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ABSTRACT

Two schools of philosophy appeared in China in the
eleventh-century--one founded by Chang Tsai (1020-77), the
other by Ch'eng Hao (1032-85) and Ch'eng Yi (1033-1107).
Although each of these schools claimed to be restoring the
Way of the ancient sages, both differed greatly from
anything that had come before, and both exerted a great
influence on the subsequent course of Chinese philosophy.
These schools may therefore be considered to mark the
beginning of Neo-Confucianism in China.

After Chang Tsai's death the Ch'eng school became
dominant; and the great philosophical synthesis of Ch'eng
Yi's fourth-generation disciple Chu Hsi (1130-1209) draws
primarily on Ch'eng fi's thought. ‘The thought of Chang Tsai
thus has been overshadowed by the Ch'eng-Chu tradition, and
has not received the attention it deserves. This
dissertation is an analysis of Chang Tsai's thought. It is
my view that Chang was a systematic thinker who, while
sharing many of the same assumptions and addressing many of
the same problems as the Ch'eng brothers, developed a
philosophy which was quite different from theirs.

The first chapter provides a context in which to view

Chang Tsai's thought, describing some of the important
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assumptions shared by many eleventh-century 1literati, and
the problems to which those assumptions gave rise.

Chapters II-IV are an analysis of Chang Tsai's thought.
Chang's philosophy is based on his concept of ch'i (ﬁ ).
In his view everything consists of tangible ch'i. which has
condensed from the undifferentiated Ch'i of the Grzat Void.
Man also consists of this same ch'i. As such, he shares a
basic oneness with everything in the universe. Man retains
within him the original WNature of undifferentiated Ch'i,
which is ﬁerfectly good. He also has a physical nature, the
nature of his individual ch'i, which is the source of 1lust
and desires. Therefore, a man must engage in "learning" in
order to overcome his physical nature and fulfill the
potential of his true Nature. If he is able to "complete
his Nature," he is a sage, a fully realized human being.
This was the goal which Chang urged his followers to strive
for.

The concluding chapter is a comparison of Chang's thought
with that of the Ch'eng brothers, and a discussion of some
of the factors involved in the rise to dominance of ctche

Ch'eng school.

- iii -
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INTRODUCTION

The eleventh century witnessed the appearance in China of
a new movement in philosophy, a movement usually referred to
in the West as Neo-Confucianism.l The thinkers associated
with this movement developed complex and comprehensive
pnilosophic systems unparalleled in Chinese history. As
A.C. Grahsn has written, "...a European who turns to Chinese
thought in the hope of learning to see his own philosophic
tradition in perspective...is likely to gain more from the
Sung school than from the ancient thinkers."2 Nevertheless,
the content of Neo-Confucian thought is not as well known in
the West as is the philosophy of pre-Ch'in thinkers 1like
Confucius, Mencius and Lao-tzu. Chang Tsai (1020-77), one
of the most interesting of the early Sung philosophers, has
not yet been adequately studied in any Western language.

Chang's "Kuan" school and the "Lo" school of Ch'eng Yi
(1033-1107) and Ch'eng Hao (1032-1085) were the most

influential philosophical schools in late eleventh-century

1 This term, although used rather loosely by Western
scholars, is used here to refer to what is knoewn in Chinese
as Tao hslieh (% ¥ --"The Study of the Way"--see below,
1,54) or Li hsfieh (#2 % --"The Study of Principle").

2 A.C. Graham, Two Chinese Philosophers: Ch'eng Ming-
tao and Ch'eng Yi-ch'uan (London: Lund Humphries, 1958),
"Preface,” 1iX.

- vi -
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China,3 and they marked the beginning of the Neo-Confucian
movement which dominated Chinese philosophy for centuries.4
Each of these schools developed a comprehensive philosophy
to résolve problems that ccncerned many eleventh-century
Confucian scholars. Their philosophies differed and there
was considerable rivalry between the two schools; but these
differences and this rivalry have been largely overlooked by
later historians.

Chang Tsai died some thirty years before Ch'eng Yi, and
Chang's followers dispersed after his death, many of them
going to Loyang to study under the Ch'engs. The philosophy
of the Ch'eng brothers and their disciples, particularly
that of their fourth generation disciple Chu Hsi
(1130-1200), emerged as the dominant school of philosophy
and later became the state-sanctioned orthodoxy. In his
desire to unify the diverse strands of eleventh-century
thought, Chu Hsi created a single lineage for the school of
the "sStudy of the way." He maintained that the movement
began with Chou Tun-yi (1017-73), was transmittes to the
Ch'eng brothers, and thence to the branches of Chang Tsai

and Shao Yung (1011-73), as well as to the Th'engs' own

3 mguan" refers to Kuanchung ( B -="within the
%
pass™), modern Shensi province. "Lo" refers to Loyang.

4 Although precedents for some of their ideas can be
found in earlier thinkers, Chang and the Ch'engs differed
significantly, and indeed considered themselves to have
differed significantly, from earlier thinkers. For this
reason, and because of the great influence they exerted on
later thinkers, they can be considered to have begun the
Neo-Confucian movement.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



disciples. This scheme, which came to be accepted as fact,
has obscured the point that Chang Tsai was an important
thinker who developed a systematic philosophy largely prior
to, and independent of, that of the Ch'eng brothers.
Chang's philosophy, except insofar as it accorded with the
ideas of the Ch'engs and Chu, has accordingly received scant
attention, and some of his writings were not preserved.5

In the Ming and Ch'ing dynasties various thinkers,
reacting against the dominant Ch'eng-Chu tradition, showed
renewed interest in the thought of Chang Tsai.® And recently
scholars in the People's Republic have been interested in
him as a materialist thinker.7 Nevertheless, Chang's thought
has not been fully understood, and he remains largely
unknown in the West. It is my hope that this study will
contribute to our understanding of Chang's thought, aqd of

the origins of Neo-Confucianism.

b. Problems
When trying to reconstruct the thought of a philosopher
who lived over 900 years ago, one inevitably encounters

numerous problems. Some of Chang's writings have not been

5 cf. Yamane Mitsuyoshi, Seimo (Tokyo: Meitoku, 1970),
pPP. 1l1-12.

6 E.g., Wang T'ing-hsiang (1474-1544), Wang Fu-chih
(1619-1692), Wang Chih (1721 chin shih) and Li Kuang-ti
(1642-1718) .

7 see, e.g., Che hsfleh yen chiu 1956:4 (August, =% -'.
for articles on the debate over whether Chang was a
materialist or an idealist.

- viii -
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preserved, and often there are variations in the different
editions of the texts that are extant.8 Furthermore, the
evidence indicates that Chang compiled much of the Cheng
p_\ﬂg,' the best representation of his mature thought, by
extracting passages from his earlier works.9 Where the
earlier text has been preserved, these extracts can often be
understood more clearly by reading them in their original
contexts. However, other passages, wnich appear to have
been culled from works which have since been 1lost, are
difficult to understand in isolation from their original
contexts. Also, the writing style itself, which consists of
brief comments or observations made at different times and
in response to different situations, adds to the difficulty.
Chang's remark about the Analects is interesting in this
regard:
There are a great many instances of different
responses to the same question in the Analects.
Sometimes they respond to the {particular]
individual's talent or nature, sometimes [they
were made by] observing the intent and language of

the question the man asked, and the position he

occupied.

8 See below, Appendix A, for discussion of
bibliographic problems.

9 E.g., Toda Toyosaburd estimates that roughly one
f£ifth of the Cheng meng is drawn from the Yi shuo. See his
"0 Kyo ekigaku ko," in Hiroshima daigaku bungakubu kiy3,
25:1 (December, 19565), p. 232.

10 Chang Tsai chi (Peking: Chung hua, 1978), 308.16
(references to this work are to page and line number).

- ix -
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It is likely that Chang taught in the same manner, varying
his responses on a given topic depending upon who asked the
question and how he asked it. Further, I believe that Chang
adopEed the style of the Cheng meng, at least in part, as
a deliberate pedagogic technique designed to make his
followers ponder his words and figure things out for
themselves. When Chang presented this work to his
disciples, he is reputed to have said:
This book that I have written is comparable to a
dried tree. The roots, branches and leaves are
all fully intact, but it requires human effort in
order to flourish. Or again, it is like showing a
child his birthday tray; everything is there: it
just depends on what he chooses.ll
Chang. expected his student to be an active participant who
would read the passages over and over and ponder them. Only
in this way, he believed, could the student arrive at an

understanding of the vision that Chang was tryi

ng to convey.
The modern student of Chang Tsai's thought is faced with the
same challenge.

Little informatio; on Chang Tsai's 1life has been
preserved. We do not know about the ten-year period during
which he reputedly studied Buddhist philosophy. This is
unfortunate, since Chang's understanding of Buddhism
doubtless exerted a great influence on his thought. In fact,
cne of Chang's purposes in writing philosophy was to refute

Buddhist doctrine, doctrine he must have studied during this

11 chang Tsai chi 3.2-3.
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period. Nor are we able to date much of Chang's writings.
It seems reasonable to assume that his Commentary on the
Changes (Yi shuo) is an early work, probably from the period
when he was in the capital lecturing on the Book of Changes

around 1057.12 And the Cheng meng, which he presented to his

disciples a year before his death, appears to be his final
statement. We do not know about the date of the Ching hsfieh
li k'u, and some have even questioned "its authorship.
Similarly, the details of the compilation of the Sayings of
Master Chang (Chang-tzu yfi lu), and of the no longer extant

commentaries on the Analects, Mencius and Spring and Autumn

Annals, remain unclear.l3

In short, the problems are considerable. Nevertheless,
several of Chang's works have been preserved, and they are
internally consistent; thus, I believe it is possible to
reconstruct his philosophic system on the basis of those

works.

c, Methods and Assumptions
In writing this work, the method I have followed is quite
straightforward. My model has been A.C. Graham's
outstanding study of the thought of the Ch'eng brothers. I
began by reading and rereading Chang's writings in order to

zzach a general understanding of his philosophy. I then
12 gee below, Appendix B.

13 gee below, Appendix B.

- xi -
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determined the major concepts in that philosophy by using a
simple criterion: the major concepts were the ones that
Chang discussed in the most detail. Having made this
determination, I grouped together all the passages about
each of these concepts. By examining all of these passages

together I attempted to understand what these concepts meant

to Chang Tsai. Chapters II-IV of this thesis represent the
results of that effort.

In adopting this approach I have made certain
assumptions. The first, like Chang Tsai's assumption about
the Classics, is that there is one “Way" described in the
various works and in different parts of the same work. That
is, I assume first that Chang's writings embody a
systematic, consistent philosophy; and second, that we can
piece this philosophy together £from the extant texts. I
believe that the first assumption need not be Jjustified.
The second assumption is problematic, because we do not know
the dates of many of Chang's writings, and we do not have
much information on how his thought evolved. However, I
believe that we must use passages from different texts to
flesh out the "dried tree" of the Cheng meng. Furthermore,
aside from the obvious fact that he polished and refined his
ideas, there is no evidence that Chang changed his thinking
significantly between the time he began to teach and write
in his late thirties and the time when he compiled the Cheng

meng. And this perception is strengthened by the strong

- xii -
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probability that Chang himself drew from his earlier
writings in compiling the Cheng gggg.l4 This assumption was
held, at least implicitly, by the Ming and Ch'ing scholars
who éathered together all of Chang's extant works and

published them as The Complete Works of Master Chang (Chang-

tzu ch'8an shu),15 as well as by the scholars who edited and

published The Collected Works of Chang Tsai (Chang Tsai chi)

in 1978.

I too believe that there is a systematic philosophy in
the Collected Works, and I have attempted to explicate it in
this thesis. I hope it is a fair representation of Chang

Tsai's vision of the world.

14 crc 384.3.
15 see below, Appendix A.
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Chapter I

THE INTELLECTUAL CLIMATE OF THE ELEVENTH CENTURY

1.1 INTRODUCTION

Scholars have discussed and documented the change in
China's social structure that occurred between the 1late
T'ang (618-906) and Sung (960-1278) dynasties. The "great
families™ which had dominated Chinese society from the Han
dynasty (206 B.C.-220 A.D.) into the late T'ang gradually
lost their preeminent position. Although these scholars
disagree on the details of how and exactly when this decline
occurred, there is general agreement that by the eleventh

.century a new elite had emerged. The members of this elite

group gained their social and political power not primarily
| because they represented powerful families, but through a
mastery of the traditions of classical culture, a mastery
evidenced by success or failure in the examination system.
The remarkable blossoming of culture in such areas as
philosophy, prose writing, historical studies and
technological development that occurred in the eleventh

century was related to this social change.l My concern here

1 cf E.A. Kracke Jr., Civil Service in Early Sung
China: 960-1067, Harvard-Yenching Institute Monograph Series
v. XIII (Cambridge: Harvard University Press, 1953), pp.
19-20.
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2
is with the developments in philosophy, by which I mean
systematic thinking about man and the universe.

The appearance of the philosophical schools of Chang Tsai
and <;£ the Ch'eng brothers was one of the most significant
developments of this period. 1In this chapter I will attempt

to provide a context in which to view those two schools.

The philosophical developments of the eleventh century
can be seen in part as an attempt by the literati2 to define
the Way and to implement that definition. This entailed
defining the texts that were to be considered most
important, and even more significant, determining what
lessons to draw from those texts. By teaching these
lessons, the Way as they defined it could then be used to
instruct and indoctrinate future generations of literati,
who would eventually make up . a new political and

intellectual elite. Much of the philosophical debate during

2 In this chapter I am concerned primarily with the
group of literati who considered themselves, or were called
by others, ju (4'3). This was an extremely diverse group
whose members shared a classical education and an affinity
for Confucius and the Classics. I will translate ju as
Confucian scholar, to refer to this group of literati who
perceived themselves as not Buddhist or Taoist, and who
revered Confucius and the Classics. Huang Po-chia, in the
Sung Y8an hsl@eh an, [hereafter SYHA], Kuo hslBeh chi pen
ts'ung shu edition [hereafter KHCPTS], 1.112, wrote: "One
who comprehends heaven, earth and man is called a Confucian
scholar (ju). From the fact that there was only one
Confucian scholar in the state of Lu [i.e., Confucius
himself], [we can see that] the title Confucian scholar, of
course, was originally not [given] 1lightly. Confucian
scholar is a name for complete virtue. It is like saying
virtuous man, or sage."
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3
this period centered on how to to determine a definition of
the Way.

A group of very influential teachers--described by one
scholar as "polemical Confucians"3 --emerged in the early
eleventh century. The most prominent of these men were Sun
Fu (992-1057), Hu Y8an (993-1059) and Shih Chieh
(1005-1045). Others like Ou-yang Hsiu (1007-72) and Ch'en
Hsiang (1017-1080) might also be included in this group.
These men took part in the first flowering of eleventh-
century philosophy, and they were the teachers of the next
generation.

Hu Y8ian was one of the most influential among them. When
the Shen-tsung emperor (reigned 1068-85) questioned Liu Yi
(c. 1017-86), a disciple of Hu Y#ian, about his teacher, Liu
responded, "Without question, at least several thousand
[scholars] have come from his school. Thus, scholars today
are clear about the subﬁtance and function of the sages as
the basis of government and education; this is all due to

nd

the efforts of my teacher. According to the Sung Y8an

hsfieh an, at one time fifty percent of the examination

candidates recommended by the Ministry of Rites had studied

3 A.C. Graham, Two Chinese Philosophers: Ch'eng Ming-
tao nd Ch'eng Yi-ch'uan (London: Lund Humphries, 1958),

"General Introduction," xv.

4 SYHA 1.26, modified from William T. deBary, "A
Reappraisal of Neo-Confucianism,"™ in Confucianism in Action,

ed. David Nivison and Arthur F. Wright (Stanford: Stanford
University Press, 1959), p. 90.
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4
under Hu Yf#lan.5 Ou-yang Hsiu wrote that "Since the Ming-tao
and Ching-yu reigns [1032-37], scholars have had teachers.”
He went on to say that the teachers were Hu Yfian, Sun Fu and
Shih -Chieh.6 Shen Kua (1031-1095), in a letter to Ou-yang
Hsiu, said that Ou-yang had been "the 'empire's teacher for
over thirty years."7 Ch'en Hsiang is also reported to have
had over a thousand disciples.8

In the course of instructing Vthe next generation of
scholars, these men also provided that generation with a
challenge: to restore the Way of the sages. For example,
Sun Fu wrote, "([When] humaneness and righteousness are not
practiced, rites and music do not. flourish; this is the
disgrace of the Confucian scholars.” And he ends the essay,
which reads like a battle cry, by saying, "What is to be

done? What is to be done?"9

5 SYHA 1.26. Cf James T.C. Liu, "An Early Sung
Reformer: Fan Chung-yen," in Chinese Thought and
Institutions, ed. John K. Fairbank (Chicago: University of
Chicago Press, 1957), p. 126. Also, Ch'en Hsiang wrote that
Hu Y8an taught in the Southeast for over ten years, and had
over 1700 disciples. See Ch'en Hsiang, "Y8 liang che an fu
Ch'en She-jen shu,” in Ku ling chi [hereafter KLC], Ssu k'u
ch'flan shu chen pen edition (hereafter SKCSCP (Taipei:
1972}, l4.1b.

6 Qu-yang Hsiu, "Hu hsien sheng mu piao,"” in OQu-yang
Hsiu ch'@ian chi (Hong Kong: Kuang chih , 1965?) [hereafter
OYHCC], 2.11.

7 shen Kua, "Shang Ju-yang ts'an cheng shu," in Ch'ang
hsing chi, ch. 19, Shen shih san hsien sheng wen chi,
hereafter SSSHSWC], SSu pu ts'ung k'an edition [hereafter
SPTK], 4.53a.

8 SYHA 2.87.

9 sun Fu, "Ju ju," in SYHA 1.92-93.
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Other thinke?s living at about the same éime devoted
themselves to cosmological speculation. The most prominent
of this group were Chou Tun-yi (1017-73) and Shao Yung
(101:-77). These men were not part of the Confucian
mainstream, and their influence on eleventh-century thought
has been greatly exaggerated.l0 They were significant not so
much for their philosophical influence, which was slight,
but as symbols of the fact that if Confucian scholars were
to respond to Sun Fu's challenge, they could no longer leave
aside cosmological discussions, as Confucius had done,ll
Questions about the nature of reality and the persuasive
answers that Buddhists had given to them were now "on the

table,"” and had to be addressed.

In order to institutionalize their version of the Way, it
was necessary for the Confucian scholars to obtain political
power. Sun Fu, in the essay cited above, wrote that "the

methods of barbarians and other assorted masters™ have

10 Graham, "Introduction," xviii, says Chou was almost
unknown in the eleventh century. Shao was considered very
abstruse and obscure. For example, SYHA 4.8l quotes Ch'eng
Hao saying that Shao had wanted to” teach the Ch'engs his
numerological theories, but that this would have required
twenty years of effort.

11 g.g., Lun y8 5.13 [References to Lun yll are to the
Harvard-Yenching Institute Sinological Index Series
[hereafter H-Y Series], Supplement No. 16: A Concordance to
the Analects of Confucius (1935-40; rpt., Taipei: Ch'eng
wen, 1966)1, translated by James Legge, The Chinese
Clossics, 2nd ed., revised (Ooxford: Clarandon Press,
1865-95), v.l, p. 177, says, "[The Master's] discourses
about man's nature, and the way of Heaven, cannot be heard."
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) 6
wreaked havoc with the teaching of the sages. Thus, he
wrote, "If [wel] do not get the position, ([we cannot]
eliminate their kind."l12 In fact, Confucian scholars did
manage to "get the position.”

Most prominent among the group that attained political
power were Fan Chung-yen (989-1052) and Ou-yang Hsiu, Fu Pi
(1004-83) and Han Ch'i (1008-75). Shen Kua, in his letter
to Ou-yang Hsiu, noted how significant it was that cultural
leaders had achieved political power. He wrcte that from
the time of the Duke of Chou to the present, there had only
been a few men who had the ability to "accomplish something
in the world."” Because such men were so rare, people could
not anticipate their arrival. Further, when they did
appear, they were unable to "be in the right place at the
right time."” But Ou-yang Hsiu had done it. Shen wrote,
"what in ancient times could not be realized or [even]
anticipated has been encountered in our times. And further,
to be in the right place at the right time--these are the
hopes the empire places in you, Sir."13 sShih Chieh also
commemorated the rise to power of this group with his "Poem
on the sagely virtue of the Ch'ing-1i ([1041-48] period.”

These political leaders used their power and influence to
sponsor teachers like Hu Y8an and Sun Fu, and in so doing

spread their influence. For example, Fan Chung-yen

12 syya 1.93.

13 sShen Kua, SSSHSWC 4.53a.
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7
recommended Hu -Yuan, Li Kou (1009-77) and Sun Fu (the last
was a co-recommendation by Fan and Fu Pi) to teaching
positions.14 According to the Sung Yflan hsieh an, Hu Yflan,
Sun -Fu, Shih Chieh and Li Kou can all be considered
disciples of Fan Chung-yen.l5 In 1044 Han Ch'i recommended
Shih Chieh as a lecturer at the Kuo tzu chien.l6 and Ou-yang
Hsiu recommended Hu Y8an and Sun Fu to lecture at the
National Academy in 1056.17

Fan Chung-yen and his group also created a system of
schools where young scholars could be trained, and from
which future political leaders could be chosen. In 1044, as
part of the Ch'ing-1li reforms. the Imperial Academy was
established in Kaifeng and prefectural schools were
established in many areas.l8 The emperor decreed that Hu
Y8an's teaching methods be followed at all of these

schools.l9 These schools were created to spread the values

14 ou-yang Hsiu, "Sun Ming-fu hsien sheng mu chih
ming,"™ in OYHCC 2.27. SYHA 1.25, 1.66, 2.24. Hsfl tzu chih
t'ung chien (Peking: Chung hua, 1979) ([hereafter HTCTC],
v.3, pp. 1076, 1237. Liu, "Fan," pp. 109-110.

15 syna 1.97.

16 (B % % --Directorate of Education). HTCTC v.3,
p. 1l112.

17 James T.C. Liu, Ou-yang Hsiu: An Eleventh-Century

Neo-Confucianist (Stanford: Stanford University Press,
1967), pp. 88-89.

18 chao T'ieh-han, "Sung tai te chou hsfieh,"” in Sung
shih yen chiu chi (Taipei: Chung hua ts'ung shu wei yBan
hui, 1958- ), v.2, pp.343-46. Cf Chao's "Sung tai te t'ai
nsfieh," in Ibid, v.l.

19 grcTe v.3, p. 1373. SYHA 1.25-26. Ou-yang Hsiu, "Hu
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. 8
of the new elite.20 For example, Ch'en Hsiang wrote, "I have
remarked that the establishment of schools is not [intended]
merely to teach people to write literary works and obtain
wealth and position.... They should make the students first
understand the essentials of the “three things"™ of the
Institutes of Chou, to allow them to get it themselves in
their own minds and to embody it in their undertakings.
only then can one speak of holding office."2l oOu-yang Hsiu
wrote in an essay praising the establishment of schools,
"All study is based on human nature. (It involves]
polishing and rubbing, moving and changing, to cause [the
student] to move towards goodness."22

In addition to establishing schools, Fan Chung-yen and
his group moved to reform the procedures for recruiting
officials. They tried to curtail the hereditary appointment
system and to reform the examination system. The Ch'ing-1li
program weighted the examinations toward interpretation of

general principles in the Classics, rather than toward

hsien sheng mu piao," 2.11.

20 gJames Liu, Ou-yang, p.87, has written that this
reform "...aimed not onfy at a quantitative increase in the
number of schools but also at their qualitative improvement.
The hope was... Confucian permeation of the entire society."”

21 ch'en Hsiang, "Hangchow ch'u hs8eh wen," in KLC,
19.1a-1b. The “three things” are: 1) the six
virtues--wisdom, humaneness, sageliness, righteousness,
loyalty and harmony; 2) the six activities--to be filial,
friendly, amiable, to marry, to be useful and sympathetic;
and 3) the six arts--rites, music, archery, riding,
calligraphy and mathematics. Chou 1li, SPPY ed., 10.7b.

22 ou-yang Hsiu, "Chi-chou hsfieh chi,” in OYHCC 3.59.
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literary skill, which had been emphasized prior to these
reforms; This program also called for 1local officials’
evaluations of a candidate's moral worth.23 There were many
changes in the examination system after the Ch'ing-1li
reforms, and the system of prefectural schools was not
established as widely as its proponents had hoped.24
Nevertheless, these measures did have some effect on the
training of young literati; Ch'eng Yi, for example, studied
at the Imperial Academy under Hu Y8an.25 These reforms can
be seen in part as an attempt by members of the new elite to
institutionalize their version of proper moral and official
behavior; in short, their version of the Way.

In 1057 Ou-yang Hsiu was in charge of the metropolitan
examination. He emphasized the ancient prose style, failing
those who wrote in the stilted, strictly regulated style
which had recently been in vogue. And he set topics which
"emphasized interpretation of the classics and opinions on
statecraft."26 According to the official account, "The style

used in the examinations changed from then on."27 Tseng Kung

23 Lju, Ou-yang, pp.l13-14.

24 see e.g., Liu, "Fan,” pp. 111, 115. See also John
William Chaffee, "Education and Examination in Sung Society
(960-1279) ," Diss. Chicago 1979, pp. 76ff for a discussion
of schools in the Sung dynasty.

25 gYHA 5.48.

26 Liu, Ou-yang, p. 152. See also Sung shih (Peking:
Chung hua, 1977) hereafter Ss], 319.10378; and SYHA 2.48.

27 Liu, Ou-yang, p. 152. SS, SYHA, loc. cit..
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(1019-1083), Su Shih (1036-1101), Ch'eng Hao and Chang Tsai
ranked among the successful candidates of that year.

When Wang An-shih (1021-86) 1later established his New

Comméntaries to the Three Classics as the standard text for

the examinations, he was also attempting to use his
political power to institutionalize a new definition of the
Way. However, Wang's version was not acceptable to many
other scholars, and there were intense factional struggles
for the rest of the Northern Sung.

Scholars also directed their attention upward. After
1033 one of the leading scholars at court regularly blectured
to the emperor on classical texts; this practice continued
in various forms for the remainder of the imperial period.28

All of these developments can be seen as part of a
general attempt to institutionalize a new definition of the
way. However, in order for this effort to succeed, these
men had to agree on their definiticn of the Way. Such a
consensus, based on the efforts of many of these elevénth—
century figures, was finally reached, but not until the

thirteenth century.

Thus, the appearance of a new elite that owed its
preeminence to its mastery of classical culture led to a

general attempt to define and institutionalize a shared

28 Robert Hartwell, "Historical Analogism, Public
Policy, and Social Science in Eleventh- and Twelth-Century
China," in American Historical Review, 76 (1971), 627.
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vision of that bculture. This effort was based on certain
assumptions. Many in this new elite felt a great self-
confidence, which one scholar has described as the "radical
optimism" of the eleventh century.29 They believed that they
had rediscovered the Way of the sages, the Way that had been
lost since the time of Mencius. They felt a sense of
mission and responsibility: to reveal that Way for all to
see and follow; and to show that Buddhism was .not the way.
They believed that there was only one Way; as Confucius
said, he had "one string that runs through it all."30 1n
other words there was, and could only be, one Way; and this
Way was described in each of the different Classics. They
also believed that despite the accretions and errors that
had crept into the texts, by reading the Classics one could
understand the general principles-- the description of the
Way--that they contained. One could then develop a
cosmology based on the Classics,’ especially on the Hsi tz'u
chuan of the Book of Changes. Their optimism was such that
they believed that a man could achieve sagehood; and they
felt that Confucius' disciple Yen Hui was the best

historical model for someone striving to become a sage.

29 Thomas A. Metzger, Escape from Predicament: Neo-
Confucianism and China's Evolving Political Culture (New
York: Columbia University Press, 1977), p. 78.

30 run ya 4.15, 15.3.
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These assumptions gave rise to certain problems that many
of these men tried to resolve. Given that there is only one
Way, what is tﬁis way that runs through the realms of
heaven-and-earth and of man? O0f what does human nature
consist; how is it that Mencius said that human nature is
good and yet there is evil in the world?- What is the
hsin,31 and how does a man cultivate it to enable him to
become a sage? These were some of the questions.addressed

by eleventh-century thinkers.

The discussion that follows is not meant to be a
comprehensive description of eleventh-century thought. It
is, rather, a delineation of the assumptions I have just
mentioned, and of the issues to which they gave rise. In
the course of my discussion I will quote from many eleventh-
century figures in order to provide a sampling of what
scholars were saying, and also to support my contention that
these assumtions and these issues were indeed shared by many
eleventh-century figures. Clearly, not everyone was
concerned with all of these problems, or without concern for
any others. Nor was there anything resembling an orthodoxy.
To illustrate the lack of an orthodoxy at this time, one

need only consider the eleventh-century evaluation of

31 1n traditional Chinese thought the locus of mental
processes was thought to be the heart organ. The term hsin
(4 ) includes the meanings of heart and mind, and also of
consciousness., I have chosen to leave it untranslated in
this dissertation.
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Mencius. After Chu Hsi's philosophy had been established as
an orthodox tradition in the thirteenth century, the
position of Mencius as the second great Confucian sage was
firmly established. Although he was also highly regarded by
Chang Tsai and the Ch'eng brothers, in the eleventh century
the evaluation of Mencius was still the subject of much
dispute. Li Kou wrote , "Mencius thought that he 1loved
humaneness, but I know that he had a great 1lack of
humaneness."32 Ssu-ma Kuang (1019-86) thought the Mencius
was a spurious work of the Han dynasty and wrote a book

called Doubts about Mencius.33 But his son Ssu-ma K'ang

(1050-90) thought Mencius was a book of the highest value,
which explicated the Way of the kings.34 oOne scholar has
distinguished three different positions held by eleventh-
century scholars on the Mencius: strong opposition, mild
support, and wholehearted agreement.35 In other words, in
the eleventh century there was not yet an orthodoxy, and
much of the philosophical activity of this period can be

seen as an attempt to find one.

32 gyua 2.35.
33 syda 3.91.
34 syHa 3.91.

35 Hsia Chdn-yQ8, Sung hsl8eh kai yao (1937; rpt. Taipei:
Hua shih, 1976) -[hereafter SHKY], pp. 56ff.
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1.2 THE ASSUMPTIONS
1.2.1 Sense of Mission
Many eleventh-century scholars felt that the Way had been
lost ‘for some fifteen - hundred vyears. Shih Chieh wrote,
"Fifteen hundred years after Confucius, having experienced
the disasters of Yang [Chu] and Mo[-tzu], Han [Fei],
Chuang[-tzu]l and Lao[-tzu], and the Buddha, the Way of the
kings has been disrupted."36 Shih felt that he, and like-
minded scholars, had a responsibility to reveal and defend
the Way of the sages. He compared this responsibility to
that of a servant to pursue and fight a robber, even at the
risk of his own life: "The Way of serving a master must be
like this. It is also simply called loyalty to one's
master.... I will also die [someday]. [Thus,] even if there
is a mass of ten thousand people, or a trillion (attacking
me], how can this frighten me?"37 And shih also wrote, "I
stand erect and, by myself, hold onto the Way of the
sages.... Alone, I hold onto the Classics of the ;ages with
curtainty."38 sun Fu's essay, "The disgrace of the Confucian
scholars,” expressed a similar tone: "The disgrace of the
Confucian scholars began in the (time of thel Warring
States.... If Confucian scholars do not set their hsin on

humaneness and righteousness, rites and music, then nothing

36 shih cChieh, "Tu yBan tao," in Tsu-lai chi
(hereafter TLC], SKCSCP ed., 7.4b.

37 shih Chieh, "Kuai shuo hsia," in TLC 5.4b-5a.

38 ghih Chieh, "Ta Ou-yang Yung-shu shu,” in TLC 15.6a.
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more f[can be said]. If they do set their hsin on these
things, must they not beat the drum and attack them [i.e.,
Buddhism and Taoism]2"39

Thus, Shih and Sun saw themselves as 1lonely figures
defending the Way. Li Fu (1079 chin shih) also wrote that
the Way had been lost: "For a long time the Way of the sages
has not been transmitted."40 Others agreed that the Way had
been lost for fifteen hundred years, but they were more
optimistic. For example, Ou-yang Hsiu wrote, "Scholars have
not sought the Way for a long time. But the Way is of
course not blocked or discarded."4l some felt that the Way
was now being revealed again. Wang K'ai-tsu (Huang-yu
[1049-53] chin shih) wrote, in a burst of optimism: "Even if
Confucius were alive Jduring our time, the Way of che Six
Classics would actually not be any clearer than it is
today."42

Subsequently, Chu Hsi's version of the transmission of
the Way-- when it was lost and when it was rediscovered--was
accepted as the "official" wversion. The Sung shih,
following his account, records that the Way was transmitted
from King Wen to the Duke of Chou, then to Confucius, Tseng-

tzu, Tzu-ssu, and finally to Mencius, after which there was

39 gun Fu, "Ju ju," SYHA 1.92-93.
40 chfl shui chi [hereafter CSC], SKCSCP ed., 3.20a.

41 Ou-yang Hsiu, "Ta Sun Cheng-chih Mou ti yi shu," in
OYHCC 3.93.

42 syHA 3.6.
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no transmission. "More than a thousand years later, in the
middle of the Sung, Chou Tun-yi appeared in Ch'ung-ling
(é % ) and got the untransmitted Way of the sages and
worthies...." Chang Tsai and the Ch'eng brothers followed,

and the Way was clear for all to see.43

There was also a political aspect to this sense of
mission. Many of these men felt a responsibility to put
into practice the Way of the sages. Fan Chung-yen's pledge
"to be first in worrying about the world's troubles and last
in enjoying its pleasures,"44 illustrates this sense of
"political mission,"” as do the Ch'ing-1i reforms. Chang
Tsai wrote, “For the government to follow any other way than
that of the Three Dynasties will simply mean following the
way of expediency."45 Chang was a staunch advecate of
restoring the well-field system: "If the government of the
empire is not based on the well-field system, there can
never be equality [of landholding]. The way of Chou was
simply to equalize.... The well-field system could be put
into effect with the greatest of ease...."46 similarly,

Ch'eng Yi wrote in a 1050 memorial to the emperor, "The Way

43 55 427.12709-10.

44 Lju, "Fan," p. 111.

45 Chang Tsai chi (Peking: Chung hua, 1978) [hereafter
CTC], 386.7. In this chapter I do not include remarks by
Chang Tsai or the Ch'eng brothers except where those remarks
are not given elsewhere in this thesis.

46 chang Tsai, "Chou 1i" (& #¥ ), in CTC 248.7-249.8.
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to govern the empire is none other than the Way followed by
the Five Emperors, the Three Kings, the Duke of Chou and
Confucius."47 cCh'eng Hao wrote in a memorial to Emperor
shen-tsung, "... the laws and institutions of the Three
Dynasties can definitely be put into practice. As to the
detailed plans and procedures for their enactment, it is
essential that they conform to the instructions contained in
the classics and be applied with due regard for human
feelings. These are fixed and definite principles, clearly
apparent to all.“48 Although many of these ideas had been
held by earlier thinkers, they had never been held so
widely. For example, Li Fu remarked, "Nowadays those who
discuss government maintain that the policies of the Three
Dynasties must be put into practice."49

This politiral idealism elicited strenuous criticism from
some quarters. For example, Su Shih wrote: "Everyone who
serves in the government talks about the Way of the ancient
kings and discusses rites and music. They all want to
restore [the social order of] the Three Dynasties, to follow

[the Way of] Yao and Shun. In the end it cannot be done."50

47 ch'eng Yi, "Shang Jen-tsung huang ti shu," in Yi-
ch'uan wen chi, SPPY ed., 1.16a.6-7, modified from Sources
of Chinese Tradition, compiled by Wm. Theodore deBary, Wing-—
tsit Chan and Burton Watson (New York: Columbia University
Press, 19560), v.l, p. 397.

48 Ch'eng Hao, "Lun shih shih cha tzu,"™ in Ming-tao wen
chi, SPPY ed., 2.7b.10-12, translated in Sources v.l, p.

h
403

49 Li Fu, "Ta jen wen cheng shu,"™ in CSC 5.1l4a.
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cu also criticized his contemporaries: "Scholars today

N

Li
... are enthralled with the way of the kings but forget the
Son of Heaven.... We can do without the Way of the kings,
but we cannot do without the Son of Heaven."51 In other
words, Li believed that people were so obsessed with
restoring the Way that they had forgotten ©political
realities. But Li .himself advocated carrying out the

principles of the Rites of Chou:

The transmission from the Hsia and Shang, and
earlier, is too limited. There is nothing more
complete and clear than the Institutes of Chou.
Since the Ch'in employed Shang Yang, got rid of
the well-field system and began to have boundaries
[of private ownership] on plots, it has been over
a thousand years [literally, "several thousands
and hundreds of years"].... Alas! When the
ancients put kingly government into practice, they
had to begin with these [principles of the Rites
of Choul."52

The climax of the Sung "political mission" was the reform
program of Wang An-shih. He justified those reforms by
saying that they were based on the general principles of the

Rites of Chou.53 He told the emperor, "Your majesty should

50 su shih, "Shang liang chih shu,” in Ching chin Tung-
'o wen chi shih l8eh [hereafter CCTPWCSL], SPTK ed., 42.4a,
modified from deBary, "Reappraisal,® p. 100.

51 syHa 2.37-38.

52 Li Kou, "P'ing t'u shu hs@,” in Chung-kuo che hsfieh
shih tzu liao hs#lan chi (Peking: Chung hua, 1962), pt.4,

v.l, p. 28,

53 see, e.g., Wang An-shih, "Shang wu shih cha tzu," in
Wang Lin-ch'uan chi ([hereafter WLCC], KHCPTS ed., 5.3. Ccf
James T.C. Liu, Reform in Sung China: Wan An-shih
(l021-1086) and his New PolicCies, Harvard East Asian Series,
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take the Emperors Yao and Shun as your standard. The
principles of Yao and Shun are really very easy to put into
practice...."54

In’'sum, these men felt that they had a mission to reveal
and follow the Way of the ancient sages. This mission led
them into the political arena, in an attempt to implement
that Way. However, the widely-held sense that the Way could
be implemented gave way to bitter disagreement on how to
implement it, and on what way should be implemented. Most
of the eleventh-century Confucian scholars did agree on one

point: Buddhism was not that Way.

1.2.2 Buddhism

Many eleventh-century scholars believed that it was
necessary to remove the influence of Buddhism, which had
become exvtr:emely widespread in China by this time, before
the Way of the sages could be restored. According to the
traditional account, after the persecution of 845 and the
rise of Neo-Confucianism in the Northern Sung, Buddhism,
with the possible exception of the Ch'an school, was no

longer a major force in Chinese intellectual history.55 1In

3 (Cambridge: Harvard University Press, 1959), pp. 30-33,
43.

54 cited in deBary, "Reappraisal,” p. 10l1.
55 This is the version in such surveys as Fung Yu-lan,

A History of Chinese Philosophy, trans. Derk Bodde
(Princeton: Princeton University Press, 1952); A Source Book

in chinese Philosophy, translated and compiled by Wing-Tsit
Chan (Princeton: Prinrceton University Press, 1963); and
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fact, the situation was more complex. The strident anti-
Buddhist rhetoric of some eleventh-century intellectuals
itself attests to Buddhism's persisting influence. and
there ‘were several editions of the Tripitaka printed in the
Northern Sung, the first ordered by Sung T'ai-tsu himself.56
Ch'en Hsiang estimated that there were over 310,700 Buddhist
monks and nuns and Taoist priests during his time.57 Many
Confucian scholars also studied Buddhism or were drawn to
its doctrines in old age. For example, Chang Tsai and
Ch'eng Hao studied Buddhism in their youth, and Ou-yang Hsiu
and Wang An-shih were drawn to it in their later years.53

Many early eleventh-century figures spoke of the
widespread influence of Buddhism and attacked it as
heterodox and harmful. As Sun Fu wrote, "In China the
followers of Buddhism are everywhere.... I1f Confucian
scholars do not set their hsin on humaneness and
righteousness, rites and music, then nothing more [can be

said]. If they do set their hsin on these things, must they

Kenneth K.S. Ch'en, Buddhism in China: A Historical Survey
(Princeton: Princeton University Press, 1964).

56 ch'en, Buddhism, p. 375, says that there were two
other editions begun in the Northern Sung. It is said of
the first, which was commissioned by T'ai-tsu, that 130,000
blocks were cut and the work took eleven years to complete.

57 ch'en Hsiang, "Ch'i chih chlieh ch'en liao ch'en ch'i
ch'uang tsao ssu kuan tu seng tao chuang,” in KLC 5.19b.

58 crc 381.11; Graham p. 177; iiu, Ou-yang, P. 170,
notes that Ou-yang's wife and family believed in Buddhism,
and there were reports that he himself turned to it near the
end of his life. See Liu, Reform, pp. 35-37 for discussion
of Wang's interest in Buddhism.
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not beat the drum and attack .them [i.e., Buddhism and
Taoism] ?"59 Sun's disciple Shih Chieh wrote, "Buddhism and
Taoism disrupt ([the Way of the sages] with their weird and
perniéious teachings.... I do not attack Buddhism and
Taoism... I study the Way of the sages. When there are
those who attack the Way of our sages, I must counterattack
them,"60 Ou-yang Hsiu, in  his famouﬁ essay, "on
Fundamentals;" wrote that "Buddhist doctrine has been a
source of trouble in China for over a thousand years." He
went on to say that many wanted to get rid of Buddhism, but
no one knew how to do it. His solution was to restore the
"fundamentals®"--rites and righteousness.f1 In an essay
calling for an end to building temples and ordaining
priests, Ch'en Hsiang wrote, "I humbly believe that nowadays
the doctrines of Buddhism and Taoism harm and confuse the
empire. From the princes to the common people, there is
none who does not revere their doctrines. Nothing harms our
customs and teaching more than this."62 gsu-ma Kuang
explained to a friend why he did not 1like Buddhism: "The
reason I do not like Buddhism and Taoism is precisely

[becausel... they do not hold to the way of centrality."63

59 sun Fu, "Ju ju," SYHA 1.92-93; cf pp. 14-15 above.
60 ghih Chieh, "Kuai shuo hsia,™ in TLC 5.4b.

61 Qu-yang Hsiu, "Pen lun shang,” in OYHCC 1.125.

62 ch'en Hsiang, "Ch'i chih chBeh,” in KLC 5.19a-19b.

63 ssu-ma Kuang, "Ta Han Ping-kuo shu,” in Ssu-ma Wen-
cheng-kung ch'uan chia chi [hereafter SMWCKCCC], KHCPTS ed.,
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The pervasiveness of this anti-Buddhist spirit can also
be seen from Li Kou's defense against a charge that he was
"soft on Buddhism.” He wrote in a letter,
I have been fighting against Buddhism for a long
time now. Everyone has read what I had to say in
my "Ch'ien shu" and "Fu kuo ts'e.” How, when
nearing forty, an age when one's character bzcomes
more and more set, could I have suddenly changed
my opinions? It is only that you, Huang Han-
chieh, have not quite understood what I said. all
I did was to censure the Confucian scholars
strongly; I paid no homage to the Buddhists.64
Indeed, in his "Fu kuo ts'e" Li listed ten advantages of
getting rid of Buddhists monks and Taoist priests, and ten
disadvantages of not doing s0.65
The complaints of the Buddhist Monk Ch'i-sung (1011-72)
also attest to this anti-Buddhist sentiment. He said that
if there were a way to make the people move towards the good
with no need to resort to rewards and punishments, sages
like Yao and Shun would have gladly embraced it. "How could
they have said, 'This man is doing good but it is not
because of my way. I will nct accept his goodness. I will

only regard achieving goodness through my way as good?"'"

Scholars, he went on to say, attacked Buddhism even though

62.767.

64 Li Kou, "Ta Huang Chu Tso shu," in Chih-chian Li
hsien shen chi ([hereafter CCLHSC], SPTK ed., 28.26a,
modified from Etienne Balazs, "A Forerunner of Wang An-
shih,™ in Chinese Civilization and Bureaucracy: Variations
on a Theme, trans. H.M. Wright, ed. Arthur F. Wright (New
Haven: Yale University Press, 1964), p. 288-89.

65 Li Kou, "Fu kuo ts'e ti wu,"” in CCLHSC 16.10a.
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its doctrines are good. "This must be so because it is
different from their teachings. 1Is this not what Chuang-tzu
meant by [the remark], 'wWhen a man is the same as you then
he is.acceptable; when he is different, then even if he is
good you do not take it as good?'"66

Despite such anti-Buddhist sentiment, Buddhism remained
very influential. Ch'eng Yi's disciple Yang Shih
(1053-1135) said of people like Sun Fu, Shih Chieh and Ou-
yang Hsiu: "Those literati who aspired to [reach the heights
of] the ancients vigorously criticized and angrily attacked
them [i.e., Buddhists]...; But the wisdom of these men was
not sufficient to reveal the Way of the former kings."™ Yang
concluded that their efforts amounted to little more than
"trying to put out a cartload of burning firewood with a cup
of water."67 And Buddhist thought greatly influenced
eleventh-century philosophy. For example, Ch'eng Hao noted
that Buddhism was more pernicious than the philosophies of
Yang Chu or Mo-tzu precisely-because its doctrines were so
good: "The words of the Buddha are close to principle, and

are [thus] not comparable to those of Yang [Chu] and Mol-

66 Cch'i- sung, "Y@lan chiao,"” and "Ch'8an shu ti erh,” in
Hsﬂn—chl wen chi, SPTK ed., l.6a and 1.16b. The reference
Chuang-tzu is a paraphrase of "([Men] would pronounce
'rlght' what agrees with their own views and 'wrong' what
does not." The Complete Works of Chuang Tzu, translated by
Burton Watson (New York: Columbia Unlversxty Press, 1970),
p. 303.

67 Yang Shih, Yang Kuei-shan hsien sheng chi [hereafter
YKSHSC], Ts'ung shu chi ch'eng chien pien ed. [hereafter
TSCCCP), p. 54.
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tzul. This is why they have been particularly damaging."68
Actually, it was the new version of "principle®” that had
moved closer to Buddhism.69 For example, Yeh shih
(1150-1223) observed: "The Ch'eng brothers and Chang Tsai
attacked the Taoists and Buddhists most thoroughly. But
without realizing it they drew heavily from Buddhist
learning. They thought they were using the "Great
Commentary" of the éggi of changes ([to put forth their
ideas], yet they themselves were incorrectly explaining the
Book of Changes."70

In sum, Buddhism was still a powerful force in the
eleventh century, so powerful that it even influenced the
philosophy of anti-Buddhist scholars. Nevertheless, these
men believed that Buddhist philosophy was wrong: there was
only one Way, the Way described in the Classics. Despite
the presence of so much diversity in the world, they
believed that everything could be strung on the one thread

of the Way.

68 gyha 5.18.
69 Ccf Graham, p. 84.

70 syHA 5.39.
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1.2.3 One Threéd
Some Confucian scholars believed that they could develop
an all-embracing philosophy, Confucius' "one thread"” on
which' everything could be strung. As Yang Shih wrote,
"Confucius said,... 'I have one thread upon which I string
them all.' How couid this not be true?"7l The belief that
there was one thread running through everything led to
several conclusions: first, there could be no room for
heterodox doctrines like Buddhism; second, because there was
only one Way, each of the Classics and the various sages all
had to be describing the same principles; and third,
passages about different concepts in a single Classic, which
had heretofore been discussed separately, had to be
explained by one set of philosophical principles.72
Wang An-shih wrote, "For a long time the Way has not been
united.... The great corpus of the sages has been split

apart and divided into fragments."73 And also, "When the

71 YKSHSC p. 79. Lun y@i 15.3, trans. Arthur Waley, The
Analects of Confucius (London: George Allen and Unwin,
1938), p. 193.

72 Metzger, Predicament, p. 72, has described this
phenomenon as a quest for linkage:

Neo-Confucians saw the problem of 1linkage as a
complex puzzle and... struggled constantly with a
variety of conceptual devices to solve it. Sung
Neo-Confucians, therefore, differed from Chou and
Han Confucians not only in making more explicit
the idea of the oneness of heaven and man but also
in regarding this oneness as an unsolved problem.

73 Wang An-shih, "Lien shuei chlin ch'un hua yBan ching
ts'ang chi," in Wang Wen-kung wen chi (Shanghai: Jen min,
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learning of the sages reaches this ([level] and they then
regard the principles of the world, they are able to bring
them into unity. When they have brought all the principles
of the world into unity, then nothing can confuse their
hsin."74 shih Chieh shared the view that there was only one
Way: "The Way of Yao, Shun, Y8, T'ang, King Wen, King Wu,
and the Duke of Chou, is the Way of ten thousand
generations, always functioning, unchangeable."75 And Ch'en
Hsiang wrote, "Since I have come to live in the Western
Hills, [I have] been impoverished and sick that our Way is
without unity....'76 A negative comment by Li Kou also
illustrates the prevalence of this view: "Someone asked,
'The Way of the sages of course has no room for assorted
[points of view]. How is it that you, Sir, do not unify
[the things you sayl?' ([Li Koul responded, 'In heaven-and-
earth, is there one thing or are there myriad things? What
nourishes man is not [just] one thing.'"77 Li apparently did
not agree with the prevailing view that every:thing could be

strung on one thread.

1974), 35.422.
74 Wang An-shih, "Chih yi lun," in WLCC 7.46-47.
75 ghih Chieh, "Kuai shuo hsia,” in TLC 5.4b.
76 ch'en Hsiang, "Ta Chou Kung-pi shu," in XLC 15.13a.

77 sYHA 2.29.
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The effort to combine or link concepts from different
classical texts was a manifestation of the belief in "one
thread.” For example, Chou Tun-yi used a phrase from the

Book .0of Changes to explain "authenticity,"” the highest

virtue in the Doctrine of the Mean: "'Great indeed is the
sublimity of the Creative, to which all beings owe their
beginning.' It is the source of authenticity."78 He also
wrote: "What is 'quiescent and unmoving' is authenticity."79
In other words, Chou took phrases like "quiescent and
unmoving™ from the Book of Changes and equated them with
theretofore unrelated concepts from the Doctrine of the
Mean. Shao Yung's son Shao Po-wen (1057-1134) also linked

together concepts from different texts:

The myriad things all have their endowment: this
is called fate. The myriad things all have their
basis: this is called nature. The myriad things
all have their master: this is called heaven. The
myriad things all have their creation: this is
called hsin. In reality these are all unitary.
The sages of antiquity "fully comprehended
principle and fulfilled their nature so that they
arrived [at an understanding] of fate." "They
gave full realization to their hsin and understood
their nature so that they came to understand
heaven. They preserved their hsin and cultivated

78 chou Tun-yi, T'ung shu ,SPPY ed., "Ch'eng shang ti
yi." The quotation is from the Book of Changes ([citations
from the Changes, including the "Ten Wings," are from the H-
Y Series, Supplement No. 10: A Concordance to Yi Ching],
ch'ien kua, translated in Richard Wilhelm, The I Ching or
Book of Cﬁanges, rendered into English by Cary F. Baynes,
Bollingen Series, XIX (Princeton: Princeton University Press,
1967), p. 370.

79 T'ung shu, "Sheng ti ssu." The quotation is from
the Hsi tz'u chuan A9, translated in Wilhelm, p. 315.
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their nature to serve heaven."Bo

Here Shao strung together passages from various classics and
different concepts about heaven and man. Ssu-ma Kuang also
believed in the existence of the "one thread": "As for
‘centrality,' it is that by which heaven and earth are
established. In the Changes it |is {known as] ‘Royal
pPerfection.' In the [Book of] Rites it is [known as]
‘Centrality and Commonality.'...'81 For Ssu-ma, "centrality"
was the thread upon which everything could_be strung.

At times, however, it was extremely difficult to show how
everything actually did fit together. Ssu-ma Kuang was able
to accomplish this feat when he reconciled several different
statements on human nature:

Mencius said that human nature is good.... The Hsi
tz'u chuan says, "One yin and one yang is what is
called the Way. What continues it is good. What
completes it is the nature."™ Thus Confucius [as
author of the Hsi tz'u chuan] did say that human
nature is good. The Doctrine of the Mean says,
"What Heaven has conferred is called The Nature."

The Y8Beh chi says, "man is quiet at birth--this is
his “true nature." Man gets his nature from
heaven--how can it not be good? [But] Hsfin-tzu

said human nature is bad, Yang-tzu said good and
bad are mixed together, and Han-tzu ([i.e., Han Y8

80 gSyHA 4.90. The first quotation is from Changes,
Shuo kua. The second is from Mencius 7Al, modified %rom
D.C. Lau, Mencius (Harmondsworth: Penguin, 1970), p. 182.

81 gsu-ma Kuang, "Ta Fan Ching-jen shu," in SMWCKCCC
62.753. "Royal Perfection" is from Legge, The Chinese
Classics v.3, The Shoo King, p. 332. "Centrality and
Commonality" is from Tu Wei-ming, Centrality and
chmonalitx- An Essay on Chung-Yung, Monograph of the
Society for Asian and Comparative Philosophy, no. 3 (Hawaii:
University Press.of Hawaii, 1976).
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(768-824)] said there are three 1levels to the
nature. None of these men understood human
nature.

Oon the other hand, certain contradictions could not be

reconciled, as Ou-yang Hsiu observed «Z the Book of Changes:

"The Yellow River brought forth a map and the Lo
River brought forth a writing; the sages took them
as models."™ The so-called "map” is the pattern of
the eight trigrams. The magic horse emerged from
the river carrying it on his back to give to Fu
Hsi. Thus, the eight trigrams were not created by
man, but were sent down by heaven.

But it also says, "When in early antiquity P'ao
Hsi ruled the world, he 1looked upward and
contemplated the images in the heavens; he looked
downward and contemplated the patterns on
earth.... Thus he invented the eight trigrams.”
But then the eight trigrams were created by man,
and the "River Chart" had nothing to do with it.
These two statements cannot be reconciled.

And in the "Explanation of the Trigrams" it
says, "In ancient times the holy sages made the
Book of Changes thus: they invented the yarrow-
stalk oracle in order to lend aid in a mysterious
way to the light of the spirits. To heaven they
assigned the number three and to earth the number
two; from these they computed the other numbers.
They contemplated the changes in the yin and the
yang and established the trigrams in accordance
with them." ngs the trigrams also came from the
yarrow stalks.

Ou-yang's remark illustrates a problem faced by Sung
scholars: how to reconcile their belief in the existence of

one thread with the fact that there were contradictory

82 SYHA 3.36. Hsi tz'u chuan A4; hung yung 1I.1,
translated in Legge, The Chinese Classics I, The Doctrine of
the Mean, p.383; Li chi hi, SPPY ed., "Yl@eh chi,¥ 11.8b.

83 Ou-yang Hsiu, ¥Yi t'ung-tzu wen, in OYHCC 3.169-70.
The quotations are from the Hs1 tz u chuan All, modified
from Wilhelm, p. 320; B2, translated in Wilhelm, pp. 328-29;
and Shuo kua I, modified from Wilhelm, p. 262.
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passages in the>classics. This problem led to a broader
question: how were these men to relate to the Classics and
to the tradition of Classical scholarship? The answer for
many of them was that contradictions or difficulties in the
texts could be attributed to errors in transcription or
accretions from later scholars. They should not prevent a
man from achieving the true purpose of reading the Classics:
understanding the description of the Way that these texts

contained.

1.2.4 General Meaning
Another remark by Ou-yang Hsiu illustrates the problem
faced by eleventh-century thinkers: "The world has been
without Confucius for a long time. The real meaning of the
Six Classics has not been transmitted, [with the result
that] there are places which can no longer be corrected. As
long as Confucius is not reborn, there is of course no way
to obtain the truth."®4 Errors had crept into the texts;
over fifteen hundred years had passed since these books were
written--how were eleventh-century scholars to correct these
errors? Wang An-shih felt that one had to read broadly to
avoid being confused by those errors, citing as a model the
Han scholar Yang Hsiung (53 B.C.-A.D. 18):
He read [the Classics] after he had extended his

knowledge in order to have [a standard] by which
to reject and accept; thus, heterodox 1learning

84 ou-yang Hsiu, "Ta Sung Hsien shu,® in OYHCC 2.159.
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could not confuse him. Oonly when [heterodox
learning] could not confuse him was he able to
have a [standard] by which to reject and accept:
this, simply, was how he made clear this Way of
ours.

Ou-yang Hsiu also felt that one could not accept everything
in the Classics: "Mencius said, 'If one believed everything
in the Book of History, it would have been better for the
Book not to have existed at all.' How could what Mencius
loved not be the Six Classics? The way to exalt the
Classics is to weed out the extraneous and disorderly
words,"86 Li Kou disapproved of Mencius' criticism of the
Book of History, and of the fact that Li's contemporaries
were using the Mencius as a basis for decisions on the
Classics: "To believe the Mencius and not believe the
Classics is like believing someone else and doubting one's

father and mother."87
Despite this divergence on the Mencius, most eleventh-
century scholars shared the belief that errors and
contradictions in the Classics did not hinder them from
understanding the general principles of those texts. For
example, Wang An-shih wrote that he read widely and asked a
lot of questions, "... and then I am able to know the great
substance of the Classics and not have any doubts."88 These
85 Wang An-shih, "Ta Tseng Tzu-ku shu," in WLCC 8.18.

86 Ou-yang Hsiu, "Yi huo wen san shou," in OYHCC 1.133.
D.C. Lau, Mencius, p. 1%4.

87 syma 2.34.
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men believed that one should seek the general meaning of the
Classics and not waste time with detailed textual study.
Ch'en Hsiang wrote, "I often worry that today's literati are
mired in studies of how to punctuate texts, and do not know
the éteatness of the rites and righteousness of the former
kings."89 It was said of Yang Shih (n.d.), a colleague of Hu
Y8an, that "The gentleman did not confine himself to
[questions of] punctuation in his classical studies."20 This
general lack of interest in limiting one's involvement with
the Classics to detailed textual study can also be seen from
a remark by Ssu-ma Kuang. Responding to a certain Chang Ti,
who had written asking Ssu-ma to sponsor a book that he had
written on the Spring and Autumn Annals, Ssu-ma observed
that literati "... have not devoted themselves to classical
studies for a long time now. You alone, Sir, have been able

to work on the Spring and Autumn Annals for thirty years and

have written a book of over 300,000 words. This is
[tantamount to] the reappearance in our time of a Confucian
scholar of ancient times."91
One scholar has written that the Sung marked a shift in
attitude towards Confucius and the Classics. In his view,
before the Sung the Classics had been primary and Confucius
88 wrcc s.18.
89 syua 2.88.
90 syna 3.8.

91 ssu-ma Kuang, "Ta Chang hsien sheng Ti shu," in
SMWCKCCC 61.733.
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had been impottal:lt because he was the transmitter of the
Classics. Since the Sung dynasty, Confucius' Way, and
Confucius himself as exemplar of that Way, became primary,
and the Classics became the means by which to grasp that
way. The Classics were still important, but only as the
best means to the end of knowing the Way, and not as ends in
themselves.92 Ou-yang's approach to the Classics can be seen
in this light. He wrote, "Scholars should take the Classics
as their teacher. To take the Classics as teacher, you must
first seek their meaning. When you have gotten the meaning,
your hsin will be set. When your hsin is set, your way will
be pure."93 In other words, Ou-yang believed that one should
use the Classics as a guide to set one's hsin on the Way.

wWang An-shih disagreed. He felt that there were too many
problems in the Classics to be able to "take the Classics as
teacher": "The world has not seen the complete Classics for
a long time. To read the Classics and no more is thus not
enough to know the Classics."94 wang's solution was broad
reading. others, however, felt that one could understand
directly from Ehe Classics themselves, and that one shculd

not bother with the Commentaries. Sun Fu wrote:

92 pg'ai Jen-hou, Sung Ming 1i hslieh, Pei Sung p'ien
(Taipei: HsBleh sheng, 1977), P. 13.

93 Ou-yang Hsiu, "Ta Tsu Tse-chih shu," in OYHCC 3.96.
94 wrcc 8.17.
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I have not seen anyone, adhering exclusively to
the explanations of Wang Pi (226-49) and Han
K'ang-po [i.e., Han Po (fl. 371-85)] in order to
seek [the general meaning] of the great Changes,
able to fully comprehend the great Changes. I
have not seen anyone, adhering exclusively to the
Commentaries of Tso, Kung-yang, Ku-liang, and
Messrs. Tu [¥Y8 (223-284)], Ho [Hsiu (129-182)]
and Fan [Ning (339-401)] in order to seek [the
general meaning] in the Spring and Autumn Annals,
able t%sfully comprehend the Spring and Autumn

Annals.
Ou-yang Hsiu said of Sun Fu, "The gentleman is not confused
by the Commentaries in his study of the Spring and Autumn
Annals, nor does he write arbitrary theories that would
confuse the meaning of the Classic. His words are'simple
and clear."9% and Yeh Shih wrote of Ou-yang: "To take the
Classics as correct and not be disturbed by textual studies
or Commentaries: this was Mr. Ou-yang's way of reading the
books."%7 Li ch'ien (Chih-p'ing [1064-67] chin shih) wrote:
"When you read books, do not read the explanations of other
men. It is easy to understand [merely byl reading the words
of the sages. When you read the explanations of other men

you become more confused."98

95 syna 1.92.

) 96 Ou-yang Hsiu, "Sun Ming-fu hsien sheng mu chih
ming,” in OYHCC 2.28. This translation differs from Liu,
Ou-yang, p. 89.

97 syHA 2.66.

98 syHA 7.21.
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These men were self-confident; and they were highly
critical of the tradition of Classical scholarship. They
felt that a man should not confine himself to textual study;
mastery of the Classics was not an end in itself, but rather
a means to understand the Way. Unclear or contradictory
passages were of little concern to them; the goal was to
understand the general meaning of the Classics, the Way
itself. As Ou-yang Hsiu wrote: "[The Way] can be sought
[because] the writings of the sages shine forth brilliantly,
like the sun and moon."99
This confident attitude towards the Classics led some
eleventh-century figures to propose that these texts
contained a cosmology that could explain the phenomena of
heaven—-and-earth. And the presence of sophisticated
Buddhist theories quickened their desire to extract this

cosmolegy from the Classics.

1.2.5 Cosmology

Many eleventh-century scholars used certain phrases from
the Book of Changes--in particular from the Hsi tz'u
chuan--as the basis for their ideas about heaven-and-earth.
A quotation from Ch'eng Yi's disciple Yang Shih illustrates
how the Book of Changes was used as the source for a
"Confucian cosmology®”: "When you know heaven's virtue you

will, of course, see 'the explanation of death and life' and

99 Ou-yang Hsiu, "Ta Sun Cheng-chih ti yi shu,” in
OYHCC 3.93.
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'the situation regarding ghosts and spirits.' The sages
discussed this Way in detail in the Book of Changes. There
is no qeed to follow hetercdox doctrine and seek outside

[the Book of Changes]."100 Aside from the schools of Chang

and the Ch'engs, the clearest proponents of this approach to
the Book of Changes were Shao Yung and Chou Tun—yi.101
Shao's works are full of charts and diagrams based on the
Changes, and his writings are replete with statements like:
"after the Great Ultimate has divided, the two primary
forces are established. Yang ascends and interacts with
yin, yin descends and interacts with yang, and the four
images are born.... The eight trigrams are completed. The
eight trigrams grind against each other and then the myriad
things are produced."”l02 The source of this passage is the
Hsi tz'u chuan: "There ‘is in the Changes the Great
Ultimate. This generates the two primary forces. The two
primary forces generate the four images. The four images
generate the eight trigtams.'1°3 Chou Tun-yi's famous
"Explanation of the Drawing of the Great Ultimate," one of
the most influential texts in post-eleventh-century thought,

was also based on the same passage from the Hsi tz'u chuan.

100

YKSHSC, p. 54. Hsi tz'u chuan A3, A4.
101 ¢ Hellmut Wilhelm, Eight Lectures on the I Ching,
trans. Cary F. Baynes, Bollingen Series, LXII (Princeton:

Princeton University Press, 1960), pp.88-90.

102 shao Yung, "Kuan wu wai p'ien," in Chung-kuo che
hsfieh shih, IV,I, 49.

103 ygi tz'u chuan All, modified from Wilhelm, p. 318.
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And there are many comments in his writings like the
following: "The Changes: how is it only the source of the
Five Classics? 1Is it not the profound [meaning] of heaven
and earth, ghosts and spirits?"lo4 Ssu-ma Kuang also engaged
in cosmological speculation based on the Changes. He wrote
a book called Ch'ien hs@i (3% /& ) which contains numerous
charts generated from the hexagrams of the Changes.105
However, not everyone in the eleventh century agreed with
this use of the Changes for cosmological speculation; some
scholars were quite critical of their contemporaries who
engaged in such speculation. For example, Li Kou wrote,
"Some say, 'I comprehend its [i.e., the Book of Changes']
meaning and [I see that] the learning of the Buddhists and
Taoists is not preposterous.' They read all day and think
all night, exhausting their hsin on useless theories. How
mistaken they are."los Ou-yang Hsiu, one of the first men to
express doubt about the authorship of the Hsi tz'u chuan,

was also critical of cosmological speculation based on the

Changes:

"The Yellow River brought forth a map and the Lo
River brought forth a writing." "Lending aid in
a mysterious way to the light of the spirits, [the
sages] invented the vyarrow stalks."” "The two
primary forces generate the four images."” Things
like this are not the words of the sage. aAll
study that does not comprehend [the Wayl is

104 T'ung shu, "Ching y8n ti san shih."
105 gee SYHA 3.42ff.

106 Li Kou, "Yi lun ti yi," in CCLHSC 3.la.
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covfused about this. only after fggx understand
this do you understand the Changes.

Despite such criticisms, many eleventh-century scholars
believed that they could explain the universe through the
Book of Changes. With this self-confident attitude, they
believed that a correct understanding of heaven-and-earth,
and of the Way, enabled a man to become a fully realized
human being, a sage. For these men, then, sagehood was a

real, attainable goal.

1.2.6 The Sage

The sages of antiquity--the models of human
perfection--had always been of great interest to Chinese
thinkers. Eleventh-century scholars were no exception: they
discussed the sages at great length. These men did not feel
it necessary to establish who the historical sages had been;
it was assumed that everyone knew who they were.. At one
point Shih Chieh wrote that there had been fourteen sages,
beginning with Fu Hsi and ending ﬁith Confucius. Elsewhere,
however, Shih wrote that from Fu Hsi to Confucius there had

only been eleven sages in all.l08 ghis discepancy seems to

have passed unnoticed; for eleventh-century scholars,

107 Ou-yang Hsiu, "Yi huo wen," in Ou-yang Yung-shu
chi, KHCPTS ed., 7.77. The first and third quotations are
from the Hsi tz'u chuan All, Wilhelm p. 320; the second
quotation Is from the Shuo kua I, Wilhelm p. 262. Cf Liu,
Ou-yang, pp.93-94.

108 shih Chieh, 'Tsﬁn Han,"” and "Fu ku chih," in TLC
7.6b and 6.3b-4a.
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precisely who the sages were was not a matter of great
consequence.,

Some people seemed to think that everything had been done
by the éages, that they had created cultural and political
institutions--the Way in all its aspects. A criticism of
this view, which appears in a letter from Shen Kua to Ou-
yang Hsiu, reveals in passing that such an attitude did
exist:

... during the age of perfect government of the
ancients, laws and culture were complete and
flourishing. In later years, there was none who
did not take this as his model. As for clever
techniques and mechanical devices, large and
small, foot and inch, black and yellow, green and
red: how could all of this have come from the
sages? The hundred craftsmen, the numerous
administrators, the people of the market-glace and
the countryside: all of them took part.l109
In fact, Shen may have been addressing himself to the
following remark by Ou-yang: "“According to [the Hsi tz'ul
chuan,110 . .the affairs of the hundred craftsmen are all
the creation of the sages.®"lll shih Chieh expressed a
similar sentiment when he wrote: “The Way began with Fu Hsi

and reached its culmination with Confucius. The Way having

reached its culmination, it is no matter that no more sages

109 ghen Kua, "Shang Ou-yang tsan cheng shu,"” in
SSSHSWC 4.53a-53b.

110 phis is probably a reference to the Hsi tz'u chuan
B2.

s 111 gu-yang Hsiu, "Yi huo wen san shou,” in OYHCC
1.134. -
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have been born."112 The idea that sages created the culture
was not new.l13 rhe Hsi tz'u chuan describes how the sages
derived the inspiration to create such things as nets for
fishing, plows for agriculture and markets to distribute
goods, from the hexagrams of the Changes. And some
eleventh-century literati took this account literally. In
addition, they added a new dimension to this theme: the
individual's own quest for sagehood.

These men believed that sages were not just figures from
the distant past, but that they themselves could attain
sagehood. As Chou Tun-yi wrote, "...Sages and worthies are
not so by their nature, at birth. One must develop the hsin

"114  por  these self-

and achieve it [i.e., sagehood].
confident individuals, sagehood was a goal which everyone
had the potential to reach.

However, there was a contradiction in the eleventh-
century attitude towards sagehood. Most scholars of this
period shared a sense that the sages had the same nature as
ordinary men; and they believed in the basic goodness and
perfectability of man. At the same time, however, the sage
was somehow set apart from humanity because of his
extraordinary virtue, and only a handful of men in history

112 ghih chieh, "Tsun Han," in TLC 7.6a.
113 Cf Kung-chuan Hsiao, A History of Chinese Political
Thought, trans. F.W. Mote (Princeton: Princeton uUniversity

Press, 1979), v.l, pp. 335-36, 537-38, 562, for examples of
this idea in earlier writings.

114

SYHA 4.129.
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had been able to achieve sagehood. Several modern scholars
have commented on this dilemma. Tu Wei-ming, in his study
of the Doctrine of the Mean, has formulated the tension as
follows: » . ..The profound person (1) simply realizes his
nature as a human being, and (2) achieves a level of
existence no ordinary mortal... can actually attain."lls a
comment by Ssu-ma Kuang reveals that an awareness of this
dilemma was already present in the eleventh century: "Human
emotions [are such that] none does not like goodness and
hate evil, admire the correct and feel shame [if he is]
incorrect. However, those who are good and correct are
probably few in number, while those who are bad and
incorrect are actually numerv::us."l16

Thus on the one hand there were statements asserting thaé
sagehood can be attained. For example, Hu Y@ian wrote:
n"confucius of course studied from {other] men and then

wll7

became Confucius. Chou Tun-yi wrote: "'Can one study to

inll8

be a sage?' He [i.e.., Chou] responded, Yes. And Ssu-ma

Kuang wrote, "The sages are also men, and no more. They

115 Tu, Centrality and Commonality, pp.31-32. Thomas
, has d lb

Metzger, Predicament, Pp. escribed this problem as
the "Neo—Confucian Predicament"--a n...belief that the
individual can and should summon a godlike flow of moral
power within himself,... combined with a fearful realization
that he'd be unable to do so.”

116 ggy-ma Kuang, "Chih chih tsai ke wu 1lun,” in
SMWCKCCC 65.808.

117 gyHa 1.27, Cf Confucius' own remark on this point,
Lun y8 7.20.

118 Chou Tun-yi, T'ung shu, "Sheng hsBieh ti erh shih."
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were not born sages."“‘9 According to Ou-yang Hsiu, "Sages
are men."120

At the same time, however, the sage was not considered an
ordinary man. Ou-yang wrote, "The sage is positioned above
the people and 1looks down upon them. He teaches them
according to the direction [i.e., the natural inclination]
of each, follo&inq their customs."l2l with even more lofty
rhetoric, Chou Tun-yi wrote, "... the sage is above. He
nurtures the myriad things with humaneness, regulates the
myriad men with righteousness. The Way of heaven proceeds
and the myriad things follow, the virtue of the sage is
cultivated and the myriad men are transformed." And also,
"The sage is without thought and ([yet] there is nothing he
does not comprehend."122 Shao Yung wrote, "Thus we know that
man is the greatest of the things [in the world], and the
sage is the greatest of men. "The greatest of men" refers
to the fact that he can observe the myriad hsin with one

hsin, observe the myriad bodies with one body,..."123 And

Ch'en Hsiang wrote,

119 Ssu-ma Kuang, "Ta Han Ping-kuo ti erh shu," in
SMWCKCCC 62.768-69.

120 SYHA 2.51. Ccf a similar remark by Shao Yung in
SYHA 3.105.
121 syHA 2.51.

122 T'ung shu, "Shun hua ti shi yi," and "Ssu ti chiu.”

123 gyma 3.105.
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The sage's relation to the world is [as follows]:
He loves them through humaneness, he benefits them
through righteousness, he enlightens them through
rites, he completes them through trustworthiness,
he pacifies them through music, he regulates them
through gQVfEEment, he controls them through
punishments.

Wang An-shih, in his Commentary on the Tac te ching,
described the selflessness of the sage: "The sage is without

hsin, thus he 1is without thought and without action.

Although this is the case, he is without thought but he has
never not thought; he is without action but he has never not
acted."125 Wang's meaning seems to be not that the sage is
without thought or action, but that he is without purposive
or self-directed activity. This is similar to the idea
expressed by Ch'eng Hao, who held that the sage is perfectly
impartial and responds to things appropriately as they come:
"The sagei is joyous because according to the nature of
things before him he should be joyous, and he is angry
because according to the nature of things before him he
should be angry. Thus the joy and anger of the sage do not
depend on his own mind but on things."126 Wang K'ai-tsu used
the image of a mirror to describe this state of complete

objectivity: »Phe virtue of the superior man all has its

124 Ch'en Hsiang, "Yi chiang yi," in KLC 11.5b.

125 Wang An-shih, Tao te ching chu, in Chung-kuo che
hsfieh shih, IV,I, 154.

126 Reflections on Things at Hand, translated, with
notes, by Wing-Tsit Chan, Records of Civilization: Sources
and Studies, no. LXXV (New York: Columbia University Press,
1967), p. 41.
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origin in tauthenticity'; if he is authentic, then when
things come he is like a mitror."127

Thus, eleventh-century literati shared the traditional
intere.st in the sages of antiquity. And they added a new
dimension to this interest: the confident belief that they
themselves could become sages. They felt that the best
model to follow in this quest for sagehood was Confucius'

disciple Yen Hui.

1.2.7 Yen—-tzu

Many eleventh-century thinkers were interested in
Confucius' favorite disciple, Yen-tzu, as a role model in
the quest for sagehood. He was a man who tried to emulate
the sage, but who did not quite succeed because he died too
young. Ch'eng Hao wrote, "Chung-ni [i.e., Confucius] left
no trace; Yen-tzu left a small amount. In Mencius, the
traces are clearly visik:laa."]'28 In other words, as a model
Yen-tzu was accessible because his quest was visible, he
®jeft a trace”; and he was the best model because he was
closer to sagehood than Mencius, in whom the "traces were
clearly visible." Yen-tzu could thus be used to illustrate
different aspects of this pursuit. He worked constantly to
emulate the master: he is an example of persistence and firm

will. Yet he fell just short of the goal: it is extremely

127 gyua 3.6.

128 Chan, Reflections, P. 291.

nerzec-- o=
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difficult to become a sage (and one can discuss exactly
where he fell short). Yen-tzu would have achieved sagehood
if he had lived longer: sagehood can be achieved.

Eleventh-century writings frequently refer to Yen-tzu.
Ou-yang Hsiu's collected works begin with a poem called "Yen
Chih," in which Ou-yang observed that Yen-tzu was virtuous
and yet he died young, while the robber Chih was evil but he
lived to an old age. Yen-tzu, however, "Even in death,
exists to the present day, shining brightly like the sun and
the stars."129 Li Fu wrote, "As for Yen-tzu, he is one who
‘very nearly attained it. When he had a fault, he never
failed to recognize it; having recognized it, he never
committed the error a second time.' In his words and
actions, Confucius merely told him to ‘'return to the
observance of the rites through overcoming himself' and it

was sufficient."130

Chou Tun-yi also took Yen-tzu as a
model: "If your will is the same as Yi-yin's and you learn
what Yen-tzu learned, you will become a sage if you surpass
them and a virtuous man if you reach their level." And
also, "To reveal the profound [subtleties] of the sages, to

teach myriad generations without end--this was Yen-tzu."131

129 oy-yang Hsiu, "Yen Chih shih," in OYHCC 1.1.

130 Li Fu, "Yang shih yen tung chia hs@in hs@," in CSC
7.12b-13a. The quotations are from the Hsi tz'u chuan BY,
and Lun y8 12.1.

131 Chou Tun-yi, T'ung shu, "Chih hsBieh ti shih," and
"Sheng yfin ti erh shih chiu."
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Teachers frequently held up the example of Yen-tzu as a

model for their students to emulate. For example, it was

said of Hu Y#an: "when the gentleman was at the Imperial

Academy, he often tested the students with- [the topic] 'A

discussion of what Yen-tzu loved to learn.'"132 And Ch'eng

dHao said, "Formerly, when we received instruction from Chou

Mao-shu ([i.e., Chou Tun-yil, he often told us to find out
wherein Confucius and Yen-tzu found their happiness."133

In addition to such general references to Yen-tzu, his

example was also invoked to illustrate more specific points.

for example, Wang An-shih took Yen-tzu as a model of how to

learn:

what Yen-tzu learned was not what [ordinary]

people of the world learn. That "he did not vent

his anger upon an innocent person” [meant that] he

sought it in himself. That "he did not make the

same mistake twice" [meant that] when he saw the

seed of evil he wculd stop it.... For this reason

the superior man at the beginning of his learning

is like a stupid man, like an innocent child.

when he has arrived [at sagehood] heaven-and-earth

is not enough to be considered big,... and the

scattered [theories] of qu various masters are
not enough to confuse him.

132 gypa 1.26.

133 chan, Reflections, p. 50.

134 wang An-shih, "Li ylieh lun,” in WLCC 7.44. The
quotation is from Lun y8 6.3, trans. D.C. Lau, The Analects
(Lun y8) (Harmondsworth: Penguin, 1979), p. 8l. Being like
a "stupid man" is a reference to Lun y#i 2.9.
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Others used Yen-tzu as an example of'how difficult it is
to become a sage and to comprehend the Way. Ch'en Hsiang
wrote that ordinary men are unable to persist in their
cultivation because they are attracted by things: "The
disciples of Confucius, from Yen Hui down, persisted daily,
in direct contact with the teaching of the sage, and
approached ever closer [to sagehood], but no more [i.e.,
they did not actually attain it]. How much more (difficult
it is] for those of lower ability. Thus I say people are
seldom able to persist.”135 similarly, Wang An-shih wrote,
"Herein is the most profound place of the Way of the sages
[i.e., when one's learning "fully comprehends the
marvelous"]. Moreover even one as virtuous as Yen-tzu was
still unable to reach it. Thus, how could it not be the
most profound place of the Way of heaven2"136

As the Analects records, Yen-tzu was unaffected by the

poorest of physical circumstances. Thus, he was also an
example of virtue for Ssu-ma Kuang: "It is hard to be poor
but not bitter. Yen-tzu lived in a poor alleyway, drank a
single gourd of drink, and ate a single bowl of rice; yet he
was able to hold firmly to what he believed, to be content

and not mournful. This is the way virtue is completed.®137

135 ch'en Hsiang, "Chung yung,” in KLC 12.8b.

136 wang An-shih, "Chih yi 1lun," in WLCC 7.46. The
reference is to the Hsi tz'u chuan B3.

137 gsu-ma- Kuang, "Yen lo t'ing sung,” in SMWCKCCC
66.824. Lun yg 6.11. ‘
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Thus, Yen-tzu served as the perfect model for the process

of self-cultivation. Unlike the sage, who "left no trace,”
Yen-tzu was accessible; and yet he came closer to sagehood
than anyone else. There were enough comments about him in
various texts to provide sufficient detail, but not enough

to limit how his behavior might be interpreted.

These, then, were some of the assumptions held by
eleventh-century scholars. These assumptions in turn gave
rise to certain problems. Put most generally, the problem
was: What is the one Way that runs through everything?
This question underlay eleventh-century debate, debate which
tended to put the question in more specific terms. These
thinkers asked, for example, "Of what does human nature
consist?"; and "what is the hsin, and how does one cultivate

it to achieve sagehood?"”
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1.3 THE QUESTIONS
1.3.1 Human Nature

Since the time of Mencius, the issue of human
naturé—-whether it was good, bad, neither or both--had been
controversial. Ssu-ma Kuang described some of the positicns
that had been taken on this problem.138 In the eleventh
century, even more than previously, human nature became a
central question, addressed by nearly all of the 1leading
scholars.139

Self-confident scholars who believed that they could
attain sagehood tended towards the Mencian position that
human nature is good. And yet they could not ignore the
presence of evil in the world, and the fact that so few

people actually did attain sagehood. The question of human

- nature was thus of considerable interest to them.

Complaints by Su Shih and Ou-yang Hsiu illustrate the
prevalence of discussions on this subject. Su Shih wrote:
"As for theories on human nature and destiny, since Tzu Kung
[said he could not hear Confucius' remarks on them] tﬁey
were not to be heard of. But scholars these days are
ashamed if they do not discuss nature and destiny--can these

[theories] be credible?"140 Su's own position was that man

138 See above, pp. 28-29. cf Graham, p. 45, for
discussion of the problem of human nature in Chinese
philosophy.

139 cf mgsia Chlin-y@i, SHKY, p. 210.

140 g5y shih, "Yi hsBeh hsiao kung chB chuang,” in
CCTPWCSL 29.4a-b; cf SHKY, p. 214. The reference is to Lun
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cannot really know human nature: "The superior men of the
past were concerned because the nature is difficult to see,
and so they made use of what can be seen to discuss the
naturé...; in the end, however, one cannot really speak of

the nature."}4l

similarly, Ou-yang Hsiu wrote: "I am
distressed that scholars of our generation so freguently
discuss human nature. Thus I have often remarked that the
nature is not an urgent issue for scholars, and it is
something that the sage seldom spoke about:."142 Ou-yang
differed from Su in that he did not say men cannot know
human nature. Rather, he felt that it was simply not an
important question: whether human nature was good or bad,
scholars still had to engage in self-cultivation.143

Ch'en Hsiang did not share Ou-yang's view that the sage
rarely spoke of human nature. He contended that Confucius
had discussed human nature, but that such remarks are subtle

and hard to understand:

The Doctrine of the Mean is a book about
regulating the nature.... After the death of
Confucius, writings on human nature and destiny

were not transmitted. Although such ideas are

y8 5.13.

141 (cited in SHKY pp. 213-14; cf Su shih yi chuan
(Taipei: Kuang wen, 1974), p. 455, for Su's criticism of
Mencius on human nature. Su contended that Mencius mistook
the effect, or result, of human nature, for the nature
itself.

142 Qu-yang Hsiu, "Ta Li Hs@ ti era shu,” in OYHCC
2.154. Cf Liu, Ou-yang, p. 96.

143 Ou-yang Hsiu, Ibidem.
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found scattered through the Six Classics, the
statements are brief and their meaning subtle, and
they are hard for scholars to understand. Thus

Tzu-ssu transmitted what he had learned from
Tseng-tzu. In it (i.e., the Doctrine of the Mean)

he quoted copiously from the words of Confucius.
Thus this book transmits the learning of the sage
on principle and human nature.
Ch'en Hsiang's own view was that Mencius was right: "Every
man's nature is good. Thus the superior man and the small
man all have the nature of 'centrality and commonality.'
This is what Mencius meant when he said all men have the
'hearts' of compassion, shame, courtesy and modesty, and
right and wrong.“l45
wang An-shih had a different view. He wrote several
essays on human nature, including one using Han Yf@i's title,
"on the origin of the nature." In that essay Wang
criticized Mencius, Hslin-tzu, Yang Hsiung and Han Y8 for
discussing whether human nature was good or bad. He felt
that good or bad could be applied only to feelings, not to
nature, and that this was why Confucius had noct discussed
human nature: "I am at ease only with the words of
Confucius.... Moreover, the words of these masters all refer
to what I call feelings, or habits, and not to nature....

Thus I say only after there are feelings do good and bad

take form."146 pon chi (1028-1103) wrote "A rebuttal of

144 ch'en Hsiang, "Li chi chiang yi," "Chung yung," in
KLC 12.la-1b.

145 cpven Hsiang, "Chung yung,"” 12.7b. Mencius 2A6,
Lau. pp. 82-83.
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Hslin-tzu," a work largely concerned with refuting Hslin-tzu's
view that human nature is bad. 1In one of his more telling
points, Hsll wrote:
"If all human nature in the world is bad, then Yao
and Shun, Chieh and Chih also were all [equally]
bad. This means that since there have been human
beings, there has never been a single person whose
nature was good. If this is so, then where do we
get his rites and righteousness [i.e., referred to
by Hs8n-tzul? zhe men he calls sages--how do they
become sages?"1 7
In the passage by Ssu-ma Kuang cited above (pp. 28-29),
Ssu-ma also stated that human nature is good. However, in
another essay he criticized both HsBn-tzu and Mencius,
saying that they both
...grasped one aspect’ but missed the main thing.
As for human nature, it is what man gets from
heaven to come into life. It must contain both
good and bad. For this reason even the sages
cannot but get some bad, even stupid people cannot
but get some good. [The good and badl they
receive diffgrs in amount, and so they are
different."l
Thus, eleventh-century thinkers were grappling with
several issues related to human nature: why had Confucius
not discussed human nature in the Analects? If human nature

is good, what is the source of evil? Or is human nature

rather a mixture of good and bad? Can these terms even be

146 wang An-shih, "Y8lan hsing," in WLCC 7.64-65.
147 gyHA 1.35-36.

148 Ssu-ma Kuang, "Hsing pien," in SMWCKCCC 66.821.
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applied to human nature? Regardless of which position they
held, these men believed that a man had the potential to
achieve sagehood. This belief led to another question:
whatex;er human nature may be, how does a man cultivate his

hsin in order to ackieve sagehood?

1.3.2 The hsin

The hsin was an issue of considerable interest in the
eleventh century. Although Mencius had talked about a link
between knowing the hsin and knowing heaven,149 the hsin had
not been a major concern of Confucian scholars until the
eleventh century.l50 In the thirteenth century Wei Liao-weng
(1178-1237) wrote: "wWe Confucian scholars speak only of

rectifying the hsin and cultivating the hsin, and do not

nl51

speak of making clear the hsin. Wei's statement must be

taken as normative rather than descriptive, because many
Confucian scholars by his time were in fact arguing that the

hsin is principle, principle is hsin, and that there was

149 yMencius 7Al.

150 gee, e.g., William Theodore deBary, "Neo-Confucian
Cultivation and the Seventeenth-Century 'Enlightenment,'" in
deBary ed., The Unfolding of Neo-Confucianism, Studies in
Oriental Culture No. 10 (New York: Columbia University
Press, 1975), p. 152. Metzger, Predicament, p. 76 has
described this change as follows: "... where Chou and Han
Confucians had been largely unanimous in ascribing to the
"king" and his chih-tu (%) ﬁ_ 1 (governmental institutions)
the power to transform society, Neo-Confucians gradually
came to agree in regarding wu-hsin [#% ‘%~ 1 (the mind of the
self) as the prime vehicle of this power."

151

Quoted in SHKY, p. 417.
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thus no need to rectify or cultivate the hsin. But this
quotation succinctly expresses the distinction made between
two p?sitions on the hsin that became one of the major
points. of controversy in post-eleventh-century thought.
Some scholars have labeled these two positions

wrationalistic® and “idealistic."152

The rationalistic
position--to rectify or cultivate the hsin--means that one
must rely on learning and self-cultivation to develop the
mind. The idealistic position--to  make clear the
hsin--implies that principle is already there inside the
individual and he need only cut through the obstacles around
it to find it within himself. Elements of these two
positions can be found in the eleventh century.

The clearest statements of the "make clear the hsin"
position were by Ch'eng Hao: "The hsin is heaven. 'When you
fully actualize it then you know your nature; when you know
your nature you know heaven.'"153 ang he also wrote that
earlier and later sages

... do not transmit the Way of the sages, they
transmit the hsin of the sages. They do not
transmit the hsin of the sages, they transmit the
hsin of the self. The hsin of the self is no
different from the hsin of the sages. Vast and
without boundary, 1t contains all the myriad

goodnesses. If one wants to transmit the Vgiy of
the sages, one need only expand this hsin.

152

E.g., Chan, Sourcebook, p. 518; Fung, History,
II, 500.

153 gyHA 5.16. Mencius 7Al.
154

SYHA 5.23.
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We can discern in the writings of other eleventh-century
figures a similar sense that the hsin, in its original
state, is "marvelous."155 For example, Shen Kua wrote,

"Man's hsin is originally marvelous."l56

And he also wrote,
"The ears and eyes can receive but cannot ‘select. 'What
selects is the hsin. Thus when one thing acts on another,
all it does is to attract it.' The hsin is different: it
accepts what is right and refuses what is wrong. This is
why it is great. To follow the senses and enslave the hsin
is the way of the small man."157 wang K'ai-tsu wrote,
"Resting in a dark room in the middle of the night, the
clarity and brightness of my hsin returns. Filial piety to
father and elder brother, loyalty and trustworthiness are
born at this time."158
Oothers shared this view that one should try to make
clear, or return to, what has been present all along. For
example, Ssu-ma Kuang wrote,
Someone asked, "Master, can you be without hsin?"
The foolish old man [i.e., Ssu-ma] responded: "I
cannot. If you mean return [to the]l hsin, then
you have nearly gotten it." "What do you mean,
'return to the hsin?'" He responded, "Removing

the bad and following the good. Removing the
incorrect and following the correct. 'Some people

155 See below, 2.5, for discussion of "marvelous."

156 i s i mi
Shen Kua, Hsin chiao chen? Meng-hsi pi t'an, ed. Hu
Tao-ching (Peking: Chung hua, » NO. . !
157 shen Kua, "Meng-tzu chieh,” in CHC ch. 32. Mencius
6A15.

158 sypa 3.6
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know this but cannot move [to it], thinking that
it is as difficult as controlling a wild horse....
Quietly think of it--it is in the self. It is
like turning a door pivot--what difficulty is
there?"l

Li Fu wrote, "I have often thought about man's hsin being
*void and unified and still.'160 [This is when] it is subtle

and alone, and not in contact with things. [But] some lose

their original hsin, and then things must entice them."161

Ssu-ma Kuang quoted the same passage from Hs8n-tzu in a
letter to Han Ping-kuo: "How does a person know the Way?

The hsin. How does the hsin know? [Because] 'it is void

and unified and still.'"162 ‘

on the other hand, adherents of the other view--the
"rationalistic position"-- advocated active cultivation, or

direction, of the hsin. For example, Shao Yung wrote:

It is easy to be without error in words, but hard
to be without error in actions; it is easy to be
without error in actions, but hard to be without
error in the hsin. When one is without error in
the hsin, then what difficulty is there? ... From
this~ we know that the sages' being able to
establish themselves in a realm of no errors
refers _to their being good at ordering their
hsin.

159 gyma 3.29.

160 Hslin-tzu, SPPY ed., "Chieh pi p'ien," 15.4b, 15.5a.

161 Fu, "Ch'i tsu yBan Wu hsien sheng hua chi," in
CSC 6.4b-5a.

162 gsu-ma Kuang, "Ta Han Ping-kuo shu," in SMWCKCCC
62.766; Hslin-tzu 15.4b.

163 gyua 3.107.
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Although the distinction between cultivating and making
clear the hsin was already present in the eleventh century,
the battle lines had not yet been drawn on this question.
Thus ésu-ma Kuang and Ch'en Hsiang also wrote about how to
"regulate the hsin." Ssu-ma wrote: "What scholars seek is
to regulate the hsin. Even if you have learned a great
deal, if your hsin is not regulated, then what are you
studying for?"164 ho advocated striving for "centrality" as
the way to regulate the hsin: "The concept of centrality in

the Doctrine of the Mean refers to movement and rest, and

[means] to neither "surpass nor fall short."™ These two are
both techniques for regulating the hsin, but they differ in
the undertaking."165 chten Hsiang said the way to regulate
the hsin was through study: "Love to learn in order to
fully realize the hsin. Make the hsin 'authentic' to fully
realize t:hi.ngs...."166

Li Ch'ien and Ou-yang Hsiu were more specific.about what
one should learn in order to regulate the hsin. Li wrote:
"In studying the sages you [need] only devote your attention
to the Classics. After your hsin has its 'ruler,' then in
reading various [other] books, [such things as] square and

round, light and heavy, are all regulated by this compass

164 gyua 3.29.

165 ssu-ma Kuang, "Ta Han Ping-kuo ti erh shu," in
SMWCKCCC 62.768. The reference is to Lun yf8i 11.16.

166 cited in SHKY, p. 343.
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and balance [i.e., the hsin's ruler]."167 and ou-yang Hsiu
wrote, "Scholars should take the Classics as their teacher.
To take the Classics as teacher, you must first seek their
meaning.. When you have gotten the meaning, then your hsin
will be set. When your hsin is set then your way will be
pure."168

Finally, we should note that cultivating the hsin was not
undertaken solely for the sake of the individual. For
example, Chou Tun-yi wrote, ®"There is a basis for regulating
the empire, and it is called the self.... That basis must be
correct. To make that basis correct, you [need] only make
the hsin authentic."169

In sum, the roots of the post-eleventh-century debate
about whether one should 1look inward or outward for
principle can be found in the discussions of these eleventh-
century thinkers. And these men were concerned with the
hsin because it was the focus of their self-cultivation and

of their quest for sagehood.

167 syna 7.21.

168 ou-yang, "Ta Tsu Tse-chih shu,” in OYHCC 3.96. Cf
P. 33 above.

169 syua 4.105. ‘
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The philosophical schools of Chang Tsai and the Ch'eng
brothers shared all of the above assumptions; and they
attempted to provide solutions for all of the problems to
which these assumptions gave rise. These two schools marked
the beginning of Tao hs@eh (,i%,‘ ), the movement which came
to dominate Chinese philosophy after the twelfth century.
The term Tao hsfieh, which means the study of the Way, had

a positive connotation in the eleventh century.17°

In the
twelfth century, the term was at first used pejoratively by
opponents of Tao hsfieh, who resented the fact that its
adherents "...made an exclusive claim to sole mastery of the
truth...."171 yhen chu Hsi's philosophy was established as
state orthodoxy in the thirteenth century, the term Tao
hsfieh again took on a positive connotation. Chu Hsi was
most heavily influenced by the thought of Ch'eng Yi, and
hence this philosophy is often called Ch'eng-Chu Tao hslieh.
The philosophy of Ch'eng and Chu set the parameters and
issues of philosophic debate for centuries thereafter; and
for this reason, the philosophy of Chang Tsai has not been
given full attention, except insofar as it was adopted or

approved by the Ch'eng-Chu school. In the following

170 1+ was used in this manner by Chang Tsai (CTC
349.5), L8 Ta-lin (CTC 382.1), Wang K'ai-tsu (SYHA 3.6), and
Yang Shih (YKSHSC p. 79).

171 Conrad Schirokauer, "Neo-Confucians Under Attack:
The Condemnation of Wei-hslieh," in Crisis and Prosperity in
Sung China, ed. John Winthrop Haeger (Tucson: University of
Arizona Press, 1975), p. 171. See also James T.C Liu, "How
did a Neo-Confucian school become the state orthodoxy?" in
Philosophy East and West, 23 (1973), 491.
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chapters, I will attempt to analyze Chang's thought, and to
show that he presented a systematic philosophy which
provides a consistent set of solutions to the problems

outlined above.



. Chapter II

HEAVEN-AND-EARTH

2.1 INTRODUCTION

In this chapter I will discuss Chang Tsai's view of
heaven-and-earthl by examining closely four concepts
fundamental to that view: ch'i (ﬁ ), yin-yang (P25 ).
t'ien ( % ) and shen ). Through his theories about
heaven-and-earth, Chang was able to address two of the
issues that concerned many eleventh-century literati: how to
refute Buddhist theories, and how to "string it all on one
thread.” And 1like some of his contemporaries, Chang
developed his cosmology £from the Book of Changes. More
specifically, he based it on certain passages from the Hsi
tz'u chuan and on his view of the significance of the
hexagrams themselves. Chang felt that the hexagrams not
only symbolized, but actually embodied, the forces governing

heaven-and-earth, and that this was all explained in the Hsi

1 myeaven-and-earth" is the term I will use to refer to
the physical cosmos. As W.J. Peterson has written, this
term "...is similar in its reference,  but not in its
implication, to what in the Judeo-Christian traditien could
be called "all of Creation" or "Nature." W.J. Peterson,
"Making Connections: The "Commentary on the Attached
Verbalizations” in the Book of Change," unpublished paper,
Princeton University, p. B.1.b3. Cf Nishi Junzd, "Chd Okyo
no shisd--tenchi toiu sekai,” in Hitotsubashi Review 28
(1952), 213-14, on "heaven-and-earth” in Chang's thought.

- 61 -
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tz'u chuan.

As noted above,2 Ch'eng Hao wrote that Buddhist ideas
were “close to principle.” Chang expressed a similar
sentiment:

The words [of the Buddhists]... resemble the
correct [Way].3
In other words, Buddhist theories are persuasive; so
persuasive that Chang is reputed to have spent ten years
studying them.4 However, Chang left Buddhism, having decided
that its doctrines were wrong. The above passage continues:
But when we examine their point of origin and
their key points, [we see that] the origin and the
key points are different from those of our
Confucian [Wayl. There is only one Way. 1If this
is correct, that is incorrect; if that is correct,
I am incorrect. (183.4)
This passage reveals both of the central themes in Chang's
view of heaven-and-earth: his rejection of Buddhism, and
his belief in the "one thread." These themes are also
expressed clearly in the introduction to Chang's Cheng meng,
written by his disciple Fan Y8 (n.d.) in 1089:

2 (pp. 23-24).

3 chang Tsai chi (CTC), p.183.4. This is the most
complete and convenient editiorn of Chang's works. It must
be used with caution, however, because the editors make
emendations too freely. Unless otherwise indicated,
quotations from Chang Tsai's writings are all from this
edition, with page and 1line number indicated after the
quotation.

4 La Ta-lin (1046/47-1092/93), "Heng-ch'8@ hsien sheng
hsing chuang,” CTC 381.11.
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...And the followers [of Buddhism and Taoism]
exaggerate their claims, believing that the
Confucian school is unable to talk about the
essential and subtle principles of the great Way,
and [thus] must take their books as correct.
[Most] Confucian scholars of this age also give
their assent to the claim by saying "Our Six
Classics never spoke of [these principles],
Confucius and Mencius never reached them."...

Thus [Master Chang] wrote these words to refute
the Buddhists and Taoists. How %ould it be that
he enjoyed differing [with them]?? I claim he had
no choice.... If the two gentlemen [i.e., Lao-tzu
and the Buddha] were truly able to arrive at the
key points of the Way and the one and only
principle, then why would we be disputing with
them in this clamorous way? The reason he [i.e.,
Chang] disputes is precisely because he wants to
dispel heterodox doctrine, return [Confucians] to
the highest principles and ensure that the myriad
generations are not confused--nothing else....

Thus I say that the words of the Cheng meng
were spoken because there was no choice. Truly,
there is only one Way.... That by which heaven
moves, the earth supports [things], the sun and
moon are bright, ghosts and spirits are
mysterious, wind and clouds change, and the rivers
flow..., from root to branches and top to bottom,
are strung together on the one Way. (4.10-6.1)

Fan's introduction also adumbrates Chang's attempt to
present a single set of principles to explain heaven-and-
earth, and his rejection of the alternative positions
provided by Buddhism and Taoism.

One aspect of Chang's "stringing it all on one thread"
was his rationalism. By rationalism I mean Chang's belief
that everything works according to the same spontaneous
principles and that there is no anthropomorphic heaven
directing the process, no ghosts and spirits assisting it.

When a man understands the principles governing heaven-and-

5 This is an allusion to Mencius 3B9.
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earth, he realizes that these principles apply to
everything, and that there is no such thing as a weird or
inexplicable phenomenon. Chang explained this in a letter to
Fan Yfi:

As for your inquiry on weird things and mysterious
monstrosities-- this is not hard to explain....
[It is like] what Mencius said [about] knowing the
nature and knowing heaven.® when a man's study
reaches the point of knowing heaven, then he
should continually see the source whence things
emerge. When one knows whence [things] emerge,
then he will always understand in his hsin whether
every thing should or should not exist. (349.1-2)
There is no such thing as a weird phenomenon. Certain
things are possible, in which case they are governed by the
same rules as everything else. one who understands this

knows, for example, that stories about ghosts are simply

stories.

6 Mencius 7Al.
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2.2 CH'I -
The term ch'i, in its various uses, is the most
fundamental concept of Chang Tsai's thought.7 One scholar
has labeled it Chang's "most original contribution to
Chinese philosophy."8 Because ch'i occupies an important

place in Chang's philosophical system, he has been called a

9

materialist, a monist and a monist-realist. All of these

labels derive from the fact that Chang's thought may be

considered a ch'i-based system.

The term ch'i appears freguently in Chinese texts.10

Although used differently in varying contexts, it was not a
problematic term, and therefore did not require explanation
or definition. The most basic meaning of ch'i was breath.

For example, in the Analects we are told that Confucius

This term has been variously translated as "ether”
(Feng Yu-lan), "ether of materialization" (Metzger), "vital
force" (S.C. Huang), "configurational energy" (Porkert)
"material force" (W.T. Chan), "air," "pneuma,” and "matter-
energy” (Needham), and "passion-nature"” (Legge). I prefer
to leave it untranslated, and to try instead to convey a
sense of its meaning(s) in the discussion which follows.

Huang Siu-chi, "Chang Tsai's concept of Ch'i," in
Philosophy East and West, 18 (1968), 247.

2 Chang Tai-nien, Introduction to CTC, p. 1l; 1Ian
Mcmorran, "Wang Fu-chih and the Neo-Confucian an Tradition," in
The Unfolding of Neo-Confucianism, p. 431; S.C. Huang,
"Ch'i," p. 258.

10 por a historical discussion of ch'i, see Mitukuni
Yosida, "The Chinese Concept of Nature," In Chinese Science:
Exploration of an Ancient Tradition, ed. Shigeru Nakayama
and Nathan Sivin, M.I.T. East Asian Science Series v.II
(Cambridge: MIT Press, 1973), pp. 76-89; David Pollard,
"ch'i in Chinese Literary Theory," in Chinese Approaches to
Literature from. Confucius to Liang Ch'i h'i-ch'ao, ed. Adele
Austin Rickett (Princeton: Princeton University Press,
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"ascended the reception hall, holding up his robe with both
his hands, and his body bent; holding in his breath [i.e.,

"1l 1n common

ch'i] also, as if he dared not breathe.
parlance, ch'i meant a gaseous substance. In certain ancient
texts ch'i was used to describe an original undifferentiated
state out of which heaven-and-earth emerged.lz Ch'i was also
used to mean the stuff which brings about life and the stuff
which £ills the human body.13 Mencius had spoken of a
"flood-like ch'i" that could be cultivated to the point that
it unified righteousness.and the Way-l4 Chang drew on all of
these senses of ch'i in his own philosophy. Although
analogies for some of his uses of ch'i can be Zfound in

earlier writings, no previous thinker used the concept the

way Chang aia.l15 His use of ch'i was adopted by Chu Hsi and

1977), pp. 43-66, and the references cited therein; and Ki
no shisé: Chlgoku ni okeru shizenkan to ningenkan no tenkai,
ed. Onozawa Seiichi, Fukunaga Mitsuji, and Yamanoi Y4,
(Tokyo: Tokyo University Press, 1978).

1 Lun y8 10.3, Legge, pP. 229.

12 g g, Huai-nan-tzu (Taipei: Shih chieh, 1962), "T'ien
wen hsBn," pp. 35ff; Lieh-tzu, KHCPTS ed., 1.2; cf, Yosida,
"Nature,” pp. 77-79.

13 Chuang-tzu, ch. 22 (see below, note 18); Kuan-tzu,
SPPY ed., "Hsin shu hsia," 13.6a. Mencius 2A2.

14 Mencius 2A2.

15 Needham is incorrect in saying that Chang's
discussion of gi uses "the same technical terms...as Wang
Ch'ung, a thousand years earlier, indeed without much
development of thought." His citation of Hsi ming is also
wrong. It should be Cheng meng. Joseph Needham, Science
and Civilisation in China (Cambridge: Cambridge University
Press, 1954- ), II, p. 471.
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thereafter became part of Tao hslieh thouaht. It also
heavily influenced such thinkers as Wang T'ing-hsiang

(1474-1544) and Wang Fu-chih (1619-92).

Chang began the Cheng meng by describing an original
state of undifferentiated ch'i, which exists prior to
discrete objects. This state he called the "Great
Harmony."16 1t is unvitary and "above form."l7 The first line

of the Cheng meng reads:
The Great Harmony is what is called the Way. (7.1)

Since the Great Harmony has the yin-yang polarity as its
natuteyla it acts upon itself to produce all of the objects

and phenomena in the universe. The passage continues:

It possesses within itself the mutually
interacting nature of floating and sinking, rising
and falling, motion and rest. This produces the
beginning of the processes of fusion and
intermingling, of overcoming and being overcome,
and of expansion and contraction. (7.1)

16 "Great Harmony" comes from the Book of Changes,
Ch'ien kua (¥ # ), where it says, "pac he t'ai he"
(4% 42 K # ); Wilhelm, p. 371, renders this "...comes into
permanent accord with the Great Harmony."

17 The distinction between "below-form" and "above-
form” comes from the Hsi tz'u chuan Al2, where it says: "For
this reason what is above form is called the Way; what is
below form is called an instrument [concrete thing]." (cf
Graham, p. 34) Chang said of this: "'what is above form':
this (refers to] that which is without form.... 'What is
below form': this [refers to] that which has form.... That
which has form and trace is an instrument."”(207.6-7) Cf W.T.
Chan's discussion, Sourcebook, pp. 786-87.

18 See belo@l, 2.3
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As many scholars have observed, there is no external force
or creator deity--the system is self-generating.

After the opening paragraph, Chang replaced the Great
Harmohy with the term "Great Void," and then provided a more
detailed description of this state and its relation to the
physical world. The Great Void is a very important concept
in Chang's philosophy. It refers to the same above-form
state as the Great Harmony. But, in contrast to the term
Great Harmony, which emphasizes the coexistence of the two
polar forces in a harmonious unity, Great Void emphasizes
the invisibility of this state. Chang chose this term to
undercut Buddhist and Taoist notions of void and non-being.
Chang said that the Great Void is made up of ch'i. This
refers to the original, undifferentiated ch'i, before it has
condensed to become objects:

The Great Void is without forms--it is the
original substance of ch'i. Its condensation and

dispersal are but the temporary forms of change
and transformation. (7.5)

The Great Void cannot but consist of ch'i; ch'i
cannot but condense and become the myriad things;
the myriad things cannot but disperse and become
the Great Void. Following this ([cyclel, and
leaving and entering [the undifferengiated
state]—-this is all necessarily so. (7.8-9)1

19 rhese passages express an idea similar to the

following passage from the Chuang—-tzu: "Man's life is a
coming together of breath [§3 ch'il. If it comes
together, there is life; if it scatters, there is
The ten thousand things are really one.... So it is said,
You have only to comprehend the one breath that is the
world. The sage never ceases to value oneness.” (Chuang-
tzu ch. 22, Burton Watson, p. 236).
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In other words, for Chang ch'i is not just vapor or breath.
In its different states, it constitutes everything in the
universe. In its most rarefied state it is without form.
It aiso comprises the air we breathe, all living beings, and
all inanimate objects. Because of its nature, ch'i must
proceed through an endless series of condensations which
produce tangible objects. This is inevitably followed by
the disintegration of the objects so condensed and by a
return to the undifferentiated state.

In this dissertation I will use Ch'i to refer to the
undifferentiated, primal substance, ch'i to refer to
condensed, tangible matter, and gi when both meanings are
intended, or when it is not possible to distinguish which
meaning is implied. Chang, of course, did not employ an
orthographical distinction to discriminate between the two
states of gi, although he sometimes used the compounds ch'i
chih (’ﬁ ﬂ ) or hsing ch'i (# i ) to indicate condensed
ch'i. The fact that Chang had in mind two different
conceptions of gi can be seen in the following passage:

When Ch'i condenses its visibility comes into
effect and there are forms. When Ch'i does not
condense, its visibility is not in effect and
there are no forms. When it condenses how can we
not call it temporary? When it disperses how can
we suddenly call it non-being? Thus the sages
"look upward and observe, look downward and
examine,” and say only "we know the causes of the
mysterious and the obvious.” They do not say "we

know the causes of being and non-being."
(8.11-12)20

20 gsi tz'u chuan A3; cf Wilhelm, p. 294.
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In addition to describing two kinds of gi
--undifferentiated ch'i and condensed ch'i --Chang

occasionally followed the common usage of gi as vapor, or
gaseous substance. For example, he explained the phenomenon

of sound as follows:

sound is produced by forms2l and gi pressing
together. Valley echoes and the sound of thunder
are examples of [sound produced by] two quantities
of qi [pressing together]. The beating of a
drumstick aganst a drum is an example of [sound
produced byl two forms [pressing together]. A
feather fan and a flying arrow are examples of
forms pressing against gi. The human voice, or
the reeds of a "Pan pipe," are examples of gi
pressing against form. These are all the inherent
ability of things to respond [to other things].
People are all familiar with them, but they just
do not examine them. (20.6-7)

In other words, there is a continuum of gi. Tangible
objects--forms--such as drumsticks and arrows, are condensed
ch'i; air is gi which is not as condensed as forms; and at
the other end of this continuum is the undifferentiated Ch'i
of the Great Void.
In one passage, Chang distinguished between two kinds of
gi in man:
The gi in man which does not leave him during his
life, but which scatters and disperses after his
death, is called hun ﬂiL ). That which condenses

to make his physical form, and_ does not disperse
even at death, is called p'o (6%). (19.5)

21 wporms® means objects having tangible form. It
should not be confused with the "forms" of Greek philosophy.
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Although Chang did not draw any connections here, the gi
called hun seems to be related to the pure Ch'i, the
properties of which man retains as his "true nature."22 The
gi called p'o is associated with the physical, condensed
ch'i which is responsible for man's"‘physical nature.”
Chang felt that the Buddhists did not have the correct
understanding of  hun. Thus ° he criticized their
understanding of the Hsi tz'u chuan line "The wandering of
the hun gi constitutes a change":23
The confused men [who believe in Buddhism] point
to the sentence "the wandering of the hun gi

constitutes a change" as a reference to samsara;
they have not thought about it . (64.6)

Elsewhere, Chang gave his own interpretation of this line:

While a form is condensed it is an object; when
the form breaks apart, [the ch'i] returns to the
source [ i.e., the Great Void]. Returning to the
source--is this not [what 1is meant by] "the
wgndering of the hun gi constitutes a change"?
(66.5) .

Chang was careful to point out that the void is Ch'i and

therefore cannot be said to produce Ch'i:

If you say the void can produce Ch'i, then the
void is infinite while Ch'i is limited, substance
and function are split apart, and you fall into
Lao-tzu's doctrine of spontaneity, which [says

22 cf vyuasa Yukihiko, "S8gaku ni okeru shizen to
jinrin--Chd sai no yuibutsuron,” in Kydtd Daigaku bungakubu
kenkyld kiyd 16, No.3 (1976), 9. Human nature is discussed
in Chapter 3.

23 Hsi tz'u chuan A4.
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that] being is produced from non-being. (8.2)24

Void, or non-being, is a form of being (it is Ch'i);
therefore, it is not prior to being, nor does it produce
being. However, elsewhere Chang appeared to be ambiguous on
this point:

when there is non-being, then gi is produced

spontaneously. This production of gi is the Way;

it is change. (243.1)25
This passage seems to contradict the preceding one, in that
it might be taken to mean that non-being exists prior to
being.26 However, the apparent contradiction can be
reconciled. For Chang, "non-being”™ does not mean "nothing
at all"; rather, it means "being"” with no tangible form
(i.e., undifferentiated Ch'i). Thus, if we change gi to
ch'i in the above passage, we can see that it refers to the
transition from non-being--undifferentiated Ch'i --to
condensed ch'i. This change from non-being to being (and
then back) is the Way. As Chang pointed out in the Cheng

meng:

From the transformation of gi we have the name
"the Way." (9.5)

24 pao-tzu, ch. 33; cf Graham, p. 121.

25 1 have not followed the CTC emendation.

26 Indeed, Mou Tsung-san does take this position, and
argues that Chang was mistaken in saying the void cannot

produce i. Mou, Hsin t'i y8 hsing t'i (Taipei: Cheng
chung, 1969), p. 460.
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Chang also described this process of transformation from
Ch'i to ch'i and back in another comment on the "wandering

of the hun gi":

"The refined Ch'i becomes objects; the wandering
of the hun gi constitutes a change": "The refined
Ch'i" [refers to going] from non-being to being;

"the wandering of the hun gi" ([refers to going]
from being to nen-being. (183.11)27

Chang was unambiguous about the fact that physical
objects are produced by the condensation of the
undifferentiated Ch'i. He compared this process to ice
freezing and melting in water-- water becomes ice, ice melts
and becomes water again, and the whole process takes place
in the water:

The condensation and dispersal of gi in the Great
Void is like the freezing and melting of ice in
water. (8.14)28
Chang was not as clear on how this process actually takes
place. Basically, Ch'i condenses to form objects and then
disperses, returning to the undifferentiated state, because

it is its nature to do so. Chang wrote:

27 Hsi tz'u chuan A4; cf Wilhelm, p. 294.

28 This is similar to the following passage from Wang
Ch'ung's Lun heng: "Ch'i becomes man just as water forms
ice. Water crystallizes to form ice, and Ch'i crystallizes
to form man. The ice, melting, becomes water; man, dying,
returns to the state of a spirit.® Lun heng, KHCPTS ed.,
20,62.870; cf Needham, II, 369, and Alfred Forke trans.,
Lun-Heng (1907; rpt. New York: Paragon, 1962), I, 192.
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The origin of gi being the void, it is clear and
originally without .form. When it responds [to a
stimulus] something comes into being; it condenses
and there are phenomena. (10.2)29
what comes into being is ch'i --the stuff which composes the
things of the world. ‘

Thus, Chang's concept of gi is all-embracing. There is
nothing that is not gi, and any phenomenon can be explained
in terms of its properties. And because everything consists
of gi, Chang was able to "string it all on one thread":

When the yin and yang Ch'i disperse there are the

myriad different things. People do not understand
their unity. (66.4)

And also:

Although the myriad things are numerous, in
reality they are one thing. (10.4)

When you understand that the void is Ch'i, then
being and non-being, hidden and manifest, shen30
and transformation, nature and destiny, are all
unitary and not dualistic. If you reflect on
condensation and dispersal, leaving and entering,
form and no-form, and can trace them to the origin
whence they come, then you have a profound grasp
of the Book of Changes. (8.1-2)

29 The first- phrase is problematic. I take it to mean .
that because the origin of ch'i is the Great Void, it is
originally without form, but it contains the potential to
become form. CTC 22.7 says "The clear and unitary is the
origin of gi."™ 1 have not followed the CTC emendation of
this passage.

30 see below, 2.5 for discussion of shen.
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One of the most difficult problems Chang faced in his
attempt to string it all on one thread lay in the
distinc;ion drawn in the Book of Changes between two realms,
one above-form and one below-form.31 Chang was able to link
the above-form and below-form realms through his
interpretation of gi, as can be seen from the following
passage:

All that is above form is called the Way. It is
just that the place where being and non-being come
together, the place of form and nc-form, is
difficult to understazand. You must understand that

ch'i originates here. I claim that gi can unify
being and non-being. (207.10)

This must have been a startling claim; no one had said that
gi unified above-form and below-form, being and non-being.
Indeed, Chang was criticized for concerning himself too much
with gi. The Ch'eng brothers and Chu Hsi felt that gi was,
and could only be, below form.32 They felt Chang was wrong
in applying it to the above-form realm. For example, we are
told that:

Master Ch'eng said: “([Chang] Tzu-hou used the

words pure, void, one and great to name the Way of
heaven. This is to speak of it as a particular

31 see above, note 17. Thomas Metzger has described
the effort to link the two realms as an "effort to link the
metaphysical and experiential realms." Metzger, pp. 72-74.

32 Mou Tsung-san also criticizes Chang based on the
same premise, that gi can only be below-form. Mou says the
Great Void can only be seen in gi, but the Great Void itself
is not gi. Mou misses the point that Chang was redefining
gi in order to unify the above-form and below-form realms.
Mou, p. 455.
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object and not something which is above form."33

"pPure, void, one and great" is a reference to the Great
Void. 'Chang, of course, said that the Great Void is
undifferentiated Ch'i. Ch'eng Yi maintained that one could
not use something that consisted of Ch'i, which he believed

could only be below form, to describe the Way. In other

words, Ch'eng's argument might be stated as follows: "Ch'i
is below form. If the Great Void is Ch'i, then it is below
form. Being below form, it cannot be used to describe the
Way, which is above form."

In addition to "stringing it all on the one thread"™ of
gi, Chang was also able to use the concept to refute Taoist
and Buddhist ontology. Lao-tzu had written that non-being
gives birth to being.34 As one scholar has observed, this
"implies that non-being, which is unnameable and
indescribable, is the true and ultimate reality.®"35 And a
fundamental precept of many Buddhist schools is that the
phenomenal world is illusory. Chang chose "Great Void," a
term with clear Buddhist and Taoist connotations, to
undercut these arguments (Buddhists frequently referred to

the phenomenal world as void in order to make the point that

33 chang Heng-ch'8 chi [hereafter CHCC], TSCCCP ed.,
7.]. As W.T. Chan has correctly observed, ch'i
(% --"particular object®™) means a "concrete or definite
object in contrast to Tao which has neither spatial nor
physical form."™ Chan, Sourcebook, p. 784.

34 Tao te ching, ch. 40.

35 s.c. Huang, "Ch'i," p. 253.
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it is illusory, and the term itself comes from the Chuang-
tzu (chapter 22)). He explained the Great Void in a
decidedly non-Buddhist, non-Taoist way as being Ch'i and as
having, therefore, real physical existence. For example, he
wrote:

All things which have form decay easily. Only the
Great Void is not moved or shaken; thus it is the
most substantial. (325.11)
Despite the fact that Chang interpreted the Great Void as
Ch'i, Ch'eng Yi felt that the term retained the implication
of "unreal."™ Thus he criticized Chang's use of the term as
follows:
[Ch'eng Yi] said, "There is no such thing as the
Great Void." Thereupon he referred to the void,
saying, "It is all principle, how can we call it
void? There is nothing more real in the world
than principle."36
Chu Hsi also rejected the term "Great Void", preferring Chou
Tun-yi's "Great Ultimate"; Chang rarely referred to the
Great Ultimate; and when he did, he made it clear that for
him, it was Ch'i.37 This is a major difference between his
thought and that of the Ch'eng-Chu school, which holds that

the Great Ultimate is principle and is without substance.

36 Honan Ch'eng shih yi shu [hereafter ¥S], KHCPTS ed.
71.1-2, EEET?iEE‘?F%m‘E?Ehﬁﬁ,‘ET 125. = !

37 see, e.g., CTC 235.8.
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Chang used the concept of the Great Void to criticize

Tacists and Buddhists. For example, he said of the Taoists:

When one knows that the Great Void is Ch'i then
there is no non-being.... The various savants
are shallow and incorrect in their distinction
between being and non-being-- this is not the kind
of study which will exhaust principle. (8.14-9.1)

And in his explanation of the line from the Book of Changes,
"Looking upward to observe the markings in the heavens,
looking downward to examine the patterns on the earth; in
consequence of this, knowing the causes of the mysterious

and the obvious,"38 he criticized the Buddhists:

An instance of seeing stems from something being
visible. If no seeing occurs, it is not that
there is no thing.... That deviant doctrine
ascribes all of this to emptiness and void. I
claim that it is because their understanding is
only of the obvious, and they do not examine the
mysterious. what they see is only one side.
(182.5-6)

The line which follows is repeated in the Cheng meng (quoted
above, p. 69):

Wwhen Ch'i condenses, its visibility comes into
effect and there are forms. When Ch'i does not
condense,its visibility is not in effect and there
are no forms. When Ch'i condenses, how can we not
call it temporary (k'oc 3 )? (182.7)

In an interesting distinction, however, the earlier text

here reads:

38 Hsi tz'u chuan A3; cf p. 69 above.
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How can we not call it being (yu aﬁ )239

In the Cheng meng version, which does not include the
comment about Buddhism, Chang emphasized the fact that
matter is transitory, part of a cyclical co_ndensation and
dispersal of gi. Here, however, where the passage is part
of a longer critique of Buddhism, he emphasized that
physical matter has real existence, and that Buddhists were
wrong to call it illusory.

Some Buddhist schools believed that because things

whither away and disappear, they are ultimately unreal.
Chang maintained that they did not understand that this
disappearance is merely a change in state, from condensed
ch'i to the undifferentiated Ch'i of the Great Void, both of
which are equally real. This process of condensation and
dispersal of gi occurs because of its basic property, the

yin-yang polarity.

39 cTC emends the text to make it accord with the Cheng
meng version. There are no grounds for this emendation,
however.
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2.3 YIN AND YANG
Chang can be considered an ontological monist in that he
explained everything in terms of gi. But gi itself possesses

the polar aspects of yin and yang as its nature:

Cch'i is one thing with two substances. Because it
is one, it is marvelous (shen --see below, 2.5);
because it is two, it is transformed. (233.10)

The Ch'i of the Great Void is yin and vyang
[unified] in one thing. (231.2)

These "two substances," the polar forces of yin and yang,
are the most basic properties of the one Ch'i. They are
unified in the original Great Harmony and in the
undifferentiated Ch'i of the Great Void; they are the force
that causes Ch'i to condense into discreet objects.

As with the case of gi, the concept of yin and yang was
so well established that Chang did not need to explain or

define it.40 Basically, yin and yang are complementary

40 This widely shared sense of yin and yang has been
given a good, though quite technical, discussion by Manfred
Porkert. He provides a brief historical discussion of yin-
yang, as well as references to other writings on the
subject, in The Theoretical Foundations of Chinese Medicine:
Systems of Correspondence, MIT East Asian Science Series,
V.III (Cambridge: MIT Press, 1974), Chapter One. His basic
definition is that "yang is the active aspect of an
effective position, and yin is the structive aspect of an
effective position." He explains this as follows:
*Structio defines a positive effect given at or within a
certain effective position and directly perceptible there.
By contradistinction, actio defines an effect taking place
outside or beyond a given effective position, and indirectly
perceptible only when some "structing” position (an object
or subject) is interposed.... a stimulus is actio, and a
response is structio. only through the response do we
perceive the stimulus." (p. 14) See also Hellmut Wilhelm,
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aspects of the one gi. Yang refers to the expanding,
masculine qualities of gi; yin to the contracting, female
qualities. Yang is associated with summer and heat, yin
with winter and cold; yang with dryness, yin with wetness.
These two aspects are always present: when one is at its
zenith the other is at its nadir; but they never disappear
completely. At the moment when one pole is at its peak it
simultaneously begins to wane, while its complement begins
to wax.

At times, Chang spoke of the natures of yin and yang

themselves., For example:
The nature of yin is always to follow. (231.3)

The nature of yin is to crystallize and condense,
the nature of vyang is to scatter forth and
disperse. (12.9)

These two polarities are complementary and co-equal. The
above passage continues:
when yin causes it [i.e., a portion of Ch'i] to

condense, yang must cause it to disperse.
(12.9)41

"The Two Fundamental Principles,” in his Eight Lectures, pp.
23-34.

41 Needham incorrectly attributes to Chu Hsi the

association of .yang with dispersion of ch'i and yin with
condensation. Needham, II, 471.
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In one passage, Chang associated the presence and absence of
moral qualities with yang and yin:

When the yang brightness is supreme the virtuous

nature operates; when the yin turbidity is

supreme, material desires occur. (24.3)
This is an isolated passage: in general, Chang took yin and
yang as equal participants in an ethical universe, as in the
following passage:

Its [i.e., Ch'i's] two polarities, yin and yang,

follow cyclically without cease, and establish the
great righteousness of heaven-and-earth.(9.11)

Chang associated numerous pairs with this basic polarity.
At times he distinguished these pairs by saying that they
belonged to different realms. The "Explanation of the
Trigrams" says: "This was to establish the way of heaven,
[which they] called yin and yang; to establish the way of
earth, [which they] called soft and hard; to establish the
way of man, [which they] called humaneness and
righteousness."42 Chang commented on this line:

Yin and yang are gi [i.e., both Ch'i and air] and
so they [i.e., the authors of the Explanaton]
called them "heaven."” Hard and soft are matter,
and so they called them "earth."™ Humaneness and

righteousness are virtues, and so they called them
man. (235.8)

42 shuo kua 2; cf Wilhelm, p. 264.
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To illustrate the point that each of these pairs is part of
the same basic polarity, Chang used the words ch'ien (fi)
and k'un (+¢). Ch'ien is the first hexagram in most
arrangements of the Book of Changes:43 it is pure yang,
consisting of six unbroken lines; k'un, the second hexagram,
is pure yin, consisting of six broken lines. In another
comment on the same 1line of the "Explanation of the
Trigrams," Chang wrote:
Yin and yang being the way of heaven, they are the
completing of the images. Hard and soft being the
way of earth, they are the imitating of the
patterns. Humaneness and righteousness being the
way of man, they are the establishing of the
[moral] nature. When we make a duality of each of
the three "fundamental powers,"44 there is none
that does not possess the way of ch'ien and k'un.
(235.9-10)
These pairs all refer to the same "polar quality of all
effects,"45 while emphasizing different aspects of this
polarity. At times Chang used ch'ien and k'un as the most
general expressions of this polarity, using other pairs as
"sub-polarities,” more specific or limited in content. For
example:
Ch'ien in [the realm of] heaven is yang, in earth
is hard, and in man is humaneness. K'un in [the

realm of] heaven is yin, in earth is soft, and in
man is righteousness.(225.11-12)

43 Cf Hellmut Wilhelm, Eight Lectures, pp.10-1ll.

44 ghuo kua 2, Wilhelm, p. 264; cf Hsi tz'u chuan BlO.

45 porkert, p. 8.
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Unfortunately, Chang did not explain how humaneness and

righteousness are a polarity, but merely followed the Hsi

tz'u chuan in associating them with ch'ien and k'un.

Elsewhere Chang wrote that ch'ien and k'un refer to

function, while yin and yang refer to "reality" (shih 'i )y
as in his comment on the first line of the Hsi tz'u chuan:

The reason {the Book of Changes] speaks of ch'ien

and k'un and not of heaven and earth, is to refer

to its function. What form do ch'ien and k'un

have?... Yin and yang refer to its reality, ch'ien

and k'un refer to its functon. It is like sayxng

hard and soft, but what ch'ien and k'un cover is
more broad. (177.3-5)46 —

Chang did not always adhere to the distinction between
realms, sometimes associating hard and soft with the human
realm:

The Ch'i of heaven is yin and yang. The ch'i of
man is hard and soft, slow and fast. (324.6)

All of these pairs are aspects of the one “"complementary
bipolarity"47 of yin and yang.. Because they refer to
different apects of this polarity, or encompass more or less
in their scope, Chang at times distinguished among them.
For example, in another comment on the use of ch'ien and

k'un in the first line of the Hsi tz'u chuan, Chang wrote:

46 1 have not followed the CTC emendation.

47 andrew H. Plaks, Archetype and Allegory in the Dream
_£ the Red Chamber (Princeton: Princeton University Press,

1976), pp. 44ff.
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It says ch'ien and k'un and does not say heaven
and earth, because to speak of heaven and earth
[is to speak of that which] has physical
substance, while to speak of ch'ien and k'un [is
to speak of that which] is without form. (69.5)

In other words, the Hsi tz'u chuan uses ch'ien and k'un,

which are above form, because their scope is broader than
heaven and earth. However, both pairs are aspects of the

same bipolarity, and thus Chang wrote elsewhere:
Ch'ien and k'un are heaven and earth. (206.4)

In addition to the above-mentioned pairs, Chang gave
several others. One such pair is "movement and rest." He
explained the connection between heaven and movement (the
two yang aspects), and earth and rest, as follows:

The principle of heaven and earth, movement and
rest, is that heaven is round and thus must move

and rotate, while earth is square, and thus must
be tranquil and at rest. (177.9)48

Some other pairs are given in the following passage:

Qi is one thing with two substances.... The two
substances are void-ness and reality, movement and
rest, condensation and dispersion, clear and
turbid. Ultimately, they are unitary. (233.10-11)

In other words, each pair is qctually unitary-- i.e., two

aspects of the one gi; and the pairs are all one, because

they all express the same basic polarity. The passage cited

48 "Heaven is round and earth is square® is a proverb
from the Huai-nan-tzu, "T'ien wen hslin, p. 35.
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in part above (p. 80) reads in full:

The Ch'i of the Great Void is yin and yang
[unified] in one thing. However, it has the two
substances, which are merely "strong" (chien ﬁg)
and "folowing™ (shun W§ ). (231.2)

"strong” and "following™ are another pair from the Hsi tz'u
chuan, where they were used to describe ch'ien and k'un.49

chang explained kuei (jL ) and shen (¥f ), commonly used

to mean ghosts and spirits,50 as another polarity of gi,
with no supernatural connotations (shen when used by itself
has a different meaning. See below, 2.5). For example,
Chang described the formation of humans out of Ch'i as
follows:

[Ch'i's] arriving is called shen, because it comes
forth (shen—— {¥ ). The reversal of this process is

kuei, because it returns (kuei —g% ) [to the Great
Voidl.(19.4)

For Chang, kuei and shen were another aspect of the basic
polarity. Shen refers to the emergence of tangible ch'i from
the Great Void, while kuei refers to its return to the
above-form Ch'i of the Great Void. Kuei could thus be
rendered as "ghost returning to [the Great Void]," and shen

as “spirit coming forth from [the Great Void],"51 in

49 Hsi tz'u chuan B9.

50 cf chan, Sourcebook, p. 505. Ccf Nishi Junzs,
"Tenchi," p. 224.

51 rhese translations of kuei and shen were suggested
by W.J. Peterson.
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passages like the following:
"Ghost returning to [the Great Void]"™ and "spirit
coming - forth from [the Great Voidl" are the

"inherent capacities"52 of the two kinds of gi.
(9.6)

In other words, kuei and shen are a subpolarity of yin and

yang, part of the nature of gi; they are not ghosts and
spirits which are outside the processes of heaven—-and-
earth:53
The reality of "ghost going back"™ and "spirit
coming forth" does not exceed the two polarities.
(9.7)

Since all these pairs refer to different realms or
emphasize different aspects of the fundamental polarity,
Chang frequently used one pair to represent the whole
process:

Now the world is an endless [cycle of] movement

and rest, truth and falsehood--it is all just a
"contraction and expansion."™ (215.10)

Everything in the world can be accounted for by the

properties of this polarity:

Heaven is vast, with nothing outside it, but what
interacts is nothing more than the fusing and

52 Mencius 7Al5.

53 As W.T. Chan has observed, "...no one before Chang
had understood kuei-shen as the spontaneous activity of
material force [I.e., gi] and incorporated the concept into
a coherent metaphysical system."” Chan, Sourcebook, p.505.
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intermingling of the two polarities. (224.9)54
Buddhists do not understand this point:

[Buddhists] have not awakened to the fact that
[the succession of] one yin and one vyang
encompasses [all phenomena of] of heaven-and-earth
in its scope. (8.5)

The fact that everything is the intermingling of the two
polarities, a "contraction and expansion,"” is difficult to
grasp because it is an abstract principle, it is above form.
One can, however, infer the existence of this principle from
the visible manifestations of its workings. For example,
Chang commented on the Hsi tz'u chuan line, "Changes and
transformations are the images of advancing and
retreating™:55

What [the line]l "changes and transformations are
the images of advancing and retreating® refers to
is that the movement of advancing and retreating
is subtle, and so one must confirm its existence
from the visibility of the changes and
transformations. Thus while it is difficult to
examine the principle of advancing and retreating,
it is easy to examine the images of change and
transformation. (180.1-2)

One can also grasp these principles of advancing and
retreating, yang and yin, from the Book of Changes itself,
another visible manifestation of the workings of this

"contraction and expansion.” The lines and hexagrams reveal

54 1 have not followed the CTC emendation of this
passage.

55 Hsi tz'u-chuan A2.
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the workings of these principles, just as dc the processes
of heaven-and-earth:

The Changes as a book "is level with heaven-and-
earth.” Change [and the Book of Changes] is the
way of heaven.... I claim the trigrams are based
on the Way of heaven. The three vyin[-line
trigram] and the three yang[-line trigram], by
undergoing "rises and descents®” change to become
the eight trigrams. (181.12-13)57
In other words, all the situations in the Book of Changes
are brought about by, and reveal, the interaction of the two
forces, just as is the case with everything in heaven-and-
earth. Thus the Book of Changes embodies--"is level with"--
heaven-and-earth. In fact, Chang often used yi ( % ), the
word for the title, Book of Changes, to refer also to the

processes of heaven-and-earth. For example:
"Change"” is production and transformation. (206.4)

At times Chang made it clear which meaning of yi he
intended, as in the passage cited above ("The Changes as a

book..."),58 or in the following comment:

56 Hsi tz'u chuan A3.

57 ®Rises and descents" are another complementary
bipolarity, analogous to expansion and contraction. "The
three[-yin line trigram] and the three yang[~line trigram]”
refer to the first two trigrams; ch'ien is three yang lines,
k'un is three yin lines. A change from yin to yang (a
¥rise"), or a change from yang to yin (a "descent") in these
primary trigrams and the rest of the eight possible trigrams
are produced.

58 Hsi tz'u chuan B7.
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This refers to the way of the book, the Changes.

(191.9)
Generally, however, he did not specify which meaning he
intendéd, if indeed he did not mean both the book and the
process. Unless it is clear that one meaning is intended, I
will translate yi as Change, meaning both.the Book of
changes and the process of production and transformation.
Both in the Book of Changes and in heaven-and-earth, the
polar forces are above-form; but their interaction brings
about all the phenomena cf the world, and all the situations
in the Book of Changes. These are below-form:

After ch'ien and k'un are established, the rest

are all the particular objects of change. (206.12)
The problem with the Buddhists is that they do not
understand Change: -

[From] his words on human nature, [it is clear

that] the Buddha did not understand Change. Only

after understanding Change [can] one exhaust [the
meaning of] the nature. (206.9)

Buddhists, according to Chang, try to ignore Change and
speak only about the invisible, above-form realm:
They want to speak directly of the Great Void and
not encumber their hsin with night and day, yin
and yang; but this is not even to begin to see
Change. (65.7)
In addition to grasping the abstract principles of Change

through its visible manifestations in heaven-and-earth or in
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the hexagrams, one can also grasp it from the Hsi tz'u
chuan:

The Hsi tz'u chuan is that by which the way of
Change is discussed. After one has understood the
way of Change, then the images of Change are all
contained therein. (242.9)59
Through the Hsi tz'u chuan one can grasp the principles of
Change; one can then understand the images and all the

situations in Change-- the book and the cosmic process.

What are the properties of the yin-yang polarity? Chang
was rather vague on the details. Nevertheless, it is
possible to distinguish two different relations between yin
and yang. One is the cyclical succession of one pole by the
other, as in the following passage:

The way of heaven is just an endless series of
winters and summers. The numerous movements are
just an endless series of contractions and
expansions. (9.7)60
Contraction is inevitably followed by expansion, as is
summer by winter. Quoting from the Hsi tz'u chuan, Chang

wrote:

59 The Chinese text has hsi tz'u (? Si ), which could
be a reference to the “verbalizations" of the Chan;es, or to
the Hsi tz'u chuan, the commentary on those varbalizations.
I have taken it to mean the latter.

60 I have not followed the CTC emendation of this
passage.
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sun and moon alternate; thus 1light comes into
existence. Cold and heat alternate, and thus the
year completes itself. (9.12)61

All such phenomena are aspects of the same process of yin-
yang succession. To illustrate this point Chang wrote:
Day and night are but one breath of heaven, and
winter and summer but its day and night. (9.14)
Each movement contains within itself the seeds of its polar
complement:
The essence of yin and yang each conceals [within
itself] the dwelling place of the other.... They
possess each other, and overcome each other. To
try to make them one is impossible. This is why
it [i.e., gi] contracts and expands without limit,
revolves and moves without rest. There is nothing
that causes it to be so. (12.3-4)
Each pole contains the beginning of its complement: there is
no discontinuity. When one phase reaches its extreme it
begins to wane and the other phase simultaneously begins to
wax: the one does not cause the other to do so; the two can
exist only in this way, forever possessing and overcoming
each other. This principle can also be seen in the Book of
Changes, in the relations between complementary hexagrams:
In the relation of ([the hexagrams] po and fu62
there is not room for a thread; if there were an

instant with no fu, then the way of ch'ien and
k'un would cease, Thus just as one disappears

61 Hsi tz'u chuan B3, Wilhelm, p. 338.

62 (%4, 45. ). These are the 23rd and 24th hexagrams in
most versions. .
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{its complement] is born~-there is no sequence of
before and after. This is of the greatest
significance. (113.3-4)
Chang used a metaphor to illustrate how each phase can
imply its polar complement-- the example of the measuring
worm given in the Hsi tz'u chuan: "The measuring worm draws
itself together when ‘it wants to stretch out."63 And in a
passage very similar to Lao-tzu (chapter 76), Chang wrote:
As for the success of victorious armies, victory
goes to the most soft. This merely illustrates
the marvelousness of contraction and expansion.
(36.8)

The other kind of yin-yang relationship consists not of a
cyclical succession of predominance by either yin or yang,
but of interaction between them which results in production,
as in the case of sexual reproduction.64 This kind of
interaction seems to be implied in the folowing passages:

The wandering gi [swirls] "in disarray."65 [The

yin and yang] combine and it [i.e., gi] becomes
tangible matter. From this [process] are born the

63 Hsi tz'u chuan B3. See, e.g., CTC 215.11.

64 Trang Ch@n-yi, in his study of Chang Tsai, has
described these two kinds of relationships as "vertical®™ and
"horizontal.®" By vertical, he means the "incessant process
of appearing and disappearing®™ (which I have called the
transition from Ch'i to ch'i and back). Horizontal refers
to the fact that “"everything is generated through
intercourse between other things.®" T'ang Chéin-yi, “Chang
Tsai's Theory of Mind and its Metaphysical Basis," in
Philosophy East and West, 6 (1956), 122-23.

65 This phrase comes from the introduction to the "Shen
nd fu," by Sung YQ. See Wen hsflan, KHCPTS ed., ts'e 4,
19.76.
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infinite distinctions of individual persons and
things. (9.11)

Oonly after there is stimulation is there union.
If there is no pair, there is no "one." (9.10)

In other words, some phenomena occur because of the
succession of yin and yang. That is, certain things are
produced because c¢f the condensing property of yin. This is
eventually followed by disintegration and return to the
Great Void, because of the dispersing propery of yang.
Chang's explanation of ice is an example of this process:

Ice occurs when yin is crystallizing and the yang
[property of dispersing] is not yet triumphing.
(13.6)66
In contrast to this process, where yin brings about the
existence of something and yang causes its return to the
Great Void, there is also production through the interaction
of yin and yang. This kind of production seems to be
implied in the following passage:
Because it interacts there is production; thus it
condenses and there are images. (10.2)

This is all rather unclear, because Chang did not specify
how the process actually works. He did not say, for
example, whether human beings were first produced because of
yin condensation of Ch'i, or because of the intercourse of

yin and yang Ch'i. Ch'eng Yi discussed two kinds of

66 1 have not followed the CTC emendation.
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production--transformation of gi and birth from seed:

There are two kinds [of  things]. Some are
produced solely by transformation of gi: for
example, fireflies, which are born from decaying
grass. Things of this sort are transformed of
themselves when the time comes for them to be
transformed. There are .also things which
originate by transformation of gi but are
afterwards reproduced by seed. . Thus a few days
after a man has put on new clothes lice may be
born inside them. This is a case of
transformation of gi; but once transformed the gi
is not transformed again, but reproduced by seed.
This principle is quite clear.67

Chu Hsi suggested a similar solution:

When things were first produced, the essence of
yin and yang condensed spontaneously and formed
two things. This is creation from transformation
of gi, and is 1like 1lice bursting forth
spontaneously. Once there exist these two, one
female and one male, things are thereafter
produced gradually out of seeds. This is from
transformation of forms. The myriad things are
all thus.68

Chang's discussion of yin-yang remained very general. He
did not classify things as yin or yang the way Chu Hsi
did.69 Nor did he give much detail about how the yin-yang
process works in specific cases. There were some

exceptions, however, in which Chang explained various

67 ys 220.9-11, modified from Graham, p. 36.

. 68 Chu-tzu ch'8an shu (Taipei: Kuang hsBeh she, 1977),
49.20a.

69  yung-sik Kim, “"The World-View of Chu Hsi
(1130-1200) : Knowledge about Natural World "(sic) in Chu-tzu
Chflan-shu,™ Diss. Princeton 1979, pp. 64-66, lists 52 such
polarities given by Chu Hsi.
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phenomena in terms of yin and yang:

When yang is held by yin, they cling to each other
and descend as rain. When yin is seized by yang,
they float about and rise as clouds. Hence clouds
scattered through the Great Void are yin which,
driven by the wind, remains condensed, still
undispersed. Whenever yin gi condenses, and the
yang that is within is unable to escape, then
there is struggle resulting in thunder. When yang
is outside and cannot enter, there is revolution
without cease, resulting in wind. In the
condensation there are differences in distance and
solidity, so the thunder and wind may be small or
large, fierce or gentle. Harmonious dispersal
results in frost, snow, rain and dew.
Inharmonious dispersal results in irregular ch'i
and violent dust storms. Yin generally disperses
gently, and yang has intercourse with it--when
this 1is the case, then wind and rain are
regulated, and cold and heat are as they should
be. (12.9-12)

In a passage cited in part above (p. 94), Chang wrote:

Ice occurs when yin is crystallizing and the yang
[property of dispersing]l is not yet triumphing.
Fire occurs when yang is glorious and yin has not
yet reached its maximum. The heat of fire, the
vapor of man--these have shadows, but no form.
They can disperse but cannot receive light. Their
ch'i is yang. (13.6-7)

Such passages, which explained specific phenomena in
terms of yin and yang, are rare. Chang was trying to convey
an intuitive understanding: there is one principle that
comprises the interaction between and succession of the two
polarities, a principle which, in its various aspects,
accounts for all the phenomena of the world. This principle

is obvious in some cases. Intercourse between male and

female resulting in off-spring is an example of productive
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interaction between yin and yang; the succession of day and
night and of winter and summer are examples of the cyclical
succession of the two polarities. From these clear and
easily'comprehensible situations, one should try to infer
the subtle principle which is at work:

[When you have grasped] "the easy and simple,”
then you are able to know the difficult and
obscure. "After you have grasped the principle of
the easy and simple,"70 then you [are able] to
string the way of the world on one thread. (36.2)
When you understand that this subtle principle accounts for
everything in the universe, ycu are able to apply it to any
phenomenon, even to cases which are not obvious. For
example, the earth does not appear to be undergoing any
change.
Although the earth is a thing which has
crystallized and condensed, and does not disperse, -
nevertheless the two gi rise and fall in its
midst, succeeding each other and never stopping.
(11.10)
Understanding this principle can save one a great deal of
pondering:
when you first grasp this principle which brings

everything into one, what need is there to
consider a hundred times? (215.12)

70 Hsi tz'u chuan Al.
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This point, that everything can be accounted for by one
overriding principle, is similar to the basic assumption in
Ch'eng-Chu Tao hsBeh. In fact, to describe this overriding
princiéle, Chang even used the term "principle of heaven,”
which Ch'eng Hao felt was his own centribution to
philosophy.7l The difference between Chang and the Ch'eng
brothers is that Chang did not emphasize the concept of
principle. For him, principle, in the sense of orderliness,
was a property of Ch'i, and therefore did not occupy the
central position in his philosophy that it did in the
Ch'eng-Chu school.

Thus, by redefining the term gi, Chang was able to assert
the reality of the phenomenal world and thereby refute
Buddhist ontology. Through this concept, and its basic
property of yin and yang, he was able to "string it all on
one thread"--to account for everything in the cosmos in
terms of one overriding principle. These concepts, gi and
yin-yang, form the basis of his view of heaven-and-earth,
and they provide the framework for his discussion of man.
But before considering Chang's theories about man, there are
two more concepts which are important to understanding

Chang's view of heaven-and-earth: t'ien and shen.

71 Graham, p. 3.
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2.4 HEAVEN
To understand Chang's concept of t'ien (X ), or heaven,
it is necessary to know how this term had been construed
prior ‘to his time. Hu Shih has written: “The ancient
Chinese notion of t'ien (Heaven) or Ti [-$ ] (Supreme God),
as represented in the songs and hymns of the Book of Odes,
was that of a knowing, feeling, loving, and hating supreme
ruler of men and the universe."72 There are many passages in
the Book of History expressing a similar view of heaven.
For example: "God sent down correction on Hea fHsia]l], but
the sovereign only increased his 1luxury and sloth....
Heaven then sought among your many regions.... Heaven
thereupon instructed them, and increased their excellence,
made choice of them, and gave them the decree of Yin, to
rule over your many regions."73 This anthropomorphic sense
of heaven can still be seen in the thought of Mo-tzu, in
passages like the following: "Wwhen the Son of Heaven
practices virtue, Heaven rewards him; when the Son of Heaven
does evil, Heaven punishes him. When there are disease and
calamity, the Son of Heaven will purify and bathe himself
and prepare clean cakes and wine to do sacrifice and

libation to Heaven and the spirits. And then Heaven can

72 Hu shih, "The Scientific Spirit and Method in
Chinese Philosophy,® in The Chinese Mind: Essentials of
Chinese Philosophy and Culture, ed. Charles A. Moore
(Honolulu: East-West Center Press, 1967), p. 110.

73 Legge, The Shoo King, pp. 495, 501-01.
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remove those evils."74 And there are occasional expressions
of this sense of heaven in the writings of Confucius, in
passages like the following: "Heaven has bereft me, heaven
has bereft me";75 and, "If Heaven does not intend this
culture to be destroyed, then what can the men of K'uang do
to me?"76

However, a change was taking place.77 Confucius concerned
himself with man, and brushed aside questions which were not
concerned with human society and man's proper behavior.78 He
deemphasized the role of heaven, and passages like those
above are rare, The fact that Mo-tzu tried so hard to
promote the idea of Heaven's will is further evidence that
the concept of an anthropomorphic heaven was losing favor.

Lao-tzu proposed a new concept, a spontaneous process
called the Tao, to replace the idea of an anthropomorphic
heaven. He described it as follows:

There is a thing confusedly formed,
Born before heaven and earth.
Silent and void

It stands alone and does not change,

Goes round and does not weary.

74 Hsiao/Mote, v.l, p. 244.
75 Lun y8 11.9, Waley, p. 155.
76 Lun y8 9.5, D.C. Lau, p. 96.

77 see Arthur Waley, The Way its Power (New York:
S

and s
Grove Press, 1958), pp. 24ff, for discussion of this change.

78 E.g., Lun y8 11.12.
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It is capable of being the mother of the world.
I know not its name
So I style it "the way."79
In other words, instead of an anthropomorphic Heaven
effecting its will on humanity, Lao-tzu proposed the Way as
the origin of the world, and as the spontaneous, "so—-of-
themselves" processes of that world. HsBn-tzu proposed a
view of t'ien s;milar to Lao-tzu's idea of the Way--both a
spontaneous process and the invisible cause or source of
that process. HsOn-tzu wrote: "The fixed stars make their
round; the sun and moon alternately shine; the four seasons
succeed one another;... The results of all these changes
are known, but we do not know the invisible source: this is
what is called Heaven."80
The Han dynasty philosopher Tung Chung-shu (ca. 179-104
B.C.) developed a system of thought which is generally
referred to as "correlative thinking."8l1 Tung felt that
human behavior and heavenly phenomena were linked, that
specific human action brought forth a specific heavenly
response. For example: "Heaven possesses yin and yang and
man also possesses yin and yang.... When the yin gi of man
arises, the yin gi of heaven-and-earth should also arise in

response.... It is nothing but a case in which, when one

79 Tao te chin ch. 25, trans. D.C. Lau
(Harmondsworth: Penguin, 1963), p. 82.

80 pung Yu-lan, I,285.

8l g.g., Hsiao/Mote, p. 503; Needham, II,279ff.
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begins something oneself, things act in response according
to their kind."82 This passage describes a spontaneous
process, but at times Tung implied that heavenly responses
to human behavior were conscious. For example: “"Whenever
the state was on the verge of failures stemming from a loss
of the Way, heaven first would send forth calamities and
prodigies as warning.... From this one can see that the
mind of heaven holds the ruler of men in benevolent regard
and desires to stop him from engaging in acts arousing
disorder."83

By the end of the Western Han there was great emphasis on
prognostication texts and on signs attesting heaven's
approval or disapproval. The prevalence of this type of
thinking in the Han can be illustrated by Wang Ch'ung's
(A.D. 27-100) vehement criticism of it. He asked
rhetorically: "...if Heaven can reprimand, it might as well
purposely appoint a wise prince; select a genius like Yao
and Shun, confer the imperial dignity upon him.... [But]
Heaven creates very inferior princes, who have no
principles, and neglect virtue, and therefore has to reprove
them every now and then. Would it not be afraid of the

trouble?"84

82 Tung Chung-shu, Ch'un ch'iu fan 1lu, SPPY ed.,
13.3b-4a, modified from Fung, 1I,56.

83 Hsiao/Mote, p. 496.
84 Forke, 1I,94. Wang also wrote that "Heaven has

neither mouth nor eyes... it is tranquil and without
desires... it is spontaneous and takes no actions... and
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In the Six Dynasties (221-589) period, Wang Ch'ung's
rejection of an anthropomorphic heaven was deveioped
further. For example, Wang Pi (226-249) wrote: "Heaven and
earth do not purposely produce the myriad things,... Heaven
and earth take no purposive action with respect to the
myriad things."85 According to the Hsiang-Kuo commentary to
the Chuang-tzu, heaven refers to the spontaneous processes
of heavgn—and—earth. For example: "When something is
spontaneously so, we call it 'so by heaven.' It is so by
_heaven and not [through purposive] actiecn, and so we use
'heaven' to speak of it; this is in order to reveal its
spontaneity. How could it [i.e., t'ien] be a word for the
blue [skyl?"86 Pao Ching-yen (fl. early 4th century) wrote,
"The Confucians say that Heaven created the people, and
planted lords over them. .But why should illustrious Heaven
be brought into the matter, and why should it have given
such precise instructions? The strong overcame the weak and
brought them into subjection, the clever outwitted the
simple, and made them serve them... Heaven had nothing

whatever to do with it."87

things act of themselves." Hsiao/Mote, p. 586.
85 ygsiao/Mote, p. 611.

86 ysB K'ang-sheng, "LOeh lun Wei Chin hsBan hsleh,” in
Chung-kuo che hsfieh, No.l12 (1979), p. 35.

87 Needham II, 435, modified from Etienne Balazs,
"Nihilistic Revolt or Mystical Escapism: Components of
Thought in China during the Third Century A.D.," in Chinese
civilization and Bureaucracy, p. 243.
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In sum, heaven had originally been conceived of as an
anthropomorphic ruler presiding over human affairs.
confucius retained elements of this concept but shifted his
focus o-E attention to man and society. Mo-tzu argued that
heaven has a conscious will; HsOn-tzu rejected this view.
His conception of heaven was similar to the Way of the
Taoists--a spontaneous process indifferent to and
unaffected by human behavior. Tung Chung-shu believed that
human behavior evoked heavenly responses, but he wavered
between a heaven of conscious will and one of spontaneous
response. Yet the concept of an anthropomorphic heaven did
not die out: this can be seen from the criticism of this
idea by Wang Ch'ung, Wang Pi, Hsiang Hsiu and Kuo Hsiang,
and Pao Ching-yen. Subsequently Buddhist speculative
thought came to dominate Chinese philasophy and concepts of

heaven did not develop further.

Chang Tsai's use of t'ien was a complicated amalgam of
some of the positions described above. At times he used

t'ien to refer to the physical heaven, the blue sky:

Earth consists of pure yin, solidly condensed
inside; heaven consists of floating yang,
revolving around the outside. This 1is the
permanent structure of heaven and earth. The
fixed stars do not move, but are all attached to
heaven, where they revolve endlessly with the
floating yang. The sun, moon, and five planets
move in the opposite direction of heaven.
(10.11-11.1)
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T'ien, in this sense, is the sky, the locus of the stars and
planets:

I humbly submit that the only moving things in

heaven are the seven celestial bodies and nothing
more. (11.7)

Heaven revolves leftward; [the celestial bodies,]
occupying positions in its midst, follow it.
Being slightly slower, they [appear to] move to
the contrary, in a rightward direction. (11.9)
Chang explained this use of t'ien, as sky, in the following
way:
Few people understand heaven. Actually, heaven
cannot be enclosed by boundaries or assigned a
shape. For expediency we point to the location of
the sun and moon and stars and planets, and regard
that as heaven. (177.3-4)
In general, however, Chang was not concerned with the
physical heaven. For him, t'ien meant something quite
different. But because most people did not understand the
true meaning of t'ien, Chang sometimes used it to mean sky,
as in the passages just cited.

Chang used t'ien as a metaphor for an abstract principle
rather than as a word that referred to the sky. 1In a rather
enigmatic passage, partially quoted above (p. 78), Chang
wrote:

when [things] are not seen it is not that there is

no thing. This is just heaven's extreme place.
(182.5)
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"Heaven's extreme place"” refers to the most subtle aspect of
that principle, which is most difficult to grasp.
what is the abstract principle that this metaphor points
to? It is the principle according to which the processes of
heaven-and-earth operate. For example, Chang expiained an
enigmatic phrase from the Book of Changes in this way:
"The sun and the moon have heaven":88 ([This means
that] they have the principles of spontaneity, not
the blue-green form [i.e., the skyl. {12.6)
Heaven thus refers to the principles of spontaneity,
according to which the sun and moon follow their course. As
abstract principle heaven is above-form:
What is exalted is heaven and is above-form.
(191.6)89
Because it 1is above-form, heaven can be described as

"marvelous®™ (shen--see below, 2.5):
The earth is a thing. Heaven is a marvel. (11.10)

At times, Chang used the term "the way of heaven" to
describe the processes of production and transformation, or

Change:

88 Book of Changes, Heng kua (' %t ); cf Wilheim, p.

546.

89 1 have not followed the CTC emendation of this
passage.
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The way of heaven proceeds through the four
seasons and the hundred things are born. (13.10)

If you do not see Change, then how can you
understand the way of heaven? (206.5)
Thus, for Chang, t'ien was a metaphor for the principles
according to which the way of heaven operates. One aspect
of this principle, as already noted, is spontaneity. There
is no consciousness directing the process. For example:
"rThat which moves the myriad things but does not
share the concerns of the sage"90 —-this we refer

to directly as "heaven." Heaven thus is without
hsin. (189.9)

[Heaven] moves the myriad things and produces
[everything, but] it is without a hsin by which to
sympathize with them. (185.10)

More specifically, t'ien refers to the creative force
which produces and nourishes the myriad things. This can be
seen from Chang's comment on the Hsi tz'u chuan passage,
"Increase: The grown are nourished but are not
established":91

[The hexagram] "increase": There must be real
increase. It is like heaven's producing things.

[{When they are] grown it must nourish them. It
does not establish them in vain. (228.5-6)

90 Hsi tz'u chuan AS5.
91 Hs

.
I
N
1=

chuan B6.
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This passage might seem to imply a deistic conception of

t'ien, and therefore to contradict the point that no

consciousness or intent directs the process. However, this

was cléarly not Chang's view, as can be seen from the
following passages:

Heaven thus is without hsin, without [purposive]

action. There is nothing which directs it. It is
forever thus. (113.10)

When there are two, there must be interaction; but
what thoughts or concerns do the interactions of
heaven have? There is nothing that 1is not
spontaneous. (107.5)

Thus, there is no conscious intent, no ruler. The fact that

heaven "does not establish things in vain" means merely that

the processes of production and nourishment are linked.92

We come now to an important point. Heaven 1is an
abstract principle without conscious intent. But as the
creative force of producing and nourishing, it is good. 1In
fact, because of its various attributes, it is the standard

upon which human ethics should be based. For example, since

92 ch'eng Yi's position on this guestion was similar to
Chang's:

Q. What about the Way of Heaven?

A. It is simply principle; principle is the way
of heaven. Thus to say that "High heaven shook
with anger” by no means implies that there is a
man up above who shakes with anger; it is simply
that the principle is like this.

¥s 316.9-10, Graham, p. 24.
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the way of heaven is everlasting and unchanging, it is the

standard for "steadfastness"” (E--g) and "authenticity”

(ch'eng—-%7§ ):93

... the way of heaven is ceaselessly thus; it is
the height of steadfastness. (29.9)

The way by which heaven is longlasting and
unceasing is what is referred to as authenticity.
That by which the humane man and the filial son
serve heaven and make themselves authentic is
nothing more than simply being unceasing in
putting into practice humaneness and filiality.
(21.1)

Just as the way of heaven is everlasting and unchanging,

so too in ritual there should be things which do not change:

In ritual also there are things which need not be
changed. It is like heaven's expression, heaven's
sequence--how can these be changed? (264.11-12)

These things which need not be changed are the basic

principles of ritual, and they are derived from heaven:

As heaven produces things there are the images of
exalted and base, great and small. Man simply
follows this. This is how he created ritual.
There are students who maintain that ritual comes
from man, and do not understand that ritual is
based on the spontaneous ([principle]l of heaven.
(264.12-13)

This view of ritual is different from that of Hslin-tzu, who
wrote: "The former kings hated this disorder [caused by

contention], hence devised rites (li #g_ ) and righteousness

93 gee below, p. 136, for discussion of ch'eng.
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(yi 5 ) to maintain the necessary distinctions, to nurture
people's (proper) desires, and to assure the supply of
things that people seek."94
The myriad things all receive nourishment at the proper
time. Thus, heaven is the standard for "righteousness”
(yi) , which Chang took to mean behavior that was appropriate
to the situation:95
The principle of heaven is merely timely
righteousness. when the superior man teaches
others, he merely holds up the principle of heaven
to show them. In his personal behavior, he sets
forth the principle of heaven and applies it at
the proper time. (23.14-24.1)
since heaven is an abstract principle, it is without

form. This means that it is void. For Chang, in addition

to meaning without physical form, void also meant perfect

impartiality and lack of self-interest, the basis of virtue.
This sense of void can be seen in the following passages:

Tranquility is the basis of goodness. Void-ness
is the basis of tranquility. (325.14)

Void-ness is the source of humaneness. (325.1)

Because it nourishes all things equally, heaven is void both
in this sense of impartial and disinterested, and in the

sense of being without form. Thus Chang wrote:

94 gsiao/Mote, p. 184.

95 He glossed yi as its homophone yi (® --"ought to").
E.g., CTC 287.7. This gloss comes rom the Chung yung
3 - :

.5,
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Heaven and earth have void-ness as their virtue.
The height of goodness is void-ness. (326.3)

The way of heaven and earth is none other than
having the height of void-ness as their reality.
(325.10)

To emphasize the point that heaven is void, Chang wrote:

From the Great Void we have the name "heaven."
(9.5)

The Great Void is the reality of heaven. (324.13)

The way of heaven is clear for all to see. The passagé
cited in part above (p. 107) continues:
The way of heaven proceeds through the four
seasons and the hundred things are born. All of
this is extremely instructive. (13.10)
However, because heaven is above-form, it it difficult to
grasp. One must understand it as one understands the
principle of yin-yang, by inferring from its visible

manifestations, or images:

The blueness of gi [in the sky] is where the eye
stops. The sun and moon, stars and planets, are
visible images. (From the visible,] you should
seek the void-ness of heaven with your hsin.
(326.1)

But this is not easy to do. And because most people do not

understand heaven, they do not accord with its way:

when there is a period of decline, then heaven and
man compete in overcoming each other; their way is
not unitary. (226.3)
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Heaven attains esteem through vastness and
spontaneity; [by contrast,] man wants to be
considered venerable and great himself, and {so he
thinks] he must have "foregone conclusions,
egotism, obstinacy, and inflexibility."96 He wants
to follow his [desires] and venerate himself, and
is happy with his feelings; this is how he attains
humiliation and wrath. (99.14-100.1)

when man does not accord with the way of heaven, then he is
not following the Way:
when one does not resemble heaven-and-earth, his
distance from the Way is vast indeed. (35.13)
Thus, Chang"s "heaven" and "way of heaven"” resemble Lao-
tzu's "way" and the "heaven" of Hslin-tzu and of the Neo-
Taoists, insofar as he too referred to a spontaneous process
of production and transformation. Cchang even agreed with
Lao-tzu to some extent:
Lao-tzu said "Heaven and earth are not humane, and
treat the myriad creatures as-straw dogs."97 This

is correct.... what intent to be humane do
heaven-and-earth have? (188.12-189.1)

The last phrase points up a basic difference between Chang
and Lao-tzu. Heaven is not humane in the sense of
consciously seeking to be humane. But heaven is not
inhumane. Rather, according to Chang, heaven is good. The
processes of producing and nourishing things proceed

eternally, impartially, reliably and appropriately. In this

96 Lun y8 9.4.
97 Tao te ching ch. 5, modified from Lau, P. 61.
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sense, Chang retained an element of Tung Chung-shu's
correlative thought. He rejected the idea that heaven acted
consciously, but he retained the belief in an ethical
cosmos', and in the idea that heaven and man were linked. He
believed that heaven was the standard upon which human

behavior should be based.
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2.5  SHEN
when Chang paired the words shen (% ) and kuei (ﬁ, ), he
glossed shen as shen (4% ), the expanding, yang aspect of
g_ll'__i_.' Wwhen he used the term alone, however, it had a
different meaning. Chang departed from the traditional use
of shen as "spirit." Confucius had used shen in this way in
the famous passage: " ...one should sacrifice to a spirit
[i.e., shen] as though that spirit was present,..."98 This
sense of shen as "spirit® was very much alive in the
eleventh century. For example, Chang's contemporary Shao
Yung wrote that proper action is better than proper words,
but better still is to fully realize morality in one's hsin.
Shao went on to say:
when you make an oral statement, people are able
to hear it; when you perform a physical act,
people are able to see it; when you exhaust its
[meaning] fully in your hsin, the spirits [i.e.,
shen] are able to know 1it. Man's hearing and
Vision cannot be deceived; is this not all the
more so for the hearing and vision of spirits?99
There was another tradition from which Chang could
draw--the use of shen in the Book of Changes, specifically
in the Hsi tz'u chuan and the "Explanation of the Trigrams.”
The latter provides the following definition of shen: "The
word 'shen' refers to what is inscrutable in the innumerable

things."100 The Hsi tz'u chuan says: “That which |is

98 Lun y@ 3.12, Waley p. 97.
99 syna 3.107.
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unfathomable in the yin and yang is what is meant by
shen.101 And in describing the Book of Changes it says:

The Changes has no consciousness, no action; it is
quiescent and does not move. Wwhen it is
stimulated it penetrates the causes of (all] under
heaven. If it were not the most shen thing on
earth, how could it do this?... only because it
is shen [can it] hasten without urgency and arrive
without going.102
Chang Tsai derived his use of the term shen from such
passages as these. So did Ch'eng Hao, in whose thought shen
was a fundamental concept.l03 In contrast, Ch'eng Yi was
»suspicious of its mystical flavor,"” and seldom used the
term,104 He wrote:
In the Analects, Confucius never used the word

shen. Only in the Changes there were some places
Where he could not avoid speaking of it.105

In this remark Ch'eng may have been expressing disapproval

of the importance attached to the concept shen in eleventh-

century writing.106

100 shuo kua 5, Graham, p.1l13.
101 Hsi tz'u chuan A5, modified from Graham, p. 114.

102 y4si tz'u chuan A9.

103 Graham, p. 11l1.

104 Graham, p. 111.

105 ys 182.12, modified from Graham, p. 111.

106 Graham, p. 111, notes that shen was "extremely

prominent in the writings of Shao Yung, Chou Tun-yi and
Chang Tsaij;..."
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Chang drew an interesting conclusion from the Book of

Changes' description of shen:

Shen is unfathomable. Thus slow words are not
sufficient to fully realize [the meaning of] shen.
(16.4)

"Slow" words, which are concrete and limitiné, cannot

adequately describe shen, which refers to the indescribable.

I will use "marvelous"--exciting marvel, wondrous--as a

rough equivalent for shen as an adjective, and “the

marvelous,” or "the marvelous force," for the noun.107

Chang used shen as it was used in the "Explanation of the

Trigrams"-- to refer to, or describe, the inscrutable:
Because it is inexhaustible in its functioning,
and no one knows its location, we give it the name
"the marvelous." (204.1)

The principles governing the processes of production and

transformation are inscrutable; they are shen:
In an instant there is birth, suddenly there is
completion, with not a hair's breadth of space
between them. Is it not "marvelous?" (10.3)

At times Chang said that shen is the same as Change, or the

Way; it was wused in ancient texts to emphasize the

inscrutable, wondrous aspect of this process. For example:

107 some other possibilities might be "spiritual,"
"numinous® or "mysterious."™ The first two, however, retain
more of a religious sense than does Chang's use of shen.
"Mysterious"™ is a possibility, but it misses the "wondrous"
aspect of shen. Graham's "psychic" is too ponderous, and
far from the meaning of wondrous azd inscrutable.
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[The Changes] speaks of its moving along and
proceeding, and therefore it says "the Way"; it
speaks of its unfathomableness, and therefore it
says "the marvelous"; it speaks of its
continuously producing [things], and therefore it
says "Change." In reality these are all one
thing.... (65.13-66.1)
chang made a similar point in commenting on the Hsi tz'u
chuan line, "The marvelous is without boundary and Change is
without substance":108
Although the marvelous and Change are one affair,
and boundary and substance express one meaning,
[the Changes] says "without boundary" because it
is unfathomable; it says “"without substance”
because it continuously produces [things]. (187.1)
Chang also used "heaven" to refer to the spontaneous
principles of the universe.109 Since heaven is above-form,
it is ghen:
Heaven's unfathomableness is called marvelous;
what is marvelous and constant is called heaven.
. (14.5)
At times, Chang said that this marvelous force is
substance and that Change, or the Way, is function. In
other words, the process of production and transformation is

function, and is visible, while the substance of this

process is invisible and wondrous:

108 Hsi tz'u chuan Ad.

109 gee above, pp. 106-08.
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The marvelous force is the virtue of heaven,
transformation is the Way of heaven. Virtue is
its substance, the Way is its function. (15.11)

In describing the Book of Changes, he wrote:

Revealing . the auspicious and inauspicious to
people, its way is visible. [Its] yin and yang
being unfathomable, its virtue is marvelous.
(197.2)110

In these passages referring to the substance of the Way,
Chang used shen as a noun. In this usage, it denotes the
inscrutable force behind the changes and transformations, as

in the following passage:

The marvelous force drums up [all] the movements
under heaven; the marvelous force, therefore, is
the master of movement. Therefore all the
movement in the world is [caused by] the workings
of the marvelous force. (205.8)111

Chang commented on the Hsi tz'u chuan line, "It reveals it

through humaneness, conceals it in function,"112 as follows:

"It reveals it through humaneness.” Man is able
to see the achievement in heaven-and-earth's
producing the myriad things. However, man is
unable to see that by which it produces the myriad
things--this is [what is meant byl "it conceals it
in function."™ (374.13-14)

110 cf Hsi tz'u chuan AS8.

111 1 have not followed the CTC emendation.

112 gsi tz'u chuan AS.
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“rhat by which®™ things are produced--what lies behind the
processes of heaven-and-earth--is shen.

The interaction of the polar forces in the Great Void
brings about the phenomena of the world. This interaction
is above-form and is marvelous:

Marvelous is a word [to describe} the inscrutable
responses of the Great Void. (9.6)
All that is invisible and above-form is marvelous; thus, the
Great Void itself is marvelous:
The Great Void is pure; being pure, it is without
obstruction. Because it is without obstruction,
it is marvelous. The opposite of pure [Ch'i] is

impure (ch'i]; being impure, it is obstructed.
Because it 1S obstructed, it has form. (9.2)113

The undifferentiated Ch'i of the Great Void is marvelous;
condensed ch'i is not:
what is dispersed and distinct, and can be
conceived of as an image, is ch'i; what is pure

and pervasive, and cannot be conceived of as an
image, is the marvelous. (7.2)

Ch'eng Hao was critical of this passage:

outside of gi there is no such thing as the
marvelous, and outside the marvelous there is no
gi. Someone [i.e., Chang] said the pure is
marvelous. Does this mean that the impure is not
marvelous?114

113 cf Graham, p. 116 on this and the next passage.

114 ys 133.13, modified from Graham, p. 116.
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Ch'eng maintained that the marvelous force is immanent in
all things, whereas Chang used it to describe only the
above-form realm. Elsewhere, Ch'eng's use of shen was
similar to Chang's:

What is inscrutable in the transformations is the
marvelous.11l5

The cold of winter and heat of summer are yin and
yang. That by which they are moved and
transformed is the marvelous force,ll6
Thus, Chang Tsai used shen to describe the inscrutable
yet awesome aspect of the above-form realm and to name the
force behind the visible processes of heaven-and-earth.
However, precisely because it was the term he used to
describe thé indescribable, because "slow words" cannot
capture its meaning, Chang had difficulty conveying its
meaning. He often said, “"Shen is a word for ...," or "shen
is a name for...." Although no records of his conversations
with his disciples remain, such statements were probably
made in response to questions from disciples who were
unclear about the meaning of shen. Several passages which
try to explain that shen cannot be known may also have been
in response to such questions. For example:

That to which you cannot "extend knowledge" is
called "the marvelous." (17.7)117

115 ys 133.10, modified from Graham, p. 114.

116 ys 133.8, modified from Graham, p. 1l4.
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...[Heaven's] response cannot be sought through
thought and concern, hearing and sight; therefore
we call it marvelous. Lao-tzu compared it to a
valley for this [reason]. (66.2)118
A valley is void--without physical form--but it responds to
sound by producing an echo. One cannot see where this
response comes from, because it comes from the marvelous.
one should simply accept the fact that it is the marvelous
force at work, and leave it at that:
You cannot cause your thoughts to arrive at the
marvelous; it is all right to [just] 1leave it
there. (17.12)119
As we have already seen, the creative force of production
and transformation is invisible; but one knows it is there
from its visible workings. Thus Chang elaborated on a line
from the Hsi tz'u chuan:120
When a man is able to know the way of change and

transformation, he must know the workings of the
marvelous. (18.2)

This is the point that Chang was making in the following
passages as well, when he referred to tangible matter as the

"sediment of the marvelous":

117 »gExtend knowledge™ (chih chih Z& % ) comes from
the Ta hsfieh 1.4.

118 Tao te ching, ch. 6.

119 This may be an allusion to Mencius 7Al3, or to Yang
Hsiung, "Wen shen p'ien,” in Fa yen, TSCCCP ed., ch.4, p.
13.

120 cf Hsi tz'u chuan A9.
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All the patterns and images of heaven-and-earth
are merely the sediment of marvelous
transformation. (9.6)121

The forms and colors of the myriad things are the
sediment of the marvelous. (10.5)

Chang also used shen to describe the fact that everything
is one:

What is one thing with two substances is Ch'i.

Because it is one, it is marvelous. (Because the

two are present’ {in the one], it is
unfathomable).122 (10.10)

Ch'i has yin and yang;... being unified and
unfathomable, it is marvelous. (16.6)

One result of this marvelous unity is that an action in one

place can have an effect in another. For example:

Authenticity here [causing] movement there--is
this not the way of the marvelous? (14.2)

To illustrate this marvelous unity, Chang used the example

of the human body:

"Because it is one, it is marvelous." For
example, because the four limbs of a man's body
are all one thing, wherever it is touched there is
perception; this does not occur after waiting for
the hsin to cause [perception] to reach this
[affected] place. This is what is meant by "when
stimulated it penetrates,” and “it arrives without
going, hastens without urgency." The forms of
things have [differences of] small and large,
refined and rough, but the marvelous does not have

121 cf Graham, p. 116 on this and the next passage.

122 7his is Chang's own note.
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{differences like] refined and rough. The

marvelous is simply marvelous. One need not speak

of its function. It is like [Lao-tzu's metaphor,]

when "thirty spokes share a hub®™ one has a

cart.123 If there were no hub and spokes, then how

would we have the function of the cart?
(200.10-12)124

The hub unifies the thirty spokes—-for Lao-tzu, this empty

space at the center of the wheel illustrated the function of

non-being. For Chang, the point is that the spokes are all

unified by something without form, in a marvelous way. Just

as the different parts of the body are all "one thing," so

too everything in heaven-and-earth is part of a marvelous

unity. In the next chapter, I will discuss how man fits

into that unity.

123 Tao te ching ch. 11, Lau, p. 67.
124 cf Graham, pp. 115-16.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



Chapter III
MAN

Introduction

Chang Tsai argued that everything in heaven-and-earth
consists of ch'i which has condensed from the formless Ch'i
of the Great Void. This fundamental theory allowed Chang to
provide a solution to two problems that occupied the
attention of many eleventh-century scholars: "of what does
human nature consist?"; and "if human nature is good, what
is the source of evil in the world?"

Chang's theories on human nature follow those of Mencius,
who held that human nature is inherently good, but that this
good nature is blocked by human desires and emotions. While
concurring with this basic position, Chang developed an
elaborate theory of his own which was consistent with his
views on heaven-and-earth. This theory enabled him to link
together morality and heaven-and-earth.

Chang argued that there are two "natures.” One--the
heaven-Nature--is the nature of undifferentiated Ch'i, which
is the same in every thing and every person, and is
perfectly good; the other is the nature of condensed ch'i,
the individual "physical nature" of each thing and person.

Because the latter can block the development of the former,

- 124 -
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the individual must strive to overcome the limitations
imposed by his physical nature and realize the potential
goodness within him. In other words, man possesses both the
potential for goodness and a physical nature that can block
the realization of that potential. Whether or not the
individual realizes his potential depends on his own
efforts. what is required in order to realize this
potential is "learning.”

According to Chang, learning means learning to be a sage.
This is a two-stage process: during the first stage, a man
must persist diligently in his study of the Classics and in
making his behavior conform te the requirements of ritual;
in the second stage his development proceeds spontaneously,
by means of increasing humaneness and deepening
understanding, until he arrives at sagehood. In Chang's
unique conception Yen Hui occupied the transitional point
between the two stages. As such, his views on Yen-tzu
comprise an interesting illustration of Chang's theories on

learning.
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3.1 THE HEAVEN-NATURE

Chang Tsai reaffirmed Mencius' assertion that human
nature 1is originally good. But Chang arrived at this
position through his theories of gi, the basic stuff of the
universe. .

Chang did not define what he meant by "nature." As with
gi and yin-yang, "nature®" was such a well established
concept that no one had to explain what he meant by the
nature of something; the problem that Chang was concerned
with was not what constituted a “nature,” but what human
nature consisted of and whether it was good or bad.
However, certain of Chang's statements serve to reveal his
general conception of "nature."” For example:

That which is never non-existent is what is meant
by "substance"; substance is what is meant by
"nature.” (21.10)1
That 1is, the nature of a thing is its substance--its
essential properties-- which that thing is never without.2
It is also the substance or source of

interaction-~responses--between two things or two people:

1 My interpretation of this passage differs from W.T.
Chan, Sourcebook, p. 508. My understanding of Chang Tsai's
thought is different from his and my translations,
therefore, also differ from his. Graham, p. 39, translates
the first line of this passage as, "That which has never
been absent (that is, through all transformations) is what
is meant by substance."

2 cf Chang Tai-nien, ®"Chung-kuo ku tien che hsBieh jo
kan chi pen kai nien te ch'i yBan yB yen pien,” in Che hsfieh
yen chiu, No.2 (1957), 67-69, for a discussion of the
concept of substance in Chinese thought.
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The nature is the substance of responses. (63.15)

Responses all come from the nature. (200.12)

A man's natucre is thus the source of his emotions and
feelings:
Emotions, then, are real things. It [i.e., the
term "emotion"] refers to "pleasure, anger, Sorrow
or joy."... These are all real things emitted from
the nature. (78.9-10)3
In Chang's use of the term, therefore, "nature® is the
substance, or basic properties, which a person or thing is
never without; and it is the source of interaction between
one person or thing and another. Hereafter, I will -use
mNature® to refer to this concept.
Chang believed that this Nature is the same in all things

and all people:

The Nature is the single source of the myriad
things; it is not something I get individually.
(21.5)

It forms the substance of the myriad things and we
call it their "Nature.” (64.1)
It is in things, or in man, as their constant substance, and
is unaffected by the actions of the thing or person:
when ocean water freezes ice forms; when it drifts
up, bubbles form. But the ocean is unable to

participate in [affecting] the [basic] stuff of
the ice, the nature of the bubbles, and the

3 chung yung ch. 1, Legge, p. 384.
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existence or disappearance [of ice or bubbles].

(19.6)4
Ocean water freezes or forms bubbles because of its Nature,
which the ocean cannot affect. Indeed, Chang felt that this
Nature is one of the things that exist eternally:

The Way and virtue, the Nature and destiny: these

are all things which exist forever, never dying.

The individual dies, but these always exist.

(273.7)
Thus the Nature exists before and after the existence of
individual things. In the human realm, it exists before an
individual is born. This can be seen in the following
excerpt from a longer discussion by Chang concerning his
disciples:

[Physical] ch'i exists between the Nature and

learning. (329.14) .
This passage is not as enigmatic as it appears. Physical
ch'i refers to the coming into being, the birth, of an
individual through condensation from the Great Void. Chang
was referring here to a temporal progression from the Nature
to birth to learning. Later in the same discussion Chang

said:

4 Ch'eng Yi concurred with the sense of this passage.
He wanted to change yf8i (%2 --"participate") to yu
(# --"possess"). He felt that this would express more
clearly the point that the Nature exists beyond the control
of the person or thing. See CHCC 33.4 and Hou Wai-lu,
Chung-kuo ssu hsiang t'ung shih (Peking: Jen min, 1959),
v.4, pt.1l, p. 557,
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The Nature cannot be called generous or petty,
confused or clear. This Nature never differs.
(330.2-3)
"Generous or petty, confused or clear" are attributes of the
physical nature; the Nature, on the other hand, is beyond
such distinctions. It exists eternally, the ;ame in every
individual.

‘ Of what does this Nature--the transcendent, ever-present
substance of all things--consist? Basically, it is the same
yin-yang polarity that is the Nature of 99;1.5 Although
Chang did not say so explicitly, it seems that man (and
things) retain the Nature of undifferentiated Ch'i when they
come into existence. For example:

The original source of the Nature is [the Great

Harmony, which is] completely still and without
stimulation. (7.6)6

5 chang Tai-nien, CTC p. 42, says "The 'Nature of
heaven-and-earth' is the nature of gi." See also his "Chang
Heng-ch'8 te che hsBeh,® in Che hsfieh yen chiu, No.l (1955),
115-16. Yamane Mitsuyoshi, Seimo (Tokyo: Meitoku, 1970), p.
44, and Yuasa Yukihiko, *yuibutsuron,* p. 4, say it is the
potential for, and source of, movement and transformation.
Hou Wai-lu, T'ung shih, IV.I.557, however, says that the
Nature and gi form a dichotomous pair.

6 ch'ien Mu, Sung Ming li hsfieh kai shu (Taipei: HsBeh
sheng, 1977), p. 56, interpreting this passage the same way
I do, says that the T"completely still and without
stimulation™ source of the Nature is the Great Harmony. Hou
Wai-lu, T'ung shih, IV.I.558, is critical of this line; he
says the idealist notion that "the reality of the Nature
transcends all else"™ is Buddhist dogma.
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The Great Harmony is originally still and without
stimulation; but because it has the yin-yang polarity as its
Nature, the phenomena of the world occur. This Nature thus
exists before and after the existence of any individual, and
is the Nature of every individual. It is in this light that
the following passages can be understood:

The reason all things can interact with each other

is [that they have] the Nature of returning and
coming forth, extending and receiving. (19.11)

Movement and rest, yin and yang are the Nature.
(177.7)
These pairs are all aspects of the polarity which is the
Nature of Ch'i, and they constitute the Nature of
individua}s as well.

Chang often referred to this Nature as the "heaven-
Nature® ("heaven” in the sense of the spontaneous principles
of the world),7 or as "the Nature of heaven-and-earth,"8 to
show that it is the same yin-yang polarity that brings about

all the processes that occur in heaven-and-earth:

7 "Heaven-Nature"” was used in several ancient texts;
e.g., Li chi, 11.8b, Hsiao ching Cheng chu shu, SPPY ed.,
A.7b, and Mencius 7A38, In this dissertation I will follow
the convention of “"poun-nature®-- e.g., heaven-Nature or
water-nature--for constructions of the form “"noun-hsing," to
indicate the generalized, hypostasized nature of things; and
"nature of x" for constructions of the form "x chih hsing."”

8 For an example of Chang's use of “the Nature of
heaven—and-earth" see, e.g., CTC 23.1.
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The heaven-Nature in man is exactly analagous to
the water-nature in ice. Although frozen and
melted are different states, as a thing they are
unitary. (22.1)
Ice and water are different states, but they are unitary
because they both possess the same "water-nature."
similarly, each individual, though different from every
other indiviidual, possesses the same heaven-Nature. The
above passage continues with another analogy, this time to
the reflection of light by different objects. Although some
things reflect more light than others, the light that is
reflected is the same:
In receiving light there are differences in amount
[received] and brightness [reflected]l; but what
shines [as reflection] and what is received [as
source] are not two [different things]. (22.1)9
Despite individual differences in reflection, it is the same
light that is reflected, just as every individual possesses
the same heaven-Nature.
The heaven-Nature is just the yin-yang polarity:

The heaven-Nature is ch'ien (¥%Z ) and k'un *¥),
yin and yang. (63.13)

That which responds and that which is the Nature
are merely the two polarities--ch'ien and k'un,
yin and yang. (63.9)

9 1t is not clear whether this refers to water
reflecting different amounts of light at different times, or
to objects which reflect 1light differently. The basic
meaning, however, remains tne zame in either case.
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And the vyin-yang polarity is the same principle which
governs the processes of heaven-and-earth. Thus Chang could

says
...the Nature is the Way of heaven. (63.14)

What the Nature and the Way of heaven refer to is
merely Change. (10.5)

The Nature given by heaven is fully unified with
the way. (21.11)
And in his most famous essay, the "Western Inscription,”

Chang wrote:
what directs heaven-and-earth is my Nature. (62.7)

Hence, morality is linked to heaven-and-earth: all of these
passages are different expressions of the point that the
Nature of man is the same yin-yang polarity that governs
heaven-and-earth. This is how Chang understood Mencius'
remark that "A man who knows his own nature will know
heaven":10
[When] a man "knows his Nature he knows heaven";
and then [he understands that] yin and yang, and
returning and coming forth, are all merely part of
his endowment. (21.14)
This Nature--the yin-yang polarity--would seem to be
amoral. Indeed, A.C. Graham has written that Chang believed

"to do good is in acordance with the nature, to do evil goes

10 Mencius 7A1, D.C. Lau, p. 182.
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against it; but the nature itself cannot be called good."11
Graham's evidence for this assertion is CTC 187.13-188.1,
which he translates as follows:

Before the nature is complete, there are good and
bad mixed. Hence by resolutely continuing in
goodness, one becomes (wholly) good. When evil
has been entirely removed, the result is that good
disappears with it. Therefore the text ceases to
refer to "goodness" and says, "That which
completes it is the nature."12
However, just as the spontaneous processes of heaven-and-
earth are morally good because they are productive,
nurturing, reliable and impartial,l3 so too the yin-yang
Nature which governs these processes is also morally good.
Because this yin-yang polarity is man's true Nature, Chang

could assert:
The Nature in man is ccmpletely good. (22.13)

Graham has misunderstood CTC 187.13-188.1. Chang used the
phrase “"complete the Nature" to mean fully realize one's
potential. This passage means that until a man has fully

actualized his potential, good and bad are both present. A

11 Graham, p. 46.

12 Graham, p. 47. The reference is to the Hsi tz'u
chuan A4.

13 gee above, p. 112. T'ang Chl@n-yi, "Mind,” p. 127,
has expressed this point as follows: "The whole existential
process in the universe is a process of generation and
evolution through intercourse. and the generation and
evolution of a thing are themselves activities of positive
value, and exhibit a moral character.”
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man who "completes®” his Nature becomes a sage who is beyond
the relative distinction of good and evil, and thus is no
longer described as "good." This passage should be rendered

as follows:

Before your Nature has been completed there are
good and bad mixed. Hence by resolutely
continuing in goodness, you b [wholly]l good.
When evil has been entirely removed, goodness is
thereby completed.l4 Therefore [the text] ceases
to refer to "goodness" and says "what is complcsted
is the Nature.™ (187.13-188.1)15

This passage thus does not contradict the statement that
"the Nature in man is wholly good."

Cchang supported his contention that this Nature is
morally good by following the "Explanation of the Trigrams®
in associating humaneness and righteousness with the yin-
vyang polarity and therefore with the heaven-Nature:

'Ehe Changes is one thing but -it joins together
the “three fundamental powers. Heaven and man
are unitary; their Ch'i is yin and yang, their

form is hard and soft, their Nature is humaneness
and righteousness. (235.10-11)16

. 14 Following the CTC emendation of this phrase, which
is based on the Chou yi hsi tz'u ching yi.

15 My translation of the last phrase is based on CTC
187.11, where Chang explained how he interpreted this 1line
from the Hsi tz'u chuan.

16 shuo kua 2, Wilhelm, p. 264. I have not followed
the CTC emendation.
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In other words, humaneness and righteousness are another
yin-yang polarity like movement and rest, hard and soft.17
Mencius argued that human nature is good because it contains
the seeds of humaneness, righteousness, propriety and
wisdom.18 In Chang's unique conception, human nature is good
because it is the same yin-yang polarity that brings about
the morally good processes of heaven-and-earth. And the
complementary pair of virtues, humaneness and righteousness,
is one of the sub-polarities of this yin-yang Nature.
Everyone possesses the heaven-Nature. However, because
man also has a "physical nature,"l9 his heaven-Nature is
often obscured:
Heaven's "inherent ability"20 is originally one's
own inherent ability. It is just that it is lost
by the individual. (22.2)
The heaven-Nature, then, is morally good and exists

eternally. However, because it is blocked or lost, it

exists in man only as the potential to be good. To fulfill

this potential is to fully realize one's humanity. Chang

17 Chang did not explain how humaneness and
righteousness relate to the other polarities, which are more
clearly opposite poles of a continuum. He simply followed
the Changes in treating them as another complementary pair.

18 Mencius 2A6.
19 see below, 3.2.
20 rn Mencius 7A15 “"inherent ability® is defined as

"what a man is able to do without having to learn it." D.C.
Lau, p. 184,
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used the term ch'eng (%Ji) to make this point.2l Ch'eng, in
Chang's usage, means “authenticity®” or "genuineness"--being
what one should be to fit properly with the pattern of
heaven—and-earth. In other words, being ch'eng means to
accord with one's Nature:

The heaven-~Nature is perfect authenticity,... If

a man is able to achieve perfect authenticity then
his Nature is fully realized.... (63.5)

Joining together the Nature and the Way of heaven

lies in authenticity. (20.12)
A man who is “authentic"--fits properly with the pattern of
heaven-and-earth--has united his Nature with the Way of
heaven. He is fully in accord with the yin-yang polarity
that governs heaven-and-earth and that is in him as his true
Nature. This polarity includes the sub-polarity of
humaneness and righteousness; to follow one's Nature thus
means to accord with the processes of héaven-and-earth and
to be morally good.

In sum, man has the potential to be morally good because
he possesses the same Nature that governs the morally good
processes of heaven-and-earth. However, because man is a
physical being, he also has a physical nature. This
physical nature, the nature of his tangible ch'i, can block
him from according with his true Nature. In order to

realize his potential, therefore, he must understand what

21 see Tu, Centrality, pp. 105ff, for a discussion of
ch'eng.
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his physical nature consists of.
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3.2 THE NATURE OF THE CH'I-CONSTITUTION

The fact that the heaven-Nature is in everyone and is
morally good leads to certain fundamental questions. If
everyc;ne possesses this good heaven-Nature, what then is the
source of evil? What prevents an individual from fulfilling
his potential? This is a problem that appeared in different
forms throughout the course of Chinese philosophy.22 For
example, Tu Wei-ming, in his study of the Chung yung, has
described this problem as follows: “"The question of why the
way of the profound person, despite its universality and
commonality, can only be actualized in unique personalities
is never fully answered."23 The same problem can be seen in
Confucius' approach to Jen (4= --"humaneness" or
"goodness"), the virtue he esteemed most highly. On the one
hand, jen is within the individual's potential to achieve.
In fact, Confucius said: "Is Goodness indeed so far away?
If we really wanted Goodness, we should find that it was at
our very side."24 On the other hand, few people actually
achieve jen. Confucius also said: "I for my part have never
yet seen one who really cared for Goodness, nor one who

really abhorred wickedness."25 One wonders why, if jen is

22 For a discussion of this problem, see W.T. Chan,
“The Neo-Confucian Solution of the Problem of Evil," in
Studies Presented to Hu Shih on his sixty-fifth Birthday,

the 'Bullet:n of the Institute of Histor and Philology,
Academia sinica, 28 (1 . pp. 780-827

23 7y, Centrality, p. 32.
24 pun y8 7.30, waley, p. 129.
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"at our very side," Confucius never saw anyone "who really
cared for jen."

Mencius proposed a solution to this problem. He said
that human nature is inherently good because it contains the
. four "seeds" which, if allowed to grow, will develop into
the virtues of benevolence, dutifulness, observance of the
rites, and wisdom.26 However, Mencius held that man's
physical desires stifle the development of these four
"seeds,” and that therefore man does not fulfill the
potential of his nature. However, Mencius never explained
what he considered to be the origin of these physical
desires. Chang Tsai elaborated on this Mencian position,
developing a theory which was fully consistent with his
ideas on heaven-and-earth.

According to Chang, everyone possesses the same heaven-
Nature. However, every individual is different from every
other; this individuality is due to differences in , the
physical ch'i which come into being after undifferentiated
Ch'i has condensed and taken on form:

Man's being firm or yieldin?, slow or quick,
res

talented or not talented ults from] an
imbalance of ch'i. (23.2)

25 Lun y8 4.6, Waley, p. 103.
26 Mencius 2A6, Lau, p. 83.
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To put it in Chang's terminology, the "ch'i-constitution"
(ch'i chih i’ﬂ ) of every person and every thing is

different. He explained ch'i-constitution as follows:

The ch'i-constitution resembles what people refer
to as "taking ch'i as the nature.” [Physicall
ch'i consists of hard and soft, slow .and fast,
Glear and muddy ch'i. “"Constitution" is talent.
The [particular] chV'li-constitution is [what makes]
an individual thing. Such things as the
[particular] growth of grass or a tree can also be
referred to as its ch'i-constitution. (281.8)

This ch'i-constitution, then, is what accounts for

individuality in the world--everything is as it is because

of its ch'i-constitution:

In general, being generous or petty is [due tol
the ch'i one is allotted; ch'i [refers to] the
physical ch'i each thing receives from the time

when the myriad things separate and are
differentiated. (329.12-13)

A person cannot control his ch'i-constitution, the
individual allotment of ch'i which he receives:
Man's admirable or bad ch'i-constitution and the
principles of being noble and base, having a short
life or long, are all [a result of] the fixed
allotment he receives. (266.1)
The ch'i-constitution possesses certain attributes or
qualities which Chang called the "nature of the ch'i-
constitution® (ch'i chih chih hsing i’g 2 # ). This
nature consists of the needs and desires that are part of
having a physical existence. Certain aspects of this

physical nature cannot be changed:
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Drinking, eating and sexuality are all [part of

the physical] nature. How could they be
extinguished? (63.7)

This concept--the "nature of the ch'i-

constitution®"--appears to be Chang's own creation, and it
had a great influencz on later Tao hsf8eh thinkers.27
According to Chang the physical nature, as the source of
human desires, is the source of evil in the world:
Aggressiveness and acquisitiveness are desires
[that stem] from ch'i. The mouth and belly [tend]

towards drinking and eating, the nose and tongue
[tend] towards good smells and tastes; these are

all [examples of] aggressiveness and
acquisitiveness in our [physicall natures.
(22.7)28

And this physical nature can block the heaven-Nature from

being fulfilled, a point which Chang stressed:

All things have this Nature. Because it flows or
is obstructed, is open or blocked, there is the
difference between man and things. Because the
obstruction may be heavy or light, there is the
difference between wise and stupid. If the
blockage is firm it cannot be opened. Heavy
{obstruction] can be 1lifted, but 1lifting it is
difficult. Light [obstruction] can be 1lifted
easily. If you lift [the obstruction] you reach

27 Chang's distinction between a physical nature and a
transcendent heaven-Nature fit in with the Ch'eng-Chu
dichotomy of 1i (22 ) and gi (% ). They equated heaven-
Nature with above-form 1li, and physical nature with below-
form ch'i. Chu Hsi said that "the concept of a 'nature of
the ch'i-constitution' was most useful to the school of the
sages,” and that it originated with Chang and the Ch'eng
brothers. (cHCC 39.3). A.C. Graham, p. 49, has shown that
the term "nature of the ch'i-constitution,” and probably the
concept as well, originated with Chang.

28 Ccf Mencius 7B24.
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the Way of heaven and are one with the sages.29

The heaven-Nature is in everything and everyone. But in
things and animals, it is so firmly blocked that it cannot
develop. And some people are more heavily obstructed than
others; but even f'ot such people, the obstruction can be
"lifted." Yet the ch'i-constitution can obstruct the

realization of the heaven-Nature. And the ch'i-constitution

one receives at birth can become more rigid through the

development of bad habits:
Your Nature can still be harmed by the bad
qualities of ch'i; and physical ch'i is harmed by
bad habits. This is why you must ...exert
yourself at learning in order to overcome your
ch'i and habits. (329.14-330.1)
If bad habits become too firmly entrenched, then the
individual will be unable to change. Thus Chang commented
on the line from the Analects that "It is only the very
wisest and the very stupidest who cannot change®30 as
follows:
"The very wisest and the very stupidest": [The
latter cannot change because] their habits and

their WNature have grown so far apart that they
cannot be changed. (23.11)

29 chin ssu lu, TSCCCP ed., 1.28; cf Chan, Reflections,
P. 34. :

30 Lun yA 17.2, Waley, p. 209.
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Wwhen the nature of the ch'i-constitution obstructs a man's

Nature, then that man is "controlled by ch'i™:

The reason many people nowadays are controlled by
ch'i and are unable to become virtuous men is, I
claim, because they do not understand "learning."
(266.1-2)

In the past I was often controlled by ch'i;
subsequently this [control]l was greatly reduce
(281.10)

Unlike the heaven-Nature, the nature of the ch'i-

constitution is not eternal; it comes into existence only

with the appearance of each individual:

The nature of the ch'i-constitution exists [only]
after there is [physical] form. (23.1)

Therefore, as the preceding passages indicate, this nature
can be changed by man's efforts:
The [part of] the ch'i which cannot be changed is

just death and life-—-[whether one_ lives] 1long or
dies young--and no more. (23.5-6)31

As for bad ch'i-constitution, it can be altered
through "learning." (266.1)

It is only when one can "overcome the self"32 that
one can change, transform and stop the ch'i-nature
of custom and habit.... (281.9)

31 cf Mencius 7A1, "Whether he is going to die young or
to live to a ripe old age makes no difference to his
steadfastness of purpose.” (Lau, p. 182)

32 cf Lun y8 12.1, Lau, p. 112, "To return to the

observance of .the rites through overcoming the self
constitutes benevolence.”
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The passage about the nature of physical ch'i33 concludes as
follows:
A man who understands virtue "stops eating when he
gets enough"34 and does not allow his appetites to
encumber his hsin. It is simply that he does not
damage the great with the small, or lose the root
for the branches. (22.7-8)
The "great" and the "root"™ here refer to the heaven-Nature;
the "small"™ and the "branches"™ refer to the nature of the
ch'i-constitution.
If a man does not allow himself to be controlled by his
ch'i, then he can "return” to the original heaven-Nature:
If a man returns to it [i.e., to his Nature]
skillfully then the Nature of heaven-and-earth is
preserved in him, (23.1)
One must realize that the nature of the ch'i-constitution is
not the true Nature, the eternal, unchanging substance of
things. Therefore, this passage continues:
Thus the nature of the ch'i-constitution is not

what the superior man regards as his Nature.
(23.1)35

33 cited in part above, p. 141.

34 Tso Chuan, Duke Chao, 28th year, Legge, p. 728:
"Would that it were with minds of superior men as it is with
the bellies of small men like us!--that they were satisfied
when they had enough!*®

35 This passage is problematic. W.T. Chan, Sourcebook,
P. 511, has "Therefore in physical nature there is that
which the superior man denies to be his original nature."
It could also mean, "Thus there are some superior men who do
not regard the physical nature as the Nature."
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In other words, human nature consists of the heaven—
Nature--the yin-yang polarity which is the Nature of
undifferentiated Ch'i--and of the nature of the ch'i-
constitution--the needs and desires inherent in physical
ch'i. 1In light of this dual nature, the following passage

can be understood:

In the unity of void and gi there is the name
"nature.” (9.5)

This statement has caused considerable confusion among
scholars, who have described it .as "obstructive” or
"tautological."36 But it can be understood as follows:
"void™ refers to undifferentiated Ch'i; gi here refers to

physical, condensed ch'i. The nature of undifferentiated

36 Mou Tsung-san, pp. 495-96, has criticized this line
as being an "obstructive expression" which does not accord
with the real sense of Chang's thought. Mou feels that the
Nature is ontologically prior to, and separate from, g% (pP.
444, 494f£f). Mou is incorrect: he says Chang believed that
the Great Void is the Nature (pp. 443-44). However,
according to Chang the heaven-Nature is the same yin-yang
polarity that is the Nature of the Great Void; it is not the
same as the Great void itself. Also, Mou argues that the
Great Void is not Ch'i. He maintains that the Great Void
can only be seen in gi, but is not the same as gi (p. 455).
This is because Mou “takes the same position that Ch'eng Yi
did (see below, p. 270), that gi can only be below-form.
Mou argues that Chang kept the above-form and below-form
realms distinct (p. 459). It is my contention that Chang
was doing precisely the opposite--trying to unify the two
realms through his concept of gi, as I explained in 2.2
above. .

Fung Yu-lan, II,489, says of this line: "...for Chang,
the Void or Great Void is the same as the Ether [i.e.,
Ch'il; hence for him to speak of the "combination of the
Void with the Ether" is a tautology, equivalent to speaking
of 'the combination of the ether with the Ether.'®™ Fung has
missed the point that gi here has to be taken as physical
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Ch'i is the heaven-Nature, and of physical ch'i is the
nature of the ch'i-constitution. It is only by including
both of these that one arrives at a full understanding of
'natuée" in all its aspects.

Thus, Chang's theories of human-nature provide a solution
to a fundamental problem in Chinese philosophy. A.C. Graham
has put the problem well: "...the question behind these
discussions of human nature is always 'Why ought I to do
what I do not want to do?' The answer they would like to
give is 'because ultimately I do want to, because wanting
otherwise comes from a misunderstanding of my true nature.'
But this conflicts with common experience, which forces us
to admit that evil as well as good inclinations are natural,
present in us from birth and independent of outside
influence."37 Chang Tsai resolved this problem through a
theory that was fully consistent with his views of heaven-
and-earth. The nature of undifferentiated Ch'i is perfectly
good and is retained by each individual person and thing as
its true Nature. However, when Ch'i condenses to form
individuals, each individual acquires a physical nature
which obstructs the realization of the heaven-Nature. This
physical nature is different in each individual, as is the
degree of obstruction. Each individual, regardless of how

heavy the obstruction, has the power to determine whether he

ch'i, which is not the same as the Great Void.

37 Graham, p. 44.
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will overcome the nature of his ch'i-constitution and
fulfill the potential of his heaven-Nature. Thus Chang
interpreted the line in the Analects, "The progress of the
superior man is upwards; the progress of the mean man is
downwards"38 in terms of the choice between fulfilling his
heaven-Nature or following his physical nature:

Is not "to progress upwards" to return to the
principle of heaven, and "“to progress downwards"
to follow human desires? (22.3)
According to Chang Tsai, a man is able to overcome his
physical nature and to "progress upwards"” through

"learning."

38 Lun y8 14.23, Legge, . 285.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



148

3.3 LEARNING

3.3.1 Overcoming bad ch'i-constitution

L8 Ta-lin's qualities are admirable, but he is
slow in moving towards learning. Alas, he |is
narrow in what he seeks [through] thought....
However, narrowness does not impede [the
achievement of] clarity. How is it that
narrowness does not impede [the achievement of]
clarity? [Because] narrowness is [a quality of]
ch'i while clarity is what you learn. (329.11-12)

In this description of his disciple, Chang has made two
important points. Bad qualities of the ch'i-constitution,
such as narrowness, do not ‘hinder one from reaching
"clarity."” And clarity is something one achieves through
learning. One can reach clarity despite bad ch'i because
learning has the power to change the ch'i~-constitution:
The great benefit of engaging in learning is that
you are able, through your own efforts, to change
and transform your ch'i-constitution. If you do
not learn, you will never have anything which will
lead to clarity, and you will be urable to see the
profundity of the sages. Thus learners must first
change and transform their ch'i-constitution.
(274.9-10) 39
Chang repeatedly made the point that man can change his
ch'i-constitution through learning:

To take the bad and make it all good: must this
not be accomplished through learning? (24.3)

As for bad ch'i-constitution, it can be altered
through learning. (266.1)

39 1 have not followed the CTC emendation.
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If a man sets his will on learning then he can
overcome his ch'i and his habits. (330.4)
Bad ch'i-constitution is an obstacle to fulfilling one's
potential, but not an insuperable one. Therefore, once a
person has made the commitment to try to fulfill that
potential, physical limitations no longer matter; the only
question is one of commitment:
With those who set their will on learning one no

longer speaks of admirable or bad ch'i, but merely
looks at what their will is like. (321.11)

A man must set his will firmly because clarity is a distant

goal; if he does not, his learning will be in vain:
If a man's will and inclination are not towards a
distant [goall, then "his heart is not in it,"40
and even if he 1learns he will not achieve
completion. (375.5)

In sum, the ch'i-constitution can be transformed; but to do

so requires persistence and a firm commitment to learning.

3.3.2 What is learning?

What, then, does learning mean? Chang said that learning

is "making the hsin correct":

The critical task when one engages in learning
lies in making the hsin correct and seeking
[moral] betterment. (375.

40 Ta hsfleh 7.
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"Learning”"--making the hsin correct--thus has the broad
meaning of "self-cultivation"; in its broadest sense, it

means "learning to be a man":
Learners learn how to be a man. (321.2)41

As one might expect, this kind oﬁ learning is a
complicated affair about which Chang had a great deal to
say. He believed that there are two stages in the process
of learning:

From learner to Yen-tzu is one stage, and from
Yen-tzu to Confucius is one stage. It is
extremely difficult to advance along this [path];
the two stages are like two passes.... (278.9)
The principles of the Way, Chang believed, are too subtle
and difficult for beginners and should therefore not be
presented to them:
Now those who are beginning to learn will not
necessarily be able to continue; recklessly
teaching them by means of the great Way is unfair.
(31.8-9)
The beginner and the advanced student thus should be taught
differently:
At the beginning, you should separate the
substance and function of the Way in order to
grasp and hold them. After you are thoroughly

familiar with them, [you see that] they are simply
{two aspects of the] one [wWay].

41 cf Mencius 4A28, Lau p. 127, "When one does not
please one's parents, one cannot be a man;..."

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



151
Moreover, when first [learning] the Way you
should consider, compare and weigh [things]
intensively; once you have grasped [the Way],
[your understanding] is not something that thought

and consideration can bring about. (280.14-15)
In other words, the beginner must be active and diligent in
his quest. However, the second stage--from Yen-tzu to
Confucius--is different. As the last phrase indicates, this
stage involves the achievement of an intuitive understanding
which "thought and consideration cannot bring about®"; a sort
of enlightenment that allows one to move towards becoming a

fully realized human being, a sage.
In addition to describing these two levels as "learner to
Yen Hui" and "Yen Hui to Confucius,” Chang also described
them as "beginner to great man"™ and "great man to sage":
As for matters beyond [becoming a] great man,
there is no cultivating (them].... Thus I have
said "being great" can be done but "being great
and transformed" cannot be done [through conscious
effort]l].... I claim that you can become a great
man through cultivation, but transformation is not
to be accomplished by increasing the effort. To
"increase the effort™ is to "help the plants grow
[by tugging on them]." (76.16-77.5)42

The goal of the second stage is to be transformed into a

sage; but progress towards this end must occur

spontaneously. During the first stage, on the other haﬁd,

one can proceed from beginner to great man by means of

deliberate effort. This was a point that Chang stressed:

42 Mencius 2A2 describes the foolish man from Sung who
thought he would help his plants grow by tugging on them.
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I claim that even being great can be arrived at
through persistence; but being great and
transformed must lie in ripening [humaneness].43
Transformation is the same as getting there [i.e.,
to sagehood]. (216.7)

At the beginning you must persist unrelentingly;
in the end you revert to spontaneity. (266.7-8)

Since one can reach the level of the great man through
diligent effort, Chang repeatedly urged his followers to

persist in their efforts:

In general, to speak of "persisting unrelentingly"®
is [to refer to] the great man's portion [i.e.,
the stage from beginner to great man]. Despite
unrelenting persistence there may still be some
regression. This regression occurs with [even] a
brief break in your persistence. This is why you
must [continue to] learn and to inquire.
(77.16-78.1)

When learners stop they become just like wooden
marionettes that move when you pull or shake them
and stop when you release them. They live and die
ten thousand times in a single day.

When learners stop [learning] it is also no
different from dying, for this is death of the
hsin. Although their bodies 1live, their bodies
are just things; and there are many things in the
world. Learners originally take [seeking] the Way
as life; when they stop [seeking] the Way then
(their hsin] dies and they end up as counterfeit
objects, They should take the wooden marionettes
as a cautionary metaphor. Knowing that stopping
is a very serious fault I have created a horrible
metaphor like this. I simply want them not to
stop. (267.12-268.1)

43 'gsee CTC 77.5 for Chang's statement that
transformation occurs through "ripening humaneness.”
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Men and things are all ch'i, and all possess the heaven—
Nature and the nature of their ch'i-constitution within
them. However, only man is able to overcome the obstruction
of his ch'i and realize the potential of the Nature that is
within him. If he does not do so then he is not really a
man but just another *thing."

It is essential, therefore, that a man persist in his
learning until he reaches the point when he can follow his
instincts and not go astray:

If you are not a superior man whose virtue is
complete, you must persist unrelentingly; only
after you reach [the point when you] “"follow your
heart's desire without overstepping the line" can
you relax. (375.5-6)44

Thus, the beginner must set his will firmly on learning
and he must persist in his efforts. He must also be willing
to ask questions:

When there is something the learner does not
understand, he will understand if he inquires....
Even Confucius, whose virtue was £full, did not
know certain official titles and ritual texts.
Thus he asked Lao-tzu and T'an-tzu. (280.5-6)45
Some people think that they will lose face if they ask
questions. However, being too proud to inquire of others

can lead to serious consequences:

44 Lun y8 2.4; cf Lau, p. 63.

45 ssu-ma Ch'ien, Shih chi, SPPY ed., 63.1b; Tso chuan,

Duke Chao, 17th year, in Ch'un ch'iu ching chuan yin te, H-Y
series, Supplement No. 11, v.1, p. 393.
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Because they are old and mature, many people are
unwilling to humble themselves to inquire.46 Thus
even at the end of their 1life they do not
understand. There are also [those who] take the
position that they have realized the meaning of

. the Way before others and can no longer say there
is something they do not understand. So they too
are unwilling to humble themselves to inquire.
Out of being unwilling to inquire are born all
matters which deceive and mislead people.
(376.10-11)

Chang took a very practical approach towards learning; he
felt that one can learn from anyone if one asks appropriate
questions:
There are things to be gained even from those who
are not "virtuous men"--it depends on what you
ask. If you want to ask about farming, then a
farmer is more helpful than a "gentleman."47 To
inquire about spinning, a woman is more helpful
than a gentleman. (267.9)
In addition to asking questions, discussions with friends
are also helpful to one's learning:48
Having sociable meetings with friends to carry on
discussions is extremely beneficial. (272.2)
The learner, then, must set his will firmly on learning;
he must persist in his efforts; he must ask questions of

anyone who can help him; and he must have discussions with

46 cf Lun y8 5.15.

47 cf Lun y8 13.4, Lau, p. 119: "Fan Ch'ih asked to be
taught how to grow crops. The Master said, 'I am not as
good as an old farmer.'®”™ However, Confucius felt that
farming was not the affair of the gentleman. The passage
ends: "What need is there to talk about growing crops?”

48 cf Lun y# 12.24.
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his friends. Learning is a serious affair which cannot be

undertaken casually or half-heartedly:

In learning the principles of morality you must
immerse yourself deeply before there can be any
result.49 [This 1learning] is not something that
can be attained by floating 1lightly [on the
surface]l] with a shallow and carefree [attitude].
(273.13)

Thus Chang cautioned his followers against being too
playful; learning is a constant pursuit to which one must

devote oneself fully and seriously:

Playing and joking are extremely harmful: they
come from a hsin which lacks seriousness. To play
and joke without cease is not only detrimental to
your undertakings, but [it makes] the will ([to
learn] drift away under the control of ch'i.
(280.3) .

Thus, learning must be undertaken with a serious
attitude, with firm determination, and with the humility
that allows one to learn from others. But what is the
specific content of this learning that Chang wanted his

followers to undertake with such dedication?

49 chang used yi 1i (% 22Z) as a general term for
morality. See, e.g., CTC 278.12, 276.ll. . Tsao (4% ) in
this context means “result," or “accomplishment." See,
e.g9., CIC 76.6,
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3.3.3 What to learn

a. Ritual
Chang advocated the study of ritual as the best way to

begin:50

Nothing makes people progress [in their learning]

as quickly as ritual. (265.1)
Chang felt that if the learner could make his behavior
conform to the requirements of ritual, his ch'i-constitution
would be transformed:

When you make your actions all accord with [the

rules of] ritual, then your ch'i-constitution will
spontaneously become good. (265.9)

Ritual can also overcome the bad social habits that a person
has acquired. Chang offered an interesting metaphor to
illustrate this point, in which he compared those habits to

a vine entangling and stifling one's growth:

The reason I have 1learners begin by studying
ritual is simply that by studying ritual you can
eliminate the common customs which, when they have
become familiar habits, tangle and bind you. It
is like [being bound] by an entangling vine: |if
you remove the entanglement you can ascend;
ascending is the same as principle becoming clear.
(330.11-12)

50 »Rjitual" refers to specifically prescribed behavior
in such situations as sacrifices and funerals; by extension,
it means behavior that is appropriate to the circumstances;
see, e.g., Herbert Fingarette, Confucius--the Secular as
Sacred {New York: Harper, 1972), esp. pp. 1-18.
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In other words, the vine-like ch'i and habits stifle the
heaven-Nature and keep it from developing.
In one passage, Chang explained why ritual is useful in
"untangling” one's Nature:
Rituai is the means by which you hold on to your
Nature. I claim that it originally comes from the
Nature. To hold on to your Nature is to return to
the origin. All those who have not yet completed
their Nature must hold on to it through ritual.
If you can adhere to ritual then you will not
stray from the Way. (264.2)
Ritual derives from the heaven-Nature, and to behave
according to its rules enables a man to move towards
completing his Nature. Because the heaven-Nature also

governs the processes of heaven-and-earth, Chang also said

that ritual is based on heaven-and-earth:51
Ritual is the virtue of heaven-and-earth. (264.3)

Here again morality is linked to heaven-and-earth: a man
who adheres to ritual is according with his true Nature and
with the pattern of heaven-and-earth. For this reason,
Chang placed great emphasis on ritual, as was well known to
-his contemporaries. For example Ch'eng Yi said of him:
[Chang] Tzu-hou's greatest strength was teaching

learners by means of ritual, so that they would
first have something to which to adhere. (336.5)

And upon hearing of Chang's death Ssu-ma Kuang wrote:

51 see above, p. 109.
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It is my humble opinion that what [Chang] Tzu-hou
devoted himself to all his life was to lead the
men of today to restore the ritual of the Three
Dynasties. (387.8)52

b. Books
The learner, Chang said, must read books. Not just any
books, however; Chang had very clear views on which books
one should read. He felt that history and literature were
not of much use, and that Taoist and Buddhist writings were

of no use at all:

I have said about such writings as history books
that, when going through one, if you see there is
nothing to be gained you can put it down. By so
doing you can go through six or seven chapters of
a book in a day's efforts.... As for things like
collected works and 1literary anthologies, after
reading a few essays if you find there is nothing
to be gained [from them] then you can put them
down. And as for the Tao tsang and Buddhist
Scriptures, there is no harm in not reading them
[at all]. (278.2-5)

Reading history is still better than enjoying the landscape,
but studying the Classics and thinking about morality would

be even more beneficial:

In reading books do not [bother] reading

. history.... Still, reading history is better than
sojourning among mountains, water, forests and
rocks. At first this seems enjoyable, but in the
end it is without benefit. It is better to let
your hsin sojourn among the Classics and the
principles of morality. (276.10-11)

52 chu Hsi criticized what he felt to be Chang's
overemphasis of ritual. See Chan, Reflections, p. 49.
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When the learner is beginning to study the Classics, he
should recite and memorize them in order to ensure that he
will put their principles into practice:
You must memorize the Classics. Even if you had
the wisdom of Shun or ¥d@, [to read them] silently,
without speaking, is not [even] as good as a deaf
or blind person giving directions. Consequently
if you memorize them you will be able to say them,
and if you say them you will be able to practice
them. Thus in beginning to learn you must recite
and memorize. (277.8-9)53
The Classics are long and difficult, however, and so the
learner is better off concentrating on the Analects and the
Mencius:
If you want to see the [Way of the]l sages there is
nothing as important as the Analects and the
Mencius. These two books are largely sufficient
for learners; It is just that you must immerse
yourself [in them]. (272.10)
Thus, Chang believed that one should concentrate on the
Classics, the Analects and the Mencius. And like many of
his contemporaries he felt that one should seek the general
principles of those works:
In reading books you must get the gist of what it
says and seek the author's [general]l meaning.
(275.1)

One should not get bogged down in detailed textual exegesis,

since these books are not an end in themselves, but merely a

means of reaching the general principles of the world. To

53 Following the CTC emendation.
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illustrate this point, Chang offered an interesting ahalogy:

In reading books you should not be overanxious or
you will completely miss the meaning; you must
seek the general substance. Words are pointers;
when there is a pointer what you look at is far
away. If you just get mired in the words and do
not seek the general substance you will lose it.
It is 1like the case of a child looking at a
pointing [finger]. Often in guiding a small child
you use your hand to point out an object to show
the child. But [the child]l is unable to seek the
thing and see it in its place. He merely looks at
the hand, and when [he realizes] there is nothing
in it he becomes angry. (276.14-16)

In short, the learner should make his behavior conform to
the rules of ritual in order to hold on to his Nature, and

he should study the Classics in search of the general

principles that they contain.

3.3.4 The problem

At this point Chang's argument becomes circular. He said
that one should read the books for their general principles;
but he also said that one can be confused by the Classics

unless one already understands their general principles:

I claim that people are confused about the
Classics because [the principles] that people
already hold are not clear, and thus they often
can be moved by the [mere] words. When what you
hold is already secure, then if there are
confusing words even in the Analects or the
Mencius, you should correct them without
Resitating, and again weed out the excess and make
the words simple and the meaning complete.
(277.6-7)
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The problem, of course, is that Chang said that the way to

grasp the general principles of the world is by studying

these books; how, then, is one to weed out the excess in

those -same books? This problem can also be seen in the

following passages in which Chang explained how errors can
creep into the ancient texts:

Since the texts are handwritten, the Classics are

replete with instances where the correct word has

been lost in the transmission; for this reason

there are many incomprehensible words in the Odes
and the History. (284.11)

only Mencius discerned the Way [of Confucius] and
so, of course, his words were deep and profound.
Those who recorded them could not have understood
the content; moreover, they depended on shallow
knowledge. (333.3-4)

However, if these books are unreliable how is one to achieve

the insight to correct them?

3.3.5 The solution
a. "This hsin"

Chang's belief that one can achieve this insight is based
on two fundamental assumptions. The first, a view shared by
many of his contemporaries, is that there is only one Way.
Chang stated this point emphatically in the following
passagea:

some say that every man must explain the meaning
of the Classics differently: this is not so. The
moral principles of the world only allow of one

"right"; there are not two [simultaneous and
competing] rights. (275.5)
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The second assumption is that every man contains within
himself the intuitive ability to recognize this one Way.
The first stage of learning is a process of removing the

effects of one's ch'i-constitution and bad habits so that

one can have an "enlightenment of the hsin":

In learning, what is important is enlightenment of
the hsin; nothing is to be gained by adhering to
the old [teachings]. (274.5)

This "enlightenment of the hsin" means that the 1learner
discovers the intuitive faculty which has been in him all
along. This discovery marks the transition to the second
stage of learning, wherein one's development proceeds
spontaneously along the path to sagehood.
) Chang at times referred to the inherent ability to grasp
the Way as "this hsin."™ "This hsin® is difficult to £ind

and easy to lose:

People must constantly preserve "this hsin." I
still fear that even when it is used frequently it
will be forgotten. If there is disorder in your
affairs then "this hsin"™ is quickly lost.... Only
when you establish "this hsin™ is your learning
without error. (266.8-9)

If, when beginning to search for the hsin, you
obtain some insight and think about it for a long
time, (the hsin] becmomes hazy and is lost again.
Why is this? 1In searching for the hsin if you do
not get to the essence, but do too much digging
and probing, then you become confused.... If you
seek it too intensely then you become muddled and
confused instead. This is what Mencius called
"helping [the plants] grow." (269.9-11)54

54 gee above, note 42.
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nphis hsin" is the ability to understand correctly. It is
in us all along but it is blocked by ch'i and habits.
Learners therefore must strive to find it. However, because
it is an intuitive ability he already possesses, if the
learner searches for it with too much determination he will
become more, rather than less, confused. One cannot have
the "intention" to find "this hsin"; it must come
spontaneously. Thus Chang explained that men of his time
were inferior to the ancients because they preserved
"intentions":

I claim that those who want to learn [tend to]
keep their "intentions"55 and not forget them; [on
the contrary,] they should allow their hsin to
wander [among the principles of morality] until it
becomes thoroughly familiar [with them]. One day

they will feel a sudden release, as though waking
from a deep sleep. (376.1)

If one worries and ponders too much one will not be in touch

with "this hsin":

when learners cannot fully understand and grasp
{the meaning] of words and [feel that] many of
them contradict each other, this is because they
do not have the "virtue of heaven."56 Now they
knit their brows and ponder [the words]; they have
already lost their hsin's [intuitive abilityl. I
claim that the hsin is originally completely

55 I interpret yi (% ) here to have the same negative
connotation that it does” when it appears with "certainty,
inflexibility and egotism"™ (Lun y8 9.4), as in the passages
below. My interpretation is thus quite different from that
of W.T. Chan, Reflections, p. 82.

56 Having the "virtue of heaven" means that one's

actions accord with the spontaneous processes of heaven-and-
earth.
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marvelous, but in doing this they have harmed the
completely marvelous with what is not marveious.
(275.2-3)

The hsin is originally marvelous--it has the instinctive
ability to distinguish right from wrong and to understand
the world's principles. However, if a man allows too many
external considerations to obscure this ability, he 1loses
it. This is to harm the "completely marvelous" with "what
is not marvelous."

The opposite of "this hsin" is the "set hsin"--the state
of having fixed notions and intentions--which Chang
sometimes called the hsin of “"intentions, certainty,
inflexibility and egotism":57

"Intentions, certainty, inflexibility and
egotism": if one of these is preserved then you
are not "authentic.™ If all four are completely

removed you will develop directly and without
problem. (28.14)

Men today stubbornly [cling to] their view of what
is right; they are happy with their conformity and
dislike their differences [with others]. This is
to have "inflexibility, certainty, intentions and
egotism;"... (272.8)

Only after the "set hsin" is forgotten can one
progress along the Way. (25.12)

Is not the “set hsin"™ what is called [having]
"intentions?" (25.13)

57 Lun y8 9.4.
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These passages all describe a rigid hsin which is
antithetical to "this hsin"; until the learner eliminates

the "set hsin," "this hsin" will be beyond his reach.

Certain passages on the hsin appear to be problematic.
This is because Chang at times did not specify whether he
meant "this hsin® or the "set hsin.® Knowing that Chang
used hsin to mean the intuitive faculty by which one can
grasp the Way--this hsin--and at times to mean the acquired
qualities of rigidity and inflexibility--set hsin--these
passages are not difficult to explicate. For example:

When the [set] hsin is retained there is no

principle for fully realizing one's Nature. (26.1)
In other words, if a man does not remove the "set hsin" it
is impossible for him to fulfill the potential of his
Nature. on the other hand, the following passage is a
reference to "this hsin":

when a man expands his hsin then he is able to

partake of (all] the ~things in the world.
(24.11)58

58 7'i (3% ) is problematic here. Chu Hsi said it
means "To place your hsin into the thing and see through to
its principle."” See Chang-tzu ch'f@an shu 46.2. It may be
akin to what Owen Barferé has called "participation” in his
Saving the Appearances: A Study in Idolatr (New York:
Harcourt, n.d.). He says participation is xan awareness
which we no longer have, of an extra-sensory link between
the percipient and the representations.” (p. 34) And also,
"participation is the extra-sensory relation between man and
the phenomena." (p. 40)
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Chang's concept of "this hsin®™ is different from the Tao

hsieh thinkers who maintained that the hsin itself is

principle. These men argued that one need only "make the

hsin clear"; that is, that one need only seek principle

within the self.59 In one passage Chang approaches that
position:

Although a man puts away his books, it is all

right if he holds on to "this hsin® of his. The

meaning of the Classics is merely a source of

confirmation, and no more. Thus, although a man

is illiterate, how does this hinder his becoming
good? (277 .3-4)

This passage would seem to mean that one need only seek
within oneself, that finding "this hsin" is enough. But for
Chang the goal was to understand the Way. The point of this
passage is that it is "this hsin" which enables a man to
reach that goal. The Classics are merely a .lneans, albeit
the best means, towards finding this intuitive ability which
can understand the Way. The hsin itself is not the Way; it
is that which can understand the Way:

Some say the hsin is Change, that it is production

and transformation, but [if this were so] how

could the hsin fully realize [the meaning of] the
way of Change? (206.6-7)

In other words it is not that "all the ten thousand things

are there in me."60 Rather, what is "in me,” and in fact has

59 gee above, pp. 54-58.

60 Mencius 7a4, Lau p. 182. Cf CTC 33.10.
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been there all along, is "this hsin"--the capacity to
understand the ten thousand things and the principles of
morality. The Classics are simply the best method of

finding and preserving "this hsin":

I claim that books are used to preserve "this
hsin.®” When you put them down for a moment, for
that moment your virtuous Nature is neglected;
when you read books then "this hsin" is constantly
present. If you do not read books then in the end
you will be unable to see the principles of
morality. (275.10-11)
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b. "The void hsin®

Chang sometimes described the original intuitive
ability--"this hsin"--as the void hsin. In Chang's
philo.sophy void means being without physical form, and it is
related to the Great Void; it also means impartiality and
lack of self-interest.6l "This hsin" is void in all of these

senses, as can be seen from the following passages:

The Great Void is the reality of the hsin.
(324.13)

If a man seeks with selfish intention, [what he
considers] right is not necessarily right; only if
he seeks with a void hsin is [what he considers]
right [really] right. (279.7)

When the hsin is void then it is disinterested;
when it is disinterested then right and wrong
become clear and easy to see, and matters which
should and should not be done will be readily
understood. (280.12)

The void hsin is perfectly impartial, and therefore it can
make accurate judgments; but returning to this void hsin is
difficult:

when the [set] hsin cannot become void this is

because it is overgrown and obstructed by things.
(325.10-11)

And, as in the case of "this hsin," one cannot have the

"intention” of finding the void hsin:

61 see above, pp. 110-111.
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Now to seek its void-ness with the hsin means that

you have already adopted a [set] hsin and [thus]
have no means to get [to its] void-ness. (269.10)

The void hsin must emerge spontaneously, but it is prevented

from doing so by the four qualities of the set hsin; these,

therefore, must be eliminated. When they are eliminated,

the hsin can become void:
By eliminating the four [bad qualities] the hsin
becomes void; and void-ness is the basis for
"stopping at the good." (307.9)62

when a man eliminates these four and his hsin becomes

void, he will then have the insight to distinguish the

principles in the Classics from the errors in those texts.

The passage cited in part above (p. 164) concludes:
This is to have "inflexibility, certainty,
intention and egotism®™; there is no means to get
{to the hsin's] void-ness. If the learner's
understanding reaches the point of grasping the
void hsin, then the teacher no longer needs to
speak. When he seeks [the Way in] books, what
accords ([with his intuitive sense] are the words
of the sages and what does not accord are
[emendations] included by later scholars.
(272.8-9)

Thus, finding "this hsin," or the "void hsin," enables
one to resolve the problem of how to "weed out the excess"
from those very books one relies upon to gain knowledge of

the principles of the world.

c. "Knowledge gained by the virtuous Nature”

62 Ta hsfieh 1 says that one should "stop at the highest
good." CE CIC 332.5-7 (p. 188 below).
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Another version of this problem is presented in the
following passage:
The reason "pure clarity" is not obscured by the
sun and moon, and "pure observation®63 is not
disturbed by heaven-and-earth, is that “pure
clarity” and "pure observation” [mean] that
through your own correctness you see the
brightness of the sun and moon and observe heaven-
and-earth. Many people are misled and confused by
the brightness of the sun and moon, and by the
changes and transformations of heaven-and-earth.
Thus they must [learn to]l observe these things
themselves by means of the correct Way. (210.8-9)
In other words, the learner's goal is to understand the
phenomena of heaven-and-earth, but these phenomena will be
confusing to him if he does not already have "pure clarity”
and “"pure observation." Chang wrote:
How is one not misled and confused? By taking
correctness as the basis., When the basis is
established one is not turned around by sensory
perceptions. (210.5-6)
Thus, one must sSeek "pure clarity,” an understanding which
is not "turned around by sensory perceptions.” Chang
described the faculty by which one can achieve this
understanding as "this hsin" or the "void hsin"; and he

described the understanding thus attained as “knowledge

gained by the virtuous Nature,®64 which he considered to be

63 wpyre clarity” and "pure observation®™ come from the
Hsi tz'u chuan Bl.

64 "yirtuous Nature" must be taken to refer to the

heaven-Nature, although Chang did not specify this
connection. The term comes from the Chung yung 27.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



171
a higher form of knowledge than "knowledge gained from

sensory perception”:

- People say that they have knowledge: [this comes]
from the reception [of external stimuli] by the
senses. Their reception [occurs] through the
unity of the internal [i.e., the cognitive
faculty, the hsin,] and the external [stimuli].
But when a person's knowledge unites the internal
and external without ([the help of] the senses
[i.e., without recourse to stimulation of the
senses], then his knowledge far surpasses [that of
ordinary] men. (25.1-2)

Ordinarily, knowledge is attained when the internal faculty
of perception--the hsin--has contact with external objects
through the medium of the sensory organs. But the hsin is
also able to understand the general principles of things
directly, without recourse to the sensory organs; this kind
of knowledge, which far surpasses ordinary sensory
perception, is "knowledge gained by means of the virtuous
Nature":
The hsin of ordinary men stops with the narrowness
of hearing and seeing.... "Knowledge gained from
sensory perception” is knowledge [that comes] from
the interaction of things [i.e., the sense organs
and the perceived objects] and is not knowledge
gained by the virtuous Nature. Knowledge gained

by the virtuous Nature does not stem from sensory
perception. (24.11-13)

If a man limits himself to knowledge gained from sensory
perception, he will not arrive at the higher form of

knowledge:

The problem with [many] - people is that they
encumber their hsin with the perceptions of their
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senses and do not engage in fully realizing [the
ability of] the hsin. (25.4-5)

A man who is content with [knowledge gained from]
sensory perception is being "the very stupidest.”
(307.8)65
Thus, knowledge gained by the virtuous Nature does not
stem from observation of heaven—and-earth, nor from reading
books. However, reading books and observing heaven-and-
earth are still important. They are pointers which lead us
towards the Way; they enable us to get in touch with our own
intuitive ability to grasp that Way; and once we have gained
"knowledge by means of the virtuous Nature," they serve as a
means of trying out that knowledge:
Sensory perception is not sufficient to fully
exhaust [the principles] of things, but we still

need it.... If we did not hear or see, how could
we try out [our understanding]l? (313.9)

...there are some people who are enlightened after
seeing one thing; there are some who are
enlightened after a lifetime. (313.12)

Thus, the potential to have an "enlightenment"--to find
"this hsin" and gain "knowledge by means of the virtuous
Nature"--is in each of wus; and the Classics and the
phenomena of the world can help us achieve this

enlightenment.

65 Lun y8 17.2, Waley, p. 20S.
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3.3.6 Entering the second stage

wWwhat one seeks, therefore, is an understanding of the
principles of morality and of the Way. Man has within him
'this'hsin," the intuitive capacity by which he can achieve
that understanding. This is not an understanding that can
be conveyed directly through teaching; one who has this
understanding can provide guidance, but ultimately the
individual must get it for himself. This can be seen from
the following passage:
Always, when you cause your thoughts to arrive at
"the point that cannot be described® [i.e., the
limit of ordinary knowledgel, you [should] begin
to rethink [everything] carefully and to make
clear distinctions; only then are you good at
learning. As for Kao-tzu,66 when he reached “the
point that cannot be described™ he stopped, and
ceased to seek [the wayl. (377.2)
"Phis hsin® is inside each of us, and the words of the
teacher and the lessons of the Classics all help us find it.
Ultimately, however, each person must find it for himself.
But since this "enlightenment" is so difficult to achieve,
many people are like Kao-tzu--they give up when they reach
the crucial point. Chang compared this to arriving at a
precipitous point in mountain climbing:
People today undertake [the task of] learning as
if [they are] climbing at the base of a mountain;
when [the path] meanders around gently they all
proceed with long strides. But once they reach a

severe and precipitous place they stop. They must
strengthen their resolve and dare to proceed.

66 Cf Mencius 2A2, 6Al-4, 6A6.
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(283.9)

Traversing the "precipitous place"--in other words,
finding "this hsin"--marks the transition to the second,
higher stage of 1learning. The first stage requires
persistent effort--regulating one's behavior through ritual,
asking questions and having discussions with friends, and
studying and memorizing the right books--to eliminate the
impediments of the ch'i-constitution and of bad habits.
When these are eliminated, one finds "this hsin" and is then
able to progress towards sagehood:

[When the bad] is eliminated then there is growth
[of the good]l; if it is not eliminated then the
defects are constantly present. When it is
eliminated entirely, then this is [what Mencius
meant when he said] "to be great and be

transformed by this greatness is what is called
‘sage.'"™ (130.9-10)67

To be "transformed"™ means to become a sage:

When the great man completes his Nature he is

sage-like and transformed; being transformed, [he

possesses] the pure "virtue of heaven."™ (76.6)
Thus, a man enters the. second stage cf learning when he
finds “this hsin." This stage reaches its conclusion when

he completes his Nature--fully realizes his potential--and

is transformed into a sage.

67 Mencius 7825, Lau, p. 199.
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3.3.7 Finding the place to stop
In order to complete his Nature and be transformed, a man
must stop and set himself68 in the position where the bad
has been eliminated and "this hsin" operates:
After the false is eliminated you reach the place
to stop; after you reach the place to stop you
have that by which to develop,... (28.15)
"That by which to develop"” is “this hsin." However, since
it is difficult to £ind, the learner must be careful that he
does not think he has found it when he has not; otherwise,
he will "stop® in the wrong place. Chang made this point in
commenting on the meng (i --"Youthful Folly"”) hexagram of
the Changes:
"To stop in a dangerous [placel: this is folly."69
Stopping in a place where one should not stop:
this is dangerous. It is like Kao-tzu's having a
"stable hsin."70 He insisted that righteousness is

external, ([which is incorrect]l; this is "to stop
in a dangerous ([place]l.™ (85.2)

That Kao-tzu did not understand righteousness means that he

had not yet found "this hsin.” Yet he had a "stable hsin,"

which means that he “stopped®” where he should not have.
This kind of stopping is dangerous: a man should only stop

when he has truly found "this hsin." When he has found it,

68 Cf Ta hslieh 2, "After one knows [where] to stop one
can set [oneselEf]."

69 wilhelm, p. 406.

70 Mencius 2A2.
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however, he must set himself firmly, or else he might still
be moved; anyone who has not yet completed his Nature can
still be led astray: )

There is nothing which leads people astray more
than the [decadent] music of Cheng and Wei; it can
lead astray all those who have not yet completed
their Nature. This is why Confucius warned Yen
Hui. (263.15)71
Temptations like the decadent music of Cheng and Wei can
lead astray all those who have not completed their Nature,
even Yen Hui. The learner thus has a difficult-task: he
must avoid Kao-tzu's mistake of setting himself in the wrong
place, and yet he must set himself firmly once he has gotten
to the right place to avoid being moved from it:
Only after you are set do you begin to acquire
brilliance and clarity; if you are always moving
and changing, how [can you] seek briliance and
clarity? ... On when you stop is there
brilliance and clarity. Thus the Great Learnin
[says]: "being set, you reach [the sStage] of being
able to consider [things]."72
The image of the quest is clearly spatial, as in the
metaphor of reaching a precipitous place in mountain-
climbing. Here too, the point at which "this hsin"™ becomes

operative is discussed by means of the spatial image of

finding the right place to stop and then setting oneself

71 Confucius told Yen Hui, "Banish the tunes of
Cheng.... the tunes of Cheng are wanton...." (Lun y8
15.11, Lau, pp. 133-34).

72 chin ssu lu, 4.162. Cf Chan, Reflections, p. 152.
The quotation is from the Ta hsf8ieh 2.
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there firmly. The place to stop is in the position of

"centrality":73

Occupy [the position of] great centrality, the
place to stop securely. (75.10)

Confucius, King Wen, Yao and Shun all set their
will on this. “phis" is the Way of centrality.
Do not suspect that the sages had any other hsin
besides this. (267.3)

Thus, to reach the spot where "this hsin"™ becomes operative

is to find the position of centrality; the learner must set

himself and not be moved from this spot.

3.3.8 Expanding "this hsin®

When a man has set himself firmly in the position where
"this hsin" operates, his development will then proceed
spontaneously. In a passage cited in part above (p. 151),

Chang wrote:

As for matters beyond [becoming a] great man,
there is no cultivating [them].... It just depends
on you yourself really reaching [the level ofl
®"exhausting the marvelous and understanding the
transformations."74 This is the place where [your]
virtue is completely full. (76.16-77.1)

73 wcentrality" is an important concept in Chinese
philosophy, with many layers of meaning, discussion of which
is beyond the scope of this dissertation. See Tu,
Centrality, pp.10, 20£f for further discussion of this
concept.

74 gsi tz'u chuan B3.
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This spontaneous progress to the level of "exhausting the
marvelous and understanding the transformations"--to

sagehood--is difficult to describe:

Of course, [the difference between] the sage and
the great man is the inscrutable part of the one
[higher] stage [of learning]. (76.15)

The great man's endeavors begin with the second stage, and
becoming a sage is the culmination of the second stage; but
it is hard to distinguish between them. Only one who who
has found "this hsin® can understand how he still falls

short of sagehood:

It is difficult to distinguish the great [man]
from the sage.... [Let us suppose] there is a man
here who is a truly superior man; in his words and
actions he does not differ in the least from the
sage; but he himself must be aware of the fact
that his hsin is ([still] different from the real
[spirit of] Confucius. How is it possible for a
third perscn to distinguish [the subtle difference
between Confucius and such a man]? 1In those days
there were even some who thought that Tzu-kung was
more worthy than Confucius; only Tzu-kung himself
knew [he was not the equal of Confucius].
(77.6-10)75

Chang described the process of movement towards
sagehood--the second stage of learning--as follows:

If a man can take vastness as his hsin, constantly

regard the compass and scope of the sage as his

charge, and persist at this way for a long time,

then he must be transformed and arrive at

sagehood. This is necessarily so according to
principle., (77.10-11)

75 Lun y8 19.25.
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things in the world. For example:

I claim that the reason one seeks the principles

. of morality [is that these] are all matters of the
greatest [magnitude, like] heaven and earth, rites
and music, returning and coming forth. 1f your
hsin is not vast then you have no way to see them.
(276.3-4)

"Expanding the hsin" and "making the hsin vast" both
refer to a process of broadening understanding; a man makes
his hsin vast by applying "this hsin" to the things and
processes of the world, and thereby comes to include more

and more within its scope:

179
Several times Chang spoke of the need to make one's hsin
"yast,"” so that it will encompass the principles of all the

when the hsin is vast it penetrates all things;
when it is small, ([your understanding] of all
things is flawed. After "enlightenment™ the hsin
always [becomes] vast. (269.6-7)

wWhen you expand your hsin then you are able to
partake_ of [all]l the things in the world.
(24.11)76

For a man to strive for sagehood is to follow his Nature:

Virtuous men should be known by the world, and
sages should enjoy the fate [{to which they are
entitled]. Even if ([virtuous men] are not known
and [sages] do not enjoy [their just] fate, you
should [still] strive to become a sage or a
virtuous man simply [because of] your allotment of
the Nature. (310.10)

76 see above, p. 165.
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However, people do not become sages or virtuous men because
they do not understand what their Nature really is.
Achieving understanding, or wisdom, is thus the primary task
in léarning:
It is only wisdom that [can] occupy the primary
position. Without wisdom you do not know, and if
you do not know then how can you act? (287.7-8)
Thus, a man eliminates the obstacles of bad ch'i and
habits through ritual, by studying books, asking questions
and holding discussions. Eventually he reaches an
enlightenment when he £finds “this hsin,"™ the ability to
grasp the principles of heaven-and-earth. He expands this
hsin by applying it more and more widely, until he comes to
understand the Nature of man and the principles of the Way:
The Way of heaven is your Nature. Thus if you
think about and understand man you must know
heaven.77 If you are able to know heaven, this is
[also]l to know man. "To know man®™ has the same
meaning as "exhaust principle and fully realize
your Nature so that you arrive at [your proper]
fate.™ (234.10-11)78
In other words, to really know man means to attain sagehood,
because to know man means to understand that man's Nature is
the Way of heaven. A man who understands this will be able

to follow the impulses that come from his true Nature. This

77 c£ Mencius 7Al, Lau p. 182, "... a man who knows his
own nature will know Heaven."

78 Shuo kua 1. I have not followed the CTC emendation
of this passage.
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means that he has "completed his Nature"--he has fully
realized his human potential and been transformed into a

sage whose actions accord with heaven-and-earth:

when transformation is achieved, what are its
manifestations?79 The Doctrine of the Mean says,
»_..[It is only] he who is possessed of the most
complete sincerity [i.e., ch'engl... who can
transform”; the Mencius says, "To be great and be
transformed by that greatness...." These are both
[(descriptions of the sage who] unites his virtue
with yin and yang, is in the same stream as
heaven-and-earth and penetrates everything.
(219.5-7)80

Here again, Chang has linked morality to heaven-and-earth: a

man who expands his hsin to the point that he is transformed

is "in the same stream as heaven-and-earth.”

3.3.9 Achieving *authenticity resulting from clarity”

As a man expands his g_si_n-—broadens his understanding--he
is simultaneously progressing towards actualizing his
Nature. Chang also acknowledged the poss'ibility of taking
the opposite path--fulfilling one's Nature and thereby
coming to understand the world's principles. The former
path Chang described as "authenticity resulting from
clarity" (tzu ming ch'eng @ %A £% ), and the latter as

"clarity resulting from authenticity® (tzu ch'eng ming

79 The text reads literally, “What are the
manifestations of the reality of transformation2”

80 chung yung 23, Legge, p. 417; Mencius 7825, Lau, p.
199. -
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@ o eA ).81 As noted above (p. 136), an "authentic” man is
one who has fulfilled his Nature. "Clarity" means fully
understanding all the principles of the world. Chang
described the two methods as follows:
You must know that there is a difference betweén
"clarity resulting from authenticity” and
"authenticity resulting from clarity." The former
is to first fully realize your Nature and thereby
arrive at “exhausting [all] principles™; this is
to say, on the basis of first understanding your
Nature, to arrive at exhausting [all] principles
[in the world]. The latter is to arrive at fully
realizing your Nature by first exhausting [all]
principles; this is to say, by first understanding
from learning and inquiring, and extending [this
understanding] to get to your heaven-Nature.
(330.5-6)
Both routes are possible, but Chang preferred "authenticity
resulting from clarity"--understanding principles and
thereby coming to fulfill one's Nature. Thus, he exhorted
his disciples to strive to understand the principles of the
world:

Learners must take "exhausting ([all] principles”
as their first [task]. (CTCS 298.8)

... first exhaust [all] principles, and then [you
will be able to] realize your Nature. (234.12)

"Authenticity from clarity" was also the approach that Chang

preferred for himself. For example, the passage cited above

concludes:

8l These two phrases come from Chung yung 21.
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Nowadays, I also humbly aspire to 'adthenticity
[from] clarity," and thus diligently persist [in

my learning], taking comfort in not regressing.
(330.6-7)

-

His disciples felt that Chang had indeed achieved this goal.
After his death they sought unsuccessfully to have him
granted the posthumous title of "authenticity [from]

clarity."82

3.3.10 Entering the room
Because man has the heaven-Nature within him, his goal
should be to allow it to develop and thereby to £fully
realize his human potential. Historical figures are to be
honored only to the extent that they have done so; this
holds true even for Confucius:
In the house we have a portrait of Confucius. I
have wanted to place it near my side. [But] to
sit facing it would not do; to burn incense would
not do either; the ritual of bowing and gazing at
it would not do either. I was hard pressed to
f£ind a solution. I thought about it. The best
thing to do is roll it up and put it away, and
honor his Way. (289.9-10)
The learner faces a long and arduous quest, striving for
a distant and hazy goal. He should persist, however,
because he has the heaven-Nature within him. But the
learner's knowledge that this Nature is within him rarely

suffices to keep his will firm. Aware of this problem,

Chang tried to convey a sense of the joy a man feels when he

82 yKsHsC 89.11, CTC 388.3-4.
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arrives at this true knowledge, this understanding beyond

words:

I have been learning for some thirty years now.
Since I began to write, I have ceaselessly
discussed the principles of morality. When what I
said was right it was Jjust [that I was,
fortuitously] "right in my conjectures."83

[When you do not understand the Way you are]
like a burglar who wants to steal things from a
room, but does not know where the things are
stored. Perhaps he inquires of people outside;
perhaps he stands by the wall and listens to what
the people say [insidel; in the end, he cannot get
[in there] himself, and what he hears is not [as
good as experiencing] the real thing. Reading the
books of the ancients is like inquiring of people
outside. Listening to the discourses of friends
is like [standing beside] the wall 1listening to
the words [being spoken inside]. They are all
[alike]l: [you still] "have not found an entrance
to the inside, and [thus] do not see the beauty of
the ancestral temple,"84 or the excellence of the
room. .
Years later you finally get to go inside. You
realize that inside it is beautiful; it is good.
[{Then] you are unwilling to come out again, and
none of the discussions and theories of the world
can change this. (288.7-10)

The goal of learning is to get inside the room. Getting
there is not easy, but it is worth the effort. And the best
model of someone trying to get into the room was Confucius'

disciple Yen Hui.

83 Lun yB8 11.18.
84 Lun y8 19.23.
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3.4 YEN HUI
Chang frequently referred to Yen Hui in his writings. He
felt that Yen-tzu was the best example of the process of
learning to be a sage. In Chang's schema Yen Hui occupied
the transitional point between the beginner and the sage.
In comparison to beginners, and indeed to most men, Yen-tzu
was far advanced. To illustrate this point Chang gave a
unique interpretation of the Hsi tz'u chuan line, "If he
[i.e., Yen Hui]l has a fault, he never fails to recognize it;
having recognized it, he never commits the error a second
time."85 chang interpreted this line to mean that Yen-tzu
not only recognized his own faults, but also knew of all the
faults that people can commits
Confucius praised Yen-tzu, saying "If he has a
fault, he never fails ¢to recognize it; having
recognized it, he never commits the error a second
time."” That he "recognized a fault" [means] he
knew not only his [own], but all the faults in the
world; and so he was firm in not repeating a
fault. (224.1-2)
And Yen—tzu's own faults were only occasional traces of
impropriety in his thoughts, and no more:
The Changes says, *"If he has a fault, he never
fails to recognize it": What is referred to as
Yen-tzu's having a fault must have only been a
trace in his everyday thoughts; that was "a

fault," and he knew it. This is to "know the
seeds.” (223.9-10)86

85 Hsi tz'u chuan B4, Wilhelm, p. 342.

86 The Hsi tz'u chuan B4 defines the seeds as "...the
first imperceptible beginning of movement, the first trace
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Despite his knowledge of "all the faults in the world"
and his ability instantly to recognize a trace of evil in
his own thoughts, Yen-tzu had not arrived at sagehood. Thus
the above passage, although praising him for "knowing the

seeds,” concludes by saying:

In the sage [even this trace of evil] does not
exist. (223.10-11)

His realization that Yen-tzu still fell short of the sages
led Chang to change an earlier appraisal, which he felt was

too high:

I formerly said [Confucius' remark that] Yen-tzu
"did not transfer his anger" meant [that he did
not] inflict his own [anger] on others.
[However,] I fear Yen-tzu had not reached this
point [in his development], and [hence that] this
was to appraise him too highly.... Yen-tzu was
not necessarily able to be "quiescent and
stimulated.” Thus subsequently I reinterpreted
this [line] as meaning that he did not transfer
another's anger to himself. That he "did not
repeat a fault" means that he did not repeat his
own faults; but this still allows for faults, and
merely [means that] he did not repeat them. The
sage is without faults. (317.14-318,.1)87

To be "quiescent and stimulated” means to be perfectly
impartial and objective, and to respond appropriately to
external circumstances. Yen-tzu was able to avoid mistaking
the anger of others as anger directed at himself. But he

was not able to avoid making the mistake of transferring his

of good fortune (or misfortune) that shows itself."™
(Wilhelm, p. 342). I have followed the CTC emendation.

87 Lun y8 6.3; Hsi tz'u chuan A9, Wilhelm, p. 315.
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anger--his subjective emotions--to others. Thus he had not
yet achieved the perfect objectivity of the sage.

Since Yen-tzu still had traces of evil in his thoughts,
and had not yet achieved complete objectivity, his hsin
still had some "coarse" places:

In learning, if you are unable to infer the
principles of matters fully, this is merely
[because] your hsin is "coarse." Even in the case
of Yen-tzu, in those areas where he had not yet

reached sagehood, it was still [a case of] a
"coarse hsin." (274.14)

Having a “coarse hsin® means that "this hsin" has not

expanded to replace the "rough spots®" in the hsin.

According to Chang, the reason Yen-tzu still had a "coarse
hsin® is because he had not yet been able to "stop and set
himself." This can be seen from Chang's interpretation of a

rather ambiguous passage in the Analects. One possible

translation of this passage is: "The Master said of Yen Hui,
*Alas, I saw him go forward, but had no chance to see
whither this progress would have led him in the end.'"88
Chang, however, following the traditional interpretation of
this passage, felt that Yen-tzu had not yet found the place
to stop and set himself:

[Confucius said of] Yen-tzu, *1 saw him go forward

and never saw him stop." Because he did not stop,
he did not actualize that by which one stops

88 This is Arthur Waley's translation of Lun y8 9.21.
Waley notes that this translatior "seems better than the
traditional 'I- saw him make progress, and never saw him
stand still.'" (Waley, p. 143)
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[i.e., "this hsin"].... I claim that he failed to
see the place where the Master had positioned his
hsin, and thus he was unwilling to stop. (154.2-3)

Thus, according to Chang's interpretation, Yen-tzu was still
searching for the place to stop. As noted, the image of the
process of learning was spatial.89 Yen-tzu was searching for
the precise spot to stop; it seemed to be before him, and

then suddenly to be behind him:

Yen-tzu knew where he should go, and he went
towards it; thus "I saw him go forward."” [Butl he
would not occupy any position but that of the
highest good, and thus "I never saw him stop."...
Only the Way of centrality can be called the
highest good; ...to go beyond it is not good, and
to fall short is not good either. This "“highest
good" is what Yen-tzu was seeking. Thus [Yen-tzu
lamented] "I see it before me. Suddenly it is
behind me."” (332.5-7)90

Yen-tzu was seeking the "highest good," the position of
perfect centrality, but he never attained it. However,
Chang believed that Yen-tzu's resolve and determination
should still serve as a model for the beginner:

...Yen-tzu's constant unsewerving intention was to

become a sage. Learners must learn from Yen-tzu.
(332.8-9)

89 gee above, pp. 176-77.

90 Lun %% 9.21, 11.16, 9.11; the final quotation is
from Lau, p. .
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Chang derived his ideas on Yen-tzu from three main

<
sources: the Analects, the Dotrine of the Mean, and the Book

of Changes. In one passage he combined remarks on Yen-tzu

from all three of these works:

Mr. Yen sought the "dragon's virtue, correctness
and centrality," but [Confucius] "never saw him
stop”; thus he "made choice of the Mean, and
whenever he got hold of what was good, he clasped
it firmly, as if wearing it on his breast®; and he
lamented that the Master was "suddenly in front,
suddenly behind."” (50.7)91

For Chang, the Analects described Yen-tzu's search for the

elusive "spot"--the place where Confucius had positioned his

hsin--to set himself; the Doctrine of the Mean spoke of his

determination--when he made progress, "he clasped it
firmly"; and the Book of Changes spoke of his quest for the
"dragon's virtue." The Changes frequently refers to the
"dragon,"™ which Chang explained as follows:

Whenever [the Book of Changes] speaks of the
dragon, i:t is a metaphor for the sage. (79.6-7)

Yen-tzu's search for the “dragon's virtue" thus refers to
his pursuit of sagehood.

It is interesting in this context to note that Chang
believed the ch'ien hexagram of the Changes embodied the
process of learning, of ascension from the realm of the

great man to that of sagehood:92

91 changes, Ch'ien kua (¥%2%}), Wen yen (X % ); Lun

e
y8 9.21; Chung yung 8, Legge, p. 389; Lun y@i 9.11.
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It is all right to compare [the first position of
the ch'ien hexagram] to the cultivation of
sagehood which has not yet been completed.... As
for [yang in]l the second and third [positionsl],
these are both the affairs of the great man.
(76.11-12)

The Changes does not describe a simple, step by step
progression to sagehood; as noted above, after a man has
found the place to stop and has set himself there, progress
to sagehood will occur spontaneously and in due course,
through "ripening humaneness" and "broadening

understanding.” Thus the above passage continues:

[This] is not to say that the fourth [position]
is better than the third, the third better than
the second, the fifth better than the fourth, and
that in this manner sagehood can be reached in
steps. The third, fourth and second [positions]
all refer to the "time" one encounters.93 The
"time" of the second [position] is calm and
harmonious, [and so the Changes -says] “dragon
appearing in the field": this is a place [where]
you can stop. [It says] "time to dwell": this
means "time to stop."” (76.12-14)

The place where the learner should stop is thus represented
in the hexagram by "yang in the second position,™ the
position of "centrality and correctness."” But until a man

arrives at sagehood, he can still be led astray by such

92 ch'ien is the first hexagram of the Changes,
consisting of six "firm," or yang, lines.

93 nmpime" is an important concept in the Changes,
meaning the overall circumstances one faces in a given
situation, as embodied by each line of a given hexagram.
See Wilhelm, p. 359, for further discussion of this concept
in the Changes.
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temptations as wanton music;94 thus he must set himself
firmly, because he still faces dangerous situations which
can lead him from his course. These situations are embodied

by yang in the third and fourth positions of the hexagram:

The third and fourth [positions] are both
dangerous and difficult "times"; they are too firm
and not central. (76.14)

If one can make it through these dangerous situations, one

will arrive at sagehood:

To arrive at "nine in the fifth position" is [to
arrive at] the place where sagehood has been fully
attained; [the Changes] no [longer] speaks of
"time." "Flying dragon in heaven" is comparable to
arriving at sagehood; it is 1like [grasping the
principles of] heaven; you cannot ascend [to that
level] in steps. (76.14-15)

Sagehood is thus represented by “nine (i.e., yang) in the

fifth position":

"Nine in the fifth position": the great man is
transformed. He occupies the position of
"heaven's virtue”; he completes his Nature and
[becomes] a sage. (50.9)

...[at] "nine in the fifth position® [the Changes]
could only say, "and then he occupies the position
of heaven's virtue.®” I claim that [at this point]
he has really arrived at completed sagehood.... It
does not say "heaven-and-earth,” but says
"heaven's virtue." Saying ®virtue" means that
both virtue and position are attained. Thus it
says "the great man arrives"; arriving at this
point, the matters of the great man are at an end.
The fifth [position] is the place where ch'ien is
at its fullest, and thus [the Changes] takes this

94 see above, p. 176.
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as [meaning] the complete virtue of the sage. It
says, "and then he occupies the position®: this
means he has really arrived, and possesses [the
sage's virtue] within him. (77.13-15)

The first four positions of the ch'ien hexagram thus are the
situations . faced by the great man. The second
position--centrality and correctness--is the spot where he
must set himself. He has not yet completed his Nature, and
hence still faces difficult situations which can prevent him
from arriving at sagehood. These are embodied by yang in
the third and fourth position, which are “too firm and not
central.” But if his resolve remains firm, he will arrive
at "nine in the fifth position," where the great man is

transformed into sagehood. Thus the "matters of the great

man are at an end,”™ and he "possesses the sage's virtue
within him."

Yen-tzu was on the right track. He was so close that,
unlike virtually everyone else, the dragon imagery could be
applied to him. Thus the passage cited in part above (p.
189) reads: '

wWhenever [the Book of Changes] speaks of the
dragon, it is a metaphor for the sage. Someone
like Yen-tzu could assume this [role]l; [on the
other hand,] even with his learning, Po Yi still

could not be said to have been a dragon.
(79.6-7)95

95 confucius said Po Yi was an "...excellent man of
old.” Lun y8 7.15, Lau, P. 88. See also Lun y8i 5.23,
16.12, 18.8.  Mencius said that Po Yi "...would only serve
the right prince and rule over the right people, took office
when order prevailed and relinquished it when there was
disorder. Mencius 2A2, Lau, p. 79. See also Mencius 2A9,
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Even someone as virtuous as Po Yi could not be described as
a dragon. Yen-tzu could be so described, and yet he did not
reach sagehood. Thus, he could only be compared to a
"hidden dragon®:
Yen-tzu had not completed his Nature, and this [is
whyl he was a "hidden dragon”"; nor was he willing
to stop at [nine in the second position, where the
Changes says] "dragon appearing [in the fieldl.”
(75.14)
Yen-tzu had not yet found the position of perfect
centrality, the place to stop. In the imagery of the
Changes, the place to stop is at “nine in the second
position,” when the "dragon appears in the field." Not
having found this spot, Yen-tzu remained a "hidden," or
"potential®™ dragon:96
A "hidden dragon" [means], of course, that the
virtue of the sage is completely present, but it
has not yet been actualized. (78.5) .
Even Yen-tzu, the "hidden dragon,”™ had not completed his
Nature; this means that he still had some ground to cover:
All those who have not arrived at sagehood have
simply not completed the path. (79.5)
A man who completes this path and fully realizes his Nature

becomes a sage. But what is a sage; and what does a sage

do?

3B10, 4Al4, 6A6, 7A22, 7B1l5. See also CTC 78.1-2.

96 ch'ien (3% ) means both "hidden" and "potential.”
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Chapter IV
SAGEHOOD

The sages--who they were and what they had done--were a

longstanding concern in the Chinese philosophic tradition.l

Numerous philosophers and philosophic schools shared the
view that the sages had raised mankind from the level of
uncivilized creatures; that they had, in effect, created
Chinese culture.2

In the eleventh century a new element was added to the
long-standing interest in sages, one which remained a major
strand in Tao hsfieh thought for centuries there_after.3 This
new element was the notion that one should seek not only to
follow the Way of the sages, but also to become a sage
oneself. An intgresting jllustration of this point is found

in the Reflections on Things at Hand, the anthology compiled

by Chu Hsi and L8 Tsu-ch'ien in the twelfth century. This
work ends with a comment by Chang Tsai on the Ch'eng

brothers' determination to achieve sagehood. As one scholar

1 see above, pp. 38-44.

2 see Hsiao/Mote, pp. 235-36, 335-36, 390-92, 484n,
537-38, 562, 573-77, 588-89, 615-16, 622, 62-26, 651-52.

3 gee deBary, "Neo-Confucian Cultivation,” PP. 155£€;
Metzger, Predicament, 60£f£f; and Rodney Taylor, The
Cultivation of sSagehood as a Religious Goal in Neo-
Confucianism: a Study of Selected Writings of Kao Pan-lung
(1562-1626), Diss. Columbia 1974.

- 194 -
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has noted, the editors' intention was "...to leave as the
final impression in the reader's mind the example of the

Ch'eng brothers' active commitment to becoming sages."4

4.1 PURSUING AN ELUSIVE GOAL

For Chang Tsai sagehood was the goal in the arduous
process of learning. That process, as he described it, is
carried out as follows: the learner first strives to change
and transform his ch'i-constitution to get in touch with
"thié hsin," his intuitive ability to understand the Way; he
then sets himself firmly on this "spot," and "expands his
hsin® by applying this intuitive sense to more and more
phenomena and situations, until he comes to understand the
ultimate unity of all things. To do this is to "exhaust the
marvelous and understand the transformations” and to

"complete his Nature®; in short, to become a sage.

4 w.T. deBary, “Cultivation," p. 156, Curiously,
commentators have failed to notice that this passage is
cited only in part in the Chin ssu lu. Chang's criticism of
the Ch'engs is omitted. The whole passage reads:

From the time they were fourteen years old, the
two Ch'engs were already keenly determined to
learn to be sages. Now they have reached the age
of forty, and have not been able to reach [the
level of Confucius'] disciples Yen [Hui]l and Min
[sun]. The younger Ch'eng [i.e., Ch'eng Yi] can
be like Yen-tzu, but I fear he has not reached
Yen-tzu's being "without self."” (280.10-11)

Cf Chan, Reflections, p. 308. See also p. 275, below.
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There is a fundamental problem in Chang's views on
sagehood. on the one hand, he believed in the basic
goodness and perfectability of man; on the other, he
acknowledged that only a handful of sages had appeared over
the course of human history. But despite the fact that
there had been so few sages, Chang nevertheless emphasized

that sages were not different in kind from other men:5
Sages are men. (317.1)

Although [one is] a sage, one is still merely a
man. (189.10)

Since the sage is "merely a man," it follows that men can

become sages:

"The sages give instruction" so that everyone can
reach this [level]. “Everyone can become a Yao or
Shun." (283.1)6
In contrast to Buddhists, who do not understand how to reach
sagehood, Confucian scholars “cause their learning to arrive
[at the highest level] and are able to become sages."7 Thus,
Chang urged his followers to continue to strive for

sagehood, telling them "not to stop until they were like the

5 Cf Mencius 6A7, Lau, p. 164: "The sage and I are of
the same kind."

6 Changes, Kuan kua, has, "The sage uses the marvelous

way to give instruction." The second quotation is from
Mencius 6B2.

7 cTC 65.4.
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sages."8 And Chang also wrote:
All those who have not arrived at sagehood have
simply not completed the path. (79.5)9
Although anyone can become a sage, it is extremely
difficult to do so. Indeed, from some of Chang's comments,
we can see that he placed the sage far beyond the level of
ordinary men:
To preserve void-ness and clarity, to dwell long
in the highest virtue, to follow the changes and
transformations, to attain "timeliness and
centrality": these are the height of humaneness,
the full realization of righteousness. Only after
you know "what is hidden and what is evident,™ and
unrelentingly continue in goodness, can you
complete your Nature. (17.12-13)10
It is not surprising, then, that even Yen Hui and Mencius
fell short of reaching this level. When compared to the
sage, Yen-tzu still had a "coarse hsin."1ll And Chang said of

Mencius:

In comparison to the sage, Mencius was still an
unrefined man. (375.3)

8 crc 383.6.
9 Cf p. 193 above.

10 nrimeliness and centrality" comes from the Chun
yung 2.2, and from the Changes, Meng kua (Z 2%+ ) (see
below, p. 209); the second quotation is from the Hsi tz'u
chuan B4, Wilhelm, p. 342. To "unrelentingly continue in
goodness"™ and "complete your Nature" are allusions to the
Hsi tz'u chuan A4. I have not followed the CTC emendation.

11 see above, p. 187.
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Elsewhere Chang used the following terms to express the
difficulty of achieving sagehood:
In his hsin to be at ease with humaneness; to be
without desire and "love humaneness™; to be
without fear and "hate the non-humane." [The
sage] is unique in the world. (29.8)12
In other words, Chang believed that the sage is different
from ordinary men, and he was aware of the fact that very
few people had ever attained sagehood. But this awareness
did not sway Chang from his determination to strive for
sagehood, and to teach others to strive for it. He believed
that striving for sagehood is good in and of itself, because
to do so is to follow the heaven-Nature that is within every
man:
Virtuous men should be known by the world, and
sages should enjoy the fate ([to which they are
entitled]. Even if [virtuous men] are not known
and [sages] do not enjoy [their just] €fate, you
should [still] strive to become a sage or a
virtuous man simply [because of] your allotment of
the Nature. (310.10)13
And in any case, the superior man is supposed to do what
is right, even if he knows it will not help the situation.

Confucius was one who "...knows it's no use, but keeps on

doing it."l4 chang Tsai alluded to this passage from the

12 Lun y8 4.6. The last phrase reads literally, "There
is only one man in the world,” which I take to mean that
the sage is unique; it could also be taken more literally to
mean that only one man--Confucius--has reached this level.

13 see above, p. 179.
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Analects, and to this spirit of Confucius, when he explained

why he wrote a set of ten poems:

As for my writing the ten poems: although I know
very well that it will not help matters, I do not
dare break from the Way and not [tr to]l] help
matters. Like Confucius at the Stone Gate: this
is "to know it's no use, but to keep on doing it."

But what is the reason for doing it? It is the
method of humaneness. It is like the [story in]
the Rites of Chou about the bow that saves the sun
and the arrow that saves the moon; how could they
fail to know it would not help save [the
situation]? But they could not just sit by and
watch them be gradually eclipsed, and not [try tol
save [them]. (315.2-3)15

Thus, one must do what is right, even though one knows it
may not be of any use. Although one knows that sagehood is
nearly impossible to achieve, one should still strive for

it.

14 Lun y8 14.38, Waley, p. 190.
15 chou 1i, SPTK ed., 10.10a.
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4.2 SUBSTANCE: WHAT THE SAGE IS
The sage is a man who has fully realized his human
potential. In Chang's terminology, he has "completed his
Naturé and been transformed":
When the great man completes his Nature he is
sage-like and transformed; being transformed, [he

possesses] the pure virtue of heaven. The sage is
like heaven. (76.6)

When you complete your Nature, you follow your
hsin and all [your actions accord with] heaven.
Thus when you complete your Nature you are called
a sage. (78.1)16

The sage has completed his Nature by "expanding his

hsin"; in other words, he has broadened the scope of his

understanding so that it encompasses everything in the
world. His understanding is such that he recognizes the
unity of all things--that they are all formed by the
condensation of the same undifferentiated Ch'i; and that all
processes and phenomena are governed by the same interaction
and succession of polar forces. This understanding enables
him to transcend his self-interest and regard his own
physical being as just a thing, like any other:
The ([mirror formed by the] principles of heaven
reflects both the self and others. It is as if
you hold a mirror over here: you can only reflect
the other person, and can see nothing of yourself.
But with the mirror in the center everything is
reflected. when the principles of heaven are

always present, yourself and things are all seen;
then you are not selfish, [because you realize]

16 I have not followed the CTC emendation.
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you are also a thing. [In this manner,] people
often transcend their own bodies, and thus achieve
clarity. (285.4-6)

By transcending his selfish desires and realizing that his
body is just another "thing," the sage breaks down the
barrier between himself and others and is "without self":

The sage is the same as other men but is "without
self.” (34.5)

After a man is "without self" he is vast; after he
is vast and completes his Nature, he is a sage.
(17.7)

Being without self, the sage recognizes his unity with the
things of the world. In a passage cited in part above,

Chang wrote:17

When you expand your hsin you are able to partake
of [all]l the things in the world. I1f there are
things of which you have not partaken, then your
hsin has that which is outside it.... When [the
sage] looks upon the world there is not one thing
that is not he. Mencius said in reference to
this, "when you fully realize your hsin you know
your Nature and you know heaven." (24.11-12)18

In his most famous work, the "Western Inscription,™ Chang
put it this way:
Therefore that which fills the universe I regard

as my body and that which directs the universe I
consider as my Nature. (62.7)19

17 see above, p. 165, and note 58 on "partake."
18 Mencius 7Al.

19 chan, Sourcebook, p. 497.
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What "fills the universe"™ is gi, which also forms "my body";

what "directs the universe"” is the yin-yang polarity which
is also "my Nature.®

Be.cause the sage has transcended the barrier between

himself and others, he is void:
The sage is the extreme of void-ness. (325.10)

For Chang, "void-ness" had two meanings:20 selflessness,
which the sage possesses; and lack of physical form. The
sage can be said to be void in the latter sense as well, in
that his knowledge has no "physical form," existing only in
response to specific stimuli. This kind of knowledge is
like the Great Void, which is without tangible form but is
the most real and substantial of things:
In time gold and iron become decayed and the
highest mountains are eroded. Everything that has
physical form is easily broken down. only the
Great Void is fixed and unmoving; thus it is the
most substantial. (325.11~-12)
The sage is void in that he is "without knowledge." But
just as the Great Void is actually the "most substantial,”
so being “"without knowledge"™ is actually the highest
knowledge:
When there is not knowing, then there is [true]
knowing; if there is no "not knowing," then there
is no [truel knowing. This is why when the rustic

questioned him, Confucius fully presented both
sides and ([yet]l he was empty. The Changes is

20 see above, pp. 110-111.
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"without thought and without action," [yet] "it
takes up his communications 1like an echo.”
(31.6)21
The sége is "without knowledge"; but when he is questioned,
he answers fully and correctly. As in the above passage,

chang used the image of the Book of Chinges given in the Hsi

tz'u chuan to make this point:

Being "without knowledge" 1lies in there being
nothing you do not know. If you say you have
knowledge, then there are things you do not know.
only because [Confucius] was "without knowledge"®
was he able to "fully present both sides.” This
is what the Changes calls "quiescent and unmoving;
when stimulated, then it pezetraCes.' (200.7—8)%2

The sage is 1like the Changes, which is *"quiescent and
unmoving® until it is put to use; then, "it penetrates the
causes of all situations under heaven."23 Yen Hui, according
to Chang, had not reached this level:
Yen-tzu was not necessarily able to be "quiescent
and stimulated.® (317.14-318.1)24
Chang used two other metaphors to illustrate this feature
of the sage. One was to compare him to a bell:
The great bell never makes a sound [itselfl; it

makes a sound only when it is struck. The sage
never has knowledge; he has knowledge only when he

21 Lun y8 9.8; Hsi tz'u chuan A9.
22 pyn y8 9.8; Hsi tz'u chuan A9.
23 ygi tz'u chuan A9.

24 gee above, p. 186.
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is questioned. (31.13)25
Chang also used the image of the sea:

The great sea does not moisten; it moistens [only]
because there is thirst. The greatest humaneness
is without kindness; there is kindness [only]
because there is insufficiency. (34.14)

The sage, then, is "without knowledge®™ because his
knowledge assumes form only when it is "stimulated." But
like the Great Void which is without form and yet is the
most substantial, his is the highest knowledge. The sage's
understanding of the principles of the world extends to the
most subtle and difficult points:

[The Changes says:] "the most refined": this
refers- to the fact that the sage exhausts
principle, fully comprehending the most subtle and
refined points. It is what the Doctrlne of the
Mean calls "the utmost reaches." SII-12)260
Every thing and every event has subtle features that
distinguish it from everything else. These are the "utmost
reaches.” At the same time, there are certain basic
principles--the interaction of the two polar forces--that

underlie all phenomena. Grasping this "simple and easy

principle®27 enables the sage to "string it all on one

25 wang Chien-ch'i, "T'ou t'o ssu pei wen yi shou," in
Wen hsflan, KHCPTS ed., ts'e 12, 59.23, has: "The great bell
is void and receptive, and responds to every approach.”

26 Hsi tz'u chuan A9; Chung yung 12.4, Legge, p. 393.

27 Hsi tz'u chuan Al.
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thread”:

After "the simple and easy principle is grasped, "
you can string the Way of the world on cne thread.
(36.2)

Because he truly comprehends this principle in his hsin, the

. phenomena of the world and the words of the Classics are all
clear to the sage:
If you understand in your hsin, then ([when] you
seek the meaning, of course it will be clear. You
do not need to collate every word. It is like a
man whose vision is clear: the myriad things,
disorderly and confused before him, are no
obstacle [to his understandingl. (276.12)
This is in contrast to the ordinary man who has not grasped
the "easy and simple principle.” The above passage
concludes:
But as for one whose vision is muddled, even a
withered tree or a rotten trunk are [{confusing]
enough to be obstructions. (276.12)

The sage thus comprehends the workings of the phenomena
of heaven—and-earth. This kind of knowledge enables him to
"know the seeds,®” to have an intuitive grasp of the
direction events will take. The Hsi tz'u chuan says that
"rhe seeds are the first imperceptible beginnings of
movement, the first traces of good fortune that show
themselves."28 Because the sage understands the workings of

the two polarities, he knows which way a situation is likely

28 usi tz'u chuan B4; modified from Wilhelm, p. 342.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



206
to develop. He knows, for example, that one force contains
within it the beginning of its polar opposite:

The essence of yin and yang each conceals [within
itself] the dwelling place of the other. (12.3)29

Thus Chang wrote:

Knowing the seeds is to be able to take
contraction as expansion. (219.12)

To know the seeds, therefore, is a kind of
foreknowledge. Chang quoted another phrase from the Hsi
tz'u chuan--"pure righteousness verging on the marvelous"30
--to describe the same rarefied level of understanding.
Chang defined "pure righteousness" as follows:

To have transcended and gone beyond [the
distinction between] self and other, and to be
without "intention, certainty, inflexibility and
egotism": this is "pure righteousness."
(286.13)31
Reaching this level enables one to see how an event will
unfold:
"To know the seeds is marvelous”; "pure
righteousness verging on the marvelous": these are

both the height of foreknowledge. Foreknowledge
is to see 2 matter before it has sprouted.

29 see above, p. 92.

30 Hsi tz'u chuan B3. CTC 216.2  has: "Pure
righteousness verging on the marvelous is merely
foreknowledge.”

31 Lun yO 9.4. See above, p. 164.
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(217.7)32

This kind of marvelous foreknowledge enables one to avoid
difficulty:
...the avoiding of difficulty by one who knows
lies in the seeds prior [to the event]. (129.4)
Knowing the seeds is not simply pragmatic foreknowledge,
however; it enables one to act in a morally correct way:
If you want to enter [a state of] virtue, you must
begin by knowing the seeds. (242.6-7)
wWhen one knows the seeds, one knows how the situation is
likely to develop, and therefore what the ethically correct
course will be:
when you see the seeds .then righteousness is
clear. (218.10)
This is an important point. Chang believed that the
processes of heaven-and-earth, although spontaneous and
without consciousness, are good. Understanding these
processes is moral knowledge; one who has this kind of
understanding will act in a morally appropriate way. There
is no question about this for Chang.
One result of the sage's subtle understanding is that he
is a most effective teacher. He knows what kind of approach

is best suited to each individual, and knows exactly where

32 gsi tz'u chuan B4, B3.
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to aim his instruction. He is like the famous Cook Ting in
the Chuang-tzu, who knew the exact spots to place his knife:

Teaching people is extremely difficult. Only if
you fully realize [the learner's] talent do you do
him no wrong. [You must] observe the place to
reach him and then tell him. The clarity of the
sage is just like Cook Ting's butchering an ox.

He knows all the crevices; the blade passes
through the empty spaces. "The whole ox"™ 1s not

[what he sees]. (335.9-10)33
Just as Cook Ting knew intuitively the precise spots to
place his knife, so the sage knows the precise spots where
each person can be reached.
The sage's behavior, which is morally appropriate, is
also timely. To express this point Chang borrowed a
metaphor from Mencius, who said that one of the ways of
teaching is "to exert a transforming influence like timely
rain":34
"There is {teaching which is] like the
transformation brought about by timely rain.”
"When he can" he takes advantage of the
opportunity and acts. He does not wait to teach
until the other man has sought or acted.
(31.14-15)

Chang also drew another metaphor for timeliness from the

Book of Rites:

33 chuang-tzu, chapter 3, "The Secret of Caring for
Life,"” Watson, p. 50, has: "After three years I no 1longer
saw the whole ox."

34 1n Mencius 7A40, this is the first of five ways that
the gentleman teaches.
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Timely rain transforms them; *"In spring they
chant, in summer pluck the string"--one can also
say that "what is meant by timeliness is 'when he
can.'" (310.2)35
The sage's actions are perfectly suited to the given
conditions, and occur at precisely the right time; he
achieves "timeliness and centrality”:

wWhat is meant by "timeliness" in the ohrase "the
timeliness of the sage™ is "when he can"; it is to

obtain "timeliness and centrality.” He can
proceed, he can stop: this is timeliness in
emerging and dwelling. He even achieves
timeliness in all his speech and actions.
(309.12)36

The "center” is dynamic, shifting for each individual
according to the situation. In addition to "timeliness and
centrality" Chang also used another phrase from the Book of
Changes, "centrality and correctness,” to express the same
idea: .
After [you achievel centrality and correctness you
are able to string the Way of the world [on one
thread]l. (26.11)
In the Changes, each hexagram differs from every other, and
the center for each hexagram and its component trigrams also

differs.37 This is true for man as well, and only one who

35 Li chi Cheng chu, SPTK ed., 6.15b.

36 ®phe timeliness of the sage"” is from Mencius 5B1l;
"timeliness and centrality" is from the Chung yung 2.2 and
the Changes, Meng kua.

37 gee Wilhelm, pp. 356-65, for discussion of the
structure of the hexagrams and trigrams, and the positicn of
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has centrality and correctness can "string the Way of the
world on one thread."

However, the sage does not achieve timeliness and
centrality, or centrality and correctness, through
deliberate intent and calculation. His development is such
that he has an intuitive grasp of the way a situation will
develop, and his actions occur spontaneously; he "follows
his hsin and all his actions accord with heaven."38 The sage
does not need to strive to do what is right, nor to ponder
his course of action:

To have nothing mixed in is the extreme of purity;
to have nothing different is the extreme of
harmony. To strive and be pure is not the purity
of the sage; to strive and be harmonious is not
the harmony of the sage. What we mean by a sage
is one who reaches those [goals] without striving
or thinking. (28.3-4)
Chang quoted a famous passage from the Doctrine of the Mean
to make this point:
When you arrive at [the level of] completing your
Nature, then ycu "hit upon what is right without
effort and apprehend without thinking. You are

smoothly and easily in harmony with the Way."
(192.7-8)39

the individual lines.
38 gee above, p. 200.

39 chung yung 20.18; cf Tu, Centrality, p. 107.
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_The sage's appropriateness and timeliness come about because
he is completely in tune with the flow of events. He
"unites his virtue with yin and yang, is in the same stream
as heaven-and-earth...."40 Chang referred to this quality of
the sage as hsing ch'i so wu shih (AT ¢ B ¥ ), which
means, roughly, "to do that which is not an endeavor®:41
[The Changes says:] "What need of thought and
care?" Thxs means] merely "doing that which is
not an endeavor." The following lines are all of
this one meaning.... When you do that which is
not an endeavoer, then "intention, certainty,
inflexibility and egotism™ have already been
eliminated..... The coming and going of sun and
moon, winter and summer; the contraction of the
measuring worm, the hibernation of dragons and
snakes; these are all [examples of] doing that
which is not an endeavor.... If you are unable to
receive things with void-ness and you have that to
which you are attached, this is not to "do that
which is not an endeavor." (215.9-216.2)42
These are all examples from the realm of heaven-and-earth of
how the bipolarities succeed each other spontaneously and in
due course. As with these phenomena, there is no conflict
for the sage, no difficulty, no need for thought.
Elsewhere, Chang gave another example of what he meant by
"doing that which is not an endeavor," with a unique
interpretation of Confucius' remark that "the superior man
does not contend":
2

40 see above, p. 181.

41 This is a phrase used by Mencius to describe how Y@
tamed the flood waters. See Mencius 4B26.

42 Hsi tz'u chuan B3, Wilhelm, p. 338; Lun v3 9.4. The
examples are also from the Hsi tz'u chuan B3,
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"The superior man does not contend”: when the
other man comes forth I recede. This is
knowledge. When the other man recedes I go forth
without [consciously] going forth. What need is
there for contention? (36.4)43
Confucius said that a superior man does not contend because
he follows the rules of propriety even when he competes.
Chang took this passage to mean that such a man is fully in
tune with events, so that he responds appropriately--"when
the other man comes forth he recedes"; and he does so
spontaneously, without conscious effort--he ™“goes forth
without consciously going forth."

In sum, the sage is a man who has fully realized his
human potential. He is "void." This means that he is
without self, and therefore able to "partake of all the
things in the world™; and he is "without knowledge,"™ since
his knowledge is manifested only in response to stimuli.
Yet he possesses an intuitive understanding of both the
general principles underlying the myriad things and events,
and of the subtle features that distinguish each thing and
event. He "knows the seeds,” and thus his behavior is
always morally good, appropriate to the situation, and
timely. He is completely in tune with events and with his
"center" for every situation; thus he is able to "do that
which is not an endeavor." It is no wonder that "the sage

is unique in the world."

43 Lun y8 3.7; cf Lao-tzu 22. I take this passage to
be an example of "doing that which is not an endeavor,”
although Chang did not draw this connection.
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4.3 FUNCTION: WHAT THE SAGE DOES

The spontaneous processes of heaven-and-earth, which
Chang called the way of heaven, proceed according to certain
Eixed principles. Things are born, grow old, and die; days
and nights follow each other, and the seasons succeed each
other in due course. although the way of heaven is
impersonal, with no consciousness directing it, it is good:
it is a 1life-giving, nurturing, reliable process. Man
should thus accord with and fit into this process. 1In fact,
to do so is to accord with his true Nature, because that
Nature consists of the same yin-yang polarity that governs
everything. However, because man does not understand his
Nature and his oneness with the rest of heaven-and-earth, he
is controlled by his physical nature, the lusts and desires
of his bcdy. The role of the sage is to cause other men to
understand their Nature and their relationship to heaven-
and-earth, and to thereby accord with the way of heaQen.

The sage possesses the "pure virtue of heaven" and "his
actions all accord with heaven."44 But he is not the same as
heaven--he is still a man:

Although [one is] a sage, one is still merely a
man. How could one, then, wish to be like

heaven's marvelousness? How could this fail to
harm one's activities? (189.10)

44 gee above, p. 200. The following passage is cited
in part on p. 196 above.
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This is as it should be. The sage's role is not to be the

same as heaven, but rather to complement heaven:

If there were no need for the sage to order the
world through thought and consideration,; concern
and care, then what need would there be for sages?
Heaven's rule would be enough by itself.
(189.10-11)

Heaven "sets the stage.” But because it 1is without
consciousness or humaneness, it is up to one with
consciousness--the sage--to complete the job. He must order

the world through his own humaneness:

Lao-tzu says, "Heaven-and-earth is without
humaneness, and treats the myriad things as straw
dogs." This 1is correct. He also says,] "The
sage is without humaneness, and treats the people
as straw dogs."” This is strange; how could there
be a sage who is without humaneness? What [the
sage] worries about is lack of humaneness. What
thought does heaven-and-earth . have about
humaneness? It "spurs on the myriad things" and
no more. The sage is merely humane, and therefore
is able to "enlarge the Way."... Heaven cannot
produce all good men: this is precisely because
heaven is without intention. (188.12-189.3)45

"The sage completes capabilities"™; I claim that
this is how he is different from heaven-and-earth.
(189.12)46
"Heaven's rule"™ is not enough by itself. It is without
consciousness, and thus does not "produce all good men." It
lays the groundwork--the potential for goodness is within

every man--and it is up to the sage to finish the task by

45 Lao-tzu 25; Hsi tz'u chuan A5; Lun y@ 15.29.

46 Hsi tz'u chuan B9.
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leading people to behave properly and to realize their
potential. He "enlarges the Way"; he "completes

capabilities”; he is the "manager” of the myriad things:

Heaven is merely the <cingle g}_ﬂ in motion. It
"spurs - on the myriad 'things and produces
[everything, but] it is without a hsin by which to
sympathize with them. The sage, however, has
concerns and cares, and cannot be 1like heaven.
"Heaven-and-earth establishes the positions, the
sage completes capabilities.” The sage is the
master of the things of heaven-and-earth;
moreover, "his wisdom encompasses all things and
his way of being brings order into the whole
world.” He must serve as the "manager" for them.
(185.10-11)47

According to the Doctrine of the Mean, the sage can

massist in the transforming and nourishing process of heaven
and earth, and can thus form a triad with heaven and
earth."48 chang also believed that the sage forms a “triad
with heaven and earth” by fulfilling the way of man:
I claim that to fulfill the way of man and stand
together with heaven and earth to complete the
"three fundamental powers® is to "form a triad
with heaven and earth.” (178.10)49
However, to "fulfill the way of man" does not mean that the
sage interferes with the processes of heaven-and-earth. it
means, rather, that he accords with, and brings others into

accord with those processes:

47 Hgsi tz'u chuan A5, B9, A4.

48 chung yung 22.
49 shuo kua 2, Wilhelm, p. 264.
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It is not permissible to "help grow" the
transformations; it is permissible to accord with
them. (17.12)50
Thus the sage does not involve himself in the spontaneous
processes of heaven-and-earth; but he still plays a crucial
role in bringing the world into accord with those processes.
How does the sage accomplish this task? In part by
making sense of the processes of heaven-and-earth for the
people, so that they will be able to follow them:
The enterprise of the sage is to be able to
comprehend the changes and set them forth before
the people. (190.12)51
Chang expanded on the cryptic phrase in the Hsi tz'u chuan,
»Pransforming and cutting them is called change,"52 to
compare this endeavor of the sage to the cutting and shaping

of clothes:

The method of the sage is to follow the changes
and "shape" them in order to teach the world.
(203.12)

The sage, following the transformations of heaven-
and-earth, "tailors" [them] and establishes the
patterns, causing the people to know the change of
the seasons. Thus they are called spring, summer,
fall and winter. This is also one part of
»:ransforming and cutting them.” (208.3)53

50 Mencius 2A2 (see above, p. 151).
51 cf Hsi tz'u chuan Al2.
52 Hsi tz'u chuan Al2.

53 cTCc has wei (§ ) instead of wel ($% ), clearly an

pA-2

error in transcription. See, e.g., CTC 207.9 and CTCS
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The changes and transformations--the processes of heaven-
and-earth--are the raw materials. The sage "shapes" and
"tailors" them to bring order to this seemingly bewildering
situaéion. This does not mean that he imposes an order on
them, however; he "follows the changes®™ and reveals the
order that is there, so that the people understand those
processes and "know the change of the seasons.”
More specifically, the sages made sense out of the
changes and transformations by writing the Book of Changes.

Chan

felt that the Changes parallel, or embody, the

processes of heaven-and-earth:54

"Heaven-and-earth changes and transforms": the
sages wrote the Changes, imitating them [i.e., the
changes and transformations] through the

divination process.55 Thus [the Changes] says:
"The sage imitates them." (204.10)

The lines and hexagrams of the Book of Changes embody
specific situations; the texts and commentaries that the
sages attached to the hexagrams reveal the course of action
which each of those situations requires:
The sages composed a book of laws and regulations
for the people, so that the people would know what

to move towards and what to avoid. This is the
significance of the Changes. (182.2)

239.10.
54 see above, p. 89.

55 Following the CTC emendation, which is based on the
Chou yi hsi tz'u ching yi.

56 Hsi tz'u chuan All.
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Thus Chang said that the Changes reveals the way to "do that
which is not an endeavor,”™ which he also called the “"way of
furthering fully":57

The enterprise of the Chan es is to raise the way

of "furthering fully" Place it before the

people of the world "so that they chart their

course accotd1ng to the eternal [rules of]

propriety.” (207.2)
In other words, the interactions of the yin and yang lines
in the hexagrams of the Book of Changes parallel the various
situations of the world. The appended texts and
commentaries set forth the actions which are appropriate to
the given situation. Thus the Changes reveals the way of
"furthering fully,* the course of action by which one can be
fully in accord with the flow of events. To follow such a
course of action is, of course, to behave in a morally
correct way, to behave 'accordintj to the eternal rules of
propriety.”

In addition to making the changes and transformations
comprehensible, and revealing the way to accord with them,
the sage also regulates the world of man to bring it into
conformity with heaven-and-earth. He does this through

ritual. The origin of ritual is heaven-and-earth; it is not

57 chin 1i (;gﬁ) is from the Hsi tz'u chuan Al2. Li
is a fundamental concept in the Changes, Which Wilhelm
translates as "to Eutther. Chang Tsai took 1i to mean,
roughly, "smooth sailing."” See, e.g., CTC 70.8=I0. In the
following passage, the last quotation is is from the Hsi tz'u
chuan A6. wWilhelm, p. 324, renders it, "To take their
Course according to eternal laws."
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an arbitrary human construct:58
As heaven produces things there are the images of
exalted and base, great and small. Man simply
follows this. This is how ritual was created.
There are learners who, maintaining that ritual
comes from man, do not understand that ritual is
based on the spontaneous [processes] of heaven.
(264.12-13)
Although ritual is based on the spontaneous processes of
heaven—-and-earth and does not "come from man," the sages
were needed to complement the work of heaven-and-earth. It
was they who saw those "images of exalted and base, great
and small" in heaven-and-earth and translated them into
rules of behavior for human society. Chang interpreted the
Hsi tz'u chuan 1line, "The Yellow !-‘;mperor, Yao, and Shun
allowed the upper and lower garments to hang down, and the
world was in order,"™ to symbolize putting into effect the
rules of ritual:59
In prehistoric times there was no distinction
between ruler and minister, exalted and base, the
laborer and the idle. Thus, [the sages] ordered
[the world] by means of ritual; they "allowed the
upper and lower garments to hang down, and the
world was in order." (212.9)
Thus it was the sages who created the rules of ritual, based

on the spontaneous processes of heaven-and-earth, in order

to bring order to the world of man.

58 see above, pp. 109-110.

59 Hsi tz'u chuan B2, Wilhelm, p. 332. This line was
usually taken to sSymbolize "rule by inaction.”
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In addition, the sage is a model for the people in
everything he does:

- "The superior man knows the hidden and the
evident, the soft and the hard"; he never misses
obtaining the Mean. Thus, in movement and at rest
he is a model for the multitudes. (223.2)60

chang had his own version of Confucius' famous remark that
"Po overcome oneself and return to propriety constitutes
humaneness":61
To overcome oneself and behave by the rules is to
be a virtuous man; to rejoice in oneself and be
able to serve as the pattern [for others] is to be
a sage. (46.9)

The sage also moves people by the moral force of his own
example. There is a certain magical quality to the
transforming effect of the sage's virtue, as can be seen in
certain passages of the Mencius, the Analects and the Book
of Changes.62 Chang alluded to some of these passages in his
own comments on the way virtue exerts a “marvelous"
influence:

(When] your own virtuous Nature is £ull and
substantial, people are themselves transformed.

"You rectify yourself and others are rectified.”
(312.14)63

60 Hsi tz'u chuan B4.
61 Lun y@ 12.1.

62 cf Fingarette, pp. 1-17. See, e.g., Mencius 7Al9,
Lun y8 12.19, and Changes, Kuan kua (ﬁ%;,;).

63 Mencius 7Al9.
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Merely through the power of the sage's virtue, others are
transformed. As Confucius said of the superior man, the

sage is like the wind and the people, grass:

"The sage stimulates the hsin of the people and
the world is pacified.® This is [like] the wind
moving them. When the sage "treats the aged of
his own family in a manner befitting their
venerable age and extends this treatment to the
aged of other families,"™ then the people also
desire to "treat the aged of their own family in a
manner befitting their venerable age.”
(125.5-6)64

The sage has the "marvelous"™ ability of acting here and

bringing about an effect there:

The sage, then,is able to "effect stimulation.”
What is meant by “effect stimulation?” Giving
instruction and bestowing transformation are both
to "effect stimulation.”™ To be active here and
bring about transformation there: these are all
the way of stimulation. This is ([what is meant
byl "the sage uses the marvelous way to give
_instruction.™ (107.5-6)65

"Heaven does not speak and the four seascns
proceed™; "The sage gives instruction and the
world submits [to him]." Authenticity here
[causing] movement there: is this not the way of
the marvelous? (107.7)66

64 changes, Hsien kua (&) #} ); Mencius 1a7, Lau, p.

56.

65 changes, Kuan kua.

66 Lun y8 -17.17; Changes, Kuan kua. I have not
followed the CTC emendation.
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Thus, by writing the Changes, by creating the rules of
ritual, and by serving as a model for others, the sage
"manages®” the world, bringing it into accord with the
processes of heaven-and-earth. The sage is able to "effect
stimulation"--his virtue is so great that it exerts a

transforming effect on other people, in a "marvelous" way.
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4.4 SELF IMAGE

Analects 2.4

At thirty I took my stand.

At forty I no longer

suffered from perplexity.

At fifty I understood the

decree of heaven.

At sixty my ear was

attuned.

At seventy I followed my
heart's desire without over-

stepping the line.

223

CTC 40.2-3
At thirty, a "vessel for
ritual."67 [But] this does not
mean a forced stance.

At forty, pure righteousness
brings about effectiveness; he
acts at the [right] time and
does not doubt.

At fifty, he exhausts
principle and fully realizes
his Nature, arriving at the

decree of heaven. But he

cannot himself say "arrive,®
so he says "I understood.”

At sixty, he fully realizes
the Nature cf£ man and

things; a sound enters and his
hsin comprehends.

At seventy, he is of the same
virtue as heaven; he does not

strive, and is "smoothly and

67 In the sense of Lun y8 5.4, "A sacrificial vase of
jade," and not 2.12, "The gentleman is no vessel.” (Lau, p.

64).
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easily in harmony with the
Way."68
In thi.s comment on Confucius' famous statement, Chang has
translated Confucius' progression into his own language and
philosophic system. Confucius was talking about his own
development; but in so doing, he established a model for a
thinker like Chang, a man for whom sagehood was a real, yet
elusive goal. Chang's version, which is written without a
subject, appears to be a general prescription for reaching
sagehood. The question that arises is how much it was also
intended to be like Confucius' statement, a description of
Chang's own development. Unfortunately, there is no way to
resolve this gquestion, nor is there enough biographical
information about Chang to determine when and how chargg's
image of himself developed and changed. Nevertheless, there
are several intriguing remarks in Chang’'s writings which
permit speculation about, his perception of himself and of
his role.
There are some passages, which may date £from an early
period,69 in which Chang discussed his shortcomings. For
example, in one poem Chang expressed the view that he was

too rigid, and that he hoped to be more flexible, like the

68 chung yung 20.18. For the passage from the
Analects, cf Lau, p. 63 and Waley, p. 88.

69 Chang Tai-nien, in conversations we had in Peking,
agreed that these passages appear to be earlier than the
Cheng meng, possibly from the time following Chang's
Conversion"” from Buddhism in the late 1050's.
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pei mu70 plant he saw winding around a pair of t'ung (KAl )

trees:

In front of the steps, the pei mu extends hundreds
of feet,

winding round the t'ung trees, its leaves as thick
as a forest;

Hardness and firmness, looking back at myself,
have been very obstructive;

Hoping, in time, to be soft and flexible, I take

heed in my hsin. (369.6)

The "hardness and firmness" of the t'ung trees led Chang to
reflect on his own rigidity; he wanted to take a lesson from
the pei mu, which acdapts to the obstacle in its path by
going around it.71 In another passage, Chang said that he

had been too impetuous, too sure of himself:

In the past I spoke rashly, thinking that I had
already completed ([my Nature]. Looking at it now
[I see that] it was not at all so. However, I did
get to one "entrance-way®": I knew that sagehood
can be reached through 1learning. I hope to see
what I will be like in a year. Moreover, I am now
focusing my learning on the words of the sages.
There is no need to read frivolous books.
(289.5-6)

Chang felt that he had formerly overestimated his level of

development, but that he was now making progress towards

sagehood. In a similar passage, he said that he had

70 (28 ). Fritillaria verticillata, a vine-like
plant whose bulbs contain fritilline, which diminishes the
excitability of the respiratory centers and paralyzes
voluntary movement.

71 This may be an example of what Chang meant by "doing
that which is not an endeavor,” although Chang did not say
so.
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formerly been controlled by his ch'i, that he had not
transcended the desires and subjectivity of his physical
self:72

In the past I was often_ controlled by ch'i;
subsequently, this [control] was greatly reduced.
I hope in a year to be almost completely without
{this problem], 1like the Great Harmony which

contains the myriad things in its midst and lets
them proceed spontaneously. (281.10-11)

Chang felt that he had been too contentious and had not been

in accord with the flow of events, but that he was now
overcoming this fault and would soon be completely without
it. In another passage, Chang expressed the view that
formerly he merely stumbled on the most obvious principles.
Now, however, he had made great progress:
The principles of moraiity that I attained in the
past were the most long-lasting and unchangeable.
I must have been [simply] "frequently right [in my
conjectures]” about them. It is just that what I
formerly found difficult I now find easy;
formerly, my hsin was confused, and now it is
focused; in the future I hope to be more focused.
I must be more focused, particularly on essential
points. (317.5)73
All of these passages seem to date from an early period,
when Chang £elt that he was gradually overcoming his

weaknesses and progressing towards sagehood.

72 see above, Pp. 143.
73 Lun y# 11.18, Lau, p. 108.
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In certain passages, which also may date from an early
period, Chang revealed himself to be a man of great ambition

and ideals. For example:

In one's words there should be something to teach
others; in one's activities, something to serve as
the pattern for them. In the morning scmething
should be done, in the evening something realized.
At every moment something should be nourished, and
in every instant something preserved. (44.10)74

Although the subject of this passage is not specified, Chang
undoubtedly would have applied this injunction tc himself.
Similarly, in a long critique of Buddhism, Chang wrote that
an "independent and fearless" man who "possessed talent far
superior to others"™ was needed to reveal the errors of

Buddhism:

Ever since the fire-like spread of ([Buddhist]
teachings in China, Confucian scholars have not
been able to see the entryway of the school of the
sage; they have become attracted to Buddhism,
engrossed in it, and have [even] considered it the
great Way.... For a long time, one-sided, absurd,
depraved and evasive doctrines have arisen
simultaneously--for fifteen hundred years they
have all come from the Buddhist schools. Unless
one is independent and fearless, single-minded and
self-confident, and possessing far more talent
than [ordinary] men, how can one stand upright in
their midst, to contrast right and wrong with
them, and compare merits and faults?
(64.8-65.1)75

74 Modified from Chan, Sourcebook, p. 516.

75 C£ Chan, Reflections, pp. 287-88, and S.C. Huang,
“"The Moral Point of View of Chang Tsai," in Philosophy East
and West, 21 (1971), 141.
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one of the major themes of Chang's writings was the
refutation of Buddhism. He must, therefore, have thought of
himself as such an "independent, fearless and single-minded”
pezsoﬁ. And in a famous passage, Chang set out what appears
to be his peﬁ@nal credo:

To establish a hsin for heaven-and-earth; to
establish the Way for the people of today; to
carry on the lost learning of the sages of

yesterday; and to found the "Great Peace" for ten
thousand generations. (376.9)76

These passages reveal that, probably from a fairly early
time, Chang felt a sense of mission: like some of his
contemporaries, he believed that he had rediscovered the Way
of the sages, lost for some fifteen hundred years. It was
up to him to reveal this Way, to eliminate the pernicious
doctrines of the Buddhist schools, and to usher in the
period of "Great Peace.”

In several instances, Chang compared himself to Confucius
and Mencius. He felt, as they did, that he had a "mandate"”
to reveal the true Way:

Nowadays there are again people who understand
this Way which has been lost for over a thousand
years, since the time of Mencius. If heaven did
not want this Way revealed, then it would not
cause there to be men living today who understand
it. Since there are men today who understand it,

it seems that there is a principle for it to be
revealed again. (274.1-2)

76 chuang-tzu, ch. 13, Watson, p. 147, has: "Knowledge
and scheming were unused, yet all found rest in Heaven.
This.was called the Great Peace, the Highest Government."
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The fact that Chang and some unspecified others had
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rediscovered the Way meant that heaven wished it so. In
other words, Chang believed that there was principle for
this to happen--it was time for the Way to be revealed
again. In a passage expressing great confidence, Chang said
that even Confucius, if he were alive in Chang's time, would
do no more than Chang was doing:
The principles of the Way are now being made
clear. Even if Confucius were to be reborn, he
would do no more than this. Now, in their "lower
achievements,” learners are practicing ritual, and
subsequently they will see their Nature and the
Way of heaven. Some day they will surely surpass
Mencius; and will there not be disciples_like Tzu-
hsia, Tzu-kung and the rest? (281.6-7)77
Here, Chang confidently predicted that disciples would
emerge to carry on the Way. These optimistic passages
probably date from an early period, when Chang was hopeful
that his Way would be put into practice.

There are other passages in which Chang was not so
optimistic. These passages may date from Chang's retirement
to Heng-ch'@l in the 1070's, after his unhappy meeting with
wWang An-shih.78 For example, Chang echoed Confucius and

Mencius when he wondered whether the Way would flourish

again:

77 cf Lun y8 14.23, 14.35.
78 See below, Appendix B.
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Is this learning to be cut off? [But] why would
there again be these discussions? Is it to
flourish? But learners are not well-versed.
Mencius said, "If no one has it, well, no one has
it." Confucius said, "If Heaven does not intend
this culture to be destroyed, then what can the
men of K'uang do to me?" Now I want my efforts to
extend to the [whole]l world, and thus must do more
nurturing and developing of learners. Then the
Way can be transmitted. (271.13-14)79

Fearing that the Way might not flourish, Chang felt that he

had to cultivate disciples to carry on his work. But in one

passage, he lamented that students were distracted by the

examinations and concerns about career:
In promoting this lost learning, I too have wanted
to establish a line of succession, but I worry
that learners are scarce. Thus, I am greedy for
learners. Learners today generally are corrupted
by taking the examinations. When they enter
office they work at their official career, and do
not have time to attend to this [learning].
(329.9-10)

This stands in sharp contrast to Chang's confident remark

that his own "Tzu-hsia and Tzu-kung®” would appear.

In a poem, Chang expressed a frustration that he was not
being "used," that his way was not being put into practice.
He alluded to Confucius' remark that he was "waiting for the é

right offer,"80 and he determined to carry on his self-

cultivation:

79 Mencius 7B38, Lau, p. 204; Lun y8 .5, Lau, p. 96.
I have followed the CTC emendation.

80 Lun y8 9.13.
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The Football Ballad8l

Why do I write the Football Ballad?

Because of my constant unhappiness.

By night, restless and concerned,82 even in my
sleep;

By day, diligent,83 I continue my cultivation.

I behave properly, anxious = for a ruler's
reception,84

Saying, "Why am I not sold?"

Cut off from the emperor's distant words,

I write these empty lines to carry on the pursuit
of the sages.85

Hoping to strike a chord in future worthies,

I ceaselessly describe the pure beauty of the
ancients.86

But the drum does not resound, the flag is not
before us;

Fifteen hundred years of desolation and
loneliness.

To say heaven makes it so-—-how dare I?

"Active and wvigilant,"87 I examine mysel€f.
(367.3-6)

81 This is a Yfeh fu title. There are four poems by
this title in the Y@ieh fu shih chi, SPTK ed., 33.9a-10a.
These are by Lu Chi; Hsiéh LIng-ylin, Hsieh Hui-lien, and.Li
Po.

For chfi (¥£ ) as "Football"™ see Ito Masafumi's note to
the Ts'3ao Chih poem, "Ming tu p'ien" (£2&p % ), in S8
Shoku, annotated by Ito Masafumi, in Chdgoku shijin sensh@,
Yoshikawa K38jird and Ogawa Tamaki eds. (Tokyo: Iwanami
Shoten, 1957-61), v.3, p. 138.

Kuo Mao-ch'ien's note to Lu Chi's “"Football Ballad" says:
"Even a rare jewel, a famous object, if it does not
encounter one who appreciates it, is not esteemed in the
end. He wants to meet someone who appreciates him, and
entrust his thoughts to him.® Lu Shih-heng shih chu, in Wei
Chin wu chia shih chu, ed. Yang Chia-Io (Taipei: Shih chieh,
1962), 2.27.

The relationship between this game and the need to be
appreciated is explained in Huang Chieh's note to Hsieh
Ling-yln's "Football Ballad," in Hsieh K'ang-lo shih chu,
(n.p., 1925 ), 1l.lla: "The fun was in the camraderie.
Because it is not something one man can do, ancient writings
all used it as a metaphor for a ‘'true friend.'"

82 shih ching, Pei feng (JeP & ), "Po chou" (46 B )i
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In contrast to the frustration expressed in this poem,
there are other passages in which Chang expressed a kind of
serenity. It is possible that these passages date from
lar.er.in the 1070's, after Chang had accomodated himself to
living in Heng-ch'8#, and when he had time to refine his
philosophy:

Recently, my thoughts and considerations seldom
fail to hit the mark. And in these days, I
benefit from being at leisure. When I am at
leisure for a few days, my thoughts are wide-
ranging, and in my reading I arrive at places that

cannot be investigated. (281.2)
Chang felt that his understanding had progressed to the
stage where he had an intuitive grasp of the underlying
principles to which the words of the Classics "point."
Those principles are the "places that cannot be
investigated.” The fact that Chang titled his final work
the Cheng meng is interesting in this connection. The title

comes from the Book of Changes: "To cultivate correctness in

cf Legge, The She King or the Book of Poetry, P. 38.

83 shu ching, Ta Y8 mo (x& ¥%), "Yi chi” (% 4% ) and
Chou shu, (& g 'y TMpTai~shih hsia® ( ”%"‘F ): cf Legge,
Shoo King, pp. 76, 539.

84 Cf Changes, Ching kua (# £+ ).

85 chung yung 19.2. I have interpolated "the sages"
for the Sake of clarity.

86 Lun yfi 7.4.
87 Changes, Ch'ien kua, Z.D. Sung , The Text of ¥i Kin

(and ltssA endixes), (Shanghai: The China Modern Education
Co., Yy P.2. -
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the unenlightened is the task of the sage."88 Chang
explained this line as follows:

To cultivate the wunenlightened and make them
correct: this is the task of the sage. (85.1l1)
The fact that he called his summary statement the Cheng meng
indicates that Chang felt himself qualified to perform this
"task of the sage."

In one passage, obviously written near the end of his
life, Chang wished he could have a few more years to live so
that he could at least see the Way practiced in his family:

Idle by day, I go to sleep when it is not yet
late. In the middle of the night I am already
awake, my hsin calm and vast, and I think and
consider [things] until dawn.89 If I were given a
few more years, and at sixty [could see] the Way

practiced in my family, that would be sufficient.
(291.14) .

Chang was secure in his own understanding, but he wanted to
see his Way put into practice, even if only in his own

family.

Any chronological arrangement of these passages,
including the tentative one I have suggested here, must
remain highly speculative. It is possible that these
passages reflect different moods, or responses to

circumstances that can no longer be reconstructed.

88 changes, Meng kua.

89 fThis 1line could also mean, "in my thoughts and
considerations I arrive at an understanding.”
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Nevertheless, they do provide an interesting insight into

Chang's view of himself. ‘He was a man of great ambition and

ideals. He saw himself as a latter-day Confucius; he had

rediscovered the Way of the sages, and had a mission to lead

the world to revive that Way. Like Confucius, however, he

was frustrated in his ambition by political reality. Thus
he was left wondering whether his way would flourish:

Since I have been living in retirement90 in Heng-

ch'@, I have been discoursing on these principles

of morality. There has never before been such a

thing in Heng-ch'@i.... Now I preach the Way and

do not know what will happen. No one has ever

said these things before. [Men] like Yang Hsiung

and Wang T'ung (584-617) all did not see [the
wayl, and Han Y8 merely excelled at casual

expression. Now this Way is being proclaimed
again. Will it cease? Or will it be successful?
(290.14-221.5)

In fact, Chang's version of the Way was not completely
successful. His philosophy came to be overshadowed by that
of the Ch'eng brothers, and his ideas, except insofar as
they agreed with those ‘of the Ch'engs, did not receive a
great deal of attention. In the concluding chapter I will
discuss the differences between his philosophy and their's,

and the reacons Chang's philosophy came to be eclipsed.

90 cTc mistakenly has wen (f) ) instead of hsien .
See CHCC 134.3.
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Chapter V

CONCLUSION

5.1 THE PHILOSOPHY OF CHANG TSAIL

I have tried to demonstrate that Chang Tsai was a
systematic thinker who developed a philosophy which refuted
Buddhist theories and which allowed him to "string it all on
one thread," and thus make clear again "the Way of Confucius
and the Duke of Chou."™ This involved several things: his
system had to affirm the reality of the realm of heaven-and-
earth; it had to explain all phenomena in the cosmos with
one set of principles; it had to be able to show that the
words of the various Classics were all talking about the cne
Way; it had to show that moral behavior was
"natural”--consistent with human nature--while aécounting
for the presence of evil in the world; and it had to do all
of these things so that there was a coherence and
consistency among them.

Chang developed such a philosophy £from the Book of
Changes, particularly from the Hsi tz'u chuan. Written in
cryptic, obscure language, the iHgi tz'u chuan formed the
starting point for Chang's own system. The message that
Chang drew from this text was that the “complementary

bipolarity,” in all its various aspects, accounts for all

- 235 -

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



236
the phenomena of the world through its interactions. For
example, Chang took literally the Hsi tz'u chuan phrase,
»The alternation of yin and yang is what is meant by the
wWay," a line that was to become the source of much debate
among later Tao hsfieh thinkers.l Chang combined this idea
that the alternation of yin and yang is the wWay with his
reformulation of the concept of gi to develop his theory of
heaven-and-earth.

It was this vision of heaven-and-earth that formed the
basis of his philosophy. 1In this regard he was different
from Confucius, Mencius, and the Ch'eng brothers, all of
whom begin and end with the world of man,' and who discuss
heaven-and-earth only to support their concepts abocut man.
That Chang's point of departure was his view of heaven-and-
earth can be seen from his Cheng meng, which begins with a
description of the Great Harmony and its polar nature. This
is followed by a description of the Great Void, the original
substance of gi, and the cyclical condensation into tangible
ch'i followed by dispersal and return to undifferentiated
.Ch'i. oOnly after presenting these concepts, which are the
basis of his philosophy, does Chang mention man. And his
first comment on man, written as a paradox, reads:

The ch'i that is a thing scatters and enters the
formless [Great Voidl. Herein I obtain my
substance. It condenses into that which has an

image [i.e., gil, and does not miss the constancy
of my [individual form]. (7.7)

1 Hsi tz'u ‘chuan A4, See below, 5.3.
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This passage would undoubtedly give his readers pause. Its
meaning is that tangible ch'i disperses and becomes
undifferentiated Ch'i. This Ch'i is "my substance," the
same as that of everything else. When Ch'i condenses, an
individual is born. The individual has the correct form--a
man looks like a man, a tree like a tree. Thus, it "does
not miss the constancy of my [individual form]." By
beginning his work with the concepts of the Great Harmony,
Great Void, and gi, Chang made the point that man is one of
the things of the world; like them, he is produced by the
condensation of undifferentiated Ch'i.

According to Buddhist theory, the fact that things come
into and disappear from existence implies that existence and
the world perceived by the senses are simply illusions.
Chang argued that things coming into and disappearing from
existence are merely changing back and forth from tangible
ch'i to diffuse Ch'i. These two are equally real, being no
more than different states of gi. Thus very early in the
Cheng meng Chang criticized Buddhists and Taoists for not
understanding this basic fact. Buddhists believe that one
can achieve nirvana, an escape from the world of forms,
through transcendence; Taoists believe that one can achieve
longevity, a permanent stay in the world of forms. Chang
felt that they were both wrong. A portion of Ch'i condenses
and a person is born; upon his death the ch'i disperses and

returns to the Great Void, and a new person is born when



238

<
another portionCh'i condenses. One cannot transcend this

process, nor can one stop it from proceeding.

Thq Way, Change, production and transformation, the Way
of heaven--these are all names for the spontaneous, "so of
themselves" processes of heaven-and-earth. They refer to
the movement and transformation of gi, and are governed by
the complementary bipolarity, the most basic property, or
nature, of gi. These processes are self-contained and self-
generating, with no creator deity or outside force.
"Heaven"™ is not an anthropomorphic force, as some earlier
thinkers had conceived it; it is a metaphor for the
spontaneous principles of the cosmos. Exactly how these
processes work, and how things come out looking as they
should, is beyond human understanding. Chang referred ta
this aspect of the Way as shen, which I have rendered as
"marvelous,” or "the marvelous force." Man can know the
workings of the marvelous force, but he cannot know the
marvelous force itself. It is, in fact, the word Chang used
.to describe and to name that which is indescribable and
unknowable.

Although the processes of heaven-and-earth are
spontaneous and without consciousness, they are good. They
are productive, nurturing, reliable and perfectly impartial.
Therefore, the yin-yang nature which governs these processes
is also good. Living beings and inanimate objects, all of

which consist of tangible ch'i, retain this perfectly good
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nature of the original Ch'i. This is what Chang referred to
as the "heaven-Nature,” or the "Nature of heaven-and-earth,”
and it is in every person and every thing. However, when
Ch'i ;:ondenses and assumes form, it also assumes a nature
which is an inextricable part of that form. This nature,
which Chang called the “"nature of the L‘l_—constitution,"
consists of the basic instincts of physical beings and the
basic features of each individual. When the desires which
stem from the physical nature are allowed to grow unchecked,
the result is greed and lust. This nature of the ch'i-
constitution, therefore, is the source of evil in the world.

In other words, man has two sets of instincts--those that
issue from the heaven-Nature, and those that issue from the
physical nature. As C.S. Lewis has put it, "our instincts
are at war."2 How is a man to know which instincts to
follow; which instincts come from his true Nature? The
answer, according to Chang, is that man possesses within
himself an intuitive faculty that is able to distinguish
right from wrong, the good instincts from the bad. Chang
referred to this ability as "this hsin.” "This hsin" is
void--without physical form, and perfectly impartial and
selfless. When allowed to operate, the "void hsin" can
obtain "knowledge by the virtuous Nature"--a direct insight
into the principles of things, without recourse to the

sensory organs. This "marvelous"--unfathomable and

2 c.s. Lewis, The Abolition of Man (New York:Macmillan
Co., 1947, 1975), p. 8.
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indescribable--aspect of human consciousness is in man all
along. However, like the heaven-Nature, it is blocked from
exercising its function by the acquisition of bad habits,
and b.y the development of a "set hsin," of *intention,
certainty, inflexibility and egotism."3 This set hsin must

be eliminated in order to return to the "void™ "this hsin,"

which is completely without such preconceptions. It is this
faculty that allows a man to fulfill the potential of his
true Nature. -

But how is a man able to overcome the "set hsin?" The
answer is that “this hsin"--the potential to overcome the
"set hsin"--is in him already. He can f£ind it in himself
through a process of self-cultivation, which Chang called
'1earn{ng.' This is a two-stage process. The first stage

invclves rectif one's behavior thréugh propriety and

trying, by studying the Classics, asking questions and
carrying on discussions, to understand the Way and one's own
Nature. It is a difficult undertaking that requires great
determination and persistence. Its goal is to “open... the
eye of the... seat of that faculty of insight which can
know good from evil and infallibly choose the good...," and
to "clear... its vision £from the distorting mists of
prejudice, and from the conceit of knowledge which is really

no more than second-hand opinion.'4 In other words, the goal

3 Lun y8 9.4.

2 F.M. Cornford, Before and after Socrates (Cambridge,
Cambridge University Press, 1932), pp. 47, - I have taken
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is to find "this hsin." Chang used a spatial image to
describe this pursuit, one of searching for the "spot" where
this hsin operates. Chang frequently described Yen-tzu's
search for this "spot,"” which seemed to be "suddenly in
front, suddenly behind."5 wWhen a man finds this spot, he
must set himself there firmly and not be moved. If he
"centers"” himself on this spot, he is able to pass to the
higher stage of learning. In the second stage, his
development proceeds spontaneously. His h_si_n' expands--it
comes to include more and more within its scope-- so that
ultimately he can understand his own Nature, the Way of
heaven, and the oneness of all things.

Thus, every man has the potential to achieve sagehood
because of the presence within him of the heaven-Nature, and
of the ‘intuitive faculty which can understand and actualize
this potential. However, "this hsin" is stifled by "the
mists of prejudice and ... the conceit of knowledge," which
Chang likened to a vine blocking the hsin's emergence. A
man needs guidance to cut through this entanglement and free
his hsin. He gets this guidance from the sages of the past,

who, through the example of their own lives, serve as proof

some liberties with the original, which reads:
"...education... is opening the eye of the soul, and
clearing its vision from the distorting mists of prejudice,
and from the conceit of knowledge which is really no more
than second-hand opinion." (p. 47) The soul is the "... seat
of that faculty of insight which can know good from evil and
infallibly choose the good." (p. 51)

5 Lun y8 9.11.
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of the fact that sagehood can be attained and as living
examples of how to attain it. And the sages wrote books
that provide a man with the knowledge to do it.

A sage is a man who has actualized the potential of his
heaven-Nature; in Chang's terminology, he has “"completed his
Nature." He is ch'eng(%zi)—-an authentic human being who is
fully in accord with the yin-yang polarity that governs
heaven-and-earth. Such a man is perfectly "centered"; that
is, he is in the "spot"™ which is perfectly appropriate for
him in each situation. However, the appropriate spot for an
individual changes according to the situation. The sage,

.

because of the intuitive understanding of his hsin, "knows

the seeds"; thus, he is able to foresee the flow of events.
Because of this kind of knowledge, he is able to achieve
"timeliness and centrality,” or "centrality and
correctness.” In other words, where the "center" is for an
individual is constantly shifting, based on the ebb and flow
of events. The sage is in tune with this ebb and flow, and
thus he 1is always in the center, the place that is
apprepriate for him. His development is such that his
actions are completely spontaneous. Like Confucius, he
"follows his hsin's desire without overstepping the line."6
He is fully in accord with events, like the Great Y taming
the flood waters by simply guiding the water in accordance

with "its natural tendency."7 The sage "does that which is

6 Lun y8 2.4; modified from Lau, p. 63.
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not an endeavor,” and is "smoothly and easily in harmony
with the Way."8

The sage is void. This means, first of all, that he is
'withéut knowledge.” 1In this regard, he is like the great
bell, which is silent until struck. When the sage is
questioned, he responds fully and appropriately--his is the
highest possible knowledge. Secondly, the sage has
transcended his subjectivity and achieved the perfect self-
lessness of one who understands the unity behind the
bewildering diversity of events, and the oneness of all
things. For this reason, he has a crucial role to play--he
must "complete the work of heaven.” It is the sage who
reveals to people the order in the processes of production
and transformation; in other words, he reveals the constancy
in Change. Aand he regulates the world of man by
establishing the rules of propriety and by the transforming
force of his own moral power, so that people come to accord
with the Way of heaven.

Chang was a man of great ideals. He believed that he
understood the Way of the sages, lost since the time of
Mencius; and he wanted "to establish the Way for the people
of today ..." and to "found the Great Peace for ten thousand

generations.®9 It is 1likely that he saw something of the

7 Mencius 4B26, Lau, p. 133.

8 chung yung 20.18, Tu, p. 107.
9 cTC 376.9.
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sage in himself. He wanted to reveal to people the order in
the processes of .heaven—and—earth and to bring people to
accord with them. Thus he titled his final work, which he
pteser{ted to his disciples a year before his death,

Correcting the Unenlightened. As the Book of Changes says,

»po cultivate the unenlightened and make them correct: this
is the task of the sage."10

Despite Chang's high hopes, much of his philosophy was
eclipsed by that of another school, the school of the Ch'eng
brothers in Loyang. Their philosophy shared many of the
same assumptions and addressed many of the same questions
that Chang's did. And it was their philosophy that came to
exert the dominant influence on Chu Hsi in his synthesis

which became known as Tao hsfieh thought.

5.2 THE PHILOSOPHY OF THE CH'ENG BROTHERS

As I mentioned in Chapter One, many eleventh-century
literati shared certain assumptions. They possessed a great
celf-confidence and optimism--a sense that they were
rediscovering the Way of the sages. The Way had been lost
since the time of Mencius, they believed, but now it was

being made clear again. They shared a sense that there was

10 Changes, Meng kua (¥ #+ ).
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only one Way, and that this Way was laid out in the
Classics. Although the description of the Way given in the
Classics had become obscured by accretions from the writings
of lesser scholars, and by errors in transcription, they
believed that they could read the Classics and understand
their true meaning. In other words, they felt that they
needed only to concern themselves with the general import of
the Classics. They did not need to worry about
contradictions or obscure passages—--these could be
attributed to the 1later accretions. And in any case
studying the Classics was for them not an end in itself; a
man should not devote himself to detailed textual study, but
should read the Classics in order to understand the Way.
These men also believed that one could become a sage--sages
were made, not born. And the best example of how to become
a sage was Yen Hui, whose quest for sagehood could be
followed in detail from descriptions of him in the Analects,
Book of Changes, and the Doctrine of the Mean.

These shared assumptions gave rise to certain questions.
If there is only one Way, what is it? If Buddhism is not
that Way, exactly how are its doctrines wrong? Of what does
human nature consist, and how can the seemingly
contradictory words on this subject in the different texts
be reconciled? What is the hsin, and how does one cultivate
it? These were some of the issues that many eleventh-

century thinkers were attempting to resolve.
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Chang Tsai shared these assumptions, and provided

solutions for all of these questions. So did the "Lo

s:hoo{' of the Ch'eng brothers. In fact, their thought had
a great deal in common with that of Chang Tsai.ll

The Ch'engs shared the self-confidence of the day, the

belief that they had rediscovered the 1lost Way. For

example, Ch'eng Yi wrote of his brother:

Since the Ch'in and Han [dynasties], there has
been no one who reached these principles. My
brother] said that, since the death of Mencius,
the learning of the sages has not been
transmitted. He [therefore] took as his charge
reviving "this culture."12 -

In discussing Chang Tsai's "Western Inscription,” which the
Ch'eng brothers considered to be Chang's greatest

contribution to philosophy, Ch'eng Yi wrote:

["The Western Inscription”] is the finest piece in
Heng-ch'll's WOrKSeoeeo Heng-ch'll's way was
extremely high, his words were extremely pure.
Since the time of Mencius, no Confucian scholar
has achieved this insight. (¥S 217.14-218.2)

11 In the discussion which follows, for the sake of
simplicity I will not attempt to differentiate between the
thought of the two Ch'eng brothers. There arz differences,
of course, ac numneror clhinlars have pointed wut. However,
the similarities are -.-ch thav they can be “rzated together
in a brief discussion like this one.

12 yi-ch'uan wen chi, [hereafter YCWC], 7.6b.1-2.
"This culture” is a reference to Lun y8 9.5, D.C. Lau p. 96,
*"If Heaven does - -not intend this culture to be destroyed,
then what can the men of K'uang do to me?"
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No one since Mencius had understood the Way. The Ch'engs

believed that they did, ‘and that Chang Tsai hit the mark

with his "Western Inscription.”
The Ch'engs also believed that there is only one Way:
The Way is unitary... There is only one Way
[running through the realms of] heaven, earth and
man. (¥s 203.10-204.2)
They felt that the Way could be understood from the
Classics, and that a man ought not let semantic problems in
the ancient texts prevent him from understanding the general
principles of those texts. The goal was to understand the
way, not to worry about textual details:
Those who are good at 1learning should not be
restricted by the words [of a text]. So even
though you interpret the meaning of the text
incorrectly, there is no harm if you are able to
fully implement the principles of the Way.l3
Thus, when asked to explain an apparent contradiction in the
Classics, Ch'eng Yi replied:
In learning, you must achieve a unified
comprehension, and cannot cling and adhere [to
individual words] like this. (¥S 242.6)
The Ch'engs maintained that sagehood could be attained.
Like Chang Tsai, they believed that learning to be a sage

was the only endeavor worthy of the label "learning”:

13 syHA 5.83.
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If learners do not learn to be sages there is no
more to be said. (¥S 175.10)
The clearest example of how to become a sage was Yen Hui,
who missed achieving sagehood by only the slightest margin:
Yen-tzu was separated from the sages by just a
hair's breadth. (¥S 218.4)
Yen-tzu came close to sagehood not through extraordinary
talent, but through persistence and hard work. Thus, he is
the model for learners:
Mencius possessed lofty talent; in studying him,
there is nothing you can rely on [in your own
cultivation]. Learners should study Yen-tzu.
This is the nearest path by which to enter
sagehood. He exerted effort. (¥S 19.13)14
Thus, the Ch'eng brothers shared the assumptions which
were common to many eleventh-century literati--the self-
confident belief that they had rediscovered the Way; the
belief that there was only one Way and that it could be
understood from the Classics despite the presence of
contradictions and obscure passages; and the belief that
sagehood could be attained, and that Yen Hui was the best
example of how to do so. and 1like Chang Tsai, they
developed a philosophy that addressed the problems raised by

those assumptions.

14 see also'¥S 84.1 and 143.1 on Yen-tzu.
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The Ch'engs, like Chang Tsai, placed a great emphasis on

learning. And theilz view of the meaning of learning was
similar to Chang's:

Learning is basically cultivation of the hsin. (¥S
173.10) .

All [that is meant byl the way of learning is to

make the hsin correct and develop the Nature.l5
Learning, in other words, meant moral self-cultivation, and
not simply studying. Meditation, for example, could be

considered a form of "learning™:

[Ch'eng] Yi-ch'uan saw som_edne practicing "quiet

sitting,” and he sighed in admiration for his
skill in learning.l6
The Ch'engs held the same basic assumptions about
learning that Chang Tsai did. They believed that human
nature is originally good, but that this good can be blocked
from realization by bad ch'i. They also believed that the
hsin has within it the ability to overcome bad ch'i and
realize this Nature. This is the intuitive faculty which is
able to obtain "knowledge by means of the virtuous Nature®:
Knowledge derived from the senses is not knowledge
by means of the virtuous Nature.... Knowledge by

means of the virtuous Nature does not depend on
the senses. (¥S 348.11)17

15 gyHa 5.97.

16 syHa 5.100.

17 Modified from Graham, p. 15.
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Thus, because of the ability already present within it, the

hsin has the cépacity to fully realize the "virtue of
heaven"--the heaven-Nature--that is within every man:

The hsin possesses the virtue of heaven in full.

If you do not fully realize [the potential of] the

hsin, then the 1locus of the virtue of heaven
cannot be fully realized. (¥S 85.6)

The goal of learning, therefore, is to activate the ability
that is already present within the hsin. Because the
ability is already there, one who sets his will on finding
it will be successful. If a man does not make it, it is
because his will is not firm:
If learners are overcome by bad ch'i, or won over
by [bad]l habits, they have only their will to
blame. (¥S 172.9)

As to the specifics of learning, one technique which the
Ch'engs advocated was ching (54 )--"seriousness,” or
“"composure,” which they explained to mean "making unity the
ruler®:18

"If you guard against depravity, integrity
(ch'eng) is preserved of itself."19 It is not that
integrity is something we preserve by pulling it
in from outside. The men of today, enslaved to
the evil outside them, seek among the evil for
something good to preserve; this being so, how is

it possible for them to enter into good? If they
merely guarded against depravity, integrity would

18 see Graham, pp. 67-73, for discussion of this
concept in the thought of the Ch'eng brothers. The
following passage is from Graham, pp.71-72.

19 Cf Changes, Ch'ien kua ($%%+ ), Wen yen (£ % ).
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be preserved of itself.... Composure [i.e.,
ching] is simply making unity the ruler. If unity
Is made the ruling consideration, (the mind] goes
neither East nor West and thus remains in
equilibrium; it goes neither this way nor that way
and thus remains within. If you preserve this,
heaven's principle will spontaneously become
plain. (¥S 165.8-11)

The Ch'engs also emphasized reading the correct books.

Like Chang Tsai, they recommended the Analects and the

Mencius first:

Learners should first read the Analects and the
Mencius. When you have exhausted the meaning of
these two books, you will spontaneously obtain a
focus. Using this focus to read the other
Classics will save a great deal of effort. The
Analects and the Mencius are like a ruling stick,
or a balancing scale. Using them to weigh and
measure things and affairs, you will of course see
the differences in length and weight. (s
227.6-7)

I have told learners to read the Analects and the
Mencius first, then read another Classic, and only
then read the Sprina and Autumn Annals. only
after you first understand the principles of
morality can you read the Spring and Autumn
Annals. (¥S 181.9-10)

Unlike Chang, they felt that reading history could be
beneficial, if done properly:
In reading history, you do not want to merely
remember the details of events. You should
understand the principles of ...good rule and
disorder, times of peace and times of danger....
This is also learning. (¥S 255.7-8)
The Ch'eng brothers also borrowed a sentence from the

Great Learning, "The extension of knowledge lies in the
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investigation of things (ke wu 3% #» )"20 to describe the
learning process. The meaning of ke wu was the subject of

much dispute.2l The Ch'engs explained it as follows:

Ke means "arrive at." Wu means “activities." 1In
all activities there are principles; to arrive at
their principles is ke wu.

Through the investigation of things, one eventually achieves

"enlightenment,™ an understanding of principles:

Q. 1In learning, how does one reach enlightenment?
A. There is nothing better than beginning with
the "extension of knowledge." If you can extend
your knowledge, then your thinking becomes clearer
each day. After a long time you are awakened. Of
what benefit is learning without this awakening?
(¥S 207.5)

The Ch'eng brothers ackowledged that everything has

principle, and therefore should be "investigated”:

To speak of the great, even the loftiness of
heaven and the thickness of earth; to speak of the
small, even the "why it is as it is" of one thing;
learners should understand all of this.... each
blade of grass, each tree has principle, and
should be investigated. (¥S 214.1-3)23

20 Ta hsf@eh 1.5; modified from Legge, p. 358.

21 gee D.C. Lau, "A Note on Ko-wu,"” in Bulletin of the
School of Oriental and African studies, 30 (1967), 353-57.

22 yonan Ch'eng shih wai shu [hereafter WS], in Erh
Ch'en Sh'@an shu [hereafter ECCS], SPPY ed., 2.4a.9,
Graham, P.

23 phe 1last line of this passage is modified from
Graham, p. 79. }
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However, the investigation of things should not be
unde:stéod as scientific inquiry; it is, rather, an attempt
to understand moral principles:24

If you cannot exhaust the principle in one matter,

do so in another,... It is like the innumerable

paths by which you can get to the capital--it is

enough to find one of them. (¥S 174.2-4)25
The goal is not to understand the individual principles of
things. The "investigation of things" is a means to "get to
the capital"-- to understand Principle.

Principle (1li) is the most basic concept in the Ch'eng
school. Graham says that HsB Heng's (1209-1281) definition
of 1li agrees with the Ch'eng brothers' use of the term:
*... a thing must have 'a cause by which it is as it is' (so
yi jan chih ku pxJL #£ 2 8% ) and 'a rule to which it
should conform' (so tang jan chih tse /% % #£ 2 8) ).
which is what is meant by 'principle."‘26 And indeed, there
are passages in the writings of the Ch'engs in which the 1i
of something refers to "why it is as it is."™ However, the
Ch'engs never explain why something is as it is; so yi jan
chih ku was not an issue of great concern to them. And they

believed that all the individual principles were part of

24 Ccf W.J. Peterson, "Fang I-chih,” p. 377; Graham, p.
79.

25 Graham, p. 78.

26 modified from Graham, p. 8. Chu Hsi also used the
same formula for li. See Y.S. Kim, p. 17.
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one, overriding Principle:27
The innumerable principles amount to one
Principle. (¥S 216.11)28
What is this single Principle which encompasses all the
individual principles? The Ch'engs did not say. Anything
that includes all the individual principles of the world
cannot be specified in much detail. However, Graham has
given a good description of what this Principle seems to be:
"... li accounts not for the properties of a thing but for
the task it must perform to occupy its place in the natural
order. Each thing has a principle to follow; fathers should
be compassionate and sons filial, fire should be hot and
water cold."29 In other words, according to Principle a son
should be filial. There is also principle for a son to be
unfilial--there is principle for everything that
happens--but for a son to be unfilial is not Principle. The
Principle for an individual or a thing lets it fulfill the
function required of its role:
To be a ruler, fully exhaust the way of a ruler.
To be a minister, fully exhaust the way of a

ginister. There is no Principle beyond this. (¥S
.10)

27 1 will capitalize Principle to refer to the one
inclusive Principle, and use principle to refer to
individual principles.

28 Graham, p. 1ll.

29 Graham,.ﬁ. 18.
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If a sieve cannot be used to sift, then the sieve
is not a sieve; if a ladle cannot be used to bale
out wine and broth, then the 1ladle is not a
ladle.30

If a thing does not fill its role--does not have Principle--

it is not "truly” that thing:
only when there truly is this Principle is there
(truly] this thing.... Without this Principle,
although there is a thing and image which contacts
the eyes and ears, the eyes and ears being
unreliable, you can say it is not [{truly] the
thing.31

The investigation of things, then, was an effort to

understand this overriding moral Principle:
As for "the extension of knowledge," you need
merely know to "rest in the highest excelience."32
In being a son, you rest in filiality; in being a
father, you rest in paternal love. [You can see]
from such cases that there is no need {to seekl]
elsewhere. If you busy yourself only with
observing the principles of things, you will be
carried away just like a galloping steed which has
no means to return. (¥S 109.12-13) .

This Principle is also in man as his Nature. That is,
man's Nature consists of the "four sprouts of goodness™
described by Mencius.33 These four sprouts, if they are

actualized, cause a man to be humane, righteous, wise, and

30 Honan Ch'eng shih ching shuo [hereafter CS],in ECCS
8.7a.6, Graham, p. f9. =

31 ¢s 8.6b.11-13.
32 7a hsfleh 1.1, Legge, p. 356 .
33 Mencius 2A6. See, e.g., ¥S 226.5, Graham, p. 53.
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to conform to propriety. As such, they are part of
Principle, because they enable a man to perform properly in
the role of a man-—- they enable him to be a man.
The Ch'engs believed, as did Chang Tsai, that "knowledge
is virtue."34 That is, one who understands what his Nature
really is will actualize its potential:
You must make knowledge the basis. When knowledge
is profound, then in putting it into practice you
must reach [the markl. There is no such thing as
knowing something and not being able to put it
into practice. To know and not be able to
practice is simply a case of shallow knowledge.
(¥s 181.14-182.1)

Knowledge and action are one. You can judge a man by his

actions; if he does not act properly, he does not know.

The Ch'engs used this idea to criticize the Buddhists.
Buddhists advocate withdrawing from the family and ordinary
human society--from this one can see that they do not
understand the Way:

If you wish to make a complete investigation of
Buddhist doctrines sorting out the good from the
bad, before you have finished you will certainly
have changed into a Buddhist. Only judge them by
their practice; their practical teaching being
what it is, what can their idea.be worth?... The
best course is to decide where they disagree with
the sages in practice. When what they say agrees
with the sages, it is of course already part of
our doctrine; where it disagrees, of course it

should be rejected. This is the simplest method
of deciding the matter. (¥S 172.10-12)35

34 cf Graham, pp. 80-81.

35 Graham, p. 88.
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Buddhist doctrines are so persuasive that one must be
careful, lest one find oneself "changed into a Buddhist."”
The Ch'engs advised their followers to stay away from
Buddhism:
Learners must simply treat Buddhist theories like
licentious music and beautiful women, and keep
them at a distance. If not, they will fall into
their midst [i.e., Buddhism] 1like a galloping
horse. (¥S 26.3)
The Ch'eng brothers also attempted to refute Buddhist
theory with their concept of principle:
students of Zen say: "The life of plants, trees,
birds and beasts is an illusion.” I say: You
consider it illusion because it is born and grows
in spring and summer, and decays when autumn and
winter come; and you conclude that the life of man
iz also illusion. Why not give this answer: that
things are born and die, are completed and decay,
is a principle which exists of itself; how can
BT anehdered illusion? (YS 4.4-6)36
However, as Graham says of this, "this argument proves the
reality only of principles, not of plants, animals and
men."37 In general, their criticism of Buddhism was "based
on common-sense rather than on logic."38
Thus, the Ch'eng brothers held the same basic assumptions

as Chang Tsai, and drew from the same texts to provide

solutions to the same problems. However, they differed from

36 Graham, p. 89.
37 Graham, p. 90.
38 Graham, p. 85.
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Chang in their concept of Principle, and in their use of
this concept as the basis of their philosophy and as the
means to criticize Buddhism. In the following section I
will éiscuss the differences between the two schools in more

detail.

5.3 DIFFERENCES BETWEEN THE TWO SCHOOLS -

Some of the differences between Chang Tsai and the
Ch'engs are only a matter of degree; many of the concepts of
one school are present in the thought of the other, the
differences lying in the degree of emphasis placed on them
by each school, and the extent to which certain concepts
were more central to their respective philosophies.

The fundamental idea of the Ch'eng school is Principle.
There is a principle for everything that happens, and all
the individual principles are part of one, overridinqv
Principle--that everyone and everything has a proper role to
play in a harmonious society. This Principle is normative
and refers to the proper behavior for a given role. To
behave according to the requirements of one's role is to
follow Principle. There is also a principle for improper

behavior, but it is not Principle.
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There is nothing comparable in the thought of Chang Tsai.
He conceived of "principle®™ as a property of gi that
referred to the distinct pattern of an individual person or
thing.39 Chang believed that Ch'i condenses to form things
according to the 1i for each thing, but he did not share the
view that there was one Principle which subsumed all the
individual principles.

Chang's philosophy was based on the Book of Changes. It
was a vision of a world consisting of Change, the endless
condensation and dispersion of gi based on interaction
between, and succession of, its yin-yang nature. The
Ch'engs also accepted Change, brought about by the
complementary bipolarity of yin and yang, as a basic
property of heaven-and-earth; but the concept did not occupy
as important a place in their philosophy. And they did not
make use of the Book of Cnanges in the same way that Chang
Tsai did. Chang wrote a lengthy commentary on the JHsi tz'u
chuan as part of his ¥i shuo, and roughly one-fifth of his
Cheng meng is drawn from this cdmmentary on the Changes.40
In contrast, "...[Ch'eng] Yi-ch'uan said it was unnecessary
to write on the "Great Appendix” [i.e., the Hsi tz'u chuan]

since this is itself a commentary from the hand of the

39 chang did use the term “principle of heaven”
occasionally (e.g., CTC 23.14), but it was not an important
concept in his philcSophy.

40 roda Toyosaburo, "O-kyo ekigaku k&," in Hiroshima
Daigaku bungakubu kiyd, 25 (1965), 232.
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sage."4l unlike Chang Tsai, Ch'eng did not use the Changes
as a source for cosmological speculation. As Graham has
noted, "... following his teacher Hu Y8an, -[Ch'eng Yi]
react;d against the use of the Book of Changes as a basis
for speculation and preferred to treat the hexagrams as a
series of sixty-four moral lessons."42

The different degree of emphasis that Chang placed on the

Book of Changes can also be seen in the following example.

Chang interpreted the passage from the Analects, "The
superior man does not contend,"™ in terms of the succession

of the polar forces:43

"The superior man does not contend": When the
other man comes forth I recede. This is
knowledge. When the other man recedes I go forth
without [consciously] going forth. What need is
there for contention? (36.4)

In contrast, the Ch'eng comment on this passage reads:

"The superior man does not contend. You will say
that in archery he does so." Thus [Confucius]
says, "But even then he bows and makes way when
geing up, and on coming down drinks [together with
the others]. Even when contending, he still
remains a superior man."44 This is a description
of not contending. If it [merelyl] said “even when
contending," would this be a superior man? (s
116.10)45

41 Graham, p. 143 (original footnotes omitted).
42 Graham, p. 143.

43 Lun y8 3.7. See above, p. 211.

44 Modified from Lau, p. 68.

45 cf cs 6.3a.1-2 on the same passage.
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Ch'eng's version explains what is in the original
passage--even in a situation where he appears to contend,
the sqperior man follows the rules of propriety, and thus
does not really contend. This is why Confucius ended the
passage by saying, “even when contending, he still remains a
superior man," and not simply "even when contending.”
Chang, on the other hand, used the topic of this passage to
illustrate the way one should accord with the interaction of
yin and yang. He also wrote of this passage:
"The superior man never contends": He simply knows
the seeds in the interaction of contraction
(receding) and expansion (going forth). (36.6)
In Chang's view, an understanding of the Book of Changes
enables one to "know the seeds in the interaction of
contraction and expansion,”™ and the passage from the
Analects is a description of one who has this understanding.
. The comments by the two schools on the term 1i (%) also
illustrate Chang's greater emphasis on the Changes. The
word means both to "follow®” or “further," and "benefit" or
"advantage."” As noted above. li in the former sense is an
important concept in the Book of Changes, and in the thought
of Chang Tsai.4® However, Mencius was very critical of 1i,
taking it in the latter sense.47 Ch'eng Yi attempted to

reconcile these two views of 1i:48

46 gee above, p. 218.

47 Mencius 1Al.
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There is only one 1li in the world, and what
Mencius and the Book of Changes spoke of is the
same. It is just that, bDecause later people
hastened after li, there were problems. It was
for this reason that Mencius "pulled up the roots
and blocked the source,"49 and was unwilling to
speak of li. Those who do not believe Mencius
argue, on the contrary, that one should not turn
away from 1li. Li Kou is one such man.50 Those who
believe [Mencius] say merely that one should not
strive for 1i. But if people are without 1li, they
cannot live; how can you be without 1i? Take the
case of a chair. When people sit in it they are
comfortable--this is 1li. But if you constantly
seek comfort... there is nothing you will not
do.... Li is only the one 1i; it is just that it
is used differently by people. (¥S 238.1-4)

Ch'eng Yi was a moralist. Li is all right, even
necessary--it is fine to sit in a chair--but too much 1li is
a bad thing. Chang Tsai, on the other hand, used 1li in its
Book of Changes sense of "following® or "furthering," and it.
was an important concept in his philosophy.

The two schools also stood far apart in their
explanations of gi, the Great Void and yin-yang. The
Ch'engs did not accept Chang's view that there is a cyclical
condensation and dispersal of gi. They maintained that ch'i

is continually produced anew. Ch'eng Yi wrote:

48 1 will leave li untranslated in this passage, since
Ch'eng is using it in both senses at once.

49 Tso Chuan, Chao Kung, 9th year. Legge has "Tear up
the root, stop up the spring.” The Chinese Classics, V, The

Ch'un Ts'ew with the Tso Chuen, p. 625.

50 gee, e.g., Li's "Fu kuo ts'e ti yi," in CCLHSWC,
16.1a, for criticism of the tendency of eleventh-century
scholars to disparage 1li.
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If you say that gi which has already returned
becomes the gi which has just emerged, which must
depend on this [returned gi], then this |is
completely different from the transformations of
heaven-and-earth. The transformations of heaven-
and-earth are an unending process of spontaneous
production. What further dependence is there on
forms which have already died or_on gi which has
already returned? (¥S 164.13-14)51
Ch'eng did not say to where the gi returns--he rejected the
idea that it returns to its original source:
Whenever things disperse, their gi is exhausted;
there is no principle for it to return to the
original source. (¥S 180.9)52
Ch'eng believed that gi does not "return" anywhere; it
disperses upon the death of an individual, and new gi is
produced with the birth of new individuals. The fact that
he spoke of "gi which has returned,"” therefore, is an
indication that these passages were aimed at the thought of
Chang Tsai, who maintained that ch'i does return to its
original source upon dispersal.
Ch'eng Yi posited the existence of a "True Source" (chen
y8an Z £ ) as the origin of gi.53 He seems to have
believed that there were different kinds of gi--that of the

True Source, man's gi and heaven's gi:

51 Modified from Graham, p. 42.
52 Modified from Graham, p. 27.

53 cf Fung, II, 513, and Graham, p. 42.
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Man's gi is produced from the True Source. The ai
of heaven is also produced spontaneously by an
unending process. (¥S 165.1)54

Qi is produced from the gi of the True Source. It
is not mixed with gi from outside, but is merely
nourished by the outside g%; It is like a fish in
water: the life of the fish is not made by water,
but the fish can live only if it is nourished by
water. Men 1live in the gi of heaven-and-earth
exactly as fish 1live in  water. Bating and
drinking are ways of nourishing oneself with the
external gi{ Breathing in and out are nothing but
the mechanism of the body opening and closing.
The breath that is exhaled is not the gi which is
breathed in. But the True Source can of itself
produce gi. The entering gi is simply drawn in at
the time when the body closes; it is not needed to
assist the True Source. (¥s 183.4-7)

Ch'eng's concept of gi and the "True Source” is rather
muddled, and was not followed by later thinkers. Howevear,
he was clear and unequivocal in his rejection of Chang

Tsai's idea of the cyclical condensation and dispersal of

qi.
Ch'eng's rejection of Chang's concept of the Great Void

was also unequivocal:

[Ch'eng Yi] said, "There is no such thing as the
Great Void." Thereupon he referred to [what
others, e.g., Chang, were trying to convey by the
word] "void," saying, "It is all principle, how
can we call it 'void?' There is nothing more real
in the world than principie.” (¥S 71.1-2)55

54 This passage and the following one are modified from
Graham, p. 42.

55 gee above, p. 77; Cf Graham, pp. 14, 125. See also
¥S 130.2, 21.9.
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As Graham has noted, this criticism is unjust, since Chang
argued that the void is not ™unreal," but rather that it
consists of Ch'i in its dispersed state.56
The Ch'engs alsc differed from Chang on the question of
whether yin and yang are above or below form. Chang Tsai
maintained that the alternation of yin and yang is the Way,
and is above-form:

The alternation of yin and yang is the Way.
(187.4)

Because the alternation of yin and yang cannot be
restricted to formed things, they [i.e., the
authors of the Hsi tz'u chuan] called it the Way.
(206.12)5 - - -
The Ch'eng brothers, on the other hand, argued that the
alternation of yin and yang is not the Way; rather, the Way
is that by which there is the alternation of yin and yang:

That by which there is yin and yang is the Way.
(¥s 179.8)58

The Way is not yin and yang. That by which there
is the alternation of yin and yang is the Way.
(¥s 72.1)

56 Graham, p. 14.

57 Graham is incorrect in saying that "The yin and yang
are, for all the Neo-Confucian schools, ... below form."
(p. 122).

58 cf Graham, pp. 122-23 on this and the next passage.
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This interpretation seems a bit forced, since the Hsi tz'u
chuan passage says that "the alternation of yin and yang is
what is meant by the wWay."59 However Chu Hsi, like the
Ch'engs, wanted to maintain the distinction between above-
form and below-form, and he therefore followed the Ch'engs'
interpretation.

It is interesting to speculate on these philosophical
differences between Chang and the Ch'engs. In part, they
were just that--philosophical differences. The Ch'engs may
have rejected some of Chang's jideas because they feared that
these ideas were too similar to Buddhist doctrines. In
particular, Chang's use of the Great Void, and his theory of
the cyclical condensation and dispersal of gi, do resemble
Buddhist theories. Ch'eng Yi wrote:

In their learning, there are very few men these
days who attain broad learning and firm knowledge.
In the end, they all enter into Zen. Going among
them and standing alone and unconfused, there is
none like [Chang] Tzu-hou and [Shao] Yao-fu; but
the drift of their theories, I fear, does not
escape this problem. (¥S 188.14-189.1)
In other words, Ch'eng believed that Chang's theories did
not diverge sharply enough from Buddhism, and would lead men
of lesser ability into Buddhism. Thus, he may have seen
himself as following Mencius in "pulling up the roots and
blocking the source,” thereby obviating even the possibility

of confusion or contamination in students' understanding of

59 ysi tz'u chuan Ad.
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the Way.

There may also be another reason for the Ch'eng brothers’
criticism of Chang. It is conceivable that the Ch'engs did
not fully understand Chang's philosophy. I have already
noted their self-confident attitude towards Buddhism: “"When
what they say agrees with the sages, it is of course already
part of our doctrine; when it disagrees, of course it should
be rejected."60 They believed that they understood the Way.
If someone else's theories accorded with that understanding,
they could be accepted; if not, they were wrong. The Ch'eng
brothers' criticisms of Chang seem at times to be out-of-
hand rejections, made with no effort to understand what
Chang was trying to do. Despite Chang's clear statements to
the contrary, Ch'eng Yi criticized the Great Void as unreal.
This may be an instance of Ch'eng's shallow understanding of
Chang's' thought. Similarly, Ch'eng seems not to have
understood that Chang was redefining the concept of gi, and
using it to 1link the below-form and above-form realms,
thereby refuting the Buddhist view that the below-form realm
is illusory. Ch'eng insisted that gi could only be below-
form:

What has form is always gi. What is without form
is only the Way. (¥S 90.8)

60 ys 172.12, p. 256 above.
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and, as we saw above, Ch'eng said that anything that
consists of Ch'i, even the Great Void as Chang understood
it, cannot be used to describe the way:61

Master Ch'eng said: "([Chang]l Tzu-hou used the
words pure, void, one and great [i.e., the Great
Void] to name the Way of heaven. This is to speak
of it as a particular object and not something
which is above form."62
The Ch'engs may have rejected Chang's theories without fully
understanding what he meant by gi and the Great Void.
on the other hand, the Ch'engs felt that Chang's "Western
Inscription® was an outstanding piece, which they praised
repeatedly.63 They felt that it was a brilliant formulation
of their point that there is one Principle divided into
separate parts. For example, one of Ch'eng Yi's disciples
wrote that he asked Ch'eng Yi whether this work was not
advocating Mo-tzu's "Universal Love,” and Ch'eng responded:
The "Western Inscrfption" is a work which,
extending principle in order to preserve
righteousness, expands on points the sages of the
past did not develop, and is as valuable as
Mencius' theories of the good Nature and
developing the gi. How could Mo-tzu be compared
to it? The "Western Inscription” makes clear that

there is one Principle divided into separate
parts.64

61 gee above, p. 76.
62 cHcC 7.7.

63 see, e.g. ¥s 15.3, 17,1, 23.2, 41.10, 84.4, 217.14,
and Honan Ch'eng shih ts'ui yen (ECCS) , 1.23b.8f£,
1.24a.12-13. - T )

64 yin He-ching chi, TsccCp ed., p. 5. The Sung shih
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However, the word principle does not appear in this essay.
Further, in contrast to the Ch'engs' view that this was the
most important piece of writing since the time of the sages,

Chang Tsai himself wrote of the same piece:

My writing the Ting wan (roughly, "settling the
obstinate®™) is merel for the benefit of
learners-- this is why [I call it] Ting wan. How
can heaven and earth be further divided into
father and mother? It is Jjust that I want
learners to set their hsin66 on the Way of heaven.
But if we talk about the Way, there is no need to
speak of it like this. (313.10-11)

Chang apparently did not hold this work in the same high
esteem that the Ch'eng brothers did. Nevertheless, he is
best remembered for this essay. It is the only work that
appears in his Sung shih biography, where it is cited in
full. This came about largely because the Ch'eng school
came to dominate later Tao hsfileh teaching, and its view of

Chang Tsai was accepted as correct.

also cites this comment by Ch'eng. SS 427, p. 12725.

65 (ffii ). This was Chang's name for his essay,
which the Ch'engs renamed the "Western Inscription.” See WS
11.6b.9.

66 Following the CTC emendation.
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5.4 THE TRIUMPH OF THE CH'ENG SCHOOL

According to the "official™ history set out by Chu Hsi,
Chou Tun-yi was the founding father of Tao hslieh.67 His
learning was passed to the Ch'eng brothers, and then to
Chang Tsai and Shao. Yung. However, as A.C. Graham has
demonstrated, Chou and Shao were not part of the eleventh-
century Tao hsfieh movement.68 My concern here is with the
relationship between Chang and the Ch'engs.

Chang Tsai died in 1077. After his death, his disciples
dispersed and many went to Loyang to study under the Ch'eng
brothers.69 Ch'eng Hao died in 1085, and Ch'eng Yi in 1107.
As the followers of Tao hsfieh began to delve more deeply
into the ideas of Chang and the Ch'engs, they looked to
Ch'eng Yi to resolve their questions. The ¥i shu is full of
examples of disciples (including Chang's former disciples L8O
Ta-1lin and Su Ping) asking questions of Ch'eng Yi on details
or points of refinement, which had not yet become problems

in Chang Tsai's lifetime.70 Thus the way that Tao hsleh

67 chu Hsi, ¥i lo yB@an yf@ian lu [hereafter YLYYL]
(Taipei: Wen hai, 1968); §S 427. This version of the Tao
hsfleh “"lineage” is followéd by W.T. Chan (Sourcebook) and
Fung Yu-lan, and by J. Percy Bruce in his Chu Hsi and his
Masters (London: Probsthain, 1923), pp. 29-30, 48.

68 Graham, pp. 152ff. Chang Tai-nien has also noted
that Chou was not an important influence on Chang or the
Ch'engs. CTC, "introduction," p. 14.

69 see ¥s 222ff for questions by Su Ping and responses
by Ch'eng Yi, Y¥S 2A, Heading, says L8 Ta-lin joined the
Ch'engs in 1079.

70 see, e.g., ¥S 226.3£f, 222.4ff.
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developed and the history of its origins came to be
determined by Ch'eng Yi and his followers.

Ch'eng Yi's disciple Yang Shih wrote that Tao hs8ieh,
including the thought of Chang Tsai, originated with the
Ch'eng brothers:

Chang Tsai's 1learning originally came from the
Ch'engs, but his disciples in Kuanchung use his
writings as authorities and _wish to regard
themselves as a separate school.71
Chu Hsi also said that the thought of Chang Tsai was derived
from the Ch'engs,72 and the Sung shih followed suit.73

Some of the Ch'engs' disciples went even further, saying
that Chang Tsai was so impressed when he met the Ch'engs
that he abandoned his own learning. For example, Yu Tso
(1053-1123), praising his master Ch'eng Hao, wrote:

Then, hearing [Ch'eng] Ming-tao's discussions,
[Chang] sent away his disciples and compietely

abandoned his old learning in order to devote
himself to the Way.74

And according to Yin T'un (1071-1142):75

71 yKsHsC 87.6, Graham, p. 176.
72 YLYYL, TSCCCP ed., p. 60.
73 ss 427, p. 12723.

74 ¥s 367.1-2, Graham, p. 176.

75 Ws 12.15a says this passage is Yin T'un's, as
recorded by Ch'i K'uan.
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Formerly, [Chang]l Heng-ch'@ was in the capital,
sitting on a tiger skin and lecturing on the Book
of Changes before a large audience. One evening
the two Ch'engs arrived and discussed the Changes,
and the following day Chang got up from the tiger
skin, saying, "What I have been telling you people
is all wrong. The two Ch'engs, who have Jjust
arrived, have a profound understanding of the Way
of the Changes, which I have not attained. You
people should take them as your teachers."” Heng-
ch'l thereupon returned to Shensi.

Chang's disciple L8 Ta-lin, who joined the Ch'engs in 1079,
wrote of his former master:
At the beginning of the Chia-yu period [(1056-63]
he [i.e., Chang] met the Ch'eng brothers of Loyang

in the capital, and together they discussed the
essential points of Tao hsl@eh. He became fully

settled in his convictions and said: "Our Way is
complete in itself; there is no need to seek
outside it." He abandoned all he had_learned and
learned from them. (CTC 381.11-382.1)77
These two passages were incorporated into Chang's Sung shih
biography. Although the veracity of this account has been
questioned, it has been followed by many modern scholars.78
But the evidence suggests that these versions of the
relation between Chang and the Ch'engs resulted from the
rivalry between the two schools, and from the fact that

followers of the Ch'eng school, who had the last word on the

76 ws 12.13a.8-10

77 1 have changed the £first line to the original
version, based on the note by Chu Hsi given in WS 11.4a.8.
See below, p. 274.

78 E.g., Chang's SS biography is transiated in Fung,
11, 477-78. W.T. Chan, in his biography of Chang Tsai, also

follows the SS -account. Sun Biographies, ed. Herbert
Franke (Wiesbaden: Steiner, I§7é5, v.f, P. 40.
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subject, wished to assert the priority of their own school
at Chang's expense.

There was indeed some philosophical give and take between
Chang and the Ch'engs. Chang's letters have not been
preserved, but three of the Ch'engs' letters to Chang,
written "in a tone of friendly controversy,” are still
extant.79 These letters illustrate the mutual influence
between the two schools, but not the superiority of one
school over the other.

More significantly, the Ch'engs did not begin teaching
until about the time of Chang Tsai's death in 1077, and few
of their extant sayings and writings are earlier than
this.80 There are many comments on Chang Tsai in the Ch'eng
brothers' works, accepting some of his points, criticizing
others, and expressing great admiration for the "Western
Inscription.” There is nothing on the thought of the
Ch'engs in Chang's writings. These two points, and the fact
that Chang was twelve years older than the elder Ch'eng,
suggest that the influence may have gone from Chang to the
Ch'engs.

Ch'eng Yi's comment on L8 Ta-lin's version of the

relationship is interesting in this regard:

79 Graham, p. 177. One letter was by Ch'eng Hao, Ming-
tao wen chi, in ECCS 3.la-b (translated in Graham, PP.

102-104), and two by Ch'eng Yi (YCWC 5.4a-5a).-"

80 Ggraham, p. 177.
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In his biography of Chang Tsai, L& Ta-1lin wrote
that on meeting the two Ch'engs he [i.e., Changl
abandoned all that he had learned. When Yin T'un
mentioned this, Ch'eng Yi said: "It is reasonable
to say that there were points in common between
his life-long opinions and those of my brother and
myself; but it is untrue to say that he learned
from us. I recently charged L8 Ta-lin to remove
this 1line, and was not told that it is still
included [in the biography]. This is little short
of unscrupulous.

L8 Ta-lin managed to get his version through Ch'eng Yi's
censcrship, changing the offending 1line to read: "Then he
abandoned all his heterodox doctrines and became a pure
[Confucian]."82 .

In addition to Ch'eng Yi's disclaimer, ccmmon sense also
casts doubt on the accounts put forth by the Ch'engs’
disciples. At the time of their meeting in Loyang, all

three were taking the chin-shih examination. Ch'eng Yi was

only twenty-three years old, and his brother only twenty-
four. It seems unlikely that Chang Tsai, who was thirty-six
at the time, would have given up his ideas and taken his
young cousins as his teachers.83 It seems even more unlikely

when we consider Chang's rather condescending remark about

8l Ws 11.4a.7-9, modified from Graham, p. 177. Chang
Tai-nien has also taken note of this comment by Ch'eng Yi.
See CTC, "Introduction,® pp.13-14, and Chang Tsai {Wuhan:
Hupel Pe'ople's Press, 1'957), PP. 6-'8.

82 ws 11.4a.9, Graham, p. 177. This is the version
which appears in CTC, 382.1.

83 Cf Huang Ching-chin, Pei Sung ssu tzu hsiu yang fan
fa lun, (Taipei: n.p., 1’971) pp. 79-81; Tiu K'an-ylan
trans., Chung-kuo che hsdeh shih kai 1lun, by Watanabe
sh@hd, (Taipei:

Shang wu, 1964}, 3.29-30. (The Japanese
version was unavailable to me).
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them, written some fifteen years later:

From the time they were fourteen years old, the
two Ch'engs were already keenly determined to
learn to be sages. Now they have reached the age
of forty, and have not been able to reach [the
level of Confucius'] disciples Yen ([Hui] and Min
{Sun]l. The younger Ch'eng could be like Yen-tzu,

but I fear he has not attained Yen-tzu's being
without self. (280.10-11)84

Thus, the disagreements between the Ch'engs and Chang may
have stemmed from the Ch'engs' incomplete understanding of
Chang's thought. The fact that Chang is best known today
for his "Western Inscription,” a work which he himself did
not value highly, is due to the influence of the Ch'eng
school. And the history of Tao hsfieh, determined by the
followers of the Ch'engs, has preserved the myth that
Chang's philosophy was derived from the Ch'eng brothers, and
that Chang took the Ch'engs as his teachers. For these
reasons, Chang's philosophy has been viewed through the
distorting lens of the Ch'engs' interpretations, and has not
received the attention it deserves. 1In this thesis, I have

tried to set the record straight.

84 gee above, p. 195, note 4.
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Appendix A
WORKS BY CHANG TSAI

There are certain problems regarding Chang. Tsai's works
and their transmission. The first bibliographic record of
Chang's writings is found in the Chin ssu lu, which was
compiled at the end of the twelfth century. There, the
following works by Chang Tsai are mentioned: Cheng meng,
Wen chi, ¥i shuo, Li yfeh shuo (8 €% ), Lun y8 shuo
(% % %% ), Meng-tzu shuo (% % ¥ ), and ¥8 shu
(%’%3 ). Several of these works are no longer extant,

including the commentaries on the Analects and the Mencius

The Chin chai tu shu chih, a work of the twelfth and
thirteenth centuries, 1lists a Heng-ch'@ Meng-tzu chieh
(#4 £ % % A% ) in fourteen chlan,l but it does not list

any commentary on the Analects. The Chih chai shu lu chieh
t'i, compiled in the late thirteenth century, includes
neither a commentary on the Analects nor one on the

Mencius.2 On the other hand, the Wen hsien t'ung k'ao lists

1 ch'ao Kung-wu, Ch8n chai tu shu chih, edited by Chao
Hsi-pien (Taipei: Kuang wen, 1967), continuous pag., p. 134,
649. This bibliography was compiled by Ch'ao Kung-wu in the
twelfth century, and was edited, with a supplement, by Chao
Hsi-pien in the thirteenth century. See He yin ssu k'u

ch'flan shu tsung mu t'i yao chi ssu k'u wei shou shu mu chin

hul shu ma (Taipef: Shang wu, 1971), continuous pag.,
1777-78.

2 ch'en Chen-sun, Chih chai shu lu chieh t'i (Taipei:

- 276‘-
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a Heng-ch'8 Meng-tzu chieh,3 but nothing on the Analects.

Thus, Chang's commentary on the Analects circulated in the

twelfth century but was lost shortly thereafter. His

commentary on the Mencius survived into the thirteenth

century, possibly in more than one edition, but was lost
thereafter. Neither work is included in the bibliographic
treatise of the Sung shih ("Yi wen chih" é& ZE D
compiled in the fourteenth-century.

The final work in the Chin ssu lu list, the Y8 shu, is a
problem. There is no mention of such a work by Chang Tsai
anywhere else, and it seems likely that this is a reference
to Chang's ¥ lu. 1Indeed, Chang Tai-nien lists this work as
¥8 lu rather than Y8 shu in his presentation of the works of
Chang Tsai cited in the Chin ssu lu.4 Chang's Y8 lu is also
mentioned in Chao Hsi-pien's Ch@in chai tu shu chih fu chih,5
but not in the Sung shih "Yi wen chih,” Wen hsien t'ung
k'ao, or Chih chai shu lu chieh t'i. One version of this
work was printed in the thirteenth century in Fukien by Wu
Chien (f1. 1275), but it did not circulate widely.6 This
edition of Chang's Y8 lu is reproduced in the Ssu pu ts'ung

Kuang wen, 1968).

3 Ma Tuan-1in, Wen hsien t'ung k'ao, in Shih t'ung,
KHCPTS ed., 184.1583.

4 cTC, "Introduction," p. 15.
5 In chin chai tu shu chih, p. 1564.
6 This work was not used in any of the collections of

Chang's works compiled in the Ming and Ch'ing dynasties.
See below, pp. 282-84.
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k'an hsfl pien, and is the only work by Chang Tsai included

in the SPTK series.

The Li yfleh shuo is no longer extant, nor is it mentioned

anywhere except in the Chin ssu lu. Wei Liao-weng lists a Li

shuo (*g %%) among the works of Chang Tsai, which is also

no longer extant and which may be related to this work.7 and

one chapter of the Ching hsfieh 1i k'u8 is entitled "Li yBeh"
(2 ¢§¢). The relationship between these various works
remains unclear.

The other works listed in the Chin ssu lu are all extant.
The Wen hsien t'ung k'ao and the Chin chai tu shu chih both

list a collection of Chang's literary writings in ten chfian,

called Chang Heng—ch'@ ch'ung wen chi (7& A% & & 4.

The Sung shih "Yi wen chih® 1ists a Chang Tsai chi
(3& ﬁ"% ), also in ten chfian, which way refer to the same
work. Thus, it seems clear that some of Chang's letters and
essays had been collected together by the late .twelfth
century at the latest. It is not known who the compiler
was. ‘

The ¥i shuo and the Cheng meng are listed in all the
relevant bibliographies. The only discrepancy with respect

to either of these works is that the Chih chai shu lu chieh

7 wei says that Chang's works included the “"Western
Inscription,” Cheng meng, Li k'u, and Li shuo. See Tao ming
lu, ed. Li Hsin-ch'uvan, 9.7a, in Chfh pu tsu chaf tsTung
shu, han 26.

8 see below, pp. 280-81.
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t'i lists the Yi shuo as three chfian,9 as does the Ssu k'u

ch'@an shu,10 while the other bibliographies all refer to it
as a work in ten chlian. There is little doubt that both of
these works were written by Chang himself. L# Ta-lin wrote
that Chang presented the Cheng meng to his disciples in
1076.11 The ¥i shuo was probably written earlier, perhaps
during or shortly after 1056-57, when Chang was in Kaifeng
lecturing on the Changes.l2

There are other works by Chang Tsai not included in the
chin ssu lu 1list, most of which are not extant. For

example, the Wen hsien t'ung k'ao and the Chéin chai tu shu

chih list a commentary on the Spring and Autumn Annals in

one chlan called Heng-ch'd@ Ch'un ch'iu shuo
(% E % 4k TL), and a book on an obscure military text,

a one-chfian commentary called Chang Heng-ch'@ chu wei liao-
tzu (& AR E JE AT 4¥ 3 ). This commentary probably

dates from Chang's youth, when he was interested in military

affairs.13 chang is also said to have written a work on

9 Continuous pag., p. 41.
10 He yin ssu k'u, continuous pag., p. 13.
11 pa Ta-1lin, "Hsing chuang,” in CTC, p. 384.

12 chang Tai-nien writes that the ¥Yi shuo was probably
an "early work which Chang may have begun when he was in
Kaifeng lecturing on the Changes.” CTC, Pp. 15. Toda
Toyosaburd, "0 Kyo ekigaku k&," p. 232, says that this work
predates the Cheng meng, estimating that roughly one-fifth
of the Cheng meng 1s drawn from this work. (see zwvove,
*"Introduction,” p. ix.

13 ch@n chai tu shu chih, p. 833.
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sacrificial ritual called Heng-ch'S@ Chang shih chi 1i

(B EER F #2 ) in one chBan, although this work is
only mentioned in one of the bibliographies.l4 oOne of the
chapters of the Ching hs8ieh 1i k'u is called "Chi ssu”
(%5 *£), which could be related to this work. Finally, the
ChBn chai tu shu chih lists a Hsin wen chi (4% §1%2 ) in
one chfian.15

One text which is not included in the Chin ssu lu 1list,
but which is extant, is the Ching hsfieh 1i k'u. This text
is also problematic; the Chin chai tu shu chih attributes
this work to a certain Chin hua hsien sheng (2 ¥ x2 ),
of whom it says, "It is not clear who this is; he was
probably a student of Chang and the Ch'engs.16 However, Chao
Hsi-pien, in his Chin chai tu shu chih fu chih, says that he
had in his possession a one-chflan edition of Chang Tsai's
Cching hsfleh 1i k'u.l7 chao lists the chapter headings, and
.they are the same as those in the current versions of this
text. Tre Chih chai shu lu chieh t'i also lists the Ching
hsfieh 1i k'u, one chBan, by Chang Tsai.l8 cChang Tai-nien
suggests that there may have been two editions circulating

in the Sung dynasty, and that "Mr. Chin hua® may have edited

14 wen hsien t'ung k'ao, 188.1601.
15 p. 140.

16 ch#n chai tu shu chih, p. 683.
i

u

17 1n ch8in chai tu shu chih, p. 1565.
18 p. 609.
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one of them.l9 Chang believes that the work is a collection
of sayings from Chang Tsai and Ch'eng Yi. Because sayings
by Chang Tsai predominate, the work has been attributed to
him. In the thirteenth century, Wei Liao-weng listed it as
one of Chang Tsai's works.20 And the Sung shih yi wen chih
lists a three-chflan edition by Chang Tsai. Subsequently,
the Ching hsfieh 1i k'u was included in all the collections
of Chang Tsai's writings.2l I agree with Wang Wei's (n.d.)
opinion, which appears in his 1522 preface to this work:
the Ching hslieh 1i k'u was probably recorded by Chang's
disciples, and the ideas contained in it are consistent with
those of the cheng meng.22

Two short pieces which Chang inscribed on the east and
west walls of his study are sometimes mentioned as separate
works, although both are included in the final chapter of
the Cheng meng. Chang called these two pieces the Pien y8
(% & ) and the Ting wan (ZTX&); Ch'eng Yi renamed them the

"Eastern Inscription,"™ and the "Western Inscription.”23 a

19 chang Tai-nien, "Introduction,” in CTC, p. 15.
20 Tao ming lu, 9.7a.

21 The chapter headings are the same as those listed by
Chao Hsi-pien, but the number of chfian differs: in the
Chang-tzu ch'8an shu and the Chang Heng-ch'@l hsien sheng wen
chi, this work 1is In five chfian; in the Chang-tzu ch'ao shih
it is in two ch@an. The content is the Same in all of them.

22 crc, p. 247.

23 ws 11.6b.9. See above, p. 268. As discussed there,
the "Western Inscription" was held in great esteem by the
Ch'engs and their followers.
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collection of commentaries on the "Western Inscription,”
called Hsi ming chi chieh (& £% 4¢ %% ), had been compiled
by the thirteenth century. This collection included
commentaries by L8 Ta-lin, Hu An-kuo, Chang Chiu-ch'eng and
Chu Hsi.24 Commentaries on the “Western Inscription® and on
Chou Tun-yi's T'ung shu, another work esteemed by the
Ch'eng-Chu school, had also been collected by the thirteenth
century.25

In 1526, L8 Nan (1479-1542) gathered Chang's works and
published them as Chang-tzu ch'ao shih.26 1In his
introduction to this work, L8 says that Chang's works had
become scattered, and that only the two “Inscriptions,”
Cheng meng, Li k'u, Y8 lu, and an incomplete version of the
Wen chi were extant. L8's compilation of these works is
extant, and has been reprinted in Taiwan.27 L8 Nan

apparently did not see the Southern Sung edition of Chang's

24 chih chai shu lu chieh t'i, p. 609.

25 1pid, p. 610.

26 (3£ % #¥ *}’ ). There is some confusion about the
date of this compilation. The Ssu k'u ch'8an shu (p. 1931)
dates LO's preface as Chia-ching hsin ch'ou (§£— ), which
would be 1541. However, the preface reads Chia-ching, 5th
year, 3rd month, hsin ch'ou--29 April 1526. See Chang-tzu
ch'ao shih hs8i, in Sung ssu tzu ch'ao shih, TSCCCP ed., p.
237. See also CTC, p. 389. Yamane Mitsuyoshi incorrectly
dates this work as 1565 (Seimo, p. 14).

27 This is a reprint of the 1529 edition, included as
part of the Sung ssu tzu ch'ao shih, in the Ts'ung shu chi
ch'eng chien pien, ed. Wang Y&n-wu (Taipei: Shang wu, 1965).
The same eait'ion has been reprinted as Heng-ch'8 Chang-tzu
shih in the Chung-kuo tzu hsfleh ming chu chi ch'eng (Taipei:
gh\;ng-kt;o tzu hsBeh ming chu chi ch'eng pien yin chi chin
ui, 19772).
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¥8 lu, since the Y@ lu included in the Chang-tzu ch'ao shih
contains only about one-third of the passages that appear in
the Southern Sung edition.

Sometime later, a more complete edition of Chang Tsai's
writings, called Chang-tzu ch'8an shu, was published. W.T.
Chan follows the Ssu k'u ch'8an shu in noting that this work
was published by Hs@ Pi-ta in 1623, but that the first
edition must have been earlier than this.28 Recently, Chang
Tai-nien has demonstrated that this work was compiled by
Shen Tzu-chang (n.d.) during the Wan-1i (1573-1619)
period.29 The Chang-tzu ch'8an shu includes the same,
limited version of the Y8 lu, here called ¥4 1lu ch'ao, that
appears in the Chang-tzu ch'ao shih, as well as the other
works in that edition; and it also includes the ¥i shuo and
fragments of Chang's works found in the Hsing 1i ta ch'@an,
the Chin ssu lu, and the writings of the Ch'eng brothers.
Subsequently, several more editions of the Chang-tzu ch'@an
shu were produced. The 1719 version, which was collated and
edited by Chu Shih (1665-1736) based on a rare edition which
he found at the Chang Tsai temple in Shensi,30 is the one
reproduced in the Ssu pu pei yao and Kuo hsfieh chi pen

ts'ung shu series.

28 He yin ssu k'u, p. 1891. A Sung Bibliography
(Bibliographie des sung), ed. Yves Hervouet (Hong Kong:
Chinese University Press, 1978), p. 219.

29 crc, "Introduction,” pp. 16-17.

30 chang-tzu ch'f@an shu (SPPY ed.), "HsB8," la.
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In 1708, Chang Po-hsing included some of Chang Tsai's
works, which he éompiled as Chang Heng-ch'l@ hsien sheng wen
chi,3l in the Cheng yi t'ang ch'8an shu. This book includes
the two .'Inscriptions," the Cheng meng, Ching hsfieh 1i k'u,
and the same version of the Y8 lu (called ¥8 lu, not ¥8 lu
ch'ao) as the Chang-tzu ch'8an shu, with the exception that
in this edition three of the final passages are missing. It
also includes fragments from the Wen chi, and excerpts from
the Hsing 1i ta ch'@an and the writings of the Ch'engs. The
Yi shuo is not included. This work has been reproduced in
Taiwan.32 )

In 1978, the Chung hua shu chnr in Peking issued a new
edition of Chang Tsai's works called Chang Tsai chi. This
work, which is the most complete edition to date, includes
all of the writings of Chang Tsai which are extant today.33
For Chang's Y0 lu, the editors use the Southern Sung edition
as the primary text, and supplement it with seven passages
found in the Y8 lu ch'ao, which do not appear in the Sung
edition. They have also included in the Wen chi essays
found in the Sung wen chien { % X 2% ) which the Chang-tzu
ch'8an shu had not included. They have also corrected a few

errors in the Yi shuo on the basis of the Chou yi hsi tz'u

31 1n the table of contents, the title is given as
Chang Heng-ch'@ hsien sheng ch'@an chi. In the margin, the
title reads: Chang Heng-ch'@ chi.

32 As chang Heng-ch'@ chi, in the TSCCCP series.

33 gee the Bibliography, under "Chang Tsai," for the
individual titles included in this work.
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ching yi, a collection of commentaries on the Hsi tz'u chuan
by Chang Tsai, the Ch'engs, L8 Ta-lin and others, a work
‘compiled in the twelfth century by L@ Tsu-ch'ien. Although
the gggég Tsai chi is the most complete and convenient
edition available, it must be used with some caution, for
the editors often make emendations without sufficient
evidence. They do indicate where they have emended the
text, however. This is the edition I have followed in this
dissertation.

The Cheng meng, generally considered to be the best
representation of Chang's thought, attracted considerable
attention among Ming and Ch'ing philosophers. The
commentaries that these scholars wrote on the Cheng meng are
beyond the scope of this dissertation, and I have not listed
them here. The most important such commentaries are listed
by Chang Tai-nien in his introduction to the Chang Tsai
chi,34 and by Yamane Mitsuycshi in his introduction to his

translation of the Cheng meng.35

34 c1c, p. 17.
35 geimo, pp. 34-35.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



Appendix B
BIOGRAPHICAL NOTE

Biographical details about Chang Tsai (1020-1077) are
scarce.l We know that Chang's ancestors had lived in Ta-
liang (X 7‘% --Kaifeng), and Chang referred to himself as a
man of Pien (3¥ --Kaifeng).2 Chang's grandfather served
under the Sung emperor Chen-tsung (r. 998-1022) as Reviewing
Policy Advisor (Chi shih chung 42 § ¥ ) and as an
academician in the Bureau of Assembled Worthies (Chi hsien

yfan hs@ieh shih H® % PE ¥ * ). His father, Chang Ti,

attained the rank of Executive Assistant of the Department
of Palace Services (Tien chung ch'eng &%z ¥ % , grade 7b)
and served as prefect of Fu-chou (;j% # --present Fu-ling

;¢ P& , Szechwan) during the reign of Jen-tsung (r.

1 The main source of information about Chang Tsai's
life is the biography written by his former disciple L8 Ta-
1ir (in CTC, pp. 381-85), on which the following account is
based unless otherwise noted. Other sources are Chang's
biography in the Sung shih (ch. 427), the "Chang-tzu nien
P'u® by Wu Ch'eng Tn.d.J, in Chang-tzu ch'San shu, 1870 ed.,
and the "Heng-ch'8 hsien sheng nien p'u® by Kuei Tseng-ch'i,
in K'ung chiao hui tsa chih, 1, No.6 (1913). W.T. Chan has
written a brief biography of Chang in Sung Biographies,
Herbert Franke ed., (Wiesbaden: Steiner, 1976), as have
Chang Tai-nien (in chan? Tsai, pp. 1-12) and Yamane
Mitsuyoshi (in Seimo, pp. 7-12).

2 Although the Sung shih biography lists him as being
from Ch'ang-an, and Wu Ch'eng says that Chang was born there
("Chang-tzu nien p'u," la). Derk Bodde says that Chang was
born in Kaifeng (Fung/Bodde, p. 476 n.l), as does Yamane
Mitsuyoshi (Seimo, p. 7).
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1023-1063). His father died in that position while Chang
and his younger brother Chang Chien (1030-1076) were young
boys. They and their mother took up residence south of the
town of Heng-ch'8 (X&JE ), Mei (BP) county, Feng-hsiang
(& #7) ptefec‘ture.3
As a boy Chang studied with a teacher outside his home,
and is said to have been considered an exceptional talent by
the residents of Fu-chou. As a young man growing up in
shensi, near the border with the Hsi-hsia, Chang developed
an interest in military affairs. Sometime after war -broke
out between the Sung and the Hsi-hsia in 1038,4 Chang wrote
to Fan Chung-yen to discuss the military situation. Fan
reportedly was impressed by Chang's talent and told him to
devote himself to Confucian studies, recommending that Chang
study the Chung yung. Chang did this, but it was not enough
to satisfy his curiosity, and he turned to Buddhism and
Taoism. Unfortunately, there are no details on this period
of Chang's life. All we know is that after many years,
Chang came to the conclusion that Buddhism and Taoism were
not the answer, and he turned again to the study of the

Confucian Classics.

3 yamane estimates that this occurred around 1033-34.
{seimo, p. 7)

4 Phere is some discrepancy on when Chang wrote to Fan.
Ll Ta-lin says that this occurred when Chang was eighteen,
while the Sung shih says he was twenty-one. Since L8 also
says that Chang wrote to Fan at the beginning of the K'ang-
ting (1040-41) period (i.e., when Chang was twenty-one), the
Sung shih is probably  correct. Wu Ch'eng (3b) and Kuei
Tseng-ch'l (p. 10) both attribute this event to 1040.
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At the beginning of the Chia-yu (1056-53) period, when he
was in his mid-thirties, Chang was in Kaifeng lecturing on
the Book of Changes. It was at this time that he met his
young cousins Ch'eng Yi and Ch'eng Hao. However, the only
information we have about this meeting are the implausible
versions written by the Ch'engs' disciples, who sought to
cast their masters in the role of teacher, and Chang Tsai in
the role of pupil.5 It is possible that this meeting took
place in 1057, when Chang and Ch'eng Hao both passed the
metropolitan (chin shih) examination.®

After passing the metropolitan exam, Chang was appointed

Judicial Administrator (ssu fa ts'an chfn 3 ;X% ‘;;i F ) of

the prefecture of Ch'i-chou (#7? # --present An-kuo % &

county, Hopei). Subsequently, he served as subprefect of
Yan-an (& 3) (present Yi-ch'uan & /I county, Yen-an
E T prefecture, Shensi). While serving there, Chang
attempted to set a moral example by inviting the local
elders to a monthly banquet and personally offering them
wine. He asked them about the problems of the people and
discussed moral training of the young with them. When he
had instructions, Chang would explain them in detail to the
elders and send them back to their villages to transmit his

wishes. Subsequently, when someone came to the sub-

S see above, pPpP. 271-75, for discussion of this matter.

6 Kuei Tseng-ch'i (p. 1ll1) says that this meeting took
place in 1056. However, L8's text says merely, “the
beginning of the Chia-yu period."” Wu Ch'eng (6b) says that
the meeting occurred in 1057. !
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prefectural office, Chang would ask him whether his
instructions had indeed been transmitted to the people.

Sometime later,? when Chang was in his mid-forties, Wang
T'ao (1020-80) invited him to come to speak at the
prefectural school in Kaifeng. Chang urged the students
there not to be preoccupied with passing the examinations,
but to concern themselves with following the Way of the
ancient sage kings, Yao and Shun. We are also told that Wen
Yen-po (1006-97) once invited Chang to the prefectural
school in Ch'ang-an and treated him with great respect, and
that scholars and students all sought to emulate him.8

In 1067,9 Chang was appointed Assistant Staff Author in
charge of documents for the military prefecture of Wei-chou
(Chu tso tso lang ch'ien shu Wei-chou chin shih plan kuan
kung shih T A /AR B ECTMEF AT L F .
present P'ing-liang ¥ 5%. county, Kansu). The military
commander there, Ts'ai T'ing (1014-79), consulted Chang on
all military matters. Because of the difficult conditions
on the frontier, the people were hard pressed and public
relief funds were insufficient. Chang was able to obtain
money from the prefectural military reserves, thereby

reducing the people's distress.

7 In 1066, according to Wu Ch'eng (9a).

8 L@ Ta-lin says that this occurred before Chang passed
the metropolitan exam (CTC, p. 382). But Wu Ch'eng points
out that Wen was not sent to administer Ch'ang-an until
1065, and thus assigns this meeting to that year. (8b)

9 Following Wu Ch'eng. (9a)
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In 1069, the Executive Censor L8 Kung-chu (1018-89)
recommended Chang to the new emperor, Shen-tsung (r.
1068-85). Chang was summoned -to Kaifeng and questioned by
the emp.ercr on the best way to govern. The emperor was
pleased when Chang answered that he should strive to restore
the "way of the Three Dynasties,” and asked Chang to
participate in the deliberations on Wang An-shih's "new
policies.” Saying that he had just come to court from the
provinces and did not know enough about these policies,
Chang requested time to observe the situation. This request
was granted, and Chang was appointed a Collator in the
Ch'ung wen Library (Ch'ung wen y8lan chiao shu
% L PR A2 %10 Subsequently, Wang An-shih asked Chang
if he would participate in the implementation of the “new
policies.” Chang responded that if Wang acted properly,
everyone in the empire would respond. However, if he "told
a jade cutter how to cut jade"ll --if he interfered too much
in local affairs--then he would not succeed. Wang was
displeased, and dispatched Chang to settle a legal case in
Ming-chou (@A M --present Ch'ing-yﬂanE z » Chekiang).
When the case was completed Chang returned to Kaifeng.

However, because his brother Chang Chien had offended Wang,

10 L8 Ta-lin's account is contradictory or this point.
At one point, L8 says that Chang was given this appointment
after his meeting with the emperor (CTC, p. 38l). This is
the version given in the Sun shih as well. However,
elsewhere (p. 383) L8 says that after meeting with Wang,
Chang was offered this position and turned it down.

11 This is a reference to Mencius 1B9.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



291
Chang claimed he was ill and left the capital for Shensi.
on his way home, Chang passed through Loyang, where he met
with the Ch'eng brothers, discussing questions of ritual
with them.12 cChang continued on to his old home in Heng-
ch'd, where he lived in retirement and devoted himself to
scholarship. In terms of philosophy, this was Chang's most
productive period. He himself described this period as
follows:

Since I have been 1living in retirement in Heng-
ch'8, I have been discoursing on these principles
of morality. There has never before been such a
thing in Heng-ch'8.... Now I preach the Way and
do not know what will happen. No one has ever

said these things before. (290.14-291.4)13
We are told that in 1076 Chang had a strange dream,
whereupon he presented his most famous work, the Cheng meng,
to his disciples. He tcld them that this work, which he had
compiled from his earlier writings, represented the result
of years of thinking, and ‘that he believed it was in accord
with the Way of the sages of antiquity. He told them that
this work was merely a beginning, and that it required their

efforts in order to succeed.

12 wu Ch'eng, lla. Kuei Tseng-ch'i, following the
information given in the Table of Contents of the Ch'eng
shih Li. shu, p. 3, says that these discussions occurred 1in
1077, just before Chang's death (see below, pp. 292-93).
However, as Wu Ch'eng points out, it does not seem liikely
that Chang would have carried on such conversations when he
was so sick.

13 cf p. 234, above.
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Throughout his 1life, Chang staunchly advocated the
practice of the Way of the Three Dynasties and the
imple!nentaticn of the well-field system. He believed that
if he were properly employed by the government, he would be
able to realize these gnals. Chang even considered joining
with his disciples to purchase some land to try to put the
ancient ways into practice on a small scale; but this plan
never succeeded. These years of retirement were thus not
without frustration for Chang, as can be seen from the last
lines of a poem he wrote in 1075:
For six years, poetry, calligraphy and music to my
heart's content; :
What is hard to forget, though, is the court.l4
In 1076 L8 Ta-fang (1027-97) recommended that Chang be
restored to his old position. Feeling that this might be
the opportunity he had been waiting for, Chang returned to
Kaifeng and was made Coadministrator in the Board of
Imperial Sacrifice (T'ung chih t'ai ch'ang 1li y@an
A AR IE . However, Chang grew increasingly
unhappy over what he considered to be laxity in ritual
practice. He fell ill that winter, resigned his post and
headed home to Shenéi. He is reported to have again stopped
in Loyang, where he told the Ch'eng brothers that he was
very sick, but thought he would be able to make it back to

Ch'ang-an.l5 However, Chang never reached Ch'ang-an; he died

14 wpao ta" (£ K ) CTC, P. 368.
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en. route, in Lin-t'ung (&% %), on 16 December 1077.16 at
the time of his death Chang was accompanied only by a
nephew, who did not have enough money for a coffin. His
disciples, on hearing of Chang's death, arrived quickly and
arranged for the burial. Chang left a wife, née Kuo (33,
and a young son, Chang Yin (3& @ ).

In 1219 Chang was given the posthumous title of Ming-kung
(aA ‘2 ), and in 1241 was enshrined in the Confucian temple

as the Duke of Mei (/&8 14 ).

.

15 wu Cch'eng, 12a. As noted above, the Ch'eng shih yi
shu attributes the conversations between Chang and the
Ch'engs to this meeting. This does not seem 1likely, in
light of the fact that Chang died shortly after this
meeting.

16 g Ta-1in says that Chang died in the twelfth month,
yi hai (Z %4 ). However, as Kuei Tseng-ch'i notes, yi hai
occurs in the eleventh month (28th day), not the twelfth
month. W.T. Chan incorrectly gives the date of Chang's
death as nine January, 1078. {p. 39)
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Appendix D

GLOSSARY OF PROPER NAMES

Chang Chien 3k %% , T. T'ien-ch'i K %  (1030-76).
Chang Chiu-ch'eng 3k 7L %k , T. Tzu-shao 3 %2 (Heng-fu
% @& ) (1092-1159).

Chang Po-hsing 3& 18 17 ., T. Hsiao-hsien % 7
{1652-1725).

Chang Ti :7%\ %X (f1. eleventh century).

Chang Ti 3%& if (Chang Tsai's father, died 1030's).

Chang Tsai %k %Y , T. Tzu-hou 3 }:ﬁ_ (Heng-ch'@ )[% E
(1020-77) .

Cheao Hsi-pien A& % 7 (£1. c. 1250).

Ch'ao Kung-wu S ‘4 A, , T. Tzu-chih 3 .,k (1132 chin
shih).
Ch'en Chen-sun % & 3%, T. Po-yd ‘2 Z. (Chih-chai

g8 ,f,j ) (£1. thirteenth century).

Ch'en Hsiang %2 Z , T. Shu-ku ¥ & . (1017-80).

Chen-tsung % & (Chao Heng & 12 )(968-1022, r.
998-1022).

o 2 -
Ch'eng Hao %% %8 , T. Po-ch'un ‘3 % (Ming-tao
e 73 )(1032-85).
Ch'eng vi %2 %4 , T. Cheng-shu I f& {(Yi-ch'uan
/P )(1033-1107).

- 355 -
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ch'i K'uan 23 Z, , T. Cht-chih B z (f1. early twelfth

century) .

Ch'i-sung fr:—’ %‘7 (lay surname Li % ), T. Chung-ling

(Ch'ien-tzu & 3 ) (1011-72).
Chou Tun-yi '3 3£ %) , T. Mao-shu 5
3% 5% ) (1017-73).

Chu usi % 2% , T. Y¥dan-hui G and Chung-hui

t# 5B (Hui-an EZ % ) (1130-1200).

(Lien-hsi

2

chu shih % %\ , T. Jo-chan X%

(1665-1736) .

Z ) (fourth century

Chuang-tzu 32 & (Chuang Chou
B.C.).
2

confucius (K'ung Ch'iu 3L &= ), T. Chung-ni 4% JZ

(551-479 B.C.).
Fan Chung-yen & 4% & , T. Hsi-wen % X (989-1052) .

2 7 , T.wWe-tzu 3 3 (339-401).

‘Fan Ning 2
Fan Y8 ¥ % , T. Hsbn-chih % Z (£1. eleventh

century) .
Fu Hsi 4A % (legendary sage).
FupPi & %5 , T. Yen-kuo F R  (1004-83).

’
Han ch'i %% 35 , T. Chih-kuei % = (1008-75) .

Han Fei %% 3t (fl. third century B.C.).
i, Han Po 3% <4 , T. K'ang-po & i  (£l. 371-85).
Han Wei 3% % , T. Ch'ih-kuo 25 & (Ping-kuo

% 3 ?2)(1017-98).
Han va % 4 , T. T'ui-chih % Z (768-824).

=z O

Ho Hsiu /9 44 , T. Shao-kung 3p < (129-82).
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Hsiang Hsiu % % , T. Tzu-ch'i 3 2 (£1. mid. third
century).
Hsiao T'ung % -  (Chao-ming t'ai-tzu 23 28 KN 3 )
(501—51).
Hsieh Hui-lien 32 3, 2 (f1. S. Sung (420-79)).
Hsieh Liang-tso i & R T. Hsien-tao 3§ 4 (Shang-
tstai £ & ) (died c. 1121).1

F (385-433).

Hsieh Ling-y8in 7}

HsB Chi i3 #§ , T. Chung-chB {%¥ & (1028-1103).

Hs® Heng % 3 ,T. Lu-chai % % (1209-81).

HsB Pi-ta 42> .5 % , T. Te-fu ‘% X and HsBan chang
% 1L (1592 chin shih).

32

HsBn-tzu % 3 (Hs8n K'uang ¥ A ), T. Ch'ing % (c.

298-238 BC.).

Hu An-kuo 34 Z& [ , T. K'ang-hou /& 4% (1074-1138).
% a

Hu v@an ¥ 3% , T. Yi-chih % Z  (An-ting T T )

(993-1059) .
Huang Chieh % %% (1874-1935).

=z A Tz

Huang Po-chia % & &< , T. Chu-yi z - (Pu-shih

% X ) (born 1643).
- =

Huang Tsung-hsi -“&% 7 Ex s To T'ai-chung A ~°%¥ (1610-95).

Jen-tsung (= 7% (Chao Chen X %A ) (1010-63, r. 1023-63).

Kao-tzu % 3 (fourth century B.C.).

Kuo Hsiang 3p % , T. Tzu-hsSan 3 ‘& (died 312).

1 Pollowing Graham, p.195 n.l. W.T. Chan, Sung
Biographies, 1,413, gives Hsieh's dates as 1050-1103.
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(A

Kuo Mao-ch'ien 45 # “% , T. Te-ts'an f& % (f1. eleventh
century) .

Lao-tzu = 3 (Lao Tan % 34 ?).

Li Ch'ien % #% , T. Chtn-hsing & 43 (Chih-p'ing

[1064-67] chin shih).

Li PFu 4 44 , T. Ld-chung /& * (1079 chin shih).

Li Hsin-ch'uan % = {3 , T. Wei-chih #z Z (Hsiu-yen
% %) (1167-1244).

Li Kou % ¥, T. T'ai-po & /2 (1009-77).

Li Kuang-ti % “#L 35, T. Chin-ch'ing & 42¢  (Hou-an
% /&) (1642-1718).

Lipo & @ , T. T'ai-Pai R 9 (7052-62).

Liv ¥i % % , T. Chih-chung % ¥ (c. 1017-1086).

Lu Chi f2 %% , T. Shih-heng = 48 (261-303).
L8 Kung-chu 2 % % , T. Hui-shu 3% £ (1018-89).

&
-

L8 Nan 3% %2 , T. c}aung-mlx /# X (Ching-ye

(1479-1542). .

LA Ta-fang % K # , T. Wei-chung 4% 49 (1027-97).

LA Ta-lin % X B% , T. Y0-shu ! fe (Lan-t'ien # @ )

(1046/7-92/3).

L8 Tsu-ch'ien % 71 i , T. Po-kung A4& 7% (Tung-lai
X %) (1137-81).

Ma Tuan-1in 5 ¥ % , T. Kuei-ya J 2 (Chu-chou
I ) (1254-2) .

Mencius (Meng-tzu % 3 ) (Meng K'o % % ), T. Tzu-yd

2 21 ,372-279 B.C.).
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Min sun % 74 , T. Tzu-ch'ien 3 (disciple of

°F

Confucius).

Ou-yang Hsiu @2 # 4%, T. Yung-shu & =% (1007-72).

Pao Ching-yen %2 2% % (f1. early fourth century).

Po Yi 48 & (early Chou).

shang Yang 7% 322 (Kung-sun Yang /% 3% ¥k ) (died 338
B.C.). .

Shao Po-wen 2% 43 3% , T. Tzu-wen 3 3 (1057-1134).
Shao Yung 33 5t , T. Yao-fu % K  (K'ang—chieh ROE )
(1011-77).

Shen Kua ;7. 3% , T. Ts'un-ching 75 ¥ (1031-95).
Shen-tsung %% % (Chao HsB &{ 23 ) (1048-85, r. 1067-85).
shen Tzu-chang ;7. 2 %; , T. Fang-yang % %  (fl. c.
1600) .

shih Chieh % A~ , T. Tsu-lai #2 Z%& (1005-45).

Shun <2 (ancient sage-king).

Ssu-ma K'ang 3 % /% , T. Kung-hsiu 43 4K (1050-90).
Ssu-ma Kuang % % st , T. Chbn-shih 2 “ (1019-86).

Su Ping #% , T. Chi-ming % 22 (£1. eleventh century).

A 2
Su shih ¥k &, , T. Tzu-chan 3 3 (Tung-p'o X R )
(1036-1101).
Sun Fu 3% %% , T. Ming-fu 22 %% (992-1057).
Trai-tsu K i3 (Chao K'uang-yin & % JfilL) (927-76, r.
960-76) .
T'ang ,‘%7 (founder of the Shang dynasty, (c. 1750 B.C.).
Ts'ai T'ing *° 1i&¢ , T. Tzu-cheng 3 X (1014-79).

Ts'ao Chih % 74 , T. Tzu-chien I ;¥ (192-232).
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