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PREFACE

In this dissertation I employ the Wade-Giles system of romanina
tion, -with the single exception that I use yi for is thus, Ch*eng Yi for 
Gh1 eng I. Because I do not translate Tao and Yin/Yang, preferring to 
leave them transliterated, I -write them with capitals hut not underlined. 
All other Chinese terms, when left romanized for explanatory purposes, 
will he lower case and underlined, i.e., jen, li, t'ien-ming.

In "bibliographic notations, volume and page'number are separated 
by a colons hence, volume..2, page 239 reads 2s239. All source references 
are given ass author's name, book or article title, page number. If an 
author is listed in the Selected Bibliography with only one publication 
I omit the book or article title unless it may help the reader in men
tally locating the material in question=■ When noting traditional Chinese 
sources I follow the Harvard Journal of Asiatic Studies Stylesheet.

All classical works have been translated into English. Following 
is a list of those encountered most often in this dissertation.

Chin-ssu lu - Reflections on Things at Hand
Chou-li - Rites of Chou
Ch'un-ch'iu - Spring and Autumn Annals
Chung-yung - Doctrine of the Mean
Chu-tzu ch? uan-shu - Complete Works of Master Chu
Chu-tzu wen-chi - Collected Writings of Master Chu
Chu-tzu yu-lei - Classified Conversations of Master Chu
Li-chi - Record of Rites



V

lun-yu - Analects 
Meng-tzu - Mencius 
Shang-shu - Book of History 
Shih-ching * Classic of Poetry 
Ta-Msueh - Great Learning 
Tso-chuan - Chronicles of Tso 
Yi-ching - Classic of Change 
Yi-li - Book of Etiquette and Ceremony 

I employ the following abbreviations in the text and notes s 
. ChangTCS - Chang-tzu ch.*uan-shu (by Chang Tsai)
ChouTCS - Chou-tzu ch*uan-shu (by Chou Tun-yi)
CTCS - Chu-tzu ch*uan-shu (by Chu Hsi)
CTHHA Chu-tzu. hsin hsueh-an (by Ch'ien Mu)
CTWC - Chu-tzu wen-chi (by Chu Hsi).
CTYL - Chu-tzu yu-lei (by Chu Hsi)
EGGS - Erh-Ch'eng ch*uan-shu (by Ch’eng Hao and Ch’eng Yi) 
JCP - Journal of■Chinese Philosophy 
PEW — Philosophy East and West 
SKCS - Ssu-k'u ch'uan-shu.
SPPY - Ssu-pu pei-yao
SYHA - Sung-Yuan hsueh-an (by Huang Tsung-hsi and Ch'uan

Tsu-Wang)
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ABSTRACT

My attempt to understand Chu Hsi's philosophy "begins -with a 
statement of his metaphysics, including the concepts of t'ai-chi as the 
primary source of all reality and the sum total of all principles in 
that it serves as the ultimate causal factor of the universe; of li 
(constitutive principle) as "both the transcendent patterning order of 
all things (and thus coexistent in time with ch'i) and as a potential 
condition or force (in which sense it occurs logically prior to ch'i); 
and of ch'i (constitutive energy), the immanent materializable con
stituent of all things (wherein li adheres to form a thing) and the 
realizable agent which actualizes the potential of li,

I then explore (l) the problem of our knowledge of li in that 
since we cannot know li directly but only inferentially through our 
knowledge of ch'i, and because we can be mistaken about our knowledge 
of ch'1, so can we be mistaken about li; and (2) the problem of li as a 
moral principle in that li is considered by Chu to be both the deter
mining factor of what things are as well as the deontic standard of 
what they should be, that is, he ignores the distinction between the 
descriptive "is" and the prescriptive "ought,"

Next, I consider the two main concepts in Ghu's moral philos
ophy, tao and jen (humanheartedness), both functioning as metaphysical 
as well as ethical notions, Tao is a universal creative energy, an 
omnipresent and eternal cosmic flow; and it is the "human" tao, the 
universal Way of man, the highest form of Truth, Jen, cosmologically, 
is the universal moral law which transcends and subsumes all individual 
virtues, while as the fundamental moral concept jen epitomizes the basic

viii



feeling shared on a primal level among people, that feeling shared by 
humans alone, Jen is especially important since it serves not only to 
overcome the inconsistency in li between "is" and "ought," but it is 
also the link between man and the moral universe.

Finally, 1 consider the concept of the mind as the most impor
tant in Chu's philosophy. The mind is the receptacle of the virtues 
and as controller it commands our capacity to realize the full range of 
these virtues. Furthermore, the mind reaches the level of tap and 
becomes coequal with the universe. The two phases of the mind, "immi
nent issuance" (wei-fa) and "accomplished issuance" (yi-fa) are 
analyzed in terms of their being necessary stages in the mind's move? 
ment from mere consciousness to rational thinking, or in more tradi
tional terms, from the latent state of nature (hsing) to the active 
phase of the feelings (ch'ing)„

The notion of "concentration" (ching) of the mind is the mind's 
functioning in order to overcome evil and error. By focusing the mind 
without distraction in maintaining singularity of purpose, we bring our 
attention to the problem at hand and make our inner character accord 
with the universal order. Lastly, I explore Ghu Hsi's epistemology 
which implies that we come to have correct knowledge by taking our 
innate concepts of the principles of things and applying them to the 
object in question to apprehend its principle, and thereby to objectify 
that thing*s principle by means of which we come to know the thing 
itself. Moreover, by objectifying the principles in our mind, we 
become aware of the mind's relation with the universe and of the 
potential enabling us to attain the position of sagehood.



CHAPTER 1

THE BACKGROUND OF CHU HSl'S PHILOSOPHT

The Historical Setting 
It Is now a commonly accepted statement that in Chinese history 

the Sung dynasty was a high point of economic development and the flow
ering of a new intellectual era. Instead of "settling in" to a period of 
relative stability and eventual decline as was the case with most new 
dynasties, the Sung witnessed both internal and external stimuli which 
forced it to continually search for answers on how to cope with the ris
ing economic expansion as well as with .the increasingly brazen incursions 
of the northern barbarians. As with any cultural revival, for good or „ 
bad, consciously or unconsciously, the men of Sung were caught up in a 
new movement of intellectual deliberation and the search for answers, 
especially for answers about themselves and about the world they lived in.

The Sung represents a watershed in terms of economic development. 
Beginning around the eighth century China witnessed a steady institu
tional and cultural growth. Underlying this growth was the economic 
advance which made it possible for the Southern Sung (1127-1279) to be
come far richer than any previous dynasty, This is all the more remark
able since the Southern Sung, as its name indicates, did not rule over 

< ■all of China proper, but was confined to occupying the area south of the 
Yangtze River after Tungusic tribes known as the Jurchen established the 
Chin state in the north in 1125.
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Nevertheless, the economic expansion of the Southern Sung was so 

great as to create a "commercial revolution," a revolution that raised 
China to an economic level higher than any of the earlier ages and that 
produced an institutional as well as a cultural framework that remained 
in many ways unchanged into the nineteenth century. There were a number 
of reasons for this unprecedented economic booms a sharp growth of popu
lation, technological advances, the growth of foreign trade, the devel
opment of private trade, greater specialization in commercial activities, 
the. spread of trade guilds, and the development of an advanced money 
economy.

As a result of this "commercial revolution between the eighth
and thirteenth centuries, China was probably the most advanced society
in the world. Yet it. failed to produce the profound social and politi-

]_'eal changes that the later commercial revolution in Europe did, 
Nevertheless, there were great changes in the society, especially the 
decline of the aristocracy, the rise of a new "gentry" class based 
largely on education, the growing urbanization of society, and a new 
.intellectual reawakening. It is this latter change, which led to a 
philosophical renaissance that interests us.

1. No doubt there are numerous reasons for this, but the role 
of the 'Chinese bureaucracy may be the most fundamental one. On the one 
hand, the commercial growth of early modern Europe occurred in a feudal 
society incapable of accommodating the drastic economic changes so that 
a true revolution resulted. On the other hand, the commercial growth 
of T'ang and Sung China took place within a highly organized bureau
cratic empire which easily adjusted to and drew strength from the new 
economic activity. However much commerce grew, the merchant never be
came strong enough to challenge the monolithic bureaucracy, but always 
remained at its mercy. See, for instance, Etienne Balazs, "Significant 
Aspects of Chinese Society" and "China as a Permanently Bureaucratic 
Society," in his Chinese Civilization and Bureaucracy.
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Confucian concepts with their emphasis on political and social 

concerns had never completely died out even at the zenith of Buddhism in 
the chaotic Six Dynasties period (c„ 220-580) and the early T’ang. But 
after the reunification of the empire under the Sui dynasty in 589i 
Confucianism grew steadily in strength and popularity. By the ninth 
century the educated class was so thoroughly imbued with Confucianism 
that it naturally began to reject the anti-political concepts of Taoism 
and to condemn what it regarded as the anti-social aspects of Buddhism, 
(We see this especially in such salient spokesmen as Han Yu and Li Ao.) 
Thus, it was more a case of the rise of a new Confucianism that caused 
the decline of Buddhism rather than the reverse, a rise which was itself, 
at least in part, due to the growing economic and cultural renaissance.

Hence, the historical roots of Neo-Confucianism go back to the 
T’ang when Buddhism held almost complete sway in the sphere of philos
ophy and thought and greatly overshadowed the two indigenous Chinese 
belief systems, Confucianism and Taoism, especially the former. It was 
against such a background of eclipse that Sung Confucian scholars 
developed a new philosophy that was a mixture of Taoism, Buddhism and 
Confucianism which they claimed could offer everything desirable that 
Buddhism could, and more. . ' .

So the intellectual situation in the early Sung was a commercial 
revolution instigating a new philosophical revival which in turn was 
further stimulated by a wave of foreign Buddhist and indigenous Taoist 
heterodoxy. It was a challenge to which the Confucians could not and 
did not fail to respond. Given the trigger it was only necessary to ' 
find the right ammunition, and for this the Confucian thinkers turned to



what had "been time-tested as right: the ancient classics, But as Joseph 
Needham carefully notes, however consciously they may have relied on 
earlier orthodox materials, they no doubt early on began to feel acutely 
the lack of a cosmology to offset that of the Taoists and a metaphysics 
to compete with that of the Buddhists„ Neither Taoist naturalism nor 
Buddhist idealism nor antique Confucianism alone was sufficient for 
developing a satisfactory and acceptable philosophical system. The only 
solution was to place, through a prodigous effort of philosophical in
sight and imagination, the highest ethical values of man against the

2background of non-human Nature,

Neo-Confucianism
It is customary to think of Sung Neo-Confucianism as the nega

tive reaction to a Buddhism that was foreign and decadent, and as an 
expression of disgust with the heretical founds of Buddhism and Taoism ' 
because of their disclaimers of the importance of man and society and 
because of what the Confucians believed was a total disregard of moral 
integrity, (Of course, it was probably as much an economic and politi
cal opposition as it was an intellectual one,^ but that fine philo
sophical arguments were at the focus of issues cannot be gainsaid,) It

2, Science and Civilisation in China, 2s^52-^53» All references 
to Needham are to this same work, volume two,

3, Such practices as the great families establishing "merit 
cloisters" (kung-te-yuan) for tax-exempt purposes, exemption of monks 
from corvee labor, and the sale of monk certificates all contributed to 
the political and especially the economic instability of the central 
government. See Kenneth Ch'en, Buddhism in China, 390-394, and 399-402, 
By the late T'ang the Buddhist communities were causing a serious drain 
on the state coffers, Cf, Kenneth Ch'en’s account of the Buddhist's 
"economic life" in The Chinese Transformation of Buddhism, 125-148,
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is also customary to believe that even though the Neo-Confucians con
sciously sought answers from the corpus of Confucian and para-Gonfucian 
works, they were nevertheless strongly imbued with Buddhist concepts and 
thus are looked on as a sort of intellectual bastard of Chinese and 
foreign progenitors.

But I believe that Chang Tung-sun (1886-1962)^ is correct when • 
he states that Buddhism was of only minimal influence. In fact, it is 
more correct to speak of Buddhism as a stimulus rather than as an influ
ence because what Buddhism provided the Neo-Confucian thinkers had 
already been implied through a long and complementary association with 
Taoism. The influence is seen in the growing Chinese practice to assign 
previously moral and social concepts new metaphysical and ontological 
status| that is, Buddhism was important in the development of a true 
metaphysics in Chinese thought, But Chang argues that "metaphysical" 
thinking (e.g., questions about the universe, about being, about first 
principles, etc.) is inherent in us as humans (we may cite such early 
Chinese evidence as Mencius' "hao-jan chih ch'i," certain passages in 
the Doctrine of the Mean, and the "Wings" and "Appendices" of the

4. Chang Tung-sun is perhaps the only twentieth-century philos
opher, relatively familiar with Western philosophical lore, to develop 
his own system of thought. A native of Chekiang, Chang spent some time 
in Japan, although he never formally studied there. In fact, Chang was 
largely self-taught. Nevertheless, Chang eventually became a professor 
at Yenehing University, As a leader of the State Socialist Party he 
was opposed to both the Nationalists and the Communists, During World 
War Two, Chang was imprisoned by the Japanese in Peking, After the war, 
he began a turn to the left and in 1949 he became a member of the 
Central Committee of the People's Government in Peking. Chang retired 
in the early 1950s, Philosophically, Chang was influenced mostly by 
Kant.



Classic of Change). Furthermore, notes Chang, Buddhism itself had "been 
sinicized (Chang Tung-sun, 110-112).^

While Neo-Confucian metaphysics helped to restore Confucianism 
to intellectual supremacy in China, the heart of Neo-Confucianism lay 
in the application of its ideas through ethical and social institutions. 
If we must characterize Confucianism in the simplest terms, it is the 
concern with man and human nature, and man's role in social relation
ships. The central importance of Neo-Confucianism is to raise these 
same primary social and ethical concerns to a metaphysical level. More 
specifically, human nature, as generally considered "by Confucianists of 
the Han period (206 B.C.-220 A.D.) when Confucianism became institu
tionalized and officially accepted, is not the same for all men, as the 
earlier thinkers (Confucius, Mencius, Hsun-tzu) had believed. Human 
nature was classified into many kinds according to men's abilities and 
dispositions for virtue. The realistic understanding of differences in 
human nature, and of their different functions in the whole human com
munity, became the important thing for Confucian scholars of the Han.

In contrast, Neo-Confucianists did not believe that sagehood is 
beyond the ordinary man. They believed that an ordinary man can become 
a sage from within. Thus, actually to become, and not just to worship, 
a sage became the aim of Confucian scholars in the Neo-Confucian move
ment. In a sense, this can be considered a revival of the Confucian

5« Joseph Needham echoes this views "It would seem that Neo- 
Confucianism borrowed much less from Buddhism than from Taoism, As a 
synthesis it really joined hands with the latter; the effect of the 
former was mainly to exert the stimulus that convinced the Chinese that 'something had to be done'" (4$4).
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faith in man, as it had been advocated by Confucius and Mencius —  a 
faith which had been lost since the Han.

Yet this revival of Confucian faith was no mere repetition of 
earlier Confucian thought. The ideal of human life as a life of sage- 
hood as provided by ancient Confucianism, remained generally accepted 
by Neo-Confucians» But in regard to one's spiritual cultivation, there 
were many problems that had not been discussed by the ancients. The 
Han Confucians had noted that man has a temperamental nature which may 
be partial or evil. The Neo-Cbnfucianists, through denying that man's 
temperamental nature is his essential human nature, could not deny its 
existence. For them, in order to realize the goodness of this essential 
human nature, man must confront his temperamental nature which, being 
partial and biased, may hinder his advancement to sagehood. Such 
negative factors stand in the way of man's realization of his positive 
ideal of sagehood. Hence, it has been pointed out that "the central 
spirit of Neo-Confucianism concerns the need to face the negative fac
tors and to find a way which is the negations of the negation of the 
possibility of realizing the positive ideal" (T'ang Chun-yi, "The Spirit 
and Development of Neo-Confucianism," 60).

The upshot of all this is that in Neo-Confucianism there was a 
strengthening of the Confucian emphasis on man. However cloaked it may 
have been in cosmological and metaphysical garb, man and man's mental 
capacity to realize his full potential was still the center of the Chi
nese mind and the core of Chinese philosophy. But even on top of this, 
the Neo-Confucians spoke out with enthusiasm and vigor, and with a truly 
positive view of life. Thus, the negativity of Buddhism was eliminated



and, even though evil is a natural fact and cannot merely "be wished away, 
man has the power and the ability to overcome it. Indeed, it is man's 
mandate from Heaven for his original nature to grow. This is the orig
inal goodness of his nature, and the force is not totally operative 
until he forms one body with the universe. All he needs is the belief 
and the desire to do so, and this is what the Neo-Confucians set about 
to cultivate.

Neo-Confucianism took over from Buddhism the assumption that 
behind the multiplicity of the universe there is a unifying principle, 
and that this principles lies within man as his innermost nature. For 
Chou Tun-yi, this principle was t'ai-chi, the Supreme Ultimate; for 
Chang Tsai, it was the t'ai-hsu, the Supreme Void; for the Ch'eng 
brothers it was li, Constitutive Principle, Chu Hsi fully utilized 
Chou's notion of -t'ai-chi, settled for Chang's concept of ch'i, Con
stitutive Energy, but made li his fundamental principle, using it to 
indicate both the nature of the universe and of man as well as human 
morality.

All Neo-Confucian thinkers in the Sung period granted that li is 
both inside and outside us. Where they parted ways was how to go about 
understanding it —  in which direction should we look for it? Lu 
Hsiang-shan, with a nudge from Ch'eng Hao, held that we need only look 
inside ourselves, for all outside li are merely superficial reflections 
of the genuine 11 inside our own minds. But such steadfast anti- 
Buddhists as Ch'eng Yi and Chu Hsi were anxious to deny the mysticism 
and unrealism of the principle which they borrowed from Taoism by way 
of the Buddhists, They sought to emphasize the senses, not eliminate them.
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In redefining the ancient ideas in terras of li Gh* eng Yi and 

Chu Hsi presented the order of the cosmos as a rational order. Reason, 
principle, even speculation, they could not escape from, hut the 
reasoning which concerned them was moral and practical thinking. The 
very orderliness of the universe, with its objective and absolute 
morality deflates the moral relativism of the Taoists and Buddhists,
"It guarantees that there are fixed moral standards, and constant prin
ciples in human affairs by means of which the sage knows how to apply 
these standards with practical success" (A. 0. Graham, "The Place of 
Reason in the Chinese Philosophical Tradition," 53-5^)•

With this new development of li to the highest stage of abstrac
tion it was then easy to elevent jen (humanheartedness) to a higher 
metaphysical level than it had ever previously been, Jen continued to 
be the fundamental statement about humanity as the moral quality that 
makes man a true man. But going beyond the earlier Confucians, the Neo- 
Confucians, especially Chu Hsi, applied the concept of jen to all things 
and said that through it man can "form one body with Heaven, Earth and 
all things" (Wing-tsit Chan, "Chinese Philosophy," 389)• Furthermore, 
they added a new note to jen by interpreting the word in its other sense, 
that of seed or growth. Jen was then understood to be the chief charac
teristic of Heaven and Earth, the production and reproduction of all 
things. This life-giving good is the highest good. It is inherent in 
man's nature. Man's duty is to develop it and put it into practice.

The entire thrust of Neo-Confucianism was to believe that by 
realizing the moral mind within himself a man is capable of realizing 
the metaphysical principle of creativity that is continually working in



10
his life and in the universe, The primary concern was to develop to the 
fullest extent what is intrinsic within the self through proper disci
pline of the mind so as to form a perfect union with the ultimate meta
physical principle of creativity that constantly operates in the uni
verse = Thus, the mind came to he emphasized as never before.

Ohu Hsi's Position in Neo-Confucianism 
Chu Hsi was the most influential philosopher to arise in China 

during the last two thousand years. His brand of Neo-Confucianism long 
dominated Chinese intellectual life, and even won a great following in 
Korea and Japan, His commentaries on the classics were required reading 
for all who hoped to pass the civil service examinations, Chu Hsi's 
influence cannot be overemphasized for the Confucianism of the next 
eight centupies was the very system as he interpreted it. In fact, this 
philosophy has often been called "Chu Hsi-ism" to indicate the extent of 
the modifications which he introduced,

Chu Hsi was born on October 18, 1130, in Fukien Province,' where 
his father was a local official. Though tales of childhood precocity 
abound in Chinese writings of admired men, they may be true of Chu Hsi 
who passed the chin-shih degree at the age of 18, when the average age 
was 35= Chu's first official post was as a registrar in T'ung-an, Fuk
ien, from 1151 to 1158. He apparently was considered a good Confucian 
official through his prodigous efforts to keep the records honest. Also 
during the 1150s he continued his intellectual development, noticeably 
a turning away from his early enthusiasm for Ch'an Buddhism to his 
lifelong commitment to Confucianism,
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Between II58 and 1179> Ghu Hsi did net accept any official 

appointments, although he did keep his career alive "by remaining in
volved in public affairs and his spurning of factional politics. In 
II63 he was received by the newly-ascended emperor, Hsiao-tsung, to whom 
he argued vigorously for a strong and militant policy against the estab
lishment of the Chin state. His words went unheeded. These years were 
also some of his most productive in thought and scholarship, carrying 
on voluminous correspondence with his friends and intellectual asso
ciates. In addition to his private letters, Ghu also found time to 
complete commentaries on many of the major classics, to compile a sequel 
to Ssu-ma Huang*s history, the Tzu-chih t'ung-chien, and to establish a 
teaching academy at the White Deer Grotto.

In 1182 Ghu accepted the post of the Intendant for Ever-Normal 
Granaries, Tea, and Salt in Chekiang, His services were noteworthy for 
his administration of famine relief and for dealing with a number of 
corrupt officials. The latter activity eventually led to a counter
attack and Ghu again withdrew from active political life. In 1188 Ghu 
was appointed to a position in the Ministry of War, but he declined the 
post. In 1189, when the new emperor, Huang-tsung, came to the throne,
Ghu Hsi was again drawn away from his studies and teaching and installed 
as prefect of Chang-chou County in Fukien Province.

When Huang-tsung* s son, Ning-tsung, ascended the throne in 1194, 
Ghu Hsi became a Lecturer-in-Waiting for the new emperor. But Ghu was 
quickly removed by the ambitious campaign of the notorious Han T'ou-chou. 
In order to further silence his opposition, Han continued to attack what 
he called "spurious learning" (wei-hsueh), singling out Ghu Hsi for
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especially vigorous denunciations, Ghu was still under a political 
cloud when he died on April 23, 1200„

Ghu Hsi's intellectual interests encompassed a wide range of 
subjects, but his primary intention was to establish an unshakeable 
moral foundation composed of the "true" elements in the Gonfucian system 
as a buttress against the "heterodox" ways of the times by means of 
reviving and.completing the great chain of orthodox transmission of 
the Way which, in Ghu1s eyes, had been lost after Mencius and only 
recently rediscovered by early Sung masters, especially by Ch*eng Yi. 
There is common agreement that, if nothing else,.Ghu Hsi was certainly 
the Great Synthesizer of China, consciously employing and adopting 
numerous early Gonfucian terms and ideas and integrating them, not 
always very consciously, with ingrained Taoist- notions and adaptable 
Buddhist concepts (concepts that were themselves influences from or 
results of stimula by indigenous Chinese beliefs^)» But synthesis need 
not mean lack of originality or creativity, for Ghu Hsi so perfected 
previous undeveloped ideas to new levels of understanding that they 
acquired completely new meaning and. assumed far greater significance.

However, in this study I discuss three areas of philosophy upon 
which Ghu Hsi left his indelible stamp, in addition to his completely 
synthesizing and thereby "completing" the ideological movement we now

6. For reliable discussions of the sinicization of Buddhism, 
see Kenneth Ch’en, Buddhism in China, and The Chinese Transformation of 
Buddhism; E. Zurcher, The Buddhist Conquest of China; and W. T. Chan, 
"Transformation of Buddhism in China." For interesting insights into 
Ch’an Buddhism in China, consult Hu Shih, "Chtan (Zen) Buddhism in 
China; its history and method," and the rejoinder by Daisetz Teitaro 
Suzuki, "Zens A Reply to Hu Shih."
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nknow as Neo-Confucianism. First, Chu firmly established the concept of 

li ("principle") and made it the underlying idea of his metaphysics, 
providing a basis from which he could carry out his second quest, that 
of advancing the moral character of Confucianism to compete on a cosmo
logical level with Buddhism and Taoism. Finally, in order to realize 
one's moral nature and make it accord with the universal Good, Chu Hsi, 
largely implicitly, made paramount the concept and the role of the mind. 
Just as the moral concepts were raised to a metaphysical level, so was 
the mind made the fundamental organizer of the universe,

The Outline of Chu Hsi's Philosophy
This paper focuses on the three main aspects of Chu Hsi's philos

ophy which act in symbiotic relationships with each others (l) the inter- . 
action of li and ch'i to bring about the physico-metaphysical dimension 
of the universe; (2) the raising of jen to a cosmic level with Tao to 
form the moral dimension of the universe; (3) making man's mind the cos
mic ruler to account for the psychological dimension of the universe. A 
brief word about each aspect will not be out of place here before going 
on to a more detailed account.

Physical and Metaphysical. While in the West there are differ
ent though overlapping views of how best to characterize metaphysics, in 
China these inquiries into existence, reality, or first principles are

. 7. Wing-rtsit Chan sees Chu Hsi as having "completed" Neo-Confu
cianism in four ways: (l) by determining the direction of Neo-Confucian
ism; (2) by clarifying the relation between li and ch'i; (3) through the 
development of the concept of t'ai-chi; and %?) by perfecting the concept 
of jen. See "Chu Hsi's Completion of Neo-Confucianism," 61-73-
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largely concentric. This is especially observable in the summation of

8man and the universe as exemplified by the concept of t'ai-chi which,
as the organizing principle of nature, sublates reason and reality into
a higher moral spirit.

On a different level, most observers of Ghu Hsi's philosophy
othink of his Concept of 11 as being strictly metaphysical and his

8, T'ai-chi,(commonly referred to as the Supreme .Ultimate al
though this translation is not unanimously accepted) is the primary 
source of all reality and the final cause which controls the alternating 
forces of Yin and Yang and through them the operations of the Five 
Agents (wu-hsjng). Specifically for Ghu Hsi, t'ai-chi is the sum total 
of all principles as well as Principle in its oneness, which means that 
there is only one T'ai-chi, yet each individual thing has t'ai-chi 
complete in it; that is, every thing is a complete system in itself. 
T'ai-chi is all things and is in all things. However, at times Ghu also 
.implies that t'ai-chi is not.itself something but is simply the name for 
all that there is.

9= Li, as principle, in one aspect, approaches the comprehen
siveness of t'ai-chi or Tao as a sort of universal truth or universal 
order. But in another sense, li is also the primary individualizing 
agent in specific things. Wing-tsit Chan's excellent account of "The 
Evolution of the Neo-Confucian Concept of Li as Principle" traces its 
development and emphasizes that both Mo-tzu and Ghuang-tzu had developed 
the concept to a higher level than did either Confucius or Mencius. 
Still, it was the Neo-Taoists (such as Wang Pi, 226-249) and the Bud
dhists (especially Tao-sheng, d. 434, and Fa-tsang, 643-712; and the 
Hua-yen and Gh'an schools) who carried it to its greatest extent as 
"principle."

According to Chan, the basic and earliest meaning of li was to 
put in order, the secondary notion of li as order or pattern developed 
from this, and eventually it culminated in the third extended meaning of 
principle, as used particularly by the Buddhists and Neo-Confucianists ' 
(128). it is interesting to note that Chan does not mention any asso- ■ 
ciation of li with polishing jade (chih-li) in this central development, 
which is the commonly accepted basic meaning of li. However, if one 
consults ahy authoritative source (in my case the Ghung-wen ta ts•u-tien 
and the Pal Kanwa jiten), even though the first meaning listed is that 
polishing jade, this meaning is that given by the Shuo-wen (Explanation 
of Words), a Han work of about 100 A.P. Furthermore, the Shuo-wen cites 
as its earliest sources the Chan-kuo ts'e and the Han Fei-tzu, both 
comparatively late works, at least in relation to the development of 
the basic meanings of Chinese words. On the other hand, an earlier in
stance is to be found in the Book of History ("Ghou-kuan," 3) in the
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concept of ch'l^ as physical« Hence, we have the two necessary spheres
of existence or being in neat little packages which, when they interact 
with each other universally and eternally, provide the universe as we 
know it. But this view fails to take into account the full range of 
Ghu's philosophical system. It is my purpose in this study to argue 
that 11 (constitutive principle) is both the transcendent patterning 
order of all things (and thus co-existent in'time with eh'l) and is a 
potential condition or force (in which sense it occurs logically prior 
to ch'l); and that ch'i (constitutive energy) is both the immanent 
materializable constituent of all things (wherein li adheres to form a

sense of "to correct or regulate" (glossed as cheng)„ But very possibly 
the earliest use of li is the one instance that it appears in the
Classic of Poetry (Ode 210) where it refers to the borders or boundary
lines marking off areas in a field. Here it appears in conjunction with 
chiang (boundary, border, frontier) and is explained as "to dive into 
lots" (fen-ti). Therefore, I suggest that it is only because of the 
inordinate influence of the Shuo-wen that li has come to be explained 
as originally being the veins in jade, whereas in fact it originally 
meant boundary lines in fields, although very possibly lines which ran 
naturally with the lie of the land rather than perfectly parallel and 
perpendicular man-made furrows or embankments. If this is the case,
then li as the veins or striations in uncut pieces of jade is actually
a derived meaning, taken from the patterns in fields or other topo
graphical terrain, rather than the basic meaning.

10. Ch*1 is opposed to li and implies both matter and energy. 
However, by itself (i.e., independent of li) ch'i is neither material 
nor an actual thing, and so, in effect, ch'i is entirely a logical 
concept or, for Ghu Hsi, a quasi-scientific concept. Generally speak
ing, ch'i itself is not matter, and Ghu Hsi was being quite unorthodox 
when he spoke of it as matter and described it as corporeal (which he 
does through chapter one of the Chu-tzu yu-lei), The important thing to 
remember is that ch'i is nothing, and is even indescribably, unless and 
until it is teamed up with li. For ch'i is the particularizing prin
ciple of the universe, as well as the concretion, expression, operation 
and exemplification of li. That is, if a thing is to exist, there must 
be the material and the energy by which it can exist. Ch'i, being the 
"material" of actualization, has the characteristic of existence but 
itself does not exist.



thing) and the realizable agent which actualizes the potential of li 
(and hence which must be logically posterior to li)„

It should be noted at the outset that the problem is not one 
only, or even primarily, of terminology. While semantics is always 
pertinent to philosophical speculation, the Ij/eh'i question is basi
cally a problem of ontological reasoning. Since li and oh'i are two of 
the most fundamental notions in Chu's philosophy, it is necessary to 
determine exactly what they mean and how they function, and this is 
much more than a linguistic conundrum.

.Moral and Ethical. Generally speaking, Ghu Hsi's moral philos
ophy is subsumed under two comprehensive ideas, Tap and jen, or even 
epitomized by .jen alone. Tao is the universal, objective, and largely 
unconscious standard according to which all men must adhere if they are 
to realize the highest possible ethical position, that is, to be a sage. 
It is similar in function to t'ai-chi and li as a pattern according to 
which things operate. Jen, on the other hand, is an integrative moral 
pattern of good and right to which all the other virtues are sub
ordinate, Jen.is both a universal moral good as well as one of the 
four fundamental innate virtues in every person. It functions both as 
a metaphysical principle of a higher order, and hence is akin to Tao, 
and as a specific principle of moral action, being one of the experi
ential moral attributes which becomes manifest as the sense of com
passion.

It is probably correct to assume that ethics and morals are at 
the very heart of Ghu Hsi's entire system of philosophy, although it 
is easy to exaggerate their importance at the expense of other areas of
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Chu's thinking. Human relations were always uppermost in Ghu HsiVs 
mind and we may summarize the thought of Ghu Hsi, as he himself be
lieved, as a kind of science of person-to-person, epitomized by the 
idea of .jen. But .jen (and human relations) can be perfectly and fully 
revealed only when "the mind through strenuous efforts of self-cultiva
tion is completely purified, This emphasis on the mind then leads 
to the psychological dimension of Chu's philosophy,.

Psycholpgical. . Ghu Hsi *-e"l'mindT is passive in. that it is
the seat of the innate categories endowed by Heaven; it is active in

12.that the mind is the controller (chu-tsai) of man's intellectual 
faculties, although "mental" faculties may be a more appropriate term 
since "intellectual" presupposes powers of the mind, such as knowing and 
analyzing, which are not always considered so important, in China as they 
are in the West. Nevertheless, Ghu Hsi did, more than mOst thinkers,

11. See Wei-ming Tu, "The Neo-Oonfucian Concept of Man," 84,
Tu points out that the Great Learning explicitly remarks that self- 
cultivation is the root of being human, and uses this to underscore his 
contention that the "perfecting self rather than the corresponding 
society is really the focus of attention" of the true Confucian (79)-
1 understand this to mean that psychology enjoys a great position in Neo* 
Confucianism than does ethics. It certainly does in the case of Ghu Hsi 
as I hope to show in this paper. We may also note that the term "psy
chology" itself may not be precisely correct since this is really the 
Study of mind and behavior, and behavior was not central to Ghu Hsi's 
philosophy. Indeed, it was not pertinent to any age or school of Chi
nese philosophy unless we consider behavior strictly as a moral action.

12, The idea of Chu-tsai which I translate as "ruler" implies 
some sense of controlling or directing or governing. In fact, all of 
these words might just as well be Used, as could "lord" which Metzger 
employs, although its verbal form is confusing. However, since rule is 
not quite so active as are the other words, being closer to the sense of 
prescribing a way of conduct rather than actually controlling through 
power or authority, i.e., closer in spirit to wu-wei ("non-action"), I 
have decided to use it.
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underscore the activity of conscious ratiocination, not only in his 
discussion of the "investigation of things and the extension of knowl
edge ," hut also in his epistemology concerning the interaction between 
the mind and principle and the resulting conceptualization of the mind's 
innate principles as objects of knowledge. Thus, this study will show 
that a major feature of Ghu Hsi's philosophical system greatly empha-

13sized the mind and its implicit paramountcy, J
Still, the concept of mind can best be understood only when it 

is considered in relation to other notions brought forward by Ghu to 
help in explaining if. Nature (hsing)^ and feelings (ch'ing) are the 
two aspects of the mind which serve as reflection and extension of our 
innate endowment (mjng) ^  from heaven (t' jen) Nature is the

13„ To argue that the mind in the philosophy of Ghu Hsi is para
mount in no obviates the centrality of ethics. Even though the mind is a 
dominant entity, its purpose is to know and seek the height of moral per
fection. But as Ghu himself says, "Only mind is absolute" (sec. 1,28 of 
the translation; hereafter cited as, e.g., 1.28),

14. I retain the commonly accepted translation of hsing as 
"nature" with the slight distinction that I may also translate it as 
"human nature" when it clearly pertains to mankind. Thus, "nature" and 
"human nature" are interchangeable translations of hsing.

15. "Decree" is the most common translation of ming, but be
cause of its slightly religious connotations (reminiscent of command
ment) I have decided to use the more balanced, and hopefully more favor
able term, "endowment." Ming, in the philosophy of Ghu Hsi, is that 
which heaven imparts to or instills in something. To this extent it 
determines, i.e., decrees, what that thing is to be and the way it is
to be. But when heaven imparts some characteristic, we adhere to that 
Characteristic in the sense that this is the natural and logical way it 
should be. Decree, on the other hand, which is closer in meaning to 
dictate or prescription, carries the idea of a pronouncement by some 
absolute authority which in many eases may go against the grain of our 
reasoning or natural makeup, and this is clearly not commensurate with 
the notion of ming. . This is also why I choose not to follow Cheng 
Chung-ying’s suggestion of "determined" (review of Wing-tsit Chan's 
translation of Reflections on Things at Hand, 124), What is closer in
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reflection in man of the universal goodness "before it becomes clouded 
by the ch'j of his materialization at birth. Feelings are the expres
sion of the mind once the mind is stimulated or roused. Concentration 
(ching) is another important facet of Chu's psychology which enables one 
to cope with evil should it arise. Consciousness is the self-awareness 
of the mind and that which allows us to have knowledge. All of these 
concepts will be dealt with at length.

The Hsu chjn-ssu In :
Before turning to a detailed study of Chu Hsi’s philosophy, it is 

appropriate to discuss his writings, particularly the Hsu chjn-ssu lu 
(Sequel to the Reflections on Things at Hand), a partial translation Of 
Which I have included in this dissertation, and to point out a common 
misunderstanding about the famous anthology, the Chin-ssu lu.

The Chin-ssu lu is generally regarded as the definitive state
ment of the formative thinkers in the nascent stages of Neo-Confucianism, 
and is universally considered both germane to and an impetus for sub
sequent Confucian ideology, either as an ideal to be emulated, or as a

meaning to ming is the idea of furnishing Or providing with, with the 
added meaning of enhancing or enriching the thing endowed ("endow"
originally meant to provide with a dowry). This is much closer in spirit
to ming.

16, I generally translate fien as "heaven," following the prac
tice of most commentators.. Occasionally, when it is appropriate I trans
late the term as "nature," especially when it appears in conjunction 
with li (principle) as in t*ien-li, "principle of nature." However, I 
always retain the word "heaven" when it is used together with "endowment" 
(ming), or with "earth" (ti), ("Heaven and earth" are often synonymous 
with "nature" or the universe.
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fault to "be opposed and rectified. It is also commonly assued that the 
Chjn-ssu lu is a product of the great Neo-Confucian philosopher, Ghu 
Hsi, and that once one masters its contents he will he a Master of Ghu 
Hsi Thought, a view that is, if not wrong, certainly misleading.

The Ghln-s.su lu is not at all a work by Ghu Hsi, if "by" means 
his actual composition. Ghu Hsi, with the in some cases considerable 
assistance of Lu Tsu-ch'ien, was simply the compiler. That is, not one 
word of or by Ghu Hsi will be found in the text, either in the form of 
essay or commentary, Ghu wrote only a short preface of some 240 charac
ters to explain that the Ghin-ssu lu was compiled to help the beginner 
tackle the huge corpus of writings of Chang Tsai (1020-1077,Chou
Tun-yi (1017-1073),18 Oh*eng Hao (1032-1085)»19 and Ch'eng Yi (1033- 

20HOT), by providing him with the essentials of their works. In short,

17. Chang Tsai (Chang Heng-chu), ‘the uncle of the Ch'eng 
brothers, is the most famous in Neo-Confucianism in his differing from 
other philosophers by positing the theory that ch'i is the basic ele
ment of the universe, Man's nature is basically good but an imbalance 
of ch'i gives rise to evil, Chang's most well-known work, "The Western 
Inscription" (Hsi-ming), advocates universal love for all mankind and 
filial piety to one's parents. His argument that Heaven and Earth are 
one's parents extends the Gonfucian ethical system to include the entire 
universe. This short work is generally regarded as the most important 
Neo-Gonfucian statement of the doctrine of humanheartedness (jen).

18. Chou Tun-yi (Chou Lien-hsi) is known primarily for his tak
ing the term t'ai-ohi from the Classic of Change and making it the first 
principle from which all existence derives. By utilizing'this aspect of 
Tadist cosmology to conceive of the universe as proceeding from the wu- 
chi to the t'ai-chi and embracing Yin and Yang and the Five Agents, all 
of which interact to produce the entire phenomenal world, Chou developed 
a Gonfucian metaphysics easily the equal of the heretofore dominant 
Buddhist and Taoist metaphysics.

19. Ch'eng Hao (Ch'eng Ming-tao) is often overshadowed by his 
younger brother, Ch'eng Yi, perhaps because the Ch'eng-Ghu line of Neo- 
Confucianism does not include as many of his ideas. The recent over
emphasis of the division between the "rationalist" and "idealist" wings
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It was much like modern anthologies and readers used for contemporary 
undergraduate studies in modern universities. Lu Tsu-ch'ien (113?-

pi1181) wrote a slightly shorter preface on the same topic.
Although we can find occasional comments about the Chin-ssu lu 

interspersed throughout Gfau Hsi's own writings, they are primarily dis
cussions of his own philosophy and only incidentally related to the 
Chin-ssu lu. The real link between Chu Hsi's own thinking and the

of Neo-Confucianism has served to exaggerate the differences between 
Oh'eng Hao and his brother. Nevertheless, differences do remain. They 
both conceived of constitutive principle, as the fundamental law of 
existence, but Gh'eng Hao particularly stressed the principle of nature 
(t'ien-li), which he conceived as something similar to Kant's categori
cal imperative. He was in basic agreement with Chang Tsai in empha
sizing the creativity of humanheartedness (jen), and the lack of any 
distinction between Heaven, Earth, and man, which is really a great 
unity,

20, ' Although Ch'eng Yi (Ch'eng Yi-ch'uan) and his brother,
Ch'eng Hao, agreed on most philosophical points, especially on the pri
macy of constitutive principle as the basic force, universal law, and 
underlying truth governing all existence, they did differ about how one 
discovers or understands it, Ch'eng Yi advocated consciously and ra
tionally investigating all the myriad things in the universe in which 
the constitutive principle inheres, Ch'eng Yi was also more emphatic 
in exploring inductive, deductive., and historical methods of inquiry, 
in contrast to Ch'eng Hao's introspective-meditative approach,

21. Lu Tsu-ch’ien obtained the chin-shih degree in 1163 and 
became a professor at the National University. Later, Lu became an 
examiner of civil service personnel, director of the Imperial Library, 
and a compiler in the Bureau of National History. Lu was more versed in 
history, while Chu Hsi was the expert in philosophy. Though he and Chu 
jointly compiled the Chin-ssu lu, Lxi was not a slavish imitator of Chu's 
views. In fact, Lu headed the East Chekiang school which was a compro
mise between the "rationalism" of Chu Hsi and the "idealism" of Lu 
Hsiang-shan. While Lu Hsiang-shan taught the investigation of mind
and Chu Hsi taught investigation of principle, Lu Tsu-ch'ien emphasized 
practical results and the concrete application of Confucian thought to 
social, economic, and political affairs, In many respects Lu was a 
greater rival to Chu Hsi than was Lu Hsiang-shan. • See Wing-tsit Chan, 
Reflections on Things at Hand, xxxix-xl.
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Chin-ssu lu are found, in the format and selections of that -works (l) 
the 14 separate divisions which Ghu and Lu made were determined "by 
their mutual consideration of important categories of ideas (although 
one must always consider that the material they were working with was 
also a determining factor)j and (2) the selections within those cate
gories reflect the prejudices of the two compilers. But these two 
aspects should not mislead us into thinking that reading the Chin-ssu 
lu is a substitute for or the same as reading Ghu's own works, the 
Ghu-tzu yu-lei (Classified Conversations of Master Ghu) or the Chu-tzu 
wen-chi (Collected Writings of Master Ghu), or that useful compendium, 
the Chu-tzu ch'uan-shu (Complete Works of Master Ghu).

For some reason, probably due in large part to the preeminent 
position that Ghu has held in Chinese, as well as in Korean and Japa
nese intellectual history, the Chin-ssu lu has come to be equated with 
the thought of Chu Hsi himself, a view that is only partly correct, and 
certainly exaggerated. Bather than give us any knowledge or insight 
Concerning Chu himself, the Chin-ssu lu is simply a summary with which 
to view early Sung Confucian thought, and there are other works far more 
germane to an understanding of Chu's own thinking.

For instance, there has historically been available a large 
number of collections of Chu's own teachings and writings which emphasize

Opvarious aspects or dimensions of his system of ideas. Without doubt 
it is to these, or directly to the works from which they are selected,

22. Cf, the partial list by Wing-tsit Chan, "The Hsing-li 
ching-i and the Ch'eng-Chu School of the Seventeenth Century," 570.
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that one must turn to in any serious study of Ghu Hsi. Which of these 
anthologies one should consider is purely an academic question. The 
only real difference is their arrangement of material, some following 
the outline of the Chu-tzu yu-lei, others the Chin-ssu lu, and still 
others the predilections of their compilers.

1 have chosen to translate Chang Po-hsing’s (1651-1725)^ com
pilation, the Hsu chin-ssu lu (preface dated 1710 by Chang), because it 
draws from both the Chu-tzu yu^lej and the Chu-tzu wen-chi, which to
gether comprise virtually all of Ghu Hsi's essays, conversations, 
letters, poems, reports, and eulogies, and because it enjoys the 
authority of assured orthodoxy since Chang Po-hsing is recognized by 
most scholars as a reliable and a representative guide to Chu Hsi's 
ideas. Therefore, I suggest that the Hsu chin-ssu lu is far more im
portant and useful and insightful to an understanding of Chu Hsi's 
philosophy than is the Chin-ssu lu. And I believe that it deserves a 
place of recognition as one of the indispensable works of the philosophy
of Chu Hsi, of the Neo^Confucianism of the Sung dynasty, and of the

\

entire intellectual tradition of the Chinese empire.

23. Chang Poetising was born on January 15, 1651, received his 
chin-shih degree in 1685, and by 1707 had become Governor of Fukien, 
and. in 1710. Governor of Kiangsu. Chang once wrote a famous memorial 
against the Roman Catholic church, pointing out that Christianity 
wrongly teaches men to forsake their parents, forbids the worship of 
ancestors, and is opposed to established Chinese customs. He proposed 
to allow the missionaries to practice in the capital but that a.11 
chapels be closed. Chang was quite active in his political posts and 
he was generally successful. When unfavorable reports concerning Chang 
reached the emperor, the monarch discredited them, upholding Chang's 
reputation for honesty. In 1715 great demonstrations of popular affec
tion rose in support of him. Chang died on February 28, 1725. He was 
canonized and his name was placed in the Confucian temple.
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The Hsu chin-ssu lu itself is a compilation of some 640 en

tries arranged under 14 headings? taken from the corpus of Chu's say
ings and •writings, with the first two sections on the metaphysical 
foundation of Ghu's philosophical system (tao-t'i) and the importance 
of learning (lun-hsiieh) comprising approximately one-fourt of the entire 
collection. The 14 sections are identical in title and organization to 
those in Chu Hsi's own compilation of the earlier Chin-ssu lu. In 
addition to the two sections mentioned above, they include Chu's views 
on (3) the extension of knowledge (chih-chih), (4) self-cultivation 
(ts'un-yang), (5) self-control (k’o-chih), (6) regulating one's house
hold (chia-tao), (?) one's attitude toward holding an official position 
(ch'u-ch'u), (8) governing the state (chih-t'i), (9) systems and insti
tutions (chih-fa), (10) handling affairs (cheng-shih), (ll) methods of 
teaching (chiao-hsiieh), (12) warnings about improper attitudes and de
fects of the mind (chieh-ching), (13) distinguishing heretical doctrines 
(pien-pieh), and (14) a general discussion of sages and worthies (tsung- 
lun sheng-hsien). Each entry is preceded by Chang's own "Chu-tzu yueh" 
(Master Chu says, or said), since many of the entries are extracted 
from the middle of paragraphs or even sentences, I have tried to com
ment in such cases to aid the reader in gaining a better perspective of 
Chu's meaning. The first five of the 14 sections of the original are 
included in this translation.

24, I use the edition by the World Book Company (Shih-chieh 
shu-chu) in Taipei, copyright 1974, 263 pages, Chang Po-hsing comments 
on each entry and writes a brief introduction to each section.



.CHAPTER 2

>- THE PHILOSOPHY OF CHU HSI

This chapter is devoted to a more detailed account of some 
aspects of Chu Hsi's philosophy. It is my intention to raise and dis
cuss points of Chu's thinking that have either "been hitherto ignored or 
underemphasized,

The Metaphysical Dimension of Chu Hsi's Philosophy

The Cosmological Aspect
In their endeavor to provide a rational explanation of the world 

speculative metaphysicians have always tended to reduce the many to the 
one. Insofar as this explanation is an explanation in terms of causality, 
to say that they have tended towards the reduction of multiplicity to 
unity is to say that they have sought to explain the existence and nature 
of all things in terms of one ultimate causal factor. For Chu Hsi the 
ultimate causal factor was t'ai-chi (the Great Ultimate).

To Chu Hsi t'ai-chi is just another name for the organizing 
principle of all things (CTYL, l/2) and, as such, is the highest excel
lence of principle, a kind of "super 11," the ultimate of all there is. 
Thus, t9ai-chi is not really "something," but is rather the name for or 
description of the qualitative state of universal principle. Still, 
t'ai-chi is both a tangible reality (hence, perceptible), as well as an 
abstract idea in the mind. From the viewpoint of manifest phenomena 
t'ai-chi is in everything, and from the viewpoint of invisible noumena

25
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t'al̂ -chi is the completion of all principles and the materialization of 
their content. These are, incidentally, the metaphysical grounds (in 
contrast to the ethical grounds) on which Ghu opposed the Buddhists 
(cf. Fan Shou-k’ang, 78).

T'air-chi is more important in terms of its function, in what it 
does than in what it is. First of all, when Ghu Hsi says that "nothing 
is prior to it" (CTYL, l/l) we can infer that t'ai-chi is something 
like the prime creative agent of the universe. T'ai-chi not only moves 
of and hy itself "but in its movement it generates the movement of the 
productive forces of Yin and Yang^ and, eventually, the creation of all 
things. "The myriad things, the four time periods, the five elements 
all derive from t'ai-chi" (CTOS, 106_$/lh). Nevertheless, t'al-chi is 
not equal to anything else; it is unique and absolute (CTOS, 1068/2a), 
undifferentiated and eternal (1,1, 1.75)•

Not only is t'ai-chi the creator/generator of finite things but 
it is also responsible for space and time. In regard to space Ghu is 
somewhat vague, saying that it is a concept that stems from long ago, 
and that the rhythmic motion of the universe (probably a reference to 
the wave-like motion of Yin and Yang, 1.10) insures its vastness (CTCS, 
1067/Jb). Ghu no doubt realizes that space is a necessary presupposition

25. Yin and Yang are the only terms, with the exception of Tao,
I have left untranslated. They (or "it" since Yin and Yang are more 
properly thought of as Yin/Yang, forever inseparable) are probably the 
one concept that is purely Chinese in outlook, having no Western philo- ' 
sophical counterpart. The best that we may come up with is something 
like the Two Forces of the universe. But because Yin/Yang is now so 
commonly accepted, and because this is one term which Ghu Hsi altered 
only slightly, it seems best to let the Chinese stand and leave it 
transliterated.



if there are to "be finite things and recognizes that motion implies 
time. Fortunately, he is more specific about the concept of time. In 
the process of creation t'ai^chi makes periodic stops and starts after 
producing things and in unifying these short stops or gaps of time we 
get the notion of starting and stopping (CTGS, 1068/lb). In other words, 
the movement and rest phases of Yin and Yang combine and connect together 
into a continuum of time. Thus, the creation of finite objects assumes 
a magnitude of extension and this presupposes the concept of space, and 
the movement of this creative process over temporal moments accounts for 
the concept of time. But because t'ai-chi is unique and absolute, t'ai- 
chi itself transcends space and time; it cannot be calculated temporally 
and it has no extension and so cannot be measured spatially.

There are two reasons why Ghu adopted the idea of t'ai-chi. One 
was, as we have seen, to account for the origin of all things. Any 
metaphysical system must account for how everything came to be as it is 
and why it is before other less speculative issues can be addressed.
That is, any metaphysical system requires an ontological foundation. 
Therefore, t*ai-chi is the Eeo-Gonfucian account of this origin; it 
functions as the ontological foundation. Secondly, t'ai-chi provides a 
logical explanation for the relationship between the multiplicity of the 
finite things in the universe and the one reason or cause for them.
Ghu made a great deal of such ideas as "principle (in the sense of t'ai- 
chi) is one but its manifestations are many," developed first by Ch'eng 
Yi, Ghou Tun-yi also talked about "the many-are one and the one is 
differentiated into the many" (Chan, Source Book, 474), By explaining 
that the application of the One absolute principle is manifold and that
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t'al-chi is the ultimate of principle, and since everything has prin
ciple in it, it holds that everything has t'ai-chi in it. In this way 
Ghu Hsi sought to provide a logical explanation between the one and the 
many, or to use different'terms, t'ai-chi was the logical concept ac
counting for the reduction of multiplicity to unity.

Why did Ghu Hsi, following the lead of Chou Tun-yi, accept the 
concept of wu-chi, the "Hon-Ultimate," if t'ai-chi is unique and abso
lute? First, wu-chi is not to be taken as a complement of t* ai-chi in 
the same way that li and ch'i or Yin and.Yang, for instance, are comple
mentary pairs. Wu-chi is t'ai-chi: wu-chi is simply meant to describe 
the formless, abstract, intangible condition of the concept of t'ai-chi. 
T'ai-chi generates the movement of Yin and Yang, and the resulting motion 
is what we as humans perceive. That is, Yin and Yang, or more precisely, 
the effects of their motion,, is experiential and "immanent in experi
ence" (hsing-erh-hsia). While the two phases of this motion, i.e., 
movement and rest, are not t'ai-chi itself, first Chou Tun-yi and later 
Ghu Hsi felt it necessary to posit the notion of wu-chi as a way of 
speaking about the state of what is not experiential, i.e., "transcendent 
of experience" (hsing-erh-shan^) (OTGS P yk/lb-Za,) „

26, Because hsing-erh-shang and hsing-erh-hsia are so important 
to Neo-Confucian thinking, and especially to the philosophy of Ghu Hsi, 
it seems appropriate here to discuss them in more detail, for they ap
pear often in the translation.

"Above and below shapes" (hsing-erh-shang hsia) refer to the 
two correlative aspects of the universe and all things in it, of which 
there is a long on-going discussion as to just what is implied. The 
terms first appear in the Classic of Change ("Hsi-ts'u," pt. 1, ch. 12): 
"Hence, what is above shapes is called Tao, what is below shapes is 
called instrument fch'iI," In other words, in the Han dynasty, when it 
is most probable that this section of the Classic of Change was put to
gether, the terms referred to the immaterial guiding force in nature
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Because Chou Tun-yi originally believed that people would at

tempt to understand t'ai-chi itself as some actual perceptible thing, he 
adopted the idea of wu-chi. 'When he did this it was clear that these

(Tao), and to those definite things which imply some sort of material 
function. But in the next thousand or so years did the Neo-Confucians, 
who consciously and purposely picked up the terms from their source in 
the Classic of Change, advance or develop the notions in any way? To 
think that they did hot certainly is less than congratulatory, and not 
very likely.

Needham believes that we must give up all the old arguments 
about "form and matter" (or metaphysical and physical), and instead 
"speak only of Energy and Organisation" (479)• Certainly, form and 
matter are clearly unsatisfactory, and this view fits in fine with 
Needham’s desire to see the Neo-Confucians as proto-Whiteheadian or
ganic physicists. But they, and Ghu Hsi, were only physical philos
ophers incidentally, if that. If any uniform in our modern Western 
scientific wardrobe fits, it is that of psychology or, more precisely, 
physico-ethical psychology. The Neo-Confucians, just as the Chinese 
thinkers millenia before them, sought to understand and to justify 
man’s goodness as a reflection of, and in relation to the universe of 
Nature. No doubt the Sung "rationalists" saw much more in nature than 
did their predecessors. But to think of them as thorough-going physi
cists and to equate the two correlative, and largely moral, aspects of 
nature with energy and organisation, seems to be going a bit far. For 
not only must we take into account the material things in the universe 
along with those areas of force/energy (such as electrical impulses, 
and sound, light, and radio waves), which Needham has done, but also 
that realm of man’s mental and psychological makeup (such as ideas, 
personality, intelligence and intentions), which he has ignored.

What I believe Ghu Hsi was doing, with a good deal of precedent, 
was establishing man as the center of the universe in explaining the 
nature of all things. First of all, it seems clear, from many state
ments by Ghu himself, that what is above and below "shapes" is the same 
as li and ch'i. If we can accept this then we must account for what 11 
and ch'i are as well as how they can be identified with above and below 
shapes. If we start from some arbitrary dividing line in which to move 
out in different directions (above and below), we might begin with 
"shape" (hsing), or as it sometimes connotes, "appearance." Everything 
then has its own unique form, appearance, shape, style. As for "above" 
and "below" I believe that these two terms are not important in and of 
themselves. In other words, any two contrasting words could have been 
used to convey the same idea, such as left/right, top/bottom, high/low, 
back/front, inside/outside, etc. Even in the "Western Inscription," 
Chang Tsai uses the terms "father/mother" to indicate "ch'ien/k’un," or 
the universe. The point is that shang/hsia merely denote the two as
pects of anything, the correlative and corresponding features taken 
together symbolically to indicate all that there is, not forgetting to
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concepts of t’ai-chi and wu-chi of themselves did not apply to the phe-

27nomenal world must adhere to the law of cause and effect ' (otherwise 
the whole idea of t’ai-chi would "be invalid) everything must he imhued 
with the cause of completion. And so "by adding the notion of wu-chi, 
Chou (and Chu) prevented people from searching after some will-o-the- 
wisp t’ai-chi in the world of phenomena (CTYL, $4/lh-2a),

include psychological and spiritual phenomena. Furthermore, I suggest 
that Chu Hsi is interpreting man as the center of nature and that 
"above" and "below" are what man (consciously) can or cannot perceive, 
or better, experience, "We can argue that it is man which has the form 
from where we begin. And what is above or beyond this form, in terms 
of man himself, is not possible for man to experience —  to understand, 
perhaps, through intuition or through the application of innate cate
gories in attaining a priori knowledge, but not perceive through the 
senses. In this, we may consider what is above shapes, to be tran
scendent and inexperiential. And what is below shapes, by contrast, is 
that which is immanent and experiential, Finally, the mind operates at 
the junction or cosmic intersection of these two planes, the tran
scendent and the immanent,

27= Introducing the concepts of cause and effect to the realm 
of Chinese presupposes that the Chinese thinkers in fact assumed the 
necessary relation between them, a presupposition that may or may not be 
valid, Joseph Wu points out that "the dominant factor in the concept of 
causality is the instinctive belief in necessity. Such an instinc
tive belief was clearly evidence [in] the concept of fate in Greek 
tragedy" ("Causality5 Confucianism and Pragmatism," 13), Not only is 
China devoid of the genre of tragedy (though of course the idea of fate 
is rich in Chinese lore) but, as we all know, David Hume was the first 
of a long line of Western philosophers to question the validity of the 
concept of causality. And Carl Jung emphasized this by noting that 
"the Chinese mind ,,. seems to be exclusively preoccupied with the 
chance aspect of events ,., The manner in which the I Chjng tends to 
look upon reality seems to disfavor our [Western] eausalistic proce
dures" (Introduction to Hellmut Wilhelm, trans,, The I Chlng or Book of 
Changes, xxii-xxiii). This is not the place to pursue this problem. 
However, for excellent discussions concerning causality in Chinese 
thinking, see especially, the article by Wu, and Antonio Cua, "Prac
tical Causation and Confucian Ethics,"



The Ontological Aspect
Li; the Constitutive Principle. If there is any universal belief 

which transcends cultural and economic influences it is the assumption 
that what is exists. The occasional counterarguments to this assumption,. 
highly specialized and fit only for particular instances, do not invali
date the argument that for the average person common sense says that 
what is perceived is "something," whether or not it is tangible or cor
poreal . But when we become conscious of it, consciously aware of it, 
and realize that there is something which caused this awareness, we 
cannot but conclude that there is something besides us, and our con
sciousness of it forms a kind of unified duality with outselves.

We may imagine that when Ghu Hsi studied some object, as he must 
have done a great deal, and mused over its constitution and configura
tion, he no doubt reflected that some things are similar (two lady bugs) 
while others are totally different (e.g., ants and bees, or tigers and 
hawks). It is not hard to surmise that he came to form the notion of 
some reason why there were these similarities and differences (CTCS,
42/26a)» Even among humans, he may very well have wondered why so many 
are different even at birth. There had to be some inherent patterning 
system, certainly objective, that determined what each and every thing 
was and how it functioned (CTCS, 42/2?a-28b). For a thing is not a 
thing unless it functions or has a function, although "function" does 
not necessarily imply movement. We may think more of function as a 
thing's "reason for being," its "raison d’etre." Function, that is, 
becomes essence.
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We may also well imagine that at some point when Ghu Hsi sud

denly, albeit after much painstaking observation and cogitation, real
ized that a thing and its function are nothing other than the configura
tion which we perceive and he sought to pronounce this revelation and 
give it more concrete acceptance. What is the "thusness" of a thing?
How do we call Or describe the universality which determines all that 
there is?

The idea of principle (li) had already been philosophically 
accepted in China for some time. Still, Ghu Hsi was a most thorough 
and demanding thinker and it is reasonable to conjecture that his mind 
at some point, with the help of precedence, conjured up a broad field, 
much like the ones Ghu had. no doubt often played in as a youngster, with 
its rows and furrows and boundaries crisscrossing in perfectly symmet
rical patterns. And since these patterned formations had already been 
extended by former thinkers to include the more abstract notions of the 
order and arrangement of things (closing a blind eye for a moment to 
the fact that his arch ideological enemy, the Buddhists, had been in
strumental in this extension), Ghu may have, somewhat hesitantly at 
first, accepted this same li of the field boundaries as the best, if not 
the perfect way of describing the uniqueness Inherent in everything in 
the universe, as well as the complete universe itself. So li came to 
be the organizing factor of things, a blend of the fundamental property 
of principle and the comprehensiveness of the idea of what constitutes 
a thing.

Li as a Transcendent Pattern, One of Ghu Hsi's most important 
explicit contributions to Chinese philosophy was his developing and



raising to an unprecedented position the concept of li, a concept which 
by nearly universal agreement among Sinologists in some way indicates 
"principleo" From here on, however, there is much variation in under
standing precisely what sort of principle is intended. Part of the 
problem stems from the great range of functions Chu Hsi and other 
thinkers ascribed to li. Nevertheless, as Wing-tsit Chan has so ad
mirably traced in his account of the evolution of this concept, the 
development of li reaches its climax with Chu Hsi and everything there
after is simply a variation of this theme ("The Evolution of the Neo- 
Confucian Concept of Li as Principle," 142), Its importance univer
sally accepted, what exactly is li?

Li is, first and foremost, the pattern of something. In this 
sense, li seems to be like a blueprint, a schematic which lays out not 
only what the internal Configuration is but which also determines how a 
thing functions or operates (1.57)» Certainly the world is a world of 
patterns. The things of the physical universe, in order to be what 
they are, all participate in 11 (Stanislaus Sun, 163). Everything has 
its own li so that it is what it is and belongs to a certain class, or 
category (kuei) of being. "There is nothing under heaven which does not 
have li" ("Ta-hsueh chang-chu" in Ssu-shu chi-chu,- 3)• Thus, each and 
every thing has its own particular 11 which is actually its nature or 
essence or quality or constitution.

Therefore, li is the "principle" of things, in the concrete 
sense of a principle which can be experienced, as well as the abstract 
principle in a "world" which is transcendental but which can still be 
fully known, though it may be closer to intuition and insight rather



than conscious ratiocination. Time, space, existence, and nonexistence 
do not pertain to this transcendental realm of li. All things that 
exist partake of it; everything, whether it is living or non-living, 
natural or artificial, has li, In fact, the necessity of li is so 
strong that we can infallibly deduce that where there is something 
there is a li of it and for it.

Li as Potential. Being the determining factor, li then is also 
prior to everything. It is not, as Ghu Hsi explicitly remarks, "first" 
in the temporal or the actual sense, hut that it is logically ante
cedent to all things, prior in the logical order, he is forced to 
admit (CTYL, 1/4). Furthermore, li possesses no "being or nature itself; 
in fact, it cannot really he said to he "Something." But it does have 
the capability of effecting being to something else, and in this way we 
can say that it has potentiality. Li is the potential organizing pat
tern of all things, events, and ideas, of life itself (1.62).

Strictly speaking, it is not valid to say that li itself is 
potential for the reason that we normally speak of something as being 
potential in that it does not now manifest or evince any sign of exis
tence or activity, hut that it has the capacity of doing so at some 
later time. By emphasizing the word "now" we are forced to speak of li 
in a temporal sense. But li transcends both space and time and so we 
cannot correctly speak of li in terms of "now" or "later" or "before 
and after." However, because we are bound by time, because we as
human beings are limited by and necessarily exist in time and are sub
ject to its limitations, in order to speak about li at all we are forced
to cloak it in an intellectual mantle bound within time. Therefore, it
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is more correct to speak of li as the potential state of ch'i before 
(in the logical sense), ch'i is actualized. The potential force is 
actually t' ai-chi and this affords the idea of li in becoming an empir
ical ch'i, .

The Problem of Our Knowledge of li-, - Ghu clearly asserts that 
for everything, there must first be a li (1,66-1,67) and then there can 
be the thing to -which it accords in its makeup and function. Thus, the
li of a ship is that it floats on -water, and the li of a cart is that
it moves on land, Li, then, is teleologies!, Without the 11 there can
be no thing, no ch'i. But this opens up an obvious dilemma, for li is
imperceptible and inexperiential, we can know li only by deducing it 
from observing (its) ch'i. But how do we really know li until we com
pletely know ch'i? In order to assert, that there is a certain li of 
something and that it operates in some particular fashion, we must 
first understand its ch'i manifestation or actualization. Suppose 
though that this manifestation and/or its function, or at least our 
understanding of it, changes. For instance, the cart may actually be 
able to float on water and to function just as well there as it does on 
land, just as well as does the boat which supposedly has a different li. 
Since the li of a thing does not change in relation to its ch.1' j, then 
we can only conclude that we were mistaken in the first instance.

However, such a conclusion leads us inevitably into the quag
mire of Cartesian doubt, for if we were mistaken in the first place, we 
can never be completely certain that we will not be mistaken again. The 
logical outcome is that we can always be mistaken, and thus it will be 
impossible for us to be perfectly correct all the time about our



36
■understanding of a thing and its lij or if we are we can never "be cer
tain that we are. And if this is the case we can never he certain of 
li. How, then, can we ever he sure of our belief that there are li?
Just as we may always he in error about the makeup of the function of 
some ch'i, so we may also he in error about their li, and so we may be 
in error about the whole concept of li.

How do we know that there are any li at all? Only because we 
can perceive their ch'i manifestations. But, and this is Chu Hsi's 
greatest single flaw in his entire synthetic philosophy, how do we 
account for error? If we can be wrong about one thing, and there is no 
doubt that we can and occasionally are, then we can be wrong about any
thing. Our error stems basically from some cloudiness in our ch'i, the 
same reason that there is bad and evil in the world. But since this is 
the very manifestation of li, then our knowledge of li is always uncer
tain, Thus, the notion of ch'i takes on the role of Descartes' "evil 
demon"s how can we ever know that we are hot being tricked in absolutely 
everything that we think? That is, how can we ever be certain that our 
understanding of ch'i is correct? Perhaps any ch'i, all ch'i, is al- . 
ways cloudy, perhaps not. But how do we know?

Descartes extricated himself from the quagmire by standing on a 
firm bed of an indubitable thoughts the fact that he was thinking at 
all, even though all his other thoughts may have been fallible, was 
completely certain. And from this one certain and infallible fact, 
Descartes built his entire epistemological edifice.

But Chu Hsi was not open to such a theory of knowledge. The 
most rock-solid assumption or presupposition in Chu's philosophy is li
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(as Tao or t'ien, Heaven)„ In his eyes there could he no question that 
such things, or ideas, existed, and that they were as he believed them 
to he. In this, Ghu was very close to the "common sense" philosophy of 
G. E. Moore, who believed that the "good" is directly apprehensible, 
and Moore became known as an "ethical intuitionist," a monicker that 
might very well fit Ghu Hsi, The point to be made here is that both 
philosophers said that there is Good (or the goodness of 11) because I 
can use my own common sense to see that this is so and no amount of 
speculation is going to change that. In this sense, they were just as 
unshakeable as the clergyman who will not be denied in his belief about 
God,

The Subjective/Objective Problem of Li as a Moral Principle. 
According to Fung. Yu-lan, 11 does not exist (ts'un-tsai) but rather 
subsists (ch'ien-ts'un) (The History of Chinese Philosophy, 2:525)- 
Now, subsist indicates a purely mental conception and implies only 
logical validity or the character of being true or logically conceiv
able. We are thus faced with the condition that li is subjective and 
not objective, that li does not objectively inhere in things, a view 
which is in direct contradiction to what Ghu tries to argue. "If there 
is no ch'j there will be no place for 11 to hang ,.. If ch'i does not 
come together and form things then li cannot append to anything" (CTYL, 
l/4), But Ghu also makes the interesting statement: "It is not the
case that outside of mind there is li, or that outside of li there is 
mind" (CTYL, l/6); and "Mind and principle are one. Principle is not 
something separate side by side with mind. Principle is inherent in the
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min" (CTCS, 44/2a). So it seems that li is "both subjective and objec
tive.

In the Ta-hsueh huo-wen Ghu says s "Of all the things in the 
world what we call principle is the cause of why things are what they 
are, and the standard of what things should "be" (quoted in Fan Shou- 
k'ahg, 81). This statement "brings up two important points. The first 
is of li as a cause. A cause implies an effect. Without an effect 
the notion of cause has no meaning; indeed, without effect there cannot 
even "be the concept of a cause. Conversely, every effect must have a 
cause, or at least it must "be preceded "by some event which can "be con
strued as a cause. Therefore, if we consider the relationship "between 

/

li and ch.* i as analogous to that "between cause and effect, it can "be 
argued that li is objective, for the mind, or the mind's attributes 
simply cannot be the cause of some external finite thing. In the 
second place, cause is synonymous with reason in that both imply a 
knowable agent that contributes to the production of an effect or that 
brings about a result. And in this sense, li can be considered as a 
property of the mind, and hence subjective. In other words, li is ob
jective in that it is responsible for things in the world. But it is 
subjective in that it is that property of the mind by which this re
sponsibility can be known.

Such an explanation, however, seems more semantic than substan
tial. What is even a more profound implication in Ghu's idea of li, and 
that which I believe leads to an inconsistency ultimately responsible 
for the paradox between a subjective and an objective li, is that Ghu 
viewed li in two different relationships to the things for which li is
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responsible„ That is, 11 is the cause of all things which makes them 
what they are, and li is also the standard of what they should he. Li 
always encompasses these two concepts of cause and standard.

Now in today’s philosophical terms, what is referred to as 
principle is invariably either a standard or a law, that is, the stan
dard of which a thing should be, and a law by which a thing necessarily 
is what it is (law taken in the same sense as that which I have used the 
term cause, i.e.1, what actually is the case. It is in this sense that 
li is translated as "principle," in the attempt to incorporate the 
basic meaning of both "law" and "cause" as determining conditions.) 
Furthermore, the standard of which a thing should be belongs to the 
sphere of ideas, while the law by which a thing necessarily is what it 
is belongs to the sphere of phenomena. 'However, Ghu failed to distin
guish between a law of necessity and a deontic, or morally obligatory 
law. The two are not necessarily the same, one concerned with what is, 
the other concerned with what ought to be,

Ghu subsumed the law of what ought to be in the sphere of ideas 
under the law of what necessarily is in the sphere of phenomena, and 
then considered the world of necessity as the world of moral obligation. 
That is to say, the idealistic law of what should be (as the perfection 
of goodness, beauty, etc.) came to be based on the fundamental nature of 
what things necessarily are, with the result that all things must real
ize their greatest potential (cf„ Fan Shou-k'ang, 81-82). For instance, 
when a Gonfucian extols the standard social relationships, he is pre
scribing what ought to be (not describing what is): the benevolence of 
a lord, the loyalty of a vassal, the compassion of a father, the filial
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piety of a son are indications of •what ought to he among these persons.
But it is obvious that not all men measure up to what they ought to,
they do not realize their greatest potential. This is because Ghu Hsi,
and most other Chinese philosophers, blunted the distinction between

28the descriptive "is" and the prescriptive "ought" to near equality.
In spite of the occasional emphasis on li as a principle of 

being, li is primarily (as Ghu himself believed) a moral•principle; li 
stands for the moral ideals or standards according -to which we must 
perform if we are to realize the full range of being a true person.
But if we do not measure up to li as a moral standard which clearly 
some of us do not at least some of the time, how can we reconcile this 
With the deduction that a person must realize their greatest potential? 
The answer is to be found in the intellectual faculties of man.

28, There are various reasons why it is invalid to make the 
transition from "is" to "ought," For example, one logical counter
argument is the principle that no "ought" conclusion can be derived 
from exclusively "is" premises, i.e., that purely factual descriptive 
premises cannot logically justify any moral conclusion. The reason 
for this contention is that nothing can appear in the conclusion of a 
valid deductive inference which is not, from the very meaning, implicit 
in the conjunction of the premises. And because this view infers an 
"ought" conclusion from premises in which "ought" or some word defini- 
tionally related to it does not appear, the inference is invalid.

Another logical counterargument is based on what logicians 
refer to as material implication. Among the theorems of this logic is 
the proposition that a false statement materially implies any state
ment, including an ought statement. Therefore, a morally obligatory 
statement is logically derivable from any false statement; e.g., "The 
moon is made of green cheese" materially implies "I ought to tell the 
truth," In addition; any statement materially implies the disjunction 
(an "either/or" set of statements) of itself and any other statement. 
For example, "The moon is made of green cheese" materially implies 
"The moon is made of green cheese or I ought to tell the truth," These 
inferences of ought statements from is statements, however, are 
obviously facuous since any statement could be substituted for the 
ought statement without affecting the validity of the inference.



Mencius was once asked why it is that some men follow what is 
great in themselves while others follow what is little in themselves„ 
Mencius replied to the effect that even though the mind of all men has 
the (potential) faculty for thinking, not all men use it, i.e., some 
men do not think (Mencius, 6As15)° Thus, Mencius saw that the mind is 
the source from which knowledge comes. He believed that there is a 
universal agreement, or standard according to which all men may aspire 
if they will but make the effort. It is simply that the sage apprehends 
this standard, or principle, whereas other men do not make the intel
lectual effort to do so. In other words, it is the case that we must 
realize our potential only if we exercise our rational faculties in 
coming to understand just what our potential is. Given that we know
our potential for being a man, unless we realize this potential then we

29cannot be said to be a true man, a sage.
Another way of seeing the ambiguity between the law of what is 

and the standard of what ought to be is to understand that li was used
as the rationality of the mind and the rationality (and hence the "in
telligibility" ) or the order of nature. In fact, the word "reason" (li) 
has the same ambiguity in Englishs we can speak of the reason of

29. Implicit in this whole argument is the notion of the "rec
tification of names" (cheng-ming), i.e., that there is a precise and 
unequivocal definition of actions and relations. • The doctrine was 
specifically espoused by Confucius (Analects, 13.3) and especially by 
Hsun-tzu (ch. 22, Works) but strongly alluded to by Mencius (Mencius, 
IBsSj 4-A:2.4; 5®:9), employed in the Spring and Autumn Annals, arid 
stated by Tung Chupg-shu (see Fung Yu-lan, The History of Chinese 
Philosophy, 2s87), although it was possibly the Legalists who made the 
greatest explicit use of the idea (Fung Yu-lan, Is323r-325);*:;;Because " 
it is only by actualizing through chVi the potential of li that li and 
oh'i come to be brought in accordance (i.e., rectified) with each other.
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something as its cause, and the reason of something in that we can know 
it as a rational ground or motive. The reason as a cause in terms of 
man is actually our moral virtue; that is, the moral ideal of man gives 
purpose to man. The highest of these moral virtues is jen, and the 
principle of jen is innate in the mind. Every man, as Mencius so poi~ 
ghastly illustrated (Mencius, 2As6), will react in the same way under the 
same conditions because of this a priori moral law. Furthermore, it is 
the essence of our moral life to know this principle of jen which is 
absolute and universal. Hence, once we know these moral principles it 
is incumbent upon us, it is our human nature to act in accordance with 
them,

Gh8i t h e  Constitutive Energy. He have already determined that 
11 is the transcendent responsible factor of and for something. But this 
still does not account for specific experiential entities. The principle 
of a thing is really our own conception, or perception, of its appearance. 
But what is it that we perceive? Principle,•though bound up intimately 
and necessarily with a thing, is not that thing, It is not that which 
we perceive, but only that which believe once we have experienced the 
thing itself= Whatever it is that stimulates our imagination or thought 
processes must first stimulate our senses, and principle alone cannot do 
that,

Ch’i as an Immanent Materializable Constituent. By drawing a 
chapter;, from the Classic of Change and engaging in a considerable amount 
of manipulation and modification by way of Chang Tsai and Ch* eng Yi
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(1,14) Ghu reasoned that when the various elements, or agents (hsing) 
and forces (Yin/Yang) are set in motion by t'ai-chi and interact, 
eventually they transform into perceptible substance, and he referred 
to this universal "stuff" as the fundamental element, the constitutive 
element,which makes up all things in accordance with the prior 
inherent principle. Thus, it is the "breath" of nature,^ its ch'i, 
which Congeals and coagulates to form the immanent, the experiential 
world. Just as there is a principle for each and every individual 
thing as well as a principle for everything collectively, i.e.,
nature or the universe, so is there a constitutive element of each and

32every individual thing- as well as for their totality. In fact, it

30. Since ch'i is that which is. responsible for the configura
tion of all things, corporeal and incorporeal, and because it is the 
counter, the complement of li, it seems reasonable to provide it a 
comparable designation. The choice of "constitutive," then, to modify 
an element which is pure energy itself, is determined largely by my 
choice in relation to lis it indicates an essential constituent, and it 
implies the capacity to form or establish. Taken together with "ener
gy," which is the inherent power with a capacity to act in nature, 
"constitutive energy" includes both the ability to actualize li into
an organized pattern of matter, as well as to objectify and render 
experiential the psycho-ethical aspects of 11.

31. Wing-tslt Ghan notes that, "In many cases, especially be
fore the Neo-Gonfucian doctrine of li developed, ch'i denotes the psy- 
chophysiological power associated with blood and breath. As such it is 
translated as ’vital force’ or ’vital power'" (Source Book, 784). This 
is close to the essence of ch'i for Ghu Hsi but I believe that there 
should be an even greater emphasis on the psychological aspect. "The 
pure essence of ch'i is spirit. In a sense [the five elements] are not 
spirit and that is why they are [elements]. But in a way they are 
spirit in man and so they are principle, and that is why they are psy
chological qualities" (Ghu Hsi, GTYL, l/4),

32, "Every blade of grass and every single tree are of heaven 
and earth’s harmonious and peaceful ch'i" (1,18),
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is the total constitutive element which divides and separates into in
dividual things that we perceive,

Ch'i, then, is the immanent,.experiential and tangible constit
uent which is the completion or formalization in the phenomenal world 
of the transcendental principle. But emphasizes over and over again 
that li and qh'i can in no way be separate or independent (GTYL, l/2, 
l/3, l/4, 1/5, passim). As I have noted above (p. 39) if we can accept 
the analogy of cause and effect, then both li and ch'i are absolutely 
necessary, and in fact, ch'i is the "effect" which gives meaning to the 
idea of li as "cause," "Given that there is li, it follows that there 
is ch'i; given that there is ch'i, then there must be li" (CTCS, 43/?b). 
Ch'i is also, as a concept, a derivative of li, Li is a.presupposition; 
ch'i is a necessary consequent. Since li is teleologies! (p. 36), we 
may even think of ch'i as the means by which the ends (li) are realized.

Oh'i as a Bealizable Agent, Even.though ch'i may include
some sort of material substance, which forms when ch'i coagulates or 
condenses, there are other instances when ch'i is anything but matter. 
It may in some cases be said to afford simply the actualized state of 
the potential li, as for instance an individual's personality as a 
substantiation of li reflected in the manifestations of his basic feel
ings, Oh'i is also a person's fate or destiny (shu), and this same 
fate is the natural things and events (shih) of the world (Ch’ien Mu, 
GTHHA, Is502),

So just as li is the potential agent of the inert condition of 
ch'i. conversely ch'i is the realizable state of "li. Even though we do
not always perceive ch'i (if it is in its purest form), ch'i still



operates or functions as the actualizing medium for the logically prior 
lie For instance, if we consider something abstract like mathematics 
we can associate li with the number!cal laws of addition, subtraction, 
etc. The actual operations of these laws, i.e., what gives the laws a 
meaning in the sense of performing them is their ch'i.

In order to illustrate how both li and ch'i can be thought of 
as "transcendent/immanent" pairs as well as "potential/realizable (or 
actualizable)" pairs is to consider an. airplace. The transcendent li of 
the physical airplane is its specific design which enables it, as a 
heavier-than-air thing, to keep from crashing under normally optimum 
conditions. The ch'i of this physical airplace is the way in which its 
parts and materials (its "nuts and bolts") have been constructed com
pletely and necessarily in accordance with its principle. On the other 
hand, the purpose for which the airplane is intended and designed is to 
fly through the air. This "purpose" is its principle. The "fact" that 
it actually does fly, the condition it is in when it is flying, is its 
ch'i, The act of flying is the actualized state of the airplane's 
potential, or purpose, to fly,

Ch'i: Force or Energy? The most common translation of ch'i, • 
following Wing-tsit Chan, is "material^fofce," In his justification 
for this translation, Chan tries to capture the ideas of both matter 
and energy, which ch'i clearly includes, and concludes that unless one 
prefers transliteration, "material-fopoe" seems best (Source Book, 784)„ 
Nearly every other commentator also tries to retain the sense of power 
and substance which is seen as basic to ch'i: the "matter-energy" of 
Needham (472); the "ether" of A. C, Graham (Two Chinese Philosophers);
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Bodde's "matter" or "ether" (Fung Yu-lan, The History of'Chinese Philos
ophy) ; Bruce gives the term, several equivalents including "matter," 
"ether," and "plenum" (Chu Hsl and His Masters); Metzger calls it both 
"ether of materialization" arid "inner flow of vital force" (Escape From 
Predicament); Oarsun Chang leaves it transliterated (The Development of 
Neo-Confucian Thought). But as both Chan and Metzger specify and others 
occasionally hint, ch'i does have another dimension to it besides just 
that of being a "building block" of the universe.

The properties of ch'i range from pure spirit (CTYL, l/l4) to 
hard and coarse tangible objects and, thus, observers infer the states 
of matter and force from these descriptions. Perhaps ch'i's basic 
meaning of breath or vapor contributed to its being seen in some way as 
having power or force. If this is so it would be a misreading of the 
idea of "breath" which is much closer to the notion of spirit or 
vitality. Consequently, I disagree that the concept of force is basic 
to or encompassed by the term ch'i, unless it be in a purely analogous 
sense, and that energy is a more proper choice of words.

I will give two reasons why I disagree with the choice of force 
as a translation of ch'i, in addition to my assertion above that Chu 
Hsi did not explicitly assign to it the meaning of "force," As we have 
seen, ch'i is both the immanent materializable constituent which acts 
as the effect of and in accordance with the transcendent inherent pat
tern usually appearing in some perceptible configuration, and also the 
realizable or actual!zable agent which objectifies it by giving reason 
to it as potential pattern. But in and of itself there is no inherent 
movement or action, Li is its pattern; t'ai-chi, through the generation



given to Yin and Yang is what is the ultimate mover or activating agent 
of ch'i. The "force" in the universe is actually Yin and Yang. And 
because the general and accepted meaning of force denotes the faculty 
of or the power to overcome resistance, or in a very physical sense, 
that entity which changes, or tends to change, the state of rest or of 
motion of a body, then it is clearly mistaken to equate in any way 
ch'i with force.

Second, it is probably the work of Isaac Newton who has done 
mope to make "force" a household word than any other scientist or 
philosopher. While certain natural philosophers before Newton occasion
ally used the term, especially Kepleir, Newton made it a cornerstone of 
his entire scientific system. He did this in the need to find some 
phenomenon that would account for two very basic operations in nature; 
the difference in the magnitude of a cause required to move bodies of a 
different mass, and to account for the acceleration of motion. He 
thereby took these magnitudes of causal motion as force, and from here 
developed his basic laws of motion. What is important for us, however, 
is that Newton applied the notion of the qualitative aspects of force 
principally to the study of gravitation. But the idea of gravity by 
definition specifies an action at a distance, and it has long been 
recognised, or believed, that such action at a distance is impossible 
(our present-day usage of "force" and "gravity" notwithstanding). Even 
though critics admit that terms like force, gravity and attraction are 
convenient for purposes of understanding or computation, in fact they 
are simply hypostatisations of mental concepts as metaphysical- entitiess 
"Force is merely a construct in the conceptual scheme of physics and
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(it) should not be confounded with metaphysical causality" (Encyclopedia 
of Philosophy; 3:212). Hence, since force is not a valid concept it is 
wrong to conceive of ch’i as some form of force.

The situation with energy is much different. While force is 
generally conceived of as including its own power, energy is simply the 
equivalent of or the capacity for doing work. Energy is more of a 
measure of a capacity to do something than it is, the work itself.' More- . 
over, and this lends itself even more relevantly to the idea of ch/i, 
energy can either be associated with a material body, or it can be inde
pendent of matter, as in light or radiation' passing through a vacuum. 
Thus, while "energy": is an acceptable variant of ch’i., "force" is not
acceptable. And while I translate ch'i as "constitutive energy" in this%
study I could as well refer to ch'i as the "constitutive element."

The Moral Dimension of Chu Hsi's Philosophy
Tao

I am tempted to think of Tao as something like the Divine Will of 
Heaven, but if this seems too much of a Christian influence, then we may 
do with "Natural Order," As the Tao-te-ching (The Classic of Tao and 
Virtue) itself explains, we cannot really label "it," and Tao is the 
closest the author or authors would go in giving it a name. I suspect 
there are at least four reasons for this. First, it could be due to the 
fact that they really did not know what to call it and "Tao" was the 
closest to their understanding of describing this inexplicable concep
tion, Second, as so many observers have already pointed out, in
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defining something by giving it a name we naturally limit its essence 
or function, and the omnipotence of Tao in Chinese thought naturally 
precludes such an artificial restriction. Third, if the early thinkers 
were intellectually sophisticated enough to understand that Tao is 
transcendent, and then to realize that man, on the contrary, is not, 
they may have been aware that Tao and man belong to two completely dif
ferent ontological categories and that it is impossible to use words 
bound by time to discuss something transcending time. Fourth, and per
haps most important, at least philosophically, is the problem of sub
jectivity. It may be that whoever first used the term "Tao" did so 
hesitantly for fear that they would simply be asserting their own per
sonal mark on it, when in fact whatever it was that Tao was meant to 
indicate was an objectively real phenomenon, although the whole notion 
of objectivity is a presupposition that may be unwarranted. But if 
this is a correct interpretation, then an unsuspecting result would be 
a later resistance to Buddhism with its explicit subjective world.

We should probably be thankful that the Chinese were so vague 
and indecisive in their discussions on Tao for it is the very disagree
ment about such a central concept that keeps alive its vitality. Man 
seems to have a natural penchant for any aversion to being too certain 
about things that he considers greater than himself. If, for instance, 
there would have been total and unanimous agreement among Western 
theologians about the nature of God, it is conceivable that Christianity 
would early on have withered and died, at least as we know it. It is 
the search for truth and not its attainment that provides intellectual 
grist for the human mill. The adage is no so off-hand that asserts
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"were there no God he would have to have "been invented," Thus, of all 
the many speculative concepts in Chinese thinking, Tao undoubtedly is 
the most abstruse and less well-defined. Nevertheless, it must be dis
cussed in relation to Chu Hsi's philosophy, for while it may not have 
been as explicitly; emphasized as, for instance, li or jen or hsin, 
still it is a necessary ingredient in his philosophical recipe.

Tao is almost invariably left untranslated in Western Sino
logical studies where the.word appears, .Most often it is assumed that 
this is because the concept of Tao is so abstruse and profound that any 
single word or phrase short of an entire essay would not only fail to 
capture the complete message therein, but would irremediably distort 
it out of all proportion. Thus, Sinologists are left with the somewhat 
discomfifting feeling that simply by seeing or hearing the word Tao we 
are in some way going to immediately and intuitively apprehend its full 
range of implications. But the impasse remains,

Perhaps the main reason why Tao remains untouched may not be 
so much out of fear of its immensity, but rather because of the simplic
ity of the notion. We may very well, as is often done, compare it with 
its closest English literal equivalent, "Way," to understand this, for 
"Way" too is rather simple and certainly not profound or abstruse in 
its basic sense, yet the implications arising from any extended meaning 
are enormous.

To think of Tao as a road is actually an extended meaning, 
arrived at from a more basic idea of "way of movement." But even this 
may not be the most fundamental instance. The ideograph is a picture of 
a human eye (or head) combined with a symbol representing motion. Most
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of us dwell on the significance of the motion, but what about the sig** 
nificance of the eye? To answer this question, I submit to the follow
ing analysis: . •

The human eye is a symbol of consciousness and self- 
consciousness. It is an ancient and perennial symbol of both 
human and 'godlike' awareness. It stands for the energy of the 
psyche, which some people call spirit, some people call mind, 
some people call soul. The picture of motion, written along 
with the human eye symbol, expresses the idea or process or 
going. In its oldest forms, this picture of process Seems to 
be a combination of a picture of a road which is also a stream 
and of human beings moving. (Ingalls, The Galilean Way, 55 
original emphasis.)

Thus, the word Tao, as a picture of the idea of process, can be inter
preted as a symbol for the whole process of the universe, of energy, 
and of the human condition.

I also think of Tao as being "akin" to "Truth," "akin" because 
of their essential likeness and because they enjoy a descent from a 
comparable intellectual prototype common to all men, namely the innate 
belief that there is a universal Good according to which all things 
intuitively and necessarily adhere if they are to realize the highest 
state of being, a state, in fact, for which they were designed and the 
very reason for which they are on this earth. If we accept that Truth 
is both a transcendental concept as well as an indication of a standard 
of conformity with what is perceived as fact, then I think that it is 
not far wrong to consider Tao as a sort of Universal Truth. That it 
also has a moral quality which may be missing from the Western notion 
does not invalidate their uniformity; Tao is perhaps richer, but not 
fundamentally different. Finally, in my discussion of Tao I will exam
ine it from two different perspectives, of substance and of function,
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which, however, even though I do not imply that Chu himself explained 
them in this way, are convenient means of correctly analyzing his views 
of Tao<>

' The Substance or Essence Of Tao.. Simply speaking, the substance 
or essence of Tao lies, as do so many of the Neo-Confucian philosophical 
concepts, in two overlapping domains. In one sense, Tao may be thought 
of as a kind of cosmic flow (l064) that comprehensively permeates all 
things (lo2) <. It is undifferentiated and inexhaustible (id), and such 
descriptions as "vast" and "eternal" are common. Furthermore, it cannot 
be changed by anything besides itself (1,2), It is omnipresent and 
omnitemporal (1.65)• It is complete and uniform (I.69). In a second 
sense, because of its very definition as a roadway of some sort, it 
carries the idea of direction and, by implication, of motion. It is, 
moreover, a road with numerous branches and offshoots (I.50), often 
alluded to as principle (it), even though they are all part of the main 
artery, Tao has many twists and turns (1,58) which are somehow indica
tive of the convolutions in the human brain, the deeper they are and 
the greater their number, the higher the degree of mentality or intelli
gence, In addition, there is only one Tao (l.6l) and so we say that it 
has no opposite (tui); that is, it is absolute (1.69), although this is 
a tempered statement (cf, 1.28). And Tao is comprehensible5 we can seek 
it and know it (I.58, l,6l), and in fact it cannot even be lost (1,63)„ 
Still, the most important aspect of the notion of Tao as a road is that 
man can and should travel it (1,6) and this leads directly to the notion 
of Tao as a moral quality.
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The function of Tao. The function of Tao as a "Way" is duals 

it stands for the Way of the cosmos, and it stands for the Way of man 
in human society„ As a way of the cosmos it is an ontological concept 
on par with t'ai-chi and with li in its highest sense. Still, it does 
not enjoy the creative aspects of t'aj-chi, nor is it usually considered . 
as having the patterning or organizing properties of li, Tao is simply 
the great stream of the universe? it is tantamount to trying to find 
one single term to define everything that there is: physical and mental 
and the ensuing operations of the way things are. That there is a 
final and absolute principle of generation underlying the universe is a 
deep conviction held by Chinese thinkers throughout the ages. This 
cosmic energy of Tao, especially in Taoist philosophy, is transcendent, 
although both Confucianists and Taoists agree that it defies verbal 
definition even while language can make suggestions that may lead to an 
intuitive, mystical, or deductive understanding of this great invisible 
reality.

But one aspect of Tao can be perceived by man, namely, the 
visible process by which all things can be seen to function and change. 
From an observation of the visible manifestation of Tao, it is possible 
to intuit the existence of (for Taoists) am ultimate material substratum 
that is the source of all things, and (for Confucianists) a moral way of 
action which is manifest by man's cultivating himself in offering his 
services to his fellowmen so that Tao may prevail in the world. In 
either case, awareness of the (cosmic or human) process leads toward an 
understanding of the Absolute Tao, Thus, the Tao of Lao-tzu is what
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gives meaning to existence, while the Gonfucian Tao is what gives mean
ing to man and society0

What is of interest here is that hy the time of Ghu Hsi, when 
the penchant for metaphysical. speculation had become more prevalent than 
any of the Neo-Conf ucians would like to have admitted, Tao as a cosmic 
process had become almost as important as Tao the moral absolute. But 
rather than be tom between two antagonistic and conflicting principles, 
Ghu Hsi, with his usual flair for comprehensive synthesis, easily incor
porated both aspects of Tao into his philosophy of metaphysical moralitys 
"Ghu Hsi1 s- doctrine of Li and Chhi fsic~] had reconciled the divergent 
uses of the term Tao by the ancient Taoists and Confucians. The Tao of 
human society was now seen to be that part of the Tao of the cosmos 
which makes itself manifest at the organic level of human society, not 
before, and not elsewhere. In this way the two greatest indigenous 
schools of Chinese thought attained a synthesis" (Needham, 485). And, 
we might add, with Buddhism out in the cold.

Even though the Tao of Ghu Hsi acquired some of the character
istics held by the Taoists, one salient difference was the intelligi
bility of the formers "While the essence and function of Tao are ex
tremely deep and subtle, still sages and worthies speak of it and truly 
understand it" (1,58), Another Ghu Hsi trademark was its easy accessi
bility s "The great root of Tao Simply be observant and reflective

)

in daily affairs, and after a time it should appear of itself" (1.60).
Ghu Hsi: also, tried to: emphasize the practicality of Tao: in con

trast to the esoteric values dubbed by the Taoists, Tao, as a surrogate 
moral quality, can no more be obscured than can our understanding of the



life we lead. If we can for a moment think of Tao in modern terms as 
knowledge of the very life we lead, we can better comprehend both its 
abstruse as well as its practical aspects. All of us have some idea of 
who and what we are. Although it may be considered a rather superficial 
understanding by some we can rest content that we at least are aware 
of what transpires in and around us. On the other hand, when we are 
called upon to think deeply or to discourse intelligently on the more 
fundamental meanings of "life" all but the most erudite will be hard 
put for words. For Chu Hsi the idea of Tab was no different. It is 
true that in its transcendental form Tao is quite profound and elusive, 
but we should not make too much of this, Chu berated contemporary 
scholars for "being pleased with its comprehensive totality while 
ignoring any analysis of its details" and for "delighting in its tran
scendental mystery but glossing over its minute subtleties" (CTOS,
46/4a)= This does not mean that we should disregard its profundity, 
but neither should we "separate the fruit from its root" for they are 
identical, and it is necessarily manifest and hence must be known (CTCS, 
46/?a) „ In other words, that we must and will understand the great 
role of Tao in the universe is presupposed by our knowing its moral 
manifestations and thereby necessarily acting in accord with them,

33« In recognizing the comprehensive and all-pervading attrib
utes of Tao and yet acknowledging that every single thing is manifest 
in it, Chu indicates that he elaborated the statement with his simile 
Of the flying hawk and the swimming fish. That is, the reason why the 
hawk and the fish come into existence is because of Tao, and the fact 
that they fly and swim is because of their constitutive principle (CTCS, 
46/8b; also 1,64, 1.75)* ~ ”



The concept of .jen is one of the least understood, or at least,
34one of the least agreed upon ideas in Chinese philosophy.v I am sorely 

tempted to leave it untranslated as Needham wisely does (11, note d), 
but because it is my intention in this study to translate as many con
cepts as possible I have decided to use the somewhat awkward but 
acceptable "humanheartedness„" I do so basically because I believe that 
it accords best with the interpretation entertained by Mencius, and it 
is this interpretation that Chu Hsi so closely followed. I am fully 
aware that Boodberg's "eo—humanity" and Hua Yol Jung's "intersubjec
tivity" are probably closer to the basic idea of jen as the intimate 
interpersonal relationship between two people.̂  But the inclusion in 
"humanheartedness" of the word "heart" is pertinent.

As with the concept of Tao I observe jen from two perspectivess 
substance and function. Admittedly, Chu Hsi himself did not view Tao in 
this way, he did discuss jen in terms of substance and function. Both 
for purposes of convenience and of clarity I will also do so, keeping in 
mind that "substance" and "function" are more nearly thought of as 
"essence" and "practice,"

34. This is evident in the great variety of choices , in trans
lating jen; see, for examples, Chan, Source Book, 788-789, and Bruce,
Chu Hsi and His Masters, 263-264, In addition to these, there is the 
"dianthropy" of Thaddeus Hang, the "intersubjectivity" of Hua Yol Jung, 
and Boodberg's "co-humanity." There no doubt are others,

35* What may be even closer to the spirit of the Mencian notion 
of goodness comes from Erich Fromm (see his Man for Himself) where Fromm 
considers the notion of "creative love" as encompassing both love of 
oneself and love for others in relationship with each other. Self love 
of course need not be narcissistic.
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Jen as substance, Jen as substance, in the sense of nature or 

essence, in the philosophy of Chu Hsi, is a metaphysical concept which 
acts as the link between Tao and man's mind. But whereas Tao is divided 
between purely cosmological dimensions on the one hand and moral bounds 
on the other, .jen is strictly a moral concept. It is true that its 
scope may transcend human levels of being, but it is never free of its 
moral essence. Moreover, Tao is generally considered by Chu as more 
comprehensive, while jen is a single individual thing (yi-shih) con- 
within Tao (1,50).

At one end of the spectrum where jen is closest in essence to 
Tao it is^described in terms very similar to those often used to denote 
Tao itselfs an undifferentiated gentle harmony whose constitutive energy 
and constitutive principle are as like the universe itself (1.5). Jen 
is spontaneous, natural, and uncalculating (CTOS, 47/6a), and sometimes 
even constitutes Tao itself (Chan, Source Book, 594). Jen is a pre
vailing spirit which pervades all things (1.42). Jen is also mild and 
gentle, soft and yielding (CTCS, 47/5a).

The most important aspect of the substance, or essence of jen is 
its implicit identification with both (man's) nature (hsing) and consti
tutive principle (id.). This equation is the culmination of the concept 
of jen beginning with Mencius and ending in the more explicit assertion
by Ch'eng Yi and Chu Hsi that "principle is one but its manifestations 

36are many." In other words, by stating that there is only one principle

_ _ 36, For Ch'eng Yi see his reply to Yang Shih (ECCS, 5/l2b).For Chu Hsi see his commentary on Chang Tsai's "Western Inscription" 
(OhangTCS, l/lb),



and that everything is principle ("principle is one") we cannot but 
deduce that principle is equivalent to or commensurate with the other 
cardinal concepts, especially hsing (nature) and jen. This state is of 
course poignant in itself, but the resulting implications tend to out
weigh in importance the primary idea from which they derive.

Because man possesses or partakes of the constitutive principle 
and because constitutive principle is the same as jen (as substance) and 
because jen by definition is presupposed to be necessarily good, then 
man himself must by nature be good (CTCS, 4y/2a). This had been and 
continues to be a truism in Confucian thinking ever since Confucius, 
but Chu Hsi gave it a more explicit and a more precise thrust. Another 
important ramification of this triadic equation of humanheartedness 
(jen), nature (hsing), and constitutive principle (li) in the philosophy 
of Chu Hsi is the reassertion, following Mencius, that jen is man’s 
mind (1.36). Mind is;the..ruler of man, and man’s nature (hsing) and 
feelings (ch’ing) are both included within the mind, so it holds that 
any qualities of a person must be in the mind. Because man’s nature is 
equivalent to jen and because nature is part of the mind, we can validly 
argue that jen is an attribute of the mind. Certainly jen "functions" 
as an attribute of the mind but in Ghu's philosophy jen in its role as 
substance and its equivalence to nature and constitutive principle was 
extended one step further and considered as the principle of the mind. ̂  

There are two consequences of jen as the principle of the mind, and both

37« For this as well as for an excellent concise statement by 
Chu about jen see his "Treatise on Jen" (jen shuo) (in CTWC, 67/20a-21b; 
translated by Chan, Source Book, 593~596). Mencius' statement that "Jen 
is man’s mind" is found in the Mencius, 6Asll. _



are more in the human domain rather than in the transcendental„ That 
is, as Jen progressed from "being an equivalent of constitutive prin
ciple it has "become less transcendent and more of a moral quality and 
therefore must "be closer to a human quality or characteristic, Still, 
Jen never completely lost its transcendent properties, Jen has esca
lated from "being a substance or essence in and of itself to the func
tional phase of being practiced by man in society,

Jen as function. Even though I discuss Jen as function in 
terms of it being a characteristic or a principle of the mind, Ghu Hsi 
himself says that Jen is the substance of the mind (Chan, Source Book, 
59̂ ), There is really no contradiction for Chu. goes on to explain that 
Jen is "present everywhere and its function will always be operative"
(Ibid.), Chu thinks of Jen as substance and function in regard to the 
unaroused and aroused phases of the mind (yi-fa wei-fa).

The two consequences which I alluded to above resulting from the 
role of Jen as a principle of the mind are (l) Jen in relation to the 
four cardinal virtues inherent in the minds humanheartedness, right-

opmindedness,■' decorum, and wisdom (Jen yi li chih), and (2) Jen as a 
"generative" source of these same four virtues, and it is these two con
sequences which I regard as the "function" of Jen, that is, as the 
practicable aspects of Jen in contrast to its nature.

Just as Jen is a cognate of man (Jen) so is it equivalent to the 
word for a kernel or core of something, Chu Hsi expressly discusses Jen

38. I have chosen not to retain the usual translation of yi as 
"righteousness" since it brings to mind too much the outraged clergyman 
who resents the irreligious unbeliever, and "Justice" brings to mind the 
domain of Jurisprudence, "Rightmindedness" is free of any religious or
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as a kernel or a seed and hence as the "life spirit" or, according to 
Bruce, the "vital impulse" (sheng-yi) of something (QTCS, • Jen,
as the principle of the mind, " is like the Birth of things in spring § 
when the growth of summer is reached what was horn growsj when the ful
fillment of autumn is reached what was horn is fulfilled; when the com
pletion of winter is reached what was horn is completed" (CTOS, 4y/l0a)„ 
So .jen becomes a generative source of the other virtues s "If in spring 
nothing has sprouted or "been horn, then in summer there will he no way 
for growth to take place, and in autumn and winter it will he impos- 
sihle to harvest and store" (1,30)„

We can also see jen as a source in its relation to the cosmic 
cyclical points (yuan heng li chen), i.e., origin, growth, perfection,

39and fulfillment. y That is, jen gives rise to and is the source of the 
other virtues of the mind (jen yi li chih) in the same way that origin 
in the spring begins the natural process of growth in summer, perfection 
in autumn, and fulfillment in winter. "Man is the sum of the four 
stirrings of the mind? humanheartedness, rightmindedness, decorum, and 
wisdom. Just like spring, summer, autumn, and winter, with their ex
treme- complexity, man is simply these four stirrings of the mind once 
they are released" (1,31)- It is in the role of the four virtues of 
the mind that the concept of jen finally comes, around full circle for 
Chu, for it is as an innate moral quality, perceivable in our actions by

forensic overtones, and with its adjectival form, "rightminded," it is 
clearly a moral concept implying a person who is fair, honest, and just,

39. For further discussion of the "cosmic cyclical points" see 
my comments in the translation under 1.30; also cf. 1.34 and 1.42.



others on one level, and as the transcendental universal good equivalent 
to constitutive principle on the other level that is the capstone of 
Chu's moral philosophy.

Even though the "function" of jen is as one of the four innate 
virtues, it still is "the first of the four" in being the most important 
of the four stirrings (tuan);

Humanheartedness is the idea of warmth and deference, 
rightmindedness that of rigorous determination, decorum that of 
public conduct, and wisdom that of concentrated precision.
These four comprise our nature, but the sage still regards the 
pursuit of humanheartedness as the most critical. Accordingly, 
humanheartedness is the first of these four. If we constantly 
keep within us the idea of warmth and tenderness, then when 
there is a call for clear-sighted action, it will just natu
rally? when there is a call for tough decisions, we will just
naturally be able to make them; when there is a call for con
centrated precision, we will just naturally measure up to it,
(1.38)
As I noted above, exactly what jen is almost defies description.

To say that it is "love" is not wrong, but it is inadequate; although 
11 jen is the principle of love" it is not love itself (Chan, Source Book, 
ll9)o "Jen is what is quintessentially human, Jen as ’humanity' does 
not signify a collectivity of all men, but instead "the human quality 
of man,' It is a Constitutive element or ontological structure of man, 
i.e., being human” (Hwa Yol Jung, 171; original emphasis), I may point 
out that while the immediately previous quote looks like a good working 
definition of jen, in fact, it does little more than tell us what jen
is not, and that is why I quote it. For it presupposes that all readers
will understand and agree on just what "being human" is. Perhaps the 
closest we can come to a precise understanding of jen is to realize that 
it is the basic feeling shared on a primal level by two men, and that
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feeling that is shared "by man alone. I submit that it is not the idea 
of jen as transcendent, nor as the paramount virtue, nor as creative or 
life-giving that is the real import of jen. Bather, it is that man is 
the species as we know him only when he is interacting with others; in 
isolation man is nothing. "No man is an island" quoth Donne and all 
Chinese thinkers pretending to the Confucian line of thought could not 
hut agree. In spite of the many twists and turns that have beset the 
concept of jen in its evolution through Chinese intellectual and 
ethical history, and its distorted transplant in the West, the funda
mental acceptance of jen as "man-to-man" has never changed.

Man from the earliest stages of development feels the need for 
others — • he requires ’interpersonal relationships' not only 
for sheer survival, but also for emotional security. He feels 
the need for companionship with other human beings. Only in 
this way is intellectual and spiritual development possible .».
[if] each person scrutinizes his•basic nature, he will realize 
a very fundamental facts mutual affection and communication 
between minds constitute man's happiness, whereas isolation 
and misunderstanding are the causes of his misery. (Thaddeus 
Hang, 5^-55)

Mencius saw this long ago and Chu Hsi drove it home.
Jen, then, has a dual characters as moral excellence (the 

"general" jen) and as a particular virtue. Even though Chu's raising 
of jen to an ontological level was perhaps his most salient contribu
tion in regard to it, the particular virtue jen, as an exemplification 
of the general jen and as a realization of a particular moral disposi
tion is really much more important (of. Antonio Qua, "Reflections on the 
Structure of Confucian Ethics," 12?). That is, the "function" of jen is 
a much more important and crucial aspect than is its "substance," 
although both aspects are necessary.
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In concluding this discussion of jen I wish to make three points 

which may help in our understanding of jen, specifically in its role in 
the philosophy of Ghu Hsi„

Jen and Chu Hsi. The first point helps to emphasize Ghu Hsi 
as an "orthodox" Confucian. Ghu, as were all the Sung Neo-Confucians 
who ‘became identified with the School of Principle (li-hsueh), was seen 
as influenced by or even indebted to both the Buddhist and the Taoist 
philosophies, Indeed, the core of Chu's philosophy, constitutive prin
ciple, is clearly a concept worked over and transformed by Buddhist 
hands, while the primary cosmological notion, t'ai-chi, is almost an 
out-and-out takeover from the Taoists. Hence, Chu is often regarded as 
not very "orthodox" at all and Westerners have come up with the idea of 
Chu, and Sung philosophy, as a "Neo" Confucianism, I think there can 
be little serious argument with this assessment. But the fact that the 
concept of jen was one of the linchpins in his entire system of thought 
helps to rid Chu of some of the "heterodox" blemishes. For jen is the 
one concept in-all of Chinese philosophy that is purely and strictly a 
man-centered Confucian notion; it played no part in the Buddhist, Taoist 
or Legalist philosophies, and although there is occasional but limited 
Mention made by the Mohists, it is mostly as an attribute of Heaven,
not of man. Nevertheless, Chu Hsi's emphasis of the significance and 

4ocentrality of jen must be kept in mind anytime we may be prone to 
stress his Taoist or Buddhist proclivities,

40. In the first 13 chuan of the CTYL, which includes a great 
majority of Chu's metaphysical, moral, and psychological statements, the 
word jen appears some 285 times, compared to 26? instances of hsin 
(mind), 24? of li (principle), and 178 of Tao.
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The second point to make concerning jeh in the philosophy of Ghu 

Hsi is that Ghu was the first thinker to completely synthesize and 
thereby clarify the relationship between substance and function in 
jen. Of course» substance and function are not precisely as I have 
depicted them, but there is a close similarity„ For Ghu, the substance 
(i.e., nature or essence) of jen was as the principle of the mind, and 
the function of jen was as the first of the four innate virtues of the 
mind, Wing-tsit Chan points this out in his comment of Ghu’s "Treatise 
on Jen" (Source Book, 59&-597)» remarking that Ghu expressed what the 
Gh’eng brothers had left implicit, and that "the relationship between 
substance and function of jen was not clear until Ghu" (Ibid., 596),
In doing this, not only did Ghu underscore his Confucianism but he also 
strengthened whatever bonds there may have been with Mencius, who was 
the only previous thinker to stress both substance and function in rela
tion to jen.

■ The third point is that Tao and jen may serve to overcome the 
apparent inconsistency between "is" and "ought” in Ghu* s thought. In 
part of my discussion of constitutive principle above (pa-38 ft.) I 
dealt at some length with the problem of Chu's confusing the aspects of 
law and standard in regard to constitutive principle. That is, Ghu 
seemingly invalidly equated the "is" with the "ought." At another level, 
however, we appear here to have Ghu giving us a good formula for the is 
and the ought in his philosophy. Thus, Tao and jen may be regarded as 
what is the case in the universe, and as what ought to be the case in 
man and society, respectively.



Tao is the way things are; it is the "road" of the universe not 
only as we are supposed to "be "but as everything just naturally is. On 
the other hand, jen is the wholly moral concept according to which man 
ought to conduct himself; jen is the standard which reflects what nature 
is and which therefore is the ethical pattern that man's mind contains 
and which acts as a guiding light. It is not entirely accurate to say 
that we are not supposed to "be like Tao; it is just that Tao is indepen
dent of us and will go oh coursing through eternity regardless of man as 
a mere humand But we can "lose" our jen in that we may not know it and 
so will not follow it. It is in this sense that Tao is an independent 
concept as the idea of what is, while jen is that which ought to "be 
followed in our striving to attain the sagely position of Tao.

The Psychological Dimension of Ghu Hsi's Philosophy
Mind

The difficulty in understanding such fundamental Neo-Confucian 
Concepts as jen, II, and Tao lies largely in their complete simplicity 
in the sense that they are vast, sweeping and comprehensive, and hence 
very vague and not easily defined or precisely understood. In contrast, 
mind (or the mind) is difficult to comprehend "because of its utter com
plexity: there ahe so many ramifications involved in discussing the mind 
that trying to cover them all often only serves to further confuse other 
aspects of Chu's philosophy that were formerly neatly tucked away and 
dispensed with. In addition, even when one does approach some semblance 
of success in "being able to tie together all the many loose strands one 
finds that many simply do not fit. Ghu Hsi's theory of mind is clearly
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one of his least successful attempts at a synthesis and. I suspect that 
this is due both to the fact that he was unwittingly but necessarily 
treading new paths, and that he was trying to do too much with too 
little.21,1

By this I mean that Ghu was trying to make the mind perform too 
many functions. Hoping to adhere'to the notion of mind that he believed 
Mencius held, account for a theory of knowledge expounded by the Great 
Learning, deal with features of the mind found in the Doctrine of the 
Mean, include elements from the Classic of Change that were further 
modified by Chou Tun-yi, account for the emphasis put on constitutive 
energy (ch'.i) by Chang Tsai, try to escape the somewhat mystical ap
proach of the mind by Ch'eng Mao without jettisoning it altogether, and 
using the mind itself to oppose the Buddhists, was simply too much for 
any one concept to handle. Mind, therefore, in the philosophy of Chu 
Hsi, becomes overextended. The result, however, is a mixed blessings 
in one sense, mind is a tangled web of often contrasting and even contra
dictory statements that tend to make Chu a very inconsistent thinker and 
to that extent ineffectual; on the other hand, the very inclusion of so 
many divergent strands of thought make it all the richer, and in fact 
this very reservoir of charged and viable ideas far outweighs the limi
tations of its inconsistency.

However, that Chu Hsi would tread a new path in the theory of 
mind is, in my opinion, a far more profound development. Unfortunately,

Both Liu Shu-hsien ("The Function of the Mind," 206) and 
Thomas Metzger (Escape From Predicament, 85) agree that Chu's concept 
of mind is especially difficult and that a thoroughgoing account would 
be a formidable undertaking.
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this is one aspect that -was almost completely ignored by subsequent
Chinese thinkers and has been recognized by only a few contemporary 

42observers. What Chu Hsi appears to have tried to do was to develop a 
theory of knowledge based on a firm psychological foundation.

Mind, Constitutive Energy, and Constitutive Principle
As we have seen, constitutive principle and constitutive energy 

are the two fundamental ontological principles. These two principles 
(li and chri) interact with each other to bring about all that we know 
as the world order. Generally speaking, constitutive principle is the 
logical patterning system and constitutive energy is the substantiating 
actualizable element.

42. The Only sources I have found which address themselves 
directly, at least in part, to Chu Hsi's philosophy of mind are the 
following: (in English) Thomas Metzger, Escape From. Predicament, espe
cially sections 3-k, "The Naturally Given Phases of the Mind," and 3.1, 
"Chu Hsi and the Given Phases of the Mind," 85-108; Liu Shu-hsien, "The 
Function of the Mind in Chu Hsi's Philosophy"; Vincent Shih, "Mind and 
the Moral Order"$ W. E. Hocking, "Chu Hsi's Theory of Knowledge”; Carsun 
Chang, "Is there No Epistemological Background for the Chinese Philosophy 
of Reason?" (in Chinese) Vincent Yu-chung Shih, "Mind and the Cosmo
logical Order" (actually a Chinese version of the above article by Shih 
in English)5 Ch'ien Mu, "Chu Hsi's General Discussion of the Cultivation 
of the Mind," and Ch'ien, New Scholarly Record on Chu Hsi (Chu-tzu hsin 
hsueh-ah)» especially the section dealing with the imminent issuance and 
accomplished issuance phases of the mind, 2:123-182; T'ang Chun-yi, 
Studies on the Foundations of Chinese Philosophy, v, 2, passim; Mou 
Tsung-san, Mind and Nature;~Tin Japanese) Araki Kengo, "Chu Hsi's Prac
tical Philosophy"' (especially section 5, 42-44); Tomoeda Ryutaro, "Chu 
Hsi's Theory of Humanheartedness (Jen)", and Tomoeda, "The Formative 
Process of Chu Hsi's Theory of the Supreme Ultimate —  its influence on 
the explanation of the Supreme Ultimate (t'ai-chi) in the theory of 
accomplished issuance and imminent issuance"; Mitsuyoshi Yamane, "A 
Study of Chu Hsi's Ethical Thought—  on the significance of impending 
issuance (chi)"; Goto Shunzui, Chu Hsi's Ethical Ideas (especially 126- 
132), and Goto, "The Problem of Chu Hsi's Epistemological Subjectivism"; 
Kinami Takuichi, "Mencius' Theory of Mind and Nature and the Philosophy 
of Chu Hsi,"
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Throughout the world there is constitutive principle and con
stitutive energy. Constitutive principle is the transcendent 
Tao and is the root which produces all things. Constitutive 
energy is the experiential material and is the instrument hy 
which all things are produced. This is why when man and 
things are produced they must he endowed with constitutive 
principle before they have their nature, and why they must 
be endowed with constitutive energy before they have form.
(CTOS, 49/5b,)

In regard to the mind, constitutive energy plays a dual role.
In the first place, mind is composed of the most refined portion 
(ching) of constitutive energy (CTOS, 44/2a). Second, because consti
tutive energy in one sense is the actualizing agent of all that,is 
potential, it also imparts to mind a creative or generative function. 
Thus, the mind is the source of bodily movements, and the emotions and 
feelings (CTCS , 44/3d). It is this aspect of the mind which is re
ferred to as the human mind (.jen-hsin) in contrast to the universal 
mind (tao-hsjn) which is really nothing other than humanheartedness 
(jen)„ Furthermore, constitutive energy not only serves as the actual
izing agent in the process of creation and transformation, but it is 
also responsible for evil and badness in man. In other words, mind 
itself, composed of the most refined constitutive energy, harbors no 
innate badness. It is only when the psychological process of the mind 
becomes soiled by the more .gross,properties of constitutive energy that 
this energy has the ability to contaminate what eventually issues forth 
as feelings. As I shall discuss further on, it is only when man prop
erly orders his mind that it is able to screen out these contaminating 
elements.

The relation between the mind and constitutive principle is more 
germane to a discussion of Ghu Hsi's psychological epistemology. The



mind is like a receptacle or enceinte for the constitutive principle» 
or principles. That is, the mind embraces or possesses all principles 
and all principles are complete within the mind (CTOS, 2/4h, 44/2h) and 
therein known as the Great Ultimate (fai-chi). At one point Ghu even 
states that the mind and constitutive principle are one (ihid.), hut 
this should not he mistakenly understand that mind is principle and 
Ghu Hsi is therefore in agreement with Lu Hsiang-shan's assertion that 
the mind is the universe, Ghu goes on to qualify his statement hy 
explaining that principle is not next to (literally, in front of, tsai- 
ch'ien) hut lies within the mind (tsai hsin-chih-chung)« And Liu Shu- 
hsien reminds us that "the mind and principle do have a very close rela
tion between them, even though it falls short of identity, Ghu Hsi
maintains that the mind embraces all principles. He says, 'Without the
mind, principle Would have nothing in which to inhere' (CTCS, 44/2a), 
Thus, mind and principle are two, hut the relation between them is that 
of inherence. It is in this sense that from the very start they pervade 
each other" (The Function of the Mind in Ghu Hsi's Philosophy," 197).

We may also say that mind is to the human realm what constitutive 
principle is to the metaphysical realm. Cosmologically speaking, prin
ciple embraces and covers constitutive energy; in terms of the human 
world mind embraces and covers constitutive principle. The diffusion 
of principle permeates constitutive energy just as it permeates the . 
mind, only the diffusion and permeation of constitutive energy is an 
occurrence in nature while the diffusion and permeation of mind occurs 
within the human world. Just as in cosmology Ghu Hsi said that consti
tutive principle cannot be separated from and is dependent on
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constitutive energy,. so in human affairs it cannot "be separated from 
and is dependent on the mind. Therefore, "both constitutive energy and 
mind (itself a spiritual form of constitutive energy) are •what give 
meaning to principle in that they act as agents for the expression of 
principle, What is important to note, however, and what we will cover 
in the next section, is that in regard to the mind, constitutive prin
ciple is known as nature (hsing).

Mind, Mature, and Feelings
When principle is embraced "by the mind it (or they) "becomes man's 

nature, "In relation to the mind, it is called nature. In relation to 
events, it is called principle" (CTCS, 42/6a), with "it" of course re
ferring to the mind. It is in this way that Ghu Hsi often quoted Ch'eng 
Yi in saying that nature is principle. If this is the ease then we 
cahnot say that mind is principle in Lu Hsiang-shan and Wang Yang-ming 
did since mind and nature are clearly not equivalent. But if principle 
is the substance of heaven (CTCS, 42/lb) then how does it become pos
sessed by mind? It seems that when a person is born he is born of 
heaven as well as of his parents, for heaven imparts to him the constitu
tive principle (CTCS, 42/5a). Another way of saying this is that heaven 
endows the mind with principle and once endowed it become nature by vir
tue of being the "humanized" aspect of heaven. To clarify, Ghu Hsi 
agreed with the following assessments

About the distinction between heaven, endowment, nature, 
and constitutive principles heaven refers to what is self- 
existent; endowment refers to that which operates and is en
dowed in all things| nature refers to the"total substance and 
that by which all things attain their being; and constitutive 
principle refers to the laws underlying all things and events.
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Taken together, heaven,is constitutive principle, endowment is 
nature, and nature is constitutive principle„ (CTOS, 4-2/la-h;
I have modified the translations of terms as quoted in Chan,
Source Book, 612.)

Thus, "endowment" (mind) is what is imparted by heaven to man 
and which becomes his nature. We may compare nature and endowment to 
two sides of the same coin. Endowment is what heaven imparts to man and 
things and nature is what man and things receive from heaven. Never
theless, endowment is really a static or passive phase of heaven while 
nature is active and imbued with the moral virtues of humanheartedness, 
rightmindedness, decorum, and wisdom which in turn become manifest as 
Compassion, conscientiousness, retirement, and knowledge (1,20). And 
in another twist which brings the entire cycle around full circle, the 
virtues are reflections of the natural seasons (1.29) as well as of the 
cosmic virtues of origin, growth, perfection, and fulfillment (1.30). 
(Also cf, Metzger, 88-89; GTCS, 4$/8a).

It is also important to note that "endowment" is different for 
different people s "The word 'endowment' is the same one we use when we 
say that 'what is endowed by heaven is nature,' which is to say, the 
constitutive pfincipie of all that something innately receives. Nature 
also has this 'endowment* of that which is endowed in something, which 
is to say the portion of that which is so endowed, having the differ
ences of many and few, and thick and thin" (l.2l), Ghu emphasizes this 
in another section and stresses the point that there is nothing we can 
do about the particular nature we have been endowed with;

Man's nature is like a ray of sunlight; that which peo
ple and things receive is different. It is like the ray of 
sunlight shining through an opening which can be either large 
or small. So form and matter of people and things are fixed
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and once they are it is difficult to change them. It is like 
the cricket and the ant "being so tiny$ simply know the differ
ence "between the primary and the secondary [i.e., between what 
is important and what is not]. (1.16)

Just as the potential of constitutive principle is made manifest 
or actual by constitutive energy, nature, too, in its unstimulated 
phase; is something different after it has been aroused. When nature 
becomes manifest it is known as the feelings, "Nature is the constitu
tive principle of the mind, and feelings are the movements of the mind" 
(1,2-4-), In fact, it is only because of the feelings that we even know 
about nature (1*45)• "When the feelings are good then they will appear 
as compassion, conscientiousness, retirement.,and right knowledge, and 
from these we can infer the four innate virtues" (GTGS, 4-5/53-). If we 
do not base bur observations first on the feelings then we simply can
not correctly know the nature. "It is like discussing whether the 
nature of medicine is hot or cold. It is only after administering the 
medicine that it will become hot or cold and this is its nature" (1.20). 
However, the opposite is not strictly the case. That is, if we see some 
manifest evil feelings we cannot infer that one’s nature is bad for 
nature is always good. "The feelings are not necessarily good. However, 
in their origin they can be considered good and not evil. It is only 
when they have been overturned (fan) that the feelings are bad" (GTGS, 
4-5/9a). In such a case we will know that that person did not success
fully keep his mind concentrated on purifying his innate virtue as it 
became contaminated by constitutive energy.

The concept of ch’ing, commonly translated as "feelings" (as I 
do in this paper), or occasionally as "passions" or "emotions" (which I
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consider incorrect, at least in relation to the philosophy of Chu Hsi), 
should not he confused with the emotive feelings usually ascribed to 
desires (ytO, In particular, in the philosophy of Gh* eng Ti and Chu Hsi, 
ch'ing refers to the state or condition of the mind which is manifest 
after the mind has become stimulated and released (fa). In this sense, 
itis a complement to hsing, a person’s basic human nature as it is en
dowed by heaven-. Thus, a major Gonfucian theme is the interconnectedness 
of ph'lng (feelings), li (constitutive principle), and hsing (a person's 
nature) (of. Metzger, 31)°

Of course we may correctly say that it is proper to want to 
attain a position of sageliness, and. in this way it can be argued that 
we have a "desire" to be a sage. But such a noble feeling for moral 
purification and perfection, revolving as it does around oh'ing, was 
inextricably connected to a cognitive process. In other words, the four 
virtues innate in the mind which issue forth as ch* ing after the mind is 
stimulated out of its latent phase of hsing, is asspontaneous yet 
determined reaction, not the uncontrollable and often violent response 
totally independent of any rational control which "feelings" often con
notes. Gh'fng is a controlled reaction, and is more empathetic than 
emotive,

Finally, we may not that not only is the mind the seat of 
nature and feelings, but it is the bridge between them. The mind's 
function is to unite or link together (t* ung) the nature and feelings
(GTCS, 4$/4a) and in this way the mind controls (also t'ung) them. . This 
is also why the mind is called the "ruler" (chu-tsai), whether during 
periods of movement (i.e., when nature is dominant) or during periods of
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rest (when feelings are dominant). "The mind unites and regulates our 
nature and feelings. It is not the case that it is united with nature 
and feelings into one thing with no differentiation "between them" (CTOS, 
4$/4a-b; 1.46). Mind also acts in a manner similar to humanheartedness 
in that it is likened to a grain with the same generative properties as 
the kernel (1.47). Because the mind is ruler and controls or links to
gether nature and feelings, and "because it is all-pervading and peerless 
(wu-rtui; 1,28) we may conclude that mind is on a level with Tao itself 
since Tao too is the only all-pervading entity that is without a match 
(1,69). In this sense we may think of the mind as "being absolute'or 
non-pareil.

The Phases of the Mind
.imminent Issuance and Accomplished Issuance, By dealing with 

the two "basic phases of the mind (wei-fa and yi-fa) I am attempting to 
bring attention to a subject which is crucial to the entire philosophy 
of Chu Hsi but one which has been almost totally ignored by Western 
Sinologists and, with rare exceptions, dealt with cursorily even by

Ijij,Chinese and Japanese scholars, . This dearth of attention seems strange

43. In choosing to translate chins as "rest" I realize that 
there is much precedence for "quiescence" and I have no real argument 
against that word. But since quiescence is entirely synonymous with 
rest, at least in their both being the complete absence of movement. 
and the complete freedom from activity, I have decided to use "rest" 
partly for its easy sound,

44, Except for a spare note, the only genuine treatment I know 
of in English is by Metzger, Escape From Predicament, 85-88, where he 
discusses them under the heading "The naturally given phases of the 
mind," Metzger translates these two phases (he discusses three others) 
as "not yet issued; imminent issuance," and "already issued; accomp
lished issuance," Also see my next note 45.
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especially since the terms (or term, since even though they signal two 
distinct operations it is common to treat them together) are found 
originally in the Neo-Confucian handbook, the Doctrine of the Mean.
Even Tu Wei-ffiing, in his excellent and otherwise thorough discussion of 
this classic, merely throws quotes around them and then marches on to 
more important matters (Centrality and Commonality, 27)• Clearly, the

■ ....................... 45idea of imminent issuance and accomplished issuance had to await the 
heyday of speculative psychological philosophy which finally emerged in 
the Sung. Even the somewhat authoritative Chung--wen ta ts'u-tjen 
(4;1587.70) notes only the sentence in the Doctrine of the Mean as the 
first instance of their use and then jumps ahead to Wang Yang-ming* s 
Ch9uan-hsi lu (Instructions for Practical Living).

Strictly speaking, these two phases of the mind, or more pre
cisely, these two phases of the operation or process of the mind, indi
cate those times when the subliminal (hence latent or potential) states 
of feeling of joy, anger, sorrow, and happiness (hsi nu shuai li) are 
still dormant and only partially conscious as well as the time after

45. My use of the word "issuance" for fa is tentative and might 
also be rendered as "emergence," "arousal," "release," "stimulated," or 
even "manifest," The phrases refer to the two phases of the mind before 
("imminent issuance") and after ("accomplished issuance") the mind has 
been stimulated or provoked or actuated. It is probably too early in 
the development of our observations of Chinese psychological theories 
to have at hand perfectly acceptable translations. Western psycholo
gists might very well opt for "conscious" and "unconscious," "sensible" 
and "insensible," or "cognitive" and "noncognitive," These of course 
are extended and implied meanings and I try to retain the flavor of the 
original by using "issuance," Fortunately, I arrived at this transla
tion independently of Metzger.



they have "become actual or manifest or fully conscious. That is, they 
point to those states when they are still only in the stage of pure 
nature (hsing) and then after they have become manifest as a person's 
feelings (oh'ing), Or to explain it in another way, the state of 
"imminent issuance" is that state when the mind is just stimulated out 
of its state of perfect rest (ching) while the "accomplished issuance" 
is that stage when the mind is moving and active (tung), Again, the 
"imminent issuance" accords with the inner equilibrium (chung) of the 
principle of heaven, while the "accomplished issuance" is meant to 
accord with the harmony (ho) of the universal order. These views, of 
course, are fairly stock descriptions of the orthodox line and as such 
do not tell us very much, A closer look will reveal interesting 
developments.

The most important point to be made concerning Ghu Hsi's account 
of imminent and accomplished issuance is that these phases seem to be a 
formative theory Of consciousness and of how consciousness arises, A 
significant development from concerns knowledge, that is, how we come 
to have knowledge, how we know something or realize that something is 
the case. Clearly, consciousness and knowledge are closely linked to
gether and cannot be considered apart from each other, and it is to 
Ghu's insight that he understood this.

In a letter written to some Hunan friends in 1169̂  Ghu admits 
that in following Ch'eng Yi's early views that he (Ghu) had been mis
taken in considering nature as the state of imminent issuance and the

46. This letter is included in my translation (1,76) and has 
been translated by Ghan (Source Book, 600-602),



mind itself as the state of accomplished issuance. It was only later 
that he came to see that because the mind includes both of these states 
(as well as others as we shall see) that the mind cannot, therefore, be 
equated with one of them. Instead, the state of accomplished issuance 
is what we call the feelings, that is, the expression of the mind, in 
contrast to nature, the essence and unstimulated phase of the mind. 
Moreover, Gh'eng and Ghu both came to acknowledge that the mind is one. 
and cannot then be viewed in contrast or opposition (tui) to any state 
or phase as it would be if it were taken as complementary to nature. 
Rather, feelings and nature are part of and within'the mind (1.15), 
Finally, we are clearly aware or conscious of the feelings and from 
this awareness we infer our nature. But can we be said to be conscious 
of our nature before it has emerged as feelings?

Gqnsciousness, The whole problem of consciousness is tricky 
because Ghu spoke so little about it. Still, he did address the issue 
at one point in dealing with the concept of humanheartedness, In may be 
recalled that Gh'eng Yi and Ghu Hsl, in one sense, viewed jen as a 
kernel or a seed and therefore that it possessed or was capable of a 
generative power, Ghu was questioned a number of times whether jen 
could be considered as being conscious (CTOS, 47/7a-9a), and consis
tently denied any attempt to equate jen with consciousness, particularly 
because this would be too confining to jen, but also because conscious-'

i - .ness is too cold, like intellect, whereas jen is warm, like love (GTGS, 
47/8b), The upshot of this is that consciousness is in some way an 
inherent state in the mind, an innate category of the mind. But it is 
necessary to distinguish between the state of consciousness and actively
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being conscious of something. Thus, the consciousness of a thing (Chu 
once used the idea of pain in his explanation) is a second stages "How 
do we know pain? Where does the 'pulse* (hsueh-mo) come from? Where 
does consciousness come from?" ( .. .,.r 4-7/l2b). Although Chu does not
here provide a specific answer we are forced to conclude that our con
sciousness of something (e.g., pain) comes from the faculty of con
sciousness.

This faculty of consciousness, being an innate category of the 
mind, itself comes from or is an instance of the generative quality of 
jen, and this in turn is endowed in us, in our mind as nature, by 
heaven. So the faculty of consciousness is a characteristic of heaven 
or the universes "Since the capacity to have awareness and to think 
intelligently was itself not the product of human intelligence, it 
existed as a cosmic given. Neo-Confucians also assumed that this purely 
natural consciousness (chih-chueh) was individisable throughout the 
cosmos. This idea was a correlate of their belief in the organic one
ness of the cosmos and in the mind* s transnatural power to control the 
cosmos" (Metzger, 67).

Gonsciousness -is a state of the mind but it is also awareness of 
being a state of the mind. Consciousness is, so to speak, aware of 
itself and being a state of the mind as well as being aware that it is 
so, we can say that consciousness is a mental act or a mental state. 
Consciousness is the awareness or perception of what passes in a per
son's own mind. It is by means of consciousness that we acquire the 
notion of thinking and knowing. Furthermore, as awareness of itself 
through perception of the mind, consciousness can also be equated with



79

self-reflection (fan-hslng) or introspection. In addition, there is . 
the further distinction between the act of observing something for the 
purpose of acquiring knowledge about it, and the awareness that we have 
come to possess such knowledge, i« e,, the difference between knowledge 
and wisdom (cf, 1,37)»

Given that it is consciousness which makes a fact a mental 
fact, how can we understand the•distinction between consciousness and 
the object of our knowledge? I will discuss in more detail how we come 
to know something under "The Problem of Knowledge" but we can here show 
that consciousness is the common element to all sensations„ That is, 
we are aware of a sensation even though we may not be able to distin
guish what the sensation is. In other words, we have consciousness of 
a sensation in general without having knowledge of what in particular 
the sensation is. Because there are two terms, the subject and the 
object, in the equation for knowledge, we can conclude that conscious
ness is the relation between them. And we can say that consciousness 
has or is an external relation in the sense that the object, when the 
subject is conscious of it, is what it would be if the subject were not 
conscious of it. It is the function of the mind to reach from being 
conscious of something to having the awareness of what it is, i.e., to 
having knowledge of it.

The Pour Phases from Consciousness to Thought, In order to get 
from the state of consciousness to the activity of consciousness, i.e., 
from pure consciousness to rational thought, the mind moves through a 
series of four phases, including the two phases of imminent and accomp
lished issuance. These four phases actually carry the mind from its
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state of total rest of quiescence (ch'ing) to its active state of move
ment (tung). The first phase is total stillness when the mind is in a 
state of pure consciousness (i,e., with no thinking or reasoning in
volved) » a state not unlike a condition of unconsciousness, which is 
not to say no consciousness or a lack of consciousness; it is simply 
that the potential of awareness is not yet realized. Assuming that 
something occurs to stimulate the mind at rest (Metzger considers 
stimulation a phase of the mind; I do not since stimulation is an ex
ternal event impinging on the mind) in its abeyant state. (Whether the 
mind has the capacity to' Stimulate itself is a question which I have 
not been able to answer, Ghu at times seems to learn in this direction 
but possibly from his fear that this could result in a theory of "two 
minds" or of a "dual mind," he desisted from pursuing the matter.) The 
second phase, after stimulation, is that of imminent issuance wherein 
the mind's consciousness is "poised" for "take-off. This "poised" posi
tion actually becomes a phase itself, that of "incipient issuance" (chi), 
Finally, the movement carries through to the phase of accomplished is
suance where we have become conscious of the active phase of the mind, 
i,e,, of the feelings. Of course, these phases move from first 
through last instantaneously, or as Ghu say S., "There is not a hair's 
difference between them," (1.75)- •

We may ask at this point that if the feelings and our awareness 
of them originate with a state of the mind that has been endowed by

7̂, A succinct account of this "movement through the phases” 
may be found in the CTWC, chapter 30, included in Gh'ien Mu, CTHHA, 
2:132-133, and discussed by Metzger, 87» •
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heaven, then where does evil or had thinking come from? Metzger (110- 
111), following Ch'ien Mu (CTHHA, 1:406, 2:36; cf. Metzger, 261, n„ 210), 
makes a compelling case that for Chu Hsi evil and good are found in both 
the transcendental as well as in the experiential worlds; that is, that 
the common view of Tao or principle as being solely good and that evil 
arises only through contact with ch'.i is very much a mistaken view, and 
has unfortunately been perpetuated by such influential writers as Fung 
Yu-lan in his strict interpretation of the li/ch'i duality in Chu Hsi. 
Frankly, I am not completely convinced by Metzger's argument. It is 
true that on occasion Chu alluded to the idea that human desire (a 
source of evil if allowed to go unchecked) flowed out from the principle 
of heaven (Ch'ien Mu, 1:406) but it seems little more than a half- 
hearted .assertion. It is not difficult to imagine that Chu himself was 
uncertain of the source of evil. Or it may be that there was more than 
one source, as Metzger says. Perhaps in some way principle or heaven 
could give rise to human frailties, but if we follow the conventional 
theory that ch'i was the cause of things evil we can reason that the 
mind, itself made up of constitutive energy (albeit not the "dregs," 
cha-tzUj, but the pure and refined portion, ching) was responsible for 
evil. The problem then became one of how to keep from having evil 
thoughts or how to rectify them once they became emergent. And this 
is performed largely through the practice of concentration.

48, Anyone holding to the view that ch'i is the sole cause of 
evil should consult Metzger's account which argues against this tradi
tional interpretation, Metzger admits to being strongly influenced by 
Ch'ien Mu. See the section on "The Given Force of Evil" in Escape 
From Predicament, 108-113.
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Concentration
Another concept in Chu Hsi’s philosophy of mind in addition to 

"imminent issuance" and "accomplished issuance" which has not received 
the attention it warrants is the notion of "concentration" (ching) a n d

49» Wing-tsi't Chan translates ching as "seriousness«" He writes 
(Source Book, 785) that ching is a state of mind, that this seems to he 
similar to the Buddhist calmness of mind and has probably led Carsun 
Chang to translate it as "attentiveness" and "concentration," and Graham 
to render it as "composureChan goes on to explain that the Neo- 
Confucianists emphasised making an effort in human affairs, and there
fore "seriousness" is the best choice,

Certainly "seriousness" has its grounds, but Chan’s arguments 
are not convincing. Seriousness is every bit as much a state of mind 
as is concentration. In fact, concentration implies a greater mental 
effort than does seriousness, Some short comments from Chu Hsi himself 
can illustrate this.

Focusing on one thing is an explanation of the word 
chjng (Ch'ien Mu, CTHHA, 2s299)«

Not letting go is ching (Ch’ien, 2:299)»
Ching is to manage something with singleminded emphasis 

(Ch’ien, 2:307),
Ching is a through-and-through effort (CTCS, l/21a).

In addition, the most common definition of the Sung concept of 
ching, including that found in both the Dai Kanwa jiten and the Chung- 
wen ta tz’u-tien, was that given by Oh’eng Yi and quoted extensively by 
Chu Hsi: "Ching is the mind concentrated on one thing and never allowed 
to wander," or "Ching is emphasizing one thing without distraction"
(ching-che chu-yi wu-shih),

Furthermore, a well-known commentator on Confucian terminology, 
Diu Shih-p’ei, writes that "to the Sung Confucians ching was to preserve 
the mind (ts’un-hsin) to the point of being unconscious of outside ab- 
stractions" (22a), and "Ching indicates a person’s perseverance" (21a), 
Cheng Chung-yin disagrees with Chan's "seriousness" by arguing that "in 
the usage of Cheng Yi-chuan [sicl and Chu Hsi,'’ching' signifies a state 
of mind characterized by self-control and self-concentration," and con
cludes that "the term 'seriousness' is [in]sufficient for indicating the 
main conceptual content of the term 'ching* .,, On the other hand, Carsun 
Chang's 'attentiveness' or 'concentration' is a closer translation" (re
view of Chan's translation of Reflections on Things at Hand, 425),

Ching is clearly an active mental effort and this is precisely 
. what "concentration" is.
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its relation to the problem of evil. How evil was to be accounted for 
was a continuing dispute among Neo-Confucians, but that there was evil 
was agreed on by all. Regardless of how evil arose, Ghu Hsi took great 
pains to exhort the unwary to root it out and realize the Tao. One 
method he so strenuously encouraged was through the pursuit of learning 
(see Chapter Three) and the Investigation of the phenomena of things,̂
But how does one go about doing this?

One way was to "study below and reach above" (hsia-hsueh shang- 
ta; 2,23)o A more specific approach was to follow the ways of the 
ancients by learning the classics (2.24; see also sections 3034-3=55 
for specific works). Other methods of study are through inquiry and
thought (2.23), establishing oneself (2,37), putting the mind in order
(2,32), and through discriminating between right and wrong (2.45). In
variably 9 all of these pursuits, and others as well, lay in preserving 
the originally good mind (ts'un liang-hsin) and not letting it go (pu 
fang). This of course is an offshoot from Mencius, but Ghu held to it 
steadily and believed in it implicitly,. Preserving one's mind is a 
prerequisite for gaining knowledges "The mind embraces all principles 
and all principles are Complete in this one mind. If you are not able 
to preserve the mind, you will not be able to investigate thoroughly 
the constitutive principle. If you are unable to investigate thoroughly

50, "Investigation of the phenomena of things" is my transla
tion of ko-wUj, and my addition of the word "phenomena" to the standard 
interpretation is largely for purposes of clarity. "Investigation of 
things," though closer in the literal sense to the original•Chinese, 
exhibits an uncomfortable imprecision, "Things" is so sweeping and 
vague, and "investigation" is open to so many methods and forms of 
examination, that it seems proper to bring a greater focus, however 
little, to bear on this knotty concept.
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the constitutive principle, then you will not "be able to exert your 
mind to the utmost" .(GTYL, 2/4b)„ And concentration is necessary for 
preserving one's minds "If there is no concentration then we will not 
preserve [the mind]" (4„15)0

Nevertheless, concentration is the fundamental method for "both 
keeping evil thoughts away and then being able to extend our knowledge 
in the investigation of principles (4,2). Concentration, in fact, is 
the essence of the mind (4,2.).'. The essence of concentration is to 
maintain equilibrium, harmony, and balance, and to allow no discord in 
our thoughts (4.43), to keep from being remiss or dissolute (4.12), 
straightening our inner character (4,3), making the mind upright and 
keeping the thoughts sincere (4.16), having, no desires (4.33), and re
maining attentive (4.19). But primarily, concentration was for Chu Hsi 
just as it was for Ch'eng Yi, to focus on one thing and not to let your 
mind wander from it. In short, to maintain singularity of mind or
purpose (4.31).

Concentration was the cardinal precept of Chu Hsi's epistemo- 
logical pursuit and not even for a moment could it be interrupted (CTY1, 
2/21b). Concentration is also another way of making the mind the ruler 
(CTGS, 2/22a) for once we have brought our attention to the problem at 
hand and made our inner character accord with the universal order through 
sheer will power, then there is nothing that can command it or make it 
waver. And if we can but be our own master, it follows that., any evil 
thoughts which may arise will be turned aside and our mind will remain 
tranquil and clear and thereby well-prepared for investigating principles 
in the pursuit of knowledge (4,1),



The Problem of Knowledge
The general view of Westerners writing on Chinese philosophy is 

that its main interest lies in human relations and ethical problems.
Most such writers either do not see or do not want to see that in Chi
nese philosophy there is any sort of epistemological consideration in 
examining the mind in regard to knowledge.-"^ But ever since the Sung, 
even though ethical questions have certainly been dealt with, it is also 
fair to say that Chinese thinking has become very "intellectual" in na
ture and based on a rational process. If the ends are not entirely 
intellectual, the means certainly are. But we should note that knowledge 
and ethics are in no way exclusive, for just as "knowledge" (chih) is one 
of the four innate virtues, so can we infer that knowledge itself is an 
ethical concept in that knowledge of a certain proposition being true, 
whether ethical or not, presupposes acceptance or belief of the proposi
tion. Hence, a moral issue is present in any act of knowing.

I noted abpve that Chu Hsi's idea of the phases of the mind led 
to the notion of consciousness. Once there is consciousness then there 
can be knowledge of the object of our awareness. The reason for this 
is that consciousness is the essence of the mind, or of man's mental 
stateg that is, the essence of our mental process consists of phases of 
consciousness taken as the state of subjective awareness. Another way 
of saying this is that consciousness seems to be understanding arrived

51. In contrast to this, Japanese scholars delve deeply into 
questions concerning knowledge and intelligence and the supramoral 
aspects of the mind and of man's knowing process. A comparative glance 
at the titles in this paper's bibliographical listing will help to 
confirm this.
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at intuitively, while knowledge is understanding attained through a pro
cess of learning. That is, the mind at the natural level functions as 
'consciousness, hut in its functioning as knowledge or learning, which 
consists primarily of distinguishing differences and then making judg
ments about them, the mind is operating at an extended or transnatural 
level,

We have already determined that all principles inhere in the 
mind, that the mind in some way houses the principles, In addition, we 
have the condition that principles are in the mind, and principles also 
and at the same time inhere in constitutive energy to form "things" and 
"events," This may lead one to imagine that there are two kinds of 
principles or two sets of principles, something which no one has ever 
been willing to admit. But if these principles in the mind are the same 
as, are identical to those in objects in the real world, then we are on 
the verge of admitting that Lu Hsiang-shan was right in stating that 
mind is principle. As we have seen, Chu Hsi did come close to this when 
he mentioned that mind and principle are one. But what he may have 
discovered in saying this.is that the principles in the mind and the 
principles in things and events are one, not that mind itself is one 
with principle.

In a way, these principles may be considered as of two sortss 
those inhering in constitutive energy are "pattern formations" or "forms 
of pattern," while those in the mind are "forms of thought" or "forms 
of understanding," In fact, this is a necessary step to take for if we 
think of these "forms of thought" as "categories" or as "innate ideas" 
then we have the basic and essential ingredients with which to have



knowledge. Ghu Hsi, like so many thinkers, believed that the mind could 
not be a "blank slate," a tabula rasa. The mind had to have some, innate 
properties with which it could order the perceptions of outside phenom
ena in forming concepts. In doing this, principle took a step away 
from being the principle in things to being a principle in the mind to 
being a principle of the.mind's functioning process, hence reason.
Thus, Ghu is a good example of a synthesis of both Rationalism and 
Empiricism,

Once we have formed a concept of something through manipulating
the "forms of thought" (principles) in our mind through a conscious
process, we apply this concept to the object whose constitutive energy
has impinged on our mind and caused us to have a perception of that
object. By using a Concept I mean that we make a judgment by means of
this concept through a process of comparison and discrimination in an
attempt to penetrate the ch'i and get behind it (t'ung) to reach or
extend our understanding (chih-chih) in apprehending its principle.
Once we have apprehended the principle in the object, that object then

\
becomes intelligible to us, and in becoming intelligible to the mind, 
to the "forms of thought" in the mind, then these forms or principles 
can be said to have been objectified. Furthermore, in the forms of the 
mind being objectified, we can know our mind. Bather than the mind 
turning in on itself with empty concepts that have not been "filled" by 
outside perceptions, we examine our knowledge of experience that comes 
through objectifying the mind in seeking to apprehend the principle in 
things. In this way, Ghu not only gave both meaning and existence to 
things as well as substantiality, but he also emphasized that pure



introspection has no place in the process of knowledge. These are firm 
grounds for opposing the Buddhists as well as for countering such 
philosophical foes as Lu Hsiang-shan who believe that the concepts 
with which we know our mind and hence the world need not have been 
"filled" by any outside perceptions. The mind', thought Lu, can know 
itself without being objectified and there is thus no meaning given to 
things.

We may note that even though Chu did not explicitly theorize in
this way, he does allude to such an intellectual process if we are
willing to accept new interpretations of certain terms, For instance,
in his comments to the Great Learning, Chu writes the following:

All that people receive from heaven [is kept] empty and pure in 
order to make complete all principles and to respond in accordance 
with all affairs,

Jen chlh suo te hu t'ien erh hsu ling pu mei yi chu chung li
erh ying wan shih che ye
A t .  # r  #  e j K A f S ,  g f  - b  -

The key word here is chu ("make complete"). Exactly what it means to
_  52 make complete all principles is open to interpretation. Following

Prof, West’s suggestion, we can argue that chu, especially in the sense
that chu can stand for "concrete" (chu-t'i) in contrast to "abstract"
(oh’ouXhsiang), indicates "object" in its verbal usage:’: "to make an

■

object of," to objectify. In addition, and again following up on
Prof, West’s suggestion, the concept of ch8eng-yi, which is usually

52,- Thomas Metzger translates chu as "[fully] put forth" and 
suggests that Chu Hsi adopted this view in order to keep from identify
ing mind as an equivalent with principle as Lu Hsiang-shan did. That 
is, Chu used chu in lieu of such copulas as chi or pien-shih, (See 
Metzger, 14-̂ -144,)



taken to mean "sincere thoughts" or to make the thoughts sincere, could 
he taken in the sense of making "concrete," Ghu Hsi himself glosses 
eh*eng as shjh which is generally interpreted, especially in its rela
tion to ch*eng, as sincere or true. But since shih can also mean what 
is real, or actual, hence substantial, and finally full or concrete, we 
again are tempted to conjecture that Ghu is explaining the Great Learn
ing as making our ideas, i.e., those ideas in our mind qua principles, 
concrete by the process of objectifying them in external things or 
events.

Therefore, in investigating the principles in things through 
the necessary medium of the mind, Ghu was losing sight of the fact that 
when he thought he was investigating things as they are, he was, in >' 
fact, actually investigating their principles as he thought them to be. 
E, 1. Hughes writes that "the more he was involved in elucidating the 
nature of this li [qua the li in the mind] ... the more his mind was 
acting under the influence of his speculative reason"■(The Great Learn
ing and the Mean in Action, 51)• And it is in this way that the mind 
attains a paramount positions not only is it the seat of virtues but it 
is also the ruler which controls our knowledge of the world and of our
selves, The mind, indeed, is absolute,

Conclusion
Unquestionably, this study, as Ghu Hsi himself did, raises more 

questions than it answers. Ghu's entire philosophy is one of those 
monuments of intellect which appear only occasionally but whose rever
berations are felt forever afterward.. Influential indeed are his words,
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not because of their perfect order and finality, but primarily for the 
new vistas of thought which they provoke, incite, stimulate, and excite 
in us. But there is no doubt that Ghu Hsi is a seminal figure in 
Chinese history. The question is, why? It is certainly not the sheer 
volume of his works, prolific though he was. There is something much 
more basic in his influence.

One of Ghu Hsi's greatest natural gifts was his curiosity.
This curiosity enabled him to seek new paths, even iconoclastic ones," 
in his quest for truth. But many people are curious, Ghu Hsi, however, 
had the even greater gift of being a true "artist." An artist, as I 
use the word here, describes a person who drops the mantle of "expert" 
and looks at the larger parameters of life before focusing on details, 
and positions himself on the frontiers of change where he can distin
guish and compare the traditional and the new. An artist is someone who 
look at something and sees what"others don't see, or at least don't see 
as clearly. The artist perceives, defines, interprets, and comprehends 
relationships where others see only piecemeal units. The "expert" re- ' 
mains on the ground where he can have a good view of all the individual 
units but only as isolated phenomena. The artist of course sees indi
viduals but he has the creativity to climb above and immediately sees
the overall views and patterns,

1 ,If you're on top of the EGA building in Hew York City 
you can see most of Manhattan Island, In 15 seconds you can 
get a strategic overview of that island —  surrounded by four 
bodies of water, cut up the middle by Fifth Avenue which de
termines the numbering systems east and west, the real estate 
values and, to some extent, the social values. That's quite 
different from standing down on Fifth Avenue, looking only in 
two directions, (Charles Darling, "Towards the Frontiers of 
Change," 24,)
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I look at Ghu Hsl in this way —  as a Master Artist. Many will 

argue that his philosophy is fraught with contradictions and replete 
with misconceptions, Maybe so. But it does not necessarily require 
that a person be good at something in order to make it meaningful and 
even to perfect it. Admiral Chester Nimitz knew little of carrier 
taqtics but he was one of World War Two's greatest naval strategists.
Sol Hurok could neither read music nor play an instrument, but he was 
able to bring together others who could in an impressive display of 
sounds = What both of these men did in their own way, and what Ghu Hsi 
did in his was to stand at the intersection of different streams of 
happenings, whether martial, artistic, or intellectual, and be able to 
make and utilize observations in helping others to see how they were 
limited by their own systems, This is what is meant by saying that Ghu 
Hsi was a great synthesist and a great teacher. But ironically, without 
knowing it, Ghu Hsi was creating an antithesis within the very world 
that he hoped to builds a restless, growing, entergetic core within a 
settled, stable, passive skin.



CHAPTER 3

SECTION Is ON THE ESSENCE OF TAG

1„ Master Chu said: The essence of Tao is a vastly flowing
inexhaustibility„

2. Master Chu said: The essence of Tao [is being] undif
ferentiated and all-inclusive. Within this undifferentiated totality 
between the fine and the coarse» the root and the tip, the minor and 
the major, or the inner and the outer there cannot be even a hair's 
difference. Therefore, whether one is learned, systematic, meticu
lous, or discerning, given the most detailed analysis, from the very 
outset we cannot do injury to its fundamental totality.

The undifferentiated whole which is Tao implies both "active" 
and "boundless” and we might better translate it as "chaos." But in the 
word hum there is definitely the notion of a combining together 
(ho , of uniformity (ch'i-t'ung 1̂ 1 )» and of completeness or 
totality (ch'uan No matter how Lao-tzu or Chuahg-tzu may have used
it in the sense of "confusion" or "disorder," Chu Hsi had in mind the 
idea of some form of potential organization, which would of course accord 
nicely with constitutive principle (li )° Chang Po-hsing comments 
that it has the "appearance of having no distinction or separation," 
(HCSL, 4). .

This section also introduces, in the form of opposing terms, a 
central Chinese concept, that of polarity, or duality, to signify the
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universe and all that it includes, Obviously, this list of terms is not 
inclusive. For a discussion of polarity in Chinese philosophy, see Derk 
Bodde, "Harmony and Conflict in Chinese Philosophy"; also consult what 
E. B. Hughes has to say about the Chinese propensity for seeing the 
world through "pairs" of concepts and this coming out strikingly in the 
genre of parallel prose (p° ien-wen jC ) in his "Epistemologi cal Meth
ods in Chinese Philosophy," especially 88-92., though the entire article 
demands close scrutiny. What is not always recognized is that Western 
thought is also often philosophically categorized into opposing and 
complementary terms in Order to analyze the knowing process (episte- 
mologiCal polarity or dualism) or to explain reality (metaphysical 
dualism). Examples of epistemological dualism are being and thought, 
subject and. object, and sense datum and' thing. Examples of metaphysical 
dualism are Sod and the world, matter and spirit, body and mind, and 
good and evil, as well as Aristotle's matter and form, and Kant's 
noumena and phenomena. See, for instance, C. K. Grant, "Polar Concepts 
and Metaphysical Arguments," and Morris Cohen, Reason and Nature, 165- 
168.

For the terms which I have translated as "learned, systematic, 
meticulous and discerning" the Chinese reads wen li mi ch'a 
and the phrase is found in the Doctpine Of the Mean, section 31, where 
the subject under discussion is the qualities possessed by the sage.
Chu himself explains the terms as follows, which I have followed in the 
translations wen, wen-chang ; li, t'iao-li ; mi, hsiang-hsi
"5? 1 ch'a, ming-pien 0^ „



3. Master Chu saids Heaven and man are one thing, and the
inner and the outer are of one constitutive principle. Flowing, 
penetrating, piercing, probing —  Tao from the very beginning has 
never been separated or divided. Unless we perceive this, even 
though we are both between heaven and earth we cannot know the con
stitutive principle of heaven and earth. And even though we have 
humaii form and appearance, we likewise can never know the constitu
tive principle of man.

is everywhere in its entirety. But when we look for it we first 
search within ourselves. This is why we say that nature is the form ' 
and the essence of Tao.

The statement that "nature is the form and the essence of Tao" 
is attributed to Shao Yung (Hsjng-li,ching-yi, 9/l3b),

Later in this and subsequent sections we will see more clearly 
what Chu is alluding to here. In this context it may be more appropriate 
to consider the "nature" which he is talking about as analogous to con-

We can understand principle only in reference to our own mind, wherein 
principle resides. In fact, on occasion Chu almost admits that mind, 
too, is principle. But in spite of the apparent irony of such an alle
gation it must be understood that for Chu we can only know our mind by 
investigating the principles of things, the principles which are, in a 
certain sense, almost like objective images of the principle in the 
mind. It is the same thing in trying to understand the four innate

4. Master Chu saids The nature which is endowed by heaven

stitutlve principle, for nature is principle (hsing-chi-li
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categories of virtue» humanheartedness, rightmindedness, decorum, and 
-wisdom. For instance, it is only when we examine the external manifes
tation of humanheartedness ( jen ) , i.e., compassion (ts * e-yin Ijjll (lit) , 
that we will really he able to comprehend jen. That is, we cannot under
stand jen, indeed, we do not even know there is jen, until we perceive 
and examine its experiential manifestation of compassion in the objec
tive world. And the same process is necessary for knowing anything. 
Hence, in this passage we are told that the first step in studying 
principle is not to know ourselves, which we cannot do anyway until we 
make a further investigation of principle, but to be aware of ourselves 
as an entity imbued with the heaven-endowed nature.

5„ Master Ghu said: Humanheartedness is simply an undif
ferentiated gentle and mild [constitutive energy],'which is that of 
the spring-time generating force of the universe, and its constitu
tive principle is the mind.al l things produced by :the .universe.

This is one of Ghu Hsi*s most explicit comments that human- 
heartedness attains a cosmic extension, on the level of Tao itself.
Its Qh'l is nearly the equivalent of the force of Yin and Yang, and 
its Ti (principle) becomes the cosmic mind.

Chang Po-hsing slightly altered the reading of this passage from 
where it is originally found in the CTYL, l/l?9, although the change may 
be acute: "The idea of humanheartedness is a vital force of the undif
ferentiated gentle harmony" (jen chih yi ssu shih yi -ko hum jan wen ho 
chib ch*i ^  W  In any case, this



raises the notion of jeh immediately to a metaphysical level •while at 
the same time characterizes it as gentle and harmonious» attributes 
which Chu repeatedly stresses. This is why jen is so often justifiably 
thought of as "love," even if it is also much more, i.e», the parent of 
all the other virtues of man, Jen is, in addition, the equivalent of 
the mind of heaven as well as equivalent to Tao, and is that force 
which permeates all things and combines them into one. As such Chu 
refutes Lao-tzu's contention in chapter five of the Tao-te-ching that 
heaven and earth are inhumane (pu-jen ). Of. Ch'ien Mu, CTHHA,
18 345,

6, Master Chu said: Tao is like a great road, how can it
be difficult to know? As for man, his one fault is that he does 
not follow it.

This entire passage is a quote from the Mencius, 6B:2,?, except 
that "follow" (yu ) is substituted for "seek" (ch'iu Jrĵ ). The pas
sage concerns one Chiao of Ts’ao who inquired if he might remain with 
Mencius as a student disciple, Mencius replies as in the translation, 
although the last sentence ean.be expanded to explain that the real 
problem of most men is that Tao, though close at hand (chin-ssu ̂  )

and easily discovered, is nevertheless ignored. Gf. above, section 1,4,

7b Master Chu said: The Tao of the sage is like satisfying
one’s hunger and quenching one's thirst.

8. Master Chu said: The Tao of the sage is both high and
distant, and ordinary and substantial.
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"High and distant" (kau-ylian 4^.) comes from a passage in the 
Doctrine of the Mean, chapter 15, which discusses the Tao of the noble 
mans "The Tao of the noble man may be compared to traveling a great 
distance where we must necessarily start from a close point, and com
pared to ascending a high place Where we must necessarily begin at a 
low spot" (chun tzu tao p'i ju hsjng yuan pi tzu erh p'i ju teng kau 
pi tzu pel ^  It ̂  ŷ' . In
other words, as Ghu stresses elsewhere (cf„ 2,19) there is a right 
order in everything which we must follow if we are going to realize 
true sagehoodo In addition, the sage has the capacity or the potential 
to be the equal of the high and distant, i.e., heaven,

"Ordinary and substantial" (p'ing-shih ) here is taken in
the sense that the affairs of the scholar are not extraordinary nor is 
the principle behind them flighty or irresponsible, Moreover, before 
we can seek the high and the distant it is axiomatic that we begin with 
what is ordinary and substantial,

9= Master Ghu said: The constitutive principle of heaven
is definitely an undifferentiated wholeness, and so we call it 
constitutive principle.. Still, it is a completely integrated sys
tem, Therefore, humanheartedness, rightmindedness, decorum, and • 
wisdom within it basically have their own constitutive principle 
without disorder or confusion. In that state where a person's 
feelings are not yet manifest we cannot see any trace of their 
stirrings, and so cannot name any constitutive principle. This is 
why we refer to these [four] as an undifferentiated whole, and not



"because there is no inherent distinction or separation among them. 
Later on, humanheartedness, rightmindedness, decorum, and wisdom 
will each he generated and produced. The constitutive principle of 
heaven is simply a comprehensive term for humanheartedness, right- 
mindedness, decorum, and wisdomj and each of these four virtues 
themselves is an individual enumerator for the constitutive prin
ciple of heaven.

The "integrated system" (t'iao-li may be compared with
its occurrence in the Mencius ; 1,6, where it is associated with the 
combining of instruments in an orchestra to produce a harmony of sounds. 
Ghu Hsi notes the sense of the t1iao-lj in the Mencius as things that 
are related to each other to form a self-contained system (literally, 
"veins and arteries" mo-lo A&) -

The whole concept (dealt with in more detail in the introduction) 
of the feelings becoming manifest includes ideas from both the Mencius, 
2A s6,5, and the Doctrine of the Mean, chapter 1.4. The latter discusses 
the two aspects of human psychology, namely, the basic and yet unstimu
lated nature (hsing) of one’s personality, and the manifestations 
(ch’ing) of this basic nature once it does stir. The Mencius is famous 
for positing the premise that man is endowed with certain innate moral 
faculties, or categories, which ultimately emerge as principles of 
belief and action. Thus, the innate feelings of compassion (tz’u-yin 
iS'J becomes manifest as the expression of humanheartedness (jen T̂, ),
the sense of shame (hsiu-wu ) appears as the expression of right-
mindedness (̂ i 1§0 , that of a yielding disposition (tz'u-jang S H S )
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appears as decourm (li ), and the ability to know the difference be
tween right and wrong (shih-fei ) appears as wisdom (chih ),

What I have translated as "stirrings" follows that of A. 0.
Graham in "The Background of the Mencian Theory of Human Nature" where 
he also renders the same term (tuan j ^ )  as "germinations»"

10= [Ch'en] Wen-wei said: Sir, when you were explaining
the Classic of Change you said that it was composed by Fu Hsi and 
that he examined the waxing and waning of Yin and Yang and of the 
two nodes [of constitutive energy]. . This discussion seems perfect.

Master Chu said: Although Yin and Yang are two words they
are also, contrary to what we might think, the waxing and waning 
of just one constitutive energy: one advance, one retreat, one 
decrease, one increase. The advanced position is that of Yang, 
the position of retreat that of Yin; the position of increase is 
Yang, that of decrease is Yin. This is simply the waxing and wan
ing of the one constitutive energy working out the limitless affairs 
from antiquity to the present, and between heaven and earth. So 
whether we speak of Yin and Yang as one thing or two, either will 
do.

* ‘ • ■ .

Fu Hsi is the legendary ruler (referred to in the Classic of
'Change as Pao Hsi) who devised the eight trigrams (tso pa-kua $5 .
See the "Tz*u-hsi," pt. 2, ch. 2.

Ch'en Wen-wei (1154-1239) was a student of Chu Hsi who emphasized 
the concept of "sincerity" (ch'englsfo and attempted to make its prac
tical application. He also wrote a commentary to the Book of History.
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11. Master Chu saids Within the universe there is Yin and 

Yang, and among men there are good and had, "It has never been the 
case that it was not known that something was bad; and knowing it
to be bad it has never been the case that it was repeated," The
position of bad is [analogous to] Yin, the position of good is 
[analogous to] Yang, Above are five Yin, below is one Yang, Just 
as we become set in our erroneous ways*■ suddenly one night we come 
to the realization [that we have been wrong]. This is the position 
of Yang in movement.

Though Chu does not so indicate, I believe the quote is taken 
from Ch*eng Yi where it is found in Ch'eng’s "Miscellaneous Writings,"

), See the essay "Yen-tzu so-hao ho hsueh-lun" 
in the Yi-ch'uan wen-chi in the EGGS, 4/la. The quote, 

if it is that, is Gh’eng's paraphrase of Confucius’ famous words in 
praise of his favorite student, Yen Huis "He [Yen Hui] never transfers
his anger to others, nor repeats a fault" (pu ch'ien nu pu ni kuo ^ )§&

Legge's translation). See the Analects, 6,2.
The "five Yin above and one Yang below" is a descriptive refer

ence to hexagram 24 (Fu SI. Returning), with five Yin strokes (--) on 
top and one Yang stroke (— ) on the bottom, Ghu’s mention of this 
particular hexagram is to Indicate that one can and should return to 
and repeat their right ways after having turned to evil.

12, Master Chu saids The beginning [of all things] lies 
in the beginning of constitutive energy. The generation [of all 
things] lies in their beginning to take form.
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13, Master Ghu said: If the nature of heaven's endowment

is lacking in material substance then there is no place to which it 
can attach„ Tao is like a spoonful of water: if there is nothing 
to fill it then the water will have nowhere to go, Ch'eng said 
that "it is incomplete to discuss the nature of something without 
discussing constitutive energy» and it is vague to discuss constitu
tive energy without discussing nature. To consider these as two 
[separate] principles' simply will not do. This is why we must 
bring forth and clarify the idea of 'incompletion' noted by the 
sages of antiquity," This is a great accomplishment. Generally 
speaking, this principle has never been so clearly perceived. In 
fact, ever since the Ch'in and Han periods all the records con
stituting the lives of men have been nothing but dreams. Han Yu 
came close, but it is only in the last thousand years that the two
Ch'eng brothers have appeared to make the above principle much
clearer.

Apparently, the only one of the sages of antiquity who spoke 
about "incompletion" (wei-chin ̂  ̂  ) was Confucius who said this of 
the music of King Wu in comparing it with the music of Shun (Analects, 
3,25)« For Gh'eng's quote, cf. the Hsing-li ching-yi, 9/2b.

"Records constituting the lives of men" (chuan-chi chih tsai 
i S  %D  ) is usually translated as "biographies" or more precisely
"biographical records." However, it seems that Ghu Hsi here is cover
ing all aspects of written materials and I hesitate to think that he is
exclusively concerned with only biographical material.
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l4„ [Yang] Tao-fu asked; With whom did the theozy of con

stitutive energy originate?
Master Ghu said: It began with Chang Tsai and Gh'eng Yi.

I consider this to be of the greatest contribution to the sages, 
and of much assistance to later scholars. A reading of them allows 
one to feel deeply toward Chang and Ch'eng, for before them no one 
had ever spoken on this point. For instance» Han Yu's On the 
Origin of Tao discusses the three qualities [of human nature], but 
even though what he said was true he was unable to speak clearly 
about the nature of constitutive energy. Where do these three 
qualities of human nature come from? Mencius said that man's nature 
is good, but he spoke only about its original state. After that 
there was no one who spoke about the nature of constitutive energy, 
so there never was any clear distinction made. Other philosophers 
said either that human nature is evil or that good and evil are 
intermingled. If Chang and Ch'eng had spoken out early on, all 
these other theories would have been useless and confused wrangling. 
So if the theories of Chang and Ch'eng are left to stand those of 
the other philosophers will be forgotten.

The three qualities of human nature refers to the by now well- 
known theory that among the highest order of people one's human na.ture 
is good, while among the lower order it is innately bad. In neither of 
these cases can anything change this. But in the large "middle class" 
there is a potential for going either way, depending on the conduct of 
the individual.



103

In contrast to Hstin-tzu who preached of man’s basic evil nature, 
and to Yang Hsiung5s theory of mixed good and evil characteristics, 
Mencius would have no truck with the notion that man is inescapably 
good or bad. He always held out that while man's basic instinct is 
originally good, oftentimes his emotions, desires, and. passions get in 
the way and he acts in an untoward manner. Mencius was q.uite explicit 
about man being graced from birth with a natural tendency toward the 
good, but this also coupled with the potential of acting against that 
natural tendency, a rather advanced notion for the times. See the 
Mencius, 6As6,5-6.?.

It may be noted here that Ghu is not unconsciously mixing up 
two different theories when he brings up the theory of human nature and 
that of constitutive energy in the same section. In fact, our human 
nature is conditioned by our constitutive energy. That is, human 
nature is inextricably bound up with out constitutive energy so that 
when this constitutive energy is muddied and adopts a turbid or sullied 
constitution, our human nature will consequently and necessarily take 
on evil characteristics.

For Chang's and Ch'eng's discussion of constitutive energy, cf. 
the 'ChangTCS, 2/l8b,- and the Hsing-li ehing-yi, 9/Zb, respectively.

Yang Tao-fu was one of Ghu Hsx's pupils who recorded the con
versations after 1189.

Han Yu (768-824), a master of both prose and verse, was the 
first major proponent of the movement later known as leo-Confuoianism. 
An outspoken opponent of the then powerful Buddhism, he once castigated 
the emperor for paying respect to a Buddhist relic. In defending



Confucianism, Han quoted extensively from the Mencius, the Great Learn
ing, the Doctrine of the Mean, and the Classic of Change, thereby laying 
the foundation for Heo-Confucianists who took their basic ideas largely 
from these works,

15, Master Chu said: Nature is what is not yet moved.
Feelings are what is already moved. The mind contains both what is 
already moved and what is not yet moved. Thus, in the mind what is 
not yet moved is nature, and what is already moved is feelings, and 
what we call the mind governs nature and feelings. Desire is the 
feelings released. The mind is like waters nature resembles still 
water, and the feelings are the. water’s flow. Desire is turbulent 
waves, but waves which can be both good and bad. The good of de
sire is the kind like my desire for humanheartedness, while the bad 
just rushes out "like seething breakers.. In general, a bad desire 
will destroy the constitutive principle of heaven, just as with 
pent-up waters [when suddenly released] there is nothing they do 
not harm, Mencius said that the feelings can be good. This is to 
speak of the uprightness of the feelings, for the feelings that flow 
out from our nature are originally all good. So in asking, what 
about the desire of "what is desired is called good" I say that this 
is not the desire of passion but rather the desire of love.

Though the notion of issuance (fa ̂ ) was first mentioned in 
the Doctrine of the Mean Chu Hsi advanced this theory of human psychol
ogy far beyond what the early authors could conceive. Briefly, the mind 
in its unconscious, unactivated, non-stimulated state is devoid of any



feeling or emotion and hence is in a state of perfect, equilibrium known 
as its "basic nature. But when some stimulant is encountered the mind 
"wakes up," "becomes activated and the manifest reflections of nature 
are released as feelings.

Furthermore, every individual could "be said to be in their most 
perfect state before the mind is stimulated and the feelings released. 
Once feelings are manifest and desires and passions become detectable 
psychological media then it is the function of the mind to control 
these emotions, not by stifling them but by insuring that they are 
properly restrained and moderated and directed toward proper ends.
Thus, there is a constant tension between the active mind to prevent

*

the passions from issuing forth unrestrainedly, and those passions 
following their course in wayward abandon. There is also a tension 
within the mind to see that the passions are directed toward good ends, 
rather than toward evil. The mind means to accord with the constitu
tive principle and Tao, If the passions become dominant Tao will be 
lost sight of and bad desires will ensue tending to damage the prin
ciple of nature.

For "what is desired is called good," see the Mencius, TBs25.

16, Master Ghu saids Man's nature is like a ray of sun
lights that which people and things receive is different, just as 
the ray of sunlight shining through an opening can be either large 
or small. So form and matter of people and things are fixed and 
once they are it is difficult to change them. It is like the 
cricket and the ant being so insignificant that they only know the 
difference between ruler and subject.



The point is that the distinction between a ruler and his sub
ject are obvious'and easily detectable differences, knowable even to 
lowly creatures and insects which, of course, cannot perceive any of the 
more subtle points of knowledge

17= Master Ghu said: "When people and things are born the
form of their natural endowment is learning or upright, so from the 
very beginning they are completely different. In this they follow 
their leaning or upright dispositions. Moreover, there naturally . 
are differences between clear and turbid, and vague and distinct.

According to Chang Po-hsihgj the notion of leaning and upright 
dispositions means that humans are endowed with upright dispositions, 
other things with leaning or inclined dispositions,

18, Master Ghu said: Every blade of grass and every single
tree are of heaven and earth’s harmonious and peaceful constitutive
energy,

19, Master Ghu said: It is necessary to know that imminent
issuance is nature, and that accomplished issuance is feelings, The
mind threads movement and rest together and there is nothing that 
does not exist therein. In Understanding Words it says: "Mature 
sets up what there is in the world, while feelings affect the move
ment of everything under heaven," The mind meticulously hones the 
virtuous essence of nature and feelings. These words are exact and 
precise.
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We might think of "threads" (kuan ) as something along the 

lines of "guides" or "regulates," Chang Po-hsing sees it as "controls"

hy Hu Hung (see 2=5^)= This is actually a paraphrase "by Chu, not a 
direct quote; see Chih-yen„ Supplement la.

recognize what sort of thing it is. Nature is constitutive prin
ciple, and nothing other than humanheartedness, rightmindedness, 
decorum, and wisdom. Just what sort of form and appearance do these 
four have? They have only this constitutive principle. Thus, they 
work out in innumerable situations as compassion, shame, retirement, 
and knowledge. For example, it is like discussing whether the 
nature of medicine is cold or hot without investigating its form 
and appearance. It is only after administering the medicine that it 
will "become cold or hot, and this is its nature. Nowadays people 
usually point out that what has consciousness is nature while call
ing it mind,

Chu’s pregnant statement that "nature is constitutive principle" 
Chsingvchi-li is well known and actually serves as the watch
word of Chu’s school of Neo-Confucianism. It appears to be a clear case 
of synonymity and thus a proposition of identity. If everything in the 
universe has or functions according to this constitutive principle, espe
cially one’s human nature, then it cannot be said that the constitutive 
principle and nature are the same thing. This-is tantamount to arguing

The Understanding Words (Chih-yen tg ) is a work in six chuan

20, Master Chu said: In discussing nature we must first



that something is or functions according to or contains itself. In the 
first case we have a tautology; in the second a statement that is not 
logically possible. One way to overcome the impasse is to consider, as 
the Neo-Confucians often did, that the universe operates in accordance 
with the constitutive principle while all individual things and events 
operate in accordance with their own individual constitutive principle 
(a constitutive principle), But Chu himself in this ease doss not dis
tinguish which he is discussing. Most commentators take Chu as indicat
ing that a person's basic nature is the constitutive principle of the 
universe, and hence indicating that there are simply two names for the 
same phenomenon. But in many other cases nature is seen as operating in 
decidedly different ways. For instance, as we have seen and will see 
again (cf, 1.1$, 1.19* 1.̂ 5* 1.46, 1.75* 1,76) nature is that which 
characterizes a man before his consciousness is roused. But if this is 
the same thing as the constitutive principle, then the latter is not 
perpetual but finite with each individual, although it clearly is in
tended to be perpetual in most Neo-Confucian writings, and certainly in
Chu's, Another problem is that nature is also equated with what is en-

/\dowed by heaven (t'ien-ffiing '’"P ). Thus, this endowment, the consti
tutive principle, and nature are all one and the same. But defining • 
terms by means of synonymity does not really help one understand what 
they are; what is needed is an explanation by description. It could be 
argued that these are all explanations by way of analogy, but sooner or 
later the analogy is bound to expire unless more fundamental means of 
description are employed. Very likely the whole problem turns on the 
which in Chinese is only implied ("chi ) but which becomes much more
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explicit in English, "is." The English word "is" in ordinary language 
signifies in three ways. Sometimes it appears as a copula linking sub
ject and predicate, as in "John is eating." Sometimes it appears as an 
expression of existence, . as in "There is a girl," Sometimes it appears 
as a sign of identity, as in "Two times two is four." Failure to dis
tinguish between these three can lead to confusion about what is meant, 
and the drawing of false inferences. For the inferences which can be 
drawn- from propositions of the form "S is P" differ according to which 
"is" comes into question. If, for instance, the "is" in the proposi
tion "Nature is principle" is the sign of identity, which it appears to 
be, then we must validly be able to say also that "Principle is nature," 
But this is a doubtful statement. Since it does appear that this partic
ular "is" indicates neither a copula nor the expression for existence, 
it is quite possible that Chu has simply made a blunder in reasoning, 
unless we wish to argue that Western logic and language analysis have 
no place in analyzing Chinese thought processes, something which some 
observers have tried to show though, in my opinion, not entirely success
fully, Nevertheless, we may surmise that rather than try to examine 
this conundrum by means of logic it is better to think of the terms as 
overlapping but not sublated envelopes, each larger one containing and 
acting equivalent to yet greater than the next smaller one.

For the four innate faculties of the mind, see the Mencius, 
6As6.7, which should be compared with the Mencius, 2A$6A and 6.5, which 
is a slightly different version than the former, substituting kung'ching 
chih hsin ̂  for tz'u jang chih hsin gjjĵ ,
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For a discussion of Chinese medicine as it pertains to Chinese 

thought, see Needham, Science and Civilisation in China, section 44,

21. Master Chu said: The word "endowment" is the same one 
we use when we say that "what is endowed hy heaven," which is to say, 
the constitutive principle of all that something innately receives. 
Nature also has this endowment of that which is endowed in some
thing, which is to say, the portion of that which is so endowed, 
having the differences of many and few, and thick and thin.

"Endowment" (mjng ) and "nature" (hsing &A ) are essentially 
the"same thing, or more precisely, they are to each other in the same 
way that two sides of a coin are related. Ming is that, or those prop
erties,. traits, characteristicsfeatures that heaven endows us with. 
Hsing is these same properties, etc., with which we are endowed by 
heaven. In an attempt to make clear the relationship between ming and 
hsing, I cite some examples from the CTCS: "Hsing is the virtues of
heaven; ming is the constitutive principle of heaven" (42/2a). "Hsing 
is to speak of that by which something determines; ming is to speak of 
that by which it flows into something" (ibid,)„ "Mr, [Ch'eng] Yi-ch'uan 
said that what heaven endows is ming, and what things receive is hsing" 
(42/3a)„ "The term ming is akin to a court messenger; the word hsing is 
akin to an official abiding by the duties of his position" (Ibid,),
Also see 1,32,

22, Master Chu said: Our nature is not some conspicuous 
thing that can be seen. It is simply the exhaustive inquiry of

.
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constitutive principle and the investigation of the phenomena of 
things. Nature naturally lies -within us and so it need not he 
sought [elsewhere]. Thus, the sage rarely speaks about nature,

Our nature lies within us and can be understood only by exer
cising our mind in pursuing the investigation of the principle of 
things. Because it is the nature of man to do this, Ghu states that 
nature is principle. Nature in fact may be the subject of this entire 
work. The notion certainly pervades much of Ghu Hsi's writings where 
it is traceable to the two works, which may have exerted the greatest 
influence on Sung thinking, the Mencius and the Doctrine of the Mean 
(the Classic of Change notwithstanding). Its importance is also evi
dent in the many equivalent terms afforded it (see, for instance, 1A ) , - 
Also cf„ 1,6. - .

23. Master Ghu said: Nature is analogous to water1 at
bottom they are both pure. If we fill a clear vessel then the
water will be clear, but if we fill a dirty vessel then the water 
will be sullied. It basically is always pure, but having become 
dirty and turbid it is exceptionally difficult to regain this purity. 
Therefore, since stupidity must be made intelligent, and since 
weakness must be made strong, we must painstakingly exert our energy 
and strength,

In the same way that there is always the goodness of one's human
nature, although it may manifestly appear bad, so when we observe weak
ness or stupidity in someone we still know that basically there is
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strength or Intelligence, though the converse does not hold. No one is 
ever “basically stupid or weak.

24. Master Chu said: Nature is the constitutive principle
of the mind, and feelings are the movement of the mind. Capacity is 
that whereby the feelings are this way. Feelings and capacity are 
definitely very close to each other. But feelings are what issue 
forth when something Is encountered, and the twists and turns of 
their course of action goes like this. Capacity is what enables 
[feelings] to be like this. Everything in all their complications 
and ramifications invariably follow from the mind.

What is beginning to appear and what is especially evident here 
is that constitutive principle is that pattern which something adheres 
to, or even more fundamentally, is that quality, feature, or character
istic which determines what something is and what its function is,' But 
in this section, which is a discussion of man's psychological makeup, we 
see how constitutive principle is fundamental in a person's temperament, 
disposition, and personality. Constitutive principle, then, is that 
component or that property or that faculty which determines an individ
ual's particular characteristics.

The next step in this psychological matrix is that, having estab
lished that the mind does have order to it, that there is a functional 
purpose for the mind, Chu goes on to explain that the mind, far from 
being an inert and unconscious vacuum, is actually a potential energizer 
of consciousness, that the functional purpose of the mind is to act as 
the source of our personality, of our feelings and passions, of those
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manifestations which, being reflections of the mind’s constitutive 
principle comprise to give us the personality which makes each and 
every one of us a unique individual human being„ In addition, Chu 
allots such power to the mind in order to give some Order to our feel
ings lest we be a complete jumble of totally chaotic and inconsistent 
psychological expressions, In fact, without the capacity for all feel
ings to be expressed we could not even be said to be human, at least as 
we are accustomed to thinking. We would be potential humans, auto
matons awaiting that vital impulse of personality to invoke our human
ness .

In general, I find this entire .passage of especial interest, and 
indeed, it may be one of the most important in all of Chinese philosophy 
as a theory of human personality. In it Chu is plumbing the depths of 
man's psyche by picking up the loose threads left by Mencius and the 
author of the Doctrine of the Mean. It is also good evidence of the 
sobriety in Chu’s speculations rather than any superficial* flights of 
fancy which so often trick students of Chinese thought into believing 
that the Chinese are basically believers in some esoteric astrological 
or occult mysticism. On the contrary, the Chinese are especially prac
tical thinkers, seekers of answers to man’s social and political and 
moral problems, and not magical soothsayers on some celestial trip,

25. The question arose that on a previous evening someone ' 
had mentioned substance and function as having no fixed position, 
and that this seems to be the prevailing attitude. But if all 
things are combined into one great substance-functioning, what of 
this?
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Master Chu answered5 As far as substance and function are 

concerned, substance is what determines what is seen to exist, while 
function is that which afterwards generates from it. This body is 
substance1 the movement which takes place in it is function. Heaven 
is substance; what all things owe their beginning to is function. 
Earth is substance $ what all things owe their birth to is function, • 
When spoken of in terms of Yang, Yang is substance and Yin is func
tion, When spoken of in terms of Yin, Yin is substance and Yang is 
function,

r i f f  in this context has long been noted as basically the 
substance or the essence of something. But its relation to yung ]̂j 
(use, function, operation) implies that t'i is something more fluid or 
flexible than substance allows. In earlier cases t'i was more like a 
solid framework. The Classic of Change ("Hsi-tz'u," pf, 1, ch. 4) uses 
it in the sense of "embodiment," while in the Classic of Poetry (Ode 246) 
it means "form," Ch’en Ch'un, one of Chu Hsi's closest and most reli
able students, explains the difference between constitutive principle 
(li 2-1L) an(i rightmindedness (yi ^4 ) as analogous to that between sub
stance and functions "In comparing li and yi we may say that li is to 
"t'"i what yi is to yung" (Definitions of Terms, 2/?a). In other words,
Chu Hsi likens t'i to a metaphysical principle in relation to the func
tion of that principle. And the whole notion of order (t'iao-li )
is very strong and at the bottom of any meaning of t'i. For instance, 
after explaining that li has no form or substance (wu hsing t'i 4 )
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in contrast to ch'i Jf|, , Ghu is asked if "t'i is not a rather strong 
word, and Chti admits that it is (CTCS, 49/3"b).

We may also compare t'i and yung with hsing arid mjng hy con
sidering the comment under section 1,21 where I quoted Ghu as saying 
that "hsing is to speak of that by which something determines; ming is 
to speak of that by which it flows into something," This is very close 
to Ghu*s quote above where "substance is what determines" and function 
is what "generates from it."

"What all things owe'their birth and their beginning to" are 
phrases from the Classic of Change, "Ch’ien" and "K'un" hexagrams, 
respectively,

26, Master Ghu said: Nature is unity, constitutive energy
iS; difference.. Only these four words encompass the unlimited con
stitutive principle of fao.

The four words (hsing-t'ung ch'i-yi ̂  1̂) Jft ), mean that 
human nature, the equivalent or analog of constitutive principle, is one 
unified, dynamic principle complete and operable in itself, while on the 
other hand, constitutive energy, being the actualizing agent to which 
all things, corporeal and incorporeal, owe their existence or essence, 
differentiates to form these things in accordance with their constitu
tive principle. Nature, like constitutive principle, operates both as 
the one unified nature of all things as well as the specific nature of 
each individual thing. This is another instance allowing Ghu to assert 
that nature is principle, and we have in a nutshell his cosmological 
theory: all things partake of the one nature, or principle, but they
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separate to become Individual units because of their constitutive 
energye

27o Master Chu said: Knowing controls separating and
identifying. Willing controls planning and doing. Knowing is 
close to nature and substance, Willing is close to feelings and 
function.

Once again I believe that rather than take Chu Hsi literally 
here in approximating a certain faculty of the mind with some principle, 
we must keep in mind always the propensity among Chinese writers for 
analogy. If we were to take him literally then I do not see how much 
can be explained. My interpretation is that the capacity to know some
thing is a governing rule of some sort, while on the other hand, the 
capability of willing implies a dynamic, an active phase in some way 
carrying out the plan governed by knowledge (or nature),

28, Master Chu said: Only mind is absolute.

The sentence reads in Chinese, wei hsin wu tui ,
There could no doubt be fine arguments against my choice of words, but 
I believe the historical and philosophical context allows it (I have 
also considered such variants for wu-tuj as "non-pareil," "unrivaled," 
and "unmatched"). My only concern is that Chu may have said too much 
with too little. As I interpret it, mind has the capacity, in its own 
way to reach out to infine spaces of the universe as well as to plumb 
the depths of the most complex and subtle thought. It can turn and re
flect on itself and it is the seat which houses all the other faculties
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and powers of intellectual man. But even more than this, the mind "be
comes one with Tao, and begins to look suspiciously like something that 
Lu Hsiang-r-shan might be getting at when he asserts that "The universe 
is my mind, my mind is the universe" (The Complete Works of Lu Hsiang- 
shan, 22/5a) <, For is this an isolated coincidence. In a number of 
places Chu seems, albeit reluctantly, to admit that mind and principle 
are a unity or an identity (hsin yu li yi CTYL, 3/3b). • He
also grants that once one becomes truly humanhearted then mind is- prin
ciple (jen che hsin pien shih li , Ch’ien Mu, CTHHA,
1s362). Thus, even though Chu argues most strenuously in some places 
against a subjective universe and consistently applies his reasoning in 
affirming a dichotomy of self and other, it is man alone who gives 
meaning and significance to the universe and all that it contains„

In view of ike fact that Chu Hgi is commonly known as a "rational
ist" philosopher it may not be amiss to make a momentary comparison 
with his concept of mind and the Western rationalist theory of epis- 
temology which holds that man's faculty of reason as a source of infor
mation and knowledge cannot be derived from any other source (and in 
this sense is absolute). Season, the mind, operating in its own purity, 
provides the knowledge of fundamental concepts such as being, unity, 
substance and cause, and of principles, such as noncontradiction and 
identity. It provides, that is to say, the pure a priori features of 
human knowledge, as contrasted with the a posteriori features derived 
from experience. But just as modern Western rationalist philosophers 
are beginning to question the concept of a priori categories in favor of 
something having been learned from experience even though never directly
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experienced, we might wish to ask Chu Hsi if this is how he has come to 
understand constitutive principle„

29, Master Chu said: Nature has only spring, summer,
autumn, and winter. Man has only humanheartedness, rightmindedness, 
decorum, and wisdom. These four are those four. Mind is what we 
make skillful use of and contains only the constitutive principle 
of the four. There is absolutely nothing else.

There is the universe (represented by the four seasons) and 
there is man (represented by the four cardinal virtues) but both func
tion as One and according to the same Tao or constitutive principle.
Yet, it is the mind which effectively carries on the system or design 
of Tao. Without the mind everything else is lifeless and inert. When 
Chu says that there is nothing else we can, in a sense, take him to mean 
that there is everything else. It is simply that the mind is everything 
or at least responsible for everything. Without mind there is nothing. 
Because of mind, well ., just look around you.

30, Master Chu said: Humanheartedness, rightmindedness,
decorum, and wisdom are origin, growth, perfection, and fulfillment.
If in spring nothing has sprouted or been born, then in summer there 
will be no way for growth to take place, and in autumn and winter it 
will be impossible to harvest and store,

"Origin, growth, perfection, and fulfillment" (yuan hen'g Ti chen 
5 ^  ^  ) 3X6 found originally in the Classic of Change, "Ch'ien" 

hexagram, where they purportedly describe or explains of the hexagram.
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In a different section of the same hexagram ("Wen-̂ yen (̂_ %  ) the four 
terms themselves are briefly discusseds "Origin is the chief quality 
of goodness, growth is the assemblage of excellences, perfection is the 
harmony of all that is just, fulfillment is the hub of action (Z. D. 
Sung, The Text of the Yi King, 5). Many commentators hold that the four 
terms are commensurate with the four virtues, and with the four seasons 
(as we see in this section), Ghu himself takes "both lines, Needham 
refers to them as "cosmic cyclical points" (486, n, e). Helmut Wilhelm 
describes them as "the four qualities of heaven in its cyclical move
ment," though he notes that they are "more important in their co-ordina
tion with cosmic human activity," Wilhelm also translates, through the 
English of Gary Baynes, yuan as "sublime beginning," heng as "pushing 
through to success," li as "usefulness that further," and chen as "firm 
perseverance" (The I Ghjng or Book of Changes, 51). Legge (The I Ghing, 
408) renders them as "great and originating, penetrating, advantageous, 
and correct and firm," and Bruce in his lengthy discussion (Ghu Hsi and 
His Masters, 175-183) translates the terms ("Four Ultimata") as "origin, 
beauty, utility, and potentiality."

310 Master Ghu said: Man is the sum of the four stirrings 
of the mind: humanheartedness, rightmindedness, decorum, and wisdom. 
Just like spring, summer, autumn, and winter, with their extreme 
complexity, man is the four stirrings of the mind once they are 
released,

32. Master Ghu said; The natural properties which heaven 
imparts to people and things are called endowment. What man is



endowed with is called nature. "What guides a person is called mind. 
What is received from heaven and is honest and just we call clear 
virtue.

Another emphasis on the complete unity of nature, man and mind.
It also underscores the fundamental goodness of nature, a notion that 
first "began with Mencius, and possibly much earlier. See 1.21.

33. Master Chu said: Understanding, consciousness, motion,
and movement are the result when constitutive energy takes form. 
Humanheartedness, rightmindedness, decorum, and wisdom are what is 
"bestowed "by heaven's endowment.

"Understanding, consciousness, motion, and movement" (chih chueh 
yun tung A h ) can also obviously be translated as two binomial
terms, ehih-chueh ("perception"), and yun-tung ("movement"). I have 
interpreted in this way simply to keep a balance with the following set 
of terms. Very possibly the binomials should be retained for ehih-chueh 
includes the idea of motion (huo-tung ) ? of change (pien-hua 4|Mb),
of vitality (sheng-yi A, ), and of being organic (yu-chi-te ^  •

Thanks to Prof.. Liu Hsfng-han for pointing this out to me. Also see .1
1.35.

34. Master Chu said: Origin and growth, completion of sin
cerity, are movement. Perfection and consummation, the restoration 
of sincerity, are quiescence. Origin is the starting of movement 
and is grounded in quiescence. Consummation is the essence of 
quiescence and the stimulus of movement. The alternation of
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movement and quiescence is a perpetual gyration. Consummation is 
the means by which all things are completed and then begun. There
fore, though man cannot but move, standing in the highest excellence 
he must be guided by quiescence, and then he will be stimulated by 
movement. This is nothing but due moderation, and man will not 
lose his fundamental quiescence,

35. There was a question concerning a letter which the 
master sent in reply to some scholars of Hu-hsiang: What about
your use of the word "love" to explain humanheartedness?

Master Chu said: When Shang-ts'ai [Hsieh Liang-tso] put so
much emphasis on the word "consciousness" it was almost as if he - 
were talking like a Chartist, Kuei-shan [Yang Shih] said that every
thing and the self are one, which is simply too sweeping.

Then is this "consciousness" the essence of humanheartedness 
or not? Master Chu replied: It is not the essence of humanhearted
ness, but the capacity for humanheartedness. Humanheartedness cer
tainly includes consciousness, but to say that consciousness is 
humanheartedness cannot be allowed. Humanheartedness and material 
things together are certainly the unity of all there is, but to say 
that material things alone are this unity, or that they include 
humanheartedness likewise cannot be permitted.

It was again asked if consciousness also had vitality and 
Master Chu answered: Of course it does, but we only speak of con
sciousness in terms of coldness.
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In addition to laying out a whole theoiy of the psychology of 

perception, Ghu is here attempting to combat the Chan Buddhists by 
elucidating on the principle and function of humanheartedness„ In 
relation to opposing the Ghan belief that there is no distinction be
tween the self and the other, i.e., that there is no subjective-objec
tive dichotomy,•Ghu stoutly defends the proposition that there is 
definitely not a unification of things and ego, and that our love and 
compassion for things is not the same as those things themselves (for 
then how could we love what is essentially ourselves?). Chu's theory 
of consciousness, though harder to follow, seems to posit the premise 
that our capacity to love other things implies or presupposes the 
obvious view that we are cognizant of them. Thus, to love something 
is (at least in part) to be conscious of it, to be aware of it, and to 
understand it. On the other hand, it is incorrect to say that being 
conscious of a thing is the same as loving it. Furthermore, it defi
nitely is a moral world that we live in for it is permeated with 
"humanheartedness.What is interesting, and ambiguous, is whether we 
are to consider this humahheartedness as our own, emphasizing a sub
jective world, or the humanheartedness of all beings, stressing an 
objective world. We have the same problem with constitutive principle, 
Ghu is clearly walking a tightrope here in one of those interesting 
instances where he tries to throw off the shackles of Buddhism in op
posing them with some of the very concepts which he unwittingly 
borrowed from them, Ghu wants to reinforce man's good nature by align
ing it with Tao and he must do this by equating man's psychological and 
intellectual faculties with Tao. But he also at the same time must
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distinguish and differentiate all things„ But can he, without contra
dicting himself, equate man's faculties with Tao, and still argue 
against the theory that mind and Tao (or constitutive principle) are 
the same? Can he have his cake.and eat it too?

In asking if consciousness has vitality (or spirit of life,
sheng-yi ife. ) 1 assume the questioner wonders whether consciousness 
is an active state or a passive one, a •dynamic force or a static one.
I question Chang Po-hsing who glosses sheng-yi as "having lifeness"
(sheng-tung-ti yi-ssu 4- ) , if this definition meant the
same thing to Chang that it does in modern pai-hua, i.e., tzu shih ling 
huo /vL) "The hearing or demeanor of activity" (Kuo-yu ta tz'u-
tien, 190)o Chu here clearly implies much more than mere life and 
animated movements. Especially in accord with consciousness should we 
take sheng-yi as in some way the essence of what it means to he alive, 
rather than just the appearance of heing so.

In speaking of consciousness in terms of coldness it may he that 
Chu is contrasting cold with warm, that is, the intellect with the feel
ings or passions. If this is correct, then consciousness definitely 
implies some faculty for understanding or comprehending rather than 
merely sense perception, which is what Chu has heen trying to explain in 
this entire section,

Hu-hsiang /^3 4Swas a name prohahly taken from a district named
Hsiang-t’an in Hunan, or from the Hsiang Eiver the same
area.

Hsieh Liang-tso (IO5O-IIO3) interpreted the concept of human- 
heartedness (jen) as a seed, heing a creative and life-giving principle.
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He also understood jen as possession of consciousness by the mind. He 
sharply contrasted human desire and the principle of nature (t'ien-li), 
and stressed the investigation of things (ko-wu).

Yang Shih (1053-1135)» though a student of both Gh'eng brothers, 
was closer in temperament to Ch’eng Hao, his favorite work being the 
Doctrine of the Mean, Yang occupies a position of especial importance 
in the transmission of Confucian thought due to his relationship with 
the Ch’engs as well as being the mast of Wang T'ung, Chu Hsi's own 
teacher, Yang accepted the importance of the doctrine of humanhearted
ness, and the oneness and multiplicity of constitutive principle. A 
holder of the chin-shih degree in 10?6 he started out as a minor offi
cial in the imperial academy. But his proclivities lay more in lectur
ing and writing and he emphasized the cultivation of a good Confucian 
rather than any expertise in government service,

36, Master Chu said: Mencius spoke about "humanheartedness
being the mind of man." This is a most fitting remark. Mind is 
naturally a humanhearted thing. Just preserve this mind and don't 
worry that others are without humanheartedness.

For Menciusquote, see the.Mencius, 6A:ll,.l, where he implies 
that humanheartedness is the most salient feature of man's personality.

37• Someone asked if humanheartedness and decourm could be 
characterised by masculinity and vigor, and rightmindedness and 
wisdom by femininity and passiveness. Rightmindedness is marked and 
fixed, and has the idea of drawing inward, so naturally it is
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characterized "by the feminine and the passive. But I do not know 
how to explain wisdom.

Master Ghu answered? Wisdom is even more distinct and 
drawn in. It is to know the difference "between what a thing is and 
what it is not. But simply to know something is of no effect.
This is different from humanheartedness, ■rightmindedness, and 
decorum, all of which have a function. Wisdom, however, is just to 
know something, and in its attachment to compassion, shame, and 
retirement, wisdom's inward drawing is even sharper,

"Drawing inward" (shou-ljen suggests the notion of
drawing in one's spirit and gaining composure; also, nonassertiveness. 
It may "be contrasted with uncontrollable passions and flagrant behavior, 
Wang Yang-ming spoke of shou-lien and fa-sanjff ("issuing forth"),

"Wisdom" (chihfe? ), it should be recalled, is the innate sense 
of knowing right from wrong, and good from evil. Because of these 
innate properties it should not be taken as "knowledge." In this pas
sage, wisdom is a very fundamental inner awareness, through reflection, 
that we know that we know something. That is, wisdom as understood by 
Ghu, is to know that we know that X is, while knowledge is simply to 
know that X. is.

In stating that humanheartedness, rightmindedness, and decorum 
all have a function, Ghu means that because they are social functions 
required in personal relationships, they do have objective functions; 
they dictate how we act because they are immediately observable, and 
when we do so act there is a reaching out to others, - Such actions are
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not, or should not, "be carried out for their own sake. No matter how we 
act or upon whom we impose our actions there will he some influence in
volved, others are hound to react to us. Not so with wisdom. True, it
dictates to a great extent how we conduct our selves, hut in and of
itself it is of no objective concern. There is some similarity with 
our sense organss that is, the eye and ear by themselves are of little 
consequence. It is only when they function in the act of seeing or 
hearing that they are of any use. But the purpose of wisdom is to 
sense when we are acting properly or improperly and to be able to carry 
on what is proper and curtail what is not. It is like the trigger of a 
gun which controls the initial movement, the discharge, but which has 
nothing to do with the actual or final outcome, the point reached by the 
bullet. Still, we wait to fire the next shot until we are more certain 
of our aim. Obviously, knowledge for the sake of knowledge would draw 
only scorn from Ghu Hsi,

38. Master Ghu said:' In considering the term humanhearted
ness we need to look at it in correspondence with the terms right-
mindedness, decorum, and wisdom. Only then will it be understood 
clearly and thoroughly.

He also said: Humanheartedness is the idea of warmth and
deference, rightmindedness that of rigorous determination, decorum 
that of public conduct, and wisdom that of concentrated precision.

These four comprise our nature, but the sage still regards the pur

suit of humanheartedness as the most critical. Accordingly, human
heartedness is the first of these four. If we constantly keep
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within us the idea of warmth and tenderness, then when there is a 
call for clear-sighted action, it will naturally happen; when there
is a call for tough decisions, we will naturally he ahle to make
them; when there is a call for concentrated precision, we will 
naturally measure up to it.

He also said; Humanheartedness is the most important of 
the four stirrings. Yet it is wisdom which can end them and begin 
them. In the social intercourse of humanheartedness and wisdom is 
the hub of all creation. The constitutive principle continues for 
all times arid accords with all conditions. Therefore, without ful
fillment there will be no way to consider the beginning.

Decorum is the idea of public conduct in the sense that we dis
play the proper decorum in accordance with socially-accepted rules of
behavior,

Chu, in a passage from the Mencius, $6:4.1, glosses "social 
intercourse" (chiao-chi 3C.f-̂ PO as the cordial exchange of presents, 
and Legge picks up on it. Surely it must mean more than that here. In 
making this statement about social intercourse, it seems that Chu is 
making our feelings for others coupled with our awareness of these feel
ings as the essence, the necessary attributes, of being.a socially- 
minded individual,

"Sage" (sheng jfe ) seems the only proper translation for such an 
emminent man of (ethical) wisdom. Elsewhere in this translation often 
appears the two terms sheng-hsien §1 which I translate as "sage and 
worthy" or "sages and men of worth." Hsien implies the idea of "stead
fast, "
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39. Someone asked if to the four virtues of a person's

nature —  humanheartedness, rightmindedness, decorum, and wisdom —  

we could also add the term "trust," and then call these the five 
virtues of human nature.

four, what gives reality to humanheartedness, and what gives reality 
to rightmindedness, decorum, and wisdom. In this it is just like 
the five elements which include earth? without earth there is not 
enough to support the other four. Moreover, earth is related to the 
four seasons such that in each of them it acts as monarch for 
eighteen days. Perhaps some will say that the king's position is in 
accordance with, the wu-chi celestial position. This is "because the 
summer season has its own special ahode in the earth [position], and 
it is therefore especially regal. The "Monthly Commands" contains 
the phrase, "In the middle of the earth," which refers to this.

In reference to the five virtues a comment is in order here to 
keep from confusing the various numerical categories so popular to the 
Chinese way of thinking. First, there are the four "stirrings" or "ger
minations" (ssu-tuan W  ). These go hack to the Mencius, 2A:6. Next,
there are the "five natures" (wu-hsing 3.4%), though here the matter is 
not so simple since there are a number Of "wu-hsing," (l) There is the
"five emotions" (ch'ing-hsing tA % L), found in the Ta-tai li-chi
Lt& j-p
TE-vlLi ("Wen-Wang kuan-jen" chapter): joy, anger, desire, fear, and

Master Chu answered: Trust is what gives reality to these

(2) Then we have the "five 
abominations" (.o-hsing jj. ): cruelty, licentiousness, dissipation,
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ruthlessness, and cunning (ffa'o yin she "k'n tse ^  These
can he found in the "inner Biography" of Han Wu-ti (Han ¥u-fi nei'-chuan 

^  ̂  )» (3) A third group first found in the Han-shu
("Chao-feng chuan" chapter), is the "five viscera" (tsang , includ
ing the heart, lungs, liver, kidneys (or spleen), and stomach (hsin fei 
kan p'i wei I R T W  ) which traditionally were said to have been
the sources of the "five characteristics (or.;.traits)" (hsing-chlh

)s irritation, determination, serenity, aggression, and wisdom 
(tsao chien ching 11 chih ). (4) Finally, the group
with which we are concerned here, commonly referred to as the "five 
(virtues of) human nature" (hsing tffi- ), includes humanheartedness, right- 
mindedness, decorum, wisdom, and trust (jen yi li chih hsin "tl 
4%, ). For a fuller treatment of this last group, see Fung Yu-lan, A 
History of Chinese Philosophy, 2s40-42o Also cf, Needham's chart in 
Science and Civilisation in China, 2s262-263,

This section is probably based on information in one of China's 
earliest almanacs, the Yuph-ling (Monthly Commands), which is Chapter 6 
of the Record of Rites. It makes reference to various astrological and 
cosmological prognostications, much as did the "Hung-fan" chapter in 
the Book of History. For a brief account, see Berk Bodde's translation 
of Fung's A History of Chinese Philosophy, Is 164-165= However, what 
concerns us here is that Chu Hsi was simply trying to demonstrate by 
means of analogy the central importance of trust to man's moral makeup 
even though it is not specifically mentioned as one of the four cardinal 
virtues. Chu's analogy of trust with earth is meant to show that just 
as earth could in no way be excluded from the five elements without
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completely destroying the entire physical process of nature, so too 
must trust be deducibly included as one of the virtues lest the moral 
aspect of man be undermined and completely degraded„ It is trust which 
the four explicit virtues presuppose and rely upon for their acceptance 
and credibility. Bruce says that it is trust that gives "reality" 
(shih"^ ) to the other four, (See The Philosophy of Human Nature,
409, n. 1 and 3l Ton the wu-chi position, of. 410, n„ 1.)

40. Master Ghu said: All things move around like squirm
ing insects, and with people it is no different. But when it comes 
to the pureness of man's humanheartedness, rightmindedness, decorum, 
and wisdom, things are without them.

The passage is a metaphorical explanation of what it is that 
separates humans from all other thingss social amenities.

41, Master Ghu said: Within unselfishness there is
public-mindedness, and public-mindedness is humanheartedness. We 
may compare humahheartedness with waters if there is an obstruction 
which divides the water into two parts, we have to break up the 
obstacle before it will freely flow through.

According to the commentary of Ghang Po-hsing, we are to take 
wu-ssu ("unselfishness") as wu-wo ("non-self"). This is,
however, using wu-wo in a sense other than what it usually means, i.e., 
the Buddhist term indicating a complete absence of the self, a total 
extinction of the ego. But such a meaning is directly counter to Ghu's 
idea of wu-ssu: a lack of selfishness, not selfness.
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The analogy of love with water suggests that our selfish inter

ests will soon impede and block up any socially-minded tendencies. In 
order for anyone to be a truly humane and so cially-conscious person 
requires that they put away (break up) any obstacles of selfishness so 
that our care for others will flow through. It is interesting to note 
that Metzger sees Chu Hsi as using the image of flowing water to de
scribe disorder and the power of evil desires (Escape From Predicament, 
112, 114).

42. Someone asked about humanheartedness and Master Chu 
answered: The constitutive principle of something is difficult to
see, though its constitutive energy is easily seen. But as soon as 
you see the constitutive energy of something, then you can perceive 
its constitutive principle. In the same manner, origin, growth, 
perfection, and fulfillment are difficult to see, though we can see 
the seasons [which are their analogous manifestations]. Springtime 
is filled with a gentle air, and humanheartedness is exactly this 
kind of prevailing spirit. Although summer, autumn, and winter are 
different, they are all imbued with spring's creative energies. If 
we can understand constitutive principle then we can understand how 
to "renounce ourselves and conform to the ideal of decency and good 
sense," When our personal desires are exhausted then we are com
pletely imbued with a warm and pure spirit, the heart of all living

6  - . .

things.

The quote (k'o-chi fu-li ^  G  is a retort by Confucius
in answer to his student Ten Yuan who asked what humanheartedness was.



See the Analects, 12,1, I have used the English of Ku Hung-ming, The 
Discourses and Sayings of Confucius, 95°

43, The question came up whether man’s mind is above or 
below shapes0

Master Chu answered: If we look at the mind as, say, the
lungs and liver —  the five viscera —  it is really only one thing, 
Nowadays when a scholar talks about holding firm and letting go, 
preserving and losing the mind, he is surely thinking about the 
unfathomableness of man’s comprehending soul. Thus, when the mind 
as the five viscera becomes ill, we can take medicine to alleviate 
it. But the mind [which you ask about] is not the kind that can be 
cured by calamus and tuckahoe.

It. was further asked that if this is so, is the mind's con
stitutive principle above shapes or not? Master Chu answered: The
mind is slightly more perceptible than nature and somewhat more 
lively than constitutive energy.

Chu's discussing preserving or losing the mind is a reference 
to a phrase from the Mencius, 6As8„4, where Mencius quotes Confucius,

. The "five viscera" (wu-tsang usually include the heart,
lungs, liver, kidneys, and stomach. See my comments for 1.39.

Calamus and tuckahoe are both herbs used for making medicinal
drugs,

Chu's final response in this passage indicates his uncertainty 
on how to answer the question. Mind is neither completely transcendent 
nor completely immanent, or physical. That is, the mind is neither
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"beyond our sensory faculties nor totally perceivable to them. Perhaps 
Chu's equivocation derives from the fact that it is precisely the mind 
itself ■which does•the perceiving and experiencing. Since the mind is 
the criterion by which something is determined to be experiential or 
not to human senses, Ghu cannot also judge it by its own standard, by 
itself .. In other words, we cannot make a judgment or a determination 
about X when X is the presupposition by which we judge Y. Thus, the 
notion of mind is axiomatic in terms of the dichotomy of "above and 
below shapes" and therefore cannot itself be judged to be one or the 
other, Ghu has tried to wriggle out of this by explaining mind as 
somewhere between the two poles, but even this is wrong. Mind is 
simply unanalysable in these terms,

44, Someone asked, when a person is free from, all cares, 
they have the capacity for a very accurate and thorough under
standing of all that is correct and true. Is this due to the 
natural movement of their constitutive energy, or is it rather 
from their nature?

Master Ghu answereds Such capacity for correct understand- ' 
ing is actually a function of the mind. When constitutive principle 
is complete and sufficient within it and without the slightest de
ficiency, this is nature. What stimulates things to movement is 
feelings, Heng-chu [Chang Tsai] said it well: "From the Great
Void comes the term *heaven.’ From the transformations of constitu
tive energy comes the term *Tao.*" These are general terms. Again: 
"Combining Void and constitutive energy gives the term 1nature,1
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Combining nature and consciousness gives the term 'mind.'" This is 
speaking in particular about man and things.

Chang’s quote is from the essay "Correcting Ignorance" (Cheng- 
meng" ). See the ChangTCS, 2/3b.

45. Master Chu said? If there is nature then feelings are 
released, and because there are feelings we can perceive this na
ture. Because today there are feelings then we perceive that 
originally there is nature.

To paraphrase, human nature is what we might consider a latent 
or dormant state of potential emotions„ Once the potential nature is 
roused or stimulated ("moved") it becomes expressed ("issues forth") as 
feelings. Feelings, then, are the manifest expression of our potential 
nature. Furthermore, because the feelings reflect this nature, we can 
observe them. That is, we can observe someone's behavior, and from our 
observations we can deduce that person’s basic nature, i.e., what kind 
of a person they really are.

*
46. Master Chu said? Mind is called ruler, and movement 

and rest are both ruler. It is not the case that during periods of 
rest mind does not function, there being a ruler only during periods 
of movement. What we speak of as ruler is simply the undifferen
tiated disposition within it. The mind unites and regulates our 
nature and feelings. It is not the case that [mind] is mixed to
gether with nature and feelings into one thing with no differentia
tion between them.
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Elsewhere Ghu interestingly says in response to a question 

concerning mind, constitutive principle, and Tao, and whether mind 
carries the idea of ruler (chu-tsai ): "Mind certainly carries
the idea of ruler, and this co-called ruler is none other than consti
tutive principleo Moreover, outside of the mind there is no other con
stitutive principle and outside of constitutive principle there is no 
other mind." According to the Chung-wen ta tz’u-tien (ls^59c) this 
quote is to be found in the CTYL, "Lun t'ien-li" ̂ ^^^hapter, but I 
have no been able to find it.

"Unites and regulates" (t'ung-she is the modern word
for "control."

. 4?. Someone asked what distinguishes mind, nature, and 
feelings?

Master Ghu answered: Gh* eng said that the mind is like a
grain. The constitutive principle of generation within it is its 
nature. At the point that the constitutive.energy of Yang occurs, 
it is feelings. By inference we can say that all things are like 
this.

48. Master Ghu said: The nature of that which is endowed 
by heaven can have no form or content, and need not be unduly 
praised. Simply explaining it in its hard and tangible- nature is 
to say that nature.has efficacy. This is why I speak of the four 
virtues: humanheartedness, rightmindedness, decorum, and wisdom,

49. Master Ghu said: Nature is the constitutive principle 
of heaven. All things innately receive it. There is not one
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constitutive principle that is incomplete« Mind is the ruler of 
the self. Intention is •what the mind releases „ The feelings are 
what the mind moves. Will is where the mind goes? it is much 
stronger than either the feelings or intention. Constitutive energy 
is our blood and life force and what completely fills out our body. 
Compared to the others, constitutive energy has form and function 
and is completely tangible.

He also said: Do away with the mind and there is no way to
perceive one's nature. Discard nature and there is no way to per
ceive the mind.

In translating "constitutive energy is our blood and life, force" 
(ch'i-che chi wu-hsin chih hsueh-ch'i wP Jfllj/ ) both
ch.' 1 cannot be identical. The first oh'i is what is translated in this 
work as "constitutive energy," but everything following it is a discus
sion of this oh'i. Thus, the second ch'i in this instance has more of 
the idea of the "spiritual force" of the human body, while hsueh is the 
"building blocks" of the body. Hsueh-ch'i taken together may be con
sidered a person's "body and spirit."

50= Someone asked what the differences are between human
heartedness and Tao.

Master Chu said: Tao is to speak comprehensively. Human
heartedness is an individual thing. Tao is like a roadway with 
innumerable branches and sideroads, though they are all one road. 
Thus, the Doctrine of the Mean distinguishes Tao and virtue, [The 
relationships of] father and son, ruler and subject, and the others
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constitute the universal obligations, while wisdom, humanhearted
ness, and courage are the universal virtues. A ruler has his par
ticular obligation as a ruler, a subject his particular obligation 
as a subject. These virtues are the execution of the obligations. 
Therefore, being a ruler lies in being directed by one's human- 
heartedness, being a subject lies in being directed by one's con
centration. Humanheartedness and concentration can be called 
virtues, but they cannot be called obligations.

In translating ta-tao as "universal obligations" I follow
both Legge and Eu Hung-ming in rendering the term in this way. This 
paraphrase from the Doctrine of the Mean is found in chapter 20 in 
Legge, 406-40?, and in chapter 16 in Eu’s The Conduct of Life, 27-28. 
See also the CTOS, 2/5a.

51 - Master Chu was asked by some friends about the differ
ence between the two terms "sincerity" and "concentration," and if 
what Oh'eng Yi said about them was correct.

Master Chu said: Concentration is the idea of not taking
too many liberties. Sincerity is the idea of not cheating or being 
perverse.

Oh'eng's explanation may be found in the ECCS, "Ch'eng-shih yi- 
shu" chapter, 2a/3a, 51. Bodde has Englished them in Fung's A History 
of Chinese Philosophy, 2:521-522.

52. Someone asked what the difference is between Tao and 
constitutive principle.



Master Chu said: Tad is a roadway. Constitutive principle
is its patterning organization.

It was also asked if this is anything like the grains in 
wood, and Master Chu answered: it is.

It was again asked if everything is like this, and Master 
Chu said: What the word "Tao" encompasses is very great. Consti
tutive principle is the myriad streaks and veins coursing within 
Tao, Again: Tao is vast and large. Constitutive principle is
minute and detailed.

It is interesting to note that where the term "patterning or
ganization" (wen-li first appears in chapter 31 of the Doctrine
of the Mean, Chu Hsi glosses wen as "literary accomplishments" (wen- 
chang •jf ), and li as "system of organization" (t*iao-li 2^  ),
But I do not see that any literary meaning should he extended to wen in 
this case. Rather, we can take "both terms in their earliest sense: wen, 
the tattoo markings on a man’s chest or forehead; and li, the boundary 
lines running through a field. Hence, by slight extension: wen-li,
lines indicating some sort of pattern,

53o Master Chu said: Tao is taught as being a roadway.
Roughly speaking, it is that road which mean travel together. Each
constitutive principle has a linear system and circumscribed limits, 
K’ang^chieh [Shao Yung] once said: "Tao is a roadway. It has no
form, though when we travel it we can see its events. It is like 
Tao as a roadway, being so wide and level that it makes those who 
travel it for eons know its return,"
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What I have translated as "eons" (ch'ien yi wan nien ^  )

is, literally, either a quadrillion (1,000,000,000,000) years, or a quin- 
tillion (1,000,000,000,000,000) years. The imprecision lies in the lack 
of a set numerical definition for yi which is inconsistently re
garded as a hundred thousand, a million, ten million, or a hundred mil
lion, Usually, the more recent the use, the greater the number. It 
matters not, of course,

I have not been able to locate this quote by Shao Yung,

54, Master Ghu said: The endowment of heaven is eternal
reverence. Is this not conscientiousness? The universe alters and 
transforms, plants and trees abound and flourish. Is this not 
altruism?

"Conscientiousness" (chung ) and "altruism" (shu ) are the 
somewhat inadequate translations of those famous words of Confucius 
(see the Analects, 4.15)° In that work Ghu Hsi glosses them as to 
"complete oneself" (chin chi chih wei chung ^ -), and to
"extend oneself" (t'ui chi chih wei shu ^  » The idea is
to be exhaustive in adhering to right principles, and to extend this 
upright attitude in your relations with others. What is even more inter
esting is Ohu's comparing these concepts with nature and the universe,

55= Master Chu said: Ch'eng's analogy [of the mind] with
a grain is most fitting. Having such a grain here, what a pity not 
to grow it, ,
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"Not to grow it" (pu-sheng ) s given that we have a mind

endowed "by heaven, what a pity if we do not take advantage of such a 
gift and cultivate our moral selves. We might better take the term in 
the passive sense, i.e., "What a pity that it will not grow," meaning 
that we do not cultivate a proper (moral) climate within which this 
• grain can flourish. The import, however, is essentially the same.

560 Master Ghu was most energetically expounding: The
vastness of the universe is such that there is nothing beyond it, 
and our nature is such that we are endowed with the totality of 
nature. Thus, the essence of man's original mind is boundless and 
without limit. But it can be corralled by selfish partiality and 
stagnated by a paucity of experience. This is why in some people 
it is obscure and not fully realized. Man is able to investigate 
thoroughly the constitutive principle of events and things. Even 
in the course of a single day he is able to link everything to
gether without anything being lost. Thus, he has the boundless 
essence for making whole his original mind, and this is why I have 
my nature, and why heaven is as it is. Nothing lies outside this 
and. one thing runs through it.

The "original mind" (pen-hsin ) is commonly translated as
"conscience," but it should not be confused with what is also sometimes 
rendered as "conscience" or "innate mind" (liang-hsin l\P'), Possibly 
the appearance of the term, and that with which Ghu is concerned, is in 
the Mencius, 6As8,2, in the now famous passage comparing man's mental 
constitution to a denuded forest. Ghu explains the liang-hsin as "the
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fundamentally good mind, the so-called mind of humanheartedness and 
rightmindedness." Later, with the rise of Wang Yang-ming in the 16th 
century, liang-hsin took on a slightly different meaning, the innate 
mind free of one's rational efforts which can intuitively comprehend 
the Tao. In general, pen-hsin is the complete and fundamental mind, . 
including the llang-hsin which itself does not included the feelings and 
passions. It is tantamount to our intuitive or instinctive nature, 
though that is not its meaning here.

57= Master Chu said: Between heaven and earth there is
only one fixed and unchanging constitutive principle. This we 
must understand. Do not pretend for an instant that you can -v.> 
arrange it, and do not assume for a moment that you can change it. 
The ways of the sages, both before and now, matched like two halves 
of a tally. This is exactly the point of completion.

My translation of "assume" (chih chih ming ), is from
Chu Hsi's own gloss of the word as it appears in the Mencius, 7A:5.

The tally is a reference to the ancient practice whereby a ruler 
would deliver as a token of investiture one half of a tally or seal 
(made of bamboo, wood, or stone) to some trust official, reserving the 
other half in. his own keeping. It was cut through a line of characters, 
indicating the commission. Then, when occasion demanded, the two parts 
could be fit together as proof of the bearer's identity or position.
See the Mencius, 4B:1,3-1.4,
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58. Master Ghu said5 While the essence and the function 

of Tao are extremely deep and subtle, still the men of worth and 
sages speak of it and truly understand it. If we can sincerely 
empty our minds and calm our thoughts and gradually seek its reality 
in our daily activities, then in the greatness of its scope and the 
deep subtleties of its twists and turns, there is the means by which 
we can get it.

"Empty our minds" (hsu-hsin ) means to settle it and rid
it of all impure or insincere ideas so that there will be nothing to 
confuse our understanding of Tao. It is not to be confused with the 
more severe interpretation found, for instance, in the Tao-te-ching, 
chapter 3» where we are told to "empty the minds" of the people in
order to weaken their ambition. "Calm our thoughts" (ching-lu JjL)
means to compose the thoughts and clear the mind of all passions and 
desires. Here, Ghu is certainly not referring to the Chan Buddhist 
practice of "meditation" (ch * an ), the discipline aimed at tran- 
quilising the mind in preparation for quiet contemplation.

59= Master Ghu said: Tao is a comprehensive name. Con
stitutive principle is a specific designation. In the mind it is 
called nature. In affairs it is called constitutive principle.

60. Master Ghu said: The great root of Tao —  how can it
be something else? Simply be observant and reflective in daily
affairs, and after a time it should appear of itself. But it is 
also necessary to empty our minds and release our thoughts and 
thereby amass our effective power. Then we will almost have it.
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On the surface this section may not appear to he so, hut I 

helieve it is one of Chu's accounts of a theory of knowledge. Of 
course, we must first understand what it is that Ghu is theorizing that 
we know, or can knows nothing less than Tao, -which, taken in the con
text of Sung thinking, is a very psycho-ethical notion. In other 
words, the Tao we are to know is the right of all humanity as it accords 
with the underlying-and overseeing nature of the universe. It should 
he noted that heaven or the universe or nature, which are all one and 
the same thing, are presupposed hy the Chinese in some way to go "good,"
i.e., positive, lacking any evil or untoward properties or tendencies. 
Thus, for man to act in accord with nature is, hy definition, to he 
"good," We have the freedom, the free will if you prefer, to act as we 
wish, but any action out of line with Tao will ultimately realize some 
unfortunate result.

At this point we may also note a fundamental distinction between 
Chinese thinking and the Western Judeo-Christian view. In the West 
there too is the freedom to act in the world as one will. But in con
trast to the Chinese weltenschauung, the West’s ultimate aim or purpose 
is the complete emancipation of man, the freedom of man to he his own 
master. Too many observers, both Western and non-Western, hold that the 
jealous and demanding God is a determining factor in Western thought.
But rather than determining how a man thinks, God is trying to get him 
to think for himself, to shake man out of the straitjacket of fear into 
realizing that he is on his own and commands the potential for creating 
his own freedom once he discards the shackles of benevolent dictators 
and righteous demagogues hewing the people with self-proclaimed theories



of social and political equality simply in order to further their own 
personal immortality. The Chinese, instead, look to the comforting 
knowledge of past sages and established precedents, rather than face an 
uncertain future. As a result, they inevitably Must lose some flexi
bility by adhering to already determined codes of conduct and hence a 
more authoritarian "god" than the Western counterpart,

61, Master Chu said: Tao need not be sought elsewhere.
There is simply the constitutive principle of this Tao and not the 
constitutive principle of some other Tao, But that which is seen 
by me and comprehended is the appearance of Tao, This is ecactly 
like the constitutive principle of Tao in our daily affairs: it's 
this, but'it's not this. When everything is comprehended as it is, 
this is Tao,

62, Master Chu said: At the beginning of a human life 
there is still no sensation. There is simply the constitutive 
principle of the undifferentiated heavens. When finally there is 
sensation this is the release of constitutive principle.

By reverse deduction here we might summarize Chu's views as 
implying that in order to study Tao it is imperative that we study men. 
See next section I.63,

63, Master Chu said: Now, in regard to Tao being pre
served or lost in man, we cannot ignore man in regarding that which 
is Tao precisely because Tao itself has never been lost. The reason
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why there are those people who personify it is because they have 
reached it while others have not.

As an extension of section 1,62 above, Ghu is implying that Tao 
is dependent on man for its essence; it is man who gives reason for 
Tad's being. This is antithetical to the Taoist view which holds that 
Tao is independent and omnipotent and it is man who must conform to Tao 
in order to realize the proper existence,

64. Master Ghu said: Like flying hawks and leaping fish, 
the essence of Tao is everywhere, Neither forget it nor help it 
for the constitutive principle of Tao just flows along. It is 
exactly like this,

65. Master Ghu said: Tao exists in the world in all places
and at all times. The differences between right and wrong, and what 
is and what is not are determined by its universality,

"Universality" (kung°1\ ) might just as easily be construed as 
"impartiality," thought that seems closer in meaning to "centrality" 
(chung tj? ). I have elsewhere in this work also translated kung as 
"public-mindedness,"

66. Master Ghu said: When heaven creates things, each
thing is given the one true [constitutive principle],

67. Master Ghu said: Our body is just a shell. Inside 
and outside, there is nothing lacking the constitutive energy of 
heaven and earth and Yin and Yang,
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The "shell" (ch'u-.ch'lao as Ghu uses it here refers to

a covering or receptacle for the soul or spirit.

68. Following up what was said about the matter of spiri
tual forces9 Ghu Hsi said: When a person's mind is level and open, 
then it is good." But when we manipulate it, strange things will 
happen.

The term "spiritual forces" (shen-kuai 4 ^  tih) also appears 
elsewhere as shen-kuei , as kuei-shen , and as kuel-kuai
^  . Its basic meaning is spirits, ghosts, demons, or most any sort
of supernatural or miraculous apparition. However, by Ghu Hsi's time, 
with the exception of these terms being applied to death and burial 
activities, shen-kuai, etc,, were closer in meaning to the positive and 
negative forces behind events. See Chan, Source Book, 789-790,

69, Master Ghu said: Generally speaking, the constitutive 
principle of everything in the world is complete and uniform. There 
is nothing that is absolute; only Tao is absolute. However, when
we discuss it in terms of above and below shapes, it, too, is 
relative,

Ontologically, Tao is supreme and absolute, everything else is 
relative (although compare this statement with 1.28). But from the 
point of view of man, even Tao has a corresponding mate which, according 
to Ghang Po-hsing, is ch'i ̂  . See ahead, 1,71.
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70, Master Ghu said8 The soul of the mind, as that which 

is conscious of constitutive principle, is the mind of Tao; as that 
which is conscious of desire, is the mind of man.

Here we are told that the conscious desires of the mind are 
found in the human mind, in contrast to the universal mind of Tao which 
is 'being, conscious of nature's constitutive principle. In other words, 
the function or purpose of the mind is: (l) to "be conscious or aware 
of the essence of nature and thereby to comprehend the Tao; and (2) to 
be cognizant of our mind's aims, i.e., of that to which our mind is 
directed, and thus to understand our own selves. In this section, tap- 
hsin is to be understood as the objective mind which disregards
the self, while jen-hsin is to be understood as man's subjective
concentration on personal motive. This is also a good example of the 
change in assumptions between the thinkers of the Sung period and those 
of the Ch'ing dynasty, which includes the period during which the com
piler of this volume, Chang Po-hsing, lived, and which underscores the 
care to be taken in being aware of possible distortions of Ghu Hsi's 
own views.

The change in assumptions between the Sung and the Ch'ing is 
that while the Sung Gonfucian scholars emphasized the discarding of 
desires as being the path to Tao, such outstanding Ch'ing thinkers as 
Wang Fu-chih and Tai Chen (and of course others) held that man's desires 
are Tao, What constitutes being a sage is the ability to guide one's 
desires in adapting them to the universal constitutive principle, to 
Tao, Rather than discarding our desires, the Ch' ing belief was that



they are natural and cannot he "blocked, and any attempt to cure them is 
to defy human nature, My thanks to Prof„ Liu Hsing-han for pointing 
this out to me0

71= Master Chu said: What is above shapes is called Tao, 
that is, the constitutive principle of all things. What is below 
shapes is called instrument, the material substance of all things,

72, Someone asked, what about above shapes and below shapes 
in terms of the word "shape"?

Master Chu said: This is a most fitting subject. Suppose
we approach this question from the point of view of having shape 
and of not having shape. In this case, there is a mutual break, 
between a thing and its constitutive principle. So Ming-tao [Oh'eng 
Hao] said that there is a clear-cut distinction, .But between above 
and below there is a separate boundary with a clear-cut distinction 
between matter and Tao, and Tao and matter. They are divided but 
not mutually separated,

73« Master Chu said: What is right in front of our eyes,,
in our everyday lives, in eating and drinking, and in maintaining 
the normal social relationships, is simply the constitutive prin
ciple of Tao, By approaching it and travelling to familiar places, 
our perception of it is raised. Some people say that acting on 
what is right before us or near us is good enough, but this is over
simplified and base. Others say to do away with this, and just 
naturally above there is a constitutive principle of Tao, But the 
outcome is to deceive people. The sage speaks of studying from



"below and attaining to above. This is being familiar with it and 
naturally perceiving its fine subtleties. The difference between 
the sage and the common folk is the struggle between the familiar 
and the unfamiliar,

"Studying from below and attaining to above" (hsia-hsueh shang- 
ta J~ it ) is generally regarded as the physical world of men,
and the spiritual world of Tao,

74, Someone asked, if everything is clear and distinct, 
are they still the same or different?

Master Ghu answered: Constitutive principle is simply this
one. The constitutive principle of Tao is the same, but its mani
festations are different. Thus, there is the constitutive prin
ciple of fuler-and-subject relationships as well as for father- 
and-son relationships,

75° Master Ghu said: Permeating the world there is only
one natural inspiration for all living things. Its flowing move
ment releases their function, and not even the tiniest crack is 
filled with rest. On the basis of imminent issuance we can point 
to accomplished issuance, Imminent issuance is man's mind, and 
accomplished issuance is man's nature. In daily activities it is 
an undifferentiated complete form, and like a river flows without 
rest. The movement of heaven is never exhausted. So substance and 
function are the fine and the coarse, the states of motion and rest 
are the root and the tip. Clearly there is not a hair's difference 
between them. So like flying hawks and leaping fish, wherever



encountered, it is clear and distinct. 'Whatever preserves, pre
serves this and nothing more. "Whatever nourishes, nourishes this 
and nothing more.

Ghu's saying that "what is already released is man's mind" is 
somewhat out of order edmpared to section 1,19 where he indicates that 
what is activated is the feelings which are controlled "by the mind. 
Hence, we may surmise that this section was written early in his intel
lectual career, before he had a chance to correct himself from his in
fluence by Oh'eng Yi. Of. the following section 1.?6 where he explains 
this in greater detail. .

76, Master Ghu wrote to some Hunan scholars s As for the 
meaning of imminent issuance and accomplished issuance in the Doc
trine of the Mean, I previously recognized this as the essence of 
the flowing operation of the mind. Furthermore, according to Mr,
Ch'eng [Yi], "Everything that is said about the mind points to it 
in terms of accomplished issuance." Accordingly, I viewed the mind 
as accomplished issuance and nature as imminent issuance. However,
I then examined Mr, Gh'eng's writings and found much to be incompa
tible, According to what he said in the Collected Writings and the 
Posthumous Works he took the time when thinking had not yet issued 
forth and events and things had not yet attained as the phase before 
the feelings of joy, anger, sorrow, and happiness have issued forth. 
During these times the essence of the mind is stillness and inac
tivity, and the nature of heaven's endowment is completely embodied 
therein. It is neither excessive nor insufficient, neither partial
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nor onesided, and so we speak of it as centrality, When it is stim
ulated and subsequently penetrates everywhere, and the feelings of 
joy, anger, sorrow, and happiness are released, then the function
ing of the mind can he perceived. It is never lacking centrality 
and moderation, and it never deviates from that which is right. 
Therefore,- we call it harmonious. This, then, is the uprightness 
of the human mind and'the virtue of feelings and nature.

It follows that before the feelings have issued forth we 
cannot even look for them, and after they have issued forth they do 
not permit any arrangement. But if we daily are serious in our 
concentration and refined in our cultivation, then in putting forth 
the greatest effort there will be no selfishness of human desire to 
disorder them. Thus, before the feelings have issued forth [the 
mind] is as clear as a mirror and as still as calm water, and when 
issued forth there is never a lack of centeredness and moderation. 
This is our essential effort in daily affairs. Furthermore, we must 
consider as fundamental the careful reflection on events and the 
clear reasoning about things. Only by observing and examining the 
feelings after they have issued forth can there really be a tacit 
recognition of the nature before issuance.

These two paragraphs are based on and include a discussion of 
the first chapter of the Doctrine of the Mean. Ch'eng Yi’s quote is in 
the I-ch'uan wen-chi, in the EGGS, 5/l2a,

The Collected Writings (Erh-.Gh* eng wen-chi — and the 
Posthumous Works (Erh-ChVeng yi-shu ^ %  ) are both in the EGGS.
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[Chu Hsi continues]: Thus, Ch'eng's answer to Su chi-ming

was repeatedly to discuss and argue in the most thorough and de
tailed manner, in the end he spoke of nothing hut concentration.
This is why he said, "Concentrate without error and moderation will
prevail," He further said, "To enter the Tao there is nothing bet
ter than concentration. There has never been a case of the exten-

/sion of knowledge that was not present in concentration," He also 
said, "Self-cultivation requires concentration, and advancement in 
learning lies in extending your knowledge."

In my translation of "repeatedly" (fan-fu <%_) fan means to 
begin and then turn over and go back, fu means already to have returned, 
hence to return and face upright again. By extension, fan-fu means to 
do something over and over and here implies a thoroughness through
repetition. Chan translates as "to argue back and forth," (Source Book,
601).

"Concentrate and there will be no error" (ching erh wu shih 
VxD ) could also be translated "concentrate so that there will be
no error," taking erh as a particle of subordination. But I believe the 
erh in this instance should be interpreted in the sense of a resumptive 
conjunction, i.e., as in the sense of jar ^jv, "and so," "thus."

Su Chi-ming was a pupil of the two Ch'eng brothers
after first studying with Chang Tsai, He became a professor of the 
National University and an official, but was eventually banished to 
south China because his recommendations offended those in power, Su 
recorded the Ch’eng’s conversations in book 10 of the Ch*eng-shih yi-shu.
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The discussions with Su Ghi-ming are found in the EGGS, 18/l4b- 

l6a. The three quotes following "by Gh'eng Yi are in the EGGS, 2a/23"b,
3/5h, and l8/5b» respectively.

[Ohu Hsi continues]5 Heretofore in discussing meditation 
I directly considered the mind as accomplished issuance. In my 
daily efforts I likewise considered recognition of the general 
framework as the starting point. This is why the absence of a 
daily cultivation of moral effort makes people agitated in their 
breasts and wanting in a taste for profundity and purity. In their 
words and deeds they are usually hasty and superficial, and never 
restore their air of poise and depth. Such an obvious mistake will 
hurt us dearly. We must take note.

The reader should not be misled into thinking that I have chosen 
to translate the word "meditation" (ssu-so ) as that synonymous
with the Ch'an practice of emptying the mind and extinguishing the 
world. On the contrary, Ch'eng Yi and Ghu Hsi both upheld a rigorous 
form of self-reflection but completely in accord with filling the mind. 
What I wish to convey here is the idea of a concentrated attention and 
a focusing of one's thoughts in an effort to understand the problem so 
considered in all its aspects, relations, and values. By extension, 
"meditation" used as a transitive verb implies such a deep considera
tion of something that it approaches an intention or purpose in meaning. 
Actually, ssu-so means to ponder and reflect on some difficult problem 
in order to come up with a suitable method or solution. In this
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respect, it might also "be translated as "concentration" (ching or
as "reflection" or "deliberation" (k'ao-lu ^ ).

"Framework" (tnan-ni ) is a somewhat loose translation of
this indefinite term. Both the Chung-wen ta tz’u-tien (6:1809) and the 
Dai Eahwa jjten (8:723) agree in tracing its etymology "beginning with 
the original meaning of than as the tip of something and therefore a 
minute "beginning, and of rd as the limit or "boundary of a field (occa
sionally a loan for ya /M )■ Chuang-tzu typically gave the compound 
tuan-ni a more elevated meaning of the subtle or obscure beginnings of 
things in his "Ta-tsung shih" chapter, Hsiao T'ung's Literary Selec
tions ("Wen-hsuan JLJ^j ) brings it back closer to the original of the 
edge dr limit of something, and finally, such figures as Han Yu and Li 
Shang-yin extended tuan-ni to the purely intellectual level by using it 
in the sense of a careful analysis of all aspects of the object under 
consideration, 1 am taking an earlier and more general interpretation 
in adopting a sense of "pattern," "design," or "configuration" in 
choosing the word "framework,"

[Chu Hsi continues]: All that Ch* eng said about the mind
pointed to it as accomplished issuance. On the other hand, to indi
cate the flowing action of the mind’s essence does not mean the 
interaction between events and thinking, nor does it accord with 
the basic text of the Doctrine of the Mean. Therefore, he con
sidered this inappropriate and returned to correct it. Certainly, 
we cannot persist in holding to what he has already changed, nor
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thoroughly doubt all of his errors „ Nor can we consider it 
inappropriate without investigating the errors that he pointed 
out,

Ghou [Tun-yi] said, "The Unformed and yet the Supreme Form," 
Gh”eng said, "We cannot say that human life is quiescent for as soon 
as we speak: of nature it already has ceased to he nature," When 
sages and men of worth do discuss nature, it cannot but be ex
pressed in accordance with the mind, if we wish to concentrate our 
words on it then we have what is called the Unformed, And what we 
cannot talk about, likewise, has no distinction between whole and

A word must certainly be said about my choice of translating 
Chou Tun-yi1 s now famous phrase (wu-chi erh t'ai-chi
as I have, Chi is the highest ridgepole of a roof and is usually taken 
in its extended meaning of limit or boundary or simply "pole," and 
hence by further extension as "extreme" or "furthest reach." Needham 
makes much of chi as being a polar or focal point on a boundary (Science 
and Civilisation in China, 2:464), and by extension the "organisation 
centre" of the universe,' and the identity of wu-chi and t*al-chi as the 
existence and omnipresence of a "universal pattern determining a.n 
states and transformations of matter-energy" (2:466; for his entire 
account of this concept, see 2:460-467), Without going into a complete 
analysis of Needham’s excellent discussion of this abstruse notion, I 
will say that I do not believe the Sung thinkers were dealing primarily 
with two complementary forces, which is the usual interpretation.
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Instead, they are the two aspects of the human condition in its 

relation with the universe, or Tao, The wu-chi phase corresponds to the 
unformed potential state of human nature "before it is stimulated by the 
energizing forces of nature= The t'ai-chi phase corresponds to the 
active manifest state of human nature as we see it in the form of feel
ings, In other words, they may be considered as "two sides of the same 
coin," as two ways of describing the same phenomenon. This need not 
mean and does not imply that the metaphysical aspect of Sung philosophy 
is Incorrecte But it should be realized that the human sphere of psy
chology, even if only implied, is always at the fore of these theories, 
It is not wrong to speak of wu-chi and t'ai-chi as physico-forces or 
material-energies or as mutually-integrated foci. It is simply incom
plete and therefore misleading.

Gh'eng's statement (see "Ch'eng-shih yi-shu" in the EGGS, 2a/7b) 
may be considered a response to the question, "Can we look for equilib
rium before joy, anger, sorrow, and happiness have been aroused?" And 
Gh’eng's answer, paraphrased, would be that "We cannot,"' For if we are 
thinking of seeking equilibrium before these feelings are aroused, this 
is still thinking. And thinking is a state of mind found only in the 
• released state. That is, once we undertake a conscious examination of 
the unaroused state of the mind, that conscious act itself already indi
cates a state of being aroused. The state of not yet aroused is the 
mind's receptacle for our nature. What issues forth from the aroused 
state of the mind is the feelings.

In addition, the Gh'eng-Ghu school of Sung Confucianism defined 
(human) nature as the mind's unreleased potential phase, in contrast to



the mind’s released manifest phase which they defined as the feelings. 
What Ch’eng means here is that, given the fact that we can neither know 
nor discuss our "basic nature except through observation of the manifest 
feelings, once, we have said anything about it we are no longer talking 
about our nature (hsing), but rather about our observable and knowable 
feelings (ch’ing). Chu Hsi takes exception to Ch* eng saying that we 
cannot talk about nature, as we see immediately following.



CHAPTER 4

SECTION 2s ON LEARNING

10 Master Chu said: Confucius was, only fifteen when he 
resolutely made his life ambition that of being a sage.

Chu Hsi, in typical veneration of Confucius, puts more into the 
master's mouth than Confucius no doubt would, care for. Chu's words are 
yi sheng .yen wed chih XL ^  X, , whereas the Analects 4.1 finds
Confucius saying, "At fifteen my aim was in learning" (wu-shih yu wu erh
chih yu hsueh %  *'>> ). Confucius would surely have
balked at even, the suggestion that he might be able to reach such a pin
nacle of being a sage. In fact, in the only three instances where the 
word sheng (sage) appears in the Analects, two of them show Confucius 
emphatically denying any such capabilities, while in the third he claims 
that evenlao and Shun resisted the label. For Yao and Shun, see 6,28? 
for the other two occurrences, see 7-33 and 9.6,

2. Master Chu said: If one by essence is sharp-witted but 
does not study, then they are not sharp-witted. If one has the 
sage's natural talent, one must be fond of learning and of in
quiring even from inferiors. If one engages in idle speculation at
home, and neither studies nor inquires, then they are already a
normal commoner. That which gives a sage his sageliness is fondness 
for learning and inquiry from inferiors. Take Shun, "from the time
when he plowed and sowed, exercise the potter's art, and was a

158
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fisherman, until he became emperor, there was no- time when he was 
not learning from others how to practice goodness," Confucius ad
mitted. that "the rules/ of propriety j heard from Lao Tan," This 
means only when he studied from Lao Tan, did he know this one thing.

The second sentence is a paraphrase from the Analects, 5ol^» 
which is Confucius' reply to his disciple Tzu-kung as to why one K'ung 
Wen*tan was posthumously called "Wen" (“The Cultured"),

The quote concerning Shun is a partial translation by Chu from
the Mencius, 2As8 (Legge's translation modified).

The final alleged saying by Confucius is ascribed by Ssu-ma 
Ch'ien in his biography of Lao-tzu (Lao Tan, the "style name" of Lao- 
tzu) . We are not to take it as a direct quote, which is normally intro
duced with yueh , this by shuo « Chang Po-hsing sees this as 
illustrating that Confucius was willing to learn from inferiors, though 
we may very well consider this an apocryphal swish of Ssu-ma Ch'ien*s 
brush.

3, Master Chu said: Confucius remarked,. "If I cannot find
reasonable men to pass [my ideas] on to, then I must settle for the 
zealot or the dullard," When we Come to see that this principle is 
firm and inflexible, and establish ourselves in it with firm feet,
then we will have become complete. It was only in Confucius' twi
light years that he found Tseng-tzu, Tseng-tzu found Tzu Ssu, and 
Tzu Ssu found Mencius, All were like this? stout-hearted and iron- 
willed, determined and persevering. . If they had been merely com
passionate and of good deeds, tender and weak, in the end they would



not have benefitted anything« Moreover, facing those times of 
decadence when Tao had become obscure, they applied a firm back
bone and did not bow or stoop. Regarding the disasters and fortunes, 
the gains and losses of those times, not a single one was strong 
enough to move their minds. It was then that they relied on [this 
principle of firmness]. In their daily moral efforts they became 
self-reflective and constantly true, neither embarrassed above nor 
ashamed below. Naturally it is like this and need not be sought 
outside,

Confucius1-.:quote is from the Analects, 13.21, where he is imply
ing that if the perfect man of moderation is not to be found, then more 
will be accomplished by using someone who, though reckless or slow- 
witted, has great aspirations and high ideals, rather than someone who 
is timid and over-cautious.

For "neither embarrassed above nor ashamed below" see the 
Mencius, 7As20,

4, Master Ghu said: A close look at Mencius will show that
in his view of man he speaks of a fundamentally good human nature, 
and extols Yao and Shun, this is of the first importance. If we 
can see behind this and believe in it very.strongly, then what 
directly follows is a sage or a worthy, and there is not a hair of 
selfishness from human desire which causes pain or suffering. If 
our belief is insufficient, then Mencius has spoken of a second 
stage of effort where he brings up the three sections on Ch'eng 
Chien, Yen Yuan, and Kung-ming Yi to instruct us. If we can be of
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such utter determination, and intrepidly move forward, then in our 
daily actions we cannot retain the. least hit of selfishness0 Out
side of these, there really are no other ways. Only if we have 
this point of departure in which we are aroused and stimulated can 
we have a place to apply our efforts. Otherwise, it is like paint
ing on tallow Or engraving in ices there is no place where we can 
truly apply our efforts.

Mencius9 view of man is found in the Mencius, 3Asl. The same 
section also mentions the three names where each of them is shown to 
utter oaths of strong determination in seeking the right way.

5. Master Ghu said: In learning do not exhaust what is 
too high or extend to what is too far. Simply investigate words 
and actions and then there will be reality. Nowadays when people 
discuss Tan, they mention only constitutive principle but do not 
talk about actual events § they discuss only the mind but do not 
speak of the body. Their words reach very high but are aimless and 
indefensible. They flow out of empty space to founts of heresy.

6, Master Ghu said: The so-called student begins with 
being a scholar, and that which he studies proceeds to the affairs 
of a sage, Mr, Ch'eng Yi mentioned that today there are three types 
of scholars: the belletristic, the semantic, and the Gonfucian, If 
you wish to penetrate Tao you cannot if you reject the Gonfucian 
learning. That is why what Academician Yin called learning is that 
learning by which we are a human being. Through learning we become
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a sage. This also is no more than the Way of being a human being. 
These are both vitally important saying.

not given to deep thought, and certainly not concerned -with ethics. As 
examples of belletricians Ghang Po-hsing points to the essayists Ssu-ma 
Ch’ien and Pah Ch'iao and the poets Li Po and Tu Fu„ As examples of 
semanticists he notes K'ung Ying-ta and Cheng Hsuan.

An "academician" was a special term indicating a fellow or a 
scholar-in-waiting at the National University or the Han Lin Academy.

7. Master Ghu said: In regard to minor studies the an
cients were instructed from the time they'-could speak, with one year 
of moral training for every year of age. But today all of this is 
missed. If they would only stand their ground from, now on and dig 
in their heels, trimming and planting [the sprouts] which later 
become the roots [for being a sage], they could make up the defi
ciencies of their earlier years.

8. Master Ghu said: In studying what is valuable and at 
all times repeating it, each and every mind and thought must be 
right on top. There is not one thing that we should not study, not 
one time when we should hot study, not one place where we should 
not study.

context, which may or may not make a difference in the final analysis of

Both the belletristic (tz' u-chang =5) ) and the semantic
(shnn-ku iUjgiL ) imply types of scholars who are merely automatic and

"Repeating" (hsi ) is only one possible translation in this
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Ghu’s intentions. The initial phrase is a paraphrase of the opening 
lines of the Analects, 1.1: "To study [or learn] and at all times to 
h.si it" (hsxieh erh shih hsi chih ^  Chu's line reads,
hsueh kuel shih hsi ̂  ̂  8^ ̂  . In commenting on this passage, Wing- 
tsit Ghan notes that the various interpretations of hsi represent the 
different approaches to knowledge of the Han, Sung and Ch'ing periods. 
Thus, states Ghan, Ho Yen of the Han interpreted hsi as meaning the re
peated recitation of a lesson, Ghu Hsi took it to mean "to follow the 
examples of those who are first to understand, and therefore it does 
not mean recitation hut practice." Finally, since the Ch’ing scholars 
emphasized practical experience hsi meant to them hoth to repeat and to 
practice, as indicated by Liu Pao-nan (Source Book, 19). Evidently,
Ghan makes his case for Sung "practice" versus Han "repetition" based 
on Ghu’s gloss of "study" (hsueh Ygf ) as "imitation" (hsiao I^CJ, al
though (slavish) imitation may imply repetition.

In addition, in applying our learning Ghu explains that those 
who are later aware that human nature is basically good must imitate 
the actions of those who were first aware of it, and by doing this they 
will clearly understand its excellence and return to the original good. 
However, Ghu also explains the word hsi as the "repetitive flying of a 
bird" (niao shu fei ) and states that just as a bird is con
stantly (flapping its wings) in flying so must we study without stop
ping, (See Ghu’s comments to the Analects, 1,1.) By constantly repeat
ing it we will become familiar with what is learned. A consideration of 
what other translators have decided is not much help, Legge interprets 
hsi as "application," Ku Hung-ming agrees with Chan in translating it as
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"practice," as does the Chung-wen ta tz'u-tien (4sl325.24l), lien-hsi 
0 Morohashi's Dai Kanwa jjten (5$853.201), translates it as 

"review" (fukushn 4^ ̂  ), and Oh' eng Yi explains it as "constant repe
tition" (shu-hsi ). Thus, in keeping with the spirit of Ohu's
own explanation of the term I am more inclined to think that he himself 
forged together the two meanings, "practice" and "repetition," from the 
word hsi long before the Ch'ing empiricists did.

9« Master Chu said: Seeking the knowledge of what we do
not know and seeking the ability of what we are not yet capable of 
is called "learning." Ceaselessly carrying out what we know and 
are capable of is what I mean by "practice."

10. Master Chu said: Vainly understanding without practice 
is understanding that has no use. It is nothing but empty under
standing. Vainly practicing without understanding is practice that 
has no direction. It is nothing but misguided practice.

11. Master Chu said: Neither persistent concentration nor 
exhaustive investigation of principle can be neglected.

The two terms "persistent concentration" and "exhaustive inves
tigation of principle" ( Chu-ching oh' iung-li ^  ) are essential
to Ohu's theory of moral effort of cultivation, and in fact to his en
tire epistemology. Oh'iung-li includes the processes of the "investi
gation of the phenomena of things and the extension of knowledge" (ko-wu 
chih-chih Hit j&z.) . "The knowledge gained from. our "exhaustive in
vestigation of each thing and event is what enables us to perceive the 
single thread which links principle with these things and events.
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Persistent concentration and exhaustive investigation 

of principles are the two phases of our moral cultivation, and 
these two phases are mutually developed. Once there is the 
ability to exhaustively investigate principles, then persistent 
concentration will daily advance our moral cultivation; and 
once we persist in concentration then our moral cultivation 
will daily he improved. It is just like a man with two legs:
[when he walks] the left leg moves while the right leg is 
stationary, and when the right leg moves the left leg is 
stationary. (CTIL, 1/238.)

Although the emphasis of concentration and the exhaus
tive investigation of principle are two branches, they are 
actually of the same root. (CTYL, 1/239.)

Thus, we may think of them as two phases of learning: one is the state,
or essence of mind, the other is the application, or function of the
mind.

12. Master Ghu said: Studying books to thoroughly inves
tigate principles will broaden our view of the ways the sages and 
worthies'of ancient and modern times handled affairs. This is the 
beginning of practical application.

13» Someone asked, if we practice self-cultivation will we 
after awhile be able to make clear [our virtue]?

Master Ghu answered: It is also necessary to make an ex
haustive investigation of principles. Neither self-cultivation nor 
exhaustive searching can be dispensed with. It is like a cart with 
with two wheels, or a bird with two wings, or like Wen-kung [Ssu-ma 
Kuang] who, when facing some action lacked the phase of the exten
sion of knowledge.

As I understand it, this term for self-cultivation (hanzyang 

not hsiu-shen ) refers to a gradual but steady cumulation
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or concatenation of "bits of rational knowledge and ethical training 
which make one a dignified and moral person, a noble man.

This is also a good example of Ghu Hsi drawing from the ancient 
classics and applying them in his own way. We may consider the first 
ming of the phrase mfng ming te i^fonnd in the Great Learning.
Ghu says that in order to make clear our (once) clear virtue that we 
must both cultivate ourselves (han-yang hsiu-shen in the
Great Learning) and carry out an extensive investigation of the prin
ciples of things (ch'iung-li , ch' iung-suo ; ko-wu
ehih-chlh in the Great Learning), Both the emphasis on the inner
action of self-cultivation and on the outer action of objective investi
gation are as necessary to the completion of the sage as are the two 
wheels of a cart or the two wings of a bird.

Ssu-ma Kuang' 5) ^Lj (1019-1086), the scholar-statesman who 
compiled the monumental Comprehensive Mirror for Aid in Government (Tzu- 
ohih t'ung-chien), one of the greatest historical works in Chinese. 
Conservative in his Confucianism, Ssu-ma argued for good government 
through moral leadership rather than by assertive measures, and through 
improving existing institutions rather than drastic changes, leading him 
to be one of Wang An-shih's greatest opponents, Ssu-ma Kuang is one of 
the very few Confucianists not castigated and even held in high regard 
by the Communists,

1̂ , Master Ghu said: Knowledge and action always need each
other. It is like a person who has eyes but no legs so he cannot 
walk, or legs but no eyes so he cannot see. With respect to
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priority, knowledge comes first. With respect to importance, action 
is more important.

An excellent example of the unity of knowledge and action in 
Ghu Hsi. Chang Po-hsing commentss "Knowledge without action lacks 
meaning; action without knowledge lacks guidance."

15. Master Ghu said: When you know something "but have not. 
yet acted on it-, then your knowledge is quite shallow. Once you 
personally experience something then your knowledge will become 
increasingly more clear, and its import will be different than 
before,

16. Master Ghu said: "Concentration is straightening the 
inside, and rightmindedness is squaring the outside," These eight 
words a lifetime of use will not exhaust.

paring them with Buddhism, claiming that though the Buddhists did have 
the capacity for "concentration" they did not have the "rightmindedness'1 
(Erh-Gha.eng yl-shu in EGGS, 4/4b, ll/2a). Elsewhere Ghu speaks of this 
complementary pair (ching and yi) in correlative terms with another 
term, the "gathering together of one's spirit and drawing it inward"

The pair may also imply another complementary function of shou-lien and

The eight words in Chinese are ching yi chih nei yi yi fans wai 
and are found originally in the Classic of 

Change, "K'un" hexagram. They were also quoted by Ch'eng Hao in com-

conduct" (hsing-tu ) therefrom.

"Issuing forth" (fa-san . (CTYL, 1/332; of, Metzger, 83, 102.)
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17« Master Ghu said.: Choose what is good and firmly hold

on to it. If we extend our knowledge and investigate the phenomena 
of things then this is choosing what is good. If we make our 
thoughts sincere, maintain an upright mind, and cultivate our
selves, this is firmly holding on. The two principles [choosing 
what is good and firmly holding on to it] are all that we need.

18. Master Ghu said: The pursuit of learning lies in the
phrase, "Make clear your [once] clear virtue." When the nolle man 
preserves it, he preserves this and nothing more.

"Nolle man" is my translation of chun-tzu ^  , I choose 
"nolle" or "nolle man" (two words, never "nolleman") for two reasons. 
First, its most lasic current meaning is, to le of high birth or rank, 
which fits well with the original meaning of chun-tzu indicating a 
gentleman of high social class. Second, the extended meaning of "nolle" 
identifies a person of true moral greatness and high attainment, which 
is reflected in the extended meaning of chun-tzu as possessing or being 
characterized by high moral ideals. Conversely, I translate hsiao-.jen 

as "ignoble" or "ignoble man" for just as hsiao-.jen is the Chi
nese counterpart to chun-tzu,. meaning a person not only of low social 
station, but also mean and boorish, so too does "ignoble" convey both 
the ideas of low birth or common origin, but also, by extension, being 
characterized by being base and churlish,

20, Master Ghu said: The gentleman from Honan [Ch'eng Yi]
mentioned that some people study books and become clear about moral 
principles, others discuss the ancients and distinguish right and



•wrong, ■while still others attend to things and events and deal with ' 
what is proper and what is not. All of these are the investigation 
of the phenomena of things. If you investigate things and perfect 
your knowledge of them, then your actions will not he without 
effort, and when you encounter events there will he no cause to 
worry that you are not firmly established. So if you wish to man
age your affairs in this way you must reject and keep at a distance 
outside pleasures, and by.putting your efforts on concentration 
without separation, you will he close to the ease of advancement.

21, Master Chu said: Those people who really do good their 
whole lives and yet are self-deceived must put themselves in order. 
Once their thoughts are made sincere then their minds can he made 
upright. As soon as they have overcome this obstacle, then they 
can advance,

22, Master Chu said: The intelligence of man's mind is 
wherein lies the constitutive principle of heaven, and using it 
makes it ever brighter. Simply keep your spirit alert and through
out the day apply your ideas, read some words, and thoroughly 
examine some moral principles. But if in vain you do this and are 
lazy and indolent, then your spirit will he confused and your mind 
will be totally blocked up and impenetrable. What a pity!

23, Master Chu said: Sages and men of worth teach people
to study below and to reach above, and there will be total order. 
Therefore, in attending to daily matters, you will be broad yet have 
the essentials, and be concentrated without being isolated, and so 
free of such shortcomings as fanciful ideas and desultory thoughts.



Most of those today who speak of learning go against this. As a 
result, the more advanced sink into vacuous flights of fancy, while 
the meaner ones drown in superficial sensualities. Regrettably, 
they still do not know the way to their destination.

agreement that hsla refers to the everyday worldly affairs of men (Chang

ciple, or Tao. The phrase is found originally in the Analects, 14.37s 
where Confucius laments the fact that no one knows him, i.e., no one 
appreciates his talents, and that only heaven understands. The point 
of the whole passage is that we can ultimately rely only on ourselves 
to succeed, or at least be aware that our covenant with heaven is good 
enough and not to worry what other men do or think. Chu explains it 
that we should blame neither heaven nor man for our failures, Simply 
"study below" and just naturally we will "reach above." After solilo
quizing we turn to self-reflection, order sets in, and we will gradu
ally advance.

proper order of things by skipping and jumping around,
When Chu speaks of people going "against this," he means that

To study below and to reach above" (hsia-hsueh shang-ta ~P-
^L) is a somewhat controversial phrase. However, there is general

Po-hsing interprets it as the daily moral effort), while shang indicates 
the spiritual dimension of man which for Chu Hsi is constitutive prin-

"Fanciful ideas" (wang-yi -_) implies the absence of any .
order or organization in our thinking, "Desultory thoughts" (ling-lueh 

similarly connotes a certain randomness, a failing to not the

modern scholars go against this lack of deficiencies, i.e., they have
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these had points. Also, for "regrettably," I amend ch'ang'KZ to read

24. Master Ghu said: Those who study and broaden their
learning stick to the Six Classics of the former kings, and recite 
them in order to know their words, and analyze them in order to 
penetrate their meaning. But if they have, not the means of con
centrating on the essentials, then they are not learned. Therefore, 
[Mencius] said, "Be of broad learning and discuss in detail the 
principles, and then you will be able to return to a discussion of 
the essential points." What is called "concentration on the essen
tials" is "decorum." And "decorum" is "adherence." So whoever 
speaks and recites from the ancient [teachings] will be perfectly 
able to put into practice their principles and adhere to their ways.

The Six Classics include the Classic of Change (Yi-ching )§g ,
the Book of History (Shang-shu y») ), the Classic of Poetry (Shih-
ching , the Spring and Autumn Annals (Ch-un-ch'ju ), the
Record of Rites (Ll-chi^ ^  stj), and the Classic of Music (Yueh-ching

understanding by picking out the most important points and working them 
into a comprehensive arrangement.

A note is in order here to enable to reader to understand the 
logical progression of Chu's words, The Analects 12.1 finds Yen Yuan 
asking about humanheartedness (jen) and Confucius responding in part as

"Concentration on the essentials" (yueh ii^ ) as used here im
plies bringing a mass of scattered knowledge into a more concise core of
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followss "To overcome oneself and return to decorum is jen" (k'o-chi 
fu-li -wet jen -^7it-) „ The commensurate passage in the Ghu
Hsi text immediately following the quote "by Mencius reads: ho wei yueh 
11 shjh ye 11 che fu ye y|te0 '5% Furthermore,
Ghu's lii may he taken as synonymous here with the Analects' fu , 
"to return." Moreover, k*o-chi (in the Analects) is explained as "re
straining the "body" (yueh-sh.enA  ) by Ho Yen. In other words, we 
must restrain our physical passions by concentrating and drawing inward 
our now unrestrained spirit, and this in accordance with the requisites 
of the universal principle, that standard ( l i ) according to which 
our sense of social conduct "adheres," i.e., "returns (fu or lu ). 
(Ghu glosses li as "the sections and patterns of the principle of 
heaven" t* ien-li chih chieh-wen 3^, giving the term the
more abstract and metaphysical slant initiated in part by Hsun-tzu.)
We must restrain our impulsive nature by concentrating our spirit in 
accordance with the proper decorum and we may do this by "adhering" to 
(e.g., returning to) our sense of integrity, which is ultimately deter
mined by decorum. We might also interpret Ghu's use of lu more strictly 
as meaning "to carry out" or to "put into action" what is proper, but I 
have equated it with fu in order to remain faithful to the passage in 
the Analects.

The quote by Mencius is found in the Mencius, 4B 515„

25. Master Ghu said: In ancient times people had the say
ing, "Learning is to have continued brightness in radiant clear
ness." This statement is excellent. The mind is rooted in this
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radiant clearness, though it is dimmed "by profit and desire. If we 
are to make it radiant and clear, then we will have to have its 
radiant clearness turn hack to the radiant clearness which con
tinues [for all time].

The quote is from the Classic of Poetry (Ode 238)»

26, Master Chu said: It's heen awhile that we've heen
unclear about the learning of Tao, Those who would he men of learn- • 
ing have become inured to the practice of superficial vanity, and 
practice the wanton ways of trickery and deceit.

27, Master Chu said: Do not ignore caution and awe for
that which the constitutive principle always penetrates is only 
heaven, earth, and the sage. It is the sage who effortlessly finds 
the mark, unconsciously gets it, and follows naturally and easily 
to the center of Tao, It is simply such a mind which constantly 
preserves, and such a principle which constantly brightens. And so 
[the sage] can do it like this. How, the reason why the worthy is 
different from the sage, and the reason why the multitude is differ
ent from the worthy is simply because it is only through contention 
that [the worthy] preserves it but [the multitude] still does not 
preserve it,

28, Master Chu said: The beginning of the pursuit of knowl
edge and practical action lies exactly in learning, inquiry, think
ing, discrimination, and effort in action. Given this, we can 
actually change and transform our physical constitution and enter 
into Tao.
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29 o Master Gbu said; Reasoning is like drilling a well'; 

if we are attentive we will get clear water. At first it must be 
muddied, but gradually we apre away until it unexpectedly becomes 
clear of itself,

30, Master Chu said; In regard to the average person's 
mind, if they diligently put it in order, they will never become 
flagrant or strive after material things. How can there be anyone 
who does not have their [mind] upright? If they really grasp it 
tightly, in barely half a month they could see some effect,

31o Master Chu said; Once the mind is experienced then we
will naturally perceive the constitutive principle. 'When there is 
experience the mind is refined and subtle. Hot perceiving the 
constitutive principle is the reason for the mind being coarse.

32., Master Chu said; One must get their mind in order and 
put away meaningless ideas and confused thoughts. When there is 
any disturbance within the mind, even though you seek the find the 
principle of Tao, there will be nowhere to place it. Certainly,
once the mind is put in order then when you get a piece you'll
really have a piece, and when you get two pieces you'll really have 
two pieces,

33. Master Chu said; The words of sages and worthies
should constantly pass before our eyes, roll around on our tongues, 
traverse through our minds.

34, If the student does not act to improve himself, through
out the day his mind will rest only a little in moral principles,
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"but a great deal in idle affairs. Hence, he will be inexperienced 
in moral principles but quite familiar with idle matters.

Compare the Analects„ 14.25: In the old days men studied for
the sake of self-impro vement § nowadays men study in order to impress 
others."

35. Master Chu' said: If you study then in everything you
do there will be constitutive principle. If you do not study then 
you may see the constitutive principle but it is only partial in 
completion, limited in scope, and lacking in detail. Constitutive 
principle is not something generated easily from outside; rather 
the principle of Tao is the constitutive principle which is complete 
in ourselves. When Yao and Shun made it their nature, this consti
tutive principle was primal and not lost. But when fang and ¥u 
restored it already a few bits were missing. Thus, if you are to 
regain the original it. is simply through study that you will regain 
it. Heretofore, it alternated srparately. Today, however, it is 
lost and so we must unflaggingly cultivate ourselves and restore it. 
This is why it is such an urgent matter. If we do not study then 

. there will simply be a solid obstacle, and in whatever we do we will 
be blind to the constitutive principle. We may do as we please and 
in normal times, contrary to what you might expect, we can with some 
effort get by. But when we approach a situation which becomes worse 
there will be only confusion.



Chu is trying to tell us that at least some part of the knowl
edge of the truly learned person must he rooted in the past "original" 
knowledge of the ancients, regardless of how "creative" and innovative 
a person may he at present. If we are to understand anything at all it
is that we must, not and cannot completely "break with the past. We are
hound in history,

36e Master Chu said; When sages engage in daily moral 
cultivation they are highly conscious of what is elementary. But 
when they push out to reason about constitutive principle there is 
nothing they do not embrace and nothing they do not link together, 
until they reach the point that they completely fill its vastness 
and become equal to the greatness of heaven and earth. Thus, to he 
a sage or a worthy is to occupy heaven and earth and to nourish all 
things. This is nothing hut the one constitutive principle.

37, Master Chu said: Those who study do not firmly estab
lish themselves according to such things as wealth and riches, and 
poverty and want. So when they enter the gate there is a great 
difference.

He also said: We should never enter the two doors of
material things and sensual pleasures,

38, Master Chu said: For someone to pursue learning re
quires that they have the means to establish their minds and not to 
he turned away by things. So in daily intercourse among those who 
can link together all things and events, how can they he debauched
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"by wealth and riches, diverted hy poverty and want, bent by author
ity and mightsf

The last sentence is a paraphrase from the Mencius, 3Bs2.3.

39o Master Chu said; Although we cannot discuss the 
learning of the sages as shallow ideas, still those who study them 
must begin from what is near and easy.

4-0. Master Chu said: Generally speaking, today's scholars
have two problems s one is that they regard the ancient sages and 
worthies as just right here and simply this, and so are unwilling 
to carry on moral cultivation. The other [problem] is that they 
themselves say that being a sage or a worthy cannot be done, and so 
they are unwilling to engage in moral cultivation.

41. Master Chu said: If we are to discuss the pursuit of
learning in regard to controlling ourselves or managing others, 
there are many things to consider, such as astronomical and calen- 
drical matters, problems of geography and topography, proper rites, 
music, institutions, military affairs, and punishment and laws.
All of these are endeavors which are useful and which we can truly 
apply and cannot but be internal matters of each individual's duties. 
The teachings of the ancients' six arts as that over which roamed 
their minds lay exactly in this. But if we toy with ideas in empty 
words in order to compare our clumsy efforts with these writings, 
the differences are simply astronomical.
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According to Chang Po-hsing, "geography and topography" (tl-li 
belongs to the category described as "the five sacred mountains 

and the four waterways [or rivers]" (wu-yueh ssu-tu ^ ) „ The
five sacred mountains include the Eastern Mountain in Shantung (tung- 
yueh, t’ai-shan ^  tl* )» the Southern Mountain in Hunan (nan-yueh
heng-shan ^  ^A)> the Western Mountain in Shensi (hsi-yueh hua-
shan #7^; ̂  ), the Northern Mountain in Hopei (pei-yueh heng-shan
b̂, lb ), and the Central Mountain in Honan (chung-yueh sung-shan
^ ' O h  b-x )„ The four waterways may refer to rivers in general, i.e. 
chiang ho huai chi VbJ or more specifically, four tributaries,
i. e. , the Min liver which flows from Mount Min in Szechuan into
the Yangtze liver , the tributary flowing into the Yellow liver
%  ̂  J from the K’un bun Mountains 2FL ^  lb in Sinkiang, the tributary 
which empties into the Huai liver y^^bfrom T'ung-po (pai) Mountain

ib,in Honan, and the Chi liver which flows into the Yellow
liver from Wang Ming Mountain HL^f^^bin Honan,

The "proper rites" (lij^ ), according to Chang Po-hsing, is 
the "five rites" (wu-li ) of auspicious affairs (chi %  ) such as
worship (ehi-ssu ), adverse matters (hsiung W  ) such as funerals
(sang-1sang ^  ), social etiquette (pin ) such as the proper

~v * ^intercourse between host and guest (pin-k'o jfe) %  ), military affairs 
(chun Ip ) such as the maintenance of troops (chuh-lu , and
affairs of honor (chia ) such as capping and marriage (kuan-hunjj ,

"Music" (yueh ) includes the five traditional notes (kung,
[, chdao, shih and yu ■ iS W  4^^), some lists include lu ^  ),

and the twelve pitches (shih-erh lu , or more precisely, the six
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pitches (liu lu 4^" ) corresponding to Yang, and the six notes (liu lu 
"jZ ), corresponding to Yin. This is too technical and detailed to 
he further investigated in this paper, hut for a thorough discussion 
see Morohashi Tetsuji's Dai Kanwa jiten, 28 501-502.

"Institutions" (chih-tu Jx. ) include the standardization of
vehicles, dress codes, implements, and utensils (chu fu ch'i yung

"Military affairs" (chun-lu ̂  ) include logistics, rank,
comhat readiness, and deployment (hsing shih chan chen »

"Punishment and laws" (hslng-fa 5^ yi\) includes court and 
trial, penealties.and fines, court orders and decrees, and litigation 
(ming fa ch'ih fa ).

The "six arts" in this passage prohahly though not necessarily 
refer to rites, music, archery, charioteering, letters, and mathematics.

"Over which roamed the mind" (yu ch'i hsin ) implies a
sense of comfort and ease and therefore familiarization.

4-2. Master Ghu sails With the world in decay and Tao on 
the wane the man of letters does not understand true learning and 
he who drowns in crudities and vulgarities is not even enough to 
speak of. Those whose aims are too high£-flown] and far [away] may 
run after empty fame, hut they fail to demand from the ancients the 
fruits of self-improvement. This is why what he demands of others 
is great, but what he relies on himself for is slight.

3̂. Master Chu said: In our discussion of learning, what 
we desire above is not to offend the sages and worthies, [what we
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desire] in the middle is not to injure ourselves, and [what we de
sire] below is not to bring harm to those who will follow.

44. Master Ghu said: A general discussion on learning 
should first distinguish those who tend to the perverse and to the 
upright, and then we can investigate whether or not such persons are 
of any use. If upright, even though they may be of ho use, still 
their doing no harm to Tao can be useful. Or if not upright, 
though they may have the meritorious achievements of a Kuan Chung 
or a Yeh-tzu, how can this be sufficient to extol them as a sage or 
a worthy?'

Kuan Chung ̂ ’'44* and Yen-tzu /̂ c* were two noted statesmen of 
China’s ancient period, e, 650 B.C. and $00 B.C., respectively.

We may note in this section that what is most important to a 
person, in the sense of being primary, is the natural inclination of 
their basic nature. If it is upright then that person always has the 
makings of a sage or a worthy, at least potentially. But if their 
inherent tendencies are perverse or evil then no matter how "useful"
(i.e., successful, intelligent, beautiful, etc,) they may be they must 
first work to straighten up those aberrant tendencies,

45. Master Chu said: The words of sages and worthies are 
evenly distributed and smoothly delivered; their natural flavor is 
inexhaustible, [Their words] are casual and relaxed, and easily 
memorized, and our minds can penetrate [their meaning]. It is in 
this that the foundation of learning is established, a learning 
whose utility we can obtain and expand.



181

46 o Master Ghu saids If you have never had a full stomach 
or a place to rest, there is just no way to plan things. But sud
denly you understand.it and steadfastly you get it. Therefore, Fu 
Yiieh reported to Kao-tsungs "If you learn the ancient teachings 
then you will have It."

Of. the Preface to the Book of History for the anecdote concern
ing Kao-tsung's "dreaming that he got Yuehj and [then] made all his 
officers institute a search for him in the wilds. He was found in Fu-
yen, and the "Charge to Yiieh' was made in three Books." (Legge, The
Chinese Classics, 3s?») The "Charge to Yiieh" (Yiieh-ming ), in
cluding an expanded account of the above incident, may be found in the 
same work, 4:8, pts. i-iii. For the translated quote in this section,
see 4:8, iii (Legge, Ibid., 3:26o), where "it" refers to establishing
one1s affairs.

47o Master Chu said: The Way of the pursuit of learning
—  there is absolutely no other Way. But if you can familiarize 
yourself through reading books and engaging in seminal thinking, 
then after awhile you will come to see where it is. Respect what 
you hear and put into practice what you know, and after awhile you 
will reach where it is.

48. Master Chu said: Day and night never cease to engage 
in seminal thinking and always put forth effort in your actions and 
after awhile it will be as if you have it. Thus, the goodness of 
the words you hear throughout the day, if perfectly digested and
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thoroughly linked together will all he useful for self-cultivation, 
and they can daily he put into practice and carried out sincerely 
and steadfastly,

49, Master Chu said: In the pursuit of learning we must 
he honest with ourselves, then with [our mind] tranquil and sincere 
we receive and support the many principles of Tao, If we are light
hearted and fanciful, even though we investigate and discuss these 
things, there will he no foundation to receive and support them.

50, Master Chu said: In all things there must he vitality 
before we can do them,

[Master Chu] also said: We must have vitality in order to
understand all the things in the world. This is not something that 
can he obtained through rest and leisure,

[Master Chu] also said: A person's life force must he firm
before they can do anything. It is like the firmness of the vital 
force of heaven and earths no matter what the thing or the event is 
they will all he penetrated,

51, Master Chu said: 'There is nothing other than the Tao 
of knowledge. It makes no difference whether the matter is great 
or small, whether the principle is deep or shallow. It is right 
before our eyes and immediately our comprehension reaches to it.

52, Master Chu said: Even though these are the hooks of
ancient men, today we study them and they still nourish our virtue,

53, Master Chu answered Liu Chung-tses If you do not make 
it your business to discuss what you learn and raise questions and 
make discriminations, then I fear that in the way you conduct
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yourself and engage in social intercourse you may not necessarily 
be able to know the fundamentals and fit them to the proper circum
stances c This is why such remarks as those of Tzu Lu, who noted 
the daily social customs and interests of the people and then 
wondered why one must read books, were frowned upon by the sage.
If, after trying to administer the people andmanage affairs we still 
have excess energy, then it would behoove us to take the words of 
sages and worthies and study them and think about them, and then 
we should ourselves be aware that there is progress and come to 
know that these words are not absurd0

Liu Ghung-tse iHt] ̂  S ‘3 was a younger contemporary of Ghu Hsi 
who received the chin-shih degree in 1181 and thereafter held various 
minor posts, Liu memorialized against Han T'o-chou, the power behind 
the throne, who also effected, the disgrace of Ghu's own political 
position in 1195« Liu was said to have been very honest and trustworthy„ 

The sage that Ghu refers to is Confucius, since it was for just 
this argument by Tzu Lu that Confucius so expressly rebuked him. See 
the Analects, 11,24, ' ,

54, Master Ghu said: In your learning there must be some 
great advancement for onlythen can there be benefit. Even if we 
could take some one great thing and dash it to bits, leaving only 
innumerable tiny fragments, still there is only one universal prin
ciple, and what a thrill it is [to discover this], Tseng Tien and 
and Ch'i-tiao K'ai already saw the general idea of this simply
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because its greatness they perceived and clearly understood. Today, 
then, the great thing that they talk about is this matter [that I’ve 
been discussing].

Vfra 'Spy.Tseng Tien S  is known as a faithful disciple of Confucius, 
though he is perhaps more famous as the father of Tseng-tzu, Confucius’ 
most famous follower. Still, Tseng Tien himself was looked on by Confu
cius as close to the truth. See the Analects, 11,25.

Ch’l-tiao K’a i , c, 540-450 B.C., another of Confucius’ 
disciples, declined to take office insisting that he was not sufficient
ly educated,

55• Master Chu said: If you will only start from today at 
all times being alert, in all places keeping in good order, inves
tigating thoroughly all things, discussing all affairs, then the 
days will add up and the months multiply and there will naturally be 
pure understanding and brilliant comprehension,

56. Master Chu said: When the student engages in moral 
cultivation he should do so [to the extent that] he forgets to 
sleep and eat until he has reached his goal. This will cause him 
to have several points of entry and from then on the taste will 
linger. Continuously rising and falling, reaching half way and 
then dropping down, is of no use,

[Master Chu] also said: If you want to get this thing, it
isn’t difficult. It’s just like being hungry and wanting to eat or 
being thirsty and wanting to drink [i.e., it is absolutely necessy], 
or like dousing a fire or recovering what is lost [i.e., not for a -
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moment can we delay), As with [the experience]] of our years, we 
will see it with clarity, actively rolling around right here, and 
this is [moral cultivation],

The parenthetic remarks follow the comments hy Chang Po-hsing,

57. Master Chu said: The teachings of sages and worthies
were originally intended to he easily understood, hut their con
tents are actually much richer than this.

58, Master Chu said: The learning of common people for
the most part leans to one principle, and emphasizes one theory.
Thus, they fail to see all sides and rise up in contentious dispute. 
But the sage is central and upright, composed and level, and in no 
way slants. or leans,

59« Master Chu said: The study of hooks is generally
intended for understanding them in accordance with affairs, In 
comprehending the further implications of their ideas we need not 
he faulted hy abstruse and ohscure theories lest we lost the hasic 
idea of these sages and worthies. If we use our minds in this way 
we will never have their uprightness, hut instead he mired in realms 
of disjointed oddities where injury is great.

60, Master Chu said: Generally speaking, there are unre
solved problems in the ancient books, and we must discuss them in 
their entirety to let people know that they are problematical. But 
if we suddenly change them and destroy their original truth, then 
how can we know that their conclusion is not some idea that simply 
has never been discovered?



61, Master Ghu said5 Approach letters with an open mind
and a level eye and you will naturally taste their flavor. Do not
labor over seeking mere branches and leaves, or dart all about for
empty holes, otherwise you will totally disorder the proper system 
of moral principles,

62, Master Ghu said: Modern scholars are unable to empty
their minds and take a step back to slowly look over the teachings 
of sages and worthies in order to seek out their ideas, Ipstead 
they directly take their own ideas and force them into those [of 
the sages’ and worthies’], and so fail to avoid the shortcomings of 
being forced and piecemeal. This causes the teachings of the sages 
and worthies to be other than what they really are. So they are 
always ordered around by our own theories to the' point that we 
coerce and constrain and manipulate them, and even unabashedly 
injure their form and substance. If it is like this we can just 
compose our own classics. What need is there to hunch over and 
lower our heads in studying the works of the ancients?

Chang Po-hsing suggests that this passage is parallel to that 
found in the Mencius, J)A:4.2.

63, Master Ghu said: Learning requires our total effort, 
and this includes the necessity of looking to friends for assis
tance though it is important to examine just who it is that you are 
choosing to rely on,

6̂ , Master Ghu said: Learning and inquiry are an individ
ual effort. If we do not understand them then we will be
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shortchanging ourselves» If we do understand them then we will he 
lacking in nothing. Today people look on learning and inquiry as 
something to he worn on the outside [like a badge],

"Learning" (in this section) and "study" (elsewhere) are gene
rally my translations in this paper of hslieh though, as here, we 
occasionally encounter the term hsueh-wen which I also render as
"learning," However, I understand the latter term to he a comhination 
of hslieh, "the search for knowledge," and wen, "the prohing of diffi
culties,

65, Master Chu said: The affairs and events in a person's
life for the most part obtain in accordance with the situation and 
are handled in keeping with the circumstances. Still, although we 
exert our effort in study we should economize any waste. Let there 
he some surplus which can he well used whenever it is unexpectedly 
needed,

66, Master Chu said: Modern Confucians in regard to the
teachings of sages and worthies never deeply probe the ultimate 
reaches of their moral principles, hut instead consider inordinate 
searching and cursory reading as meritorious. Thus, they always 
consider the empty talk that my teaching is simple. But those who 
seek the means to advance true merit and to remove real problems 
must look for it in others. They do not at all know how to proceed 
for even a thousand li hut simply lose their direction. I'm afraid 
that the more they advance, the further they are from their goal.



188
67. Master Ghu saids The student must bear hardship and

endure adversity.
[Master Ghu] also said: Unless you abandon your worldly

cares [and try] to understand the principle of Tao, you will never 
be able to explain it,

68. Master Ghu saici: The civil service examination absorbs
people unremittingly and people are completely dominated by it.
But there are still parents to support and [families] to care for, 
so they must rely on it. Therefore, they cannot but make an earnest 
effort. Still, the fact is that it completely dominates a person's 
will,

69. Master Ghu said: Of the problems of today's scholars,
the greatest is that they give first importance to study and writing
as a means to seeking an official position. This causes their minds 
to be ill at ease and they have no time for careful examination into 
moral principles. Therefore, in regard to the ancient and modern 
teachings, they are no longer able to investigate the locus of those 
boundaries and divisions between rightmindedness and profit, and do 
not have any suitable means to know the importance of things, or to 
judge what should be retained and what should be rejected. Thus, 
even though their knowledge of the classics is broad and their skill 
in letters is accomplished, still they are repeatedly hurt by such 
mind. They must counter this and then they can discuss clearly the 
way to pursue learning,

70. Master Ghu said: Those who devote themselves to the
civil service examinations all speak the words of sages and worthies.
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Suppose [the sages and worthies] speak of moral purity and right- 
mindedness, they will also he able to speak well [about these].
But when they actually do something, they are in no way morally 
pure or rightminded. Therefore, when there is a lot to say [on the 
examinations] they simply say it on paper. If the topic is moral 
purity then they speak fittingly about moral purity $ if the topic 
is rightmindedness then they speak properly.of rightmindedness.
But none of them are concerned about their own personal actions.

What I have translated in this section as "civil service exami
nations" is shih-wen S^" , referring to the "eight-legged essay" (pa-
ku-wen ^  ),

71, Master Chu answered Lu Tzu-yueh: Your comment con
cerning daily moral effort is most excellent. Nevertheless, it is 
necessary to understand the main idea clearly so that there will be 
some place to exert your effort in the problem of keeping or losing 
[your originally good mind]. If you really have this one thing 
then get a grip on it and carry it out with your own hands, Don* t 
try to deceive anyone by saying that you are "seeking your lost 
mind," for it really is so vast that there is no place to grasp it,

Lu Tzu-yueh &. (died II96) is the brother of Lu Tsu-ch'ien,
the co-compiler with Chu Hsi of the Chin-ssu lu.

"Seeking your lost mind" (ch'iu eh'i fang hsin is
a reference to the quote by Mencius attributed to Confucius about hold
ing fast to the true mind or letting it slip away (see Mencius, 6As8, 11).



190
72, Master Ghu said: Someone may actually have got it, 

hut when they speak with force they make themselves different,
Once a person is seen to he like this, in their analyses and expla
nations they simply want others to see their abilities and fear only 
that people will not believe them. But in fact, they have nothing 
at all ,

73, Master Ghu said: The words of sages and worthies are
indeed numerous, but our forebears spoke about them very clearly 
and eomprehendingly, The student should simply listen to the com
mands and then personally go and do them. If we act according to 
the words of the ancients then they will be as our own, so what need 
is there to create other opinions? Doggedly speaking from one’s 
own personal viewpoint is the scholar’s greatest error. You must 
strongly guard against this!

7̂ = Master Ghu said: Among recent scholars are.those who 
have never really understood how to study and to improve themselves, 
preferring to embrace a self-serving mind. Others have never : - 
stepped outside to tread a clear path, choosing to act on the cal
culations of tangled shortcuts. Hence, they are led out to a no
man’s land where their own words secretly pass on what they regard 
as extraordinary until they become completely intolerable. There
fore, we must thoroughly discard them,

75= Master Ghu said: Any approach today to self-improve
ment must be clear-cut. Just as the mark left from the blow of a 
club or the blood from the slap of someone's hand are very distinct 
and open, so there must be nothing indefinite.
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76. Master Ghu said2 "What the student must fear most is
indifference.

[Master Ghu] also said: Studying is just like punting a
"boat upriver: we cannot for a moment let go of the "boat pole,

77. Master Ghu said: Don't say you want to wait awhile
"before undertaking moral cultivation; if you do you will miss the 
opportunity. By doing it today there will "be absolutely no doubt, 
and even the spirits will avoid you. He who tarries serves the 
villain.

78. Master Ghu said: People who mostly say that they are
controlled by events and are thus blocked from the pursuit of learn
ing are ones who cannot even guide a boat around the bends of a 
river. "When they encounter wealth and power, then they go the way 
of wealth and power in their moral cultivation. When they meet 
poverty and meanness, then they go the way of poverty and meanness 
in their moral cultivation. In military strategy there is a perfect 
saying: Follow the trend, but profitably guide it.

"Guiding a boat around the bends of a river" is literally "to 
ship close to a stream that winds" (ch'uan hsien hsi ch'u ^  ,
implying that such people have no mind of their own and simply go along 
with the prevailing trend, be it good or bad.

The military saying is by Sun-tzu, the famous military strate
gist, and is found in his biography by SsU-ma Ch'ien,

79» Master Ghu said: Present scholars all want to do
things for themselves, and then tell others so that they will know.
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It’s like having some food -which they refuse to eat, preferring 
instead to arrange it carefully in front of their door so that 
passershy will know that their household has such provisions. Once 
they completely exterminate this idea then they -will advance.

80, Master Chu said? As I see it, the Tao of learning is
simply right "before our eyes; in our daily affairs there it is.
From the "beginning it has never been deep or obscure,

81, Master Ghu said: There is one great open and perfectly 
straight road, but it is very clear that there are those who do not 
wish to travel on it. Instead, they seek a narrow path that con
forms to their own personal views, and this they call the principle 
of Tao,

82, Master Ghu said: The essential point in the pursuit
of learning is in all things to carefully seek what is right and 
absolutely reject what is wrong. If you practice this for a long 
while your mind and constitutive principle will be one. Then what
ever naturally issues forth will not be twisted by personal [de
sires], A sage accords with all events, and heaven and earth 
create all things —  that’s all there is.

83, Master Chu said: All my life I've been a dullard. I
haven’t been able to compare with others on anything. Nevertheless, 
I learned indirectly the former teachings of masters and noble men, 
but knowing only roughly the aims of their learning I sought it 
without grasping its special meaning. I rejected the obvious and 
sought the abstruse, established the inferior and spied on the 
lofty. For over twenty years my mind roamed about the regions of
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void and mystery. But later I "became weary and regretted it and I 
"began to go "back and find out the meanings of those writings, care
fully looking, listening, conversing, thinking, "but still I haven't 
learned anything. Having just spent some time with a few close 
friends, we were of like mind and comhined our efforts in carrying 
out our affairs. Hopefully the "bits and pieces will accumulate and 
the small fragments mount up until I am fortunate in gaining a rough 
knowledge of the truth of moral principles. I will never "be an 
ignoble man, "but the years and months pass on and my own age in
creases with them. How I’m filled with awe and fear that my 
strength daily grows more insufficient. So I ponder and seek help 
from those noble men who possess Tao in order to speed up my prog
ress. But I have not yet got it.



CHAPTER 5

SECTION 3s ON THE EXTENSION OF KNOWLEDGE

1, Master Chu said? The ancient scholars immersed their 
minds in the writings of the Six Classics and then stepped hack to 
examine them in daily affairs» When they were in doubt they asked 
questions. If, after asking, they didn’t get it, still they would 
not give up. What the ancients spoke of as the transmission of the 
Way, the instructions of true scholarship, and the removal of 
doubts is all like this.

For the Six Classics see my comment under section 2.24.

2. Master Chu answered Wang Tzu-ho§ Your example shows 
thinking that lacks concentration, and a breast solidified and all 
blocked up. This is a common problem of scholars. Still, it is dif
ficult quickly to reform; better to change your mind and fully in
vestigate the principles of things. If we move toward that with 
concentration and bind it in this, it will dissolve of itself.

In the phrase "better to change your mind and fully investigate 
the principles of things," the word translated as "and" is a somewhat 
equivocal translation of yi because of my uncertainty of the 
psychological relationship between a state of the mind and its func
tion, Thus, is Chu arguing that we should "change our mind in order
to fully investigate the principle of things" and thereby to

194
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emphasize the mind? Or is he saying that we should "change our mind by 
means of fully investigating the principle of things" and so give pri
macy to principle, or at least to our understanding of it? I am per
sonally inclined to opt for the former interpretation, though relegating 
mind to a higher position than principle may not well accord with most 
interpretations of Chu's philosophy. But as we see in the introduction 
to this paper, it does accord with my own views of the paramountcy of 
the mind.

In the last sentence of the translation, "If we move toward 
that Gpi-che 3 with concentration and bind it in this [tz'u-che
jkh -̂ 9 3" toy first inclination is to think of "that" as the principle 
of things, and "this" as the mind. But since such an interpretation 
raises more questions than it answers, perhaps it is best to adhere to 
Erasmus* wise advice that "second thoughts are best."

Wang Tzu-ho iE,-^ tz” (1142-1211) received his chin-shih degree 
in H 69 and went on to become a pupil of Ghu Hsi and Lu Tsu-ch'ien.
His works include a treatise on the Mencius.

3. Master Ghu said: In daily affairs, at all times and in 
all places, be alert in mind and do not let it wander. In regard 
to this, in:all that you do observe the principles, discuss what you 
seek, and thoughtfully ponder it, deeply immerse yourself in it and 
go over and over it, and then you will be close to the teachings of 
the sage and the worthy. Gradually you will gain a taeid under
standing of them and naturally come to see that the characteristics 
with which we are endowed by the principle of heaven are really
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•within us„ If you reject what I call learning, then there will "be 
nowhere else to apply your efforts.

4. Master Chu saids In daily affairs simply teach the 
constant clarity of this, and in all that you do observe the prin
ciples in order to cultivate them and then you should naturally 
advance.

5. Master Chu said: The constitutive principle of the 
world has innumerable manifestations, but in their coming together 
there is only one: it does not allow of even two or three. If we 
know that which we speak of as one, then between words and deeds, 
though there is difference there will be no harm to their being one. 
But if we do not know its unity and force it to be the same, we 
will be unable to avoid its being two or three. How much more so, 
if we take the two or three as the constitutive principle with 
assuredness without necessarily making them the same, then we will 
be making a mistake of a thousand li, and without even waiting to 
take a step, we already will be lost and confused in our own house,

6. Wang Tzu-ch'ung asked, while I was in Hunan I saw a 
certain gentleman who only taught people to put their plans into 
action.

Master Chu said: If their moral principles are unclear how
can they put them into practice? [Wang] remarked, he said that 
when we do something then we understand it. [Ohu] said: This is
like a person going along a roads if they don*t know it then how 
can they travel it? Nowadays everyone teaches people to carry out 
their plans, and they all apply their own personal standard in so



teaching, Naturally there are the average people whose innate 
character is good and so need not master principles, investigate 
the phenomena of things, or extend their knowledge to the highest 
degree. When the sages wrote the Great Learning they thereby 
enabled others equally to enter the ranks of the sage and the man 
of worth. Once it is explained how to be clear about the principle • 
of Tao, then in serving our parents we cannot but be filial, in 
serving our brother we cannot but be fraternal, and in intercourse 
with friends we cannot but be trustworthy.

handedly cared for his family and relatives and at the same time became 
an accomplished scholar. See the CTWC, 92/l8c,

?, Master Chu said: When one perceives Tao with the 
greatest clarity, their words will be extremely simple and easy. 
They may seem elementary and commonplace, but in fact they are deep 
and profound. They are so extraordinary that their import cannot 
be equaled.

8, Master Chu said: There is not one thing in the uni
verse, however great or small, obscure or bright, that is without 
constitutive principle. There has never been anything lacking con
stitutive principle, nor has there ever been a constitutive prin
ciple that was not of something. We cannot [in regard to constitu
tive principle] speak of inside and outside. If there is anything 
that cannot be reasoned out, then how could it mean constitutive 
principle?
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9= Mas tea: Ghu said: Only "by investigating and extracting 

its' essence will we be able to perceive its fineness. Therefore, 
by expanding and completing it, it fills the entire universe,

10, Master Ghu said: There is only one constitutive prin
ciple in the worlds either this is it and that is not, or this is 
not and that is —  we cannot allow both to stand. Therefoie, among 
the ancient sages and worthies what the mind preserved and the eye 
beheld was simply moral principles. None of them would entertain 
calculations of profit and loss. In their daily activities and 
social intercourse, they were immediately decisive and incisively 
clear and then extended this to others. They spoke frankly and to 
the point for, after all, this is simply the way it is, and there 
was not the slightest chance of vacillation,

11, Master Ghu said: In discussing what we learn we just 
have to go over and over it and exhaustively investigate [what we 
have learned], and then we will see the culmination of moral prin
ciples,

12, Master Ghu said: Today's people know how to look for 
their chickens and dogs but they do not know how to look for their 
lost minds. They are definitely misguided. Even so, if they know 
that it is lost and wish to find it, then it is simply a matter of 
knowing where to look, and such a thought is truly frightening [to 
them]. We do not have to wait and look for it somewhere else since 
the total substance and function of our minds is already right here. 
From this, if we maintain our concentration in order to preserve 
its substance, and investigate thoroughly the principles of things



in order to extend its function, then there will he daily increase 
and monthly benefit, and should we wish to stop we will be unable 
to do so.

Looking for the lost mind refers to the loss: of the innate good
ness of the mind (fang liang-hsin "XlkjK. , the concept popularized 
by Mencius (6As 8) although the phrase first appears in the Book of 
■ History ($t24, "pi-ming" chapter, 10), See also 2.66.

13. Someone asked whether not seeing the principle of Tao 
was simply because their mind lacked quietude and quiescence?

Master Ghu said: It is also because they do not know how 
to go and see it. Once they are able to see it they will see that 
such quietude and quiescence is natural. This is a mutual dis
covery.

14, Master Ghu said: Each and every affair in the world
is a personal experience. Even more, once we reach inside and con
stantly reflect on these affairs and deeply investigate them, this 
is then a true and genuine exhaustive examination of their prin
ciples .

15. Master Ghu said: Investigating the phenomena of
things is the beginning of knowledge. Keeping our thoughts sincere 
is the beginning of practice,

16, Master Ghu said: [Learning] that is too broad and
thus confused is harmful. Fan Ch'un-fu throughout his lifetime was 
like this in his moral efforts. He imagined that he would just 
follow the words of the sages and worthies, but in all that he did
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he was so hasty and careless that he just copied them down and that 
was-all. He was never, even from the "beginning, given to careful 
appreciation of such things so that even in following the two 
gentlemen for such a long time he was, nonetheless, completely 
muddled in everything that he did. How can we fail to heed this 
warning!

The "two gentlemen" are the Gh"eng "brothers, Ming-tao and Yi- 
.eh’uan, with whom Fan studied for a time. Fan Ch'un-fu (1041-1098) 
served as correcting editor of the Imperial Library and then as policy 
reviewing officer, As a result of some false implications, he was 
banished to Kuangsi where he died. Fan assisted Ssu-ma Kuang in com
piling the Tzu-ohih t8 ung-chien, and was partly responsible for its 
section on the T'ang dynasty, According to Chang Po-hsing, Fan was a 
braggart and an opportunist.

The fact That Fan was allegedly muddled in his thinking is not 
of course meant by Ghu Hsi to cast suspicion on any of the Gh* eng’s 
teachings, but instead is intended to berate Fan for merely imitating 
someone else's ideas and allowing no room for personal or original 
thinking, a situation which eventually results in obfuscating one's own 
aims. :

I?, Master Ghu said: Generally, when our thinking and 
contemplating about moral principles reaches the point of being 
confused and obstructed, [such confusion and obstruction] must be 
completely swept away, . Once we empty our breasts of everything,
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and rise up for another look, we will naturally feel where to come 
to rest.

18o Master Ghu said: It is simply the case that observing
moral principles is difficult: on the one hand, you have to loosen
your mind, on the other, you have to tighten it up. If our mind is
tight then we will not be able to see the greatness of the pattern.
But if our mind is loose then we will not be able to investigate 
the details of principles. If we become constricted and hampered 
by words and their meanings, then we will not see the entire scope 
of things. ■

19. Master Ghu said: I have observed that [our ideas of] 
human feelings and affairs are not very clear because our everyday 
thoughts are not very tranquil or composed. Thus, the mind is 
neither empty nor clear, and it is confused by things and events,• 
We must investigate thoroughly this malady and quickly overturn it,

20. Master Ghu said: In composing poetry, it does no 1 
harm to create a few lines from natural inspiration. But don't 
overdo it lest you become mired down. During those times when you 
are free from cares and mildly composed, why be overcome with con
templating some poetic verse? Nevertheless, if a genuine feeling 
just flows out, this is of course much different than someone who 
seeks some run-of-the-mill tune.

21. Master Ghu said: The extension of knowledge is the
foundation for making the thoughts sincere. Being careful even 
while alone will aid in making the thoughts sincere.
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22, [Shih] Hung-ch*ing was about ready to return home 

[after graduation, but he stopped by to see his master before set
ting out]. Master Chu beckoned him to enter and addressed him: 
Today in putting forth your efforts you must be upright and digni
fied, and you must preserve and nourish [your mind] and studiously
observe its clear and unrivalled source. It is not necessary to 
waste your time by boring into words on paper. Better to nurture 
what you have right here, in lucid penetration, and then you will 
personally realize few obstacles. When you do this then take the 
writings and look at them, and their meaning you will naturally 
attain to, the principle of Tao you will naturally penetrate, and 
future problems will naturally meet your blade and fall apart.

The parenthetical remark, suggested to me by Prof. Liu Hsing- 
han, seems plausible although it does not agree with that of Chang Po- 
hsing who indicates that Chu was sick and taking medication. Perhaps 
we should accept Chang's explanation since Shih Hung-ch’ing
had been invited to come to the Chang-ehou school system in Fukien as a
fellow scholar by Chu Hsi when Chu was in charge,

[Chu continues]: But I would rather not concern myself
with just various and sundry persons with such words for fear that 
they would be unwilling to approach written works and, besides, 
they would bear no fruit anyway. Even if I do let them read some
thing, they would just run into this and bump into that, eventually 
stumbling onto something. In all that you read, it is not so much
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that you must understand the writings, rather it is precisely that 
you must understand your own nature and role in life,

23, Master Chu said: In understanding the principle of
Tao, when you reach the point where all the theories have become 
confusing it is better to calm down your spirit and have a good 
look,

24, Master @hu said: Reading books is one way of investi-r 
gating the phenomena of things,

25, Master Chu said: In reading books one must draw up
the body and sit erect, pay careful attention to what you read and 
repeat silently to yourself. Free your mind of all outside intru
sions and immerse yourself in the work in question. Do these 
things and you will be in complete control of applying yourself to 
intensive study,

26, Master Chu said: The study of books is only one aspect
[of learning]. When you study do so in the spirit of the boat- 
burning scheme: with a complete separation from the material at j 
hand. Remember it as if you were never again going to study it.

The boat-burning scheme refers to the incident where the Earl of 
Gh'in (Gh'in Po ̂ " ^ 3  ) invaded the State of Chin ( ̂ | ) and, after 
crossing the Chi River ( ̂  v ) and while still in Chin territory, put 
to the torch his entire fleet, thus preventing a quick or successful 
escape. The action was meant to illustrate the confidence and willing
ness of the Gh'in invaders to fight to the death, Chu Hsi's point:



either learn the material well or forget it altogether. See the 
Chronicles of Tso, "Wen Kung," 3rd. year (624 B.C.).

27. Master Chu said: When studying a "book you must study 
to the point where you cannot "bear to put it aside. Then you will 
see its true import.

28. Master Chu said: My own way of understanding the
classics is simply to follow the words and ideas of the ancient 
worthies, look at their general scope as well as their penetrating 
points, and then explain this without daring to use my own views of 
the principle of Tap.

29. Master Chu said: In explaining the classics we cannot 
write our own words; if we simply gather up the explanations and 
penetrate their meaning, then the principles will naturally be 
clear, and the ideas naturally sufficient. But today too many 
people write their own works explaining only one small slice of the 
principle of Tao, and they go right past the correct meaning of the 
classics. In short, the classics have the same relation to the 
principle of Tao that the commentaries have to the classics. That 
is, the commentaries are used to explain the classics; if the clas
sics were already clear then we could do without the commentaries. 
Likewise, the classics are meant to make clear the constitutive 
principle; if the constitutive principle was already clear then we 
could do without the classics.

It may "be interesting to note here that while most Chinese 
logical reasoning, aside from some of the logic texts of the Mohists,



are presented, in the form of sorites, here is a good example of a valid 
syllogism, Thus, understanding that implicit in Chu's reasoning are 
the facts that constitutive principle and Tao are equivalent and that 
our own words cannot elucidate the commentaries, we have:

30° There was one student who was vexed because he did 
not remember what he studied.

Master Ghu said: He is too greedy and so he does not
remember anything, Ch’en Cheng-chih of Fu-chou [Fukien] m s  
exceptionally slow-witted, Whenever he read a book he would read 
only fifty words [at a time] and it m s  necessary to read it over 
two or three hundred times before he became familiar with it. But 
through such a deep-seated practice of reading, eventually there 
was no book that he had not read,

I have not been able to find any information about Gh'en Gheng-

Implied premises Tao must be understood
2nd premise: If Tao is not clear,

then we need the classics
3rd premises If the classics are not clear

then we need the commentaries

Conclusions If Tao is not clear
then we need the commentaries

Perhaps the story is apocryphal
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31. Master Ghu said? Effort spent on the Analects and the 

Mencius is little, "but the effects are great. Effort spent on the 
Six Glassies is great, "but the effects are little,

Ghang Po-hsing explains that the material in the Analects and 
the Mencius is relatively short and concise allowing them to "be more 
easily mastered,, and therefore, the time and effort required for their 
mastery is less and the chance for practicing their teachings is greater. 
The case with the Six Classics, which are often redundant and verbose, 
is just the reverse, 1

For the Six Classics see my comment on section 2.24.

32, Master Ghu said? Once when Wu-feng [Hu Hung] was at 
the Capital he asked Kuei-shan [Yang Shih] about the way to study, 
and Kuei-shan said, First read the Analects. Wu-feng asked, Of the 
twenty chapters in the Analects which ones are important? Kuei-shan 
answered, They’re all crucial.

Hu Hung (1105-1155) was the third and youngest son of Hu
An-kuo (1073-1138, National University professor and Lecturer-in-Wait- 
ing to the emperor), Hu Hung's doctrine, reputation, and influence all 
rest on his major work, Understanding Words (Chih-yen %_), which 
inaugurated the Hu-hsiang >i§(Hunan) school of Neo-Confucianism and
which considers the*mind as master of all things. Since nature is , 
originally neither good nor evil it is the mind that causes a man to do 
good or ill;, Hu rejected the distinction between human desire and the 
principle of Tao, believing them to be the same in essence but
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different in function. In a recent work, Prof. Mou Tsung-san reorders 
the popular view of the historical relationships "between the Heo-Confu 
eian thinkers and elevates Hu Hung to a new influential high.

The popular view is that Ghu Hsi was the follower of 
Gh’eng H, whereas Lu Hsiang-shan was the follower of Gh'eng 
HaOi While it is true that Ghu Hsi was the follower of Gh* eng 
Yi, there is no evidence to substantiate the view that Lu was 
Gh1 eng Hao's follower. Lu drew his inspiration directly from 
Mencius, and Wang Yang-ming was Lu's follower. Gh’eng Hao's 
philosophy is the culminating point of a movement of thought 
that was initiated by Chou Tun-yi and further developed by 
Chang Tsai. Ch’eng Hao's type' of thought is revived in the 
philosophy of Hu Wu-feng [Hu Hung], a largely neglected fig
ure. If what has been argued is true, then instead of talking 
about only two main trends in Neo-Confucian philosophy, Ch'eng- 
Ghu and Lu-Wang, we must talk about three main trends in it,
Gh'eng Yi-Ghu Hsi, Lu Hsiang-shan-Wang Yang-ming, and Ch'eng 
Hao-Hu Wu-feng. (See the review of Mou'S Mind and Human Nature, 
by Liu Shu-hsiem, 420.)

For information concerning Yang Shih see 1.35°

33. Master Ghu answered Wang Tzu-ch'ings Deeply investi
gate the words of sages and worthies in order to find the reason 
why the humanhearted are humanhearted. Reflect on yourself and 
truly use your effort therein, and you will have the means of 
neither defying it nor injuring it, and it will be like having some 
thing to point to. By thoroughly penetrating the chances of get
ting it or losing it, it will always be with you.

Wang Tzu-ch'ing Z C - r b e c a m e  a student of Ghu Hsi after be
ing recommended for a government post which he soon presumably declined 
or retired from.

The "it" here refers to our ever-present mind which in this 
passage is equated with humanheartedness (jen).
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3̂ o Master Ghu said: Mencius' theory of the four moral

stirrings is a case of perfect contemplation and appreciation, It
is only through self-reflection and personal experience of what is 
clear and obscure, and shallow and deep that it is like that.

The four moral stirrings (ssu-tuan tSP ziMi) are compassion, con
scientiousness, retirement, and insight, and their respective innate 
categories in the mind of humanheartedness, rightmindedness, decorum, 
and wisdom. See the Mencius, 2As6,

35» Master Ghu said: The phrase concerning the purifica
tion of pure virtue found in the Great Learning must frequently he
brought to mind that it is right here, and at all other times when 
we advance that it is also right here.

The "purification of pure virtue" (ming ming te 0f) SfjuflO is 
found at the opening of the text and is attributed to Confuciuso See 
Legge, The Chinese Classics, Is356=

36, Master Ghu said: When we see what rightmindedness is
we should do it, although if we just talk about it without doing 
anything still there is no harm. When we see what profit is we 
cannot go after it, although if we simply talk about it without 
doing anything there is no harm. These are cases where the phenom
ena of things have not been investigated, and knowledge has not been 
extended. Seeing that rightmindedness is the proper way to be and 
then deciding to act this way, and seeing that [striving for] 
profit is unacceptable and then deciding not to do this, in our



hearts we will "be self-assured and self-confident. In this case, 
the phenomena of things will he known and knowledge will he ex
tended,

37« Master Ghu said: [Those who are not sages] simply do
not see things clearly, so they are given to homhast and rodomontade, 
exhausting their mental efforts, while in the end the significance 
of heing a sage still eludes them. The Great Learning's mention of 
the investigation of the principles of things is intended for 
people to See things clearly. Suppose we consider the egoism of 
Yang [Ghu] or the universal love of Mo [Ti]s they wished to use 
these to teach people, hut how could they know what was right and 
what was not? They simply did not see things clearly. Likewise, 
the Buddha established his teaching and passed it on to his pupils, 
hut how could he ever admit that he himself was wrong? He simply 
never saw into things, hut simply understood emptiness without 
realizing that even in emptiness there is constitutive principle.
This is exactly why the Great Learning valued the complete investi
gation of constitutive principle.

38, Master Ghu said: The Doctrine of the Mean has never
heen very easy to study. Although its theories are all-encompas
sing, still the beginning of its useful efforts lie in clarifying 
the good and being discrete even while alone. What we call clari
fying the good is nothing more than in careful contemplation and 
handling affairs to distinguish between impartiality and selfish
ness and between the heterodox and the orthodox, and nothing more. 
This is the core of the exhaustive investigation of the phenomena
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of things. But if we are perfunctory in our manner then we will 

have no strength for moral cultivation. 

39. Master Chu said: The Classic of Change is the ancestor 

of writing and the forebear of moral principles. 

4-0. Master Chu said: The numbers from one to ten make up 

the Ho Chart and emptying them is the Classic of Change. The num-

bers from one to nine make up the Lo Book and filling them is the 

[Hung] Fan. 

The Ho Chart (Ho-t'u ;9" ~) and the Lo Book (Lo-shu ~~:$) are 

two supposedly Taoist works influential in early Nee-Confucian cosmology. 

The Hung Fan is a sort of almanac, one of the chapters in the ~ of 

History, 5:4-. 

, This section deals with some of the more esoteric learning 

surrounding the Classic of Change, especially its origin. Legend has 

it that sometime in antiquity a tortoise emerged from the Lo River with 

a mysterious design on its shell: 
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From it the sages of the time, or perhaps Fu Hsi (the alleged creator 
of the Classic of Change) himself, deduced the trigrams of the Classic 
of Change. Glimpses Of the legend may he found in the Book of History, 
5s 22,19, and in the Hung Fan chapter, as well as in the Classic of 
Change itself, "Hsi-tz'u," pt. 1, ch. 11.

41. The Classic of Change has symbols followed hy explana
tions. In the prognostications there are changes followed hy divi
nations. The changes [of position] of the symbols lie in the con
stitutive principle before it is manifested in actual events. Each 
commentary accords with a symbol and indicates either auspicious or 
inauspicious omens; moreover, each divination accords with the ex
planation given hy us and is decided thereby. And so they are made 
known to people in greater and greater detail.

42. Master Chu said: Thoroughly penetrating the Book of 
History is of only secondary importance. Our primary task is to 
understand the mind of the two emperors and the three kings. But 
penetrate only what you can penetrate; don't force yourself through 
something that is too difficult to penetrate.

The "two emperors" are Yao ^  (or, more formally, T'ang Yao Jt, 
% ) ,  and Shun ̂  (or Yu Shun ) , The "three kings" are King Yu

S. of Hsia ^  , King T'ang 5. of Y i n , and (together) King 
Wen X.5, and King Wu lE, of Chou 1̂ 1 .

43. Master Chu said: The Classic of Poetry as one of the
ancient canon encompasses the affairs of men below and completes
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the Tao of heaven above. Not one principle does it fail to accom
modate o '

44. Master Ghu said: The way to study the Classic of
Poetry is simply to read until you are familiar with it and immerse 
yourself in thought, and its gentle breath will naturally flow from 
your breast. Being so mysterious as to defy description, we must 
refrain from arranging or ordering it, for of a certainty it speaks 
for itself. Simply free yourself from worldly cares and maintain a 
balanced reading and the ideas of themselves will prove sufficient. 
Shang-ts’ai [Hsieh Liang-tsoJ said, "In studying the Classic of 
Poetry one must first consider the appearance of the six significa
tions and then let your chanting and singing capture their force." 
This is the way to study the Classic of Poetry.

The "six significations" (liu-yi js ) refer to the six forms 
or parts of the Classic of Poetry, mentioned in the "Great Preface" (Ta- 
h§u jk. j|* ), specificallys Feng SL , Fu ̂ V, Pi , Hsingij^ , Ta^i^ , 
and Sung . For a more thorough discussion, see Legge, The Chinese 
Classics, 4:34-35= ,

For Information on Hsieh Liang-tso see 1.35. I have not been 
able to locate Hsieh's quote,

45. Master Chu said: In reading the Spring and Autumn
Annals we must also consult the Chronicles of Tso and from begin
ning to end we will penetrate its ideas. Then we can have a gen
eral view of the sage's recordings and revisions along with the 
main idea of the times.



The sage in question is Confucius who purportedly wrote the 
the Spring and Autumn Annals0

46„ Master Chu said: The ancient rites were not neces
sarily [accepted as] a classic, hut during the time of the former 
kings, from the imperial court ahove to the commoner* s neighbor
hoods below, its articles of decorum formed an organized system and 
its movements had rhythm,, and [the sage] carried out and put into 
practice the essence of what is called the [Record of] Rites, 
Therefore it says, "The three hundred rules of ceremony and the 
three thousand rules of demeanour wait for the proper man, and then 
they are practiced," So was it not necessary to write them down 
and then to propagate them? Later on, the rites were abandoned; 
but the true Confucians deplored this and then they began to dis
cuss them and they composed a work in order to pass on to later 
generations [the learning of the rites],

\ The quote is from chapter 2? of the Doctrine of the Mean ,
(Legge’s English, modified) where, however, the subject under discussion 
is the Tao of the sage.

4?, Master Ghu said: In studying hte proper rites one
should first consult the Manual of Etiquette and Ceremony. This 
Manual is a complete book. Anything else is just as exposition of 
it.

The "manual" in question is the Yi-li ,



48. Master Ghu said: The Rites of Chou is "both broad and
detailed, All the laws and institutions of the Chou house are con
tained therein,

49= Master Chu said: The first part of the Classic of
Filial Piety is what Tseng-tzu learned from Confucius, The latter 
part is the compiling, editing, and completion of later figures.

Classic of Change is the fountainhead of all contemporary Neo- 
Confucianism, and its words are quite simple and precise. Compared 
to those times when people ran around pointing to heaven and paint
ing the earth, drinking the wind and cursing the rain, its tone is 
completely different.

The work above by Chou is the T'ung-shu or the Yi t'ung-

part of the section, although to surmise that it is the Taoists, or some 
Taoists at any rate, may not be too farfetched.

51« Master Chu said:' The method for cultivating oneself 
is found complete in the Minor Learning. The true essence of moral 
principles is completely detailed in Reflections on Things at Hand.

commonly said to have been compiled and titled by Chu himself, although
it was actually arranged under Chu"s guidance by his student Liu Tzu- 

631 -*

50. Master Chu said: Chou [Tun-yi's] Penetrating the

I am uncertain who Chu is referring to in the latter

The Minor Learning (Hsiao-hsueh ) is a work in six chuan



The Reflections on Things at Hand (Chin-ssu lu ^  is
the famous compilation "by Ghu Hsi and Lu Tsu-ch'ien of the salient and 
outstanding remarks of Chou Tun-yi» Chang Tsai, Gh'eng Hao and Gh*eng Yi, 
the "founders" of Sung Neo-Confucianism, a book upon which the present 
work is based in arrangement and organization,

52,. Master Ghu said: One must peruse the writings of Con
fucius, Mencius, Gh*eng and Chang and then begin a discussion and 
examination of truth. The other philosophers cannot but be incom
plete,

53* Master Ghu said: The Reflections on Things at Hand is
fine reading. Just as the Four Books are a step toward the Six 
Classics, so is the Reflections a step toward the Four Books,

5̂ * Master Ghu .said: The proper way to study is first to
take the classics as the foundation and then proceed to the his
tories, .

55* Someone asked, in the pursuit of learning one needs ■ 
only to read the Six Classics, the Analects„ and the Mencius. All 
other historical writings and miscellaneous theories need not be 
consulted. Is this correct?

Master Ghu said: If it is then you will never know the
lessons of history.

56, Master Ghu said: In studying history we come face-to-
face with the great moral principles, the great chance events, the 
great upheavals and vicissitudes.
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57• Someone asked about the basic idea of the Outline, and 

Master Chu said; Its legitimacy. The system of counting years 
begins with the first year and 'subsequent years are enumerated one- 
by-one. The main work is used to raise major issues, and the 
separate notes to complete the exposition. Mow, suppose there are 
variations in the seasons, changes in, government, abuses of-lan
guage, and disagreement among disputants, [with the Outlinel a 
penetrating and precise understanding can be had, like tracing 
[the lines] in your palm.

The Outline (Kang-mu 0) is Chu Hsi1 s own Outline of the 
Comprehensive Mirror as an Aid to the Understanding of Government (Tzu- 
chih t'ung-chien kang-mu || 8), a sort of explanatory
sequel to Ssu-ma Kuang's magnum opus.



CHAPTER 6

SECTION 4s ON PRESERVATION AND CULTIVATION

1„ Master Chu said: If you wish successfully to respond
to things you should first make a thorough investigation of the 
principles of things* If you wish thoroughly to investigate the 
principles of things» then you must cultivate the fundamentals of 
the mind. Only hy keeping it tranquil and clear will one he able 
to examine the most minute points and analyze the most disordered 
material without the least error,

2. Master Chu said: Emphasizing concentration is the es
sence of the mind; extending knowledge is the merit of advancing 
one's learning. Both mutually interact and issue forth therefrom. 
Then understanding will daily become clearer, resolution will daily 
become more determined, and the errors of old ways from here on out 
will imperceptibly but inexorably change and disappear.

3. Master Chu said: When discussing the primacy of concen
tration one need not be verbose. If we are familiar with such ex
pressions as formal and dignified, strict and prudent, the appear
ance of conduct and deportment, organized thoughts, appropriate 
attire, and reverent solicitude, then we will truly add to our 
merit. And so what we refer to as "making our inner character 
straight" and "concentrating on singleness" means that if we do not

interfere with the order of things and allow our body and mind their
natural dignity, then both inside and outside will be as one,

21?
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"Making our inner character straight" (chih-nei jgj ) is from 

a phrase in the Classic of Change ("Wen-yen" section of the "K'un" hexa
gram) , chun tzu ching yi chih nei yi yi fang wai ^  ̂  lH ^
^  "The noble man concentrates in order to make his inner
character straight, and rightminded in order to keep his outer appear
ance square."

4, Master Chu said; Decorum and music are definitely both 
necessary. What we call music is simply what we mean by being un
occupied and having harmonious pleasure. It is not to make it our 
aim to follow the path of lust and wantonness, and still desire 
this harmonious pleasure, If we wish to' have an unoccupied mind it 
cannot be done without concentration. This is why Ch'eng said,
"If there' is concentration then there will naturally be harmonious 
pleasure," and why Chou [Tun-yi] believed that if we first consider 
decorum then music will follow. This of course is obvious.

I  have not been able to locate this quotation by Ch'eng, p r e 

sumably Ch'eng Yi. v

5« Master Chu said; When studying immerse yourself in 
moral principles, for though after a time you will have a taste of 
them, naturally you may not see that in the world there are differ
ences between gain and goodness, honor and dishonor.

6. Master Chu said; The word "concentration" is, from 
beginning to end, essential to the learning of the sage. If those 
who do not know this are lacking in concentration then they will
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have no means of remembering it. If someone says, first know the 
main idea and then concentrate in order to remember it, then the 
mind of anyone who does not concentrate will never be free from 
confusing harmony and discord. How will they ever be able to in
vestigate the main idea and know it?

7, Master Ghu answered Lu Po-kung [Lu Tsu-ch'ien]: By what 
you say, through internal arrangement and inner control we may fall 
into expending needless effort, while leisure and casualness will 
find us sinking into aimlessness. This is exactly the scholar's 
greatest cause for worry. According to what Gh'eng said, "We must 
go from here." Once we reach a position of cultivated virtue we 
will find that everything naturally falls into place. Today we 
should regularly exert our energy in trying to bring about internal 
order and inner control, although we cannot intellectually arrange 
things to meet our expectations lest we become [mentally] diseased.

Lu Tsu-ch'ien is, of course, the younger contemporary of Ghu Hsi 
who was Chu's co-compiler of the Chin-ssu lu.

Ghu is saying in this passage that complete concentration, 
carried out at the expense of periods of rest, will bode us ill will.
We must moderate our intellectual efforts with times of respite. "All 
work and no play" is not the equation for success,

8. Yang Tao-fu spoke: Mr. Lo [Ts'ung-yen] taught his stu
dents that while in a state of quietude to observe their general 
feeling before joy, anger, sorrow, and happiness have been aroused.
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[Master Chu answered]]s Mr. Li [T'tmg] considered this idea 

not only as an effort toward advancement in learning, hut also as 
necessary for self-cultivation. However, the Posthumous Works says 
that since thinking [is a state in which the feelings are] already 
aroused, is this not counter to what was mentioned before?

The Posthumous Works refers to the Erh-Gh*eng yi-shu. For more 
on this see my comments to section 1.76.

For Yang Tao-fu see my comments to section 1.14.
Lo Ts * ung-yen (1072-1135) is a seminal figure in the

transmission of the "Way" from the Gh'eng brothers to Chu Hsi. Lo was 
the student of Yang Shih (see comment to section 1.35) who studied 
under Gh’eng Hao. Lo was also the teacher of Li T’ung, Chu Hsi1s own 
mentor. At one point Lo actually visited Gh'eng Yi. While much of his 
written contribution is devoted to commentaries of the ancient Gonfucian 
classics, he wrote a famous treatise, "Following the Footsteps of Yao"
(Ts1 un-Yao lu )t|

Li T'ung (1093-1163) was Ghu Hsi's teacher. Li often
emphasized the practice of meditation, or."quiet sitting," On one occa
sion, he was told by his instructor, Lo Ts"ung-yen, that in one's pre- 
emotion state when the feelings of joy, anger, sorrow, and happiness 
have not yet come into play a person knows best what the Golden Mean 
(chung-yung) is. In other words, people must observe the disposition 
before the feelings are aroused, a tendency toward quietism, Li T'ung 
taught his students that pure book learning is not to be emphasized.
What is important is to practice the knowledge gained from books. Our
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purpose is to exemplify in daily life what has been written. Thus, 
knowledge and moarality are one and inseparable„ It is not difficult 
to see that Li left a lifelong impression on his eager pupil, Chu Hsi.

9„. Huang Chih-ch'ing [Huang Han] said: This question is of
great consequence. Now, Mr, Gh’eng has analyzed it very meticu
lously and he clearly understands its essence and application. Mr, 
Lo [is’ung-yen] has examined it to the core and he, too, perfectly 
comprehends its essence and Tao, Both men have done a great ser-- 
vice, and we may well look on [their theories] as being consonant 
and non-antagonistic. Moreover, Mr, Lo in a state of quietude 
observes things: before an idea becomes fully conscious pure spirit 
is not contaminated and we can see its general tone. Thus, from 
the beginning no harm has come to it in the state before it was 
roused, Su- Chi-ming believed that in searching for words [to ex
plain this] one should question things and this requires a thinking 
process. This is why [Gh* eng] Yi-ch’uan made such an effort to dis
tinguish the differences.

According to Chang Po-hsing," the question referred to by Huang
Kan is, as we can surmise, that of distinguishing the two states or
phases of the mind: that of "imminent issuance" (wei-fa ̂ .61-) and that 
of "accomplished, issuance" (yi-fa £_t ),

Huang Kan 1152-1221) was a student and the son-in-law of
Ghu Hsi, In his philosophical doctrines he followed Chu quite closely, 
especially in the distinction between the moral mind, which is good, and
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the human mind, which is liable to evil, Huang also emphasized the 
notion of the substance and function of Tao,

For information on Su Chi-ming see section 1,76,

[Chu continues]: Even though you analyze it in this way
according to what Mr, Lo says, in the end I’m afraid you will do 
wrong, . For example, [Gh’eng] Ming-tao said that while sitting in 
quietude you can pursue your learning, and Hsieh Shang-ts’ai [Hsieh 
Liang-tso] noted that exercising this quietude is not harmful. But 
these views are certainly tendentious, and it is just such pro
clivities that bring about error. The constitutive principle of 
Tao naturally includes both periods of movement and of rest. The 
student simply straightens his inner character by means of concen
tration and squares his outer demeanor through being rightminded.
He understands that throughout the world there is not one place 
free of this principle; however minute or tiny a point, it still 
includes the constitutive principle of Tao. So simply use this 
principle in undertaking things for we cannot exclusively seek it 
from a position of quietude. This is why [Ch* eng] Yi-ch'uan spoke 
only about using concentration, not quietude. What he says is very 
balanced and stems from extensive experience and so. he understands 
it this way. If the world’s mostly confused people observe this, 
then if they are able [at times] to be tranquil this is certainly 
all right, or if they discuss their learning then they cannot have 
even the slightest bias,

For Hsieh Liang-tso see my comments to section 1.35»



In this passage Chu is trying to come to grips with the problem dis
cussed in the entire section, that of the imminent issuance and accom
plished issuance phases of the mind.

10. Master Chu said: Carefully ponder moral principles
and cultivate their source.

11. Master Chu said: Certainly you should take special
note of self-cultivation in your daily affairs, whether active or 
at rest. If you do not, you will vainly flounder in empty twaddle,

• come to no account, and even invite injury.
12. Master Chu said: For the average man to make himself

-secure in his personal conduct, to manage affairs and to receive 
things, nothing is greater than sincerity and concentration. What 
about sincerity?. It means, engage in neither self-deceit nor reck
less abandon. And concentration? . Be neither remiss nor dissolute,

13. Master Chu said: The mind of Tao is the ruler, and 
the mind of man cannot dominate it. Is this not, after all, what 
the mind of Tao is all about? Thus, if we are faced with an ex-

. tremely difficult task and for the tiniest instant are cut off 
[from Tao], then human desire will be active.

14. Master Chu said: It is critical for the student to
comprehend thoroughly this one mind, and not rely on what others
say.

One wonders what Chu Hsi would say if this suggestion were 
applied to his own teachings.
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15. Master Ghu said: It is only through concentration
that man's mind is constantly preserved. If there is no concen
tration then we will not preserve it.

16. Master Ghu said: Do not fail to concentrate. This is
the matter of making your mind upright and your thoughts sincere.

■ Never allow your ideas to "become depraved. This is a matter of 
having an upright mind and sincere thoughts.

17, Master Ghu said: If you think too strenuously I fear 
that your mind will "become weary and your spirit infirm. If the 
convolutions "become too twisted I fear that your vitality will dis
sipate and your interest wane. In either case, there will "be harm 
to the merit of your self-cultivation and your practical actions.

I am tempted to read hsi/Py for che ffij- and replace my transla
tion of "convolutions" with "analysis."

18, Master Ghu said: When in leisure and sitting in qui
etude draw in and control your spirit and gradually you will feel 
its strength,

19. Master Ghu said: The word "concentration" means that 
that you must look at it "by linking together "both movement and rest 
and then you will get it. Concentration is to preserve one's vigi
lance and remain attentive even when there are no affairs to attend 
to. Concentration is also to remain in good order even when there 
are things to "be done and matters at hand.

20, Master Ghu said: Human "beings are from "birth complete
ly endowed with constitutive energy; it is naturally fluid-like.
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Only "because [some people] see the principle of Tao very vaguely 
does it gradually disappear. If they understand genuine right and 
wrong, then wanting to say something straightaway they say it; 
wanting to do something immediately they do it. This constitutive 
energy just naturally flows.

The opening sentence above reads literally, "Man from birth 
receives innumerable constitutive energies from heaven and earth" (jen 
tzu ts'ung sheng lai shou t'ien ti hsu to ch'i

^  ). This may be an important distinction for what are we to
make of "many ch'i" which is the force of hsu-to, this term without 
exception (unless this be the exception) meaning "many" or "numerous," 
and never "great," "vast," "large," or the like? Bid Ghu use hsu-to 
purposely to indicate more than ch'i which would have to be referred to 
as "they" rather than as "it"? On the other hand, could he be thinking 
in terms of "waves," since the subject of this entire passage is the 
hao-jan chih ch'i '/vz n % ~ « a n d  hao, though usually translated as 
"vast" or "great" more precisely indicates a fluvial motion as that of 
flowing water or lava.

21. Master Ghu said; Mind originally is naturally bright 
and vast; we only exert a little effort in managing well our 
affairs. In fact, it should not be overexerted, for if it is it 
will turn around and be wrong.

. By "overexertion" I am inferring that Ghu sees our desires 
being brought into play and the truth thereby distorted.



22, Master Chu said: If we do not originally have native
abilities, even though we may understand the ancient treasures, we 
will only become more confused and disordered, more arrogant and 
niggardly,

Gompare the Analects, 8,11, where Confucius asserts that it
takes more than just ability to become an ideal person. According to

V2 jitChu, we must also understand the "ancient treasures" (ku-tung 'S’ ),
presumably the wisdom of the ancients.

23• Hu Chi-sui remarked: The student must always make his 
breast penetrating and open.

Master Chu said: But how can one cause such penetration and
openmindedness? As soon as you have the slightest [tendency] to 
cause your mind to be like this, throughout your life you will make 
your ideas forced and unnatural, you will deceive others as well as 
yourselves, and you will never be able to reach a position of true 
openmindedness. This is the effect of clear-cut knowledge and 
polished restraint which can only come from a genuine accumulation 
of practical action,

Hu Chi-sui was the grandson of Hu An-kuo
(1073-1138) and the son of Hu Hung 1100-1155)» founder and ex
pounder, respectively, of the Hu school of Neo-Confucianism.

24. Master Chu said? Maintaining your self-cultivation 
for a long time "will gradually lead to a congenial spirit; a conge
nial spirit will find one tender, generous, amiable, and agreeable.
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Anyone who hopes for this must eliminate their ill feelings and 
"break up their anger, and "be free of the adversity which invites 
opposition and attracts indignation. Personal and thorough inves
tigation for a long time will gradually lead to the clarification 
of principle; perfect understanding will find one able to passively 
influence someone without openly criticizing them. Anyone who 
heeds this will "be well-informed and influential, and free of the 
worry of rising up in contention and "being rejected. Even more 
must we actively observe the principles of things and deeply inves
tigate man’s basic feelings; personally experience these things 
through your own faculties, carefully think about them through time 
—  do these things and you will be free of the errors of bias and 
deceit. It is important that in all matters you always check your 
power of learning. If there should be any hindrances or irregu
larities probe deeply until you discover the malady and then root 
it out,

"Passively influence someone without openly criticizing them" 
is, literally, "indirectly admonish and reign interest" (feng-tao 
hsiang-k’uan » Though on the surface this appears to ex
press rather ignoble designs, Ghu's intention is to bring others to 
instil in themselves their own sense of direction and desire for self- 
cultivation, rather than actively and directly criticizing them into 
doing so.

25. Li Po-ch’eng commenteds When sitting in meditation 
one’s mood is surely right. '
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Master Ghu saids Just so! Whenever we must attend to our 

daily affairs, or undertake any matter, always spend some time in 
meditation and everything will he all right.

26. Someone asked about controlling and preserving [the
mind].

Master Ghu said: The mind is not some lifeless thing. If
control and preservation in any matter or affair always successfully 
accord with constitutive principle, then this is the position of 
preservation. But in handling affairs if there is no [accordance 
with constitutive principle] then the mind is not preserved. If we 
just inertly guard our mind then when some event suddenly comes upon 
us, our control will have been scattered. In fact, we have ne
glected our mind and lost it.

By "control" (ts'ao ), Ghu has in mind a control of one's 
thoughts in maintaining integrity and an upright character,

27, Someone asked if the essence of the mind is as great as 
the universe, and if the function of the mind reaches throughout 
the universe.

Master Ghu said: That too, but since we cannot directly
seek it out in invisible places it is far better in our daily 
affairs to note the ideas in the ancient classics, and to learn 
from the successes and failures handed down by history in carrying 
out our moral cultivation. Then everything —  the fine details and 
general design, the external appearance and internal principles —  

we will completely absorb and penetrate.



229
28, Master Ghu said: Maintaining your will is even more

important than preserving your mind. By maintaining your will you 
will thereby practice austerity both inside and outside.

For "maintaining the will" (ch'ih-chih Vr-) s see the Mencius,
2A:2,9,

A possible alternative translation to the last sentence might 
be, "By maintaining your will you thereby uphold integrity in yourself 
and respect for others,"

29, Master Ghu said: Most people carry on too much and
then always just laugh about it. They try to do things that their 
strength is not up to. They all do violence to their spirit. You 
must always constrain yourself and not allow yourself to transgress 
what is proper. This is the Tao of nurturing your spirit,

VS? jz:For "violating the spirit" (pao-ch'T ) see the Mencius,
2A:2.iO.,

30.0 Master Ghu said: Both the thorough investigation of
principle as well as internal cultivation must be advanced. Unless 
you have at least a little knowledge of these things, then there 
will be no way to realize the merit of perfect inner cultivation.
And unless you deeply preserve what you already have there will be 
no way to know completely the inner meaning of moral principles.
■What would be best of course is to employ both ways mutually and 
then each will realize their ultimate merit.

31. Master Ghu said: Concentration —  if the student could
truly exert his effort, then even Master Gh'eng’s explanation of it
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in just two phrases is as if he used too many words. But if you 
cannot do this, then the more words you use the more confused your 
mind gets. This is why their inability to concentrate constantly, 
increases.

The two phrases of Gh’eng Yi ares "To focus on one thing is 
concentration" (chu yi chih wei chfng 4" ~~ ; "Not to wander from
it is singularity [of mind]" (wu shih Chih wei yi — ). 

32. Master Chu said: The brilliance of the mind completely
lacks selfish intentions. It is the fundamental essence of still
ness and non-movement. Whether moving or at rest it perfectly 
accords with constitutive principle. This is why when it is stimu
lated it penetrates everything in the universe.

Stillness and non-movement" (chi-jan pu-tung 
very basic concept in the Neo-Confucian theory of mind,.being that phase 
of the mind correlative with its response to stimulation. See Metzger, 
Escape From Predicament, 86-87,

In the phrase "moving or at rest" I follow Chang Po-hsing's 
gloss of oh' 1 f e  as tung^jj , and mi eh hsi ^  „

The final sentence above is a good case where Chu is on the 
brink of equating mind and principle (as Lu Hsiang-shan openly did), 
though he does not quite say so,

33. Master Chu said: Mr, Chou [Tun-yi] said, "Unity is
having no desires," Very heady and lofty his words, but extremely
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difficult to carry out. This is why [Ch’eng] Yi-ch'uan talked about 
concentration, which hopefully one can grasp and put into effect,

Chou’s quote reads yi-che wu-yu. See the ChouTCS„
165° Also cf, Chan, Source Book, 473-

34, Master Chu said: The way to preserve your mind is 
"when alone be respectful, in pursuing your calling be serious, in 
social intercourse be sincere," If you are about to say something, 
yet feel that [the above conditions] have not been met, then don't 
say it. If you are going to do something in absence of [the above], 
then don’t do it. Simply, this is the way to preserve your mind,

I have deviated from my regular translation of chlng ig^as 
"concentration" in favor here of "serious" which I believe is more ■ 
appropriate to this situation.

These three quoted maxims are taken from the Analects, 13,19* 
where, however, the subject under discussion is humanheartedness (jen).

35« Master Chu said: This mind naturally does not require
a great amount of restriction1 it is just where consciousness and 
unconsciousness contend, When people are conscious their ears and 
eyes are quick to perceive, and in handling affairs and managing 
things there is naturally no error. But when they are led away by 
selfish desires it is as if they were asleep. Only after someone 
rouses them are they fully awake and free [of error].

36- Someone asked what about our concentration being easily 
interrupted, and Chu answered: Once you believe that it is
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interrupted then it is already continuing [i.e., no longer inter
rupted] . Practice this thoroughly and you will naturally [concen
trate] without interruption.

3?. Master Ghu said: The mind of the nobel man is like
deep and clear water: even small waves will not form.

The "waves" ("go represent outside distractions and Influ
ences.

38. Master Ghu said: In learning there is nothing more
important than maintaining your concentration. 'Whether in times of
haste or of peril it must always he there, and cannot even for the 
slightest instant be interrupted. If today one concentrates, but
tomorrow lets up, now stopping, now starting —  when will they ever
be able to realize any results?

"Whether in times of haste or of peril it must always be there" 
is a paraphrase from the Analects, 4.5, where, again, the subject under 
discussion is humanheartedness (jen), see above, 4.34. Is Ghu in some 
way equating jen with ching?

39= One student was laborious in his concentration and he 
became overly cautious. Master Ghu remarked; Simply by concentrat
ing on something to the exclusion of all else, he therefore became 
ill. If we realize that concentration is merely self-examination 
and self—reflection —  and we should be very clear about this —  

then there will be no more such laboriousness.
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The word "cautious" (ehin-ch'ih might also he taken in

the disparate meaning of "persistence" or "perseverance" implying even 
a sense of haughtiness and arrogance; the force of erh immediately 
preceding is crucial. The passage reads hsileh che k'u ching erh 
chin ch'ih v̂. $ 7  I translate as in the text, how
ever, since other comments by Ghu tend to confirm it. Of. "In handling 
affairs one must concentrate and not be overly cautious" (chjh shih hsu 
shih ching yu pu k'p chin ch'ih t'ai kuo ^  .

See the CTOS, 2/32b, although the sentence is actually a
quote from the EGYS.

When Ghu bring up the point about doing something to the exclu
sion of all else he intends to show that we do not need to concentrate 
on something to the exclusion of everything else 5 even children can 
concentrate while playing. No doubt Ghu was hoping to prevent this 
Gonfucian mental exercise from degenerating into the Buddhist practice 
of complete non-action and total subjectivity demanded by their medita
tion techniques,

40. Someone worried over Ghu Hsi’s numerous and demanding 
social commitments.

Master Ghu said: In everything that we do we must be
patient and persevering. Once your mind becomes tired then you 
tti.ll not have it,

41. Master Ghu answered Lin Tse-chihs What fills the 
breast is a compassionate heart. This is precisely to point out 
that the constitutive principle is what fills man. This is most
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appropriate. If we can see this then it follows that everything is 
really just a single entity with absolutely no distinction between 
inner and outer. But if we do not see this, then, on the contrary, 
we will seek it outside of ourselves, thereby becoming reckless and 
confused, without any relationship at all [to reality]. Ch'eng 
Ghing-cheng has said, "When I see that heaven and earth and all 
things are my naturethen I no longer see myself as merely an ego." 
Hr. [Gh* eng] Yi-cheuan said, "It is only when others eat to their 
fill and no one is in want that the problem can truly be exposed."

Chang Po-hsing says that the first sentence is a quote by Gh*eng 
Yi but I have not been able to find it. Nor have I been able to locate 
the latter two quotations by Ch’eng Ghing-cheng and another by Ch'eng 
Yi. Gh'en Ghing-cheng ik was a native of P'ing-yang ,
probably in Chekiang, and together with his brother, Ching-pang x4ut , 
was a student of Ch’eng Yi.

Lin Tse-chih , together with a close friend, Chang Shih
(1133-1180), carried on an extensive correspondence with Chu on equilib
rium and harmony (chung-ho )» See the CTWC, chapters 31-33; and
43/l?a-32b.

The entire thrust of this passage is much more reminescent of 
Lu Hsiang-shan’s seeking to investigate his own mind in the quest for 
knowledge rather than observing outside principles.

42. Master Chu said: Cautious circumspection is a defense
against previous errors as a means of perfecting [the mind's]
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essence„ Prudent determination is an investigation of future 
developments as a means of discerning its details.

43= Master Ghu’s study named Ghing-chai [displayed the 
following.exhortations]: Be proper in your attire, respectful in 
your mien. Be composed when alone, show deference to superiors«
Be firm of stance, and sure of hand. Always select your position 
with care "before deciding, as if warily approaching a swarming ant 
hill.

The first sentence is a passage from the Analects, 20.2, cheng 
chM yi kuan tsun ch'i chan shih I E T h e  eh'l 
refers to "he," i.e., the chun-tzu, although I render the passage in 
the second person,

[Master Ghu continued]: Venture out of doors as if an
honored guest, carry out your affairs as if attending a funeral 
[i.e., solemn and serious]. Be always cautious and careful, alert 
to minimizing the significant. Guard your words as you would a 
precious vase, defend your ideas as you would the walls of a city.
Be always circumspect, and chary of taking things too lightly.

Always be sure of where you are going. Maintain what is 
proper and allow nothing else. Don't unduly simplify matters. Only 
through the fineness and the unity [of the mind] will all the vicis
situdes be controlled.

Dealing with affairs is a matter of maintaining your con
centration, Let there be no discord between movement and rest, and 
work for a mutual balance between inner and outer.
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Even the most momentary interruption [in our concentration^ 

allows our selfish desires to so confuse [our thinking that we can 
feel] hot without a fire, and cold without a frost. The most 
infinitesimal difference [at first will eventually result in a 
discrepancy so great as to make us think that] heaven and earth 
have changed places, social relations have "been completely dis
rupted, and the nine laws have been thoroughly corrupted.

The "nine laws" (chiu-fa jlu ) may refer to either one of two 
groups. First, there are the nine bodily postures (chiu-.jung Tts ̂  ) s 
a firm stance (tsu-.jung-chung ), a sure hand (shou-.jung-kung
&  %  ^  ), a level eye (mu-.jung-tuan §  ̂  ), a cautious tongue
(ke pu-.iung-chih •a  -it ), a quiet voice (sheng-.jung-ching W ?  ),
a correct mien (t° ou-jung-chen ■S ) > a serious attitude (ch[i-
jung-su^  a proper bearing (li-.jung-te ~v a dignified
expression (se-.jmg-chuang %  &  ), (See the Record of Rites, 
"Yu-tsao" chapter, book 13.)

There are also the nine mental considerations (chiu-ssu ^  ) g 
to see clearly (shlh-ssu-ming iW- Sj=i ), to hear distinctly (t'ing-ssu-
ts* ung ^  ), to be tender of expression (se-ssu-wen ) f
to be respectful in demeanor (mao - s su-kung ), to be sincere in
speech (yen-ssu-chung = ^  ), to be sincere in one's affairs (shih-
ssu-ching ^JC), to see information when in doubt (yi-ssu-wen

) f to consider the consequences when angry (fen-ssu-nan

\H ^^  )a (See the Analects, 16,10,)

^  wji ilk ), to be honest in seeking personal gain (chien-te-ssu-yi



[Master Chu continuecQs Alas, the little ones. Think! 
Concentrate! Like the ancient punishment of tattooing [the fore' 
head], dare to announce your soul.
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SECTION 5i ON SELF-CULTIVATION

la Master Chu said.: Penetrating the Classic of Change very
forcefully discusses the word, "impulse" to thoroughly warn and 
stimulate people, Being close up [we can distinguish between] 
impartial and partial, and between perverse and upright. Being far 
away [we can distinguish between] rejection and prosperity, and 
between preservation and loss. Only in these places can we see 
[the differences] and then be able to act on them. This is the 
most pertinent moral effort we can make in our daily lives. In the 
fine or the coarse, in the hidden or the evident, at one time we 
bore through and penetrate them, Yao's and Shun's speaking of the 
discriminating [mind] and the undivided [mind], and Confucius' 
speaking about overcoming [one's desires] and returning [to proper 
conduct] is simply this matter.

Penetrating the Classic of Change (T'ung-shu j||| %" ) by Chou 
.Tun-yi is one of the first books besides the Doctrine of the Mean to 
give primacy to the concept of sincerity (cb'eng i.ijo) and indeed it is 
raised to the rank of a cosmological principle, Lu Hsiang-shan argued 
that since the work does not contain the words "Supreme Ultimate" (t'ai- 
chi), Chou may have found the concept invalid. Strict Neo-Confucians, 
of course, disagree, See Carson Chang, The Development of Neo-Confucian 
Thought, 1:147,
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The word "impulse" (chi ) refers especially to subtle words 
and ideas which deal with one's motives for doing something. Also, by 
extension, it pertains to the basic notions of the universe and man, 
i.e., Tao, Wing-tsit Chan describes it as "subtle, incipient, activat
ing force" (Reflections on Things at Hand, 7 and 360). Chu Hsi inter
prets it as the "subtlety of movement" (tung chih wel • See
the CTYL, 9V2?b.

Where Yao and Shun spoke of the discriminating mind and the 
undivided mind (ching yi 3^ ' ) see the Book of History, 2:2/2.

For Confucius8 dictum in the last sentence, see the Analects, 
12,1: ^ 0  (chi) fu (li) j^( fi )4|_(4f )-

2. Master Chu said: The difference between the constitu
tive principle of heaven and man's desires is only [the slightest 
stirrings] of strife. Thus, Mr. Chou [Tun-yi] talked about the 
word "impulse." But the distinctions must be made early on so 
Heng-chu [Chang Tsai] always talked about the word "comfort."

It is incumbent on man to comprehend the first and most subtle 
stirrings of the distinctions between the principle of heaven and human 
desire." What lies innate within man, i.e., his nature, is good; it is 
only through movement and activity that evil develops. If he but takes 
the proper precautions by guarding against becoming too satisfied with 
a comfortable situation and thereby drowning in it, that is, by acting 
in accordance with and holding on to his natural uprightness as soon as 
he perceives the incipient impulse indicating to him the stirrings of 
both principle and desire, then he will give up his comfort and be on
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the way to according with the principle of heaven (cf, Chan, Reflections 
on Things at Hand, 8 and 268-269)«

3» Someone wondered that when encountering any problem we 
should also understand the right and wrong of the principles con
cerned, But in our doing these things we may actually be led astray 
by personal desire and then regret our actions,

Master Chu said: This is an instance of having no self-
control over our moral efforts, It must be that when encountering ' 
problems we exercise control so that we do not become indifferent 
and lax. First be clear about the constitutive principle and then 
act on it.

4, Master Chu said: In general, if people can take a firm
stand on the dividing line between the constitutive principle of 
heaven and human desire then they will fully advance,

5.0 Master Chu said: [if in regard to] man's one mind the
constitutive principle of heaven is preserved, then human desire 
will be lost1 if human desire triumphs then the principle of heaven 
will be annhilated. It has never been the case that the constitu
tive principle of heaven and selfish desires were mixed together.
The student must thoroughly understand this firsthand and carefully 
reflect on it.

In saying that principle and desires cannot be mixed together, 
compare such Ch'ing thinkers as Wang Fu-chih and Tai Chen who held that 
both the universal principle and selfish desires could be present in the 
mind. See next section 5-6.
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6, Master Ghu said: In man there is the constitutive

principle of heaven and human desire; this triumphs and that re
treats, that triumphs and this retreats —  there is no neutral and 
immobile constitutive principle. It is like Liu [Pang] and Hsiang 
[Yu] who resisted each other between Ying-yang and Gh’eng-kao 
[Honan]: I advance a step and he retreats a step. In the beginning 
we must learn to stand firm and dig in our heels, and gradually we 
will persevere onward. This sort of mind never retreats. In the 
end, there must be times of triumph, and these times of triumph are 
most outstanding,

?, Master Ghu said: Never having known right learning,
such a mind is muddled by personal desires. Having known right 
learning, then the constitutive principle of heaven will of its own 
issue forth to be seen, and human desire will gradually be eradi
cated, This is truly a good thing. But once you overcome one level 
[of human desire] there is always another one. The big [desires] 
one certainly cannot have, but especially the minute and subtle 
ones must be carefully examined,

8, Master Ghu said: It is truly a difficult choice between
rightmindedness and profit. But when our thoughts are uncertain and 
we realize that we are close to profit, that we immediately reject 
them is possible. Afterwards, we can see them as very close to 
each other. However, if we look at them as some former event, what 
we see incompletely we reject incompletely, not understanding that 
we have exceeded what is proper.
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9» Master Ghu saids Whether events are great or small, 
they all have rightmindedness and profit. Today we might do a good 
deed, hut in doing so we embrace some personal profit. This is a 
case of saying that we are doing something in the interest of good
ness hut without knowing its Tao,

10, Master Ghu said: We must in our everyday affairs he
completely clear about the idea of rightmindedness, It is said 
that the position of the mind at rest is rightmindedness. But 
there are also people who rest in that which they should not rest 
in. How then can rest be considered as rightmindedness?

11, Master Ghu said: Taking the great and proper principle
of Tao Under heaven and applying it to affairs is "impartiality,"
Acting on our own-personal desires is "selfishness."

12, Master Ghu said: During periods of leisure and inac
tivity we should try to reflect on things. When we are engaged in 
doing something there is that which should he right hut is wrong, 
or which should be wrong hut is right; or that which should he good 
hut is evil, or which should he evil hut is good. Through self- 
examination we know this, and this is moral cultivation,

13« Master Ghu said: In the moral cultivation of the
student there is only one right thing to look for: the constitutive 
principle of nature, which is nothing hut the two stirrings of 
right and wrong. If we follow what is right then we will do good; 
if we act in accord with what is wrong then we will do had, [For 
instance$3 in serving our parents we must he filial; if we are not 
then we are not following the proper way of serving one's parents.
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In serving our- lord we must be loyal; if we are not then we are not 
adhering to the proper way of serving one's lord. In any under
taking use caution in right and wrong. Determine what is right and 
carry it through. The sage teaches us to be ever diligent and cir
cumspect. ThiS is simply to discover the constitutive principle,

14, Master Chu said: Any one affair has two distinct
poles 8 the "right" one which is the impartiality of the constitutive 
principle of nature, and the "wrong" one which is the selfishness
of personal desires. It is necessary that every affair be analyzed 
to the furthest possible extent, and then we will have self-control 
in fulfilling our moral achievements, so that in handling problems 
it will appear and be seen. Still, the natural disposition of 
people may be aslant and what is seen is often different, A person 
whose natural disposition is inflexible tends to see everything as 
inflexible and when dealing with some matter he always errs by being 
too inflexible. But when a person whose natural disposition is 
weak sees everything as weak and in handling affairs errs by being 
too' weak. We must first approach the bias of our natural disposi
tion and gain self-control,

15, Master Chu said: When a person does something wrong,
his mind may actually be unsettled, but this is still his funda
mentally good mind though it is covered by selfish desires. But if 
it contains the vague beginnings [of goodness] which may appear 
without effort or struggle, still we must make every effort in doing 
battle with them [i.e., selfish desires] lest we succumb to them.
If we know that something is wrong we resolutely dig in our heels
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and firmly set out to follow the right path. Eventually -when we are 
well-practiced [in such actions] our selfish desires will have no 
support, Lien-hsi [Chou Tun-yi] said, "Be decisive and there will 
•will truly he no difficulty,"

The "fundamentally good mind" (liang-hsln is to he dis
tinguished from Wang Yang'ming's "innate mind." See my comments to 
section I.56,

I have not heen able to trace Chou's quotation in the last 
sentence,

16. Master Chu said? The student must really work at 
moral cultivation. Suppose we see something that we are unable to 
do, when suddenly we want to do it. What about this? Or suppose 
we at first set out mind on doing something, but later we are un
willing, What about this? Man's mind is basically good, and at 
the moment that we perceive good and wish to do it, this is the 
first stirring of the appearance of our true mind. But once it 
does appear it is covered by the natural inclination for worldly 
things, The necessity to personally go and intensively investigate 
it is the greatest instance of moral effort.

17, Someone asked about the bias of one's natural character 
and how it may be prevented,

[Chu Hsi] answered? In doing something to prevent the bias 
which you just mentioned, the more your view is neither level nor 
true, the less you will understand. It is important for you simply 
to see the great principle of Tao distinctly and clearly, then your
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Mas will naturally be understood. It is like looking for something 
in some dark room where we take a light which brightens it for us 
to see. If we are concerned simply with groping around, we may 
expend our entire efforts but it is still blind groping. If we do 
see the great principle of Tao distinctly and clearly, should there 
be any suffering our problem will unconsciously and naturally be 
able to change without us wasting any effort.

18, Master Ghu said: Those people whose nature is nervous
arid impatient and whose feelings are neither moderate nor restrained, 
should slowly get a firm grasp on their daily words and actions, and 
holding them tightly for awhile their feelings will naturally be 
well-ordered,

19 = Master Ghu said: Those who act out of foolhardiness
are simply being audacious. Only when our thinking and our words
are tempered will our approach to things be different,

I have translated k'o-ch'i "^.J^/as "audacious," The term 
implies a certain rashness and recklessness, a youthful ardor, although 
at bottom it also indicates a false sense of courage which one musters 
up hoping to appear intrepid and dauntless when inside they are actu
ally flinching and craven.

20, Someone asked about the three selfish propensities: 
natural bias is one; sensual desire is the second; that kind of envy
which leads to lust for superiority is the third. What did the
master point out about this?



£Chu Hsi said]; [[Confucius noted that] all three lie within 
us and then went on to advise [Yen Yuan] to forbear the sights, 
sounds, words, and actions which are contrary to decent conduct. 
Thus, sensual desires is the greatest,

When Ghu asserts that all three egotistical propensities lie 
within us he believe that they are innate rather than acquired charac
teristics.

For Confucius' message to Yen Yuan, see the Analects, 12.1.

21, Master Chu said; Lust for superiority, excessive 
pride, rage, and greed must be torn out by the roots and brought 
under control,

22, Master Chu said; Restraining one's wrath is like 
breaking down a mountain; respressing one's desires is like filling 
a deep ravine. Restraining one's wrath is like dousing a fire; 
repressing one’s desires is like damming a flood.

For the first proverb see the Classic of Change, "Sun" 
hexagram, where there appears the passage, "The trigram representing a 
mountain and beneath it that for the waters of a marsh form [the hexa
gram] Sun, The superior man, in accordance with this, restrains his 
wrath and suppresses his desires" (see Z. D. Sung, The Text of Yi King, 
176),

23- Master Chu said: The man I seek must be firm. Even
though he be biased, still this is no different than a weak man.
It is easy with strength and firmness to be a noble man, and with
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muliebrity and weakness to be an ignoble. If of a weak and frail 
constitution, not for an instant will anyone be able to rise to the 
occasion, but able only to wearily toppple over.

For Chu Hsi's seeking a firm man, cf, the Analects, 13.27.

24, Master Chu said: A person who has never spoken of 
doing good must first hate evil? once they are able to hate evil 
then they can do good. Today when people see something bad they 
just don't pay any attention to it, "The people's basic nature is 
fondness for right conduct," If we do not know where the good mind 
of this basic nature will go, then isn't that strange!

The quotation is from the Classic of Poetry (Ode 260)«

25= Master Chu said: People should value analyzing their 
minds and making them distinct and clear? and thereby making clear 
right principles, and getting rid of evil thoughts. If there is 
rightmindedness and profit, good and evil, or right and wrong, do 
no mix them up and fail to distinguish them in your mind. For 
example, it is like managing some household affair: take the good 
and reject the bad. Or it is like managing a nation's affair: keep 
what you get and get rid of what you lose. In managing some global 
affair, advance the virtuous and withdraw the disgraceful. He who 
accumulates doubts and is undecided will never be successful.

"Analyzing their minds" is a translation of p'ou-p'an hsin-hsia 
it1] ^T, though I am hard put to understand well this recondite
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aphorism, "Know thyself,"

26, Master Ghu said8 The student's need to learn impar
tiality is like the sort who is said to be neither excessive nor 
deficient; he only needs to discuss clearly his learning. If he 
[is caught between] the two extremes of good and evil then he must 
divide and separate them and then he will understand. Once good 
and evil have been divided and separated, he simply follows the 
central Way to reach above, What reason is there for any dis
crepancy? In Tzu Ssu's speaking of "centrality" and calling it 
"central medium," medium is simply to accord with the common. But 
in our common day-to-day affairs everything must be central, so 
calling it "central medium" is not possible.

In the first half of the section concerning distinguishing and 
understanding Ghu seems to be differentiating between intellectual and 
moral knowledge,

27. Master Ghu said: "In cultivating the mind there is 
nothing better than keeping the desires few." But this does not 
mean bad desires. If it is a case of bad desires we should not 
speak in terms of few. If in our immediate affairs there are too 
many desires this will beset our mind with much confusion and dis
order. If we study, we must study only this one thing, or we must 
study only that one thing; or we must study how to write words or 
how to compose poetry, A person has only one mind. How can he



2̂ 9
divide it so many ways? Reaching out to combine all that is useful 
is a total loss of effort,

Chu’s messages concentrate on one thing at a time; do not go 
about trying to do too many things at once. Finish one thing before 
starting another.

The quotation is from the Mencius, 6©t35»

28, Someone asked, among food and drink, what is natural
and what is human desire?

Master Ghu said: Of course food and drink are natural prin
ciple, It is only the compulsion to satisfy our sensual tastes 
that is human desire,

29, Master Ghu said: The truly stalwart man must forgive
people without being forgiven by them.

30, Master Ghu said: The ancients all day long [concen
trated] on norms of conduct. Their desire for even a little ab
sence of [self-]restraint could not be,

31, Master Ghu said: Nowadays ho one is able to properly
cultivate themselves. As soon as they become a man of letters they 
busily go about seeking an official position. Once they have found 
a position they again are distressed that their salaries are not 
increased. They hurry about helter-skelter, not even for a day 
[being of any consequence]. How can they ever measure up to the 
true man of letters, a man whose sense of rightmindedness is 
sufficient unto himself. Being graced with a self-sufficient sense 
of rightmindedness, how can anything ever rile him?
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The word "cultivate" in the first sentence is a translation of 

hsiu(-shen) , In contrast, I think of hsiu-shen as "self-cultiva
tion," han-yang z£hi ̂  as "moral cultivation," and kung-fu ~T as 
"moral effort."

The "true mar of letters" (shan-lin p.u-yi chjh shih lLx
is that individual who, rather than compromise his principles

and scruples in conforming to an unjust government "bureaucracy, seeks 
to uphold his beliefs by withdrawing from official life.

32. Master Chu said: Always do the difficult things first
and then do the easy ones. If you do not, then the difficulties 
will reach an intolerable degree. It is like Le Yi's employment of 
troops: at first he was always fearful of difficulties but eventu
ally [he trained] his mind to be cautious and circumspect, daring 
not to make rash decisions. Therefore, even though he warred with 
a great power of solid defenses, nothing escaped his destruction. 
But in total victory he became arrogant and overconfident and 
relied on the strength of his armies. So when he set out to attack 
a mere two-walled city, even this his assault could not bring down.

When Chu notes that Le Yi came to rely only on his armies, he . 
means rather than on his own personal cautions and prudent behavior.

States period. He was made Gommander-in-Ghief and led the combined 
forces of Ghao, Gh'u,. Han, Wei and Yen against Ch'i. The force totally

In some five years he arranged to have 17 cities turned over to Yen,

Le Yi 301 was a native of the state of Yen during the Warringrs-

de s troy ed Ch'i, but when the army returned Le chose to remain behind.



When King Hni of Yen sought to bring Le Yi back for questioning Le fled 
to Chao. When Ch'i eventually rose again to defeat Yen, the king was 
sorry of his loss and wrote a letter of thanks to Le, and requested his 
return, Le consented but enroute decided to stay in Chao where he died,

33, Master Chu said: Moral principles are that which the mind
itself has. If you lose them you will not know how to regain them.
Wealth and status are things outside the body, and in seeking them 
we only fear that we will not get them. But even if we do get them 
there is not a whit of benefit [to the mind.] Moreover, we prob
ably cannot get them anyway. But If moral principles are sought
and then found, and if we are able to keep from losing what we have,
then we can be a sage or a worthy, [The difference between] benefit 
and detriment is very clear-cut. But the impartiality of a per
son’s mind is always covered up by personal desire, so it is even 
harder to let it go. If we always use these two extremes [i.e., 
moral principles and selfish desirds] in vicarious understanding, 
once we perceive this then just naturally there must be a sudden 
realization arid we can quickly shake ourselves free.

34. Master Chu said: There truly is no greater cause for
concern today than that students haven't the ability for personal 
action and simply engage in empty talk. This is also the fault of 
poor study habits. Is it the books themselves that cause the 
problem? For the most part, in the teachings of sages and worthies 
there is not one word or one sentence that does not enter through 
the gates of virtue. That, rites and music cannot for an instant be
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separate from a person is especially important. We should simply 
admire and reflect on this our entire lives, and should not put 
learning beyond our reach.

35. Master Chu said: If something comes to stimulate us 
when we are in solitary leisure we should respond according to the 
constitutive principle. But if our mind is unresponsive and stub
bornly immovable, even though our mind is free of evil, still the 
refusal to move can only be an unjust principle. Furthermore, if 
when encountering and undertaking some matter, by being in accor
dance with the constitutive principle it should be like that, but 
the way we respond to it is like this, then even though we may not 
necessarily act with selfish intentions, still this is incommen
surate with upright principles,

36. Master Chu said: To say that the sage uses joy and
anger to stimulate his ambitions definitely cannot be allowed. But 
if we say there is no stimulation at all then the sage's mind is 
just like wood and stone. Furthermore, the external manifestation 
of joy and anger is especially factitious. How can there be such a 
constitutive principle?

37. Master Chu said: If we can truly see the initial 
stirrings [of evil], then we are usually very close to complete 
awareness. And if we can forgive ourselves then the confusion and 
weakness of our basic constitution will not be a defect,

38. Master Chu said: One of the most common causes for
distress afflicting the student is while sitting in meditation to 
be suddenly enveloped by selfish interests. The ability to engage
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in self-reflection to the point [that you are impervious to this] 
is in no way easy to attain„ So we should consider concentration 
as primary and thoroughly examine the germination of selfish inter
ests [and determine] what usually causes them. Then take the 
serious points arid severly restrain them and repress them,

39» Master Chu said: Unflagging concentration definitely
is fundamental, But also reflect on and investigate each thing one 
hy one,

40, Master Chu said: If we do not take any personal
action but simply believe that knowing is enough, then why did 
Confucius* seventy disciples follow him for so many years without 
leaving when everything could have been said in just a couple of 
days? They did not [leave] and so perhaps the followers of Confu
cius were all simply foolish and incompetent. But I fear that is 
not the case, [it is just that] the ancient peoples day and night 
constantly and energetically sought to understand their minds. When 
undertaking any endeavor they would just follow their strength in 
handling it. It is like the decisiveness of [Chung] Yu, the in
sight of [Tuan-mu] Tz’u, and the accomplishments of Jan Ch'iu, all 
by these alone could they carry out the duties of government.
There was no need to seek elsewhere. If you have a large project 
to do, then employ great sages and worthies to do it. But if you 
have only a minor task at hand then you command lesser men of worth 
to handle it. Each should be assigned to a job proportionate to 
his capabilities, Why force a man?
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The three well-known disciples of Confucius, Chung Yu '{'fy ̂  , 

Tuan-mu Tz1 u X5xf) and Jan Ch'iu^* , are more commonly known
as Tzu Lu , Tzu Kung M  » an^ Tzu Yu „ For this passage
see the Analects, 6,6 =,

41, Master Chu said; Carefully uphold the proper norms of 
conduct, and imitate them day and night so that there will not he 
even a moment's neglect or cessation. After a time we become 
familiar with them, and then we no longer need to imitate them hut 
can make our own standard.

42, Master Chu said; Mr. Li [Yuan-chung] notes that most 
obvious evil thoughts in men's minds are, contrary to expectation, 
easy to control. It is the minor determinations that we make be
tween benefit and detriment which just pop up and continue without 
a break that are so difficult to eliminate. At least it looks that 
way nowadays.

Li Yuan-chung is Li T'ung, Chu Hsi's teacher. See section 4.8,

43, Master Chu answered Feng Tsu-su; Your view that we 
should warn the younger students about the dangers of unprincipled 
behavior is excellent. But neither can we take this and carefully 
use it in exhaustively investigating principles. Do not be amused 
with oddities in seeking revitalization. If you do not censure 
others nor praise yourself, then your knowledge will be increasingly 
clear and you will be totally free of harm. If you insist on re
maining ignorant and accumulating doubts instead of making brave



and resolute determinations then there will he no way to advance to 
a daily revitalization in lieu of the hias of an arrogant nature,

Feng Tso-su was a minor official and student of Chu
Hsi. Feng was especially praised for his constant warnings to young 
pupils to he on guard against aberrant ways,

44, Master Chu said: The times when I speak are few, hut"
those when I take action are many. In all matters you must your
self comprehend, investigate, and cultivate them. With books you 
must do your own studying. With the constitutive principle of 
heaven you must personally examine it. I can only act as pilot 
and validator, or as a mutual discussant when there are doubts and 
difficulties. That's all [l can do],

Chu wants to drive home the point that a teacher or mentor, 
however wise and .upright, can in the end only guide. The real learning 
must come from within yourself, A truly time-honored message.

4-5. Master Chu said: I have never been lazy. Even if I
was dreadfully sick, my entire attention was simply directed to keep 
on doing things. It simply will not do to be lazy. That people 
today are lazy does not necessarily mean that they are really timid 
or weak. It is because they just naturally permit a timorous heart. 
So when they look at a problem, they consider its difficulties and 
never do it. Through practice they become timid and weak and unable 
to accomplish anything.
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46. Master Chu said: Lately my scholarship has not been

like that [of others']. I only use a small amount of time in study
ing the teachings of family and friends, and I know .a little bit 
about applying my efforts to scholarly pursuits. I barely con
serve myself, and desire only to reduce my faults, but in vain,

Ghu's modesty evokes the same doubt that Confucius experienced 
upon being told of the "perfect" character of a certain high official: 
"Sol But isit really so with him?" See the Analects, 14.14.
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-tL ''j? cha-tzu ;f s dregs
Ch'an̂ 'JsL g Zen Buddhism
Chan-kuo ts* e i Record of the Warring States, early Han

historico-fiction work
Chang Fo-hsing 
Chang Tsai
cheng _lE  5 to regulation, to (put into) order 
eheng-ming it s "rectification of names" 
eh’ehgcj^g sincere, true, genuine 
Ch* eng Hao
ch*eng-yi » sincere thoughts, to make the thoughts sincere, to

objectify one’s thoughts
Ch’eng YijH Sit
chi g copula of identity or equivalence, "is"
chi ̂ 0"; g impending issuance, incipient issuance, subtle movement
eh’i ̂  g instrument (contrasted with Tao)
ch’i g constitutive energy
c h i a n g : boundary, border, frontier
ch’ien-ts’u n g  to subsist, latent
ohih-chih g extension of knowledge or understanding
chih^chueh ̂ 6- g consciousness
chih-li Kl g to polish jade
c h i n - s h i h g  the "entering scholar" degree, traditionally the high

est degree in the Chinese civil service
Chin-ssu lu g Reflections on Things at Hand, compiled by Chu

Hsi and Lu Tsu-ch’ien
257
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ching g reverence, concentration
ching7̂  s refined portion (of constitutive energy)
ching : (state of complete) rest
ch’lng "10 s feelings
ching-che ehu-yi wu-shih dh -l!S s thing is to emphasize with-

without distraction; ching 
is to concentrate the mind 
on one thing and not let it 
wander

Ghou-kuan l§ i a chapter in the Book of History 
Chou Tun-yi }?)
ch8 ou-hsiang ^  i abstract 
chu jjE i complete, to objectify 
Chu Hsi
chu-t’i • concrete (in contrast to abstract)

j, tpchu-tsal 2L ^  i ruler, controller
Chu-tzu ch8 uan-shu ̂ ^5* : Complete Works of Master Chu
Ghu-tzu wen-chi $ Collected Writings of Master Ghu
Ghu-tzu yu-lei 5%- XR, • Classified Conversations of Master Ghu
Ch* uan-hsi lu 40 ̂ 3 Instructions for Practical Living, by Wang

Yang-ming
Ghuang-tzu li
Chung g inner equilibrium, centrality
chung.̂ |j[ s kernel, seed
Chung-wen ta tz8 u-tien ^  4^

Dai Kanwa jiten

s issuance, release, the 88state8' of the mind
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Fa^tsang ;ẑ  Buddhist monk 
fan Jx s to overturn
fan-hsing )x ̂  s self-reflection, introspection 
fen-ti f]" P&i s to divide (a field) into lots

Han Fei-tzu 
ho g harmony
Hsi-ming ̂  i "Western Inscription" hy Chang Tsai
hsi nu shuai le -»• ; joy, anger, sorrow, happiness
hsia-hsueh shang-ta "F ^  s study below and reach above; balance

practical and social affairs with 
spiritual and intellectual endeavors

hsin fsT* : heart, mind 
hsing i element, agent
hsing ^  i the nature or essence of a thing, human nature 
h s i n g s  form, shape, appearance
hsing-chi-li Ifii ^S.5 (human) nature is constitutive principle
hsing-erh-hsia ̂  V”? "F . below form, immanent, experiential
hsing-erh-shang s above form, transcendent, non-experiential
Hsu ehin-ssu lu Sequel to Reflections on Things at Hand,

by Chu Hsi..
bsueh-mo^ i pulse, circulation (of blood) .

jen X, s human, person, man"
jen 8 humanheartedness, (sense of) humanity
jen chih suo te hu t’ien erh hsu ling pu mei yi chu chung 11 erh ying 

wan shih che ye

All that people receive from heaven [is kept] empty and pure in 
order to make complete all principles and to respond in accordance 
with all affairs,



jen-hsin ./Ox? g human mind (subject to evil and desires)
Jen-shuo s "Treatise on Jen" by Chu Hsi
jen yi li chih "fu. ^  s humanheartedness, rightmindedness, decorum,

wisdom (the four innate virtues of the 
mind)

ke-wu g investigation of the phenomena of things
kueiSr : category (of the mind), mental faculty

li g constitutive principle 
Li-hsiieh g School of Principle
Lu Hsiang-shan J-a
Lu Tsu-chien 5- 4S-

Mo-tm

pien-shih "iE.XL g copula of identity or equivalence, "is" 
pu-fang g do not let go (of the innately good mind)

Shao Yung
sheng-yi g vital impulse, capacity to live and develop
shih i event, affair, matter; thing
shih 'H g true, actual, real; gloss for ch1eng
shu"^^ g fate, destiny; number
Shuo-wen g Explanation of Words, by Hsu Shen

Ta-hsueh' huo-wen ^  ̂ 5 g Questions and Answers Concerning the
Great Learning, by Chu Hsi

t'ai-chi ziQ.-iite g "Great Ultimate"



261
tao-hsin s universal mind
Tao-sheng ^  s Buddhist monk
Tao-te-ching 4%.
t'ien s heaven, nature
tsai-ch'ien WJ s in front of, "next to"
tsai hsin-chih-chung ̂ ±. ^  g within the mind
ts’un hsin g preserve - one's (innately good) mind
ts'un l i a n g - h s i n i  see ts'un- hsin
ts’un-tsail^-': to exist, existence
tuan —v?F7 g stirring, germination; beginning, cause, origin 
tui g opposite, match 
tung^) g to move, movement, active 
t'ung&%: to unite, to control, to link together 
t’ung g to penetrate, to get behind something (figuratively)

Wang Pi 3L
wei-fa ̂ L9&_g not yet issued forth, imminent issuance 
wei-hsueh "fBb spurious learning
wen-ho jou-juan mild and gentle, and soft and yielding
vra-hsing g five agents, five elements
wu-tui ̂  W "  § peerless, matchless, without rival; absolute, non-pareil 

a fyi-f§/ t_J 5*^ g already issued forth, accomplished issuance 
yi-shih —  g single individual thing, one event 
Yin-Yang
yu 43^1 desire , desires
yuan heng 11 chen % ^ ‘1 W. g "cosmic cyclical pointss
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Uehida Rye ĵ9 ©  ^  . "Shisho ni okeru Shushi no ongi" C 3
.̂-3" ̂  (Chu Hsi’s Phonetic Glosses on the Four Books),

Toyoko gakuen .joshi tanki daigaku kiyo ^
(Bulletin of the Joshi Tanki University, Tokyo- 

Yokohama Campus), 6 (1968), 143-134; 7 (I969), 16-25»
Yamada Keiji ^  ®  = Shushi no shizengaku ^  (Chu

Hsi’s Natural Philosophy), Tokyos Iwanami, 1978,
Yamamoto Makoto „ So.jidai Jugaku no ronrigaku teki kenkyu

^ * ^ ^ (  An Ethical Study of Sung
Neo-Confucianism), Tokyog Risosha, 1974,



2?1
Yamane Mtsuyoshi ^  6 "Shushi no kei ni tsuite." ̂ .‘5' ̂

c> C  (Ghu Hsi’s Concept of Concentration), Tetsugaku v3 z$ ?  

(Philosophy), 6;3 (1956), 92-106,
. "Shushi ronri shiso no kenkyu —  ki no igi ni tsuite" ̂ -3^

^  %) Study of Ghu Hsi's
Ethical Thought —  on the significance of impending emergence), 
Hiroshima. Jalgaku hungakuhu kiyo '^% %
'(Bulletin of the Department of Literature of Hiroshima Univer
sity) 19 (April 1961), 104-130.

Yasuda Jiro ®  ^ , Chugoku kinsei shiso kenkyu
^ u (Studies in Early Modern Chinese Thought). Tokyos 

Chikuma shobo1976.

Secondary Sources, English

Balazs, Etienne, Chinese Civilization and Bureaucracy. Hew Havens Yale 
University Press, 1964. ‘

Bodde, Derk, "Evidence for Laws of Nature in Chinese Thought," Harvard 
Journal of Asiatic Studies, 20, 3-4 (December 1957), 709-727•

_________ . "Harmony and Conflict in Chinese Philosophy," in Studies
in Chinese Thought, ed. by Arthur F. Wright, Chicago: The
University of Chicago Press, 1953, 19-80,
  "On Translating Chinese Philosophic Terms," Far Eastern
Quarterly, 14:2 (February 1955), 231-244.
 . "Types of Chinese Categorical Thinking," Journal of the
American Oriental Society, 59, 200-219.

Bruce, J, Percy, Ghu Hsi and His Masters. London: Probsthain, 1923.
"The Theistic Import of the Sung Philosophy," Journal of 

the North China Branch of the Boyal Asiatic Society, 49 (I9I8),
111-127. " ■

___________ .(trans, ), The Philosophy of Human Nature, by Chu Hsi, Lon
don: Probsthain, 1922,

Chan, Wing-tsit, "Chinese and Western Interpretations of Jen (Human
ity)," Journal of Chinese Philosophy, 2:2 (March 1975), 107-129,



2?2
Chan, Wing-tsit. "Chu Hsi’s Completion of Neo-Confucianism," in Etudes 

Sung - Sung Studies, In Memoriam Etienne Balazs, ed. "by Francois 
AuMn, Ser. 11:1 (19737j Mouton and Co, and Eeole Pratique des 
Hautes Etudes (France), 59-*90„

_» "The Evolution of the Neo-Confucian Concept of Li as Prin
ciple," Tsing Hua Journal of Chinese Studies, n.s. 2 (February 
1964), 12>I48,-

.... , "The Hsing-li ching-i and the Ch'eng-Chu School of the
Seventeenth Century," in The Unfolding of Neo-Confucianism, ed, 
hy William T, de Bary, New York: Columbia University Press,
1975, 5^3-572,

. "The Neo-Confucian Solution Of the Problem of Evil,"
Bulletin of the Institute of History and Philology, Academia 
Sinica, 28 (1957), 773-791,

"Neo-Confucianisms New Ideas in Old Terminology," Philos
ophy East and West, 17 s1-4 (1967), 15-35-

....... . . "Patterns for Neo-Confucianism g Why Chu Hsi Differed from
Gh8eng I," Journal of Chinese Philosophy, 5:2 (June 1978), 101- 
126,

. _____ _* "The Story of Chinese Philosophy," in Neo-Confucianism,
Etc,, Essays by Wing-tsit Chan, ed. by K. C. Chen, Hanover,
New Hampshires American Oriental Society, 1969, 323-349.

, "The Study of Chu Hsi in the West," The Journal of Asian 
Studies, 35:4 (August 1976), 555-577-

» "Transformation of Buddhism in China," Philosophy East and 
West, 7:3-4 (October 1957-January 1958), 107-116.

(trans,). Reflections on Things at Hand. Comp, by Chu Hsi 
and Lti Tsu-eh'ien, New York: Columbia University Press, 1967-

(trans. and comp,). A Source Book in Chinese Philosophy„ 
Princeton: Princeton University Press, 1963-

Chang, Carsun. The Development of Neo-Confucian Thought. 2 vols. New 
York: Bookman Associates, 1957»

  ___. "Is There No Epistemological Background for the Chinese
Philosophy of Reason?", Orlens Extremis, 1:2 (1954), 129-138,

 ______- "Reason and'Intuition in Chinese Philosophy,". Philosophy
East and West, 4:2 (July 195^), 99-112.



273
Gh'en, Kenneth, Buddhism in China, Princetons Princeton University 

Press, 1964,
. The Chinese Transformation of Buddhism. Princeton: 

Princeton University Press, 1973»
Cheng Chung-ying, "Conscience, Mind, and Individual in Chinese Philos

ophy," Journal of Chinese Philosophy, 2:1 (December 1974), 3-40,
 ...... "Dialectic of Confucian Morality and Metaphysics of Man,"

Philosophy East and West, 21:2 (April 1971), 111-124.
  "Religious Reality and Religious Understanding in Confu

cianism and Neo-Confucianism," International Philosophical 
Quarterly, 13:1 (March 1973), 33-61. T

. . "Review of Wing-tsit Chan, trans., Reflections on Things
at Hand," Philosophy East and West, 20:4 (October 1970), 423- 
427.

.  ....  . "Some Aspects of the Confucian Notion of Mind," Bulletin.
of the College of Arts (National Taiwan University), 20 (June 
1971)7 329-348.

Ching, Julia, "The Goose Lake Monastery Debate (1175)," Journal of 
Chinese Philosophy, 1:2 (March 1974), 161-178,

Cohen, Morris R, Reason and Nature: An Essay on the Meaning of Scien
tific Inquiry, 2nd ed, Glencoe, Illinois: The Free Press, 
1953.

Cua, Antonio, "Morality and the Paradigmatic Individual," American 
Philosophical Quarterly, 6 (1969), 324-329.

. "Practical Causation and Confucian Ethics," Philosophy
East and West, 25:1 (January 1975), 1-10,

. "Reflections on the Structure of Confucian Ethics," Philos
ophy East and West, 21 (1971), 125-140,

Darling, Charles. "Towards the Frontiers of Change," in The Christian 
Science Monitor, April 4, 1979, 24-25,

de Bary, William T, "A Reappraisal of Neo-Confucianism," in Studies in 
Chinese Thought, ed, by Arthur F. Wright, Chicago: The Univer
sity of Chicago Press, 1953, 81-111,
. "Some Common Tendencies in Neo-Confucianism," in Confucian

ism in Action, ed. by David S. Nivison and Arthur F, Wright, 
Stanford: Stanford University Press, 1959, 25-49.



274
Bumitriu, Anton. History of Logic, v. 1, Turnbridge Wells, Kent,

England? Abacus Press, 1977» English translation if Istoria 
Lpgicii. Bucharest: Editura Didactica, 1975°

The Encyclopedia of Philosophy, ed. by Paul Edwards. 8 vols. New Yorks 
Macmillan/Free Press, 1967°

Fang, Achilles, "Some Reflections on the Difficulty of Translations," 
in Studies in Chinese. Thought, ed. by Arthur F. Wright,
Chicago s The University of Chicago Press, 1953> 263-285.

Fung Yu-lan. A History of Chinese Philosophy, trans. by Derk Bodde."
2 vols, Princeton: Princeton University Press, 1952-1953°

Gedalacia, David, "Excursion into Substance and Functions the Develop- 
■ ment of the t’i-yung Paradigm in Chu Hsi," Philosophy East and 
West, 24:4 (October 1974), 443-451,

Goto Toshimidzu (Shunzui). The Ontology of the 'Li* Philosophy of the 
Sung Dynasty of China," Philosophical Studies of Japan, 2 
(I960), 119-143.

Graham, A. C. "The Background of the Mencian Theory of Human Nature," 
Tsing Hua Journal of Chinese Studies, n. s. 6:1/2 (December 
19^7), 215-271°

. "The Place of Reason in the Chinese Philosophical Tradi
tion," in The Legacy of China, ed. by Raymond Dawson, Oxford: 
Oxford University Press, 1964, 28-56.

. Two Chinese Philosophers, Ch'eng Ming-tao and Oh*eng Yl- 
ch'uan. London: Lund Humphries, 1958°

Grant, C. L. "Polar Concepts and Metaphysical Arguments," Proceedings 
of the Aristotelian Society, (1955-1956), 83-108.

Haeger, John W. "The Intellectual Context of Neo-Confueian Syncretism," 
The Journal of Asian Studies, 31 (1972), 499-513.

Hang, Thaddeus T’ui-chieh. "Jen Experience and Jen Philosophy," Journal 
of the American Academy of Religion, 47 "(1974), 53-65,

Hocking W. E, "Chu Hsi’s Theory of Knowledge," Harvard Journal of 
Asiatic Studies, 1, 109-127°

Hu Shih, "Oh'an (Zen) Buddhism in .China; its history and method," 
Philosophy East and West, 3:1 (April 1953), 2-24,



2?5
Huang, Siu-chio "Chang Tsai's Concept of Ch'i," Philosophy East and 

Vest, 18i4 (October 1968), 247-260,
, "Chu Hsi's Ethical Rationalism," Journal of Chinese 

Philosophy, 5:2 (June 1978), 175-193,
   , "The Concept of T'al-chi (Supreme Ultimate) in Sung Veo-

Confucian Philosophy," Journal of Chinese Philosophy, Is3/4 
(June/September 1974), 275-294,

Lu Hsiang-shan, A Twelfth Century Chinese Idealist Philos
opher & New Haven, Conn,s American Oriental Society, 1944

Hughes, E. E. "Epistemological Methods in Chinese Philosophy," in The 
Chinese Mind, ed, by Charles A. Moore, Honolulu: East-West
Center Press, 1967, 77-103«

The Great learning and the Mean in Action, New York: E. P.
Dutton, I943,

.   . "With Regard to Objectification of the Mind, Some Chinese
Data," in Semitic and Oriental Studies, A volume presented to 
William Popper on the occasion of his 75th birthday, Berkeleys 
University of California Press, 1951, 201-209.

Ingalls, Jeremy, • The Galilean Way, N,p,$ Waldsmith Illustrators,
I960, ~  ~ ~ _

Jung, Hwa Yol, "Jens An Existential and Phenomenological Problem of
Intersubjectivity," Philosophy East and West, 16 (1966), 169- 
188, "

Kim, Ha Tai, "The Religious Dimension of Neo-Confucianism," Philosophy 
East and West, 27:3 (July 1977), 337-3"'

Ku, Hung-ming (trans,). The Conduct of Life, Reprint, Taipei:
Prophet Press, n.d,

(trans.), The Discourse^ and Sayings of Confucius. Reprint.
Taipei: Prophet Press, 1976

Lau, D, C, (trans,), Mencius, Hammondsworth, England: Penguin Books, 
1970,

'A Note on Ko Wu," Bulletin of the School of Oriental and
African Studies (London), 30 (19677, 353-357•

Legge, James.(trans,), The Chinese Classics, 5 vols. in 4, (Oxfords
Oxford University Press, 1885). Reprint, Taipei s Wen-shih-che 
ch'u-pan-she, n.d.



2?6
Legges James (trans,), Li Chi, Book of Rites. 2. vols, (Oxfords

Oxford University Press, 188577 Reprint. New Hyde Park, Hew 
York: University Books, 196?.

Lion, Kia-hway. "The Configuration of Chinese Reasoning," Diogenes,
9̂, 66-96.

Liu, James T, C. "How Did a Heo-Confuelan School Become the State 
Orthodoxy?", Philosophy East and West, 23:4 (October 1973),
483-505,

Liu, Shu-hslen. "The Confucian Approach to the Problem of Transcendence 
and Immanence," Philosophy East and West, 22:1 (January 1972), 
45-52.

....... "The Contemporary Development of a Neo-Confucian Epistem-
ology," Inquiry, 14, 19-40.
. "The Function of the Mind in Chu Hsi’s Philosophy," Journal 

of Chinese Philosophy, 5$2 (June 1978), 195-208.
"A Philosophic Analysis of the Confucian Approach to 

Ethics," Philosophy East and West, 22:4 (October 1972), 417- 
425.

. "Review of Mind and Human Mature (Hsin-t'l yu hsing-t'i), 
by Mou Tsung-san," Philosophy East and West, 20 sT-(October 1970),
419-423,

 .... , "The Use of Analogy and Symbolism in Traditional Chinese
Philosophy," Journal of Chinese Philosophy, 1:3/4 (June/Septem- 
ber), 313-338,

Metzger, Thomas A. Escape From Predicament: Neo-Confucianism and
China's Evolving Political Culture. New York: Columbia Uni
versity Press, 1977•

Murty, K, Satchidananda, Far Eastern Philosophies. Prasarange, India; 
University of Mysore Press, 1976.

Needham, Joseph. Science and Civilisation in China, v. 2. Cambridge, 
England: Cambridge University Press, 1956•

Price, R. "Descriptive Metaphysics, Chinese, and the Oxford Common 
Room," Mind, 73s289 (January 1964), 106-110.

Schirokauer, ~Gonrad. "Chu Hsi as an Administrator," in Etudes Sung -
Sung Studies, In Memoriam Etienne Balazs, ed, by Francois Aubin, 
Ser. 1:3 (197377 Mouton and Co. and Ecole Pratique des Hautes Etudes (France), 207-236,



277
Schirokauer, Conrad. "Chu Hsi's Political Thought," Journal of Chinese 

Philosophy, 5;2'(June 1978), 127-1%.
Shih, Vincent Y. C. "Metaphysical Tendencies in Mencius," Philosophy 

East and West, 12:4 (January 1963)9 319-341.
   "The Mind and the Moral Order," Melanges Chinois et

Bouddhiques, 10 (1959)» 347-364,
Sun, Stanislaus, "The Doctrine of Li in the Philosophy of Chu Hsi,"

International Philosophical Quarterly, 6 (June 1966), 155-188.
Sung, Z. D. (trans.). The Text of Yi King, (Shanghai, The Modern China 

Education Co., n.d.) Reprint, Taipei: Gh'eng Wen Publishing
Co., 1971.

Suzuki, Daisetz Teitaro, "Zens A Reply to Hu Shih," Philosophy East and 
West, 3:1 (April 1953)» 25-46,

T!ang Chun-yi, "Chang Tsai's Theory of Mind and its Metaphysical Basis," 
Philosophy East and West, .6:2 (July 1956), 113-136.

. "The Spirit and Development of Neo-Confucianism," Inquiry,
' 5J, 1-2 (Summer 1971): 56-83.
Taylor, Rodney L. "Neo-Confucianism, Sagehood, and Religious Dimen

sion," Journal of Chinese Philosophy, 2:4 (September 1975)» 
389-415.

Tu, Wei-ming. Centrality and Commonality: An Essay on Chung-yung. ::-
Monograph No. 3 of the Society for Asian and Comparative Philos
ophy . Honolulu: University of Hawaii Press, 1976,

... "The Creative Tension Between Jen and Li," Philosophy East
and West, 18sl/2 (January/April 1968), 29-39«

 ________  . "The Neo-Confucian Concept of Man," Philosophy East and
West, 21:1 (January 1971), 79-87.

/. . "Reconstituting the Confucian Tradition^" (Review of Chu-
tzu hsin hsueh-an, by Ch'ien Mu), The Journal of Asian Studies, 
33:3 (May 1974), 441-454, ' ”

Waley, Arthur (trans.). The Analects of Confucius. New York: Vintage
Books, 1938.

Webster8s New Dictionary of Synonyms, Springfield, Mass,s G. & C.
Merriam Co., 1968.



278
Wilhelm, Hellmut. Change: Eight Lectures on the I Ching, trans. by 

Cary F. Baynes. New York: Pantheon Books, I960,
_________ . The I Ching or Book of Changes, trans. from the German by

Gary F. Baynes. 3rd ed. Bollingen Series, no. 19. New York: 
Pantheon Books, I967.

Wu, Joseph. "Causality: Confucianism and Pragmatism," Philosophy East 
and West, 25:1 (January 1979)> 13-22.

Yu, Anthony C. "The Confucian Concept of Order," Thought, 43 (Summer 
1968), 249-272.

Yu, David C. "Chu Hsi's Approach to Knowledge," Chinese Culture, 10 
(December 1969), 1-14.

Zurcher, E. The Buddhist Conquest of China. 2 vols. Leiden: E. J. 
Brill, 1959.



3 8  1 8


