apprehensive of what cannot be heard”. That is all. It does not maintain that one
should keep the word “reverence” in mind. Therefore, it is “emphasizing
tranquillity to establish the ultimate” that is the least defective [for moral
cultivation].'%
The doctrine of “emphasizing tranquillity” thus ultimately overwhelmingly takes the
lead in Liu’s moral philosophy. Nevertheless, again, it cannot be said that the
doctrine of “emphasizing reverence” has any contradiction with the doctrine of
“emphasizing tranquillity” in Liu’s moral philosophy. Rather, it appears that Liu is
using the doctrine of “emphasizing tranquillity” to refine the doctrine of
“emphasizing reverence”. In this sense, Liu’s doctrine of “emphasizing tranquillity”
is not incompatible with the doctrine of “emphasizing reverence”.
Secondly, on the similarities between the Confucian practice of sitting in
meditation and the Ch’an Buddhist practice of sitting in meditation, we can start with

a discussion of Liu’s text on the practice of sitting in meditation in his Jen-p’u. In the

section entitled “Sung kuo fa” FAi#E (A method for the prosecution of bad deeds),

197 “Hsiieh-yen hsia” #2EF [Words on learning: part three], in ibid., p. 512.
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Liu created a special ritual for moral cultivation as follows:

I put a bowl of water and a stick of burning incense on a clean table. In front of
it I place a rush mat. After dawn, I sit on the mat facing the table in the lotus
position, erect and reverent. I hold back my breath and assume a serious mien,
as if there were a majestic and awesome presence to whom I confess my
misdeeds without concealment. I proceed to accuse myself, saying: “You
certainly have the appearance of a human being. But once you have stumbled,
you act like a beast. Degradation after degradation, you never stop.” I reply,
“Yes! Yes!” I then imagine that the above accusations are repeated by ten voices,
while ten eyes and ten hands are beholding and pointing (shih mu shih chih,
kung chih kung shih H 45 > HI52EH)'? at me. I again reply, “Yes! Yes!”
At this moment my heart throbs. Bitter sweat begins to flow and my face flushes,
as if my body were being tortured in a court of law. Thereupon I leap up and
shout, “I am guilty!” I then accuse myself further, “You are making an insincere
confession!” To that I reply, “No! No!” Thereupon a thread of bright ch’i &,
[air] comes slowly, as if proceeding to the Great Void, and I know that
everything preceding was [due to] false causes. If false, then it is not real. [I then
realize that] my original, true face is profound and pure, and it may emerge at
any moment without any difficulty. This is just the right time to persevere with
it. Suddenly a mote of dust arises; blow it away. Persevere again. Once more a
mote of dust rises; blow it away. It will be like this several times. Neither forget
it nor force it (wu-wang wu-chu =B, also do not ask what the effect
will be. [At the end of the ritual,] tidy yourself instantly and rise. Stay shut in
your chamber all day.'"'

This ritual, Liu admitted, was accused of being close to Ch’an Buddhism. After
considering this criticism, Liu confidently defined the above ritual as the “Ching-tso

fa 441 (the method of sitting in meditation).''> Some modern scholars have

pointed out that this ritual is indeed similar to a Buddhist confession rite, as recorded

198 “Hsiieh-yen shang”, in ibid., p. 466.

19 The term “ten eyes and ten hands are beholding and pointing at me” is from the Great Learning.
See Source Book, p. 90.

1% See Mencius, Book II, part A: 2, p. 78.

" “Jen-p’u”, in LTCCC, vol. 2, pp. 18-9. The English translation is based on Pei-yi Wu, The
Confucian’s Progress: Autobiographical Writing in Traditional China (Princeton: Princeton
University Press, 1990), pp. 223-4; Cynthia J. Brokow, The Ledgers of Merit and Demerit, pp. 135-6.
"2 “Jen-p’u”, in LTCCC, vol. 2, p. 19.
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in the Fa-hua san-mei ch’an-i 3 =% [A manual for the Lotus Samadhi].'"
The Lotus Samadhi [Fa-hua san-mei {733 —iK] is a twenty-one day practice based
on the twenty-eighth chapter of the Lotus Scripture [Fa-hua ching F:3g4%).M"*
Fa-hua san-mei ch’an-i was written by Chih-i £5f [538-597], the founder of the
T’ien-t’ai K& School of Chinese Buddhism.'" It describes the Buddhist rite of

confession as follows:

[The practitioner should] find a quiet place to build a room as sanctuary, build
another room next to the sanctuary for seated meditation, and set up a high
throne in the sanctuary, on which to enshrine a single copy of the Lotus
Scripture. No other images, relics, or scriptures of any kind may be added. A
canopy is placed over the altar, and banners are hung about the room. At dawn
on the day one enters the sanctuary, he should clean and sweep the floor of the
sanctuary, sprinkle it with perfumed water, and scour it with perfumed mud. On
the altar [the practitioner should] arrange oil lamps and flowers and burn rare
incense powders as offerings to the San pao =%f (Three Precious Ones:
Buddha, Dharma, and Sangha, i.e. Buddha, the Law, and the Ecclesia or

Order’ Iﬁ'). [The practitioner should] practise this rite with elaborate invocations.
Why should [he] have to practise like that? For how can people, who sincerely
revere the San pao, wishing to escape from the San chieh —5 (three realms of
the world: world of sensuous desire, form, and formless world of pure spir‘itl lT),
be careless on the rite. If one won’t spend his wealth on offering the Ta-sheng X
e (Mahayana“a), he shall never acquire the wisdom and his heavy sins shall

13 See Mou Tsung-san, Ts’ung Lu Hsiang-shan tao Liu Chi-shan, p. 533; Ku Ch’ing-mei 5 {% 3%,
“Chi-shan hsiieh te Ju Shih chih pien” B¥|[|Z2HJ{FEEE 2 #E [Liu Tsung-chou’s interpretation of
Confucianism and Buddhism], Fo-hsiieh yen-chiu chung-hsin hsiieh-pao {E2WFe (&4 [Journal
of the center for Buddhist studies], No. 2 (July 1997), pp. 193-9.

"% Daniel B. Stevenson, “The four kinds of Samadhi in early T’ien-t’ai Buddhism,” in Peter N.
Gregory, ed., Tradition of Meditation in Chinese Buddhism (Honolulu: University of Hawaii Press,
1987), p. 67.

15 Ibid., p. 68. The T ien-t ai school can be traced to Kumarajiva JEMEEE(t [334-413], but the
founder was Chi-i, who lived and taught in the T"ien-t’ai Mountain in Chekiang. The philosophical
ideas of the school underlie the basic scriptures of the school but they are not expressed in lengthy
passages. Chi-i’s works are mostly devoted to spiritual cultivation. See Chan, Source Book, pp. 397-8.
"8 William E. Soothill and Lewis Hondous, A Dictionary of Chinese Buddhist Terms: With Sanskrit
and English Equivalents and a Sanskrit-Pali Index (Londin: Kegan Paul, Trench, Trubner & co.,
LTD., 1937), p. 63.

"7 Ibid., p. 70.

8 Ibid., p. 83.



C
never be erased.'"”

In the rite of the sanctuary, the practitioner is asked to expose his faults and make

confessions, hiding nothing.'*® In the final part of the rite, one should realize that:

mind is insubstantial, like a dream or an illusion of magic. Being quiescent, it is
like empty space. It is without name, without distinguishing characteristics, and
it defies discrimination. At this point the practitioner does not even see the mind
of birth and death; how could he yet [expect to] find a mind of nirvana
(nieh-p’an £2%, liberation)? As he does not [apprehend] any object of
discernment or retain any notion of [a subjective] discerner, he does not grasp
hold of anything, does not abandon anything, does not depend on anything, and
does not adhere to anything. No mental activity whatsoever arises. His mind is
ever quiescent, yet he does not dwell in stillness. Beyond the reach of words and
speech, it is indescribable.'?!

One similarity between Liu’s confession ritual and this Buddhist confession rite is
firstly that sitting in meditation plays an important role in both cases. In Liu’s ritual,
the whole process of the moral cultivation appears to be realized during sitting in
meditation, while in the Buddhist rite, sitting in meditation was the necessary
requirement for the preparation for cultivation. Secondly, they both tried to formalize

moral cultivation. In other words, through the rigorously formal ritual, they intended

to persuade people to cultivate their moral life.'” Lastly, they both need a supervisor

9 Chih-i %K, “Fa-hua san-mei ch’an-i” 33 =% [The confession rite in accordance to Lotus
Scripture], in Taisho shinshu daizokyo KIFFT{E AL [Taisho edition of the Buddhist canon]
(Taipei: Hsin-wen-feng ch’u-pan ku-fen yu-hsien kung-ssu, 1983), vol. 46, pp. 950a-b. The English
translation is based on Daniel B. Stevenson, op. cit., p. 68.

"0 Tbid., pp. 952a-953b.

! Ibid., p. 954a. For the English translation see Daniel B. Stevenson, op. cit., p. 70.

122 Ku Ch’ ing-mei suggests that Liu’s ritual seems to have a regular process similar to the one held in
the sanctuary of the Buddhist rite. See Ku, op. cit., p. 195. Cynthia J. Brokow’s study of Liu’s “Sung
kuo fa” (A method for the prosecution of bad deeds), which is the record of Liu’s ritual, points out that
this essay “‘explains how, through a form of quiet-sitting [sitting in meditation], one can make oneself
aware of one’s tendencies to transgress”, and “Liu believed that a rigorous practice of confession and
self-criticism was a prerequisite for the correction of faults and ultimately the attainment of moral
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for the whole process of cultivation. In Liu’s case, the supervisor was another self,
which appears to be an imaginary self,'* while, in the Buddhist case, the supervisor
was the Lotus Scripture, which is a real object.

However, scholars also point out that there are some basic differences between
these two cases of confession rites. First, in Liu’s case, the aim of the ritual is to help
people to realize their moral autonomy into moral realities in actual life, while in the
Buddhist case the aim of the rite is to help people to understand the empty nature of
this worldly life.!** Secondly, in Liu’s case, the mind of the main actor of the ritual
is, in accordance with Confucian doctrine, ultimately good in nature, while in the
Buddhist case, the mind is empty, neither good nor evil.'®
Despite the differences, the similarities between the two cases are obvious. It is

also noteworthy that the author of the Fa-hua san-mei ch’an-i, Chih-i, frequently

used the terms “sudden or gradual” (tun chien HEififf), which are part of the basic

terminology later adopted by the Ch’an Buddhists,'* in both his doctrinal and his
practical works. Chi-i, therefore, had a pronounced influence on Ch’an Buddhism.'?’
In this sense, although there is no evidence to prove that Liu Tsung-chou intended to

imitate the Fa-hua san-mei ch’an-i, it is no wonder that Liu was criticised as being

perfection.” See Brokow, op. cit., p. 135; p. 136.

' Pei-yi Wu suggests that Liu’s ritual “corresponds point for point with the Western theme of the
soul on trial,” allowing for the difference that, with Liu, “the self is not divided into conscience and
soul but plays the twin roles alternately.” See Wu, op. cit., p. 224.

124 See Mou, Ts 'ung Lu Hsiang-shan tao Liu Chi-shan, p. 533.

12 See Ku Ch’ing-mei, op. cit., pp. 197-8.

16 The Ch’an school was divided into two schools, the Northern school and the Southern school. The
two schools are usually distinguished by the fact that while the Northern school advocates gradual
enlightenment (chien-wu &), the Southern school advocates sudden enlightenment (fun-wu THE).
See Source Book, p. 427.

7 Neal Donner, “Sudden and gradual intimately conjoined: Chih-i’s T’ien-t'ai view,” in Peter N.
Gregory, ed., Sudden and Gradual: Approaches to Enlightenment in Chinese Thought (Honolulu:
University of Hawaii Press, 1978), p. 201.
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close to Ch’an Buddhism.'?®
It was the pressure of this type of criticism that made Liu very concerned to
distinguish between the Confucian sitting in meditation and Ch’an Buddhist intent

meditation. Liu explained:

Isn’t sitting in meditation the learning [of sages]? Ch’eng I praised people as
well-accomplished in study whenever he saw them sitting in meditation.
Someone after Ch’eng I explained: “[what Confucians said of sitting in
meditation] was not meant to teach people to sit in meditation for the sake of
attaining samadhi of Ch’an Buddhism. They simply wished to recommend such
a remedy to our lack of learning by an effort of chasing the strayed mind.” This
explanation is absolutely right.m

Liu’s quotation of the explanation for Ch’eng I is from Wang Yang-ming. 20

Like Wang Yang-ming, Liu was careful to distinguish between the Confucian sitting
in meditation and Ch’an Buddhist intent meditation. Following the above passage,
Liu also cited Kao P’an-lung’s distinction between two Kinds of sitting in meditation

in order to explain the difference between Confucian sitting in meditation and Ch’an

Buddhist meditation. He said:

Recently master Kao P’an-lung has divided sitting in meditation into two Kinds.
One is a method [to teach people how] to forsake everything ultimately. The
other one is a method [to teach people how] to settle down carefully in their real
life. The master considered the latter one is the right practice of sitting in
meditation."*!

From the context, we can reasonably assume the former kind of sitting in meditation

12 See Ch’ien Mu, Sung Ming li-hsiieh kai-shu, p. 434.

1% “Jen-p’u”, in LTCCC, vol. 2, p. 19.

10 Wang Yang-ming, “Yii Ch’en-chung chu sheng”, in WYMCC, chiian 4, p. 144.
B! “Jen-p'u”, in LTCCC, vol. 2, p. 19.
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refers to Ch’an Buddhist practice, the latter to Confucian practice.

Liu made a similar distinction in another essay. He said: “Ch’an Buddhism
considers emptiness the substance [of the mind], while Confucianism considers
goodness the substance [of the mind]”. Liu maintained that, unlike the Confucian
practice, Ch’an Buddhist intent meditation is aimless and meaninglv&:ss.132

It is clear that Liu tried to make a distinction between Confucian sitting in
meditation and Ch’an Buddhist meditation in order to avoid criticism that his

teaching was too close to Ch’an Buddhism. In an essay on sitting in meditation, Liu

gave a further explanation. He said:

The method during this time [of sitting in meditation] is neither closing the eyes,
nor covering the ears, nor sitting cross-legged, nor shu hsi 35, (breathing
exercises), nor ts’an hua-tou 2555598 (analyzing the saying of a kung-an /N %
133). We may rise to our feet when we feel tired and respond to stimulus in our
ordinary daily routines. Whether walking, standing, sitting or lying [in bed], we
treat all as sitting in meditation.'>*

Here, Liu seems to dismiss a regulated form for sitting in meditation. He particularly
mentions that the effort of his method of sitting in meditation is not “breathing
exercises”, characteristic of Taoist cultivation," or “analyzing the saying of a

136

kung-an”, characteristic of Ch’an Buddhist meditation.™ With this explanation, Liu

draws a definite line distinguishing his teaching of sitting in meditation from those of

132 “Ken-chih shuo”, in ibid., pp. 377-8.

. Kung-an is known as koan in Japanese. Literally it means an official document on the desk,
connoting a sense of important decision and the final determination of truth and falsehood. To this end
Ch’an masters made use of any story, problem, or situation as a kung-an for their pupils to explore the
truth behind it. See Source Book, p. 429.

134 “Chin-tso shuo”, in LTCCC, vol. 2, p- 357.

135 Joseph Needham, Science and Civilization in China (Cambridge: Cambridge University Press,
1956), vol. 2, pp. 143-4.

1% Daisetz Teitaro Suzuki, Essays in Zen Buddhism (second series) (Boston: The Beacon Press,
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Taoism and Buddhism.

Thirdly, on the doubt about the “substance/tranquillity” and “function/activity”
dualism behind the doctrine of “emphasizing tranquillity” and the practice of sitting
in meditation, Liu, though an adherent of the doctrine of “emphasizing tranquillity”,

expressed his opposition to this dualism. He said:

To acquire tranquillity in activity is the true substance of tranquillity; to acquire
activity in tranquillity is the true function of activity. Substance and function
come from the same source."”’
In saying “substance and function come from the same source”, Liu was
emphasizing that “substance/tranquillity” and “function/activity” can be truly realized
in each other. Liu appears to take a position close to Wang Yang-ming, and even to
those who, like Ou-yang Te and Wang Chi, opposed the doctrine of “emphasizing
tranquillity”.

Liu’s idea of the relation between “substance/tranquillity’” and
“function/activity” seems to damage the doctrine of “emphasizing tranquillity” and
the practice of sitting in meditation. However, it does not influence Liu’s belief in
these things. In place of the “substance/tranquillity” and “function/activity” dualism,
Liu had his own theory on the relation of tranquillity and activity to support his belief.

This theory can be explicated from the two passages below. The first is Liu’s

explanation of Chou Tun-i’s doctrine of “emphasizing tranquillity”:

[A student asked:] “Master Chou [Tun-i] held that it is the activity and

1952), p. 15.
7 “Hsiieh-yen shang”, in LTCCC, vol. 2, p. 440.
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tranquillity of the Great Ultimate that bear yin [ (the passive cosmic force) and
yang [%; (the active cosmic force). But when he referred to the sage establishing
the Ultimate, [he] emphasized ‘tranquillity’. Why?” [Liu] answered: “To be in
accordance with principle is tranquillity. It is not the tranquillity in the relativity
of activity and tranqui]lity.”138

The second passage is a further explanation. Liu said:

The “tranquillity” of Chou Tun-i’s “emphasizing tranquillity” is totally different
from the tranquillity in the relativity of activity and tranquillity. For yin and
yang were born from activity and tranquillity. Both activity and tranquillity arc
necessary for the birth of yin and yang. If only one of them is emphasized, how
can they be taken as the foundation of all existence? ... We know that activity
and tranquillity are simply the same principle, and that yin, yang and the
Ultimate are simply the same thing.”m
In the last lines of the first of these passages, Liu used the word “tranquillity” in two
different meanings. One has an experiential meaning, i.e. tranquillity in the duality of
activity and tranquillity, which are the two major elements that give birth to yin and
yang. The other has a metaphysical meaning, i.e. the tranquillity that is in accordance
with principle. Liu also held that “The principle of Heaven is a subtle unity because

140 1 this sense,

in it there exist tranquillity in activity and activity in tranquillity.
Liu believed that the metaphysical tranquillity is transcendental to the experiential
tranquillity and activity.

In the second passage, Liu also found no contradiction between tranquillity and
activity in metaphysical tranquillity. It is clearly the metaphysical tranquillity that is

the tranquillity that both Chou Tun-i’s and Liu’s doctrines of “emphasizing

tranquillity” refer to.

¥ Ibid., p. 471.
% Ibid., p. 444.
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Lastly, in regard to Liu’s ideas on the duality between “substance/tranquillity”
and “function/activity”, we now turn to his concern that the doctrine of “emphasizing
tranquillity” and the practice of sitting in meditation might mislead some people into
preferring tranquillity to activity.

Huang Tsung-hsi summarised of one of Liu’s doctrines as “there is no
examining in action outside of abiding in tranquillity”.141 This doctrine is so
pronounced in Liu’s moral philosophy that it invites questioning. One of his disciples
asked Liu: “If ‘being vigilant in solitude’ resides exclusively in tranquillity, then is

the effort during activity totally useless?”'*? Liu answered:

It is just like a tree having its roots first and then its branches and leaves. The
efforts of cultivation and irrigation all should apply to the roots. Why bother
with efforts on the branches and leaves? If one cannot concentrate his effort in
tranquillity, once he is in pleasure or anger, he will be indulging in emotion.
How can he make any effort at that moment?'*?
It is noteworthy that in Liu’s answer, he used the metaphor of root-branch polarity to
describe the relation between effort in tranquillity and that made in the feelings of
pleasure or anger. This metaphor can be traced to the Great Learning. In describing

the relation between cultivation of personal life and the management of social and

political world, the Great Learning maintains:

Things have their roots and branches. Affairs have their beginnings and their

10 bid., p. 442.

! Huang Tsung-hsi, “Tzu Liu-tzu hsing-chuang” -F#[F{Ti{k [A narrative of the life of master Liu
Tsung-chuo], in Huang Tsung-hsi, Huang Tsung-hsi ch’iian-chi #55725%=5 [The complete works of
Huang Tsung-hsi] (Hangchou: Chekiang ku-chi ch’u-pan she, 1993), vol. 1, p. 250.

"2 “Hsiieh-yen shang”, in LTCCC, vol. 2, p. 437.

'3 Ibid.
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end. To know what is first and what is last will lead one near the Way. ... There

is never a case when the root is in disorder and yet the branches are in order."**
For centuries, the Great Learning was an important classic for Neo-Confucians.
Although they debated certain issues in it, they all agreed on the root-branch
polarity.145 The use of this metaphor, aligning tranquillity with roots, confirms the
essential role of “emphasizing tranquillity” in Liu’s moral philosophy. Naturally, the
metaphor of root-branch polarity does not mean that either is contradictory to the

16 1t is here that Liu’s idea of the metaphysical tranquillity and the experiential

other.
tranquillity and activity plays an important role. In brief, the reason that the doctrine
of “emphasizing tranquillity” is essential is because the “tranquillity” to be
emphasized fs metaphysical tranquillity. In metaphysical tranquillity, there is no
contradiction between experiential tranquillity and activity. In other words, in
metaphysical tranquillity, tranquillity can be acquired in activity and activity can be
achieved in tranquillity.

Therefore the realization of the doctrine of “emphasizing tranquillity” cannot be

limited to the tranquil state. This is why Liu maintained that “The effort in

tranquillity should be realized during managing daily affairs: it can be perfectly

"% The Great Learning, in Source Book, pp. 86-7.

'3 Wing-tsit Chan, “Moral and social programs: the Great Learning”, in ibid., p. 85.

' In his studies of Confucian thought, Benjamin Schwartz has used three metaphors of polarities to
deal with certain themes: self-cultivation and the ordering of society, the inner and outer realms, and
knowledge and action, which seem to have an enduring importance within the tradition as a whole. He
considered that we cannot use words such as antithesis, contradiction, and dichotomy because the
alternatives in question were regarded by most orthodox Confucians not as antithetical but as
inseparably complementary. See Benjamin Schwartz, “Some polarities in Confucian thought”, in
David S. Nivison and Arthur F. Wright, eds., Confucianism in Action (Stanford: Stanford University
Press, 1959), pp. 50-62. The root and branch polarity in the Great Learning and the Neo-Confucian
terminology has similar characteristics to the three polarities discussed in Schwartz’s study.
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effective.”'*’

This shows that the tranquillity in the doctrine of “emphasizing
tranquillity” is transcendental to experiential tranquillity and activity, and therefore it
can be realized in daily affairs.

However, it is difficult to discern the difference between metaphysical
tranquillity and experiential tranquillity in the real life of experiences. This is why
Liu’s students raised the questions: “Master Chou [Tun-i] held that it is activity and
tranquillity of the Great Ultimate that bear yin and yang. But when mentioning about
the sage’s establishing the Ultimate, [he] emphasized simply the word “tranquillity.”
Why?”; “If ‘being vigilant in solitude’ resides exclusively in tranquillity, then will

the effort during activity totally useless?” as mentioned above. Liu himself struggled

with this problem, too, as Liu Chuo recorded:

The master (Liu Tsung-chou) concentrated on the effort of “being vigilant in
solitude.” [He regarded] tu-1’i %5 (the substance of solitariness) as no more
than wei {#{ (subtlety). The effort of “being vigilant in solitude” resides in
subtlety. Therefore, he concentrated on searching for the substance of
solitariness in tranquillity. After searching for a long time in vain, he began to
realize that the solitariness cannot be described by the word ching ii#

(tranquillity).143
Ching in this context can be seen as experiential tranquillity. The substance of
solitariness is regarded as an important element in Liu’s moral philosophy. Liu said:

“Solitariness is t’ai-chi KXHiz (the Great Ultimate). The feelings of pleasure, anger,

22149

sorrow, and joy are yang activity and yin tranquillity. To Liu, solitariness can be

related to metaphysical tranquillity, which transcends experiential activity and

"7 “Hui-lu”, in LTCCC, vol. 2, p. 612.
48 NP, in ibid., vol. 5, pp. 313-4.
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tranquillity and gives birth to them, just like #’ai-chi in relation to yin and yang."
Liu Chuo’s record shows that Liu Tsung-chou had been indulging in experiential
tranquillity in order to pursue or search for metaphysical tranquillity.

It is not only Liu Chuo who shows this. Liu Tsung-chou himself admitted to his
students that he was wrong in saying “In learning one should pursue [the Way] in the
state of tranquillity”.">' Correcting himself, he maintained that: “The Way cannot be
divided into an activity part and a tranquillity part; the mind cannot be divided into
an activity part and a tranquillity part. Therefore, we know that learning also cannot
be divided into an activity part and a tranquillity palrt.”152

In this connection there is another similar account in which Liu criticizes a

student for indulging in cultivating experiential tranquillity:

The mind cannot be divided into an activity part and a tranquilliy part. Therefore,
learning cannot be divided into an activity part and a tranquillity part either. If
[we] particularly pursue [the Way] in tranquillity, we will have the defect of
preferring tranquillity to activity.153

It appears that Liu was aware of the danger that the pursuit of experiential tranquillity

would lapse into preferring tranquillity to activity. Liu went on:

In the crystal-clear tranquillity there exist volitions that need to be considered
and things that need to be attended to. No matter whether these are about

19" “L_pien hsiieh-yen”, in ibid., vol. 2, p. 567.

%% Liu’s parallel between the relation of ¢’ai-chi to yin and yang and the relation of solitariness to
experiential activity and tranquillity is probably inspired by Chou Tun-i's T"ai-chi tu-shuo: “T’ai-chi
through movement generates yang. ... Through tranquillity generates yin.” See Chou, Chou-tzu
ch'iian-shu, chiian 2, p. 23; Source Book, p. 463.

13! “Shih Chin Pao erh sheng” 7414 [A letter to students Chin and Pao], in ibid., vol. 3a, p.
396.

2 Tbid.

13 “Hui-lu”, in ibid., vol. 2, p. 615.
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financial management or military strategy, all of them can be done in tranquillity.

This is the true cultivation of tranquillity. ... Learning without seizing the skill

but emptily talking about “emphasizing tranquillity” is worthless."**

The crystal-clear tranquillity can be seen as metaphysical tranquillity. Liu was
reemphasizing here that there is no contradiction between tranquillity and activity in
metaphysical tranquility, since any kind of activity can be done in metaphysical
tranquillity. Also, Liu was reemphasizing that, to use his own words, “to acquire
activity in tranquillity is the true function of activity”. Liu appears to regard “to
acquire activity in tranquillity” as the necessity for learning the doctrine of
“emphasizing tranquillity”. In this sense Liu appeared to combine metaphysical
tranquillity with experiential activities.” It is clear that, according to Liu, his
doctrine of “emphasizing tranquillity” would never prefer tranquillity to activity.

To sum up the doctrines on “emphasizing tranquillity” and the practices of
sitting in meditation from Ch’en Hsien-chang’s day to Liu Tsung-chou’s day, since
Ch’en created the new paradigm of sitting in meditation, the doctrine of
“emphasizing tranquillity” and the practice of sitting in meditation became popular
among Ming Neo-Confucians. Ch’en’s paradigm is characterized as a variety of
mysticism because of his promoting the mystical experience of the state of
tranquillity attained by sitting in meditation. This sort of mystical experience
reemerged in the later Neo-Confucian generation, which included Wang Yang-ming,

Nien Pao, Lo Hung-hsien, and Kao P’an-lung.'sr’ This mysticism is generally seen as

1> “Hsiieh-yen shang”, in ibid., p. 425.

'3 Cf. Wang Fan-sen, “Ch’ing ch’u ssu-hsiang chung hsing-shang hsiian-yiian chih hsiieh te mo-lo”, p.
560.

1% Ch’en Lai [, “Ju-hsiieh ch’uan-t'ung chung te shen-mi chu-i” {ZE{8 5 b ik 35
[Mysticism in Confucian tradition], in Ch’en Lai, Chung-kuo chin-shih ssu-hsiang shih yen-chiu t1[#]
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a heresy in Neo-Confucian circles.”’ Tt especially was a target of the criticism of the
doctrine of “emphasizing tranquillity” and the practice of sitting in meditation by
scholars in the early Ch’ing, such as Ch’en Ch’iieh and Yen Ytian,Isg who are also
known as the anti-Neo-Confucian scholars.””® To some extent, in the arguments
between the defenders and the critics of the doctrine of “emphasizing tranquillity”
and the practice of sitting in meditation, they were endeavouring to prevent the
doctrine of “‘emphasizing tranquillity” and the practice of sitting in meditation from
being accused of heresy, and trying to restore Confucian orthodoxy. Evidence of this
may be seen in Ch’en Hsien-chang’s, Chan Jo-shui’s and Kao P’an-lung’s cases in
reconfirming the compatibility between the doctrine of “emphasizing tranquillity”
and the doctrine of “emphasizing reverence” of the Ch’eng-Chu School; in Chan
Jo-shui’s and Wang Yang-ming’s cases in distinguishing the difference between
Neo-Confucian sitting in meditation and Ch’an Buddhist intent meditation; in Wang
Chi’s and Ou-yang Te’s cases in challenging the “substance/tranquillity” and
“function/activity” dualism; and, finally, in Chan Jo-shui’s and Wang Yang-ming’s
cases in warning of the lapsing into a preference of tranquillity over activity. Liu
Tsung-chou’s views on the doctrine of “emphasizing tranquillity” and the practice of

sitting in meditation reflect his ideas of dealing with the four doubts on the doctrine

ATt FEAH S Y [Studies of intellectual history of modern China] (Peking: Peking Commercial Press,
2003), pp. 310-20.

'57 Ibid., pp. 329-32.

138 See Ch’en Ch’iieh [, “Yiian chiao” [Ei#{ [On teaching], in Ch’en Ch’iich, Ch’en Ch’iieh chi
PTfELE [The works of Ch’en Ch’iieh] (Peking: Chung-hua shu-chii, 1979), p. 457; Yen Yiian EiJTC,
“Chu-tsu yii-lei p’ing” 4&Fz5%87F [Comments on Classified conversations of master Chu Hsi], in
Yen Yiian and Li Kung ZEHE, Yen Li ts'ung-shu BEZE #5535 [The works of Yen Yiian and Li Kung]
(Peking: Ssu-ch’un hsiieh-hui, 1923), vol. 6, p. 24a.

1% See Hou Wai-lu, et al., Chung-kuo ssu-hsiang t'ung-shih, vol. 5, pp. 191-8; pp. 324-81; Cheng
Tsung-i, Ming Ch’ing ju-hsiieh chuan-hsing t’an-hsi: ts'ung Liu Chi-shan tao Tai Tung-yiian, pp.
153-63; pp. 189-223.
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of “emphasizing tranquillity” and the practice of sitting in meditation. With the
solution of the above four doubts, like his Neo-Confucian forerunners as mentioned
above, Liu endeavoured to prevent the doctrine of “emphasizing tranquillity” and the
practice of sitting in meditation from being accused of heresy and sought to restore
them to Confucian orthodoxy. In this sense his ideas display his reconsideration of
the doctrine of “emphasizing tranquillity” and the practice of sitting in meditation;
and they anticipate the criticism of the doctrine of “emphasizing tranquillity” and the
practice of sitting in meditation by the anti-Neo-Confucian scholars in the early

Ch’ing.
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4.2 Liu Tsung-chou’s revision of Wang Yang-ming'’s doctrine

(A) Liu Tsung-chou’s changing attitudes toward Wang Yang-ming’s doctrine

The second issue which concerned Liu Tsung-chou greatly in his intellectual
career was that of how to deal with Wang Yang-ming’s doctrine. Living in a period
in which Wang’s influence was widespread, Liu changed his attitude towards it

several times. According to his son, Liu Chuo:

There have been three changes in the master’s [Liu Tsung-chou’s] attitude
towards Yang-ming’s doctrine: [he] doubted it at the beginning, then believed it,
and then did everything he could to check its defects at the end.'

The “three changes” in Liu Tsung-chou’s attitude towards Wang Yang-ming’s

2

113

doctrine can be compared with Wang’s “three changes™ in his intellectual career.

13

Wang’s “three changes™ are concerned with his attitude towards Chu Hsi, as he
transformed himself from a faithful student of the Ch’eng-Chu Neo-Confucianism to
bearing a strong philosophical affinity to its opposite, the Lu Hsiang-shan School.” A
demarcation in the tradition of Neo-Confucianism between Chu’s school and Wang’s
school is thus recognized by modern scholars.* While the changes in Wang’s beliefs

throughout his career were dramatic, in Liu’s case they were less so, and his final

stance was not very different from Wang. Furthermore, while confirming Liu’s “three

' YNP, in LTCCC, vol. 5, p. 488.

® Julia Ching, To Acquire Wisdom, p. 43.

3 Ibid, p. 55.

* Wing-tsit Chan, “The Hsing-li ching-i and the Cheng-Chu School of the seventeenth century”, p.
543.
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changes”, his faithful disciple Huang Tsung-hsi even claimed that because of these
changes “Wang Yang-ming’s doctrine became more conspicuous than ever.” Itis
probably for this reason that after describing his father’s “three changes”, Liu Chuo

immediately makes a comment excusing the changes, saying:

Alas, it was only because he had some doubts [about the teaching of Wang
Yang-ming], that he believed [it] then; alas, it was only because he believed it
so sincerely, that he argued against it so eagerly. Who knows whether people
who compete to be more abstruse than each other in their explications of
Yang-ming’s doctrine are wise enough to understand Yang-min g‘?6
Liu Chuo also considered Liu Tsung-chou to be a true inheritor of Wang
Yang-ming’s doctrine.

Wang’s “three changes” represented a significant shift away from Chu Hsi’s
Neo-Confucianism, and Liu’s “three changes” brought him close to Wang
Yang-ming’s position. If Wang’s doctrine represents a paradigm-shift in the
mid-Ming Neo-Confucian academic community, Liu’s closeness to Wang represents
the maturity of the Wang Yang-ming paradigm in late Ming Neo-Confucianism.
Nevertheless, although Liu ultimately took up a position which brought him close to

Wang, to some modern scholars it is more accurate to regard him as a revisionist of

Wang’s doctrine.” It is therefore useful to investigate Liu’s “three changes” to

3 Huang Tsung-hsi, “Tzu Liu-tzu hsing-chuang”, p. 254.

S YNP, in LTCCC, vol. 5, p. 488.

" Carsun Chang, The Development of Neo-Confucian Thought (New York: Bookman Associates,
1962), vol. 2, p. 173; Mou Tsung-san, Ts'ung Lu Hsiang-shan tao Liu Chi-shan, pp. 453-457; Lao
Ssu-kuang, Chung-kuo che-hsiieh shih, vol. 3b, p. 604; Tu Wei-ming, “‘Subjectivity in Liu
Tsung-chou’s philosophical anthropology”, p. 106, Okada Takehiko, O Yémei to Minmatsu no Jiagaku,
p- 459; Thomé H. Fang, Chinese Philosophy: Its Spirit and Its Development (Taipei: Linking
Publishing Co. Ltd., 1981), p. 475; Wm. Theodore de Bary, Learning for One’s Self: Essays on the
Individual in Neo-Confucian Thought (New York: Columbia University Press, 1991), p. 165; Hou
Wai-lu 4}, Ch’iu Han-sheng f[57#4: and Chang Ch’i-chih 9855 2, eds., Sung-Ming li-hsiieh shih
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establish where exactly he agreed and disagreed with Wang.
Liu’s attitude towards Wang’s doctrine is first seen in 1613. In a letter to one of
his friends that year, Liu expressed his dissatisfaction with Wang’s doctrine as

follows:

[Lu] Hsiang-shan and [Wang] Yang-ming’s doctrines both straightforwardly

believed [that] pen-hsin A » (the mind of its original state) is the guarantee for

[man becoming a] sage. They did not like to talk about the task of k’o chi 5.

(overcoming the self).8
The idea of k’o chi (overcoming the self) is from the Analects and referred to
overcoming selfish human desires.’ In this sense, Liu was concerned that Lu and
Wang underestimated the task of overcoming selfish human desires for moral
cultivation.

Liu’s emphasis on overcoming the self had been revealed in two earlier letters to
a friend in the same year. In the first letter Liu said: “The acquisition of the essence
of the learning of the sages starts from overcoming the self.”"® This shows that for

Liu, overcoming the self is fundamental for moral cultivation. In the second letter he

had more to say about the effort of overcoming the self. He said:

SRHHHEHER 5 [A history of Sung-Ming Neo-Confucianism] (Peking: Jen-min ch’u-pan she, 1987), vol.
2, p. 634.

8 “Yii Lu I-chien erh” B[l — [Letters to Lu I-chien: the second one], in LTCCC, vol. 3a, p. 354.
However, the above passage, with a slight difference, was recorded in Liu Chuo’s edition of the
biography of Liu Tsung-chou under the year 1601. See LNP, in LTCCC, vol. 5, p. 106. Liu Chuo’s
edition did not present the origin of the passage in Liu Tsung-chou’s works. According to Yao Ming-ta,
a modern editor of Liu Tsung-chou’s biography, the passage was found in detail in the letter to Lu
I-chien in 1613. See YNP, in LTCCC, vol. 5, p. 112. Liu Chuo’s edition nevertheless indicates that Liu
began to have doubts about Wang Yang-ming and Lu Hsiang-shan’s doctrines after his first meeting
with his teacher Hsii Fu-yiian in 1603, since it is known that Hsii also had such doubts.

? The Analects, Book XII: 1, p. 112,
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The gentleman searches for [returning to] the heavenly gifted nature in his
words and deeds, and exerts himself to be chieh chii 7i(J# (cautious and
apprehensive). The effort [of being chieh chii] in the Yii shu &3 (The book of
Yii) is called ching i f§— (mastering oneness); in the school of Confucius it is
called k’o chi (overcoming of the self); in the Book of Changes it is called hsi
hsin 3E[» (cleaning the mind); in the Great Learning and the Doctrine of Mean
it is called shen tu fEf (being vigilant in solitude). All of these efforts amount
to the same thing.”

In tracing this tradition back to the classics, Liu stressed the importance of the effort
of overcoming the self, whether it goes under the name of mastering oneness,
cleaning the mind, or being vigilant in solitude. It is in this regard that he criticised
the corruption and lack of moral cultivation of his contemporaries. He said in the

same letter:

The corruption of normal people nowadays is that they talk about returning the
mind to its original state but not about overcoming the self ... ; they talk about
the extension of knowledge but not about the investigation of things. Therefore,
it is inevitable that they will pursue enlightenment in the mind with ignorance of
objects, take emptiness as the Way, take erasing everything as learning; and take
wordless immediate response as the true nature. How popular these weird
doctrines are!'”
All the faults of his contemporaries, in Liu’s mind, reside in their neglect of
overcoming the self. These defects are relevant to Wang Yang-ming’s doctrine of
“the extension of innate knowledge”.
Another of Liu’s criticisms was that because Lu and Wang overestimated the

reliability of the mind in its original state, “[they] furthermore did not make any

effort to practise the tasks of studying (hsiieh £2), inquiring (wen f&]), thinking (ssu &)

1 “yii Lu I-chien i” EidJELIZ— [Letters to Lu I-chien: the first one], in LTCCC, vol. 3a, p. 351.
" “yii I-chien erh” BL%E— [Letters to I-chien: the second one], in ibid., p. 352.
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and sifting (pien ##).”"> To Liu, Lu Hsiang-shan and Wang Yang-ming’s doctrines
not only underestimated moral effort, but also were devoid of motivation for

extensive learning for moral cultivation. In light of these defects, Liu remarked,

the teachings of Hsiang-shan and Yang-ming contain [instruction] for people at
a high level but nothing for people at a low level. The main concepts [of their
teaching] are extremely dangerous, similar to Wang Chi’s “Four Negatives”. If
we follow their teachings and transmit them again and again, we will inevitably
be corrupted. We can see the result in Yang Chien £5fij [T zu-hu 2%},
1141-1226] and Wang Chi, not to mention pcople in later gencrations. '
This passage brings us back to the disagreement about Wang Yang-ming’s famous
“Four Sentences of Teaching” between Wang’s two disciples, Ch’ien Te-hung and
Wang Chi, as mentioned in section 3 of chapter 2. Wang Yang-ming tried to combine
the opinions of both sides by singling out two ways of moral cultivation for the man
of acute intelligence and the man of average and low intelligence. However, Wang
Yang-ming’s doctrine of moral cultivation became controversial after his death.
From Liu Tsung-chou’s point of view, because Wang Yang-ming and Lu
Hsiang-shan despised “the task of studying, inquiring, thinking and sifting”, it has
made their doctrines of moral cultivation as nihilistic as Wang Chi’s “Four
Negatives”, which maintains that there is no distinction between good and evil in the
mind, the will, the knowledge and things.
At the end of this letter, Liu’s reference to Yang Chien, by comparing him with

Wang Chi, is also significant. Yang Chien was the most famous follower of Lu

Hsiang-shan in the Sung dynasty. Although Yang followed Lu closely, he differed

2 Ibid.
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from Lu in many important respects. For example, whereas Lu considered the
development of the mind as the most important, Yang focused on the mind itself. On
this count, he has been sometimes regarded as a Buddhist."> It seems to Liu that the
similarity between Lu Hsiang-shan and Wang Yang-ming’s doctrines and that of
Yang Chien and Wang Chi also implies that they are in danger of straying into
Buddhism. To sum up, Liu suspected that Lu and Wang indulged in moral nihilism
and Buddhism.

Liu’s doubts seem to diminish slightly four years later. In 1617, in a letter to
another friend, he tried to excuse Wang Yang-ming’s involvement in Buddhism and

Taoism. He said:

The ways [to pursue the truth] between Confucians and Buddhists are different.
Although master Yang-ming was once involved in the two religions (i.e.
Buddhism and Taoism), he ultimately openly rejected them, and considered Lu
Hsiang-shan not to be a Ch’an Buddhist. It is obvious that he had sensed the
faults of Ch’an Buddhism. However, people after him often intend to synthesize
the three religions (Buddhism, Taoism and Confucianism) to talk about the
doctrine about innate knowledge. I am afraid that this is not the master’s
intention.'®

The relation between Buddhism, Taoism and Neo-Confucianism is very complicated.
In its embryonic form, Neo-Confucianism has intimate connections with Buddhism

and Taoism. There are many Sung forerunners of Neo-Confucianism who were

involved with Buddhism and Taoism before they created their own doctrines of

" “Yii Lu I-chien erh”, in ibid., p. 354.

" Ibid.

Herbert Frank, ed., Sung Biographies (Wiesbaden, Germany: Franz Steiner Verlag, 1976), p. 1221.
'® «Yii Wang Hung-tai nien-yu” B8/ ZE4: 4 [A letter to Wang Hung-t’ai], in LTCCC, vol. 3a, p.
357.
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Neo-Confucianism."” Wang Yang-ming had also been involved in Buddhism and
Taoism in his spiritual quest."® It seems that Buddhism and Taoism provided the
impulse to inspire scholars to rethink the intellectual problems of their time.
However, the orthodox Neo-Confucians had always considered their metaphysics and
worldviews to be different from those of the Buddhists and Taoists,m so that many
broke away from Buddhism and Taoism. This is probably the reason why Wang
rejected Buddhism and Taoism and attempted to excuse his forerunner Lu
Hsiang-shan. By confirming Wang’s rejection of Buddhism and Taoism, Liu
maintained that Wang had realized their faults. However, in Liu’s time the
syncretism of the three religions was very popular, especially in the circle of Wang
Yang-ming’s disciples.”® This seemed to bother Liu so much that he felt obliged to
rescue Wang’s doctrine from this connection. In this regard, Liu did not believe that
connecting the doctrine of “the extension of innate knowledge” to Buddhism and
Taoism was Wang'’s original intention, and so attributed this defect to Wang’s
disciples.

Although Liu showed some sympathy in his evaluation of Wang’s intention, he
showed no such mercy in dealing with Wang’s doctrine itself. In the same letter he

said:

""" Chiang I-pin #5353, Sung Ju yii Fo-chiao F{EELHEEL [Sung Confucians and Buddhism] (Taipei:
Tung-ta t'u-shu kung-ssu, 1997), pp. 24-8.

'* Tu Wei-ming, Neo-Confucian Thought in Action, p. 43.

1 Kenneth K. Ch’en, Buddhism in China: A Historical S urvey (Princeton: Princeton University Press,
1964), pp, 394-8; Edward T. Ch’ien, Chiao Hung and the Restructuring of Neo-Confucianism in the
Late Ming (New York: Columbia University Press, 1986), pp. 92-3. Mou Tsung-san ZE5Z =, Hsin-t’i
yii hsing-t'i [ G EEPERS [Mind and human nature] (Taipei: Cheng-chung shu-chii, 1987), vol. 2, pp.
129-31.

* Edward T. Ch’ien, op. cit., p. 5.
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Master Yang-ming raised [the doctrine concerning] innate knowledge as the
main issue, considering the investigation of things a secondary issue. This seems
to be different from the main theme of the Great Learning. The difference
between Confucianism and Buddhism actually resides in this point. The master

did not discriminate between them with precision or talk about the difference

with clarity. How can we blame people after him for starting [to synthesize the

three religions]?*’
Liu basically took Chu Hsi’s paradigm, which regards “the investigation of things” as
essential in the Great Learning, as the criterion for criticism. In this regard he could
not agree with Wang in taking “the extension of innate knowledge” as essential for
moral cultivation. Liu appears to conclude that it is Wang’s doctrine of “the
extension of innate knowledge” itself that led to the syncretism of the three religions.
In this sense, Liu still had doubts about Wang’s doctrine.

Liu’s attitude towards Wang’s doctrine seemed to change from doubt to belief
after he finished editing Huang-Ming tao-t’'ung lu in 1627. In this book, as mentioned
in section 3 of chapter 3, Liu imitated Chu Hsi’s Ming-ch’en yen-hsing lu to record
the words and deeds of Ming scholars, with his own conclusion as an appendix.
According to Liu Chuo, Liu Tsung-chou takes Confucius and Mencius’ doctrine as
the only criterion to decide whose words and deeds deserved recording. Liu clearly
differed from popular opinion, even criticising those whom he himself had
designated as ‘worthies’ in his selection. Only eight of these scholars, including
Wang Yang-ming, escaped criticism.*?

As recorded by Liu Chuo, it was probably during the editing of this book that

Liu Tsung-chou undertook further reading of Wang Yang-ming’s works, and began

2 ayy Wang Hung-tai nien-yu”, in LTCCC, vol. 3a, p. 357.
2 LNP, in LTCCC, vol. 5, pp. 225-6.
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to believe Wang’s doctrine.”> In this book, Liu Tsung-chou expressed approval of
Wang’s doctrine on three points. First, Liu praised Wang’s doctrine of “the extension
of innate knowledge” for “rescuing scholars from the defects of a teaching that was
fragmented, distracting, and superficial.”®* Secondly, Liu confirmed: “Actually he
(Wang) had been for a time associated with Ch’an Buddhist circles, but later,
discovering the mistakes of Ch’an Buddhism, he abandoned it.”® Thirdly, Liu
claimed that Wang in “seeking the original mind in liang-chih (innate knowledge),
makes the instruction more personally relevant and in joining the extension of
knowledge to the investigation of things, makes the exertion more balanced and

. 26
reliable.”

Here he appears to differ from his earlier criticism of Wang’s doctrine of
“the extension of innate knowledge”.

With this new attitude towards Wang’s doctrine of “the extension of innate
knowledge”, Liu also tried to relate it to his own doctrine of “being vigilant in

solitude”, which he formally expounded in 1625.*” In 1631, in his comment on the

“Cheng-jen hui yiieh” 5 A& %9 [Constitution for members of the association for

realizing humanity], Liu maintained:

The main theme of the Confucian school can be summed up as “being vigilant
in solitude”. Master Yang-ming said: “Innate knowledge is the knowledge of
self in solitude.” Both are saying the same thing. “Being vigilant in solitude” is
identical to “extending innate knowledgc.”28

> 1Ibid., p. 226.

i Huang Tsung-hsi, “Shih shuo”, in MJHA, p. 7; Records, p. 58. Huang-Ming tao-t'ung lu is no
longer extant. According to Yao Ming-ta and Julia Ching’s studies, Huang Tsung-hsi’s “Shih shuo” in
MJHA is taken out of Liu’s Huang-Ming tao-t’ung lu. See YNP, in LTCCC, vol. 5, p. 228; Julia Ching,
“Introduction”, in Records, p. 16.

* Huang Tsung-hsi, “Shih shuo™, in MJHA, p. 7; Records, p. 59.

* Ibid.

7 LNP, in LTCCC, vol. 5, p. 206.

¥ “Cheng-jen hui-yiieh shu hou” % A €7#9&# [A comment on the contract for the member of the
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A similar opinion also is expressed in a letter to one of Liu’s students in 1632

Liu’s positive attitude towards Wang’s doctrine appears to reach its zenith when
he edited Sheng-hsiieh tsung-yao in 1634. In this book, as mentioned in section 3 of
chapter 3, only five Neo-Confucians, including Chou Tun-i, Chang Tsai, Ch’eng Hao,
Chu Hsi and Wang Yang-ming, are chosen as examples for introducing the essence
of Confucian doctrine. Liu even compared Wang to Mencius.”® He praised Wang’s
doctrine of “the extension of innate knowledge” by saying: “the three words chih
liang chih (the extension of innate knowledge) straightforwardly run through all
doctrines from ancient times till now.”"

However, while Liu came to accept Wang’s doctrine, it seems that he still was

not totally convinced of Wang’s teaching. Together with his praise for Wang’s

doctrine of “the extension of innate knowledge”, Liu criticized Wang as follows:

He (Wang) was impatient in desiring to make manifest the Way, often
instructing others lightly in the subtle doctrines that concern the higher level of
the truth. This has opened the floodgates for later scholars to attempt [to attain
the goal by] missing intervening steps.**

It seems that Liu still blamed Wang for ignoring the fundamental task of studying,

inquiring, thinking and sifting, while concentrating on the task of seeking the original

mind in liang-chih (innate knowledge) for moral cultivation.

Association for realizing humanity], in LTCCC, vol. 2, p. 589.

» «Ta Lii-ssu liu” 2@ B 7S [Letters to Lii-ssu: the six one], in LTCCC, vol. 3a, p. 370.

30 “Sheng-hsiieh tsung-yao” HZE25=H [The essential themes of the learning of the sages], in LTCCC,
vol. 2, p. 265.

' Ibid., p. 295.

2 Huang Tsung-hsi, “Shih shuo”, in MJHA, p. 7; Records, p. 59.
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It probably is because Liu still harboured some doubts about Wang’s doctrine
that his third change of attitude came about. A letter from Liu to one of his students

written in 1640 first shows this attitude. It says:

The saying of innate knowledge basically does not need to be hidden. ... But his
interpretation of the Great Learning not only erred in being unnatural, but also
had never examined the idea of “knowing what to abide in” (chih chih #{11}),

merely teaching people to make efforts to do good and erase evil while nien &

(thoughts) arise. This indeed is not a fundamental way [of teaching].33
Wang Yang-ming’s doctrine of “the extension of innate knowledge” can be traced to
the Great Leaming.34 Although Liu expressed a positive attitude towards Wang’s
expression of innate knowledge, he showed his basic opposition to Wang’s
interpretation of the Great Learning in the light of his doctrine of “the extension of
innate knowledge”. “Knowing what to abide in” (chih chih) refers to the idea of
“abiding in the highest good” (chih yii chih shan 1FF2%23%). “Abiding in the highest
good” is one of the three constituents of the Way of learning to be great depicted in
the Great Leaming.35 In this regard, Liu suggested that Wang did not realize the
basic truth of the Great Learning. The defect concerning Wang’s “merely teaching
people to make efforts to do good and erase evil while thoughts arise” refers to the

different interpretations of i & (the will) and nien ;& (thought) in the Great

Learning between Wang and Liu. This issue is complicated and will be discussed

later.

3 “Ta Han Tsan-fu” Z#22% [Reply to Han Tsan-fu], in LTCCC, vol. 3a, p. 422.

* Wing-tsit Chan, “Dynamic idealism in Wang Yang-ming,” in Source Book, p. 656.

» The other two are “manifesting the clear character of man” and “loving the people”. See the Great
Learning, in Source Book, p. 86.

152



In 1643, in his “Cheng-hsiieh tsa-chieh”, Liu not only pointed out again this
defect in Wang’s doctrine, he also took the doctrine of “making the will sincere” as

its remedy. He wrote:

Yang-ming’s [propounding the doctrine of the extension of] innate knowledge
was for rescuing recent scholars from being fragmented [in studies]. He thus
used the Great Learning to attain to this purpose, though not perfectly in
accordance with the essence of the Great Learning. ... Those who are
responsible for education would like to expound the doctrine of “making the
will sincere” to recover the truth of the Great Learning.*®
Despite this praise for Wang’s doctrine of “the extension of innate knowledge”, Liu
still considered it not in accordance with the essence of the Great Learning. In place
of “the extension of innate knowledge”, Liu regarded “making the will sincere” as
essential to the Great Learning. Furthermore, Liu tried to relate Wang’s doctrine of

“the extension of innate knowledge” and the doctrine of “making the will sincere”.

He said:

Those who oppose [me] would argue: “the will is a weed.” I would answer: “It
is good corn.” They would argue again: * the will is a branch.” I would answer:
“It is the root.” [In my opinion,] to know the root is to know what is to be
attained. To know what is to be attained is to know what to abide in. To know
what to abide in is the so-called extension of innate knowledge. This is the main
theme of Yang-ming’s doctrine.”’

It appears that Liu was trying to interpret Wang’s doctrine of “the extension of innate
knowledge” in the light of the doctrine of “making the will sincere”.

Although Liu tried to excuse Wang’s doctrine of “the extension of innate

% “Cheng-hsiieh tsa-chieh”, in LTCCC, vol. 2, p. 325.
37 4
Ibid.
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knowledge” and even interpret it in the light of his doctrine of “making the will
sincere”, he never ceased to worry about its shortcomings. At the very end of his life,

just a few days before he died, Liu said:

The essence of learning is nothing but sincerity (ch’eng 7). Remaining reverent

is the main effort [for cultivation]. To remain reverent is to be sincere. To be

sincere is to be close to the heavenly truth. Innate knowledge can barely escape

from becoming Ch’an Buddhism. I would like to keep away from it from now

on. 2
While he still did not specify whether it was Wang Yang-ming’s doctrine or the
people who transmit it that incur the danger of straying towards Buddhism, he was
obviously doubtful about it. The only doctrine he could accept was “making the will
sincere.”

To sum up, Liu regarded Wang’s doctrine as the true transmission of the
learning of the sages but was still less than satisfied with it. Three issues concerned
him. The first was the task of overcoming selfish human desires for moral cultivation.

The second was Wang’s attitude towards extensive learning for moral cultivation.

The third was the interpretations of the Great Learning.

(B) Differences in attitude towards overcoming selfish human desires between

Wang Yang-ming and Liu Tsung-chou

For Confucians, to overcome selfish human desires of the self is a vital

procedure in the pursuit of sagehood. The idea can be traced to Confucius’ teaching.
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When answering his disciple Yen Hui’s question about benevolence (jen {=),

Confucius said:

To return to the observance of the rites (i jfis) through overcoming the self

constitutes benevolence. If for a single day a man could return to the observance
of the rites through overcoming himself, then the whole Empire would consider
benevolence to be his. However, the practice of benevolence depends on oneself
alone, and not on others.>

Here, both overcoming the self and returning to the observance of the rites are crucial.
In Confucius’ opinion, in the process of moral cultivation for the realization of

benevolence, overcoming the self is the main task, while the rite is the objective

- . 4
norm for realization.*’

To Neo-Confucians, as they take selfish human desires as the source of all kinds

of evil, to overcome selfish human desire is crucial to their moral cultivation.*!

¥ “Hui-lu”, in ibid., p. 645.

% The Analects, Book XII: 1, p- 112

% The rite plays a sacred role in Confucian tradition. It connects an individual to society. To return to
the observance of the rites is a crucial procedure in moral cultivation. A modern interpreter of
Confucius’ doctrine, Herbert Fingarette, states: “Rite brings out forcefully not only the harmony and
beauty of social forms, the inherent and ultimate dignity of human intercourse; it brings out also the
moral perfection implicit in achieving one’s ends by dealing with others as beings of equal dignity, as
free coparticipants in li i (rite).” See Herbert Fingarette, Confucius: The Secular as Sacred (New
York: Harper & Row, 1972), p. 16. Another modern interpreter, Benjamin I. Schwartz, despite
criticizing Fingarette’s interpretation of Confucius’ idea of /i in many respects, also maintains that “If
the word tao 38 (the Way) seems to refer to an all-encompassing state of affairs embracing the ‘outer’
sociopolitical order and the ‘inner’ moral life of the individual, the word /i on the most concrete level
refers to all those ‘objective’ prescriptions of behavior, whether involving rite, ceremony, manners, or
general deportment, that bind human being and the spirits together in networks of interacting roles
within the family, within human society, and within the numinous realm beyond.” See Benjamin L.
Schwartz, The World of Thought in Ancient China (Cambridge, Mass.: The Belknap Press of Harvard
University, 1985), p. 67. For criticism of Fingarette’s interpretation, see Schwartz, ibid., pp. 67-75.

' Chai Chih-ch’eng ZZ7E %, “Sung-Ming li-hsiieh te kung ssu chih pien chi ch’i hsien-tai i-han” 5EH
FIEARNFL 2 HE R HIRACE R [The discourses about “public” and “private” in Sung-Ming
Neo-Confucianism and their modern meaning], in Huang K’o-wu # 5,#, and Chang Che-chia 5% 32,
eds., Kung yii ssu: chin-tai Chung-kuo ko-t'i yii ch’iin-t'i chih ch’ung-chien /X837 - B #E Bl
B2 4t [Public and private: reconstructing individual and collective bodies in modern China]
(Taipei: The Institute of Modern History, Academia Sinica, 2000), pp. 14-39.

155



Wang Yang-ming also talks positively about overcoming selfish human desires.
Once in discussion with a disciple on the task of learning for moral cultivation, Wang
warns him about the effect of selfish human desires. He considers the “thoughts and
deliberations” of a young scholar “mostly tend to the side of selfish human desires”.*
He suggests that others should “teach him to sit in meditation and to stop those
thoughts and deliberations”.* “Wait a long time till his mind becomes somewhat
settled”, he suggests, to teach him “self-examination and self-mastery”.* He

maintains that there is no letup in the work of self-examination and self-mastery, and

says:

It is like getting rid of robbers and thieves. There must be the determination to
wipe them out thoroughly and completely. Before things happen, each and every
selfish desire for sex, wealth, and fame must be discovered. The root of the
trouble must be pulled up and thrown away so that it will never sprout again.
Only then can we feel fine. At all times be like a cat trying to catch a rat, with
eyes single-mindedly watching and ears single-mindedly listening. As soon as
an evil thought begins to arise, overcome it and cast it away. Be as decisive as in
cutting a nail or slicing a piece of iron. Do not tolerate it or give it any
consideration. Do not harbour it and do not allow it any way out. Only efforts
such as these can be considered serious and concrete. Only then can selfish
desires be thoroughly and completely wiped out.’

Liu Tsung-chou displays a similar attitude. He once told in a letter to a friend his
dream of promotion, criticizing himself for being tempted by the thought. He
concluded that, in general, “Our minds are fully occupied by [the temptations] of

beautiful sounds, beautiful colours, money and benefits. For example, we pursue

gourmet food, elegant residences and beautiful clothes. In all of our activities in daily

2 CHL, p. 75; Instructions, Part I: 39, p. 35.
43 .

Ibid.
“ Tbid.
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life we are constantly occupied by selfish human desires.”*® Like Wang Yang-ming,

Liu urges dealing with selfish human desires. He said:

The places the self hides in are extremely difficult to find. They flee away in all
directions. It seems that there is no way to overcome them. [To overcome them]
is like chasing robbers and thieves. [We should] chase them away in all
directions without leaving them any place to hide. It is only by this way all the
major and subsidiary parts can be put under arrest.”’
Like Wang, Liu also uses the metaphor of chasing robbers and thieves to describe
overcoming selfish human desires. Both of them consider selfish human desires a
serious problem and are anxious to overcome them. However, they take different
standpoints on how to overcome them.

Wang takes a less active position. Asked about how to overcome the self, Wang

replies firstly how desires harm human beings in general:

Beautiful colours make man’s eyes blind. Beautiful sounds make his ears deaf.
Good tastes injure his palate, and riding and hunting make him go wild with
excitement.”® All these are harmful to your ears, eyes, mouth, nose, and four
limbs.*’

In this passage, Wang implicitly affirms that there is a physical self, which consists

of human desires for such things as beautiful colours, beautiful sounds, delicious

food, and racing and hunting. He then states:

45 1y
Ibid.

% «Yii I-chien wu™ E[j# T [Letters to I-chien: the fifth one], in LTCCC, vol. 3a, p. 356.

Y7 “Lun-yii hsiieh-an san” FHEE54% = [The study of The Analects: part three], in LTTCC, vol. 1, p.

501.

* Paraphrasing Lao-tzu’s Tao te ching, ch. 12. See D. C Lau, trans., Lao-tzu, Tao te ching

(Harmondsworth, England: Penguin Book Ltd, 1963), Chapter XII, p. 16

* CHL, p. 146; Instructions, Part I: 122, p. 80.
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When you want to do something for your ears, eyes, mouth, nose, and four
limbs, and will not look, listen, speak, move out of accord with the rules of
propriety, are your ears, eyes, mouth, nose, and four limbs themselves capable
of not doing so? The ability must come from your mind. These activities of
seeing, listening, speaking, and moving are all of your mind. The sight of your
mind emanates through the channel of the eyes, the hearing of your mind
through the channel of the ears, the speech of your mind through the channel of
the mouth, and the movement of your mind through the channel of your four
limbs. If there were no mind, there would be no ears, eyes, mouth, or nose. ...
What is called your mind is that which makes seeing, listening, and moving
possible. It is the nature of man and things; it is the principle of Heaven. ... This
is your true self. This true self is the master of the body.”

This passage shows that, in Wang’s opinion, there is another self: the self that is
mastered by the mind. Only when the self is mastered by the mind can one fully
realize the function of eyes, ears, mouth, nose and the four limbs. This self is what
Wang defines as the true self.

Wang seems to keep a balance paying attention to both these aspects of the self,
1.e., preserving the true self and getting rid of the desires of the physical self.

However, in his conclusion to this discussion, Wang appears to put more emphasis

on preserving the true self. Wang urges his disciple to

make use of this true self, always preserve its original substance, and be
cautious over things not yet seen and apprehensive over things not yet heard of,
for fear that the true self be injured even slightly. Then whenever the least desire
to act out of accord with the rules of propriety germinates and becomes active,
you will feel as though cut with a knife and stuck with a needle; the feeling will
be unbearable, and will not stop until the knife and the needle are removed.
Only then may you said to have the determination to do something for yourself.
Only then can you overcome the self.”!

%0 bid.; Instructions, Part I: 122, pp. 80-1.
S Ibid., Instructions, Part I: 122, p. 81.
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Wang was always concerned about selfish human desires, but his method for
eliminating or overcoming them is dependent on the realization of the true self. He is
less interested in how to overcome the physical self in detail.

When talking about rites, the objective norm for moral cultivation in Confucian
ethics as mentioned above, Wang interpreted the rites in terms of principle as

follows:

The word li iy (meaning rites) means the same as /i #{ (meaning principle).
When principles become manifested and can be seen, we call them patterns
(wen 3L, also meaning literature) and when patterns are hidden and abstruse and
cannot be seen, we call them [i (principle). They are the same thing. Restraining
oneself with rules of rites means that this mind must become completely
identified with the principle of Heaven. In order to become completely
identified with the principle of Heaven, one must direct one’s effort to where
principle is manifested. For example, if principle is manifested in the serving of
one’s parents, one should learn to preserve it in the very act of serving one’s
parents. If principle is manifested in the serving of one’s ruler, one should learn
to preserve it in the very act of serving one’s ruler. If principle is manifested in
one living in riches or poverty or in noble or humble station, one should learn to
preserve it in these situations. And if principle is manifested in one’s being in
difficulty and danger or being in the midst of barbarous tribes, one should learn
to preserve it in these situations. And one should do the same whether working
or resting, speaking or silent. No matter where 5principle may be manifested, one
should learn right then and there to preserve it. 2

In Confucian ethics, rites not only stand as outward standards for regulating people’s
behaviour, they also stand as inward inspirations for cultivating people’s minds. In
his consistent endeavour to reestablish the feudal rites of the previous Chou dynasty,
Confucius emphasizes not only the preservation of the rites on every occasion, but

also urges people to realize them with sincerity. Therefore he insists: “Surely when

one says ‘The rites, the rites,’ it is not enough merely to mean presents of jade and
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silk.”® This shows that he remained consistently in pursuit of the meaning behind
the rites, rather than simply being eager to replicate the rites in a formalistic way. He
also insists that “Unless I take part in a sacrifice, it is as if [ did not sacrifice”.>* Both
these quotes show that Confucius has implicitly depicted the role of the mind in the
observance of the rites. Although Confucius never went any further in discussing the
role of the mind in moral cultivation, his emphasis on the sincerity of the self in
realizing the rites appeared to anticipate Mencius’ emphasis on the primacy of the
mind in moral cultivation.”> Mencius’ idea of the mind especially influenced Lu
Hsiang-shan and Wang Yang-ming.’® However, Confucius also emphasizes outward
standards for the observance of the rites. He asks questions about everything when he
goes inside the Grand Temple, expressing his eagerness to learn the rules of the
rites.”’ He rebukes a noble family for performing rites which were the prerogative of
the Emperor, saying “If this can be tolerated, what cannot be tolerated.”™® In contrast,
Wang Yang-ming appears to emphasize preserving principle, which is more abstract,
rather than the details of the rites, which are more objective as rules for regulating
people’s behaviours in different situations.® The following examples show Wang’s
attitude more clearly in this respect.

One of Wang’s disciples queried the idea that “the mind is principle”. He asked:

Ibid., p. 41; Instructions, Part I: 9, p. 16.

3 The Analects, Book XVII: 11, p. 145.

** Ibid., Book III: 12, p. 69.

Chang Tai-nien, Chung-kuo che-hsiieh ta-kang, p. 233.

% Ibid., p. 245.

57 See The Analects, Book I1I: 15, p. 69.

% Ibid., Book III: 1, p. 67.

In Neo-Confucian terminology, the rites are considered more objective than principles because the
rites contain concrete rules for regulating people’s behaviours and principles are abstract in
comparison. See Wang Fan-sen, “Hsin chi li shuo te tung-yao yii Ming mo Ch’ing ch’u hsiieh-feng
chih chuan-pien”, p. 371.
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“If the highest good is to be sought only in the mind, I am afraid not at all principles

360

of things in the world will be covered.”® “In filial piety in serving one’s parents, in

loyalty in serving one’s ruler, in faithfulness in intercourse with friends, or in
humanity in governing people, there are many principles which I believe should not
be left unexamined.”®' Furthermore he asked about the actual details of proper
behaviours in different situations by saying: “Take, for example, the matter of
serving one’s parents. The filial son is to care for their comfort both in winter and
summer, and to inquire after their health every morning and evening. These things
involve many actual details. Should we not endeavour to investigate them?”*> Wang
answered that there is nothing in the world outside the mind, and there are no

principles outside of the mind.*> He said:

For instance, in the matter of serving one’s parents, one cannot seek for the
principle of filial piety in the parent. In serving one’s ruler, one cannot seek for
the principle of loyalty in the ruler. In the intercourse with friends and in
governing the people, one cannot seek principle of faithfulness and humanity in
friends and people. They are all in the mind, that is all, for the mind and
principle are identical. When the mind is free from the obscuration of selfish
desires, it is the embodiment of the principle of Heaven, which requires not an
iota added from the outside. When this mind, which has become completely
identical with the principle of Heaven, is applied and arises to serve parents,
there is filial piety; when it arises to serve the ruler, there is loyalty; when it
arises to deal with friends or to govern the people, there are faithfulness and
humanity.“

Wang's answer is characterized by his idealist position, which regards the mind and

CHL, p. 30; Instructions, Part I: 3, p. 7.
¢! Ibid.

Ibid.; Instructions, Part I: 3, p. 8.
" Ibid.; Instructions, Part I: 3, p. 7.
* Ibid.
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everything in the universe as a single bocly.('5 In this view, material things and affairs
or events are not external either, for they are likewise inside the mind. By the mind
Wang essentially means the will. Therefore there would be no principle or things
unless the mind were determined to realize it.°® Therefore, to Wang, the principle of
everything is nothing but the exercise of the mind, all concerning the mind’s
determination to realize it.

Wang’s idea of the mind’s determination to realize principle is very optimistic.
He maintained: “Knowledge is the original substance of the mind. The mind is
naturally able to know. When it perceives the parents, it naturally knows that one
should be filial. When it perceives the elder brother, it naturally knows that one
should be respectful. And when it perceives a child fall into a well, it naturally knows
that one should be commiserative. This is innate knowledge of good (liang-chih) and
need not be sought outside.””’
Although Wang did not oppose endeavouring to investigate the actual details

of proper behaviour in different situations, he emphasized in general ridding the mind

of selfish human desires and preserving the principle of Heaven. He said:

Why not endeavour to investigate them? The main thing is to have a basis. The

% See Hou Wai-lu et al., Chung-kuo ssu-hsiang t’'ung-shih, vol. 4b, pp. 882-904; Wing-tsit Chan,
“Dynamic idealism in Wang Yang-ming,” in Chan, Source Book, pp. 654-9; Liu Shu-hsien £/t 5,
“Wang hsiieh yii Chu hsiieh: Yang-ming hsin-hsiieh chih tsai ch’an-shih,” FE2Eil4cE @ GHH (2
FEHIEE [The learning of Wang Yang-ming and the learning of Chu Hsi: a reinterpretation of Wang
Yang-ming’s doctrine of the mind], in Liu Shu-hsien, Chu-tzu che-hsiieh ssu-hsiang te fa-ch’an yii
wan-ch’eng #1752 O AE Ry FEfREL5E A% [The development and accomplishment of Chu Hsi’s
philosophy] (Taipei: Hsiieh-sheng shu-chii, 1982), pp. 489-511; David S. Nivison, “Moral decision in
Wang Yang-ming: the problem of Chinese ‘existentialism’”, in Bryan W. Van Norden, ed., The Ways
of Confucianism: investigations in Chinese philosophy (Chicago and La Salle, Illinois: Open Court,
1996), p. 242.

5 Wing-tsit Chan, “Dynamic idealism in Wang Yang-ming.” in Source Book, p. 655.

" CHL, p. 40; Instructions, Part I: 8, p. 15.
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main thing is to endeavour to investigate them by ridding the mind of selfish
human desires and preserving the principle of Heaven. ... If the mind is free
from selfish human desires and has become completely identical with the
principle of Heaven, and if it is the mind that is sincere in it filial piety to
parents, then in the winter it will naturally think of the cold of the parents and
seek a way to provide warmth for them, and in the summer it will naturally think
of the heat of the parents and seek a way to provide coolness for them. These are
all offshoots of the mind that is sincere in its filial piety. Nevertheless, there
must first be such a mind before there can be these offshoots.*®

In Wang’s idea, once the mind is free from any selfish human desires, the actual
details of proper behaviours in different situations will naturally be known and
realized in each situation. In brief, although Wang is very concerned about selfish
human desires, given his strong belief in the idea “the mind is principle”, he
suggested only a general rule, “ridding the mind of selfish human desires and
preserving the principle of Heaven”, to answer his disciple’s question.

On how to rid the mind of selfish human desires and preserve the principle of
Heaven, Wang even sometimes expressed a negative attitude toward objective norms.

He said:

Innate knowledge is to minute details and varying circumstances as compasses
and measures are to areas and lengths. Details and circumstances cannot be
predetermined, just as areas and lengths are infinite in number and cannot be
entirely covered. If compasses and squares are truly set, there cannot be any
deception regarding areas, and the possibility of correct areas in the world
cannot be exhausted. If measures are well exhibited, there cannot be any
deception regarding lengths, and the possibility of correct lengths in the world
cannot be exhausted. If innate knowledge is truly extended, there cannot be any
deception regarding minute details and varying circumstances, and the
possibility of minute details and varying circumstances in the world cannot be
exhausted.”

58 Ibid., p. 30; Instructions, Part I: 3, p. 8.
 Ibid., p- 182; Instructions, Part 11: 139, p. 109.
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Wang appears to take innate knowledge as the only standard that can judge all moral

behaviour. He took the stories of the ancient sages, Shun % and King Wu i, of

Chou, as examples of the extension of innate knowledge. He said:

As for Shun’s marrying without first telling his parents, was there someone
before him who did the same thing and served as an example for him, which he
could find out by looking into certain records and asking certain people, after
which he did as he did? Or did he search into the innate knowledge in an instant
of thought in his own mind and weigh all factors as to what was proper, after
which he could not help doing what he did? Similarly, in the case of King Wu’s
launching a military expedition before burying his father, was there someone
before him who did the same thing and served as an example for him, which he
could find out by looking into certain records or asking certain people, after
which he did as he did? Or did he search into the innate knowledge in an instant
of thought in his own mind and weigh all factors as to what was proper, after
which he could not help doing what he did?”

In general, Wang maintained that when there is no one before us who did the same
thing and served as an example for us, which we can find out by looking into records
or asking people, we can only search into the innate knowledge in an instant of
thought in our own mind and weigh all factors as to what is proper, after which we
will do what we should do. In short, in Wang’s idea, innate knowledge is supposed to
be priori to any objective norm. He expressed his negative attitude towards studying
rites by saying: “It is clear that such things as the names and varieties of rites and
music have nothing to do with the effort to become a sage.””’
Compared with Wang Yang-ming, Liu Tsung-chou appears to be more positive
about objective norms for overcoming selfish human desires. First of all, Liu’s idea

of the mind is different in some way from Wang’s. Although Liu agreed that “there is

"0 Ibid.; Instructions, Part 1I: 139, pp. 109-10.
' Ibid., p. 191; Instructions, Part II: 141, p. 117.
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no principle in the world outside the mind and, therefore, there is no knowledge
outside of the mind,””* he did not reach Wang’s optimistic conclusion that
“knowledge is the original substance of the mind”. Liu expressed his idea of the mind

in a conversation with a student as follows:

The teacher (Liu Tsung-chou) says: “The mind is able to know. However, it
consists of a bright side and a dark side. When [you feel that] the mind is
completely full of knowledge, it actually is only bright in its appearance and
absolutely dark in its inner depths.” ... [The student] asked: “If the mind has
knowledge, why is it that it consists of a bright side and a dark side, and is
bright in appearance and dark inside?” The teacher said: “It is just like an eye
which has a little dirt in it. The eyesight is blurred.” [The student] asked: “Is that
little dirt produced by external things?”” The teacher said: “The mind consists of
nothing in its original state. Only because of being obstructed by a little selfish
desire it may be in a mess. ...” [The student]: “Even if it (the mind) is disturbed,
is it still the mind-in-itself?” The teacher said: “You may, as you wish, see it as
the mind-in-itself.””

It appears that Liu considered that the mind is half good and half evil. Although he
considered that the evil half is just like dirt in the eye, he did not consider it as
produced by outward things but by selfish desire, which he considered a part of the
mind-in-itself.

In one of Liu’s criticisms of Lu Hsiang-shan, Liu commented that Lu “simply

mentioning the mind-in-itself” showed that he “only knows about the mind-in-itself

but does not know about the habitual mind [Asi hsin 22.03].”"* In brief, Liu believed

that besides the mind-in-itself, which is half good and half evil, there is also a mind

which is always influenced by habits, being more changeable without definite

L Wang Yu-chung wen-ta” Hil -F45{f1[% [A conversation with Wang Yu-chung], in LTCCC,
vol. 2, p. 394,

" “Ch’in Lii-ssu wen chih-chih chih shuo” Z& i FE\IE41:2 38 [Ch’in Lii-ssu’s inquiries on the
doctrine of the extension of knowledge], in ibid., pp. 387-8.
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character. In other words, the habitual mind can be good or evil.
It appears that Liu, in comparison to Wang Yang-ming, is more concerned about
the evil side of the mind. This leads him to urge the correction of faulty behaviour in

moral cultivation. He said:

In the operation of the heavenly mandate, all things in it [behave] without
recklessness. What man is gifted from the Heavenly mandate is the mind. It is
the so-called mind-in-itself. How can there be fault [in the mind-in-itself]? It is
simply [because] in the circumstances of the changing of the emotions and
situations it is inevitable for man to commit the faults of doing too much or
doing not enough.-’rs

It seems to Liu that, although the mind is good in its original state, it is constantly in

danger of doing too much or not doing enough in the circumstance when one’s

emotion is changing at the time when the situation is changing.

Furthermore, Liu divided faults into six categories. The first kind is “the subtle
fault” (wei kuo fifith), which exists in solitary knowing (fu chih %%1), including
desire for profit and fame and attachment to life and death. Its crude expression is

indulgence in liquor, sexual desire, greed, and anger. The second kind is “the
concealed f:ault” (yin kuo &), which lies in the realm of seven emotions, including
excessive joy, hidden anger or resentment, sadness, excessive fearfulness, excessive
love for one’s wife and children, cruelty to those not related to one or to those of low
status, and indulgence in physical desires. The third kind is “obvious faults” (hsien

kuo 2it), which are manifest in the nine appearances, including outrageous postures

or expressions in appearances of foot, hand, eye, mouth, voice, head, manner,

™ “Yii Wang Yu-chung wen-ta”, in ibid., p. 394.
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standing and face. The fourth kind is “great faults” (ta kuo ), which lie in the

realm of the five relationships, including twenty-one examples of fathers and sons,
sixteen of rulers and ministers, seven of husbands and wives, nineteen of elder and
younger brothers, and sixteen of friends. The fifth kind is “miscellaneous faults”

(ts'ung kuo %), which occur in the day-to-day practices, including ninety-three

examples in ordinary life, such as fantasizing, loitering alone, excesses in eating,
sexual intercourse, and spending on luxuries and entertainment; faults of character;
errors in study in private field of life, and litigation, vengeance, theft, usury, greed,
toadying for advancement, false business practices, oppression of the poor, cruelty to
animals, and straying close to heterodox teachings, such as Taoism and Buddhism in

public field of life. The last kind is “completed faults” (ch’eng kuo fi¥%it), which are

the above five faults in their completed states, which become the “doors that lead to

evils”. The completion of the subtle fault is the “subtle evil” (wei o fi#{i); this is the
“door of the demon” (sui men 5['). The completion of the concealed faults are the
“concealed evil” (vin o FEH); these are the “doors of monsters” (yao men Bk["). The
completion of the obvious faults are the “obvious evils” (hsien o $i5); these are the
“doors of criminals” (i men FR[). the completion of the great faults are the “great
evils” (ta oK), these are the “doors of beasts” (shou men BL['). The completion of
the miscellaneous faults are the “miscellaneous evils” (zs’ung o it 4t); these are the
“doors of bandits” (tsei men ff'").”°

In contrast to the above categories, Liu presented six steps for the correction of

" “Jen-p’u”, in ibid., p. 20.
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faults.”” He concluded with the sixth step for the correction of faults: “A student who
has not yet passed the above five steps of correction has his body full of sins. Even if
he has passed the above five steps, his body is still full of sins.”’® This shows that
Liu is constantly concerned about sins committed by the mind. In this respect, Liu’s
sense of sin is regarded as the clearest in the history of Neo-Confucianism.” His
devotion to categorizing the various faults and to presenting the ways to correct them
shows the difference between him and Wang Yang-ming in their attitudes towards
endeavouring to investigate the actual details of proper behaviours in different
situations.

Not only does Liu hold a different idea of the mind from Wang Yang-ming.
Liu’s idea of the relation of the rites and the self is also somehow different from
Wang’s. In his interpretation of what k’o chi (overcoming the self) means in The
Analects, Liu explains the words jen (benevolence), li (rite), and chi (the self) as

follows:

Benevolence characterizes human nature. The rites are the distinctive rules of
benevolence. The rites are distinctive because they distinguish human nature far
apart from [selfish human desires of] the self. That which is in accordance with
order is the rites. That which is imbued with impurity is the self. They are the
different names of the principle of Heaven and human desires respectively.*

7 Ibid., pp. 11-8. The English translation is based on Cynthia J. Brokow, op. cit., pp- 133-5; Man-ho
Simon. Wong, Liu Tsung-chou: His Doctrine of Vigilant Solitude, pp. 201-2.

7 Ibid., pp. 5-11.

™ Ibid., p. 10.

™ Chang Hao 3E## observes that the sense of sin reveals in “Jen-p’u” can be compared to the sense of
sin in western Puritanism. In perceiving the darkness of human nature, Liu is outstanding in
comparison to his Neo-Confucian forerunners, who only suggest implicitly the existence of evil in
human nature. See Chang Hao, “Ch’ao-yiieh i-shih yii yu-an i-shih” #E GRS [The
sense of transcendental and the sense of darkness of human nature], in Chang Hao, Yu-an i-shih yii
min-chu ch’uan-t’ung SR ELE 3 {84 [The sense of darkness of human nature and the
tradition of democracy] (Taipei: Lien-ching ch’u-pan shih-yeh kung-ssu, 1989), p. 73.

% “Lun-yii hsiieh-an san” a5 %K = [The study of The Analects: part three], in LTTCC, vol. 1, pp.
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In Liu’s idea, it is only by the observance of the rites that man can keep away from
selfish human desires and the benevolence of human nature can be realized. Liu

considers the observance of the rites crucial to moral cultivation. He also said:

Benevolence is only an undifferentiated spirit. There are no signs of the division
of good and evil in it. Ritual is another name for benevolence. Therefore, to talk
about benevolence without also talking about the rites is not accurate.”’
In Liu’s idea, benevolence is a general concept of morality. It supplies no objective
rules for distinguishing good from evil in reality. Ritual, as another name for
benevolence, with its special characteristic of distinguishing human nature apart from
selfish human desires, is rather practical in distinguishing good from evil. Liu
therefore considers the observance of the rites as necessary for the realization of

benevolence. The following dialogue between Liu and his disciple shows this

argument in more detail.

[The disciple asks:] “Why did not Confucius tell Yen Hui: ‘to be cautious over
what he does not see and apprehensive over what he does not hear. Be
respectable without action. Be trustworthy without word.” [Liu answers:] “What
is manifested and what is subtle are undifferentiated [in saying that]. However,
when mentioning looking, listening, speaking and moving, there must be a
distinctive rule for each of them.*

It appears that Liu emphasizes the detailed rules for behaviour rather than the general

principle for moral cultivation. With this concern, Liu reached a special interpretation

500-1.
! Ibid., p. 503.
% Ibid.
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of “returning to the observance of the rites through overcoming the self” as follows:

Ritual is the starting point for and the embodiment of benevolence. Benevolence
is invisible, while ritual has substance [that can be seen]. With substance in it
ritual can distinguish human nature from the self. The self therefore cannot ruin
benevolence. To return to the observance of the rites through overcoming the
self is to thoroughly erase all the obstacles of impurity and recover innate
goodness. By returning to the observance of the rites through overcoming the
self one can therefore fulfill his nature and realize benevolence.®

This shows that Liu considered the observance of the rites essential in moral

cultivation.

There were similarities between Liu and Wang on ritual and self. Both of them
consider that there is a physical self, which consists of selfish human desires, and
both are concerned about these selfish human desires and eager to get rid of them.
However, there were also differences. Wang considered that there is a true self,
whose master was the mind, which is principle. He then interpreted the rites in terms
of principle. Taking the preservation of principle in the mind as essential, he
considered that returning to the observance of the rites was less important in moral
cultivation. By contrast, Liu considered that the mind is half good and half evil. He
therefore paid more attention to correcting the faults produced by the mind. With
respect to returning to the observance of the rites, Liu considered that, as a general
concept of morality, benevolence is too ambiguous to be verified in reality. It is only
by returning to the observance of the rites, which is the embodiment of benevolence,

that benevolence can be realized. Liu therefore put more emphasis on the observance

of the rites.

¥ Ibid., p. 501.
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Liu’s emphasis on the observance of the rites was not merely a theoretical
discussion. In his daily life, he tried to observe and realize the rites sincerely. Liu not
only practised the rite of mourning his mother sincerely but also tried to practise it in
accordance with ancient tradition.** In his retreat from his official life, he also spent
time editing the rites for his family and his hometown.*> Late in his life, since the
ancient version of the Book of Rites was no longer extant and there was still no

consensus as to its authenticity, following the steps of Chu Hsi and Wu Ch’eng Y275
[Ts’ao-lu Hi[ji, 1249-1333], Liu devoted himself to evidential study on the Book of

Rites.®

Liu’s attitude to selfish human desire and his remarkable awareness of sin made
him a significant thinker in the period from late Ming to early Ch’ing. Studies of the
intellectual history of this period show that, with the growth of the economy, scholars
of this period started to regard human desire as positive in human nature and
therefore encouraged the emancipation of human desires.”’ Contrary to this way of
thought, a variety of moral Puritanism also emerged in this period. Liu, with his acute
awareness of human desires, is considered a representative of this moral
Puritanism.® Liu’s emphasis on returning to the observance of the rites to realize
benevolence is also noteworthy in that it represents a starting point of another

intellectual transformation in the period from late Ming to early Ch’ing. Scholars of

# LNP, in LTCCC, vol. 5, p. 106.

% LNP, inibid., p. 310, p. 323, p. 325.

8 “Li-ching k’ao-tz'u hsii” &#&% ¥ [The preface to the evidential study of the Book of Rites], in
LTCCC, vol. 3b, pp. 729-32.

¥ Hou Wai-lu, et al., Chung-kuo ssu-hsiang t’ung-shih, vol. 4b, p. 1106, pp. 1067-71; vol. 5, p. 99;
Yamonoi Y@, Min Shin shisoshi no kenkyii, pp. 371-4; Yii Ying-shih 5335/, Chung-kuo chin-shih
tsung-chiao lun-li yii shang-jen ching-shen T HZ B B AKE M [The religious ethic and
the commercial spirit in modern China] (Taipei: Lien-ching ch’u-pan shih-yeh kung-ssu, 1987), p. 103.
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this period found it more important to emphasize the rites, which were considered
more concrete by them, rather than principle, which was less concrete, for moral
cultivation. Study of the rites gradually began to increase,” and even became a

mainstream of mid-Ch’ing intellectual history.”’

(C) Differences in attitude towards extensive learning between Wang

Yang-ming and Liu Tsung-chou

The next issue relates to Liu Tsung-chou’s attitude towards Wang Yang-ming’s
doctrine on extensive learning for moral cultivation. As mentioned earlier, Liu
criticized Wang for neglecting the tasks of studying, inquiring, thinking and sifting.

Such tasks can be referred to the issue of ru shu ;5{# (learning from books or

book-learning), or extensive learning in general, in Neo-Confucianism. As Chu Hsi

points out:

It is of course true that in high antiquity, before the writing system had been
invented, learners had no books to read. Moreover, it is also true that people with
above-average intelligence sometimes can attain to the Way through
self-realization and without book-learning. However, ever since the sages and
worthies began their creative work, a good deal of the Way has been preserved in
the Classics. Therefore, even a sage like Confucius could not have possibly
pursued learning apart from them.”!

¥ Wang Fan-sen, “Ming mo Ch’ing ch’u te i-chung tao-te yen-ke chu-i,”, p. 72.
% Wang Fan-sen, “Hsin chi li shuo te tung-yao yii Ming mo Ch’ing ch’u hsiieh-feng chih chuan-pien”,
371,

Ibid., p. 372; Chang Shou-an 5E&E%, I li tai li: Ling T'ing-k’an yii Ch’ing chung-yeh ju-hsiieh
ssu-hsiang chih chuan-pien LUiSCHE: PEiEiiea s chIE(REL AR 7 #l8% [Taking the rite as
substitute for principle: Ling T’ing-k’an (1755-1809) and the transition of Confucian philosophy in the
mid-Ch’ing period] (Taipei: Institute of Modern History, Academia Sinica, 1994), pp. 75-114.

9 Chu Hsi 43, “Ta Ch’en Ming-chung” Zf#iBH{f [Reply to Ch’en Ming-chung], in Chu Hisi,
Hui-an hsien-sheng Chu Wen-kung wen-chi MEfE5G4: 4 50/ 34 [Collected writings of master Chu
Hsi] (Kyoto: Jubun Shuppansha, 1977), chiian 43, p. 7b. The English is from Ying-shih Yii, “Morality
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In this sense, extensive learning became increasingly relevant to moral cultivation in
Neo-Confucianism.

Wang’s attitude towards extensive learning for cultivation is connected to his
idea of knowledge. Therefore, first of all, we should understand what Wang means

by knowledge. Wang said:

Knowledge is principle made intelligent. In terms of its position as master [of
the body], it is called the mind. In terms of its position as endowment, it is
called our nature. All infants know how to love their parents and respect their
elder brothers.”
What Wang Yang-ming means by knowledge is the natural disposition or knowing
the way of doing good. He therefore claimed definitively: “Innate knowledge of our

nature does not come from hearing and seeing.”®> If the knowledge is naturally

endowed, what, then, needs to be learnt? Wang said:

The simple truth is that when the intelligent faculty is not obstructed by selfish
desires, but is developed and extended to the limit, it is then completely the
original substance of the mind and can identify its character with that of Heaven
and Earth. From the sage downward, none can be without obstruction. Therefore
all need to investigate things so as to extend their knov\.fledge.94

Although knowledge is naturally endowed, it can be obstructed by selfish desires,

which are inevitable in all men, including sages. He therefore maintained: “To learn

and knowledge in Chu Hsi’s philosophical system”, in Wing-tsit Chan, ed., Chu Hsi and
Neo-Confucianism (Honolulu: The University of Hawaii Press, 1986), pp. 246-7.

2 CHL, p. 140; Instructions, Part I: 118, p. 76.

% Ibid., p- 187; Instructions, Part II: 140, p. 111.

% Ibid., p. 140; Instructions, Part I: 118, p. 76.
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is to get rid of selfish human desires and to preserve the principle of Heaven.””

Specifically on the extensive study of literature, he said:

No matter where principle may be manifested, one should learn right then and
. . . . . E Q
there to preserve it. This is what is mean by the extensive study of literature. »

Wang is not totally dismissive of the extensive study of literature, but he emphasized
that “to learn is to get rid of selfish human desires and to preserve the principle of
Heaven”.

Based on this idea of learning, Wang’s comments on the history of
Confucianism show his basic attitude towards extensive learning for moral

cultivation. He said:

The great disorder of the world is due to the popularity of conventional,
meaningless literature and the decline of actual practice of moral values. If the
doctrine [of the Way] had been illuminated throughout the world, there would
have been no need to transmit the Six Classics. Confucius abridged and
transmitted them only because he had to. From the time of Fu-hsi {k# who
devised the Eight Trigrams to the time of King Wen 3 [1171-1122 B.C.] and
Duke Chou [d. 1094 B.C.], a countless number of books ... was written on the
doctrine of Changes, and consequently the doctrine of Changes became highly
confused. Believing that the atmosphere of superficial writing was becoming
thicker and realizing there would be no end to theorizing, Confucius took hold
of the doctrine of King Wen and Duke Chou and clarified it as the only way of
getting at its foundation. As a result, the various theories were all overthrown
and an unanimity of interpretation was reached among the expositors of the
Book of Changes. It was the same with the cases of the books of History, Odes,
Rites, and Music, and the Spring and Autumn Annals. ... When Confucius
transmitted the Six Classics, he feared that superfluous writing was creating a
chaos in the world, and he lost no time in making the Classics simple so that
people might avoid the superfluous words and find out the real meaning; he did
not intend to teach through mere words.”

% Ibid., p. 132; Instructions, Part I: 111, p. 70.
% Ibid., p. 41; Instructions, Part I: 9, p. 16.
*7 Ibid., pp. 44-5; Instructions, Part I: 11, pp. 18-9.
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Wang believed that there are essential moral values that need not be over-interpreted
by superfluous words but need to be discovered through their real meanings with
words which are as simple as possible. In accordance with this, Wang maintains: “If
the doctrine [of the Way] had been illuminated throughout the world, there would
have been no need to transmit the Six Classics,” and praises Confucius for abridging
the Six Classics.”® Wang also commented on the burning of the books in the reign of

the First Emperor of Ch’in & [r.246-210 B.C.]. He said:

After the Ch’un-ch’iu Z&fk period [722-481 B.C.] superfluous writing became
more abundant and the world became more chaotic. The First Emperor of Ch’in
burned the books and has been condemned because he did so from a selfish
motive, and he should not have burned the Six Classics. Had his intention been
to illuminate the doctrine [of the Way], and to burn all those books opposed to
the Classics and violating principle, it would have conformed, by implication, to
Confucius’ intention of editing and transmitting the Classics.”

The burning of the books is generally condemned as a calamity in Chinese cultural
history. Risking public opinion, Wang maintained that burning those books opposed
to the Classics and violating principle was acceptable and conformed to Confucius’
intention in editing and transmitting the Classics. He concluded: “The reason the
world is not in order is because superficial writing is growing and concrete practice is
declining.”]00

Some modern scholars have claimed that Wang’s comments and conclusion can

% Ibid.
* Ibid., p. 45; Instructions, Part I: 11, p. 19.
"% Ibid.
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be considered anti-intellectual.'”!

Although it is not easy to determine how
anti-intellectual Wang is, there is no doubt that he held a less positive attitude
towards writing in the investigation of moral principle. He also held a less positive
attitude towards extensive learning for moral cultivation.

Taking this stance, Wang criticizes many of his Confucian forerunners for
wasting too much time on writing and extensive learning. Believing that Chu Hsi
failed to understand the real meaning of “the investigation of things” in the Great
Learning, Wang maintained that it was because, from Chu’s youth, “all along he
directed his efforts only to intellectual investigation and writing. Naturally he would
have had no time for these if he had given priority to self-cultivation with a sense of
genuine and personal concern.”'” Wan g furthermore considered that Chu repented
in his old age and realized that “book learning did not help his task and that his task

had nothing to do with holding on to books or adhering rigidly to words.”'® In his
comments on the two famous disciples of Confucius, Yen Hui and Tzu-kung &
[520 B.C.-?], Wang praised the former for “devoting his effort to the mind” and
condemned the latter for “devoting his effort to what was to be seen and heard.”'**
Another disciple of Confucius, Tzu-chang 5k [503 B.C.-?], was also criticized by
Wang for “defect of hearing and seeing much”.!®

Wang’s negative attitude towards extensive learning was most extreme in his

famous essay entitled “Pa pen sai yiian” $}{ZKZEJ [Pulling up the root and stopping

%" See David S. Nivison, “The Philosophy of Wang Yang-ming”, in Bryan W. Van Norden ed., The
Ways of Confucianism: investigations in Chinese philosophy, p. 217; Yii Ying-shih, “Ts’ung Sung
Ming ju-hsiieh te fa-chan lun Ch’ing-tai ssu-hsiang shih”, pp. 93-6.

192 CHL, p. 121; Instructions, Part I: 100, p. 62.

' Ibid.; Instructions, Part I: 100, p. 63.

"% Tbid., p. 135; Instructions, Part I: 113, p. 72.
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up the source]. In this essay, Wang vigorously attacks four tendencies that dominated
the social and political scene for many years: namely, the stress on “hearing and
seeing,” the habit of “memorization and recitation,” “indulgence in flowery

compositions,” and the philosophy of “success and profit.”'? The first three

tendencies refer to extensive learning. Wang said:

Since Confucian doctrines were discarded, ... as a result, the door of
Confucianism was blocked, and it was no longer to be seen. Therefore the
learning of textual criticism developed and those perpetuating it were regarded
as famous. The practice of memorization and recitation developed and those
advocating it were regarded as extensively learned. The writing of flowery

compositions developed and those indulging in it were regarded as elegant.”m

He therefore condemned them as follows:

Extensive memorization and recitation merely served to increase people’s pride,

substantial and abundant knowledge merely served to help them do evil,

enormous information merely served to help them indulge in argumentation, and

wealth in flowery compositions merely served to cover up their artificiality. %
This shows Wang’s dismay at the development of tendencies concerning extensive
learning, and thus his negative attitude towards extensive learning for moral
cultivation.

Compared to Wang Yang-ming, Liu Tsung-chou adopts a more positive stance

towards extensive learning. In general, influenced by Wang Yang-ming’s doctrine

that “the mind is principle”, Liu also considered “there is no principle in the world

%5 Ibid., p. 187; Instructions, Part II: 140, p. 111.
1% 1bid., pp. 194-8; Instructions, Part 1I: 142-3, pp. 117-24.
"7 Ibid., p. 197; Instructions, Part II: 143, p. 122.
18 hid., p. 198; Instructions, Part 11: 143, p. 123.
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outside the mind and, therefore, there is no knowledge outside of the mind.”'” Liu
believed it was wrong to separate the pursuit of the Way through the sayings of the

ancient sages and the pursuit of the Way in one’s own mind. He said:

The ancient sages are sages simply because they manifest the same mind that we
have. Therefore, all the thousands of words they spoke were simply to ask
people to pursue the mind which had gone astray. With repeated practising of
the task of pursuing the mind, the mind may return to its body. What we called
the Way of learning is simply this.""°
Obviously Liu believed that pursuing the Way in the mind is essential for learning. In
this sense, Liu is in accordance with Wang Yang-ming’s doctrine that “the mind is

principle”. However, Liu reached a conclusion that is different from Wang’s. Liu

continued:

Therefore, if you do not intend to pursue the Way in the mind, I have no further
comment for you. Once you pursue the Way in your own mind, the sayings of
the ancient sages may be useful no matter what form they take.'"!
In Liu’s opinion, extensive learning of the words of ancient sages is necessary
because they supply the experiences of manifesting the mind for people to learn from
them.

Liu also wrote essays on learning and specifically on learning from books to

emphasize their importance in moral cultivation."'? In his essay entitled “Yiian

19 yii Wang Yu-chung wen ta”, in LTCCC, vol. 2, p. 394.
10«73 Chao Chiin-fa” ZHE % [Reply to Chao Chiin-fa], in LTCCC, vol. 3a, p. 383.
111 .

Ibid.
"2 Liu wrote one essay in three parts on learning and three essays on learning from books. See “Yiian
hsiieh shang chung hsia ” [F £ [t "F[On the principle of learning: parts one, two, and three], in
LTCCC, vol. 2, pp. 332-8, “Tu-shu shuo shih erh” FHEH <5 [An essay on learning from books as
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hsiiech” [1Z% [On the principle of learning], Liu said:

The mind is ultimately good. ... The principle of goodness is one. However, its
manifestations are many. The investigation of things and the extension of
knowledge are to realize them (the manifestations).''?

“Principle is one but its manifestations are many” (li i fen shu B—43%%) is basically

"4 Wang Yang-ming considered it

a Neo-Confucian doctrine developed by Chu Hsi.
wrong. According to Wang, “in insisting that every blade of grass and every tree
possesses principle and therefore should be investigated, the theory diverted people
from the basic principles of things and the fundamentals of life. Moreover, by saying
that the mind should go to things to investigate the principles inherent in them, the
theory considered things as external and separated the mind and principle.”'"” Liu,
who differs from Wang in this respect, furthermore said: “Goodness manifests itself
in the myriad things of the world. Therefore, in learning, one cannot but study
extensively.”1 s

Liu’s attitude towards extensive learning is so positive that he opposed the
thought of taking a single guideline as essential. In criticizing a friend who

“considers taking a single guideline as essential in learning and dislikes to talk about

the effort of cultivation, and dismisses everything referring to overcoming the

an instruction to his son], in LTCCC, vol. 2, pp. 347-50, “Tu-shu shuo” i [An essay on
learning from books], in LTCCC, vol. 2, p. 358-9, and “Tu-shu yao-i shuo™ F{#H E % [An essay
on the essence of learning from books], in LTCCC, vol. 2, pp. 366-8.

'3 “yiian hsiieh shang” [§iZ I [On the principle of learning: part one], in LTCCC, vol. 2, pp.
332-3.

1% Ch’ien Mu, Chu-tzu hsin hsiieh-an, vol. 3, pp. 34-5.

us Wing-tsit Chan, “Dynamic idealism in Wang Yang-ming”, in Source Book, p. 655.

16 “yiian hsiieh shang”, in LTCCC, vol. 2, p. 333.
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self,”m

Liu advises him that the tasks of studying, asking, thinking, and sifting
cannot cease to be followed throughout one’s whole life. Even Confucius and Yen
Hui had to devote themselves to the tasks of studying, asking, thinking and sifting.
Liu believed that taking a single guideline as essential is an attempt to attain
goodness without taking the necessary intervening steps.' i

When one of Liu’s friends criticized Chu Hsi for his extensive learning,

considering it had nothing to do with moral cultivation, and praised Confucius for his

concept of “a single thread that run through all” (i-kuan —8),1° considering it has

nothing to do with extensive learning, Liu answered:

We should get knowledge from learning as much as possible. The reason why
we should get much knowledge from learning is right for “honouring the moral
nature”. All Confucius’ words concerning “following the path of inquiry and
study” are concerned with “honouring the moral nature”. If someone says that

‘the single thread that runs through everything’ is the proof of the moral nature,

he shows that he has no idea about “the thread that runs through everything”.'*

This again shows Liu’s difference with Wang Yang-ming. In contrast to Liu, when
mentioning Confucius’ “single thread”, Wang took it as evidence to prove that
Confucius regarded knowledge from extensive learning as secondary.'?'

Liu wrote an essay entitled “Tu-shu shuo” FE{F:ft [An essay on learning from

books] to instruct his son to devote his efforts towards learning from books. In the

appendix of the essay Liu noted:

"7 “Yii Lu I-chien i”, in LTCCC, vol. 3a, p. 351.

¥ See “Yii I-chien erh”, in ibid, pp. 352-3.

"% The term i-k’uan is from The Analects, Book XV: 3, p. 132. In his conversation with his disciple
Tzu-kung, who was known for his erudite learning, Confucius denied that he himself was erudite and
said that he had a single thread that ran through everything.

120 “yii Wang Yu-chung wen ta”, in LTCCC, vol. 2, p. 396.
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I have been following master Yang-ming in study. However, when I find that in
his essay “Pa pen sai ylian” he considered that substantial and abundant
knowledge about the changing events of past and present merely serves to help
people ruin the world, I doubt the truth of this. If this point of view is extended
to its utmost, it will inevitably lead people to forsake learning from books. The
reason that people dare not do evil is simply because the classical learning
provides the basic blockade to stop the flood of evil. Once people forsake
learning from books, the flood of evil will flow everywhere.'**

Liu considered that the knowledge obtained from learning from books provides

objective norms for regulating people’s behaviours and preventing them from doing

evil. To prove his point, he gave an example of an incident in Ming politics that was

inspired by Wang’s doctrine. He said:

I have read a book that mentions Chang Chii-cheng’s determinination not to
observe traditional mourning rites [for the death of his father]. Chang attacked
those who criticized him. He blamed them for not being able to present any
better reason but simply relying on old clichés. He maintained that only Wang
Yang-ming could understand what he had done. Alas! The case that Chang
Chii-cheng intended to not to observe traditional mourning rites, in fact, has
nothing to do with Wang Yang-ming. How can it be possible that people as
intelligent as Wang Yang-ming would make an excuse for such a rebellious
subject as Chang Chii-cheng? It is the doctrine concerning innate knowledge
that gave him the inspiration to do that. Therefore gentlemen who propagate
doctrines cannot but be vigilant. This is the reason why I am writing this essay
on learning from books.'**

Chang Chii-cheng’s determinination not to observe traditional mourning rites caused

a great debate in mid-Ming politics. Chang’s father died in 1577, when Chang was at

the height of his power as the Grand Secretary and his program of reforms was

beginning to take hold. In accordance with the conventions, Chang should have

21 See CHL, p. 187; Instructions, Part II: 140, p. 112.
122 <py_shu shuo shih erh”, in LTCCC, vol. 2, p- 350.
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returned home to mourn for twenty-seven months. Wanting to continue the program
of reforms without interruption, numerous people at court, including the emperor,
begged Chang to remain, while a similar number considered this impermissible in the
light of time-worn precedent. Many of the latter who criticized Chang were flogged
severely and either demoted or exiled. The emperor decreed that all criticism should
cease on pain of condign punishment.m

Since Liu did not show the source of his information, we cannot be sure that
Chang actually drew on Wang Yang-ming to strengthen his determination. What we
can be sure of is that Wang’s doctrine of “the extension of innate knowledge” might
have given Chang an excuse to revolt against time-worn conventions. As mentioned
above, Wang took innate knowledge as the only standard that can judge all moral
behaviour. To Wang, innate knowledge is a priori to any objective norm: “The
thoughts of the sages are all passing shadows; it is innate knowledge alone that is my

125 and “The important thing in learning is to acquire learning through the

teacher,
exercise of the mind. If words are examined in the mind and found to be wrong,
although they have come from the mouth of Confucius, I dare not accept them as
correct.”'?
When Chang Chii-cheng faced criticism in the light of precedent, it is possible

that he considered his deciding not to observe traditional mourning rites in favour of

continuing his program of reforms as a behaviour which was in accordance with

123 1.
Ibid.

12 See Chu Tung-jun 4514, Chang Chii-cheng ta chuan 5EfETF {8 [A grand biography of Chang

Chii-cheng], (Shanghai: Shanghai shu-chii, 1947), pp. 260-79; Carrington L. Goodrich and Fang

Chao-ying, eds., Dictionary of Ming Biography, 1368-1644 (New York: Columbia University Press,

1976), p. 85.

' Wang Yang-ming, “Ch’ang-sheng” 4= [Long life (poem)], in WYMCC, chiian 20, p. 796.
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Wang’s doctrine of “the extension of innate knowledge”. In this sense, Liu appears to
accuse Wang’s doctrine of potential moral nihilism. It is noteworthy that Wang’s
doctrine of “the extension of innate knowledge” had invited this sort of accusation in
the intervening period prior to Liu’s time.

As his doctrine challenging Ch’eng-Chu orthodoxy became widespread, Wang

127 especially for their

Yang-ming and his disciples came under serious criticism,
supposed moral nihilism. A memorial by an official of the Ministry of Rites, Chang

Ch’iao EEfH [?-?], in 1522 started this criticism by saying:

Ever since the Three Dynasties till now, there has been no other doctrine that
can compare to the teaching of Chu Hsi. However, recently a man (referring to
Wang Yang-ming) who is so intelligent that he can inspire the whole world has
propounded a divergent doctrine. Those who aimed high for fame without doing
the fundamental work worshipped him in huge numbers. They mostly adopted
the easier way propounded by Lu Hsiang-shan and resented Chu Hsi, for what
they deemed his triviality.'*®

Chang Ch’iao appeared to accuse Wang and his followers of being inclined to taking
Lu Hsiang-shan’s easier way and forsaking Chu Hsi’s harder way for moral
cultivation.

The Minister of Personnel Kuei O {52 [Tsu-shih %, ?-1531], after Wang’s

death, presented a memorial in 1529 criticizing Wang as follows:

. CHL, p- 248; Instructions, Part I1: 173, p. 159.

'*" Chu Hung-lam, “The debate over recognition of Wang Yang-ming,” Harvard Journal of Asiatic
Studies, 48-1 (1988), pp. 47-70.

s Ming Shih-tsung shih-lu B 5285 8% [Veritable records of the Ming: the part of the reign of
emperor Chia-ching] (Taipei: The Institute of History and Philology, Academia Sinica, 1966), chiian
19, pp. 5b-6a (568-569); Wu Chen Y258, Ming-tai chih-shih-chieh chiang-hsiieh huo-tung hsi-nien
(1522-1602) BEACHIE 2 REMA4E [Lecturing activities in Ming intellectual circles
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Wang Yang-ming did not behave in accordance with the instructions of the
ancients and he spoke with no respect to Confucius. In order to acquire fame, he
dissented from Chu Hsi’s doctrine of the investigation of things. He knew that
others did not agree with him. Therefore, he wrote the book Chu-tzu wan-nien
ting-lun to [defame Chu] and summoned his disciples to make them his
accomplices. Those who are intelligent are happy in behaving without being
restricted by morality. Some of them indulge in empty talk. Those who are
mediocre, counting on his fame, dare to behave wildly.lzg

This accusation, which appears to blame Wang for encourging moral nihilism in

% Even in Liu’s time some scholars of the Wang

academia, was one of many.
Yang-ming School were still accused of moral nihilism."*! Some of these charges
against Wang and his followers were politically motivated."** In this sense,
condemning Chang Chii-cheng and blaming Wang for Chang’s misdeeds show both
Liu’s concern that Wang’s doctrine was infected by moral nihilism and also his own
response to this political reality.

In the beginning of “Tu-shu shuo”, Liu claims: “The purpose of learning from

books is to pursue the Way in our mind.”"** He explains:

Since the birth of the universe, there have been the birth of myriad things. Then,
the principles of human relation appear. The results of myriad affairs and myriad
changes are refined within the mind without exception. The sages therefore had
investigations into them and used them to teach people. Scholars of later
generations collected and preserved the teachings of the sages. The scholarship
of Confucianism emerged under such circumstances. Therefore learning from

(1522-1602)] (Shanghai: Hsiieh-lin ch’u-pan she, 2003), p. 6.

'*% 1bid, chiian 98, p. 7a (2299); Wu Chen, op. cit., pp. 43-4.

130 Chu Hung-lin [Chu Hung-lam] Z&PE#K, “Yang-ming ts’ung-ssu tien-li te cheng-i ho ts’o-che” |5
HRTEIE TSR S 3 AH4T [The final decision for the official recognition of Wang Yang-ming],
Chung-kuo wen-hua yen-chiu-suo hsiieh-pao H[E| 3V FZEAT 244 [Journal of Chinese studies], n.s.
no. 5 (1996), pp. 167-81.

'3! 'Wang Fan-sen, “Ch’ing ch’u te chiang-ching hui”, pp. 515-24.

B2 Chu Hung-lin, “Yang-ming ts’ung-ssu tien-li te cheng-i ho ts’o-che”, p. 180; Wang Fan-sen,
“Ch’ing ch’u te chiang-ching hui”, pp. 522-4.

133 “Tu-shu shuo shih erh”, in LTCCC, vol. 2, p. 347.
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books is the duty of a Confucian.'**

In this passage, Liu adopts the same position as Wang Yang-ming in regarding the
mind to be identical to principle. However, unlike Wang, Liu emphasized the
importance of learning from books in order to preserve the sages’ experiences of
searching for the principle in the mind.

Also, Liu pointed out that even though everyone has a mind, it is possible that
one may fail to realize what it is. In this circumstance, one needs others’ help in
pointing out what the mind is. Books are the most useful aid for teaching people what
the mind is.'* He then describes in detail which books are beneficial for moral

cultivation. He said:

First of all, one should read the Hsiao-hsiieh /N2 [Elementary studies] to
establish the basics. Then, read the Great Learning to grasp the outlines. Then,
read the Doctrine of the Mean to investigate the implied meaning. Then, read
the Analects to learn to practise. Then, read the Mencius to refine the main
theme. It is from then on that one realizes what the mind is. Then, one should
read the Book of Changes to acquire [the truth of] the changes of yin and yang in
the mind. Then read the Book of Odes to acquire [the truth of] the nature and
emotions of the mind. Then read the Book of Documents to acquire [the truth of]
the ability of the mind in [dealing with] politics. Then read the Book of Rites to
acquire [the truth of] the ability of the mind in [dealing with] the rules of
propriety. Then read the Ch’un-ch’iu #FFX [The history of the Ch’un-ch’iu
period] to acquire [the truth of] of the ability of the mind in [dealing with]
affairs concerning social status.'*®

After listing these books, Liu states that extensive studying, accurate inquiring,
careful thinking, clear sifting and earnest practising are supposed to be used in

learning from these books. It is by devoting effort to studying, inquiring, thinking,

" Ibid.
35 Ibid., pp. 348-9.
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sifting and practising in learning that one can control things ranging from the subtlest
aspect of human nature and emotions, through the affairs of the family, the country,
and all-under-heaven, to the myriad things in the universe. Liu concluded that this is
the function of learning from books.'*’

In contrast to Liu’s detailed elaboration, Wang referred to these efforts in a very
general way. For example, Wang simply said that they are used “in order for the mind

138 and they “are all efforts

to be completely identified with the principle of Heaven,
of refinement for the sake of singleness of mind.”"** It is based on this difference
that Liu’s following criticism probably took Wang’s opinion as his main target.

Like Wang, Liu also criticized those who are not good in learning from books.

He condemned:

They regard merely the memorization, recitation, and flowery compositions as
learning. They therefore are lacking in that they only know about knowledge
concerning speaking and memorizing. Furthermore, there are some of them who
even use this kind of knowledge to do evil.”140

Thus he seemed to praise people who intended to save scholars from these defects.
He said:
Therefore there are some knowledgeable people who have started to oppose this

climate. They creatively depict that the mind is the only thing that can prove the
existence of the sageliness of human nature.'"!

1% bid., 349.

7 Ibid.

1% CHL, p- 32; Instructions, Part I: 4, p. 9.

% Ibid., p. 64; Instructions, Part I: 25, p. 29.

::? “Tu-shu shuo shih erh™, in LTCCC, vol. 2, p. 349.
Ibid.
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However, he observed:

They [, therefore,] consider the knowledge from hearing and seeing as secondary

knowledge. Following their steps, the Buddhists and Taoists therefore extend

their theory. To their utmost, some of them even become frenzied and arrogant

and are bad enough to ruin the world.'*?
Although Liu had shown his respect to these “knowledgeable people” for their
determination to save scholars from learning by rote memorization, recitation and
flowery compositions, he blamed them for inspiring the frenzy and arrogance of the
Buddhists and Taoists. “Knowledgeable people” may be directed at Wang
Yang-ming, because Wang claimed that the knowledge from hearing and seeing is
secondary knowledge.'**

Basically Liu is dissatisfied with Wang Yang-ming’s negative attitude towards

learning from books. However, in another essay, also entitled “Tu-shu shuo”, Liu

excuses Wang’s negative attitude:

Master Yang-ming did not like students to emphasize learning from books but
asked them to verify things directly with their mind in its original state. He said
that simply because [he considered that] those who do not know how to learn
from books would forsake [the pursuit of the Way in] their own mind to pursue
[the Way in] the mind of the sages, which would make them like beggars taking
their bowls in front of others’ doors to beg for food [without knowing what they
really \:ﬁnt]- He does not mean that we may totally forsake learning from
books.

Liu considered that Wang’s negative attitude towards learning from books was meant

to admonish scholars who simply pursue the Way in the mind of the sages without

2 Tbid.
143 See CHL, p. 187; Instructions, Part II: 140, p. 111.
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verifying things in their own mind. However, Liu, again, presented argument to show

that learning from books is necessary. Liu states:

Master Yang-ming also said: “To study extensively is to study nothing but
principle. To inquire accurately is to inquire about nothing but principle. To
think carefully is to think of nothing but principle. To sift clearly is to sift
nothing but principle. To practise earnestly is to practise nothing but principle.”
[He also said:]*“The mind is principle.” It is difficult to understand the mind and
principle. As he said, it needs studying, inquiring, thinking, sifting and
practising to understand the mind and principle. What, then, can we do in
studying, inquiring, thinking, sifting and practising? I said: “The ancients are
like a light for me. Isn’t learning from books a good way to lead me? Even
though [as Wang Yang-ming said] there are those who do not know how to
learn from books who would forsake their own mind to pursue the mind of the
sages, which would make them like beggars taking their bowls in front of
others’ doors to beg for food [without knowing what they really want], if they
can actually get some food in their bowls, what harm is there in being a
beggar?”'%

It appears that although Liu agrees with Wang’s doctrine that “the mind is principle”,
he preferred to stress studying, inquiring, thinking, sifting, and practising. In this
respect, Liu expressed a more practical position. Even though forsaking the pursuit of
the Way in one’s mind to pursue the Way in the mind of the sages in learning from
books was in his estimation essentially wrong, he saw it as acceptable if one can at
least really learn something from books.

Liu Tsung-chou played an important part in the switch from the pursuit of the
learning of “honouring the moral nature” to the pursuit of the learning of “following
the path of inquiry and study”, which characterizes the rise of Confucian

146

intellectualism in the period from late Ming to early Ch’ing.”™ Many scholars of this

14 “Tu-shu shuo”, in LTCCC, vol. 2, pp. 358-9.
'3 Ibid., p. 359.
haG) i Ying-shih 375, “Ju-chia chih-shih chu-i te hsing-ch’i: ts’un Ch’ing ch’u tao Tai
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period considered pursuing the Way in the mind to be too subjective. They preferred
to take learning from books as the basic standard for moral cultivation. They

therefore founded the Classics Discussion Societies [Chiang-ching hui 3558 to

gather scholars together for discussions of the classics instead of abstract moral
principles.'”’ To some extent, Liu’s emphasis on extensive learning for moral
cultivation was influential on the founding of the Classics Discussion Societies in
this period."*® Liu also devoted a great effort to recording the words and deeds of
ancient Confucians and his Neo-Confucian forerunners. His Lun-yii hsiich-an ZizEe*

% [The study of The Analects] and Sheng-hsiieh chung-yao play an important part in

149

the historiography of intellectual history.”™ Huang Tsung-hsi’s Ming-ju hsiieh-an

was particularly influenced by L™

Tung-yiian,” X H15%F HAEGE: 85 #)2#EEE [The rise of Confucian intellectualism: from
the period of early Ch’ing to the time of Tai Chen], in Yii Ying-shih, Lun Tai Chen yii Chang
Hsiieh-ch’eng: Ch’ing-tai hsiieh-shu ssu-hsiang-shih yen-chiu GRS ELEEESE . FE(CchHAS iy FEAH
HIRF4S [Essays on Tai Chen and Chang Hsiieh-ch’eng: studies of the intellectual history of the
middle Ch’ing] (Taipei: Tung-tai t'u-shu kung-ssu, 1997), pp. 21-2.
s Wang Fan-sen, “Ch’ing ch’u te chiang-ching hui”, pp. 515-35.
148 ‘Wang Fan-sen, “Hsin chi li shuo te tung-yao yii Ming mo Ch’ing ch’u hsiieh-feng chih chuan-pien”
. 363.
P Ch’en Tsu-wu [ijiH i, Chung-kuo hsiieh-an shih EE2ZE5 [A history of Chinese case studies
of scholars] (Taipei: Wen-chin ch’u-pan she, 1994), p. 156.
1% yao Ming-ta maintains that Huang Tsung-hsi’s Ming-ju hsiieh-an is based on Liu Tsung-chou’s
Huang-Ming tao-t’ung lu. See YNP, in LTCCC, vol. 5, p. 228. Cheng Tsu-wu agrees with Yao. See
Ch’en Tsu-wu, op. cit., p. 154. Julia Ching maintained that the “teacher’s saying” of Huang’s Ming-ju
hsiieh-an is taken out of Liu’s Huang-Ming tao-t’ung lu. See Julia Ching, “Introduction”, in Records,
p. 16. Many modern studies also confirm Liu’s influence on Huang’s historiography. See Chang
Kao-p’ing 5 & aF, Huang Li-chou chi ch’i shih-hsiieh S5 Fz H. 5722 [Huang Tsung-hsi and his
historgraphy] (Taipei: Wen-chin ch’u-pan she, 1989), p. 29; Chiang Nien-fang J§4%, “Ts’ung
Chu-tzu tao Liu Chi-shan te hsin hsing lun fen-hsi ch’i shih-hsiieh ching-shen” {4 F|S18E LAY
MEEm AT E S B2 5 [An analysis of the ideas of history in theories on the mind and human nature:
from Chu Hsi to Liu Tsung-chou], in Chung Ts’ai-chiin $§%2$4, ed., Kuo-chi Chu-tzu hsiieh hui-i
lun-wen chi B[S T2 833w~ [Collective essays from international conference on the studies
of Chu Hsi’s scholarship] (Taipei: Institute of Chinese Literature and Philosophy, Academia Sinica,
1993), pp. 1136-7; Tungfang Shuo, Liu Tsung-chou p’ing-chuan, pp. 392-5. Some modern scholars
doubt the actual influence of Huang-Ming tao-t'ung lu on Ming-ju hsiieh-an. See Ch’en Jung-chieh i
g, “Lun Ming-ju hsiieh-an chih shih shuo” ZRHB{REELZ 7 filiE [On the “teacher’s sayings™ in
Ming-ju hsiieh-an), Yu-shih yiieh-k’an %1 H ] [Yu-shih monthly], no. 48 (July 1978), pp. 6-9;
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(D) Differences in the interpretation of the Great Learning between Wang

Yang-ming and Liu Tsung-chou

The last issue concerning Liu Tsung-chou’s attitude towards Wang Yang-ming’s
doctrine is Liu’s criticism of Wang’s interpretation of the Great Learning. The

discussion of this issue can focus on Wang’s interpretation of the meaning of “the

L 1%

rectification of the mind”, “making the will sincere”, “the extension of innate
knowledge” and “the investigation of things”, four of the eight steps of moral
cultivation depicted in the Great Learning.

In his essay entitled “Ta-hsiiech wen” &£t} [An inquiry on the Great

Learning] Wang interpreted the meaning of “the rectification of the mind”, “making

L 1Y

the will sincere”, “the extension of innate knowledge” and “the investigation of

things”, as follows:

The original substance of the mind is man’s nature. Human nature being
universally good, the original substance of the mind is correct. How is it that any
effort is required to rectify the mind? The reason is that, while the original
substance of the mind is originally correct, incorrectness enters when one’s will
and thoughts (i nien F;)) are in operation. Therefore he who wishes to rectify
his mind must rectify it in connection with the operation of his will and
thoughts. Pt

Huang Chin-hsing £ 8, “Hsiieh-an t’i-ts’ai te ssu-hsiang pei-ching: ts’ung Li Fu te Lu-tzu
hsiieh-p’u t’an ch’i” ERZEEAY AR B (e bE FE22 54 [The emergence of an
historical genre: the background to the “philosophical records” (hsiieh-an): starting from a discussion
of Li Fu’s Lu-tzu hsiieh-p’u], Han-hsiieh yen-chiu #E205% [Chinese Studies], vol. 2, no. 1 (June
1984), p. 215. Nonetheless, Huang Tsung-hsi himself admitted that in writing Ming-ju hsiieh-an he
was inspired by and wrote in accordance with Liu’s teaching. See Huang Tsung-hsi, “Huang Li-chou
hsien-sheng yiian hsii” FEZ2MN 54 JFFF [The original preface by Huang Tsung-hsi] in MJHA, pp.
9-10.

e Wang Yang-ming, “Ta-hsiieh wen™ XE2[i] [A inquiry on the Great Learning], in WYMCC, chii
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With his belief that human nature is universally good, Wang maintained that the
original substance of the mind, by which human nature is characterized, is good. The
evil is from i nien or i (these are used almost interchangeably in Wang’s
interpretation of the Great Leaning), which, as will be shown below, consists of good
and evil in operation. Wang explains the method by which to distinguish good from

evil:

However, what arises from the will (i ) may be good or evil, and unless there
is a way to make clear the distinction between good and evil, there will be a
confusion of truth and untruth. In that case, even if one wants to make his will
sincere, he cannot do so. Therefore he who wishes to make his will sincere must
extend his knowledge (chih %1).">>

To Wang, knowledge (chih) is an ability to distinguish good from evil. It appears that,
in Wang’s interpretation, the extension of knowledge is the most crucial of the four
steps of moral cultivation. Wang therefore provides a more detailed explanation of

“the extension of knowledge” as follows:

The extension of knowledge is not what later scholars understand as enriching
and widening knowledge. It is simply extending one’s innate knowledge of the
good to the utmost. This innate knowledge of good is what Mencius meant
when he said, “The sense of right and wrong is common to all men.” The sense
of right and wrong requires no deliberation to know, nor does it depend on
learning to function. This is why it is called innate knowledge. It is my nature
endowed by Heaven, the original substance of my mind, naturally intelligent,
shining, clear, and understanding.'*®

an 5, p. 971; Source Book, p. 664.
152 Tbid.
'3 Ibid.; Source Book, pp. 664-5.
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Wang appears to challenge Chu Hsi’s doctrine on “the extension of knowledge”. To
Chu Hsi, “the investigation of things” and “the extension of knowledge™ are two
different descriptions of the same operation seeking to discover the principle of
things."** Therefore Chu Hsi maintained: “If we wish to extend our knowledge to the
utmost, we must investigate the principle of all things we come into contact with.”'>
He therefore shows a great interest in enriching knowledge of various sorts of things,
ranging from social and ethical problems to natural phenomena.'*® By contrast,
Wang, in the light of his Mencian belief that man is born with the innate knowledge
of good, regards enriching knowledge of various sorts of things irrelevant to the

extension of innate knowledge."”’ Wang explains the function of innate knowledge

as follows:

Whenever a thought or a wish arises, my mind’s faculty of innate knowledge
itself is always conscious of it. Whether it is good or evil, my mind’s innate
knowing faculty itself also knows it. It has nothing to do with others."*®

In Wang’s opinion, the guarantee of human goodness is the mind’s innate knowing

faculty. With his confidence in the mind’s innate knowing faculty, Wang

optimistically remarks:

Therefore, although an inferior man may have done all manners of evil, when he
sees a superior man he will surely try to disguise this fact, concealing what is

3% Ying-shih Yii, “Morality and knowledge in Chu Hsi's philosophical system,” p. 231.

155 Chu Hsi, Ssu-shu chi-chu, p. 8; Source Book, p. 89.

156 Kim Yung-sik, The World-view of Chu Hsi (1130-1200): Knowledge about the Natural World in
“Chu-Tzu Ch’iian-shu” (Princeton: PhD dissertation, Princeton University, 1980), pp. 28-40.

hl Tang Chiin-i FEFE %%, Chung-kuo che-hsiieh yiian-lun: tao-lun p’ien FETTELEGR: LsmEs [A
fundamental exposition of Chinese philosophy: introduction] (Taipei: Hsiieh-sheng shu-chii, 1984), pp.
344-6.

¥ Wang Yang-ming, “Ta-hsiiech wen”, in WYMCC, chiian 5, p. 971; Source Book, p. 665.
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evil and displaying what is good in himself. This shows that innate knowledge
of the good does not permit any self-deception.'’

Because he believes that man cannot possibly deceive himself, he maintains:

The only way to distinguish good and evil in order to make the will sincere is to
extend to the utmost the knowledge of the innate faculty. ...If what the innate
faculty knows to be good or evil is sincerely loved or hated, one’s innate
knowing faculty is not deceived and the will can be made sincere.'®

In Wang’s belief, the goodness or evil of the will will be exposed by extending innate

knowledge. Lastly, Wang explains the function of innate knowledge in reality:

Now when one sets out to extend his innate knowledge to the utmost, does this
mean something illusory, hazy, in a vacuum, and unreal? No, it means
something real. Therefore, the extension of knowledge must consist in the
investigation of things. A thing is an event. For every emanation of the will
there must be an event corresponding to it. The event to which the will is
directed is a thing. To investigate is to rectify. It is to rectify that which is
incorrect so it can return to its original correctness. To rectify that which is not
correct is to get rid of evil, and to return to correctness is to do good. This is
what is meant by in\,nf:stig(:ltion.161

In Wang’s idea, the event is the entity in which the will manifests and innate
knowledge functions. With innate knowledge functioning, man can rectify the
incorrectness emanated by the will, i.e., get rid of evil, and recover the goodness of
the mind. To sum up, to Wang, “the extension of innate knowledge” is the most

crucial one among the four steps.

In light of the above interpretation Wang sums up the relations between the

1% Ibid., pp. 971-2; Source Book, p. 665.
' Ibid., p. 972; Source Book, p. 665.
' Ibid., p. 972; Source Book, pp. 665-6.
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mind, the will, knowledge and things as follows:

The master of the body is the mind. What emanates from the mind is the will.
The original substance of the will is knowledge, and wherever the will is
directed is a thing. For example, when the will is directed toward serving one’s
parents, then serving one’s parents is a “thing”. When the will is directed toward
serving one’s ruler, then serving one’s ruler is a “thing”. When the will is
directed toward being humane to all people and feeling love toward things, then
being humane to all people and feeling love toward things are “things”, and
when the will is directed toward seeing, hearing, speaking, and acting, then each

of these is a “thing”.162

In contrast to Wang’s emphasis on “the extension of innate knowledge”, Liu

considered “making the will sincere” more crucial. He states:

[In the chapters of commentary of the eight steps,] the ancient version of the
Great Learning starts by explaining “making the will sincere”. Previous to it
there is no chapter of commentary to explain “the extension of knowledge” [and
“the investigation of things”]. Next to it there is no chapter of commentary to
explain only “the rectification of the mind”. [The author] elicits it alone and in a
straightforward manner, taking it to include the other three steps. As to the end
of the chapter, [He] also said: “Therefore the superior man always makes his
will sincere.” How seriously [he sees] it js1163

Of the chapters of commentary on the eight steps in the Great Learning, only five
chapters were extant by Chu Hsi’s time. The chapters of commentary that explained
“the investigation of things” and “the extension of knowledge” had been lost and “the
rectification of the mind” was combined with “cultivation of the personal life” as a
single chapter. Chu Hsi adopted Ch’eng I's suggestion to make a supplementary

chapter to explain “the investigation of things” and “the extension of knowledge”.'®*

'2 CHL, p. 37; Instructions, part I 6, p. 14.

163 “Hsiieh-yen hsia”, in LTCCC, vol. 2, p. 524.
14 See The Great Learning, in Source Book, pp. 89-90.
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Liu chose to believe that there was no chapter of commentary on “the investigation of
things” and “the extension of knowledge” in the original version of the Great
Learning.'®® He therefore concluded that the author of the Great Learning might
only have elicited “making the will sincere” in order to take it as the major step in
which the other three steps were included and, thus, had no intention at all to explain
them in the text.

Therefore Liu gave the word “7” (the will) a different interpretation from Wang.
In contrast to Wang’s maintaining that the will, which may be good or evil, emanates
from the mind, Liu maintained: “/ (the will) is what is preserved in the mind, not
what emanates from the mind.”"*® Liu furthermore borrowed the expression from the
chapter of commentary on “making the will sincere” in the old version of the Great
Learning comparing the will to “when we abhor a bad smell or admire a beautiful

colour” to describe the absolute goodness of the will.'” He said:

What [this expression] means here is that the will’s liking good and disliking
evil is [like we abhor a bad smell or admire a beautiful colour] so is absolutely
without any compromise. From this point of view, we know that the presence of
good and the absence of evil characterize the will, as what is preserved in the

165 1t is in this belief Liu Tsung-chou even adopted a forged version of the Great Learning, Ta-hsiieh
shih-ching }E2H#8 [Stone-inscribed Great Learning], which also did not include a chapter of
commentary on the investigation of things and the extension of knowledge, into his “Ta-hsiieh ts’an-i”
FERAZ:EE [Doubts on the Great Learning], which was finished only three months before his suicide.
See Wang Fan-sen £ {7k, “Ming-tai ho-ch’i te tsao-wei yii ssu-hsiang cheng-lun: Feng Fang yii
Ta-hsiieh shih-ching” BA(EZIIREEEEAESEER: B KEARE [The ‘Darling Fool” Feng
Fang (1500-1570) and his ink rubbing of the Stone-inscribed Great Learning”, Hsin shih-hsiieh 75
£l [New history], vol. VI, no. 4 (December 1995), pp. 17-8.

1% «Hsiieh-yen shang”, in LTCCC, vol. 2, p. 459. It is noteworthy that the idea “the will emanates
from the mind” originates in Chu Hsi. Wang Yang-ming accepted Chu Hsi’s opinion. Liu also
challenged Chu Hsi’s opinion. Liu’s challenge caused wide disagreements among his disciples in the
early Ch’ing. They tried to make some amendments to Liu’s works intending to prevent Liu from
being accused of revolting against the Ch’eng-Chu paradigm, which was the official orthodoxy in the
early Ch’ing. See Wang Fan-sen, “Ch’ing ch’u ssu-hsiang ch’ii-hsiang yui Liu-tzu chieh-yao: chien lun
Ch’ing ch’u Ching-shan hsiieh-pai te fun-lieh”, pp. 417-25.

17 The Great Learning, in Source Book, p. 89.
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mind.'®®

Like Wang Yang-ming, Liu believed that human nature is definitely good. The
difference is that, while Wang, as mentioned earlier, took the mind’s innate knowing
faculty as the guarantee of the goodness of human nature, Liu took the goodness of
the will as the guarantee. Liu said: “The will is the master of the mind.”'®® He also
used the metaphor of a compass to describe the relation between the will and the
mind, taking the will to be the needle which guides the mind.'” Talking about the
goodness of the will, Liu said: “The will is good in its original state, it does not
merely become good after being made sincere. To recover the original state of the
will is what is known as making [the will] sincere.”’”" To sum up, to Liu, it is the
will, which is definitely good, that characterizes human nature.'’?

In addition to his elaboration of the word i (the will), Liu also had a special

definition of the word nien 73 (thought). Liu said:

The chin hsin %7(» (present mind) is known as nien 55 (thought). It is the
mind’s residual material force (yii ch’i 885&). The residual material force is the
material force in action. In its action it is remote from the accordance of the
principle of Heaven. Therefore, the arising of the thought is a disease of the

168 “Hsiieh-yen shang”, in LTCCC, vol. 2, p. 459.

18 “Hsiieh-yen hsia”, in ibid., p- 522. The same idea also is expressed as “‘the master of the mind is
called the will.” See “Hsiieh-yen hsia”, in ibid., p. 528.

170 «Ta Tung sheng hsin i shih wen” 27 4.0, & -4 [Reply to student Tung’s ten inquiries on the
ideas of the mind and the will], in ibid., p. 397, p. 399.

17l “Hsiieh-yen hsia”, in ibid., p. 521.

' Tang Chiin-i observes that in Liu’s critique of Wang Yang-ming’s thought, he tried to elicit that the
will is priori to the knowing function in an ontological order. See Tang Chiin-i, “Liu Tsung-chou’s
doctrine of moral mind”, p. 313. See also Tang Chiin-i FFE %, Chung-kuo che-hsiieh yiian-lun:
yiian-hsing-p’ien PR EFGR: MRS [A fundamental exposition of Chinese philosophy: on
human nature] (Taipei: Hsiieh-sheng shu-chii, 1989), p. 494. Mou Tsung-san also maintains that Liu
Tsung-chou tried to emphasize the absolute goodness of the will. See Mou Tsung-san, Ts’ung Lu
Hsiang-shan tao Liu Chi-shan, pp. 465-6.
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mind.'”?

Liu was using the etymological tactic of splitting the character nien into two graphic

174

components to define thought (;&) as the present mind (47(»). "~ In this sense, Liu

seemed to suggest that thought is the expression of the mind in reality. In saying “the
arising of the thought is a disease of the mind,” Liu appeared to mean that the
thought itself approximates to evil. With this special definition of nien, Liu took the
effort to eliminate it as crucial for moral cultivation. He even wrote an essay entitled

“Chih nien shuo” &:&:% [On the elimination of nien (thought)] at the age of

sixty-five.175 In it he concluded that the purpose of learning is simply to eliminate
thought, and doing good and erasing evil resides in eliminating thought.m’

Liu was dissatisfied with Wang’s interpretation of the word i. He said: “Master
Wang always takes the words nien (thought) and i (the will) together [to mean the
same thing]. I am afraid that they are different in reality.”!”’ His dissatisfaction is so
strong that whenever he thought of Wang’s confusion on the will as thought, he
“always wanted to wake the master [Wang Yang-ming] up from death to ask him

» 178

about it”.

Liu also criticizes Wang’s idea of chih 5] (knowledge). Liu says: “It is because

Yang-ming misunderstood the word 7 (the will) that he could not but pursue goodness

173
174

“Hsiieh-yen chung” £2E=th [Words of learning: part two], in LTCCC, vol. 2, p. 491.

Tu Wei-ming, “Subjectivity in Liu Tsung-chou’s philosophy anthropology,” p. 112.

'S LNP, in LTCCC, vol. 5, p. 438.

176 “Chih nien shuo” ¥4t [On the elimination of nien (thought)], in LTCCC, vol. 2, p. 372.

177 Y ang-ming ch’uan-hsin lu san” [}BA{#{S4% = [The authentic record of master Yang-ming: part
three], in LTCCC, vol. 4, p. 85.

"% Ibid., pp. 72-3.

197



in chih (knowledge). However, he also misunderstood the word chih.”'”° As
mentioned above, Wang regarded knowledge (chih) as an ability to distinguish good

from evil. Liu criticises this idea as follows:

What [Wang Yang-ming] said about innate knowledge is not right. Knowing
good and knowing evil are similar to but different from knowing love and
knowing reverence. In knowing love and knowing reverence, knowledge
manifests itself in loving and reverencing. In knowing good and knowing evil,
knowledge is external to good and evil. The knowledge that is manifest in
loving and reverencing allows no extra space for motions of non-loving and
non-reverencing. It is the so-called innate knowledge of good. The knowledge
that is external to good and evil is nothing but the knowledge of recognizing the
distinction between good and evil.'®

Liu seems not to dismiss the knowledge of distinguishing good from evil. However,
by saying, “In knowing good and knowing evil, the knowledge is external to good
and evil,” he appeared to regard this sort of knowledge to be amoral. In this sense,
Liu seems to criticize Wang for advocating a sort of amoral knowledge.

Liu’s criticism of Wang in this regard may not be well grounded. In his doctrine

of “the unity of knowledge and action” (chih hsing ho i {7 —), Wang said, for

example:

The Great Learning points to true knowledge and action for people to see,
saying, they are “like loving beautiful colours and hating bad odours.” Seeing
beautiful colours appertains to knowledge, while loving beautiful colours
appertains to action. However, as soon as one sees that beautiful colour, he has
already loved it. It is not that he sees it first and then makes up his mind to love
it. Smelling a bad odour appertains to knowledge, while hating a bad odour
appertains to action. However, as soon as one smells a bad odour, he has already
hated it. It is not that he smells it first and then makes up his mind to hate it. ...

i “Liang-chih shuo” E4%5% [An essay on innate knowledge], in LTCCC, vol. 2, p. 373.
%0 1bid., p. 372.
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Suppose we say that so-and-so knows filial piety and so-and-so knows brotherly
respect. They must have actually practised filial piety and brotherly respect
before they can be said to know them.”'*!
It appears that besides the aspect of the knowledge that knows good and evil, Wang
also emphasized the aspect of the knowledge that is manifest in loving and
reverencing.

Liu is not unaware of Wang’s emphasis on the latter aspect of knowledge. In his
commentary on the above passage, Liu affirms: “This saying is a crystallization of
the depiction [of the substance of the mind]. In this regard, master Wang truly
perceives the substance of the mind.”'®* However, it is because Liu was more
concerned about Wang’s expression of the former aspect of knowledge that he
sometimes ignored Wang’s emphasis on the latter. In this sense, Liu’s criticism only
shows his preference of the latter aspect over the former in interpreting the idea of
knowledge.

Based on his different idea of i (the will) and this preference in interpreting the
idea of chih (knowledge), Liu took “making the will sincere” as the main purpose

(tsung-chih 5% 5)"® of his doctrine and criticized Wang’s taking “the extension of

innate knowledge” as the main purpose. Liu said:

81 CHL, p. 33; Instructions, part I: 5, p. 10.

'82 “yang-ming ch’uan-hsin lu san”, in LTCCC, vol. 4, pp. 63-4.

i Selecting a dictum, either created by themselves or extracted from classics, as the tsung-chih (main
purpose) of their doctrines to help scholars grasp the essence of their doctrines, was very popular
among the Ming academic community. Ch’en Hsien-chang’s *“fostering a starting point from the
cultivation of tranquillity”, Chan Jo-shui’s “experiencing heavenly principle everywhere”, Wang
Yang-ming’s “the extension of innate knowledge” and Liu Tsung-chou’s “making the will sincere” are
famous examples. See Wang Fan-sen &, “Ming mo Ch’ing ch’u ssu-hsiang chung chih
tsung-chih” BHRF#)EAEh > T525 | [Changing perspectives on the notion of “tsung-chih” in the
late Ming and early Ch’ing), Ta-lu tsa-chih XJEEHESE [The continent magazine], vol. 94, no. 4 (April
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[Wang Yang-ming] says something like “when your i is on serving your
parents,” by that he regards nien (thought) as i (the will). ... Consequently
[Wang Yang-ming’s] interpretation of the Doctrine of the Mean stated: “There
is no effort needed for attaining the state of chung (equilibrium). All efforts
needed are simply for attaining the state of ho (harmony).” Wang Yang-ming
takes the extension of innate knowledge as the main purpose of his doctrine
without mentioning attaining the state of chung. He concentrates only on
pursuing the knowledge of knowing which is good and which is evil at the
moment when thoughts arise. I am afraid that he was wrong in seeing innate
knowledge in this way.'**
According to the Doctrine of the Mean: “Before the feelings of pleasure, anger,
sorrow, and joy are aroused it is called ‘chung’ (equilibrium). When these feelings
are aroused and each and all attain due measure and degree, it is called ‘ho’
(harmony)”.w5 In Liu’s opinion, Wang’s doctrine did not seize the moment before
the feelings are aroused and only counted on using knowledge, which is amoral, to
ward off evil when these feelings or thoughts are aroused. To Liu, this is wrong. The
proper moment to get rid of evil should be the moment before the feelings of pleasure,
anger, sorrow, or joy are aroused. In his answer to the question “Does the will refer to
the moment when the feelings of pleasure, anger, sorrow, or joy are aroused and the
mind refer to the moment before the feelings of pleasure, anger, sorrow, or joy are
aroused?”, Liu states: “the moment before the feelings of pleasure, anger, sorrow, or

186 thus confirming that the

joy are aroused refers to what is preserved [in the mind],
moment before the feelings of pleasure, anger, sorrow, or joy are aroused refers to the

will. Consequently Liu also appears to maintain that it is “making the will sincere”

that can seize the moment before feelings are aroused and can be sure to get rid of

1997), pp. 1-4.

1% “Hstieh-yen chung”, in LTCCC, vol. 2, p. 498.

"5 The Doctrine of the Mean, in Source Book, p. 98.

1% “Ta Tung sheng hsin i shih wen”, in LTCCC, vol. 2, p. 398.
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evil.
It is also noteworthy that, in Liu’s moral philosophy, the moment before the
feelings are aroused is most crucial for moral cultivation. In his Jen-p'u, talking

about the correction of faults, Liu considers the wei kuo {5 (the subtle fault) the

first category for every sort of faults. He said: “Wei kuo exists in solitary
knowing.”la-" Under the category of the subtle fault there is only one item named

wang % (recklessness). He said:

The fault of wang actually is present in every sort of fault that is described
below. Wang is hidden in the moment before nien (thought) arises. Wang is
formless. This is the reason why it is considered to be a slight fault. The fault of
wang is supposed to be recognized from the moment when no fault happens.'**

Liu appears to take wang as the birthplace of evil. He furthermore describes wang as

follows:

The word wang is extremely difficult to explain. There is no sign of pain from
which it can be recognized. Just as in the case when once one loses his essential
ch’i &, (pneuma) all kinds of diseases will easily invade his body, once one
suffers from this disease he will live in sickness for his whole life and be
incurable. This sort of fault is the most fr‘ightening.lsg

To Neo-Confucians, ch’i is considered to be the material sources of all things in the
world. It functions as the most crucial element in influencing the life and death of

things.'” By taking the metaphor of ch’i Liu is emphasizing that wang is the most

87 “Jen-p’u”, in ibid., p. 11

"% Tbid.

%9 Ibid.

19 yamanoi Ya (L3358, “Li ki tetsugaku ni okeru ki no gainen: hoku So kara Shindai mate: sdron”

BB BT 2ROM ALK 5 E R £ T: #34 [The concepts of ch'i in the philosophy
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crucial determinate to influence the success or failure of moral cultivation. He states:

?

Ch’eng I said: “To act without recklessness is called ‘sincerity’.” Sincerity even
comes after non-recklessness. Sincerity exists in opposition to hypocrisy.
Hypocrisy is borne by wang."”"

From this description, we know that Liu takes the formless recklessness so seriously

that he even considers non-recklessness more essential than sincerity.

Moreover, in the second category of the faults, Liu defines it as follows:

Yin kuo F&if (the concealed fault) lies in the realm of the seven emotions.'*?

In this category, Liu lists joy, anger, sadness, fear, love, cruelty, and desire as the

seven emotions. He describes them as follows:

The faults listed above are all stored in the mind. They are hidden and invisible.
This is why they are called concealed faults. They all come from the subtle fault.
One sort of fault therefore turns out to become two sorts of faults. The subtle
fault is invisible. However, once it is activated by joy, it becomes [a fault] of
excessive joy. Once it is activated by anger, it becomes [a fault] of outrageous
anger. All the other kinds of the seven kinds of feelings activate with faults
likewise. The true face of the subtle fault can be seen from them.'*?

It is next to the second category of fault that Liu first mentions visible faults,

concerning principle and material in the period from northern Sung to Ch’ing: an introduction], in
Onozawa Seiichi /NEF 1% —, Fukunaga Mitsuji f5 7k 3¢ 5], and Yamanoi Yi eds., Ki no shisé:
Chiigoku ni okeru shizenkan to ningenkan no tenkai B0 BEAE: hEIZBITHEHARE E ABHORE
[#l [The thought of ch’i: the unfolding of the views on nature and human beings in China] (Tokyo:
Tokyo University Press, 1978), p. 356.

! “Jen-p’u”, in LTCCC, vol. 2, p. 11.

2 1bid., p. 12.

3 Ibid.
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including all kinds of evil behaviours, ranging from private habits to social crimes.'”*

To sum up Liu’s idea of faults, he basically considers the first two categories as
the most crucial. The subtle fault exists before thoughts arise. The concealed fault
emerges at the moment when the seven kinds of feelings arise. Liu is anxious to erase
the subtle fault, which is the birthplace of evil, at the moment before thoughts arise.
To him it is not fast or good enough to deal with the concealed fault, which is the
beginning of visible faults, by the time feelings arise. This is why he is dissatisfied
with Wang Yang-ming, as Liu said above, “Wang Yang-ming takes the extension of
innate knowledge as the main purpose of his doctrine without mentioning attaining
the state of chung (equilibrium)” and “concentrates only on pursuing the knowledge
of knowing which is good and which is evil on the moment when thoughts arise”. To
Liu it is only “making the will sincere” that can get rid of evil that emerges at the
moment before thoughts arise and attain the state of equilibrium.

By taking “making the will sincere” as the main purpose of his doctrine, Liu
considered everything in the world to be the expression of the will. Liu transformed
the Confucian idealism of “‘sageliness inside and kingliness outside™ into a
concentration on the learning of “sageliness inside” only."”” Like many of his late
Ming contemporaries, Liu believed that a rigorous practice of confession and
self-criticism was a prerequisite for the correction of faults and ultimately the

196

attainment of moral perfection. > With his systematic work on the practice of

confession and self-criticism, Liu also led a trend towards moral self-scrutiny in the

Joqpies
Ibid., pp. 13-8.

= Tang Chiin-i fEE %%, Chung-kuo che-hsiich yiian-lun: yiian-chiao pien FEE 2 E i FHGE

[A fundamental exposition of Chinese philosophy: on doctrines] (Taipei: Hsiieh-shen shu-chii, 1984),

p. 490.
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period from late Ming to early Ch’ing.'”’ Liu’s idea of the correction of faults
presented an extremely high standard for moral cultivation. It has even been
described as the most rigorous standard ever seen in the Confucian doctrine of moral
cultivation.'”® This emphasis on the correction of faults became popular throughout
the period from late Ming to early Ch’ing, and its residual influence can even be

found in the era of the May Fourth movement in the early twentieth century.]99

s Pei-yi Wu, op. cit., pp. 222-5.

7 Wang Fan-sen, “Jih-p’u yii Ming mo Ch’ing ch’u ssu-hsiang-chia”, pp. 249-54.
1% Wang Fan-sen, “Ming mo Ch’ing ch’u te jen-p’u yii hsing-kuo-hui”, p. 710.

19 1bid., pp. 711-2.
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4.3 Liu Tsung-chou’s criticism of Wang Yang-ming’s followers

(A) Liu Tsung-chou’s sense of the degeneration of Wang Yang-ming’s followers

Although Wang Yang-ming’s School of Mind stood firm as a new intellectual
paradigm in Neo-Confucianism, different interpretations of his doctrine emerged as it
became popular, and thus the factionalization of this School of Mind also occurred.
To Liu Tsung-chou, accompanied with this factionalization there came the
degeneration of Wang Yang-ming’s followers. Liu believed that there were two

defects in Wang’s followers’ interpretations of Wang’s doctrine:

Nowadays everyone competes in discussing innate knowledge. This incurs some
dangers. Arrogant men confuse it with emotions and consciousness. Therefore,
they consider any behaviour equally moral. Prudish men mistake it for
mysticism. Therefore, they make morality more complicated than it should be.

In brief, the two defects in Wang’s followers’ interpretations are moral nihilism and

LR 1Y

mysticism. Quoting Mencius, Liu regarded these tendencies as “heresy,” “extreme

action,” and “excessive views.””

To Liu, they are signs of the moral decay of his
time. This opinion is exposed in his “Ch’eng-hsiieh tsa-chieh”, written in 1643, only
two years before his death.® It can be seen as the final summary of his opinions on

the degeneration of Wang’s followers.

Liu’s criticism may be inspired by Wang Yeh-hsiin 2% [Shih-mei |-

! “Cheng-hsiieh tsa-chieh”, in LTCCC, vol. 2, p. 325.
? Ibid.
* LNP, in LTCCC, vol. 5, p. 480.
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32, 7-7], Wang Yang-ming’s grandson. Four years before Liu expressed the above

criticism, he was invited by Wang Yeh-hsiin to write a preface to a reprint of Wang
Yang-ming’s Ch’uan-hsi Iu* In this preface, Liu said that Wang Yeh-hsiin had told
him his concerns about the degeneration of Wang Yang-ming’s followers. Wang

Yeh-hsiin said:

The doctrine of [the extension of] innate knowledge is propounded to save

scholars from the defects of Sung scholars’ over emphasizing textual exegesis.

It is a prescription for curing disease. [However,] since it was distorted, people

often either consider innate knowledge ready-made or use innate knowledge too

flexibly. It made men of high level become mystical and men of low level
arrogant. The defects are worse than that of [Sung scholars’ over-emphasizing]
textual exegesis.S
The two defects of moral mysticism and nihilism were exposed in Wang Yeh-hsiin’s
above quotation, too. In this sense, Wang Yeh-hsiin was expressing the same concern
about moral decay in the circle of Wang Yang-ming’s followers.

Another contemporary of Liu who might also have inspired him to detect moral
nihilism and mysticism is Kao P’an-lung. In his preface to a publication of Liu’s
teacher Hsii Fu-yiian’s works, Kao criticized Wang Yang-ming’s followers for
pursuing a special method of making the mind concentrate on recognizing a thing
that is neither good nor evil and forsaking all things concerning moral principles.®

Kao’s criticism of Wang’s followers seemed also to be directed at moral mysticism

and nihilism. Although Liu did not mention this preface in his works, given his close

* “Ch’ung k’o Wang Yang-ming hsien-sheng Ch’uan-hsi lu hsii” 5 % F F5HA S 4= (2285 7
[Preface to the reprint of Wang Yang-ming’s Ch'uan-hsi lu] was written in 1639. See “Ch’ung k’o
Wang Yang-ming hsien-sheng Ch’uan-hsi lu hsii”, in LTCCC, vol. 3b, p. 726.

> Quoted by Liu Tsung-chou, ibid., p. 728.

6 See Kao P’an-lung, “Hsii Ching-an hsien-sheng yii-yao hsii” FF&#ES4ESEBEFF [Preface to

206



relation to Kao and Hsii, we may assume that Liu might have noticed it.

This sense of moral decay in the circle of Wang Yang-ming’s followers can also
be seen earlier in another member of the Tung-lin party. In his criticism of
philosophical conferences where scholars of the Wang Yang-ming School like Wang
Chi and Chou Ju-teng participated, Ku Hsien-ch’eng, the leader of the party,
criticized them for failing to express approval or disapproval in regard to political

questions of the day.-" He remarked:

If the thoughts of the official at the capital are not of the ruler, and the thoughts
of the official in the provinces are not of the people, and if [private citizens]
group together in retirement to discuss questions of nature and destiny, to help
one another cultivate virtue without thought of the needs of the world, then even
though they have other qualities, they are not to be approved of by gentlemen.8

Although Ku did not use similar words to criticize scholars of the Wang Yang-ming
School, he deplored their habit of indulging in empty discussion of moral issues
without caring about the world. Another member of the Tung-lin party, Shih

Meng-lin 52 F 8 [Yii-ch’ih FE#h, 2-7], also said:

Nowadays professors of philosophy point out only ‘the momentary’ to students.
If one asks: “What do you mean by the momentary?’ the answer is ‘Something
you do at the moment that is required, such as eating when you feel hungry, or
sleeping when you feel tired.” This kind of behaviour goes on so naturally that
no discipline is required. According to this popular teaching, emphasis on
discipline is superfluous because it runs counter to reality. Such naturalism can
only lead to spiritual flabbiness, and it is a pit for people to fall into.”

master Hsii Ching-an’s selected words], in Kao P’an-lung, Kao-tzu i-shu, chiian 9a, p. 14b.

7 See Carsun Chang, op. cit., p. 164.

8 Huang Tsung-hsi, “Tung-lin hsiieh-an i” HAf&2%€— [The Tung-lin School: part one], in MJHA,
chiian 58, p. 1377; Records, p. 228.

® Huang Tsung-hsi, “Tung-lin hsiieh-an san” Hi#k£4% = [The Tung-lin School: part three], in
MJHA, chiian 60, p. 1473. The English translation is from Carsun Chang, op. cit., p. 170.
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Shih’s critique of moral decay is also aimed at Wang Yang-ming’s followers such as
Li Chih,' Wang Chi and the members of the T’ ai-chou School.!

Lastly, Hsii Fu-yitian, Liu Tsung-chou’s teacher, also had the same impression of
the members of the T ai-chou School. According to Huang Tsung-hsi: “Hsii Fu-yiian
believed in liang-chih and disliked those who used it to preach Buddhism. He once

cautioned Lo Ju-fang 77 [Chin-hsi JT{&, 1515-88] (a member of the T’ai-chou

School) about the danger of setting a bad example to younger scholars, saying that a
few flippant persons speaking recklessly of ridiculous things and confusing the
listeners could lead to the disapproval and disgust of correct and earnest scholars,
who would then refuse to believe in the teaching [of liang-chih]. [He thought that]
this might bring about serious consequences.”’* In conclusion, the view of the
degeneration of Wang Yang-ming’s followers was a common belief shared by most

critics of Wang’s followers in the late Ming period.

One of Huang Tsung-hsi’s disciples, Ch’en I-ch’ang [i#iZEE, [?-?], attributed the

reason for the emergence of moral nihilism and mysticism to Wang’s teaching itself.

He said:

After Wang Yang-ming died, some of his disciples expressed their opinions
without any limitation. They could not reach an agreement upon his teaching of
the “Four Sentences”. Therefore, they were defective either in regarding
emotions and consciousness as innate knowing or regarding imagination as the

' See ibid.
'!' See Carsun Chang, op. cit., p. 169.
'> Huang Tsung-hsi, “Kan-ch’iian hsiieh-an wu”, in MJHA, chiian 41, p. 976; Records, pp. 205-6.
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pen-t’i 48 (original substance) [of innate l(nowing].z3

Ch’en’s observantion shows a basic truth about the influence of Wang Yang-ming’s
“Four Sentences of Teaching” on the emergence of moral nihilism and mysticism
among his followers. Most of the above-mentioned critics of Wang Yang-ming’s
followers referred their criticism to the influence of Wang’s “Four Sentences of
Teaching”.'* Ch’en also claimed that moral nihilism and mysticism are the defects
Liu Tsung-chou meant to correct in his introduction to Wang Yang-ming’s
doctrine.”” In this sense, the degeneration of Wang Yang-ming’s followers can be

traced to Wang'’s “Four Sentences of Teaching”.

(B) The debate on Wang Yang-ming’s ‘“Four Sentences of Teaching”

Wang Yang-ming’s “Four Sentences of Teaching” is considered one of the most
controversial issues in his doctrine. There were even doubts if it was really by Wang
Yang-ming himself.'® Liu Tsung-chou was one of the people who had such doubts.
He said: “According to my research, the teaching of the Four Sentences is not found
in Yang-ming’s writings. Its articulation really came from Wang Chi. The Four

Sentences may have represented Yang-ming’s inconclusive opinions, something he

' “Yang-ming ch’uan-hsin lu san”, in LTCCC, vol. 4, p. 108.

' See Huang Tsung-hsi, “Tung-lin hsiieh-an i”’, in MJHA, chiian 58, p. 1379; “Tung-lin hsiieh-an san”,
in ibid., chiian 60, p. 1473; “Kan-ch’iian hsiich-an wu”, in ibid., chiian 41, p. 976.

2 “Yang-ming ch’uan-hsin lu san”, in LTCCC, vol. 4, p. 108.

' Ch’en Lai [#i%K, Yu wu chih ching: Wang Yang-ming che-hsiieh te ching-shen F5 #8235 © “FR5HH
FEIRS 1 [Positive and negative: the essentials of the philosophy of Wang Yang-ming] (Peking:
Jen-min ch’u-pan she, 1991), p. 194; Chung-ying Ch’eng, “The consistency and meaning of the
Four-Sentence teaching in Ming-ju hsiieh-an”, in Chung-ying Ch’eng, New Dimensions of Confucian
and Neo-Confucian Philosophy (Albany: State University of New York Press, p. 1991), p. 484; Simon
Man-ho Wong, “A critique of Huang Tsung-hsi’s interpretation of the ‘Four Maxims’”, Tsing Hua
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discussed at some time but did not dare to put in writing for fear of confusing

"7 Tt is noteworthy that Liu is not the only one who attributed Wang

scholars.
Yang-ming’s “Four Sentences of Teaching” to Wang Chi. A member of the
T’ai-chou school, Fang Hsiieh-chien /72437 [Pen-an /A%, 1540-1615], had
expressed the same (;\pinion.18 Huang Tsung-hsi had another explanation. He said:
“My teacher Liu Tsung-chou used to suspect that what Wang Yang-ming said at
T’ien-ch’iian [i.e. the Four Sentences] differed from his ordinary teachings. Wang
usually referred to mind-in-itself as being characterized by the good, and this good
means fulfilling to the utmost the principle of Heaven, without a speck of human
passion. He also said liang-chih is the principle of Heaven. And the Ch’uan-hsi lu
refers many times to the principle of Heaven. Even if there is a reference to /i
(principle) in tranquillity being neither good nor evil, Wang Yang-ming never said
there that the mind-in-itself was neither good nor evil.”"?

However, Liu and others’ doubts are not grounded because there is enough
evidence that can verify that the “Four Sentences of Teaching” was indeed by Wang

Yang-ming.*® Nonetheless the “Four Sentences of Teaching” is “ambiguous enough

to allow a wide diversity of interpretation and left behind a legacy of controversy that

Journal of Chinese Studies, n.s., vol. 28, no. 4 (December 1998), p. 489.

W Huang Tsung-hsi, “Shih shuo”, in MJHA, p. 8; Records, p. 61.

18 See Kao P’an-lung, “Fang Pen-an hsien-sheng Hsing shan i hsii” 54854 (43542 FF [Preface
to master Fang Hsiieh-ch’ien’s “Interpretation of the theory of the goodness of human nature”], in Kao
P’an-lung, Kao-tzu i-shu, chiian 9a, p. 15b.

= Huang Tsung-hsi, “Chiang-yu Wang-men hstieh-an i”, in MJHA, chiian 16, pp. 334-5; Records, p.
120.

* See Ch’en Lai, op. cit., pp. 193-203. Tang Chiin-i also considers the “Four Sentences” as “rightly a
very concise summary of Wang Yang-ming'’s teaching.” See Tang Chiin-i, “The development of the
concept of moral mind from Wang Yang-ming to Wang Chi,” in Wm. Theodore de Bary, ed., Self and
Society in Ming Thought, p. 112. Chung-ying Ch’eng also maintains it “gives an organized unity to
Wang’s philosophy.” See Chung-ying Ch’eng, “The consistency and meaning of the Four-Sentence
teaching in Ming-ju hsiieh-an”, p. 484.
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continued long after his death.”* At least three debates had happened since Wang’s
“Four Sentences of Teaching” was propounded: the debate between Wang Chi and
Ch’ien Te-hung in 1527, the debate on the “Nine Inquiries and Nine Explanations”
between Hsii Fu-yiian and Chou Ju-teng in 1592, and the debate between Ku
Hsien-ch’eng and Kuan Chih-tao % 7%3# [Tung-ming 57&, 1537-1608] in 1598.%
Liu was so impressed by the first and the second ones that he commented on them.*
As is mentioned in section 3 of chapter 2, in the debate between Wang Chi and
Ch’ien Te-hung, Wang Chi was so overwhelmingly impressed by Wang
Yang-ming’s description of the nature of “the absence of good and evil” in the mind
that he denied the other three sentences of his “Four Sentences of Teaching”, which
emphasize the existence of good and evil and the tasks of discriminating good from
evil and doing good and removing evil. He therefore concentrated on realizing the
fact that there is no distinction between good and evil in the mind, the will,
knowledge and things. Ch’ien Te-hung argued that although the human mind was
originally neither good nor evil, it is dominated by habits, which might put good and
evil thoughts into it. He therefore emphasized the effort to recover that original
nature and substance of the mind through discriminating good from evil. Wang
Yang-ming in response to this debate proposed two ways of teaching: one for men of

acute intelligence, and one for men of average and low intelligence. He saw Wang

2! Julia Ching, To Acquire Wisdom, pp. 149-50.

2 See Ch’en Li-sheng [#17 1%, “Wang Yang-ming ssu-chii-chiao te san ts’u pien-nan chi ch’i
ch’iian-shih-hsiieh i-yiin” “F[GRHPY A 207 =R St By HE2 BEE ¥ 78 [Three debates on Wang
Yang-ming’s “Four Sentences of Teaching” and their hermeneutic significances], in T ai-ta li-shih
hsiieh-pao B2 K E2%F [Bulletin of the Department of History of National Taiwan University], no.
29 (June 2002), pp. 1-27.

B Liu Tsung-chou’s comment on the debate between Wang Chi and Ch’ien Te-hung is in his “Ch’ien
Hsii-shan hsien-sheng yao-yii hsii” §#55( 115543555 [Preface to master Ch'ien Te-hung’s essential
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Chi’s view as appropriate for dealing with men of acute intelligence, Ch’ien
Te-hung’s view as appropriate for men of average and low intelligence, and
suggested that a combination of their views would lead all people to the truth.
Based on Wang Yang-ming’s response, Wang Chi, with his confidence in his
“Four Negatives”, concluded the debate: “The ‘Four Negatives’ is for teaching men

of acute intelligence, while the ‘Four Positives’ (ssu yu P449) is for teaching men of

2 ‘What Wang Chi referred to as the “Four Negatives”

average and low intelligence.
is his own doctrine and the “Four Positives” is Ch’ien Te-hung’s interpretation of
Wang Yang-ming’s “Four Sentences of Teachings”.”> However, it seems that Ch’ien
never provided a theory to confirm that the mind, the will, knowledge, and things are
all characterized by the presence of good or evil: a “Four Positives” which can be
contrasted to Wang Chi’s “Four Negatives”.?® Only an indirect record of the debate
between Wang Chi and Ch’ien Te-hung by Wang Yang-ming’s other disciple Tsou
Shou-i, which presents a different version from Wang Yang-ming’s Ch’uan-hsi lu,
notes that in contrast to Wang Chi’s “Four Negatives”, Ch’ien Te-hung said: “The
presence of the highest good and the absence of evil characterized the mind. The
presence of good and evil characterized the will. The knowledge of good and evil is

liang-chih (innate knowledge). The doing of good and ridding of evil is the

investigation of things.”?’ This is considered the only evidence to verify that Ch’ien

words], in LTCCC, vol. 3b, p. 698. His commend of the debate on the “Nine Inquiries and Nine
Explanations” between Hsii Fu-yiian and Chou Ju-teng is in his “Hui-lu”, in LTCCC, vol. 2, p. 643.

# Wang Chi, “T’ien-ch’iian cheng tao chi”, in Wang Chi, Wang Lung-hsi ch’iian-chi, chiian 1, p. 2a.
® Ch’en Lai, op. cit., p. 300; Ch’en Li-sheng, op. cit., p. 5.

* Ch’en Li-sheng, op. cit., p. 5.

£ Huang Tsung-hsi, “Chiang-yu Wang-men hsiieh-an i 745 FF982%€— [The Chiang-yu section of
the Wang Yang-ming School: part one], in MJHA, chiian 16, p. 341.
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Te-hung advocates “Four Positives™.”® To some extent, the debate between Wang

Chi and Ch’ien Te-hung can be characterized by the difference between the “Four

Negatives” and the “Four Positives”. In brief, Ch’ien emphasized the relativity of

good and evil, while Wang Chi emphasized the non-relativity of good and evil.
The debate on “Nine Inquiries and Nine Explanations” between Hsii Fu-yiian

and Chou Ju-teng may be summarized as follows:*

Hsii’s first inquiry: The classics all maintained that human nature is good and

the notion that human nature is neither good nor evil was only prompted by Kao-tzu

45, which was effectively refuted by Mencius. The theory of “the absence of good

and evil” is contrary to what is written in the classics.

Chou’s first explanation: The “highest good” the sages sought to learn refers to
the “original substance” that defies dichotomization. Although in the classics, the
word “good” often appears in the context of the good-evil polarity, “the good which
is ultimately manifested in the mind and human nature is the good which is not pitted
against evil.”

Hsii’s second inquiry: There are objective good and evil that cannot be altered
by subjective opinion. Just as in the universe what is upright is good and that which

is partial is evil, the distinction between good and evil is as clear-cut as that between

8 Ch’en Lai, op. cit., p. 301.

¥ Hsii Fu-yiian’s “Nine Inquiries” and Chou Ju-teng’s “Nine Explanations” are recorded in Huang
Tsung-hsi, “T’ai-chou hsiieh-an wu”, in MJHA, chiian 36, pp. 862-8. The English summary of the
“Nine Inquires” and “Nine Explanations” below are based on Carsun Chang, op. cit., pp. 129-41;
On-cho Ng, Cheng-zhu Confucianism in the Early Qing: Li Guangdi (1642-1718) and Qing Learning
(Albany: State University of New York Press, 2001), pp. 15-21. For a detailed philosophical
discussion of the debate, see Ts’ai Jen-hou ££{~ [, “Wang men T’ien-ch’iian ssu-wu tsung-chih chih
lun-p’ien: Chou Hai-men Chiu-ti Chiu-chieh te shu-chieh” FFIRRIUMES T ZiE: © BEM "
FEILIRS Mt | BOEf# [A debate on Wang Chi’s doctrine of “Four Negatives™: a discussion on the
debate on “Nine Inquiries” and “Nine Explanations” recorded by Chou Ju-teng], in Ts’ai Jen-hou,
Hsin-ju-chia te ching-shen fang-hsiang F{HEZF¥E 8 5 16] [The philosophy of Neo-Confucianism]
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ice and coal, or black and white. People who accumulate good actions will be
rewarded, while those who do evil things will suffer from misfortune. If people
believe in the theory of “the absence of good and evil”, they will not know what to do
and what not to do.

Chou’s second explanation: “Uprightness” and “partiality” are descriptions and
views created by individuals. They have nothing to do with the existence of objective
good and evil. The theory of reward to the virtuous and punishment to the wicked is
applicable only to fools who need to be instructed.

Hsii’s third inquiry: “The human mind is like a great vacuum, which is spotless.
Yet there exists in essence what can be established as the standard. The standard is
also called the uprightness, the ultimate, the goodness and so on.” With the theory of
“the absence of good and evil”, what can the cosmic standard be?

Chou’s third explanation: Since the human mind is like a great vacuum,
therefore it cannot be “rendered into a thing”, may it be the “highest goodness™ or its
opposite.

Hsii’s fourth inquiry: “The original state of human nature is good.” All the sages
tried in many ways to instruct people simply to bring them back to their original state.
If hsin (the mind), i (the will), chih (knowledge) and wu (things) mentioned in the
Great Learning, are all neither good nor evil, there will be no secure point of
departure for moral cultivation.

Chou’s fourth explanation: The innate goodness of human nature is the highest
good. But as long as there is misapprehension of this highest good, evil is generated.

To return to the original state of human nature is not to lose one’s innocence. In the

(Taipei: Hsiieh-sheng shu-chii, 1982), pp. 239-’1’621‘,_1



innocence of the infant there is neither good nor evil. The same principle of
innocence may be applied to adults.

Hsii’s fifth inquiry: The ancient sages, who had charge of moulding the moral
climate and of awakening human hearts, depended upon the innate goodness of
human nature. Because of the indestructible goodness of human nature those who are
foolish and ignorant can be educated, those who are violent can be moderated, the
whole moral atmosphere can be changed from bad to good. This is the key to reform.

Chou’s fifth explanation: A mind which is not attached to the doing of either
good or evil is the perfect paradigm for human nature’s innate goodness. To educate
the ignorant, to make gentle the violent, or to transform the moral climate is to lead
the community on the basis of what one knows to be good. Knowledge of the good,
in turn, is founded on the idea of the highest good in the non-relative sense.

Hsii’s sixth inquiry: According to Confucius, moral cultivation requires endless
study and rigorous discipline. But, with the influence of the theory of “the absence of
good and evil”, scholars nowadays instead of hard and steady work wish to realize
the principle of instantaneous enlightenment in non-goodness.

Chou’s sixth explanation: The theory of “the absence of good and evil” also
maintains that moral cultivation requires a lifetime of self-discipline. Disciplinary
work itself, consisting in the performance of virtuous acts and the avoidance of
wickedness, without a trace of anything else, is the only real chastisement.

Hsii’s seventh inquiry: Indeed, as revealed in many classics, authentic virtuous
deeds require not doing good for the sake of appearances. However, one cannot jump

to the conclusion that because contrivance to do good is undesirable, there is no
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goodness as such at all.

Chou’s seventh explanation: The evidence from the classics that authentic
virtuous deeds require not doing good for the sake of appearances are reasonable
enough to verify the theory of non-existence of good. The virtuous deeds which
genuine gentlemen perform are good in the non-relative sense, and are good without
purpose behind them.

Hsii’s eighth inquiry: Wang Yang-ming himself explicitly states that “there is no
nature that is not good, and so there is no knowing that is not good.” His saying that
“the absence of good and evil characterized the mind-in-itself” simply refers to the
state of tranquillity of the mind before the feelings of pleasure, anger, sorrow and joy
are aroused.

Chou’s eighth explanation: If the saying of Wang Yang-ming, “the absence of
good and evil characterized the mind-in-itself”, alludes to the state of tranquillity of
the mind before the feelings of pleasure, anger, sorrow and joy are aroused, why
should the mind become something different after the feelings of pleasure, anger,
sorrow and joy are aroused. If it is tranquil before these feelings are aroused, it
should be Ithe same after they are aroused.

Hsii’s ninth inquiry: Wang Chi wrongly divided his doctrine of “Four
Negatives” and his opponent Ch’ien Te-hung’s doctrine of “Four Positives” into two
separate ways for men endowed with acute intelligence and with dull intelligence
respectively.

Chou’s ninth explanation: The method of dividing men into two kinds, one

above average, the other below, and teaching them differently was started by

216



Confucius. The so-called two different methods with two different languages are
really one. The self-same linguistic expression may be understood by one who has
confidence in the source of the words, and misunderstood by one who is suspicious.
To sum up this debate, although Hsii and Chou did not reach agreement in
appearance,” there are many ideas that were common to both. First of all, they both
agree that the original state of the mind and human nature is good. Secondly, they
both require authentic virtuous deeds not to do good for the sake of appearances.
Thirdly, they both accept that the expression “the absence of good and evil” can be
seen as a description of the “highest goodness™ of the mind and human nature.
Fourthly, they both maintain that moral cultivation requires rigorous self-discipline.
Despite these common ideas, the significant disagreement between them can be
summarized as follows: Hsii insisted that there are objective good and evil. In
confirming this, he maintained that the sages therefore advise people to do good and
remove evil in order to return to the original state of goodness of human nature. He
considered the teaching of the sages convincing because, in accordance with the
principle of Heaven, people who accumulate good actions will be rewarded, while
those who do evil things will suffer from misfortune. This appears to involve the

theory of causation and retribution (karma, yin kuo [K|3), which will be discussed

later. He doubted that the doctrine of “the absence of good and evil” will make
people think that there is no definite good or evil and render them incapable of
distinguishing good from evil, and ignorant of what to do and what not to do.

In contrast to Hsii, Chou insisted that as long as there is misapprehension of the

A According to Huang Tsung-hsi, after this debate “the disciples of the two masters (Hsii and Chou)
also had their own disputes.” See Huang Tsung-hsi, “Kan-ch'iian hsiich-an wu”, in MJHA, chiian 41, p.
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highest good, evil is generated. The “highest good™ defies dichotomization. In this
sense, doing good and removing evil can only be genuine when there is the
realization that there is neither good nor evil. Therefore, to educate the ignorant, to
make gentle the violent, or to transform the moral climate is to lead the community
on the basis of what one knows to be good in the non-relative sense. He therefore
maintained that, in order to fully understand human nature, it is necessary to grasp
the ultimate truth and for that one must believe the theory of “the absence of good

and cvil”.

(C) Liu Tsung-chou’s criticism of Wang Yang-ming’s “Four Sentences of

Teaching” and the debates on it

It appears that the most controversial point of the debates on Wang Yang-ming’s
“Four Sentences of Teaching” resides in the first sentence. Wang’s contemporaries,

such as Chan Jo-shui, Lo Ch’in-shun and Huang Tso & [Z&iR T ai-ch’iian,

1490-1566], also criticized it for contradicting the Mencian doctrine of the highest
good of human nature and its closeness to Buddhist theory.3 ! This kind of criticism
continued after Wang’s death. The members of the Tung-lin party were especially
critical of this idea. As Huang Tsung-hsi observed: “Ku [Hsien-ch’eng] is especially
diligent in pointing out the difficulties inherent in Wang Yang-ming’s statement

regarding ‘the absence of good and evil,” considering this to be the occasion of ruin

976; Records, p. 206.

' See Tang Chiin i, “The criticisms of Wang Yang-ming’s teachings as raised by his contemporaries”,
Philosophy East and West, nos. 1 and 2 (January and April, 1973), p. 174; p. 176; Chung Hung-lam,
“Huang Zuo [Ts’uo]’s meeting with Wang Yang-ming and the debate over the unity of knowledge and
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for the world.”* Shih Meng-lin put forward a theory of the goodness of human
nature to resist the spread of this idea.”> Lastly, Ka’o P’an-lung also believed that the
theory of “the absence of good and evil” can corrupt the teaching of the theory of
“the presence of goodness”.** Even a member of the T’ai-chou School, Fang
Hsiieh-chien, considered it better to promote the theory of the goodness of human
nature rather than the theory of “the absence of good and evil” in persuading people
to do go':)d.35

In this sense, Liu is no exception. Liu criticized the first sentence of Wang

Yang-ming’s “Four Sentences” as follows:

If the mind-in-itself is really characterized by the absence of good and evil, then
where does the thought that is characterized by the presence of good and evil
come from? Where does the knowing that has the knowledge of good and evil
come from? Where does the effort of doing good and removing evil come
from? ... How straightforward was [Wang Chi’s] theory of “Four Negatives™!
How can Master [Wang Yang-ming] answer him?°
The main point of Liu’s criticism is that Wang misunderstood the mind-in-itself as
amoral. If it is true that the mind-in-itself is neither good nor evil, there is no reason
to argue against Wang Chi’s “Four Negatives”. In that case, everything is amoral and
there will be no guarantee for the goodness of the mind and human nature. At the end

of the passage, Liu appeared to blame Wang Yang-ming for being incapable of

stopping Wang Chi’s over-extending the first sentence of his “Four Sentences of

action”, Ming Studies, 35 (1995), pp. 53-73.

® Huang Tsung-hsi, “Tung-lin hsiieh-an i”’, in MJHA, chiian 58, p. 1379; Records, p. 230.

» Huang Tsung-hsi, “Tung-lin hsiieh-an san”, in MJHA -chiian 60, p. 1473.

¥ Kao P’an-lung, “Fang Pen-an hsien-sheng Hsing shan i hsii”, in Kao P’an-lung, Kao-tzu i-shu,
chiian 9a, p. 16a.

3 See ibid., p. 16b.
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Teaching.”

Therefore Liu re-worded Wang Yang-ming’s “Four Sentences” as follows: “The
presence of good and evil characterizes the movement of the mind. The liking of
good and disliking of evil characterize the tranquillity of the will. The knowledge of
good and evil is innate knowledge. The doing of good and removing of evil
characterizes the principles of things.”37

The main differences between these two “Four Sentences” reside in their first
two sentences. Liu does not directly challenge Wang’s description of the nature of
the mind as good or evil. He rather asserts that the movement of the mind is
characterized by the presence of good and evil. Liu himself uses a similar expression

to describe the mind. In his Jen-p’u, Liu said: “That which has no goodness yet is

highest goodness is the substance of the mind.”® In his “Hsiieh yen” 25 [Words

on learning], he said: “The mind is neither good nor evil. Only through the movement
as liking and disliking, i.e., liking good and disliking evil just like the heat of fire and
the coldness of water, can we see the goodness [of the mind].”39 Liu believed that
“the absence of good and evil” meant the “highest goodness” of the mind.

Although in Liu’s opinion the mind is the highest good, it does not mean that all
of the movement of the mind is definitely good. Only in movement such as liking
good and disliking evil can the goodness of the mind be seen. In that case, Liu
continues in the second sentence of his “Four Sentences”, “The liking of good and

disliking of evil characterize the tranquillity of the will.” It is the original substance

% “Yang-ming ch’uan-hsin lu san”, in LTCCC, vol. 4, p. 107.
7 “Hsiieh-yen shang”, in LTCCC, vol. 2, p- 459.

3 “Jen-p’u”, in ibid., p. 3.
* “Hsiieh-yen hsia,” in ibid., p. 519.
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of the will that can be seen as the guarantee for keeping the “highest goodness”
without being ruined. This is the reason that elsewhere Liu remarked: “The will is the
place where the highest goodness abides. ... There is no goodness outside the will.”*

Although Liu agreed that the highest good of the mind could be described as
“the absence of good and evil,” he tried to persuade scholars not to use this

description. He said:

Scholars of the Wang Yang-ming School advocate the theory of “the absence of
good and evil.” It after all is incompatible with [the theory of] “highest good.”
Some explain it as follows: “It is the absence of good and evil that is the highest
good.” I am afraid that all this achieves is to add a burdensome statement [for
explaining the mind]. There is only one shan 3 (goodness). But [according to
them] there is a shan that is having goodness and there is a shan that is having
no goodness. The ancient sages never thought like that.*!

Liu considered “the absence of good and evil” was an obstacle to his theory of “the
highest good.” He therefore asserted: “The highest goodness is the substance of
human nature. There is no extra bit of goodness that can be added in it.”**

It is with his main concern on presenting the guarantee of the goodness of the
mind and human nature that Liu comments on the debates on Wang Yang-ming’s
“Four Sentences of Teaching”. He not only considered that the articulation of the

“Four Sentences of Teaching” was by Wang Chi but also maintained that Wang

Yang-ming emphasized the “goodness” of human nature. He says:

What master [Wang Yang-ming] would like to emphasize is simply innate
knowledge. He also says: “Innate knowledge is the principle of Heaven,”

W0 “Ty Ta-hsiieh” A E [Reading the Great Learning], in LTCCC, vol. 3b, p. 1182.
‘! “Hsiieh-yen hsia”, in LTCCC, vol. 2, pp. 518-9.
2 Ibid., p. 519.
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because it (innate knowledge) is characterized by the presence of good and the
absence of evil. [Therefore,] there is no doubt that the knowledge is the
knowledge that is characterized by the presence of good and the absence of evil,
the things is the things that are characterized the presence of good and the
absence of evil, the will is the will that is characterized by the presence of good
and the absence of evil, and the mind is the mind that is characterized by the
presence of good and the absence of evil. ¥
Liu considered that Wang Yang-ming only intended to elucidate the goodness of
human nature. To Liu, the mind, the will, knowledge and things and are all
characterized by the presence of good and the absence of evil. Compared with Ch’ien
Te-hung’s “Four Positives”, Liu presents a much more positive description of the
goodness of the mind, the will, knowledge and things.
Liu believed that Wang Chi’s “Four Negatives” is based on the Buddhist
doctrine: “To recognize one’s original state at the time of thinking of neither good

- 44
nor evil.”

. Wang Chi’s closeness to Ch’an Buddhism is verified by modern scholars
of Ming Neo-Confucianism.” Wang Chi’s interpretation of Wang Yang-ming’s
“Four Sentences of Teaching” and thus his “Four Negatives” also appear to be
influenced by Ch’an Buddhism.*®

The expression “To recognize one’s original state at the time of thinking of

neither good nor evil” is founded in a Ch’an Buddhist canon Liu-tsu t’an-ching 75iiH

4% [The platform scripture].*” Despite its Buddhist origins, it is considered the

# “Ch’ien Hsii-shan hsien-sheng yao-yii hsii”, in LTCCC, vol. 3b, p. 698.

* Ibid.

* See P’eng Kuo-hsiang, op. cit., pp. 239-328.

6 Ty Wei-ming H-#EBH, “Wang Yang-ming ssu-chii-chiao t'an-chiu” FE[5EHIUAI#HEESTE [A survey
on Wang Yang-ming’s “Four Sentences of Teaching”], in Tu Wei-ming, Jen-hsing yii tzu-wo
hsiu-yang N\PEEEHF{E3% [Human nature and self-cultivation] (Taipei: Lien-ching ch’u-pan
shih-yeh kung-ssu, 1992), pp. 215-33.

7 See Hui-neng £EHE, Liu-tsu t'an-ching 7548 [The platform scripture], in Taisho shinshu
daizokyo, vol. 48, p. 349b.
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highest level of moral cultivation by some Neo-Confucians, including Wang
Yang-ming. He said: “[What the Ch’an Buddhist calls] the original state is what our
Confucian school calls innate knowledge.”® To Liu, it is only through the basic
steps of cultivation that one can achieve this highest level.*” Without passing
through these steps of moral cultivation but only thinking about achieving this
highest level by sudden enlightenment is to miss the intervening steps.50 Liu

therefore concluded his criticism of Wang Chi’s “Four Negatives™ as follows:

According to Wang Chi’s “Four Negatives”, the mind is the mind that is neither
good nor evil. This sort of mind is a mind of nothing. The will is the will that is
neither good nor evil. This sort of will is a will of nothing. The knowing is the
knowing that is neither good nor evil. This sort of knowing is a knowing of
nothing. The thing is the thing that is neither good nor evil. This sort of thing is
a thing of nothing. Therefore, there is no [need for] such tasks as “investigating

EE R 1Y EE RN 13 LY S

things”, “extending knowledge”, “making the will sincere”, “rectifying the
mind”, “cultivating the personal life”, “regulating the family”, “ordering the
state” and “pacifying the world”. There is no consideration of [what is depicted
in the Great Learning:] “Things have their roots and branches. Affairs have
their beginnings and their ends. To know what is first and what is last will lead
one near the Way.” [Has he thought about] what is the essence of Great
Learning? He said: “To recognize one’s original state at the time of thinking of
neither good nor evil.” Is he not intending to expose the secret of Heaven

(t’ien-chi KH)?!
In Liu’s opinion, Wang Chi’s “Four Negatives” not only becomes epistemologically
agonistic, but also leaves no room for the eight steps of moral cultivation in the Great

Learning. To Liu, these eight steps are not only basic but also should be fulfilled step

by step in the order given in the Great Learning. It is in this sense that Liu concludes

® CHL, p. 228; Instructions, Part II: 162, p. 142.

¥ See “Ch’ien Hsii-shan hsien-sheng yao-yii hsii”, in LTCCC, vol. 3b, p. 699.
% See Huang Tsung-hsi, “Shih shuo”, in MJHA, p. 7.

3! “Hsiieh-yen shang”, in LTCCC, vol. 2, p. 427.
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that Wang Chi’s “Four Negatives” will inevitably become heresy.>

In commenting on the debate on the “Nine Inquiries and Nine Explanations™
between Hsii Fu-yiian and Chou Ju-teng, Liu also emphasizes the goodness of the
mind and human nature. Taking the side of the former, he criticized the latter as

follows:

Even if [we admit that] Chou Ju-teng had profound explanations, they can
simple be taken as footnotes [to the explanations of] “the highest goodness” and
cannot be separated from the word shan.>®
To Liu, Chou Ju-teng’s explanations of the “Four Negatives” verify the existence of
the “highest goodness” of the mind and human nature. Besides this general comment,
on many other occasions Liu also expresses opinions on the mind and human nature
that concern the ideas exposed in the debate on the “Nine Inquiries” and the “Nine
Explanations™.
In brief, Liu expresses his close position to Hsii Fu-yiian and opposition to Chou

Ju-teng’s position in three ways. First of all, Liu criticized the expression “The

absence of good and evil characterizes the highest goodness.” He said:

Kao-tzu regarded human nature as neither good nor evil. Mencius effectively
rebutted him with the theory of “goodness”. It is a definite conclusion [about
human nature] that has been well accepted for thousands of years. But nowadays
[how odd it is] that those people advocating the theory of “the absence of good
and evil” take Mencius’ theory as their footnote.>

Obviously Liu took Hsii Fu-yiian’s first inquiry as his assistance. He accused the

%2 See ibid.
3 “Hui-lu”, in ibid., p. 643.
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advocates of the theory of “the absence of good and evil” of contradicting Mencius’
theory of “the goodness of human nature”.

Secondly, Liu emphasizes that there are objective good and evil. Liu said:

The moral principles in the world are all characterized by the presence of good
and the absence of evil. What we Confucians learn is simply to learn to do good
and get rid of evil. What we call the presence of good is the same as the absence
of evil, and vice versa.>
In Liu’s opinion, not only are there objective good and evil, good and evil are
basically incompatible.

Thirdly, Liu considered that the doctrine of “the absence of good and evil” will

make the effort of doing good and getting rid of evil meaningless. Liu said:

Since [, as it is said,] there is no good, there is nothing deserving of doing good.
Since [, as it is said,] there is no evil, there is nothing deserving of getting rid of
evil. ... This will lead people in the world to lapse into frenzy and arrogance.
Even those who are determined to study are upset because they do not know
where to start [the process of moral cultivation]. They might lapse into
Buddhism or Taoism.”
In Liu’s opinion, the theory of “the absence of good and evil” makes people wrongly
believe that there are no definite good and evil and renders them incapable of
distinguishing good from evil. They therefore will not know what to do and what not
to do. They are in danger of lapsing into Buddhism and Taoism for their nihilistic

attitude towards moral matters.

Although Liu took Hsii’s side in the debate, he intended to make a

3 “Hsiieh-yen hsia”, in ibid., p. 519.
% “Yii Lii-ssu shih” EiJg B [Letters to Lii-ssu: the tenth one], in LTCCC, vol. 3a, p. 376.
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compromise between Hsii and Chou.”” This shows that there are some of Chou’s
points Liu could agree with. First, as mentioned earlier, Liu agreed that the highest
goodness of the mind and human nature can be described as “the absence of good
and evil,” though he considered the theory of “the absence of good and evil” as an
obstacle to his theory of “the highest good”. Secondly, Liu agreed that doing good for
the sake of appearances is not right. He said:

7& (thought) in the mind. Once we

58

It is always easy for us to raise a good nien
consider it seriously, we will find that it is burdensome.
Not only did he consider the arising of a good nien (thought) burdensome, he also

considered it evil. Using the metaphor of sand in the eye, Liu commented:

Not the tiniest speck of gold or silver should be allowed to enter the eye.
Anything that enters the eye is evil. What difference does it make if it be gold or
silver? Is this the reason that people advocate the theory of “the absence of
good”?*’
Liu left the last question without an answer. Wang Yang-ming used the same
metaphor to describe doing good for the sake of appearances and his opposition to
it Liu mi ght have been inspired by Wang. Although Liu did not go so far as to use
the metaphor to sustain the doctrine of “the absence of good and evil”, he agreed with

Wang in regarding doing good for the sake of appearances as evil. Therefore he had a

general comment on doing good for the sake of appearances as follows:

56 “Ta Lii-ssu erh” 25@E— [Reply to Lii-ssu: the second one], in ibid., p. 364.
57 See “Yii Lii-ssu shih”, in ibid., pp. 376-7.

28 “Hstieh-yen shang”, in LTCCC, vol. 2, p. 428.

%% “Hsiieh-yen hsia”, in ibid., p. 532.



The Way originally consists of nothing. If it contains anything, it is merely an
obstruction. In learning there is originally nothing that needs to be seized. If
[you think that] there is one thing that needs to be seized, it must be something
that will hurt your mind. For example, if one is learning simply in order to be
benevolent, he is not benevolent at all. If one is learning simply in order to be
righteous, he is not righteous at all. If one is learning simply in order to be in a
state of equilibrium, he is not in a state of equilibrium at all. If one is learning
simply in order to be tranquil, he is not tranquil at all.®!
It is in this sense that he once asserted: “The sage has no nien (thought). Once he has
nien, he is reckless.” A student asked him immediately: “Is thinking of doing good a
nien, too?” Liu answers: “[Yes, for example,] thinking of becoming a sage is [a nien,
t00].”%* In Liu’s opinion, even the thought of becoming a sage is better to be
prevented.

To sum up Liu’s comment on the debate on the “Nine Inquiries and Nine
Explanations” between Hsii Fu-yiian and Chou Ju-teng, Liu emphasizes the highest
goodness of the mind and human nature and shows concern about the confusion of
the distinction between good and evil which might be caused by the theory of “the

absence of good and evil.” However, Liu also disapproved of mistaking the highest

goodness as doing good for the sake of appearances.

(D) Liu Tsung-chou’s criticism of moral decay in the circle of Wang Yang-ming’

followers

() General criticism

% See CHL, p. 380; Instructions, Part I1I: 336, pp. 256-7.
% “Hsiieh-yen shang”, in LTCCC, vol. 2, p. 434.
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Most modern scholars agree that the “arrogant men” advocating moral nihilism
Liu referred to are the members of the T ai-chou School and the “prudish men”
advocating the mysticism Liu referred to are people like Wang Chi’s followers.”> In
mentioning the roles Wan Ken, the leader of the T ai-chou School, and Wang Chi

play in transmitting Wang Yang-ming’s doctrine, Liu said:

In Yang-ming’s school, both Wang Ken and Wang Chi preferred enlightenment
in their teachings and were called the Two Wangs. Although Wang Ken spoke
of enlightenment in an exalted and transcendent language, he did not depart
from the master’s essential teachings. But Wang Chi regarded liang-chih
virtually as the Buddha-nature, desiring enlightenment in a vacuum, and ended
up playing mind games. It is possible to describe him as a man who carries a
spear into his own house.”®*
To Liu, the common characteristic of Wang Ken and Wang Chi is that they both
“preferred enlightenment in their teachings”. Liu appeared to be in opposition to this
philosophical position. As mentioned in section 3 of chapter 3, in 1622 under Liu’s
direction Tsou Yiian-piao and Feng Ts’ung-wu opened the Shou-shan Academy in
Peking. In lectures, Liu got involved in philosophical discussion with Tsou

Yiian-piao and Feng Ts’ung-wu. Tsou believed that the ability of understanding and

enlightening (chieh wu fi#E) was most important for moral cultivation, whereas Feng

emphasized personal practice (kung-hsing 9517T) as essential. Liu was on Feng’s side

62 “Hsiieh-yen hsia”, in ibid., p. 511.

% Mou Tsung-san, Ts’ung Liu Hsiang-shan tao Liu Chi-shan, pp. 297-8; Liu Shu-hsien Z/3it4%, “Lun
Wang Yang-ming te tsui-hou ting-lun” 5 ERGHAR % EaRm [On Wang Yang-ming’s final
conclusion], in Liu Shu-hsien, Ju-chia ssu-hsiang i-han chih hsien-tai ch’an-shih lun-chi {52 FEARE
¥ BRI EE [Essays of modern interpretations of the meaning of Confucian thought], (Taipei:
Institute of Chinese Literature and Philosophy, Academia Sinica, 2000), p. 53; Huang Min-hao, Liu
Tsung-chou chi ch’i shen-tu che-hsiieh, pp. 100-3.
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and wrote a preface to his sayings.®> Liu’s opposition to the enlightenment approach
for moral cultivation was shown in this earlier experience. In this light, Liu seems to
be criticizing Wang Ken and Wang Chi for preferring enlightenment. However, to
Liu, it appears that Wang Chi deserved more criticism than Wang Ken, because

Wang Chi’s concept of enlightenment was close to the Buddhist way.

(ii) Liu’s criticism of Wang Chi

Liu condemned Wang Chi’s transformation of Wang Yang-ming’s “Four

Sentences of Teaching” as follows:

Wang Chi said: “The teaching of the “Four Positives” is a complex and
fragmented one.” He had to transform the [*“Four Sentences”] into the “Four
Negatives” before he could become content. But if there was no distinction
between good and evil, how could there be the mind, the will, knowledge, and
things? So he had also to move to the denial of the mind, the will, knowledge,
and things before he could consider this a profound teaching. But then, where

are the three words chih liang-chih (extending innate knowledge) made manifest?
Wang Chi alone awakened to the fact that nothingness referred to a separate
transmission outside the original teaching. Actually even this nothingness was
nothing.ﬁ(’

Liu seems to blame Wang Chi’s doctrine of “Four Negatives” for bringing a mystical

interpretation of Wang Yang-ming’s doctrine of “the extension of innate knowledge”.

To Liu, Wang Chi’s mystical interpretation led to moral nihilism:

i Huang Tsung-hsi, “Shih shuo”, in MJ/HA, p. 8; Records, p. 61.

5 LNP, in LTCCC, vol. 5, pp. 187-8; “Feng Shao-hsii hsien-sheng chiao-yen hsi” {45 4E#E
FF [A preface to the words of teaching of master Feng Ts ung-wu], in LTCCC, p. 3b, pp. 693-4.

% Huang Tsung-hsi, “Shih shuo™, in MJHA, p. 8; Records, p. 61.

229



Without establishing being and nothingness, good and evil also disappeared. All
that remained was the ch’i 54 (pneuma) of an empty spiritual consciousness,
which moves without being attached or detached to any one place. How could
this not make him fall into the trap of Buddhism? For the Buddhists have
abandoned worldly cares to concentrate only on samsara (transmigration). [For
them,] there is no evil to avoid and no good to perform. All that remains is the
really empty ground of nature where real consciousness may become manifest.
To gain enlightenment from this point of entry is the teaching of Ch’an
Buddhism. As for us Confucians who daily seek to understand nature and
destiny in the dharmas (Law) of this world, we are full of desires that appear and
disappear. In such a situation, if we speak of the absence of good and evil, we
are only making it easier for evil to become dominant.®’

In Liu’s idea, Wang Chi’s interpretation of Wang Yang-ming’s “Four Sentences of

Teaching” not only distorted Wang Yang-ming’s doctrine of “the extension of innate

knowledge” but also led the doctrine close to Ch’an Buddhism, which considers that

good and evil do not exist objectively.

Liu once also elucidated the influence of Wang Chi’s idea of the enlightenment

of the mind in general as follows:

To take the enlightenment of the mind as the essential of the investigation of
things ... will inevitably make people overestimate the inwardness and
underestimate the outwardness. ... The thing he investigated is the one of
nothingness not the one we mean by the thing. The knowledge he extended is
the one of nothingness not the one we mean by the knowledge. Furthermore, the
will he made sincere and the mind he rectified are the will of nothingness and
the mind of nothingness not what we mean by the will and the mind. [And so]
the tasks of cultivating personal life, regulating the family, ordering the state,
and pacifying the world are all become cmpty.68

Liu blamed Wang Chi’s emphasis on mental enlightenment for encouraging in others

a tendency to empty thinking without aiming at the real things and knowledge in the

world. He also found Wang Chi’s influence among his contemporaries:

7 Ibid.
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Nowadays, scholars who decide to concentrate on thinking are mostly defective
in imagination. They regard moral principle as the reflection of a flower in a
mirror or the moon in water (ching-hua shui-yiieh $i{t.7K H ). They consider this
imagination a subtle enlightenment. [In reality] their fault is like those who
cherish fragmentary studies.

In other words, people who regard moral principle as something unsubstantial

indulge in moral nihilism, while people who are defective in imagination indulge in

mysticism.

(iii) Liu’s criticism of Wang Ken

In some ways, Liu was not as harsh on Wang Ken as he was on Wang Chi. Liu

praised Wang Ken’s “Lo hsiieh ko” 4231 [Paean to enjoyment of learning] for its

passages on the experience of joyfulness shared by Confucius and Yen Hui (K'ung

Yen lo ch’u FLEA%%E).”® This joyfulness is an important issue in Neo-Confucianism,

starting from Chou Tun-i. As Ch’eng Hao recorded: “Formerly when [we] received

instructions from Chou Mao-shu [&%#{ (Chou Tun-i), he often told [us] to find out

wherein Confucius and Yen-tzu [Yen Hui] found their joy.””' As Wing-tsit Chan

[Ch’en Jung-chieh] P§iZ&HE comments, “Neither Chou nor the Ch’eng brothers ever

indicated where Confucius or Yen-tzu found his joy. Neo-Confucianists were

e Wang Hung-t’ai nien-yu”, in LTCCC, vol. 3a, p. 357.

% “Ta Lii-ssu wu” & @B 7 [Replies to Lii-ssu: the fifth one], in LTCCC, vol. 3a, pp. 367-8.

™ “Hsiin lo shuo” %R [Essay on searching for joy], in LTCCC, vol. 2, pp. 339-41; “Hsiieh-yen
shang”, in ibid., pp. 440-1.

" Ch’eng Hao 288 and Ch’eng I #2EH, Erh Ch’eng chi —f24£ [The works of the two Ch’eng
brothers] (Taipei: Han-ching wen-hua shih-yeh yu-hsien kung-ssu, 1983), chiian 2a, p. 16; Source
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enthusiastic in describing it in their own ways, such as extensive study of literature

and self-restraint with rules of conduct, self mastery, enjoying the Way, complete

72

elimination of selfish desires, following the principle of Heaven, and so forth.
Wang Yang-ming also emphasized the transmission by Confucius and Yen Hui of
sages’ learning. Many of Wang’s disciples maintained that Wang Yang-ming’s
doctrine of “the extension of innate knowledge” was the direct transmission of
Confucius and Yen Hui’s learning since it was lost two thousand years before.”
As a Neo-Confucian master, Liu, like his forerunners, put forward his
interpretation on Confucius and Yen Hui’s joyfulness in his essay entitled “Hsiin lo

shuo” 4R [Essay on searching for joy]:”*

The ancient Confucians often told students to find out the source of Confucius
and Yen Hui’s joyfulness. Where do they find joy? Some people said: “They
find joy in poverty.” [I said:] “There is no joy in poverty.” Some people said:
“They find joy in [pursuing] the Way.” [I said:] “To say that Confucius and Yen
Hui find joy in [pursuing] the Way is to misunderstand them.” There is no joy in
the Way after all. The secret (i.e. the source of Confucius and Yen Hui’s
joyfulness) is extremely subtle. In master Wang Ken’s “Lo hsiieh ko™ he said:
“The human heart naturally enjoys itself, but one binds oneself by selfish desires.
When a selfish desire makes its appearance, innate knowing is still
self-conscious. Once there is consciousness of it, the selfish desire forthwith
disappears, so that the heart returns to its former joy.” He also said: “Without
this joy it is not true learning; without this learning it is not true joy.” He also
said: “To enjoy is to learn, to learn is to enjoy. Among the joys of this world
what compares to learning! What learning in the world compares to this joy!”
This can be called “killing two birds with one arrow”. Enjoying and learning are
both achieved at the same time.”

Liu regarded Wang Ken as the best interpreter of the source of Confucius and Yen

Book, p. 531.

™ Source Book, p. 531.

7 Lii Miao-fen, op. cit., pp. 275-80.

™ “Hsiin lo shuo”, in LTCCC, vol. 2, pp. 339-41.
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Hui’s joyfulness.”®

Liu pointed out that the most important aspect of Wang Ken’s paean is the word
liang-chih (innate knowing).”” Liu said that Confucius and Yen Hui found their joy
in learning to distinguish rightness from non-righ‘[nf:ss.78 However, “there is no
definite distinction between rightness and non-rightness. Only innate knowing is the

7 He concluded: “Everybody has innate knowing. Everybody knows the

judge.
principle of Heaven. Everybody can enjoy this joy. Only those who are able to be
self-reflective and acquire the Way themselves can realize its secret.”® Liu also said:
“I think that it is easy to find the source of Confucius and Yen Hui’s joyfulness, but it
is not easy to find joy in our own mind. Students should try to pursue in their own
mind to find their own joyfulness. To think about what is different between their own
joyfulness and Confucius and Yen Hui’s joyfulness. After distinguishing the
difference we can clearly find our own _ioy’fulness.”81 In this way, Liu praised Wang
Ken’s “Lo hsiieh ko” for pursuing “learning to get the Way oneself” (tzu-te chih
hsiieh El13:.Z52).

Wang Ken is regarded as “the one who carries forward most vigorously the idea

82 Although he was the son of a

of the common man as sage in Confucian history.
salt maker and only had five years of instruction at the village school, and although

he never sought or attained the status of a Confucian scholar-official, Wang Ken was

7 Tbid., p. 339.

6 See ibid., p. 340.

7 See ibid., p. 339.

™ See ibid., pp. 339-40.

™ Tbid., p. 340.

% Ibid., pp. 340-1.

il “Hsiieh-yen shang”, in ibid., p. 440.

2 Wm. Theodore de Bary, Learning for One’s Self, p- 155.
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full of interest in learning and had self-confidence in becoming a sagc.83 His doctrine
has been characterized as “learning to get the Way oneself” (tzu-te chih hsiieh).®*
Wang Ken’s praise of enjoyment in learning can be seen as advocating learning for
the sake of the self. In contrast to most scholars, who learn in pursuit of an official
status, Wang Ken is very unusual. As mentioned in section 1 of chapter 3, Liu had
intended to refuse taking the civil service examination in his youth, and he also
advocated learning for the sake of the self.

Liu also praised Wang Ken'’s interpretation of “the investigation of things” of

the Great Leaming.gs According to Wang Ken:

The investigation of things refers to the fact that things have roots and branches.
One’s self (shen £f), the world, the state and the family all make up one
substance. In the doctrine of the investigation of things for extending knowledge,
the self is the root and the family, the state and the world are the branches.
Therefore, if in one’s actions there is some deficiency, one must turn and look
for it within oneself. This reflexive moment is the fundamental effort in the
investigation of things. Should one wish to regulate one’s family, order the state
and give peace to the world, one must first make the self secure. According to
the Book of Changes, “When the self is secure, the world, the state and the
family can be preserved.” But when the self has yet to be made secure, the root
is not firmly established. Now, one who knows how to give security to the self
cannot but love and respect his self. One who loves and respects his self cannot
fail to love and respect others. If I am able to love and respect others, others
must love and respect me, and my self should be secure. In the same way, if the
entire family loves and respects me, then the family will be regulated. If the
entire state loves and respects me, then the state will be ordered. If the whole
world loves and respects me, then the world will be at peace. Therefore, should
others fail to love and respect me, it is not particularly a case of others’ lacking
humanity (jen) or respect. Rather, it is my own lack of humanity and respect that
may be discerned.®

% See Huang Tsung-hsi, “T ai-chou hsiich-an i”, in MJHA, chiian 32, pp. 709-10; Wm. Theodore de
Bary, Learning for One’s Self, pp. 155-9.

* Shimada Kenji, op. cit., p. 97.

5 Huang Tsung-hsi, “T’ai-chou hsiieh-an i”, in MJHA, chiian 32, p. 710.
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Wang Ken’s interpretation is special in that he emphasized the role of the self as the
most important element in the doctrine of “the investigation of things”. In his opinion,
the security of the self is the basis for regulating the family, ordering the family, and
pacifying the world.

This interpretation of “the investigation of things” was proposed in a lecture in

an academic conference held in Huai-nan #£55.>” It became known to Huang

Tsung-hsi as the Huai-nan doctrine of “the investigation of things” [Huai-nan ko-wu

HERIFE7].8 This doctrine appears to be Wang Ken’s most definitive theory on

learning and was quoted as such by Huang Tsung-hsi in his conclusion to his essay
on Wang Ken’s life and learning in the Ming-ju hsiieh-an.* Huang Tsung-hsi made

a serious criticism of the Huai-nan doctrine as follows:

Wang Ken said, “To make secure both one’s self and the mind is best. To make
secure only one’s mind and not one’s whole self is less good. To fail to make
secure either self or mind is worst.” [In this sense] he is taking the singing bird
as model for securing the self. This will inevitably leave people to establish
opportunities for escaping from danger simply for securing life [without caring
about the rightness].””

In Huang’s opinion, Wang Ken appeared to put too much emphasis on securing the
bodily self and less on cultivating the mind of the self. According to Huang, this way

encouraged people to be selfish. Huang’s comment may be related to his impression

% Ibid.; Records, p. 176.

Lao Ssu-kuang, Chung-kuo che-hsiieh shih, vol. 3a, p. 512.

¥ Huang Tsung-hsi, “T"ai-chou hsiich-an i”, in MJHA, chiian 32, p. 710.

% Ibid., pp. 709-11.

Huang Tsung-hsi, “T’ai-chou hsiieh-an i”, in MJHA, chiian 32, p. 711. The English translation is
based on Julia Ching, Records, p. 177. However, Ching has punctuated the passage incorrectly. Cf.
Chu Hung-lin [Chu Hung-lam] Z&¥E#K, Ming-ju hsiieh-an tien chiao shih wu BE{EEL 2 RERFR
[An explanation of corrections to wrong punctuations in Ming-ju hsiieh-an] (Taipei: The Institute of
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of the behaviour of Wang Ken’s disciples. In his introduction to the T ai-chou School
Huang said: “Many of his (Wang Ken’s) disciples could fight dragons and snakes
with their bare hands. By the time his teaching passed down to men like Yen Chiin

and Ho Hsin-yin, it was no longer within the boundaries of Confucian moral

2291

philosophy.
Further evidence to substantiate Huang’s concerns about the Huai-nan doctrine

is Wang’s essay entitled “Ming-che pao-shen lun” BHE {5 i@ [On clear wisdom

and self-preservation]:

Clear wisdom is innate knowing. To clarify wisdom and preserve the self
(shen ) is innate knowing and innate ability. Those who know how to preserve
the self will love the self like a treasure. If I can love the self, I cannot but love
other people; if I can love other people, they will surely love me; and if they
love me, my self will be preserved. ... If I respect my self, I dare not but respect
other people; if I respect other people, they will surely respect me; and if they
respect me, my self is preserved. If by this means I regulate the family, then I
can love the whole family, and if I love that family, they will love me; and if
they love me, my self is preserved. If by this means I rule a state, I can love the
whole state; if I love that state, the state will love me; and if the state loves me,
my self is preserved. Only when my self is preserved can I preserve the state. If I
only know how to preserve my self and do not know to love other men, then I
will surely seek only to satisfy my self, pursue my own selfish gain, and harm
others, whereupon they will retaliate and my self can no longer be preserved. ...
If I only know how to love others and do not know how to love my self, then it
will come to my body being cooked alive or the flesh being sliced off my thighs,
or to throwing away my life and killing my self, and then my self cannot be
preserved. And if my self cannot be preserved, with what shall I preserve my
prince and father?”?

Lao Sze-kwang [Lao Ssu-kuang] %5E5¢ observes that Wang Ken confused the two

History and Philology, Academia Sinica, 1991), pp. 194-5.

2 Huang Tsung-hsi, “T’ai-chou hsiieh-an i”, in MJHA, chiian 32, p. 703; Records, p. 165.

% Wang Ken, “Ming-che pao-shen lun” BIHF{£E3E [On clear wisdom and self-preservation], in
Wang Ken, Wang Hsin-chai ch’iian-chi, chiian 4, pp. 4a-5a. The English translation is from Wm.
Theodore de Bary and Irene Bloom eds., Sources of Chinese Tradition (New York: Columbia
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meanings of the self, one meaning the bodily self and the other meaning the moral
self. Wang Ken intended to emphasize the latter but was prone to refer it to the
former. This provoked criticism by Huang Tsung-hsi and others.”> Wm. Theodore de
Bary remarks: “When Wang Ken speaks of ‘my body being cooked alive or the flesh
being sliced off my own thighs, throwing my life away’, etc., he alludes to
extravagant gestures of self-sacrifice, and protests against a highly idealized view of
the self which called for heroic self-denial and an almost religious dedication to one’s
ruler or parents, so contrary to man’s natural instinct for s'el’f—preservation.”94 He also
observes “a difference between Wang Ken and Wang Yang-ming which has
important implications for those who follow them. Wang Ken’s conception of the
self is strongly physical—the bodily self or person. Wang Yang-ming’s emphasis in
innate knowledge is on the mind, especially the identity with principle or nature.””
He concludes: “Liu Tsung-chou noted the crucial difference between Wang Ken and
Wang Yang-ming on this point and asked whether it did not portend the
abandonment of mind control and of the restraining influence of the mind over the
bodily desires.”®

These observations explain the reason Huang Tsung-hsi criticized Wang Ken’s
Huai-nan doctrine of “the investigation of things.” However, these observations may

be modified by the following evidence, which exposes Wang Ken’s reason for

writing the essay “Ming-che Pao-shen lun”. In 1526, one of his friends Wang Yao-hu

University Press, 1999), vol. 1, p. 862.

» Lao Ssu-kuang, Chung-kuo che-hsiieh shih, vol. 3a, p. 513.
** Wm. Theodore de Bary, Learning for One’s Self, p. 164.

% Tbid.

% 1Ibid., p. 165.

237



FHEH [2-2] was heading for Peking to take office in the government.”” One of his

biographies reports:

In October of the winter [of 1526], [Wang Ken] wrote “Ming-che pao-shen lun”.
By then, most of his comrades in serving the government were either killed for
remonstrating or being exiled afar. The master [i.e. Wang Ken] thought that if
one cannot preserve one’s self, he cannot take care of all things in the world.
Mainly because Yao-hu was heading for Peking, he wrote it as a present for
him.’998

This record reveals that “Ming-che pao-shen lun” was written as advice for his friend

who was heading for Peking to take office in the government. In writing this treatise,

Wang Ken depicted friends who sacrificed themselves in serving the ruler. As

someone who had never sought or attained official status, Wang Ken doubted the

worth of being sacrificed in civil service. He said:

To participate in civil service is to pursue the Way. Some people have sacrificed
themselves in civil service. How good can it be for pursuing the Way if one
participates in civil service and sacrifices his self?”’

Based on this view of civil service he also expressed his idea of political activity. He

said:

The self is a measure, and the world, states and families are each a square, We
adjust the measure to know whether the square is straight. Therefore we should
only care about the measure and certainly not seek the measure in the square.

°7 Wang Ken, Wang Hsin-chai ch’iian-chi, chiian 1, “Nien-p’u”, p. 7b.

% Wang Ken, Ch’ung-chiian Hsin-chai Wang hsien-sheng ch’iian-chi B 5 F e 258 (A
reprint of the complete books of Wang Ken] (A 1631 version preserved in Taipei National Central
Library), chiian 2, “Nien-p’u”, p. 19b.

» Wang Ken, “Yii-lu”, in Wang Ken, Wang Hsin-chai ch’iian-chi, chiian 2, p. 8a.
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Once the measure is correct the square is straight.'®

In his using this metaphor Wang Ken expressed a typical Confucian moral idealism,
which insists that the establishment of political order starts from the moral
cultivation of the self and that a good society is based on the goodness of the self.'”!
To some extent, Wang Ken’s idea of political activity can be seen as an extreme

expression of this moral idealism.

Based on this moral idealism Wang Ken had a naive concept of ching-shih £&{t:

(statecraft). He said: “The statecraft of the sage is like normal matters in daily life.
The rulers and the ministers in Yao and Shun’s courts simply engaged in the

‘discussion of learning’ (chiang-hsiieh ZeEd) 192 15 Neo-Confucianism the

“discussion of learning” is an important term. Chu Hsi “emphasized that learning
should proceed by discussion. He also applied this principle to the education of the
ruler. He considered that there is no better method than the discussion of all matters

and issues so that their good and evil implications are brought to light before

1% Wang Ken, “Yii-lu”, in ibid., chiian 3, pp. 3a-b. The English translation is based on Carsun Chang,
op. cit., p. 117.

11 The term “moral idealism” (tao-te te li-hsiang chu-i SEfS{{J#I48 3= 3§) is first expounded by
Professor Mou Tsung-san. See Mou Tsung-san, “Tao-te te li-hsiang chu-i yii jen-hsing lun” E{EHJH
AHF 7 EL A 45 [Moral idealism and theories of human nature], in Mou Tsung-san, Tao-te te
li-hsiang chu-i JETERYEIAE =38 [Moral idealism] (Taipei: Hsiieh-sheng shu-chii, 1978), pp. 24-38.
For the further interpretation of Confucian moral idealism, see Chang Hao 7, “Sung Ming i lai
ju-chia ching-shih ssu-hsiang shih shih™ Z<HH LI A fEZ (& FHARZAEE [An tentative interpretation of
the theories of statecraft since Sung and Ming dynasties], in Chin-shih Chung-kuo ching-shih
ssu-hsiang yen-t’ao hui lun-wen chi 31t B4R 1 BABHET &5m 25 [Proceedings of the
conference on the theory of statecraft of modern China] (Taipei: The Institute of Modern History,
Academia Sinica, 1984), p. 12. See also Chang Hao, “The heritage of the ideal of ching-shih”, in Tu
Wei-ming, ed., Confucian Traditions in East Asian Modernity (Cambridge, Massachusetts: Harvard
University Press, 1996), pp. 72-91; Tu Wei-ming, Centrality and Commonality: An Essay on
Chung-yung (Honolulu: The University Press of Hawaii, 1976), p. 69.

e Wang Ken, “Yii-lu”, in Wang Ken, Wang Hsin-chai ch’iian-chi, chiian 2, p. 7a.
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decisions are made. Wang Ken inherited this idea from Chu Hsi and appeared to

extend it so far that he considered politics at court as identical to the “discussion of

learning”. He therefore persuaded students to “learn before participating in

politics™.'®

He also believed that learning means to learn to be a teacher, to be a leader and
even to be a ruler.'” To Neo-Confucians, “the authority to which they gave
adherence was higher than the state, which saw itself as guardian of classical
exegesis, higher even than the classics. They relied primarily on their own authority,
as self-appointed interpreters of the sacred message. ... For this reason, in the political
realm, they acted as moral judges of their sovereigns rather than as dutiful
ministers.”% Wang Ken, like his fellow Neo-Confucians, believed that a
scholar-official should be a moral judge to the ruler, and that the ruler and the

officials should be like partners. As he advised his disciple:

The personality of the ruler and ours are supposed to be different. This is very
natural without doubt. However, it is all up to us [whether we participate in civil
service or not]. There is a regular way to it. We should consider it (the regular
way) before we decide to participate in, not the opposite. If the ruler and the
ministers beg us, and hundreds of the officers recommend us, we can therefore
participate in civil service. ... The Way I am pursuing can therefore be realized
and my participation in civil service is wise. ... If the ruler and the ministers do
not employ us, even if there are hundreds of officials recommending us, we may
participate in civil service by doing a job suitable to our status. ... Many
scholar-officials before us ignored this regular way. They participated in civil
service before considering this regular way. They therefore suffered
punishments. How can you not take it as advice?'”’

1% Wm. Theodore de Bary, The Liberal Tradition in China, p. 39.

Wang Ken, “Yii-lu”, in Wang Ken, Wang Hsin-chai ch’iian-chi, chiian 2, p. 6a.

Wang Ken, “Yii-lu”, in ibid., chiian 3, p. 7a.

Wm. Theodore de Bary, The Liberal Tradition in China, p. 57.

197 Wang Ken, “Ta Lin Tzu-jen” Z#kF{= [Reply to Lin Tzu-jen], in Wang Ken, Wang Hsin-chai
ch’iian-chi, chiian 5, pp. 12b-13a.
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To Wang Ken, participation in civil service should be for the realization of the Way.
The Way can only be realized under the condition that the scholar-officials and the
ruler are partners, and the scholar-official who is sacrificed without realizing the Way
is totally worthless. This is the reason why Wang Ken urged scholar-officials to
cultivate wisdom and practise self-preservation. To regard him as putting too much
emphasis on securing the bodily self seems to an over-simplification.

Wang Ken is a realist in taking self-preservation as a basis for ordering the
world. It is his moral idealism that brings Wang Ken close to Liu Tsung-chou. Like
Wang Ken, Liu believed that a scholar-official should be a moral judge to the ruler.
As mentioned in section 2 of chapter 3, in the reign of the Emperor Ch’ung-chen, Liu
tried many times to submit memorials or to advise the emperor in their meetings that
the emperor learn by the example of Yao and Shun how to rule the country through
benevolence and righteousness. He considered benevolence and righteousness
crucially important in all political affairs, claiming that military, financial and
domestic problems would be resolved if the emperor were to keep benevolence and
righteousness in mind. Ignoring the emperor’s irritation, Liu tried to persuade him to
enact political reform through his own moral cultivation. To some extent, Liu acted
as a moral teacher to the emperor. Also, in his memorials he urged the emperor to

108

share power with the officials.” Like Wang Ken, Liu saw the scholar-officials and

the ruler as partners. In this sense, Liu’s ideal of political activity is very similar to

198 See “Tse nan chih i i chih chiin Yao Shun shu” T2 2% DISEZE55% A memorial to ask the
emperor to pursuit the Way of Yao and Shun], in LTCCC, vol. 3a, p. pp. 61-7; “Mao ssu ch’en yen
k’ai kuang sheng hsin shu™ 540§ 5 BAME 2. (55 [A memorial to persuade the emperor to open his
mind], in LTCCC, vol. 3a, pp. 83-6.
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Wang Ken’s. Thus Liu gave high praise to Wang Ken’s Huai-nan doctrine of the

investigation of things. As Liu commented:

Among the doctrines of the investigation of things propounded by Confucian
scholars, the Huai-nan doctrine ought to be regarded as the most correct one.
[Wang Ken] said: “In the doctrine of the investigation of things for extending
knowledge the self is the root and the family, the state and the world are the
branches.” I would like to develop it as follows: “In the doctrine of the
investigation of things for extending knowledge making the will sincere is the
root, and rectifying the mind, regulating the family, ordering the state and
pacifying the world are the branches.”'”

Where Liu agrees with Wang Ken appears to be Wang’s considering the self and the
whole world as one substance and taking the cultivation of the self as the starting
point for ordering the world. In this regard, Liu appeared to have no concern, as
Huang Tsung-hsi did, that the Huai-nan doctrine of “the investigation of things”
encouraged people to be selfish.

Once in a letter to one of his disciples Liu talked about the relation between

shen B (the self) and the mind as follows:

Wherever shen £ lives in the mind is right there. This is absolutely right. You
should know that shen is not simply a body of seven inches. That which fills the
world is the mind. That which fills the world is shen. ... How can it be simply to
get knowledge from the bodily self of seven inches? Those who believe it is, I
am afraid that their intelligence is limited by their bodies. They will therefore
gradually bear selfish opinions in their minds.""

Liu obviously knew that the word “‘shen” means the bodily self to many people.

However, he would rather emphasize the intimate relation between “shen” and the

i “Hsiieh-yen hsia”, in LTCCC, vol. 2, p. 529.



mind, believing that shen, the mind and all things in the world are one substance.
This brings his idea of shen very close to Wang Ken’s.

However, there is still a significant difference between Liu and Wang Ken on
the idea of shen. Given his own sacrifice for the fall of the Ming dynasty, Liu appears
to agree with the notion of sacrifice of the self in civil service. The reason that Liu
agreed with the notion of sacrifice of the self in civil service is probably because of
his concept of shen. Liu said: “Shen is situated inside the myriad things of the world.
It cannot be taken as one’s private property.”'!"" Given its emphasis on not regarding
shen as one’s private property, Liu’s idea of shen appeared to lead him away from
Wang Ken'’s position on the preservation of the self. Liu expressed his position more

clearly in an essay entitled “Sheng ssu shuo” Z:%E:f [On life and death]. After

condemning his contemporaries for preferring life to honour, Liu said:

Confucian learning takes all things in the universe as one substance. We
[therefore] see it (the one substance) as a great self (Ta shen-tzu K5 F). The
birth of all things in the universe is the birth of my self. The death of all things
in the universe is the death of my self.'"?

By using the idea of the “great self”’, Liu was expressing the self-fulfillment of a

person in the universe. In this sense, Liu took the personal life as a part of the

universe.''? At the end of the essay, Liu urged people not to care about preserving

10 «yij Kai-mei erh” BHBA35— [Letters to K’ai-mei: the second], in LTCCC, vol. 3a, p. 448.

"' “Hsiieh-yen shang”, in LTCCC, vol. 2, p. 463.

2 “Sheng ssu shuo”, in ibid., p. 379.

"3 Tungfang Shuo and Tu Wei-ming, op. cit., p. 49; pp. 77-87. Yang Ju-pin £5{%%, “Ssu-sheng yii
i-li: Liu Tsung-chou yii Kao P’an-lung te ch’eng-no” JE4: B FH © 257 5 B S HEAY RS [Life,
death, and moral principle: the promise between Liu Tsung-chou and Kao P’an-lung], in Liu Chi-shan
hsiieh-shu ssu-hsiang lun-chi, pp. 547-9.
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their personal life but to care about pursuing the Way.''* This shows the basic
difference between Liu and Wang Ken on the preservation of the self. This basic

difference is also exposed in Liu’s interpretation of the Great Learning. Liu said:

The teaching of the Great Learning is simply to teach people to know the root.

The root of the state and the world resides in shen. The root of shen resides in

the mind. The root of the mind resides in the will. The will is what the highest

good abides in.'"
What Liu emphasized about the self is, again, the will of the self. This also explains
why, after praising the Huai-nan doctrine of “the investigation of things” as the most
correct among other competing doctrines, Liu developed it with taking “making the
will sincere” as the root for the doctrine of “the investigation of things”. In Liu’s
opinion, the will is more essential than the self in the doctrine of “the investigation of
things.” It is “making the will sincere” not the preservation of the self that is essential
for the teaching of the Great Learning. What Liu agreed with regarding Wang Ken’s
taking the self so seriously was his taking the self as the responsibility of the family,
the state and the world.

To sum up, Liu praised Wang Ken for seeing the self and all things in the world
as one substance. However, as a man without experience in civil service, Wang Ken
naively considered that scholar-officials, in serving the ruler, can order the world
through the cultivation of the self and the discussion of learning, believing that since

the self is the basis for ordering the world, clear wisdom and self-preservation should

be taken as essential. Thus there is no need, and it is unwise, to sacrifice oneself in

"4 “Sheng ssu shuo”, in LTCCC, vol. 2, p. 379.
na “Hsiieh-yen shang”, in ibid., p. 458.
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civil service. In contrast, Liu, as an experienced scholar-official, was deeply
immersed in the political movement initiated by the Tung-lin party. He was much
influenced by the passion of the members of the Tung-lin party “giving their blood to
purify Heaven and Earth.”''® Liu’s belief in the self and the world as one substance
takes him in the opposite direction from Wang Ken. In contrast to Wang Ken, Liu
took the Way as essential in ordering the world. He himself practised self-sacrifice by
refusing food after the fall of the Ming dynasty, claiming that his death was “seeking
benevolence and getting benevolence.”'!’

Although Liu gave great praise to Wang Ken’s Huai-nan doctrine, he criticized
it as flawed, because it failed in seeing the mind, the will, knowledge, things, the self,
the family, the state and the world as a whole.''® This comment appears to be at odds
with Liu’s former appraisal. It probably is based on the above-mentioned difference
between Liu and Wang Ken that Liu showed his dissatisfaction with Wang Ken’s
doctrine sometimes.

Given this dissatisfaction, Liu thought about the bad influence Wang Ken’s

doctrine might have on his T’ ai-chou followers. Liu said:

Among Wang Yang-ming’s disciples, Wang Ken in particular propagated his
teaching far and wide. Starting from the teaching of “without learning, without
reflection” he moved to the subject of the natural and then of the joy of learning.
The latter-day followers of his school increased in number. However, they were
mediocre men without inhibitions.'"®

"6 This is an expression used by Huang Tsung-hsi to describe the sacrifice of the members of the
Tung-lin party in politics. See Huang Tsung-hsi, “Tung-lin hstieh-an i”’, in MJHA, chiian 58, p. 1375;
Records, p. 224.

"7 NP, in LTCCC, vol. 5, p. 522.

118 See “Hsiieh-yen chung”, in LTCCC, vol. 2, pp. 481-2.

"% Huang Tsung-chou, MJHA, “Shih shuo”, p. 12; Records, p. 67.
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The term “without learning, without reflection” is from Mencius. It originally refers
to an innate moral intuition and an innate moral ability.]20 “But Wang Ken
interpreted this to mean that learning and reflection are superfluous in
self-cultivation.”'*! What Liu condemned as “mediocre men without inhibitions”

might be the same as the arrogant men he criticized in his “Cheng-hstieh tsa-chieh”.

(iv) Liu’s criticism of T’ao Shih-ling and the scholars of Mount Po-ma

In 1631, Liu shared the instructors’ chair with T’ ao Shih-ling in the Cheng-jen

Hui 35 A& [Association for realizing humanity] to promote Wang Yang-ming’s

doctrine of “the extension of innate knowledge”. It assembled over two hundred

122 123

scholars.”™ However, “their teachings were not the same, and the assembly was

therefore divided into two parties. According to Huang Tsung-hsi:

T’ao’s disciples studied Buddhism, meeting separately on Mount Po-ma, and
went into such things as causation and retribution (karma, yin kuo (K 5.). ... I did
not like what T”ao said, so together with Wang Yeh-hsiin and Wang Yii-ch’i =
Wi [?-7]1 gathered together some forty choice scholars of the time, to become
Liu’s disciples. Although these forty or more people liked to attack Buddhism,
they did not have much foundation for their learning and remained superficial.
Thus they only provided excuses for those who studied Buddhism to do so. Liu

120 See Mencius, Book VII, Part A: 15, p- 184; Records, p. 67.

2L Records, p. 67.

122 NP, in LTCCC, vol. 5, pp. 296-8.

' Huang Tsung-hsi, “Chi-shan hsiich-an”, in MJHA, chiian 62, p. 1512.
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was anxious about this. As the two factions mocked each other, there were only
one or two persons who really transmitted his teachings.'**

This indicates that most of Liu’s contemporaries were influenced by Buddhism, Liu
being an exception. Liu’s resistance to the trend was weak, as shown in the following

passage:

Master T’ao Shih-ling of my hometown is well respected by our comrades.
However, he starts his learning with the aid of Buddhism. [Therefore] most of
those who follow his teaching regard Ch’an Buddhism as the basis [of their
learning]. It turns out that they cannot return to the right way in the end. This is
a defect of [T’ao’s teaching]. I often have different opinions from master T’ ao.
Maybe by the time his theory reaches a dead end he may return to the right way.
I am not sure [if it will happen like that].'*

Liu appeared to regret the difference between himself and T ao Shih-ling. Although
he expected that T’ao and his followers might change their opinions, he did not see

himself as able to persuade them to change.'*

The basic difference between the teaching of T’ao and Liu is that T"ao
considered recognizing the original substance of the mind as essential in moral

cultivation, while Liu considered the effort of cultivation as more essential.'?’ In

2% 1bid.; Records, pp- 261-2.

123 “Ta Wang-sheng Shih-mei” & F4: 13 [Reply to student Wang Shih-mei], in LTCCC, vol. 3a,
p. 413.

126 For detailed studies of Liu’s interaction with T’ao Shih-ling and his followers, see Wang Fan-sen,
“Ch’ing ch’u te Chiang-ching hui”, pp. 515-35; Sun Chung-tseng #&-1 4, “Cheng-jen hui Pai-ma
pieh-hui chi Liu Tsung-chou ssu-hsiang chih fa-chan” 2§ A ~ B & 51 5257 & FEARZ 38 [The
Cheng-jen association, the Pai-ma association and the development of Liu Tsung-chou’s thought], in
Liu Chi-shan hsiieh-shu ssu-hsiang lun-chi, pp. 457-522.

"7 See “Hui-lu”, in LTCCC, vol. 2, p. 600.
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criticizing T’ ao’s doctrine, Liu said:

Indeed, if one cannot recognize the original substance, how can he make an
effort? But once one recognizes the original substance, one should seize it
firmly and make an effort. The more delicate one make his effort, the more
bright and clear his original substance become. Now [T’ ao] said that after
recognizing the original substance one has nothing to do and may behave
without any limitation. In that case, [people in following his teaching] will
become wild and arrogant. They will be afraid of nothing at 1]

In Liu’s opinion, T’ao’s teaching will lead people to the moral nihilism mentioned in
his “Cheng-hsiieh tsa-chieh.” Liu also criticized T’ao’s teaching as a sort of
mysticism. In his response to one of T"ao’s disciples, who, in defense of T’ ao’s
doctrine, insisted that recognizing the original substance is itself a sort of effort

towards cultivation, Liu said:

Recognizing [the original substance] after all belongs to imagination. Even
though one may sometimes acquire something in recognizing, the thing he
acquires is only a mirage. One should not consider it a definite truth.
Furthermore, the original substance only exists in normal activities in daily life.
If one dismisses normal activities and considers that there is a thing elsewhere
that needs to be recognized, he is merely searching for the Way in en‘nptine:s::,.129

To Liu, what we can acquire from recognizing the original substance of the mind is

simply a mirage, which also proves that T’ao’s doctrine is prone to lapse into

28 Ibid.
' Ibid, pp. 601-2.
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mysticism.

To Liu, moral nihilism and mysticism are connected to Ch’an Buddhism. Liu

said:

Ch’an Buddhists take “the absence of good and evil” as the main theme of their
doctrines. Moral principles, such as loyalty, filiality, honour and rightness
belong to the part of goodness. They consider them as obstacles to their
doctrines and intend to erase them to return to the scene of cmptiness.]30

In this passage, Liu claimed that the Ch’an Buddhist doctrine of “the absence of good
and evil” is responsible for moral nihilism in dismissing moral principles and for
mysticism in intending to return to a mystical scene of emptiness. As mentioned
earlier, Liu considered that Wang Chi’s doctrine of “the absence of good and evil”
came from Ch’an Buddhism. Wang Chi’s doctrine of “the absence of good and evil”
again became the focus of Liu’s attacks on moral nihilism and mysticism of T"ao
Shih-ling and the scholars of Mount Po-ma.

Although T ao Shih-ling never expressed his opinion on the doctrine of “the
absence of good and evil” and the debates on it, there is indirect evidence to show
that he believed in it. According to Tung Huang-t’ing # #54E [?-?], one of T"ao0’s
disciples, T ao once told him: “You, Huang-t’ing, are originally a sage as a human
being. What good can you do? What evil can you get rid of7”"*! He said this in order

to persuade Tung to recognize the original substance of the mind, rather than doing

%% Ibid., p. 640.
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good and getting rid of evil, as essential for cultivation.'**> T’ao’s comment can be
regarded as an expression of the doctrine of “the absence of good and evil”. Also,
according to Liu Chuo and Huang Tsung-hsi, T’ ao had a direct relation with the
transmission of Wang Chi’s and Chou Ju-teng’s doctrines.'>> One of T’a0’s main
disciples, Chin Hung-yu, showed his agreement with Chou Ju-teng on the debate on
“Nine Inquiries and Nine Explanations”."**

The above shows that T’ao and his disciples were prone to accept the doctrine
of “the absence of good and evil.” In this sense, Liu’s criticism of moral nihilism and
mysticism referred to a trend of thought that lasted from Wang Chi through Chou
Ju-teng to T ao Shih-ling and the scholars of Mount Po-ma.

As mentioned in section 3 of chapter 2, some early Ch’ing scholars, such as Ku
Yen-wu and Fang I-chih, confronded with the tragedy of the decline of the Ming
dynasty, considered the development of Wang Yang-ming’s School of Mind as a
cause of Ming dynastic decline. To some extent, Liu Tsung-chou’s criticism of Wang

Yang-ming’s followers for indulging in moral nihilism and mysticism anticipated the

criticisms of these early Ch’ing scholars.

(E) Liu Tsung-chou’s scheme for moral reformation

In his criticism of “arrogant men” and “prudish men” in his “Cheng-hsiich

tsa-chieh™ Liu concluded: “ [They] are defective in being not sincere and are careless

Bl Quoted by Liu Tsung-chou in “Ta Lii-ssu erh”, in LTCCC, vol. 3a, p. 363.
132 11
Ibid.
133 See LNP, in LTCCC, vol. 5, p. 311; Huang Tsung-hsi, “Tzu Liu-tzu hsing-chuang”, p. 253.
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in pursuing [the Way] in i-ken EfR (the root of the will). Liu defined the term

i-ken by relating it to the cultivation of the highest goodness of human nature as

follows:

The root of the will (i ken) is the subtlest [element of the mind]. The substance
of sincerity is in accordance with the principle of Heaven. What is in accordance
with the principle of Heaven is the highest goodness. It is in making the subtlest
[element] become the highest good that we achieve the state of “abiding in the
highest goodness” [in the Great Learning)."*
Liu emphasized that the goodness of the will is the guarantee of the goodness of
human nature. It is through the cultivation of the root of the will that one can realize
the highest goodness of his nature. Liu also tries to take his doctrine of “making the

will sincere” to interpret and substitute Wang Yang-ming’s doctrine of “the extension

of innate knowledge”. Liu said:

The task of “extending innate knowledge” is not different from that of “making
the will sincere”. It can only be accomplished through the task of “making the

will sincere”. Once it is a step away from the root of the will (i ken), there

cannot be any possibility of “extending innate knowledge”."”’

With this interpretation of “the extension of innate knowledge”, Liu regarded the root
of the will as the most important element in realizing Wang’s doctrine. Liu believed
that both the arrogant men, who confused innate knowledge with emotions and
consciousness, and the prudish men, who mistook innate knowledge for mysticism,

disregarded the root of the will. He considered this as a sign of distortion of Wang

13 See “Yii Lii-ssu shih”, in LTCCC, vol. 3a, p. 376.
13 “Cheng-hsiieh tsa-chieh”, in LTCCC, vol. 2, p. 325.
13 “Hsiieh-yen hsia”, in ibid., vol. 2, p. 535.
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Yang-ming’s doctrine. To defend against the moral decay induced by these men, the
cultivation of the root of the will, or “making the will sincere”, becomes the most
essential task.

The task of “making the will sincere” closely relates to the task of “being
vigilant in solitude” in Liu’s moral philosophy. According to Liu: “The Way of the
Great Learning resides only in ‘making the will sincere.” The effort of ‘making the
will sincere’ resides only in ‘being vigilant in solitude.” The will is the place where
the highest goodness abides. It is so unique without any distraction that it is called

solitariness.”"*® As Tu Wei-ming #1#4£BH observes: “Liu considers ‘vigilant

solitariness’ the best approach to self-cultivation. The elaborate project of correcting
mistakes in his seminal treatise, Schematic of Man (Jen-p’u), can thus be interpreted
as his strategy for learning to be human by putting ‘vigilant solitariness’ into practice
as a daily ritual.”"® In other words, Liu’s Jen-p’u can be seen as his basic project for
achieving moral reformation.

Jen-p’u starts with a chart named “Jen-chi t’'u” AM&[E [The Diagram of the

kk]

Human Ultimate], which was based on Chou Tun-i’s *“T’ai-chi t’u” to describe the
important role human beings play in the universe.'** After the general description of
human beings’ basic moral ability, Liu stated the essential theme of realizing
humanity [Cheng-jen yao-chih & A 221, including: “Dwelling in secluded
retirement in order to experience the self in solitude™; “Divining the movement of

2, &

thought in order to recognize incipient tendencies”; “Exercising caution in one’s

"7 Ibid., p. 525.
138 “Tu Ta-hsiieh”, in LTCCC, vol. 3b. p. 1182
"% Tu Wei-ming, “Subjectivity in Liu Tsung-chou’s philosophical anthropology”, p. 114.
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bearing in order to follow the decree of Heaven” ; “Strengthening the basic human
relationship in order to crystallize the Way”; “Making complete the hundred practices
in order to investigate one’s conduct comprehensively”’; and “Changing to good and

141 A1l the six themes concentrate on

reforming faults in order to become a sage.
personal cultivation. With the realization of these six essential themes one can
scrutinize one’s daily behaviour and correct faults. Next to these six essential themes,
Liu provided only one method for the prosecution of bad deeds. That is the practice
of sitting in meditation. In this sense, Jen-p’u can be seen as the basic guide for
personal cultivation.

Liu also urged scholars to attend lectures to cultivate morality collectively. The
Cheng-jen hui was founded by Liu for this purpose. He wrote a constitution for the
Cheng-jen hui to set out the rules for its operation and regulate the members’

behaviour.'** According to Liu’s biography, Jen-p’u was originally named

Cheng-jen shiao p’u §5 A\/|Ngl [Pamphlet for realizing humanity],'** and is said to

be used as a guide to self-cultivation for the members of Cheng-jen hui.'** Given

Jen-p’u as the basic guide for personal cultivation, Cheng-jen hui yiieh 55 N\ &

[Constitution for the members of the association for realizing humanity] can be seen
as moral rules in public life.
The Cheng-jen hui yiieh consists of five parts: the main theme of learning, the

rules of the association, the main contracts, the main prohibitions, and a note on the

10 See “Jen-p’u”, in LTCCC, vol. 2, p. 3.

'“!I Ibid., pp. 5-11. The English translation is from Tu Wei-ming, “Subjectivity in Liu Tsung-chou’s
philosophical anthropology”, p. 115.

2 NP, in LTCCC, vol. 5, p. 295.

43 YNP, in ibid., p. 332.

1% See Cynthia Brokaw, op. cit., pp. 128-9.
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constitution.

(1) The main theme of learning describes the purpose of learning as realizing
humanity through learning the classics. b

(2) The rules of the association are divided into seven parts. The first part is the
timetable of meetings. According to the timetable, the members meet three days a
month. The meeting begins at nine in the morning and ends at twelve noon. It also
describes the basic qualification for joining the association. Basically it welcomes
people of all sorts of occupations and classes. However, it divides the members into
long-term members and occasional participants. The second part is the ritual for the
meeting. An altar is set up for worshipping Confucius. At the beginning of the ritual,
they pay homage to Confucius first and then to many ancient worthies. After the
ritual, members are seated according to age. Then the lecture starts. The third part is
the lectures. Two special seating areas are set aside: one for the lecturer and recorder
and the other for appointed questioners. A public seating area is set aside for the
general audience. The fourth part is membership fees. They allow members to
contribute as they please in order to keep a meeting running. Normally the fees are
paid at each ﬂleeting for the necessary appliances, like joss sticks and candles, for the
ritual and tea, cakes and fruits as refreshments. The fifth part is the record of the
meetings. At every meeting, they elect one member as the recorder to record the
general content of the lecture and the questions. The sixth part is the prohibitions of
the meeting. They prohibit nonsense talk, grinning cheekily, sitting cross-footed,
whispering to each other, mentioning personal promotion or demotion, and rumours

about the society. The seventh part is about the staff. Ten members are elected as
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staff for keeping the association in oper::ltion.]46

(3) The main contracts are ten in number. The first one urges the members to
have confidence in their own potential to be a sage. This confidence also implies
psychological tension in the self because Liu emphasized in this contract that “once
one is not able to become a sage there is no other level of man he can become except
a mean person. [In brief,] Once one is away from sagehood, he is close to madness.
Once one is not human, he becomes a beast. There is not a hair’s breadth in
between.”'*’ Liu also emphasized learning from books as essential for learning to be
a sage. In answering a question “on what basis can one have confidence of the self’s
potential to be a sage?” Liu said: “Learning from books is the basis. It is from
learning from books we know that every sage and worthy become what they are
simply because they devote their efforts to learning from books.” In a further

elaboration of the importance of learning from books Liu said:

The ancient Confucians took learning from books as the essential for the task of
“the investigation of things” and “the extension of knowledge”. The Confucians
of recent generations avoid this counsel and only count on innate knowing. ...
Can learning from books be dismissed? It certainly cannot be dismissed.
Although innate knowing cannot be limited by hearing and seeing, it cannot be
separated from hearing and seeing. Learning from books is the best of the
activities of hearing and seeing. When you ask what good is and what evil is,
everybody knows what they are in some sense. As to how to do good and get rid
of evil, nobody knows exactly how to do this. One day I was reading a book by
an ancient sage, and I found that the ancient sage also worried about this
question. Suddenly I was inspired and burst out into tears. I realize that I was not
qualified to be human previously. [With this reflection] I then realized that the
task of doing good and getting rid of evil is very easy for everybody.”'*®

'3 “Cheng-jen hui-yiieh”, in LTCCC, vol. 2, pp. 571-3.
6 Ibid., pp. 573-5.
7 Ibid., pp. 575-6.
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Although Liu asked members to be confident about their potential to be sages, he did
not assure that they would definitely become sages in reality. Confucian believers of
the Mencian theory of “the goodness of human nature” basically have this regard in
their mind."* Liu is no exception to this. This is the reason that, in urging members
to have confidence in their own potential, Liu also emphasized the importance of
learning from books as essential for cultivation.

The second contract urges members to realize that innate knowledge as the basis
for learning to be a sage resembles the natural feeling of an infant’s love for its
family. Liu concluded: “Scholars who intend to realize the essence of human nature
should simply and practically cultivate it (innate knowledge) rather than pursuing
something mystic. The word liang-chih is the main theme of Mencius’ theory of the
goodness of human nature.”"*

The third contract urges members to extend their love of their family to their
relatives, friends, neighbours and step by step to all people in the world. Liu reminds
members not to have selfish minds. He suggests that once one can recall innate
knowledge the selfish mind will be under control."’

The fourth contract urges members to distinguish righteousness from profit. Liu
insisted that once one can distinguish the difference between human and beast

whenever a nien (thought) arises, he can naturally distinguish righteousness from

profit.152

"% Ibid., p. 576.

¥ See Tu Wei-ming, Centrality and Commonality, pp. 72-3; Benjamin I Schwartz, The World of
Thought in Ancient China, pp. 275-6; Chang Hao, “The heritage of the ideal of ching-shih™, pp. 72-3.
10" “Cheng-jen hui-yiieh”, in LTCCC, vol. 2, p. 577.

! Ibid., pp. 577-8.

52 Ibid., p. 578.
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The fifth contract urges members be cautious of material temptations. In this
regard Liu suggested that overcoming the self was essential. He believed that
overcoming the self was a ceaseless task for moral cultivation. He says: “There is
someone I know who even took as long as twenty years simply to overcome the word
‘anger’.” He therefore suggests that members should patiently practise overcoming
the self.'*?

The sixth contract urges members to learn the rites. Liu maintained that it is
learning the rites that distinguishes humans from beasts. He believed that there are
countless rites that need to be learned. One should start from the rites for children
and go on to those for adults in order to become a complete person.'**

The seventh contract urges members to be cognizant of their status as scholars,
and always to keep their honour in mind. 2

The eighth contract urges members to be careful about the influence of bad
habits. Liu observed that thousands of evils come from bad habits."*®

The ninth contract urges members to act as they say they mean to do."’

The tenth contract urges members to have the courage to admit their faults. Liu
asked members to supervise each other to correct faults. He hoped that people would
correct their faults by mutual persuasion. Those who do not correct their faults by

mutual persuasion will be deprived of their membership. Serious faults may be

attacked by other members."*®

' Ibid., pp. 578-9.
% Ibid., pp. 579-80.
15 Ibid., pp. 580-1.
1 Tbid., p. 581.
17 Ibid., pp. 581-2.
'8 Tbid., p. 582.
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(4) There are twelve categories of prohibitions: unfiliality, unfriendliness,
greediness, official corruption, over-tolerance to female relatives, licentiousness,
reckless talking, irascibility, drunkenness, extravagance, debauchery, inappropriate
appearance. Fifty types of evil deeds are also included in these twelve categories.
Punishments are divided into three kinds. The most serious one is expulsion from the
association. The second one is to be asked to stay at home refusing visitors, being
barred from one meeting, and sitting in meditation to reflect on faults and correct
them immediately. When the offender is allowed to return to meetings, he is asked to
donate a book to the association, and supply soup and cakes as refreshment at one
meeting. The third punishment is to be asked not to attend one meeting and sit in
meditation to reflect on faults and correct them immediately. When allowed to return
to the meetings, the offender is asked to donate a book to the association."’

Under these categories of prohibition, many common activities are prohibited,
such as going to the theatre, watching boat races, attending temple festivals, using
slang, using nicknames, and writing folk songs, legends or fiction: these deserve the
second punishment.'® Prohibitions concerning women include allowing one’s wife
and daughters to enter a temple, to worship deities, to go to the theatre, to watch
lantern festivals, to study poetry, to learn to write books, and to learn music and chess;

such members deserve to be barred from the association.'® The prohibitions were

1% 1bid., pp. 583-8.

1 1bid., p. 587.

1! Ibid., p- 585. The prohibitions concerning women also can be seen in Liu’s Jen-p’u. See “jen-p’u”,
in ibid., pp. 11-6. For a studies of Liu’s moral philosophy based on a point of view of modern
women’s studies, see Liu Jen-p’eng £ A, “Sheng-hsiieh lun-shu chung te tao-te wu-t’i: i Liu
Tsung-chou Jen-p’u wei i HEELEG P E I DLBSE A AGEESH] [The moral problem in
discourse on the learning of the sage: Liu Tsung-chou’s Jen-p'u as an example], in Lin Ch’ing-chang
FABEEZ and Chiang Ch’iu-hua J§Fk3E, eds., Ming tai Ching-hsiieh kuo-chi yen-t’ao hui lun-wen chi
HEACAR BRI B R ST €7 522 52 [Collective essays from international conference on the studies of
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originally thirty in number. They were increased to fifty because Liu thought that the
previous thirty were not strict enough.'®* All of the prohibitions can be taken as
evidence confirming Liu Tsung-chou’s reputation for moral Puritanism, as some
modern scholars have described.'*®

(5) In the note on the constitution, Liu recorded the reason for founding the
association. He considered that the association was a step in following Wang
Yang-ming’s teaching. Liu observed that T’ao Shih-ling was enthusiastic in

propounding the theory that people have the potential to be sages. They therefore

took the name Cheng-jen &5 A [realizing humanity] as the name of the association to

encourage people to realize the potential for humanity to become a sage. At the end
Liu said: “The scholars of the Confucian School refine their doctrines to ‘being
vigilant in solitude.” Master Yang-ming also said: ‘innate knowledge is simply
knowledge in solitude.” They are saying the same thing. ‘Being vigilant in solitude’ is
‘extending innate knowledge’.”'* Liu was trying to merge Wang Yang-ming’s
doctrine and his own doctrine as a guide for members’ moral cultivation.

To sum up, given his emphasis on the practice of sitting in meditation,
overcoming the self, learning from books, learning the rites, promoting the theory of
“the goodness of human nature” and so on in Jen-p’u and Cheng-jen hui yiieh, Liu’s

scheme for moral reformation reflects his revision of Ch’en Hsien-chang and Wang

Yang-ming’s doctrines and his criticism of Wang Yang-ming’s followers. The above

classics in Ming] (Taipei: Institute of Chinese Literature and Philosophy, Academia Sinica, 1996), pp.
485-516.

12 See “Hui-lu”, in LTCCC, vol. 2, p. 647.

12 Chang Hao, “Ch’ao-yiieh i-shih yii yu-an i-shih”, p. 73; Wang Fang-sen, “Ming mo Ch’ing ch’u te
i-chung tao-te yen-ke chu-i”, p. 72.

1% “Cheng-jen hui-yiieh”, in LTCCC, vol. 2, pp- 588-9.

259



practices encompass Liu Tsung-chou’s reconstruction of Ming Neo-Confucianism.

To some extent, given his reconstruction of Ming Neo-Confucianism, Liu’s
scheme for moral reformation also can be seen as a plan to put Neo-Confucian moral
philosophy into practice. In this sense Liu represented the end of the custom of
philosophical discussion in late Ming Neo-Confucianism and the beginning of the
popularization of practical learning in early Ch’ing scholarship, as mentioned in the
introduction.

Besides the above-mentioned scheme of moral cultivation, a trend of thought,
which Liu opposed, should be noticed as an obstacle to his scheme. As mentioned
earlier, the scholars of Mount Po-ma studied Buddhism and went into such things as
causation and retribution (karma). The Cheng-jen hui was thereby divided. These
scholars especially were influenced by Yiian Huang’s idea of the ledgers of merit and
demerit for moral cultivation, which is the most popular form for promoting the
Buddhist theory of karma.'®® The Buddhist theory of karma is a great challenge to
Liu’s scheme for moral reformation. Liu made the criticism that Yiian Huang’s idea
of the accumulation of merits was based on an utilitarian reason that is harmful to the
Confucian Way.'®® Therefore “Liu wrote the Jen-p’u in alarm at the growing
popularity of Yiian’s work and the proliferation of new ledgers based on his system

23167

and sanctioned by other literati. However, the influence of Buddhism on the

scholars of Mount Po-ma was increasingly popular. Liu decided in the end not to

argue with them.'®®

19 “yii Lii-ssu shih”, in LTCCC, vol. 3a, p. 377.

1 TIbid., p. 377.

7 LNP, in LTCCC, vol. 5, pp. 326-7; Cynthia Brokaw, op. cit., p. 128.
18 YNP, in LTCCC, vol. 5, p. 425.
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Although Liu criticized the Buddhist theory of karma, he sometimes felt obliged
to express a tolerant attitude towards it. One of Liu Tsung-chou’s uncles, Liu Ch’i

2t [?-7], wrote a “Ch’iian shan wen” #5342 [Essay to urge good deeds]. It was
collected by Liu Tsung-chou as one of his family’s “Tsu-hsiin” fH#/l| [Ancestral

instructions], and Liu wrote a postscript to it. In this “Ch’iian shan wen” Liu Ch’i

recalled a story he heard from his teacher in his youth. A man named Lu Yen-shan [
fii| L] dreamt that he had been to hell and met the King of Hell [Yama], who turned

out to be Wang Yang-ming. While Lu was chatting with Wang, a man was arrested
by an armed King’s runner. Lu discovered that the arrested man was one of his
nephews. Lu asked the King to release him. The King replied that the nephew had
done so much evil in his life that he deserved to be taken to hell. After Lu woke up
the next morning, he wondered if the dream would come true. He therefore asked his
son to visit the nephew. The son was told that the nephew had suddenly suffered a
serious disease the previous night and died at noon. Liu Ch’i used this story to tell
people in the world that doing good will be rewarded with good and evil with evil,
and urged people to do good to protect themselves from evil consequences.'®

Liu Ch’i’s story appeared to involve the Buddhist theory of karma. Liu
Tsung-chou considered that Liu Ch’i’s teaching is contradictory to the instructions of
170

the first ancestor of the Liu family of the Ming dynasty Liu Chin 234 [?-7].

According to the Liu family’s “T'su-hsiin”, Liu Chin admonished his family not to

189 “Yii-yii fu-chiin ch’iian shan wen” EFFEEIFESL [Essay to urging good deeds by Liu Ch’i], in
LTCCC, vol. 4, pp. 560-1.
' Ibid., p. 561.
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become involved in Buddhism."”" Liu Tsung-chou felt that Liu Ch’i’s story was
strange, but since it was intended to urge people to do good, he decided to keep it as
one of the instructions for the family. In his postscript, he made seven points to
expose his reservations. First, he doubted the existence of the King of Hell and the
notion of a division between Heaven and Hell. He suggested that they are made up by
Buddhists. Secondly, Liu explained that the reason that Wang Yang-ming figured as
the King of Hell was because Wang liked to talk about innate knowledge. Liu quoted

»172

Wang’s saying “Innate knowledge is the spirit of creation, and asserted that

innate knowledge, rather than faith in spirits [kuei shen 5], was the key to

becoming master of one’s destiny. According to Liu: “Since everybody has this

innate knowledge, everybody is a spiritual being. Since everybody is a spiritual being,
everybody is [the master of] karma.” Thirdly, what Lu Yen-shan saw in his dream is
not Wang Yang-ming. Because Lu, like everyone in the world, has innate knowledge,
he thought he had seen Wang Yang-ming as the King of Hell. Fourthly, Liu assumed
that by the time the nephew was dying he must also have seen Wang Yang-ming
because everybody has innate knowledge. Fifthly, Liu quoted a popular saying that
“God is watching three feet above everyone’s head” [chii t’o san ch’ih yu shen-ming

FAYH = RN A f1HH]. Sixthly, Liu suggested people who have done evil should believe

that the Buddhist theory of karma is true. Lastly, Liu concluded that in writing this
“Ch’iian shan wen” Liu Ch’i provided instructions for moral cultivation. This is why

he considered it worthy of preserving. However, he was still concerned that people

1" “Suj-an fu-chiin chia-hsiin” ZZfF#E 53 [The family instructions by Liu Chin], in LTCCC, vol.
4, p. 553.
"2 CHL, p. 323; Instructions, Part I1I: 261, p. 216.
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would put too much emphasis on the theory of karma.'”

To sum up, Liu was trying to use Wang Yang-ming’s doctrine of “the extension
of knowledge” to give the story an explanation and deter people from believing the
Buddhist theory of karma. However, Liu did not totally dismiss the theory in the end.

The reason that Liu tolerated the belief in the Buddhist theory of karma may be
due to the influence of his teacher Hsii Fu-yiian. As mentioned earlier, in his debate
on “Nine Inquiries and Nine Explanations” with Chou Ju-teng, Hsii adopted the
theory of karma to strengthen his own position. Liu might have been influenced by
Hsii. The other reason for Liu’s tolerance may be his view on the similarity and
differences between Confucianism, Buddhism and Taoism. Liu accepted Wang

Yang-ming’s opinion on this issue and quoted his sayings:

[Wang Yang-ming said:] “What the Buddhist calls one’s original state is what
our Confucian school calls innate knowledge”, “In broad outline the two
methods [of Confucians and Buddhists on recognizing one’s original state] are
about the same. However, the Buddhists are different from us because their
minds are motivated by selfishness”, and “The Buddhist escapes from human
relations and dismisses the principle of things. Therefore, they cannot be
regarded as understanding the mind.”'"*

Liu agrees with Wang that Confucians and Buddhists share the same idea of the

human’s original state and the way to recognize it, and they are different in that

Buddhists search for escape from worldly life while Confucians strive to deal with it.
With this basic point of view Liu sometimes was tolerant to those who

3

indulging in Buddhism, take Wang’s doctrine of “the extension of innate knowledge’

'73 “Yii-yii fu-chiin ch’iian shan wen”, in LTCCC, vol. 4, pp. 561-2.
174 “Ta Wang Chin-ju san” ZFE41= [Replies to Wang Chin-ju: the third], in LTCCC, vol. 3a, pp.
405-6.

263



as their counterpart. He said:

Nowadays, those who indulge in Buddhism like to talk about master Yang-ming
simply because they think the doctrine of “the extension of innate knowledge” is
close to the Buddhist doctrine of “[recognizing] the clear consciousness of
human nature”. Therefore, they cannot help but believe in his doctrine in order
to increase their number. This is why Buddhist adherents pretend to be fond of
talking about innate knowledge, too. ... Once they realize the doctrine of “the
extension of innate knowledge” and pursue [the Way] with innate knowing for a
long time, they will probably see something substantial. By then, even though
they never stop talking about Buddhist theory and never leave the Buddhist
temple, their mind awakes and becomes a Confucian mind.'”

Liu appeared to be confident that Wang’s doctrine of “the extension of innate
knowledge” could be the savior of Buddhist adherents. It is Liu’s confidence in
Wang’s doctrine that makes him tolerate the popularization of Buddhism.

On the other hand, the popularization of Buddhism and Taoism was so powerful

that Liu appeared to have sensed it. He lamented:

Asking scholars nowadays to learn the sagely Way is like asking them to enter
through closed doors, if you do not allow them to learn Buddhism and Taoism.
If you give a man who is drowning a gourd, the gourd can be seen as a piece of
driftwood.'"

In Liu’s mind, Buddhism and Taoism, though not perfect, are temporary tools for

helping scholars to access the Confucian Way. Therefore, to him, no Confucian of his

time could afford to dismiss Buddhism and Taoism. However, he pointed out:

What is worrying is that scholars do not study the Buddhist canon sincerely.

173 “Ta Hu Sung-kao Chu Mien-chih Chang Tien-fu chu sheng” &4 & 42 SRER K584
[Reply to disciples Hu Sung-kao, Chu Mien-chih and Chang Tien-fu], in ibid., pp. 410-1.
176 “Ta Wang Chin-ju san”, in ibid., p. 406.
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Once they study the Buddhist canon sincerely, they will become dissatisfied
with Buddhist doctrine. Then they will start to realize the greatness of the sagely
Way. If this is so, how can Buddhism hurt Confucians? It is like treating a
disease. If it is a small disease, it can be cured in a normal way, but if it is a
serious disease, it must be treated seri-ausly.m
Liu was so confident about Confucianism that he could tolerate Buddhism. It is for
this reason that he expected that the difference between himself and T"ao Shih-ling
would be solved. In 1636, Liu even recommended T’ ao for promotion, praising T ao

as a real master of Neo-Confucianism.'”® He also urged his disciples not to become

involved in debate with T’ ao’s disciples:

[As my disciple] you must be full aware of the distinctions between

Confucianism and Buddhism. It is up to others whether or not they choose to

acknowledge them. If you [my disciples] behave in accordance with

Confucianism and reject Buddhism, why bother worrying whether Buddhist

adherents will escape from Buddhism and return to Confucianism?'”
However, the debate between his disciples and T ao’s did not reach any final
agreement. Liu’s attitude towards the debate, on the one hand exposes his confidence
and open-mindedness, while on the other hand it reflects the situation of his time:
Buddhism was popular that it seemed difficult to find a solution for both sides of the
debate.

It appears that Liu could not afford to be in total opposition to Buddhism.

Although he was worried about people’s belief in karma, since it still had the effect

of urging people to do good and remove evil, he tended to be tolerant of it on some

177 110
Ibid.

178 “Chien Tao Shih-ling kung chieh™ #F#dds/ 45 [A memorial in recommending T’ a0

Shih-ling], in ibid., pp. 347-9.

1799 “Ta Wang sheng Shih-mei”, in ibid., p. 413.
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occasions. This tolerance can be seen as part of a trend of Liu’s time. With Wang
Ken’s advocating the doctrine that common people can be sages and the rise of the
T’ai-chou School, a kind of popularized Confucianism began to flourish."®" To the
members of the T ai-chou School, as Wm. Theodore de Bary remarks, “Wang
Yang-ming’s innate knowing represented the fulfillment of ‘getting it (the Way)
oneself’ and ‘learning for the sake of the self,” and the obligation to propagate it
among the uneducated mass was the personal responsibility of the heroic
individual.”"®" Stimulated by this trend, many of the late Ming literati adopted
responsibility for popular education. Figures such as Ho Hsin-yin, Lin Chao-en #£JK
B [San-i chiao-chu =—#§ 3}, 1517-98], Lii Kun =3 [Shu-chien #{f&, 1536-1618]
and Yiian Huang were enthusiastic in spreading the Confucian ethic in accessible
ways for lower social strata, although they all adopted different approaches.'®* As
mentioned earlier, although Liu Tsung-chou had criticized Wang Ken, he praised his
ideas on the enjoyment of learning and pursuing “learning for the sake of the self.”

Liu was easily involved in this trend towards popularized Confucianism, and his

180 Ts0 Tung-ling 72 4, Wang-hsiieh yii chung-wan Ming shih-jen hsin-t’ai FE2EA B A(»
f& [Wang Yang-ming’s doctrine and the mentality of the literati in the middle and late Ming] (Peking:
Jen-min ch’u-pan she, 2000), p. 360.

! Wm. Theodore de Bary, The Liberal tradition in China, p. 79.

"2 For studies of these Confucian literati’s activities in spreading the Confucian ethic, see Ronald
Dimberg, op. cit., pp- 99-118; Judith A. Berling, The Syncretic Religion of Lin Chao-en (New York:
Columbia University Press, 1980), pp. 73-81; Joanna F. Handlin, Action in Late Ming Thought: The
Reorientation of Lii Kun and Other Scholar-Olfficials (Berkeley: The University of California Press,
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tolerance towards the Buddhist theory of karma can be seen as complementary.

1983), pp. 143-60; Cynthia Brokaw, op. cit., pp. 61-109.



CHAPTER FIVE

Conclusion

Throughout Liu Tsung-chou’s life, as a Neo-Confucian master, he was
enthusiastic in pursuing learning through self-cultivation. Most of his works were
presented as philosophical discussions on the Doctrines of Mind. With his revisions
of his Ming Neo-Confucian forerunners Ch’en Hsien-chang and Wang Yang-ming,
and his criticisms of Wang Yang-ming’s followers, Liu established new trends in the
academic community in the period from late Ming to early Ch’ing. This has been
more or less omitted in modern studies of Liu Tsung-chou’s philosc:q_:)hy.1 As Yii
Ying-shih observes, many new intellectual trends, such as the switch from the pursuit
of the learning of “honouring the moral nature” to the pursuit of the learning of
“following the path of inquiry and study”, the emphasis of “practical statemanship”
and the switch from the pursuit of the “knowledge of moral nature” to the pursuit of
the “knowledge of hearing and seeing” in Ch’ing intellectual history have their
origins in Ming Neo-Confucianism.” In this regard, despite his major academic
enterprises concentrated on reconstructing Ming Neo-Confucianism, Liu was partly
responsible for the many new intellectual trends in the period from late Ming to early
Ch’ing.

From this study we find that Liu’s reconstruction of Neo-Confucianism

anticipates some elements for the new trends in the intellectual transition in the

. Wang Fan-sen is an exception. Most of his studies cited in this thesis have contributed greatly to the
study of Liu Tsung-chou’s influence on the intellectual transition in the period from late Ming to early
Ch’ing.
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period from late Ming to early Ch’ing as follows: In response to Chang
Hsien-chang’s doctrine of “emphasizing tranquillity” and the teaching of sitting in
meditation, Liu also considered them essential for moral cultivation. However, the
doctrine of “emphasizing tranquillity” and the practice of sitting in meditation faced
four kinds of doubts since Ch’en Hsien-chang’s paradigm was advocated. First, there
was doubt about the compatibility between them and the doctrine of “emphasizing
reverence” of the Ch’eng-Chu paradigm of Neo-Confucianism. Secondly, there was
doubt about their closeness to Ch’an Buddhism. Thirdly, there was doubt about the
“substance/tranquillity” and “function/activity” dualism on which they were based.
Lastly, there was doubt about their lapsing into a preference of tranquillity over
activity. Liu spent much effort in dealing with those.

Dealing with the first doubt, Liu saw “reverence” as a common factor of moral
cultivation in every aspect of human life. Although the doctrine of “emphasizing
tranquillity” ultimately takes the lead in Liu’s moral philosophy, Liu saw no
contradiction between the doctrine of “emphasizing reverence” and his doctrine of
“emphasizing tranquillity”. Furthermore, Liu tried to use the doctrine of
“emphasizing tranquillity” to refine the doctrine of “emphasizing reverence”. In this
sense, Liu was devoted to recovering the doctrine of “emphasizing tranquillity” and
the teaching of sitting in meditation, to bring them into accordance with the
Ch’eng-Chu paradigm.

As for the second doubt, although there are similarities between Liu’s teaching

of sitting in meditation in his confession ritual and that in the Ch’an Buddhist

2 Yii Y ing-shih, “Ch’ing-tai hsiieh-shu ssu-hsiang shih chung-yao kuan-nien t’ung-shih”, pp. 405-86.
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confession rite, significant differences can be also found between them. Recognizing
the criticism of him as close to Ch’an Buddhism, Liu tried to make a distinction
between Confucian sitting in meditation and Ch’an Buddhist sitting in meditation.
And finally he drew a definite line distinguishing his teaching of sitting in meditation
from those of both Buddhism and Taoism.

As for the third doubt, although Liu was an adherent of the doctrine of
“emphasizing tranquillity” and the teaching of sitting in meditation, he opposed the
“substance/tranquillity” and “function/activity” dualism. In place of this dualism, Liu
created his own theory regarding the relationship between tranquillity and activity.
Liu believed that there is a metaphysical tranquillity that transcends experiential
tranquillity and activity, and that there is no contradiction between tranquillity and
activity in metaphysical tranquillity.

Concerning the fourth doubt, given the belief in the existence of metaphysical
tranquillity, Liu explained that the “tranquillity” to be emphasized in the doctrine of
“emphasizing tranquillity” is metaphysical tranquillity. In metaphysical tranquillity,
tranquillity can be acquired in activity and activity can be achieved in tranquillity.
Therefore the realization of the doctrine of “emphasizing tranquillity” cannot be
limited to the tranquil state. Furthermore, Liu regarded “to acquire activity in
tranquillity” as a necessity for learning the doctrine of “emphasizing tranquillity”. Liu
appeared to combine metaphysical tranquillity with experiential activities.

With the solution of these four doubts Liu endeavoured to prevent the doctrine
of “emphasizing tranquillity” and the practice of sitting in meditation from being

accused of heresy and sought to restore them to Confucian orthodoxy. In this sense
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his ideas display his reconsideration of the doctrine of “emphasizing tranquillity” and
the practice of sitting in meditation and anticipate the criticism of them by the
anti-Neo-Confucian scholars of the early Ch’ing.

Liu Tsung-chou also developed revisions of Wang Yang-ming’s doctrine. First,
sharing Wang Yang-ming’s caution regarding selfish human desires, Liu took a more
active position than Wang on how to overcome them. Thus he also appears more
positive than Wang about objective norms for overcoming selfish human desires.
Compared to Wang, he placed greater emphasis on the observance of the rites as
objective norms for regulating people in different situations rather than the general
principle of morality in moral cultivation. Liu’s attitude to selfish human desires
makes him a representative of a variety of moral Puritanism which emerged in the
period from late Ming to early Ch’ing. His emphasis on returning to the observance
of the rites is also noteworthy in that it represents a starting point of another
intellectual transformation, which took place in the same period, in which the study
of the rites gradually increased and less attention was paid to abstract moral principle.

Secondly, with regard to his criticism of Wang Yang-ming for neglecting the
tasks of studying, inquiring, thinking and sifting, Liu adopted a more positive stance
than Wang towards learning from books, or extensive learning in general, in
Neo-Confucianism. Wang regarded knowledge from extensive learning as secondary
to moral cultivation, while Liu considered that the knowledge obtained from
extensive learning provided objective norms for regulating people’s behaviour. Liu’s
emphasis on extensive learning allowed him to play an important part in the switch

from the pursuit of the learning of “honouring the moral nature” to the pursuit of the



learning of “following the path of inquiry and study” during the period from late
Ming to early Ch’ing, and was influential on the founding of the Classics Discussion
Societies, which preferred to take learning from books as the basic standard for moral
cultivation. His works on recording the words and deeds of ancient Confucians and
his Neo-Confucian forerunners also played an important part in the historiography of
scholars of the same period on intellectual history.

Thirdly, based on his criticism of Wang Yang-ming’s interpretation of the Great
Learning, Liu gave i (the will) a different interpretation from Wang. In contrast to
Wang’s view that the will may be good or evil, Liu maintained that the will is
definitely good. In Liu’s opinion, it is the goodness of the will that is the guarantee of
the goodness of human nature. Liu was dissatisfied with Wang’s confusing the will
with thought (nien), which obscured the goodness of the will as the guarantee of the
goodness of human nature. Liu also criticizes Wang’s idea of chih (knowledge),
which, in Liu’s opinion, can easily be regarded as advocating a sort of amoral
knowledge. Thus, in contrast to Wang’s taking “the extension of innate knowledge”
as the main purpose of his doctrine, Liu took “making the will sincere” as the main
purpose. To Liu, it is only “making the will sincere”, rather than “the extension of
innate knowledge”, that can get rid of evil in time. By taking “making the will
sincere” as the main purpose of his doctrine, Liu considered everything in the world
to be the expression of the will and transformed the Confucian idealism of
“sageliness inside and kingliness outside” into a concentration on the learning of
“sageliness inside” only. He thus devoted himself to rigorous practice of confession

and self-criticism, which was considered a prerequisite for the correction of faults
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and the attainment of moral perfection. With his systematic work on the practice of
confession and self-criticism, Liu also led a trend towards moral self-scrutiny in the
period from late Ming to early Ch’ing.

In Liu’s response to Wang Yang-ming’s followers, in his criticism of the
interpretations of Wang Yang-ming’s doctrine of “the extension of innate
knowledge” among Wang’s followers in his time, Liu exposed two kinds of
phenomena of the degeneration of Wang’s followers: moral nihilism and mysticism.
Wang Yang-ming’s “Four Sentences of Teaching” were considered as the reason for
the degeneration of his followers. Based on his criticism of Wang’s “Four Sentences”
Liu wrote his own “Four Sentences”. Here, he criticized the theory of “the absence of
good and evil” of the mind and human nature and, reconfirming the definite goodness
of the will, presented the guarantee of the goodness of the mind and human nature.
With his emphasis on the goodness of the mind and human nature, Liu criticized the
advocators of the theory of “the absence of good and evil” among the debates on
Wang’s “Four Sentences” for confusing the distinction between good and evil.

Furthermore, in his criticism of moral decay among Wang Yang-ming’s
followers, Liu expresses his opposition to the enlightenment approach for moral
cultivation advocated by two of Wang’s main disciples, Wang Chi and Wang Ken.
Liu blamed Wang Chi for his transformation of Wang Yang-ming’s “Four Sentences
of Teaching” thus causing moral nihilism and mysticism and Wang Ken for
considering learning and reflection superfluous in self-cultivation thus causing moral
nihilism. He did, however, share Wang Ken’s ideas of “learning to get the Way

oneself” and moral idealism. Besides criticizing Wang Chi and Wang Ken for their



influences in making moral nihilism and mysticism, Liu also criticized his
contemporaries T ao Shih-ling and scholars of Mount Po-ma for indulging in moral
nihilism and mysticism and being involved in Ch’an Buddhism. Liu Tsung-chou’s
criticism of Wang Yang-ming’s followers for indulging in moral nihilism and
mysticism anticipated the criticisms by some early Ch’ing scholars who considered
the developments of Wang Yang-ming’s School of Mind a cause of the decline of the
Ming dynasty.

Based on his criticism of moral decay in the circle of Wang Yang-ming’s
followers, Liu presented his scheme for moral reformation. In it Liu provides Jen-p’u
as a guide to self-cultivation and Cheng-jen hui yiieh as the moral rules for public life.
The scheme for moral reformation reflects Liu’s revision of Ch’en Hsien-chang and
Wang Yang-ming’s doctrines, and his criticism of Wang Yang-ming’s followers. In
this sense, Liu’s scheme for moral reformation can be seen as the result of his
reconstruction of Ming Neo-Confucianism. It can also be seen as a plan to put
Neo-Confucian moral philosophy into practice and a sign of the end of the custom of
philosophical discussion in late Ming Neo-Confucianism and the beginning of the
popularization of practical learning in early Ch’ing scholarships. Beside this, in
facing the great influence of Buddhism, specifically the Buddhist theory of karma, as
an obstacle to his scheme, Liu sometimes expressed a tolerant attitude towards it in
order to persuade people to do good and get rid of evil. Liu’s tolerance to the
Buddhist theory of karma reflects a trend of popularized Confucianism of the late
Ming period.

It is clear that Liu Tsung-chou’s reconstruction of Ming Neo-Confucianism

274



made a great contribution to the emergence of many new intellectual trends in the
period from late Ming to early Ch’ing. In this sense, Liu can be seen as an early
representative of the intellectual transition in this period. In his reconstruction of
Ming Neo-Confucianism, we see the start of the contour of the Ming-Ch’ing

intellectual transition.
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Glossary

Chan Jo-shui 457k [Kan-ch’iian H g, 1466-1560]

Ch’an (or Zen) i

Chang Ch’iao #ff [?-7]

Chang Chii-cheng &fFE [Chiang-ling Y[, 1525-82]

Chang Hsii 534 [T’ing-shih ZEE, 1455-1514]

Chang Mao ### [Feng-shan f[1], 1437-1522]

Chang Tsai ##k [Heng-ch’ii f#iZg, 1020-1077]

Chang Ying #%H [Nan-chou f#g¥i{, 1514-1605]

Che #f

Chekiang #7L

Che-chung #ft

Ch’en Ch’iich Pfifife [Ch’ien-ch’u §Z§/], 1604-77]

Ch’en Hsien-chang [#ij§k5% [Po-sha or Pai-sha [, 1428-1500]

Ch’en I-ch’ang [§ZEE [?2-7]

Ch’en Jung-chieh [Wing-tsit Chan] P&

Ch’en Lung-cheng P§#EIE [Chi-t'ing $&5%, 1585-1645]

cheng hsin (the rectification of the mind) [E/[»

Cheng-hsiieh tsa-chieh (Miscellaneous notes on verifying learning) Z5E4EfF
Cheng-jen (realizing humanity) & A

Cheng-jen hui (Association for realizing humanity) 5 A &

Cheng-jen hui yiieh (Constitution for members of the association for realizing
humanity) & A9

Cheng-jen shiao p’u (Pamphlet for realizing humanity) & A/]\Gl%
Cheng-jen yao-chih (the essential theme of realizing humanity) 5 A %5
Cheng Tsung-i #5358

ch’eng (sincerity) %



Ch’eng Hao 2§ [Ming-tao Hii, 1032-85]

Ch’eng I f2BH [I-ch’uan {}t]I], 1033-1107]

ch’eng i (making the will sincere) FE

ch’eng kuo (completed faults) fi it

chi (a subtle, incipient, activating force) %

ch’i (pneuma or air) &

Chia-ching 3§

Chiang-ching hui (Classics Discussion Society) G
chiang-hsiieh (discussion of learning) G

Chiang-men 71"

Chiang-yu 7LA5

chieh chii (cautious and apprehensive) i

chieh-shen (caution) Ji¢|E

chieh wu (understanding and enlightening) fi#|%
Ch’ien-kai ko (The ledgers of correctness) &A%

Ch’ien Mu §Zf&

Ch’ien Te-hung §E{&yit [Hsii-shan f&[ 1], 1497-1574]
chih (knowledge) 41

chih chih (the extension of knowledge) Z%]]

chih chih (knowing what to abide in) %11k

chih-chiieh (consciousness) %1%

chih hsing ho i (the unity of knowledge and action) HI{TH—
chih hsii shou ching (to attain vacuity and maintain tranquillity) Z&E <7
Chih-i g [538-597]

chih liang-chih (the extension of innate knowledge) F{ %
Chih nien shuo (On the elimination of thought) &5

chih yii chih shan (abiding in the highest good) /A%
Chin Kuan-t’ao 4:#i15
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chin hsin (present mind) 5[

Ch’in &

Ch’in Hung-yu Z&5Ajf; [Li-ssu &, 7-?7]

chin-shih £+

ching (reverence) #{

ching (tranquillity) ##

ching-hua shui-yiieh (the reflection of a follower in a mirror or the moon in water)
$ilE7kH

Ching-kuan-t’ang chi (A note on the hall “Ching-kuan”) % EC
Ching-shih (statecraft) &t

ching-shih chih-yung chih hsiieh (practical statemanship) #EHEH 2
ching-tso (sitting in meditation) F#AA

Ching-tso fa (the method of sitting in meditation) FFALHE
Ching-tso shuo (On sitting in meditation) #FAAER

ching yang (cultivating tranquillity) ##zEs

Chiu chieh (Nine Explanations) J1.fi#

Ch’iu Chiin & [Chung-shen {1%E, 1420-1495]

ch’iu fang-hsin (to chase the strayed mind) K[

Chiu ti (Nine Inquiries) J1&f

Chou Ch’ao-jui [&¥HHE [Ssu-yung Bk, 7-1625]

Chou Ch’i-yiian fE#ETC [1572-1626]

Chou Shun-ch’ang JEEHE [1584-1626]

Chou Tsung-chien [E52/# [1582-1626]

Chou Ju-teng [E& [Hai-men ¥, 1547-1629]

Chou Tun-i [E2iH [Lien-hsi 1%, 1017-73]

Chou Ying-chung [EMErh [Ling-yii 52, 2-7]

chu ching (emphasizing tranquillity) F##

Chu Hsi %% [Yian-hui JCHE, 1130-1200]
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Chu-tzu wan-nien ting-lun (Chu Hsi’s final conclusion arrived in his last years) 41
WX i

Chu Tzu-yang 7%5[5 [Chu Hsi)

chii-jen ¥\

chii t’o san ch’ih yu shen-ming (God is watching three feet above everyone’s head)
PR — R

Ch’uan-hsi lu (Instructions for practical living) {#H75g%

Ch’iian shan wen (Essay to urging good deeds) #lj354Z

Ch’un-ch’iu #HFk

Ch’un-yang t’ai £

Chung-hsing chin-chien (A golden mirror for revival) 1Bl
Chung-yung (the Doctrine of Mean) i

Ch’ung-chen £

Fa-hua ching (the Lotus Scripture) EHERE

Fa-hua san-mei (the Lotus Samadhi ) #:3E — bk

Fa-hua san-mei ch’an-i (A manual for the Lotus Samadhi) 73 — k{5
Fang Hsiieh-chien /724 [Pen-an A%, 1540-1615]

Fang I-chih DA% [Mi-chih %2, 1611-71]

Feng Ts’ung-wu {B{EE [Shao-hsii D, 1556-1627(2)]

fu (thymed prose) i

Fu-hsi {K2§

Fu-Wang &1

Hangchou #7{/1

Han-shan &[]

Ho Hsin-yin {a[,(3}& [Liang Fu-shan 5[], 1517-79]

hsi hsin (cleaning the mind) ¥/ (»

hsi hsin (the habitual mind) 740,

Hsiang-yiieh (contract for villages) %7
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Hsiao-hsiieh (Elementary studies) 7[vE%

Hsieh Kuo-chen G [EkIfH

hsien-chiao (explicit teaching) ZH%{

hsien kuo (obvious faults) i

hsien o (obvious evils) ZH5E

hsin (the mind) /[

hsin chi li (the mind is principle) . H[J¥
hsin-hsiieh (the School of Mind) /22

hsin-hsiieh (the Doctrines of Mind) /[ 2

hsin-1’i (the mind-in-itself) /[ {4

hsing (action) {7

hsing chi li (the nature is principle) 4:E[JE#

Hsiung T’ing-pi HEZEH; [Fei-pai [, 1569-1625]
Hsii Fu-yiian F42i% [Ching-an #{(f&, 1535-1604]
hsii ling (vacuously intelligent) [ 2%

hsii-ling (vacuous intelligence) Jif #%

Hsiian &

hsiieh (studying) 2%

Hsiieh yen (Words on learning) 5

Hsiieh Hsiian {8 [Ching-hsiian T, 1392-1464)
Hsiin lo shuo (Essay on searching for the joy) =453
Hu Chii-jen HHfE{= [Ching-chai #{(75, 1434-1486]
Hu Han #f## [Chin-shan 4[], 1381-?]

Huai-nan ko-wu (the Huai-nan doctrine of the investigation of things) HEFGF&Y)

Huang-Ming Tao-t’ung lu (The orthodox transmission of the Way in imperial Ming)

B S
Huang Tsun-su @523 [1584-1626]
Huang Tsung-hsi #i5%2§ [Li-chou ZL¥Y, 1610-95]
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Huang Tso i [4228 T ai-ch’iian, 1490-1566]
Huai-nan #EFS

i (righteousness) &

i (the will) &=

I ching (the Book of Changes) 5#%

i-kuan (a single thread that run through all) —&

i-ken (the root of the will) EfR

Jjen (benevolence) 1~

Jen-chi t’u (The Diagram of the Human Ultimate) A frixli
Jen-p’u (Schematic of man) A%

Juan Ta-ch’eng i A8 [Chi-chih ££, 7, 1587-1646 (47)]
Kao P’an-lung &ZEHE [Ching-i 5638, 1562-1626]
k’ao-chii chih hsiieh (evidential studies) 55,7 £
K’ao-t'ing FHE

Kensenha ¥ JK

Kiangsu 7L ff

Kijakuha ik

ko-wu (the investigation of things) %4

k’o chi (overcoming the self) 5o

Ku-an [&%

Ku Hsien-ch’eng & % [Ching-yang 78[5, 1550-1612]
Ku Ta-chang FHAXEE [Po-chin {HEK, 1576-1625]

Ku Yen-wu HZE [T ing-lin 24K, 1613-82]

Kuan Chih-tao & &8 [Tung-ming B{E, 1537-1608]
kuei chi (returning to tranquillity) EFHi

Kuei-chou &/

Kuei O #:%£ [Tsu-shih +H#, ?-1531]

kuei shen (spiritual being) 5l



Kumarajiva EEELE (| [334-413)

K'un E

kung-an (A Ch’an Buddbhist sort of puzzle) /3%

kung-hsing (personal practice) %577

Kung-kuo ko (The ledgers of merit and demerit) IjjiEf%

k’'ung-chii (apprehension) 2L

K’'ung Yen lo ch’u (the experience of joyfulness shared by Confucius and Yen Hui)
FLEA%S R

Lao Ssu-kuang [Lao Sze-kwang] %5 ¢
li (principle)

li (rites) jis

li-hsiieh (the School of Principle) £+
Li-chi (Book of rites) jigac

Li Chih ZZ# [Ch’uo-wu HE, 1527-1602]

li i fen shu (Principle is one but its manifestations are many) ¥—43%%

li men (doors of criminals) &'

Li San-ts’ai Z2—F [?-1623]

Li T'ung Z={[d [Yen-p’ing ZEZ, 1088-1163]

Li Tzu-ch’eng ZEH A% [Hung-chi JEEE, 1605(?)-1645]

Li Ying-shen ZEES. [1593-1626]

Liang Ch’i-ch’ao 25

liang-chih (innate knowledge, innate knowledge of good, innate knowing) F 4]
Liang-chih shuo (On innate knowledge) A6

Liao-tung &3

Lin Chao-en #JKR [San-i chiao-chu =—#3:, 1517-98]

Liu Ch’i 27 [2-7]

Liu Chien-feng Z[5fil4 [1225-1605]

Liu Chin ZZ%E [?2-7]
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Liu Ch’in-t’ai $|ZE [1548-1577]

Liu-ching (the Six Classics) 7548

Liu Ch’ing-feng 2%

Liu Chou 75 [Po-sheng {44, 1613-7]

Liu Mao-shan Z3%[1] [1498-1576]

Liu Tsung-chou 2|5%f& [Chi-shan E§[l], Nien-t’ai ;& 22, 1578-1645]
Liu Shu-hsien ZI3itst:

Liu-tsu t’an-ching (The platform scripture) 7<iiHEAE
Liu Yung-ch’eng #I|7k#& [Ching-chih ## .2, 1576-1612]
Lo Ch’in-shun ZEgKJE [Cheng-an ¥, 1465-1547]

Lo hsiieh ko (Paean to enjoyment of learning) S%E23k
Lo Hung-hsien #EytsE [Lien-an ;5#E, 1504-1564]

Lo Ju-fang #£¥Z75 [Chin-hsi iTi&, 1515-88]

Lo Ts’ung-yen #E{¢Z [Yii-chang 3%, 1072-1135]

Lu Hsiang-shan [E&2[]| [Chiu-yiian JL3, 1139-93]

Lu Ku-ch’iao [E{HE [?-7]

Lu Yen-shan [FEfml] [?-?]

Lu-Wang #%+

Lii Kun = ##f [Shu-chien §{fi, 1536-1618]

fH o

p={111}
o

Lun-yii hsiieh-an (The study of The Analects)
Lung-ch’ang HE¥;

Ma Shih-ying &% [Yao-ts’ao ¥%EL, 1591-1646]

Miu Ch’ang-ch’i Z2EH] [1562-1626]

mi-chiao (esoteric teaching) 75%Y

Ming-che pao-shen lun (On clear wisdom and self-preservation) BAET{RE &
Ming-ch’en yen-hsing lu (The records of the words and deeds of famous officials) %4
EERSERE -

Ming-ju hsiieh-an (A philosophical anthology of Ming Confucians) HH{fEE2Z
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Ming-shih (The history of the Ming dynasty) HH4!

mo-tso ch’eng-hsin t’i-jen t’ien-li (to sit in meditation with a purified mind to
comprehend the principle of Heaven) BRAAE: [ MG FE R H

mu (an acre) #A

nieh-p’an (nirvana, liberation) 8%

nien (thought) &

nei-sheng wai-wang (sageliness inside kingliness outside) 824

Nieh Pao #35 [Wen-wei 3§, 1487-1563]

nien (thought) &

nung ching hun (play mind games) FEfEHH

Ou-yang Te EX[5{#E [Ch’ung-i 52—, 1496-1554]

Pa-pen sai-yiian lun (On pulling up the root and stopping up the source) FHAZEYH
A

pan-jih ching-tso pan-jih tu-shu (sitting in meditation for half day and learning from

books for the other half) 4> H#fAe4: HEgE

Pei Chihli JLEEE

pen-t’i (original substance) 7

pien (sifting) #¢

Po-ma yen [}

San chieh (three realms of the world: world of sensuous desire, form, and formless
world of pure spirit) =3t

San pao (Three Precious Ones: Buddha, Dharma, and Sangha, i.e. Buddha, the Law,
and the Ecclesia or Order) —%§

shan (goodness) 3%

Shan-hai kuan [1[}ER

Shanhsi [[[7§

Shan-yin [[][&

Shao-hsing #78H
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shen (the self) B

Shen I-kkuan ¥—& [Ssu-ming PYHH, 1531-1615]

shen tu (being vigilant in solitude) [E¥

Sheng-hsiieh tsung-yao (The essential themes of the learning of sages) HHE35254
Sheng ssu shuo (On life and death) ZE%ERR

Shih-ching (Stone classics) 7%

shih-hsiieh (practical learning) FZ2%

Shih Meng-lin S2 5 [Yii-ch’ih b, 7-7]

shih-mu shih-chih kung-chih kung-shih (ten eyes and ten hands are beholding and
pointing) ~+H-H45 » 5

shih shuo (the teacher’s sayings) HifiEf

Shou-ch’ang =5

shou men (doors of beasts) ER[™

Shou-shan 3

shu hsi (breathing exercises) 94 &

Shui-ch’eng 7K¥&

Shun %

Shun-t’ien JIFK

ssu (thinking) &

ssu-chii chiao (Four Sentences of Teaching) PU4ij#L

Ssu shu chi-chu (Comprehensive commentary on the Four Books) DU EEf

Ssu shu huo-wen (Questions and answers on the Four Books) PUgtak[it

ssu-wu (Four Negatives) PUfitt

ssu yu (Four Positives) VU4

sui-ch’u t’i-jen t’ien-li (experiencing heavenly principle everywhere) [z e e AP
sui men (door of the demon) 42"

Sung kuo fa (A method for the prosecution of bad deeds) i

Syujoha f&£EEIR
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Ta-hsiieh (the Great Learning) K%

Ta-hsiieh ku pen (Ancient version of the Great Learning) JE 1K
Ta-hsiieh ts’an-i (Doubts on the Great Learning) KE+Z25¢
Ta-hsiieh wen (An inquiry on the Great Learning) K=

ta kuo (great faults) f3#

ta o (great evils) KH&

Ta shen-tzu (a great self) K5+

Ta-sheng (Mahayana, the great yana, or conveyance, or the great vehicle in

comparison with the Hinayana) A3

Tai Chen #{fE [Tung-yiian HJ§, 1723-77]

t’ai-chi (the Great Ultimate) i

T’ai-chi tu shuo (An explanation of the Diagram of the Great Ultimate) K[l 6t
T’ai-chou ZEM

T’an Ch’ien 338 [Ju-mu fEAK, 1594-1658]

Tao (the Way) 3H

tao pen tzu-jan (The Way is rooted in nature) JEZASH X

tao wen hsiieh (following the path of inquiry and study) &5

T’ao Shih-ling F&8&iEs [Shih-liang 7542, 2-7)

T’ao Wang-ling M<Z#% [Shih-K'uei 7545, 1562-7]

te (acquire) 75

te hsing chih chih (knowledge of moral nature) {247 4

t’ien-chi (the secret of Heaven) K%

T’ien-ch’i KE&

T’ien-ch’iian cheng-tao chi (The Record of Confirmation of the Way at T’ien-chiian)
RIRFGIERD

’ien-li (the principle of Heaven) KHf

T’ien-t’ai K&

Ting Ch’ang-ju | £ff [7-7]
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ts’an hua-tou (analyzing the saying of a kung-an) 2555

Ts’ao Tuan i [Yieh-ch’uan H 1], 1376-1434]

tsei men (doors of bandits) "

Tso Kuang-tou /=53} [I-chih sEE, 1575-1625]

tso-ch’an ju-ting (to attain intent meditation of Ch’an Buddhism) AR A g
tso-p’ai /rik

Tsou Shou-i #F~F#E [Tung-k’uo BEJER, 1491-1562]

Tsou Yiian-piao #ICAZ [Nan-kao FE5, 1551-1624]

Tsu-hsiin (Ancestral instructions) jiHzF/ll

tsun te hsing (honouring the moral nature) £{# 4%

tsung-chih (main purpose) 5= &

Tsung-yiieh (contract for clan) 55#5

ts'ung ching chung yang-ch’u tuan-ni (fostering a starting point from the cultivation
of tranquillity) f&fF {5

ts'ung ching-tso chung yang-ch’u ke tuan-ni lai.” (fostering a starting point by sitting
in meditation) E#FA HE I G {5d 2K

ts’'ung kuo (miscellaneous faults) %

ts’'ung o (miscellaneous evils) % &

Tu-cheng-pien (A essay with self-verification) izt

tu chih (solitary knowing) J&j%[1

tu shu (learning from books or book-learning) E{&f

Tu-shu shuo (An essay on learning from books) {6

Tu Wei-ming FH#ERH

tuan-ni (starting point) {5

tun chien (sudden or gradual) T

Tung-lin BEAK

Tu-shu shuo (On book-learning) FE it

tu-t’i (the substance of solitariness) i
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Tung Huang-t'ing #FElE [?-7]

Tzu-chang 5 [503 B.C.-7]

tzu-jan (nature) 2K

tzu-jan er te (to acquire [the Way] naturally) HZ2A[f#E
Tzu-kung & [520 B.C.-?]

tzu-te (to get the Way oneself, to acquire insights for oneself) H75
tzu-te chih hsiieh (learning to get the Way oneself) H {52
Wan-li #f&

Wan T’ing yen #3%ES [Ssu-mo FEX, 2-7]

wang (recklessness) %=

Wang An-shih =217 [Chieh-fu #1F, 1021-86]
Wang Chi F#% [Lung-hsi §Ei&, 1498-1583]

Wang Fan-sen EIN#%

Wang Fu-chih £k [Ch’uan-shan ffi[1], 1619-1692]
Wang Ken E& [Hsin-chai /[37%, 1483-1541]

Wang Yang-ming “E[5HH [Shou-jen 5F{—, 1472-1529]
Wang Yao-hu FXE [7-7]

Wang Yeh-hsiin 3£ [Shih-mei 3£, ?-?]

Wang Yen Ff7 [I-fu 38F, 256-311]

Wang Yii-ch’i 5

wei (subtlety) i

Wei Chung-hsien B{EE [1568-1627]

wei kuo (the subtle fault) {58

wei o (subtle evil) FHEE

Wei Ta-chung K [K’ung-shih FLIEf, 1575-1625]
wen (patterns or literature)

wen (inquiring) [t

wen chien chih chih (knowledge of hearing and seeing) [i] 5.2 411
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Wen T’i-jen & {t45{~ [Ch’ang-ch’ing i, ?-1638]

wu (things) ¥

Wu Ch’eng 23 [Ts’ao-lu HiJjiE, 1249-1333]

Wu-ching (the Five Classics) 5%

Wu-ching i-shu (A speculation on the Five Classics) FLARHRGR
Wu-hsi {55

wu-wang wu-chu (never let it out of your mind and never forcibly help it grow either)
wu yii (having no desires) fEAK

Wu Yii-pi BEiliE [K ang-chai HEZ, 1391-1469]

yang (the active cosmic force) [

Yang Chien #5ffi [T zu-hu 23, 1141-1226]

yang-ch’u (to foster) &

Yang Lien 5 [Wen-ju 3Zf%, 1571-1625]

Yang-ming hsien-sheng ch’uan-hsin lu (The authentic record of master Yang-ming)
HA S 5 8%

Yao ZE

Yao-chiang ki

yao men (doors of monsters) K[

Yeh Hsiang-kao #E[E]E [Chin-ch’ing #EJf, 1562-1627]

Yen Chiin Zf$49 [Shan-nung 1]}, 1504-96]

Yen Hui Ed[0] [Yiian 3, 7-7]

Yen Yiian BHJC [Hsi-chai 757%, 1635-1704]

yin (the passive cosmic force) [&

yin kuo (the concealed fault) P&

yin kuo (karma, causation and retribution) K5

yin o (concealed evil) &

yu-p’ai (the right wing) 45K
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yii ch’i (residual material force) &F5

Yii Ch’ien T3 [T’ing-i £E4%, 1398-1457]

Yii shu (The book of Yii) EE

yii yiian yii t'ung i huo p’o (being as lively as the hawk and the fish) & & [E]—5
i3

Yiian Ch’ung-huan ZE2HA [Yiian-su JT3,1584-1630]

Yiian hsiieh (On the principle of learning) [FZ2

Yiian Hua-chung Z{kH [Min-hsieh 3%, 7-1625]

Yiian Huang %35 [Liao fan 7 J, 1533 1606]
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