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An Exposition to the Diagram
o f the Great Ultimate

m  ю

i l l  (1017- 1073), 1

1 Н Ж ,

Ф # Ш В Р Й Ш В Й 1 В Д .  Ж Ж Й Й



Chou T un-y i 
fro m  Portraits  
о f  the Sages 
■with Eulogies

INTRODUCTION

A n  Exposition  to the D iagram  o f  the 

Great Ultimate  is one of the most representa

tive works by Chou Tun-yi (1017— 1073), a 

famous philosopher of the Song Dynasty and 

often considered the founder of the Neo-Confu
cianism. T he  Diagram of the Great U ltim ate is 

said to be a variant of the Taoist Diagram of the 
Non-ultimate, and Chou tr ies , in this exposi
tion, to combine Confucianism with the ideas 
of Taoism as well as Buddhism.

3
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T he Non-ultim ate is also the Great Ultimate. When 1

the G reat U ltim ate is brought into action, Yang  is de

rived. W hen the activity reaches its clim ax, it becomes in

active. And Yin  is thus derived. When the inactivity rea

ches its climax, the activity returns. The activity and in
activity alternate and constitute the root of each other. By 

the distinction between Yin  and Y a n g ,  the Tw o Modes 

(H eaven and E arth ) are thus established. And by the 
change of Yang  and the coordination of Yin  , W ater, F ire, 

W ood, Metal and E arth  are generated. W ith the proper 
arrangem ent of the emanative material force Elem ents, 

the four seasons come to run. The Five Elem ents in

tegrate into Yin  and Yang,  The Yin  and Yang  integrate 
into the G reat Ultimate. And the Great U ltim ate is origi

nally the Non-ultimate.

When the Five Elem ents are generated, each of them 2 

gains its specific nature. The reality of the Non-ultim ate 
and the essence of the Two and the Five m ysteriously 
combine and coagulate. “ Due to the Tao of C h’ien, the 

male come into being; due to that of K ’un, the female 
come into being. ” The interaction between the two ema
native m aterial forces ( Yin  and Yang  ) transform s and 

produces myriad th ings, and the myriad things produce 

and reproduce, resulting in endless changes and transfor

mations.

It is man alone who receives the highest excellence in 3

5
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this transform ation, and therefrom  he is the most intelli
gent among creatures. Now that his physical body is al

ready formed, his spirit begins to be conscious. In re

sponse to the action of the Five Elem ents in their natures, 
the good and the evil are distinguished, and the ten thou

sand affairs of human society take place. The sages settle 

these affairs by the doctrines of the M ean, the Justice, the 
Benevolence and the Righteousness ( self-annotation; The 

Tao of the sages is nothing but the M ean, the Justice, the 

Benevolence and the R ighteousness) and lay emphasis on 
the tranquility ( self-annotation: Since they have no de
sires, they are tranquil). In this way they establishes the 

very standard for human being.

Therefore, the sages' “character is identical with that 

of Heaven and E arth ; their brilliance is identical with that 
of the sun and the moon; their scheduled actions are iden

tical with those of the four seasons; and their fortunes are 

identical w ith those of the spiritual beings. ” The superior 

men cultivate them and can get good lucks; the inferior 
men go against them and necessarily lead to ill lucks. 

Therefore, [ th e  Book o f  Changes^ says, "W hat is estab
lished as the Tao of Heaven is the principle of Yin  and 

Yang;  what is established as the Tao of E arth  is that of 
the soft and the hard; and what is established as the Tao 
of human being is that of the Benevolence and Righteous

ness. ” And again, it says, “ Through the investigation of 

the beginning and the end, the theory of death and life is
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known. ” So great is the Book o f  Changes that it comes to 

the supreme.

9
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INTRODUCTION

A  Critique o f  Lao Tsu  was w ritten by 

Wang An-shih (1021— 1086),  a famous politi

cal reformer and thinker of the Song Dynasty. 
In this article, the author makes strong criti

cism of Lao T s u ’s ideas of nonaction.
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Tao possesses both the root (su b stan ce) and the 1 
branches (function ings). T he former denotes that by 

which the myriad things are begotten; whereas the latter 
those by which the myriad things fulfill themselves. Since 

what the root involves come into being spontaneously, 
there is then no room for human efforts when the myriad 

things are being created. Since the branches, on the con
tra ry , concern w ith things which are w ith forms and con

crete, the myriad things cannot fulfill themselves until 

human efforts are made upon them. To the creation of the 
myriad things w ithout human efforts a sage may keep 

wordless and actionless. In regard to the fulfillment of the 

myriad th ings, which depends on human efforts, however, a 
sage cannot keep wordless and actionless.

Therefore, the ancient sages who ruled above and ac- 2 

cepted the responsibility for the myriad things would cer
tainly manage the four political measures. These four 

m easures, namely, the ceremonies, the m usics, the pun

ishm ents, and the adm inistration, were used to make 

the myriad things fulfill them selves. For this reason, the 

sages paid their atten tions only to those by which the 

myriad things fulfill them selves, and they mentioned 
nothing about that by which the myriad things are begot
ten. They did so because the creation is mainly decided 

by the natu re , and there is no room for man to intervene 
in.

13
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It is Lao Tsu alone who disagreed with the ancient 3 

sages. H e believed that whatever involve things which are 
w ith form and concrete are not worthy of mention. T hus, 

he gave up the ceremonies, the musics, the punishm ents, 
and the adm inistration, while exalted nothing but Tao. 

W hat he did failed to see the principles and then overshot.

How could one intervene in the natural aspect of Tao? 

W hat need people to speak of and to act on are but its as
pects concerning things which are with forms and con

crete.

T he Book o f  Lao Tsu says, “ T hirty  spokes unite in 4

one nave, and because of the part where nothing exists we 
have the use of a carriage wheel. ” It is certainly because 
of the function of the part where nothing exists that the 

spokes and the nave become useful. The carriage m akers, 

however, would never expend labor for cutting a part 
where nothing exists. Since the part where nothing exists 

comes out of the power of spontaneity, the makers may 

not work for its coming out at all. Now that the carriage 
makers know only how to make the spokes and the naves, 
they never expend labor for the part where nothing ex
ists. None the less, the carriages are well produced by 

them. It is so because the part where nothing exists shall 
necessarily come into function as soon as the spokes and 

the nave are made. Provided a maker knew the usefulness 

of the part where nothing exists and thereby made neither 

spoke nor nave, his way of carriage making would certainly

15
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be poor.

Now that (the  Book o f  Lao T su )  knows the useful- 5

ness of Non-existence for a carriage as well as for the

ful. It is in fact because of the existence of the spokes and 

the nave that Non-existence or the part where nothing ex

ists becomes useful; it is because of the existence of the cere
monies, the musics, the punishments, and the administration 

that Non-existence becomes useful for the whole world. 

Provided one expected to enjoy the usefulness of Non-ex
istence for a carriage by giving up its spokes and nave, 

and to enjoy the usefulness of Non-existence for the whole 
world by giving up the ceremonies, the musics, the pun

ishm ents, and the adm inistration, he would certainly get 

close to fool.

whole w orld, but it fails to know why it can become use-

I AHcher Navp;y 
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INTRODUCTION

T he Correct R u d im e n ts , is the repre
sentative w ork of Chang Tsai (1020— 1077), a 

fam ous philosopher and one of the founders of 

the  Neo-Confucianism of the Song Dynasty. 

Tw o parts  from  this work are selected; the 
first chap ter, “T h e  G reat H arm ony” , which is 

a com prehensive exposition of the au th o r’s cos

mology and ontology, and the seventeenth 
chap ter, “ C h’ien C a lls” ( th e  first p a r t)  or 

W estern  Inscrip tion , which deals w ith the 

problem s of m oral philosophy.

19



*  f n

т ж ^  № & ,

Е # ^ й о  ш ш т т ® ,  х % ш ж *

E @ ® „

ъштш,, ям ® , т
j i # № j i k ,  i s z t o i i ;  e s # m ,

ra ig]
ф  я ,  т х ® 2 . ж ш ш ш » п .

® s s :  е ® ф д 1 « $ т  " ^ j f c s s ” . ъ х т ш  

т я т ш ш ш ? '

20



The Great Harmony

T he G reat Harm ony is what is meant by T ao , which 1 
contains the properties of emerging and sinking, of as

cending and descending, of motion and rest, and of in ter

action, and therefrom  gives birth  to the rudim ents of fu

sion and interplaying of mutual stim ulating and conflict
ing, of overcoming and being overcome, and of contrac

ting and expanding. A t the beginning, they are minute 

and simple; but in the end, they become magnificent and 

firm.

Is it Ch 'ien that s ta rt himself from plainness? Is it 2 

K 'un  that models herself by simplicity?

T hat which scatters into the differentiated objects 3 

and thereby becomes visible is the emanative material 

force. And that which is pure, lim itless, and invisible is 

the subtle nature.

Not resembling the “ w ild-horse-like” (i. e. , moving 4 

dust or generative m oisture) and the state of fusion and 
interplaying, it could not be considered the G reat Harm o

ny. Of those who talk of T ao, only he who has known 
what are mentioned above may be considered a real kno- 

wer of Tao. And of those who study the Book o f  Changes,

21
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only he who has seen what are mentioned above may be 

considered a real seer of the Book o f  Changes. O ther
wise, even might one's talent compare to that of the Duke 

of C hou, would his wisdom hardly be praiseworthy.

The Great Void which is formless is the original state 

of the emanative material force. The integration and dis

integration are but its tem porary forms of change and 
transform ation. T he supreme tranquility which is affected 

by nothing is the source of human nature. The conscious

ness and knowledge are but the tem porary affections when 
it comes into contact with things. Only those who have 

fully developed their nature can unify the tem porary affec
tions and forms w ith the unaffectedness and the formless.

Although the emanative material force of Heaven and 
Earth may act in hundred w ays: integration and disinte

gration, repulsion and attraction, etc. , yet the principle 

according to which it acts is ever proper and unerring. As 
an en tity , the emanative material force happens to be the 

original state  of Mine (th e  Great H arm ony) when it dis

perses and returns to the form less; and it does not lose 
the constant principle of Mine when it integrates and 

thereby becomes visible.

The Great Void could not but consist of the emana

tive m aterial force, nor could the emanative material force 

keep itself from integration and the transform ation into
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myriad th ings, nor could the myriad things keep them 

selves from disintegration and returning to the Great 

Void. Both coming out of it and returning to it demon

strate  the irresistable trend of necessity. T herefore, the 

sages, who fully understand Tao between becoming and 
re turn ing , recognize the two sides sim ultaneously and are 
encumbered w ith neither, must have preserved their spirits 

on the highest level.

Those (i. e. , Buddhists) who are fond of the talks of 8 
nirvana (annih ilation) expect that they can leave away 

from the world and no longer re turn  to it; while those 

(i. e ., the religious T aoists) who long for everlasting life 
and cling to Being expect that they can keep their physical 

existence from transform ation. A lthough there may be 

some differences between them , they are just the same in 
failing to understand Tao.

Integration is a state  of M ine, and disintegration is as 9 
well a state  of Mine. Only he who knows that death does 

not mean the absolute annihilation is qualified to discuss 
w ith about human nature.

When one understands that the Void is none other 10 

than the emanative m aterial force, the opposites between 

Being and Non-being, between the hidden and the mani
fested, between the [original] subtleness and the [already] 

transform ed objects, and between human nature and

25
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Heavenly destination will no longer be considered by him 

a duality but identity. These opposites are but two states 
of one thing: integration and disintegration, going out 
and coming in, configured and not yet configured. He 

who can trace them back to their identical source must 
have a profound understanding of the Book o f  Changes.

If, as somebody asse rts , the Void could produce the 11 
em anative m aterial force, the Void would be infinite 

while the emanative m aterial force finite, and the sub
stance and its functions would be separated from each o th

er. In so doing, he will certainly fall in Lao T su ’s theory 

that Being is produced by Non-being, and fail to recognize 
what is called the constancy of the identity of Being and 
Non-being.

If, as somebody asserts, all phenomena were but 12 

things perceived in the Great Void, the m atters and the 
Void would not be interdependent; form would be merely 

form and nature merely nature, and thus form and na

tu re , Heaven and m an, etc. , would exist without their 

opposites. In so doing, he will certainly fall in the Bud

dhist theory that m ountains, rivers, and the great earth 
are but illusions caused by our vision.

The reason why the idea (o f the unity of opposites) 13 
does not prevail lies in the fact that some ignorant schol

ars have a rough knowledge that human nature is taken

27
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from the Void, while they fail to know that the functions 

are also based upon Heavenly Tao. As a resu lt, they try 

to reason Heaven and E arth  w ith their limited knowledge.
Since their vision is limited, they come to vilify the uni

verse, Heaven and Earth as illusions. Since they do not 

know the essence of the hidden and the m anifested, they 
jump to erroneous conclusion and hold fast to it as truth.

Since they do not understand that the alternation of Yin  
and Yang  covers all between Heaven and E arth , pene

trates day and n ight, and stands as the central standard of 
the T hree Supremacies ( Heaven, E arth  and Man) ,  they 

confuse entirely Confucianism with Buddhism and Tao

ism. In this context, those who speak of Heavenly Tao, 

of human nature and Heavenly destination will either be 
perplexed by the theory that all things are illusions and 

dreams or consider the theory that Being is produced by 

Non-being as the supreme and most subtle. If one does 

not know to choose the correct method as the access to 
virtue, hardly could he keep himself from being perplexed 
by heresy and from falling to heterodoxy.

When the emanative m aterial force is extensive and 14 
vague in the Great Void, it ascends and descends, moves 
in all ways w ithout ceasing. Is this what is meant by “ fu

sion and interplaying” in the Book o f  Changes and what is 

meant by “ living beings blow against each o th e r” or the 
“wild-horse-like” in the Works o f  Chuang T zu '!  And it is 

the subtle and incipient activiation of the void and the
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substantial, of motion and res t, and also the beginning of 

Yin  and Y a n g , and of the unyielding and the yielding. 

The lighter elements of Yang  ascend while the more tu r
bid elements of Yin  descend. They respond to each o ther, 

meet w ith each o ther, and integrate and unite each other. 

Rains, w inds, snows and frost are thereby formed. None 
of the transform ation and configuration of the myriad 

things, the freezing and melting of mountains and rivers, 
even the dregs and ashes, may not be an enlightenment 

for man to understand the teachings (of the sages).

When emanative material force integrates, our vision 
will be able to apply and the forms of objects are seen. 

When emanative m aterial force does not integrate, our vi

sion will not be able to apply and there is nothing to be 

seen. How may not we suppose it a temporary state in 
case emanative m aterial force integrates? How can we 

suppose it absolutely empty in case emanative material 
force disintegrates? Therefore, the sages, investigating 
things above and below, only mention “ the causes of the 

hidden and the m anifested” , instead of “ the causes of Be
ing and Non-being”. What fill the space between Heaven 

and E arth  are but modes and forms. N either the heavenly 

phenomena nor the geographic ones could be recognized 
w ithout our vision. A t the moment when emanative m ate

rial force exists with configuration, there is the way to 

trace back to the causes of the hidden; at the moment 

when emanative material force exists formlessly, there is
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the way to trace back to the causes of the manifested.

The integration of the emanative m aterial force out of 16
the G reat Void and its disintegration back to the Great 

Void are like that ice is frozen from w ater and will melt 

into water. When one knows that the Great Void can 

never deviate from the emanative m aterial force, he will 

come to the realization that there is no (absolute) Non-be

ing. Therefore, the sages, when discussing on the high

est level about human nature and Heavenly T ao, always 
limit their term s within the framework of the complicated 

and spirit-like changes and transform ations. While the 
Non-Confucian m asters are so shallow and absurd that 
they hold fast to the distinction between Being and Non- 

being, and their doctrines differentiate from the theory by 

which one can fully understand the principle.

The Great Void is pure. Since it is pure, it has no 17
impediment. Since it has no impediment, it is spirit-like.

The opposite of purity is turbidity. Since it is turb id , it 

has impediment. Since it has impediment, it turns into 
forms.

W henever the em anative m aterial force is pure , it is 18 
pervasive. W hen it gets tu rb id , it falls in obstruction.
In case it is the p u re s t, it becomes spirit-like. There

fore, when the emanative material force integrates [in to  

things] and there is space [be tw een  th e m ] , wind will
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rise. In case wind rises, a sound will be heard at a distance 

as soon as it is emitted. Is this a proof for the purity [o f  

the emanative material force]? The quick-moving leaves 

no time for watching it. Is this a proof for the pervasive

ness [o f  it ] ?

In respect of the Great Void, there comes the name 19

“ Heaven” ; in respect of the transform ation of the emana
tive m aterial force, there comes the name “ T ao "; in re

spect of the unity of the Void and the emanative material 

force, there comes the name “ N ature” ; in respect of the 

unity of nature and consciousness, there comes the name 
“M ind”. “G hosts” (contracting) and “Gods” ( expanding) 

are the best capacity of the two emanative material forces. 

“Sages” are titles for those who have achieved the su
preme sincerity and been versed in Heaven. “ Spirit-like” 

is the expression for the mysterious function of the Great 
Void. All Heaven, E arth , and those w ith forms are but 
the dregs of the m ysterious transformation.

Tao of Heaven functions endlessly with the succes- 20
sion of the cold and hot weather seasons. T he various 

movements also function endlessly w ith the alternation of 

contraction and expansion. The reality of the Ghosts and 

Gods never goes beyond the Two Modes (Y in  and Y ang).

The One (Uni ty)  could not manifest without the ex- 21

istence of the Two (O pposites); while the function of the
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Two would cease w ithout the manifestation of the One.

The two opposites include; the empty and the full,  mo
tion and res t, integration and disintegration, and purity 

and turbidity. In final analysis, however, they are but 

one.

It is after the responses [betw een different th ings] 22 

that the pervasiveness is achieved. The One could not ex
ist w ithout the Two. T herefore, the sages establish the 

opposition of the unyielding and yielding as the foundation 

and say, “ If C h’ien and K 'u n  were obliterated, there 
would be no means of seeing the system  of the changes. ”

It is the unity of the emanative m aterial forces con- 23 

densing substances through active moving and conflicting 
that gives birth  to the multiplicity of human beings and 

other creatures. It is the ceaseless successions of the Two 

Modes {Yin  and Y a n g ) tha t establishes the great righ t
eousness of Heaven and Earth.

“ The sun and moon push each other in their course 24 

and thus light comes into being. The cold and hot seasons 

push each other and thus a whole year is completed. ” 

“ Spirit has no spatial restrictions and change has no fixed 
form. ” “The successive movement of Yin  and Y a n g ” and 

“ unfathomable is the movement of Yin  and Y a n g ”. All 
these sayings describe the “Tao which penetrates day and 

night”.
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What covers the span of a day and night is but a mo- 25 

ment to Heaven, and what covers the span of four seasons 
is but that of a day and night to Heaven. In accordance 

w ith Tao of H eaven, the emanative material force will 

vary at the turning points of the spring equinox and au
tumn equinox. This process is similar to that a man from 

sleeping turns to waking and in this process his mental 

state will alternate. The alternation of state result in 
dreams in which there may be countless feelings. In con
trast to the awakening s ta te , however, it is a transient 

feeling resembling a day and night to his whole life. The 
alternation of the emanative m aterial force result in the 

coming of the spring that many living beings arise com
plexly. In contrast to autum n, however, it is a transient 

change resembling a day and night to Heaven.

As the original state of the emanative material force, 26 
the Void is pure, identical and formless. When interaction 

begins, it integrates and then possesses forms. Since 
there are form s, opposites come into existence. Since they 
are opposites, they have to go against each other. Since 

they go against each o ther, hostility occurs. Finally, hos
tility is necessarily removed by harmony. T hus, the 

emotions of both love and hatred are derived from the 

G reat Void, and they actually lead to material desires.

These processes emerge suddenly and complete promptly 
w ithout a m om ent’s interruption. How wonderful they 

are!
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Among creatures, none is exactly the same as anoth- 27 

er. From this we may know that though the number of 

the myriad things is infinite, nothing in the world does 

not possess Yin  and Yang. From  this we may know that 
the change and transform ation throughout the universe do 

not go beyond the Two Modes.

The. myriad things w ith forms and colors are but 28 
dregs of the spirit-like. W hat are called “ N a tu re” and 
“Tao of Heaven” are no more than changes. The different 

feelings in m an’s mind are simply that the outside things 

w ith which people contact are different.

Heaven is so vast that there is nothing outside it. In 29

respect to the way it acts upon the mind, however, there 
is none other than the fusion and interplaying of the Two 

Modes. As for the m utual interaction of th ings, they 
come out and re turn  freely and unrestrainedly, so it is im
possible to discern the exact directions of their respective 
developments. A re they the wonder penetrating the 

myriad things?

It is reasonable that each side of the opposites, ema- 30

native material force and w ill, and Heaven and m an, may 

prevail over the other in turn. Provided a sage-king reigns 

above, yet his subjects discuss official business, it is just 

because that the unity of the emanative material force 
moves the will of people. Provided phoenix makes presence
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and perform ceremonial dance for the sage-king, it is just 

because that the unity of his mind moves the emanative 
material force.

Ch’ien Calls (Selected)

C h’ien (H eaven) is called Father and K 'un  (E a rth ) 1
Mother. W hat an insignificant creature I am! Yet I reside 
well between them. Therefore, I consider whatever fills 
the space between Heaven and E arth  as my body and 

whatever guides them as my nature. All human beings, 

seen from this respect, are my brothers and sisters and all 

creatures are my companions. The supreme ruler (emperor) 

is the eldest son of my Father and Mother. And the great 

m inisters are his stewards. *

Treat the aged as they should be treated by paying 2
respect to my father and elders. T reat the orphaned and 
weak as they should be treated by showing affection for 

my younger brothers.

By “ sage” we mean he who identifies his character 3

with [H eaven and E arth]. By “w orthy” we mean he who 

is of great excellence. All those who suffers from exhaus

tion, infirm ity, disablem ent, illness, brotherlessness, 

widow and widower, should be regarded as my brothers 
who are in distress and are helpless.

43



Е ” ® ,  a w # * ,

ж в # ш ,  # { Г В Е ;  Ж

E S ,  S f l S t i ® .  

Й И З Д # Ш £ * ,  S # M i j # i S S S o  V  

, 3 № # Й & В Ш ®  -

t i t  S I

Ф f t # :  Ш £ Ш .

® S :  * Я ,% .

® № ii: Й Ш И ^ Й Ш ^ . 

ф  1 © Ф й Ш Ш -  ^- -  * •

© * :  « Й .  S ® .

® я ж $ $ ж ж т .  

® й # :  « х е м й т .

® s s :  s i W f c i M m .  ш ж в к ж .  $ :  й щ .

® B W : ^FW .



“T o  hold fast to it ( the  Decree of H eaven)” demon

strates the respect of a son to [h is  Father], “To rejoice in 
[th e  Decree of Heaven] and have no anxiety in it” proves 

the purest virtue of filial piety.

H e who disobeys [ th e  Decree of H eaven] is called a 

violator. H e who defies benevolence is called a robber. 

He who carries forward evils is called the lack of talent. 
Nobody else but he who follows [th e  example of Heaven 
and E arth ] can put [ th e  Decree of Heaven] into his own 

practice.

When one knows well the transform ation, he will be 

good at carrying out the undertakings [o f  Heaven and 

E arth ], W hen one preserves and cultivates his spirit to 
the highest degree, he will be good at following the will 

of [ Heaven and E arth ]. When one feels no shame for 

what he has done, even what done in the most secrete 

place, he will be considered to have got rid of any dishonor. 
W hen one concentrates himself on preserving his mind and 
nourishing his nature , he will be considered unremitting.

Detesting good wine is the first king of the Hsia Dy

nasty , Y u’s attitude toward m aintaining his nature. Bring
ing up and training the young people is the kindness of the 

Border W arden Ying to his fellow countrymen. W hat an 

achievement Shun got that he delighted his father with 

unceasing efforts! W hat a great respect Prince Shen
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Sheng paid to his father that he would rather be boiled to 

death than escape from his fa ther’s decree. It is Tseng 
Shen who received his body from his parents and kept it 

intact throughout life. It is Po C h’i who bravely obeyed 

and followed his fa ther’s [unfair] command.

In case I enjoy w ealth , honor, blessing, and bene- 8 

fi ts,  I will consider them as measures to enrich my life. In 
case I suffer poverty, humble station, and sorrow s, I will 

consider them chances for me to steel myself for fulfill
ment.

Now that I am alive and I will do what I should in ac- 9

cordance w ith [H eaven and E arth ]. When I am dying. I 
will be at peace.
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INTRODUCTION

T his  is a le tte r of C h ’eng H ao (1032— 

1085), a famous Neo-Confucian of the Song 
D ynasty, in reply to  Chang Tsai ( Tzu-hou, 
H eng-ch ii).
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Your letter is respectfully appreciated and it instructs 1 

me that “ If one tries to tranquilize his nature but has not 
yet been able to reach the state  of nonaction, he will be 

still tied down by external things. ” Since this problem has 

been thoroughly pondered by a w orthy, what need then is 
there for m e, a young student, to say anything more? 

Previously, however, I also happened to think over the 
same subject, and thus I venture to provide my ideas as 

follows:

By “ tranquilizing [hum an n a tu re ]” , we mean that 2 

one should keep tranquil in both the state of motion and 
that of re s t, that he should neither repulse something nor 
expect som ething, and that for him there should be no 

distinction between the inside and the outside.

If one supposes that the external things exist sepa- 3 
rately outside him self, and then draws himself after 

them , he would have to regard his nature as divided into 

the internal and the external. And if he supposes that his 

nature could run after things outside him , what then 
would be the inside when his nature is outside? To con

ceive human nature in such a way aims at getting rid of 

the external attractions, but it fails to recognize that for 
human nature , there is no distinction between inside and 

outside. In case one has held that the outside and the in
side are derived from different sources, how could he 

jum p to the discussion about tranquilizing human nature?

51



, Ш Ш ) \ \

S B :  “ A W .  Я Я №
a f  щ  ” ®
P R  ■'LI»'» о

ъ т м т т ш ® ,  ш ш п ж ш ^

S t E i t i o  ^ n j

# Ш 1 Ш Ш о

t a  E i

Ф S :  ШШо

® % щ ш , ш А щ % т о  т ш ш м ш ,

® ШШ: W № .

A Z ' W # W № « ,  а т & ж ж ,  ± ш  

w s t s ^ A E f f l ^ -

й ,  ш м у ^ ш и а д ^ й ^ о  & v m t m



The constancy of Heaven and E arth  is that their mind 4 

is universally shared by the myriad things but there is no 
mind [o f their ow n]. And the constancy of the sages is 

that their feelings follow the developments of the myriad 

things but there is no feeling of their own. T herefore, as 
for the education of gentlem en, there is no way better 

than greatly broadening their mind to the highest unself

ishness, and making them  naturally respond things when 
things come.

The Book o f  Changes says, “Correctness brings good 5 
fortunes, and prevents occasions for repentance. If man 
has no selfish ideas he will bring about the unity between 
him and the myriad things. ”

If one carefully managed to remove the external 6

tem ptations, he would find that no sooner do some disap

pear in the east than others arise in the west. It is not 

only because he does not have enough time to do those, 

but because the sources of tem ptations are infinite, and he 
cannot completely get rid of them.

In respect of feelings, all people are somehow ob- 7 
scured respectively. T hus, the common reason for their 
failing to be in accordance with Tao is that they cannot 

avoid selfishness and resort to the exercise of cunning. 

Being selfish, they cannot take their activities as respon

ses to the natural developments of things. Resorting to
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the exercise of cunning, they cannot take their intelli

gence and consciousness as being spontaneous. Now that 
they expect to reflect on a realm where nothing exists 

with the mind detesting external things. What they are 

doing is not different from trying to reflect things with 

the back side of a mirror.

The Book o f  Changes says, “Rest as a mountain and 8

make a back [ to  th in g s]. Not see yourself. Nor see 
others even when you walk in their yards. ”

And Mencius also says, “ The reason why I dislike 9
the ‘wise m en’ lies in the fact that they are fond of apply

ing forced reasoning. ”

It is better to forget both the inside and the outside 10

rather than to consider the inside as right and the outside 

wrong. Once one forgets both the inside and the outside, 
there will be nothing attractive for him. Nothing attrac
tive leads to tranquility. Tranquility leads to enlighten

ment. In case one is enlightened, how can he still be 

weighed down by responding things?

The sages rejoice in things which are indeed joyful. 11 

And they anger at things which are indeed irritating.

Hence the joy and resentm ent of the sages do not depend 

upon their minds but upon things. If this is true , how 
could then we conceive that a sage never responds to
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things? W hy, in addition, should it be considered wrong 

to follow what are outside and right to seek what are in
side? Now, what people talks of are but the joy and re

sentm ent of the selfish and cunning men. How could then 
they evaluate the sages’ joy and resentm ent of correctness 

with the same standard?

Among human em otions, the easiest to arouse and 12
the m ost difficult to restrain is resentm ent. But if, in time 

of resentm ent, one can immediately forget his anger and 

look at the right and wrong of the m atter in term s of the 

principle, he will find that the external tem ptations need 

not be detested, and that he has in so doing gone more 

than halfway toward Tao.

The subtleness of mind is beyond words. M oreover, 13 
my usual lack of skill in writing and my busy official task 

make me impossible to give deeper and finer thought to 

this matter. I pray you to let me know w hether I am cor
rect or not. I believe, however, that I am not far from the 

tru th  in essential points. It has been considered wrong 

since the ancient time that one seeks afar when tru th  lies 

nearby. I hope [y o u ] ,  a man of wisdom, will make a 

judgement.
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INTRODUCTION

The author of this article was Ch’eng Yi 

(1033— 1107), the younger brother of Ch’eng 

Hao and also a famous Neo-Confucian. In accord

ance w ith an introduction appended to  the te x t, 

it was w ritten  as an exam paper when C h’eng 

Yi was a student of the Royal Academy.
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There were about 3 ,000 disciples under the instruc- 1 

tion of the sage (C onfucius), yet among them only M as
ter Yen alone was praised as being fond of learning. It 

was not that the rest of three thousand disciples had not 
yet studied the Book o f  O des , the Book оf  Documents, 

and the Six Skills ( i. e. , cerem onies, musics, arrow 
shooting, cart driving, w riting, and m athem atics), and 

yet got a comprehensive knowledge of them. W hat, then 

was the kind of learning that M aster Yen alone was fond 

of? My answer is that he was fond of the learning which 
enables one to become a sage.

Is it possible for one to become a sage through learn- 2 
ing? My answer is yes. T h en , what is the Tao of learn

ing? My answer is as follows:

From the essence stored in Heaven and E arth , those 3 
who receive the Five Elem ents in their highest excellence 
tu rn  to be human beings. The innate substance of man is 

of reality and tranquility. Before it is aroused, the five 
moral principles of his nature, nam ely, benevolence, 

righteousness, propriety, w isdom , and sincerity, are 

complete. As his physical form comes into being and be

gins to contact w ith things outside, there will arouse the 

inner activity. The aroused inner activity gives birth to 

the seven em otions, namely, delight, rage, sorrow , 
pleasure, love, hate , and desire. As emotions become 
strong and increasingly reckless, his nature will be damaged
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In this consideration, those who have enlightened restrain 
their emotions in order that they may be in accordance 

w ith the M ean, rectify their mind, and nourish their orig

inal nature. T hus what they do is called to naturalize 

emotions. Those who are stupid do not know to restrain 

their emotions. Instead, they indulge them until they be

come wicked. And they shackle their nature and wither it 

away. What they do is called to emotionalize nature.

The Tao of learning is no more than rectifying one’s 4
mind and nourishing one’s nature. For a gentlem an, his 

education m ust begin w ith enlightening his mind and 
knowing what to nourish. A fterw ards, he should do his 

utm ost to practise it in order that he can reach the perfect 

state. This process of learning is called “ becoming a man 
of sincerity through enlightenm ent ”. Therefore, it is 

necessary for one who wants to learn to make full use of 

his mind. When making full use of his mind, he shall 
know his nature. When knowing his nature, he shall re

turn to it and make it sincere. Therefore, the Grand 

Norm  says, “ Thinking deeply is what is meant by wis
dom, and wisdom leads to sagehood. ”

The way to become sincere lies in the deep faith in 5

Tao. Having a deep faith in T ao , one shall practise it def

initely. Practising it definitely, one shall hold fast to it, 
and his mind shall never depart from benevolence, right

eousness, loyalty, and sincerity. In moments of haste, he
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acts according to them. In times of difficulty or confu

sion, he acts according to them. And whether he is given 
an official post or not, speaking or silent, he acts accord

ing to them. Since he holds on to them for a long time 

w ithout failure, he shall stay at ease with them. Every 

expression, posture, or step of him shall naturally abide 

by the Rites. And for him the wicked and perverse ideas 

shall by no means take place.

T herefore, in reply to M aster Y en’s inquiry about 6 

what to do, [C onfucius] said, “ See nothing contrary to 
the R ites; listen to nothing contrary to the R ites; speak 
nothing contrary to the R ites; and practise nothing con

trary to the Rites. ” In praising him , Confucius said, “As 

long as he finds a good th ing, he will keep it carefully in 

mind and never lose it. ” And again, “ [H e ]  never transfer 
his anger, nor does he repeat a mistake. ” “ Whenever he 

does anything w rong, he never fails to be aware of it, and 
as long as he is aware of it, he never does it again. ”

It is in this way that he was fond of and endeavored 7 

in learning. All he saw , listened, spoke and practised 
were in accordance with the Rites. The only difference be

tween him and the sages lies in that whereas the sages 
“ apprehend w ithout thinking, hit upon what is right 

w ithout effort, and are easily and naturally in harmony 

with T ao” , M aster Yen had to apprehend through th ink

ing, and hit upon what is right with efforts. Therefore,
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we may say that the difference between M aster Yen and 

the sages is as little as a moment of breathing.

Mencius said, “ Being abundant and brilliant, one is 8
called a great man; being great and able to transform  the 

greatness universally, one is called a sage; being a sage 
[w hose excellency] is beyond common knowledge, one is 

called a spirit-like man. ” The virtue of M aster Yen may 
be said abundant and brilliant. H is imperfectness lay in 

that he had to hold on to the goodness he learned and had 
not yet been able to transform  it universally. In consider

ation of his mind of being fond of learning, however, he 

could have transform ed had he lived longer. This is the 
reason why Confucius sighed, “U nfortunately he suffered 

an early death. ” W hat Confucius was lamenting is that 
Yen could not reach sagehood.

By "transform ation” we mean that one enters into the 9 
spirit-like state  and [h is  goodness] becomes natural, 

i.e . , “ apprehending without thinking and hitting upon 

what is right w ithout effort ”. Confucius said, “ Since the 
age of seventy, I have been able to follow what my heart 

desires w ithout transgressing moral rules. ” What he 
meant is such a state.

Someone may ask that a sage, as usually described, 10 
is one who is born w ith knowledge. Now that you say 

that sagehood can be achieved through learning. Is there
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any verification for your argum ent? My answer is yes. As 
said by M encius, “ Yao and Shun [p ractise  benevolence 
and righteousness] by their nature; while Kings T ’ang 

and Wu achieved the same goal by their personal efforts. ” 

Whoever achieves his goodness because of his nature be
longs to those who are born w ith knowledge. Whoever 

achieves his goodness by his personal efforts belongs to 

those who obtain their knowledge through learning. It 

has also been said that Confucius was one who was born 
w ith knowledge and Mencius was one who obtained his 

knowledge through learning. The later generations fail to 
know it ,  so that they assert that the sagehood is achieved 
only by those who are born w ith knowledge and has noth
ing to do w ith learning. As a resu lt, the Tao of learning 

is lost. They fail to seek achievements w ith their own ef

forts but seek it outside. They appreciate vast reading, 

retentive remembrance, cunning composition, and beauti

ful verses. Though they are skillful to decorate their 
w ords, yet seldom can they get access to Tao. T hus, 

what the present people are learning are quite different 
from what M aster Yen was fond of.
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Chu H si
This self-portrait o f  
Chu H si was copied 
fro m  a statue to Chu 
Hsi by Yii T'ing-hsiin 
( the Ch ing Dynas
ty  ), in the welling 
spring tem ple, Gush- 
an, Fuzhou.

INTRODUCTION
Chu Hsi (1130— 1200) was the great synthe- 

sist of the “Ch’eng Chu” School of Neo-Confucian

ism in the Song Dynasty, and he w rote many 

w orks w hich exert great influence on Chinese 

philosophy. From  them , we select tw o ; A  L e t
ter in R e p ly  to H uang  T a o -fu  and the C lassi
f i e d  Utterances o f  M aster Chu (selected).
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A Letter in Reply to Huang Tao-fu

There are both Principle and emanative m aterial force 1 
between Heaven and Earth. Principle, being the formless 

and abstract T ao , is the basis on which myriad things are 

created. Emanative m aterial force, being the concrete and 

material stuff, is the instrum entality  through which myri

ad things are created. Therefore, in the process of crea

tion, human beings and other creatures m ust be endowed 
w ith Principle so as to constitute their natures; they m ust 

at the same time be endowed with emanative material 

force so as to possess their forms. A lthough the nature 
and the form are w ithin one individual, the distinction be
tween Tao and the Concrete thing is so obvious that they 
cannot be confused.

What the Duke K ang of Liu called “ the harmonious 2 

Mean of Heaven and E arth ” and " the  foreordination” im
ply Principle, not emanative m aterial force. W hat he 

called “ that with which human beings are endowed on 

their b irth” and “ the rules for actions and solemn ceremo
nies” imply human nature , not physical form. Now that 
you fail to study carefully Principle and human nature and 
hence take them as the spirit-like and m ysterious forces.

In so doing, you have misunderstood the emanative material
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force as Principle and sought human nature from physical 

form. Isn ’t it a great mistake?

In the text of the “Development of Rites” you quote, 3
there is originally a distinction. What it mentions as “ the vir

tue of Heaven and Earth” implies Principle. What it mentions 

as “ the interplay of Yin and Yang and the meeting of the spir- 

it-like and mysterious beings" implies emanative material 

force. Now that you confuse the two into one. It is another 
mistake caused by your failing to study it carefully.

The Book o f  Odes says, “ Heaven gives birth to the 4 

m ultitude of people, with m atters and the regulation. ”
And M aster Chou (Chou Tun-yi) also says, “The reality 

of the Non-ultim ate and the essence of the Tw o and the 
Five m ysteriously combine and coagulate. ” Here what is 

called “ reality” implies Principle; what is called “essence” 

implies emanative material force; what is called 
“ regulation” implies human nature; and what is called 
“m atter” implies physical form. Though there is a dis
tance of thousand years [betw een the Book o f  Odes and 

M aster C hou] and there have been various scholars and 
their utterances, the opinions to express are completely 
the same as if they had entered into contract w ith each 

other. It is by no means the case that they were forced to 
coordinate in order to make their opinions identical. Here 

lies in the very source of Righteousness and Principle, and 

scholars cannot but look into it carefully.
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Classified Utterances of Master Chu 
(Selected)

On Principle and Emanative Material Force 1
Question: The Great U ltim ate should not be consid

ered an entity  which exist in a chaotic state  prior to Heav
en and E arth , but the general name for the principles of 
Heaven, E arth , and the myriad things. Isn ’t it correct?

Answ er; T he Great U ltim ate is none other than the 
Principle of H eaven, E arth , and the myriad things. In 
respect to Heaven and E arth , there is a Great U ltim ate in 
them ; in respect to the myriad th ings, there is a Great 
U ltim ate in each of them. In the final analysis, there ex
ists nothing but the Principle before Heaven and E arth  
come into existence. It is the Principle that brings forth 
Yang  through its activity; it is nothing but the Principle 
that brings forth  Yin  through its inactivity.

Q : Yesterday you said that in final analysis, there is 2 
the Principle before Heaven and Earth come into existence.
May I ask how and why?

A: Before Heaven and E arth  come into existence, 
there is nothing but the Principle. Since there is this P rin
ciple, there then come Heaven and Earth. Provided there 
were not this Principle, there would be neither Heaven 
nor E arth , neither human beings nor other creatures. In 
sho rt, nothing could then exist. Since there is the Princi-
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pie, there is the motion of the emanative m aterial force 
and the myriad things are thereby created and grown up.

Q : By “created and grown up” do you mean that the 
Principle creates things and grows them up?

A: Since there is the Principle, there is the emanative 
material force, which creates things and grows them up. As 
for the Principle, it exists without form and substance.

Q : T hen , is it a forced expression when we call the 
Principle substance?

A: Yes.
Q: The Principle is limitless. Does the emanative 

material force have a limit?
A : If we suppose that it has a limit, where is the limit?

Q : Is the Principle prior to the emanative material 3
force o r, on the contrary , is the emanative material force 
prior to the Principle?

A ; The Principle never separates itself from the em
anative m aterial force. However, the Principle is beyond 
forms and the emanative materal force is forms. In re
spect of the distinction between "beyond” and “below” the 
form s, how could we suppose that there is no distinction 
of priority and posterity between them? The Principle is 
formless while the emanative material force is not so fine 
and has dregs.

Q : How about the expression that the Principle 4 
must pre-exist the emanative material force?

A ; In fact there is no distinction between priority and
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posterity in speaking of them. If we have to trace back to 
the very source of them , we should say that the Principle 
is prior to the emanative m aterial force. Nevertheless, 
the Principle is not an entity  outside the emanative m ateri
al force because it exists in the emanative material force. 
W ithout the emanative material force, the Principle 
would have nowhere to dwell in. W ith respect to the 
emanative material force, there are m etal, wood, w ater, 
and fire; with respect to the Principle, there are benevo
lence, righteousness, ceremonies, and sincerity.

Someone asked M aster Chu about the theory that the 5 
Principle pre-exists the emanative material force. The 
M aster replied, “ It is not necessary to assert that. Now 
how could we know that the Principle pre-exists the ema
native material force? O r, on the contrary, the emanative 
m aterial force pre-exists the Principle? It is impossible to 
obtain the exact answer. To rationalize, however, I 
guess that the emanative material force functions in de
pendence upon this Principle. As soon as the emanative 
material force in tegrates, the Principle shall be there.
The emanative material force can integrate and make crea
tion, whereas the Principle has no emotion and conscious
ness, nor does it have consideration and artificial crea
tion. Where the emanative material force integrates is 
there the Principle in it. As for the human beings, other 
creatures, g rass, p lan ts, birds and beasts between 
Heaven and E arth , they have their seeds respectively
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when they begin their lives. It is impossible that a crea
ture comes into being by itself without seed. All these 
dem onstrate the function of the emanative material force.
On the contrary , the Principle is a pure, clean, and 
empty world. It is formless. And it cannot create artifi
cially. The emanative material force can create things by 
its emanation and integration. As long as there is the emana
tive material force, there is the Principle in it. ”

T here was only the emanative material force of Yin 6 
and Yang  in the beginning of the creation of Heaven and 
Earth. This material force came to movement and rubbed 
in and out. When the rubbing reached its lim it, some 
dregs were produced. There was no way to let the dregs 
settle outside, and they integrated into the earth  in the 
center. The pure part of the emanative material force be
came H eaven, the sun and m oon, and the s ta rs , which 
settled outside and began to move perennially in a cycle.
The earth stays in the center motionlessly. It does not 
exist beneath the heavens.

On “ Ghosts”  and “ Gods”  7
“G hosts” and “Gods” are nothing but the emanative 

material force. Since they are something contracting or 
expanding, coming or going, they cannot but be the 
emanative material force. All what fill the space between 
Heaven and Earth  are none other than the emanative ma
terial force. The emanative material force of human be
ings connects w ith the emanative material force of Heaven
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and E arth  without distance, though, people themselves 
cannot see the connection. As soon as a motion takes 
place in one’s mind, it m ust contact w ith the emanative 
material force and thereby is responded by its contracting 
and expanding, going and coming. As for such things as 
divination, the reason lies in that there is something in 
your m ind, and it m ust be responded as soon as you tell 
the diviner what you are thinking of.

On Human Nature and Principle 8
The nature given by Heaven would have nowhere to 

dwell w ithout the nature endowed w ith the emanative 
material force. T his case is somehow like a spoon of wa
ter. W ithout a vessel, there will be nowhere to fill the 
water. M aster C h’eng said, “The discussion of human na
ture cannot be perfect w ithout the discussion of the ema
native material force. And the discussion of the emana
tive material force cannot reach a clear conclusion without 
the discussion of human nature. It is not correct to sepa
rate them into two m atters. ” His saying aims at discove
ring the ideas of sages of thousand years which have not 
yet been fully elucidated, and is indeed a great achieve
ment. Generally speaking, this theory had not yet been 
clarified before him. What are recorded by the works written 
after the Ch’in and Han Dynasties are but fantastic nonsense.

There is only one single Principle between Heaven 9
and Earth. Hum an nature is the Principle. The reason 
why there are both good and evil persons is just because
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that they are respectively endowed with different emana
tive material forces, some pure and some turbid.

Nature is the common source of all the myriad things. As 10 
for the endowment with the emanative material force, there 
is the distinction between purity and turbidity. Here 
comes the distinction between the sages and the stupid.
All the myriad things receive their destinies b u t, as influ
enced by the interplay and transform ation of Yin and 
Y a n g , they will receive different good or ill destinies.

On Learning 11
Knowledge and practice are ever interdependent.

T his case is just like that one’s eyes need the help of his 
feet to see things afar, and that his feet need the help of 
his eyes to find out the way. W ith respect to the temporal 
consequence, knowledge is prior to practice; w ith respect 
to the significance, practice is superior to knowledge.

Keeping reverence is the foundation of fully under- 12 
standing the Principle. Fully understanding the Principle 
helps one to nourish his mind.

One mind contains ten thousand principles. When 13 
one can well preserve his mind, he will be able to fully 
understand the Principle.

Where there is a Heavenly Principle, there is a hu- 14
man desire. It is so because the Heavenly Principle needs 
somewhere to dwell, and the improper dwelling will re
sult in the appearance of the human desires.
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W ithin the mind of m an, the existence of the Heav- 15 
enly Principle will result in the elimination of the human 
desires. In case the human desire prevails, the Heavenly 
Principle will die away. It is impossible that the Heaven
ly Principle and the human desires may be mingled togeth
er. It is an im portant requirement for students to consider 
and look into this m atter.

Q : W hat is the Heavenly Principle and what are the 16 
human desires if we take eating and drinking for examples?

A; The eating and drinking [ fo r  necessary suste
nance] are the Heavenly Principle. Running after deli
cious food and drink is human desire.

There is either Heavenly Principle or human desire 17
within a man. The victory of the former means the defeat 
of the latter and vice versa. T here is no possibility for 
one to remain neutral to the opposites w ithout the one 
prevailing over the other.

For a student, it is only after he has swept away all 18
the human desires and thereby restored fully the Heavenly 
Principle that his learning really commences.

Towards everything there are necessarily two atti- 19 
tudes. W hat is correct dem onstrates the perfect impartial
ness of the Heavenly Principle. And what is not correct 
dem onstrates the selfishness of the human desire.

Benevolence and righteousness root in the original 20 
mind of man whereas the mind of profit running results
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from the distinction between others and oneself.

On the “ Great Learning" 21
Ch'i Yuen asked, “ To obtain knowledge means to 

obtain it through thinking the principles of things. But 
what kinds of things are w orth study in order to obtain 
their principles?”

The Master answered, “Whatever your vision contacts 
are things. And everything has a supreme Principle which re
quires one to obtaia When one has not yet obtained this 
Principle, what to do is unclear for him. In case he has 
obtained it, he should do it in accordance with the Princi
ple. There will be no the second and the third choices. ”

In reply to the inquiry of Cheng Chung-lti, the M as- 22
ter said, “ To obtain knowledge means to obtain the 
knowledge already in one’s mind. The mind is like a mir
ror. Originally, its whole parts can reflect light without 
distortion. [T h e  reason for its m alfunction] is the cover 
of dirt. Now we sweep all the dirt and make it be able to 
reflect all the four directions no m atter where it will be. ”

By “ investigation of things” , we mean that we m ust 23 
fully know that this thing should be done in this way and 
that thing should be done in that way. If you are a ruler, 
you should investigate until you know benevolence. If you 
are a subject, you should investigate until you know rev
erence. If you want to go further, you should investigate 
why a ru ler should keep benevolence and why a subject 
should keep reverence. This is the right way of investiga
tion of things.
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Lu Chiu-yuen  

fro m  Portraits 

w ith  B iogra 

phies Painted  

in W an Hsiao  

T a n g

INTRODUCTION

T his is a le tter w ritten by Lu Chiu-yuen 

(1139— 11 9 3 ) ,  the founder of the School of 

Mind or “ Lu-W ang” School, to T seng  Chai- 
chih, a student of Chu Hsi. In this le tte r ,  Lu 
distinguishes his views about mind and princi
ple from those of Chu H s i’s.
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A Letter to Tseng Chai-chih (Selected)

As for the two expressions, " preserving sincerity” 1 

and “holding on to reverence” , they are originally differ

ent. How then could they be confused in your discussion?

The first expression, "preserving sincerity” , can find 

proofs from the ancient classics, whereas the second one, 

"holding on to reverence” is but fabricated by later genera
tions. The Book o f  Changes  says, “ Avoid evil and pre

serve sincerity. ” Mencius also says, “ Preserve one’s 
mind. ” In th is regard, I named years ago my studying 

room “ Preservation” too. Furtherm ore, Mencius says, 
“The ordinary people lose it and the gentlemen preserve 
i t . ” Again, he says, “ Among those who have less 

material desires, there may be some who cannot preserve 

it, yet they m ust be very rare. Among those who have 

more m aterial desires, there may be some who can pre

serve it, yet they m ust be very rare. ” The word “preser

vation” itself makes people understand the principle. This 

principle is given by Heaven to us, not learned from out

side. As long as one understands this principle, he will 
become the controller of himself. As long as he really be

comes the controller of himself, things outside cannot 
move him and the evil theories cannot influence him.

W hat troubles you, my friend, is just that this prin- 2

ciple is not clearly understood, and there lacks a controller
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inside. As a resu lt, you have ever been entangled by root

less theories and false sayings. From day to day, you have 
to depend on the concepts you learned from outside as 

your controller. In so doing, what Heaven gives us turns 

to be a guest. Now the situation is that the relationship 
between the host and the guest is upside down, that you 
have gone astray and failed to re tu rn , and that you have 

been confused and failed to understand the truth. T his 
principle is so clear and obvious that even a wom an or a 

child may understand it as soon as it is heard. A s a 
scholar of diligence, how ever, you get confused in front 

of this principle. You have made a theory , which cannot 

lead to a consistent conclusion but to a num ber of frag

m ents, to entangle yourself. F or years you could not 

find a correct way as basis to follow on. W hat a great 
pity it is!

Had you been born in the golden times of remote an
tiquity and lived under the affection of the sage-kings, you 

would have necessarily avoided the troubles you are suf
fering. U nfortunately, now you live in a time far after the 
sages so that their Tao is lost and the real learnings dis

continue. Meanwhile the heterodox theories are wide

spread. As a resu lt, the scholars of ideals are made to 

suffer such trouble, and in regard of their failure, they 
are not much different from those who restrainlessly in

dulge in passions and run after m aterial desires. Isn ’t it a 
case to corrupt the peoples under heaven w ith [incorrect]
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learning?

In respect of mind, there is only one mind; in respect 4 
of the principle, there is only one principle. Perfectly 

should they be identical. Exactly should they by no means 
be divided into two. Indeed this mind and this principle 
may not be of duality. Therefore, Confucius says, “There 
is one idea penetrating my doctrine. ” And Mencius says, 

“There is only one Tao. ” Again, he says, "T here are no 

more than two w ays; benevolent and not benevolent. To 

do what is right is benevolent. To do the contrary is not 
benevolent. ” Benevolence is this mind, and also this prin

ciple.
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ш

Ch еп L iang  

painted by Ch en 

Hui-kuan

INTRODUCTION

A uthored by C h ’en Liang (1143— 1194), 

the founder of the "Y ung  K 'ang” School, this 
article shows a distinct opinion on the relation

ship between Tao and th ings, and between the 

principle and human desires.
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Is there anything outside Tao in the world? So dan- 1 

gerous is the human mind that we cannot give a loose to it 
for even a moment. If someone does not make use of his 

mind and, instead, he indulges himself in the world of 

music, sex, goods and profit; if in this way, he responds 

widely to the developments of the myriad things, and can
not understand why his actions are less effective; he may 

be called to have lost his root and his failure is just that of 
which Confucians are greatly afraid.

Tao does not exist outside the forms and the emana- 2 
tive material force, but functions permanently among 

things and affairs. A ruler as a man who is ranked in the 

supreme position, cannot but make his own efforts for 
m usic, sex, goods and profit without any ease. And he 

cannot but make use of his whole mind for the develop

m ents of the myriad things without ignorance. If he obeys 
nothing but the principle, and what is righ t, in order to 

realize the ideals of all the worthies under heaven and to 
satisfy the lives of human beings and other creatures of 
the whole w orld, his achievement is by no means small.

He would not look for things outside because there is 
originally nothing outside Tao. A ruler should not rely on 

his own talent but endeavor to do what should be prac

tised. The Em peror Wu of the Han Dynasty was fond of 

great achievement, and Tung Chung-shu said to him that 

he should endeavor to practise Tao for great achievement.
T his may be called a critical requirement for the emperor.
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And I would try to explain my argum ent as below :

Of yore, Yao, Shun, Y u, Kings T ’ang, Wen and 3 
W u, all were very anxious [abou t co u n try ], and Confu

cius was also hasty in doing things. They were all great 

sages. Why was it impossible for them to act at ease or 
act beneficially? Why m ust they have acted in such a hur

ry to seek [achievem ents] between Heaven and Earth?

The reason lies in the fact that the mind of man is 4

dangerous while the mind of Tao is subtle. If one rids of 
the one, he shall necessarily adopt the other. There is no 
even a space of a hair to find a third choice. Hence, we 
m ust make full use of our mind w ithout even a moment of 
rest. In addition, happy, anger, sorrow , pleasure, love, 

and hatred are desires formed by Heaven and E arth  and 
aroused in contact with variety of things. If the six emo

tions are proper, Tao manifests. If they lose propriety, 
desires prevail. As for a ru ler, who holds the position 

that enables him to satisfy his desires, and takes posses

sion of the power that enables him to satisfy them , his 

eyes keep contacting w ith th ings, and his mind associates 

with various affairs, and there are a great num ber of 
things to handle with,  which will respectively arouse his 

happy, anger, sorrow , pleasure, love, and hatred. How 
could, then, he ensure that in every case he responds to 

things properly? The mind will fall in indulgence though 

giving a loose to his mind for even a moment. If his mind
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falls in indulgence and he fails to know to seek it, the situa

tion that a sage lacks thinking will take place.

Does Tao mean something else? It is nothing but that 

happiness, anger, sorrow , pleasure, love, and hatred are 

all proper. Does “ to practise T ao” mean something else? 
It implies nothing but the careful investigation of the rea
sons of happiness, anger, sorrow , pleasure, love, and 
hatred. And the essence of “ endeavor" is that one dares 

not to give up his endeavor and his mind for even a mo
ment. It is the proof for great achievement that the wor

thies are appointed with high positions, and the talents 

have their proper jobs, that there is not even a single per
son who are not yet satisfied, and that there is not even a 

single creature which is out of the sustenance. Heaven es

tablishes the kingship in order to bless people below. 
How does it let the rulers run after desires? It is reasona

ble that even the sages cannot but make full use of their 
minds.

The Em peror Wu of the Han Dynasty was of great 
talent and ambition. He saw the times of remote antiquity 

w ith appreciation, and this shows that his endowment 

was not inferior. He praised the times of Yao and Shun 

and was fond of the achievements of the Shang and Chou 

Dynasties, and th is shows that his ideals are not low. He 

worried about the disappear of the Rites and ceremonies, 
and grieved for the loss of the Six Classics. From this we
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may know that his intention did not stop at seeking victo

ries over the barbarians in order to enjoy himself. In

stead, he was certainly seeking achievements based upon 
the classics of the ancient sages, to compare to the Three 

Dynasties, and to become a great personage seldom seen 

in the history. N evertheless, he failed to know that as 
long as happiness, anger, sorrow , pleasure, love, and 
hatred are im proper, the great actions throughout the 

world will be only a manifest of the mind of desire of him
self, and go far astray from Tao. Even if achievements are 
obtained, they will be no more than beautiful decorations.

What are recorded as “ praise” and “ favor” between 7 
Yao and Shun show the happiness of them , which resul

ted in that all those of w orthy and wisdom were appoint

ed. The official denunciations and oaths during the reigns 

of Kings T  ang and Wu present their anger, which resul
ted in that all the violence and rebellion disappeared. 

These are examples for the achievements obtained by 
practising Tao.

It should not be the private happiness of the Em peror 8 

Wu that all the classics were presented to the court. Un
fortunately , however, he considered it a private happiness 

of him self, so that the real classics were confused with 
the forged ones and the ideas of the classics were not put 

into practice. It should not be a private anger of the Em

peror Wu that the barbarians committed aggression
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against the Han Kingdom. U nfortunately, however, he 

considered it a private anger of himself, so that people 
were exhausted [because of m ilitary actions] and what he 
did became merely object lesson for later generations. 

Had Em peror Wu known that he should endeavor to prac

tise Tao, he would have applied the real classics properly 
and these classics would have been well publicized to illus

tra te  the Tao of the sages. Then these classics would not 

have remained in impractised literature. He would have 

resolved the conflicts between Chinese and barbarians by 
military actions, and these actions would have not been an 

object lesson to the later generations. If so, how could his 
achievements be accounted? As a m atter of fact, the Em
peror W u, though gave full play to his great talent and 

am bition, indulged himself in the world of music, sex, 
goods and profit, responded widely to the developments 

of the myriad affairs, and failed to be aware of the dan

gers. How could he avoid troubles?

In accordance with some commentators, the Emperor 

Wu was fond of great achievements and failed to know 
that he should endeavor to study in order that his mind 

got rectified and his consciousness sincere, and that in so 
doing he would be able to have an unfailing resource to 

deal w ith things beyond forms. Therefore, it was just like 
to put a square wedge into a round hole when Tung Chung- 

shu tried to replace the emperor’s mind of disturbance and 

restlessness with the principle out of the unfailing resource.
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This is why finally the em peror could not accept Tung but 
sent him to a feudal lord.

Provided the correct and great principle out of the un- 10 
failing resource could not be realized through concrete af

fairs, the theory of Confucius and Mencius would have 
been really im practical, and it would not have been the 
m istake of the em peror not to apply it. T he King Hsuan 

of C h’i was fond of sex, w ealth , and boldness. All these 

are harmful to Tao. Nevertheless, Mencius suggested 
that he advance and enlarge it. Being fond of sex is com

mon for human minds. [T a o ] is realized when people do 

not have any complaint for wants of spouses. T hus, [a  

king] should endeavor to practise Tao in order to realize 

the common mind. Such a fondness of sex m ust not fall in 

indulgence, and is not harmful to Tao. Being fond of 
wealth is common for human minds too. [T ao ] is realized 
when people never suffer frost and starvation. T h u s, [a  

king] should endeavor to practise Tao in order to realize 
the common mind. Such a fondness of wealth must not 

fall in indulgence, and is not harmful to Tao. Is there an
yone who is not fond of braveness? W hat is harmful is 

that one is fond of the small (private) braveness, but not 
the great (public) one.

If something never exists in human mind, even Men- 11 
cius could hardly guide and transform  people by following 

it. It is because [ th e  k ing] had a mind not to slaughter
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an ox that Mencius suggested he enlarge this mind till 

that those aged above 50 have meat to ea t, that those aged 
above 60 have silk to clothe, and that each family with its 

eight members never worries about starvation. These are 

what is meant by the “ Government of R igh t”. In this 
consideration, how could we suppose that the “ Govern

ment of R igth” expressed by Mencius has nothing to do 
with concrete affairs? As for King Hui of Liang (W e i)’s 
inquiry about how to benefit his country, this is not an 

inquiry against Tao. In moving his people and transpor

ting crops, he could not be said indifferent to his people. 

N evertheless, Mencius did not approve of his actions. 

Instead, he suggested strongly that the king speak only 

righteousness and benevolence. T he reason lies in the 
fact that haggling over advantages and disadvantages should 

not be what human mind ought to have. And the extreme 
haggling will lead to that one may forget his parents and put 
himself before his ruler, and will not lead to the principle of 
things. Thus, this inquiry cannot compare to even the fond 

of wealth and sex, let alone the mind not to slaughter an ox

What was called Tao by the sages and worthies is dif- 12 
ferent from what has been called Tao by the later genera

tions. If a man above knows that music, color, wealth 

and profit are liable to indulge in and that he should hold 
in awe to the developments of th ings, and that he should 

endeavor to do what is righ t, it will be close to the idea of 
Tung Chung-shu. Is there anything outside Tao?
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pa in led  by  H su  

Ch 'iian-ch iin

INTRODUCTION

T he  Notes and  Commentaries o f  S tu d y  is 

the most representative work by Yeh Shih 
(1150— 1223), a Song th inker of the “ Yung 

Chia” School. This  w ork is in fact a series of 
comments on ancient books. F ragm ents  from it 
are selected.
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Chapter 4. On Book of Changes

It has been considered by recent scholars the most 1

principal purpose and the most secret idea that “ Tao of 

changes starts  from the Great Ultimate. ” By investiga

tion, however, we may know that what the Trigram s re
semble are no more than the Eight M atters ( heaven, 

earth , m ountain, w ind, w ater, fire, thunder, and lak e ), 
and they are respectively extended to C h ’ien, K 'u n ,  Ken,  

Hsun ,  К  an,  L i ,  Zhen,  and Tui.  Confucius believed that 
they are not enough to show the m eanings, so that he il

lustrated them with the judgments. The subtle predicts of 

the judgm ent often surpass the meanings of the trigram s 
themselves. T hus, it says that Ch'ien implies that all 

things should be rectified according to their respective 

natures and destinies, that Fu shows the mind of Heaven 

and E arth , that Kuan  discusses the sp irit, that Tachuang  
discusses em otions, that Hsien discusses intercourse and 
interplay, that Heng  discusses constancy, and that 
Kuimei  discusses the Great Righteousness. So perfect is 

the explanations of Confucius that there is nothing left 
unsolved. In them , however, we cannot find the expres
sion “Great U ltim ate” , and we then can hardly know why 

the Appendix talks of it.

It was Lao Tan who founded the School of Em pty 2
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and Non-being. Nevertheless, he had not yet ventured to 

speak arrogantly. What he said are but “Non-existence is 
called the antecedent of Heaven and E arth ; existence is 

the m other of the myriad things. ” Down to M asters 

Chuang and Lieh of this school, they began to fabricate 
names arrogantly , and there came countless names such 

as the “Great Beginning” , the “G reat P u rity ", and “That 

which is prior to the state when there is neither Being nor 
Non-being”. T heir expressions are absurd and boundless. 

Those who taught the Book o f  Changes ought to support 

Confucianism based on the concepts of the sages. Never
theless, they also fabricated the “G reat U ltim ate” to as
tonish the later scholars. And the later scholars have been 

greatly inspired by it and followed it. In so doing, they 

have lost the principal purpose of the Book o f  Changes 
and gone astray from the Tao further and further day after 
day. The Appendix, in addition, says, “ The Great U lti

mate produces the Two Models; and the Tw o M odels pro

duce the four seasons. ” Obviously, this expression is 

shallow and its meaning is very poor.

Chapter 8. On the Writings on Rites
[T h e  “On M usic” chapter] sa y s ,“Man comes to this 

world w ith the quiet nature given by Heaven. And that 
his mind acts when responding to m atters is the desire of 

nature. ” One cannot but act unless he is not born. How 
could it be supposed that human beings tend to be quiet?
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If one links nature w ith quiescence and m atters w ith de

sire, he shall look up to nature while look down upon 

m atters. But how much do they differentiate each other?

T he “Great Learning” chapter says, “ Knowledge is 4 

obtained through the investigation of things. It is only af

ter one makes investigations on things that can he obtain 
knowledge. " But this chapter sa y s ,“ When a thing comes 

the intelligence of man will come to know it. A fterw ards, 
favors and disfavors come into existence. In case one does 
not restrain his favors and disfavors inside, things to be 

known attract him from outside, and he cannot concen

tra te  himself inwardly, Heavenly Principle in him will 
disappear. " In accordance w ith this analysis, neither 

knowledge nor m atters are good. How then could one 

concentrate himself inwardly? Where then could Heavenly 
Principle dwell? Too much have been said on Tao by Confu- 

cians, yet they fail to know how to follow i t

Chapter 15. On the Book of Lao Tsu

Tao exists when there are Heaven, Earth and peo- 5 
pie. It is impossible to know which is prior to the others.

Lao T su had his own view on Tao and he favored it. 
T hus, he stated , [T a o ]  “ pre-exists Heaven and E arth ”. 

A gain, “ Heaven models itself after Tao. ’’And still again, 

“ Heaven becomes pure when it obtains the One. ” But 

does Tao really exist in a chaotic state prior to Heaven
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and Earth? Does Tao model itself after Heaven or Heaven 

model itself after Tao? Does the One obtain something 

from Heaven or Heaven obtain something from the One?
As a recluse, Lao T su did not base his theory on the clas

sics of the ancient sages and worthies. Hence, he talked 
of Heaven in term s of Tao and showed such a disrespect 

to Heaven. In talks of human affairs, however, he 
seemed to have forgotten his starting  point. T hus, he 

stated , [H eavenly  T ao ] “ never contends but always a- 
chieves success; it never speaks but is good at responding 

to things; it cannot be summoned but comes itself”. And 

again, “ Heavenly Tao functions like a drawn bow. ” 

These dem onstrate that Heaven always shows its subtl- 

ness on things and never models itself after Tao of em pty, 
oneness and nonaction. T hen , those who follow the 

ancient sages and worthies will pay respect and reverence 
to Heaven, and those who follow Lao T su will suspect 

and defy it. The latter investigate Heaven absurdly, 
change their positions repeatedly, play their unbridled 
sayings, and certainly their a ttitude is not acceptable.

Chapter 23. On the History of 
the Han Dynasty

[T u n g  Chung-shu sa id ], “ A benevolent man should 6 

take the righteousness as correctness w ithout considering 
the profit; he should make clear what Tao is without taking
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account of the achievement. ” At first sight, this saying 
sounds excellent. Looking into it carefully, however, we 
may find it completely impractical. The ancient [sag es] 

benefited others but did not claim credits themselves. 

Therefore, their Tao and Righteousness were splendid. 
Following T ung’s saying, the later Confucians have got 

neither achievement nor benefit. Tao and Righteousness 

become useless empty words. When the later Confucians 
take into actions, they cannot achieve success; when they 

determine a destination, they cannot reach it. What they 

have done are but to cause critiques all over the world.
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A Letter in Reply to 
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EE^C
W ang Shou-jen

INTRODUCTION

A s the second part of the Recorded In 
structions f o r  C arry ing  F orw ard  and  P rac
t ic e , this letter has been considered the most 

representative writing on philosophy by Wang 
Shou-jen (Y ang-m ing, 1472— 1528) , the grea

test Neo-Confucian of the “ Lu-W ang” School. 
In this le tter the author comprehensively ex

pounds his concepts of knowledge, action, 

mind and principle. W. T. Chan’s translation in 

A  Source Book in Chinese Philosophy is referred 

and, in some paragraphs, directly adopted
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Criticism; Your instruction that knowledge and ас- 1 
tion should proceed simultaneously without distinction be
tween priority and posteriority is just the task of honoring 
the moral nature and following the path of study and in
quiry as taught in the M ean, and also the Tao that know
ledge and action nourish and develop each other and the 
internal and the external, the substance and functions 
form one thread through all. N evertheless, in perform 
ance of a task there m ust be a distinction between what is 
done first and what later. For example, one have known 
the food before he eats it, known the soup before he 
drinks it, known the clothes before he wears them , 
known the road before he travels on it. There has never 
been the case that one does something before he knows it.
Of course, the distinction between knowledge and action 
is a m atter of an instant. I do not mean that the distance 
between them is as big as that if one knows something to
day, he has to wait for tomorrow to act on it.

Reply: Since you have acknowledged that knowledge 2 
and action nourish and develop each o ther, and the inter
nal and the external, the substance and the functions form 
one thread through all,  the idea that knowledge and ac
tion proceed simultaneously should no longer be suspec
ted. But you still insist that in the performance of a task 
there m ust be a distinction between what is to be done 
first and what later. Are you not self-contradictory? With 
respect to the examples of food to ea t, e tc ., they are par
ticularly clear and easy to understand. Obscured by recent 
opinions, however, you fail to realize the truth. A man 
m ust have the desire for food before he knows food. This
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desire for food is a will. As soon as there is a w ill, action 
begins. F urtherm ore, one cannot know w hether the taste 
of the food is good or bad until the food enters his mouth.
Is there anyone who knows the taste  to be good or bad be
fore the food enters his m outh? A man m ust have the de
sire to travel before he knows the road. This desire for 
travel is a will. As soon as there is a will ,  action begins.
One cannot know w hether the forks of the road are rough 
or smooth until he himself has gone through them. Is 
there anyone who knows w hether the forks of road are 
rough or smooth before he has gone through them?

The similar conclusions can be made w ithout doubt 3 
about the other two examples: soup to drink and clothes 
to wear. The examples provided by you in objection are 
exactly those which show “one does something before he 
knows i t ”. You say in addition that the distinction be
tween knowledge and action is a m atter of an instant and 
the distance between them is not so big as that if one 
knows something today, he has to wait for tom orrow to 
act on it. T his statem ent also shows that you have not yet 
examined the m atter thoroughly. But even I might accept 
what you s ta te , the fact that knowledge and action form a 
unity and proceed simultaneously is still a m atter abso
lutely beyond any doubt.

Criticism: [Y ou have said th a t]  true knowledge is 4 
the knowledge applied to action. If the knowledge is not 
applied to action, it cannot be called knowledge. This idea 
is all right as an urgent doctrine for students, meant to 
enable them to put their learnings into actual practice.
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But if you really mean that knowledge and action are iden
tical, I am afraid a student will only seek his original mind 
and consequently neglect the principles of things. In so do
ing, there m ust be something left unknown to him. How 
could this be the established method of Confucianism for 
the simultaneous advance of knowledge and action?

Reply: Knowledge in its genuine and earnest aspect 5 
is action, and action in its intelligent and discriminating 
aspect is knowledge. In the final analysis, the task of 
knowledge and action cannot be separated. Only because 
later scholars have broken their task into two sections and 
have lost sight of the original substance of knowledge and 
action, I advocated the idea of their unity and sim ultane
ous advance. My idea that true knowledge is the knowledge 
applied to action and a knowledge, if not applied to ac
tion , cannot be called knowledge. The proofs can be found 
from the examples such as food to eat provided by your 
letter. And I have discussed it before. A lthough my idea 
arose as an urgent remedial m easure, the t ruth of knowl
edge and action is originally like this. It is not due to my 
own wishes to promote or suppress either of them , and 
purposely propounded such a doctrine to effect a tem pora
ry remedy.

One who only seeks his original mind and conse- 6 
quently neglects the principles of things is the one who 
has lost his original mind. For the principles of things are 
not external to the mind. If one seeks the principles of 
things outside the m ind, there will not be any to be 
found. And if one neglects the principles of things and only
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seeks his mind, what sort of a thing would the mind be?
The substance of mind is nature. And nature is the princi
ple. Therefore, as there is the mind of filial piety toward 
parents, there is the principle of filial piety. Provided 
there were no mind of filial piety, there would be no prin
ciple of filial piety. As there is the mind of loyalty toward 
the ruler, there is the principle of loyalty. Provided there 
were no mind of loyalty toward the ruler, there would be 
no principle of loyalty. For this consideration, how could 
the principle be outside the mind?

Chu Hsi said, “ M an’s learning depends on nothing 7 
but the mind and the principle. Although the ruling func
tion of mind mainly manifests in individuals, actually it 
also controls over the principles throughout the world. Al
though the principles are scattered in the myriad things, 
actually they are not outside the mind of one individual. ” 
Vacillating now to the separation, now to the unity, he 
inevitably opened the way to the defect among scholars of 
regarding the mind and the principles as two separate 
things. This is the reason why later generations have the 
worry about only seeking their original minds and conse
quently neglecting the principles of things. It is precisely 
because they do not realize that mind is the principle.

If one seeks the principles of things outside his mind, 8 
there will be something left unknown and obscure to him.
This fallacy is tantamount to the theory of Master Kao 
who insisted that the Righteousness is external to mind 
and was criticized by Mencius as one without knowledge 
of the Righteousness. There is nothing but one mind. In
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terms of total commiseration, it is called benevolence. In 
terms of attainment of what is proper, it is called right
eousness. And in terms of orderliness, it is called princi
ple. If one should not seek benevolence and righteousness 
outside the mind, should one make an exception and seek 
principles outside the mind? It is the reason why know
ledge and action are separated when people try to seek 
principles outside the mind. And it is the Confucian in
struction that one should seek principles inside the mind.
Why then do you suspect it?

Criticism: I have heard that you told the students 9 
that following [Chu H si’s ]  theory of thoroughly under
standing the principle at everything one encounters is to 
trifle with things and to lose one’s will. And you have also 
selected Chu H si’s doctrines of rejecting the complex and 
preferring the simple, cultivating the fundamental, and so 
forth, to show your students, labeling them as Final Conclu
sions o f  Chu Hsi (in His Later Years). I am afraid this is 
also incorrect.

Reply; What Chu Hsi meant by “ investigation of 10
th ings” is to “ thoroughly understand the principle at 
everything one encounters. ” To understand thoroughly 
the principle at everything one encounters implies that one 
should seek so-called definite principles in the multitude 
of things. This means to apply one’s mind to each individ
ual thing and look for principle in it. In so doing, the 
mind and the principle are already divided into two.

To seek for the principle in each individual thing is 11
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like looking for the principle of filial piety in parents. A
question arise when one tries to seek for the principle of
filial piety in his parents; Does the principle of filial piety 
really exist in his mind? O r,  does it really exist in the per
son of his parents? Provided the principle of filial piety re
ally existed in the person of his parents, would there be
no principle of filial piety as soon as his parents pass a-
way?

When I see a child falling into a well [and have a feel- 12 
ing of commiseration], there must be the principle of 
commiseration. Is this principle of commiseration actually 
in the person of the child or in the very knowledge of my 
mind? Perhaps one cannot let the child fall into the well. 
Perhaps one can rescue the child with his hand. All these 
involve principle. Does the principle really exist in the per
son of the child or come out of the very knowledge of my 
mind?

What is true in these two examples is true of all 13 
things and events. From this we can know that it is 
wrong to divide mind and principle into two. To divide 
mind and principle into two is tantamount to the theory of 
Master Kao who insisted that the righteousness is exter
nal to the mind, and was strongly criticized by Mencius.
You know the defects of devoting oneself to external 
things and neglecting the internal and becoming broad but 
lacking essentials. Why are these defects? Is it not per
missible to say that to thoroughly understand the princi
ples at everything one encounters is to trifle with things 
and to lose one’s will?
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What I mean by “ the extension of knowledge and the 14 
investigation of things” is to extend the very knowledge of 
my mind to the multitude of things. The very knowledge 
of my mind is the Heavenly Principle. When the Heaven
ly Principle in the very knowledge of my mind is extended 
to the multitude of things, each of them will attain its 
principle. T hus ,  “ the extension of knowledge” is no more 
than to extend the very knowledge of my mind. “The in
vestigation of th ings” is no more than that each of the 
multitude of things attains its principle. In this way, I 
make the mind and the principle identical. Since I have 
made the mind and the principle identical, all my humble 
opinions which I have just expressed and my view on Chu 
H si’s final conclusions arrived in late of his life can be un
derstood without discussion.

Criticism: You instruct people to obtain knowledge 15 
and to cultivate their moral while warn them not to thor
oughly understand the principle through the investigation 
of things. Could this really make the stupid and uneducat
ed people have their knowledge obtained and moral culti
vated by living in the seclusion and sitting up straight >
without being educated and directed? Even though they 
might get enlightened in some degree and thereby have a 
rough knowledge of their original nature, what they could 
follow would be nothing but the useless opinions such as 
the [Buddhist] concepts of quiescence and wisdom. Could 
they really know both the past and the present, get ac
quaintance with the changes of things, and put their theo
ry into the practice of the state government? As for your 
statements that “ knowledge is the substance of will and
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things are the functions of the will” , and that “ the word 
K e  ( often explained as ‘ investigate’ or ‘ get close t o ’ ) 
in the term K ew u  means the same as the K e  in the ex
pression of rectifying the incorrectness in the mind of the 
ru ler” , although they are indeed extraordinary enlight
enment and distinct ideas, different from the previous o- 
pinions, yet I am afraid they are not in compliance with 
Tao.

Reply: My humble discussion on the extension of 16 
knowledge and investigation of things precisely aims at 
thoroughly understanding the principle. I have never 
warned people not to understand the principle thorough
ly, but to live in the seclusion and sit up straight without 
doing anything. If so-called understanding the principle 
thoroughly at everything one encounters means to devote 
oneself to things outside and neglect what is inside as 
mentioned above, I shall make objection against it. In 
case the stupid and uneducated people can really look into 
the Heavenly Principle in their mind no m atter what kinds 
of things with which they contact, and extend the very 
knowledge which is innate, “ they will become intelligent 
though they used to be foolish; they will become strong 
though they used to be weak. ” When the great foundation 
is established, the penetrating Tao is put into action, all 
the Nine Principal Categories ( i. e . , self-cultivation, re
spect to the worthies, love to the parents, reverence to 
the ministers, solicitude for the subjects, cherishing peo
ple, encouragement to craftsmen, friendly relations to 
foreigners, and kind concerns with the feudal lords) can 
be penetrated with one thread without exception. How
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can one still worry about whether or not their theory may 
be put into practice?

The fallacy of those who follow the doctrines of emp- 17
ty and quiescence (Buddhism and Taoism) is just that 
they cannot look into the Heavenly Principle in their mind 
when they contact with the multitude of things in order to 
extend the very knowledge which is innate. As a result, 
they give up the fundamentally ethical orders, and regard 
the nirvana and empty Non-being as constancy. In short, 
they cannot be helpful to the state government. How 
could one suppose that the Confucian theory of “ under
standing thoroughly the principle and fulfilling human na
ture” also has this fallacy?

Mind controls over the person. The formless spirit 18
and its intelligent consciousness is so-called the “ very
knowledge which is innate”. The activity of the formless 
spirit and the intelligent consciousness in response to 
things is called will. There is a will after there has been a 
knowledge. There would be no will without knowledge.
Isn 't knowledge the substance of will? The function of 
will must connect with certain things, and things are 
events. For example, when one’s will functions on the 
service for his parents, the service for his parents is a 
thing; when one’s will functions on the administration of 
the people, the administration of the people is a thing; 
when one’s will functions on reading, reading is a thing; 
when one’s will functions on juridical judgm ent, the jurid
ical judgment is a thing. Whenever will functions, there 
cannot but be a thing corresponding to it. In case there is
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a will, there is a thing. In case there is not a will, there is 
not such a thing. In this consideration, things are really 
the functions of the will.

Criticism; The principal line of Tao is easy to under- 19 
stand. And it is the so-called “very knowledge and capaci
ty with which even the foolish folks may get acquaint
ance”. As for the details and items of Tao and the subtle
ness in the application of Tao from which a slightest error 
can result in greatest fallacy, however, they cannot be 
understood until one is well educated.

Reply: It is of course true that “ the principal line of 20 
Tao is easy to understand ” . Nevertheless, the later 
scholars have neglected it and failed to follow upon it. 
Instead, they have been looking for and making studies 
on what is not easy to understand. This  is what is called 
“ Tao is near but the ignorant look for it afar. A thing is 
easy to complete but the ignorant seek the most difficult 
way to complete it. ” Mencius says, “ Tao is like a broad 
way. How  could we think it difficult to know? T h e  only 
trouble is that people fail to travel on it. ” T h e  very 
knowledge and capacity are common for the foolish folks 
and the sages. T h e  only difference between them is that 
the sages can extend their very knowledge while the fool
ish cannot. Here lies in the very distinction between the 
sage and the fool. As for the details and items of Tao and 
its adaptation to the circumstances, how could the sages 
fail to know them? Yet the sages are not specialized in 
these learnings. W hat they call the learning is nothing 
but the extension of their very knowledge in order to
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know the Heavenly Principle in their mind, which is 
quite different from what is called learning by the later 
scholars.
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ZiitB

W ang T 'ing-  

hsiang pa inted  

by Oiang Kuang

INTRODUCTION

Wang T ’ing-hsiang(1474— 1544) was a sig
nificant thinker of the Ming Dynasty. He wrote a 

series of writings concerning philosophy, science 
and politics. Among them  we select two most 

representative w o rk s : the Statem ents o f  Grace 

( selected)and A  C ritica l A n a lys is  o f  Learn ing  

f o r  S h ih -lu n g  A ca d em y . T he  former discusses 

the problems of cosmology and ontology, and 

the la tter deals with the issues of knowledge.
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The Statements of Grace 
(Selected)

Before Heaven and Earth come into existence, there 1 

is only the primordial emanative material force. Nothing is 
superior and prior to the primordial emanative material 

force. Therefore, it is the basis of Tao.

Lao Tzu and Chuang Tzu stated that Tao gives birth 2 
to Heaven and Earth. The Song Confucians stated that 

there is nothing but the principle prior to Heaven and 
Earth. Although the latter statement varies slightly, is 
there any fundamental difference between it and that made 
by Lao and Chuang? My opinion is that before Heaven 

and Earth come into existence, there is only the primordi

al emanative material force. As there is the primordial em
anative material force, there is the principle of creation 

and transformation of human beings and other beings. 

Therefore,nothing, neither Tao nor principle, is superior 

and prior to the primordial emanative material force.

The primordial emanative material force keeps produ- 3 
с ing the multitude of beings between Heaven and Earth.
Since it has both the aspect of constancy and that of varie

ty , the multitude beings cannot be the same. T h u s ,  in
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consideration of the identity of the emanative material 

force,the principle is as well identical; in consideration of 
the ten thousand varieties of the emanative material force, 

there should be ten thousand principles. The present Con

fucians mention only the identity of the principle but neg

lect the ten thousand varieties of it. What they insist is 

partial. As a matter of fact, Heaven has the principle of 

HeaVen; Earth the principle of E arth ; people the principle 
of people; things the principles of things; the obscurity 

the principle of obscurity; the manifest the principle of 

manifest. All these principles differ one another. To see 
them from the aspect of identity, they are all the transfor
mation of the emanative material force. As the saying 

goes, “ The great virtue is very profound. ’’Things origi
nate from an identical source. To see them from the aspect 

of difference, the emanative material force has a hundred 

ways of development. As the saying goes, “The small vir

tues move like rivers. ” Each possesses its respective nature

If one considers that Heaven itself is Heaven and his 4 
mind is also a Heaven, and that the spiritual beings them
selves are spiritual beings and his mind is also a spiritual 
being, then it may be acceptable for taking examples [in 
instruction]. If he really believes that mind is completely 

the same as Heaven and the spiritual beings, I am afraid it 
can hardly be the true fact with reference to reality be

cause the individual mind is too small to compare to Heav

en and the spiritual beings which are great, and they
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respectively have their different spirits and intelligence.

The primordial emanative material force is the sub- 5 

stance of Tao. As there is a space, there is the emanative 
material force. As there is the emanative material force, 

there is Tao. As the emanative material force changes,

Tao changes too. The emanative material force cannot sep
arate itself from Tao and Tao cannot separate itself from 

the emanative material force. This is a matter beyond the 

discussion in terms of identity and division. Someone says 
that while the emanative material force changes, Tao 

keeps unchanging. According to his opinion, Tao would 
only be Tao itself and the emanative material force would 

only be emanative material force itself. And they are two 

separated things. This is just the contrary to the subtle i- 
dea that one thread penetrates through all.

In addition, Tao is not beyond the transformation of 6 
Heaven and Earth. With respect to the sun, the moon, 
and the stars , there are eclipse and comets. With respect 
to thunders, winds, and rains, there are unusual thunder

bolts and storms. With respect to mountains, sea, and 

rivers, there are land slides, low water and flood water.

With respect to grass, plants, and insects, there are 

withering and flourishing stages. In conclusion, they are 
all subject to change and are not perennial. Let alone the 

human affairs which have no fixed developments in terms of 
ups and downs and gains and losses. In this consideration,
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could it be acceptable to assert that there is only one Tao 

without change? The emanative material force has both 
the aspect of constancy and that of variety, thus, Tao al

so possesses the changeable aspect and the unchangeable 
one. It is not enough to conclude that Tao is identical 

without change. He who asserts this wrong opinion is a 
poor follower of Lao Tsu and Chuang Tsu. How could we 

suppose that it is the true fact?

A Critical Analysis of 
Learning for Shih-lung Academy

Shih-lung Academy is the place where Master Huang 1 
(H uang Wan) of Chiu An gives lectures to his disciples.

I, Chiin-ch’uan Tzu(W ang T 'ing-hs iang), write now the 
article below to present to them.

Alas! The teachings of Confucius constitute the very 2 
standard [ for  correct learning] forever. Since the rise of 

the heterodox schools, however, his way has been endan

gered, and the ideas of the Six Classics have been ob

scured with the farfetched interpretations made by the lat
er Confucians. Then such a great chaos has begun in the 
world that people could hardly know what and how to 

study. T hus ,  there are those who try to nourish their 
minds by emptying and calming themselves. Like pieces of
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earth and withered trees, they sit all the day without ac

tion and declare that in this way the learning of “ reaching 

the goal afar by calming oneself" is realized. There are 
some others who try to obtain knowledge by vain discus

sions. They are engaged in the abstract and impractical 
talks and declare that the learning through which things 

are observed and knowledge is obtained is realized thereby.

I,  Chun-ch'uan Tzu, am of the opinion that these 

people, falling in vanity and knowing little about reality, 

are following the heterodox ways, either the method of 
Buddhist dhyana (cessation) or that of the “ fragmentalism”. 

In so doing, they have deviated far from the way of Con
fucius. Why are they? A beginner has to clean his mind 

and get rid of bothers. Nevertheless, he may not take time 
to do that until he has done something substantial. The 
Mean says, “ When the Mean of Harmony is reached. 
Heaven and Earth will be properly placed and the myriad 

things will be well fostered. ” The term “ reach" is used in 

this expression with respect to the Mean of Harmony. 
How could then a man who does nothing but emptying 

and calming his mind conceive it? The original nature of 

mind is empty and wise. Nevertheless, a man with such a 
mind has to make contacts with human affairs by means of 

his vision and audition. Otherwise, his wisdom cannot de
velop.

Suppose a new born baby is placed in confinement.
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and he is unable to contact and experience human affairs. 
When he becomes adult and is taken back to the society, 
he will not be able to tell a horse from an ox. How then 

could he know the proprieties of the relationships between 
ruler and subjects, between father and sons, between 

husband and wife, between the elder and the younger, 
and between friends? How could then he understand the 

complex and delicate changes and transformations of the 

myriad things and affairs which cannot be held by com
mon reasoning? Is there any difference between him and 

those who are engaged in emptying and calming their minds?

For a scholar whose task is to teach the classics and 5
to discuss them, he should of course give priority to ob

taining knowledge. Nevertheless, one cannot obtain any 

real knowledge until he experiences concrete things which 
are interconnected. The Book o f  Changes says, “ He who 

knows what is the perfect state and then reaches such a 
state can be talked with about the delicate. He who knows 

what is the final goal and then realizes it can be talked 

with about righteousness. ” Since the terms “ reach” and 

“ realize” are used in this expression, they cannot be ful

filled by those who are engaged in boundless discussion 
and vain talks.

Suppose a man learns boating within a closed room 6
and he discusses on and prepares for all about how to 

steer, to row, to scull, to sail, and to tow. When he goes
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out to practise on a stream , above all, the wind and the 

rushing w ater will deprive him of his capacity; in addi
tion, the whirlpools will disturb his wisdom. T hus, he 

can hardly avoid failure. Why? The reason lies in the facts 

that only those who have rich experiences of the delicate 
development of the wind and w ater can judge the condi

tion and deal w ith them , and that those who do nothing 
but vain talks and assum ptions cannot be good at boating.
Now that he fails even on a small stream , let alone the 

case when he practises boating on the billowy Yangtse 
R iver, or the Yellow River, or the boundless sea. Is there 

any difference between him and those who are fond of 
nothing but vain talks?

Q uestion: If so, will those who are not in charge of 7 

the task of the state government actually lose the chance 

to practise and to be capable of it?

Reply: No. Does a gentleman have his person and his 8 
family? If, through correct learning, he can cultivate Tao 

in his person and well manage his family affairs, he may 

be trusted  and charged with the task of state government.
H is person is tantam ount to the people; his family is tan
tam ount to the country. To investigate his way of dealing 

w ith small things we can predict w hether or not he will 

deal with greater things well without error. Why? Be

cause principles can be comprehended in interrelation; 

analogy can be applied among various affairs; and wisdom

167



s®, т т ж ж ш , t m n m ,
Z l M i z ,  t o 5 :

# S ,  ^ В Я ^ В Д ,  W ^ « I S ;  ж «  

® 5 Ж Ж * ^ , W l^ lL X E SZ tt# . МУ

7 5 6 ё № ,  m m z ^ m ,  ы ш ^ ® ,

, л a g i i l ^ o

i s  # ]

Ф W S :  Ж Ж  =

® ШЧ\: Ш М Ш о

168



enables us to interpret one thing by another. T his is a 

wonderful application of fulfilling spirit and knowing 
thoroughly the transform ation. Can those who are en

gaged in emptying and calming themselves and vain talks 
while fail to improve their natures by experiences be compara

ble to those who are qualified in the state government?

M aster H uang devotes himself to the learnings of the 9 

sages and w orthies as well as the the state government.

Since I came to the South capital, I have learned by every 

opportunity I met him his talks and deeds and I have 

found that he has such a broad mind that as if the changes 
and transform ations of Heaven and E arth  and the flour

ishing growth of living beings are contained in it ,  and that 
his knowledge is so excellent that as if the sun and the 
moon illuminate all the myriad things. The contemporary 

Confucians who insist on the vain and impractical learn

ings cannot shake his firm nature. Hence he never teaches 
what I don’t think right. In this consideration, I write 

this article and I hope it to be a poster on the wall of the 

academy as a guide for the beginners. I wish the Shih- 
lung Academy would s ta rt the step to make the young 

people and coming scholars get rid of the learnings of the 
Buddhist dhyana and the “ fragm entalism ”.
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$  »
L i Chih

INTRODUCTION

It is a le tter of Li Chih (1527— 1602), a 
thinker and literator of the Ming D ynasty , to 

Mr. Keng Ting-hsiang. Later, it is selected in 

the “ Fen Shu” or the Book R isks B u rn in g , one 

of his major w orks of philosophy. This  letter 

typically shows his anti-orthodox ideas.
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Your instructive letter I received yesterday is a deep 1 

and going-home critique to me, the mad fool. It is called 

Tao to spread the sincerity which follows one’s inborn na

ture to a common agreement of the whole world. Now 
that you have intended to follow Tao together w ith the 

people throughout the w orld, it is then a grand achieve

ment of Tao which contains [H eaven and E arth ] and cre
ates [ th e  myriad things] from different aspects.

“Could a theory have no fixed way to follow?” This is 2 
your m ost essential idea. And it is what you get from the 

teachings of Confucius and is deeply believed as an identify
ing principle. W hat then could I comment upon it? Never

theless, it is a saying of Confucius, not that of mine. 

Everyone created by Heaven certainly has his own role to 

play, and he is unnecessary to wait for Confucius to com

plete himself. Provided one had to wait for Confucius to 
complete oneself, there would have been no people in the 
remote antiquity when there had not yet been a Confu
cius. It is because he declared that he would learn nothing 
except the teachings of Confucius that Mencius could not 

surpass the limitation of Mencius ( the second sage to 

Confucius). Now that I am feeling pity of his failure, how 

could you regard me as one of those who would learn 
nothing but the teachings of Confucius?

Furtherm ore, Confucius never taught others to learn 3 
himself. Provided he had taught others to do so, why, in
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reply to the inquiry of Yen Hui about benevolence, did he 

say, “ It depends on oneself to be benevolent. ” instead of 
saying that it depends on o thers? And why did he say, 

“The ancient scholars pursued learnings for them selves,” 
and again, “A gentleman should set requirements for him

self"? It is because [benevolence] depends only on oneself 

that o ther m asters need not inquire of Confucius about be

nevolence. And it is because a gentleman [should set re
quirem ents] only for himself that Confucius did not have 

learnings to teach others. T hus the theory of [Confucius] 

is neither for others nor adhering to his own opinions.
Not adhering to one’s own opinions, a student should be
gin his study with nothing but overcoming self-conceit.

Not for o thers, a teacher should instruct nothing but let 
the students follow their own natures.

For examples, when Chung Kung, who was respect- 4 
ful and frugal, asked how to be of benevolence, Confucius 

answered straightforw ard that it needs nothing but re
spect and altruism . Chung Kung was so clever that he un

derstood it at once and then turned to the demanded con

crete practice. W hen Ssu-ma N iu, who was suffering the 

disaster of losing bro thers, and was a cautious man with 
fear and sorrow , asked how to be of benevolence, Confu

cius also answered stra igh tfo rw ard ,“To speak carefully. ”
But Ssu-ma Niu was not as clever as Chung K ung, so he 
got perplexed and thought that the m aster did not give 

him enough instructions. From these examples, how
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could we image that Confucius had taught others to learn 
himself? A lthough Confucius never taught o thers to learn 

himself, yet those who want to follow him just devote 
themselves to the replacement of their own natures by the 

teachings of Confucius. Perhaps even you will feel ridicu
lous for what they have been doing. Since Confucius never 

taught others to learn him self, even if he had achieved his 

ambition, he would by no means make his own doctrines 

the instructions for the whole world. Therefore, it is rea
sonable that the myriad things will have their own proper 
places under the government of the sage-kings.

People of the world should have found their own na

tural places respectively long ago. The reason why they 

have failed to do so is that they have been harassed by 
those who are greedy and aggressive and harmed by those 

who are “benevolent”. T hose of “ benevolence” have wor

ried about if the people of the world may find their places 

and have devoted themselves to indicating people where 

these places are. Therefore, they have designed virtues 

and ceremonies to correct people’s m inds, and govern
ment and punishm ents to fetter their limbs. In so doing, 
the people of the world have begun to lose their natural 
places greatly. There are so many peoples and things un

der Heaven that even Heaven and E arth  cannot make 

them all follow the doctrine of one’s own. For this rea

son, the sellers cannot be stopped to the m arkets in the 

early morning though it might be so cold that glue is frozen
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to pieces; the competitors cannot be stopped to pursue af
ter profits though it m ight be so hot that m etals would be 

molten. The reason lies in the fact that it is a natural 

tendency for people to seek richness, nobility, profit and 

good fortune in order to satisfy the desires of the five 

sense organs which are natural endowment. The sages 
know to comply with this natural tendency, and the whole 

world is thereby in peace.

[A  sage-king] will confer salaries to those who are 
greedy for money; peerage to those who crave for nobili
ty ; powers to those who are strong; official posts to those 

who are capable; errands and orders to those who are 
weak; empty titles to those who are of virtue to let them 

be esteemed; key positions to those who have special tal
ents w ithout interrupting their activities. In so doing, 

whatever people like to do are followed, and they all have 

the chance to display their abilities w ithout a single person 

left. W hat an easy thing it is! A lthough others might try 
to cater the sage-king’s pleasure in a purposeful and hypo
critical way, he has no pleasure to be catered. A lthough 
some might try to cover up the demerits of the sage-king 

in order to overstate his m erits, he has no demerits to be 
covered up. W hat a difficulty to conceptualize it! Is he the 

one who is really able to evidence the brilliant virtues to 

the whole world and to realize the peace of the world at 

ease? Is he the one whose actions do not show any artifi

cial purpose and whose heart keeps at ease and comfort
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everyday? If the above-mentioned is the theory of Confu
cius, we could consider it a wonderful way and it would 

be all right to say that Confucius did have theory and 

method to teach others.

If so, the theory and method of Confucius are in fact 7 
something w ithout fixed theory and method. You have 
deep faith in what you think is the theory of Confucius 

and behave yourself in accordance w ith it. We may call it 
your own theory or method. N evertheless, we should not 

force all o thers to do the same as you. Therefore, what 

you have done are good for your own sake; what you have 

put into practice are great for your own sake; what you 

have learned are proper for your own sake. I respect you 

for my own sake, but it is no necessary for me to imitate 
you. You have affection to me for your own sake, but it is 
no necessary for you to be better than I am. If you did in 

this way, everybody would be greatly pleased. O ther
w ise, the world would hardly be peaceful since those who 

are like you are few and those who are unlike you are 
many, those who are w orthy are few and those who are 
not w orthy are many.
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УШ*

Fang Yi-chih 

painted  b y  Lin  

K 'a i

INTRODUCTION

W ritten  by Fang Yi-chih (1611— 1671), a 

philosopher and scientist, it represents the ear

liest a ttem pt to combine the newly introduced 
W estern science with traditional knowledge of 
China and is also a criticism of the Neo-Confu- 
cians who were engaged in the em pty talking.
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W hat are omnipresent in the space between Heaven 1 

and E arth  are m atters. Man gets his life by receiving 
something from this space. The life dwells in a body, and 

the body dwells in the world. W hatever one sees and uses 

are th ings, and a thing is a m atter. The sages invented 

utensils and made use of them  in order to satisfy human 

life, and they cultivated their minds from both outside and 

inside. The utensils are of course m atters, and a mind is 
also a m atter. Let us go deeper to discuss human nature 

and destiny; they are together a m atter. Let us go wider 
to discuss Heaven and E arth ; they are together a matter.

This can be applied to things beyond our knowledge. We 
can understand them through those which we are able to 

know , and we can know the hidden substance through the 
m ultitude of phenomena. A lthough there are profound 

m ysteries, their substance remains the sam e, which is the 

profundity by which m atters become m atter and spirits 
spirit.

It is called penetrating comprehension of the essence 2 
to explore deeply the origin of m atters from its still to re

sponse. M atters have their respective reasons [o f  exist
ence and transform ation]. It is called substantial investi
gations to make concrete surveys on them. No m atter 

whether they may be as great as the whole universe or as 
small as a grass, a tree , a fly, or a w orm , they need to 

classify their characters, to find their likes and dislikes, 

and to discuss their generalities and differences. The
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substantial investigations are the learnings in which the 

penetrating comprehension of the essence dwells. Some 

are so rash in setting forth their theories of the penetrat

ing comprehension of the essence in order to show the 

closed m ystery that they even completely cast away the 

learnings of the substantial investigation. Their failure is 
to have put aside m atters. Can there be anyone who uni

fies the outside and the inside, penetrates the one and the 
m any, and is spirit-like and intelligent?

During the Wanli period (1573— 1620), the theories 3 

of the F ar West (E urope) began to be introduced into 
China. They are good at the substantial investigations but 

ignore the penetrating comprehension of the essence. As 

viewed by wise intellectuals, however, their theories of 

the substantial investigations are imperfect. As for pres
ent Confucians, they hold nothing but the principles of 

government. Different from them , the [an c ien t] sages 
had comprehensive knowledge which is spirit-like and in
telligent, and they classified the myriad things and wrote 
them down in the Book o f  Changes.  They made repeated 

efforts to explore the “ Chart of the Yellow River” , the 
"Script of the Luo River" and the hexagraphs to the most 

profound and excellent level. In so doing, the learnings of 

calendar, music, medicine, and divination may all be 

taken as instances and stim ulate inspirations. Can the 
present scholars do the same?
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W hat kind of man am I? How can I state that I have 4 

the penetrating and comprehensive knowledge? The rea
son why I w rite this book is merely that I have been fond 

of it and been following my teacher, M aster “ Empty 

Boat” (W ang H siian ), w ith his w ork, “ Wu Li Suo” , or 

the Storehouse o f  the Reasons o f  Matters.  As soon as I 

heard som ething and found the conclusion, I would write 

them down to prepare for a comprehensive understanding.
And that I write th is book is also for self-amusement. 

A uthored by the Fool of Mr. Fu (Fang Yi-chih) around 
December 27, 1643.
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¥ (  1865)^S
ш т т
W ang Fu-chih  
fro m  the Col
lected Works o f  
Ch'uan-shan o f  
the J in ling  Edi
tion (.the Ch 'ing 
D ynasty)

INTRODUCTION

Wang Fu-chih (1619— 1692) was one of 
the greatest thinkers in the ancient history of 

Chinese philosophy. H e is often considered the 
thinker who concluded the Song-Ming Neo- 

Confucianism. T w o works are selected h e re ; Ал 

O uter E xp la n a tio n  o f  the Book o f  Changes 

which shows his idea on the relationship be

tween principles and concrete things, and the 
E xten d ed  M eanings o f  the Book o f  Docu

ments , which deals with the problem of human 
nature.

191



« Й Й М У Ж Й Ж ,  A E I E W Z ® .  т  

й ,  g S f S i i a ® ?  S ? Z №

^ ^ 1 ,  W B A t o ^ ,  E A ^ : № ^ F № .  M E A  

E » № Z o  А ^ * Й - Ж Ш # ,  V

Ж, S ^ tfc o  №Ж#1Ш58ЖЖ, AWES 
Ж, Ш@ЙМЙ#Ш- 
is  т

Ф « :  Ш .

© 5 П $ .

Я Ж М Ж Е ^ Ж ,  l S 4 i f f i Ж ^ д I (I ,, 

Е Ж # 4 - 0 ^ Ж ,  й И - Е Ш № ¥ 2 Ж £ £ о



An Outer Explanation of 
the Book of Changes (Selected)

T here is nothing exists under Heaven except the con- 1 
crete things. Tao is the Tao of concrete th ings, and the 
concrete things may not be called the concrete things of 

the Tao.

People are generally capable of stating that there can- 2 

not be a concrete thing w ithout its Tao. In case there is al

ready the concrete thing, how could there still be the 

worry about the lack of its Tao? A sage knows what a 
gentleman does not know, but a common folk may be able 
to do what even a sage cannot. Sometimes people fail to 
make a concrete thing because they know nothing about 

its Tao. N evertheless, their failure does not imply that 
there is no concrete thing at all. In case there is not yet 

the concrete th ing, there cannot be its Tao. A lthough sel

dom can people be capable of stating it ,  it is a fact with 
obvious certainty.

In the years of primitive and w ilderness, there was 3 
not the Tao of yielding a throne. During the reigns of Yao 
and Shun, there was not the Tao of condolence and puni
tive expedition. During the period from the Han to the
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T ’ang Dynasties, there was not the Tao which prevails 
today. Therefore, we can infer that at present there lack 
many Taos which will prevail in the future. There could 
not be the Tao of arrow shooting before the bow and 

arrow were invented. T here could not be the Tao of cart 

driving before the usage of the cart and horse. There 
could not be the Tao of ceremonies and music before the 

existence of the sacrificing anim als, wines, presenting 

jades and coins, bells, chime stones, flutes and strings. 
For the same reason, there could not be the Tao of father

hood before the existence of sons; there could not be the 

Tao of the eldership before the existence of the younger. 
There are many Taos which may exist but have not yet 

existed. Therefore, it is a statem ent with obvious certain
ty that if there is not the concrete thing, there cannot be 

its Tao. The reason why people are not capable of stating 
it is merely that they fail to recognize it.

Therefore, the ancient sages were able to make con

crete things but they could not make Tao. The making 

way of concrete things is called Tao. When Tao is ob

tained, it is called virtue. Completing the making of con

crete things is called practice. Extending the usage of con
crete things is called change and variation. If evident a- 
chievement is got in so doing, it is called cause. T hus, in 
the Book o f  Changes there are graphs to resemble con
crete things; there are lines in each hexagraph to imitate 

concrete th ings; there are remarks appended to the lines
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to discern concrete things. T herefore, the sages were 
those who are good at making concrete things.

In speaking of their making, the expression “beyond” 

is set out. Since the expression “ beyond” is already set 

o u t, the expression “below” is logically set out too. Both 

“ beyond” and “below” are but expressions, and as a m at

ter of fact, there is never a line of quantitative demarca

tion between them. T he term  “ those beyond form s” does 
not imply that there is something which has nothing to do 

w ith forms. It is only after there have been forms that do 
those beyond forms come into being. As for that beyond 

form s, it cannot be found although we try  to look for it 
from the remote antiquity through today, in the m ultitude 

of variations, and throughout Heaven, E arth , people, 

and matters.

T herefore, [M encius] sa y s ,“Not until one becomes a 

sage, can he put [inheren t benevolence and righteous

ness] into practice and onto forms. ” The practice is then 

w ith those below form s, not those beyond them. T hus, 
the excellent audition and vision lie in the ears and eyes; 
wisdom and knowledge lie in the h ea rt; benevolence lies 
in men; righteousness lies in affairs; the Mean and har

mony lie in ceremonies and music; the great selflessness 
and perfect justice lie in punishm ents and aw ards; the uti

lization of the N ature lies in w ater, fire, m etals and 

wood; the sustenance of lives lies in the crop, vegetable,
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silk , and hemp; the correction of virtues lies in the king 

versus his subjects and the fathers versus their sons. If 
one puts aside all these concrete things and tries to find 

something prior to the concrete th ings, he cannot find 

even a name for it although he looks for it from the re
m ote antiquity through today, in the m ultitude of varia

tions, and throughout H eaven, E arth , people, and mat
te rs , let alone the reality of it.

Blind to what is mentioned above, Lao Tzu states 

that Tao lies in the emptiness. The emptiness is, howev

er, the em ptiness of concrete things. Blind to what is 

mentioned above, Buddha states that Tao lies in the quie

tude. The quietude is, however, the quietude of concrete 
things. They keep on uttering the heterodox w ords, nev

er escaped from concrete th ings, but the names which 
they give are described as separating from concrete 
things. W hom , then , are they deceiving? It is after con

crete things exist that there are forms. And it is after 
forms exist that there are those beyond forms. W ithout 
form s, those below forms cannot be conceived. This is 

what is often stated by people. W ithout form s, those be

yond forms cannot be conceived. This is a m atter of obvi
ous fact. N evertheless, those who hold the heterodox 

theories perversely go against the fact and do not feel 

shameful. As a gentlem an, one should take their foolish 
words as object lessons and be ill of their unfounded 
theories.
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Therefore, in the expression that “ those who create 8 

are sages” , “ creation" implies to create concrete things.
In the expression that “ those who narrate are w isdom ” , 

“narration” implies to narrate concrete things. In the ex
pression that “ it is man who sacralize and evidence them ” ,

“ to sacralize" and “ to evidence” imply to sacralize and evi

dence certain concrete th in g s .. .  Alas! The Tao of gentle

men is no other than the fulfillment of concrete things.

The Extended Meanings of 
the Book of Documents (Selected)

The statem ent that “T he completion of human nature 1 
is accompanied by the completion of human practice” 

means that when there is a completion of a practice, there 
will necessarily be a completion in human nature. Provid

ed that there were nothing but righteousness in human na

tu re , it would be impossible to accept those against right

eousness; provided human nature never accepted those 
against righteousness, the completion of an [ev il] practice 

would not result in the actual completion of the evil in hu
man nature. Provided there were already elem ents in hu

man nature against righteousness, the human nature 
would possess both good and evil; provided the human 

nature possessed both good and evil, one could not say 
that the evil comes out of the pervasive m aterial force only 

and it has nothing to do w ith Heavenly Decree, because
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the pervasive material force is the material force of Heav

en. And it is given by Heaven. Therefore, there are many 
schools of thought as the concept of human nature is con

cerned. Now the \_Book o f  Documents'] states that the 
completion of human nature is accompanied by the com

pletion of human practice, and it may be said to have at
tained what is the fairest w ithout bias.

“N ature” means the principle of becoming. Since be- 2 
coming takes place daily, the completion of human nature 

will also continue daily. If so, how could the nature as 

Heavenly Decree be but something determined at the mo

ment of the birth  of a person? Provided it were deter

mined at the moment of the birth of a person, the case 
would be that Heaven holds certain thing at its hands and 

gives it to a certain person on certain date, and makes that 
person hold it fast for his whole life and never give it up.
If that were the case, Heaven would be purposeful and 
busy. It would trouble itself busy w ith giving things re
spectively to the people. Once the people receive their na

tures from H eaven, and have their physical bodies 
formed, they would by no means make any change on 

their natures. As a m atter of fact, however, the transfor

mation of Heaven creating the myriad things never ceases. 

There is indeed something determined by Heaven at the 
moment of the birth of a person. How can we know it? 

Because, if not so, benevolence, righteousness, polite

ness, and intelligence would have no root at all.
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When one grows from infancy to youth, from youth 3 

to m aturity , and from m aturity to aging, there, too, 
can’t be nothing determined by Heaven. How can we 
know that there are something determined by Heaven? 

W ithout new decrees given by Heaven, one would forget 

his nature with the passage of time. The transform ation 
of physical forms is of thickening while the transform ation 

of the pervasive material force is of becoming. In the be
ginning, the movement of the two (Yin  and Y ang)  m ate

rial force and the realities of the five elements ( m etal, 

wood, w ater, fire, and ea rth ) provide the basis of the 
embryo; then they serve as the nutrition for human 

growth. The people keep on taking in the essence from the 
two material forces and making use of the five elements. 
W hat they do are the same as receiving the essence from 

Heaven and E arth , and there is no difference between the 
two processes at all. Their physical bodies take in the nu

trition daily; the pervasive material force in them increa

ses daily; the principles in their natures achieve comple

tion daily. They receive som ething from Heaven at the 

moment of their birth. And they continue till the end of 

their lives. Since they receive som ething, there m ust have 
some giver. Isn 't th is Heaven? Therefore, Heaven de

crees daily to m an, and man receives decrees daily from 
Heaven. Therefore, nature means becoming. Since be
coming takes place daily, completion of human nature will 
also continue daily.
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Corrections on the Explanations 
o f  the Four Books 

(Selected)
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Yen Yuen 
fro m  the 
Scholars’ Por
tra its and  B i
ographies o f  
the C h'ing  D y 
nasty

INTRODUCTION

It is a representative work of Yen Yuen 
(1635— 17 0 4 ) ,  a thinker and educationist of 
the early C h’ing Dynasty. It deals with the 

problem of epistemology and shows a clear em

phasis on practice.
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Li Chih-hsiu inquired me of the meaning of “obtai- 1 

ning knowledge through handling things” and I replied:

Knowledge has no object of its own. Instead, it takes 2 
m atters as its object. The case is similar to that eyes have 
no object of their own and, instead, they take the forms 

and colors as their object. T hus, the eyes, though having 
the capacity of vision, cannot put the vision into function, 

until they see something black or white. The human 

mind, though being intelligent, cannot put the intelli

gence into function until it ponders over things here and 

there. According to the present scholars who talk about 

the “obtaining knowledge” , the term  means no more than 
reading, discussion, questioning, thinking, and analysis.

They do not know that our knowledge is obtained by none 

of these methods.

If one wants to know what rites are, he cannot be 3 

considered a knower of the rites although he has read 

books on rites hundreds of tim es, discussed and ques
tioned about them  scores of tim es, and pondered over and 

explored them on scores of levels. W hat he needs to do 

are but to kneel down, to bow, to move around, to hold 

up the jade wine-cup with both hands, and to hold the 

presenting coins and silk. In sho rt, he needs to practise 
the rites himself. Only then will he know what rites are.
And he who knows the rites this way is a perfect knower.
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If, for another example, one wants to know what 4
music is, he cannot know it although he has read music 

hundreds of tim es, discussed, questioned, pondered over 
and made analysis on it on scores of levels. W hat he needs 

to do are but to strike and blow musical instrum ents, to 

sing w ith his own voice, and to dance with his own body.
In sho rt, he needs to practise music himself. Only then 

will he know what music is. And he who knows music 

this way is a perfect knower.

T his is called “ It is only after things are handled that 5 

can the knowledge be obtained. ’’According to my judg
m ent, “th ings” in this statem ent denote such things as in 
the term  of the “ Three Categories of T h ings” , and “ to 

handle” denotes “ to grapple” as in the expression of “ to 

grapple fierce beasts with hands” and that of “ to grapple 
and kill someone with hands”. These two expressions are 

quoted from the ancient historic books as well as the H is

tory o f  the Han Dynasty.

Li Chih-hsiu continued his inquiry: “ If one does not 6

know the rites f irs t , how can he act on them ?” I said in 
reply to h im :

T ry  to investigate what Confucius did. Why didn't he 7 

teach literature first but ,  instead, taught filial piety, re
spect to the elder, cautious sincerity, and universal love 

first? Again, why didn’t he teach the identity of human
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nature and Tao first but ,  instead, taught the T hree Cate

gories of Things first?

T ake the hat I have for example. W ithout taking it 8 

w ith hands and putting it on , one, though he might be 

one of the sages of the three ancient dynasties, could not 

know which dynasty’s style it is. Even though he might 

happen to learn that it is a hat made in Su Shen, he could 
not know how warm he will feel until he puts it on. Take 
the radish we have for example. W ithout taking it with 

hands and having it w ith m outh , one, though he may be 
one of the best and wisest gardeners, could not know it is 

edible. Even though he may infer that it is edible by watch

ing its form and co lor,he could not know how hot its taste 
is. Only when he eats it w ith chopsticks can he know its 

hot taste. Therefore, it is said only after handling things 
w ith hands can knowledge be obtained.

For this reason, I have said, “ If one does not under- 9 

stand the deeds of the sages, he may find answers from 
their words; if he does not understand their w ords, he 
may find answ ers from their d eed s.’’ T ry to investigate 

that there were seventy-two disciples under the education 
of Confucius who were all good at all the Six A rts and 

that the Duke of Chou taught people w ith the T hree Cate

gories of Things and therefrom  arose many talented peo

ple. C an 't we find from these facts the reason why the 

G reat Learning begins with the emphasis that one should

213



г а  s i

Ф ШШ-.

10 * Е : “ 8 1 $ * ^ Я . ” Ф*  “ S IS ” , V

“t o ” ^ ?  Л№д!<;{@ “i i ( to 6 S ( to ”

t a  # ]
Ф ^ : Ж Ж °

214



begin his study with practice and action?

Chu Hsi explained [ “handling things”]  as “ fully un- 10 
derstanding the principle of th ings”. Doesn't “ fully un

derstanding” mean the same as “obtaining”? Doesn't “ the 
principle of things to he fully understood” mean the same 

as “knowledge”? In so doing, he explained “ obtaining 
knowledge through handling th ings" just as “ obtaining 

knowledge through obtaining knowledge”.
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T ai Chen 
from  the Manu 
scripts o f  Mas
ter Tai in the 
Anhui Series E- 
dition

INTRODUCTION

It is a representative w ork of Tai Chen 
(1723— 1777) , a renown thinker and scholar of 
the C h ’ing Dynasty. In this w ork , Tai criticizes 

the thoughts  of the Song Confucians and we se

lect his discussions on principle as well as the 

relationship between principle and human de
sires, which show a tendency of enlighten
ment.
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Question; Since the Song D ynasty, people, when 1 

talking about principles, have maintained that if some
thing is done not out of the motive of principles, it is out 

of the motive of desires; if it is done not out of the motive 

of desires, it is out of the motive of principles. Therefore, 
they have devoted themselves to drawing a line of demar
cation between principles and desires and believed that 
w ith such a line the superior men and the inferior men can 

be clearly distinguished. Now, however, you hold that 

principles are but the senses that do not err. If so, princi
ples would be something dwelling in desires. Is it, then, 

wrong for one to pursue for a desireless state?

Answ er; Mencius says, “ For nourishing the mind 2 
there is nothing better than to decrease desires. ” His say

ing clearly suggests that human desires cannot be com
pletely abstained but be made fewer.

A fter one is born, there is no greater pain for him 3 
than to be unable to satisfy life. To desire to satisfy not 
only the life of his own but the lives of others also is be

nevolence. To desire to satisfy the life of his own only 

while destroy the lives of others w ithout regret is against 

benevolence. The action against benevolence in the very 

beginning indeed comes out of the motive of satisfying the 
life of one’s own. W ithout such a desire, there would by no 

means be any action against benevolence. Nevertheless, a 
man without any desire would feel indifferent to the
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poverty and hardships of the people. And it is irrational to 
suppose that one may have no desire to satisfy the life of 

his own while have the desire to satisfy the lives of 
others.

It is thus correct to say that if something is done not 4 

out of proper m otive, it is out of perverse motive; if it is 

done not out of perverse m otive, it is out of proper mo
tive. But it is incojrect to say that if something is done not 

out of the motive of principles, it is out of the motive of 

desires;if it is done not out of the motive of desires, it is 

out of the motive of principles.

Desires are the material aspects of human activities 5 
while principles are their rules. Even if things are done not 
out of perverse motive but out of proper motive, still may 

they fall in imperfection due to the partial opinions and 

thereby discord w ith principles. When principles and de

sires are concerned, however, people since the Song Dy
nasty have the opinion that nothing is worth discussion 

except the distinction between perversity and propriety.

As long as something is done not out of perverse but 
proper m otive,they would say that the doer has correctly 

responded things w ith principles. H ere, principles are 
considered something separated from m atters but identical 
w ith opinions, which is detrim ental to the accomplish

ment of things. T hat which responds to things when they 
come is mind. When there are obscurations, the mind will
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not be able to have even a shallow knowledge of things.
How could, then, it be able to grasp the principles in 

them?

It is Lao Tsu who initiated to value the persistence in 6 

oneness and the state of no desire. A fterw ards, the Works 
o f  Chuang T zu  says, “As for the quietude of the sages, it 

is not the case that they thought quietude was good and 
then stick to it, but the case that nothing in the world can 
a ttract their mind and they were thus quiet. ” “Even water 

reflects things better when still. Let alone spirit. Let alone 

the still minds of sages. ” “ It is the highest balance of 
Heaven and E arth  and the super excellence of morality to 

he em pty, quiet, sm ooth, desireless, s till, indifferent, and 

actionless. ”

M aster Chou’s Penetrating the Book оf  Changes says 7 
in a dialect style, “ Q ; Can sagehood be obtained through 

learning? A : Yes. Q : Is there a key to it? A ; Yes. Q : 
Please say something about the key. A ; The key is one
ness. Oneness implies no desire. W hen one has no desire, 

he will be empty in rest and straightforw ard in action. 
Em pty in res t, he will be enlightened, and enlightenment 

leads to all-penetration. S traightforward in action, he will 
be selfless, and selflessness leads to universality. If he is 

enlightened, all-penetrating, selfless, and universal, he 

will then almost be a sage. ” His saying is not different 

from the theories of Lao, Chuang, and Buddhism. M aster
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Chu Hsi also reiterated that “ Man often falls in obscura

tion due to his desires. ” All the above-mentioned thinkers 

are of the same opinion that w ithout desire, there will be 

no obscuration, and this is different from the Tao taught 

in the Mean that a fool may get enlightened through sub
stantial efforts.

There are people who are congenitally foolish. W ith- 8 
out desire, they will be the same foolish. W hatever come 

out of desires are things concerning livelihood and nour

ishment. T he failure of desires leads to selfishness, not to 
obscuration. When one thinks he has already grasped a 

principle but in fact he is m istaken, he will be obscure and 

fails to be enlightened. The greatest troubles of people in 

the w orld, past or present, are but two item s, namely, 
selfishness and obscuration. Selfishness is the product of 
error in desire, and obscuration is the product of error in 

knowledge. Desires are produced by blood and vital force 
whereas knowledge is produced by mind. People blame de
sire because of selfishness, and blame blood and vital 
force because of desires. Likewise, they blame knowledge 

because of obscuration and blame the mind because of 
knowledge. T his is why Lao Tzu suggested that “ People 

should be made to have neither knowledge nor desire. ”

He neglected the bodies and valued so-called “T rue Lord” 

(T ao ). L ater, Buddhists held theories that seem different 
but are really the same.
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The Song Confucians frequently found references and 9 
consulted with Taoist and Buddhist writings. Therefore, 

their statem ents are often m ixtures of Confucianism with 
Taoism and Buddhism.

The Book o f  Odes says, “The common sense of hu- 10
man beings lies in the necessary provision of food and 

drink. ” And the Book o f  Rites says, "T h e  greatest de

sires of human beings lie in drink, food and sexual pleas

ure. ” In governing the w orld, the ancient sages under
stood the feelings of people and satisfied their lives. In so 

doing, the government of right became perfect.

Before the Song D ynasty, people, when hearing the 11 
concepts of no desire set forth by Lao, Chuang, and Bud

dhism , knew that these concepts differ from those of sa
ges and thus were able to distrust their heterodox say
ings. When the Song Neo-Confucianism came to exist

ence, people began to believe that the sayings of Lao, 

Chuang, and Buddhism are the same as those of the Con- 

fucian sages, and everyone can say something about the 

distinction between principles and desires.

Therefore, it is quite natural for the present rulers to 12 
consider the activities of the ancient sages in understand
ing the feelings of people and satisfying their desires as 
but insignificant and trivial m atters which are not worth 

attentioa And it is not hard to understand why the present

227



А Т £ 1 $ Ш Ж

ZM±, ± ш я * я т ,  m&Tzm, л л  
х ш ш т ,  r n ^ m z n ,  ^ s t

Я ,  Ж Р Ш  f l l n f !
ж, s ^ s s t s m n s m i
ta s i

ф » » :  л ш к й й й Ж;  й й : ш ^ й я ю а й  

а * .

228



ru lers, when making requirem ents, often set examples of 

highest conducts which are beyond the reach of most of 

the people as the only way to illustrate righteousness 

while blame all those who fail to do the same. W hen the 
superior blame the inferior, the elder blame the younger, 

and the noble blame the hum ble, it is called proper even 
though the blames are mistaken. On the contrary , when 

the inferior, the younger, and the humble argue on sound 
grounds against these blames, it is called improper even 
though they are right. As a resu lt, the inferior have no 
way to make their ideas be accepted with the common 

feelings and common desires of the whole world. The su
perior keep on blaming the inferior and the crimes of each 

of them become countless. When a man is punished to 

death according to laws, there will still be some who 
show sym pathy for him. If a man is punished to death ac

cording to principles, who dare to show sym pathy for 
him? Alas! T he disasters caused by the m ixture of the 

Confucian ideas w ith those of Taoism  and Buddhism are 
greater than those caused by the ideas of such cruel legal

ists as Shen Pu-hai and H an Fei.
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п т
4-m s
K u n g  Tzu-chen  
painted  by  
Chang K uang

INTRODUCTION

It is an im portant paper by K ung Tzu-chen 

(1792— 1841 ) ,  a th inker and literato r of the 
C h’ing Dynasty. T his paper calls strongly for 

political reform.
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Suppose that the ru ler of the Hsia Dynasty in its de- 1 
d in ing years might have accepted those by which the 

Shang Dynasty rose, couldn't it have survived another six 

hundred years? Suppose that the ruler of the Shang Dy
nasty in its declining years might have accepted those by 

which the Chou Dynasty rose, couldn’t it have survived 

another eight hundred years? Any dynasty cannot keep 
changeless in eight hundred years but there is Tao which 

keeps changeless for ever. A s a m atter of fact, however, 
some dynasties were replaced by others in just ten years or 
fifty years. It is just because the rulers of these dynasties 

stuck to the rules of their respective ancestors and feared 
to accept the suggestions and criticisms of the multitude.

In so doing, they were but letting their dynasties decline 

hopelessly and waiting for the successors to replace them.

The rules set forth by one ancestor cannot avoid becoming 

out-of-date while the suggestions and criticisms of the 
multitude are irresistible. For a ruler, it would better initi

ate reform himself rather than present his country as a gift 
to the coming dynasty and quicken the revolution against 
himself.

To reflect upon the rise of our ancestors, d idn 't they 2 

rise by reforming defects of the former dynasty? And 
didn’t the ancestors of the former dynasty rise by refor

ming the defects of their former dynasty? Why should 

there be different clans and rulers in the history of our 

country? Why shouldn’t Lord Heaven be pleasant with
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the ever ruling of single clan? Why couldn’t the spiritual 
beings enjoy the sacrifices offered by this ever ruling clan? 

Strive! Strive! Learn from the clans which are rising be

fore our decline is unavoidable. The Book o f  Changes 
s ay s ,“ A breakthrough will take place when there is no 

way out. B reakthrough leads to obstructionlessness and 

obstructionlessness leads to longer existence. ” This is not 
a conclusion of the dynasty shifts of six or seven clans 

since the Yellow Em peror but an advice for one clan to 
make preparations.
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86 №
W ei Yuen

INTRODUCTION

This is a chapter of the Wei’s Notes , one of 
the major works of Wei Ytien (1794— 1857), a 

progressive thinker of the Ch’ing Dynasty.
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Back to the three dynasties ( t he  H sia, the Shang, 1 

and the C hou),heaven  was then obviously different from 

today’s heaven, the earth  was obviously different from 

today’s ea rth , the people were obviously different from 
today’s people, and things were obviously different from 

today 's things.

. . .  Therefore, we can know that the transform ing 2 
material force never ceases to  make changes even for a mi

nu te , and the only thing which never changes is Tao. As 
for the situations and trends of th ings, they change daily 

and there is no way to tu rn  them into the previous state. 

There are things obsolete in heaven; there are things ob

solete among people; there are things obsolete in writing 
style. Firewood continues fire and at the same time trans

forms fire; descendents succeed their ancestors and at the 
same time transform  what they inherit from their ances
tors. There were ages more remote for each passing age. If 
one estim ates things today with ancient criterion, he is to 
make nonsense for today; if he estim ates things ancient 

w ith present criterion, he is to make nonsense for the 
past. To make nonsense for today cannot be helpful to the 

government today; to make nonsense for the past cannot 

be helpful to the learnings of history. The Book o f  Odes 

says, “Eating fish, why m ust one choose the megalobra- 
ma of the Yellow River? M arrying, why m ust one choose 
a girl from the Chiang family of the C h’i S tate?”
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W ith the passage of tim e, the tri-tax  system  was re- 3 

placed by bi-tax system , and the bi-tax system  was finally 
replaced by the uni-tax system. More completely the 

change is, more convenience people enjoy. Even an ancient 
sage-king might re turn  to the governm ent, could he hard

ly give up the uni-tax system  and restore the bi-tax sys

tem , or give up the bi-tax system  and restore the tri-tax  

system. W ith the passage of tim e, the ways of promotion 
of w orthies have changed from local recommendation to 

family succession, and from family succession to nation

wide examination. T he ways labor service have changed 

from universal corvee to rotative service, and from rota
tive service to employment. Even though an ancient sage- 
king might return to the governm ent, could he hardly 
give up the examination system  and restore the recom

mendation system ; nor could he give up the employment 
system  and restore the rotative service system. With the 

passage of tim e, the ways of organization of army have 

changed from village-unit military service to local m ilitant 

system , and from local m ilitant system  to centralized ar

my with divisions. Even though an ancient sage-king 
might re turn  to the governm ent, could he hardly give up 

the centralized army with divisions and restore the peasant- 
soldier system  or the local m ilitant system.

As for the w orld, if a reform fails to convenience the 4
people, withdrawal from it is possible. If, on the contra

ry , a reform does convenience the m ultitude of the m ass,
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withdrawal from it is impossible. Various rivers flow into 

the sea. How could they be draw back to the sources in 

mountains. Shoes are not necessarily of the same style but 

expected to fit the feet. Governm ents are not necessarily 

of the same type but expected to benefit the people. 

Therefore, different dynasties may respectively lay em
phasis on such conducts as loyalty, simplicity, and literal 
grace, and may have different calendars. The ceremonies 

of the five ancient em perors differ from each o ther, and 
the music and dances of the three ancient kings vary. It 

would be ridiculous for one to talk with appreciation about 
the feoff system  in the time of central governm ent, about 

the “nine squares” land system  in the time of private land 
system , and about the bodily injury punishm ent in the 

time of lashing punishment. When rites are concerned,the 
most significant element is the accordance with varying 

tim e,the  second to it is the proper order, the third is the 

ran k s , and the last is propriety. The “Consideration” chap
ter of the Odes o f  Chou praises the King Ch eng could 
consider the varying circumstances when inheriting the 

Tao of his ancestors. A nother chapter of the Book o f  Odes 
says, " Possessing a lot of th ings, a gentleman should act 
in accordance w ith correct timing. ”

Chuang Chou was fond of talking about the remote 

antiquity. However, the customs of the remote antiquity 

could not be restored, and his sayings but made the schol

ars of the Chin Dynasty to belittle rites and laws, and to
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do harm to Confucianism. The Song Confucians made ref

erences to nothing except those of the three ancient dy

nasties. H owever, the “ nine squares” land system , the 
feoff system , and the recommendation system  of the three 
ancient dynasties could by no means be restored , so that 

what they did but invited the utilitarians to accuse Confu
cianism of pedantry. To govern the country, a superior 

man shall certainly fall in vulgarity if he does not have a 
mind similar to the sage-kings of the three dynasties; he 

shall, however, fall in pedantry if he does not know the 
changing situation after the three dynasties.

He who knows nothing but the military works of his 

father cannot be talked with about warfare. He who 
sticks to the previous cases cannot be talked with about 
the laws. He who likes to plagiarism cannot be talked 
with about literature. A good zither player will not look 

to the music notes when playing, a good horse judge mas
ter will not choose horses in accordance w ith fixed pic

tu res, and a good ruler will not stick to fixed laws. Why 

not? It is just because they have rich experiences of them 

selves. If a doctor, though reading plenty of medicine 

books by such famous w riters as the Yellow Em peror and 

the Magic A griculturist, kills his patients by mistaken 
prescriptions, he will be called a charlatan. W hy, then, 
couldn’t we call one charlatan Confucian if he, though 

reading plenty of books w ritten by such sages as the Duke 
of Chou and Confucius, has done harm to the world by
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mistakenly applying the doctrines of the sages? Such a 

man is not only useless for a certain tim e, but made the 
people of the world rise suspicions against the Tao of the 
sages. The Book o f  Odes says, “ There is a sandal tree, 

and under the tree there are pieces of bark peeled off. ” 
When a gentleman learns things ancient, he should do the 

same as eating the bamboo shoot after peeling off its 

skins.
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A Song on the Origin o f Tao and 
Salvation (Selected)
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H ung  Hsiu- 

ch 'iian

INTRODUCTION

It is one of the  m ajor w orks of H ung H siu- 

ch ’iian (1814— 1864), the leader of the “ H eav

enly Kingdom  of G reat Peace” rebellion.
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The fundamental of Tao is derived from Heavea

Earnestly I will show Heavenly Tao to enlighten 
men of worthy.

It is Heavenly Tao that punishes the evil and 
awards the good.

Men should therefore return  to the right way as 
early as possible w ith great efforts.

The heritage of Tao is rooted in the One and Jus
tice.

People of all generations, past or future, should 
act according to it.

Share Heavenly blessings while remove the worldly 
tangles.

Have no secular concerns while rid of all false
ideas.

The only true creator of the world is God above.

All the people, noble or humble, should pay rever
ence to Him.

God is the Common Father of the whole man
kind.

And it is handed down to us from the ancient time 
that the people all under Heaven are members of one 

family.

During the ages from P ’an Ku to the Three Dy

nasties,

Both the rulers and the common people paid rev
erence to Lord Heaven.

The kings then showed due respect to God above.
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So did the dukes, m inisters and ordinary folks.
It is similar to the secular respect of sons to their 

father.
T hey, w orthy or no t, are all required to observe 

the rules recorded in the “ Internal Affairs” chapter of 
the Book o f  R ites.

There is only one emanative m aterial force pene

trating both Heaven and m an,

So there can never be dual principles.

How could, then , the kings take things as their 

belongings?

Irrespective of their regions and nationalities, all 
the people should worship God.

Every thread of silk links up w ith by God,
And every drink or food shows H is blessing.

Therefore, we should worship Him day and night,
W ith eulogies and chants.

If one does not worship God but worships 

o thers,

They cannot but be vain in obtaining blessings.

In so doing, they will not only have no advan
tage but create disadvantages.

For they commit endless sins with perverse minds.
If one does not lose his original mind,
He will spontaneously know that his life depends 

on Heaven.

Things that consist of Five Elem ents are created
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by Heaven.

How could we imagine that there were other spiritu
al beings intervening in the creation?

Even if we suppose that God needed assistance in 

creation.

Certainly would the Bodhisattvas have been use

less.

If they were needed in creation,
It would be irrational to explain the creation be

fore the establishm ent of Buddhism.
To shine people w ith the sun and moisten them 

with rains;
To move things w ith thunders and scatter them 

with winds.
All these are the wonderful grace of God.

And one will be glorious if he can do his best to 

repay the grace of God.
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ж т
1878

т
Yen Fu
A t the age o f  
tw e n ty  s i x , Yen 
Fu had h im se lf  
photographed in 
Pairs, 1878.

jm ? .

INTRODUCTION

This  preface was wri t ten by Yen Fu 
(1853— 1921) ,  a famous thinker of enlighten

ment.  Yen translated a series of Western 

works  into Chinese,  and the “ Evolution and 

Eth ics” is the one which exerts  important  influ
ence on Chinese modern history.
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John Stuart Mill, an English logician, once stated; 1 

“To study the language of a country, nobody else but 
those who have a good command of the languages of sev
eral countries can get the pith and marrow of this lan

guage. ” In the beginning, I was quite perplexed by this 

statement. Now, I have understood and believed it so 

deeply that I don’t think there are better theories to re

place it. Moreover, how could one consider it true only 
for such definite disciplines as linguistics? In regard of the 

significant meanings in subtle words, the ancient people 
often devoted their whole lives to the study of a theory. 
When they achieved something, what were kept in their 

minds were principles and what were spoken out and writ
ten down were words. They certainly had correct ways by 

which the principles were obtained and the reasons why 
they should record their ideas for later generations. Alas! 

What are recorded down in the ancient classics are but 

casual words!

Since many later people but read the ancient books 2 

without pursuit of the theories of the ancient people, 
what they obtain through reading are quite different from 

the principles obtained by the ancient people in terms of 
depth and correctness. Furthermore, due to the temporal 
distance between the ancient and the present times, the 

scribal errors and misprint are unavoidable; the phonetic 

variations make the interchangeable characters frequently 

used in ancient writings hard to understand; the shift in

259



A S 8 ^ 3 | 5 < P Z g ,  S j t B E * *

№ о  ' t i f f r i m m m m z m ,

tile ® Ж Я М « ,  K # M f a ,

m z,
% m z ± ,  ы х ш м ш # ,  

R v m m ^ Z A z t m ,  ш

ш ,  х ш т ^ х ,  ж
Ж*)!гаЖ- jttX^MBSW^^^ZMSSo 
га s i

О » :  « t t ,  / М .

® * й =  ЕРЯ®.

® Ш.: S ;  * :  * № Д 1Д Я ¥ Й < | * « ,  Х Ш .  ffi

т ш % :

т т в и ш

А ,  ' Z r - M f i t o S W o

S ,  Ц Ж Ж ,  З Ж 5 В :  “ В Ф В Ш ^ Ш .  

# 1 № й $ » - ” ® 1 Ь Ь ^ Т Ж Е ^ Ж Ш =

Ш Ж Ф Й ^ Е # ,

260



customs makes reader confused in understanding the 

ancient events and affairs. Such is the case, the ideas of 
the ancient people used to enlighten the later generations 

have got more and more obscure although there have been 

people engaged in the study of annotation and interpreta

tion of ancient classics. Therefore, it is said that the read
ing of the ancient classics is very difficult. Nevertheless, 

the principles contained in and recorded by the classics do 
exist. If the principles are really essence and the things 
are really trustful, the disparity of times and national cus

toms cannot constitute any obstruction for understanding 
them. Therefore, the principles may be lost in a country 

but be found in another country. And the events and 

affairs of different nations may coincide. Those who learn 

Tao may make use of what they learn from other nations 

in order to make certain the essence of what our ancestors 

wished to hand down for later generations. In so doing, 
they will feel the principles are so clear and crystal that as 
if awakening from dream and they will feel that the princi

ples are very close to our life and interesting. Then, they 
will be much better than those who know nothing but to 
research ancient books. This is the greatest pleasure for 

those who study the languages of other nations.

For China the Six Classics are so significant as the 

sun and the moon run their courses in the sky and the 

Yangtze River and the Yellow River flow on the earth. Of 

them the Book o f  Changes and the S p r in g  and Autumn
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Annals are the most perfect ones edited and written by 

Confucius. Ssu-ma C h’ien says, “ The Book o f  Change is 
written in the way from the hidden to the manifest, 

whereas the S p r in g  and Autumn Annals  is written in the 

way from the manifest to the hidden. ” This is one of the 
most accurate statements in the world. In the beginning, 
I thought that “ from the hidden to the manifest” is but to 

indicate the way of foretelling lucks and ill lucks by inves
tigation of the hexagrams and the appended remarks, and 

that “from the manifest to the hidden” is but to indicate 
the way of making criticism or appreciation through the 

minute differences of expressions.

When I learned the Western knowledge of logic, I 

began to know that for the scientific matters there are the 
method of induction and that of deduction. By induction, 

it is meant to obtain the knowledge of the whole by know
ing the parts one by one and to get a general principle by 
getting detailed concepts. By deduction, it is meant to de

termine things in accordance with well-established theo
ries and to set up fixed standard to judge the coming 
things. T hen , I put the books I read aside and stood up 

saying,“Are there really such things? Indeed they are al

ready taught by our Book оf  Changes and the Sprifig  and 

Autum n A n n a ls !" What Ssu-ma Ch'ien expresses as 

“ from the hidden to the manifest” implies the deductive 
method; and what he expresses as “ from the manifest to 

the hidden” implies the inductive method. So clear is his
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statement and the two methods are the most important 

ways for science. Unfortunately, the later generations 
failed to apply and practise them , and also failed to dis
cuss them in correct way.

During the last two hundred years, the learnings of 5 
the Europe have surpassed the ancient learnings greatly.

The generally acknowledged tru ths and axioms are so ac

curate that they can never be moved. Nevertheless, these 

tru ths and axioms had often been obtained by our ances
tors. This is by no means a far-fetched statement and I 

will try to offer the most obvious and doubtless examples 

to the people over the world.

Among the Western learnings, the ones which are 6 

the most accurate and by whose axioms the various chan
ges can be well understood are no more than the theory of 
names or logic, the theory of numbers or mathematics, 

the theory of substance or chemistry, and the theory of 

force or physics. In our Book оf  Changes , the theories of 

names and numbers constitute the principal concepts and 
the theories of substance and force play an assistant role.

The synthesis of them constitutes the Book o f  Changes. 
Within the universe, the substance and force mutually 
stimulate. Force could not be seen without substance and 

substance could not be manifested without force. All the 
forces belong to Ch'ien and all the substances belong to K ’un.
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There are three basic laws in Newton’s mechanics 7 

and one of them is that a resting object itself cannot 
move; nor can a moving object itself stop moving; the 

motion is linear and uniform. This has been called a great 

idea rarely seen in history. Its setting forth has brought 

light on the natural knowledge and benefited human activi

ties greatly. However, our Book o f  Changes already 

says, “Ch'ien is uniform in rest and linear in action. ”

Two hundred years after Newton, another great 8 
figure came and he was Spencer. He talked about trans

formation in terms of evolution and natural contention and 
wrote works in which Heaven, Earth and man are dis

cussed in a comprehensive and synthetic way. His works 
are the most excellent among the recent writings. He in 

his works defines “ evolution” as something which in
tegrates into substance through contraction and creates 

force through opening, and which is simple in the begin
ning and complicated in the end. However, in our Book 

o f  Changes  we read, “К ип is contracting in rest and 
opening in motion. ”

Subject to the law of conservation of energy, we can 9

find from the Book o f  Changes the saying of “ self- 
strengthening without rest” prior to the Western concept; 

subject to the idea that an action is accompanied by a 

counteraction, we can find from the Book o f  Changes the 
concept of vicissitude as the primary form. As for the
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statement of the Book o f  Changes that when the changes 
cannot be seen, Heaven and Earth will perhaps die out, 

we can find parallel in Western idea that “Should heat be 

averaged, the universe would ruin. ”

How could these parallels be said only coincident? 10
However, if, in consideration of them, one maintains that 

all the discoveries of the West have already been taught by 
ancient Chinese, or,  in other words, all the Western 

theories were introduced from the East, it will not be the 

fact but something that leads to self-deceiving. If the an
cestors made a good beginning but the descendents failed 

to accomplish it, and if the ancestors set forth principal 

doctrines but the descendants failed to discuss them in de
tails, the descendants would be no different from the un

civilized and uneducated peoples. Although the grand fa
thers were sages, they could not secure their grandsons 
from being stupid and foolish.

Generally speaking, ancient books are difficult to 11 

read and the ancient Chinese books are especially difficult 

to read. In the past two thousand years, the scholars ran 

after profits and incomes, persisted in the fragmentary 

dogmas, and failed to make creative ideas. As a result, 

the present people have to turn to the West to find out the 

essence of the ideas of our ancient sages and the way to 
apply them. This may be told to those of wisdom but is 

too difficult to understand for the stupid. A tendency of
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worldwide exchange is getting stronger and many scholars 

have known that to stick to false and poor concepts is a 
shame. T hus ,  the learnings of the West increase in China 

day by day. However, still there are some famous schol

ars maintain with arrogance that the essence of the foreign 
theories is no more than the concepts concerning forms, 

numbers, and concrete things, and that the purpose of 

these theories is but material profits. They understand 

the Western learnings in a assumptive way and do not 
look into their reality. When they discuss the situation of 

the country and the way to learn from foreign experiences 
to better ourselves, their opinions are even w orse!

The purpose of this book written by Huxley is a remedy 12 

to the shortcomings of Spencer’s theory of the govern
ment by natural tendency. The ideas of this book, howev
er, parallel greatly those of the ancient Chinese sages.

And, the author reiterates self-strengthening and how to 

secure a nation from elimination. The long summer gave 

me enough time to translate it. I will not worry about the 

possibility that someone may criticizes that there are many 
empty words in this book and they have nothing to do 
with government.
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The Book o f the Great Unity 
(Selected)
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К  'ang Yu-zuei

INTRODUCTION

This  is the most important work  of K ’ang 
Yu-wei (1858— 1927) ,  the thinker and leader 

of Chinese bourgeoisie reform movement and 

fragments from it are selected.
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Without a body, how could I have knowledge and 1 

affection? Now that I do have a body, whether or not, 

then, can I cut off that by which the whole body of mine 
exchanges emanative material force with Heaven, exchan

ges material substance with Earth , and exchanges vital 
force with other human beings? If I say these connections 
can be cut off, it would be so preposterous as to state that 

water could be cut into pieces with a knife. If I say they 
are inseparable connections, parallels can be found in fol

lowing facts that the emanative material force universally 

fills space and is omnipresent, that electricity operates 

through the emanative material force and penetrates every
thing, that water spreads all over the land and penetrates 

everything, and that blood-vessels spread through the 
body and penetrates every part of it. A mountain will col
lapse with the emanative material force cut off. A body 
will decay with the blood-vessels cut off. The earth will 

disintegrate with the emanative material force cut off. 

Similarly, if a man cuts off the nature of love and sympa
thy, his humanity will terminate. By termination, it is 

meant to stop civilization and to revert to barbarism, and 

even to stop barbarism and to go back to the nature of 
birds and beasts.

Vast is the primordial material force that created 2
Heaven and Earth. Heaven denotes the soul and sub

stance of a thing, and man also denotes the soul and sub
stance of a thing. Though different in size, they are not
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different in sharing the vast material force from the Great 

Profundity in a way similar to scooping up small drops of 
water from the great sea.

Confucius says, "E arth  contains the mysterious ma- 3 
terial force. The mysterious material force produces the 

wind and thunderclap. The wind and thunderclap are car

ried abroad to all directions. And thereby the various 

things show their appearance of life. ” The “ mysterious” 

implies the electricity which is conscious. Light and elec
tricity penetrate everything, and the mysterious material 

force responds to everything. They make spiritual beings 
and gods, and create Heaven and Earth. The mysterious 
material force in its integral and disintegrating states is 

respectively the primordial material force and mankind.

How subtle and wonderful is the mysterious force! 4 

There is nothing without electricity, and there is nothing 

without spirit. By spirit, we mean the material force 

which is conscious, the consciousness of the soul, the 
spiritual intelligence, the intelligent capacity of enlighten

ment, and the enlightening virtues. They are different in 
name but the same in actuality. As there is conscious

ness, there is attraction. This is true of the lodestone.
How much more is it with man! Sympathy or not being a- 

ble to bear the suffering of others is the power of attrac
tion. Therefore, both benevolence and wisdom are stored 

in the mind, but wisdom comes first. Both benevolence
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and wisdom function in action and benevolence is more 

valuable.

Master K ’ang says: Now that I have been a human 

being, how could, then, I be so ruthless as to escape 

from the human society instead of sharing sufferings and 
troubles with others? A man was born in a family. Since 

he is grown up under the care of his parents and other eld
er members of the family, he has family responsibilities. 

If he tears himself away from his family, he may be clever 
in terms of the heavy family responsibilities. Neverthe

less, how could he bear the ungratefulness? It is similar 

to the case that one borrowed money from others and then 
escaped from repaying his debt. The others will hold and 

sue him. Even if his body can escape from punishment, he 

will be discredited. Those who fail to repay the debt of a 
family or even a country will suffer the similar punish

ment.

A man was born in a country. It is after he has re

ceived the education with the civilization of his country 
that he begins to have knowledge. T hus ,  he has the re
sponsibility of its citizen. If he escapes from his country, 

and his country is thereby ruined, his nation eliminated, 
and his civilization destroyed, he will be of great ungrate

fulness. A man was born in the great earth. Therefore, 

the human beings of various nations are all his brothers 

and sisters. As long as he knows someone, he will naturally
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have affection for that person.

I have been nurtured by and based my thinking on the 7 

ideas of the ancient thinkers of India, Greece, Persia, and 
Rome, as well as those of modern philosophers of Eng

land, France, Germany, and America. And in dream, I 
often exchange ideas with them. Besides, I have sat to

gether with the senior statesmen, elite, famous scholars, 

and beauties of various countries, and shared dinners with 

them to express affection to each other. Daily I take usage 

of the palaces, clothes, foods, vehicles, utensils, political 
institutions, and performing arts of various countries 

which are wonderful and magnificent in order to stimulate 
my eyes, and to be impressed by their spirits. When they 

progress, I will progress too. When they retrogress, I 
will retrogress too. When the people of other nations en
joy happiness, I will enjoy it too. When they feel sorrow,
I will feel sorrow too. Indeed it is like electricity that pen

etrates everything, and is like the emanative material 
force that fills everywhere.

To extend this idea to a wider sense, all the uncivi- 8 

lized tribes, barbarians, plants, shell fish, fish, insects, 

birds and beasts, which may either be viviparous or be 
oviparous, either come into being with water or begin 
their lives through transformation, and which are of ten 

thousand different forms and of a thousand sorts , are ex- 
ceptionlessly connecting my ears and eyes, exchanging
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spirits with me, and attracting each other like lodestone 

to attract iron. How could I be indifferent to them? I will 

be pleasant if they have good appearances; I will be happy 
when they are full of vitality; I will feel sorrow and sad 

when they look sad and grow in a sorrow way. So vast is 

the earth that I have no way to escape from it. Perhaps I 

will follow the Indian Brahmins to live in ice caves and 

keep away from the society in order to cultivate the soul 
of purity. Nevertheless, if everyone does the same, the 

civilizations of the whole world will revert to the wilder

ness of birds and beasts in scores of years. How could I 
bear to do that?

T hen , how about the living beings of the Mars, the 9 
Saturn, the Jupiter, the Uranus, and the Neptune? There 

is such great a distance between our planet and them that 
we can hardly expect to reach them. Even if I wish to 

show benevolence to them, it could not be known because 

it is too far away. Although the stars are great, nebulous 
clusters and nebulae are many, I can at least see them 

from this planet, and my spirit is thereby able to ex
change with the living beings in other planets. Although I 

cannot see the gentlemen and ladies of these planets, nor 
can I see their enjoyment of ceremonies, music plays, and 

literature, and their struggle of military expedition, 
which are endless, nor can I know whether these living 

beings are gods or human beings, yet as long as there are 

the living beings with consciousness, I will be sure that
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they do not have different emotions from the human be

ings of our planet. In this way I travels throughout the 

universe, and I imagine both the world of highest happi

ness and the world of the deepest pain. I will be happy 
when they are happy; and I will try to secure them when I 

know they are suffering. I am a part of the universe, 

hence how could I escape from the universe to enjoy pri
vate happiness?

Therefore, Master К 'ang came forward to survey 10 
things in ancient and present times, and in China and all 

other parts of the earth. It is found that all the people, 
superior as emperors and kings or inferior as slaves, long- 

lived as P ’eng or early-died, renouncing the world as Bud

dhists and Taoists or involving in worldly affairs in vari

ous ways, as long as they are under Heaven and on the 
earth, no matter whether they are human beings or other 
creatures, what they have are but sorrows, worries, and 

troubles. Though some deeper while the others shallo
wer, these sorrows, worries, and troubles come in a 

mutual strengthening way. As a result,  they are so deep 

and heavy that no one can avoid the complicating and 
worsening disasters.

The civil laws were often derived from martial laws. 11 

When the laws that made the commander supreme in au

thority and the soldiers obedient were transplanted to 

state government, the politics that made the ruler superior,
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the ministers inferior, and the ordinary people slaves be

gan. The rules of family came into being on the basis of 
clanship. When the rules that made the head of clan supe
rior and the young inferior were transplanted to the rela
tionship between family members, the customs that made 

the male superior, the female inferior, and the young 
slaves came into existence. Although the ancient sages 

tried to make better laws and rules, they could not but 

determine them in accordance with the already formed sit

uation and customs. When the tendency was already 
fixed, the depression of the superior over the inferior was 

long lasted, these laws and rules were then considered to 
be in compliance with Tao and Righteousness.

Therefore, the laws which were good for mutual 12
benefit and protection in the beginning turned to be the 
depression and unjustness later, just contrary to the origi

nal purpose of seeking happiness and avoiding sufferings.

This shift happened in India, and China can hardly be bet

ter. In certain sense, the European countries and the 

United States of America have entered in the early state of 

Rising Peace. In these countries, however, women are 
but the private belongings of men, which is by no means 

reasonable. T hus,  they have not yet found the best way 

of seeking happiness.

An intelligent sage-king, Confucius, had worried about 13 

what is mentioned above before they came into existence.
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In this consideration, he established the rules of three 
systems or three stages. According to him, the stage of 
Disorder will be replaced by that of Rising Peace and that 

of Great Peace in subsequence. In other words, the state 

of initial prosperity will progress to that of the Great Uni

ty. It is just because he was afraid that the rulers would 

fail to take changes and persist in fixed way of sufferings 

that he said [ in  the Book o f  Changes^  that “ a break
through is necessary when there is no way o u t” and that 
“ It is important to investigate the confluence and ex

change of things in order to perform ceremonies. ”
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INTRODUCTION

It is a representative w ork of T ’an Ssu- 
t 'u n g  (1865— 1898), a politician and th inker of 

Chinese bourgeoisie reform  movement. This 

w ork tries to combine the W estern  science w ith 
traditional philosophy of China.
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A question arises in case something acts on my eyes 1 

and I know it is light; Does the light come to my eyes?
O r, my eyes come into contact with the light? A question 

arises in case something acts on my ears and I know it is 
sound; Does the sound come to my ears? O r,  my ears 

come into contact with the sound? A question arises in 

case the exhalation of one end of a tube of several hundred 
meters results in the inhalation of another end and I know 

there is air in the tube; What transmit the force from one 

end to another? A question arises in case the stroke in one 

end of a wire of several thousand miles is responded by 
another end and I know there is electricity through the 
w ire; What bears it?

Toward these questions, the scientists will surely re- 2
ply that light is wave, that sound is wave, that air is 

wave, that electricity is wave, and that they are common 
in the capacity of transmission. Certainly they are some

thing in common. By “wave” , however, we mean the fre

quency of oscillation. What, then, is the substance of os

cillation? What makes the movement? What orders the 

oscillation? What transmits the oscillation? Why can the 
oscillation be countable? Why, if light, sound, air, and 
electricity are issued simultaneously, don’t their waves in
terfere with each other? Where do the waves hide when 
light, sound, air, and electricity are in the still state 

without issuing? These phenomena can hardly be ex
plained in terms of waves.
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Why can the earth attract the moon and all the plants 
and animals on the earth? Why can the sun attract the 

planets, the comets and the meteors? Why can the Alcyo

ne attract all the fixed stars in the Milky Way system? 

Why can the space attract all the systems, galaxies, and 

nebulae, of which the Milky Way is only one system, no 

matter how far away they are? In reply to these ques
tions, the physicians will surely say that the centrifugal 

force is a force, that the centripetal force is a force, and 
that they are in common for undertaking the attractions 
mentioned above. There is of course something in com
mon for the two forces. By “ force” , however, we mean 
the tendency of drawing and stretching. What are drawing 

and stretching? What controls drawing? What orders 

stretching? What are the objects to be drawn and 
stretched? Why is the tendency visible? Why don’t they 

replace each other when the sun, the moon, the stars and 

the earth respectively attract what they should attract? 
Why don’t they dash against each other when they attract 
each other? These phenomena can hardly be explained 
simply in terms of “ force”.

Take any of the various natural beings, such as a 
leaf, a dust, a hair, or a drop of water, for example. 

However small it is, it must consists of innumerable par

ticles. Seeing with a microscope, we shall find that veins 

of a leaf are mountain-like and river-like, that the move

ment of a dust is planet-like and tha t ,  in a hair or a drop
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of w ater, there are billions of microbes and micro-plants, 

which either have roots or flow; either fly like flies, or 

screw like worms;either move with feet or eat with beak. 
Fu rther ,  each of these microbes and micro-plants has liga

ments, bones, intestine, stomach, or branches, leaves, 
roots, and sub-roots. Still further, among the ligaments, 

the bones, the stomach, the intestines, the branches, the 

leaves, the roots and the sub-roots, there are parasitic 
microbes and micro-plants. On and on, without an end. If 
we suppose that they still consist of particles, the parti

cles would be too small to express in words. And even the 
evolutionists could hardly tell how they develop with 
contentions.

Take any of the various human things, such as a speech, 5 
an action, a grievous song, or an idea, for example. However 
ordinary and trivial it is, it always becomes manifest due to 

the function of the brain nerve system as a whole. When 
the brain nerve of mine senses itself, there arise percep
tions. When a hair is drawn out, the whole body will re

spond. When a finger is hurt ,  one will not feel well all 

the day. When there is something sick, or pain, or ill, or 

itching, one will feel it in no time. The mechanism is very 

accurate and the conduction is very fast. If not, the man 
should be considered abnormally unfeeling.

When the brain nerve of mine conducts a sensation to 6 
that of another people, there will certainly be a response.
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Good or evil deed will find responses thousand miles 
away. And sincerity and hypocrisy will inevitably be un
der the supervision and criticism by many others. Facial 

expression indicates one’s purpose and one will be seen 
through even when he keeps himself away from others and 

avoids any open action. Basically speaking. Heaven and 

E arth , Others and I unite into one body. And the brain 

nerves of all human beings unite into one brain nerve sys
tem. Those who falsely make distinctions and limitations, 
keep themselves from others and refuse to communicate 

should be considered the most unfeeling ones. To explore 
the mystery and reason of above-mentioned connection 
and communication, however, even the specialists of psy

chics could not offer detailed explanation.

T hen , what is the true answer to all the above-men

tioned inquiries? It lies in the fact that throughout all the 

phenomena, all the spaces, and all creatures, there is a 

thing which is both the greatest and the most minute, and 

is so omnipresent that nothing is outside its universal con
nection, penetration and network. To see it with eyes, no 

color is found; to hear it with ears, no sound is found; to 
smell and taste it with nose and mouth, no smell and taste 
is found. We find no way to name it and give a title 

“ether” to it. When it functions, it becomes waves, 
forces, particles and brain nerves. The various phenome
na are derived from it, and the space is formed with it, 

and all the creatures come out of it. It possesses no form,
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but all the forms depend upon it. It possesses no mind, 

but all the minds respond to it. As for the essence of it, it 

is no more than benevolence.
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Memoirs o f  
a Chinese Revolutionary

(Selected)
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ВФШ
1912 Ф и ш #

Sun Chung-shan 
This picture was 
taken when he 
held the post o f  
the provisional 
president о f
the Republic o f  
China in 1912.

INTRODUCTION

This is the most important philosophical 
work by Sun Chung-shan (Yat-sen, 1866— 1925), 

the leader of Chinese bourgeoisie revolution 

and the founder of the  Republic of China.

The English version which we adopt, pub
lished by Hutchinson &- CO. L td ., London, may 

be written by Sun Chung-shan himself. But some 

necessary corrections o r additions are done in 
o rder to parallel the Chinese version better.
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For the thirty years I have toiled hard for the welfare 1 

of the Chinese people. My life has been consecrated to the 
Chinese people, and my devotion to the tasks I set myself 

has remainded unchanged during this long period. Neither 

the might of the Manchu Dynasty nor all the misfortunes 

of my life availed to turn me aside from the aims I placed 

before me. I strove for what I aspired to; and the more 
failures I experienced, the more I yearned for the strug

gle. T hat is why I was able to raise the mass of the Chi

nese people to revolutionary action, and thereby over

throw the monarchy and found the Republic.

At first it seemed as if I ,  as the leader, would be able 2 

very easily to give effect to the programme of the revolu
tionary party, i. e . , nationalism, democracy, Socialism 

and the Fivefold Constitution, as well as solve the prob

lems created by the Revolution. If I had succeeded in 

achieving this, China would have found her place amongst 

the family of nations and would have entered the path of 
progress and happiness. But, unfortunately, the Revolu

tion was scarcely completed when the members of our par
ty unexpectedly turned out to be of different opinion from 
myself, considering my ideals too elevated and unattaina
ble for the reconstruction of modern China.

These doubts, moreover, were taken for granted, 3 
and even some of my comrades began to entertain doubts 

concerning the realization of my programme. Therefore it
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turned out that my programme had less chances of being 

realized when I held the post of President than when I was 

the leader of the Party which was preparing the Revolu
tion. Hence the attempt at reconstruction was not suc

cessful, and the national ta sks , which I put forward, 
were abandoned after the Revolution.

The Chinese Revolution, in the minds of many, was 4 
called upon to overthrow the Manchu Dynasty and replace 
it by the tyranny of a group of bandits even more savage 

and rapacious than the former Tai-tsing Government. This 

was the direct cause of the further intolerable yoke that 
cast a shadow over the Chinese people.

If we analyse our first promptings to carry out the 5 
Chinese Revolution, we shall see that we had in view the 

salvation of the Chinese people and the country; whereas 
the result has been quite the opposite, and the Chinese 
people is becoming more and more oppressed, the country 
more and more unhappy. To a considerable extent this re
sults from my inability to influence my party comrades 

and, apparently, my incapacity to guide them. But, on the 

other hand, my party comrades also cannot escape the re

proach of insufficient conviction and effort in the realisation 

of our revolutionary ideals and the carrying out of our rev

olutionary programme. As for the causes of their loss of 

heart, they do not all spring from the temptation of place 
and profit; their efforts slacken rather from their mode of
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thought.

What was that wrong mode of thought? It was, in 6 
their understanding, the idea that “ actions are difficult, 

but knowledge is easy”. This view was first expressed by 
Fu Kueh, under the Emperor Wu-ting of the Shang Dy

nasty, two thousand years ago. Since that time it has 

taken root so deep in the mind of the Chinese people that 
now it is seemingly difficult to tear out. My whole plan 

for the reconstruction of China was paralysed by this 

saying.

The theory of Fu Kueh is my enemy, a thousand 7 

times more powerful than the authority of the Manchu 
Dynasty. The power of the Manchu could achieve only the 
killing of our bodies, but it could not deprive us of our 
will. The might of the theory of Fu Kueh not only de
stroyed the iron will of my comrades, but deceived the 

millions of the Chinese people. During the time of the 

Manchu Dynasty, when I was agitating for the Revolu

tion, I could hope for progress, but in the days that fol

lowed the establishment of the Republic my plan for the 

reconstruction of China could in no way be carried out.
My thirty years’ faithfulness to my ideal was almost 
crushed by this blow, my iron will almost killed. It was 
terrible and hateful.

“The best method of struggle is to kill the mind. ” So 8
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ancient military strategy teaches us. That is why the na

tional programme of reconstruction of our Party suffered 
from the blow inflicted on our minds by the enemy. The 

nation is an assembly of individuals, and individuals, in 

their turn,  are receptacles of mind. Thus the affairs of the 

people are the result of the expressions of mind in groups 
of these individuals. While we believe in our minds in the 

practicability of any plan, be it to move mountains or to 
fill up the sea, it can be easily accomplished. But when 

we are convinced in the impracticability, even of such 
simple acts as to move our hand or to break a twig, they 
cannot be carried out. Tru ly , great is the power of mind.

Mind is the beginning of everything that happens in 

the world. The overthrow of the monarchy was carried 

out by mind, the construction of the Republic was delayed 
and later brought to nought by this same mind. Just at 

the beginning of the victory of the Chinese Revolution, 

the revolutionaries themselves became the slaves of the 
theory of the difficulty of action and the easiness of 
knowledge, began to look on my plan as a Utopia and 
empty words, and renounced responsibility for the recon
struction of China. That responsibility, of course, was 

not to have been their monopoly, but should have been 
borne by all the citizens of China. But seven years have 

passed since the foundation of the Chinese Republic, and 

literally nothing has been done in this direction. On the 

contrary, the affairs of the Chinese Republic have become
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more and more complicated and the difficulties of the Chi
nese people have grown with every passing day.

When I think of this, day after day, my heart aches. 10 
The reconstruction of China cannot be postponed day after 
day. The question arises in my mind; “Chinese, why do 

you not carry out that which should and must be carried 
out,  since, postponing it, you only obstruct your fulfil
ling your own appointed task? Why is this? Is it because 

you do not wish to fulfil it? Or is it because you are inca

pable of grappling with it?” I think that this arises, not 
because the Chinese are incapable, not because they have 

no inclination, but simply because they do not know it.

When they become aware of it, the work of reconstruction 
will be just as easily as the turning of a hand or the break
ing of a twig.

When I recalled all that I had taught the members of 11 
our party and what they had contemned, and when I saw 

that my teaching was again coming to the surface as a new 
current in modern thought and might become a plan for 

the national building-up of China, I conceived the purpose 

of writing a book about it under the title of A Programme  

o f  Nat ional  Reconstruction f o r  C hina , in the hope that 

my teaching would be accepted by all Chinese. However,

I waited. I feared that the psychology of the Chinese mas
ses was the same as the psychology of our Party. Perhaps 
the Chinese still hold the opinion that action is difficult
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but knowledge easy? If so, the result of my book and my 
teaching will be the same as seven years ago: They will 

look on my plan, on my programme for the reconstruction 
of China, as a Utopia.

However, I still begin the writing of this book, first 12

of all for the purpose of crushing the enemy with the help 

of my theory, and leading the thoughts of my Chinese 
fellow-countrymen out of the blind alley in which they are 

at present. Then they will not look on my programme as a 

Utopia, and millions of them will be my sympathisers, 
will fight for the reconstruction of China, will consolidate 

the Republic, and will create a Government by the peo
ple, of the people and for the people. I believe in this, 

since I believe in the Chinese people.

Researches of modern scientists show that the mate- 13 

rial of which the human being and all living things are 

composed is nothing else than cells, i. e . , living atoms.

But what is a cell? It is a very small object, very surpris

ing and extremely mysterious. According to the discover
ies of modern science, it is very sensitive and intelligent.

It can act, move and think. It has reasons and intentions.
What is it that makes our body so extraordinary, aston
ishing and mysterious, if not this cell? Various phenome
na in the animal and vegetable world are expressions of 

the exchange and combination of cells.
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While humanity builds its houses, ships, carriages, 
towns and bridges, the cell creates humanity and all other 

living objects. Birds in the air are aeroplanes created by 

cells. Scaly fish in the water are submarines created by 
cells. What people call instinct and intuition are also the 

instinct and intuition of cells. Since Carrel discovered that 

cells are sensitive, which the old philosophers could not 
understand, much can now be explained. A new era has 
now begun, for knowledge has greatly widened the limits 

of our understanding.

Evolution is the function of time. Darwin’s discovery 

was compared with Isaac Newton’s discovery of the law of 

gravity. Men considered these the two greatest discover
ies: the first in the sphere of time, the second in the 

sphere of space. The writer considers that there are three 

degrees or periods of evolution; the first of m atter, the 

second of species, and the third of man. During the 
periods of vapour, the ether brought electrons into mo
tion, the electrons produced matter and matter produced 

the earth. This was the first stage of world evolution. 

But there are other heavenly bodies which are still in this 
stage of evolution. The evolution of matter is directed to

wards the formation of earth. How many million years 

were required for the formation of our planet? According 

to calculations based on the study of geological phenome

na, twenty million years have passed since the time of the 
formation of the earth.
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The period from the origin of cells to the appearance 16 
of man constitutes the second period of evolution. All spe

cies, from the smallest to the largest, from the simplest 
to the most complicated, according to the laws of struggle 

for existence, natural selection, and the survival of the 
fittest, were already in existence when man appeared on 

the earth. Thousands of years passed before mankind ac
quired human nature, since in the first period of its exist

ence it was in no way distinguishable from animals. Then 
began the evolution of mankind.

The foundations of the evolution of mankind were 17 
quite different from the basic principles of the evolution of 
other creatures. Amongst the latter the struggle for exis

tence was the law, whereas men were guided by the prin
ciple of mutual aid. Society and the sciences are the con

crete expression of this mutual aid. Morality, love, 
friendship and justice, all these are forms of expressing 

mutual aid. Mankind develops and progresses only on the 
condition that it obeys these fundamental laws, otherwise 

it perishes. The fact that mankind has still not applied 

these laws in practice on a large scale, and some people 

infringe them, arises from m an’s evolution from the ani
mals, and from the fact that the third stage, into which 
man is entering as “man” , is still very short. The animal 

heritage, or “ instinct” , has not yet been extinguished, 
and has not completely disappeared.
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But once mankind entered the period of civilization, 18 
his inner being spontaneously sought the principles of mu

tual aid, and was also able to achieve the fundamental aim 

of human evolution. What is the end of human evolution?
It is the aim indicated by Confucius when he said [ “ When 

the Great Tao prevails, the whole world will work only 

for the public interests. ” It is also the aim taught by 

Jesus: “ Your kingdom come, your will be done on earth 

as it is in heaven. ”]* These are the hopes of mankind, 
which desire to transform the present painful period of its 

existence into a happy paradise on earth.
* This paragraph is revised by the editor.

Modern civilization is moving forward with gigantic 19 

strides, and the progress of the last century may be com

pared with the progress of the last thousands of years, 

and as in the future the development of the last ten years 
will be comparable with the road travelled in the last hun

dred years, we can calculate the rapidity of progress and 
realize that the times we dream of are not far away. From 
the time that Darwin discovered the principles of evolu

tion— the struggle for life of animals, natural selection, 
and the survival the fittest— scientists began to treat mo
rality, love, justice and friendship as a mirage, and to re

gard the law of the struggle for existence as the reality.

They even want to apply these laws of the animal world to 
mankind, but they do not understand that only applied a 

transitional period in the history of mankind— that the
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evolution of man has outgrown this principle which gov

erns the world of animals. Thus the theory of evolution 

may serve as the tenth proof of my theory concerning the 

easiness of knowledge and the difficulty of action.
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INTRODUCTION

W ritten by Chang Ping-lin (Tai-yen, 1869— 

1936), a bourgeoisie revolutionary of modem Chi

na and a famous thinker, it focuses on cosmology 
and evolutioa T he basic ideas of C hang’s phi

losophy varied for several tim es and this paper 

represents his ideas of the early stage.
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Atom is the very beginning of all things although 1 

there are plenty of variations. Each element has its likes 

and dislikes, favors and disfavors. Like and favor consti
tute the centripetal force while dislike and disfavor the 
centrifugal force. For this reason, various elements have 

to disperse into individual state and afterwards have to 

unite and integrate. If such be the case, even things as 
thoughtless as gases and metals also possess very primary 

consciousness.. .  The consciousness of these elements is 

no more than likes, dislikes, favors and disfavors. If they 
did not have consciousness, they would be impossible to 

exist as elements and to attract each other in order to be

come plants.

When things arise in succession and attract each 2 

other, there comes the copulation between the female and 
the male, and the various species are thereby formed. 

Since these species respectively have their own likes, dis
likes, favors, and disfavors, they will replace, generate, 

and struggle with each other, and variations will gradual

ly take place. Therefore, when plants came into existence, 

they hoped to progress like that a blind man hopes to have 

vision and a paralytic man hopes to stand up. When their 
hopes lasted for a long time, the motive power would in

crease day by day. They looked forward to becoming 
something similar to higher species, and their bodies var
ied in accordance with their hopes. As a result, they be
came shell fish and jelly fish. The shell fish and jelly fish
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still hoped to progress. T hen , step by step, the arthropod 
and vertebrate came into existence. In the vertebrate 

stage, progress continued from fish to birds, beasts, 
apes, and finally to human beings. This is what is meant 

by “development in subsequence”.

Concretely speaking, there are two ways of gradual 
evolution through gradual accumulation of thinking power: 
the one is the self-creation with physical efforts based on 

thinking power, and the other is the self-creation purely 
and directly by thinking power without physical efforts. 
The former is what was expressed as “ to make things” by 

Chieh Tzu, and the latter is what was expressed as “ non
action” by Chi Chen. A bird has a long neck and a long 

beak just long enough to comb its feathers. Probably the 

bird has a method of physical training in order to extend 

their breast and neck. This is an example for the self-cre

ation with physical efforts based on thinking power. A 
land nested bird worries that people will find its eggs and 
its eggs are mostly not white-colored, a sharp contrast to 

the birds nesting in caves. T hus,  the birds nesting in 
grass lay eggs as green as grass sprout; the birds nesting 
in banks of rivers lay eggs as dark green as reed; the birds 

nesting in trees lay eggs as light green as leaves;the birds 

nesting in mountains, stone hills, thorns lay eggs in 
brown color with spots, to imitate earth and stones. Gen

erally speaking, the eggs must have colors similar to the 

grass, trees, earth, and stones where the birds respectively
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live in order to confuse the eyes of people and to make 

them fail to discern the eggs. In such cases, how can the 

birds create the colors of their eggs with physical efforts? 
If we suppose that it is the arrangement of God, we will 

fail to explain why many birds are killed in hunting, and 
it is indeed a paradox. Therefore, the case must be that 

the birds wish to safeguard their eggs and they concen
trate on thinking it. As a result, the colors of the eggs 

change. This is an example for the self-creation purely 
and directly by thinking power. These changes all take 

place due to odd thinking, which is called by Fu Man-jung 

as minute insects and called by the Works o f  Master Huai  
Nan  as germs.

As soon as the death of a person, the nitrogen, oxy
gen, carbon, hydrogen, salt, iron, phosphorus and 
calcium of which the body consists will re turn to original 

nature of motion and rest and the nature of man will 
thereby perish. If one puts aside this original nature of 

motion and rest and looks for a “ sarira-ocean of nature” , 
he will be the same as those who hope to look for a horse 
or an elephant beyond the various parts of which the horse 

or the elephant consists.

Someone may argue that the “Ocean of Nature” is the 
ether. However, ether is so-called emanative material 
force which conducts rays. It may penetrate the substance 

of glass, and its speed varies in accordance with the colors
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of the rays. The substance of glass is constituted by a t

oms. The size of atom can be expressed in terms of a mol
ecule being divided into fifty million parts. This suggests, 

that atom possesses form and is measurable. Although 
the ether moving is smaller than atom, it cannot be said 

formless because its speed is changeable.. .  On the contra
ry, the so-called “ Ocean of N ature” possesses no form, 

even a form as small as an autumn hair or a depth as thin 
as a reed membrane. Neither atom nor ether, just like a 

hair or a membrane, can avoid form and depth. T hus ,  it 

is wrong to draw a parallel between ether and the “Ocean 

of Nature”.

Even light, heat, and electricity, whose substance 6 
cannot be held, are still different from that which is com

pletely motionless. How could then we compare them to 
the “Ocean of Nature”? If the “Ocean of Nature” were the 

same as light, heat and electricity, it would have speed 

because of motion and have depth because of power. It 
would then belong to the same category as the sun and 

other fixed stars which are very substantial, and how 

could it transcend beyond the myriad things?

Someone says that one cannot reach the state of per- 7 
feet benevolence on universal level until he knows that va
rious elements consist of ether, and the myriad things 
consist of elements, and that all things, inside or outside, 

earth , water, fire and wind, animals, hungry ghosts, hell,
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malevolent-natured-spirits, human beings and immortals, are 

identical with himself. This is true. However, things are 

different because their forms and they are identical be

cause of the same elements. Elements possess forms, so 

does ether though it is very small. T hen , the formless 
“Ocean of N ature” is irrelevant here. Although the body 

is temporal, the Tao of universal love and reciprocity can

not come into existence without bodies. Why? Because 
knowledge,, even as a whole, cannot go beyond sense or
gans. And the desires of man are revealed through sound, 

color, smell, taste, and touch. Benevolence and right
eousness just begin with these desires.

Generally speaking, we cannot say that there is not 8 
any truth in the Buddhist theory of samsara or transmi

gration. The t ru th ,  however, does not lie in the evolution 

of the spirits as stated by Buddhists but in the evolution 
of the elements of which m an’s body consists. As for the 

concept of progress and retrogress due to different wills, 
it is also close to truth. However, it only means the alter
nation of generations but not the case that a spirit falls in
to the transmigration.

When the Buddhist theory of transmigration de- 9 
clined, the theory that man is created by God arose, 

which also has some reason. Man could not live if there 

were no nitrogen but only oxygen for him to breathe. As 

a matter of fact, however, the two gases exist in proper
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ratio. There are many other examples: The albumen in an 

egg is sufficient to supply the unborn bird; the albumen in 

a seed can transform into sugar to nourish the sprout; the 

leaves grow according to spiral in mathematical precision.

How can these phenomena be explained if we do not 
assume that God creates human beings and other crea

tures, sets up proper ratio for them, adjust regulations 
for them and offers supplies to them?

My answer to this question is : When one lives in cer- 10 

tain condition for a long time, he will naturally get used 

to his shelter, food, and clothing. A deer eats grass while 
a maggot eats things rotten. The reason is not that they 

innately like these foods but that they happened to live in 

certain region and time so that they naturally get used to 
such foods. The case of albumen is similar. The only nu

trition then is the albumen and there is no other choice.
Since there is nothing else to eat, the living beings are 
willing to have it and have no desire to eat things outside 
the egg or seed.

Lao Tzu said, “ The grass-eating animals are not 11 

afraid to migrate to a new grassland and the water insects 

are not afraid to migrate to a new pool. ’’(Self-annotation; 

quoted from “ T ’ien-tzu-fang ” chapter of the Works o f  

Chuang T z u )  This saying suggests that the form and hab
it of a living being are determined by its environment, 

i. e. , where it lives and what it eats. Even if there were no
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nitrogen but only oxygen, there would certainly be a liv

ing being adapting to the thick air. It is just like that a 
man cannot live in water and fire, but such conditions are 
not any problem for the fire rat and sea fish respectively. 

Furthermore, how can we say that there is no man to live 
in water at all? A diver swims as skillful as a whale. Now 

the case is that he swims in order to find pearls and not 

that he has to live in water. If human beings had to live in 
water, they would get adapted to water life. If there were 

no nitrogen but only oxygen, people might also get used 
to the condition and might not perish. Hairs, feathers, 

scales and shells are all formed due to the power of think
ing. Many evidences such as a shark became a deer and a 

pheasant became a clam can be found in ancient books. 
Therefore, [as stated by Chuang Tzu] “ everything comes 

out of the minute force and then returns to that force”. 
How could God intervene in the course?
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INTRODUCTION

W ritten  on February  15, 1916, th is  is a 

significant paper of Ch en T u-hsiu  ( 1879—  

1942) ,  an outstanding th inker in the May 

Fourth  M ovement period and one of the found

ers of the Com m unist P arty  of China.
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Everyone who lives has to die. It may not be said 1 

that people live for the sake of death; nor may it be stated 
meaninglessly that they live for the sake of life. Any ac

tion of a man certainly has its motive. So does his life. A 
thorough understanding of the motives is indeed an ulti

mate awakening of us. All philosophies and religions have 
been set forth in order to reach the ultimate awakening. 
What I will discuss here, however, is not of the same 

kind. By “ultimate awakening” I mean here an answer to 

the inquiry that after thousands of years since our Chinese 

began to live together in this corner of the world, what 

grade is our national strength and civilization today? In 
other words, through investigation of the internal and ex

ternal situations, what position do our country and our 

people gain and what action should we take? In this con
sideration, before I begin my discussion, I have to show 
the readers seriously the purpose of my paper.

Located in eastern Asia, our China is one of the 2
oldest countries of the world. Since all the neighboring 

countries were small and barbarian ones, a shut-door poli

cy and a self-important attitude were taken. As a result, 
all the learnings, politics, and institutions had always fol

lowed our own tradition with the shortage of the knowledge 
about other nations. Since the Wei and Chin Dynasties, 

Buddhism had been introduced from India and opened 
slightly a way for Chinese scholars inside or outside the 
court. However, India itself failed to develop vigorously
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and its Buddhism is a doctrine of the other world orienta
tion. Therefore, it could not make Chinese people change 

their mind greatly to meet the need of the betterment of 
their lives. Is the introduction of European ideas the only 
way to shift the way of Chinese life and to lead Chinese 

people to awakening day by day?

T h e  culture introduced from Europe is completely 3 

opposite to the traditional culture of China. T he turbu

lence and intranquility during the past several hundred 

years are in eighty to ninety percent caused by the con

frontation and conflict of the two cultures. Every time 
when a conflict burst,  there was an upgrade of awakening 

for our people. Due to the strong inertia of our people, 
however, they returned to the perplexity soon, or even 
became more confused, decrepit and muddleheaded. To 

sum up the past several hundred years up to now, there 
have been seven stages in the course of the introduction 
and conflict.

The first stage was the mid-Ming Dynasty when the 4 

Western religion and scientific knowledge began to be in

troduced into China. A few people who happened to know 
them, took them with surprise as the exaggerated and im
proper opinions before long, however. And the only one 
who believed in them was Hsti Kuang-ch'i.

The second stage was the beginning of the C h’ing 5
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Dynasty when the Western weapons and calendar were ac

cepted by the C h’ing emperors. The conservative Confu- 
cians inside and outside the court all came to make an ob

jection against them. This was the commencement of the 

debates between the conservatives and the reformers.

The third stage was the mid-Ch’ing Dynasty. After 6 
the Opium W ar, the Westerm military strength aston

ished Chinese people and our inferiority became obvious.

In this situation, the import and export trade was founded 

and Tseng Kuo-fan and Li Hung-chang became the chief 
ministers who successively promoted armament industry 
and army training in Western style. Hence, the words of 

“Westernization” and “Western learnings” were frequent
ly seen inside and outside the court. As for the debates 

then, they were focused on whether or not China should 
develop trains inside the court and whether or not the 

earth is round and moving outside the court. These prob
lems are so easy that even a child of today may resolve 

them. However, the conservative scholars then wrote and 

talked vigorously and restlessly against the reform. They 
considered themselves sages who could stop evils and cor

rect the minds of the people. Their ignorance was neces
sarily detected by their contemporaries and will be consid
ered pitiful by later generations.

The fourth stage was the late-Ch’ing Dynasty when 7

Chinese army was defeated and our territory was
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aggressed after the Sino-Japanese War of 1894— 1895. 
The whole upper and middle classes over the country were 

like just awakened from dream and some of them who 

have some knowledge had to acknowledge that the policy of 
“making the country strong and rich” could be tolerated by 

the sage. K ang Yu-wei and Liang C h’i-ch’ao took this 

opportunity to suggest reform which made a sensation 

throughout the country. Nevertheless, the reform was 

suppressed by the conservatives in the end of 1898. The 
old days returned and even darkened, and the conservative 

opinions developed to extreme and culminated in the War 
of 1900. Although the country then almost failed to sur
vive, the conservative force lost their foundation and new 

ideas gained opportunity to extend their influence. The 
debates turned from the measures of government to the 

basic political problems.

The fifth stage was the beginning of the Republic. 

After 1894— 1895, the debates between the reformers and 
the conservatives, including what were praised by K ang 
Yu-wei and Liang C h’i-ch’ao, had never surpassed the 
question whether or not the administration system was 
good, far from the basic political problem. What were 

viewed as new and strange were indeed very shallow. 
Since the conservatives held the authority of the country, 

they depressed even such shallow things. Their doings 

stimulated some excellent people to reach gradually the 

awakening of the basic political problems which led to the
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discussion whether the republic or the constitutional mon

archy we should choose. The revolution of 1911 resulted 

in the establishment of the Republic. T hus,  the emperors 

and their ministers who hated reform no longer had the 

chance to reform in an easy and comfortable way.

The sixth stage is the present campaign. For three 9 

years under the system of the republic, we have been suf
fering the pains of the monarchy politics. With this expe
riences, the worthies of China have increased their aspira
tion for cherishing the republic and ensured their detection 
against the monarchy.

I will never forget the instructions from the Leader of 10 
the Republic. From now on, however, can the republic 

system be really consolidated without trouble? Can the 

constitutional politics be really accepted without resis

tance? From my point of view, a complete resolution of 
the political problem waits for the ultimate awakening of 
us, which will mark the seventh stage of the period of the 

acceptance of the Republic Constitution.

The present campaign may be called a ferocious bat- 11 
tie between the old and new thinking trends. Those who 

have shallow knowledge all expect that we will reach the 

ultimate awakening, but they do not know that the aim 

is still difficult to realize. Why? Because so-called “ Re

public” and “ Constitutional Politics” today are but the
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propositions of a few parties, and the majority of people 

do not think they will influence their immediate interests 
and that they have to be chosen. A few people may guide 

the masses of people to awaken but the former cannot re
place the latter. T he great causes of the republic system 

and the constitutional politics can be set forth by a few 
people but cannot be realized by only a few people. Since 

the road of human evolution can be traced, we should 

not feel hopeless for today’s campaign, nor should we 

take a poorly passive attitude toward it. Nevertheless, 
we should not be too optimistic with unrealistic ambi

tions. Therefore, as 1 have said, the complete resolution 
of the political problem has to wait for the seventh state 

when we will reach the ultimate awakening. What is this 
awakening? I will seriously declare it for our young citi
zens.

A. Political Awakening

The monarchy tradition lasted very long in our coun- 12

try and to obey the commands from the rulers was an ab

solute requirement. People under this system had nothing 
to do with the government except tax payment and law

suits. They did not know what a state was and what poli

tics was. The present situation of our country is so peril
ous as a result of prolonged accumulation, but the com

mon merchants and citizens still consider the participation
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in political affairs not their business. For the political 
shifts of the country, they are quite indifferent and allow 

the government and a few politicians of some parties to 

handle with the politics. They are inclined to take neutral 

attitude as if they were watching a fire hazard in the other 

side of a river. They do not know that a country is the 
common wealth of all its people and human beings are po

litical animals. On the contrary, the most of the citizens 
of the European and American countries have the know
ledge and therefore nobody can insult them. It is the first 

step of awakening for us to have this knowledge.

Since we cannot put ourselves aside from the political 13 

trends, the first and foremost problem is to choose a bet

ter political system. The political systems of various 
countries of different times are by on means the same.

Some led to stability and some to chaos. If people hope to 

stop chaos and realize stability, they must cast away the 
old systems and make political reform; from monarchy 
politics to liberal politics; from dictator politics to demo

cratic politics; form bureaucrat politics to self-government 

politics. These are so-called trend of constitutional system 
and worldwide road. Since our country can no longer per
sist in the shut-door policy, there is no reason for going 

against this trend. The law of evolution is that only those 

who can adapt themselves to the environment survive. 
Anyone who cannot adapt himself to the environment and 

meet the needs of the situation will necessarily fall to his
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doom. The political lessons of Japan and Korea are not far 

away. If our country expects to survive in the present 
world, the bureaucrat, monarchical and dictator politics 

which lasted for thousands of years must be replaced by 
the liberal, self-government and democratic politics. This 
is the second step of our political awakening.

For whether or not the so-called constitutional sys
tem and democratic politics can be realized, the only prin

cipal prerequisite is whether or not the majority of the 

people can play a master role and take an active attitude 

toward politics themselves. If they play a master role and 

take an active stand themselves, they will naturally come 
to establish a government, set forth laws and regulations 

and then obey them by themselves, and confirm their 
right and pay respect to it by themselves. If the active 
role of a constitutional politics is played by the govern

ment, not by the people, the constitution, on one hand, 
will become a mere scrap of paper which is never guaran

teed to function; on the other hand, the right of liberty 
offered by the constitution will be treated by people as 

something meaningless, and they will by no means sacri

fice their lives to protect it. In short, the spirit of the 
constitutional politics has been entirely lost. Therefore, 

the constitutional politics, if not based on the self-con

sciousness of the majority of citizens and the self-action of 
them, but depending on a good government by several 
worthies, will be as base, bent and poor as a slave to wish



ш ш А Ъ ъ т ш я т т ш ® , ж ^ @ в

£ ,  я Ш К Ш Й о  Ф Н й — ^

S ^ Z № 5 f f i ?  Ж  

Ш ^ Ж Й ® ,  S @ C W № № ® ^ ,  ^ - Ж -  

Е Л № № Ж й ,  Ж ^ - - # А А ^ № Е Й ^

S S ,  1зь Ш Ш - й ,  Ш х Ж - Ш ,  S ' ? n Z E №  

япп Ж ,  1 # @ ^ * » й ж ^ е - ! й -

и х ж ш ш т & з а ш м А Щ м т ш ,  т ш

г а  т

ф  т б ^ , ¥ ^ е ж ± л .

® $ :  (М.

( - )



his owner to offer benefit, or a poor subject to wish a 
sage-king or a worthy minister to govern with benevo

lence.

The ancient people laid their hopes on the sage-kings 15 

and worthy ministers to carry out the government of be

nevolence, and the present people lay their hopes on a few 
great men and senior statesmen to build up the republic 

politics with constitution. They are indeed the same base, 

ben t, and poor and there is no difference between them.
The great men and senior statesmen are but members of 

citizens. If they want to build up the republic politics with 
constitution, how could we refuse their proposition? 

However, the republic politics with constitution cannot 
be offered by a government; nor can it be determined by a 

party; nor can it be carried out by several great men and 

senior statesmen. If the republic and constitutional sys

tem is not based on the self-consciousness and self-action 
of the majority of the people, it will necessarily be the 

false republic and constitutional system. It will be but a 
political decoration, quite different from the republic and 
constitutional system of the European and American coun
tries because it has nothing to do with the shift of citizen’s 

thought and character and the interests of the majority of 
the people. This is the third step of our political awaken
ing.
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В. Ethical Awakening

Ethical thought may exert influence on politics. This 16 
is true for all countries, especially for China. The Confu- 

cian theory of the Three Guiding Principles have been the 
sources of our ethics as well as politics. The Three Guid

ing Principles are so interlaced and integrated that it is im

possible to separate any of them from the others. The 

basic meaning of the Three Guiding Principles is the class 

system. Both the so-called Confucian teachings on social- 

status and on rites aim at supporting the system that dis
criminates the superior from the inferior and the noble 

from the humble. The great sources of modern Western 
ethics and politics are liberty, equality and independence, 
completely opposite to the class system. Here we can find 
a line of demarcation between the Eastern and the West

ern civilizations.

If we really want to accept the republic and constitu- 17

tional system in politics but at the same time try to pre
serve the old ethical principles, regulations, and the class 

system in ethics in order to compromise the new with the 
old, the internal conflicts will inevitably take place and 
the compromise is thus completely impossible. Since the 

republic and constitutional system follows the principles of in
dependence, equality, and liberty, it is incompatible to the
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Confucian ethical principles, regulations and the class sys

tem. The existence of the one necessarily means the aboli
tion of the other. If the political monarchy is abolished 

while the old privileges in family and society are still pre

served, the equality of right offered by the constitution, 

and the principle of independent production in economy 

will be destroyed entirely. How could they co-exist?

Since the introduction of Western civilization into our 18 

country, the earliest factor to make us awaken was the 
learnings. People throughout the country now have 

known that our traditional learnings are inferior to the 
newly introduced ones. T he second to it is politics. The 
recent development has demonstrated that a situation 
cherishing the outmoded and preserving the outworn can 

never be maintained. From now on, what our people are 

still wondering about and need to determine will be ethical 

problems. If we cannot awaken in this respect, the above- 

mentioned awakenings will not be complete awakenings 
but something in perplexing state. I venture to make a 
statement that the ethical awakening will be the final 
stage of our ultimate awakening.
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L i Ta-chao

INTRODUCTION

This selected article, A n  Explanat ion  o f  

the Ideological S h i f t  in Modern China in 

Tenns  o f  Economy у w ritten  on January 1, 
1920, is a representative paper that shows the 
au thor,  Li T a-chao (1889— 1927),  one of the 
early leaders of Chinese Communist Move

m en t,  is accepting the historical materialism to 
make analysis on Chinese society.
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In anytime, the economic shift, if takes place, will I 

necessarily result in the ideological shift. In other words, 

the economic shift is a significant cause of the ideological 

shift. Now I will concentrate my discussion on the expla
nation of the cause of the ideological shift of modern Chi

na in terms of economy.

In fact, the inauguration of human life was performed 2 
in the scene of “Eurasia”. Eurasia is the general name for 

the European and Asian continent. There is a high land 
called “ Tableland ” in the center of Eurasia, where 
mountains do not run from south to north but from east to 

west. Since there are mountains range from east to w est , 

the traffic between the south and the north is cut off. As 
a resu lt , the ancestors of present mankind were dispersed 

and immigrated in two ways: the south and the north.

And the civilizations of mankind are thereby divided into 

two system s; the south way civilization or the Oriental 
civilization, and the north way civilization or the Occiden
tal civilization.

The main part of China, Japan, Indo-China, the 3 
countries in the Malay Peninsula, Burma, India, Afghan

istan, Pakistan, Persia, Turkey, E g y p t ,e tc . , are the ma
jor sites of the south way civilization. Mongolia, Manchu

ria, Siberia, Russia, Germany, Holland, Belgium, Den

m ark, Scandinavia, England, France, Swiss, Spain, Por

tugal, Italy, Austria, Balkan Peninsula, e tc . , are the
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major sites of the north way civilization.

The nations of the south way, because of the favora
ble sunshine and rich natural resources, take agriculture 
as the basis of economy, and lead a settled life. The na
tions of the north way, because of the insufficient sun

shine and scarceness of natural recources, take industry 
and commerce as the basis of economy and lead a migrant 

life.

For an agricultural nation, because settled down in 

one place, its families are easy to increase members and 
the patriarchal system and the paternalism come into ex

istence. For an industrial and commercial nation, because 

of frequent migration, its families tend to be simple, and 
the small family system and individualism are thereby 
formed. In the former case, because the whole clan is set

tled in one place, the tendency of female surplus is liable 
to appear, and the customs of the superiority of man over 

woman and polygamy are formed. In the latter case, be

cause of migration without settlement, there have been 

the worries about the female scarcity, and the customs of 

paying respect to women and monogamy are formed. In 

the former case, because of the plenty of natural re
sources, there are the ideas of the harmony between man 
and the Nature, and that among human races. In the lat

ter case, because of the scarcity of natural resources, 
there are the ideas of competition with the Nature, and
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that among people. To sum up in one sentence, the 

Oriental civilization is the civilization of tranquility and 
the Occidental civilization is the civilization of activity.

China has been considering agriculture the basis of 6 

country. Among the Eastern countries which take agricul
ture as the basis of economy, the patriarchal system takes 

a very important position. Therefore, it develops in China 
very fully. As a matter of fact, the family communities in 

one hand are a combination of people in accordance with 

their blood lineage, and in the other hand an economic u- 

nification. In the primitive society of remote antiquity, 

the economic requirement of division of labor and mutual 
aid between men and women was somehow stronger than 

the sexual requirement. Therefore, the character of eco
nomic collection in a patriarchal community was superior 
to the character of its blood lineage. The patriarchal sys

tem in China is the organization of agricultural economy, 
and the basic structure of Chinese society over two thou

sand years. All the politics, legal systems, ethics, mor

als, learnings, ideologies, customs, and habits are based 
on the patriarchal system as its superficial structure.

Let us have a look at the Confucian ethics which pre- 7 
vailed in China for more than two thousand years: the so- 
called "Guiding Principles and Regularities” , the so-called 

“Teachings on Social S ta tus” , the so-called “ Morality” , 
and the so-called “ Rites and Righteousness”. Does any of
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them not benefit the superior at the cost of the inferior? 

Does any of them not sacrifice the ruled in order to serve 
the rulers? Is any of them not based on the spirit of the 

compliance of the young towards the elders under the pa

triarchal system? Therefore, the political philosophy of 
Confucius, which teaches self-cultivation, family manage

ment, state administration, and worldwide government, 

and stresses a thread penetrating the whole system, is 

thoroughly based on the self-cultivation. And the so- 
called “ self-cultivation" of Confucian style is not to ac
complish individuality but to destroy it.

The first step of destroying individuality is the fulfill- 8 
ment of filial piety. The loyalty of the subjects toward 
their rulers is but an augment of the full filial piety of a 

son toward his father. As for the relationship between 

husband and wife, the female are completely stifled: the 

female have to remain chastity while the male may enjoy 

polygamy and accept concubines; a woman can marry only 

one husband throughout her life while a man may cast off 
his wife only because of trivial matters; a widow may not 
remarry while a widower may. A mother may not enjoy 

even the full filial piety paid by her son to the parents be
cause she is a belonging of her husband under the patriar
chal system. Therefore, the moral requirements for a 

woman are “Threefold Obedience", i. e . , to obey her fa
ther before marriage; to obey her husband after marriage; 

and to obey her son after the death of her husband.
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To view the Confucian ethics and morality in a gener- 9 

al w ay; In respect of the relationship between the ruler 

and the subjects, a single concept “ loyalty” has made the 

latter completely sacrifice themselves for the interests of 

the former. In respect of the relationship between father 

and sons, a single concept “ filial piety” has made the lat
ter completely sacrifice themselves for the interests of the 
former. In respect of the relationship between husband 

and wife, only a few concepts, “ following” , “obedience” , 
and “chastity” , have made the latter completely sacrifice 

herself for the interests of the former. The Confucian e th
ics is a theory that makes the younger and humble abso

lutely sacrifice themselves to serve the elder and noble. 

Confucian morality is a concept that offers the rulers an 

absolute authority of ruling and requires the ruled to carry 
out unilateral commitments.

The reason why the Theory of Confucius could rule 10 
over Chinese minds for more than two thousand years is 

neither because the theory itself possesses absolute au
thority and contains ever-lasting t ru th ,  nor because Con

fucius himself was indeed worth the title of “Teacher for 
Ten Thousand G enerations” , but because he met the 

needs of the social organization of the agricultural econo

my which remained changeless for more than two thou

sand years and his theory was a product of such organiza

tion and in turn reflected on the organization.
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Handed down from generation to generation, all the 11 

Chinese learnings and ideas have been reflecting on the 
tranquil village life. They remain in stagnation and show 

a lifeless quietude. This tradition was not only seen with
in China, but even such countries as Japan, Korea, and 

Vietnam were also influenced by Confucian ethics because 
their organization of agricultural economy was similar to 

Chinese one.

Time has changed. T he Western active civilization 12 

has entered the Eastern countries by force. The Western 
industrial economy has depressed the Eastern agricultural 

economy. Hence, the basis of Confucian ethics has been 
shaken.

Since the Western civilization is a structure based on 13 
the economy of industry and commerce, it possesses a 
spirit of activity, which in general seeks m an’s control 

over the nature, and goes on progress and creation. In 
modern time, as a result of the progress of science and the 

invention of machines, the industrial revolution took 

place. The traffic capacity continues to develop and the 
scale of industry keeps increasing. Under this situation, 

the Westerners have to on one hand to enlarge their m ar

ket, and on the other hand looks for more raw materials.
Such economical needs have driven the Western merchants 
to knock at the door of the quiet East.
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In 1635, the merchants from Holland already came to 14 
Japan. Later on, the Western merchants such as Perry 

Harris and Lord Elgin came to the East in succession for 

the sake of commerce. They tried to make the door of the 

East open to the West. T hen , Japan, China, and other 

countries of the East which take agriculture as basis, have 
been depressed by the Western industrial economy. Being 
a small country with scanty land and few population, Ja
pan could not bear the depression and rose to reform for 

the first time in the East and completed the Meiji Reform.

It has accepted the Western material civilization and revo
lution has taken place in industry and is still under the 

course of revolution now. It has turned from an agricul

tural country to an industrial country. Therefrom, it can 
not only secure the country from elimination but gain the 

strength to compete with the European and American 
countries.

Since the organization of agricultural economy has 15
changed in Japan, and since the European civilization and 

ideas have come together with the economic force, Japa
nese ideas have also changed greatly. Recently, the call 

for democracy has shaken the whole country, and even 

the emperor system which has been considered the es

sence of the country has also been shaken. T h e  Confu

cian ethics introduced earlier from China now has lost its 
effects.
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China is a country with great territory and rich re- 16 

sources, and its agricultural economy has a stable and 
deep foundation. Although depressed by the Western in

dustrial economy, the shift in Chinese economy can hardly 
be seen in a short time. However, Chinese people, con
sciously or unconsciously, seem to have known that the 

industrial and commercial economy as a force depressed on 

Chinese life is indeed terrible, so that they show extreme 
hatred on it, and try to expel it ,  not only expel the for

eigners, but their machines also. In the early stage of the 
modern exchange between the East and the West, Chinese 

refused to exchange goods with Westerners and described 
the scientific invention of the West as “odd techniques and 

evil cunning”. Chinese hated the railway produced by the 
Westerners and threw them into the sea. The motive of 
the Boxer Movement was anti-Christianity. However, the 
destruction of all things Western demonstrates that there 

is also economic motive, i. e . , a reaction to the depression 

of the industrial economy. The struggle between Chinese 

and the Westerners is not completely political, religious, 
and cultural.

The more develops the capitalism of the European 17 
countries, the more economic depressions China suffers.
China for several times resisted the depression with politi
cal force but they all failed with humiliation. As a result, 

all the important ports have been lend or ceded to other 

countries, and the rights of tariff and railway management
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have also been given to them. A t the same time, Japan 
has risen due to the development of capitalism. T h u s ,  

not only the Western economic forces can hardly invade 

Japan, but Japanese are trying to expand their influence 
to other countries. As a newly developed industrial 

country, however, Japan is impossible to fight immedi
ately against the Western countries. China is a close 
neighbor of Japan, and has plenty of natural resources.
It is very natural that Japanese come to depress China 
with their forces.

Under the dual oppression by both the Western coun- 18 

tries and the neighboring Japan, the following phenomena 

are taking place in China: the surplus population cannot 

move freely; the overseas Chinese are unfairly treated; 
the basis of the daily life of the people at home has been 

gradually grasped by foreigners, especially in Taiwan, 
Manchuria, Mongolia, Shantung, and Fuchian; the right 
of tariff is fettered by some agreements, and an “anti-pro
tection system” is formed. The imported goods and ex

ported raw materials are very slightly tariffed while the 

inland goods can hardly exchange freely. There are so 
many tax authorities that even every step would have to 

pay tax. As a result, the raw materials produced in China 

are exported with slightest tariff while the end products of 

foreign made are imported with slightest tariff. The do

mestic industries are mainly handicraft of household ones.
How can they contend with the foreign engineering industry
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and factory industry? As a result, the Chinese agricultural 

economy cannot resist the oppression of the foreign indus
trial economy, the Chinese household business cannot re
sist the oppression of foreign factory business, and the 
Chinese handicraft industry cannot resist the foreign engi

neering industry. Most of the domestic businesses are 
bankrupted and the imported goods surpass the exported 

ones. The whole Chinese people are becoming the prole
tariat of the world, and the whole social life shows hard

ship and instability.

The proletariat under the oppression of the capitalism 19 
•of a country still have the chance to make use of the pro

duction organization of the national bourgeoisie. The 
world proletariat who live under the capitalist system of 

the world, have no chance to make use of the production 
organization of the world bourgeoisie. As a result, they 
become either gunmen or bandits at home, and go abroad 

as coolies who migrate around to sell at low price their la

bors. In the latter case, they are even looked down by the 

foreign laboring class. During the World War I, many 

Chinese workers went to France and Russia, but they had 
to return home after the war because they were considered 

useless then. This is a typical phenomenon that the world 
bourgeoisie oppresses the world proletariat, and the 
world proletariat become jobless. The economic shift of 

the European and American countries are resulted due to 
internal and natural development while the economic shift
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of China is a result of the external oppression. Therefore, 
Chinese people suffer and sacrifice much more.

Since Chinese agricultural economy are under heavy 20 

oppression and therefore shaken, what is going to ruin 

first will be the patriarchal system. All the Chinese cus
toms, teachings on rites, and ethics are based on the pa

triarchal system, and are most typically represented by 

Confucianism. Since the patriarchal system is bound to 

ruin, the Confucianism will have to be eliminated there

by.

Try to investigate the various thinking movements as 21 

well as liberation movements now in China. Is any of 
them the movement that does not aims at overthrowing 
Confucianism?

Let us make a conclusion. F irst,  we may know that 22 

Confucianism ( i. e . , what is expressed by Chinese, the 
Guiding Principles, Regulations, and Teachings on Social 

Status) is not a constant truth. Confucius or any other 
ancient Chinese thinkers, were but philosophers of their 

time, and were by no means “Teachers for Ten Thousand 
Generations”. The reason why Confucianism prevailed in 

China for more than two thousand years is only because 
the stagnation of Chinese agricultural economy and Confu
cianism fitted such an economic context. Now the econo

my has changed, the Confucianism therefore is being
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shaken because it fails to fit the present Chinese social 

life. Even some followers of Confucianism visit the home

town of Confucius every day, wear the Hung Hsian 

Emperor’s dressing to make sacrifice to Confucius every 

day, build up Confucian temples everywhere, and preach 
the Confucian gospel everywhere, they could not resist 

the economic force and maintain the position of “Theacher 

for Ten Thousand G enerations” and “ Highest Sage- 
Teacher” for Confucius.

Second, we may know that all the Chinese guiding 23 
principles and regulations, the teachings on social status, 

ethics, and morality are based on the patriarchal system.

The changing of Chinese thought is a sign for the ruin of 
this system.

Third , we may know that in respect of the world 24
economy, Chinese are in fact on the position of the world 

proletariat. We should study how to link the world ad
vanced means of production and the organization of pro
duction with Chinese workers.

Fourth , we may warn sternly those who try to sup- 25 
press the new ideas that if you could break down com

pletely the world economic relations and return to the 

ancient life of economic isolation, sweep away the Euro

pean material and active civilization, and return to the 

quiet life of the remote antiquity, the new ideas would not
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come into existence. If not, you had better allow the new 

ideas to develop because they meet the need of the new 
economic situation and the new social requirements. They 

are not created groundlessly by several youngsters.
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Huang Tao-fu (Huang Daofu) 6 1 ,  6.1

Huang Wan f t  #1 (Huang Wan) l l b l ,  l lb 9  

Hung Hsiu-ch uan (Hong Xiuquan) 19 I

Huxley mmm 2 0 .1 2

J

Jesus Щ  Ш  23.18

К

K ’ang Yu-wei Ш  W  (Kang Youwei) 21 I  , 21.5,

21.10, 25 .7 , 25.8 

Kao Tzu ^  ?  (G a o Z i) 10.8, 10.13 

Keng Ting-hsiang Ш Ё Й  (Geng Dingxiang) 12 I  

King Ch’eng of Chou (King Cheng of Zhou) 18. 4

King Hsuan of Ch’ i ИЖ ЗЕ (King Xuan of Q i) 8. 10 
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King Hui of Liang ШШЕЕ (King Hui of Liang) 8. 11 

King T ’ang of Shang ШШЕЕ (King Tang of Shang) 5.10, 

8 . 3 ,  8.7

King Wen of Chou Л К З Е  (King Wen of Zhou) 8. 3 

King Wu of Chou (King Wu of Zhou) 5 .10 ,  8.7

Ku Tung-ch'iao Щ ЦШ ! (Gu Dongqiao) 10 I  

Kung Tzu-chen (Gong Zizhen) 17 1

L

Lao Tzu (LaoTsu, Lao Tan) ^  (L a o Z i,

Lao Dan) 2 I ,  2 . 3 ,  2 . 4 ,  3 a l l ,  9 . 2 ,  9 . 5 ,  l l a 2 ,  

14a7, 16.6— 16.8 , 16. 11, 24. 11 

LiC hih  ^  f t  (L i Zhi) 1 2 1 

Li Chih-hsiu (L i Zhixiu) 15. 1, 15. 6

Li Hung-chang (L i Hongzhang) 25. 6

Li Ta-chao (L i Dazhao) 26 I

Liang Ch’ i-ch’ao (Liang Qichao) 25 .7 ,  25.8

Lieh Tzu ^IJ^P (L ie  Z i) 9. 2 

Lu Chiu-yuen Ш 7 Ш  (Lu Jiuyuan) 7 J

M

Mencius S  S  $оГ (Meng Z i, Meng K e ) 5.8,

5 .10 ,  7 . 1 ,  7 . 4 ,  8 .10 ,  10 .8 , 10.13, 10.20, 12.2,



N

Newton Ш  ( Ш  m )  20 .7 , 20.8 , 23.15

P

Pan Ku Ш Й  ( Pan Gu) 19.1

P’eng Tsu Ш  Ш  ( Ш  Ю  (Peng Zu) 21.10

Po Ch’ i 1Й Щ  (Bo Q i) 3b7

S

Shen Pu-hai (Shen Buhai) 16.12

Shen Sheng ф  £  (Shen Sheng) 3b7

Shun Ц  (Shun) 3b7, 5 .10, 8 .3 , 8 .6 , 8 .7 , 14a3

Spencer Щ Ш Ш  ( M )  20.8 , 20.12

Ssu-ma Ch'ien (Sima Qian) 20. 3, 20. 4

Ssu-ma Niu Щ Щ ф  (Sima Niu) 12. 4

Sun Chung-shan (Sun Wen, Yat-sen) Щ Ф Ш ,  f f i
(Sun Zhongshan, Sun Wen, Sun Yixian) 23 I

T

Tai Chen Ш Ш  (Dai Zhen) 16 I  

T ’an Ssu-t’ung !M |q )  (Tan Sitong) 22 I  

Tseng Chai-chih (Zeng Zhaizhi) 7 I

Tseng Kuo-fan Й И Ш  (Zeng Guofan) 25. 6
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Tung Chung-shu S 1Ф i?  ( Dong Zhongshu) 8 .2,  8.9,  

8. 12, 9. 6

W

Wang An-shih 3 E $ :5  (Wang Anshi) 2 I  

Wang Fu-chih 3 E ^ ;£  (Wang Fuzhi) 14 I  

Wang Hsuan ( “ Empty Boat” ) $ Ж, Ж Й (Wang 

Xuan, Xuzhou) 13.4 

Wang Shou-jen ( Yang-ming) 3E i§№  ( Wang

Shouren, Wang Yangming) 10 1 

Wang T ’ ing-hsiang (Chun-chuan) З Е Ш б , 3E}itJI| (Wang 

Tingxiang, Wang Junchuan) 1 1 1 ,  ПЬЗ 

Warden Ying (Ying Kaoshu) 3b7

Wei Yuen Ш  Щ  (W ei Yuan) 18 I  

Wu-ting Ж  T (Wuding) 23.6

Y

Yao Ш  (Yao) 5.10, 8 .3 ,  8 .6 ,  8 .7 ,  14a3 

Yeh Shih Ш  Ш  (Ye Shi) 9 I  

Yellow Emperor й  ^  17.2 

Yen Fu f t  E  (Yan Fu) 20 I

Yen Hui Ш  Ш\, M  (Yan Hui, Yan Yuan) 5 I  ,

5. 1, 5 .6 ,  5.8,  5. 10, 12.3

Yen Yuen Ш  f t  (Yan Yuan) 15 I

Yu Ц  (Yu) 3b7, 8. 3
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