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ABSTRACT 

The life of Yen Hsi-chai (163 5-17 04) spans a period 

in Chinese history known as the late Ming-early Ch'ing. His 

development as a major thinker of this period was shaped by 

the intellectual climate of the era and by a series of 

personal tragedies. 

The combination of political, social, and economic 

conditions which accompanied the fall of the Ming dynasty 

produced a widespread reactionary climate among the Chinese 

literati. Political instability was exacerbated by pro

longed natural disasters and military failures; peasant 

rebellions, which derived from serious economic problems, 

created, in turn, serious social and economic disorder. The 

conquest of China by "alien" Manchu forces was the final 

catalyst in the development of a practical affairs movement 

among the scholar-official class. Intellectuals, concerned 

about the deteriorating state of affairs, began to re

evaluate their intellectual traditions. The Neo-Confucian 

philosophical and educational traditions and their institu

tional manifestations—the "local academies" or shu-yuan 

and the civil service examination system—came under 

especially close scrutiny. 

Late Ming and early Ch'ing scholars, although 

committed to the basic principles of the Neo-Confucian 

vii 
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tradition, did critically examine certain surface elements 

of the same tradition. The dominant intellectual trend was 

to subordinate abstract, non-utilitarian principles, and, 

instead, to promote a more "pragmatic" learning—a learning 

concerned with military strategy, political science, 

economics, mathematics, and agricultural methods. 

Yen Hsi-chai's early education and his subsequent 

intellectual development were molded by local Ming dynasty 

eremites who personally advocated pragmatic learning. 

Buddhist and Taoist influences on Confucians of the preced

ing dynasties, they believed, had obscured the real meaning 

of Confucianism and had, as a result, left China both 

morally and physically weak. Although Yen's youthful 

philosophical interests were ostensibly Neo-Confucian, 

pragmatic concepts were constantly being reinforced during 

his intellectual growth through his contact with such men 

as Wu Tung-yun, Chao T'ai-jo, P'eng Heng-chai, and Li Ming-

hsing. These external influences were intensified by the 

events of Yen's own personal life. 

Yen's life was a series of traumas which began with 

abandonment by father, his mother's remarriage, and long and 

difficult years with the Chu family, and which culminated in 

the unique circumstances of his thirty-third year. The 

death of his foster-grandmother and the subsequent revela

tion of his true lineage greatly accelerated Yen's intel

lectual transformation from Neo-Confucianism to "pragmatic" 
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Confucianism and further strengthened the practical learning 

concepts inculcated in him by his teachers and friends. 

Thereafter, Yen suffered additional personal and intel

lectual setbacks that tended to intensify his sceptical 

outlook. He became dissatisfied with textual studies and 

devoted his life to the practical application of the 

Confucian ideal—self-cultivation as a means of ordering the 

world. He became more ritualized in behavior as his 

philosophy focused on a pragmatism that was concerned less 

with practical affairs and more with self-cultivation and 

the daily practice of Confucian virtues. 

Yen's mature philosophical views, especially those 

anti-clerical views which characterized much of his Confucian 

scepticism, were summarized in the last of his surviving 

treatises, the Huan mi-t'u or "Calling to Those Who Have 

Mistaken the Road." This long rhetorical essay summarizes 

Yen's fundamentalist and restorationist brand of Con

fucianism; it also provides an insight into anti-clerical 

aspects of seventeenth century China. 

The philosophical "real learning" and the ascetic, 

ritualized Confucian disciplines which are characteristic of 

Yen, point to a contradiction in the Confucian system and, 

perhaps, to the underlying reason why his school of thought 

failed to establish a wide following: the incompatibility of 

the legendary Confucian Utopia with the demands of the real 

world of seventeenth century China, 



CHAPTER I 

INTRODUCTION 

Yen Hsi-chai or Yen Yuan is generally characterized 

as China's seventeenth century "pragmatist„" He is known as 

an individualistic semi-recluse who attacked the sterile 

pedanticism of the prevailing Neo-Confucian intellectual 

climate, and as an orthodox, ascetic Confucian who called 

for a return to the basic "real learning" [shih-hsiiehj of 

Chou dynasty Confucianism. Modern Chinese scholars have 

portrayed Yen as either the father of modern Chinese educa

tion and China's foremost "pragmatist," or as a philosophical 

materialist whose philosophy is representative of China's 

period of declining feudalism and nascent capitalism. 

Although Yen was little known outside of his home 

province of Chihli during the seventeenth century, because 

of his "re-discovery" in the late nineteenth and early 

twentieth centuries, his philosophy continues to be studied 

today, both in the Republic of China (Taiwan) and in the 

People's Republic of China. In the last twenty years in 

China and in Japan there have been no less than four books 

and thirty articles written on one aspect or another of 

Yen's life and thought. Western language materials on Yen, 
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however, have been limited to a few brief summaries of his 

philosophical theories. 

The greater purpose of this dissertation, then, is 

to provide a more detailed examination of Yen's life and 

thought. Within this larger framework the emphasis will be 

on the intellectual climate that characterized his age and 

his intellectual development within that age--an era that 

has come to be known as the late Ming-early Ch'ing, a period 

of dynastic transition and the dawn of China's modern age. 

Within the narrower focus of Yen's life and thought, 

the thesis will be that Yen's intellectual development and 

his Confucian "pragmatism" were the result of a combination 

of both intellectual influences characteristic of seventeenth 

century thought, and the tragedies and traumas of his 

personal life. The emphasis will be on these latter 

circumstances--a dimension largely overlooked in the exist

ing secondary works for Yen's life and thought. 

In order to accomplish the above goals, the material 

has been divided into three broad areas of concern; the 

intellectual climate of the late Ming and early Ch'ing 

dynasties, Yen's own intellectual development, and a 

detailed examination of one of his mature philosophical 

works, including an appended annotated translation of the 

work itself. 

Chapter II will treat the first of these problems. 

The purpose of that chapter is to proyide a background -for 
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the study of Yen's life and thought by focusing on three 

major aspects of the intellectual climate—the era in time, 

the era from the "Intellectual Perspective," and the era as 

modern scholars have interpreted it. The "Temporal 

Perspective" will discuss the period in terms of its place 

within the history of the development of Chinese thought. 

The "Intellectual Perspective" narrows the focus to the 

dominant themes within the intellectual tradition. The 

discussion will relate to the origin and development of the 

"three teachings" [san-chiao], especially as they shaped and 

molded the crisis of the seventeenth century. Included in 

the discussion are brief descriptions of two relevant 

institutions—the shu-yuan or "local academies," and the 

traditional civil service examination system. These two 

institutions will be discussed primarily in terms of their 

development and perpetuation of the intellectual tradition 

which confronted the literati of Yen's time and their effect 

on the subsequent direction of intellectual developments 

during the seventeenth century. The final section of 

Chapter II examines that era in terms of the various inters 

pretations placed upon it. The emphasis will be on the 

intellectual model of the Japanese intellectual historian, 

Yamanoi Yu. 

Chapter III concentrates on Yen Hsi-chai and his 

intellectual development within the context of the intel

lectual climate outlined in Chapter II. Special attention 
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is given to the biographical details and the relationship 

between Yen's personal experiences and his philosophical 

development. The first section presents a brief outline of 

the scene during the years immediately preceding and 

following his birth, while the second section discusses 

available sources and secondary works for the study of 

Yen's life and thought. The remaining biographical material 

is based almost exclusively on Yen's chronological biography, 

or nien-p'u. This particular source is uniquely suitable 

for the study of Yen's intellectual development, for, 

unlike the terse, hagiographical biographies common to the 

nien-p'u tradition, much of Yen's biography is based on his 

own detailed "psychological" diary. Yen continually 

indulged in self-analysis and frequently reflected on the 

most trivial of his daily activities in an attempt to 

rectify any un-Confucian behavior. The diary is an 

unusually rich source of information concerning th.e personal 

and social factors in his growth as a thinker and a 

polemicist, 

The primary focus, then, is on Yen's personal life. 

Although the intellectual influences of the age were 

important in the development of Yen's thought, the thesis 

here will be that his ideas were shaped in the main by a 

series of deep emotional tragedies. These two forces acted 

one upon the other, each propelling and reinforcing the 

other toward the development of Yen's ultimate "pragmatism" 
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and his critical Confucianism. The material in Chapter III 

will also show how the term "pragmatist" must be heavily 

qualified if it is to be used to describe his general 

philosophical outlook. 

Chapter III also touches on Yen's major philosophical 

treatises; however, the comments are restricted to a general 

discussion of substantive content. Chapter IV examines in 

greater detail certain aspects of his thought. This chapter 

examines his Huan mi-t'u or "Calling to Those Who Have 

Mistaken the Road," a long anti-clerical essay that com

prises the bulk of his last major philosophical treatise. 

The Huan mi-t'u is examined in the context of seventeenth 

century anti-clerical trends, includes a general discussion 

of the anti-Buddhist/Taoist tradition within orthodox 

Confucianism, specific seventeenth century anti-clerical 

trends and Yen's own anti-clerical views, and a discussion 

of the Huan mi-t'u itself. 

The material is presented, then, in a way that 

enables the focus to narrow with each successive topic—from 

the intellectual environment to Yen's personal life, his 

mature philosophical views, and finally to a translation of 

one of his major works. There has been no attempt to . 

include material concerning the equally important facet of 

Li Kung's thought as it affected the popularity of the 

Yen-Li school of thought. This material as well as addi-=-

tional information on Yen's students and the transmission of 
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his ideas must wait for future studies. The primary 

emphasis here is on Yen the man as he developed into the 

philosopher. The overall range of his philosophical 

theories within the Chinese philosophical tradition lies 

outside the scope of this study and this aspect has, 

therefore, been largely omitted. 

Throughout this dissertation the terms "late Ming 

and early Ch'ing" will refer to the years between the 

beginning of the Wan-li emperor's reign (Ming dynasty, 1576) 

and the closing years of the K'ang-hsi emperor's reign 

(Ch'ing dynasty, 1663-1723). 

i 



CHAPTER II 

AN OVERVIEW OF INTELLECTUAL TRENDS IN EARLY CH'ING CHINA 

The Temporal Perspective 

Chinese and Japanese scholars have long wrestled 

with the problem of interpreting early Ch'ing dynasty 

intellectual developments within the total context of 

Chinese intellectual history. During the late eighteenth 

and early nineteenth centuries, Chiang Fan and Ota Kinjo 

were two of the better known scholars writing on this 

question. 

Chiang Fan (1761-1831) may be credited with writing 

the first detailed account of what was to become the most 

widely studied aspect of the early Ch'ing intellectual 

scene—the k'ao-cheng (also known as the k' ao-chii, p 'u-hsiieh, 

or Han-hsueh) or "textual evidence" school. Chiang's book, 

Han-hsueh shih-ch'eng chi [Biographies of Scholars of Han-

Learning] , was a reflection of his own strong interests in 

Han-learning, This work included the biographies of fifty-

six scholars of the k' ao-cheng school.''' Chiang subsequently 

1. See Chou Yii-t'ung's introduction for additional 
information on this and other works by Chiang Fan. Chiang 
Fan, Han-hsueh shih-ch'eng chi [Biographies of Scholars of 
Han-Learning] , ed. by Chou Yii-t'ung (Hong Kong: Commercial 
Press, 1964), pp. 1-54. 
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completed two additional works on Ch'ing classical studies, 

the Kuo-ch'ao Sung-hsueh yuan-yuan chi [Biographies of 

Ch'ing Scholars of Sung-Learning] and the Kuo-ch'ao ching-

shih ching-i mu-lu [A Catalog of Classical Commentaries by 

2 Ch'ing Classists]. It is clear from Chiang's prefatory 

remarks to the Han-hsueh shih-ch'eng chi that he saw the 

early Ch'ing as the beginning of a period of restoration— 

the restoration of a tradition long obscured by the "pure 

talk" [ch'ing-t1 an] philosophical trends of the Chin dynasty 

(265-419 A.D.), and the tao-hsiieh or Neo-Confucian trends 

3 of the T'ang, Sung, Yuan, and Ming periods. According to 

Chiang, Taoist and Buddist teachings were the primary causes 

4 for the demise of true Confucianism. 

As a classical scholar of eighteenth century Japan, 

Ota Kinjo (1765-1825) divided Chinese intellectual history 

into three major epoches: Han-learning (Han to T'ang 

dynasty), Sung-learning (Sung to Ming dynasty), and Ch'ing 

5 learning. According to Ota, each of these periods was 

marked by the predominance of certain intellectual trends. 

The Han^-learning period was noted for the prevailing trends 

2. Ibid., pp. 33-55. 

3. Ibid,, pp. 15-16, 

4. Ibid. 

5. Kano Naoki, Chugoku tetsugaku shi IA History of 
Chinese Philosophy] (Tokyo: Iwanami shoten, 1953), p. 478. 
Kano paraphrases from the first chiian of Ota's Kyukeidan 
[Discourses on the Nine Classics], 



of textual exegesis [hsiin-ku, Japanese—kunko], the Sung-

learning period for its emphasis on righteousness and the 

principle of organizational pattern [i-li, Japanese—giri], 

and the Ch'ing period, for the k'ao-cheng [Japanese—kosho] 

phenomenon.^ 

Motivated by the social and political challenges of 

the early decades of the twentieth century, many Chinese 

intellectuals began to reevaluate the writings of the 

seventeenth century scholars. Before Liang Ch'i-ch'ao pub

lished his Ch'ing-tai hsiieh-shu shih kai-lun [Intellectual 

Trends in the Ch'ing Period] (1920) and Chih Wei-ch'eng his 

Ch'ing-tai p'u-hsiieh ta-shih lieh-chuan [Biographies of Great 

Masters of Unadorned-Learning in the Ch'ing Period] (1925), 

there had been considerable renewed interest in the 

seventeenth century as a result of the 1911 Revolution. 

Liang Ch'i-ch'ao was one of the early reformers who 

had looked to the Ming loyalist philosophers for political 

and philosophical ammunition with which to attack both the 

Manchu rule and China's political system. In the early 

years of this century, the writings of such early Ch'ing 

thinkers as Huang Tsung-hsi, Ku Yen-wu, and Wang Fu-chih. 

were very much in vogue. Later, during the May Fourth 

Movement (1919) and on into the early twenties, Chinese 

scholars searched the writings of such men for precedents to 

6, Ibid, 
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match Western "scientism" and "pragmatism." The seventeenth 

century proved to be a fertile period. 

Chih Wei-ch'eng listed Yen Hsi-chai along with Ku 

Yen-wu, Huang Tsung-hsi, Wang Fu-chih, Yen Jo-chu, Mao 

Ch'i-ling, Liu Hsien-t'ing, Huang Sheng, Ch'en Ch'i-yuan, 

and Tsang Lin as "forerunners" [hsien-taoj of the "unadorned-

7 learning school." 

In the Ch'iang-tai hsueh-shu kai-lun, Liang Ch' i-

ch'ao viewed the seventeenth century as a Chinese "Renais

sance," The work itself was originally written as a preface 

to Chiang Fang-chen's Ou-chou wen-i fu-hsing shih-tai shih 

[A History of the Renaissance Period in Europe]. Liang's 

later book (1923), Chung-kuo chin san-pai-nien hsueh-shu 

shih [A History of Intellectual Trends in China During the 

Last 300 Years] was an expanded version of the earlier 

"preface. 

In both of these later works, Liang categorized the 

entire Ch'ing period as the last of the four major epochs of 

pre-modern Chinese intellectual development. According to 

7. Chih Wei-ch'eng, Ch'ing-tai p'u-hsueh ta-shih 
lieh-chuan [Biographies of Great Masters of Unadorned*-
Learning in the Ch'ing Period] (Reprint ed.; Taipei: I-wen 
yin-shu kuan, 1970), Chap, i, pp. 1-42. 

8. The section on the Yen-Li school appears to have 
been the basis for a subsequent article in Tung-fang tsa-
chih. See, Liang Ch'i-ch'ao, "Yen-Li hsiieh-p'ai yii hsien-
tai chiao-yii ssu-ch'ao" ["The Yen-Li School and Modern 
Educational Trends"], Tung-fang tsa-chih, XXI, No, 2 C1924), 
1-18. 
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Liang's scheme, the period from the Ancient era until the 

Han Dynasty (206 B.C.-22C A.D.) was the period of Classicism, 

the Sui and T'ang dynasties (57 0-90 6 A.D.) were the Buddhist 

era. Neo-Confucianism was the outstanding intellectual 

movement of the Sung, Yuan, and Ming dynasties (960-1644). 

The Ch'ing dynasty was the period of the k'ao-cheng move-

ment. Within the context of the Ch'ing era, Liang described 

the seventeenth century as the "formative period," one 

marked by its "intellectual reactions" to the predominant 

hsin-hsiieh or Neo-Confucian schools of thought. Although 

Liang acknowledged the existence of certain intellectual 

continuities in this formative period, on the whole he 

stressed the "reactionary" nature of the intellectual 

climate. Moreover, he differentiated between the early 

Ch'ing scholars' intellectual interests in classical studies 

for practical ends and the k'ao-cheng scholars' strictly 

academic approach to classical studies. 

A slightly modified version of Liang's periodization 

appears in Hsiao I-shan's Ch'ing-tai t'ung shih IA General 

9. Liang Ch'i-ch'ao, Intellectual Trends in the 
Ch'ing Period, trans. by Immanuel C. Y. Hsii (Cambridge: 
Harvard University Press, 1959), p. 19. 

10. Ibid., p. 23. 

11. Ibid. 
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12 History of the Ch'ing Period]. In this standard history 

of the Ch'ing dynasty, Hsiao also divides the history of 

Chinese thought into four periods; however, unlike Liang 

Ch'i-ch'ao, Hsiao saw the Ch'ing as the beginning of the 

modern era. Hsiao's four periods, then, are the Ancient 

(pre-Han dynasty), the Medieval (Han to Five dynasties 

period), the Neo-Classical (Sung to Late Ming Dynasty), and, 

13 finally, the Modern Era (Ch'ing to the twentieth century). 

More recently, Chou Yii-t'ung has suggested still 

another scheme. In the preface to his annotated edition 

of Chiang Fan's Han-hsiieh shih-ch'eng chi, Chou suggests 

two approaches to the Ch'ing—one a periodization based on 

general cultural developments and one a periodization based 

14 on intellectual patterns. The former places the Ch'ing in 

the third or last era.?., the period of "Sino-Western Contact 

and Sudden Changes," Chou's first period would be the 

"Ancient Era," ending in the Warring States period (third 

century B.C.), while the second era would include the 

Chinese cultural experience from the Ch'in dynasty (third 

12. Hsiao I-shan, Ch'ing-tai t'ung-shih [A General 
History of the Ch'ing Period] (Rev. ed», 5 vols.; Taipei: 
Commercial Press, 1963), I, pp. 933-1075. 

13. Ibid., pp. 933-935. 

14. Chiang Fan, Han-hsiieh, pp. 1-3. 



century B.C.) until the late Ming—the period of "Indianiza-

15 tion of Chinese Culture." 

Chou's second scheme consists of eight general 

periods: 

1. Ancient to the Spring and Autumn Era (eighth 
century B.C.)—The Embryonic Period of Pre-
Confucianism. 

2. The Era of Lao Tzu and Confucius to the Ch'in 
and Six Kingdoms Period (third century B.C.)— 
The Contending Schools Period. 

3. The Han Era (third century B.C. to the third 
century A.D.)—The Confucian Period. 

4. The Wei and Chin Period (third to fifth century 
A.D.)—The Period of Taoist Revival. 

5. The Era from the Northern and Southern 
dynasties to the Sui and T'ang dynasties 
(tenth century)—The Apogee of Buddhist 
Influence. 

6. Sung to Late Ming Period (eleventh to 
seventeenth century)—The Era of the Buddho-
Confucian Amalgamation. 

7. Ch'ing Period (seventeenth century to 1911)-*-
The Era of the Restoration of Ancient Studies, 

X6 8. 1911—Western Learning. 

According to the author, the above periods must be con^ 

sidered only as a very generalized scheme. In reality there 

15. Ibid., p. 2. 

16. Ibid., p. 3. 
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is considerable overlap between the preceding and subsequent 

periods.^ 

Another scheme employs a Marxist interpretation of 

the late Ming and early Ch'ing period. Marxist historians 

have summarized the period as one of "declining feudalism 

and nascent capitalism." According to Albert Feuerwerker, 

this particular interpretation was an attempt to mold 

Chinese history into the Marxist socioeconomic evolutionary 

scheme of slavery-feudalism-capitalism-socialism-communism. 

As will be discussed in greater detail in the third section, 

this economic interpretation also supports the basic 

position that the early Ch'ing was the beginning of China's 

modern era. This interpretation is in keeping with the most 

recent view of the period. In the Rise of Modern China 

Immanuel Hsu suggests that the study of modern China must 

17. Ibid. Another, similar scheme appears in Huang 
Kung-wei's recently published history of Chinese philosophy. 
In his Chung-kuo che-hsiieh shih [History of Chinese 
Philosophy], Huang categorizes the early Ch'ing intellectual 
trends under the "li-hsueh" heading. His Neo-Confucian 
period encompasses the Sung, Yuan, Ming, and Ch'ing 
dynasties. The Neo-Confucian period is preceded by the 
Amalgamation Period [Hun-ho shih-tai] which includes the era 
from the Han to the Sung dynasty (220-960 A.D.). The Golden 
Period encompasses the centuries of the Eastern Chou dynasty 
(770-402 B.C.) and includes the lifetimes of Confucius, 
Mencius, Lao Tzu, and Hsiin Tzu. In Huang's scheme the 
earliest period is the Era of Proto-Philosophy--the age of 
China's legendary Three Dynasties period. Huang Kung-wei, 
Chung-kuo che-hsiieh shih (2nd ed.; Taipei: Pamir Book 
Company, 1971), p. 9. 

18. Albert Feuerwerker, "From 'feudalism' to 
'capitalism' in recent historical writing from Mainland 
China," Journal of Asian Studies, XVIII (.November, 1958) , 111, 
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begin not with the Opium War of the nineteenth century, but 

with the beginning of the Ch'ing dynasty in the seventeenth 

19 century. 

How, then, is one to view this dynastic transition 

period within the context of the entire range of Chinese 

intellectual history? Majority opinion suggests that the 

late Ming and early Ch'ing period marks the beginning of an 

era of change. Certainly the seventeenth century was an 

age of unmistakable intellectual ferment and diversity. 

However briefly, scholars of the seventeenth century began 

to explore some "new dimensions" of their intellectual 

tradition. It should be noted, however, that much of this 

intellectual activity focused on problems well within the 

scope of traditional Chinese thought, and because of this 

such activities were limited in terms of real innovation or 

change. None of the above schemes is completely accurate 

in its description of the intellectual trends of the period. 

There are, however, certain characteristics which appear in 

all of them, and it is from these descriptions that the 

picture of the seventeenth century emerges. It is a 

composite period-—a period of intellectual reaction, but one 

which does not reveal a complete break with the Neo^-

Confucian tradition. Early Ch'ing thinkers were for the 

most part committed to many of the basic Neo-Confucian 

19. Immanuel C. Y. Hsii, The Rise of Modern China 
(New York: Oxford University Press, 1970), pp. 4-5. 
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principles, even though they outwardly expressed dissatis

faction with the tradition itself. There was a new emphasis 

on "pragmatism," but both the definition and scope of this 

"pragmatism" were well within traditional limits. The so-

called Han-learning movement, while influential during the 

middle and late Ch'ing period, was not a prominent feature 

of the intellectual scene in the seventeenth century. More 

widespread and certainly more characteristic of this period 

was the "practical affairs" movement which flourished from 

the late Ming until the closing years of the seventeenth 

century. 

Finally, whereas economic changes are almost always 

an integral factor in social and intellectual transformation, 

to depict early Ch'ing thinkers, especially Yen Hsi-chai, as 

the spokesmen of a materialist philosophical and cultural 

"enlightenment," denies the obvious ties with and commitments 

to traditional Confucianism. 

The Intellectual Perspective 

During the latter years of the period which Hsiao 

I-shan labels "Neo-Classical" (Sung to late Ming), san-chiao 

was a common term in Chinese writings as a reference to the 

three basic ideologies (or religions)—Confucianism, Taoism, 

and Buddhism. The san-chiao of the late Ming, however, were 

distinct from their original forms. In order to understand 

the intellectual perspective of Chinese scholars in Yen's 
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era, it is important to be familiar with the transformations 

that had occurred within the development of the san-chiao. 

Confucianism, during its formative period in the 

Chou dynasty, represented a system of ethical-political 

values pertaining primarily to the aristocratic class. 

According to tradition these values and their philosophical 

system originated with the sagely philosopher-teacher, 

K'ung-Ch'iu, also known as K'ung Tzu or Master K'ung. By 

his own admission, Confucius was above all else a student of 

man, "I am not worried by a man's not knowing me, my worry 

20 is in not knowing him." This humanism was subsequently 

developed and augmented by generations of Confucius' 

students, especially Mencius and Hsiin Tzu. Confucius' goal 

was the fostering of peaceful relationships among men—man 

in his family, community, and political relationships. 

Confucianism was marked by a definite emphasis on temporal 

matters and the necessity for practical learning to cope 

with the problems of everyday life. As a school of thought 

it has been aptly summarized with the following: "Most of 

all, the Confucian school was characterized by its strong 

ethical sense, its social responsibility, and its construc-

21 tive, rational approach to man's immediate problems." 

20. Analects, 1,16, 

21, Frederick W. Mote, Intellectual Foundations of 
China (New York: Alfred Knopf, 1971), p, 35. 
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Religion was not lacking in the Confucian scheme, 

only subordinated to the primary individual goal—self-

cultivation for world order. One cultivated himself by 

embodying certain virtuous principles. These included: jen, 

the theoretical concept of benevolence expressed in the 

actual practice of daily life; chih, "the ability to know 

correct action and follow it," and yung, "the responsibility 

of each man to make his own essential judgement about what 

22 action is right in any set of circumstances." In addition 

there was i., the degree of one's moral obligations as 

determined by personal relationships. One specific principle 

governed the total expression of these and other ethical 

virtues: this was li_, ceremony or social decorum. Li was 

the everyday social expression of these concepts. 

By the late Ming, however, because of certain 

adaptations (to be discussed later in the chapter), a more 

abstract, metaphysical concept had permeated the Confucian 

ethical system. This concept, that of li, the "principle of 

organizational pattern," was a different concept and graph 

23 from the homonymous _li of social decorum. This "principle 

22. Ibid., p. 47. 

23. There are several opinions on the most suitable 
translation for this and other Neo-Confucian terms. Here I 
have used a modified form of Joseph Needham's rendering of 
"organizational principle." Joseph Needham and Wang Ling, 
Science and Civilization in China, Vol. II: History of 
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of organizational pattern" permeated all aspects of man's 

social existence, indeed the entire universe. It was the 

matter spanning all parts of the holistic universe, accord

ing to which all universal components could function in 

harmony. 

The LL of social decorum was, perhaps, the most 

important social manifestation of the l_i of "organization." 

This "decorum" ljL was defined in the Confucian canon 

(Mencius) as the "five human relationships" or wu-lun. 

These relationships were defined as the ethical principles 

Scientific Thought (Cambridge: Cambridge University Press, 
1956), pp. 472-475. 

The most commonly accepted translations for this Li 
are "principle" and "reason." Although these translations 
are adequate in most cases, in the realm of philosophical 
thought they seem to overlook the nuance of the basic 
meaning of the term. In China's oldest dictionary the term 
is defined as "the order (or pattern) of the lines in jade." 
Both Yen Hsi-chai and his illustrious middle Ch'ing 
successor, Tai Chen (17 23-1777), agree on the meaning of the 
term as it was first defined. Yen defined l_i as the "grain 
in wood" and Tai Chen used such descriptions as "fibre in 
muscle" and the "pattern and order," and he personally 
quotes from the Shou-wen. The term "principle of organiza
tional pattern" seems to best fit the entire range of mean
ings, I have therefore used these terms and "organizational 
principle" throughout. For reasons of literary smooth 
expression I have opted for the shorter, "principle" in the 
annotated translation which appears in the Appendix, 

For a discussion of the various translations 
applied to this term see, Chu Esi, Reflections on Things at 
Hand: The Neo-Confucian Anthology, trans, by Wing-tsit Chan 
(New York: Columbia University Press, 1967), pp. 359-370. 
For Yen's definition see Ssu-shu cheng-wu [Corrections on 
the Four Books], YLTS, I, 6.14b (85). Tai's notes on li 
are found in his Meng-tzu tsu-i shu cheng [Commentary on the 
Definition of Terms in the Mencius] (Reprint ed,; Taipei: 
Shih-chieh shu-chii, 1965) , 1. 27-46. 
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natural to the relationships between sovereign and minister 

(righteousness, :L) , husband and wife (separate functions, 

pieh), father and son (affection, ch'in), elder and younger 

24 (order, hsu), and friends (trust, hsin). 

The second of the three teachings, Taoism, 

theoretically consisted of two separate and distinct 

entities—the pre-Han dynasty philosophical Taoism [tao-

chia] of Lao Tzu and Chuang Tzu, and the post-Han dynasty 

popular or religious Taoism [tao-chiao]. In reality, by the 

late Ming both systems had become almost indistinguishable. 

Philosophical Taoism, as illuminated (or obscured) 

in the pages of its manifesto, the Tao-te Ching [The Classic 

of the Way and the Power], was the intellectual opposite of 

Confucianism. But, like the opposite yet mutually attract

ing principles of yin and yang which support the Taoist 

philosophical system, philosophical Taoism could also be a 

complement to Confucianism. There were several areas of 

shared values, but, "... unlike Confucianism [philosophi-

25 calj Taoism focuses upon and idealizes nature." The 

Confucian system measured things against a human standard 

whereas the Taoist system employed the nature standard. 

24. Mencius, 3A.4. For the development and his
torical context of this concept in ancient China see, Noah 
Edward Fehl, Rites and Propriety in Literature and Life; 
A Perspective for a Cultural History of Ancient China (Hong 
Kong: Chinese University of Hong Kong, 1971). 

25. Frederick W. Mote, Foundations, p. 70. 
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This latter phenomenon represented the Taoists' inherent 

2 6 pessimism for society and man's control over it. 

By the seventeenth century popular or religious 

Taoism was the most outwardly visible form of Taoism in 

China. There had been a Taoist revival in the second and 

27 third centuries A.D, In that era a "new" Taoism appeared 

as a result of the Confucian re-interpretation of the old 

Chou Confucian teachings. Writers of that era emphasized 

the abstract, mysterious aspects of man's existence. As a 

philosophical movement Neo-Taoism came to be known as 

hsiian-hsueh or "dark-learning." Eventually Neo-Taoism 

included such diverse elements as alchemy, numerology, and 

divination, and during the centuries between the late Han 

dynasty and the early Ch'ing dynasty certain of these 

mystical elements had become popularized on the popular 

religious level. Local Taoist temples housed a plethora of 

minor gods and dieties, including a conglomeration of 

Buddhas, Bodhisattvas, Taoist dieties, Confucian sages, and 

local gods. 

Buddhism, although non-Chinese in origin, was very 

much a part of the Chinese intellectual climate by the late 
i 
Ming period. Buddhism had come to China sometime during the 

26. Ibid., p. 71. 

27. See, Feng Yu-lan, History of Chinese Philosophy, 
trans, by Derk Bodde (2 vols.; Princeton: Princeton Univer
sity Press, 1952-1953), II, pp. 168-236. 
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first and second centuries A.D. The four basic tenets of 

Buddhism—the theory of reincarnation, the illusory and 

impermanent nature of existence, the concept of Nirvana, 

and transcendence from the suffering of life and the theory 

of enlightenment as a means of salvation—were all alien to 

2 8 the traditional Confucian humanism. But such transcenden

tal concepts seemed to fill a spiritual void left by the 

Confucian emphasis on man's temporal existence. The popular, 

salvation oriented Buddhist sects provided a spiritual 

vehicle for the masses that had never existed in the 

Confucian scheme of things. 

Modified by centuries of Chinese cultural influence, 

Buddhism gradually branched out into a number of separate 

sects. There were the very abstract and metaphysical sects 

such as T'ien-tai and Hua-yen, the popular, salvation sects 

such as Ching-t'u or Pure Land Buddhism [known as Jodo in 

Japan], and the meditative Ch'an [Zen] sects. Certainly the 

latter sect with its emphasis on sudden enlightenment through 

a rigorous, "quiet sitting" [ching-tso] discipline, had 

become popular with many late Ming literati. Among the 

Chinese masses, however, the Ching-t'u sect was more wide*^ 

spread. Adherents of this group had only to chant the 

Buddha's name (an act described in Chinese as nien-fo) in. 

order to achieve the blessings of salvation, 

28. Ibid., translator's note, pp. 237^239, 
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The history of Buddhism in China has an almost yin-

yang quality. It encompasses periods when it flourished at 

court and among the people, as in much of the T'ang dynasty, 

and there were periods when the government initiated wide 

reaching suppression policies, as during the so-called 

29 Hui-ch'ang persecution that culminated in 845 A.D. 

Although it had declined as a distinct and separate religion 

by the seventeenth century, Buddhism was still very much 

alive in its Taoist-Confucian amalgam. 

29. Concerning Buddhism in the T'ang dynasty Kenneth 
Ch'en has written the following: 

One might say that, during the T'ang, Buddhism 
finally came of age in China; it was supported by 
all elements of society—by the imperial house
hold, the nobility, the great and wealthy families, 
and the common people. It shared in the position 
and influence of these great families of the realm, 
but it also enjoyed a close relationship with the 
common populace through its various religious and 
social activities. 

With regard to the T'ang suppression campaigns in the ninth 
century, Ch'en sees their affect as pivotal in the subset 
quent decline of Buddhism in the Sung and Ming dynasties. 

This persecution of Buddhism in 845 was undoubtedly 
the most widespread of its kind in China » . , , The 
T'ang proscription . . . was effective throughout 
the empire and because it damaged the Buddhist 
sangha permanently, it is one of the significant 
events in the history of Buddhism in China, . , , 
That year [84 5J is therefore a pivotal date, marking 
the end of the apogee and the beginning of the 
decline of the religion. 

Kenneth Ch'en, Buddhism in China: A Historical Survey 
(Princeton: Princeton University Press, 1964), pp. 213, 232, 

30. By the late Ming the religious realm was pre-?-
dominantly characterized by a widespread syncretistic trend 
known in Chinese as san-chiao ho-i, "unification of the three 
teachings." Certain Buddhist sects still maintained their 
identity but the most meaningful division was between Ch'an, 
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If, by the late Ming, Taoism and Buddhism had been 

transformed into a new entity, the philosophical system 

known as ju-hsiieh or Confucianism had become even farther 

removed from its original philosophical basis. Like 

Buddhism and Taoism, Confucianism had become divided. Most 

scholars spoke of themselves as ju-chia or Confucianists, 

but the predominant intellectual trend was known as tao-

hsueh, hsing-li-hsiieh, or simply li-hsiieh—all referring to 

the study of the "Way," and man's "basic nature and the 

31 principle of organizational pattern." To appreciate the 

textual study, and monastic sects. Leon Hurvitz, "Chu-
hung's One Mind of Pure Land and Ch'an Buddhism," in Self 
and Society in Ming Thought, ed. by Wm. Theodore deBary (New 
York: Columbia University Press, 1970), p. 452. 

31. The terms li-hsiieh, tao-hsueh, tao-chia, tao-
chiao, Taoism, and Neo-Confucianism are often confusing to 
the non-specialist. For the purposes of this chapter the 
terms li-hsiieh and Neo-Confucianism will be used inter
changeably. Although the term li-hsiieh was and still is 
used by Chinese to refer to that philosophical system that 
developed out of the late T'ang and early Sung dynasties, 
and flourished in the Yuan, Ming and Ch'ing dynasties, in 
reality, the term refers to only the more popular branch of 
that tradition—the li-hsiieh or School of Organizational 
Principle (frequently translated as the School of Principle 
or Reason). This tradition is usually associated with Chu 
Hsi and the Ch'eng brothers. The other tradition was the 
hsin-hsiieh or School of the Mind, commonly associated with 
Lu Hsiang-shan and Wang Yang-ming. 

The term tao-hsiieh ["School of the Way"] frequently 
appears in the Chinese official histories and commentaries 
of the Sung dynasty. The term was used to differentiate 
between Neo-Confucians and the other schools of thought. It 
should not be confused with the other "tao" terms. Tao-chiao 
and tao-chia are the customary Chinese terms for distinguish
ing between popular or religious Taoism, and philosophical 
Taoism, respectively. The former represents both the reli
gious Taoism and the esoteric "dark-learning" [hsiian-hsiiehj 
of the post-Han dynasty period, while the latter denotes the 



25 

intellectual climate of Yen's era it is imperative that one 

be familiar with this li-hsueh phenomenon. As will be seen 

in the subsequent sections, what most historians of the 

early Ch'ing describe as the predominant intellectual trend 

was a widespread reaction to one branch of this same li-

hsueh tradition. 

First, there is the problem of definition. In 

1928, Hu Shih wrote an article briefly discussing the lives 

and thought of four anti-li-hsueh philosophers (three of 

these were early Ch'ing intellectuals); he began with a 

concise definition which may serve as a point of departure: 

Li-hsueh is associated with Confucianism but 
in reality it is the product of an amalgamation 
of Confucianism, philosophical and religious 
Taoism, and Ch'anism. Included in it were such 
religious Taoist elements as the idea of a pre
existing heaven and the supreme pole It'ai-chij, 
There were the Buddhist questions concerning 
man's mind and his basic nature, and there were 
traces of the Han dynasty's beliefs in natural 
portents. The primary concept, however, was the 
concept of Divine Law [t'ien-tao or t'ien-li] 
which was inherent in the natural philosophical 
concepts of the ancient philosophical Taoists, 

ancient philosophical systems of thought attributed to Lao 
Tzu and Chuang Tzu. In this paper I follow the interpreta
tion of Zurcher in considering both Taoist traditions under 
one term. See, Erik Zurcher, The Buddhist Conquest of 
China: The Spread and Adaptation of Buddhism in Early 
Medieval China (2 vols.; Leiden: E. J. Brill, 1959), I, 
pp. 288-289. For a recent discussion of the historical 
context and usage of the terms tao-hsiieh and li-hsueh see, 
John Winthrop Haeger, "The Intellectual Context of Neo-
Confucian Syncreticism," Journal of Asian Studies, XXXI 
(May, 1972), 499-514. 



hence the name tao-hsiieh or li-hsiieh [Neo-
Confucianism].32 

Hu1s definition, then, indicates the basic intel

lectual elements which gradually joined to form the Neo-

Confucian end-product. This new philosophical composite 

was still based on Confucian principles and promoted by 

Confucian literati, but there was a new rational orientation 

that was not present in the Chou dynasty Confucian humanism. 

It was the foreign, rational element which would be the 

focus of concern of early Ch'ing thinkers. 

On the most basic level, however, even the terms 

tao-hsiieh and li-hsiieh often had quite different connota-

33 tions in different historical contexts. The Neo-

Confucian phenomenon, then, is a much more complex develop

ment than is indicated in Hu's brief summary. 

In general terms one can discern two areas 

influencing Neo-Confucian thought, including elements which 

32, Hu Shih, "Chi-ke fan li-hsiieh te ssu^hsiang 
chia" ["Several Anti-Neo-Confucian Thinkers11], in Hu Shih 
wen-ts 'un (Taipei: Yiian-tung t'u-shu kung-ssu, 1953), III, 
Chap, i, p. 54. The four men Hu discusses are Ku Yen-wu, 
Yen Yuan, Tai Chen, and Wu Ching-heng. 

I have followed the literal translation of Chou 
Tun-i's t'ai-chi, as "supreme pole" over the more common 
translation "supreme ultimate." 

33. Mou T'ien-shou (ed.), Sung-Yiian hsiieh-an 
[Philosophical Records of Sung and Yuan] (Taipei: Commercial 
Press, 1970), pp. 10-12; John Winthrop Haeger, "Syncreticism, 
503-513; and James T. C. Liu, "How Did A Neo-Confucian 
School Become State Orthodoxy?," Philosophy East-West, 
XXIII (October, 1973), 483-505. 
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Mou T'ien-shou has grouped under the labels of "historically 

34 remote" and "politically immediate" factors. In the first 

category there were the intertwined elements of Buddhism, 

Neo-Taoism, and the textual exegesis and "pure talk" move-

35 ments of post-Han dynasty Confucianism. In the period 

between the Han and Sung eras, those Confucians dissatisfied 

with the prevailing literary and academic trends, gravitated 

toward either metaphysical discourse or Buddhist and Taoist 

studies. According to Mou, "... textual pursuits pro

vided the inner stimulus for the Confucian revival [i.e., 

Neo-Confucianism], and Buddhism and Taoism, as objects for 

3 6 suppression, provided the external stimulus." 

The "politically immediate" factors in Mou's view 

were primarily the result of governmental policies instituted 

early in the dynasty. The first Sung emperor (Chao 

K'uang-yin, reign title T'ai-tsu) had succeeded in breaking 

the regional, warlord power centers that had existed prior 

to the dynastic change. In part this was accomplished by a 

shift from a military to a Confucian-Abased bureaucracy. The 

emperor instructed his generals that the way of good govern

ment existed in the leadership of the educated-^—those whose 

34. Mou T'ien-shou, Sung-Yiian, p, 17. 

35. Ibid., p. 12. 

36. Ibid f, pp. 12-16, 
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knowledge came from the classics, not military campaigns. 

These policies were continued under the second emperor, 

37 T1ai-tsung. 

The Sung dynasty also saw the rise of local 

academies or shu-yuan. These academies were to become the 

centers for subsequent intellectual and philosophical 

development. As will be seen later in this section, it 

was in these local academies that much of the "new" 

Confucianism was formulated. Such famous figures as Chu 

Hsi and Lu Hsiang-shan often gave special lectures and held 

3 8 debates in these shu-yuan. 

One of the most tangible factors fostering the 

Confucian revival was the development of moveable block 

printing during the reign of Emperor Jen-tsung (1023-1064). 

Whereas before this period books were generally hand copied 

or limited to a few specially printed imperial editions or 

religious works, by the eleventh century printing had 

become widespread. Because of the new printing techniques 

more books were in circulation. Such a development had 

obvious consequences in terms of the opportunities for 

scholars to build private collections and to share their 

37. Ibid., pp. 17-20, 

38. Ibid., pp. 20-21. In his own emphasis of the 
importance of the shu-yuan, Mou cites the Japanese author 
Inaba Kanzen, "The establishment of the shu-yuan actually 
built a solid foundation for Chinese intellectual 
culture . . . ." 



29 

writings with others. In an age when Confucian scholars 

were concerned with the growing challenges of Buddhist and 

Taoist thought, the development of better printing methods 

and the resultant availability of materials for scholarly 

study produced an unparalleled era of communication among 

those who actively promoted the "new" Confucianism. 

Other historians of the Neo-Confucian development 

have expanded on and modified Hu's basic formula of the 

three converging trends. According to Wu K'ang, these 

trends included not only the abstract "dark-learning" 

movement initiated by the Taoist restoration and the 

Buddhist metaphysics which fused with them and fostered 

their growth, but it also included a renewed interest in 

textual studies. Arising out of this interest in the 

classics, especially the Book of Changes [I Ching or Chou 

I_] and the Four Books [Ssu-shu] , was the fusing of the 

Taoist and Buddhist metaphysics with Confucian holistic 

ideas of man and nature—t'ien jen ho i or "heaven and man 

39 joined into one." 

Western scholars have synthesized many of the earlier 

studies and augmented them with their own research in an 

attempt to summarize this Confucian movement. One of the 

more widely accepted views is presented in the following 

39. Wu K'ang, Sung Ming li-hsiieh [Sung and Ming 
Neo-Confucianismj (Reprint ed.; Taipei: Hua-kuo ch'u-pan 
she, 1962), pp. 21-24. 
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description by Wm. Theodore deBary: 

The significance of Neo-Confucianism lies in 
its attempt to formulate answers to some of the most 
profound problems of human life, problems for 
which generations of Chinese, including many 
Confucian scholar-officials themselves, had been 
turning to Taoism or Buddhism to find a solution. 
In formulating their own answers the Neo-
Confucianists plainly incurred a great debt to both 
schools. Nevertheless, the Neo-Confucian synthesis 
was by no means a conscious attempt to embrace these 
divergent philosophies in one vast system, nor did 
it acknowledge that all three could participate on 
an equal footing. It was rather predicated on a 
fundamental rejection of Buddhism and Taoism, and 
preceded with a strong consciousness of adherence to 
an orthodox tradition which should be zealously 
preserved from the contamination of incompatible 
ideas.^0 

Following the above interpretations, it is clear that the 

primary goal for the Neo-Confucian scholars of the early 

Sung was one of re-discovering the fundamental Confucianism, 

stripped of all post-Chou dynasty intellectual accretions. 

To accomplish this end the Sung commentators attempted to 

re-define the Confucian philosophical system with a 

rationalist basis. Although early Ch'ing scholars would 

attack the Sung Confucians for using such an "un-Confucian" 

approach, these early Sung literati saw themselves as the 

orthodox heirs of the original, true Confucian principles, 

40. Wm. Theodore deBary, Wing-tsit Chan, and 
Burton Watson, Sources of Chinese Tradition (2 vols.; New 
York: Columbia University Press, 1964), I, pp. 455-456, 
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replacing all those who had written commentaries on the 

41 Confucian doctrine during the previous dynasties. 

As an end-product of these converging trends, the 

subsequent intellectual synthesis was characterized by four 

distinct elements. They were, to use deBary's categories 

(slightly modified by James T. C. Liu), ethical funda

mentalism, restorationism, historical mindedness, and 

42 • humanism. Ethical fundamentalism represented a belief m 

the strict adherence to and development of the moral codes 

of Confucianism, and in the need to thoroughly examine "rife 

transcendent basis for such moral principles. Restora

tionism was a belief in the viability of restoring an 

ancient Utopia which the Neo-Confucianists had reconstructed 

out of the best of Confucian virtues. The justification for 

this latter characteristic was to be found in their his

torical mindedness. History was didactic. Studying the 

past was a means of discovering what went wrong, why Chinese 

society had lost the cohesiveness supposedly evident in the 

Golden Age of the sage kings. Finally, there was 

41. Yang Tung-ch'un, Chung-kuo hsiieh^-shu fa-chan 
shih [A History of the Development of Chinese Scholarship], 
Taiwan undated reprint of the original, Chung-kuo hsueh-shu 
shih chiang-hua (Shanghai: Pei-hsin shu-chii, 1932) , pp. 253-
254. 

42. James T. C. Liu, Ou-yang Hsiu: An Eleventh-
Century Neo-Confucianist (Stanford: Stanford University 
Press, 1967), pp. 18-19; and Wm. Theodore deBary, "Some 
Common Tendencies in Neo-Confucianism," in Confucianism in 
Action, ed. by Arthur F. Wright (Stanford: Stanford Univer"-
sity Press, 1959), pp. 34^44. 
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humanism—a concept that had been significantly altered 

since its development in the Chou dynasty because of the 

collapse of the strict social stratification and the 

resultant social mobility. 

Neo-Confucian humanism was not the humanism of the 

Chou dynasty Confucianism. The original Confucian system 

was predicated on the premise that by inculcating the 

aristocratic with moral values, the aristocrats as moral 

exemplars would influence all those in the lower strata of 

society. Neo-Confucian humanism was, in theory, less class-

restrictive. Self-cultivation and the capacity to com

pletely fulfill one's role in the cosmological order of 

things were within the reach of the rich and the poor, the 

educated and the illiterate. The hierarchies remained, but 

by establishing detailed modes of self-cultivation and self-

conduct for each person, regardless of his station in life, 

the Neo-Confucian moral order could penetrate all class 

levels.43 

The following statement adequately summarizes the 

general scope of Neo-Confucianism and complements deBary's 

earlier appraisal: 

This term [Neo-Confucianism] denotes the broad 
spectrum of various attempts and attainments in re^ 
examining, rediscovering, reinterpreting, redefiningr 
revitalizing, and reinforcing the heritage. These 
efforts sought to clear the mainstream by throwing 

43. James T. C. Liu, Ou-yang Hsiu, p. 19. 
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out what the concerned Sung thinkers believed to 
be un-Confucian. Neither did they agree among 
themselves, nor were they ever free from non-
Confucian influences. Dedicated to the task of 
restoring what they believed to be the basic and 
the true essences of Confucian teachings through 
correct reading of the ancient classics, Neo-
Confucianism was oriented towards the past, 
historic-minded, and conservative. On the other 
hand, many achievements flourished in fresh and 
innovative branches growing out from the old 
roots reaching out toward expanding dimensions, 
and forward looking.^4 

The above description is a good summation of Neo-Confucianism 

from the "objective," modern historical viewpoint, but what 

was li-hsueh to the scholars of the late Ming and early 

Ch'ing period? 

By the time of the late Ming there were two distinct 

branches within the Neo-Confucian tradition—the so-called 

Ch'eng-Chu school (after Ch'eng I and Chu Hsi) and the 

Lu-Wang school (from Lu Hsiang-shan and Wang Yang-ming). 

The former school of thought is more properly identified as 

the li-hsueh school, while the latter group was known as the 

hsin-hsueh or School of the Mind. By the seventeenth 

century, the former school had become the orthodox tradition 

while the latter school, beginning as an opposition school 

in the Sung dynasty, had gained new impetus in the Ming under 

the philosophical leadership of Wang Yang-ming and his 

students. 

44. James T, C. Liu, "State Orthodoxy," 483*-484. 
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For both philosophical schools their ultimate goals 

were the same; it was the means of achieving these goals 

that differed. Both schools sought "fundamental" Con

fucianism, and both schools advocated the cultivation of 

self according to what they believed to be basic Con

fucianism. For both schools it was imperative that one 

seek enlightenment through the study of the universal li, 

that principle which permeates all things and is the 

rational principle of human existence. To complement ljL and 

to give it material reality, there is ch'i [vital force]. 

These two principles are not completely separate, rather they 

exist as mutually supporting aspects of one whole. 

One of the fundamental differences between the two 

schools, then, centered on the method for discovering the 

li, and the interpretations of ch'i's influence on it. To 

function in harmony with the holistic entity that is reality 

one has to understand his own l_i, the li^ of the world around 

him, and its material ch' i influences. The li-hsiieh school 

borrowed an ancient phrase from the first chapter of the Ta 

Hsiieh [Great Learning] and made it the basis for their 

method of discovering these principles. "The investigation 

of things" [ko-wu] is the means whereby one can arrive at 

45 the understanding of l_i and ch' i. The Lu-Wang school, 

45. The complete translation of the section in 
which the above phrase appears is as follows: 

The ancients who wished to illustrate illustrious 
virtue throughout the kingdom, first ordered well 
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however, believed in the unity of one's mind with the 

universal li. Therefore/ one has only to investigate his 

own inner consciousness to discover the li. 

The Lu-Wang school also legitimated their theories 

with classical authorities. For them the proof lay in the 

46 Mencian concept of liang-chih or "intuitive knowledge." 

Man was bound by a natural duty to fully develop his mind 

and outwardly express his inner virtues—his intuitive 

knowledge or liang-chih. 

Intertwined with these two concepts was the problem 

of man's basic nature [hsing]. Was it by nature good, or 

47 evil? That is to say, was man's basic nature originally 

good—so ordered by its harmony with li_, the evil being the 

result of physical limitations—or was it originally 

their own States. Wishing to order well their 
States, they first regulated their families. 
Wishing to regulate their families, they first 
cultivated their persons. Wishing to cultivate 
their persons, they first rectified their hearts. 
Wishing to rectify their hearts, they first sought 
to be sincere in their thoughts. Wishing to be 
sincere in their thoughts, they first extended to 
the utmost their knowledge. Such extension of 
knowledge lay in the investigation of things. 

James Legge (trans.), The Chinese Classics (.Reprint ed., 
4 vols.; Taipei: Ch'eng-wen Publishing Company, 1970), I, 
pp. 357-358. 

46. Mencius, 7A.15. 

47. This basic argument grew out of the differing 
opinions of Confucius' two most famous disciples, Mencius 
and Hsiin Tzu. Mencius held that man's basic nature is good, 
whereas Hsiin Tzu believed the opposite to be true. For the 
Mencian view see, Mencius, 6A.6; Hsiin Tzu's arguments 
appear in Hsiin Tzu, 23. 
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evil—out of harmony with li^ and in need of l_i to restrain 

its power? Both schools would answer that man was born good 

but external influences produced evil in him. The Neo-

Confucian tradition was divided, however, on the form of 

man's basic nature. The Ch'eng brothers identified it with 

ch'i, Chu Hsi saw it as being identical with li_, and Wang 

Yang-ming identified it as being one with the mind. 

The corpus of Neo-Confucian literature is replete 

with detailed arguments concerning these three concepts of 

48 li, ch'i, and hsing. Eventually Neo-Confucianism, 

48. These topics were still very much in vogue in 
the seventeenth century. Ku Yen-wu comments on this subject 
in one of his letters: 

It is a matter of great regret to me that for 
the past hundred odd years, scholars have devoted 
so much discussion to the mind and human nature 
• » » • 

. , . But gentlemen of today . . . gather a 
hundred or so followers and disciples about them 
in their studies . . . [to] discuss with all of 
them on mind and nature. 

T'ing-lin shih-wen chi, 3.1a-2b; trans, in Wm, Theodore 
deBary et al., Sources, I, pp. 553-554. Ku?s observation 
would seem to be substantiated by the famous sixteenth 
century Jesuit missionary, Matteo Ricci. While residing in 
Nanking, Ricci was invited to a philosophical discussion 
with several local scholars, 

. . , and during the dinner, they opened a 
discussion on a question frequently introduced at 
their gatherings, namely, what are we to think of 
human nature? Is it essentially good, or bad, or 
neither? If good, whence the evil it begets? If 
bad, whence the good it produces? If neither, 
how does it happen that it produces both good and 
evil? . . . Up to this day their philosophers 
continue to argue about human nature, without 
ever being able to come to any definite conclusion 
about it. 

Matteo Ricci, China in the Sixteenth Century: The Journals 
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especially the Lu-Wang school branched out even further. 

The early Ch'ing intellectuals were disturbed by the 

Buddhist influences which they detected in the "left-wing" 

branches of the Lu-Wang school. Ch'anist meditative tech

niques had become an accepted part of the daily Confucian 

discipline. There seemed to be a loss of vitality as 

scholars spent their time in meditation and long debates 

over the metaphysical subtleties of the Confucian ethical 

principles. Moreover, there were an increasing number of 

"heterodox" schools springing up within the Lu-Wang tradi

tion. One particular school, especially heretical in the 

opinion of some early Ch'ing Confucianists, was saying, 

"Every street is full of sages," and, "Wine, women, wealth, 

49 and passion do not block the road to enlightenment." 

Early Ch'ing literati who had experienced the fall of the 

Ming dynasty saw a direct connection between the age of 

disorder and the late Ming Lu-Wang immorality. 

Before continuing with the discussion of the early 

Ch'ing intellectual trends in cross-section, there are two 

dimensions of the intellectual perspective which require 

of Matthew Ricci: 1583-1610, trans, by Louis J. Gallagher 
(New York: Random House, 1953), p. 3 41, 

49, Liang Ch'i-ch'ao, Intellectual Trends, p. 28. 
I have substituted "passion" for "anger" which appears in 
the Hsu translation. Liang used the graph ch'i [ether, 
spirit, essence] in the Chinese original. Although both 
meanings are possible, the preceding terms in the series 
would seem to indicate passion as a more appropriate 
translation. 
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further elaboration. Both areas were influential in the 

perpetuation and development of the Neo-Confucian tradition, 

and, because of their identity with it, both came under 

attack by early Ch'ing scholars. In order to more clearly 

understand the early Ch'ing climate of opinion it is 

important to be familiar with the institutional manifesta

tions of the Neo-Confucian tradition and their role in its 

development. These two institutions were the shu-yiian or 

local academies and the civil service examination system. 

The Chinese shu-yiian 

No one institution was more responsible for the 

development and perpetuation of Neo-Confucian thought than 

50 was the Chinese shu-yiian. The shu-yiian (literally, book 

or writing hall) originated in the late T'ang-Five Dynasties 

period and became a fully developed educational institution 

50. Ch'ien Mu concludes the introduction to his 
survey of Ch'ing thought with the following note on the 
shu-yiian: "Examining the changes in intellectual thought of 
the last 3 00 years, the rise of the shu-yiian and the reforms 
in its [intellectual] content cannot be neglected." Ch'ien 
Mu, Chung-kuo chin-san-pai-nien hsiieh-shu shih [History of 
Chinese Intellectual Thought in the Last Three Hundred 
Years] (2 vols.; Shanghai: Commercial Press, 1937), I, p. 
21, For two recent monographs on the shu-yiian institution 
see, Hayashi Tomoharu, "Sho-in to gakko to no seikakujo no 
kanren" ["Characteristic Relationships between the shu-yftan 
and the Schools"], in Ajia kyoikushi kenkyu [Researches in 
Asian Educational Historyj, ed, by Taka Akigoro (Tokyo: 
Bunri sho-in, 1966), pp. 617-643; and Okubo Hideko, "Shindai 
no sho-in to shakai" ["Shu-yiian and Society in the Ch'ing 
Period"], in Ajia kyoikushi kenkyu [Researches in Asian 
Educational History], ed. by Taka Akigoro (Tokyo: Bunri 
sho-in, 1966), pp, 647-690, 
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51 during the Sung dynasty. The term itself first appeared 

in 717 in the name of a hall for imperial copy work; as an 

educational institution, it may have had ties with the 

52 earlier, pre-T'ang ch'ing-she or "pure abode." 

The ch1ing-she were meeting halls on the outskirts 

of towns. In these halls local scholars and noblemen would 

gather for seasonal activities, including archery and 

charioteering in the spring and summer months and literary 

53 activities in the fall and winter months. Later as the 

ch'ing-she developed into educational centers, the instruc

tion was similar to the Buddhist methods for sutra instruc

tion—strict discipline and corporal punishment. Students 

who failed to answer with the proper response or who failed 

to improve their skills were often given a sharp blow to the 

54 head. 

By the Sung dynasty the term shu-yuan had become 

synonymous with educational institutions outside of the 

national school system. The majority of these academies 

51. Ch'en Ch'ing-chih, Chung-kuo chiao-yu shih [A 
History of Chinese Education] (3rd ed.; Taipei: Commercial 
Press, 1968), p. 232. 

52. Lu Kuang-huan, "The shu-yiian Institution 
Developed by Sung-Ming Neo-Confucian Philosophers," Chinese 
Culture, IX, No. 3 (1968), 98., and Hu Shih, "Shu-yiian chih-
tu shih-liieh" ["A Brief History of the shu-yuan System"] , 
Tung-fang tsa-chi, XXI, No. 3 (1924), 107. 

53. Hu Shih, "Shu-yiian," 107. 

54. Ibid., 108. 
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were privately established, although a few were government 

sponsored. Well-known scholars were invited to serve as 

directors [shan-chang]. A typical academy would have 

facilities for student housing, lecture halls, and store

rooms. It would usually be located on a private estate that 

provided a regular income for both director and students. 

The most important part of the academy was the 

library. Because of moveable block printing the number of 

printed books in circulation was gradually increasing and 

55 the shu-yuan became centers for large collections. In 

the smaller academies the director's personal collection 

would often comprise the entire library. Some directors had 

to augment their collections with government supplied 

copies. Chu Hsi personally petitioned the court for copies 

of the Confucian classics.^ The instructional material, of 

course, was almost exclusively based on the Nine Classics or 

57 Chiu Chxng. 

From the outset the shu-yuan were less restricted in 

the scope of their curriculum than were the government 

sponsored schools. Scholars and students were theoretically 

55. Mou T'ien-shou, Sung-Yiian, pp. 21-22, and Shih 
Mei-ts'en, Chung-kuo yin-shua fa-chan shih [A History of the 
Development of Chinese Printing] (Taipei: Commercial Press, 
1966), pp, 50-67. 

56. Lu Kuang-huan, "Shu-yuan," 104. 

57. Ch'en Ch'ing-chih, chiao-yu, p. 233. The 
Chiu-Ching or Nine Classics consisted of the Four Books and 
the Five Classics. 
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free to discuss any topic. As a rule the students took 

notes on the director's lectures and frequently these notes 

5 8 would become the basis for subsequent publications. The 

academies' primary goal, however, was the moral instruction 

of young men. Because the curriculum was almost entirely 

based on the Confucian classics, by definition and design 

its content was somewhat restricted. In Chu Hsi's famous 

academy, the Po-lu t'ung shu-yuan or White Deer Grotto 

Academy, the instruction emphasized the inculcation of 

sagely wisdom and virtuous conduct tempered with practical 

59 knowledge. 

There were three general categories of instruction 

in the White Deer Grotto Academy: general knowledge [chih-

n shih]; morality [tao-te]; and daily activities [sheng-huo]. 

General knowledge represented learning resulting from a 

thorough understanding of the principle of organization 

Ilij. Such knowledge was manifested in two sources—books 

Cprimarily the Confucian classics) and the experiences of 

58. The most famous Sung example of this practice 
was the Chu-Tzu yii-lu [Sayings of Chu Hsi] compiled by Chu' s 
students. Hu Shih, "Shu-yuan," 108. This practice continued 
on into the seventeenth century. Yen Hsi-chai's own Ssu-shu 
cheng-wu was compiled by his students from lectures on Chu 
Hsi's commentaries on the classics. YNP, 2.17b (35). 

59. Jen Shih-hsien, Chung-kuo chiao-yii ssu-hsiang 
shih [A History of Chinese Educational Thought] (Taxpei: 
Commercial Press, 1964), pp. 204-205, 

60. Ibid., p. 204, 
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everyday life. Instruction in morality was based on the 

well known Mencian concept of the wu-liin or "Five Human 

Relationships." The student was taught to embody the wu-liin 

and manifest them in all of his social intercourse. In the 

third category, instruction emphasized self-cultivation 

[hsiu-shen], managing affairs [ch'u-shih], and social rela

tions [chieh-wuj. Chu Hsi summarized the goals for these 

areas with the following maxims: 

Self Cultivation: Speak loyally and honestly, and 
act with sincerity. Restrain anger and curb lust. 
Move towards goodness by reforming errors. 

Managing Affairs: Determine their [the affairs] 
just solution and do not consider personal] 
profit. Enlighten their way and do not calculate 
their [personal] rewards. 

Social Relations: That which you do not want, do 
not extend to others. [When your] actions are 
unsuccessful, return to seek it [the reason] in 
yourself.61 

The subsequent growth and popularity of the shu-yuan 

owed much to the influence of Neo-Confucian masters such as ° 

Chu Hsi and Lu Hsiang-shan. Students of both the li-hsiieh 

and hsin-hsiieh schools of thought were ultimately responsible 

for the growing numbers of shu-yuan. For example, by the 

end of the Southern Sung dynasty (1278), there were 

61. Ibid., p. 206. For a slightly different 
translation see, Carsun Chang, The Development of Neo~ 
Confucian Thought (2 vols.; New York: Bookman Associates, 
1957-1962), II, pp. 67-68, and Adam Lui, "The Academies 
(shu-yuan) Under the Ch'ing," Journal of Asian History, 
VII, No. 1 (1973), 54-68. 
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6 2 approximately seventy-two such local academies. During 

this period students of the two Neo-Confucian schools of 

63 thought supplied most of the directors for the shu-yuan. 

During the Yuan dynasty there were over four hundred 

64 shu-yuan. An imperial edict formally incorporating the 

academies into the public educational system was partially 

responsible for this significant increase. During the early 

Ming dynasty, the popularity of the local academy was 

eclipsed by a renewed emphasis upon the National Academy 

65 [Kuo-tzu chien]. It was not until the middle of the 

fifteenth century (1468) that the shu-yuan gradually began to 

flourish once more. The peak of their growth came during 
/T 

the Chia-ch'ing reign (1522-1567). During the sixteenth 

century Wang Yang-ming's students were instrumental in 

establishing seventeen additional shu-yuan throughout 

Southern China. In the words of one author, "... what 

62. Lu Kuang-huan, "Shu-yiian," 106. 

63. Hu Shih, "Shu-yiian," 108. 

64. Lu Kuang-huan, "Shu-yiian," 117-118, 

65. Ch'en Tung-yiian, Chung-kuo chiao-yii shih [A 
History of Chinese Education] (2nd ed.; Taipei: CoramercTal 
Press, 1966), pp. 356-364. 

66. Ibid., pp. 361-363, 

67. Lu Kuang-huan, "Shu-yiian," 126. 
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can only be called an academy craze was sweeping the intel-

6 8 lectual world in the late Ming times," 

Accompanying this shu-yuan "craze" were two signifi

cant modifications within the intellectual orientation of 

the institution. These were the growth of the lecture or 

conference [chiang-hui or chiang-ching-hui] academies and 

69 the examination academies. Unlike the traditional 

academies, the chiang-hui (the Tung-lin academy is one 

example) held monthly meetings. Formal invitations were 

issued to local scholars to attend and participate in the 

discussions. The director or a local scholar would lecture 

on a given topic, after which there would be a general dis

cussion session. A new speculative intellectual trend began 

to characterize many of these meetings. Scholars would 

spend long hours discussing metaphysical and abstract 

interpretations of the Confucian ethical values. 

The Ming dynasty examination academies evolved out 

of a close relationship between the old shu-yuan and the 

Ming civil service examination system. Most of these 

examination shu-yuan had become merely institutions to 

68. Charles 0. Hucker, "The Tung-lin Movement of 
the Late Ming Period," in Chinese Thought and Institutions, 
ed. by John K. Fairbank (Chicago: University of Chicago 
Press, 1957), p. 14. 

69. Hu Shih, "Shu-yuan," 108. See also, Ono Kazuko, 
"Shinsho no kokeikai ni tsuite" ["Chiang-ching hui in the_ 
Early Ch'ing"], Toho Gakuho, XXXVI (October, 1964), 633-663. 
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prepare students for the provincial and prefectural 

examinations.^ 

During the late sixteenth and early seventeenth 

centuries, the shu-yuan (excluding the examination 

academies) institution had an uneven history, vascillating 

between official support and encouragement, and official 

71 proscription. In the Ch'mg dynasty the government 

eventually assumed direct control over the shu-yuan by 

72 bringing them into the official educational system. 

Reviewing the history of the shu-yuan, it is clear 

that early Sung Neo-Confucian scholars gave a definite 

direction to the development of the institution. The Neo-

Confucian ideology had become the basis for its curriculum 

and, as succeeding generations of students established new 

academies, this ideology was spread throughout China. When 

the institution declined in popularity during the early Ming 

dynasty, it was the direct influence of another Neo-

Confucian school—the Wang Yang-ming hsin hsiieh school—^ 

which ultimately brought about a shu-yuan restoration. The 

local academy institution, then, was an integral part of the 

expansion and perpetuation of the Neo-Confucian thought that 

70. Ch'en Tung-yiian, chiao-yii, p. 3 68. 

71. Ibid., p. 444, 

72. Ch'en Ch'ing-chih, chiao-yii, p. 474. 
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would dominate the intellectual concerns of early Ch'ing 

literati. 

Early Ch'ing intellectuals were disturbed with the 

transformations that had occurred within the shu-yiian system. 

These scholars attacked the academies for their connection 

with the examination system and for being intellectual 

fronts for "un-Confucian" activities. The examination 

system that the shu-yiian supported (here the reference is 

primarily to the examination academies, although to some 

extent the other academies also fostered a belief in the 

"system") also came under attack. 

The Chinese Civil Service Examination System 

The origins of the civil service examination system 

73 pre-dated the rise of the shu-yiian by hundreds of years. 

By the Sung dynasty, however, the examinations had become 

74 the primary route to power and wealth. It was in the Ming 

dynasty that Neo-Confucianism (through the officially pro

moted Sung commentaries on the classics) came to be the 

intellectual basis for the examinations. Early Ch'ing 

intellectuals saw the examination system as the manifestation 

73. The system in theory can be traced back to the 
Former Han dynasty (201 B.C.-8 A.D.), but as a permanent 
competitive system it came into being during the Sui and 
T'ang dynasties. Wolfgang Franke, The Reform and Abolition 
of the Traditional Chinese Examination System (Cambridge; 
Harvard University Press, 1958), pp. 1-7. 

74. Ibid., p. 7. 



47 

of all that was wrong with Confucianism and Confucians. In 

their opinion the system fostered rote learning and imita

tive, personally restrictive literary styles; moreover, they 

regarded the men who were products of the system to be 

unequal to the responsibilities of maintaining a strong and 

stable China. According to some, therein lay the ultimate 

cause for the collapse of the Ming dynasty. 

Prior to the Ming dynasty the national school system 

and the examination system alternated in their respective 

75 importance to official advancement. The schools became 

7 6 the foundation for the examination system. The official 

school system was divided into centralized and localized 

schools. The central schools included national schools, 

clan schools, and military schools. The local system con

sisted of prefectural, departmental, and district schools in 

77 addition to the military and clan schools, In the more 

remote areas there were border schools and garrison 

schools. In 1375 the first Ming emperor formally estab

lished an elementary school system—the she-hsueh. By 1504 

75. Ch'en Ch'ing-chih, chiao-yii, p. 371, 

76. Shen Chien-shih, Chung-kuo k'ao-shih chih-tu 
shih [A History of the Chinese Examination System] (Taipei: 
Commercial Press, 1969), p. 156. 

77. Ch'en Ch'ing-chih, chiao-yii/ p. 37 2. 
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these schools were specifically oriented toward children 

7 8 under fourteen years of age. 

In the late sixteenth century, however, regardless 

of the school or the level, the primary concern was prepara

tion for the civil service examinations. The elementary 

curriculum consisted of studies in the classics, laws and 

statutes, and ceremonies and customs. By the time the 

student was ready for the first examinations, however, he 

relied on certain special "compendiums" or encyclopedias 

which, for the classics, included the officially recognized 

7 9 Ch'eng-Chu commentaries. There were encyclopedias for 

almost any need. There were encyclopedias for general 

knowledge, letters and formal documents (both public and 

private), poetry, history and customs, children's education, 

8 0 and even household affairs. Students merely had to 

memorize the accepted forms, styles, and content in order 

81 to prepare for the examinations. 

78. Shen Chien-shih, k'ao-shih chih-tu, pp. 164-165. 

79. Tadao Sakai, "Confucianism and Popular Educa
tional Works," in Self and Society in Ming Thought, ed. by 
Wm. Theodore deBary (New York: Columbia University Press, 
1970), pp. 331-338. Accqrding to the author, the two most 
popular works of this type were the Ssu-shu ta-ch'uan [The 
Great Compendium of the Four Books] and the Wu-ching ta-
ch'iian [The Great Compendium of the Five Classics] . 

80. Ibid., pp. 332-333. 

81. The standard format for the Ming examinations 
was the so-called pa-ku or "eight-legged" essay style. See, 
Ch'en Tung-yiian, chiao-yii, pp, 335-3 52, and my note 70, 
Appendix, 
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Once the student felt sufficiently prepared (most 

began in their late 'teens), he could begin with the 

8 2 "qualifying" examinations. These examinations began at 

the district level [hsien-k'ao] and proceeded through two 

additional prefectural tests [fu-k'ao]. By passing the last 

of these qualifying examinations the student would become a 

sheng-yiian (also known as the hsiu-ts' ai or "cultivated-

talent" degree). This degree automatically conferred gentry 

status on the holder, however, the sheng-yiian had to con

tinue taking periodic maintenance examinations in order to 

> , . ... .. 83 retain his privileged status. 

Successful candidates at the lowest level ideally 

would continue on to the provincial examinations and the 

chii-jen or "Elevated Man" degree. Ultimately the student 

could take the metropolitan examination for the chin-shih 

or "Presented Scholar" degree which was held at three year 

intervals in the imperial capital. Those successful in the 

metropolitan jhui-shih] examinations were summoned to the 

palace for an imperial examination and their final placement 

84 on the chin-shih lists, 

82. Franke gives a simplified chart outlining the 
steps in the examination ladder. See, Wolfgang Franke, 
Reform and Abolition, p, 9, 

83. Ibid., p. 10. 

84. Ibid., p, 11, 
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In reality, of course, the majority of the scholars 

spent their lives somewhere in between the sheng-yiian and 

chu-jen degrees, continually testing to maintain their 

8 5 gentry status. In addition to failure for poor performance 

on the tests, examination quotas also often prevented a 

speedy advancement within the system. 

As a rule, official government posts went to the 

8 6 ' chin~shih. An official post meant money, power, and 

family security. Even the privileges accorded to the lowest 

members of the gentry class were sufficient inducement for 

most young men to spend their youth in the "examination 

87 life." By the late Ming the "system" governed the would-

be official's education and his entire life style. 

85. Ibid., p. 10. 

86. In the late Ming there were more official 
positions open to the chii-jen. According to James Parsons, 
during the Ch'ung-chen reign (1628-1655), only forty-five 
per cent of the 13 6 prefectures he studied (out of a total 
of 156) had magistrates with the chin-shih degree, James 
Bunyan Parsons, "The Ming Dynasty Bureaucracy: Aspects of 
Background Forces," Monumenta Serica, XXII (.1963), 393-394. 

87. Some of the more important privileges included: 
exemption from labor services or their tax substitute, 
protection from certain legal actions, and the gentry status 
which insured a marked degree of security for one's family. 
Wolfgang Franke, Reform and Abolition, pp. 9-10. According 
to Ho Ping-ti, the sheng-yiian, while theoretically part of 
the "gentry" class, were in reality "scholar-commoners" who 
constituted an important transitional group between commoners 
and the official class. Ho Ping-ti, The Ladder of Success 
in Imperial China: Aspects of Social Mobility, 1368-1644 
(New York: Columbia University Press, 1962), pp. 34-41. 
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After the fall of the dynasty, Ming loyalist 

scholars such as Huang Tsung-hsi and Ku Yen-wu were very 

outspoken in their criticism of the examination system. 

In the following quote Huang clearly states his reserva

tions about the standard government recruitment system: 

Common people see only that during the last two 
hundred years one or two eminent and upright men 
have emerged out of [the examinations], and thus 
they think that the examinations [as practiced now] 
are already perfect and that it is not necessary to 
look for something better. [These people] are not 
aware that when these hundreds, thousands, and tens 
of thousands of people assemble for the examina
tions, eminent and upright men who are not sitting 
for the examinations have no chance of becoming 
officials. This means that the eminent and upright 
men have to adjust themselves to [lit., "get"] the 
examinations [as the only path to official appoint
ment] , and not that by examinations the eminent and 
upright men are secured [as officials for the state], 

. . . When only simple and foolish ones are 
allowed to fill the empire [as officials], how can 
it be said that Heaven does not produce talented 
men? That is to say, the law of selection is 
wrong.88 

Ku Yen-wu was no less critical in his remarks: 

The court, in order to select sheng-yiian, 
examines them through their elucidations of the 
classics, discussions and dissertations, and 
addresses and judgements, wanting them to know 
thoroughly the purport of the Six Classics and to 
understand the affairs of our own time. At present 
the elucidations printed by the book-stores are 
called "current essays." These [current essaysj 
discard the canonical writings of the great sages, 
the commentaries by former Confucian scholars, and 
the histories of former times. [The candidates] 
do not read [these earlier writings]; they read 
the so-called current essays. The Icollections 

21, 
88, Wolfgang Franke, Reform and Abolition, pp. 2CK 



52 

of] current essays issued [by the bookstores] 
change for each examination. A boy only five 
feet tall may be able to recite several tens of 
these essays, and by changing their texts a 
little he can get a degree. But the less 
clever ones become white-haired without having 
succeeded. 

Sincere scholars waste useful years and months 
in the examination buildings. Those, however, who 
succeed promptly in their early years look lightly 
upon the matters of the empire and the court, 
assuming that to achieve fame and merit in one's 
life involves no more than this. Thus the 
corruption of talented men in the empire goes so 
far that [so-called] literati are no longer 
{proper] literati, [so-called] officials no longer 
[proper] officials, [so-called] soldiers no longer 
[proper] soldiers, and [so-called] generals no 
longer [proper] generals. Therefore insurgents and 
traitors can take advantage of this situation, and 
enemy countries and foreign aggression can win the 
day. If the effort put into the current essay 
could be applied to the classics, the histories, 
and the affairs of our time, then, of course, 
wise and eminent literati with a thorough under
standing of political affairs would result.̂ 9 

Similar views may be found in the writings of several 

90 early Ch'ing scholars. 

By way of summary, the shu-yuan and the examination 

systems were two of the more influential institutional 

factors in the perpetuation and divergence of the Neo-

Confucian tradition. Until the popularity of the Wang 

Yang-ming hsin-hsiieh school supplanted it, the Ch'eng-Chu 

89. Ibid., p. 20, 

90. Liang Ch'i-ch'ao cites similar passages from 
the writings of other early Ch'ing intellectuals such as 
Li Shu-ku, Chu Shun-shui, Wang Fu-chih, and Fei Mi, Liang 
Ch'i-ch'ao, Chung-kuo chin-san-pai-nien hsiieh-shu shih. 
[History of Chinese Intellectual Thought in the Last Three 
Hundred Years] C6th ed.<; Taipei* Chung-hua shu-chU, 1970) , 
pp. 5-6. 



school's li-hsiieh tradition was the intellectual basis for 

the academies. Although the hsin-hsiieh doctrines began 

to replace the li-hsueh ideology in the late Ming, the 

examination system continued to promote the Ch'eng-Chu 

thought. This branch of the Neo-Confucian tradition was to 

be further enhanced by the Ch'ing government's private and 

public promotion of it. 

Although Neo-Confucianism was the dominant intel

lectual trend in the sixteenth century, in the later years 

of that century there were intellectual sub-currents which 

pointed toward a significant intellectual shift. One aspect 

of this shift is evidenced by syncretistic trends on the 

religious level—the so-called union of the three teachings 

91 [san-chiao ho-i]. But, as deBary points out, this 

syncretistic trend was not limited strictly to the popular 

religious level: 

There is still other evidence that what we find 
in the sixteenth century is a near-revolution in 
thought, rather than simply a passing mood of 
eclecticism. The new view of the self, stressing 
the actual nature of man and especially his 
physical life and concrete needs, tended to 
generate a new "pragmatism" which gave increasing 
attention to "practical" realities. 2̂ 

91. Tadao Sakai, "Confucianism," pp. 3 44^3 45. 

92. Wm. Theodore deBary (ed.), Self and Society in 
Ming Thought (New York: Columbia University Press, 1970), 
p. 23. 
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This "near revolution in thought" was in part 

engendered by the aforementioned developments in both 

the shu-yuan and the examination systems. The events 

surrounding the Ming collapse helped to further enhance the 

trend. As will be seen in the following section, early 

Ch'ing scholars continued this "pragmatic" trend, but the 

realities of life brought about a penetrating re-evaluation 

of the intellectual tradition. The Neo-Confucian schools 

of thought would be especially singled out for attack. 

Some scholars would attack the orthodox Ch'eng-Chu school, 

some would attack the hsin-hsiieh schools. Still others, 

such as Yen Hsi-chai and his students, would attack both 

Neo-Confucian traditions and demand a return to the funda

mental Confucianism of Chou China. 

The following section will discuss some of the 

modern interpretations of the seventeenth century intel

lectual climate that had grown from the themes presented 

above. 

Modern Interpretations of Seventeenth Century 
Chinese Intellectual Trends 

In a recent article on the development of Ch'ing 

thought, Yii Ying-shih outlines two general views of the 

Ch'ing period and its relationship to the Sung and Ming Neo-

Confucian tradition. 

Regarding the relationship of Ch'ing period 
thought to the Sung-Ming Confucian tradition, there 
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have been two different views: the first view 
emphasizes it as a total reaction to li-hsiieh. 
. . . The second view, then, is a modification 
of the first. This [view] while not denying the 
innovations produced in Ch'ing learning, still 
emphasizes the vigor and life of the Sung and 
Ming tradition as it existed in the Ch'ing 
period.93 

Yii lists Liang Ch'i-ch'ao and Hu Shih as the pro

ponents of the former view. As Yii points out, their 

interpretation stresses both the negative aspects of early 

Ch'ing thought as manifested in the widespread opposition 

to metaphysical studies, and the positive dimensions as 

represented by the rise of the classically oriented, k'ao-

cheng school. According to the author, Ku Yen-wu's thought 

would most clearly represent the spirit of the age in the 

Hu-Liang interpretation. Ku attacked the popular "pure-

talk" trends which had shifted from the original emphasis 

on Taoist concepts, to the late Ming emphasis on Confucian 

subjects. Moreover, Ku made the statement that only 

"classical studies [ching-hsiiehj are li-hsiieh." According 

to the Hu-Liang interpretation the early Ch'ing scholars 

wished to substitute "real" classical studies for the 

94 "empty," abstract of Ming thought. 

93. Yii Ying-shih, "Ts'ung Sung-Ming ju-hsueh te 
fa-chan liin Ch'ing-tai ssu-hsiang shih" ["Ch'ing Period 
Thought in Terms of the Development of Sung-Ming Neo-
Confucianism"] , Chung-kuo hsiieh-jen, II (September, 1970) , 
19. 

94. Ibid. 
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Ch'ien Mu and Feng Yu-lan represent the leading 

spokesmen for the second view. In Ch'ien Mu1s view, the 

Ch'ing Han-learning school originated with such seventeenth 

century Ming remnants and early Ch'ing scholars as Sun 

Ch'i-feng, Huang Tsung-hsi, Ku Yen-wu, Wang Fu-chih, and 

Yen Hsi-chai. These and other scholars of the period were 

very much committed to the Sung and Ming intellectual 

tradition,, and their thought clearly expressed the extent 

of intellectual continuity from Sung to early Ch'ing. As 

for Feng Yu-lan, his standard history of Chinese philosophy, 

Chung-kuo che-hsiieh shih [A History of Chinese Philosophy] 

supports Ch'ien's view by stating that the k'ao-cheng school 

95 was a continuation of Sung learning. 

From this point of view, therefore, the Han^ 
learning of the Ch'ing was a continuation of Sung 
and Ming Neo-Confucianism, the major contribution 
of which lay in its new answers and interpretation 
to the latter's traditional problems and texts. 
This new approach, moreover, had already been 
foreshadowed by certain tendencies taking place 
within Neo-Confucianism itself during the latter 
decades of the Ming and early part of the Ch'ing. 
Hence those adherents of Han learning who con
centrated on philosophy should, despite their 
outward opposition to Neo-Confucianism, properly 
be regarded as its perpetuators and developers, 
rather than as the founders of a new school.96 

The following quote best sums up Ch'ien Mu's own 

evaluation of the period: "... [the late Ming period was 

95. Ibid, 

96. Feng Yu-lan, History, II, p, 631, 
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characterized by] a movement away from the Buddhist inspired 

Sung and Ming philosophical trends which aimed at instruct

ing man how to become a sage in this world and a Buddha in 

the next, to instructing men how to manage the affairs of 

97 the present world." This trend according to Ch'ien, was 

motivated by the events surrounding the Ming collapse and a 

search for an alternative to the traditional, Buddhist 

98 inspired Neo-Confucian emphasis. 

The following material will focus on three interpre

tations. The first will be the Hu-Liang view (including 

Hsiao I-shan's modification) inasmuch as their views have 

been the basis for most of the subsequent interpretations. 

Moreover, their writings are still the most widely quoted 

secondary works for this early Ch'ing period. The second 

and perhaps the best individual summary of the period, is 

the model outlined by the Japanese intellectual historian, 

Yamanoi Yu. The Marxist interpretation will conclude this 

section. 

In his History of Intellectual Trends in China 

during the Last Three Hundred Years, Liang Ch'i-ch'ao 

suggested five trends as indicative of the intellectual 

97. Ch'ien Mu, "Wan-Ming chu-ju chih hsiieh-feng yu 
hsiieh-shu Chsia) " ["The Scholarship and Intellectual Trends 
of Some Late Ming Confucians (Part Two) "J Jen-sheng, XIX, 
No. 8 (1960), 7. 

98. Ibid. 



developments of the last twenty to thirty years of the Ming 

99 dynasty. 

1. The reaction against the individualism of the 
Wang Yang-ming school. 
[This in general terms was the backward-looking 
approach which tended to replace the abstract, 
metaphysical trends of the Lu-Wang hsin-hsiieh 
school. Liang cites the Liu Tsung-chou school 
as an example of this reaction.] 

2. The reaction within the world of natural 
science. 
[This category is represented by the renewed 
interest in technology studies manifested in 
the writings of such men as Hsu Hsia-k'o and 
Sung Ying-hsing.] 

3. The introduction of Western astronomical 
sciences. 
[Jesuit missionaries of the late sixteenth and 
early seventeenth centuries were primarily 
responsible for seeking reforms in the Chinese 
calendar system.] 

4. Developments in printing and book collecting. 
[This period was marked by the rise of large 
personal libraries. According to Liang, men 
like Hsiao Hung (1541-1620) , Fan Chin (.1506-
1585), and Mao Chin (1599-1659) possessed 
enormous private libraries. Fan Chin's 
reknowned T1ien-i-k'o collection may well 
have been the largest private collection of 
books and manuscripts in the world. Such 
collections were often frequented by early 
Ch'ing scholars.] 

5. Buddhist reactions. 
[Buddhists were rejecting the heretofore 
popular Ch'an sects in favor of the Ching-t'u 
or Pure Land Buddhism.]^00 

99. Liang Ch'i-ch'ao, hsiieh-shu shih, pp. 7-10, 

100. This trend toward ching-tu Buddhism was a 
factor in the late Ming lay-Buddhist movement. Kenneth 
Ch'en, Buddhism, pp. 447-448. 
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In terms of governmental influences on early Ch'ing 

intellectual trends, Liang divided the early Ch'ing into 

three periods: the Period of Utilitarian Measures (1644-

1654), the Period of Extreme Repression (1655-1662), and the 

Period of Conciliation (1673-). To use Liang's phrase, it 

took, "... forty days for the Manchus to conquer Peking, 

but forty years to conquer China.11"''0"'" In Liang's view the 

Manchu success was predicated upon effective control of the 

literati—the leaders of China. To achieve that end within 

the first period, that of Dorgon's regency, the traditional 

examination system was ordered continued. In the second 

period the Shun-chih emperor had assumed control of the 

government. More extreme measures were instituted. These 

included literary inquisitions and prohibitions against 

literary societies and the construction of any new shu-yuan. 

The Manchu ruler viewed such societies (especially the 

chiang-hui) as breeding grounds for anti-Manchu sentiments. 

Some of these groups had been centers for organizing Ming 

restoration movements/^ 

In the third era the K'ang-hsi emperor instituted 

conciliatory measures designed to both appease and control 

the literati by bringing them into the central government. 

These measures included the special po-hsueh hung-ju 

101. Liang Ch'i-ch'ao, hsiieh-shu shih, p. 14. 

102. Ibid.p. 15. 
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examination of 167 9, and special literary compilation 

projects. Especially successful in this regard was the Ming 

History Project. By the Ming dynasty the compilation of the 

dynastic history of the previous dynasty had become the 

responsibility of the succeeding dynasty. By establishing 

the Ming History Bureau, the Manchu government succeeded in 

attracting many otherwise disaffected scholars to work 

within the Manchu governmental system. 

In terms of the schools of thought flourishing 

during the early Ch'ing, Liang suggested that four distinct 

trends were visible among the interests of the early Ch'ing 

scholars: the Classical School, the Astronomical School, 

103 the Ch'eng-Chu School, and the Yen-Li Pragmatic School. 

Hsiao I-shan later expanded on this basic scheme. In his 

history of the Ch'ing period, Hsiao supports Liang's 

analysis of the early Ch'ing intellectual trends as being 

the culmination of an intellectual reaction or revolt 

104 against the Sung-Ming Neo-Confucian trends. Moreover, 

Hsiao also saw these early Ch'ing trends as a movement away 

from the subjective methodology of the Sung and Ming 

scholars, to the objective approach of the early Ch'ing 

105 intellectuals. The seventeenth century, then, was still 

103. Ibid., p. 17. 

104. Hsiao I-shan, t'ung~shih, I, p. 935, 

105. Ibid., p, 937. 
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a "reactionary" period in Hsiao's view, but its distinguish

ing characteristic was classical study. These classical 

projects promoted research into ancillary fields such as 

geography, history, and astronomy. In Hsiao's view the 

primary goal was to establish a true textual tradition and 

thereby refute earlier, Neo-Confucian scholars by removing 

the foundation of their theories—their standard editions of 

the Confucian classics. 

Hsiao suggested three special characteristics of the 

early Ch'ing period. First there was a general advocacy of 

reading and the re-discovery of the written records. 

Scholars wished to move away from the abstract intellec-

tualizing that had become so popular and widespread in the 

106 Sung and Ming dynasties. This interest in reading was 

accompanied by a widespread skepticism. Scholars would 

spend their entire lives in the textual study of one 

classic. As a result of this trend forgeries were dis

covered by those who were investigating the entire corpus 

of the Confucian tradition. Finally, the period was marked 

107 by a trend toward practical scholarship. As will be 

discussed later, the intellectual focus shifted from private 

to public concerns. Hsiao also believed that the early 

Ch'ing was a period of intellectual "enlightenment," but it 

106. Ibid., p, 947, 

107, Ibid., pp, 947-948. 
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was an enlightenment replete with clear traces of the Sung 

and Ming tradition. 

Hu Shih's interpretation of the early Ch'ing 

intellectual trends stressed their complete break with the 

Neo-Confucian tradition. In the opening paragraphs of his 

Tai Tung-yuan te che-hsueh [The Philosophy of Tai Tung-yuan], 

Hu characterizes the early Ch'ing intellectual world with 

the following: 

The Ch'ing dynasty's first years, although 
coming immediately after the late Ming, had 
already begun a new era. . . . Those scholars 
who approached the Chu Hsi school [in their 
intellectual viewpoints] such as Ku Yen-wu and 
Yen Jo-chii, together became the founders of 
k'ao-cheng learning. Those [scholars] who 
approached the Wang Shou-jen school, like 
Huang Tsung-hsi, who considered himself a 
follower of Liu Tsung-chou, and Mao Ch'i-ling, 
who considered himself a follower of a separate 
school within the Wang-learning [school], all 
specialized in historical and classical studies. 

The particular rise of the Yen Yuan-Li Kung 
school in the North, although it became a 
[philosophical] system, in reality was a forceful 
"anti-metaphysical" revolution; [it] certainly 
opened a new road for modern Chinese thought. , . . 

Generally speaking, the "anti-metaphysical" 
movement of that time contained two trends within 
its destructive aspect. One was an attack on the 
metaphysics of the mind and man's basic nature, 
one was an attack on the metaphysics of the pre
existing heaven phenomenon. 

Within the constructive aspect, this great 
movement also contained two trends. One. dimension 
was the emphasis on practicality, one was the 
emphasis on classical studies—to use practical 

108. Ibid., p. 949. 



methods to rectify the abstractions of [Neo-
Confucianism] and to substitute classical 
studies for Neo-Confucianism. -*-09 

In a subsequent piece (written a year later), Hu 

further elaborated on his dualistic description of the 

early Ch'ing intellectual trends: 

The anti-Neo-Confucian movement had two 
dimensions: 
1. Destructive 

(a) Overthrow the T'ai-chi t'u and other 
such works of superstitious Neo-
Confucianism—men like Huang Tsung-hsi 
and Mao Ch' i-ling . HO 

(b) Overthrow metaphysical discussion on 
the mind and man's basic nature—men 
like Fei Mi and Yen Yuan. 

(c) Overthrow all of the arbitrary and 
non-humanistic viewpoints—men like 
Yen Yuan, Tai Chen, and Yuan Mei. 

2. Constructive 
(a) Establish an empirical methodology—men 

like Ku Yen-wu, Tai Chen, and Ts'ui Shu. 
(b) Establish a new philosophy—men like 

Yen Yuan and Tai Chen.H-1 

There have been several modifications of these ear 

interpretations, but in most surveys of Chinese thought 

subsequent authors have followed the Liang-^Hu 

109. Hu Shih, Tai Tung-yuan te che-hsueh [The 
Philosophy of Tai Tung-yuan] (Jen-jen wen-k'u ed.; Taipei: 
Commercial Press, 1971), pp. 1-2, 4. 

110. The reference is to Chou Tun-i's T'ai-chi 
t'u-shuo [Diagram of the Supreme Pole Explained]. 

111. Hu Shih, "Chi-ke fan li-hsiieh," p. 56. 
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112 interpretation. One author has substantially refined and 

enlarged on this interpretation, providing a more detailed 

and cohesive view of the seventeenth century intellectual 

trends. Yamanoi Yu's first article on this topic entitled, 

"Mimmatsu Shinsho ni okeru keiji chiyo no gaku" ["The 

Practical Affairs School of the Late Ming and Early Ch'ing"] 

provides a good, concise analysis of the period, both in 

113 terms of its initial development and its final resolution. 

Yamanoi succeeds in combining elements from both of the 

previous interpretations (Liang-Hu and Ch'ien-Feng) in a 

penetrating view of this important transition period. 

In the summary to this article, Yamanoi gives a 

concise definition of the period as it relates to the 

developments of the late Ming and early Ch'ing: 

To sum up, the Practical Affairs School was a 
phenomenon which represented an intellectual 
consciousness in the transition period between 
the golden years of the hsin-hsueh school during 
the Wan-li period of the late Ming {157 6-1620] 
and the K'ao-cheng school's expansion period in 
the last years of the K'ang-hsi era of the early 

112. It should be noted, however, that in terms of 
total numbers those scholars associated with this early 
Ch'ing "reactionary" movement were a decided minority. This 
is evident in Yen's writings as indicated by his remarks on 
his journey to Honan. See, Chapter III, p. 167. 

113, Yamanoi Yu, "Mimmatsu Shinsho ni okeru keiji 
chiyo no gaku" ["The Practical Affairs School of the Late 
Ming and Early Ch'ing"], Tohogaku Ronshu, I (February, 
1954), 13 6-150. Yamanoi's subsequent article on the same 
topic appeared in 1965. Yamanoi Yu, "Mimmatsu Shinsho shiso 
ni tsuite no_ikkosatsu" ["A Study of Late Ming-Early Ch'ing 
Thought"], Tokyo Shinagaku-Ho, XI (June, 1965), 37-54. 
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Ch'ing dynasty [K'ang-hsi's reign, 1662-1723]. 
Therefore as an antithesis of the hsin-hsueh 
school', the Practical Affairs school was a 
product of a period brought on by the social 
chaos during the late Ming, and as that social 
situation disappeared, the basis [for the 
Practical Affairs school] gradually disappeared, 
producing [as an end result] the k'ao-cheng 
school. 

As suggested above, the social chaos of the late 

Ming greatly influenced the subsequent development of Ch'ing 

thought. In Yamanoi's view, although the late Ming Tung-lin 

movement (a product of this late Ming political and social 

chaos) also advocated "practical learning," they were still 

operating within the framework of the traditional views. 

That is to say, their immediate goal was a moralistic one— 

the cultivation of the self as a means to rectify the 

political and social ills. Their frame of reference was 

still within the scope of the hsin-hslieh school's mixture 

of self-cultivation and Wang Yang-ming's "knowledge and 

115 action" [chih hsing ho l] . 

According to Yamanoi's interpretation, after the 

fall of the dynasty a practical affairs consciousness became 

evident among the Ming loyalists, and it ultimately developed 

into three distinct schools of thought or intellectual 

groupings: the Practical Action School, the Technological 

School, and the Classicist-Historical School. The following 

114. Yamanoi Yu, "keiji chiyo no gaku," 149, 

115. Ibid., 140. 
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summary is based on Yamanoi's tripartite practical affairs 

model. 

The Practical Action School was concerned with 

acquiring knowledge for more practical uses than those 

sought by the rote-memory system of the contemporary 

educational examinations. Sun Ch'i-feng (1584-1675) was a 

leading figure of this school of thought. Sun's thought 

was eclectic, drawing upon both the Sung-Ming Neo-Confucian 

traditions, but, like other members of this school, he 

emphasized the importance of knowledge for daily life. 

Others belonging to this group included Li Yung (1627-1705), 

Yen Hsi-chai, Lu Shih-i (1611-1672) , Chu Chih-yii (.1600-1682) , 

Wang Yii-yu (1615-1684), and Chang Lo-hsing (1611-1674)."''"'"^ 

All of these scholars stressed the importance of practical, 

everyday knowledge. Their interests included military 

science and history, weaponry, astronomy, rites and music, 

law, medicine, divination, political history, agriculture, 

hydraulics, and political science. Still evident in their 

writings, however, was an overriding concern for the moral 

cultivation of the individual. In terms of content, then, 

this school of thought was still closely associated with the 

earlier Tung-lin movement. 

The Technological School was primarily the result of 

Jesuit influences. Two prolific writers of this school, 

116. Ibid., 142. 



Hsii Kuang-ch'i (1563-1633) and Li Chih-tsai (d. 1630), were 

both assisted by the Jesuit missionaries. Hsii translated 

Euclid with the assistance of Fr. Sabbathin de Ursis (1575-

1620). A student of Sun Ch'i-feng, Hsiieh Feng-tso (1628-

1700), collaborated with the Polish missionary, Jean-

Nicholas Smogolenski (1611-1656), in the translation of over 

twenty scientific works, including treatises on spherical 

117 trigonometry and logarithms. Other "technologists" such 

as Mei Wen-ting (1633-1721) and Wang Hsi-shan were 

responsible for much of the subsequent development of 

Chinese astronomical sciences through their efforts in 

combining Western and Chinese astronomical traditions. 

Yamanoi also suggests that scholars writing general 

works on traditional Chinese technology should also be 

included in the Technological School. He specifically 

singles out Sung Ying-hsing, author of the famous summary 

118 
of seventeenth technology, the T'ien-kung k'ai-wu. This 

survey of Chinese technology (lit., The Exploitation of 

Heaven's Works) contains, "... practically all of the 

major industrial techniques of its time, from agriculture, 

117. Ibid., 145, and ECCP, p. 511. 

118. Ibid., 144. 
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textiles, mining, metallurgy and chemical engineering, to 

119 the building of boats and the manufacturing of weapons." 

Although Yamanoi does not discuss them, three addi

tional names would seem logical additions to this category. 

These are Li Shih-chen (1518-1593) , Hsii Hung-tsu (1586-

1641) , and Ku Tsu-yii (1631-1692) . 

Chronologically, Li Shih-chen was more properly a 

late Ming figure but he was still very much a part of the 

120 late Ming and early Ch'ing "pragmatic" movement. Li's 

name is synonymous in China with the development of the 

Chinese pharmacological sciences. His magnum opus, the 

Pen-ts'ao kang-mu fThe Compendium of Materia Medica] was 

probably the most significant individual contribution to 

medical science in the Ming dynasty. Over a period of 

thirty to thirty-five years, Li painstakingly studied, 

annotated, and revised all of the available materia medica, 

while simultaneously carrying on his own careful field 

research. The final product of his labors was a 52 volume 

work containing descriptions of 1,800 different medicines, 

119. Sung Ying-hsing, T'ien-kung k'ai-wu: Chinese 
Technology in the Seventeenth Century, trans, by Sun Zen 
I'tu and Sun Shio-chuan (University Park: Pennsylvania State 
University Press, 1966), p. vii. 

120. Li's biography appears in Ming-shih, 299.19~ 
20. See also, Chang Hui-chen, Li Shih-chen (Shanghai: 
Shanghai jen-min ch'u-pan she, 1954). The latter work 
appears in English translation as Li Shih-chen: Great 
Pharmacologist of Ancient China (Peking: Foreign Language 
Press, 1960). 
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divided into 16 categories and 60 sub-headings. Each 

medicine listed was carefully analyzed as to definition 

(various names), explanation (shape, origins, and methods 

of procurement), manufacture, properties and effects, and 

its use in prescriptions. Almost singlehandedly Li com

pletely updated the science of pharmacology. Especially 

noteworthy was the fact that whereas previous materia medica 

had been the work of court physicians or specialists in 

textual traditions, Li's work, unlike their largely un-

empirical research, was based on years of travel, investiga

tion, and careful analysis. He personally tested each of 

his medicines to verify their properties. 

Both Hsu Hung-tzu [often known by his style, 

Hsia-k'o] and Ku Tsu-yii contributed to the development of 

121 Chinese geographical studies. An avid traveler and 

explorer, Hsu kept very accurate and detailed notebooks of 

his many travels. His notebooks were used by subsequent 

authors in their compilation of the Ch'ing atlases and local 

gazeteers. Ku' s contribution was in the area of historical 

geography. His most famous work was entitled, Tu-shih 

fang-yii chi-yao [Essentials of Historical GeographyJ . It 

contained over 3 0,000 entries culled from a variety of 

121. Biographies of both men appear in ECCP, 
pp. 314-316, 419-420. See also, Li Chi, The Love of Nature; 
Hsii Hsia-k'o and his Early Travels (Bellingham: Western 
Washington State College, 1971). 
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historical sources, including all of the twenty-one 

122 dynastic histories. 

The Classicist-Historical School represents the 

third division in Yamanoi's Practical Affairs movement. The 

scholarly activities of this school grew out of attempts 

to refute the metaphysical trends of the Lu-Wang hsin-hsiieh 

schools of thought. Initially the primary concern was to 

authenticate the classical texts used by the hsin-hsiieh 

scholars. Subsequent research into the classics and 

historical records, however, began to reshape their 

123 approaches to many of the contemporary problems. Intel

lectuals began to view the governmental, economic, educa

tional, and military systems with a new sense of historical 

awareness. 

The best known figures of this school were the so-

called Big-Three of the early Ch'ing, Huang Tsung^hsi, 

Ku Yen-wu, and Wang Fu-chih. More research has been done on 

these three men than on any other figures in the early 

Ch'ing. Their lives and thought have appeared in virtually 

every survey of Chinese thought and in most histories of the 

period. Yet it should be noted that much of their influence 

was not felt in the early Ch'ing, but rather in the middle 

and late Ch'ing. For example, Wang Fu-chih's writings were 

122. ECCP, p. 420, and Hsiao I-shan, t'ung-shih, 
I, p. 942. 

123. Yamanoi Yu, "keiji chiyo no gaku," 145. 
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almost completely unknown in his own time. In the 

seventeenth century his scholarly reputation was more than 

equalled by his fame as a military leader and a Ming 

loyalist. His works were not even published until the 

middle of the nineteenth century. His anti-Manchu senti

ments made his writings even more popular with early 

twentieth century anti-Ch'ing revolutionaries. The same 

could be said of Huang Tsung-hsi's widely quoted political 

treatise, Ming-i tai-fang lu [translated by deBary as A 

Plan for the Prince]. 

Because of certain liberal views on the imperial 

system and individual rights, Huang's work was popularized 

by Liang Ch'i-ch'ao in the late nineteenth and twentieth 

124 centuries. Finally, Ku Yen-wu, like the other two Ming 

loyalists, lived most of his adult life in seclusion, 

refusing to serve the new Manchu dynasty. However, Ku's 

writings were more familiar to middle Ch'ing k'ao-cheng 

scholars than were the researches of the other two men. 

All three were prolific writers, and they contributed 

much to later research in history, historiography, economics, 

military strategy, linguistics, literature, geography, and 

hydraulics. Ku himself is generally considered to be the 

father of the k'ao-Cheng movement. So prodigious were these 

124. ECCP, p, 354, 



three men's intellectual and literary efforts that there is 

a tendency to overlook other figures of the same period. 

In Northern China the father and son team of Fei 

Ching-yu (1599-1671) and Fei Mi (1625-1701) were both 

actively engaged in classical and historical research. 

They wrote on a variety of topics, including the classics, 

125 history, medicine, and agriculture. Both Fei Mi and Sun 

Ch'i-feng were among the first scholars to criticize Sung 

12 6 and Ming philosophy from the historical standpoint. 

Scholars such as Hu Wei (1633-1714) and Yen Jo-chu (163 6-

17 04) were instrumental in exposing forgeries among the 

classics. Hu1s most famous example was the I-t'u ming-pien 

[A Clarification of the Diagrams in the I(Ching)J. This 

was a star ling piece of research in its day. It proved 

that certain passages in the standard edition of the Classic 

of Changes were forgeries. This evidence severely under

mined the validity of the Sung cosmology—a cosmology based 

on certain of the diagrams found in these spurious passages. 

What Hu Wei did for the study of the I Ching, Yen 

Jo-chii succeeded in doing for the Book of History or Shang 

Shu. In his Shang Shu ku-wen shu-cheng [An Inquiry into the 

125. Yamanoi Yu, "keiji chiyo no gaku," 14 6; ECCP, 
p. 240; and Hu Shih, "Fei Ching-yu yu Fei Mi Ch' ing^-hsiieh 
te liang-ke hsien-ch'ii" ["Fei Ching-yu and Fei Mi: Two 
Pioneers of Ch'ing Learning"], Hu Shih wen-ts'un (Taipei: 
Yiian-tung t'u-shu kung-ssu, 1953), II, pp. 48-90. 

126. ECCP, p. 240. 
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Authenticity of the Shang Shu in Ancient Characters], Yen 

proved that numerous passages in this revered classic were 

in fact, later forgeries. Yen was also quite learned in 

geographical studies. He was one of the more influential 

contributors to the Ch'ing atlas, Ta-Ch'ing i-t'ung chih. 

Other scholars such as Wan Ssu-t'ung (1638-1702), 

Hsu Ch'ien hsiieh (1631-1694), Mao Ch'i-ling (1623-1716), 

Chu I-tsun (1629-1709), Ku Tsu-yii, Liu Hsien-t'ing (.1648-

1695), and P1 an Lei (1646-1708) worked for the government 

127 on many of the imperially sponsored academic projects. 

In his concluding remarks on the Practical Affairs 

phenomenon, Yamanoi suggests that the following general 

characteristics best summarize the intellectual trends of 

the period. 

Examining these three types [i.e., the above-
mentioned three schools of thought] by focusing 
on the practical affairs consciousness, generally 
speaking, that consciousness was more evident in 
those who survived as Ming remnants than in those 
who served the Ch'ing dynasty; moreover, it was 
considerably stronger in those who experienced 
the fall of the Ming dynasty after their adulthood 
than in those who experienced the fall in their 
youth .... In view of this situation, it 
follows that the practical affairs consciousness . 
was born out of their [the Ming remnants] criticism 
against the late Ming society in which they lived, 
and from a feeling that something had to be done, 
and that this consciousness was promoted by its 
connection with the national consciousness which 
boiled up along with the fall of the Ming dynasty. 
With the Ch'ing dynasty's control established, as 
the chaos slowly began to be stabilized, the 

127. Yamanoi Yu, "keiji chiyo no gaku," p. 147. 
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interest for practicality was restrained due to 
oppressive Ch'ing policies concerning such things 
as literary crimes; and, superficially at least, 
this practical affairs consciousness together 
with the national identity movement gradually 
disappeared. 

I have attempted here a tripartite classifica
tion, but one could say that in all three branches 
the scholar's interests moved from internal to 
external [matters]—at least if we compare their 
interests to those of the Ming hsin-hslieh 
scholars—and their intellectual objectives 
shifted from individual problems of self-
cultivation and internalized mental activities, to 
social areas external to the mind. This simply 
means that there were several differences in their 
manner of moving to externals within their new 
[academic] directions. Among these variations, 
the first, the academic studies of the pragmatic 
group, could not break out of the confines of the 
Sing-Ming li-hsiieh [philosophy] ; in short, these 
studies did not go beyond the Chu Hsi-Wang Yang-^ 
ming [Neo Confucianism]. Accordingly they had no 
possibility for development as a new intellectual 
field, and gradually they completely disappeared 
from the academic world. 

The second area of studies, that of the 
Technological School, certainly had the possibility 
to develop a new field [of learning] aided as it 
was by the importation of Western learning. More-~ 
over, because this form of learning did not directly 
concern itself with political or ideological 
problems, there was no danger of oppression from 
the authorities; on the contrary, it received 
patronage and encouragement from the court and 
exhibited [therefore] a certain amount of vigorous 
development; but in the final.analysis this 
"technology" was not an orthodox intellectual 
activity from the Chinese point of view and soon it 
was totally absorbed in the area of classical-
historical studies, and it was not able to manifest 
development as an independent field,128 

128. It is interesting to note how such. "tech~ 
nological" knowledge was viewed by the majority of th.e 
Chinese literati. In the preface to the T'ien-kung k'ai-wu 
Sung Ying-hsing closes with the following comment: "An 
ambitious scholar will undoubtedly toss this book onto his 
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The third area, the studies of the Classicists-
Historians, also opened up new territory which 
differed with the hsin-hsiieh school. However, it 
did not develop in that particular form; since the 
above-mentioned practical affairs aspect had been 
removed, only the textual studies aspects remained 
of the original practical affairs school; in short, 
it achieved a new development surviving as the 
empirically orientated k'ao-cheng school . ... 

If we compare the content of their [the Practical 
Affairs school] intellectual studies with the Ch'ing 
k'ao-cheng school's treatment of textual evidence or 
with the mentalistic hsin-hsiieh school, then cer
tainly it is generally acceptable to call them the 
Practical Affairs school; but even more than that, 
the fact that they even advanced this practical 
affairs consciousness and criticized the traditional 
learning, this in itself is important; and for me it 
is in that regard that I would consider the 
philosophical-historical significance of the 
Practical Affairs school. In terms of intellectual 
history, it is important to mention that the 
Practical Affairs period functioned as a turning 
point in the formation of the k'ao-cheng school,^29 

Table 1, adapted from one of Yamanoi's later studies, 

provides a brief outline of the more significant charac

teristics of the intellectual trends of the period compared 

with the former hsin-hsiieh and the latter, k'ao-cheng 

130 schools of thought. 

In all previous interpretations of seventeenth 

century thought, the period has been viewed as primarily a 

transitional one—a transition from the hsin-hsiieh to the 

desk and give it no further thought: it is a work that is in 
no way concerned with the art of advancement in official
dom." Sung Ying-hsing, T'ien-kung k'ai-wu, p. xiv* 

129. Yamanoi Yu, "keiji chiyo no gaku," 148-150. 

13 0. Yamanoi Yu, "shiso ni tsuite," 39. 



Table 1. Characteristics of Late Ming-Early Ch'ing Intellectual Trends 

Hsin-hsiieh (Hing period, 15°-16°) 
Practical Affairs School 

(Late Ming-Early Ch'ing, 17°) 
K'ao-cheng School 

(Ch'ing period, 18°-19°) 

1. (Purpose-Goal) Sagehood (Perfection 
of individual character) 

2. (Content) Discourse on and practice 
of substance and discipline of the 
mind 

3. (Basic methodology) Meditation, 
practice, realization through 
personal knowledge 

4. (Focus of concern) Personal mind, 
individual cultivation 

5. Mind—Emphasis on self, establish 
personal independence (absence of 
inquiry into objective realm) 

6. Subjectivism (idealistic) 

7. Comparative disregard for classical 
texts 

8, Emphasis on natural humanism 
(Affirmation of passions) 

9. Anti-moralistic (one group only) 

10. United li-Ch'i philosophy [i.e., 
monism of principle of organization 
and its material manifestation, 
author] 

1. Practical affairs (real learning) 

2. Political discourse (Classical 
studies—historical studies) 

3. Reading, broad learning, empiricism, 
political activism 

4. Socio-political affairs and their 
improvement [Decrease in elements of 
individual cultivation] 

5. Knowledge of importance to external 
society 

6. Objectivism (.empirical) 

7. Esteem for classical texts 

8. Democracy (Affirmation of passions) 

9. Esteem for morality 

10. Philosophy of ch'"i 

1. Seek truth through verification of 
facts (Elucidation of classical 
texts) 

2. Literary studies (Classical exegesis 
and textual criticism) [Continuation 
of classical and historical studies) 

3. Reading, broad learning. Empirical 
induction [Continuation of empirical 
methodology and broad learning basis; 
decline in political and practical 
elements] 

4. Facts relating to classics and 
investigation of their authenticity 
[Decline of elements related to 
society and individual cultivation] 

5. Absorbed in worlds of learning and 
the classic texts [Separation of life 
from intellectual thought] 

6. Objectivism (Empirical)—[Continua
tion and further development of 
trends in previous period] 

7. Esteem for classical texts, adherence 
to classical texts, decreasing value 
of classical texts [i.e., they must 
be supplemented, author] 

8.. Nothing relevant 

9. Nothing discussed 

10, (.Philosophy of ch'i) 

Source: Vamanoi Yu, "shiso ni tsuite." 



k1ao-cheng studies. It is regarded as either a prelude to 

or a transitional period to the emergence of the k1ao-cheng 

movement in the early eighteenth century. But, as one 

Marxist author has written of early Ch'ing intellectual 

trends, "[Their] scope was vast and certainly could not be 

131 encompassed by the two words 'k'ao-cheng.'" Chinese 

Marxist views of this period provide some interesting, 

albeit questionable, interpretations of economic influences 

on the development of early Ch'ing intellectual trends. 

Marxist interpretations of the late Ming and early 

Ch'ing economic developments began appearing in the late 

13 2 . 1950's. Although serious questions have been raised as 

to the validity of these views, subsequent research by 

Japanese economic historians has supported many of these 

133 earlier conclusions. The area of concern here, however, 

is the Marxist use of economic changes in establishing 

direct, causal connections with changes in the intellectual 

131. Chang Shun-hui, Ch'ing-tai Hang-chou hsueh-chi 
[An Intellectual Record of Hankow in the Ch'ing Period] 
(Shanghai: Shanghai jen-min ch'u-pan she, 1962), p. 1. 

13 2. Albert Feuerwerker, "From 'feudalism' to 
'capitalism,'" 107. 

133. In addition to the titles listed in Chapter III, 
n. 14, see also, Takanaka Rie, "A Study on the Ceramic 
Industry at a Town Ching-Te-Chen in the Ming-Ch'ing Dynasty," 
(.in Japanese), Shakai-Keizai-Shigaku, XXII, Nos. 5-6 (1967), 
72-107, and Tsurumi Naohiro, "A Study of a Land Record 
(Yu-liu-ce) of Su-zh5u-fu in the Early Qing," (in Japanese), 
Shakai-Keizai-Shigaku, XXXIV, No. 5 (1969), 1-31. 



world, especially in the case of Yen Hsi-chai. Hou Wai-lu, 

Chang Shih-chen, Hsieh Kuo-chen, Kuo Ai-ch'iin, and Yang 

P'ei-chih have all written on intellectual trends of the 

early Ch'ing utilizing a Marxist economic model. 

These authors agree on certain economic trends and 

characteristics as constituting the basis for specific 

influences on intellectual development. From the early 

years of the sixteenth century, there was a quickening in 

the pace of economic development that had begun as far back 

as the Sung dynasty. There were signs of increasing small-

scale industrialization, especially in the area of the lower 

Yangtze valley. Silk industries were founded in Suchow, 

Sungchiang, and Hankow, and a famous pottery center in 

Kiangsi (Chengte-chen). Also evident was a shift from home 

handicraft production to specialized handicraft workshops, 

A mercantile economy began to develop as the transportation 

of commodities increased. One manifestation of this change 

was in commercial capital. Precious metals such as silver 

134 and gold began to replace the old copper cash-. In 

certain areas the urbanization movement begun in the Sung 

dynasty was growing, especially in the late Chia-ch.' ing 

period (1550-1560), This movement was accompanied by the 

13 4. Hou Wai-lu, Chung-kuo ssu-hsiang t'ung-shih. 
IA General History of Chinese Thought] (5 vols.; Peking: 
Jen-min ch'u-pan she, 1958), V, p. 4. 
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continuing growth of an urban gentry class no longer 

dependent on the land. 

Hou Wai-lu suggests that these late Ming and early 

Ch'ing economic trends and their social manifestations 

produced a period of "enlightenment" [ch'i-mengj in the 

intellectual world. The economic conditions are claimed to 

have been the main determining factors in this development. 

"From the end of the sixteenth century through the seven

teenth century, Chinese intellectual viewpoints were a 

reflection of the special characteristics of China's 

135 socio-economic development and China's social conditions." 

Hou specifically outlines three general trends which 

characterize this enlightenment period. The first was 

represented by ". . . new socio-economic relationships and 

their class contradictions." Capitalism was only in an 

incipient stage of development in this period. Scholars 

were attacking rural serfdom and the feudal land-holding 

system, government legal restrictions, special privilege 

groups, and social inequitites. They also opposed the 

13 6 traditional examination system. 

The second trend, according to Hou, was manifested 

in the intellectuals' "... advocacy of educationf local 

autonomy, and personal freedoms," Within these broad areas 

135. Ibid., pp. 26-27. 

136. Ibid., p. 27, 
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Hou cites as evidence examples of personal patriotism and 

nationalistic sentiments. The practical affairs attitudes 

of this period are stated to be another facet of these 

137 general trends. 

For his third trend, Hou cites the intellectuals' 

concern for the improvement of the social welfare of the 

people. Many early Ch'ing scholars were in sympathy with 

the plight of the rural peasants, even though they did not 

sympathize with the peasant rebellions as a means of 

rectifying the social inequitites. In Hou ' s opinion, there 

was a strong element of social equality in early Ch'ing 

X3 8 scholarly and philosophical writings. 

Hou's analysis of the late Ming and early Ch'ing 

period clearly suggests progressive, modern intellectual 

trends. There are, of course, some obvious contradictions 

in his views. Perhaps the most obvious contradiction con-r 

cerns the "progressive elements" as juxtaposed with the 

trends which indicate almost total dependence on classical 

sources and the continued advocacy of old Confucian moral 

values. The concepts of restorationism and fundamentalism 

were clearly two of the dominant themes in the Neo^ 

Confucian tradition (and in the anti-Neo-Confucian tradi

tion) of the seventeenth century. In this context, neither 

137, Ibid. 

138. Ibid. 
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of these characteristics could be classified as modern or 

progressive. 

Hou attempts to explain these contradictions by 

suggesting that the early Ch'ing scholars were merely using 

13 9 old terminology to express new ideas. He gives the 

following as an overall assessment of the late Ming and 

early Ch'ing intellectual climate. 

The Practical Affairs [ching shih chih yung] 
learning or "actual, material, or effective 
learning" that was promoted by seventeenth century 
intellectuals, was the direct opposite of the 
medieval [i.e., Neo-Confucian] ascetic philosophy, 
[and it] was the progressive thought of an earlier 
generation of progressive bourgeoisie; that which 
they promoted as individual pragmatism was 
essentially a progressive "urban" world view, but 
this individualism so loudly proclaimed by their 
"pragmatic" idealism only represented the decadent 
world view of a large bourgeoisie class. 

Subsequent materials published prior to the Great 

Proletarian Cultural Revolution (1966) continued to promote 

this general analysis of the late Ming and early Ch.fing 

141 intellectual world. 

139. Ibid., p. 31. 

140. Ibid., p. 33. 

141. See, Hsiao Chieh-fu, "Wang Fu-chih che-hsueh 
ssu-hsiang ch'u t'an" ["A Preliminary Inquiry into Wang 
Fu-chih's Philosophical Thought"], in Wang Ch'uan-shan 
hsiieh-shu t'ao-liin chi [A Collection of Papers from the 
Seminar on Wang Ch'uan-shan's Intellectual Thought] 
(Peking: Chung-hua shu-chii, 1963) , pp. 7-11. 



Summary 

The material discussed in the preceding sections 

points to several general conditions characteristic of the 

seventeenth century in which Yen Hsi-chai would live and 

write. First the period from the latter half of the 

sixteenth century on into the closing decades of the 

seventeenth century was an era of significant change. In 

addition to being a period of dynastic transition from a 

native to an "alien" ruling house, it was also a period 

that witnessed increased Chinese awareness of the West. In 

the cultural-intellectual world there were changes (within 

the limits of tradition) in the arts, literature, 

philosophy, education, science, and economics. 

The chaotic socio-political situation surrounding 

the collapse of the Ming dynasty was associated with the 

popularity of the abstract hsin-hsueh schools of the late 

Ming. Intellectuals disturbed by the collapse of the native 

dynasty sought to reinject a practical vigor into what they 

saw as a decadent, Buddhist inspired Confucian tradition. 

This attempt at revitalizing the Confucian tradition shared 

much the same spirit which invested initial attempts in the 

Sung dynasty to cope with the similar problems. In both 

instances, there was an attempt to establish a true and 

reliable textual tradition. In the early Ch'ing this 

approach, while initially producing a "Practical Affairs" 

movement based on a renewed emphasis on the "practical"' 
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aspects of the classics, was ultimately transformed into the 

academic approach of the k'ao-cheng movement of the 

eighteenth century. 

The socioeconomic changes which marked this period 

have only recently begun to be examined, especially as they 

bear on intellectual trends, but it would appear that these 

were important social and cultural catalysts in the early 

years of China's modern era. 

\ 



CHAPTER III 

YEN HSI-CHAI'S INTELLECTUAL DEVELOPMENT: 
THE MAKING OF A PRAGMATIST 

China in the Late Ming and Early Ch'ing 

Between the hours of five and seven a.m. on Friday, 

April 27, 1635, Yen Yuan, styled Hun-jan with the literary 

name Hsi-chai, was born in Liu-ts'un in Northern China.^ In 

the seventeenth century, Liu-ts'un or Liu village, located 

in modern Hopei province, was a part of Chihli province, 

Pao-ting prefecture, and Li district. For the Chinese, 

1635 was the eighth year in the reign of the Ming dynasty 

emperor Chu Yu-chien (1611-1644, reign title, Ch'ung-chen)— 

a reign destined to be the last of the Ming dynasty, and 

which came to an end in April, 1644, two days before Yen's 

ninth birthday. 

The apocryphal events recorded concerning Yen's 

birth, although not unique in the Chinese biographical 

tradition, were nevertheless very auspicious beginnings for 

the son of humble parents. Supposedly carried for fourteen 

months, Yen entered the world preceded by a miraculous cloud. 

According to the local villagers, the cloud lingered briefly 

over the house, first in the shape of a lin, the female of 

1. YNP, 1.1a (4). 

84 
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the mythical Chinese unicorn, then changing suddenly into 

that of a phoenix—the symbol of good fortune. His 

biographers record that the lines on Yen's hand formed the 

Chinese graph sheng "life," while on his tongue was the 

2 graph chung "mean, middle." Both signs were auspicious 

omens for one whose life would be portrayed as a continual 

struggle to adhere to the Confucian "mean." 

The indecisive apparition, whole boding well for 

Yen's historical image, was perhaps a more suitable omen for 

the unstable age in which he was to mature. Huang Tsung-hsi 

(1610-1645), the famous scholar-official-philosopher of the 

period, would later describe those years of dynastic 

3 transition as ones in which "Heaven fell and earth cracked." 

In 163 5 China was nominally still in the era of the 

Ming dynasty under the House of Chu, established in 13 68 by 

its first emperor, Chu Yuan-chang. But, it was apparent to 

most literati that the endemic Confucian model of dynastic 

cycle was about to come full circle, then to begin again. 

The signs auguring a transfer of the mandate were all there. 

There were "human portents"—internal strife, factionalism, 

weak emperors, and eunuch power at court—and there were 

natural omens—drought, famine, and pestilence. This 

2. Ibid. 

3. Nan-lei wen-ting, SPPY ed., vol. 2123, 1.12a, 
quoted in Hsiao Chieh-fu, "Wang Fu-chih," p. 7. 
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combination of human and natural portents pointed clearly to 

a change of rule. 

The impending dynastic change would result in an 

intellectual crisis for Chinese scholar-officials—a crisis 

primarily engendered by alien conquest and exacerbated by 

domestic problems. Alien conquest was not unknown in 

Chinese history. The Sung court had retreated to Southern 

China when the North fell to Jurched tribes in the twelfth 

century A.D., and a Mongol Khan had occupied the Chinese 

emperor's palace from 1280-13 68 A.D. But foreign conquest 

was still a traumatic experience for the literati. Their 

lifestyle was based on serious commitments to an intel*-

lectual system—Confucianism—which did not accept alien 

rule lightly. Inherent in the Confucian system was a 

responsibility for the literati to serve the masses as 

moral exemplars and to serve the ruler as loyal political 

administrators. But, according to the Confucian view, 

Chinese culture was refined and superior. China was the 

Middle Kingdom; all other nations and peoples were barbarian 

and inferior. The scholar-officials were tradition-bound 

to serve out their Confucian roles, but to serve an alien 

dynasty was counter to the Confucian system. When alien 

conquest occurred in Chinese history many literati tended to 

choose between "voluntary" (i.e., on moral grounds) or 

"compulsory" (out of loyalty to the fallen dynasty^ 
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4 eremitism. In 1635 the Chinese intellectuals were only a 

decade away from another such "intellectual crisis." 

In 163 5 the Jurched descendants of the Chin or 

Golden dynasty which had confined the Sung dynasty to the 

South some 500 years earlier, were consolidating their 

power once again. Abahai, following his father's lead (he 

was the eighth son of Nurbachi), continued to expand and 

consolidate his power over the Northern tribes and thereby 

increase the area and stability of his base of operations 

outside the Great Wall. One month before Yen's birth, 

Abahai had ordered the four most powerful Jurched princes, 

Yoto, Haoge, Sahaliyen, and Dorgon, to subdue the Chahar 
I 

Mongols and thereby complete the conquest of Inner Mongolia.' 

While the Jurcheds threatened the Chinese borders, peasant 

armies rampaged in the interior. 

Directly to the south of Chihli and cutting 

laterally across the economic heartland of China., peasant 

rebellions and roving "bandit gangs" [liu-k'ou] were active 
g 

from Shensi through Honan into South Chihli. The rebel 

4. For a detailed discussion of these two alterna
tives see, Frederick W. Mote, "Confucian Eremitism in the 
Yuan Period," in The Confucian Persuasion, ed. by Arthur F. 
Wright (Stanford: Stanford University Press, I960), pp. 202-
240. 

5. Hsiao I-shan, t'ung shih, I, p. 178. 

6. James Bunyan Parsons, The Peasant Rebellions of 
the Late Ming Dynasty (Tucson; University of Arizona Press, 
1970), Map 8, p. 37. 
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activities led by Li Tzu-ch'eng and Chang Hsien-chung had 

grown "... from a relatively confined area in the North-

7 west and had become a national problem." 

The political state of affairs in the Chinese 

capital was no less troubled. During the period 1621-1644, 

the presidents of the Six Ministries had been replaced one 
g 

hundred and sixteen times. Jurched advances on the North 

went unchecked and Ming military weaknesses continued to 

manifest themselves in the court's inability to provide 

9 supplies for its frontier armies. 

Of course, all of the political, fiscal, and social 

ills of the country could not be blamed on the Ch'ung-chen 

emperor. Prior to his ascendency the country had experienced 

a debilitating political struggle. An inner-palace faction 

led by the eunuch Wei Chung-hsien and Mme. K'o, the T'ien-

ch'i emperor's nurse, had fought a bitter six year power 

struggle with a reformist faction known as the Tung-lin 

7. Ibid., p. 46, 

8. ECCP, p. 46, 

9. Ibid., p. 192, 

10. For additional information on the Tung-r-lin 
movement see, Heinrich Busch, "The Tung-lin shu-^yiian and its 
Political and Philosophical Significance," Monumenta Serica, 
XIV (1949-1955), 1-163, and Charles O. Hucker, "The Tung-lin 
Movement," 13 2-162. 
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The political and social history of the late Ming 

was complicated and tumultuous; disorder continued into the 

early Ch'ing and a pax sinica was not established until the 

168 0's when the K'ang-hsi emperor finally crushed the San-

fan luan [Rebellion of the Three Feudatories]. But, quite 

aside from the factional strife at court, internal military 

disorder and foreign invasion, and national economic crisis, 

late Ming and early Ch'ing history has another, different 

dimension which provides a most interesting contrast to the 

conditions outlined above. 

In the preface (dated 1637) to his masterful summary 

of Chinese technology, Sung Ying-hsing wrote: 

We are fortunate to be living in an era of en
lightened rule and great prosperity, when the 
carriages from Yunnan may be seen traversing the 
plains of Liao-yang [Southern Manchuria], and the 
officials and merchants from the Southern coast 
travel about freely in Hopei. Within an area of 
some ten thousand square ldi, is there anything or 
any phenomenon that may not be seen or heard [by 
a person with an inquiring mind]? Had one been a 
scholar of the early Eastern Tsin or late Southern 
Sung period, then he would have regarded the local 
products of Yen, Ch'in, Chin, and Yu [the modern 
Hopei, Shensi, Shansi, and Honan provinces] as 
"foreign" goods. To obtain a fur hat he would 
have to resort to the channels of international 
trade! That indeed would be as if we were, today, 
trying to obtain the rare arrows made by the Su-
shen tribesmen [in modern Kirin].H 

The affluence and achievements of Ming China which stand in 

sharp contrast to the disarray of Ming politics were noticed 

11. Sung Ying-hsing, T'ien-kung k'ajT-wu, p. xiiiP 
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even by Europeans. In 1623 a Jesuit missionary to Vietnam, 

Alexander de Rhodes, first arrived in Macao where he would 

ultimately spend ten years in missionary work (1630-1640). 

Like other Europeans who visited China during the sixteenth 

and seventeenth centuries, Alexander was greatly impressed 

by China's wealth. 

The riches of this country are beyond counting. 
There are several gold mines, a large quantity of 
beautiful silks from which those beautiful 
Chinese materials are woven. There is musk in 
great abundance. The soil is marvelously fertile 
in everything serving necessity or delight . . . .12 

In the economic realm there was a continuing develop

ment of urban handicraft centers, a growth in the private 

13 sector of the economy, and a building mercantile economy. 

Research has shown that from the middle of the fifteenth 

century this movement toward urbanization and the growth of 

urban handicraft centers was accompanied by the continued 

12. Solange Hertz (trans.), Rhodes of Viet Nam 
(Westminster, Md.: Newman Press, 1966), p. 30. Similar 
descriptions appear in the journals of other sixteenth and 
seventeenth century Western visitors to China. See, Juan 
Gonzalez De Mendoza, The History of the Great and Mighty 
Kingdom of China and the Situation Thereof, trans, by R. 
Parke, ed. by Sir George T. Staunton (2 vols.; London: 
Hakluyt Society, 1853), I, pp. 12-18; Matteo Ricci, 
Journals, pp. 10-18; and John Nieuhoff, An Embassy from the 
East-India Company of the United Provinces to the Grand 
Tartar Cham Emperor of China (2nd ed.; London: John Ogilby, 
1673), pp. 141-240. 

13. Hou Wai-lu, t'ung-shih, V, pp. 4-5, and Hsieh 
Kuo-chen, Huang Li-chou hsiieh-p'u [An Intellectual Biography 
of Huang Li-chou] (Rev. ed.; Shanghai: Commercial Press, 
1957), p. 4. 



91 

growth of an urban gentry separated from the land, and the 

14 beginnings of a rural proletariat. 

Chinese Marxists writing in the late 1950's inter

preted these late Ming economic trends as evidence of the 

decline of China's "feudal era" and the beginning of a 

15 period of "nascent capitalism." These economic changes in 

turn were seen as direct influences on the intellectual 

climate of the period. For example, one author suggests 

that the Tung-lin struggle with the eunuchs of the late Ming 

was primarily an economically motivated affair. This 

interpretation of the Tung-lin struggle also describes the 

Wei Chung-hsien faction as representative of a Northern 

landlord clique which wanted to gain control of the Southern 

silk industries, with whom the Tung-lin members were already 

closely connected.^ 

14. Yasuno Sh5z5,_"Mimmatsu Shinsho Yosuko 
churyuiki no daitochi shoyu ni kansuru ichi kosatsu: Kohoku 
Kansen ken, Sho Gy5sai no baai o chusen to shite" ["A Study 
on the Large-Scale Landownership developed in the Middle 
Yangtze Basin in the Late Ming and Early Ch'ing Period—With 
Special Reference to the Case of Hsiao Yao-ts'ai, a Native 
of Han-ch'uan County, Hupei"], TSyogakuho, XLIV (December, 
1961), 61-88. 

15. See, Albert Feuerwerker, "From 'feudalism' to 
'capitalism,'" 107-115. 

16. Hsieh Kuo-chen, Huang Li-chou, pp. 4-5. Hsieh. 
supports his interpretations with data from the Ming-shih 
and the Shen-tsung shih-lu. He cites Chang Han as one 
example of a Tung-lin member with ties to the Southern silk 
industries. 
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Marxist views on early Ch'ing intellectual trends, 

although open to serious question, nevertheless provide an 

interesting dimension to the history of the late Ming-early 

Ch'ing period. Whatever its influence on the social sphere, 

the commercial atmosphere and economic development of the 

late Ming impressed not only Western missionaries but other 

Eastern visitors as well. In the fifteenth century a Korean 

official, who traveled from Ningpo to Peking (passing 

through Yen's own native village), wrote in his diary, 

"Everyone does business; even some successful officials and 

men from powerful families carry balances in their own 
17 

sleeves and will analyze a profit of pennies." 

Changes in the economic sector were also apparent in 

the intellectual realms. There was a growing interest in 

the traditionally "unscholarly" areas of technology, 

mathematics, and medicine. In addition to Sung Ying-hsing, 

author of the aforementioned T'ien-kung k'ai-wu, other 

Confucian literati were writing in the "scientific" fields. 

Li Chih-ts'ai, Hsiieh-f eng-tso, Mei Wen-ting, Wang Hsi-shan, 

Yeh Kuei, and Li Shih-chen were just a few of the better 

known "scientific" figures in this period of technological 

interest. 

17. Ch1oe Pu, Ch'oe Pu's Diary; A Record of Drifts 
ing Across the Sea, trans, by John Meskill (Tucson: 
University of Arizona Press, 1965), p. 157. 
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In literature and the arts the seventeenth century 

also proved to be an innovative age. Although little 

research has been done on this aspect of late Ming and early 

Ch'ing intellectual trends, it can be said that a spirit of 

artistic awakening was beginning to manifest itself. This 

is especially evident in the literary realm. 

The Manchu government's early attempts at political 

and intellectual control over the Chinese literati produced 

some very definite reactions among Chinese writers, 

18 especially those still loyal to the Ming dynasty. Members 

of the so-called late Ming Romantic Movement were deeply 

affected by both the early Ch'ing intellectual controls and 

by the late Ming literary movement which fostered ancient 

styles. The government's special examinations (such as the 

po-hsueh hung-ju of 1679) and literary projects (such as the 

Ming History Bureau) aroused the suspicions of loyal Ming 

writers. Within the Romantic movement there were such 

writers as Chin Sheng-t'an (d. 1661) and Li Yii; the former 

known for his work in literary criticism of Chinese novels, 

19 and the latter for his dramas. 

A group of authors known as the Kung-an school pro-^ 

moted the theory that literature should not be slavish to 

18. Liu Ta-chieh, Chung-kuo wen-hsiieh fa-ta shih [A 
History of the Development of Chinese Literature] (Rev. ed.; 
Taipei: Chung-hua shu-chu, 1972), pp. 1010-1022. 

19. Ibid., pp. 1010-1013. 
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the ornate Han or T'ang styles but should change with each 

age—literature should be an individual expression of the 

20 writer's thoughts and emotions. This view was also 

supported by several early Ch'ing philosophers such as Ku 

21 Yen-wu, Huang Tsung-hsi, and Wang Fu-chxh. Innovations m 

prose, drama, and the popular, vernacular novels all were 

present in the early Ch'ing literary scene. One author has 

described this scene as a period in which writers, "brought 

to a glorious summation old literary types of the past ages 

as though they were anticipating the emergence of an 

22 entirely new era." 

The early Ch'ing, then, was an age of social unrest, 

intellectual ferment, economic change, and a transitional 

period between the end of China's native rule and the 

beginning of almost three hundred years of alien rule. 

20. Ibid., p. 1015. This concept of creative 
individualism was also apparent among certain late Ming and 
early Ch'ing painters. For similar ideas on the indi-r 
viduality of artistic expression in this period see, Lin 
Yutang, The Chinese Theory of Art: Translations from the 
Masters of Chinese Art (New York: Putnam, 1967), pp. 137-
158. 

21. Liu Ta-chieh, wen-hsiieh, p. 1014. 

22. Ch'en Shou-yi, Chinese Literature: A Historical 
Introduction (New York: Ronald Press, 1961), pp. 137-158. 
For a further discussion of the economic effect on literary 
trends see, Hou Wai-lu, t'ung-shih, V, p. 29, and Liu Wu-chi, 
An Introduction to Chinese Literature (Bloomington: Indiana 
University Press, 1966), p. 213. 
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Yen's Life: Primary Sources and 
Secondary Works 

Yen Hsi-chai's life spans a sixty-nine year period 

from the eighth year in the reign of the last Ming emperor 

Ch'ung-chen (1610-1644, reign years—1628-1644) to the 

forty-third year in the reign of the Ch1ing emperor K'ang-

hsi (1654-1722, reign years—1622-1722). The primary 

source for Yen's life is his nien-p'u compiled by his 

students, Li Kung (1659-1733) and Wang Yuan (1648-1710).^ 

Li Kung's own nien-p'u provides some additional information 

24 on Yen's life and thought. In 1923 Yen's extant wrxtings, 

including his letters, essays and major philosophical 

treatises were compiled along with Li Kung's works into the 

Yen-Li ts'ung-shu (YLTS) [Collected Works of Yen and Li] by 

the Ssu-ts'un hsueh-hui or "Society for the Study of the 

23. Li Kung prepared the initial draft of the 
nien-p'u during July and August of 17 05. Wang Yuan revised 
and expanded the biography in September of the following 
year. YNP, 2.37a (45). In the spring of 1707, at the 
request of Cheng Jo-chou, Li Kung took the manuscript to 
Peking for publication. An epilog to the nien-p'u written 
by Chang Hsi-chang and Cheng Chih-fang (Jo-chou) is dated 
April, 17 07. Chang Hsi-t'ang, "Yen-Li chu-shu k'ao" ["A 
Study of the Works of Yen and Li"], T'u-shu chi-k'an, New 
Series, VIII, Nos. 1-2 (1947), 1; SNP, 4.11a (396); and Li 
Kung, Shu-ku hou-chi [The Later Collection of Shu-ku], 
YLTS, II, 3.2b-4a (1256-1257). 

24. According to Liang Ch'i-ch'ao, Li's nien-p'u 
was one of the "autobiographical" type, while Yen's was 
only "semi-autobiographical." Li and Wang used Yen's 
personal diary as their primary source only for the years 
after 1664. Li Kung and Wang Yuan, Yen Hsi-chai hsien-sheng 
nien-p'u [The Chronological Biography of Master Yen Hsi-
chai], Yen-Li ts'ung-shu, Fan-li [Textual Instructions], la 
(3), and Liang Ch'i-ch'ao, hsueh-shu shih, pp. 326-327. 
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the Four Preservations." The following is a list of the 

titles, with brief annotations, of Yen's works in the order 

of their appearance in the YLTS. I have used the 1965 

Kuang-wen Press photographic reprint of the original Peking 

25 edition. 

1• Yen Hsi-chai hsien-sheng nien-p'u [The 
Chronological Biography of Master Yen Hsi-chai], 
2 chuan, published 1707 (pp. 33-46). 

2. Ssu-shu cheng-wu [Corrections on the Four 
Books], 6 chuan, no publication date (pp. 47-87). 

This work was compiled by Yen's students from 
his daily lectures on Chu Hsi's commentaries to 
the Four Books. These lectures began in 1693 and 
appear to have continued for a two year period. 
The chiian contents are as follows: (1) Ta Hsueh, 
(2) Chung Yung, (3) Lun Yii part 1, (4) Liin Yii 
part 2, (5) [not extant], (6) Mencius part 2. 

3. Yen Hsi-chai hsien-sheng yen-hsing lu [A 
Record of the Words and Deeds of Master Yen Hsi-
chai] , 2 chiian, preface dated 1737 (pp. 89-117). 

This record was compiled by Chung Ling, one 
of Yen's disciples, from Yen's diary. Chung 
Ling's preface contains a brief account of Yen's 
life, including some material not available in 
the other primary sources.26 

25. Kuang-wen Book Company of Taipei published a 
two volume (four volume paperback) photographic reprint of 
the YLTS in 1965. The original Ssu-ts'un edition of 1923 
expanded on the earlier Chi-fu ts-ung-shu edition (infra 
note 32) published in 1892. In the above listings the 
page numbers in parentheses correspond to those in the 1965f 
Western-bound Kuang-wen edition of the YLTS. 

26. This preface appears in both the Chi-fu 
ts'ung-shu and Ts'ung-shu chi-ch'eng collections, but not in 
the YLTS. The Ts'ung-shu chi-ch'eng edition is a punctuated 
and corrected edition of the earlier Chi-fu ts'ung-shu. 
Ts'ung-shu chi-ch'eng [The Encyclopedia of Collected Works] 
(Shanghai: Commercial Press, 1935-1937), 673, pp. 1-3. 



4. Yen Hsi-chai hsien-sheng p'i-i lu [A Record 
of Master Yen Hsi-chai's Expositions of Heresy], 
2 chuan, preface dated 1738 (pp. 119-125). 

This is Chung Ling's compilation of Yen's 
refutations of Buddhism and Taoism. This 
material supplements the data provided in Yen's 
Huan mi-t'u—the anti-clerical essay included as 
the first chiian of the Ts'un-jen pien. 

5. Ts'un-hsiieh pien [Preservation of Learning] , 
4 chiian, published 17 01 (pp. 127-155) . 

Chronologically this is the third of Yen's 
Ssu-ts'un tetrology. Yen wrote the original draft 
in 1669 and revised it several times before its 
publication in 17 01. The treatise is an attack 
on the Neo-Confucian concepts of learning. 

6. Ts'un-hsing pien [Preservation of Human 
Nature], 2 chuan, published 1705 (pp. 156-172). 

This essay was also written in 1669, a few 
months prior to the writing of the Ts 'un-hsiieh 
pien. This piece contains Yen's metaphysical dis-
courses on Confucian ethical concepts. 

7. Ts'un-chih pien [Preservation of Institutions], 
1 chuan, published 1705 (pp. 173-180). 

This was the first of Yen's major treatises, 
written in 1658 when Yen was twenty-three years 
old. Originally entitled Wang-tao liin J On the 
Kingly Way], it was later supplemented with 
other essays and given the above title. With 
the exception of the Ching-i [Suppressing Heresy] 
section, the Ts'un-chih pien is least representa
tive of Yen's mature philosophical views. 

8. Ts'un-jen pien [Preservation of Humanity], 4 
chiian, published 1705 (pp. 181-198) . 

This, the last of Yen's surviving works, is an 
expanded version of Yen's earlier Huan mi-t'u. 
Yen wrote this latter piece in 1682. The preface 
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to the Ts'un-jen pien outlines Yen's personal 
motivations for writing this very strongly 
worded anti-clerical essay.27 

9. Chu-tzu yii-lei p' ing [Criticisms on the 
Classified Conversations of Chu Hsi] , 1 chiian, 
no publication date (pp. 199-225). 

This piece was probably begun in 1691 
during Yen's trip to the South and was completed 
during the period between 1697-1698. 

10. Li-wen shou-ch'ao [A Manuscript of Glosses 
on the (I) Li] , 5 chiian, no publication date 
(pp. 227-254). 

According to Yen's preface, this work was 
begun in 1664 and completed sometime after 1698. 
It consists of Yen's commentaries on ancient 
rites and ceremonies, including specific sections 
on domestic rites, capping ceremonies, marriage 
ceremonies, and mourning rites and sacrifices. 
The notes contain critical comments on earlier 
commentaries by Chu Hsi and the Ch'eng brothers. 

11. Hsi-chai chi-yii [Extant Records of Hsi-chai] , 
10 chiian, published 1750 (pp. 255-342) . 

This collection of miscellaneous essays, 
letters, and prefaces was compiled by Chung Ling. 
The last chiian contains some especially valuable 
material on Yen's father and his foster grand-^ 
father, Chu Chiu-tso. 

12. Hsi-chai hsien-sheng chi-yii i-chu [Miscel
laneous Remnants of Master Hsi-chai's Extant 
Records] , 1 chiian (pp. 343-347) . 

27. A partial preface appears in the Chi-fu ts'ung-
shu [The Metropolitan Collection], ed. by Wang Hao, 1530 
chiian (Peking: 1879-1892), 989, p. 1. Carson Chang gives an 
extended translation from what he cites as the preface to 
the Huan mi-t'u, however, his bibliographical listing cites 
the Yen-Li i-shu as the source of his translation. This 
work was the basic collection edited by Hsii Shih-ch'ang for 
final publication in the Chi-fu ts'ung—shu. I have as yet 
been unable to locate the remainder of the preface from 
which Chang translates. Carsun Chang, Neo-Confucian Thought, 
II, pp. 310-312. Chang's translation footnote (pi 316) Is 
in error, for [17] read: [16]. 
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This brief supplement to the Hsi-chai chi-yu 
consists of eleven additional pieces of Yen's 
work omitted from the original compilation by Chung 
Ling. The Ssu-ts'un hsueh-hui collected and 
inserted these pieces in the 1923 Peking edition 
of the YLTS. 

Yen also wrote at least nine additional works which have not 

survived. Among these were some interesting titles on Ming 

law, agriculture, government, and a critical study of Sung 

2 8 history. Yen also composed a few philosophical poems, 

some of which appear in his nien-p'u and in the Hsi-chai 

chi-yii. 

Two additional primary sources for Yen's life are 

the collected works of Wang Yuan (1648-1710) and Ch'eng 

29 T'ing-tso (1691-1767). Wang Yiian became a student of 

Yen's just a few years before Yen's death in 17 04. Ch'eng 

was a student of Yen's school of thought and an avid 

supporter until the Ch'ien-lung literary inquisitions of 

the eighteenth century forced him to abandon his views. 

There are brief references to Yen's life and thought in each 

28. For textual notes on these works see, Chang 
Hsi-t'ang, "chu-shu k'ao," 3-4, and Chao Wei-pang, "Yen 
Hsi-chai chu-shu pien-nien" I"A Chronological Record of 
the Works of Yen Hsi-chai"J, T'u-shu chi-k'an, New Series, 
IV, Nos. 1-2 (1943), 66-90. 

29. Wang's works were first printed in 1831 under 
the title, Wang Yiian chii-yeh t'ang wen-chi [Wang Yiian's 
Retirement Hall Collection] (24 chuan). Ch'eng's collection, 
Ch'ing-chi wen-chi [The Blue Stream Collection] (12 chuan) 
was first printed in 1837. 
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of their literary collections, with a brief biography of Yen 

appearing in Wang's collected works. 

Major secondary works on Yen did not begin to appear 

30 until late in the nineteenth century. Tai Wang (1837-

1873) was the first nineteenth century scholar to publish 

an extensive study on Yen Hsi-chai. Tai's book, Yen-shih 

hsiieh-chi [An Intellectual Record of Mr. Yen] , was influen

tial in focusing the attention of late Ch'ing scholars on 

31 the intellectual thought of the Yen-Li school. Tai1s work 

contains a brief summary of Yen's life (summarized in one 

chiian from Yen's nien-p 'u) and two chiian on Yen's Four 

Preservation tetralogy. The remaining seven chiian summarize 

the lives and thought of Yen's disciples, Li Kung, Wang 

Yiian, and Ch'eng T'ing-tso, with the final chiian being a 

list (with occasional biographical summaries) of the scholars 

who had studied with both Yen and Li. 

30. There are brief references to Yen's life and 
thought in the following nineteenth century works: Wang Tsao 
and Ch'ien Lin (eds.), Wen-hsien cheng ts'un lu IA Record of 
Extant Literary Collections] (1858), 1.101a; Li Yuan-tu, Kuo-r-
ch'ao hsien-cheng shih-liieh [Biographical Sketches of 
National Scholars] (1866), SPPY, 1196, 30.9a; T ang Chien, 
Kuo-ch'ao hsiieh-an hsiao-chih [Records of National Confucian 
Scholars] (1884), 14.24a; and Li Huan, Kuo-ch'ao chi-hsien 
lei-cheng [A Reference Book of National Literature] (1890), 
401.6a. 

31. Tai's preface is dated 1869. A modern 
punctuated edition of the hsiieh-chi was published in 1962. 
Tai Wang, Yen-shih hsiieh-chi [An Intellectual Record of Mr. 
Yen] (Reprint ed.; Taipei: Shih-chieh shu-chii, 1962) . _For 
additional information on Tai Wang see, Kano Naoki, Chugoku 
tetsugaku shi, pp. 641-643. 
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Following the publication of Tai's book, further 

interest was generated in the works of Yen and Li by the 

publication of the Chi-fu ts'ung-shu [The Metropolitan 

Collection] . Hsii Shih-ch'ang (1858-1939, President of the 

Chinese Republic October 1918-June, 1922) compiled the 

Yen-Li i-shu [The Extant Writings of Yen and Li] which was 

33 eventually included in the Chi-fu ts'ung-shu. Hsii' s 

interest in Yen and Li ultimately resulted in his publishing 

two additional collections concerning their philosophy. His 

Yen-Li shih-ch'eng chi [A Record of the Transmission of the 

Yen-Li School] contains the biographies of Yen and his more 

illustrious students. The Yen-Li yii yao [Important Quota

tions of Yen and Li] is a collection of philosophical sayings 

selected from their collected works.Hsu's massive 

collection of Ch'ing Confucianism, the Ch'ing-ju hsueh-an 

32. This collection was compiled and edited by Wang 
Hao (1823-1888) during the years between 1879-1892. In all 
it contains some 153 0 chiian of the writings of Ch'ing dynasty 
scholars who had lived in the Peking area. See, ECCP, 
p. 77 6, and Ts'ung-shu chi-ch'eng ch'u-pien mu-lu [An Index 
to the Ts'ung-shu chi-ch'eng] (Shanghai: Commercial Press, 
1935), pp. 77-78. 

33. The Yen-Li i-shu included eight of the twelve 
primary sources of Yen's works and twelve of Li Kung's 
collected works, 

34. These two works were ultimately combined into 
one book, the Yen-Li shih-ch'eng chi [A Record of: the 
Transmission of the Yen-Li School]. The original, privately 
published edition has been reprinted by Wen-hai Press of 
Taipei. Hsii Shih-ch'ang, Yen-Li shih-ch'eng chi [A Record 
of the Transmission of the Yen-Li School] (Reprint ed., 2 
vols.; Taipei: Wen-hai ch'u-pan she, 1971). 
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[Philosophical Records of Ch'ing Confucians also con-

35 tains a section on Yen and his school of thought. 

In addition to the biographies of Yen which appeared 

in the "official" history of the Ch'ing dynasty, there were 

several studies of Yen's life and thought published in the 

3 6 early decades of the twentieth century. The three most 

extensive studies of Yen written in this early period were 

done by Liang Ch'i-ch'ao, Ch'en Teng-yiian, and Ch' ien Mu. 

Liang' s Chung-kuo chin-san-pai-nien hsiieh-shu shih [A 

History of Intellectual Trends in China During the Last 

Three Hundred Years] devotes an entire chapter to the Yen-Li 

school, while Ch'ien Mu's work by the same title has over 

35. Hsu patterned the CJHA after Huang Tsung-hsi's 
seventeenth century Ming-ju hsiieh-an. The CJHA includes 
1690 "philosophical records" in 208 chiian and was first 
published in 19 40. The latest edition is in eight volumes. 
Hsu Shih-ch'ang, Ch'ing-ju hsiieh-an [Philosophical Records 
of Ch'ing Confucians (Reprint ed., 8 vols.; Taipei: Shih-
chieh shu-chii, 1966) . For Yen's hsiieh-an see I, ll.la-45b. 

36. Yen's biography appeared in the Ch'ing-shih kao 
[Draft History of the Ch'ing], ed. by Chao Erh-sun (Peking, 
1928), 486.20a, and in the Ch'ing-shih lieh-chiian 
iBiographies of the Ch'ing History] (80 chuan, 1928), 66.55a. 
The recently published Ch'ing-shih contains the same basic 
information as that given in the above collections. 
Ch'ing-shih [Ch'ing History] (8 vols.; Taipei: Kuo-fang 
yen-chiu yuan, 1961), 478 (5150). Two additional brief 
biographies of Yen appeared in 1928 and 193 6. Jung Chao-
tsu, "Yen Yuan te sheng-p'ing chi ch'i ssu-hsiang" ["The 
Life and Thought of Yen Yuan"], Kuo-li Chung-shan ta-hsueh 
yii-yen li-shih chou-k'an, XLIII, No. 3 (1928), 1139-1157; 
and Shang Hung-k'uei, "Yen Yuan," Chung-Fa ta-hsiieh yiieh-
k'an, IX, No. 5 (1936), 3-36. 
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37 sixty pages on Yen. By far the most detailed and lengthy 

study, however, is Ch'en Teng-yiian's Yen Hsi-chai che-hsueh 

ssu-hsiang shu [The Philosophy and Thought of Yen Hsi-

, 38 chaij . 

Ch'en's book examines not only Yen's life and 

thought, but also discusses in considerable detail the 

intellectual trends of the period, the subsequent history 

of Yen's school of thought, comparisons between the Yen-Li 

school and both Neo-Confucian traditions (i.e., Lu-Wang and 

Ch'eng-Chu) and the later k'ao-cheng school, and the 

biographies of Yen's students. Ch'en also provides in this 

work information on the founding of the Four Preservation 

Society and a discussion of the various theories pertaining 

to the decline of Yen's intellectual tradition. The final 

chapters are a collection of earlier articles on Yen written 

by Liang Ch'i-ch'ao, Chang Ping-lin, Chou Tso-jen, and 

Ch'eng Chung-wei. 

There were numerous brief articles on Yen's life and 

thought published during the years from 1900 to the present. 

In the last thirty years, however, several major studies on 

Yen have been published both in Taiwan and in the People's 

37. Liang Ch'i-ch'ao, hsiieh-shu shih, pp. 105-136, 
and Ch'ien Mu, hsiieh-shu shih, I, pp. 158-220, 

38, Ch'en's preface is dated 1934. Ch'en Teng-yiian, 
Yen Hsi-chai che-hsueh ssu-hsiang shu [The Philosophy and 
Thought of Yen Hsi-chai] (2 vols.; Nanking: Chin-ling ta-
hsiieh Chung-kuo wen-hua yen-chiu suo, 1934) . 
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Republic of China. The Chinese Marxist view of Yen's life 

and thought was presented in three separate works published 

in the late 1950's. These three works by Yang P'ei-chih, 

Kuo Ai-ch'iin, and Hou Wai-lu all demonstrate a Marxist bias 

but are significant in several respects. Yang P'ei-chih's 

Yen Hsi-chai yii Li Shu-ku [Yen Hsi-chai and Li Shu-ku] is an 

39 excellent summary of the Yen-La philosophical school. 

Although the book is flawed, like the other two works, with 

an extreme Marxist bias, it is still the best single-

volume study of the Yen-Li school available today. The book 

is concerned primarily with the philosophy of the school, 

but the author's use of the primary source materials has 

provided the reader with a wealth of information not readily 

available in other secondary works on Yen and Li. 

Kuo Ai-ch'iin's much shorter monograph, Yen Hsi-chai 

hsiieh-p 'u jAn Intellectual Biography of Yen Hsi-chai] is 

enhanced by an eleven page chronological summary of the 

important events in Yen's life (taken verbatim from Yen's 

40 nien-p'u). Kuo also provides a chapter of biographical 

material on Yen's students, adapted from the material in 

Tai Wang ' s Yen-shih hsiieh-chi. 

39. Yang P'ei-chih, Yen Hsi-chai yii Li Shu-ku [Yen 
Hsi-chai and Li Shu-ku] (Hupei: Jen-min ch'u-pan she, 
1956). 

40, Kuo Ai-ch'iin, Yen Hsi-chai hsiieh-p'u {An Intel*-
lectual Biography of Yen Hsi-chai] {.Shanghai: Commercial 
Press, 1957}. 
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Volume five of Hou Wai-lu's masterful summary of 

Chinese thought contains a lengthy chapter on Yen's 

41 thought. Hou's introduction to this volume is a summary 

of intellectual trends in the seventeenth century, and like 

the other authors, Hou portrays Yen as a spokesman for 

seventeenth century intellectual materialism and proto-

capitalism. 

Authors writing in Hong Kong and Taiwan in the last 

thirty years have written articles on a wide range of 

topics concerning Yen's life and thought. There has been, 

however, a definite emphasis on his educational philosophy 

and its relevance to modern China. Particularly significant 

in this regard is Cheng Shih-hsing's Yen Hsi-chai chiao-yii 

42 ssu-hsiang [The Educational Thought of Yen Hsi-chai]. 

Yen's philosophical theories have also been the subject of 

several articles by Wei Cheng-t'ung. The most recent study 

by him is included in his Chung-kuo che-hsueh ssu-hsiang 

p'i-p'an IA Critical Approach to Chinese Philosophical 

Thought] . ̂ Liu Hsi-wu's Yen Hsi-chai hsiieh-chuan [An 

41. Hou Wai-lu, t'ung-shih, V, pp. 324-382. 

42. Cheng Shih-hsing, Yen Hsi-chai chiao-yii ssu-
hsiang [The Educational Thought" of Yen Hsi-chai] (Taipei: 
Chung-yang wen-wu kung-ying she, 1959) . 

43. Wei Cheng-t'ung, Chung-kuo che-hsueh ssu-
hsiang p'i-p'an [A Critical Approach to Chinese Philosoph
ical Thought] (Taipei: Buffalo Book Company, 1968), pp. 
181-194. 
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Intellectual Biography of Yen Hsi-chai] summarizes Yen's 

life and thought, with additional sections on Li Kung, and a 

discussion of Yen's essays.^ 

Japanese secondary materials on Yen are quite 

limited. The most recent monograph is a study of Yen's 

educational philosophy. Ono Kazuko's "Gan Gen no gakumon 

ron" ["Yen Yuan's View of Learning"] is an interesting study 

of Yen's educational philosophy, its origins, development, 

45 and subsequent influence on Chinese thought. The only 

other two Japanese studies published on Yen are two articles 

46 by Shimizu Kiyose and Murase Hiroya. Shimizu's article 

44. Liu Hsi-wu, Yen Hsi-chai hsiieh-chuan [An 
Intellectual Biography of Yen Hsi-chai] (Taipei: Chung-^yang 
wen-wu kung-ying she, 1954). 

45. Ono Kazuko, "Gan Gen no gakumon ron" ["Yen 
Yuan's View of Learning"], Toho Gakuho, XLIV (March, 1970), 
467-490. Especially interesting are the author's opening 
paragraphs taken from Mao Tse-tung's article on physical 
culture. In this article (written under Mao's youthful 
pseudonym, Erh-shih-pa-hao sheng or Mr. Twenty-eight Stroke 
Student—the number of strokes comprising the three graphs 
in his name) Mao's terminology is remarkably similar to 
Yen's own discussions of physical activity. Mao also men-r. 
tions both Yen and Li in his arguments for a national 
physical fitness campaign. Mao Tse-tung, "T'i-yii yen-chiu" 
["Researches on Physical Education"], Hsin ch'ing-nien, III, 
No. 2 (1917), 3. 

46. Shimizu Kiyose, "Gan Shusai no shuko shugi ju 
toshite S5 Min rigaku haigeki fukko shugi to ni kanren shite" 
["Yen Hsi-chai's Pragmatism—With Special Emphasis on Its 
Relationship with Resorationism and the Attacks on Sung-Ming 
Neo-Confucianism"], Kangakkai zasshi, IV, No. 3 (1936), 36-
52, and Murase Hiroya, "Gan Gen no kyoiku setsu" ["Yen 
Yuan's Educational Views"], Shiso no kenkyu, III (1936), 15-
31. Before his death Ojima Sukema (1881-1966) had planned a 
study of the Yen-Li school of thought. See, Ojima Sukema, 
Chugoku no shakai shiso [Chinese Social Thought] (Tokyo: 
Chikuma shobo, 1967), p. 450. 
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focuses on Yen's thought as it related to the anti-Neo-

Confucian trends of the early Ch'ing, while Murase studied 

Yen's educational philosophy. 

Western language materials on Yen are also very 

limited. The first such study was undertaken by Mansfield 

47 Freeman in 1926 and 1928. Derk Bodde ' s translation of 

Feng Yu-lan's Chung-kuo che-hsueh shih [History of Chinese 

Philosophy] includes Feng's discussion of Yen's philosophi

cal views as representative of the early Ch'ing continuation 

48 of Neo-Confucxan philosophy. More recently Carsun Chang 

and Wing-tsit Chan have included chapters on Yen in their 

49 respective general histories of Chxnese philosophy. The 

best concise biography of Yen still remains Yang Ju-chin's 

50 sketch in Emminent Chinese of the Ch'ing Period (ECCP) . 

47. Mansfield Freeman, "Yen Hsi-chai, A Seventeenth 
Century Philosopher," Journal of the North China Branch of 
the Royal Asiatic Society, LVII (1926), 70-91, and Mansfield 
Freeman, "The Ch'ing Dynasty Criticism of Sung Politico-
Philosophy," Journal of the North China Branch of the Royal 
Asiatic Society, LIX (1928), 78-110. 

48. Feng Yu-lan, History, II, pp. 631-650. 

49. Carsun Chang, Neo-Confucian Thought, II, pp. 
293-316, and Wing-tsit Chan, A Source Book in Chinese 
Philosophy (Princeton: Princeton University Press, 1964), 
pp. 703-708. 

50. ECCP, pp. 912-915. Tu Wei-ming's paper on Yen 
read at the Conference on 17th Century Thought (Lake Como, 
Italy—September, 197 0), "Yen Yuan—From Inner Experience to 
Lived Concreteness" will soon appear in revised form in 
deBary's soon-to-be-published book, The Unfolding of Neo-
Conf ucianism. Tu's paper discusses Yen's philosophy from 
the point of view of his emphasis on self-cultivation. 
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163 5-1668; Chu Pang-liangy Chu Ssu-ku, or Yen Hsi-chai? 

Yen Hsi-chai lived thirty-three years as another 

person. From his birth until the death of his foster-

grandmother in 1668, Yen believed that he was Chu Pang-liang, 

grandson of Chu Chiu-tso and his wife, nee Liu. It was 

during the mourning period for Chu1s wife that Yen finally 

learned of his true identity. His youthful identity crisis 

was the result of his own family's straitened situation. 

His father, Yen Ch'ang (1617-1672) was born in 

Yang-ts'un, in modern Hopei province. Because of family 

poverty, he was eventually adopted by Chu Chiu-tso of 

Liu-ts'un (Hopei). According to Yen's brief biography of 

him, Yen Ch'ang was "... handsome, simple and honest in 

character, of superior physical strength and fond of 

wrestling . . . often called the 'fierce one without 

51 equal.'" During his years with the Chu family, Yen 

Ch'ang was responsible for personally tending the family 

lands. 

Yen Ch'ang was nineteen when his son was born. Yen 

Ch'ang was quite unhappy in the Chu household, and when the 

Manchu troops began their forays into Chihli province, he 

51. HCCY, 10.16a (340). 
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took the first opportunity (1638) to join up with them, 

52 abandoning his wife and child. 

When Yen was four years old (163 9) Chu Chiu-tso 

was made an official of the Military Defense Circuit 

[Ping-pei tao] and given the responsibility of organizing 

the defense of Liu village against the ravages of roving 

53 peasant gangs. These social upheavals of the late Ming 

were the result of both natural and man-made disasters, and 

during Yen's fifth year there was a terrible drought and 

famine throughout North China. In the words of one observer, 

"There was a great drought, locusts, and cannabalism. 

Grass and trees had totally disappeared. [Bands of] local 

54 
robbers appeared and the roads were choked with the dead."" 

Yen's childhood was filled with the sights of such 

calamities, which were especially severe in his area where 

subsequent fighting between Ming forces and the Ch'ing 
\ 

bannermen devastated numerous towns. 

52. Although most secondary sources state that 
Yen's father was "captured" by the Manchu soldiers, the 
sources clearly indicate that he left of his own volition. 
YNP, 1.1b (4). In fact, he seems to have been quite 
anxious for them to get to Liu-ts'un. HCCY, 10.16a (340). 

53. YNP, 1.lb-2a (4), and HCCY, 10.14b (339). 

54. Chi Liu-chi, Ming-chi pei-liieh [An Account of 
the North in the Late Ming], preface dated 1671 (Reprint 
ed.; Peking: Commercial Press, 1958), p. 213. According 
to his account, the famine area included Honan, Shantung, 
Shansi, Shensi, and Chekiang. For the reference in Yen's 
nien-p'u see, YNP, 1.2a (4). 
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One year before Yen began his formal education at 

the age of seven, his marital future had already been 

decided. Chu had arranged for a marriage between Yen and 

the adopted daughter, nee Chuang, of a local circuit police 

official. During the interim period before the final 

ceremony (at age 15), Yen began his studies with a local 

sheng-yiian, Wu Tung-yiin. According to Li Kung, Wu was 

skilled in the martial arts, especially riding, archery, and 

swordsmanship, and he was the author of a treatise on 

. . 55 military strategy. Wu was also a student of the Taoist 

arts, and Yen's four years with Wu had a definite influence 

on his subsequent interest in Taoism—an interest actively 

pursued until age fifteen. During his third year with Wu, 

Yen began studying the so-called pa-ku wen or "eighth-legged 

essay" styles—the essay style required in the government 

examinations. 

In 1645 Chu's concubine gave birth to a son, Huang, 

and in the following year Yen's mother remarried and left 

the Chu household.^ Both of these events would have 

important consequences for Yen's future. After Huang*s 

55. YNP, 1.2a £41. 

56. In 1646 when Yen's mother remarried, Chu 
Chiu-tso left the city to avoid a local uprising, A local 
sheng-yiian named Chang Erh-hsiin had gathered together a band 
of soldiers and entered the city, killing the district 
magistrate, K'ung Yang-hsiu, and proclaiming the restoration 
of the Ming dynasty. Rather than support the uprising, Chu 
took Yen and fled to Po-yeh. 
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birth Yen lost his former place of importance in the Chu 

family, and after his mother left the family to remarry, Yen 

was a true orphan. Yen's lifestyle in the family began to 

change. Chu Chiu-tso gradually focused his attentions on 

Huang and became more demanding of Yen. Chu was concerned 

about the progress of Yen's studies, for if Yen was 

ultimately successful in the examinations, the future of 

the Chu household would be greatly improved. 

Under Chu's insistence Yen continued his formal 

education under another local scholar, Chia Chin-yii. Under 

Chia's tutelage Yen continued to practice the examination 

essay styles, but he spent his spare time with his Taoist 

studies; at thirteen Yen read the works of K'ou Ch'ien-chih 

57 (d. 442) and studied Taoist manuals on omens and charms. 

Yen was so dedicated to his Taoist practices that he 

refused to consumate his marriage which occurred in the 

following year. Finally in his fifteenth year, because of 

philosophical or possibly physical reasons, Yen renounced 

his Taoist studies and, in the words of Li Kung, "... then 

the lutes were in harmony and [he] took pleasure with [his] 

5 8 wife." Shortly after his marriage, Yen it is said began 

57. YNP, 1.3a (5). K'ou Ch'ien-chih was the 
Celestial Master of Taoism during the reign of Wei Shih-tsu 
(442-452). For additional information on K'ou see, James R. 
Ware, "The Wei Shu and the Sui Shu on Taoism," Journal of 
the American Oriental Society, LIII, No. 3 (1933), 215-250. 

58. YNP, 1.3a (5). 
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to associate with "bad elements" and to change from a filial 

son to an "impudent" young man. 

Yen's new lifestyle may have directly affected his 

studies. In the same year his foster grandfather, appar

ently impatient with Yen's academic progress, arranged to 

purchase the sheng-yuan degree for him, thereby enabling Yen 

to enter into a prefectural school. Yen supposedly informed 

his grandfather that he would rather be a genuine commoner 

59 than a false hsiu-ts'ai. Shortly afterwards he sat for 

the first of the qualifying examinations (hsien-shih) for 

the sheng-yuan degree. 

The topic for the exam was "Eliminating Robbers— 

Pacifying the People." Yen's response is summarized in the 

nien-p'u. 

Licentiousness, depravity, indolence, and 
indulgence are the body's robbers. The five 
organs and hundred bones are the body's people. 
That which eliminates the former exists in the 
mind's being the sovereign. [When] the mind 
leads IbyJ purity and uprightness, then 
licentiousness, depravity, indolence, and 
indulgence do not encroach [upon the body], and 
the limbs automatically are healthy and in 
harmony. Reckless ministers and rebellious 
sons are the country's robbers. Scholars, 
farmers, artisans, and merchants are the 
country's people. That which eliminates the 
former exists in royal perfection. When the 
emperor establishes this perfection I in him-?--
self] then the reckless and rebellious will be 

59. Ibid. 
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quelled, and between heaven and earth [all will 
be] peaceful and content.60 

According to Li Kung, Yen's response greatly impressed the 

examiner, as did his knowledge of the Four Books. Yen 

supposedly had only to read a passage two or three times and 

he would never forget it. He was successful in the subse

quent examinations and received his sheng-yiian degree. 

Until he was eighteen Yen continued to study during 

the day and meet with "bad elements" at night in a small 

reading group. He seems to have changed his errant ways, 

however, when he began studying with Chia Chen. Shortly 

after beginning his studies with Chia, Yen's foster-

grandfather was involved in a local litigation. Chu fled to 

avoid prosecution and Yen was imprisoned in his place. 

Although he was not in prison long, the incarceration 

undoubtedly made an impression on the youthful Yen. His 

experience in jail, Chu's increasingly strict discipline, 

and Chia's tutorials all combined to gradually change Yen's 

youthful personality. 

After the litigation was settled, the fortunes of 

the Chu household began to decline. Although there is 

evidence that their plight was in part the result of earlier 

60. Ibid., 1.3b C5). Yen's plan for moral leader
ship by the emperor comes from the Shang Shu [The Book of 
History], 4.9. For a translation of the section containing 
the discussion of "royal perfection" see, James Legge, 
Classics, III, p. 329. 
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Ch'ing land reform policies and as such was shared by many 

landowners in Chihli province, this loss of personal wealth 

had a definite effect on Yen's educational future.^ Yen 

succeeded in convincing Chu to return home after the legal 

proceedings had ended, but the ordeal had been too much for 

the aging Chu. Yen was forced to devote more of his time 

to supporting the family and less time to his school 

studies.^ 

During this period Yen became acquainted with 

several local scholars, including P'eng Heng-chai and Chao 

T'ai-jo. Yen often met with them to discuss astronomy, 

61. Although Chu1s extended absence and Yen's 
incarceration must have had a direct influence on the 
declining family fortunes, there is evidence that their 
economic problems were not only the result of legal diffi
culties. Early in Dorgan's regency (primarily in the years 
1645-1646) much of the farmland in Chihli province was 
allotted to the Manchu bannermen. Tung-hua lu ICh'ing 
History], Shun Chih, 6.3b-4a. This system of land allot
ment, known in Chinese as the wei or "enclosure" system, 
resulted in severe economic setbacks for the landowners in 
northern Chihli. There were three separate periods of 
enclosure—1645, 1646, and 1647. Pao-ting prefecture which 
contained the Chu family lands was one of many prefectures 
in Chihli affected by the policy. Ma Feng-ch'en, "Manchu-
Chinese Social and Economic Conflicts in Early Ch'ing," in 
Chinese Social History, trans, and edited by E-tu Zen Sun 
and John DeFrancis (Washington: American Council of Learned 
Societies, 1956), pp. 335-340. For references to the 
enclosure policy and its effect on Chu's lands see, HCCY, 
10.15a (_34 0) . Li Kung' s family was also affected by these 
policies, HCCY, 5.1b (2 91). 

62, Yen had enrolled in the prefectural school 
shortly after being released from jail, YNP, 1,4a C51 , 
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63 geography and military science. Another of Yen's early 

friends was P'eng Chih-ping, a local poet and Taoist who 

later starved himself to death rather than live under Manchu 

rule. 

At the age of twenty Yen began reading the great 

Sung dynasty historical collection by Ssu-ma Kuang, The 

Comprehensive Mirror for Aid in Government [Tzu-chih 

t'ung-chien]. Yen supposedly studied the Comprehensive 

Mirror with such concentration that he often forgot to eat 

and frequently neglected his household duties. Knowledge of 

the T'ung-chien was essential for aspiring bureaucrats, but 

it was only one aspect of a candidate's total education. In 

order to develop his literary skills, Yen consented to join 

a literary society. Li Kung states that Yen only consented 

to join the group in deference to the wishes of Chu Chiu-

64 tso. 

The financial condition of the Chu household seems 

to have continued to worsen between 1654-1656. At the age 

of twenty-one Yen was forced into medicine in order to 

support the Chu family. Although he was busy with his 

63. P'eng Heng-chai was initially reluctant to 
serve the new Ch'ing dynasty, but later he had a change of 
heart and accepted a post in Ch'ang-chou. Ibid. , 1.4b (.5) . 
Yen considered Chao T'ai-jo as one of his two best friends. 
Chung Ling, Hsi-chai hsien-sheng hsii-lueh [A Brief narrative 
of Hsi-chai], Ts'ung-shu chi-ch'eng, 673, p. 3. 

64. YNP, 1.4b (5). 
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medical apprenticeship Yen did not totally abandon his 

interests in other fields. The following year (1657) he 

became interested in military science and the martial arts. 

Finally in 1658 at the age of twenty-three, Yen had the 

opportunity to devote more time to the academic life as he 

opened a school for the Chu clan. 

In 1658 Yen opened a clan school [chia-shu].^ He 

named his teaching studio the Ssu-ku chai or "Studio for 

Reflecting on the Ancients," and he called himself Ssu-ku 

jen, "Reflector on the Ancients." Yen's lectures focused on 

the restoration of ancient institutions, and in his rather 

idealized approach to contemporary problems Yen advocated 

restoring not only the well-field system, but also the 

political, educational, fiscal, and military and civil 

service selection systems of the ancient "feudal" era. In 

the same year Yen wrote his first major essay, the Wang-tao 

liin [On the Kingly Way] , later revised and renamed the 

Ts'un-chih pien [Preservation of Institutions] . Yen's 

introductory section in the Ts'un-chih pien entitled, Wanq-

tao, outlines the theoretical premise underlying the 

collection of essays: 

Long ago Chang Heng-ch'ii addressed [Emperor 
Sung] Shen-tsung saying, "In governing, not 
imitating the [institutions of the] Three 

65. The family or clan school had a long tradition 
in Chinese educational history. It is first mentioned in 
the Li Chi [Book of Rites] , 18,2. 
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Dynasties will result in violating the Way." 
But, if a government desires to imitate the 
[system of the] Three Dynasties, how should it 
be done? The well-field, feudal, and educa
tional [institutions] all [must be] considered 
and [subsequently] restored, then, when [as a 
result] not one person or thing does not receive 
his [or its] due, this will be called the 
"Kingly Way." Those [governments] which act 
to the contrary do not govern.̂ 6 

While Yen was operating his family school, he was 

first exposed to the Neo-Confucian ideology of the Lu-Wang, 

hsin-hsiieh school of thought. Yen had discussed Neo-

Confucianism with the father of one of his students, 

P 1 eng Hao-ku. Hao-ku 1 s father, Hsiieh-weng, was an 

acquaintance of the two best known Neo-Confucian philosophers 

in North China, Sun Ch'i-feng (1585-1675) and Tiao Piao 

fi7 
(1603-1669). It was through P'eng Hsiieh-weng that Yen 

received copies of the works of Wang Yang-ming, Lu Hsiang-

shan, and other philosophers of the hsin-hsiieh school. Yen 

was so moved by the Lu-Wang philosophy that he had copied an 

66. YLTS, I, Ts'un-chih pien, 1.1a (174). For a 
translation of Li Kung's comments on the Ts'un-chih pien 
see, Chapter IV, note 44. In spite of the obvious qualifi
cations that must be placed on this work as being truly 
representative of Yen's philosophical views, Chinese Marxist 
authors have persisted in citing it as a source of Yen's 
political theories. These authors see it as representative 
of Yen's "materialistic, nationalistic, and anti-feudal" 
thought. See, Kuo Ai-ch'iin, hsiieh-p ' u, pp, 60-7 9, and Yang 
P'ei-chih, Yen Hsi-chai, pp. 63-88. 

67. Sun and Tiao were good friends and both were 
supporters of the Wang Yang-ming hsin-hsiieh school of Neo-
Confucianism. Sun's biography appears in ECCP, pp. 671-
672, and CJHA, 1. Tiao Piao was on Yen's list of the five 
men most like fathers to him. For a summary of his life 
and thought see, CJHA, 15. 
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entire book of important quotations from the works of Lu 

and Wang. 

Yen had received his sheng-yiian degree at age 

eighteen and the direction of his subsequent intellectual 

interests indicates that he had little interest in pursuing 

a higher degree. However, in 1659, Yen, no doubt again out 

of deference to his foster grandfather's wishes, went to 

I-chou for the sui-k'ao or "annual examination"—the 

maintenance examination that insured retention of his 

status as a sheng-yiian. During his trip to take the 

examination, Yen's wife gave birth to a son whom he later 

named Fu-k'ao [literally, "going to examination"]. While 

in I-chou, Yen made the acquaintance of a scholar who would 

become one of his life long friends, Wang Wu-hsin—one of 

Sun Ch'i-feng's foremost students. 

At the age of twenty-five Yen received a copy of the 

Ming dynasty Neo-Confucian compilation, the Hsing-li ta 

ch'uan [The Great Compendium of Basic Nature and Organiza-

68 tional Principle] . In addition to the hsin-hsiieh writings, 

this anthology contained some of the major works of the 

68. The Hsing-li ta-ch'iian was compiled in 1415 
under the supervision of Hu Kuang (1370-1418). Initiated by 
imperial decree, the final anthology contained seventy chiian 
of the major works of the li-hsiieh school of thought. The 
Ch'ing K'ang-hsi emperor directed Li Kuang-ti to condense 
the collection and the result (published in 1715) was the 
Hsing-li ching-i [Essentials of the Great Compendium of 
Basic Nature and Organizational Pattern] in twelve chiian, 
see Hsiao I-shan, t'ung-shih, I, pp. 776-786. 
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Ch'eng-Chu li-hsueh school of Neo-Confucianism. After 

studying it carefully, Yen gradually abandoned his inter

ests in the Lu-Wang school and devoted his time to 

practicing the daily Confucian rituals outlined by Chu Hsi. 

According to Yen's biographers, even if he was working in 

the fields, he would take time out to practice "inner 

seriousness" [chu-ching] and "quiet sitting" [ching-tso]. 

Although these regimens were theoretically two separate 

entities, oriented toward different philosophical goals, in 

reality such abstract distinctions had little meaning for 

69 Yen. Their outward appearance was a yoga-like posture in 

which the devotee attempted to completely shut out all 

external stimuli. While such behavior was accepted among 

scholars and officials, one can imagine the local 

villagers' amusement when they saw young Yen in his 

meditative trance as he sat between the ploughed furrows 

of the fields. The local villages did, in fact, frequently 

ridicule Yen for his "agricultural Ch'anism," but Li Kung 

70 states that Yen was unconcerned by their jeers. 

69. The Confucian concept of ching or "seriousness" 
originally denoted an inner state of respect that was 
directed toward the external world—a vigilance and care in 
one's daily affairs. In the Neo-Confucian context, however, 
it came to denote a "state of mind" removed from any 
external efforts or influences. Ching-tso or "quiet 
sitting" was the Ch'anist art of meditation, practiced in 
a yoga-like position. 

70. YNP, 1.5b (6). 
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Yen eventually decided to completely abandon an 

official career but Chu was staunchly opposed. Just prior 

to the fall examinations in 16 60, Chu went on a hunger 

strike and refused to even speak to Yen. After Yen 

repeatedly pleaded with him to explain his reasons for 

fasting, Chu finally answered, "Why have you foresaken the 

household? I have learned that people are ridiculing you 

for not wanting to take the fall exams!" Yen supposedly 

apologized and immediately prepared to go to Peking for the 

examinations.^ 

There is an amusing anecdote recorded in Yen's 

nien-p'u concerning his confrontation with a Buddhist monk 

after his arrival in Peking. On their first encounter Yen 

and the monk became embroiled in a lengthy argument over the 
/ 

difference between a hsiu-ts'ai and an alms-begging monk. 

The monk argued that a priest who read the sutras and 

begged alms for a living was no different from a hsiu-ts'ai 

who supported himself by teaching the Confucian classics. 

"Moreover," said the monk, "to practice contemplation and 

to seek enlightenment is just like your Confucian examina

tions." But Yen argued that the end goal of moral cultiva

tion differentiated the two livelihoods. Yen also pointed 

out that the Buddhist way was different because of its 

71. Ibid., 1.5b-6a (6). This was the triennial 
k'o-k'ao—the preliminary examination for the second or 
chii-jen~degree. 
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celibate practices. Yen then attempted to convince the monk 

that celibacy was an unnatural state for man. "If Buddha's 

father had not had a wife, then there would have been no 

Buddha and no Buddhism, and what about your own mother?" 

According to Li Kung, Yen eventually brought the monk to 

tears and finally convinced him of his lack of filial piety. 

In their final meeting the monk resolved to give up the 

72 order and return home to tend to his parents' graves. 

Yen's ability to convert Buddhists to Confucianism 

was not equalled by his performance in the examinations; and 

after failing the examination, he returned home and began a 

small school in Hsi Wu-fu village. Yen was also denied 

what could have been a profitable intellectual opportunity— 

to meet with other scholars residing in the Peking area. 

Because of continued anti-Ch'ing sentiment in certain areas 

of the country, earlier in the year the Shun-chih emperor 

had issued an edict prohibiting any intellectual gatherings. 

Included under the ban were literary societies or intel-

73 lectual study groups. 

After returning home Yen continued with his teaching 

duties. The tension between his academic interests and his 

domestic responsibilities continued to increase into his 

twenty-seventh year. Li Kung records that Yen "tilled the 

72, Ibid., 1.6a (6). 

73. Hsiao I-shan, t'ung-shih, I, pp. 384-400, 939. 
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fields during the day and read literature and history deep 

into the night, reluctant to quit his reading but still 

74 concerned over becoming too tired to work." While 

struggling to fulfill his role as a filial son and a 

supporter of the family, Yen still found time to cultivate 

his friendship with Tiao Piao, the well-known scholar of 

the Ch'eng-Chu Neo-Confucian school of thought. 

Yen had corresponded with Tiao several times and 

when Tiao subsequently requested that Yen compose a poem in 

honor of his mother's birthday, Yen decided to travel to 

Chi-chou and visit Tiao in person. During his visit Yen 

received a copy of Tiao's treatise on China's orthodox 

intellectual history, the Ssu-wen cheng-tao [The Cultural 

Orthodoxy]. Yen was so moved by the essays in Tiao's 

collection that he returned home and set up his own "Altar 

of the Transmitted Way." There he erected tablets 

commemorating the cultural and intellectual heroes of the 

past—those who had received and transmitted the "True 

Way." Included on Yen's tablets were the names of two of 

75 China's legendary physicians. 

74. YNP, 1.6b (6). 

75. In the central or primary position on his 
altar, Yen erected a tablet tracing the orthodox line from 
Fu Hsi, the ancient sage emperor, to Chou Kung—the Chou 
dynasty paragon of filial piety and the personal model of 
the enlightened Confucian ruler—and Confucius. On ad joint
ing tablets were listed Confucius' foremost disciples, Yen 
Hui, Tseng Tzu, Tzu-ssu, and Mencius, along with the Sung 
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Tiao Piao had received his chii-jen degree in the 

closing years of the reign of Ming T'ien-ch'i (1627-28). 

After the fall of the Ming in 1644, Tiao chose to become a 

Confucian eremite. Upon hearing of the suicide of T'ien-

ch'i, Tiao placed his tablet in a private shrine. According 

to Li Kung, every morning Tiao would go there and weep over 

the fallen dynasty. Tiao's philosophy stressed the 

importance of correct words and deeds. "The way in which 

the Confucian gentleman maintains his principles consists 

of three rules: do not be careless in words and deeds, do 
I 

not be careless in receiving or giving, and do not be 

7 6 careless in either public or private life." The following 

quote indicates Tiao's affiliation with the "restorationist" 

thinking which was characteristic of much of the early 

seventeenth century Chinese intellectual scene: "[As for] 

those who write contemporary essays [i.e., the eight-legged, 

examination essay] and do not write in the ancient styles, 

[their] literature is not literature. [As for] those who 

dynasty Neo-Confucians, Chou Tun-i, the Ch'eng brothers, 
Chang Tsai, Shao Yung, and Chu Hsi. The final two names 
were the legendary physicians Yii and Kung—both indicative 
perhaps of Yen's concern for the pragmatic as well as the 
abstract. YNP, 1.6b (_6) . 

76. CJHA, 15.1b. 
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act as contemporaries and do not imitate the ancients, 

77 [such] men are not men." 

The following year (1662) was the first year in the 

reign of K'ang-hsi, the most learned and politically astute 

of the early Ch1ing emperors. The short-lived Southern Ming 

dynasty had come to an end with the death of King Kuei and 

King Lu. In the same year the famous Ming loyalist and 

freebooter, Cheng Ch'eng-kung (Koxinga), died in Taiwan. In 

the intellectual realm Sun Ch'i-feng, Ku Yen-wu, and Huang 

7 8 Tsung-hsi produced some of their most illustrious works. 

For Yen 1662 was a year of increased contact with local 

Chihli scholars. Early in the year Yen and fifteen other 

local sheng-yuan established a literary society [wen-she]. 

The society met each morning for ceremonial observances, 

mutual criticism, and discussions on the classics and 

7 9 history. But, as Yen's intellectual horizons continued to 

broaden, his domestic affairs continued to deteriorate. 

77. YNP, 1.7a C7). Tiao's own ascetic practices 
seem to have influenced Yen's life style, Kuo Ai-ch'iin, 
hsiieh-p 'u, pp. 114-115. 

78. Li Wei-ming, Ch'ing-shih nien-piao [A Chronology 
of Ch'ing History] (Hong Kong: Hsiang-kang shih-chieh shu-
chu, 1963), p. 29. In 1662 Huang finished the Ming-i tai^ 
fang lu and Ku completed his T'ien-hsia chiin-kuo li ping 
shu. Ibid. 

79. YNP, 1.7a (7). This type of organization was 
specifically outlawed by imperial edict in 1660. Li Kung's 
description of their activities indicates that political 
discussions were not part of their daily meetings, A 
similar type of study society was very popular in the 
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Yen's relationship with Chu Chiu-tso was beginning 

to parallel that of his father twenty-four years earlier. 

Specifically, Yen's "brotherly" relationship with Chu's 

son Huang had become increasingly strained as Chu devoted 

more and more of his time to his real son. Yen was still 

unaware of his true relationship with the Chu family and as 

a result he believed that Chu's affection for Huang was the 

natural fondness of a father for his son. Yen's desire to 

give up the examinations must have been a definite influence 

on Chu's increasing interest in Huang. As Yen continued to 

fail the examinations, Chu began to be more concerned with 

Huang's education. When Yen and Huang began to have almost 

daily arguments, Chu decided to remove Yen from the house

hold. Early in the year Chu ordered both his aging wife 

and Yen out of the household into another home to the east 

of the main family compound. Subsequently Yen was forced 

to attend to his ailing foster grandmother while continuing 

to perform household duties for Chu and Huang. In addition, 

Yen was also directing the activities of the literary 

society. 

In all of his domestic and intellectual activities, 

Yen's foremost concern was his own moral rectitude—how to 

earlier years of the seventeenth century, the so-called 
fu-she. See, Ono Kazuko, "Mimmatsu no kessha ni kansuru 
ikkosatsu--Fukusha" ["A Study of Associations at the End of 
the Ming Period—The Fu-she"J, Shirin, XLV, Nos. 2-3 {1962}, 
37-68, 67-^93. 
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manifest the Confucian moral principles in his daily life. 

Yen's overriding concern for morality was instrumental in 

his meeting a local sheng-yiian, Wang Fa-ch'ien. Wang (of 

nearby Pei-ssu) had burned his pa-ku wen study materials, 

cast his Buddhist icons into a well, and had begun 

memorizing the classics. Earlier he had established a 

reputation as an eccentric because of his strict observance 

of the ancient Confucian dress codes and for his scrupulous 

attention to ancient rituals and ceremonies. He reportedly 

always wore formal cap and gown, even in the house, and it 

was said that he performed the appropriate ancestoral 

sacrifices punctually on the first and fifteenth of each 

month. Li Kung notes that it was the concensus among the 

local villagers that Wang was "crazy." But, upon hearing 

of Wang's strange habits, Yen replied, "If all scholars were 

this crazy, how fortunate it would be for the Confucian 

Way!"80 

Wang had vowed to pattern his life according to the 

sagely principles, and after abandoning the civil service 

examinations and rejecting his Buddhist beliefs, he 

scrupulously followed the Confucian lifestyle outlined 

81 in Chu Hsi's Chia-li [Family Rituals]. Yen and Wang 

80. YNP, 1.8b (7). 

81. The Chia-li was a set of detailed instructions 
for all domestic rites and ceremonies. The book itself, a 
standard reference since the Sung dynasty, was generally 
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became close friends, eventually agreeing to meet every ten 

days for mutual criticism. The subjects discussed in their 

Confucian "struggle sessions" were entered into their 

respective diaries. According to Li Kung, Yen frequently 

admonished Wang for his moral corruptness and procrastina-

8 2 tion, whereas Wang often chided Yen for his aimlessness. 

Li Kung describes the format of these highly 

ritualized meetings between Yen and Wang in the opening 

lines of the nien-p'u entry for 1664: 

On the day of a meeting [Yen and Wang] would 
burn incense and bow four times to [the altar of] 
Confucius. Then, with the host facing east and 
the guest facing west, each would bow twice more. 
With the host standing and the guest seated, the 
guest would salute the host, whereupon the host 
would kneel and bow to the guest and the guest 
would return the salute. Both then sat down and 
began their discussions—encouraging [their] 
virtues and admonishing [their] faults.83 

With the exception of a few periods when Yen was traveling, 

these highly ritualized meetings continued until Wang's 

death in 1699. After a year of such meetings Yen, like 

considered to be the work of Chu Hsi. However a contemporary 
of Yen's, Wang Mou-hung (1668-1741), who was a specialist on 
Chu Hsi's writings, stated that, "The Chia^li is not Chu 
Hsi's book." CJHA, 52.10b-12b. 

82. YNP, 1.8b (7). A passage recorded in Yen's 
diary indicates that not only were their conversations to be 
recorded in the diaries, but as suggested by Yen, their 
innermost thoughts as well. In Yen's words, "What the mind 
thinks, the body does . . . Ibid., 1.9a (.8) . 

83. YNP, 1. 8b-9a (7-8). 
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Wang, patterned his daily routine in strict accordance with 

the ascetic lifestyle described in the Chia-li. 

In the same year (1664) Yen and Wang visited several 

local scholars, including Wang Yii-yu and Chang P'eng-chii. 

Wang Yii-yu, the son of a late Ming official, tutored both 

Yen and Wang in military science. Yen studied Ssu-ma 

Kuang1 s Comprehensive Mirror with Chang P'eng-chii. A set of 

maxims which Yen composed as a frontspiece for a friend's 

diary provides further insight into Yen's views on a variety 

of topics during this period in his life. Yen listed his 

sayings under the headings Ch'i pu yen [Seven Forbidden 

Topics] and Cheng-meng shu yii [Words of Enlightenment] . 

Seven Forbidden Topics: 

1. Do not discuss the benefits of or the harm 
[resulting from] the court's [policies], nor 
the failures or the successes of news from 
the frontier. 

2. Do not discuss the strengths and weaknesses, 
successes or failures of departmental or 
district level officials. 

3. Do not discuss the mistakes or evils per^ 
petrated by the masses. 

4. Do not discuss bureaucratic advancement or 
government posts, nor the trends of the times 
or [how to] take advantage of the powerful. 

5. Do not discuss the extent or benefit of 
[your] wealth, [your] dissatisfaction with. 
poverty, or [how to] seek riches, 

6. Do not discuss obscenities, lustful actionsf 
or sexual matters, 

7. Do not discuss other people's affairs nor 
inquire about wine and food. 
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Words of Enlightenment: 

1. In speaking there [must be] instruction, in 
action a method. 

2. The day contains the cause, the night the 
effect. 

3. In rest there should be cultivation; even a 
blink [of time must] be preserved.84 

Yen's moralistic nature and his deep concern for the 

proper Confucian conduct is readily apparent in the above 

aphorisms. In his everyday life, even in the most trivial 

of occurrences, Yen was constantly on guard lest he stray 

from the proper Confucian behavior. Once while riding to 

Pei-ssu for his meeting with Wang Fa-ch'ien, Yen noticed 

that he was sitting sideways on his donkey in order to avoid 

the bitterly cold wind. Suddenly aware of his indiscretion 

in posture, Yen said to himself, "How could I contort my 

body merely because of the cold?" According to Li Kung, Yen 

8 5 then resumed an upright, gentlemanly posture in the saddle. 

The correct Confucian demeanor was, however, only one 

dimension of his intellectual concern. Another of the social 

and moral responsibilities of the Confucian was the per

petuation of the family line, 

84. Ibid. , 1.11a (.9). 

85. Ibid., 1.12a (9). There are similar incidents 
recorded throughout Yen's nien-p'u. Often while studying 
late into the night Yen would notice that he had crossed 
his legs or had begun to slouch in his chair, immediately he 
would resume an upright and proper "Confucian posture" and 
record the incident in his diary. 
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Early in December, 1664, Yen's son, Fu-k'ao, 

contracted smallpox and died. Although during the subse

quent years Yen would purchase several concubines in his 

attempt to produce male issue, he was never successful. 

The family wa.s, of course, the foundation of Confucian 

ethics, and Yen's subsequent failures to carry out his 

Confucian duty in this respect may have caused him to over-

compensate in other areas. 

Unable to fulfill his role as Confucian patriarch, 

Yen tried to become a model of the Chou dynasty chiin-tzu. 

At the age of thirty Yen met Li Ming-hsing, the 

father of Li Kung—Yen's future disciple. In the coming 

years Li Ming-hsing would be very influential in Yen's 

intellectual development, perhaps more influential than any 

other person. Li was first and foremost a military man. 

During the social uprisings in the late Ming, Li, along with 

several other local sheng-yiian, began to train in earnest 

for the defense of their city. Li was skilled in archery, 

swordfighting, and horsemanship. After the dynastic 

change, however, Li became an eremite, seldom traveling 

more than a few miles from his home. Philosophically Li 

believed that among the teachings of the sages, the concept 

of "seriousness" [ching] was the basis for all moral 

cultivation. 

Like Wang Fa-ch'ien, Li Ming-hsing was meticulous in 

his observance of proper Confucian decorum. In his home was 
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an altar dedicated to the martial arts. Upon the altar Li 

had inscribed the phrase, "If either the cultural or the 

martial aspect is lacking how can the [true] Way exist?" 

After their initial meeting with Li, Yen and Wang became 

frequent visitors to his house. 

Although Yen obviously was not personally committed 

to the "examination life," he continued to take the annual 

"retention of status" [sui-k'ao] examinations. In the 

summer of 1665 he traveled to I-chou for the examination. 

Among Yen's diary entries for this (his thirtieth) year are 

the first indications that he was beginning to doubt some of 

the philosophical tenets of Sung and Ming Neo-Confucianism. 

In a discussion with Wang Fa-ch'ien concerning the "six 

liberal arts," Yen pointed out to Wang that of the six, 

ceremonies, rites, music, literature and mathematics were 

the more important topics for study. "If {one] merely 

investigates the classics and {attempts to] illuminate the 

principle of organizational pattern, I fear the end result 

will be useless. 

One of the men partially responsible for this gradual 

change in Yen's changing philosophical views was Chang 

Sh.ih.-ch'eng. After returning from the sui-k' ao earlier in 

the summer, Yen had met Chang and begun studying with him. 

86. YNP, 1.14a (10). Li Kung's inter-linear 
commentary notes that this was the first sign of Yen's 
subsequent intellectual transformation. 
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Chang had been a local government scholar [chu-sheng] who 

had relinquished his gentry status after the change of 

dynasties. Philosophically, Chang was a fundamentalist who 

stressed the basic Confucian virtues of jen and li_. He was 

firmly opposed to the li-hsiieh Confucianism of Chu Hsi and 

the Ch'eng brothers. During one of their study sessions, 

Yen and Chang were discussing the Mencian concept of man's 

basic nature. Chang reiterated Mencius' dictum that man's 

basic nature was all good, the apparent differences being 

only a matter of degree. "Righteousness and the principle 

of organizational pattern reside within one's disposition. 

One cannot follow the Sung Neo-Confucianists and separate 

the two."87 

Another of Yen's acquaintances, Lii Wen-fu, may also 

have been responsible for planting seeds of doubt in Yen's 

mind on the validity of Sung Neo-Confucianism. Late in the 

year Yen recorded one of his conversations with Lii con

cerning the Sung commentaries on the classics. Lu told Yen, 

8 8 "Chu Hsi's commentaries on the Four Books are incoherent," 

According to Li Kung, because of his own high regard for the 

Ch'eng-Chu school at that time, Yen refused to accept Lii' s 

opinions. 

87. Ibid., 1.14b (10). The Sung Neo~Confucian 
tradition held that man's basic nature and his "physical 
endowments" Jch'i-chih] were two separate entities, 

88. Ibid. 



133 

In an attempt to intensify his concentration on 

decorum, in the following year Yen devised a procedure to 

record his thoughts and actions on a graphic form. For a 

serious transgression Yen would write the words yin-kuo or 

"dark transgression" in his diary. When his thoughts were 

in a state of "pure existence" [i.e., in total concentra

tion] , he would draw a circle (o), otherwise he would mark 

in crossed lines (X). If his concentration dominated he 

left the circle predominately white, otherwise he would 

darken it in. Yen continued to utilize this graphic self-

examination system, with minor modifications, throughout the 

rest of his life.89 

In the summer of 166 6 Yen once again traveled to 

Peking to take the chii-jen examination, and once again he 

failed. While in Peking he sought out people from Liao-

tung in an attempt to gain information about his father. 

Unsuccessful in both endeavors Yen returned home to estab

lish a school in nearby Hsin-hsing village where he taught 

until October, 1667. 

On March 26, 1668, a momentous event occurred in 

Yen's life. Chu Chiu-tso's wife became ill and died. 

Because of his father's absence, Yen believed it was his 

89. In Yen's thirty-fourth year he added additional 
symbols to his list. If he made unnecessary remarks he 
would add a line to the circle. If he became angry he would 
cap the lines extending from the circle, and if he lost his 
temper three times he would cancel out the circle with three 
lines. YNP, 1.21a (14). 
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duty to perform the three years of mourning required of the 

surviving son. Even for the "average" Confucian the 

required three years of mourning were an austere period, but 

for Yen it was very nearly a matter of personal sacrifice. 

In strict obedience to the rituals, Yen attempted to fulfill 

a dual mourning role—as a filial son and as a filial 

grandson. 

According to Li Kung1s description, Yen fasted for 

the first three days, crying and sobbing from morning until 

night. So extreme was his grief that he had nosebleeds! 

Rather than hire the customary Buddhist and Taoist priests, 

Yen performed all of the ceremonies himself. Changing the 

ancient ceremonial rules which called for the son to eat a 

handful of rice gruel in the morning and at night, Yen ate 

only one handful every three days. Finally Yen buried his 

"grandmother" on the twenty-fourth day--ten days after her 

death. Yen became so distraught that he literally "knocked 

himself out" performing the burial. Unable to control his 

grief he bumped his head on the coffin and lost conscious

ness. 

Performing the ritual to the last detail, Yen wore 

the rough mourner's hempcloth day and night, Two months 

after the funeral Yen built a mourning hut near his grand

mother's tomb where he lived for three months, existing on 

little food and sleeping on the ground in his hempcloth. 

Even though often exhausted from the day's chores, Yen 



135 

supposedly sat leaning against the walls of the hut, 

believing that to lie down would be a sign of unfilialness. 

However, his strict regimen gradually began to take its 

physical toll as he became weak and ulcerous sores appeared 

on his arms and legs. Only after four months of mourning 

did Yen finally begin to remove his mourning cloths during 

the day, although he still wore them at night. Within 

another month he was seriously ill. 

Were it not for a startling revelation, Yen 

undoubtedly would have continued to mourn in this manner 

for the remainder of the three years—although it is 

doubtful he would have lived that long. An old lady of the 

Chu clan unable to endure Yen's suffering finally told him 

that Chu Chiu-tso's wife had never had any children—his 

father was an adopted son. Incredulous, Yen hurriedly 

verified the report with his mother. According to Li's 

account, Yen almost immediately ceased his harsh mourning 

rituals, although he did continue to perform the required 

sacrificial offerings during the next few months. 

Chu's son, Huang, wasted no time in profiting from 

this revelation. Almost immediately Huang persuaded Chu 

to completely remove Yen from the Chu family and Yen 

eventually was forced to purchase a house in nearly Sui-tung 

village. 

While living through these six traumatic months, Yen 

began to investigate the origins of the rituals described in 



13 6 

the Chia-li. Comparing the Chia-li ceremonies with the ones 

described in the classical texts, Yen discovered that Chu 

Hsi was often in error. This, according to Li Kung, led 

Yen to re-examine many of the basic concepts of Sung Neo-

Confucianism. Ultimately Yen's research into the ancient 

rites, especially into such works as the Chou Li, Li Chi and 

I Li, convinced him that Chou Kung1s "six virtues" [liu-li], 

"six patterns of conduct" [liu-hsing], and "six liberal 

arts" [liu-i] and Confucius' "four teachings" [ssu-chiao], 

90 were the true essence of the Confucian Way. Yen subse

quently gave up his "quiet sitting" and his textual 

studies. Li Kung's commentary states that after his 

revelation Yen began to abandon the Sung Neo-Confucian 

ideology in favor of a life devoted to "practical learning"— 

the "true essence" of Confucius' teachings. As the next 

section will show, however, Yen's definition of "practical 

learning," while theoretically emphasizing the "practical" 

arts, in reality was based on a moral cultivation achieved 

through strict adherence to Confucian ritual. That is to 

say, his "practical learning" was oriented more toward the 

individual than to society or the state. 

The year 16 68 was the turning point in Yen's 

domestic and intellectual life. Information available in 

90. Chou Kung's three categories of attaining 
virtue are listed in the Chou Li [Rites of Chou], 3.19a. 
Confucius' "four teachings" appear in the Analects, 7.25. 
For additional information on these concepts see, Appendix, 
note 65, 
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Yen's collected works, especially Li Kung's interlinear 

comments in the nien-p'u, support the generally accepted 

premise that Yen's intellectual conversion was the direct 

result of his traumatic experiences following the death of 

his foster grandmother. Yen personally affirms this 

interpretation in a preface he wrote for a collection of 

91 Li Kung's essays. The extreme emotional shock which Yen 

suffered during the mourning period, together with his 

physical state after months of self-deprivation, would seem 

to be sufficient causes for Yen's intellectual reversals. 

However, for Yen to experience such a complete and lasting 

transformation within a few shojrt months, especially after 

nearly a decade of Neo-Confucian training, suggests that 

perhaps other forces may have been influencing Yen. In 

view of his educational background and the interests of his 

friends and teachers, the influences on Yen clearly had to 

have been steadily eroding his philosophical commitments to 

the Neo-Confucian tradition. Virtually all of Yen's 

teachers and tutors were military men, and Yen had grown up 

in a military household. Moreover, most of the local 

scholars with whom Yen had had any intellectual contact were 

Ming eremites who refused to serve the Ch'ing dynasty, 

These youthful influences together with his medical and 

91. HCCY, 1.3a (.261). The preface opens with a 
brief summary of his own educational background—from the 
period when he studied with Chia Hui-hui until the death 
of his foster-grandmother. 
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agricultural interests must also be considered in deter

mining the causes for his philosophical reversal. The 

traumatic experiences of Yen's thirty-third year would seem 

to be more of a final catalyst in what had been a gradual 

change rather than the single factor responsible for a 

sudden rejection of Sung and Ming Neo-Confucianism. 

Yen's subsequent emphasis on "practical learning" 

and his rejection of both schools of Sung Neo-Confucianism 

should not, however, be understood to be indicative of a 

fundamental change in his personal habits or behavior. The 

ritualistic nature of Yen's life did not diminish in the 

slightest degree. As one author has noted, "On the contrary, 

after his painful experience in 1668, he became even more 

convinced that the most authentic approach to self~ 

92 cultivation was through the practice of rituals (hsi-li)." 

Yen's new intellectual approach would be to emphasize 

"practical learning"—learning based on moral self-

cultivation and its manifestation in solving the problems 

of every day life and ultimately the problems of society as 

a whole. But Yen would devote most of his future intel

lectual efforts to self-cultivation and moral development; 

he had little time for actually practicing his "practical 

learning." 

92. Tu Wei-ming, "Yen Yuan," pp. 15~16. 
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1669-1683: Intellectual Awakening 

Yen's textual studies during the period of mourning 

and his knowledge of his true parentage accelerated his 

philosophical reversals. In November, 1668, Yen learned he 

was not Chu Pang-liang, and by the end of February, 1669, 

he had completed the first draft of his Preservation of 

Human Nature [Ts'un-hsing pien]—the first of his attacks 

on the Sung-Ming Neo-Confucian schools of thought. In a 

letter to Lu Shih-i (the letter was later included in the 

Ts'un-hsiieh pien) , Yen summarized the basic concepts he 

was advancing in the Ts'un-hsing pien: 

I have [also] written a treatise, the Preserva
tion of Human Nature, the greater purpose of which 
is to illustrate that the principle of organiza
tional pattern and material force [ch'i] are both 
[part of] Heaven's Way, and that man's basic 
nature and [his] physical form are both [the 
result of] Heaven's Mandate, Man's [HeavenlyJ 
conferred basic nature and his disposition, 
although differing for each person, equally per^ 
tain to this [single] goodness. [Man's] 
physical disposition is simply a function of 
[his Heavenly] conferred basic nature, and [as 
such] cannot be said to contain evil. Evil 
influences are [described by] the four words: 
enticement, delusion, habit, and contagion. I 
hope to make men realize that even the slightest 
evil act defiles the brilliant luster of our 
basic state, and that full attainment of this 
goodness of the divine sages results only from 
complete development of our existing physical 
bodies.93 

Yen's debt to the Neo-Confucian cosmological system 

is quite evident throughout the Ts'un-hsing pien. For 

93. HCCY, 3.4b (273). The translation is adapted 
from Feng Yu-lan, History, II, p. 633. 
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example, the treatise is replete with charts and diagrams 

similar to Chou Tun-i1s famous Diagram of the Supreme Pole 

[T'ai-chi t'u]. In Yen's primary diagram, however, the 

operation of the positive and negative forces (yin and 

yang) which are governed by "God" [Shang-ti], do not 

originate the "five elements" as in Chou's diagram. In 

Yen's diagram of the universal order these forces produce 

the "four powers"—originating growth [yuan], prosperous 

development [heng], advantageous gain [li], and correct 

94 firmness [cheng]. 

With the Ts'un-hsing pien, Yen commenced his attack 

on Sung Neo-Confucianism, especially the metaphysical 

orientation of the Ch'eng-Chu, Lu-Wang schools of Neo-

Conf ucianism. Ten months later he would intensify his 

attacks in the Preservation of Learning iTs'un-hsueh pien]. 

In the interim period, as reflected by his diary entries, 

Yen was experiencing a period of heightened intellectual 

awareness and creativity. One entry in his diary, 

summarized by Li Kung, describes how Yen's new intellectual 

views influenced his decision to change the name of his 

private studio. "Feeling that reflection was not equal to 

learning and that learning must be practiced, {Yen] changed 

the name of his studio from the 'Reflection on the Ancients 

94. Feng Yu-lan, History, II, pp. 636-638 and note, 
p. 636. 
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Moreover, reflecting on Wang Fa-ch'ien's advice that he be 

more careful in his speech, Yen wrote, "I must avoid 

96 garrulousness and unnecessary writing." While reflecting 

on the Sung interpretation of man's nature and his physical 

form, Yen came to the conclusion that their errors in 

doctrine were not conscious ones, but were the result of 

centuries of Ch'anist influences on Confucian principles. 

Pursuing his new emphasis on "practical" learning, 

in the fall of 1669 he wrote a brief treatise on agricul

tural methods as a gift for his friend Wang Fa-ch'ien. 

Although no longer extant, Li Kung states that the Nung-

cheng yao-wu lEssentials of Agricultural Administration]f 

contained information on a variety of topics, including 

techniques of tilling, planting, fertilizing, and harvest

ing, together with a discussion of land and water resources 

management. According to Li, the book also contained 

detailed plans and illustrations. Yen's major composition 

during this period, however, was the Preservation' of 

Learning, which was completed late in the winter of 1669. 

In the aforementioned letter to Lu Shih-yi, Yen 

also outlined his reasons for writing the Ts'un-hsiieh pien: 

95. YNP, 1.17b (12). Yen ultimately used the same, 
term (Hsi-chai) as his own literary name, 

96. Ibid, 
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. . . I have written a treatise, the Preservation 
of Learning, [in order to] explain the Way of the 
three tasks, six treasures, six virtues, and six 
liberal arts of Yao, Shun, Chou [Kung], and 
Confucius. The greater purpose [of the work] is 
to illustrate that the Way does not exist in 
philological study of poetry and prose, nor does 
learning exist in quick comprehension, reading or 
memorization. My wish is similar to that of the 
followers of Confucius--to be broadened with 
literature and restrained by rites, and to 
realistically embody the learning of these 
things, to realistically embody the practice of 
them, and throughout my life not to be negligent 
of them.97 

It was his opinion that the true Confucian Way had become 

polluted by post-Han dynasty Taoist and Buddhist influences. 

He saw it as his duty to uncover the "true" Way as it had 

existed in the glorious era of China's sage kings. In the 

Ts'un-hsiieh pien he extolls the ancient Confucian morality 

and attacks the Sung and Ming views of Confucianism, 

Yen was aware that his written denunciations of the 

Ch'eng-Chu Neo-Confucian school were potentially dangerous. 

The Ch'ing government, especially during the reign of the 

K'ang-hsi emperor, had officially promoted Chu Hsi's brand 

of Confucianism, both in the educational system and in the 

civil service examinations. To strongly criticize the 

validity of Chu Hsi's Confucianism was tantamount to open 

criticism of government policy. The early years of K'ang-

hsi 's reign were especially dangerous ones for Chinese 

intellectuals. Only six years earlier (1663), a "literary 

97. HCCY, 3.4b (273). For a slightly different 
translation see, Feng Yu-lan, History, II, p. 632. 
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inquisition" had ended in death for at least seventy persons 

associated with Chuang T'ing-lung- the author of an 

unofficial history of the Ming dynasty. In his preface to 

Li Kung1s Wei-chui chi, Yen relates how he was afraid to 

circulate either the Preservation of Nature or the Preserva

tion of Learning. "I dared not show the two works . . . and 

98 offend the awesome fury of the Sung Confucians." In a 

letter to Lu Shih-i, Yen was even more candid about his 

fears. 

The Sung Confucians are the Yaos, Shuns, Chou 
[Kungs] and Confuciuses of today. Han Yu Ionly] 
refuted Buddhism and very nearly lost his life. 
What would happen to one who dared to criticize 
the modern Yaos, Shuns, Chou [Kungs] and 
Confuciuses! [Chu] Chi-yu wrote a book 
criticizing the words of the Ch'eng [brothers] 
and Chu [Hsi] and he suffered an official 
beating .... Therefore I have been afraid and 
have not spoken out.99 

By the end of his thirty-fourth, year, Yen had gained 

a considerable reputation among the local populace for his 

strict morality and filial piety. Accordingly, several 

local scholars wanted to recommend Yen to the court, but he 

declined feeling that to achieve a name for himself as a 

result of someone's death would be an unworthy and immoral 

act (i.e., his filialness displayed during mourning for 

Chu's wife). 

98. HCCY, 1.3a (.2611. 

99. Ibid., 3,4a {,2731. 
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Early in 167 0 Yen finally decided to begin circu

lating his two major treatises. He sent copies of both 
» 

works to the famous Confucian eremite, Sun Ch'i-feng. In 

his cover letter to Sun, Yen outlined the major premises of 

both works and he expressed his dissatisfaction with the 

intellectual trends of the times. He was especially 

contemptuous of the abstract theorizing which he saw as the 

dominant trend in Chinese intellectual circles. "In recent 

years discussions of learning have been concerned with 

nothing but the mind and man's basic nature, {Intellectual] 

activity has been confined to [practicing] tranquility and 

inner seriousness. [Such activities] are nothing like those 

of Confucius' disciples." One can only surmise Sun's 

reaction upon receiving Yen's material, but the elderly Sun 

(then eighty-six) whose philosophical views encompassed 

both Sung Neo-Confucian schools of thought could not have 

been overly impressed with Yen's simple and direct criticism. 

There is no evidence that Yen ever received a reply from Sun. 

As Yen's reputation continued to spread, however, he 

began to have more "official" visitors. District magistrates 

and other local and provincial level officials visited Yen 

and studied the Confucian ceremonies with him. As his name 

became better known, he even began to receive offers of 

100. YNP, 1.21b (14). 
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employment. He was offered a teaching post in Ting-chou but 

refused, giving financial difficulties as his excuse. 

An amusing incident recorded in his diary during the 

spring of 167 0 provides yet another example of how he had 

rigidly patterned his life. Chu Chiu-tso had come to stay 

overnight with Yen, and during the night Yen had to get up 

to relieve himself. The elder Chu told Yen to just throw 

on his robe and forget about getting completely dressed. 

But Yen replied, "If while going through the gate I should 

meet up with some important visitor and have to remove my 

robe, how could I face him with no pants on? When a 

grandson goes out at night he must wear the [properj 

clothing and cap!" Undaunted, Chu then replied, "Well 

then, why not piss right here in the house?" With a pre-*-, 

dictable response Yen answered, "One does not dare expose 

the body, 

Later in the spring Yen traveled to his father's 

hometown of Pei-yang where he located most of his relatives, 

including one of his grandmothers, nee Chang. Subsequently, 

Yen was anxious to formally change his name and move back 

among his relatives, but a friend convinced him that he 

should repay his obligation to Chu Chiu-tso and wait until 

the elderly Chu died before returning home, 

101. Ibid., 1.22a-b C14), 
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As Yen continued to reevaluate the Neo-Confucian 

intellectual tradition he became more and more convinced 

that the basic difference between the Sung tradition and 

original Confucianism was that the former had subordinated 

one of the most important aspects of the latter—the 

emphasis on physical activity. 

Many of our generation are ill because they 
have neglected to achieve "real learning." The 
education of the ancients utilized the energies 
of the body. Today [scholars] only use their 
minds, eyes, and mouths—destroying their spirit 
and enfeebling their bodies. The harm exists in 
the primal fluids; by increasing the six influ
ences [sperm, breath, saliva, lymph, blood, and 
pulse] to saturation, how can one not be ill?-^2 

In the summer of 1670 Yen's relationship with Huang 

became increasingly strained. Although Li Kung does not 

offer any explanation for Huang's renewed animosity toward 

Yen, it must have been partially generated by Chu's 

continued interest in Yen. According to Li Kung, Huang 

devised several plots to encourage his father to sever all 

connections with Yen. Huang even made an attempt on Yen's 

life and Yen was only able to save himself by leaping over a 

wall. 

With the exception of a brief period of musical 

study with Wang Fa-ch'ien and Chang Han-pai, Yen devoted the 

next year to his studies of the ancient classics of rites 

and ceremonies. As Yen's lifestyle became even more 

102. Ibid., 1.22b C14). 
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patterned after these ancient ceremonies, his contempt for 

the activities of the Sung and Ming Confucian scholars 

became more pronounced. During a conversation with Yen, 

Wang Fa-ch'ien remarked that the Sung Confucians were more 

like filial daughters than filial sons. Yen replied, 

"That's true. [Even] those ministers who sacrificed them

selves at the end of the Ming [dynasty] were only virtuous 

103 women from the palace harem." 

Although Yen supposedly had renounced all of his 

youthful Neo-Confucian practices, especially "quiet sitting" 

[ching-tsoj and "practicing inner seriousness" Ichu-ching], 

a diary entry for 1671 suggests that he may have merely 

altered the philosophical rationalizations and continued 

with the same Zen-like meditative practices. Yen called his 

new routine "practicing reverence" [hsi-kung]. According 

to Li Kung, the kung or "reverence" to which Yen referred 

was the same kung that was discussed in the Analects. In 

answering Fan Hsu1s query on the meaning of benevolence 

IjenJ, Confucius had answered, "At home be reverent, in 

managing affairs be serious, with others be loyal. Even 

among the I and Ti Ibarbarian tribes] one cannot abandon 

104 these precepts," Li Kung echos Yen's words that 

"practicing reverence" and the Neo-Confucian's "quiet 

103, Ibid. , 1.25b (16)_. 

104, Analects, 13,19, 
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105 sitting" were as far apart as the heavens and the sea. 

But if differences existed between the two rituals, they 

were not apparent to anyone other than Yen and Li. One 

student even asked Yen, "Are not 'quiet sitting' and 

'practicing reverence' the same thing?" Yen replied: 

No! Quiet sitting could be described as the 
inactivity of body and mind; another name for it 
might be emptiness f k'ungj. Practicing reverence 
is the discipline whereby we Confucians order and 
cultivate the nine demeanors. I am ashamed that 
I cannot equal the sincerity of Yao, the compas
sion of Shun, or the tranquility of Confucius, 
therefore I practice it [reverence]. Practicing 
reverence and [practicing] quiet sitting are as 
far apart as the heavens and the sea.^O® 

The conceptual basis of and the physical form for 

Yen's highly ritualized practice were the "nine demeanors" 

or chiu-jung. In his reference to the chiu-jung Yen was 

quoting from a passage in the Yii Tsao I Jade Pendants] 

chapter of the Li Chi—one of the five Confucian classics. 

The chiu-jung were descriptions of the countenance for the 

ideal Chou dynasty Confucian—the gentleman-aristocrat or 

chiin-tzu. 

The demeanor of the chiin-tzu should be tranquil 
and refined. When meeting one worthy of esteem,-
he should show his respect. His walk [tsu-jung] 
should be stately, the movement of his hands 
[shou-jung] reverent, his gaze [mu-jung] straight, 
his speaking [k'ou-jung] restrained, his sounds 

105. YNP, 1.25b (16). 

106. YLTS, I, Yen Hsi-chai hsien-sheng yen-hsing 
lu, 2.6a (106), quoted in Ch'ien Mu, hsiieh-shu shih, I, 
p. 195. 
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[sheng-jung] quiet, his head [t'ou-jungj erect, 
his countenance [ch'i-jung] solemn, his stance 
[li-jung] powerful, and his appearance [se-jung] 
dignified. He should sit as [if he were 
impersonating] a corpse, and at leisure or when 
working with others, he should be mild and 
gentle.107 

Yen continued to practice this daily routine throughout the 

remainder of his life. For Yen it was more than a daily 

ritual, it was the outward manifestation of the inner Con

fucian principles—something to be practiced until it became 

habit. Only when it was truly "learned"—unconscious and 

instinctive—could one say he had achieved the Confucian 

Way. 

In August, 1671, Yen had yet another opportunity to 

present his ideas to a larger audience. Wang Hsin, the 

District Director of Schools for Li district, wanted to 

recommend Yen for the status of Yu-kung-sheng—^an honorary 

107. Li Chi, 13.30. For a different translation 
see, James Legge (trans.), Li Chi: Book of Rites, introduc
tion and study guide by Ch'u Chai and Winberg Chai (2 vols.; 
New York: Paragon Book Reprint Corporation, 1966), II, 
p. 25. In my own translation I have generally followed the 
notes in the most recently annotated edition of the Li Chi, 
see Wang Meng-ou (ed.), Li Chi chin-chu chin-i iLi Chi: 
Modern Notes, Modern Annotations] (2 vols.; Taipei: 
Commercial Press, 1969), I, p. 417. For a more complete 
discussion of Yen's hsi-kung see, Ho Yu-sen, "Yen Hsi-chai 
ho Li Shu-ku te hsiieh-shu i-t'ung" I "A Comparison of the 
Intellectual Thought of Yen Hsi-chai and Li Shu-ku"J, 
Wen-shih che-hsiieh pao, XVIII (May, 1969), 422-425. 

Yen also mentions the term chiu-jung in his 
Ts'un-hsing pien, however the source of the reference in 
the Li Chi evidently has eluded other commentators. For 
example, see the note by Derk Bodde and Feng Yu-lan in 
Feng Yu-lan, History, II, p. 646, note 1. 
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title given to outstanding sheng-yiian. Once designated a 

Yu-kung-sheng Yen would have been eligible to skip the 

intermediate chii-j en examination and compete in a special 

examination in Peking. Successful completion of the special 

examination usually meant immediate official appointment. 

Yen adamantly refused, and when the District Magistrate, 

Chang Wu-chia, invited Yen to an audience to find out his 

reasons, Yen declined the invitation. Although Yen refused 

this opportunity, he was still anxious to circulate his 

theories. 

In the following year (1672) Yen decided to test his 

ideas on yet another of the famous Confucian eremites of 

Northern China, Lu Shih-i (1611-1672). Lu's philosophy was 

much more compatible with Yen's and it is possible Yen felt 

that in Lu he would have a more receptive audience. Lu's 

philosophy also stressed the importance of ancient customs 

and the necessity of "practical learning," and, according to 

108 Li Kung, "His learning emphasized the six liberal arts," 

In the context of the traditional controversy concerning the 

relationship between man's physical being and his basic 

nature, Lu's position was quite similar to Yen's—that man's 

basic nature and his physical endowments were one, and 

basically good. Throughout the succeeding years Yen 

developed a profound appreciation for Lu's ideas, and he 

108. YNP, 1.26b (16). For Lu's biography see, 
ECCPr pp. 548-549, 
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often read from Lu's massive collection of essays, the 

Ssu-pien lu. Unfortunately there seems to be no surviving 

record of Lu's opinion on Yen's treatises. 

Yen's financial situation was almost as unstable as 

his reputation as a philosopher. By the end of his thirty-

eighth year he had already given Huang all of the property 

he had acquired while living with the Chu family. In 

addition, Li Kung reports that Yen had even repaid one 

hundred strings of cash as partial repayment for their kind

ness toward him. Apparently unsatisfied, Huang wanted to 

confiscate all of Yen's personal property as well. If Yen's 

financial difficulties were not pressing enough, his wife 

109 became seriously ill in the winter of 1672. 

Early in 1673 Chu Chiu-tso died and Yen was finally 

free of any further obligations to the Chu family. While 

performing the funeral ceremonies, for Chu, Yen received an 

invitation from his clan to return to Yang-ts'un and live 

among his relatives. Yen immediately petitioned the 

district educational officials for permission to change his 

name from Chu to Yen and return to live with his clan. His 

request was granted with the stipulation that he return all 

property belonging to the Chu family after he had completed 

109. Yen was very distressed by his wife's failure 
to give him another male child. During her illness his wife 
encouraged him to .purchase a concubine immediately rather 
than wait until her death. YNP, 1.27b (17). 
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the requisite month of mourning. In July of 1673 Yen and 

his wife returned to Yang-ts'un. Yen had lost all of his 

property and most of his personal possessions, but for the 

first time he was completely independent."*""^ Although Yen 

continued to make frequent trips to the Chu family tombs to 

offer sacrifices to his foster grandparents, he was never 

successful in establishing a friendly relationship with Chu 

Huang or the other members of the Chu clan. A few months 

after his departure, Yen invited Huang and several members 

of the Chu family to a dinner in their honor. All refused to 

attend. 

No longer under any moral or legal obligation to the 

Chu clan, Yen almost immediately began making plans to 

travel north into Liao-tung to search for his father. Yen's 

trip was postponed by an imperial edict declaring martial 

law, the political situation having become increasingly 

unstable because of the court's decision to disband the 

armies of the Three Feudatories."'"''"''" Unable to travel, Yen 

110. Li Kung notes that after Yen had moved to 
Yang-ts'un, Chu Huang initiated proceedings to recover all 
of Yen's property in Sui-tung. Yen refused to enter into 
any legal proceedings with Huang for fear of offending him. 
Ibid., 1.28a (17). 

111. The Chinese military leaders who had helped 
the Ch'ing armies conquer China had been granted fiefdoms in 
South China, In 1673 Shang K'o-hsi'-s request for retirement 
to Liao-tung was used by the other two "feudal lords" as a 
pretext for challenging the Ch'ing government. By December 
of 1673 open warfare had broken out between K'ang-hsi's 
government troops and the forces of the Three Feudatories. 
The "Rebellion of the Three Feudatories" or San-fan liian was 
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shifted his attention back to his medical practice and his 

new responsibilities as director of the Yen clan school. 

Early in 1675 Yen drew up a list of twenty school 

regulations for his new school. The following is a list of 

his basic regulations (the amplifying remarks for each 

112 regulation appear in the nien-p'u). 

1. Be filial to your parents. 

2. Respect your elders. 

3. Emphasize loyalty and honesty. 

4. Perform the separate duties [a reference to 
the separate social duties outlined in the 
Mencian five relationships]. 

5. Depraved and vulgar acts are prohibited [a 
reference to practicing Buddhist and Taoist 
rites]. 

6. Be punctual in going to school. 

7. Be prudent and dignified. 

8. Be attentive in dress. 

9. Be careful with books. 

10. Have respect for writing paper. 

11. Practice calligraphy. 

12. Discuss the reading material. 

not quelled completely until 1683 (the actual rebellion on 
the mainland ended in 1681 but Koxinga's forces on Taiwan 
were not defeated until 1683. 

112. Yen's school regulations are similar to the 
traditional regulations found in the shu-yuan system. For 
example, Yen's list is quite similar to a set of instruc
tions for a shu-yuan of the Yuan dynasty. See, Adam Lui, 
"The Academies," 63-65. 
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13. Practice composition. 

14. Practice the Six Liberal Arts. 

15. Carry out school duties. 

16. Be orderly when entering or leaving [the 
school]. 

17. Take turns in performing the school 
duties. 

18. Honor harmony and friendship. 

19. Value criticism and virtue. 

20. Avoid truancy. 

In his commentaries to the above regulations, Yen included 

instructions for the proper manner of walking, sitting, and 

attending to one's parents, in addition to some very 

practical suggestions ranging in subject matter from physical 

hygiene to the daily chores required in maintaining the 

school house. Infractions of these rules brought punish

ments varying in severity from a verbal reprimand to out

right dismissal. Yen was especially unforgiving toward 

those of his students who became Buddhists or Taoists. 

The next few years were largely uneventful ones for 

Yen. During the years between 167 6 and 167 9 his activities 

were concerned primarily with teaching and his agricultural 

duties. Occasionally Yen would see a patient but by his own 

admission he no longer went out in search of them. Local 

scholars continued to visit with Yen and gradually he began 

to be more open about allowing others to read his philosophi

cal treatises. Also during these years several of his old 
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and closest friends passed away. Each time he received such 

news, he would fast and go into mourning for several days. 

During the many years Yen had been teaching he had 

not found an outstanding pupil whom he believed worthy to 

be his official disciple. His diary entries in his forties 

reflect a grave concern over old age and the possibility 

that his interpretation of the Confucian Way might not be 

passed on to succeeding generations. On one occasion as Yen 

was instructing his students in archery, he became particu

larly upset when none of them could hit the bullseye more 

than twice, even though he had hit it six times. Yen scolded 

them by reminding them that even Confucius had admitted that 

each of his disciples was superior to him in some area. Yen 

went on to note how Han Kao-tsu had admitted that he was not 

the equal of his generals Tzu-fang and Han Hsin in planning 

battle strategy or in maneuvering troops, while in adminis

trative matters he was inferior to Hsiao Ho—his legal 

counsel. Yen concluded, "Today if those of you who follow 

me are so much less my equal, in the end who will fulfill 

o . .  113 ray way?" 

In 167 9 Yen's wishes for a suitable successor were 

finally fulfilled. Li Kung, the son of Yen's mentor, Li 

Ming-hsing, arrived early in the year to request permission 

to study under Yen. Although at first Yen refused his 

113. YNP, 1.33a (20). 
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request, telling Li that his own father would be a much 

better tutor, Yen eventually relented and accepted Li Kung 

. , . 114 as his student. 

In the fall of 1674 Yen suffered yet another personal 

calamity. An abcess on his left eye left him permanently 

blind in one eye. This unfortunate injury did not seem to 

hamper his daily activities, however, for he continued to 

write and travel. If the disability had any immediate effect 

on him, it was that he began to worry about old age and his 

failure to produce male offspring. In the spring of his 

forty-fifth year (1680), he gave in to his wife's suggestions 

and purchased a concubine, nee Shih. But even in this 

endeavor he was unsuccessful. 

According to Li Kung's account, Yen soon discovered 

that his new concubine was not completely healthy, in fact 

she was mentally retarded. Aware that the go-between had 

cheated him, Yen returned the girl and got his money back. 

A few months later Yen learned that the go-between had 

subsequently sold the girl to some Manchu bannermen. Feel

ing responsible for this unfortunate turn of events, Yen 

once again purchased the girl, this time, however, he 

returned her to her father. Three years later Yen was 

finally successful in purchasing a healthy concubine, but 

114. Yen did not formally accept Li as his disciple 
until ten years later in 1689. During the interim period, 
however, Li continued to study with Yen. 
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like the others Yen would eventually purchase, she too was 

unable to give him any children. 

In the years following the death of Chu Chiu-tso, 

Yen became even more anti-Buddhist and Taoist than he had 

been in his youth. His studies in the histories and in the 

Neo-Confucian collections had convinced him that meta

physical speculation had subordinated the true Confucian 

Way of activism and social service. One of the reasons for 

this intellectual transformation, in Yen's opinion, was the 

"evil" influence of Taoist magic and Buddhist logic. In 

the winter of 1681 and on into the spring and summer of 

168 2, Yen worked on anti-clerical essays. In the summer of 

1682 he finished the initial draft of what would later 

become the final installment in his Ssu-ts'un tetralogy, the 

Preservation of Humanity [Ts'un-jen pien]. 

This long anti-clerical essay was originally entitled 

Huan mi-t'u or "Calling to Those Who Have Mistaken the Road." 

In a total of five chapters Yen presented his arguments 

against the "unnaturalness" [i.e., celibacy] of the Buddhist 

clergy and the wickedness of the Taoists' charms and spells, 

organizing each chapter for a specific audience. One inter

esting feature of the Huan mi-t'u was the language in which 

it was written. Yen felt so moved by what he considered to 

be the "everspreading clerical menace," that he wrote most 

of the essay in the vernacular language in order to reach 

the largest possible audience. In one section of the work 
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written especially for foreign monks residing in China, Yen 

encouraged illiterate monks to find someone to read the 

work to them so that they might be enlightened on the errors 

of their ways. 

In the fall of 1683 Li Ming-hsing died, followed in 

a few months by another of Yen's close friends, Wang 

Wu-kuang. Yen was very distraught during the mourning period 

and, according to Li Kung, when Yen saw that Wang had died 

with his eyes open—an omen of unfilled aspirations—Yen 

realized that he must immediately see to his own long-

delayed obligation. He began to make immediate plans to go 

North in search of his father. 

1684-1695: Travel and Filial Fulfillment 

Yen began the search for his father in Peking. On 

the four gates of the city he tacked up printed posters 

requesting information concerning his father's whereabouts. 

After spending several days in a fruitless search, he 

traveled eastward to Shanhaikuan. Yen was unable to exit 

into Liao-tung, however, because of recent flooding in the 

pass, and he was forced to seek out a guide for an alternate 

route. Finally in July, 1684, Yen arrived in Shen-yang 

(modern Mukden) where he would remain for two months. 

During his stay in Shen-yang Yen often met with 

local scholars. On one occasion he was visited by two 

Manchus who questioned him about the Confucian terms hsing 
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[man's basic nature], ch'ing [emotions], and ts'ai [natural 

talent]. In his answer Yen outlined his personal theories 

on the nature of man: 

The organizational principle of the mind is 
known as man's basic nature. The movement of 
one's basic nature is called emotion, and the 
force of one's emotions is called his natural 
talent. Therefore, when it is said that the 
Sung Confucians did not understand man's basic 
nature [it follows that] they were also in error 
about man's emotions and his natural talents. 

After leaving Shen-yang in the winter of 1684 Yen 

X16 spent several additional months in his search. Unable 

to find any trace of his father, he returned once again to 

Shen-yang. During his absence a woman (whom he later dis

covered to be his half-sister) had seen his poster and 

concluded it may have been her father Yen was seeking. Upon 

his return Yen met with the woman and learned what happened 

to his father after leaving Liu-ts'un. After leaving the 

Ch'ing army the elder Yen had remarried and opened a candy 

store in Shen-yang. His father had died on May 8, 1672. 

After performing the required ceremonies during the next 

four weeks, Yen loaded up his father's remains in a wagon 

and began his month-long journey back to Yang-ts'un. 

Upon his return in the summer of 1685, Yen 

immediately buried his father. Soon thereafter he 

115. YNP, 2.2a (27). 

116. A detailed account of Yen's journey appears in 
a travel record which he wrote some years later. HCCY, 
2.5a-8b. 
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petitioned the District Director of Schools for permission 

to begin a delayed mourning period. Months later Yen 

learned that his request had been denied, forcing him to 

make a very serious decision. He had two alternatives— 

abandon his mourning clothes and participate in the coming 

examinations, or continue mourning and forfeit his sheng-

yiian degree and lose his gentry status. Yen continued to 

mourn. 

Although Yen observed an abbreviated mourning period 

for his father, he was, of course, meticulous in observing 

the proper ceremonies, denying himself certain foods and 

refusing any social contact. When he had completed the 

period of mourning for his father, his mother became ill and 

died. Yen's austere life continued for several more months 

until the rites for his mother were completed. 

During the mourning for his father and mother, Yen 

had also received news of the deaths of several of his old 

friends. In an effort to regain his spirits Yen began to 

travel and meet with other scholars in the local area. His 

personal life, already highly ritualized, became even more 

so during the next few years. Early in 168 9 Yen prepared an 

elaborate list of rituals and sacrifices to be performed 

each year, including new rules for graphically recording 

his mental state. In a conversation with a friend Yen 

outlined his future goals and summarized the ultimate 

purpose of his teaching: 
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If heaven does not dispense with me I hope to 
enrich the country with seven words: Reclaim the 
wildernesses, equalize land [ownership], and 
promote water conservation. With six words I 
would strengthen the country: All men soldiers, 
all officials generals. With nine words I would 
pacify the country: Elevate men of talent, 
rectify the human relationships, and promote 
ceremony and music . 

Again in 1689 the local gentry wished to recommend 

Yen to the District Magistrate, but again Yen refused them. 

Moreover, when the District Magistrate presented Yen with an 

honorary banner in recognition of his upright behavior—Yen 

refused to acknowledge the honor. In an episode recounted 

in a diary entry for the summer of 1689, Yen gives one 

reason why he was reluctant to have social contact with 

officials. Tiao Ching-shih, the son of Yen's youthful 

idol, Tiao Piao, was a friend of the famous Confucian 

philosopher and statesman, Lu Lung-ch'i (163 0-1693) then 

118 magistrate of Ling-shou district. According to Li 

Kung's account, Lu had heard of Yen's works and requested 

117. YNP, 2.7b (30). Among Yen's final set of 
terms, the final three words, cheng ta ching which I have 
translated as "rectify the human relationships," are open 
to several interpretations. Ta ching could also refer to 
the "six liberal arts" [liu-i] or the "great classics." In 
the context of Yen's philosophy the third alternative, 
wu-lun or the "five human relationships" seems to be the 
most appropriate choice for his category of "pacifying the 
country." 

118. For Lu's biography see, ECCP, pp. 547-598. 
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119 that Ching-chih ask Yen for copies of them. Ching-chih 

also informed Yen that the district magistrate of Ch'ing-fan 

district, Shao Ssu-yao, wished to arrange a meeting with 

Yen. Yen replied that he was unworthy to associate with 

such famous men. It is interesting to note, however, that 

early the next year a recently retired official not only 

visited with Yen, but wrote a preface for Yen's Huan mi-t'u. 

Yen's frequently expressed aversion toward social contact 

with "active" officials would seem to suggest that he may 

have been motivated by other than feelings of unworthiness. 

After giving up his sheng-yiian degree, Yen became 

even more adamant in his denunciation of contemporary 

scholarship and any form of literary activity. He spent 

much of his time practicing archery, swordsmanship and 

reading from Sun Tzu's Art of War. In one often quoted 

passage, Yen made what must have been his most strongly 

worded denunciation of the traditional Confucian "amateur 

ideals." "The later generations' [i.e., post-Chou dynasty 

Confucians] poetry, prose, calligraphy, and painting have 

119. YNP, 2.8b (30). Lu Ling-ch'i's diary for this 
period does not mention such a request. Lu did note, how
ever, several conversations he had had with Tiao's sons. 
Tiao Ching-chih had presented Lu with a copy of his father's 
Ssu-wen cheng-t'ung; the subject of Yen's works probably 
came up during their discussions on this collection. See, 
Lu Lung-ch'i, San-yii t'ang jih-chi [The Three Fish Pavillion 
Diary], Ts'ung-shu chi-ch'eng ed., vol. 2989, 128-129. 
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120 been the four poisons of the universe." As a reminder to 

himself to be careful in daily speech, Yen composed his 

Eight Admonitions for Prudent Speech": 

1. Avoid idle talk. 

2. Avoid vulgar language. 

3. Avoid prejudice. 

4. Avoid losing your temper. 

5. Avoid being condescending. 

6. Avoid being secretive. 

7. Avoid spreading rumors. 

8. Avoid 
121 speaking lightly of serious matters. 

Except for his journey to the north in search 

his father, Yen almost never traveled more than a few days 

journey from his home. But during the next two years his 

diary entries indicate that he had come to the realization 

that he had only been "mouthing the words of the sages 

but acting in the ways of a commoner." Diary entries during 

the early months of 1691 reflect a growing concern over what 

he considered to be his personal neglect in spreading his 

message to others. "The lives of the commoners are [filled 

with] good and bad fortune. The way of the sage is to 

120. YNP, 2.10a (.31). 

121. Ibid. 
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illuminate darkness. How dare I use this heavenly conferred 

122 body for selfish ends? I must teach others." 

Late in the spring of 1691 Yen began his "teaching" 

journey into southern Chihli and northern Honan provinces. 

Throughout his journey Yen met with local scholars to whom 

he explained his philosophy of practical Confucianism and 

with whom he debated the relative merits of the Sung-Ming 

Neo-Confucian schools. He was so concerned with offering 

"practical" advice that on one occasion while passing 

through a famine stricken area, he sent a letter to the 

local magistrate proposing a four point plan to alleviate 

the suf f ering . 

Yen spent several days in the town of Hsia-feng in 

Honan province where Sun Ch'i-feng had lived and taught. 

Yen eventually arrived in K'ai-feng in June of 1691, and 

almost immediately opened up a medical clinic and pharmacy 

to support himself during his stay. According to his diary 

entries, Yen felt as if he was at last performing some 

genuinely useful function. 

One day while sitting in his clinic an old man 

passed by whom Yen recognized as one of Sun Ch'i-feng 

122. Ibid., 2.11b (32). 

123. Yen's four suggestions were as follows: (1) 
Immediately eliminate taxes; (2) Immediately begin a program 
of welfare; (3) Immediately initiate an anti-locust program; 
(_4) Immediately request that higher officials promulgate 
instructions for mass aid. YNP, 2.12a-b (32). 
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students, Chang T'ien-chang. After discussing philosophy 

with Chang, Yen showed him a copy of the Ts'un-hsiieh pien. 

After reading it, Chang sighed and said, "Rites and music 

have disappeared. The [principles in the] Ts'un-hsiieh must 

124 be carried out." But Chang seems to have been more 

impressed with Yen's technical knowledge than with his 

Confucian philosophy—almost immediately Chang changed the 

subject to water resources management. Impressed with 

Yen's knowledge on the topic, Chang inquired as to why Yen 

had not written a book on the subject. Yen answered, "I 

originally wrote the Preservation of Learning because of 

the literary sickness of the later generations of Con

fucians. How could I now write another book? Moreover, as 

the effort expended on literary affairs increases, I fear 

125 that the essence and force of practice will decrease." 

Within a few weeks Yen had attracted several 

students. In his lectures to them Yen's basic argument was 

that their brand of Confucianism neglected the "real and 

physical" basis of Chou dynasty Confucianism. Yen 

reiterated his beliefs that it was the later Confucians who 

had confused the true Confucian Way by emphasizing textual 

research, literary scholarship, and metaphysical discus

sions. Especially at fault, in Yen's view, were the 

124, YNP, 2.31a ( 3 3 ) .  

125. Ibid. 
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Buddhist and Taoists who had used Confucian terminology to 

explain their own philosophical systems, resulting in 

confusion about the true Confucian Way. Yen told them that 

wen meant the totality of a gentleman's education, both 

theoretical and practical, but that since the fall of the 

Han dynasty, wen had meant only literary prowess. What had 

been the basis of the Confucian's education had become only 

a meaningless and useless mental exercise. 

Li Kung records that Yen was successful in 

"enlightening" several of his visitors and even Chang 

T'ien-chang supposedly thanked Yen for awakening him to the 

truth. During his subsequent travels, Yen continued to 

"convert" other scholars. On one occasion one scholar was 

so moved by the Preservation of Learning that he told Yen, 

X 2 6 "This [book] is our Confucian Huan mi-t'u." 

Finally late in the fall of 1691 Yen returned home. 

After having met with numerous scholars and observing how 

most of them concentrated on textual studies, Yen became 

even more convinced that the true Confucian Way was lost. 

Soon after his return, Yen and Wang Fa-ch'ien were dis

cussing the transmission of the Way. Responding to Wang's 

statement that the Way lay in books, Yen answered: "The 

words in books only carry the [meaning of the] Way, they are 

126. Ibid., 2.14a-b (33). 
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not the Way themselves. It is like a cart carrying a man, 

127 would the cart then be the man?" 

A few months later Yen summarized his impressions 

of contemporary scholarship gained from his recent travels. 

. . . before I traveled to the South I still 
reluctantly accepted the Ch'eng-Chu [school] 
and believed it to be a branch of the Sagely 
School [Confucianism]. Since traveling to 
the South and observing that everyone was a 
Ch'anist and that everyone wrote in abstrac
tions, directly contradicting Confucianism, 
[I realized that] one has to destroy one part 
of the Ch'eng-Chu [Way] in order to begin to 
enter into one part of the Confucian-Mencian 
[WayJ . . . ,12s 

During the latter half of 1692 Yen concentrated on 

"destroying one part of the Ch'eng-Chu" by inaugurating a 

series of lectures on Chu Hsi's commentaries to the classics. 

Throughout his lectures Yen emphasized the errors in Chu 

Hsi's annotations, especially the manner in which Chu and 

others of the Sung school had neglected the physical, 

practical aspects of Confucius' teachings. For each topic 

he selected from the classics, Yen substituted his own 

"pragmatic" interpretation for the standard commentary by 

Chu Hsi. 

Yen had spent much of his life teaching others about 

the "true" Confucianism, but he never had more than a few 

students at any one time and he had had to divide his time 

127. YNP, 2.16b (34). 

128. Ibid. , 2.17a (.35). 
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between teaching and supporting himself with his medical 

practice and his farming. In March, 1694, Yen received an 

invitation from Hao Wen-ts'an to direct the Chang-nan 

academy in Fei-hsiang, Chihli. For any scholar this was a 

great honor. Such an invitation meant a good stipend and 

the opportunity to teach many students. Moreover, most 

shu-yuan, especially in the Ch'ing dynasty, possessed good 

libraries. For most scholars, it would have been a rare 

opportunity; Yen, however, refused to accept the offer. 

In the winter of the same year Hao once again requested Yen 

to direct the academy. This time he sent money and presents 

to Yen through Yen's friend, Chang Wen-sheng. His gifts 

were to no avail however, as once again Yen refused. 

Li Kung gives no specific reasons why Yen was 

initially so reluctant to take the post at Fei-hsiang. 

However one possible explanation could have been the nature 

of the early Ch'ing shu-yiian itself. As noted in the 

previous chapter, the Ch'ing government had placed the civil 

service examinations and the local academies under a single 

administrative rule. The academies stressed the eight-

legged essay styles of composition required in the examina

tions and their curriculum was directed primarily toward 

preparing the student for the examinations. Obviously such 

a system was contrary to Yen's philosophical and educational 

views. However, after Hao's third request in the spring of 

1696, Yen finally agreed to take the post—presumably after 
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receiving assurances that he could modify the curriculum to 

coincide with his own education theories. 

1696-17 04; The Chang-nan shu-yiian and 
Years of Reflection 

According to Yen's own record of his directorship at 

Fei-hsiang, an edict from the Governor of Chihli directed 

that a hundred mou of land (approximately fifteen acres) be 

129 set aside for construction of the academy. The planning 

and construction of the shu-yiian was to be the responsibility 

of the local gentry. 

Yen was apprehensive about the proposed location of 

the academy from the moment he arrived. Hao and his students 

greeted Yen by boat because of recent flooding of the 

nearby Ch'ang river. Yen noted in his diary that it was 

obvious that the village of T'un-tzu pao, where the academy 

was to be built, had long suffered from the ravages of the 

nearby river. 

After an elaborate ritual of greeting, Yen presented 

Hao and the local officials with his plan for the new 

shu-yiian. The academy was to be laid out in a square, with 

seven separate buildings. The main building would be the 

Lecture Hall. Two smaller studios [chai] would flank the 

western side—the Military Science and Technology studios. 

129. In 17 01 Yen wrote a personal account of his 
experiences in Fei-hsiang, "Chang-nan shu-yiian chi," HCCY, 
2.la-2b (267). 
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Directly across the square would be the studios for Litera

ture and Classics and History. Facing the Lecture Hall 

across the inner court ard would be the Composition studio 

and the Neo-Confucian or li-hsiieh studio. These last two 

"departments" were Yen's concession "to trends of the times," 

but he made it clear that he wished to gradually phase out 

13 0 these two departments. The following list gives the 

general scope of the curriculum Yen had planned for each of 

his studios. 

Literature: rites, ceremonies, prose, mathematics, 
astronomy, geography. 

Military Science: military strategy (as used by the 
Yellow Emperor [Huang-ti] and written in the 
military manuals of famous specialists such as Sun 
Tzu and Wu Ch'i), tactics for both naval and land 
warfare, archery, charioteering, hand to hand 
combat. 

Classics and History: Thirteen Classics, dynastic 
histories, official memorials, eight-legged essays. 

Technology: hydrology, pyrotechnics, engineering, 
I Ching hexagrams. 

Neo-Confucian Studies: meditation, textual studies, 
readings in the Ch'eng-Chu and Lu-Wang traditions. 

Composition: eight-legged essay styles, civil 
service examination topics. 

A dormitory was to be located on one side of the 

academy with stables on the opposite side. Directly in front 

of the gate there was to be a small pavillion in which 

130. YNP, 2.20b (36). Yen's plan was to eventually 
convert these buildings into a dormitory and a reception 
center, 
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131 visitors could freshen up after their journeys. To the 

west of the main compound there would be an archery range 

and an area for walking horses. To the northeast of the 

Lecture Hall would be the commissary storerooms and the 

kitchen, while to the northwest would be the wood and coal 

storage areas and the toilet facilities. Yen's plan called 

for each of his studios to have a supervisor [chang] to 

direct the instructors for the various courses. Hao 

Wen-ts'an was quite impressed with Yen's proposals and 

congratulated Yen for his far-sightedness. 

After the main lecture hall was completed, Yen 

personally prepared matched scrolls to hang in the front of 

the hall. Yen's inscriptions summarized the school credo: 

Our purpose is to preserve the Confucian 
traditions by encouraging practice and action, 
and by escaping from the snares of hypocrisy, 
Chanism, pedanticism, and rote learning. We 
must honor our bodies and our Heavenly [conferred] 
minds and learn how to control them. We must be 
the loom that weaves men of talent with [the 
concepts of] political action, the Way of truth, 
and fate. 

On September 11, 1696, only three months after 

arriving in Fei-hsiang, Yen confirmed his initial 

131. On the front of the pavillion there would hang 
a plaque reading: "Dressing Room—All guests may enter to 
freshen up and change clothes. Please have a cup of tea and 
enter." HCCY, 2.2a (267). In addition to their function as 
training centers for the civil service examinations, the 
Ch'ing dynasty shu-yuan were also meeting places for local 
scholars. 

132. YNP, 2.21a £ 3 7 ) .  
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suspicions—the Ch'ang river once again flooded, this time 

washing away all of the existing facilities. Almost 

immediately Yen made arrangements to return home. His only 

recorded comment on the disaster was, "It was heaven's will." 

Upon his return to Yang-ts'un, Yen began to renew his 

studies of Sung history, eventually writing a short essay 

entitled Sung-shih p'ing [A Critique of Sung History]. 

According to Li Kung1s synopsis of the piece, Yen 

specifically singled out Wang An-shih and Han T'o-chou for 

praise. Yen's support of Wang was somewhat unusual, as 

Wang's "New Laws" had been almost universally denounced by 

each generation of Confucian scholars. Many of Wang's 

reforms, however, were based on ancient systems described 

in the Chou Li—the source of many of Yen's own views on 

government and education. Yen overlooked Wang's 

"erroneous" emphasis on reading and textual study because 

such errors were more than compensated for by his true 

Confucian "activism" in attempting to solve the problems of 

the Sung state. 

During his last seven years Yen seldom left his 

home, spending his time visiting with the local scholars, 

writing, and reflecting on the past. His diary entries 

seem to reflect a new direction in his thinking—he began 

to ponder the questions of life and death, and the true 

meaning of happiness. He spent more time reading, especially 

biographies and history. 
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In 1699 his life-long friend, Wang Fa-ch'ien, died. 

Li Kung had been traveling and teaching in the South and his 

visits to Yen's home became less frequent as he began to 

study with such well-known figures as Mao Ch'i-ling and Yen 

Jo-chii. Denied his weekly meetings with Wang and the 

frequent visits of his disciple, Yen became even more 

isolated and contemplative. Finally in the summer of 1704 

his health began to wane and after a two month illness, he 

died on September 30. 

Even in illness Yen did not vary his ritualized 

lifestyle. During the final days of his illness one of his 

students asked him why he still put on his cap even though 

he was sick. Yen replied that only when sleeping should 

one remove his cap. His final words to his students 

reflected his strong Confucian optimism: "The affairs of 

the world can still be managed. You must develop your 

knowledge for a useful task." 



CHAPTER IV 

YEN HSI-CHAI'S HUAN MI-T'U: AN ANTI-CLERICAL DIMENSION 
TO SEVENTEENTH CENTURY INTELLECTUAL CONCERN 

In order to more fully understand the thought of 

Yen Hsi-chai it is imperative to examine in detail one of 

his mature philosophical essays. In this regard his final 

work, the Huan mi-t'u or "Calling to Those Who Have Mistaken 

the Road," is especially relevant. It not only presents his 

more mature intellectual views but it also provides an 

insight into the anti-clerical dimension of late Ming and 

early Ch'ing intellectual history. 

During the course of Chinese intellectual history 

from the end of the Han dynasty (221 A.D.) until the 

seventeenth century, two major intellectual opponents 

"threatened" the orthodox Confucian tradition—one was 

foreign in its origins, one domestic. Prom the time of its 

growing popularity during the third and fourth centuries, 

Buddhism elicited a broad range of responses from both 

Taoist and Confucian literati. In attacking Buddhism, 

Chinese scholars argued from a variety of viewpoints: 

social, economic, political, and philosophical. Confucians, 

especially post-T'ang dynasty figures, would later attack 

Taoists on philosophical and moral issues. Although these 

two intellectual opponents of post-Han dynasty Confucianism 

174 
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were separated by time and place of origin and differen

tiated by intellectual content, by the seventeenth century 

many Confucian intellectuals would see them as one common 

enemy. 

In retrospect the intellectual challenges of 

Buddhism and Taoism to the supremacy of the Confucian social 

philosophy were much less traumatic for the literati than 

were the sweeping changes generated by modern contact with 

the West. However, during the 1400 years between the Han 

and Ch'ing dynasties there were ample instances wherein 

internal turmoil had been at least partially generated by 

elements of one or both of these religious groups.1 Such 

experiences had been the source of great anxiety for both 

the Confucian literati and the central government, and the 

popularity of both religions had vexed generations of 

orthodox Confucians. Although by the seventeenth century 

Buddhism and Taoism had become less distinct as separate 

religions, their intellectual challenge was still a real 

one to the intellectuals of the early Ch'ing. In many 

respects their concern and their subsequent reactions 

followed a pattern manifested by the Sung dynasty 

1. The two most commonly cited examples are the 
third century A.D. Revolt of the Yellow Turbans and the Ming 
dynasty's White Lotus Rebellions. See Appendix, note 81. 
The peasant rebellions during the late Ming, however, were 
not characterized by any significant religious orientations. 
James Bunyan Parsons, Peasant Rebellions, p. 199. 
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Neo-Confucians, and as such, provide a clue to the nature 

and scope of the intellectual "threat" itself. 

For the Neo-Confucians of the T'ang and Sung 

dynasties the response to both social and intellectual 

problems led them to re-evaluate the Confucian tradition 

itself. In the process of advocating a return to the funda

mental ethics of Confucianism and clearing the intellectual 

"clutter" which had obscured these fundamentals, these 

intellectuals became convinced that Buddhist and Taoist 

philosophy lay at the core of the problem. To reiterate 

deBary's remark, ". . .It [Neo-Confucianism] was rather 

predicated on a fundamental rejection of Buddhism and 

Taoism, and proceeded with a strong consciousness of 

adherence to an orthodox tradition which should be zealously 

2 preserved from the contamination of incompatible ideas." 

Faced with a deteriorating political situation and 

"barbarian" warfare in the North, the Sung Neo-Confucianists 

were anxious to discover the causes of their dilemma. 

The intellectual climate of the late Ming and early 

Ch'ing outlined in Chapter II was characterized in part by 

what has been described as a reaction against the Sung-Ming 

Neo-Confucianism. As has been pointed out earlier, this 

reaction and the subsequent trend of seventeenth century 

intellectual development was in part engendered by the 

2. Wm. Theodore deBary, Sources, I, p. 456. 
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social chaos which accompanied the decline and fall of the 

Ming dynasty. The late Ming was a period of widespread 

internal disorders: peasant "gangs" roamed a wide area of 

China's economic heartland, there was instability at the 

highest levels in the central government, a financial crisis, 

and from the last two decades of the sixteenth century, 

3 serious military problems on the northern frontier. There 

was a genuine feeling of crisis among the Confucian 

literati who lived during this period of dynastic transition. 

This feeling was particularly evident among the scholars 

associated with the late Ming Tung-lin movement, and later 

among the so-called Ming remnants or i-min—the Confucian 

scholar-officials who had remained loyal to the fallen 

dynasty. 

Among the Ming remnants there was also this question 

of what had "gone wrong." In their intellectual discussion 

and in their writings they sought both the ultimate causes 

for the deteriorating social situation and suggestions for 

solutions. For many intellectuals in the early Ch'ing it 

was the sterile pedanticism of Neo-Confucianism that was to 

blame. This theory, of course, points up the limits of 

Confucian perceptiveness: the search for moral reasons to 

explain dynastic demise was characteristic of the Chinese 

philosophical and historical tradition. But, for the 

3. James Bunyan Parsons, Peasant Rebellions, 
pp, xiii'-xy. 
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Confucians of the early Ch'ing, the moral reasons were real 

problems. Again at the core of the problem were Buddhist 

and Taoist influences on the Confucian tradition. There is, 

however, an obvious paradox in the anti-clerical aspect of 

this- anti-Neo-Confucian reaction: early Ch'ing scholars were 

attacking the Neo-Confucians for accepting the Buddhist/ 

Taoist philosophy, the rejection of which had been a primary 

motivation in the original development of the Neo-Confucian 

movement. Moreover, the "fundamentalism and restorationism" 

that characterized early Neo-Confucian development, were 

very much in evidence in the seventeenth century. This is 

especially manifest in the case of Yen's thought. Within 

this ironic twist of Neo-Confucianism unfolding upon and 

attacking itself, the following discussion will focus on the 

anti-clerical dimension of these characteristics, especially 

as it was mirrored in Yen's Huan mi-t'u within the context 

of the early Ch'ing climate of opinion. 

The anti-clerical arguments in the Huan m.i-t'u 

generally follow those found in traditional anti-Buddhist/ 

Taoist polemics. As will be shown, Yen borrowed many of 

his arguments and at times even the original terminology 

from such well known works as Ku Huan's I-hsia lun [Treatise 

on the Barbarians and the Chinese], Fu I's memorials to 

T'ang Kao-tzu, Han Yii' s Yuan Tao and Yuan Jen [On the Origin 

of the Way and On the Origin of Humanity], and Ou-yang 

Hsiu's Pen Liin {Essay on Fundamentals] . It should be noted 
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at the outset, however, that whereas these and other . 

examples of this genre to be discussed in the following 

section were terse, literary style pieces written for the 

court or for one's scholar-official peers, Yen's essay is, 

for the most part, a vernacular piece directed at all levels 

of Chinese society. He wrote for farmers, businessmen, and 

the semi-literate as well as for the scholars. 

On the whole the Huan mi-t'u is characterized by a 

strongly rhetorical and powerful emotional fervor. Yen saw 

himself in the role of a Confucian missionary calling back 

the followers of the "barbarian demon" (Buddha) and the 

Taoist "occultists." At the heart of his rhetoric was a 

deep commitment to the Confucian social hierarchy—the 

vertical system of social subordination that ranked one both 

in the family structure and in the larger social context of 

emperor-subj ect. 

In order to better understand the Huan mi-t'u in its 

seventeenth century context, it must first be placed within 

the context of the traditional Confucian responses to 

"heterodoxy." Whereas the Huan mi-t'u was a unique document 

in the seventeenth century because of its emotional passion 

and its total rejection of both religions, its basic argu

ments were clearly within a long "anti-heretical" tradition. 

The following section is a brief overview of this anti

clerical tradition—a tradition that initially pitted 
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Confucians and Taoists against Buddhists, but later saw 

Confucians attack both Buddhists and Taoists. 

Traditional Responses to Buddhism and Taoism 

Most of the basic issues of the Confucian/Taoist-

Buddhist conflict are discussed in the Mou-tzu Li-huo lun 

[Mou Tzu on the Settling of Doubts], a Buddhist apologetic 

written sometime between the third and fifth centuries 

4  A.D. In the text, written in dialogue form, the questions 

asked of the Buddhist master suggest several of the basic 

differences between the Chinese and foreign traditions. 

These early conflicts appear in virtually all subsequent 

anti-Buddhist tracts. In the Mou-tzu there are, then, three 

broad areas of conflict: zenophobic, moral, and philosophi

cal. The following outline of these categories is based on 

5  the Hung mmg-chi edition of the Mou-tzu. 

Xenophobic 

1. Buddha was not Chinese and his teachings are 
not mentioned in the Confucian classics. [lb, 
2b, 3b, 8a] 

2. Chinese are accustomed to "civilizing 
barbarians" but there is no precedent for 
barbarians "civilizing" Chinese. [6a] 

4. For textual information on this work see, Erik 
Ziircher, Buddhist Conquest, I, pp. 13-15. 

5. This collection of Buddhist apologetic litera
ture was compiled by Sung-yu during the sixth century A.D. 
The above categories were taken from the Mou-tzu which 
appears in the SPPY, 1702, l.la-12b. The letter references 
in brackets are to page numbers, recto and verso. 
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3. Their clothes are un-Chinese. [5a] 

Moral 

1. Buddhists violate the basic Confucian teachings 
of filial piety. They shave their heads. They 
do not perform ancestral sacrifices or support 
their aged parents. [4a] 

2. Buddhists advocate celibacy and thereby sever 
the family line. [4b] 

3. Some monks live a debauched life; many are 
greedy and self-serving. [6b] 

4. Buddhists practice special fasts. [5b] 

Philosophic 

1. Buddhists concern themselves with the un-real 
and other-worldly things which are in direct 
opposition to the traditional Confucian 
admonitions about primary concern for the 
living. [5b, 12b] 

2. Buddhists believe in transmigration and 
reincarnation. [5a] 

During the Southern dynasties period (fifth-sixth 

centuries) there were three prominent anti-Buddhist wx"iters; 

Ku Huan (fifth century A.D.), Fan Chen (cau 450-ca. 515), 
g 

and Hsiin Chi (sixth century A.D.). Ku Huan presents a 

Raoist view of Buddhism in his I-hsia-lun. His arguments 

focus on the alien origins and foreign practices of the 

6. The material on these three writers is taken from 
Kenneth Ch'en, "Anti-Buddhist Propaganda During the Nan-
ch'ao," Harvard Journal of Asiatic Studies, XV (1952), 162-
192, and his Buddhism, pp. 13 5-144. For a translation of 
the Shen-mieh lun see, Etienne Balazs, Chinese Civilization 
and Bureaucracy, ed. by Arthur F. Wright (New Haven: Yale 
University Press, 1964), pp. 255-270. 
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Buddhists. He mentions specifically their clothes, personal 

habits, burial practices, and celibate life style. 

Fan Chen presents an amalgam of Taoist and Con

fucian views in his philosophical rebuttal of Buddhism. In 

sections 1-4 of his Shen mieh lun [Essay on the Extinction 

of the Soul], Fan discusses such topics as the relation 

between the body and the soul, the spiritual power of the 

ancient Chinese sages, and man's relation with super

natural beings. In his last section, Fan assaults Buddhism 

from his own Taoist-Confucian viewpoint, stressing the 

importance of temporal responsibilities. He also discusses 

the popular argument that Buddhists "deceive" the common 

people with their talk of everlasting hell and eternal 

punishment. 

Some of the most detailed and penetrating attacks on 

Buddhism in this period appeared in the writings of Hsiin Chi. 

In his memorial to Liang Wu-ti, entitled Lun Fo-chiao [A 

Memorial on Buddhism], he attacked Buddhism on several 

fronts, political, economic, religious, and social. Kenneth 

Ch'en has summarized his arguments into seven general 

categories: (,1) Buddhists usurped the power of the throne 

and undermined its authority; (.2) their existence shortened 

dynastic longevity; (3) they destroyed the Confucian govern

ment because they would not perform their proper function 

and role; (.4) they were celibate; (5) they were a drain on 
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the economic system; (6) they were hypocritical; (7) they 

were immoral.7 

Erik Zurcher has summarized these early Confucian/ 

Taoist arguments against Buddhism in four categories: 
g 

political/economic, utilitarian, cultural, and moral. In 

the first category the Chinese argued that the Buddhist 

church existed as an extra-legal organization, separated 

from any Chinese political control and with no obligations 

to society. Moreover, the church was often a haven for 

undesirable elements who were evading social responsi

bilities, or for monks who were guilty of usurious business 

dealings. 

The utilitarian arguments focused on the Buddhists' 

non-productivity. Their religious edifices were seen as a 

senseless waste of money. As for the cultural arguments, 

the Chinese frequently cited the following three points: 

Buddhism was foreign and therefore culturally inferior; 

Buddhism was not mentioned in any of the Confucian classics, 

therefore it had no basis for legitimacy; and, Buddhism was, 

on the whole, extravagant and unverifiable. Unfilialness, 

disloyalty, improper conduct, self-mutilation, and even 

self-immolation were the most common moral charges made 

against Buddhists. 

7. Kenneth Ch'en, "Anti-Buddhist Propaganda," 192. 

8. Erik Zurcher, Buddhist Conquest, I, pp. 255-285. 
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Despite the continued resistance to Buddhism by the 

Confucian/Taoist literati, Buddhism continued to flourish in 

China and by the T'ang dynasty (618-907) it had reached the 

apogee of its influence in Chinese history. Although there 

were periods of severe persecution during the T'ang, in 

general it can be said that during this period Buddhism was 

supported by the imperial family, the nobility, the wealthy, 

and it achieved a strong base among the masses. This growing 

influence had its limitations, however, for with it came more 

9  governmental controls. 

One of the two most famous opponents of Buddhism in 

the T'ang was the early court official and Taoist, Fu I 

(555-639)."'"^ In 621, as in 624 after he had become Grand 

Astrologer, Fu presented a series of anti-Buddhist memorials 

to the T'ang emperor, Kao-tzu. His memorials reiterated 

several of the same conflicts cited by earlier writers. 

For example, in the category of political-economic arguments, 

he followed Hsu'n Chi when he characterized Buddhists as 

members of a subversive element. He blamed the popularity 

of the religion for the political and social decline of the 

9. Kenneth Ch'en, Buddhism, pp. 213-215. 

10. See, Appendix, note 12. 
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Han dynasty. Moreover, he suggested that Buddhists had 

borrowed the sacred Confucian and, in his opinion, the even 

more sacred Taoist terminology to explain their own concepts. 

He believed that such practices had "deceived" the common 

12 people. Yen Hsi-chai would later use this same argument 

in the Huan mi-t'u. 

Fu I represented the Confucian/Taoist opposition to 

Buddhism, but his more famous successor in the anti-Buddhist 

struggle, Han Yii (768-824), saw Taoism as well as Buddhism 

as a threat to the orthodox Confucian teachings. In the 

New History of the T'ang Dynasty [Hsin T'ang-shu], his 

biographer states, "... [he] rejected the two schools [of 

Taoism and Buddhism]. In his destroying of confusion and 

restoring of orthodoxy, he equals (Mencius) in merit and 

13 doubles him in energy." With Han Yu, then, we see the 

beginnings of a shift, a changing of sides. The subsequent 

conflict, especially in the Sung dynasty, would see Con

fucians attacking both Buddhists and Taoists as "heretics." 

11. Arthur F. Wright, "Fu I and the Rejection of 
Buddhism," Journal of the History of Ideas, XII (1951), 42. 
For a translation of his memorial of 624 see, J. J. M. 
De Groot, Sectarianism and Religious Persecution in China 
(.2 vols.; Amsterdam: Johannes Miiller, 1903-1904) , I, pp. 
36-42. 

12. Arthur F. Wright, "Fu I and the Rejection of 
Buddhism," 42. 

13. Hsin T'ang-shu, 176.15, quoted in Feng Yu-lan, 
History, II, p. 409. 
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The common Confucian enemy did not immediately 

unite the Taoists and Buddhists, although on the popular 

religious level the two teachings gradually came to be 

almost indistinguishable. This Sinicization of Buddhism 

can be traced back to the Sung dynasty, but one of the most 

obvious reasons for the shifting of intellectual sides was 

this religious transformation of Taoism after the Han 

14 dynasty. During the Han dynasty, especially during the 

Eastern Han, Taoism began to take on a new appearance. 

This "new" Taoism was more oriented toward the mystical and 

magical arts, and it was less concerned with the moral and 

transcendent issues characteristic of Chou dynasty Taoism. 

In the Lun Fo-ku piao [Memorial on the Bone of 

Buddha] and in the On the Origin of the Way and On the 

Origin of Humanity, Han Yii stated his blunt and uncompro

mising opposition to both religions. Essentially he 

repeats th.e earlier arguments of the disloyalty, unfilial-

ness, and un-productivity of the clergy. His language was, 

perhaps, stronger than that employed by his predecessors; 

in fact, it almost cost him his life and eventually resulted 

in his demotion and exile. But, it cannot be said that his 

anti-Buddhist tracts were instrumental in the subsequent 

Buddhist suppression edicts issued by Emperor Wu-tsung 

14. Arthur F. Wright, Buddhism in Chinese History 
(New York: Atheneum, 1968), pp. 98-107. 
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i 5 
(841-846)." However, his stature as one of the leading 

writers of his time, indeed in all Chinese literature, his 

official prominence, and his total rejection of both 

Buddhism and Taoism were influential in the Confucian 

16 revival of the tenth century. 

During the Sung dynasty (960-1278) there was a 

decline and weakening of Buddhism. Phenomena reflecting 

this general decline included: moral laxity among the 

clergy, mandatory purchase by priests of government ordina

tion certificates, and the growing influence of the Con

fucian revival which Han Yii had anticipated some two 

hundred years earlier. Although there were many seventeenth 

century intellectuals who opposed this same li-hsiieh 

tradition that had resulted from the Sung "revival," 

blaming its founders for accepting Buddhist and Taoist 

ideas, as discussed in Chapter II, it is clear that early 

Sung scholars were making a conscious effort to repel 

17 further intellectual incursions by these two religions. 

15. Kenneth Ch'en, Buddhism, p. 266. 

16. Wm. Theodore deBary, Sources, I, pp. 371-379. 

17. The extent to which most Neo-Confucians under
stood Buddhism would be, of course, important in any attempt 
to present a thorough historical study of the Chinese reac
tion to it. However, the more important question is not 
how well they understood Buddhism, but how the challenge as 
they perceived it affected their subsequent patterns of 
response. An example of the former approach may be found in 
a recent article by Charles Wei-hsun Fu, "Morality or 
Beyond: The Neo-Confucian Confrontation with Mahayana 
Buddhism," Philosophy East-West, XXIII (July, 1973), 375-395. 
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Famous scholars of the Sung such as Shih Chieh (1005-1045), 

Chang Tsai (1020-1107), Chang's nephews Ch'eng Hao (1032-

1200) and Ch»eng I (1033-1107), and Chu Hsi (1103-1200) 

were seriously committed to refuting the Buddhist concepts 

of the illusionary life, void, and the unimportance of man's 

temporal existence, 

Shih Chieh (1005-1045), a prominent pupil of the 

early Sung philosopher Sun Fu (992-1057), echoed the concern 

of many of his contemporaries who had witnessed the decline 

of Confucian scholarship, especially as manifested in the 

increasing popularity of the highly embellished literary 

styles. In a work entitled Kuai-shuo [Strange Teachings] 

Shih gives vent to these concerns: 

The Way of Yao, Shun, Yu, T'ang, Wen, Wu, 
Chou [KungJ and Confucius was the common Way 
practiced continually for ten thousand genera
tions. The Buddhists and Taoists have ruined 
and confused it with their strange, false, and 
wild teachings, while Yang I has destroyed it 
with his specious, hypocritical language.18 

Ch'eng I stressed that one should avoid all contact 

with Buddhist doctrines, otherwise one would become un

consciously converted to their ideology. 

18. SYHA, 2.62. Shih Chieh was a member of the 
early Sung Ch'ang-li (after Han Ch'ang-li or Han Yu) school 
of literature; therefore, he was naturally hostile toward 
the ornate styles popularized under the so-called Hsi-k'un 
poets. This latter school which flourished during Shih's 
lifetime was led by Yang I (974-1020). Yang I's coteri of 
poets strived to emulate the style of the late T'ang poet, 
Li Shang-yin. As a literary genre it was characterized by 
preciosity, esoteric allusions, and stereotyped themes. 
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If one tries to investigate all the Buddhist 
doctrines in order to accept or reject them, before 
he has done that, he will already have been con
verted to be a Buddhist. . . . Therefore it is 
none better to determine, on the basis of facts, 
that the Buddhist doctrines are not in accord 
with those of the Sage. We already have in our 
Way whatever is correct in them. Whatever is 
incorrect will of course be rejected. It is 1 Q simple and easy to stand firm this way. * 

Throughout Chapter Thirteen of Chu Hsi's famous Neo-

Confucian compendium, Chin-ssu lu or Reflections on Things 

at Hand, entitled "Pien i-tuan" ["Sifting Heterodovical 

Doctrines"], appear some of the basic ideological differ

ences between Confucianism and its two intellectual 

20 opponents. Early Sung philosophers attacked Buddhism 

for its other-worldly bias, its abandonment of the human 

relationships, its concepts of man's basic nature, and the 

illus.ionary nature of its philosophy of man's life on earth. 

In the final selection of the "Pien i-tuan" Chu Hsi quotes 

the following passage from one of Chang Tsai's works: 

Since the Buddhist doctrine spread in China 
like fire, many Confucianists, who have not been 
able to look through the gate of the school of 
the Sage, have already been attracted to it and 
drowned in it together with the Buddhists. They 

19. Chin-ssu lu, 13.9, translated in Chu Hsi, 
Reflections, p. 285. 

20. This Neo-Confucian anthology was compiled by 
Chu Hsi and Lii Tsu-ch'ien. It contains 622 passages taken 
from the works of the four most famous early Sung philoso
phers: Chang Tsai, Ch'eng I, Ch'eng Hao, and Chou Tun-i. 
Chu Hsi, Reflections, pp. vi-vii. For specific arguments 
see, pp. 279-288. 
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consider Buddhism as the great Way. Consequently, 
its vulgarism has extended throughout the world, 
so that good and bad people, the intelligent and 
the stupid, men and women, and servants all have 
become accustomed to believing in it. . . . This 
is why human relations have not been clearly 
understood, the principle of things has not been 
clearly comprehended, government has been neglected, 
and morality has become a chaos. Strange doctrines 
fill the ear. From above, there have been no 
rules of propriety to prevent their treachery. 
From below, there has been no study to examine 
their defects. For a long time, one-sided, 
extravagant, depraved, and evasive doctrines have 
arisen together. For 1500 years they have all 
come from the Buddhist school. 

It should be remembered, however, that although this rejec

tion of Buddhism and Taoism was a primary motivation in the 

development of the Neo-Confucian tradition, for Chinese 

intellectuals as a whole during this period, such views 

were very much a matter of individual opinion. Among the 

general mass of people there was a pronounced indifference 

to doctrinal matters, for in the Sung (as in succeeding 

dynasties) these religious doctrines were often so inter-

22 mingled as to be indistinguishable to the common man. 

During the three alien dynasties, the Liao (947-

1125) and Chin (1122-1234) in the North, and the Yuan 

(1279-1368), Buddhism fared much better. It continued to 

enjoy this favored status during the subsequent Ming 

21. Ibid., pp. 287-288. 

22. Jacques Gernet, Daily Life in China on the Eve 
of the Mongol Invasion; 1250-127 6, trans, by H. M. Wright 
(Stanford: Stanford University Press, 1959), p. 205. 
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dynasty (1368-1644) . The first Ming emperor, Chu Yuan-chang 

(known as T'ai-tsu or Hung-wu) was himself a Buddhist monk 

prior to receiving the heavenly mandate. Overall his 

initial policies were favorable to both Buddhist and 

23 Taoists. During the later years of his reign, however, 

T'ai-tsu made attempts to restrict the growth of the Taoist 

24 and Buddhist clergy. Among the Ming Neo-Confucians who 

attacked both religions there appeared a new, more precise 

approach. Huang Tsung-hsi, the early Ch'ing scholar, states 

this clearly in the preface to his Ming-ju hsiieh-an 

[Philosophical Records of the Ming Confucians]: 

In military exploits and in literature the men 
of the Ming could not rival those of former 
dynasties, but in the field of philosophy of 
reason their achievements surpassed those of 
former times. They dealt with the various 
problems as if they were sroting out the fine 
hair of oxen or picking out silk threads from a 
cocoon. By thus making proper classifications 
and fine distinctions, they discovered something 
which had not previously been known. Though the 
Ch'eng brothers and Chu Hsi tried indeed to 
refute Buddhism, its specious reasonableness and 
its confounding of the truth, they never discerned. 
The refutation which the Ming philosophers made 
of Buddhism hit the mark and exposed its errors.25 

23. For a discussion of T'ai-tsu's favorable treat
ment toward Buddhists and Taoists see, Wu Han, Chu Yuan-
chang chuan [Biography of Chu Yuan-chang] (Reprint ed.; 
Taipei: Kuo-shih yen-chiu shih, 1972), pp. 220-223. 

24. J. J. M. De Groot, Sectarianism, I, pp. 82-95. 

25. Quoted in Carsun Chang, Neo-Confucian Thought, 
II, p. 23. 
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Ts1ao Tuan (1376-1434), an early Ming scholar-

official and commentator on the classics, was very out

spoken in his attacks on Buddhism and Taoism. One of his 

works, Yeh-hsing chu [A Candle for Night Walking], was 

written expressively for the purpose of exposing their 

2 6 "dangers." Sun Ch'i-feng notes Ts'ao's opposition to 

Buddhism and Taoism in his own lengthy compendium of Neo-

Confucian writings, the Li-hsiieh tsung-chuan [Authoritative 

Record of Neo-Confucianism]. 

When everyone is made to understand the basic 
nature of fate, then they will realize it is not 
the basic nature of the Buddhist "void." When 
everyone understands the Way of natural disposi
tion, they will realize it is not the Way of the 
Taoists' "nothingness." When everyone understands 
the truth about ghosts and spirits, then they will 
understand that the popular illusions and false 
sacrifices of later generations [since Confucius] 
are not the truth. 

The most famous Neo-Confucian of the Ming dynasty, 

Wang Yang-ming (1472-1529), was the object of attack by many 

early Ch'ing thinkers who blamed him for fostering Ch'anist 

ideas. Wang was, however, quite adamant in his rejection of 

26. According to his biography, Ts'ao wrote the 
work to convince his father, a devout believer, of the evils 
of Buddhist teachings. He likened those who followed 
Buddhism and Taoism to people walking in the dark, and in 
his words he wrote the book as a "light to lead them." 
MJHA, 44.465, and Ming-shih, 282.17b. 

27. Sun Ch'i-feng, Li-hsiieh tsung-chuan [Authorita
tive Record of Neo-Confucianism] (Reprint ed., 5 vols.; 
Taipei: I-wen yin-shu kuan, 1969), IV, 20.6b. The quote 
would appear to be from the Yeh-hsing chu. 
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Buddhism and Taoism. He attacked the Buddhists for their 

inability to manage human affairs and for their attempts to 

escape from the social and moral responsibilities of 

temporal life. Moreover, he accused them of promoting 

selfish desires by abandoning the cares and responsi-

2 8 bilities of this world. 

One generation prior to Yen's own era the late Ming 

Tung-lin movement was another good example of a Neo-

Confucian reaction to Buddhism and Taoism. The Tung-lin 

academy in Kiangsu province had become the center of 

operations for a group of literati disturbed by political 

corruption and the loss of moral leadership at court. The 

ultimate goal of their reform program, in good Sung fashion, 

was to attempt to restore orthodox Confucianism and revive 

the standards of Confucian morality among the government 

leaders. The loss of these fundamental moral principles 

was, in their opinion, the direct result of religious and 

29 philosophical eclecticism. They were uncompromisingly 

28. Wang Yang-ming, Instructions for Practical 
Living and Other Neo-Confucian Writings by Wang Yang-ming. 
trans, by Wing-tsit Chan (New York: Columbia University 
Press, 1963), pp. xxxvii-xxxviii, and notes 77, 78. For 
additional comments by Wang on the subject of Buddhism and 
Taoism see, Wang Wen-ch'eng Kung ch'iian shu [The Complete 
Works of Wang Yang-mingJ, SPTK, 84, 31 C892-894). 

29. Charles 0. Hucker, "The Tung-lin Movement," 
p. 161. 
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opposed to Buddhism and the Buddhist tendencies of the 

extreme elements of the Wang Yang-ming school. 

Ku Hsien-ch'eng, one of the co-founders of this 

movement, was himself an ardent anti-Buddhist and Taoist; 

he felt that the Confucians of his time were "only Con

fucians in name" and in reality they were Buddhists at .. 

30 . heart. Ku had been interested in Buddhism and Taoism in 

his youth, but later avoided contact with both religious 

organizations. "When I was about twenty years old, I 

liked to discuss Ch'an. At length I became pretty much 

disgusted and talked no more about it. Still later I 

became ashamed of it and talked no more about it. At 

31 present I am afraid of it and talk no more about it." 

Summarizing their general philosophical viewpoint, 

Heinrich Busch has written, "With regard to these scholars, 

we can speak of a 'Tung-lin School of Philosophy,' in so far 

as they were in accord with each other in their traditional 

outlook, in their emphasis on the practical and social 

aspects of Confucianism, in their rejection of Buddhism, and 

of the extreme view of parts of the School of Wang Yang-

„32 ming." 

30. Ibid., p. 145. 

31. Hsiao-hsin chai cha-chi, 16.6b, quoted in 
Heinrich Busch, "The Tung-lin shu-yuan," 90, note 3 67. 

32. Heinrich Busch, "The Tung-lin shu-yuan," 74. 
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The fall of the Ming dynasty was characterized by 

the frequently manifested themes of court corruption, 

eunuch influence, factionalism, natural and man made 

catastrophes, and weak moral leadership by the emperor. 

These conditions, especially as exacerbated by the peasant 

uprisings and roving peasant armies, had a profound effect 

on the intellectuals of the seventeenth century. The 

nascent social deterioration which had caused concern 

among Tung-lin scholars, became an everyday reality for the 

scholars living in the period of dynastic transition. 

For the scholars of the early Ch'ing who did not 

wish to serve the Manchus or risk the uncertainty of 

pledging their loyalty to the unstable Southern Ming court, 

the situation was a crucial one. Many chose the respectable 

Confucian alternative of isolated retirement or a life of 

33 semi-retirement and teaching. It was, in fact, during 

such "voluntary" retirement that many of the early Ch'ing 

intellectuals formulated their philosophical attacks on the 

Neo-Confucian tradition. In addition to Yen Hsi-chai, 

others in this group included Sun Ch'i-feng, Huang Tsung-

his, Wang Fu-chih, Ku Yen-wu, and Lu Shih-i. These scholars 

and others who will be discussed in the following section, 

sought an answer to the same basic question which had 

33. The Confucian alternative of "voluntary" 
eremitism has a long tradition and was an accepted alterna
tive during times of dynastic crisis. See, Frederick W. 
Mote, "Confucian Eremitism," pp. 202-240. 
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confronted their Sung predecessors—what had gone wrong 

and what could be done? As discussed in Chapter II, there 

were several explanations suggested for the declining social 

situation, but the primary focus seems to have been on the 

Neo-Confucian tradition, especially the Lu-Wang, hsin-hsueh 

school of thought. Some scholars blamed the Ch'eng-Chu, 

li-hsiieh school of thought, but Yen adopted an extreme 

position—he attacked not only the entire Neo-Confucian 

tradition, but all Confucian scholarship since the Han 

dynasty. In his opinion the real cause behind the Con

fucian decline was the destructive influence of Buddhist and 

Taoist philosophy on Confucian moral principles. 

An Anti-Clerical Dimension of Early Ch'ing 
Intellectual Trends 

Yen's views were, perhaps, more extreme than those 

of his contemporaries, but there were several early Ch'ing 

intellectuals who shared his strong aversion to Buddhism and 

Taoism. In addition to those already mentioned, P'eng 

Ting-ch'iu, Lu Lung-ch'i, and Mao Ch'i-ling also shared 

Yen's concern for the effect of Buddhist and Taoist 

philosophy on the Confucian tradition. 

Ku Yen-wu (.1613-1682) , the famous Ming loyalist and 

forerunner of the Han-learning movement, was opposed to the 

Buddhist influenced academic trends popular since the Ming. 

In his personal philosophical diary, Jih chih-lu or A Record 

of Daily Knowledge, Ku lamented that his contemporaries 
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spent all of their time discussing abstract topics concern

ing man's basic nature and ultimate fate, unaware that they 

3 4 were under Ch'anist influences. Ku was also concerned 

about Buddhist and Taoist influences on the Neo-Confucians 

of the Sung and Ming, especially the hsin-hstieh tradition 

35 of Lu Hsiang-shan and Wang Yang-mmg. Ku once wrote to 

a friend saying that what was called li-hsueh in his time 

3 6 was nothing but Ch'anism. 

The eremitic Ming loyalist Wang Fu-chih (1619-1692) , 

unlike many of his contemporaries, was a staunch supporter 

of the Wang Yang-ming school of thought, and he was not 

convinced that Wang had been influenced by the "heretical 

religions." In his own attacks on Buddhism and Taoism, Ku 

rejected the Taoist beliefs in immortality and the Buddhist 

emphasis on void and the illusion of temporal life. He 

supported the traditional argument which stated that such 

views tended to make one lose sight of the basic human 

37 relationships—the very foundation of Confucianism. 

34. Ku Yen-wu, Jih-chih lu chi-shih [Collected 
Commentaries on the Record of Daily Knowledge], SPPY ed., 
vol. 1623, 7.6b. 

35. Ibid., 5a-5b. 

36. Ku Yen-wu, Ku T'ing-lin i-shu hui chi [A 
Collection of the Extant Works of Ku T'ing-linJ (Reprint 
ed., 8 vols.; Taipei: Chung-hua wen-hsien ch'u-pan she, 
1969), VI, 3.18a. 

37. For a concise summation of Wang's thoughts on 
this subject see, Chang Hsi-t'ang, Wang Ch'uan-shan hstieh-
p'u [An Intellectual Biography of Wang Ch'uan-shan] (Hong 
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P'eng Ting-ch'iu (1645-1719), a chin-shih and Hanlin 

compiler under the K'ang-hsi emperor, believed that all 

schools of Confucianism should be united in order to put an 

end to the constant haggling over the subtle distinctions 

3 8 between the various schools of thought. P'eng believed 

that if Buddhism was allowed to continue its influence over 

the masses, eventually Confucianism would be completely 

destroyed. "Moreover, the Ming dynasty did not fall because 

of factionalism at court or roving robber bands, but 

because of the intellectual trends which weakened the 

39 literati and made them reluctant to take positive action." 

Lu Lung-ch'i (1630-1692) was a supporter of the 

officially supported Ch'eng-Chu philosophical school and an 

ardent opponent of the Wang Yang-ming faction. He once 

wrote that the Chou and Sung dynasties had fallen for their 

respective failures to implement the teachings of Confucius 

and Mencius, and Chu His and the Ch1eng brothers, whereas 

the Ming dynasty fell because it did implement the teachings 

Kong: Ch'ung-wen shu-tien, 1971), pp. 22-24. Many of Wang's 
philosophical thoughts on Buddhism and Taoism appear in his 
Chou I wai-chiian [Supplementary Commentary on the Chou I] . 
Although Wang opposed some of the basic premises of" both 
religions, he was very well read in both the Taoist and 
Buddhist canons. 

38. ECCP, pp. 616-617. 

39. CJHA, 42.1b. 
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40 of Wang Yang-ming. In Lu's opinion all the Confucians of 

41 the late Ming had become Ch'anists. 

Mao Ch'i-ling (1623-1716), a well known scholar and 

a teacher of Yen's disciple, Li Kung, served the court in 

various posts and was widely known for his broad scholarship 

and unbending dedication to principle. Mao considered the 

primary evil of Buddhism and Taoism to be their extreme 

emphasis on personal, selfish concerns—a result of their 

42 basic view of man's place in this world. 

Among these intellectuals of the seventeenth 

century who were committed to finding the reasons for 

China's "Confucian decline," no one was more devoted to the 

search than Yen and his students. Yen saw it as his personal 

duty to enlighten the country on the real causes for the 

deteriorated situation—the clerical heresies of Buddhism 

and Taoism. The Huan mi-t'u was his vehicle for this 

campaign, and it represented the culmination of thirty 

years of vigorous opposition to both religions. 

From the time of his philosophical "enlightenment" 

during his early thirties, Yen had been convinced that the 

true principles of Confucianism had been polluted by 

Buddhist and Taoist philosophy. Yen, like earlier Sung 

40. Ibid., 10.8a. 

41. Ibid., 10.10a. 

42. Ibid,, 25.18a-b. 



200 

scholars, saw a general decline in the vitality of Confucian 

leadership beginning in the later Han dynasty. However, 

whereas the Sung philosophers had attempted to remove the 

accretions of post-Han scholarship and to redefine certain 

aspects of Confucianism with a rational, metaphysical basis, 

Yen's goal was to return to what he believed to be the basic 

essence of Chou dynasty Confucianism—real, practical 

learning [shih-hsiieh] . Yen blamed the ills of contemporary 

Confucianism, and by extension the ills of the country, on a 

series of events beginning with the introduction of 

Buddhism, the popularity of Confucian textual studies, and 

the rise to prominence of the "pure talk" intellectualism of 

the Wei and Chin dynasties. 

Prior to his intellectual conversion and the writing 

of the Preservation of Learning and the Preservation of 

Nature wherein the above ideas were first discussed, Yen had 

already developed a strong antipathy for both teachings. In 

his formative period, however, Yen had not deduced any 

connection between the development of Neo-Confucianism and 

the popularity of the two "heresies." As has been explained 

in the previous chapter, it was only after a gradual process 

of intellectual growth that he had arrived at these conclu

sions. 
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Yen had begun his Taoist studies at thirteen but two 

43 years later had given them up. His subsequent antipathy 

toward Taoism and Buddhism was first given written expres

sion at the age of twenty-four, just prior to opening the 

Chu clan school. This essay, originally entitled Wang-tao 

liin [On the Kingly Way] , would later become the Ts' un-chih 

pien, the first book in his tetralogy. In general it was a 

youthful attempt to justify a return to the institutions of 

China's Golden Age—the Three Dynasties of the sage kings 

Yao, Shun, and Yu. When he wrote the essay, Yen was still 

very much a disciple of Sung Neo-Confucianism; and, for this 

reason, his student, Li Kung, later characterized it as not 

44 being representative of his mature philosophical views. 

Nevertheless, regardless of how Yen may have later changed 

some of these early views, he remained committed to the 

ideas expressed in one of the shorter sections of the 

43. Yen had continued his Taoist studies until his 
fifteenth year—the year after his marriage. The Taoist 
belief in the preservation of sperm—one of the essences of 
life—has been given as a reason for his refusal to 
consummate the relationship during the first year of the 
marriage. But, in view of his age, one cannot but speculate 
that his decision to give up his Taoist studies may have 
been motivated by other than philosophical concerns. 

44. "Of Yen's San-ts'un pien [Three Preservations 
Collection] both the Ts'un-hsing and the Ts'un-hsueh were 
written after he was enlightened to the sagely studies, only 
the Ts'un-chih was [written] before, during that period of 
his adulthood when he adhered to the Sung learning." YLTS, 
I, "Ts'un-chih pien shu-hou" ["Postscript to the Ts'un-chih 
pien"], 12b-13a (179-180). 

% 
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work—the last chapter which was entitled, Ching-i or 

"Suppressing Heresy." 

In this, the last of nine chapters of the Wang-tao 

lun, Yen outlines his plan for combating the spread of 

Buddhism and Taoism. He begins by comparing Mencius and 

Han Y-ii. "Among those in ancient times who were skilled in 

suppressing heresy, none surpassed Mencius. Among those in 

ancient times who were skilled in verbally refuting heresy, 

45 none surpassed Han [Yu]." Yen then proceeded to amplify 

certain concepts taken from Han Yii1 s On the Origin of the 

Way by outlining a nine point program for suppressing both 

46 religions. These nine points provide a clear picture both 

of Yen's total, youthful commitment to destroying such 

"heresies" and the harsh, legalistic methods he advocated 

to accomplish this goal. Although the entire chapter 

mentions both Taoism and Buddhism, the main thrust of the 

47 nine points was clearly directed against Buddhism. 

1. Those who promote heresy must not be allowed to 
enter China—the borders must be closed to all 
barbarian immigration. 

45. YLTS, I, Ts'un-chih pien, 12a (179). Yen is, 
of course, referring to Mencius1 attack on Yang Chu and Mo 
Ti. See, Mencius, 3B.9. 

46. Yen quotes three phrases from Han Yii' s essay: 
"make men of their men, burn their books, . . . enlighten 
them with the ways of the former kings." Han Yii, Han 
Ch'ang-li ch'uan-chi [The Complete Collection of Han 
Ch'ang-lij, SPPY ed., vol, 17 98, 11.5a. 

47. YLTS, I, Ts'un-chih pien, 12a (179). 
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2. Their bases of operation must be eliminated— 
destroy their temples, smash their icons, and 
prohibit any subsequent re-building. 

3. The practitioners must be relocated and 
encouraged to end their celibacy—monks and 
nuns should marry or return to their clans, 
sell off their temple vestments and move away; 
the young should return home and the old should 
be placed in old-age care centers. 

4. Their organizations must be "cleaned out" 
[ch'ing-nieh]—execution for all who spread 
heretical teachings and deceive the masses. 

5. The future generations must be protected--there 
must be execution for anyone hiding Buddhist 
sutras or Taoist manuals, and there should be 
bounties for those who turn in such books or 
for those who expose those who harbor them. 

6. The sources of these heresies must be 
eliminated—Confucian scholars must write 
detailed exposes of their errors. 

7. They must be transformed—famous monks and 
Taoists must be re-educated in the orthodox 
Confucian values. 

8. They must be rectified with correct reading 
materials—force them to memorize the "Ch'u 
Li," "Shao I," and "Nei Tzu," the Hsiao Ching 
iClassic of Filial Piety], and the Ssu-shu [Four 
Books].48 

9. The laws must be made clear to them—they 
should be rewarded or granted lenience when 
they have committed a crime if it can be 
shown that they had previously been filial and 

48. The first three titles are chapters from the 
Li Chi, All three are concerned with the rules of social 
decorum for everyday living. The "Ch'u Li" ["Various Rites"] 
chapter includes a broad range of topics concerning the 
principles and performance of social rites. The "Shao I" 
["Minor Ceremonies"] chapter outlines the proper decorum 
for social intercourse, while the "Nei Tzu" ["Domestic 
Affairs"] chapter concerns household ritual and family 
education. 
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just, but there must be execution for those who 
fail to be enlightened by the "ways of our former 
kings." 

According to Yen, if these methods were implemented, 

the people would be prevented from doing evil, the popula

tion would grow, sorrow and misfortune would dissipate, and 

there would be an end to rebellions such as the Yellow 

Turban uprising during the Han dynasty. 

A diary entry for 1673 indicates how Yen continued 

to believe that these two "heresies" were not only injurious 

to the masses but how he began to see their threat as 

reaching even to the central government. In his diary Yen 

wrote that the Ming dynasty had committed four major errors 

which had resulted in its downfall: (1) establishing official 

ranks for Buddhists and Taoists and believing in such 

heresies, (2) eunuch influence at court, (3) improper 

methods for imperial succession, and (4) using mercenary 

49 armies. 

Yen's attempts to inculcate in his students his own 

anti-Buddhist and anti-Taoist feelings are apparent in the 

list of school regulations he devised for the clan school. 

In 1675 Yen met with his students to discuss and formulate 

these regulations and the result was a list of twenty 

50 "School Regulations." At each meeting the students would 

49. YNP, 1.29a (18) . 

50. Ibid., 1.31a-b (19). 
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face North, bow, and listen to an older student recite and 

explain the rules. After the recitation the students would 

again bow and take their seats. Each new student was 

required to recite the entire list. In addition to the 

rules which required strict observation of the traditional 

Confucian virtues of filial piety, loyalty, and social 

decorum, the fifth injunction warned the students of the 

evils of Buddhism and Taoism. 

Depraved and Vulgar Acts Prohibited: Since the 
learning of the sages fell into obscurity, there 
have been depraved words and reckless actions. The 
Mo Tis and Yang Chus of the late Chou are the 
Taoists and Buddhists of today, and the ignorant 
masses gather together in all manner of incense-
burning societies, all of which are poisonous 
vermin on the true Way and violators of the sages' 
teachings. You must not be swayed by their 
delusions. Do not offer money for the repair of 
their immoral temples. Do not worship their wicked 
gods. Do not chant Buddha's name. Do not call on 
Buddhists or Taoists for instruction. If there is 
such a misguided person in your clan or village, 
you must reform and rectify him. Even if your own 
grandfather harbors these errors, to inform him 
would be even more filial. Violators will be 
reprimanded. Those who persist will be dismissed. 

A few months before Yen wrote the Huan mi-t'u, he 

wrote a short essay entitled, "Ming T'ai-tsu kao-huang-ti 

Shih-chia-fo tsan chieh" [ 'An Explanation of Ming T'ai-tsu's 

Advocacy of Buddhism"]. This essay, along with three other 

short essays concerning Buddhism in North China, and the 

Huan mi-t'u were eventually published as the Ts'un-jen pien. 

Yen does not specifically state the immediate impetus which 

51. Ibid., 1.31b-32a (19). 
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moved him to write both the Huan mi-t'u and the essay on 

Ming T'ai-tsu, but there is an interesting passage in his 

chronological biography which touches on the matter. 

According to an entry in his diary during the winter 

of 1681, Yen had begun to have second thoughts about his 

long-time personal aversion to Buddhists. Li Kung prefaces 

the nien-p'u summary of Yen's diary entry by confirming the 

fact that prior to that year Yen had strictly avoided any 

kind of relationships with Buddhists; he never visited the 

temples or even engaged in conversation with them. In that 

year, however, Yen wrote, "If I continue on like this, how 

can I expect to convert them? This is only narrowmindedness 

52 
which has kept me so totally isolated from them." Early 

the next year he wrote his treatise on Ming T'ai-tsu and 

seven months later he finished the Huan mi-t'u. 

In the essay on Ming T'ai-tsu which appears in the 

third chapter of the Ts'un-jen pien, Yen attempted to clarify 

some of the Ming T'ai-tsu's written commentary, which he 

felt had been misinterpreted. He feared that Buddhists 

would misinterpret T'ai-tsu's statements or consciously 

twist their real intent for selfish ends. In his opening 

paragraph Yen states the rationale for the piece: 

People only see the August emperor as he was at 
Huang Chiieh, before he became emperor and when he 
was influenced by Buddhism and Taoism; therefore, 
the people say the Ming dynasty was Buddhist. But, 

52. Ibid., 1.42a (24). 
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as a matter of fact, they are not aware that Ming 
T'ai-tsu was actually the most farsighted and 
knowledgeable gentleman [chiin-tzu] since the Three 
Dynasties. He was like Lung-ch'uan's [Ch'en Liang] 
description of one who "put his vision into practice 
and shone with jet black brilliance!" . . . his 
only error [Buddhism] was merely the result of a 
brief delusion.^3 

Whatever served as the immediate motivation for the 

writing of this piece, there can be little doubt that Yen 

considered the danger of Buddhism and Taoism to be real. 

This is particularly evident in his preface to the Huan 

mi-t'u: 

Before the Ch'in and Han dynasties there were 
only four professions in China: scholars, peasants, 
artisans, and tradesmen. We never heard about monks 
and nuns who had no need of normal human relations. 
If the old land system could have been continued— 
the system according to which each family owned one 
hundred mou of land, and five mou for its house— 
who would have been willing to leave his father, 
sons, brothers, and sisters to follow the Buddhists, 
no matter how beautifully they preached, or how 
clever they were in their way? If the earlier 
educational institutions could have been continued, 
the people would have known the principles of 
righteousness, decency, filial duty, and brother
hood; and then who would have wished to be without 
a father or a sovereign? Even if the Sramana could 
preach beautifully and cleverly, who would have 
given up family life to live in isolation? It was 
because of starvation, lack of clothing, and 
internal political disorders that the people forgot 
the right principles and surrendered themselves to 
heresy. 

53. YLTS , I, Ts ' un- j en pien, 3.1a (.194) . Huang-
chiieh was the Buddhist monastery in Feng-yang prefecture 
(Anhui province) where Chu Yiian-chang was a Buddhist 
novice. Ch'en Liang (1143-1194) was a Sung contemporary of 
Chu Hsi and was known for his emphasis on military affairs 
and political activism. SYHA, 56.1037-1052. 
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The spell of this monastic life has cut people 
off from their line of descent, from their ten 
thousand ancestors . . . they became strangers to 
their parents, brothers, and spouses. They 
imagined that this was the kind of existence they 
wanted. But, in fact they were lonely travellers, 
forced by the bandits to join their gangs. Those 
of a truly noble and benevolent heart deplored this 
situation, and tried to save those whom it was in 
their power to save. 

The Taoists flourished before Buddhism came to 
China. Men like Lao-tzu and Kuan Hsi of the Chou 
dynasty, and men like Wen Ch1ang and Wu Li of the 
Han dynasty, were also heretics, but still they 
lived within the framework of normal human rela
tions. Later Taoists developed the art of 
breathing, sought the elixir of life, and thus 
they came very near to the way of living of the 
Buddhist monks. It is for this reason that I must 
appeal to them too. 

In former dynasties, great scholars had such 
feeling of restraint that they would only answer 
when questioned, or refute when they noticed some
thing wrong. Seldom did they write articles to 
convert the Buddhist monks. Ts'ao Tuan, to be sure, 
was the author of a book entitled A Candle for 
Night-walking, but it did not have a wide circula
tion and very few people read it. I am a zealous 
man, so when I see ignorant people succumb to 
perverted thoughts it is as if I myself suffered 
pain. I have therefore written these articles in 
the vernacular language in order to awaken people 
from their lethargy. Monks and Taoists who have 
listened to me have awakened and have been trans
formed, so that now they prefer starvation or a 
life of distress to living without a father or a 
sovereign; or prefer to die rather than live as a 
ghost knowing neither filial duty or loyalty. Once 
they had jumped clear out of their pitfall and come 
upon an open highway, or had turned away from the 
ranks of the unemployed to rejoin family and farm
lands, how glad were theyi ... If such knowledge 
as this should spread from China to the foreign 
countries, those foreigners who have chosen to 
live outside the circle of human relations might 
be induced to come back and re-enter it. . . . When 
Sakyamuni was born, his influence damaged not only 
his own land, but also China. Now a Yen Yuan is 
born in China and his influence has not only 
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converted Chinese monks, but has also spread to 
foreign countries, so that there is the possi
bility of the elimination of much evil, and of an 
enhancement of the procreative capabilities of 
mankind. Is this not a great blessing to the whole 
world?^ 

The Huan mi-t'u 

The Huan mi-t'u is divided into five sections or 

"calls" [huan], each directed at a specific audience. .The 

first "call" was written for lay Buddhists and Taoists and 

55 the uneducated masses. The second section was intended 

for the more literate Ch'anist monks and Taoist adepts; the 

third section was written to convert the "Western" Buddhist 

monks residing in China and in the "Western Regions." The 

fourth section is the longest of the five and the most 

literary in style. In this section Yen wrote for the 

Confucian literati who were sympathetic to Buddhism, those 

whom he believed were "Confucians in name but Buddhists and 

54. Translation from Carsun Chang, Neo-Confucian 
Thought, II, pp. 311-312. That Yen was active in tryingto 
convert both Buddhists and Taoists is amply born out in 
another of the works in the YLTS. Chung Ling compiled a 
work consisting of Yen's activities in this regard, the Yen 
Hsi-chai hsien-sheng p1i-i lu [A Record of Master Yen Hsi-
chai's Expositions of Heresy], YLTS, I (119-125) . 

55. According to Kenneth Ch'en, the late Ming and 
early Ch'ing period saw the growth of a new lay movement in 
Buddhism. This movement was composed of people who did not 
wish to become practicing monks but who still believed in 
the moral precepts of the Buddhist church. Practicing the 
nien-fo (chanting the Buddha's name for salvation) became 
widespread and the lay membership actively promoted the 
spread of Buddhist literature. Kenneth Ch'en, Buddhism, 
pp. 447-449. 
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Taoists at heart." The fifth and final "call" was an appeal 

to members of secret societies, especially those local 

Buddhist/Taoist groups which were popular in his own 

province of Chihli. 

In the opening sentences of section one, Yen dis

cusses the various reasons motivating people to become 

Buddhist and Taoist devotees. He specifically discusses 

economic, social, natural, and supernatural motivations, but 

his subsequent arguments focus primarily on economic and 

social aspects. Throughout the first section Yen follows 

the traditional ethnocentric arguments about Buddhism's 

foreign origins, juxtaposing these arguments against the 

appeal of Confucianism's "Golden Age" in an attempt to 

prove how the virtues of China's own sage kings were not 

only superior but natural to the Way of man. Also in this 

section Yen attempts his own Confucian "rectification of 

names" when he suggests that the term huan-su or "returning 

to the vulgar," which was and still is used to describe 

leaving the clergy for the lay life, should be replaced by 

the phrase huan jen-liin or "returning to the human relation

ships." The human relationships were, of course, the 

Mencian social relationships pertaining to the five classes 

of social groupings-—sovereign and minister, father and son, 

husband and wife, brother and brother, and friend with 

friend. This term, which according to Yen was incorrect, 
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was but one more example of how the Buddhists had misled the 

people. 

Although the humanitarian dimension and especially 

the human relationships are his main concerns in the first 

"call," Yen also stresses the economic dimension of a large 

clerical following. For the country to support a large, 

tax-exempt populace was indeed dangerous. This latter 

argument was certainly not new, for it had appeared in 

several of the earliest anti-Buddhist tracts, but Yen 

repeatedly emphasizes the impropriety of living off of the 

toil of others. His economic model is the fundamental 

Confucian four class social hierarchy—scholar, farmer, 

artisan, and merchant—but he seems to put special stress on 

the role of the artisan and merchant for the Buddhist/ 

Taoist apostate. He urges these men to give up their 

orders and take up a trade or go into business, but he does 

not exhort them to return to the farm as one might expect. 

He concludes the section with one further appeal for 

Buddhists and Taoists to give up their clerical life and 

pursue a gainful occupation. 

The second "call" assumes a more literate readership 

and the arguments are proportionately more intellectually 

sophisticated. Yen begins by attacking the Buddhist concept 

of "void" [k'ung] and the Taoist concept of "quiescence" 

[ching] in an attempt to prove that the realities of the 

world prevent one from ever achieving the ultimate goals 
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inherent in both concepts. He touches on a variety of 

subjects that had been traditional issues of conflict: the 

question of man's basic nature, the hinderances of the 

body's senses to achieving spiritual enlightenment, and the 

nature of spiritual enlightenment. Yen also outlines his 

concept of the Confucian world view, especially the inter

relationships of man, nature and heaven. His views in this 

regard are closely associated with Sung and Ming Neo-

Confucian concepts. 

The appeal to foreign monks in section three is a 

Confucian primer of the five human relationships. Within 

the proper social decorum of the five relationships, Yen 

sees the cohesiveness of the Confucian social system. As he 

states in the closing paragraphs of this section, "The Way 

and principles of our Heavenly Kingdom consist only of 

these five things [i.e., the five human relationships]; as 

for the establishment of the codes of punishment and the 

legal statutes, the instruments of ceremony, music, military, 

and agriculture, and the affairs of water, fire, and 

57 technology: they are all to regulate and promulgate them." 

The fourth appeal is unique in that it is directed 

specifically at the Confucian literati. It is in this 

56. Yen's remarks about heaven and earth being a 
great marriage are similar to the opening lines of Chang 
Tsai's Hsi-ming [Western Inscription]. See, Wing-tsit Chan, 
Source Book, pp. 497-449. 

57. YLTS, I, Ts'un-jen pien, 1.11b C186). 
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section that Yen "calls" to his Confucian peers who 

followed the Neo-Confucian tradition of the Sung and Ming 

schools of thought. Yen believed that they were the most 

dishonorable of the five classes for they had the education 

and training to enable them to look beyond the clever 

rhetoric which deluded the simple masses. According to 

Yen, these Buddo-Confucians claimed the honors of famous 

Confucian sages, but in reality they were only Ch'anist 

imposters. 

Yen begins his attack on the Confucian literati by 

directing his remarks at their traditional heroes—the 

famous Confucians of the Sung and Ming who had become 

literary idols. Yen especially singles out for criticism 

the Sung official and poet, Su Tung-p'o, and the Ming 

literary great, Wang Yen-chou. Among others of the Sung 

period, Yen has praise for Ou-yang Hsiu and for the earlier 

periods Yen praises the anti-clerical positions of Han Yii 

and Fu I. But even Ou-yang Hsiu and Han Yii, two of Yen's 

youthful idols, had had their own faults in combating 

Buddhism and Taoism. In Yen's opinion their methods of 

attacking the two heresies were little more than literary 

skirmishes—attacks with polished phrases and skillful 

rhetoric. They had utilized their talents for literary 

attacks, not for any practical activity which might have 

stopped the spread of the clerical "menace." 
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. Yen categorizes the philosophers of the T'ang, Sung, 

Yuan, and Ming dynasties under four headings with regard to 

their respective positions on Buddhism and Taoism: those 

who were Buddhist in spirit, those who were deceived and 

misled by Buddhist concepts, those who were on intimate 

terms with Buddhists, and those who borrowed certain 

Buddhist and Taoist ideas to suit their own philosophical 

needs. He devotes several pages to a refutation of some of • 

the late Ming and early Ch'ing philosophers who were 

advocating the idea that basically, Buddhism, Confucianism, 

and Taoism (the san-chiao or "three teachings") were all the 

58 same. In this argument Yen utilizes the time honored 

analogy of the roots and the branches—if the roots of the 

three philosophical systems were different (that is to say 

their philosophical basis), how, then, could the branches 

Cor social manifestations) be the same? 

In section four Yen also reiterates his theories of 

education—a return to the "three tasks, and six treasuries" 

which were the educational foundation of the training for 

and moral development of the "gentleman" [chiin-tzuj of the 

Three Dynasties era. 

In the fifth "call" Yen's main topic is the conver

sion of the ignorant peasants who have joined the secret 

societies and religious brotherhoods. Buddhist and Taoist 

58, See Chapter II, note 91. 
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societies had traditionally been centers for political 

dissent and seditious activities; and Yen frequently 

mentions this fact, comparing their activities to the 

historical Yellow Turbans and White Lotus Society rebel

lions. In Yen's own era, these societies had been the 

marshalling centers for Ming loyalist forces, who continued 

59 to plot for restoration of the previous dynasty. 

Yen discusses in some detail three particular 

societies which were popular in his home province of 

Chihli: the Huang-men tao [Way of the August Gate], the 

Chiu-men hui [Nine Gates Society], and the Ch'ing-ch'a hui 

[Clear Tea Society]. He argues primarily from the moral 

viewpoint in his attacks on these societies, especially 

emphasizing their disregard for the human relationships. 

Such societies violated all Confucian codes of proper 

behaviour in dress, social decorum, and, according to Yen, 

they were especially flagrant in their disregard for the 

proper roles for men and women. In addition to the moral 

issues, Yen also discusses the illegalities involved in 

membership in one of these secret societies. 

Twelve years before Yen wrote the Huan mi-t'u, the 

K'ang-hsi emperor had issued (in 1670) his sixteen moral 

6 0 exhortations known as the Sheng-yii or Sacred Edicts. Many 

59. Hsiao I'shan, t'ung-shih, I, pp. 896-897. 

60. See Appendix, note 83. 
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of Yen's arguments against dissident groups are based on the 

seventh injunction in this edict, which urges the people to 

suppress heterodoxy in order to promote orthodoxy. 

Yen also touches on the economic aspects of member

ship in such groups, for he believed that large numbers of 

rural Chinese had been lured away from their farms and 

businesses to pursue full-time membership in these groups. 

Such an exodus, in Yen's view, had to have a profound effect 

on the country's economic stability. 

Yen concludes the fifth section with a rather 

cryptic allusion to the suppression of Confucianism during 

the Ch'in dynasty by the infamous Shih Huang-ti. On the 

surface he seems to predict that a similar fate awaits 

orthodox Confucians if they do not stem the growth of 

Buddhism and Taoism among the masses and the literati. 

However, his choice of words, together with what appears to 

have been a personal aversion to serving the Ch'ing dynasty 

in any capacity, could indicate that he was subtly reacting 

to certain intellectual control measures begun during 

K'ang-hsi's reign. "Today I fear the fate of Confucianism 

is threatened by the 'fire and the pit,' disaster is not far 

61 off for our virtuous scholars." 

61. YLTS, I, Ts'un-jen pien, 2.13b (193). In 1663 
at least seventy people were put to death as a result of 
certain passages in Chuang T'ing-lung's Ming-shih chi-liieh 
which were considered treasonable by the court. ECCP, p. 
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In his conclusion Yen summarizes the decline of 

Confucianism, pointing to three "shames" of past Confucians 

as the primary reasons that Buddhist and Taoist logic could 

infiltrate the "orthodox system." First, many Confucians 

did not govern their own lives in accordance with the proper 

principles, and, as a result, they were not suitable moral 

exemplars for the masses. Secondly, Confucians had been 

remiss in their duty of transforming the masses—they had 

not made sufficient effort to explain the laws of the land. 

Third, Confucians were not diligent in suppressing and 

exposing heterodoxy and thereby rescuing the masses. 

Basically, the Huan mi-t'u is an exhortation of 

Confucian moral principles, and it is marked by an extreme 

ethnocentrism, with an ultimate goal of "awakening" those 

who have "mistaken the road." Although the essay was 

written for five different audiences, the stress Yen places 

on the moral responsibilities of the literati clearly indi

cates that it was they who must shoulder the ultimate blame 

for allowing the spread of "heresy." The Confucian literati 

existed only to serve the ruler as loyal ministers and to 

206, and Luther Carrington Goodrich, The Literary Inquisi
tion of Ch'ien-lung (Baltimore: Waverly Press, 1935), 
p. 75. 

Three years before Yen wrote the Huan mi-t'u, the 
K'ang-hsi emperor had called the special po-hsueh hung-ju 
examination in an attempt to bring some of the alienated 
scholars into the Ch'ing government. Yen was aware of 
these events and no doubt was concerned over their implica
tions. 
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lead the masses as moral exemplars. But their moral commit

ment had been lost and the reason, in Yen's view, could be 

found in Buddhist and Taoist metaphysical intellectualism 

which had turned the scholars away from practical social 

endeavors. Instead of striving to "reform the masses," the 

literati had become entranced with abstract questions con

cerning man's basic nature and the nature of the cosmic 

order; in other words, practical action had been subordinated 

to mental gymnastics and Ch'anist meditation. 

The crisis of the age, in Yen's view, was directly 

linked to these clerical "evils" which had penetrated all 

facets of Chinese society. The poor and ignorant were being 

pulled away from their proper livelihoods, and they were not 

fulfilling their moral obligations as parents and children. 

The officials were neglecting their roles as Confucian 

exemplars and teachers, and the scholars were wasting their 

time in foolish intellectual pursuits of no utilitarian 

value. The country had become militarily weak and morally 

corrupt. The Confucian philosophy, the Chinese gods, and 

the sacred rites had all been tainted by the foreign 

CBuddhist) and domestic (Taoist) evils. Foreign gods were 

being worshiped in the temples and in the homes, and 

concepts unheard of in the age of China's sage kings were 

common topics within the intellectual circles. 

What was being upset, in Yen's opinion, was the 

basic nature of the universe. As Yen repeatedly tried to 
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prove throughout the essay, the Confucian system was not 

only good because it was Chinese, but more importantly it 

was natural to man's existence. The social system of the 

sages was nature's system; Buddhists and Taoists subverted 

both the system and the rational basis for it. 

To get his ideas across to the largest possible 

audience, Yen opted for a curious literary style that 

varied between the vernacular and semi-literary to literary 

styles. As the vehicle for his ideas, the Huan mi-t'u in 

the context of the seventeenth century had to be judged 

on its literary merit. Its success or failure was in large 

measure dependent upon its appeal to those who could spread 

it throughout China. In terms of literary merit, Yen's 

work could hardly be compared to the polished efforts of 

Huang Tsung-hsi or Ku Yen-wu. The literati seldom wrote in 

the vernacular; such a style was usually limited to the 

popular novels or short stories which were just beginning 

to come into their own in the late Ming. One did not write 

directly "down" to the masses as a means of rectifying 

social problems; the traditional means was upward through 

the memorial system to the court. 

As for originality of ideas, Yen's work was not 

marked by any unique arguments; most of his arguments were 

patterned after the earlier arguments of Fu I and Han Yu. 

His reasoning was simple, often naive, direct and blunt. 

But what Yen lacked in literary polish, he made up for with 
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rhetorical fervor. The Huan mi-t'u is an extremely 

passionate polemic and certainly more draconian in its 

solutions than anything by Han Yii or Ou-yang Hsiu. Ethno-

centrism had always been a dominant theme in traditional 

Confucian rhetoric, but with Yen it was carried to an 

extreme. 

To have any affect, of course, the work had to be 

circulated. But, again the reality fell far short of Yen's 

rather optimistic goals. With the exception of his students 

in Northern Chihli, a few close friends, and a few scholars 

whom he met during his travels to Honan, the essay was not 

widely read. It should be noted however that the Ts'un-jen 

pien, of which the Huan mi-t'u comprises the first two 

chiian, and the remainder of Yen's tetralogy were summarized 

in the catalogue to the monumental literary collection of 

the eighteenth century, the Ssu-k'u ch'vian-shu [Complete 

6 2 Collection of the Four Treasuries]. But, had it not been 

for Li Kung's influential acquaintances in the capital, it 

is doubtful that any of Yen's writings would have survived. 

In any event his writings seemed to have had no effect on 

the court and if they were ever seen by anyone there it is 

doubtful that they would have been warmly received. The 

Shun-chih emperor was personally quite fond of Ch'anist 

62. Ssu-k'u ch'iian-shu ts'ung-mu t' i-yao [Essen
tials of the Annotated Bibliography of the Complete Collec
tion of the Four Treasuries] (Reprint ed.; Taipei: I-wen 
yin-shu kuan, 1957), 97.27b-28a. 
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philosophy and the K'ang-hsi emperor officially promoted 

many of the Neo-Confucian works which Yen so strongly 

6 3 opposed as being Buddhist and Taoist inspired. 

As indicated earlier in this chapter, one of the 

primary concerns of early Ch1ing intellectuals was the 

"alienation" of Confucianism. The Huan mi-t'u is a clear 

reflection of this concern and quite possibly the most 

strongly worded anti-clerical piece of its time. But 

beyond his empassioned rhetoric, Yen also managed some 

perceptive insights into the Buddhist and Taoist influences 

on the Sung and Ming Neo-Confucian tradition. Especially 

interesting in this regard are his comments on Chou Tun-i's 

T'ai-chi-t'u shuo and its influence on the debates of Chu 

64 Hsi and Lu Hsiang-shan. 

In conclusion, the Huan mi-t'u may be viewed as 

representative of one dimension of intellectual concern in 

the seventeenth century. In this essay as well as in his 

63. The Shun-chih emperor (reign years, 1644-1661) 
often invited Ch'anist monks to the palace for discussions. 
Kenneth Ch'en, Buddhism, pp. 450-451. The K'ang-hsi 
emperor was directly responsible for the promotion of Sung 
Neo-Confucianism by his sponsorship of the Hsing-li ching-i 
(the condensation of the Hsing-li ta-ch'iian done by Li 
Kuang-ti) and the Chu-tzu ch'uan-shu [The Complete Works of 
Chu Hsi] . Both works have prefaces by K'ang-hsi. For a 
discussion of K'ang-hsi's promotion of Sung learning see, 
Hsiao I-shan, t'ung-shih, I, pp. 776-786, and Inaba 
Iwakichi, Shincho zenshi [Complete History of the Ch'ing 
Dynasty] (Tokyo: 1914), Chinese trans, by Tan T'ao, 
Ch'ing-ch'ao ch'uan-shih (Taipei: Chung-hua shu-chii, 1960), 
Chap, xxxiii, p, 101. 

64. YLTS, I, Ts'un-jen pien, 2.4a (188). 
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other two philosophical works for Yen the method of self-

cultivation was not quiet sitting or the investigation of 

things, but the practical, everyday activities of human 

existence. For Yen the means to combat the evils of 

Buddhism and Taoism was to substitute this self-cultivation 

based on fundamental Confucian moral values, for the 

abstract intellectual training of Neo-Confucianism and its 

anti-Confucian metaphysics. 



CHAPTER V 

CONCLUSION 

In his excellent paper on Yen Yuan, Tu Wei-ming 

summarizes the problems confronting the student of Yen's 

life and thought: 

Yen Yuan1s life presents us with a number of 
puzzling questions. How can he be characterized as 
an activist when for the most part of his life he 
lived like a recluse in a small village? Is there 
any justification for propagandizing his revolu
tionary spirit, as some modern scholars do, when 
he constantly ritualized his way of life into a 
conventional mode? How could he reconcile his 
emphasis on practical involvement in socio
political affairs with his own role as a teacher 
in an isolated environment? Indeed, how could he 
criticize Chu Hsi's family rituals as too 
demanding when his own self-discipline was even 
more difficult to follow?! 

Tu attempts to answer these questions by stressing the 

importance of Yen's intellectual commitment to self-

cultivation—the first step in effecting the Confucian 

"pragmatism." This, however, is only one aspect of Yen's 

intellectual development. There can be no argument with 

the fact that Yen believed in self-cultivation as a means 

of changing the world, or that his primary preoccupation was 

self-cultivation and moral rectification. More central to 

the problem, however, is an understanding of how the social 

and intellecutal forces of his life and times affected both 

1. Tu Wei-ming, "Yen Yuan," p. 17. 
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his total commitment to self-cultivation and the resulting 

contradictions described above. 

The social chaos which accompanied the decline and 

fall of the Ming dynasty profoundly affected the late Ming 

and early Ch'ing intellectuals. With few exceptions, all of 

Yen's teachers and intellectual acquaintances were late Ming 

military men or Confucian eremites who had refused to serve 

the new dynasty. These men had experienced the warfare and 

social unrest that had characterized Chinese society in the 

late Ming. Their own anxieties concerning China's military 

weakness and, by extension, the weakness of the Confucian 

moral and physical leadership were clearly transmitted to 

Yen during his first thirty years. Although Yen considered 

himself a student of one or the other of the Neo-Confucian 

schools of thought during his youth, the basic elements of 

his "real learning" were being constantly reinforced 

throughout his early education. His teachers emphasized the 

physical, military arts, and his family education was 

directed by Chu Chiu-tso, himself a military official. 

Yen's medical training also accelerated these trends. 

Yen's participation in the broader scholarly com

munity was, of course, limited. It is misleading, however, 

to state flatly that he was "... intellectually isolated 

2 from the major issues of his time." As his nien-p'u 

2. Ibid., p. 18. 
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clearly shows, he was not only familiar with the Neo-

Confucian tradition, but he was in active contact with some 

of the famous scholars of his time. He was certainly well 

known in his own province of Chihli and in the capital 

area. In his later years he was often visited by officials 

and scholars, and his reputation as a scholar of merit is 

born out by his selection as director of the Chang-nan 

shu-yuan. 

The experiences of his personal life are more rele

vant to the discussion of Yen's intellectual development. 

This, of course, does not imply that the above factors were 

not influential; the cultural context remains the primary 

base for his life, although the relationship of these 

factors was often more remote and certainly more gradual in 

the overall process of his intellectual development. Fore

most among these personal influences was Yen's youth 

"identity" crisis. 

Although Yen was meticulous in his filial devotion 

to the Chu family, it is clear from the sources that he, 

like his father before him, had not enjoyed a happy rela

tionship with Chu Chiu-tso. Yen had expressed early on his 

desire to quit the examination life, but Chu was repeatedly 

successful in forcing him to continue. Even when Yen was 

forced to support the family, Chu would not allow him to 

neglect his examination preparation. 
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The trauma of his thirty-third year was the final 

catalyst effecting his ultimate intellectual transformation. 

After thirty-three years as Chu Pang-liang, Yen learned that 

he was in fact Yen Yuan, son of the peasant, Yen Ch'ang. 

The emotional discovery of his true heritage and his textual 

research during the long and painful mourning period for 

Chu's wife completed the intellectual transformation that 

had begun with his early education. He began to lash out 

not only at the intellectual pedantry of Sung and Ming Neo-

Confucianism, but also against the general trends of Con

fucian scholarship since the Han dynasty. With his own 

youth "wasted in useless study," Yen's immediate goal became 

one of saving others from a similar fate. 

Yen's subsequent life became a chain of frustrating 

experiences, each one effecting and deepening the critical 

posture of his own brand of Confucianism. He sent copies 

of his philosophical works to prominent scholars and dis

cussed his ideas with scholars in other areas of North 

China, but most of these literati were more interested in 

his knowledge of agriculture, hydrology, and medicine, than 

in his philosophical treatises. Yen was filial and devoted 

to the Chu family, but he was constantly harassed by Chu 

Huang until he lost all of his personal property. He failed 

in his role as a Confucian patriarch even though he 

ultimately purchased four concubines. After long years of 

waiting he finally discovered his father's whereabouts and 
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brought home his remains for a proper Confucian burial, only 

to lose his gentry status because the local bureaucracy 

refused to grant him permission for a delayed mourning 

period—forcing him to choose between family duties and the 

obligations of rank. In his later years Yen lost the 

attentive devotion of his disciple, Li Kung, and his dreams 

of a "real learning" academy were wiped away by natural 

disaster. 

The negative tenor of Yen's life gradually evolved 

the scepticism that marked his thought. He was contemp

tuous of anyone who spent more time in books than in 

cultivating the self with physical action. He refused to 

enter into any relationship with those who neglected the 

Confucian rituals-~rituals which were the first step in 

achieving the Confucian mean. After his return from the 

South Yen was convinced that true Confucianism was lost. 

More and more he saw himself as the "last Confucian," and, 

as is evident in the Huan mi-t'u, he began to identify with 

Mencius and his battle with Y^.ng Chu and Mo Ti in an attempt 

to preserve the Way. 

In his basic philosophical views Yen was very much 

within the intellectual tradition of his time. He attacked 

Neo-Confucianism on the surface level—textual research, 

meditation, and metaphysics—but he was committed to many 

of the Neo-Confucian fundamentals. He advocated fundament

alism, restorationism, and the new humanism of 
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Neo-Confucianisra, and he also was adamant in his rejection 

of any alien intellectual synthesis, especially of Con

fucianism with Buddhism and Taoism. He advocated utili

tarian learning, but, by restricting his own efforts to the 

ritual and ceremony of self-cultivation, he betrayed the 

feasibility of ever progressing beyond this initial stage in 

the ultimate process of practical application. 

Yen's failure to go beyond self-cultivation was not 

an isolated case, for underlying his own personal problem 

was the larger one of the contradictions in the Confucian 

system: it was a humanistic ideal that could never succeed 

except in the legendary Utopia of the ancient sage kings. 

In the "real world" about which he talked so much but 

apparently failed to understand, the tension between family 

and state roles, along with the constant of human frailties, 

necessitated too many compromises. The idealized social 

ethic and its human manifestation, the Confucian chiin-tzu, 

was beyond the reach of an intellectual, even one so 

totally committed as Yen; it was impossible for everyone 

else. Yen would have been, perhaps, an anachronism even in 

the age of Confucius himself. 



APPENDIX 

HUAN MI-T'U: ANNOTATED TRANSLATION1 

Translator's Note 

The Huan mi-t'u comprises the first two chuan of the 

Ts'un-jen pien. The following translation is based on the 

Shih-chieh shu-chii edition (Taipei, 196 6) of this work. 

This edition is a corrected version of both the Yen-Li 

ts'ung-shu edition (Peking, 1923) and the Chi-fu ts-ung-shu 

edition (Peking, 1879). Unless otherwise noted, all 

translations of material quoted in the Huan mi-t'u are the 

author's. 

First Call 

This essay establishes a premise primarily for 

illiterate, resident, and itinerant Buddhists and Taoists. 

This class is not yet completely deluded and is concerned 

only with food and clothing, and it is easy to exhort them. 

1. "Calling to Those Who Have Mistaken the Road." 
The allusion to T'ao Ch'ien's "Returning Home" sets the mood 
for the entire essay. T'ao lamented his own error in 
"mistaking the road" [mi-t'u], but he was thankful that he 
had not gone too far astray. Yen begins his essay by 
calling to those who are not too misguided and concludes it 
with a "call" to those whom he believes to be the most 
deluded—members of secret societies. For T'ao's work, 
"Kuei-ch'u lai tz'u," see, T'ao Ch'ien, Ching Chieh hsien-
sheng chi [The Collected Works of Master Ching-chieh], SPPY 
ed., vol. 173 5, 5.7a. Yen had studied the musical accompani
ment to this piece with his friend, Wang Fa-ch'ien, ten 
years prior to writing this essay. YNP, 1.25b (6). 

229 



230 

For example, if in mistakenly traveling a road, one first 

calls out to the nearest to return, because we call from 

here, the nearest is the first to hear. Therefore, I first 

call out to the ordinary Buddhists and Taoists. 

Generally there are several categories of men who 

become Buddhists and Taoists. One category is the poor and 

destitute who cannot make a living, and, distressed for food 

and clothing, they then become Buddhists and Taoists. One 

category is those who, calamity and misfortune pressing upon 

them, flee abroad, or those who, with military disorders 

separating their families, are without a place to accommodate 

them, so they become Buddhists and Taoists. One category 

is men and women who, being unsuccessful in having sons and 

daughters, believe in Buddhism and Taoism and submit their 

names to a monastery or temple, and thereafter enter as 

disciples. One category is those who suddenly, because of 

human and natural calamities, foolishly believe that leaving 

home will remove them from their sea of sorrows, or those 

who are awed into prostration by the monasteries and temples 

and wish to beg alms, saying this establishes their life's 

work; accordingly they cut their hair as Buddhists or wear 

their hair like Taoists. Generally there are these several 

types. Either they act unknowingly or they mistakenly 

believe they are doing the right thing; if they do not wish 

to mislead the world and oppress the people, then they 

destroy morality and injure its transforming Ieffects]; but 
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when a sage is born into this world he must be sympathetic 

and teach and transform them. I cannot bear to have them 

suffer the punishments for heresy. Moreover, don't you 

realize what kind of man Buddha was? 

2 Buddha was a barbarian from the Western Regions. 

We are the good people of the Heavenly Kingdom; why do we 

not act as upright and respectable citizens of the court, 

but instead become disciples of that Western barbarian? If 

he had been a good man it would be acceptable, but as a 

son he was not filial to his parents, and as a subject he 

did not serve his sovereign. Disloyalty and unfilialness 

are beastly. Why do we kowtow to him? Why are we his 

disciples? If he had been a true god it would be acceptable, 

but he was a Western barbarian demon entirely lacking in 

virtue for us. 

These homes of ours exist because anciently there 

was a sage known as Yu Ch'ao; he taught men to build 

shelters in order to avoid the dangers of wind and rain, 

3 tigers and wolves. Today we have homes to live in. This 

food and clothing of ours exists because anciently there was 

a sage known as Shen Nung who taught the people to till and 

2. During the Han dynasty the "Western Regions" 
jhsi-yu] referred to any area west of Tunhuang in modern 
Sinkiang province. See, Han Shu [History of the Han 
Dynasty] •, Hsi-yu chiian. 

3. Yu-ch'ao was supposedly made emperor as a result 
of his efforts in teaching the people how to build 
shelters. Han Fei-tzu, 19.49. 
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plant, and there was Huang Ti's first wife, Hsi Ling who 

4 taught the people sericulture. Today we have food and 

clothing. These fields and our land exist because in the 

T'ao-t'ang era there was a sage known as the Divine Yii who 

regulated all of the widespread floodwaters by dredging the 

Yangtze, Huai, Yellow, and Han rivers and chiseling out the 

Dragon Gates, connecting them with the ocean so that the 

5 water had a place to return. Today we live upon level 

ground. 

In our world it was Fu Hsi, Shen Nung, Huang Ti, 

Yao, Shun, Yii, T'ang, Wen, Wu, Chou Kung, Confucius, and the 

successive emperors and sages of the Han, T'ang, Sung, and 

Ming dynasties who established rituals, music, laws, 

punishments, and regulated the universe in peace so that we 

have peace and stability.^ Therefore, our ancient emperors 

4. Shen Nung (2838-2698 B.C.) was the legendary sage 
emperor credited with teaching agricultural methods to the 
Chinese. He is also credited with being the first to dis
cover the medicinal properties of certain plants; he is 
sometimes known as the patron saint of medicine. 

5. The Divine Yu was the first emperor of the Hsia 
dynasty (2205-1818 B.C.). The "Dragon Gates" are a series 
of rapids on the Yellow river in Honan province, 

6. These men are the exemplars of Confucian virtue. 
Fu Hsi (.2953-2828 B.C.) was the first of the Five Emperors 
of the legendary period. He is credited with the invention 
of the calendar, marriage rites, and the culinary arts. 
Huang Ti or the Yellow Emperor (2698-2598 B.C.) supposedly 
invented the wheel, armour, ships, and household utensils. 
Yao, Shun, and Yii (d. 2258; 2317-2208; d, 2197 B.C.) are the 
three sage emperors of China's "Golden Age." T'ang, or 
Ch'eng T'ang, was the virtuous prince of Shang who dethroned 
King Chieh, the last of the Hsia dynasty monarchs, and 
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and sages enjoy the respect of the entire world; it is only 

natural. What kind of man was Buddha and what merits did 

he have that he should receive the fragrant offerings of the 

people of the world? How shameful! How worthy of extinc

tion ! 

You are always saying, "Rely on Buddha for clothing 

to wear, depend on Buddha for food to eat." If this Buddha 

were alive with his disloyalty and unfilialness, he would 

not even be fit to wear our Chinese clothing or eat our 

Chinese food; how much more then when Buddha is a dead 

barbarian demon with absolutely no connection with the 

Heavenly Kingdom, can you still depend on him for food and 

clothing? A proverb says, "Food and salary unearned make 

for uneasy meals and slumber." You are always chanting the 

sutras and preaching from your scrolls, but what use do the 

gods have for these wicked Western words? What use has man 

for these wicked Western words? Quite clearly [Buddha] is 

living off of others—when he was living he acted without 

propriety, and in death is is an imperfect demon. 

subsequently became the first of the Shang dynasty rulers. 
Wen, also known as Hsi Po, was the father of the first ruler 
of the Chou dynasty (1122-255 B.C.) and was known for his 
virtuous rule and his arrangement of the trigrams in the 
Chou I. Wu Wang (1169^-1116 B.C.) was the son of Wen and the 
first ruler of the Chou dynasty. He was responsible for 
overthrowing the Shang dynasty. Chou Kung (d.1105 B.C.) is 
perhaps the most illustrious of all of the Confucian moral 
exemplars. He was born the fourth son of Wen Wang and the 
younger brother of Wu Wang. He ruled the empire as regent 
during the infancy of Ch'eng Wang. He is known for his 
wisdom, loyalty, and devotion to the state. 
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I urge you propertied Buddhist monks to pack up your 

belongings immediately, leave your temples, take a wife, 

make a home, and have a family. Unpropertied Buddhist 

monks, throw away your monk hats immediately, go into 

business or a trade; those of you with no skills at all, 

work for others, earn a wife and make a home. At best you 

would increase the number of good citizens—which is very 

loyal—and, at least, you would increase the number of sons 

and grandsons for your grandparents and parents—which is 

very filial. You would enable, on the one hand, hundreds 

of generations of our ancestors to have sons and grandsons, 

and, on the other hand, hundreds of generations of sons and 

grandsons to have ancestors. In life, strive for a good 

household with husband and wife, father and son, relatives, 

and friends. In death, enter the ancestral graves and rest 

in the same earth with your ancestors, fathers, elder 

brothers, and kinsmen, and become a spirit which enjoys the 

sacrificial offerings. 

Think of this: it goes without saying that the 

mendicant, itinerant Buddhists and Taoists, and the resident 

Buddhist monks and Taoists, especially the wealthy Buddhist 

monks and Taoists on Wu-t'ai Shan and in the capital, should 

7 not be covetous of meaningless material wealth. You ask, 

7. Wu-ta'i Shan is one of the four mountains sacred 
to Chinese Buddhism. The tutelary god of the mountain is 
Wen Shu, the bodhisattva of wisdom. Wu-t'ai Shan is located 
in northeast Shansi province, the other three are located in 
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"What are these wealthy Buddhists and Taoists really like?" 

They live just like wealthy members of some official's 

home, with thousands of taels of gold, enjoying positions 

8 
of power like the Three Ministers of State. But, they 

disrupt the ancestral lines and sever the vitality of heaven 

and earth, and in the end of what use are they? Think of 

it] Think of it! 

Old Buddhist monks, old Taoist priests, examine this 

clearly: of what use is your life of hardship? Those of you 

with no disciples certainly cannot make converts; you are 

deceiving yourself, moreover you are deceiving others, and 

the gods will not help you either. Those of you with 

disciples immediately instruct them to return to the human 

9 relationships. If you are truly old, then follow your 

disciples and go make a living; if you are not truly old, 

then find a wife or, failing in that, at least return home. 

Chekiang (P'u-t'o Shan), Anhui (Chiu-hua Shan), and Szechuan 
(P-mei Shan). For a general description of these areas see, 
William Edgar Geil, The Sacred 5 of China (Boston: Houghton 
Mifflin, 1926). 

8. The "Three Ministers of State" [san-kung] were 
the highest state officials during the Chou dynasty. 
Originally they were known as the Grand Tutor, the Grand 
Counselor, and the Grand Physician. Huang Pen-chi (comp.), 
Li-tai chih-kuan piao [A Table of Historical Official 
Titles] (Reprint ed.; Taipei: Kuo-shih yen-chiu shih, 1973), 
Section iii, p. 25. 

9. Mencius explains the "human relationships" or 
wu-lun as, "Affection between father and son, righteousness 
between sovereign and minister, the separate functions 
between man and wife, order between old and young, and trust 
between friends." Mencius, 3A.4. 
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So much the better if your family has a home and property, 

but even if they do not have property or a home, to make 

your way as an artisan is still acceptable. If these two 

[alternatives] are unavailing, even begging for your 

sustenance is still better than being a Buddhist or a 

Taoist. Better in what way? 

Now you have the affection of all your kinsmen, 

fathers, brothers, sons, and nephews. When you are ill they 

personally care for you, when you die they personally bury 

you, and as a spirit you also enjoy the ancestral spring and 

autumn sacrifices. Isn't this really better? 

If one becomes a Buddhist or a Taoist, not to 

mention itinerant Buddhists or itinerant Taoists who die on 

the road to be dragged off by wolves and carried away by 

dogs, but even resident [Buddhists or Taoists], and one has 

no disciples to wait on him, it is still bitter. Even if 

there are those who have disciples to wait on them, in the 

10. Yen could be referring to either one of two 
spring and autumn sacrificial rites. Most probable are 
those of the Ch'ing Ming [Pure Brightness] Festival of the 
second lunar month (approx. April 5th) and the Sung Han I 
[Sending Winter Clothes] Festival of the first day of the 
tenth lunar month. Both festivals include ancestral 
sacrifices and pilgrimages to sweep the ancestral tombs. 
Tun Li-ch'en, Annual Customs and Festivals in Peking, trans, 
by Derk Bodde (2nd ed.; Hong Kong: Hong Kong University 
Press, 1965), pp. 26, 75, and Clarence Burton Day, Chinese 
Peasant Cults (Reprint ed.; Taipei: Ch'eng-wen Publishing 
Company, 1969), p. 31. 

The Chi-I or "Sacrificial Principles" section of the 
Li Chi describes another set of spring and autumn sacrifices. 
These are the or "spring" and the ch'ang or "autumn" 
rites. Li Chi, 24. 
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end they are of a different surname; they cannot be compared 

to one's own sons and daughters who are one's own flesh and 

blood, nor are they comparable to our own kinsmen who are of 

the same lineage of our ancestors. After death if someone 

who is of a different clan offers the sacrifices, it is an 

improper ritual. Moreover, where in this world are there 

constantly maintained monastery grounds? In the end one 

11 could become a neglected, wild spirit. Is this not really 

harmful? 

In returning to the human relationships it is best 

to plan early. First of all you must know that formerly 

commoners became Buddhist monks because they were fugitives 

from the court or sons who had rebelled against their 

parents; it is an evil affair which disgraces relatives and 

friends. Long ago a man said, "They are disloyal and 

unfilial. They cut their hair and sponge off of their 

sovereign and their parents. They become drifters and 

12 beggars. They change their garb and avoid taxes." Just 

11. The Chinese belief in direct communion with the 
deceased has an old and well-established tradition. The 
ancestral sacrifices indicate a direct bond between the 
living and the dead. In the case of deceased ancestors the 
bond is even more important inasmuch as the ancestors, as 
guardians of the family fate, rely on the sacrifices for 
sustenance. The basic philosophy of the ancestral worship 
sacrifice is outlined in the Li Chi, 24.1-12. 

12. The quote is from a memorial submitted by Fu I 
(.555-639) to T'ang Kao-tsu in 624. Chiu T'ang-shu [Old 
T'ang History], 79.7a. Fu I was an ardent anti-Buddhist, 
and his memorials of 621 and 624 A.D. were partially 
responsible for the edict of suppression issued by T'ang 
Kao-tsu. He is also known for his work on Wei and Chin 
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these four sentences prove that Buddhist monks are not good 

people. Today those who become commoners from the ranks of 

the Buddhists and return to the clan, are righteous citizens 

of the court and filial sons of their parents. From the 

outset it is a good affair to have friends and relatives. 

Long ago a man said, "Reform yourself; ask no more about 

past errors." I Yin exhorted Ch'eng T' ang to reform himself 

without recourse, to renew himself to become a sovereign, 

13 and by rectifying his faults to become a sage. 

My returning here is to return because I could not 

bear my ancestors to be without descendants; this is to 

return because I could not bear my parents to be without a 

son: this is known as great benevolence. This is to return 

because I did not want to be a bachelor while everyone else 

in the world was married; this is to return because I did 

not want to be a parasite when all others, both noble and 

base, virtuous and stupid, were working with effort for the 

court; this is to return because I did not want to be rotten 

and corrupt while other living things in nature, including 

insects, grass, and trees were all flourishing: this is 

known as great righteousness. Acting with great benevolence 

and great righteousness is, on the contrary, considered an 

dynasty anti-Buddhist scholars, Kao Shih-chuan. Arthur F. 
Wright, "Fu I and the Rejection of Buddhism," 33-47, and 
Chapter IV, note 11. 

13. I Yin was a minister to Ch'eng T'ang. For his 
counsels to the court see, Shang Shu, 4, 
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ugly thing by the masses, they call it "returning to the 

14 ordinary life." In order to consider such actions as 

"ordinary," one must believe that to be a Buddhist or a 

Taoist is sagely, but now one is "returning to the ordinary 

and common." One must believe that [to be a Buddhist or a 

Taoist] is a "pure and correct affair," but now one is 

"returning to the ordinary and base affairs"; one must 

believe that [to be a Buddhist or a Taoist] is new or rare, 

but now one is "returning to the ordinary and commonplace." 

Alas! 

"If names are not correct, then language does not 

instruct. If language does not instruct, then affairs are 

15 not complete." This was Confucius' great concern. I 

would now rectify its name by saying, "returning to the 

human relationships." Clearly before this, it deluded them 

to go to other villages, but now they return home. Clearly 

before this, it deluded them to enter the company of wild 

beasts, but now they return to mankind. Clearly before 

this, it caused them to escape beyond the pale of the human 

relationships, but now they return among sons, ministers, 

brothers, and friends. 

14. The compound huan-su is customarily translated 
as "returning to the lay life." Here, however, I have 
maintained a primary meaning of the second character, su 
[ordinary, plain], in order to preserve the basic meaning of 
Yen's argument. 

15. Analects, 13.3. 
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When a man of today travels several thousand miles 

from home and village and meets a neighbor, his tears fall 

in an endless stream. One morning he returns home and the 

entire neighborhood comes out to greet him. His heart is 

at peace and his thoughts are joyful. Return today to the 

human relationships I Why should you alone be unnatural? 

If some Buddhist or Taoist who had returned to the 

human relationships came to visit me, I would certainly 

treat him to wine and food and help him to plan for his 

livelihood. If my friends and I learned by letter or word 

of mouth the name of some Buddhist or Taoist who, somewhere, 

had recently returned to the human relationships in some 

village in another prefecture, province, or district, 

regardless of the distance we would certainly go there and 

congratulate him. Although not all men's love of virtue 

is the same as mine, in arousing the world and rescuing the 

people, we must as comrades exhort them together. 

When your parents gave birth to you the entire 

family was joyful and they hung the bow on the left side of 

the door."*"^ They were happy because they believed that in 

the future they would have someone to entrust with carrying 

16. This custom is described in the "Nei-tzu" 
[Domestic Affairs] section of the Li Chi. "When a boy is 
born a {wooden] bow is hung on the left side of the [side 
apartment] door. When a girl is born, a handkerchief is 
placed on the right side of the door." The bow symbolized 
the martial arts, and the handkerchief, the domestic 
duties, Li Chi, 12.42. 
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on the family line and supporting and nourishing them. 

Suddenly you become a Buddhist or a Taoist and the living 

cannot be supported, the dead cannot be buried, so that 

parents for thousands of years will have no one to sweep 

their graves or offer them sacrifice. When you think back 

to when you were a babe in arms, wasn't your mind at ease? 

Hanging the bow means that a son is born—a son who will 

serve and defend the court and pacify and suppress disorders 

and rebellions; the great become generals, the small become 

soldiers who can shoot and hunt anywhere. If suddenly you 

become a Buddhist or a Taoist, you become a useless man in 

this world with no ties to the court, and not only do you 

not fight effectively for the court, but moreover, you do 

not pay taxes to support those above. Think back on the 

meaning of hanging the bow; shouldn't you be ashamed? 

Birds have their hens and cocks, beasts have their 

females and males, reptiles and insects also have their 

feminine and masculine, How then can man, the soul of the 

myriad things, alone be without passion? Therefore, there 

being male and female, their ultimate nature is that they 

possess the great passion of mankind and the great true 

feelings of mankind. How, then, can you not be moved [by 

these feelingsj ? To want to return to the human relation

ships is mankind's basic purpose; it is only the restraint 

of public opinion which makes "returning to the ordinary" 
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seem bad. Now there is nothing to worry about! I have 

explained this principle to you; you really cannot delay! 

Think carefully of this: your having become 

Buddhists and Taoists also was merely to provide yourselves 

with food. Have you forgotten that from the emperor above 

to the masses below, everyone has his own occupation, 

laboring from morning until night? You are determined to 

pilfer lodging and filch food just like the granary rats and 

wood grubs of this world, so what good are you? Consider 

the various occupations and crafts in the world; there is 

food to eat in this life, of course you will not starve. 

Why must you be a Buddhist or a Taoist? If your life is 

bad and as a Buddhist or a Taoist you also suffer hunger and 

cold, and moreover you are destined to endure the bitter 

life of a Buddhist or Taoist tilling fields and irrigating 

gardens, either way you suffer, why destroy the human 

relationships? All of you, think! Think! You cannot be 

completely stupid! 

Second Call 

This section establishes a premise for Buddhist 

monks who sit in meditation who contemplate the Way, and who 

climb to lofty pulpits to chant the law, and for Taoist 

priests who discuss pure quiescence, who smelt the pill of 

immortality, and who practice levitation. Compared with the 

previous types their delusion is slightly deeper and their 
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misdirection is slightly more far-reaching; to call them 

back is more difficult. Although in this class there are 

men who are very intelligent and cultivated, the intelligent 

are easily drawn to the lofty and remote; therefore, there 

are many who are deluded by heresy. I believe that intel

ligent men are easily deceived and easily awakened. A 

cultured man is adept at reasoning and adept at listening; 

therefore, inasmuch as my humble words are like counting 

one-two, are like distinguishing black from white, are like 

distinguishing bells from drums, they also will be easily 

understood. As soon as you awake, as soon as you reflect, 

to suddenly wake up, quickly reform and enjoy the happiness 

of the human relationships, can this not be beautiful? 

The Buddhists speak of absolute void; the Taoists 

speak of absolute quiescence. It is not only a void, but a 

voiding of the void; therefore, the goal of the Heart Sutra 

is: "Nothing is without illumination, and it is infinite in 

17 its illumination." Not only is there a quiescence but the 

quiescence is also quiesced; therefore, the goal of the Tao 

Te ching is: "The female is deeper and more profound, and 

17. Ta tsang ching [The Buddhist Canon], 251. For 
a translation of this passage from the Sanskrit version of 
the Heart Sutra (Chinese, To hsin ching), see, Edward Conze, 
Buddhist Wisdom Books (London: George Allen and Unwin, 
1958), p. 84, 
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18 the deepness and profoundness is infinite." I will now 

with substance remedy their void and with activity relieve 

their quiescence because I am unbelieving of Buddhist and 

Taoists, for [by following them] one only goes deeper and 

strengthens his delusions, and because I see their void and 

quiescence and their unceasing continuation with it; other

wise [if I did not do so], how could they hear of what I 

call substance and activity? Now I will begin by investi

gating what the Buddhists call "void" and what the Taoists 

call "quiescence," and later I will tell them of substance 

and activity. 

The Buddhists certainly cannot achieve "void"; even 

if they could achieve "void," it would be worthless. The 

Taoists really cannot achieve "quiescence"; even if they 

could achieve "quiescence," it would be worthless since the 

19 three powers have already been established. If there are 

sun and moon, then there cannot but be light and illumina

tion; if there are mountains and rivers, then there cannot 

but be flowing and accumulation; if there are eyes and ears, 

then there cannot but be vision and hearing. Buddhists 

cannot cause the heavens to be without the sun and the moon 

or the earth to be without mountains and rivers, and they 

18. Yen would appear to be paraphrasing from several 
sections of the Tao Te-ching [The Classic of the Way and the 
Power], especially Book Six. 

19. Heaven, earth, and man. Chou I [Chou Changes], 
69.8. 
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cannot cause man to be without ears and eyes; where can they 

achieve "void"? 

The Taoists cannot cause the sun and moon to not 

light or illuminate, they cannot cause the rivers to stop 

flowing or the mountains to topple, and they cannot cause 

the eyes to stop seeing and the ears to stop hearing; where 

can they achieve "quiescence"? The Buddhists' "void" and 

the Taoists' "quiescence" are just like Ch'en Chung-tzu's 

20 virtue—he too was unable to fulfill his principles. 

Even if they hold fast to their desires and each one 

pursues them, with the minds of the Buddhists entering into 

a fixed contemplation, with the void genuine and the percep

tion great, and with the apprehension of the myriad things: 

this would be just like hanging a bright mirror in an empty 

room—not only does no one use it to makeup or primp and 

comb, but even if the mirror is bright, of what practical 

use is it? 

They speak of enlightenment, they speak of wisdom, 

they speak of compassion, and yet they do not extend these 

20. Ch'en Chung-tzu was a native of the state of 
Ch'i during the Warring States period (403-221 B.C.). He 
was said to have been so upset by his brother's lucrative, 
but unjust government appointment, that he fled and took up 
residence in the state of Ch'u. He was so virtuous that he 
refused any food which he had not earned. Although he was 
offered a ministership for his supreme virtue, he refused 
because of the dangers of government service during such a 
chaotic age. Kao-shih chuan [Biographies of Famous Men], 
SPPY ed., vol. 1189, 2.5b. The "dead ashes" refer to a 
passage from Chuang Tzu, 2. See, Burton Watson (trans.), 
The Complete Works of Chuang Tzu (New York: Columbia 
University Press, 1968), p. 36. 
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things to sons, ministers, brothers, and friends; moreover, 

their enlightenment does not extend to the sovereigns and 

fathers who, on the contrary, they consider binding, their 

enlightenment does not extend to one's own ears, eyes, and 

mind which, on the contrary, they consider thieves. Between 

heaven and earth of what use is this "enlightenment"? 

Moreover, if everyone achieved this empty and silent 

enlightenment, the Way of man would be destroyed; how can 

the world build with this "void"? 

Even if the minds of the Taoists finally become 

"dead ashes," their passions dormant, with secret communica

tion between mind and kidney, and [they produced] the nine-

cycle elixir, they would be just like demons keep inside a 

mountain—not only can one not render them submissive or 

useful, but even their long life is a worm between heaven 

21 and earth. They speak of the immortal man, they speak of 

the perfect man, and they speak of cosmic order, and yet 

they do not extend these things to the countries of the 

world; moreover, if they steal the vitality of heaven and 

earth in order to prolong their existence, and they smelt 

21. The nine-cycle elixir refers to a Taoist formula 
for refining cinnabar, the basic ingredient for the pill of 
immortality, into its various stages of purity. Se Ko Hung, 
Pao-p'u tzu, SPPY ed., vol. 1687, 4.6a-b. For an English 
translation of this work see, Ko Hung, Alchemy, Medicine, 
and Religion in the China of A.D. 320; The Nei-p'ien of Ko 
Hung (Pao-p'u tzu), trans, by James R. Ware (Cambridge: 
MIT Press, 1966), p. 82. I am indebted to Professor 
Vincent Y. C. Shih for an explanation of the concluding 
phrase of this passage. 
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the essences of the five elements [metal, wood, fire, water, 

and earth] for self-protection, in this universe how can one 

rely upon this cosmic order? Moreover, if everyone achieved 

this immortality of the ultimate quiescence, the Way of man 

would, then, be interrupted; how can heaven and earth 

accommodate these skills? If lightening strikes once in 

five hundred years of the world's turning, it has to be [in 

accord with] the natural principles, but these men are the 

sorcerers of mankind, the thieves of heaven and earth. 

Let me ask you, are we intelligent men or ignorant 

men? If we are ignorant people, then we should plough the 

fields or dig wells in order to support our parents; in 

order to abide by the emperor's legal institutions, we 

should not recklessly shout to encourage the ignorant masses 

of the world and establish a religion. If we are intelli

gent men, then, because of the unity of the essence and 

vitality of heaven and earth, we should study to become 

public officials to administer the myriad affairs, to 

encourage the people's livelihood, to assist the kingly 

rule, and to support heaven and earth. We should not 

withdraw and become isolated and destructive by turning our 

backs on the heart of nature's abundant life. 

The court establishes official posts and delegates 

authority for the benefit of the people, it establishes 

statutes and fixes laws to protect against the people's 

lust. A man, although virtuous and wise, can only abide by 
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the imperial statutes and laws: this is known as, "Although 

one has his [the emperor's] virtue, if one does not have his 

position, then he dare not prescribe ceremonies and 

22 music." You repeatedly dare to climb to lofty pulpits and 

discuss Ch'anism, making men kneel to question and stand to 

listen; you repeatedly dare to administer the bamboo punish

ment; this is vying with the emperor and grand ministers 

for power. You repeatedly dare to disregard the fixed laws 

and edicts by summoning the literati and the masses and 

instructing them to take the vows; the upright, ignorant 

masses of each province, you call friends in order to lead 

them off to Peking or Wu-t'ai Shan to take the vows of a 

Ch'anist master: this is vying with the emperor for the 

people. In the world of our venerable emperor, at least 

half of the people are subjects of Brahama. If the court 

became violently angry or the great officials memorialized, 

how could you not be afraid? Awake! Awake! 

Who among you are Western barbarian monks? Most of 

you are intelligent people of our Heavenly Kingdom. If you 

wish to seek the Way, then seek the Way of our own Yao, • 

Shun, Chou [KungJ, and Confucius, for the Way of Yao, Shun, 

Chou iKung], and Confucius is the Way we ourselves have 

created and perfected. This body is created by our parents; 

our parents' creating this body is like a [bamboo] tree's 

22. Li Chi, 31.28. 
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roots growing into a trunk, branches, and leaves. If we 

abandon our parents—the tree's roots—what kind of tree 

will grow? Therefore, the Way of Yao, Shun, Chou [Kung], 

and Confucius is complete within filial piety—in youth 

to be nurtured in body, with a contented disposition, in 

adulthood bringing glory to our parents, in maturity 

23 "respecting the father as the equal of heaven." From the 

masses up to the emperor, each according to his own capacity 

seeks fulfillment. If one is negligent in the slightest, 

then he is deficient, then he cannot be considered a son, 

then he cannot be considered a man; moreover, how dare you 

abandon your parents, repress your heart and injure 

principle, and regard them as strangers? Return! 

This body and those of my brothers are born alike; 

between us there must be mutual love. Having elder brothers 

is also like the former and latter sections on a [bamboo] 

tree—if you cast off the brothers, it is just like cutting 

the former sections of the tree's limbs, you have deter

mined that all later sections will be destroyed; therefore, 

the Way of Yao, Shun, Chou [Kung] , and Confucius is comp.lete 

within brotherly submission—sitting in the corner and 

walking behind, honoring the legitimate eldest son of the 

father and mother, revering him as a stern sovereign, 

loving the parents' mortal remains, loving them like a babe 

23. The phrase is from the Hsiao Ching [Classic of 
Filial Piety], 9. 
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in arms; regardless of social ra:nk and regardless of 

wealth, each according to his own capacity seeks fulfill

ment. If one is negligent in the slightest, then he is 

deficient, then he cannot be considered a brother, then he 

certainly cannot be considered a son of man; moreover, how 

dare you abandon your elder brothers, repress your heart 

and injure principle, and regard them as strangers? Return! 

My parents gave birth to me, and I then took a wife. 

As parents of sons and grandsons, one day your sons and 

grandsons will also grow up and become parents; therefore, 

it is said, "After husband and wife come father and son, 

after father and son come elder and younger brothers, after 

elder and younger brothers come friends, and after friends 

24 come sovereigns and ministers." Therefore, "The Way of 

25 Yao and Shun begins [jui] between husband and wife." This 

character jui [begins] is the jui in the word jui-ni [clue 

or beginning], like the first thread in weaving cotton and 

silk, like the sprouts and buds that grow into grass and 

trees; without the initial thread, then there would be no 

place to begin weaving the cotton and silk, and without . 

the buds and the sprouts, then there would be no place for 

the trees and grass to grow, and without husband and wife, 

24, Chou I, 71.2. 

25. The original reads, "The Way of a true gentle
man [chiin-tzuj begins in the relationship between husband 
and wife." Li Chi, 31.7. 



then where would man come from? If all of these moral 

principles are totally destroyed, the entire world would be 

totally destroyed. Moreover, who among you disciples of 

Buddha was not born of husband and wife? If there were no 

husbands and wives, none of you would exist, and where would 

Buddha find disciples? If Buddha's father had not had a 

wife, Buddha also would never have existed; how could there 

be a religion? Having said this, you can understand that 

Buddhism is a wicked religion; it is heresy. 

Even if Buddha's was originally the upright Way and 

his actions were worthy, he was still a Western teacher, a 

Western god; we have our own Chinese teachers and Chinese 

gods. If we do not honor our own teachers and elders, why 

honor someone else's teachers and elders? If we are not 

filial to our own parents, why be filial to someone else's? 

How much more so, then, when it originally was a wicked 

religion, originally was heretical. Don't walk down their 

road even one step; why follow him? Having said this, it 

goes without saying that the most intelligent among you have 

the talent and resources to do something else in this world, 

even being a farmer or a beggar one does not lose the 

capacity to be an upright man. Why climb to lofty pulpits, 

close the eyes and fold the hands, and discuss wicked words 

with that barbarian demon; why deceive yourself and thereby 

deceive the world? Think on it! Think on it! 
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Buddha lightly regarded this body, saying that one 

is hindered by this body; the ears suffer numerous sounds, 

the eyes suffer numerous sights, the mouth and nose suffer 

numerous tastes and smells, and the heart and thoughts 

suffer numerous affairs, and [as a result] one cannot 

readily achieve "void"; therefore, he looked upon our ears, 

eyes, mouth, and nose all as thieves. To fulfill his ideas, 

in fact, would be deadly and destructive; of course we 

don't suffer these physical hinderances. Therefore, to 

speak of the elimination of misery, to speak of Nirvana and 

having the nine states of meditation and three emancipations 

is all so much foolish talk, and in short, most certainly 

this does not give birth to these thieves; in short, this 

most certainly is entirely in the nature of a trivial 

2 6 delusion. Alas! If there is life, then there is basic 

nature; but in the case of Buddhism, then, basic nature does 

not even exist in the world. What then, of perception? 

If there is nothing called light, how can there be something 

called darkness; but in the case of Buddhism, even darkness 

is inexpressable, and then, indeed how strange these 

Buddhists are! 

26. The "three emancipations" or samadhi, are the 
goals of meditation. The first is to, "Empty one's thoughts 
of self and suffering"; the second is to, "Rid one's mind of 
externals and forms"; and the third is to, "Abolish desires." 
The "nine states of meditation" are an esoteric gradation 
of the same "three emancipations." 



253 

These aliens from the Western Regions unfortunately 

were not born in the Heavenly Kingdom, they have not heard 

of the explanations of basic nature by our sages of the 

Heavenly Kingdom, nor have they seen how the sages of the 

Heaven Kingdom have fulfilled their basic natures. When 

Yao, Shun, Chou [Kung], and Confucius explained basic 

nature, it was in terms of the body; therefore, it was 

said, "With affairs came laws," and, "Yao and Shun 

naturalized them [benevolence and righteousness], T'ang and 

27 Wu embodied them." Yao and Shun acted according to their 

basic natures, and everything their bodies did was basic 

nature; T'ang and Wu cultivated their bodies in order to 

restore their basic natures, and they relied on the physical 

design of their basic nature in order to regulate their 

basic nature. Among later Confucians only Mencius' vision 

reached to this; therefore he said, "Physical design and 

countenance are heavenly in nature, but only after one is a 

2 8 sage can he fulfill his physical design." The physical 

design is the physical design of basic nature, and basic 

nature is the basic nature of physical design; remove the 

physical design, there is then no basic nature; remove the 

27. The first quote is from the Shih Ching [Book of 
Odes], "Heaven produced the myriad peoples and with their 
affairs came laws," Shih Ching, Ode 260 (Mao). This poem 
is also quoted by Mencius, Mencius, 6A.6. The second quote 
is from Mencius, 7A.30. 

28. Mencius, 7A.38. 
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basic nature, there is then no physical design. Those who 

have lost their basic nature must seek it according to their 

physical design; those who would fulfill their basic nature 

must fulfill it according to physical design; so, to steal 

one's physical design is to steal one's basic nature. In 

terms of the ears and eyes, our own Yao and Shun, "Sought to 

see with the eyes and hear with the ears of all," enabling 

our vision to clearly penetrate in all directions, with none 

of the world's physical designs obscured, and enabling our 

hearing to reach to all boundaries, with none of the world's 

sounds muted: this is the means by which the "display of 

these qualities reached to the four extremities of the 

.,29 empire. 

Our own Confucius, "Saw when he looked and heard 

when he listened"; he would not look on impropriety and he 

30 . . would not listen to impropriety. Vision is the basic 

29. Here Yen is paraphrasing the Shang Shu wherein 
Shun is said to have, "... deliberated with the chiefs of 
the four mountains, how to throw open all the doors of 
communication between the court and the empire, and to see 
with the eyes and hear with the ears of all." Shang Shu, 3, 
translation from James Legge, Classics, III, p. 41. The 
last phrase is from the opening lines of the Yao-tien 
section of the Shang Shu, 1. 

30. "There are nine things of which Great Man must 
be mindful: to see when he looks, to hear when he listens, 
to have a facial expression of gentleness, to have an 
attitude of humility, to be loyal in speech, to be respect
ful in service, to inquire when in doubt, to think of the 
difficulties when angry, and to think of justice when he 
sees an advantage." Analects, 16.10, translation from James 
R. Ware (trans.), The Sayings of Mencius (New York: Mentor 
Books, 1955), p. 174. 
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nature of the eyes, and hearing is the basic nature of the 

ears; to look on impropriety will obscure their vision and 

confuse our basic nature, and to listen to improprieties 

will obstruct our hearing and confuse our basic nature. 

Sever the world's improper appearances in order to cultivate 

our eyes; the thieves exist within the appearances, not 

within the eyes, and the thieves really exist within the 

improper appearances, not within the appearances themselves. 

Remove the improper appearances, and then the vision will 

penetrate the appearances in all directions and be appro

priate in order to expand the basic nature of the eyes. 

Sever all the world's improper sounds in order to cultivate 

our ears; the thieves exist within the sounds, not within 

the ears, and the thieves really exist within the improper 

sounds not within the sounds themselves. Remove the 

improper sounds, then the hearing will penetrate the sounds 

of the four boundaries and be correct in order to expand the 

function of our ears' basic nature. If this extended to the 

mouth, nose, hands, feet, heart, mind, or if this is extended 

to father and son, sovereign and minister, husband and wife, 

brothers, and friends, then ceremonies and music will 

flourish; they will heighten the pleasures of the ears and 

eyes and negate lust, rank and education will be commensurate, 

and one will unite with the three powers to become a single 

basic nature, and negate vascillation. 
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These Buddhists, on the higher plane, void heaven, 

earth, the sovereign, and parents, all without remorse, on 

the lower plane they regard the ears, eyes, hands, and feet 

as thieves and injurious; merely closing the eyes, in

wardly reflecting, preserving and cultivating a little 

intelligence, they are like blind men sitting in a dark 

room—their ears and eyes are unreceptive of the world's 

sounds and appearances, their bodies and minds are unrecep

tive to the world's human affairs, and, as for their hearts 

and actions, there is not one which is not mysterious or 

could not be called stupid. Where is their illumination of 

the myriad things! Moreover, to regard our bodies as 

thieves, to interrupt the human relationships, and to be 

unloving could be called savagery; they boast of compassion 

then painfully travel snowy mountains, cutting their flesh 

for eagle bait and abandoning their bodies to feed the 

tigers= How mixed up and totally confused! 

As for "enlightenment of the myriad things," the 

ancients described its mysteriousness as, "Flowers in the 

31 mirror and moon in the water." The so-called "appre

hending the Way" of the Sung and Ming Confucianists was, for 

the most part, of this category. I am not saying that this 

concept does not exist in Buddhism, nor do I say that those 

31, A slightly different translation of parts of 
this passage appear in Dun J. Li (ed.), The Essence of 
Chinese Civilization (Princeton: Van Nostrand, 1967), 
pp. 97-98. 



who study Buddhism cannot reach this; I am saying, however, 

that their "enlightenment" is as useless as the water and 

the mirror, and that their "myriad things" are as useless 

as the flowers and the moon. If one does not reach this, 

he merely spends half a life in bitterness as some decayed, 

withered Ch'anist. If, unfortunately, one does reach this, 

his self-deception is even deeper. Why? A man's mind is 

like water—as long as it is clear and calm, unclouded by 

sand and mud, and undisturbed by wind and rocks, the water 

does not have to be in a famous river or vast ocean to 

reflect the hundred phenomena; even the water in a small 

ditch or basin can be reflective. 

Now one is made to stand or sit in meditation, 

undisturbed by affairs and unmoved by mundane thoughts; for 

the clever it will take several months, for the slower, 

three to five years to be enlightened to the myriad things 

{which are] like flowers in the mirror and moon in the 

water. Disciplining oneself to reach this will naturally 

bring happiness when one believes he has achieved it. Some 

claim to see into the future and some say they can transmit 

their thoughts; they are people with little proof, and the 

more mysteriously they can awe others, the more it gets 

bruited about until others believe them and think they have 

the Way. 

Prior to the wu-shen year [1668] I also followed the 

meditative discipline used by the Sung Confucianists, often 
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experiencing these feelings; therefore, from personal 

experience I learned that it was absurd and unreliable. How 

can there be water in this world which does not flow and 

move; how can there be water in this world which does not 

touch the ground or which does not experience sand and mud, 

and which does not experience wind and rocks! Once it moves 

and once it touches something, then it is a non-reflecting 

phenomenon. Therefore, Kuan Tao and Yang Sha whom I 

mentioned in my essay, Preservation of Learning, came out of 

32 the mountains and were like ordinary folk. Now some play 

with the flowers in the mirror and the moon in the water, 

and believe this is enough to amuse men's minds and vision, 

but if we remove the mirror and the water, then the flowers 

and moon will not exist; therefore, as for a life of mirrors 

and water, it is merely a life of self-deception. If one 

were to hold the "water moon" for illumination or pick the 

"mirror flowers" and snap them off to wear at the waist, 

these would be quite impossible [things]. 

Therefore, as for the principles of "void" and 

"quiescence," the more one discusses them, the more deluding 

they are; and as for the disciplines of "void" and 

"quiescence," the more skilled one becomes in them, the 

more absurd they become. The means by which I wish to 

32. Yen is alluding to an anecdote which he used 
to illustrate his belief that all Buddhist and Taoist 
practices were mere tricks and temporary illusions. YLTS, 
I, Ts 'un-hsiieh pien, 2.14a (141) * 
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rescue the Way is merely fulfilling the basic nature; the 

means for fulfilling the basic nature is merely realizing 

one's self; the means for realizing one's self is merely to 

move among the total manifestations of the myriad things. 

The hundred bones of my body are the functions of my 

basic nature; if one bone is not animated, then one function 

is incomplete. The myriad things of this world are exten

sions of my basic nature; if one thing is not in accord with 

its essence, then in the manifestations there will be a 

hinderance. When the body and the world become a single 

continuum and one labors with merit in one cycle—when it is 

as near as this table and mat, when it reaches as far as 

people and things, when it reaches from the villages and 

hamlets below to the temples and shrines above, when it 

reaches from the commonplace sprinkling and sweeping to the 

refined understanding of principle, and when it reaches even 

to the fulfilling of the human relationships and to the 

establishment of the social system—then, my basic nature is 

truly complete. I regard the Buddhists' "enlightenment of 

the void" and the Taoists' "permutation of the five influ

ences" as mere fireflies in moldy grass—how can they 

33 suffice as the Way? 

33. The "five influences" are rain, clear weather, 
heat, cold, and wind. These influences are associated with 
the following five basic elements: wood, gold, fire, water, 
and earth. All are important ingredients in Taoist 
alchemical studies. 
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Ssu-ch'iieh Tzu has said, "Discussing benevolence and 

righteousness, filial piety and brotherly submission, and 

the mind and basic nature is like counting the family 

jewels. We must understand that gentleness and sincerity 

not only can awaken the Buddhists and Taoists, but also will 

34 render our Confucianism indispensable." 

Third Call 

This section is one to awaken the true barbarian 

Buddhists from the Western Regions. We people of the 

Heavenly Kingdom who erroneously travel the mistaken road 

can be turned around with a firm call; are the Western 

barbarian Buddhists the only ones born differently in this 

world? Each one of them is complete in man's physical 

design; therefore each one has man's basic nature. I once 

told myself that were I to meet up with Buddha I would make 

him hang his head and cry; it was only his physical design 

that made him the way he was. Moreover, the barbarian 

Buddhists of today are also unfortunate in that they were 

born in the Western Regions. They have been tainted by 

their habits and customs and it is only these wicked 

teachings which have deluded them. How can one not rescue 

them by making them return to the human relationships I If 

you are familiar with the written language of the Heavenly 

34. Ssu-ch'iieh Tzu was the pen name of Li Ming-
hsing, the father of Yen's student, Li Kung. 
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Kingdom, read and ponder this essay; if you are not 

familiar with the written language but understand the 

spoken language, then you can find someone to read it to 

you. Although you unfortunately were not born in the 

Heavenly Kingdom, are you the only ones without parents? 

Is it possible that parents bore you but you do not act like 

men born of parents? It is because Buddha has deceived you. 

Find someone to read you the first two "Calls," then you 

will awaken to the fact that Buddha spoke falsely. 

Look, heaven and earth is a great marriage, if 

heaven was without earth, it could not influence and produce 

the myriad things; as heaven cannot be without earth, how 

can a husband be without a wife? Looking on a woman, how 

can you not be profoundly moved? This emotion is a heavenly 

principle which will not countenance destruction or inter

ruption. It was only our sages of the Heavenly Kingdom 

who, based on this heavenly principle, refined ceremony and 

righteousness and fixed the marriage rituals and laws, and 

brought order to the heavenly principles in order to dis

tinguish us from the wild beasts. Naturally, although the 

wild beasts do not select just one mate but are promiscuous, 

it is only because it is the heavenly principle for wild 

beasts; if a man does not mate, he does not even have the 
/ 

heavenly principles of a wild beast, so how can he not be an 

evil thing for heaven and earth, mother and father? You 

also should follow the Way of our Heavenly Kingdom—practice 
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the marriage ceremony, mate as man and wife with one fixed 

mate—this, then, is man's Way. 

If you haven't the strength to return home, take a 

wife here in the Heavenly Kingdom, learn a craft from men of 

the Heavenly Kingdom, make a living, establish a home, and 

have children, then ten thousand times ten thousand genera

tions will be your descendants. If you do have the 

strength to return home, take this Huan mi-t'u with you, 

explain it to your countrymen, teach them so that all men 

will know that Buddha is a false teacher; also study the Way 

and principles of our Heavenly Kingdom's sages—filial piety, 

brotherly submission, loyalty, and trust, then you will be 

teachers of the correct Way, and you will be sages and 

worthies of your own countries, you will increase the 

population of your countries, increase the number of your 

kin, and increase ceremony and righteousness; this would be 

a great merit and the gods would surely increase your 

blessings. Your sons and grandsons would be officials, 

government servants, emperors, and kings: all of these 

things you would possess. Examine our own Heavenly Kingdom's 

emperors, kings, dukes, marquises, earls, and officials; all 

were the sons and grandsons of Fu Hsi, Shen Hung, Huang Ti, 

Yao, Shun, Chou Kung, and Confucius. My teaching you to 

return to the human relationships, is this compassionate? 

Buddha teaches you to sever the family line and be a 



withered, lonely spirit, is this compassionate? Think 

about it! Think about it! 

None of you who came to the Heavenly Kingdom are 

ordinary men. Some of you came here upon receiving orders 

from your country's king and you are foolishly known as 

"national masters"; some of you are deputies who have come 

to pay tribute; some of you have been sent to observe the 

Heavenly Kingdom in all of its strengths and weaknesses; 

some of you are determined to be heros and self-made men and 

wish to come to the Heavenly Kingdom to manifest your 

talents; others of you cannot realize your ambitions in 

your own country and seek opportunities in the Heavenly 

Kingdom, The majority of you are intelligent men. More

over, aren't there husbands and wives in your own countries? 

Aren't there also sons and daughters? Aren't there also 

village neighbors? Aren't there also sovereigns and 

ministers, superiors and inferiors? Don't husbands and 

wives mate? Don't they bear and love their children? 

Don't the children love their parents? Don't brothers and 

sisters of the same family care for and revere one another? 

Don't village neighbors live in harmony? Aren't the 

sovereigns and ministers, superiors and inferiors dif

ferentiated by titles? I know that among you husbands and 

wives must mate, that there must be mutual love between 

father and son, that there must be mutual reverence between 

elder and younger brothers of the same family, that there 
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must be mutual regard between village neighbors, and that 

there must be distinction between superiors and inferiors: 

this, then, is the heavenly basic nature of all mankind, 

the necessary Way and principle. 

Our sages of the Heavenly Kingdom, because of man's 

natural basic nature, have taught man the essential Way. 

Because among mankind, husbands and wives mate, they [the 

sages] have instructed them to cohabit with decorum; the 

husband and wife must obey their parents' dictates and the 

words of the go-betweens, prepare for and complete the "six 

ceremonies," and, after all is completed, to respect each 

35 other as guests and become friends. The husband is 

righteous and the wife is obedient: this is known as, "The 

3 6 separate functions of man and wife." But is that Buddhist 

goodness which severs husband and wife, still the goodness 

of the "separate functions of man and wife"? 

Because father and son love one another, they have 

instructed them that the father is compassionate and the son 

is filial. The father is compassionate not only when the 

35. The "six ceremonies" refer to the ancient rites 
performed during the marriage courtship and are described 
in the I Li fBook of Rites]. The six are: sending a gift, 
asking the bride's name, reporting favorable divination, 
sending wedding presents (silks and deerskins), setting the 
date of the ceremony, and the formal meeting. All phases of 
the rites, with the exception of the wedding presents, 
required a wild goose to be presented. I Li chu-shu 
{Commentaries on the Book of Rites], SPPY ed., vol. 105, 
4.1a. 

36. Mencius, 3A.4. 
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son is young and is held and nurtured, but also when he is 

grown, and he teaches him benevolence and righteousness, and, 

directs him in proper behavior. The son is filial not only 

by supporting them with food and clothing, but also in 

striving to be reverent. During the ancestral sacrifices 

on the first and fifteenth of each month, he performs the 

offerings and ceremonies, and after death, there are still 

many rules for the sacrifices and funeral rites: this is 

37 known as, "Affection between father and son." But, is 

that Buddhist goodness which severs father and son, still 

the goodness of "affection between father and son"? 

Because among mankind brothers revere one another, 

they have instructed them that the elder brother is friendly 

and the younger brother is reverent. Regardless if brother 

or sister, in all cases the older loves the younger and the 

younger obeys the older. Both sitting and walking have the 

proper decorum, they do not deceive or insult, or exceed the 

limits of propriety: this is known as, "An order between old 

3 8 and young." But, is that Buddhist goodness in which there 

is no emotion between brothers, still the goodness of "an 

order between old and young"? 

Because among mankind, village neighbors live in 

harmony, they have instructed them that an acquaintance from 

37. Ibid. 

38. Ibid. 



266 

one's own class is known as a companion and one who shares 

the same feelings and love is known as a friend, they give 

sincerely and speak truthfully: this is known as, "Trust 

3 9 between friends." But, is that Buddhist goodness which 

abandons mankind to enter deep into the mountains, still the 

goodness of "trust between friends"? 

Because among mankind, superiors and inferiors have 

distinctions, they have instructed them that sovereigns 

regulate ministers with ceremony, and the ministers serve 

the sovereigns with loyalty: this is known as, "Righteous-

40 ness between sovereign and minister." But, is that 

Buddhist goodness which severs sovereign and minister, still 

the goodness of "righteousness between sovereign and 

minister"? 

The Way and principle of our Heavenly Kingdom 

consist only of these five items; as for the establishment 

of the codes of punishments and the legal statutes, the 

instruments of ceremony, music, military, agriculture, and 

the affairs of water, fire, and technology: they are all to 

regulate and promulgate them [the five human relationships]. 

During the Eastern Han dynasty there were several 

Buddhist saramana who brought the Buddhist ways into the 

Heavenly Kingdom, brewing up endless major calamities. 

39. Ibid. 

40. Ibid. 
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Kumarajiva and his ilk also translated the Western sutras, 

and their preachings contained many false words to mislead 

41 the people. All of these were the thieves of the world. 

You really cannot emulate them! If you understand my words, 

take the Way and principle of the Heavenly Kingdom's sages 

and transmit them to the West. Translate the Huan mi-t'u 

into the languages of the West, make all of the people 

return to the human relationships and all fulfill the human 

relationships. Needless to say, the fathers will fulfill 

the father's Way, the sons will fulfill the son's Way, the 

sovereigns will fulfill the sovereign's Way, and the 

ministers will fulfill the minister's Way, and your various 

countries of the Western Regions will receive infinite 

blessings, and even your population will increase by 

several millions. Wouldn't this be a truely good end! 

Be diligent! 

Fourth Call 

The previous three sections which called to those who 

had mistaken the road are finished, this section establishes 

a premise specifically for those who are Confucians in name 

41. Kumarajiva was an Indian monk who lived in 
China approximately thirty years during the late fourth and 
early fifth centuries. His translations of the Buddhist 
sutras into Chinese included some of the basic materials in 
the Chinese Buddhist canon. For a brief summary of his life 
and related bibliographical references see, Kenneth Ch'en, 
Buddhism, pp. 81-83, 512, 



268 

but Buddhists at heart. Although they exist within the five 

human relationships, they have been entangled by Ch'anist 

meditations, like the followers of Su Tung-p'o of the Sung 

42 dynasty or Wang Yen-chou of the Ming dynasty. They were 

intelligent in their youth, of broad experience, eloquent in 

rhetoric, accomplished in literature, and not only were they 

renowned in literary circles, but the illiterate honored 

them as Confucians. In reality they did not distinguish 

heresy and orthodoxy, and they brought harm to Confucianism. 

During their lifetimes of arduous study and among their ten 

thousand volumes of literary essays, there was only this one 

error. They were elevated but they were not worth looking 

at. What a pity! 

42. Su Tung-p'o (1037-1101 A.D.) was one of China's 
most famous men of letters. In addition to his literary 
fame, he was also well known for his administrative and 
political prowess. He was a member of the anti-reform group 
opposing the "new laws" of Wang An-shih. Lin Yutang, The 
Gay Genius; The Life and Times of Su Tungpo (New York: John 
Day Company, 1947). 

Wang Yen-chou or Wang Shih-chen (1526-1590) was a 
famous Ming dynasty official and leader of the so-called 
Later Seven school of literature. He is probably best known 
for his supposed authorship of the late Ming novel, Chin 
p' ing-mei. Yen has singled him out because' of his fame in 
pa-ku wen lEight-legged essay] styles. Yen-chou's literary 
school with its emphasis on strict imitation of literary 
styles of the Han and pre-T!ang dynasties, exemplified all 
that was wrong with the Confucian training, according to Yen 
Hsi-chai. Yen believed that such scholars spent all of 
their time practicing literary styles of the past, while the 
country went to ruin. For a discussion of the Later Seven 
school see, Kuo Shao-yii, Chung-kuo wen-hsiieh p'i-p'ing shih 
[A Critical History of Chinese Literature] (Peking: Chung-
hua shu-chu, 1961), pp. 315-3 47. 
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It is difficult to compare the personal character 

and erudition of Ou-yang Wen-chung [Hsiu] with that of Su 

Wen-chung [Tung-p'o]; only by being a deceitful Buddhist 

43 was Su inferior. The heresy of Buddhism is easily under

stood and easily perceived. Chang Kung1s [Su Tung-p'o] 

talent lay in his literary prowess and in his great virtue 

in serving the court! But coming to literature such as the 

Records of Mahakaruna and the Records of the Four 

Bodhisattvas, then it is vulgar, unworthy, and deluding like 

44 the chattering of village women in the fields. How could 

he neglect the Way of Yao, Shun, Chou [Kung], and Confucius, 

and remove himself ten thousand miles from the principles 

45 of the Four Books and the Five Classics? It must be 

because he was born and raised in the Szechuan area and was 

accustomed to seeing Buddhist monks and reading numerous 

Buddhist books; he had entered a fish market and didn't 

43. Ou-yang Hsiu (1007-1072) was another literary 
giant of the Sung dynasty. His scholarly interests covered 
a broad range of topics including the classics, history, 
archeology, and political history. He was an ardent anti-
Buddhist. 

44. For these two works see, Su Shih, Tung-p1o 
ch'iian-chi iThe Complete Works of Tung-p'o], SPPY ed. , vol. 
1914, 31.8a-9a, 31.3b-4b. 

45. The Four Books are the Ta Hsiieh [Great Learn
ing] , Liin Yii [Analects] , Chung Yung [Doctrine of the Mean] , 
and Meng-tzu [Mencius]. Both the Ta Hsueh and the Chung 
Yung were originally sections of the Li Chi. The Five 
Classics are the Chou I, Shih Ching, Shang Shu, Ch'un Ch'iu 
[Spring and Autumn Annals], and the Li Chi. 
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sense his own stink. When a cultured gentle man reads, he 

cannot but be careful! 

Lao Ch'uan taught his family and originally was a 

cultured literati; although he was well versed in the 

Mencius, he only wanted to discuss the style, not under-

4 6 stand its Way. Therefore, both husband and wife were 

deceitful Buddhists; moreover, his intelligent son was also 

mistaken by it. What a shame! 

Ou-Yang Wen-chung went far beyond the pinnacle of 

the human relationships as evidenced by his saying, "When 

the sages taught men, basic nature was not the first 

[topic]." His erudition was superior to that of the 

47 Ch'eng-Chu school. As for what the "sages taught men," 

it was merely the six virtues, the six patterns of conduct, 

48 and the six liberal arts. Tuan Mu-tzu explained it 

46. Lao Ch'uan was the pen name of Su Tung-p'o's 
father, Su Hsiin (1009-1066) . He was given a special appoint
ment in the capital archives in recognition of his literary 
prowess. 

47. Yen is, of course, referring to the Sung 
dynasty li-hsiieh philosophical movement. For information on 
Ch'eng I and Ch'eng Hao see, A. C. Graham, Two Chinese 
Philosophers (London: Lund Humphries, 1958). 

48. The "six virtues" (wisdom, love, sageliness, 
righteousness, loyalty, and harmoniousness), the "six 
patterns of conduct" (filial piety, devotion to brothers, 
affection toward one's associates, marital constancy, 
forbearance, and compassion), and the "six liberal arts" 
(rituals, music, archery, charioteering, writing, and 
mathematics) are taken from a passage in the Chou Li con
cerning education of the masses. Chou Li [Rites of Chou], 
3.19a. I have followed Bodde's translation of these terms, 
Feng Yu-lan, History, II, p. 634. 
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clearly when he said, "The Master's writings can be learned, 

49 but his basic nature and Way cannot be learned." Men of 

the Ch'eng-Chu school were eloquent on basic nature and the 

Way, but they neglected and did not effect the merit of the 

sages' "constant practice," they were clouded by Ch'anist 

delusions and were unaware of their errors, and instead, 

50 they said Yung-shu . [Ou-yang Hsiu] was mistaken. How 

strange I 

For instance, when he wrote the Essay on Funda

mentals, he soared above both Liu [Tsung-yiian] and Su 

[Tung-p'o].^ But, he too followed a literary viewpoint; he 

merely wrote a good literary piece and was not completely 

helpful in protecting the sages' Way or exposing heresy. If 

he would have worked to confront these problems and would 

have established the deepest relationship with Tzu-chan [Su 

Tung-p'o], he personally could have rescued and rectified 

49. Tuan-mu Tzu, also known as Tzu Kung, was one of 
Confucius' foremost disciples. The quote is from Analects, 
5.13. Yen has omitted two characters from the original, ^ru 
land] and t'ien [heaven, sky], which precede the term Way 
[tao] . 

50. Yen is referring to the opening lines of the 
Analects, "The Master said, 'To learn and constantly 
practice it, is this not pleasant?'" Analects, 1.1. 

51. Liu Tsung-yiian (773-819) was a famous poet and 
essayist of the T'ang dynasty. He was very sympathetic to 
Buddhism. His biography appears in T'ang-shu [History of 
the T'ang], 168, and Chiu T'ang-shu, 160. See also, J. 
Mason Gentzler, "A Literary Biography of Liu Tsung-yiian, 
773-819" (Unpublished Ph.D. dissertation, Columbia 
University, 1966). 
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him with a single conversation. How could he go listen to 

his [Su's] delusions and not oppose them! Moreover, he and 

Cheng Kung [Cheng Hsia] were together in the government; if 

he would have frequently explained the principles of heresy 

and orthodoxy, Cheng Kung also would have been moved and 

52 transformed. Because those two were virtuous and he was 

unable to transform them, and because they never heard his 

arguments for rescuing orthodoxy, I know that he was not 

diligent in exposing heresy. Moreover, he and Han [Ch'i] 

and Fu [Pi] were the three worthies who controlled the 

53 government; great power was in their hands. They should 

have promoted their so-called ceremonies and music and 

realistically practiced them, and then they would not have 

52. Cheng Hsia (d. 1119 A.D.) was an obscure Sung 
dynasty chin-shih and Superintendent of the An Shang Gate 
whose subsequent fame resulted from a memorial with detailed 
drawings which he presented to Emperor Shen-tsung. The 
drawings depicted the suffering of the people under Wang 
An-shih's "new laws." These drawings were supposedly a 
major factor in Wang's subsequent dismissal. A translation 
of his memorial appears in Lin Yutang, Genius, pp. 127-128. 

53. Fu Pi (.1004-1083 A.D.) was a distinguished Sung 
scholar and statesman. He retired in 1068 in opposition to 
Wang An-shih's reform programs. He and Han Ch'i were two of 
the veteran opponents of Wang's reforms. His biography 
appears in Sung—shih [History of the Sung], 313. 

Han Ch'i (1008-1075 A.D.) had a distinguished career 
that culminated in his appointment as Minister of State. He 
served as minister and counselor to three Sung emperors. 
After stepping down from his post in 107 0 he served as 
governor of Chihli province, and during this latter period 
he continued to fight Wang's reform laws, especially those 
concerning agricultural loans. His biography appears in 
Sung-shih, 312. 
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all been empty phrases; it is worthy of note that in his 

concept of culture and learning, he did not have the basic 

insight of Mencius. 

The Essay on Fundamentals also is not completely in 

accord with the principles. A medical text says, "If it is 

urgent, then cure its temporary symptoms; if it is not 

urgent, then cure its root causes." Today Buddhism's harm 

has filled the heavens and overrun the earth, just like a 

man's body entirely covered with boils; if this is so, then 

would you advocate deliberately examining and regulating the 

blood and spirit, or the method of quickly administering 

the lance and salve, and cleansing them? Buddhism's harm 

hits at the center of mankind; it is confusing and dis

tracting, it appears, and then obstructs the spirit and 

interrupts life; it is just like a respiratory or congestive 

ailment—if the breath is not exhaled, then there will be 

immediate paralysis; if the fever is not broken, then there 

will be immediate delerium; and if the phlegm is not 

expelled, then there will be immediate loss of life. If 

this is so, would you advocate deliberately restoring the 

yin and yang, or the method of quickly administering broth 

and pills, lancing and cauterizing, exhaling the breath and 

lowering the temperature, and spitting out the phlegm? If 

the Buddhists' harm persists one more day, then it will be a 

day in which more people of the world will become Buddhist 

monks, cutting more people's blood vessels; just like a 
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plague or epidemic of small pox—if one delays beginning the 

cure one day, then it will infect even more people. If this 

is so, would you advocate picking ginseng in Korea in order 

to restore the equilibrium or cutting rhinoceros horn in 

Ch'iang [Western China] in order to dispel the poison, or 

would you first use the treatment of ward-wind [Siler 

divaricatum] and black mustard [Nepeta japonica] in order 

to sweat it out, and herbs such as ditch reed [Phraqmites 

japonica] , lotus, bitters, and honeysuckle to dispel it? 

The Master [Ou-yang Hsiu] said, 

Fortunately there may be someone who is not 
deceived, and then with an angry countenance will 
say, "I will seize a spear and drive it out"; 
others will attack it with words. There have been 
calamities in this world for over a thousand years 
{because of Buddhism]; it is not something one 
person can accomplish in a single day. The people 
are intoxicated with it; it has entered into their 
bones and marrow, and it is not something mouth 
and tongue can defeat. The only way to defeat it 
is by attending to the roots. 

Alasi The Master only concentrated on attending to 

the root causes, he was unaware that this neglects the 

physician's method, which is: "if it is urgent, then cure 

the temporary symptoms" and simultaneously cure the 

temporary symptoms and the root causes. Had these sages not 

been born, and ceremony and music not flourished, could we 

allow the Buddhists to destroy the human relationships, 

54. Ou-yang Hsiu, Ou-yang Wen-chung chi [The 
Collected Works of Master Ou-yang], SPPY ed., vol. 1889, 
17.2a-b. For a complete English translation see, Wm. 
Theodore deBary, Sources, I, pp. 3 87-3 90. 
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injure and rob the people's livelihood, and not rescue them? 

Would it not be the same as if Korean ginseng or Ch'ing 

rhinosceros horn were not available and subsequently one 

heard of the death and spreading of a plague or epidemic 

of smallpox, but did not cure it? How could he be con

sidered a physician? Among those in this world who have 

taken up spears to drive out Buddhism and who attacked 

Buddhism with, literature and rhetoric, in the case of 

Secretary Fu [Fu I], President Han [Han Yu], and Expositor 

Hu [Hu An-kuo], they represent the latter group, the Master 

55 was also one of them. 

If there had not been the Master and the men of his 

generation who uttered words such as "disloyal and unfilial" 

and the existence of several texts such as The Memorial on 

the Bone of Buddha, On the Origin of the Way, and Essay on 

Fundamentals, one could never know where the universe would 

56 end. It is not something one man can accomplish, but 

55. Han Yii (768-824 A.D.) was one of the most 
famous of all T'ang dynasty literati. He had a rather 
checkered official career which included an appointment as 
President of the Board of Rites, and two exiles for his 
boldness in memorials to the emperor. He was strongly anti-
Buddhist and his Memorial on the Bone of Buddha is a classic 
of Confucian anti-Buddhist literature (see note 56). For 
his biography see, T'ang-shu, 17 6. 

Hu An-kuo (1073-1138 A.D.) was a Sung dynasty 
scholar-official and Expositor of the Classics to Emperor 
Kao-tsung. Sung-shih, 43 5. 

56. The Memorial on the Bone of Buddha and On the 
Origin of the Way are both anti-Buddhist tracts by Han Yu. 
Essay on Fundamentals was written by Ou-yang Hsiu. For the 
former see, Han Yu, Ch1ang-li, SPPY ed., vol. 1084, 
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although there are a million men, it must begin with one man 

being exhorted; it is not something that can be accomplished 

in a single day, but even a hundred thousand years accumu

late one day at a time; one man saved _is one man; one day 

gained _is one day, and one part rectified iss one part. Once 

again, "The people are intoxicated with it, it has entered 

into their bones and marrow, and it is not something mouth 

and tongue can defeat," for those of you who have not 

pondered it. A swarm of mosquitos becomes thunder, bound 

pictures become a folio, we Confucians above [in power], 

then, should promote ceremony and music in order to trans

form the people, those of us below, then, should venerate 

benevolence and righteousness in order to illuminate the 

Way. 

But, what do those Buddhists have! Their disciples 

beguile with mouth and tongue and bruit about their delu

sions; therefore, when confusion in the world comes to this, 

how could we few not employ mouth and tongue to rescue them? 

If heaven is in harmony with our Way, those of us who are 

above, on the one hand, should promote ceremony and music 

and be diligent in our education in order to cultivate these 

roots, and, on the other hand, establish laws and 

39.3b-5b, and vol. 1798, ll.la-5a. For Ou-yang's essay see, 
Ou-yang Hsiu, Ou-yang Wen-chung chi, SPPY ed., vol. 1889, 
17.1a-4a. English translations of all three appear in Wm. 
Theodore deBary, Sources, I, pp. 372-374, 376-379, and 
386-390. 
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regulations and promulgate decrees and edicts in order to 

regulate these branches. If heaven is not in harmony with 

our Way, those of us who are below, on the one hand, should 

venerate benevolence and righteousness, and encourage and 

personally practice them in order to cultivate these roots, 

and, on the other hand, discuss in detail, write books and 

speeches in order to regulate these branches. Now, if 

ceremony and music are illuminated, then the men of talent 

who come forth, take up spears and attack Buddhism, will be 

more numerous: this is the method of dealing with it by 

roots and branches. If one disputes in writing then 

gentlemen will be mutually awakened and ceremony and music 

will flourish: this is the method of dealing with it by 

branches and roots. To some extent these are both good 

medicine. 

It is indeed pitiful that the ignorant masses have 

been deceived by those bald-pated barbarians. It is not 

strange, however, that the intelligent who have never heard 

of the Way of Yao, Shun, Chou iKung], and Confucius are also 

disposed to follow this heresy. Those to be despised were 

the men of unparailed talent like Liu, Fu, Su, and Wang; 

they read Confucius' books; they had eyes but did not dis

tinguish black from white; they had ears but did not dis

tinguish bells from drums. Sometimes they were majestic, 

very upright, and their discussions of principle were like 

ocean tides and flooding waters; sometimes they obscured 
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their minds, closed their eyes, and were deceived like 

country women and sheep herders; then they were most 

susceptible to the exaggerations from the mouths of the 

stupid Buddhist monks and were led in the direction of 

vulgar men: this is why these gentlemen should be deeply 

despised. On paper they were heroic, they were diligent in 

the service of the court, but all such things are what 

57 Confucius called, "Superfluous and unworthy of notice." 

Their merits did not compensate for their crimes. 

Wang Yen-chou's friends in the Ming dynasty were 

only literary specialists; they did not necessarily have 

great gentlemen as close friends. Liu befriended Han Yu, 

and Fu and Su befriended Ou-yang; that Liu, Fu, and Su's 

arrogance was rewarded and Han Yii and Ou-yang' s inexhausti

bility was admonished, are equally deplorable. What if Han 

and Ou-yang were alive today? If they were to meet friends 

like Liu, Fu, and Su, they would certainly do their utmost 

to rescue and rectify them. If they did not succeed they 

would try again, and failing a second time, they would try 

a third and fourth time because this is not a small matter. 

What if Liu, Fu, and Su were alive today? If they were to 

meet friends like Han Yii and Ou-yang Hsiu, then they would 

be properly humble and be rewarded, change their ways and 

reform themselves, and thereby escape the possibility of 

57. Analects, 8.11. 
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death by the true gentlemen. Just consider Chia Tao, a poet 

monk who followed Ch'ang-li [Han Yii] and returned to the 

human relationships, and who ever since has been praised by 

a thousand tongues; how much more then, can our Confucian 

5 8 heros still delude themselves? 

After the Three Dynasties, Ch'ang-li of the T'ang, 

Ch'eng and Chu of the Sung, and Yang-ming of the Ming all 

were known as our great Confucian gentlemen, but all of them 

had areas in which they shared the spirit of the thieves, 

areas in which they were deceived by the thieves, areas in 

which they united with the I_ and the Chih, and areas in 

59 which they loitered about jesting with the thieves. Now I 

will briefly select one of two of them to expose to the 

world, not to be too severe, but because I fear the Buddhists 

who borrow words and the obsequious Confucian-Buddhists who 

rely on them in order to explain themselves. 

Ch'ang-li eradicated Buddhism with his entire 

strength, considering it a matter of life and death; he was 

a true Confucian battlefield general. Unfortunately, when 

58. Chia Tao (777-841 A.D.) was a T'ang dynasty 
Buddhist monk and poet who is said to have abandoned his 
Buddhist beliefs because of Han Yii' s influence. For his 
biography see, Li Chia-yen (ed.), Chia Tao nien-p'u [The 
Chronological Biography of Chia Tao] (Taipei: T'ai-hsi-yang 
t'u-shu kung-ssu, 197 0). 

59. Yen is, of course, comparing Buddhists and 
Taoists to thieves and barbarians. The and Chih were 
barbarian tribes of ancient China. The 1^ were tribes in 
Eastern China, and the Chih were those peoples who originally 
inhabited an area in the South later known as Ch'u. 
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he was banished to Ch'ao-chou, he heard of an old Buddhist 

monk named T'ai-tien whom he invi.ted to the outskirts of 

town to stroll about with him. When he was about to leave 

they left clothing as parting gifts. If he could have made 

T'ai-tien receptive, then in one or two meetings he could 

have influenced him to return to Confucianism. If he could 

not have made him receptive, then there was no way to pacify 

his cunning; moreover, how long could they have strolled 

about together to have left each other clothing as parting 

gifts? Isn't it almost like the 1^ and the Chih uniting? 

Secretary Meng [Meng Yao-chen] heard of this affair and 

wrote to him about it.^^ [Han Yii] described T'ai-tien as, 

"rather intelligent and understanding of the Way and the 

principle." Coming to this while reading his [Han Yii's] 

reply, I was very surprised. How can there be a man in this 

world who is a Buddhist monk and yet understands the Way and 

the principle? How can there be a man who understands the 

Way and the principle and still be a Buddhist monk? There

fore, the Way and the principle which Ch'ang-li perceived 

must have been slightly different from those of Confucius 

and Mencius, Therefore, Ch'ang-li's friendship with 

T'ai-tien must have contained some small, deluding 

60, Meng Yao-ch'en (750-814 A.D.) was a T'ang 
dynasty chin-shih and close friend of Han Yii. For details 
of his life see the appendix to Han Yii's biography in 
T'ang-shu, 17 6, and Chiu T'ang-shu, 160. 
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influences. Wasn't it about the same as loitering and 

jesting with thieves? 

Chou-tzu's Diagram of the Supreme Pole Explained 

added the two characters, wu [none] and chi [pole]. ̂  The 

chi is the ridge pole of a house and is a superlative term, 

but he added the character t'ai [supreme], in order to 

stress that un-nameable region. What, then, is that which 

is known as the wu-chi? As for his discussion of hsing 

[basic nature] he also incorrectly added the character e 

[evil] to it; therefore, Ch'eng [I] and Chu [Hsi] following 

this, erroneously said that man's physical being contained 

evil. They also said that the physical being is harmful 

to our basic nature, and this idea of the six thieves 

[man's senses] invaded the Confucian Way, splitting and 

dividing it. Chu-tzu debated exhaustively with [Lu] 

Hsiang-shan about the two words wu and chi; they were both 

deluded by the Buddhists' "void" and Lao Tzu's "nothing-

61. Chou Tun-i (1017-1073 A.D.) is generally 
regarded as one of the forerunners of the Sung dynasty Neo-
Confucian philosophical movement. Along with Shao Yung 
(1011-1077), Chou paved the way for this new school of 
thought. Chou's Diagram of the Supreme Pole Explained was 
originally an attempt to elucidate some of the mysteries of 
the Chou I, but his explanations served as the foundation 
for all subsequent Neo-Confucian cosmology. Feng Yu-lan, 
History, Chap. xi. 

62. Lu Hsiang-shan (also known as Lu Chiu-yuan, 
1139-1142 A.D.) was a Sung dynasty philosopher whose 
doctrines of the universal mind were in direct conflict with 
the teachings of the Ch'eng-Chu school of thought. For his 
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Even when Ch'eng-tzu wrote a poem he said, "The Way 

penetrates heaven and earth, it exists beyond form; thoughts 

enter the wind and clouds, changing the attitude within"; he 

also wrote, "Isolated and cut off from the red dust [mundane 

world] thirty miles, the white clouds and red leaves are 

6 3 very peaceful." Chu-tzu repeatedly said that man's 

physical being was polluted with evil, and he repeatedly 

spoke about Buddhism; Yang-ming approached Ch'anism in many 

ways. Habits and customs change men, and even the virtuous 

cannot avoid it: this is called, "sharing spirit with the 

thieves." 

The obsequious Confucian-Buddhists, generally 

speaking, are those of little wisdom and intelligence who 

examine the Way but do not penetrate it from top to bottom, 

or those youthful Confucianists who are not diligent; 

fearing the rigors of the sages' Way, they go half way and 

want to give up, and, being ashamed of not being men, they 

foolishly discuss void and emptiness in order to show off 

life and thought see, Huang Siu-chi, Lu Hsiang-shan, A 
Twelfth Century Idealist Philosopher (New Haven: American 
Oriental Society, 1944). 

The debates between Lu and Chu Hsi which Yen 
mentions were held at a Buddhist retreat in northern 
Kiangsi province, Goose Lake Mountain, in 1175. Lu Hsiang-
shan, Hsiang-shan hsien-sheng ch'uan-chi [The Complete Works 
of Master Hsiang-shan], SPTK ed., vol. 83, 3 4.27 9b. 

63. The first excerpt is from Ch'eng Hao's, "Ch'iu-
jih ou-ch'eng erh-shou" I"Two Poems Dashed Off in Autumn"], 
in Ch'eng Hao, Ming-tao wen-chi [The Literary Works of Ming-
taoJ, SPPY ed., vol. 144 9, 1.6b. A search of the available 
sources has not as yet produced the source of the second 
excerpt. 
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their refined subtlety. Some covet fame and fortune, they 

work at their prose and calligraphy and are Confucians in 

name, but in reality they do not understand what the sages' 

Way was; they were also like the ignorant masses who are 

made extremely happy by this heresy. Those who are deluded 

by their talk of hell, misfortune, and blessings and who 

follow them are inferior to the masses. 

Who are those who are called "of little wisdom and 

intelligence, who have seen the Way but have not penetrated 

it from top to bottom?" They are those who often say, "The 

upper reaches of Buddhism are the same as those of our Con

fucianism," or those who conclude, "Buddhism achieves its 

refinements, our Confucianism achieves its coarseness." 

The learning of this kind of men is not great, they are 

unable to completely understand the basis of life and the 

completeness of the substance and function of our Way. They 

believe that that which the Confucianists of the Sung and 

Ming called basic nature is incapable of surpassing 

Buddhism, and as soon as they hear the Ch'anist monks 

discuss mind and basic nature, they pour out their hearts 

and submit to them, saying that the upper reaches of Con

fucianism and Buddhism originally were no different. Alas! 

Isn't it almost like the hemp roots and wheat sprouts which 
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64 I mentioned in the Preservation of Nature? How can such 

a thing exist between heaven and earth! Can there be an 

upper half with those who are basically benevolent, but a 

lower half with those who do not love their parents? Can 

there be those who are basically righteous in the upper 

half, but in the lower half do not respect the ruler above, 

or could it be that their "upper half" originally were not 

benevolent and righteous? We Confucians consider benev

olence, righteousness, ceremony, wisdom, and trust as man's 

basic nature, but Buddhists consider void, emptiness, and 

non-attachment as man's basic nature. 

We consider benevolence and righteousness as man's 

basic nature; therefore, loyalty and filial piety are the 

beginnings of benevolence and righteousness, and benevolence 

and righteousness are the origins of loyalty and filial 

piety. The latter half of loyalty and filial piety and the 

former half of benevolence and righteousness are like a 

tree's body of roots and branches. Buddhism's upper reaches 

are a complete void; therefore, as a disloyal and unfilial 

teaching, it severs and interrupts the human relationships 

of life. The lower reaches are also a complete void; how, 

then, can the upper reaches be the same [as ours] and the 

64. Yen is alluding to a section in another essay 
in which he attacks the Sung Neo-Confucian concept of the 
dualistic form of man's basic nature. See, YLTS, I, 
Ts'un-hsing pien, l.lOa-b (160). 
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lower reaches, from the outset, be different? Those of this 

generation who still perceive basic nature to be that of the ' 

Sung and Ming Confucians, and those who go so far as to say, 

"Buddhism achieves its refinements and Confucianism achieves 

its coarseness," together with those who have never heard of 

the basic nature of the Sung and Ming Confucians, customarily 

only regard literature as the Confucian occupation, and only 

crudely learn the function of human benevolence and human 

love, and they consider the primary affairs as secondary 

affairs. They are unaware that Yao and Shun's essence of 

grasping the mean is the substance of the three tasks and 

the six treasures, and that the three tasks and the six 

treasures are the function of the essence of grasping the 

mean. The "one thing which penetrates all" of Chou [Kung] 

and Confucius is the substance of the three means of virtue 

and the four teachings, and the three means of virtue and 

the four teachings are the function of the "one thing which 

penetrates all;" it is like the tree's roots and branches 

which connect as one body—they cannot be separated into 

65 the refined and the coarse. Therefore, without the roots, 

65. The "three tasks" (the ruler's rectification 
of the people's virtue, his utilization of resources for 
their benefit, and his abundant provision for their liveli^-
hood), and the "six treasures" (water, fire, metal, wood, 
earth, and grain) are from a passage from the Shang Shu, 3. 
The above terms follow Bodde's translation, Feng Yu-lan, 
History, II, pp. 631-634. The "three means of virtue" 
refers to the "six virtues," "six obligations of conduct," 
and "six liberal arts," and is from the same passage in the 
Chou Li (see note 48). The "four teachings" (literature, 
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then there would be no branches or leaves; without the 

branches or leaves, then there would be no roots; the roots 

of the wu [tree] and chia [bush] have been buried in the 

earth for a thousand years and are as detestable as filth 

and decay.^ 

Those Buddhists certainly cannot be said to be 

"refined." Who, then are the "refined?" Those who consider 

filth and decay as "refinement" are the most stupid of all. 

Why do some practice Confucianism in their youth, but give 

it up halfway and foolishly discuss emptiness and void in 

order to show off their refined subtlety. Man's basic 

nature is completely good; even the most evil men must have 

times when they are moved by good thoughts, and even in the 

most corrupt age there must be outstanding scholars to be 

sages. 

conduct, loyalty, and good faith) are from Analects, 7.25. 
The "one thing" refers to two passages in the Analects in 
which Confucius states that his way rests solely on "one 
thing," or "one all pervading unity." Tseng Ts'an, one of 
his disciples, stated that this "one thing" consisted of 
loyalty and reciprocity. Analects, 4.15, 15.3. Translation 
from James Legge, Classics, I, p. 169 note 15. 

66. The wu or wu-t'ung tree [Firmiana platanifolia] 
is said to be the only tree upon which the male phoenix 
will alight—a sign of good fortune. The chia bush [Thea 
sinensis] is a type of tea bush. The leaves are used to 
make a medicinal drink. Both trees are considered quite 
valuable and beautiful. The original allusion appears in 
Mencius, 6A.14. 
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Only our Confucian Way consists of: at six, 

teaching names and numbers; at seven, teaching the separate 

[decorum]; at eight, teaching deference; at nine, teaching 

the calendar; at ten, studying composition, mathematics, and 

youthful conduct; at thirteen, studying music and dance; and 

6 7 at fifteen, entering into the academy. When the six 

virtues, the six obligations of conduct, and the six liberal 

arts are all used to renew the people and are brought to 

rest in the highest good, then one will step-by-step travel 

solid ground in his behavior. At twenty, one cannot be 

allowed to teach others, reaching thirty or forty those who 

manifest their early education, manifest it to the sovereign 

and to the people when they go forth, and as models of 

custom when they withdraw. Today the world has completely 

mistaken the road, the young are without roots, the coarse 

seek them in literary skill, while the refined seek them in 

quiescence and inner seriousness; after several years or 

several decades, we will be blind to the ancients' abundant 

and transforming gift to us—our gift of the great function 

of the complete body. Looking ahead there will be no model 

that is reliable; looking back there will be no foundation 

that one can cherish. Some are shamed into hastening to 

67. Here Yen is paraphrasing the ideal Confucian 
education as outlined in the "Nei Tzu" section of the Li 
Chi, 12.52. 
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some mountain retreat for half a life, only to return empty-

handed, whereupon the unrestrained become the likes of Chuang 

Tzu or Li Chih and the conservatives become the likes of 

6 8 Kuei-shan [Yang ShihJ or Ting-fu [Liu Ting-fu]. It is not 

that they wish to deceive the world, but by erasing their 

youthful resolve to be sages, few are untainted by the 

Ch'anists. They do not realize that the world will decline 

and learning will be obscured, Confucius' road will long be 

barren, devoid of flowers and without fruit, and that the 

road ahead will be unreliable. You must return and seek out 

solid ground; even though there is but one virtue of the six 

virtues, one conduct of the six obligations of conduct, or 

one art of the six liberal arts, one is not lost as a 

Confucian. Shortly your energy will already be exhausted, 

you will be unable to recover even the slightest portion, 

you will also only be pained and personally remorseful, and, 

like Han Wu-ti's edict on Lun-t'ai, you will be forever 

68. Li Chih (1527-1602 A.D.) was a late Ming 
philosopher and eccentric. Blessed with a good wit and an 
acid tongue, Li often alienated many of his contemporaries. 
He dressed as a Buddhist, but maintained that he was really 
a Confucian. He eventually committed suicide after being 
imprisoned for heresy and corrupting the youth. For a brief 
discussion of this figure and related bibliographical refer
ences see, Wm, Theodore deBary, "Individualism and Humani-
tarianism," in Self and Society in Ming Thought, pp. 188-
225, 236-238. 

Kuei Shan, the pen name of Yang Shih (1053-1135 
A.D.), was a Sung dynasty official and philosopher. He 
studied under both of the famous Ch'eng brothers, Ch'eng I 
and Ch'eng Hao. Sung-shih, 428, and SYHA, 25. Ting Fu, 
the pen name of Liu Ting-fu, was a student of Chu Hsi. 
SYHA, 69. 
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69 making excuses. Why must there be benefit m great 

emptiness or rebellion beyond the sages' Way! Gentlemen, 

think on this! 

How can you be called Confucians in name when in 

reality you do not understand the sages' Way? Isn't it also 

like the ignorant people being made extremely happy by 

heresy? Since your youth you have only concentrated on 

70 broaching themes and deploying the eight legs. The only 

wish of your fathers, brothers, teachers, and friends was 

that you be allowed to enter the academy, pass the second 

and third degree examinations, and become an official. Your 

personal happiness and your success in becoming a man, 

according to your fathers, brothers, teachers, and friends 

was also only in entering the academy, passing the second 

and third degree examinations and becoming an official. The 

ten thousand volumes of poems and prose are only bait for 

69. Han Wu-ti's edict on Lun-t'ai refers to an 
historical incident during the Former Han dynasty in which 
the area of Lun-t'ai was lost to the Hsiung-nu tribes 
because of a tactical error. Wu-ti often lamented his 
costly mistake. Han Shu, 96A.2b. 

70. "Broaching themes and deploying the eight legs" 
refers to the eight-legged essay form which was the standard 
style of the civil service examinations. This specific 
style was formally established in the early Ming dynasty 
(1487), The eight legs were: (1) p'o t'i [Broaching the 
theme or breaking open of the title]; (2) ch'eng t'i 
IAccepting the title]; (3) ch'i chiang [Introducing dis
course] ; (4) t' i pi [Introductory corollaryj ; (5) hsii pi 
[False corollary]; (6) chung pi [Central corollary!! C7) 
hou pi [Final corollary] ; and (8) ta chieh [Great summa
tion] . 
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fame and fortune, for who, after all, really knows what 

these things are! Therefore, there are some powerful 

officials and third and second degree holders who listen to 

lectures from common Buddhist monks in the villages, are 

astonished by the mystery of their Way, and become teachers 

themselves; as a result, there are some first degree holders 

who believe their heretical and wild ravings and enter into 

incense burning groups. How can one be a Confucian and 

destroy his mind to this extent, or, originally never giving 

thought to the Confucian Way, take one more step? 

Moreover, to be a first degree holder and be greedy 

and corrupt, or to be a high official and be tainted and 

insubordinate, one's inner spirit must decay and the inner 

thoughts must be fearful; in the light, he will fear the 

court's laws, and, in the dark, the misfortune of spirits 

and gods. Upon hearing of the Buddhists' ignorant and 

stupid words, how can one not be happy? Upon hearing dis

cussions of void, fame and fortune, how can one not submit? 

Upon hearing techniques of confessing sin and diminishing 

misfortune, how also can one not be at ease? Moreover, as 

for the trickery by which the Buddhist monks and Taoists 

deceive the world and trick the people, its web is also 

finely woven. Their talk of hell and retribution is 

certainly enough to deceive the stupid people of the 

Heavenly Kingdom, and the talk of genies born of pox 

pustules is certainly enough to deceive the women of the 
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Heavenly Kingdom, but these are not what scholars believe. 

They also create gods like Wen Ch'ang Ti Chun who is said 

to control a man's [success] in the examinations and his 

71 [chances for] material gain. Some fear their teachings of 

poverty and lowliness, but they are things that the scholars 

must not willingly accept. 

They also create Chun-t'i p'u-sa [Marici 

Bodhisattva] Societies, each month only fasting for a few 

days; moreover, some merely use them as a pretext for 

72 satisfying their gluttony. In my opinion there are in

fluences which cannot but make them happy, cannot but make 

them submit, and cannot but make them contented; what is 

more, they explain their Way not as one of extreme suffering, 

but as a teaching that is easy to follow. It is no wonder 

that one does not resist them, but follows in their heresy! 

Although the heavenly principle itself exists in men's minds 

to be suddenly apprehended, if ignorant men cannot but drive 

out heresy and return to orthodoxy, how much more then, our 

71. Wen Ch'ang, the God of Literature, was an out
growth of an ancient star-worship during the Han dynasty. 
During the T'ang dynasty the god came to be associated with 
one of the men who served in the Board of Rites, Chang 
Ya-tzu. He was believed to have been one of the twenty-two 
reincarnations of the god. Clarence Burton Day, Cults, 
pp. 111-112. 

72. Chiin-t'i p'u-sa is the Chinese equivalent of 
the Indian goddess, Marici, the Queen of Heaven. She is 
usually represented with three eyes and eighteen arms, and 
is often found among Kuan-yin's retinue. 
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own scholars, intellectuals, and heros who are so rare and 

difficult to find. To immediately leave that murky pool, 

return and climb to the wooden bridge: that is my wish for 

the gentlemen of today. 

Talk of hell and transmigration does not even come 

close to the Way of our Heavenly Kingdom's sages. As soon 

as Chung Tzu-lu inquired about serving ghosts and gods and 

inquired about death, [Confucius] then cut him off and did 

73 not answer. It is exhausting the Way of man which makes 

man and heaven and earth equally great. Those who exhaust 

the Way of man, then will join with heaven and earth and 

assist with the transforming nnd nourishing, exhausting the 

dark and light above and below, so that we may ourselves 

regulate it. How, then, can one abandon the principle of 

living man and not be exhaustive, but leisurely inquire 

about the Way of ghosts? Therefore, what if hell does not 

exist? The gentleman would not speak of it. What if hell 

does exist? The gentlemen would walk with gods, personally 

ascending as sages, as the virtuous, and as the gods. That 

morally destructive, spoiler of mankind, and free-loading 

Buddha and his monks, at birth had already rebelled against 

man's regulations and separated themselves from mankind and 

73. Analects, 11.12. Confucius replied that one 
must learn about mankind before learning about spirits, for 
how could one learn of death when so little was known of 
life? 
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could not be considered men. After death could they face 

the gods in hell? 

Those who do not know of the great respect and 

blessings of the gods, are they among those who are loyal 

to their sovereigns and filial to their parents, or are they 

among those without sovereigns and parents? Moreover, a 

disloyal minister is only a minister who is ashamed of being 

loyal, an unfilial son is only a son who is ashamed of being 

a filial son, but they are still the sovereign's minister 

and the father's son. To create hell was certainly because 

of the existence of sin in this life and the judgment of it; 

those who fear to face the judgments are the ministers who 

abandon and deny their sovereigns, and the sons who abandon 

and deny their fathers. Of course, since there are differ

ences of degree of seriousness, would it not be so for 

rebellious ministers or thieving sons? Therefore, clearly 

no one can either abandon the Way of man or be well versed 

in dark hells; the Buddhist monks certainly are not what 

they say they are, so how can you oppose those men among us 

who complete the human relationships, and instead listen to 

the foolishness of their words? This can really be called 

stupidity! 

As for the principles of misfortune, fortune, and 

"asking pardon," if we listen to and believe the words of 
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the Buddhist monks, these are even more laughable.^ The 

ancients said, "As for the house which accumulates goodness, 

a hundred blessings will descend upon it; as for the house 

which accumulates evil, a hundred misfortunes will descend 

upon it." They also said, "The ghosts and gods bles.~ the 

7 5 good but distress the wicked." The Shih [Ching] says, 

"Always speak in accordance with the will of [heaven] and 

7 6 you will find many blessings." These are the true prin

ciples of misfortune and fortune. [King] Ch'eng T'ang re

formed himself without remorse, and Yen Tzu did not repeat 

a mistake; this regret for errors is the true principle of 

77 self-reform. If you can daily fear the heavenly prin

ciples, daily fear the laws of the land, and do nothing you 

will regret, how honorable it would be! 

74. The term ch1an-hui or "asking pardon" refers to 
the Buddhist and Taoist confessionals. The term is derived 
from the Sanskrit, Ksamayati. 

75. The first quote is from the Chou I, 2. The 
original of the second citation reads, "The ghosts and gods 
bless the benevolent but distress the wicked." Ch'iin Ch'iu, 
Tso Chuan fThe Tso Commentary to the Spring and Autumn 
Annals], 8.5. Yen has substituted shan [goodness] in place 
of jen {benevolence]. 

76. Shih Ching, Ode 235 (Mao). 

77. Yen Tzu or Yen Hui was one of Confucius' best 
known disciples. Confucius once remarked that he never made 
the same mistake twice. Analects, 6.3. 
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If you covet wealth and revel in debauchery, and if 

you behave with coarse manners, quickly awaken, repent your 

past transgressions. To bring about what is correct, be 

filial to parents and reverent of elders, be loyal to the 

sovereign and loving of the people, be concerned for orphans 

and of succor to the helpless, aid those in distress and 

assist those in danger, and be sincere and diligent; then 

you will have the capacity to influence heaven and earth, 

to move the ghosts and gods, and how much more for mankind! 

If you abandon half a life of evil, you will achieve this 

half a life of goodness; if you sweep away five parts of 

evil, you will achieve five parts of goodness. Long ago 

Po 11s unconcern for old evils, and Confucius' seeing a man 

with one virtue and overlooking his hundred faults: I 

7 8 consider the gods to behave like this. You need only to 

sincerely renew yourself, then you will become a true 

gentleman; because of this the court and the countryside 

will respect you and the ghosts and gods will revere you. 

78. Yen is referring to the Chou dynasty model of 
filial piety, Po I (12 century B.C.). Rather than defy 
his father's secret wish and legally succeed to the throne 
in place of his younger brother, Po I fled the country upon 
his father's death. Shih Chi [Historical Records], 
62.1b-3a. 
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Why borrow Buddha's strength [i.e., chant his name] and the 

- 7 9 monks' sutras, practice the samadhi and the Buddha truth? 

Today there are men whose crimes and wickedness are 

of many kinds; the officials judge the crimes in accordance 

with the laws, but if someone were to testify that this man 

is always filial, that this man is always brotherly, or if 

someone were to testify that this man had always been of 

great merit for the country's sovereign and of great merit 

for the people, then the Chou Li's "eight considerations" 

8 0 could be instituted. However, if one hollowly says, "I 

wouldn't dare do it again," would the officials erase the 

crime? If the testimony came from a great sage or a great 

worthy, or from a loyal minister and a filial son, or from a 

noble of the court, the officials for certain reasons could, 

then, lessen the sentence, although this is not certain. 

79. Samadhi is the total union between meditator 
and object (see note 26). Buddha's truth [literally, "law 
water"] refers to the belief that Buddha's doctrines cleanse 
like water, cleansing away the illusions of life. 

80. The "eight considerations" refer to the eight 
groups eligible for special privileges before the law. As 
listed in the Chou Li they are: (1) Those who were relatives 
of the sovereign; (2) Those who were old acquaintances of 
the sovereign; (3) Those who were of great virtue; (4) Those 
who were of great ability; (5) Those who were meritorious; 
(6) Those who were high officials; (7) Those who were 
exceptionally zealous of government duties; and (8) Those 
who were the guests of the sovereign (the descendants of 
the preceding imperial families). Chou Li, 19.14b. Trans
lation from Ch'ii T'ung-tsu, Law and Society in Traditional 
China (Paris: Mouton & Co., 1961), p. 177 note 34, 
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Today those who chant these heretical and false 

sutras of the Western barbarians, and those who rely on 

Buddha's disloyal and unfilial ghost, seeking it in order 

to avoid misfortune, are like a thief who seeks out a 

stronger thief to testify for him, or like one who has 

cursed his elder brother and sister-in-law asking someone 

who has killed his parents to act on his behalf—isn't the 

crime magnified even more? Think it over carefully 

Fifth Call 

Those who are Confucians in name but Ch'anists at 

heart have a great capacity for doing harm to the Way of the 

world and the minds of men; therefore, I have called them 

back. Those among the world's ignorant masses who believe 

in and serve the strange and heretical, who individually 

establish a religion, and who burn incense and gather to

gether, are certainly all vulgar, vile, and unworthy of the 

Way. Moreover, they praise their own leaders and rebel-

liously speak of the "law"; multitudes of men and women 

abandon their occupations and stupidly follow them, and they 

in turn, entice the good people. They are everywhere, even 

in the remotest villages; therefore, their [capacity for] 

doing harm is also not small. But, how can the ignorant 

masses understand for not only do they not know that 

chanting Buddha's name and reading the sutras is wrong, but 

they are unaware that heresy and deluding the masses is 
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violating the law; they foolishly say that they only do it 

to cultivate goodness. If I do not quickly arouse them, I 

fear that in the future unscrupulous men will use them as an 

excuse to start something; then the disasters of the Yellow 

Turbans and White Lotus [rebellions], I fear, would exist 

today in such societies as the Huang Men [August Gate] and 

81 Chiu Men [Nine Gates]. On the higher level, they cause 

anxiety for those who are concerned for the country; on the 

lower level, they ensnare the lives of the people. We 

cannot allow incidents such as the Hsin-ho affair to be 

81. The Yellow Turban Rebellion is the popular name 
for a late Han dynasty uprising led by Chang Chiieh. His 
slogan was the "Way of Great Peace" [T'ai-p'ing tao], and 
his teachings were a mixture of Taoist beliefs and anti-
government sentiment. Paul Michaud, "The Yellow Turbans," 
Monumenta Serica, XVII (1958), 1-287; and Howard S. Levy, 
"Yellow Turban Religion and Rebellion at the End of the 
Han," Journal of the American Oriental Society, LXXVI (1956), 
214-227. 

The White Lotus Society had its origins during the 
early years of the Southern Sung dynasty (1127-1287 A.D.). 
Mao Tzu-yuan (d. 1128) is credited with founding this sect. 
It eventually aroused much Confucian opposition because of 
its indiscriminate membership practices. During the Yuan 
dynasty this group became more politically active and 
finally by the late Ming the society had become synonymous 
with subversive elements and rebellion, and its members 
had grown until there were local branches throughout China. 
Kenneth Ch'en, Buddhism pp. 429-431, and Li Shou-k'ung, 
"Ming-tai Pai-lien chiao k'ao'liieh" ["A Brief Examination 
of the White Lotus Religion of the Ming Period"], Wen-shih 
che-hsueh pao, IV (1952), 151-177. 
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8 2 repeated! That this essay will enlighten them as to each 

of the reasons for their stupidity, that the multitude on 

the mistaken road will be vigorously called back, and that 

all may follow the broad and peaceful, orthodox Way: these 

are my wishes. 

I see that in today's world Buddhism-Taoism is a 

great mistaken road. The precipitous route within this 

mistaken way forks--there are some who believe in Buddhism, 

there are some who believe in Taoism, and there are some 

who honor Buddhism and Taoism together. Each one estab

lishes a sect, luring each other, burning incense and de

ceiving the masses; they exist in every province under 

numerous guises, but I am not widely traveled and do not 

know them all. Only those which I have discovered in my 

own local area have I rectified their errors one by one and 

called them back. Therefore, in other provinces, pre

fectures, sub-prefectures and districts, although their 

guises are not the same, those who do not obey the Way of 

sons, ministers, brothers, and friends, are all wicked, 

those who are at odds with the court and the people but in 

name are "men of the Way" are heretical, and all of them 

can be grouped together and are to be quickly awakened and 

reformed. 

82. After an extensive search of the relevant 
sources I have not as yet discovered the historical context 
of the "New River [Hsin-ho] Affair." 
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Generally those of you who are the leaders all say 

this is the correct Way, and that you want to transform men. 

None of you who are mere followers are willing to say that 

this is heretical; you say that you are only doing it to 

cultivate goodness. If this word "goodness" is not made 

clear, and this word "cultivate" is not understood, then 

this is of great concern to the world. Among men of great 

rank, only the three principles in the first paragraph of 

the Ta Hs'ueh [Great Learning] are genuine goodness. As for 

truly illustrating goodness, truly renewing the people, and 

resting in the highest good, and reaching illustrious 

goodness in the world from the investigation of things, 

those who would do the latter, then must be diligent in the 

latter; this, then, is genuine cultivation of goodness. 

Outside of these none are goodness, none are the cultivation 

of goodness. 

For the common people without rank, only the current 

Sacred Edicts—those which the government has appointed 

rural teachers to explain and teach to men, those which the 

elders explain when they ring their wooden bells on the 

first and fifteenth [of the month]—then, are genuine 

83 goodness. To be truly filial and obedient to one's 

83. The Sacred Edicts were a list of sixteen moral 
injunctions issued by the K'ang-shi emperor in 167 0. These 
terse, literary style maxims were later amplified and anno
tated by Liang Yen-nien and published in 1681 under the 
title of Sheng-yii hsiang-chieh. ECCP, p. 329. The 
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to truly instruct your sons and grandsons, to be in harmony 

with one's neighbors, for each one to be content with his 

livelihood, and to do nothing improper: these, then, are 

the genuine cultivation of goodness. If you mouth the name 

of this disloyal and unfilial Buddha, gather to discuss the 

following list is taken from the most recent translation of 
the edict, Immanual C.Y. Hsu, The Rise of Modern China, pp. 
97-98 note 10. 

1. Stress filial piety and brotherly love to exalt 
human relations. 

2. Be sincere to your kindred to manifest the virtue 
of harmony. 

3. Maintain peace in your local communities to 
absolve quarrels and litigations. 

4. Emphasize agriculture and sericulture to insure a 
full supply of food and clothing. 

5. Promote thrift to save expenditures. 
6. Expand schools to rectify the behavior of scholars. 
7. Reject heterodox doctrines to honor the orthodox 

learning. 
8. Make known the laws to warn the foolish and 

obstinate. 
9. Manifest propriety and righteousness to cultivate 

good customs. 
10. Accept your own calling to the end that the minds 

of all may be stabilized. 
11. Admonish your children and youngsters against evil-

doing . 
12. Eliminate false accusations to preserve the good 

and innocent. 
13. Refrain from protecting fugitives to avoid 

collective punishment. 
14. Complete tax payments to dispense with official 

prompting. 
15. Cooperate with the pao-chia neighborhood organiza

tions to forestall burglary and thievery. 
16. Resolve vengeance and animosities to guard your 

own lives. 
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moribund, formless sutras, this is not only violating the 

laws of the land; more than that, it is transgressing 

against the gods. 

You have been listening to their heresy so long and 

you are so lost that even now when I say this violates the 

laws of the land, you don't understand. For example, if 

your name was Chang but your sons said that they were not 

your sons but said, "Our name is Li," could you tolerate 

them or not? The court with the Way transforms the world, 

and we are the people within that Way, but now you estab

lish another sect and say, "We are another teaching"; this, 

then, is rebelling against the teachings. Therefore, just 

as your sons would not accept your surname but took another, 

how can the court tolerate it? 

"Today issue the edict, tomorrow issue the retrac

tion;" haven't you ever seen this before? In the capital 

they hacked up those "Eternal Mothers," and killed many who 

promoted such heretical Ways; haven't you ever heard of 

84 these things before? Your leaders deceive you saying, 

"The authorities do not arrest you for fasting or chanting 

Buddha's name, it is only that they fear meetings which 

84. "Eternal Mother" [Wu-sheng lao-mu] was a common 
figure in many secret societies. She was believed to have 
been the progenitor of the universe through her children, 
Nii Kua and Fu Hsi. Guillauma Dunstheimer, "Some Religious 
Aspects of Secret Societies," in Popular Movements and 
Secret Societies in China 1840-1950, ed. by Jean Chesneaux 
(Stanford: Stanford University Press, 1972), pp. 26-28, and 
240 note 5. 
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plot rebellion." You are unaware that meeting to plot 

rebellion is a separate law; it has no connection with 

fasting. Fasting and chanting Buddha's name is known as 

"heresy and deception of the masses," and is a great crime; 

even if only one person fasts and establishes a sect, he 

also should be condemned. It is also said, "If they arrest 

me, at least I will eat wine and meat." You don't know that 

those above do not fast on your account; it is only to 

establish still another sect for you. Can you now awaken 

to the areas in which you are violating the laws of the 

land where you have transgressed against the gods? If I 

explained the abstract principles to you, you still would 

not understand; therefore, I will explain it to you simply. 

You who support Buddhists and Taoists in y.our homes 

cannot but suffer misfortune in just three generations, 

cannot but cut off your clan and sever your family line, and 

cannot but suffer terrible diseases. How can I say these 

things? They are evil hearted, world renouncing, despicable 

ghosts; they are severed ghosts without sons or grandsons. 

If you invite these despicable ghosts, these severed ghosts 

into your homes, how can there not be calamity? How can you 

have sons and grandsons? 

Moreover, the men of today who invite Buddhist and 

Taoist priests to come and live in their homes, is this good 

or not? Of course, the Buddhists do not intentionally bring 

you misfortune, but, as an example, if someone eats sweet 
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mountain herbs and meets a close friend, he also must tell 

him to eat the mountain herbs; it is like one who is 

drowning enjoying others being drowned; or one who is 

hanging enjoying others being hanged. Buddhists believe 

that to turn against the clan and sever the family is good, 

and for you to venerate them and be moved by their spirit 

when they tell you to turn against the clan and sever the 

family line, is only natural. 

In our homes there are the naturally appropriate 

Five Sacrifices to the true gods: [the gods of] the gate, 

door, hearth, well, and kitchen.^ The ancients sacrificed 

to the five gods; some directed the masses to perform only 

two sacrifices or one sacrifice, but even among scholars 

and commoners, everyone sacrificed to his ancestors; it is 

an institution which reaches from antiquity to the present. 

Today you do not perform the Five Sacrifices, you do not 

even sacrifice to your own ancestors, you only worship that 

heretical god. For example, if your own son had wine and 

food but gave it to Chang San or Li Ssu [Smith or Jones] to 

eat, thus rebelling and not being filial to his father or 

elder brother, wouldn't you be angry with him, wouldn't you 

reprimand him? The gods themselves will not countenance 

85. These five gods are first mentioned in a Han 
dynasty commentary on a passage from the Li Chi concerning 
the "five household sacrifices." Li Chi Cheng-chu ICor-
rected Commentaries on the Li Chil. SPPY ed., vol. 28, 
5.24b. 
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this; they will distress you, and your ancestors because of 

it will not rescue you. This is transgressing against the 

gods and your ancestors. Now, can you wake up? 

Your original wish was to cultivate goodness, but 

you merely walked the wrong path, holding on to a goodness 

which was neither worthy nor correct. The court and 

officials still pity you, still forgive you, and deliberately 

explain the Sacred Edicts in order to instruct you to change 

your plans. However, there is one group which is even more 

despicable—those who upon hearing of the promulgated 

restrictions and who upon hearing the official explanations 

of them, on the contrary, say, "In the cutting wind only 

diseased dates fall," or who, on the contrary, say that the 

good people who fear the laws of the land and who have 

returned to the orthodox Way are "diseased dates" who 

cannot withstand the "wind," while those who cling to 

errors and do not awaken and do not obey the laws of the 

land, are "good dates"; this is to compare the laws of the 

land to a wild wind. But, if the court and officials heard 

these words, they would surely begin to arrest and execute; 

what then? There are educated men who are genuinely fearful 

for you. Quickly arouse yourself, arouse yourself! 

The above section had as its general purpose the 

awakening and arousing of those who follow heretical sects. 

In my province of Chihli [Hopei] prior to the Lung-ch'ing 

[1567-1573J and Wan-li [1573-1620] reigns, the customs were 
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pure and beautiful, and those who believed in heresy were 

few. But, since the latter years of the Wan-li reign, the 

Huang T'ien Tao [August Heavenly Way] Society has grown 

until today it is everywhere, in the capital, the provinces, 

the districts, even reaching to the impoverished villages 

and mountain wildernesses. Their rule honors the conch and 

oyster as ancestors, and each day they face the sun and 

worship, resembling the Taoist arts of yoga and alchemy; 

moreover, they say that they were conceived by Maudgalyayana 

and they mouth Buddha's name; it is a religion with a 

8 6 dangerous mixture of Taoism and Buddhism. Among them 

there are men who are evil, queer, and the intelligent and 

the eccentric, men who could definitely confuse the age. 

But, there are several local worthies who also believe in 

one or two of these men who mouth these reckless words; 

they think they are doing the right thing, but they are 

unaware that they are violating the laws of the land, dis

ordering the Way of man, and transgressing against the 

gods. They also cannot but be awakened! 

For instance, you do not eat wine or meat, but our 

sages said in the Classics, "We make this spring wine in 

8 7 order to increase the vigorous old age!" They also said, 

86. Maudgalyayana was one of Buddha's ten chief 
disciples; he was known for his miraculous powers. 

87. Shih Ching, Ode 154 (Mao). Translation from 
Bernard Karlgren (trans.), The Book of Odes (Stockholm: 
Museum of Far Eastern Antiquities, 1956), p. 99. 
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8 8 "At seventy, without meat one will not be full." These 

are things which the sages produced to nourish the aged, if 

they were not good, the sages, then, would not have taught 

men to eat them. Of course, if somewhere, some mild-

mannered, weak man does not like to eat them it doesn't 

hurt anything, but he should not mouth reckless words or 

act in reckless ways. What are reckless words and reckless 

ways? 

They are like your calling the sun "grandfather" and 

the moon "grandmother," but these are honored gods of the 

heavens, and we are people, most small and insignificant [by 

comparison], so how can we give them names! Look, only in 

Peking is there a Sun Altar and a Moon Altar, and only the 

89 . . emperor sacrifices there. Even the metropolitan magis

trates do not dare sacrifice there; how much more so for we 

stupid folk! What are you doing then, worshiping them three 

times a day? I once instructed a member of the Huang Men 

Tao, "You go worship your district officials three times a 

day and see what happens." He said, "I would be afraid of 

being bastinadoed!" You worship district officials and are 

88. Mencius, 7A.22. 

89. The Sun Altar is located outside of the 
Ch'ao-yang Gate on the east side of Peking. The Ch'ing 
emperors performed the spring sacrifices at this altar each 
year. Directly opposite the Sung Altar on the West is the 
Moon Altar, located outside of the Fu-ch'eng Gate, At this 
altar the emperors performed the annual autumn rites. 
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afraid of being bastinadoed, but if you profaned against the 

court, your head would be cut off. All day you profane 

against the heavenly gods, and won't this also bring 

disaster? Therefore, your many disasters and many pogroms 

are the result of violating the laws of the land and 

transgressing against the gods. 

And, for instance, you change the character jih 

[sun] to shang [high noon] and the character yiieh [moon] to 

chieh [holiday], merely saying that it is to honor the sun 

and moon and that you would not dare think of offending 

them. You are unaware that our sages have said in the 

texts, "If one is not the emperor, he does not determine 

90 ceremony or adjust the language." Official dispatches 

all use the characters j ih and yiieh; there is no rule for 

changing them to shang and chieh, and there is no precedent 

for changing them to shang and chieh. But, you personally 

discuss and personally change these things as if you were 

another emperor. You see this as a trivial matter, but in 

fact you have violated a great law. 

And for instance, you call the constellation Orion 

"Cold Mother," or you call it "Three Stars," as if you are 

unaware that in the T'ien-kuan shu [Astronomer's Book] it 

is "Seven Stars"—there are two additional stars on the 

upper half known as "The Shoulder" and there are two 

90. Li Chi, 31.28. 
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91 additional stars on the lower half known as "The Feet." 

Why do you remove the hands and feet of a heavenly god? You 

combine the heavenly constellations Scorpio and Antares into 

a single constellation called "Warm Mother." You are un

aware that the four vertical stars are Scorpio and the 

three horizontal stars are Antares; you have mixed the two 

constellations together as one. It says in the Statutes, 

"Those who recklessly discuss heavenly bodies will be 

decapitated." This nonsense has already violated a great 

law, but how could you know? 

And, for instance, you mix men and women together, 

calling other men's wives erh-tao [little way], only con

cerning yourselves with your close friends while you sit 

92 at the head of the k'ang. You are unaware of the decorum 

of our sages—men, without cause, do not enter the inner 

gate, and women, without cause, do not venture past the 

inner gate, so that even the uncle and the aunt do not 

communicate directly. Moreover, the father and brothers 

treat the returned married daughter with the decorum 

reserved for a guest; blood relations also must avoid 

suspicion. But, where is the decorum in a wife going to 

91. The T'ien-kuan shu or Astronomers Book is one 
of the books of the Shi Chi. Shi Chi, 27. 

92. The k'ang is a brick or earthen, fire warmed 
bed usually found in northern Chinese homes. Yen is, of 
course, lamenting the gross transgressions against the 
proper Confucian household decorum. 



310 

the home of an unrelated stranger for a meeting? Where is 

the decorum in an unrelated stranger entering into a man's 

inner apartments? This completely destroys the Way of man 

and confuses custom, so why do you disregard dignity? I 

cannot bear to go into more detail. Think! Think! 

The ancients said, "Within the nature of heaven and 

93 earth, man is the most honored." We as men among the 

myriad things are the most honorable and noble, how can you, 

on the contrary, regard insects as ancestors? Even if one 

becomes an immortal or a Buddha, he is still a bogeyman and 

shameful. Anyway, how many real immortals have you ever 

seen, how many Buddhas? All of this is empty nonsense; from 

now on don't believe them, but turn your head around, be a 

good citizen for the court, avoid wasting wealth and 

property on forming such meetings, be filial to your 

parents, avoid wasting time attending such meetings, make a 

livelihood, and pass your days. If you adhere only to the 

laws of the land and preserve the heavenly principles, then 

this will be true goodness, then you will receive true 

blessings, then you will avoid the officials' arrest today 

and imprisonment tomorrow, and then you will avoid pandering 

to this neighbor and accusing that neighbor. 

In the Chihli area, with the exception of the 

Huang Men Tao, the Chiu Men sects are the most numerous. 

93. Hsiao Ching, 9. 
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They violate the laws of the land and transgress against the 

gods; it is that simple, why say more! But, you are 

ignorant folk; if I do not discuss their names and appear

ances and one by one divulge their errors, you won't wake 

up! I must say that this sect is heretical or that sect is 

not heretical, otherwise you will be unwilling to reform 

these heresies and return to orthodoxy. 

The Chiu Men Tap sect is one which hoards money in 

order to hang robes on their gods. Think about it: would 

prefectural or district officials tell people to hoard 

money and make clothing for them to wear or to prepare food 

for them to eat? Were it not for some aberrant and corrupt 

officials, there would have never been such a thing, not to 

mention such gods! What would the gods want with clothing 

and food? For example, if some commoners hoarded their 

money to give to an official for clothing and food, they 

would have to be evil people, and if the government knew of 

it they would beat them to death. The gods are also like 

this; they will judge your transgressions. Look at your own 

masters and bhikshu; all of them have been distressed by 

evils, all of them have severed their posterity. Are you 

still unafraid? 

And, for instance, you memorialize to Shang-ti 

.[Supreme God] . Look, even prefectural magistrates, circuit 

inspectors and that kind of important officials still 

cannot memorialize the throne directly; instead it has to 
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be transmitted from the provincial governor. Some time ago 

a certain Hsu, "a Li district inspector, captured a great 

bandit who had killed officials and destroyed cities. 

Believing he had achieved great merit, he dispatched a 

runner with a memorial. A special deputy arrested him 

and they v/ent before the Board of Punishments where they 

sentenced Hsu. Didn't hear about this? Even a provincial 

official who memorializes [to the court] directly has 

transgressed; how much more so for you common people who 

memorialize to Shang-ti. How can this not be a grave 

transgression? 

And for instance, you set out a few bowls of tou-fu 

[bean-curd] and liang-fen [agar agar gelatin] and invite Yu 

Huang Shang-ti, Tung Yueh T'ien Ch'i, Ch'eng Huang, or T'u 

94 Ti Ito partake]; just hearing about it chills our hearts. 

If you set out these kinds of things, would you dare to 

invite a district official? If you cannot even invite a 

district official, what are you doing inviting so many 

94. Yu Huang Shang-ti, the Jade Emperor, also known 
as Yuan-shih t'ien-tsun and Lo Ching Hsin, is the supreme 
diety in the Taoist hierarchy. The Jade Emperor reigns in 
the highest of the three Taoist heavens (San-Ch'ing), the 
Yti Ch'ing. He is supposedly the source of all truth. 
E. T. C. Werner, Myths and Legends of China (New York: 
Brentano, 1922), p. 124. Tung Yueh T'ien Ch'i or Ta Ti is 
the King of Hades in the Shantung Taoist tradition. Ch'eng 
Huang or Ch'eng Huang Lao Yeh is the city god found in all 
Chinese cities. T'u Ti, the God of the Soil, is the name 
given to any number of local Gods of the Earth.. 
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honored gods? For offending the gods, your transgressions 

certainly will not be forgiven. Think! Think! 

And, for instance, you support Taoists and Buddhists 

in your homes, morning and night and on the first and 

fifteenth you burn incense, kow tow and seek favors. Think 

about it. What happens to those who invite so many Buddhist 

monks and Taoist priests to live permanently with them. 

Certainly this is not good. Buddha, the Bodhisattvas, and 

the Taoist masters all are cut-off sons and severed grand

sons, disloyal and unfilial ghosts, and all who summon these 

evil spirits into their homes will naturally be unlucky. 

Consider their arts for casting spells and warding off evil 

dreams; even hiding these bones and amulets in your home 

can brew up trouble. Consider the evil diseases in their 

charms; just to have these evil spirits on one's person, 

then, can be disastrous, and how much more so when you are 

constantly worshipping these evil ghosts. How can it not 

produce calamities? Therefore, among those of you who 

worship these heretical gods for three generations, not one 

will not be severed. You think it over. Isn't this the 

way it is? 

Another group, the Shih Men ITen DoorsJ, believes 

that merely kneeling, burning incense, and knocking seven 

times is cultivating goodness. Consider this: if a rich 

man in this world told someone to kneel before him and burn 

incense, then gave him money, wouldn't it be the same thing? 
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Then, those who did this, would they be good men or not? 

Where is there a god who tells men to kneel before him in 

return for blessings? This is stupidity! How could there 

be such a thing in this world as achieving the Way for a few 

days of fasting, or even more, how could there be such a 

thing as receiving blessings for a few days of fasting? 

These are all things which the heretics use to deceive and 

awe you. Such things certainly cannot be compared to 

believing in and serving the orthodox gods of the home or 

being filial and reverent toward your own ancestors: only 

this is the orthodox Way. 

Others such as the Wu Wei [Non-action], Ta Ch'eng 

iMahayanaJ, and Lung Hua fDragon Splendor] are different in 

name and appearance^ but they are just like the ancient 

Yellow Turban and White Lotus sects—they have arbitrarily 

altered their guises in order to deceive the ignorant 

commoners. At the very least they swindle money and property 

and entice the womenfolk, while at worst they bring disaster 

within the country and brew up trouble among the people. 

The harm of the White Lotus [rebellion] during the former 

dynasty [Ming] and the recent Hsin-ho affair: haven't you 

ever heard of them? How can you not know fear? 

Those of you who have sunken deep into these 

heresies certainly must have been angered when first you 

heard my words. Please ponder this very carefully, and then 

you will realize it was because of my empathy for your 
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distress. It would appear that [we Confucians] were not 

concerned about you; your original intention was to 

cultivate goodness, and yet we Confucians did not personally 

illuminate the Way, so there was no one to explain it to 

you. You did not understand what goodness was and as a 

result you mistakenly traveled the heretical road. We are 

profoundly ashamed. 

I have heard that in Honan province the men of the 

White Lotus sect, because of massive government restrictions 

arising from a rebellion in Shantung during the Ming-

dynasty, have altered their name to Ch'ing Ch'a [Clear Tea] 

or Kuei 1 [Return to One] sect, and that the ignorant people 

95 who follow them are very numerous. Because of their rules, 

they paint the Jan-teng fo [Lamp-light Bodhisattva] for some 

dark corner of their offering room, they set out clear tea 

as an offering, they close their mouths and roll their 

tongues, they silently chant Buddha's name, they divine and 

tell fortunes, and they consider the fingers, eyes, mouth, 

and nose all to be manifestations of the mind's basic 

96 nature. You do not know the laws of the court, no matter 

95. There were two major revolts in Shantung 
during the Ming dynasty, one in 1420 and one in 1622. 
Li Shou-kung, "Ming-tai," 168, 17 6-177. 

96. The Jan-teng Fo or Dipankara, the Lamp-light 
Buddha, is the first in succession of eighty-one Buddhas 
of salvation listed in three Pure Land sutras, the Greater 
and Lesser Sukhavati Vyuha, and the Amita Yurdhyana. 
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how many times you change the name or appearance; whether it 

is Huang Men [Yellow Gate] or Chiu Men, all of them violate 

the restrictions. Only those who are good citizens, filial, 

brotherly, loyal, and trusting, are good men. You who 

support the Jan-teng fo compared to those who chant O-mi-t'o 

fo [Amitabha, i.e., members of the Pure Land Sect] and 

Shih-chia fo [Shakyamuni] and change the names and appear

ances, are still nothing more than barbarians of the Western 

regions, unworthy to be sages in our Heavenly Kingdom, 

unworthy to be the emperors and superiors of our Heavenly 

Kingdom. 

Today as men of the Heavenly Kingdom we abandon the 

Way of the sages of our Heavenly Kingdom and are dis

obedient. The laws of the land are not obeyed, instead we 

honor the Western barbarian Jan-teng fo; this certainly is 

not right. We ignorant people can only be farmers, business

men, who are filial to our parents, who venerate and honor 

our elders, and who protect the laws of the land and 

preserve our consciences: these, then, are the fundamentals. 

Why waste our time discussing the mind's basic nature? It 

says in our texts, "To follow the basic nature is called the 

97 Way." The [relationships between] sons, ministers, 

brothers, and friends, then, have all come from following 

basic nature. Your being filial to your parents, then, is 

97. Li Chi, 31.1. 
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the mind's basic nature for the son; your venerating and 

honoring your elders, then, is the mind's basic nature for 

the younger brother. You men who till the fields, why 

discuss the mind's basic nature? Why talk of that Kuei I? 

All of these heretical teachings like to say, "The three 

teachings [Buddhism, Taoism, and Confucianism] return to 

the unity," or, "All things return to the unity." Of 

course there is no other way to return to the unity than 

our Confucian Way—worshiping our own ancestors, our own 

household gods. You enjoy sacrificing to that lifeless, 

Western barbarian Buddhist monk; is this returning to the 

unity? If you say "unity" is basic nature, you know 

absolutely nothing of the principles of [the relationships 

between] sons and ministers which follow basic nature. If, 

instead, you honor that disloyal, unfilial Buddha, to what 

kind of "unity" will you return? 

If you say "unity" is void, this is even more 

incorrect. Just read the section in which I called to the 

Ch'anists and sudden-enlightenment Buddhists and Taoists, 

then you will awaken. I need not repeat it! If each of you 

will only disperse, attend to your farms, go into business, 

and not gather to talk of such nonsense, then you will be 

good men. If there are elderly, well educated men who love 

to follow societies, then they should obey the court's laws 

and edicts, discuss the Sacred Edicts, and exhort each 

other, as younger brothers and sons learn how to be filial 
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and how to behave, and as elders, fathers, and brothers, 

learn how to instruct sons and grandsons, establish customs 

of filial piety and compassion, create harmony between 

neighbors, with each one content with his livelihood, and 

doing nothing improper, then when the court and officials 

hear of it, they also will be very pleased. First of all 

you must understand that incense-burning groups interfere 

with your farms and businesses, and they are truly not 

compatible with your livelihood; they are truly acts of 

impropriety. 

Throughout history emperors and kings have been 

very ceremonious with the Confucian literati; when they [the 

literati] were first degree holders, then they cultivated 

them in the proper demeanor, but did not trouble them with 

trivial affairs {i.e., manual labor]; at the bottom, from 

those who had not yet entered into the bureaucratic stream, 

and at the top, even to the Three Ministers of State, they 

all employed the Confucian literati. But, the Confucian 

literati could not personally tread the Way of righteousness 

in order to be models [to the people]: this was their first 

shame. They did not illuminate the laws of the land for 

the court in order to transform the ignorant people: this 

was their second shame. They did not exhaust their strength 

in exposing and refuting the two worms of Buddhism and 

Taoism in order to rescue the people from their thorns: this 

was their third shame. 
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Today the fate of Confucianism, I fear, will meet 

with the "fire and the pit"; disaster for our virtuous 

98 scholars is not far off. Because of my anxieties in this 

regard, I have been unceremonious in my language, but I 

wish all who are Confucius' disciples will spread wide the 

writings and records among the people in order to rescue 

them, repay their obligations to the country, and return to 

the will of heaven; then my fears and thoughts will be 

allayed. I beseech you! I beseech you! 

98. Yen's use of the phrase "fire and pit" is an 
allusion to an infamous episode during the Ch'in dynasty 
(221-209 B.C.) in which the Ch'in ruler, Shih Huang-ti, 
ordered an all-out suppression of Confucianism. One of the 
first uses of the complete phrase "burning the books and 
burying the scholars" appears in a preface to a Han dynasty 
edition of the Shang Shu. Kung An-kuo, "Shang Shu hsii" 
["Preface to the Book of History"], SPTK ed., vol. 1.1b. 
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