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Preface

This volume contains translations of a variety of essays and letters by the Qing-dynasty philosopher Zhang Xuecheng [image: e9780804772884_i0002.jpg] (1738—1801). The selections were made with the aim of presenting a set of writings focused on Zhang’s ideas concerning ethics and in particular the ethical dimensions of history, though of course this requires presenting material that represents Zhang’s more general views as well, especially those on the nature and writing of history. The Appendix contains translations of two essays and a letter, all by the Tang-dynasty litterateur Han Yu [image: e9780804772884_i0003.jpg] (768—824); these served as models and goads for three similar works by Zhang, which can be found among the earlier selections. In each case, Zhang disagreed with Han Yu and presented his own writings as correctives to these earlier, well-known works. The Introduction to this volume contains a brief description of Zhang’s life and ethical philosophy, as well as short introductions to each of his essays and letters contained in this volume. The short introductions to the various selections fill out and extend the earlier sketch of Zhang’s ethical philosophy. The introduction is not intended to provide a complete account of Zhang’s philosophy or even his ethics; its aim is to present some of the primary themes and arguments that inform Zhang’s writings in order to set the stage for the translations that follow. Readers are encouraged to pursue further study of Zhang and his philosophy, beginning with the readings found in the notes.
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PART I

Introduction

I. Zhang’s Life and Work

Zhang Xuecheng (1738—1801) was a native of the Kuaiji district, located in present-day Shaoxing prefecture in Zhejiang province. He spent most of his life under the reign of a single sovereign, the redoubtable Qianlong Emperor (r. 1736—96). This was a period of relative decline and challenge for the Qing dynasty (1644—1905). The combined effects of official corruption, internal rebellion, external military challenges, and a burgeoning population had weakened the dynasty and made life relatively hard for scholars like Zhang. There were precious few official positions to accommodate a vast and growing sea of applicants; competition was intense, and it simply was impossible for a large number of highly qualified candidates to secure decent posts within the Qing bureaucracy. Many were forced to eke out a strained and precarious living by combining the incomes earned through temporary low-level posts, writing, tutoring, and serving as teachers in the many local academies that had developed partly as a response to the times. While life often was difficult for scholars like Zhang, the Qianlong Period was a time of remarkable cultural creativity and achievement. Literature, theater, calligraphy, ceramics, and painting flourished, advances in printing made books more plentiful, philological studies attained a stunning level of sophistication, and the state supported a number of massive scholarly projects such as the Complete Collection of the Four Treasuries, the official aim of which was to produce a comprehensive, organized collection of Chinese written culture.1

Zhang was born, matured, and passed away during this unsettled yet fascinating age. He left behind a substantial body of work, which treats a wide range of topics, often with great originality and insight. While he was best known, both during his own age and in contemporary times, for his speculative philosophy of history and his views on historiography, these works are part of a larger concern he had with writing itself.2 Zhang’s attempts to understand the origin, nature, proper form, and significance of writing is the “one thread” running through and unifying his various essays and letters. Historical writing was but one particular example of this larger, general interest. More of his work focused on history simply because this was the type of writing which he believed he was especially suited for by nature, and, as we shall see in our discussion of his views below, Zhang believed that people in his and later ages should follow their natural intellectual proclivities in order to find their way to an understanding of the dao.

Zhang did not enjoy respect, much less fame or fortune, during his lifetime. He and his work largely were ignored while he was alive, and both fell into obscurity—though fortunately not oblivion—soon after he died. One might argue that this, as well as the later accolades he earned from the scholarly community, confirms his views about the difficulty of being understood, especially for those whose ideas cut against the grain of the scholarly fashions of their age. In any event, in the waning years of the Qing dynasty, scholars such as Kang Youwei (1858—1927) revived interest in Zhang’s philosophy by criticizing several of his most distinctive views.3 The Japanese scholar Naitô Torajirô (1866—1934) had a much more positive impression and began to publish on Zhang and his writings.4 Chinese scholars such as Hu Shi (1891— 1962) soon followed suit and later were joined by contemporary scholars such as Yu Yingshi.5 Western scholarship on Zhang has been limited but in general outstanding in quality. Paul Demiéville wrote a penetrating and elegant essay that remains the best concise introduction to Zhang’s historical views.6 David S. Nivison’s splendid monograph on Zhang is the most comprehensive and insightful study of his life, times, and philosophy.7 More recently, Susan Mann has done excellent work on Zhang’s views on and relationship to women.8 The present work would never have been started, much less completed, had it not been for the work of such pioneering scholars; those interested in Zhang’s life, his theories about history, his thoughts about historiography, or his views on women’s virtue and education will best be served by turning to these authors and their works. The aim of the present volume differs from these studies first in seeking to make a broad selection of Zhang’s most important works available in English and second by focusing on the ethical features of his writing. The next section of this Introduction offers a sketch of the central features of Zhang’s ethical philosophy. It is followed by a brief description of the main philosophical points made in the letters and essays translated in this volume.


II. The Ethical Philosophy of Zhang Xuecheng

Zhang Xuecheng’s ethical philosophy is inextricably intertwined with the other strands of his thought and in particular with his speculative theories about the nature and meandering course of history.9 One of the core ideas animating his ethical philosophy is that a true understanding of the Way—which is the morally correct life for human beings—requires a proper grasp of history. This distinguishes Zhang’s thought from a number of traditional and contemporary rivals, whose views were known to him, who served as foils for the development of his own thought, and who in a number of ways influenced the direction and shape of his philosophical speculations.10 As an introduction to the essays and letters translated in this volume, I shall focus on three related aspects of Zhang’s ethical philosophy. First, I will describe what he thought is required in order to make a proper ethical assessment of the actions of those who preceded us in time. Second, I will discuss what he thought each of us must know in order to act properly in our own place and time. Third, I will explore Zhang’s views about the process of education and training that one must undergo in order to gain such insights and abilities. As will become clear, these three aspects of Zhang’s ethical philosophy are interrelated. The first two mirror features of one another, while the third—the concern with selfcultivation—permeates his discussion of the first two, as it orients, shapes, and colors almost every aspect of his philosophy.

We begin by considering what is required for a proper ethical assessment of the actions of those who preceded us in time; how do we evaluate “someone from the past”?11 According to Zhang, we must have an accurate understanding of history in order to make such judgments; more specifically, we need to understand the person’s place in history. Zhang had a complex conception of what constitutes such knowledge. On his view, we really need three related types of knowledge. First, we must have a clear and detailed view of the person’s particular historical context. Second, we have to know the character of the age in which he or she lived in terms of the speculative historical scheme that Zhang used to describe different ages since the breakup of the Zhou dynasty, what we might call the zeitgeist within which the person acted. Third, we must, through a process of sympathetic concern (shu [image: e9780804772884_i0004.jpg]),12 gain a vibrant, imaginative understanding of what the person was aspiring to and aiming at in acting as he or she did; we need to understand a good deal about how the person’s heart-mind worked.13

Our second concern with Zhang’s ethical philosophy can be seen as a first-person correlate of the first. Just as I must understand the historical context and zeitgeist of “someone from the past” in order to grasp the ethical value of his or her actions, I must have an appreciation of my own place in history in order to see what ethics requires of me here in my own age. Above and beyond such knowledge, I must have a deep appreciation of the workings of my own heart-mind. I must come to understand my true motivations and aims and guard against being swayed or influenced by unethical concerns or popular fashions. In addition, I must avoid a kind of temporal provincialism. Just as one needs to exercise sympathetic concern retrospectively to understand the heart-minds of others, Zhang insists that one needs to focus the same kind of sympathetic concern prospectively and imagine how one would be viewed by posterity. This reflective exercise is designed to work against the human tendency to indulge in the conceit that one’s moral judgment is flawless and timelessly correct.

One can see that both of these first two aspects of Zhang’s ethical philosophy require one not only to cultivate an intellectual, theoretically informed understanding of history but also to cultivate oneself to become sensitive to the subtle play of history and the challenges of historical understanding. That is to say, both require distinctive forms of moral self-cultivation. This points to our third concern: the process of education and training that one must undergo in order to gain historical insights and abilities. Ethical understanding, whether of the past or present, oneself or others, requires a grasp and appreciation of history in two senses: as those things that happened in the past and as a vocation. Zhang insisted that a proper understanding of history—in both senses—requires a proper historian. As he puts it, proper historical understanding requires that an historian develop a special form of Virtue (de [image: e9780804772884_i0005.jpg]).14 We shall provide a more detailed discussion of each of these points below, but in order to facilitate this finer analysis, we must first sketch Zhang’s speculative theory of the nature of history.

Zhang saw history as divided into three distinct periods. The first phase of history was defined by the evolution of the dao. As Zhang makes clear in the early part of his essay “On the Dao,” which is the first selection that appears in this volume, the dao manifested itself in the world in response to a changing series of necessities. As humans became more numerous and needed to live and work together, they had to develop ways to coordinate their activities and organize themselves effectively. This process of development described the evolution of the dao. Zhang does not explicitly discuss the standards for evaluating actions taken during this period, but it seems reasonable to infer that he believed actions that accorded with the smooth development of the dao were right, while any attempt to work against the evolution of the dao was wrong. In this respect, his view is quite close in form to what one finds in Hegel or Marx.

The second phase of history marks the conclusion of the first and the beginning of the Golden Age of the Zhou dynasty. Zhang believed that during this period, society reached a state of completion and perfection. In other words, the dao had evolved and was fully manifested in the world. This age was characterized by a number of distinctive features. For example, because the activities of governing and teaching had not yet grown apart, there were no private schools or teachers. During the Golden Age, government officials simply went about their normal activities, and their work offered people all the lessons they could ever need. The texts that these officials left behind later came to be revered as “classics,” but these works are simply records of their daily, official activities. This is why the classics are anonymous, unlike the texts of later ages, and why, Zhang insists, each classic corresponds to and reflects the function of a separate bureau of Zhou bureaucracy. During this period of time, different approaches to understanding the dao all were accorded equal value and practiced as complements to one another, each making a distinctive and critical contribution to Zhou society. This ideal state of affairs, though, was to change forever with the collapse of the Zhou, which precipitated the rise of individual schools, teachers, different versions of the dao, and competing approaches to understanding the Way. These different approaches or intellectual disciplines for understanding the Way quickly solidified into three different “fashions” of learning, which dominated one another in revolving succession throughout subsequent history.15

Zhang’s description of the rise and flourishing of the Golden Age enables us to begin to understand his well-known slogan: “The Six Classics are all history” (liu jing jie shi ye [image: e9780804772884_i0006.jpg]).16 Among other things, it declares that the classics simply are records of different government officials pursuing their jobs during a time when all was as it should be. They most definitely are not what later ages have taken them to be: books about the dao, that is, higher-order analyses or explanations of what the dao itself might be. One can only see and appreciate the significance of the classics—and through them the moral Way—when one reads these works as histories reflecting a particular—very special—time and place.

The third and final phase of history commences with the fall of the Zhou dynasty and the unraveling of its ideal institutions and practices. Zhang never explicitly explains what brought about this catastrophe, and one might well wonder how such an ideal state of affairs could ever go awry.17 However, in his essay “The Analogy of Heaven,” the sixth contribution to this collection, Zhang argues that any systematic attempt to capture the workings of Heaven is bound to go wrong over time. The workings of Heaven are not mechanical in structure or operation and tend to drift over extended periods of time, leading human attempts to institutionalize them to suffer eventual inaccuracy and ever-greater error. Perhaps here we can find the beginnings of an explanation for the eventual collapse of the Zhou. In any event, in order to understand the significance of any action done after the breakup of the Zhou dynasty, we must see it within the scheme of a recurring pattern of historical ages or zeitgeists. Each subsequent age has been defined by the ascendance of and overemphasis on one of the three intellectual tendencies or fashions mentioned above. The third phase of history is dominated in succession by ages of philological research, literary art, and philosophical speculation, and this pattern repeats itself again and again. In light of such a state of affairs, the task of a morally committed individual is to discern the nature and tendency of one’s age and work to resist the excesses of the dominant fashion, in order to bring the dao back into balance. On a smaller and more particular scale, this means that in order to evaluate any action, we need to grasp how it accords with or subverts this larger effort. On a larger and more general scale, we fully appreciate history as the master discipline—the only way to understand the dao and work to realize it in one’s own age.

Zhang shared the ethical particularism characteristic of Wang Yangming, a thinker who influenced Zhang deeply.18 Both insisted that correct ethical judgment is irreducibly protean and non-codifiable. However, their respective conceptions of why this is so and how one comes to judge correctly differ in important ways. For Wang, ethical judgment consists in the unimpeded operation of an innate moral faculty, which he called “pure knowing.” 19 If one’s pure knowing is functioning properly, it will spontaneously lead to the proper judgment, and this will initiate a seamless process of perceiving, judging, intending, willing, and doing. As he put it, there is a unity of knowing and acting. “real knowledge” is inextricably linked to action.20 In order to reach this ideal state of character, Wang advocated a process of self-cultivation that consisted primarily of efforts to remove the impediments that might be interfering with one’s pure knowing. He insisted that when carefully examined such obstructions prove to be various expressions of selfish desire and that a full and vivid recognition of the nature of one’s selfishness has the power to relieve its grip upon one’s heart-mind. All that one has to do is to “have faith” in the power of pure knowing and let it guide one to the Way.

Zhang offered a quite different view. He discussed the non-codifiability of ethical judgment largely in terms of the ever-changing historical context within which human beings must act. Since circumstances constantly are shifting and transforming, one can’t apply any set principle or covering law to understand the moral order.21 Instead, one must take stock of the historical moment, and within this framework, the right kind of historian—one with “Virtue”—will discern what is right and what is wrong. In this respect, Zhang retains elements of Wang’s intuitionist theory of moral perception. As noted above, in order to develop this kind of ability one has to have the right stuff. Zhang believed that every person has particular natural talents, and some are fortunate enough to have a special gift for history. However, even those with the greatest natural talent must apply themselves to a rigorous course of study in order to master the skills and knowledge that enable them to refine and apply their enhanced sensibilities to the flow of historical events. In this respect Zhang differs from Wang. Ethical self-cultivation requires a demanding course of sustained intellectual training in the specific field of history. Echoing an idea seen in China’s first history, the Records of the Grand Historian (Shiji [image: e9780804772884_i0007.jpg]), only such a person can both “understand the past and command the present.”22 Only one who has cultivated proper historical judgment can possess a complete and reliable ethical sensibility.


III. A Brief Guide to the Essays and Letters23

“On the Dao” is Zhang’s most comprehensive and important essay.24 It shares its title with several earlier works by different authors from various periods of Chinese history, but its most immediate inspiration is the justly famous essay by Han Yu with the same title.25 (A complete English translation of Han Yu’s essay can be found in the Appendix to this volume.) Like Han Yu, Zhang understood the title yuan dao [image: e9780804772884_i0008.jpg] to mean both “to trace the dao or Way back to its historical source,” and “to provide a complete analysis describing what it essentially is.” Of course, for Zhang, these projects were inseparable in principle—a view that Han Yu did not seem to share.

In the course of “On the Dao,” Zhang presents many of his most distinctive and significant ideas. He traces the evolution of the dao through the three distinctive historical periods described above and explains why a grasp of this history is critical for understanding how past as well as contemporary thinkers misunderstand the nature of the dao and therefore act in misguided and unproductive ways. This points toward another similarity between these two essays: their polemical stance. Han Yu used his essay to throw down the gauntlet and challenge both Buddhism and Daoism as misguided and pernicious teachings responsible for the decline of Chinese civilization. His work ends with explicit and harsh recommendations for combating their purportedly malignant influences. Many regard Han Yu’s essay as a call to battle sounding the opening salvo of the neo-Confucian revival. Zhang’s essay is directed not toward threats from without but threats from within. His criticisms are aimed primarily at well-meaning yet misguided Confucians who misunderstood the very nature of the dao and therefore corrupted and misdirected the Confucian tradition. While more accommodating in tone than Han Yu’s diatribe, its essential message is no less radical.

“On the Dao” is one of a group of twenty-three essays, eight of which are included in this volume, that Zhang composed in May of 1789, while residing in Taiping.26 Zhang had struggled to work out the central features of his philosophical system for much of his adult life, and as he reached middle age his various insights seem to have flowed together, reinforced the process of development and expression, and poured forth in a torrent of writing during this remarkably productive month in Taiping. Zhang himself recognized that the essays from this period marked a special moment in the course of his intellectual life; he is reported to have said that, “In all my life, I have never written anything better than these.”27

Among the Taiping essays is our second selection, “On Learning,” a work in which Zhang continues to explore and expand upon the themes one finds in “On the Dao.” Zhang himself describes “On Learning” as a further elaboration of the major issues he discussed in “On the Dao” in his letter, “Reply to Shen Zaiting Discussing Learning” (Letter 1 below).

“A Treatise on Teachers,” also written in May of 1789, is an explicit response to Han Yu’s well-known essay with the same title. (A complete English translation of Han Yu’s essay can be found in the Appendix to this volume.) Against Han Yu, Zhang argues that the highest kinds of knowledge can only be acquired from certain very special kinds of teachers. Zhang develops this idea into an intriguing distinction between replaceable and irreplaceable teachers. One can learn facts and techniques from the former, but if one is interested in the sense, style, and significance of the dao, one must seek the latter: a teacher who personally embodies this knowledge. Moreover, irreplaceable teachers can communicate this more esoteric type of wisdom only through direct and intimate interactions with their students or disciples. Invoking the style as well as the language of Chan Buddhism, Zhang insists on a “mind-to-mind transmission” of the Confucian dao.

“Conventional Convictions,” the fourth Taiping essay included among our selections, explores what it is to arrive at legitimate moral judgments. It starts off by arguing that all convictions begin with doubt, but then takes several interesting and unexpected turns. Zhang argues that most people “know” in a shallow sense the same moral truths that morally wise people know, but that only the latter know the justifying reasons behind such judgments. Nevertheless, those who attain this deeper understanding must be on guard for a peculiar kind of moral failure. They must not succumb to the temptation to take their well-grounded moral knowledge as a private discovery or personal achievement; to do so distorts both the true character of any truth—that it is simply part of the dao and thereby belongs to everyone—and threatens to undermine the value of such truths—when people try to hide away such insights, control their dissemination, or use them to gain personal fame, wealth, or power.28 In some ways, Zhang can be seen as offering a variation on the well-known neo-Confucian distinction between “ordinary knowledge” and “real knowledge.”29 But while Zhang endorses the idea that real knowledge requires a well-tuned personal sensibility, his analysis tends to emphasize a greater difference in cognitive content than in affective sense as the feature distinguishing these two types of knowledge. Here we see another example of Zhang’s describing an idea that was dear to Wang Yangming—the distinction between ordinary and real knowledge—but offering a more intellectualist account than one finds in Wang. For Zhang, those with real knowledge understand the reasons why ordinary moral convictions are well grounded, but they avoid being affected by this achievement in ways that may shift the focus off the moral issue at hand and onto their personal achievement.

“The Difficulty of Being Understood” also was written during the same productive period. In this essay, Zhang argues that really knowing a person is not a matter of being able to recognize his appearance, manner, or name, but of seeing into and appreciating his heart-mind. As is clear in a number of his other essays, this ability is something that one can exercise not only in regard to one’s contemporaries but also toward those in the past. In fact, as noted in the first part of this Introduction, Zhang argues that such sympathetic understanding is essential for proper historical understanding.

However, in “The Difficulty of Being Understood” Zhang’s main concern is with being understood oneself and only indirectly with the ability to understand others. He argues that real understanding is very hard to come by and not something that one should expect either from one’s contemporaries or from posterity. Zhang illustrates his points with a number of historical examples that show semblances or counterfeits of genuine understanding. Taken as a whole, the essay presents an analytical lament, bordering on an expression of despair, over ever really being understood or appreciated. In this respect, this essay echoes and clearly was inspired by the closing chapter of the Records of the Grand Historian, where Sima Qian expresses a similar complaint and vows to hide his work in a “famous mountain” to await a sympathetic future reader.30

“The Analogy of Heaven,” another of the Taiping essays, offers a remarkable argument for the similarity between examples of what today we would distinguish as ethical and scientific knowledge. Given the fact that traditional Chinese astronomers did not fully understand the structure and movements of the heavens, it was inevitable that their attempts to predict regularly occurring celestial phenomena would, over time, come to grief. For example, without understanding the precession of the planets, their predictions about events like the summer and winter solstices would always begin to drift and soon become grossly inaccurate. They addressed such failures by adding intercalary months and other patches to bring the system back into alignment. Instead of seeing this predicament as a sign that there was something fundamentally wrong with the theory, Zhang—as well as other prominent Chinese thinkers—took it as a sign that there was something essentially incomprehensible about the operations of Heaven.31 Working from such a perspective, Zhang argues in “The Analogy of Heaven” that attempts to capture the development and expression of ethical norms with a formal, unvarying theory or system will develop similar problems over time, as Heaven is something beyond the ken of human beings—we only see traces of its workings in the phenomenal world—and its operation and future trajectory are things we can at best only approximate. The most we can do is sketch its basic nature, discern its general direction, cultivate ourselves to be sensitive to the inevitable drift that is bound to come, and be prepared to respond to and accommodate such deviations. While this argument does not present us with a wholly compelling account of the natural sciences, it can be seen as a very sensible stance toward the ongoing process of history.32

“Breadth and Economy” was written sometime toward the end of 1789, and, as Nivison notes, it is often thought of and shares many of the same themes as the essays Zhang wrote in May of that year.33 Zhang sent a copy of this essay, along with a substantial “cover letter,” to Shen Zaiting. (A complete English translation of Zhang’s letter to Shen appears in the Letters section of this volume.) While similar in content to many of the essays written in May of 1789, “Breadth and Economy” is organized around a distinctive and perennial theme of Confucian scholars: how does one balance breadth of learning with a grasp of what is most essential? Taking its cue from Analects 6.27, the essay argues that there is no formulaic answer to this question but that such a concern must be part of how one approaches learning. Zhang’s particular account of this problem appeals to and takes shape around the structure of his speculative historical scheme. According to Zhang, it was relatively easy for those who lived during the Golden Age of the Zhou dynasty to master every aspect of the dao, because they learned about the Way in the course of their daily lives. In some sense, everything they did was an expression of the dao. However, such is not the case for those who live in the ages following the breakup of the Golden Age. For people of later times, learning about the dao is much more difficult; they do not spend their lives immersed in the ideal culture of the Zhou. Because of this disadvantage, they must dedicate concerted effort even to grasp a single, limited aspect of the dao. Given their particular historical location, contemporary scholars must approach the problem of breadth and economy differently; they must focus their attention and energies on some particular intellectual specialization. Once they master their chosen specialization, they then can build upon it, extending and broadening their understanding until they comprehend the entirety of the dao.

Zhang composed “Virtue in an Historian” in 1791, and it offers his clearest attempt to describe a distinctive aspect of his view about the more subjective side of proper historical understanding. Zhang’s speculative historical scheme offers a unique account of the objective nature and course of history, but “Virtue in an Historian” seeks to explain a special quality or Virtue (de) needed in the person of a good historian. Nivison has pointed out that, like “Conventional Convictions,” “Virtue in an Historian” is concerned with the dangers inherent in understanding in general. As noted in our earlier discussion of the former essay, there is a human tendency to regard one’s insights as one’s personal property, but to do this is to commit a substantial moral error that can be the source of significant, bad consequences, both for oneself and others. In “Virtue in an Historian” Zhang describes this kind of mistake with language taken from the Zhuangzi. He cautions that as one comes to understand the dao, one must be careful not to let the human—i.e., one’s efforts to understand the dao—overshadow or interfere with its Heavenly—i.e., natural and spontaneous—character. Even the good intention of trying to assist the operation of Heaven can lead one astray. Any effort to help things along simply adds some unnatural element to the original, pristine state of things: polluting the Heavenly with the alltoo-human. 34




As Zhang makes clear, historians have to be especially careful to attend to the inner workings of their own heart-minds. In addition to the general kinds of errors in understanding that Zhang describes in essays like “Conventional Convictions,” the nature of historical work—understanding figures from the past—requires historians to engage their emotions in the exercise of sympathetic concern. This kind of personal engagement also is in play when one evaluates the historical writings of others. When one’s emotions are aroused in the course of such imaginative identification with others, it is easy for these feelings to carry away good judgment and replace it with prejudice of one kind or another. Zhang feels that even the best historian cannot fully eliminate such distorting influences—for even the best are human—but a proper historian is aware of this tendency and on guard against it. Balancing sympathetic concern with a vigilant awareness of our tendency toward prejudice defines the twin imperatives informing Virtue in historians.

“Virtue in a Litterateur” was written in 1796 and offers a complement of sorts to the similarly titled “Virtue in an Historian,” produced five years before it. In this work, Zhang is concerned with the more subjective qualities that those who specialize in literature must cultivate in order to be true to their chosen vocation. As in his views on the writing and appreciation of history, in “Virtue in a Litterateur” Zhang offers advice that applies to the litterateur as both critic of other writers and author of his or her own works. In either case, in order to perform well the aspiring litterateur must engage in a form of moral self-cultivation. One must be a certain kind of person in order to produce the ideal kind of writing. While there are significant similarities between the cases of the ideal historian and the ideal litterateur, there are also important differences in the way Zhang describes what is needed.

In general terms, a litterateur needs to work on the same twin imperatives that are needed for Virtue in an historian. Whether as critic or author, the litterateur needs sympathetic concern in order to understand the feelings and intentions of others, whether they are other writers or the subjects of one’s own works. As in the earlier case, this emotional engagement conceals a potential hazard, for one can easily be seduced by one’s own feelings into producing sappy, maudlin, or overwrought writing or reading these flaws into the work of other authors. In order to counter-balance the need for emotional authenticity, Zhang describes the kind of awareness and selfwatchfulness that he recommended in “Virtue in an Historian,” but in his later essay he develops this idea further and expresses it more clearly. Zhang counsels the aspiring litterateur to cultivate an attitude of reverential attention (jing [image: e9780804772884_i0009.jpg]), a state of mind in which the spirited aspects of one’s nature—one’s qi—are collected and controlled. By combining sympathetic concern and reverential attention, the litterateur can be emotionally engaged but not overwhelmed or disoriented by his feelings. Possessing such Virtue, one can understand and appreciate the work of others and produce authentic and powerful writings of one’s own.

“The Principles of Literature” is another Taiping essay. It engages and analyzes a cluster of issues that often occupied neo-Confucian thinkers. As the title suggests, the main theme is the nature of great literature; of equal importance, though, are four related questions: how one can develop an appreciation for such literature, how one can teach such appreciation to others, how one can become a great writer, and how one can teach the ability to write well to others.35 Zhang’s primary aim is to argue against any formulaic or mechanical method for learning to appreciate or produce great literature or for teaching such appreciation or literary artistry to one’s students.

The essay begins with Zhang recounting an occasion when he noticed a copy of a highlighted edition of the Records of the Grand Historian in the study of a friend. The purpose of such editions, which often were used to learn and instruct others how to write well, was to guide students through a text and draw their attention to particular points of style, usage, allusion, or structure. The idea was that such pointers could help cultivate an appreciation for great writing and aid in developing the ability to write well. However, Zhang notes that such an approach tends to lead the aspiring student astray, for it offers the impression that great writing is something that can be reduced to a set of principles, techniques, and the like. It inclines one to focus on imitating rather than appreciating or creating great literature.

While reading great literature can nourish one’s appreciation of literature and one’s ability to write well, the focus of one’s study must always be to attain a personal understanding of what one is reading. Zhang illustrates this point with the examples of tasting fine food or feeling the warmth and comfort of a well-made coat; one cannot appreciate the value of either without experiencing them for oneself. Creative writing presents the obverse side of this coin. Any attempt to become a great writer or teach others the craft of writing that relies on imitation of the classics or seeks to draw upon a list of techniques or principles is doomed, for all great writing expresses something unique about the writer. Great literature manifests the authentic insights and emotions of an author, and in order to join the ranks of such writers, one must find one’s own voice and have something of one’s own to say.

As we see in other of Zhang’s writings, “The Principles of Literature” manifests the deep influence of thinkers like Wang Yangming, the Chan school of Buddhism, and ultimately Zhuangzi. Alluding to the famous character Wheelwright Pian in the Zhuangzi, who could not adequately explain his skill at carving wheels or even teach it to his own son, Zhang thinks that writing well involves a kind of knack or know-how that renders it beyond the grasp of more ordinary ways of understanding.36 As is the case with his ethical particularism, discussed in the first part of this introduction, Zhang does not go quite so far as Zhuangzi, Chan Buddhists, or Wang in advocating the elimination of all writing and study, but he insists that such efforts are only like fingers pointing to the moon; they can help one see but are not themselves either the ability to see or part of what one eventually comes to see.

In this essay, Zhang also defends literature against the more strident criticisms of certain Song-dynasty Confucians. Here we see him taking part in a long-standing debate about the relative value of literary pursuits. On the more “conservative” side were thinkers like Cheng Yi (1033—1107) who saw literary pursuits as a waste of time and energy and a potential danger to moral self-cultivation. Somewhere in the middle were thinkers like Zhu Xi, who saw a place for literary pursuits but insisted on keeping them in their place relative to the philosophical study of the classics. On the more “radical” side were thinkers like Su Shi (1036—1101), Yuan Mei (1716—98), and Li Zhi (1527—1602) who thought that the appreciation and writing of literature offered the best way to understand the dao.37 In characteristic fashion, Zhang struck an independent note within this most disharmonious chorus. While vehemently criticizing his contemporary Yuan Mei as a debauched and dangerous threat to the Confucian tradition, he also criticized thinkers like Cheng Yi for failing to see the profound moral potential of literature.38 Indeed, in this essay Zhang makes clear that he regarded writing well as an ethical imperative for all. There is considerable sense and value in such a view, for if studying and practicing the Confucian Way ultimately is directed at the betterment of society, then moving other people toward the Way must be an ability that every good Confucian should cultivate. Just as teaching in general is central to the Confucian Way, writing well is required to effectively move and inspire others to take up and support the dao. Zhang insisted that the literary path is not just one possible course for pursuing moral self-cultivation; it is part of every true Confucian’s calling.39

Our last essay, “Distinguishing What Only Seems to Be,”40 also was written in Taiping during May of 1789, and in it we hear not only a subtle account of a widely condemned human failing but also echoes of Zhang’s personal disappointment in the intellectuals of his own age. The central theme of the essay originally was addressed by Kongzi, who lamented that the conduct of one of his disciples made him abandon his original trust that people would reliably do as they say. After several bad episodes involving [his follower] Zai Wo, Kongzi adopted a new attitude and policy toward others: “to listen to their words and then observe their actions.”41 Kongzi also expressed a strong dislike for things that seem to be good but in fact are not;42 this idea appears in the title of Zhang’s essay, and variations of this refrain are heard throughout its course. Another less evident but clearly present influence on Zhang’s thought in this essay is Mengzi’s warnings about the effects that subtle but pernicious doctrines can have upon the unsuspecting mind. Zhang clearly thought that, like Mengzi, he was someone who “understood words” and had a mission to awaken a slumbering world to the dangers of false virtue.43

One thing that is wrong and even nefarious about things that seem to be good but are not is that they borrow the power and prestige of goodness and employ them toward inappropriate ends. One finds an enduring concern within the Confucian tradition with such semblances and counterfeits of virtue. People who put on the airs of the good in order to achieve some nonmoral or immoral end are said to be the “thieves of virtue.”44 But Zhang is equally concerned with another aspect of what seems to be good: the ways in which it can lead astray those starting out on the path of learning.

Zhang begins his analysis of the problem by arguing that it arises, at least in part, from the very nature of language. Since there are only a finite number of ways to talk about things, even people with radically different intentions will inevitably employ similar words. The problem then is to discern the underlying motives and aims beneath what people are saying. This is a problem that everyone faces to some degree. In most cases, it presents no real threat, because bad motives or insincerity often are clumsy and fairly easy to detect. But when the speaker with bad intentions has developed an advanced facility in employing the words and imitating the style of the good, things become more difficult, even dire.

In focusing less upon what bad agents are able to accomplish—though he worries about that, too—and more on the effects that their examples have upon unsuspecting but naïve students, Zhang points the traditional Confucian concern with semblances and counterfeits of virtue in a new and intriguing direction. Those who have set their hearts upon the Way are easily led to mistake things like breadth of learning or excellence in literary style to be the true goals of learning. By focusing on such parts as the whole of learning, they then can come to use these intellectual abilities to vie with each other for fortune, fame, and power and in the process often eclipse and harm sincere students of the Way. Such goals and behavior of course are anathema to the Way, but Zhang insists that the origin of such misbegotten thought and conduct is found in failing to distinguish what only seems to be.

Zhang wrote his “Letter on Learning to Zhu Canmei” sometime around 1783, and in it we find not only descriptions of Zhang’s own course of learning and specific advice to his young protégé but also an analysis of how people in general should pursue an understanding of the dao. Zhang selfconsciously modeled his composition on a justly famous letter from Han Yu to his student Li Yi. (A complete English translation of Han Yu’s letter can be found in the Appendix to this volume). But Zhang uses the occasion to review and apply some of the central claims of his general philosophical view.

Zhang notes that while many aspiring students are led astray by mundane desires for fame, fortune, or power, others simply are swept up in the particular intellectual fashion of their age. Doing so can be disastrous, because contemporary students must pursue the particular intellectual discipline for which they are best suited by nature, and one’s natural inclination may be at odds with the particular intellectual fashion of one’s time. Recalling arguments that he presented in “On Breath and Economy,” Zhang points out that unlike students in the Golden Age, who could master every intellectual discipline in the course of everyday activities, contemporary students must home in and focus on some particular specialty, knowing that all the various, more local avenues of learning eventually will lead them to the great Way. And so, Zhang advises Zhu to follow his heart’s true calling with sincerity and with confidence that his particular vocation will bring him to an understanding of the dao.

Zhang also addresses Zhu’s worry that studying for the examinations will prove to be an obstacle to his pursuit of the dao. He reassures his young charge that there is no fundamental incompatibility between studying for or success in the examinations and the attainment of true learning. Drawing upon ideas that are characteristic of the thought of Wang Yangming, Zhang insists that the important thing is one’s underlying intention. If one studies simply to realize worldly success and renown, this of course will lead one farther and farther from the Way. But one can use one’s preparation for the examinations as a vehicle to cultivate oneself, and one must realize that only such concrete projects offer real opportunities for moral self-cultivation.45 One cannot cultivate oneself in a vacuum of inactivity; one can only hone and sharpen one’s moral edge against the challenges of actual, concrete projects.

Zhang wrote his “Letter on Learning to My Clansman Runan” in 1766, the same year in which he met the brilliant and famous scholar Dai Zhen.46 Dai obviously made a strong impression on Zhang, and the letter contains a lengthy quote attributed to Dai. The central point of the quote, which Zhang endorsed heartily, is that students need to know a great deal of technical, background information in order to read the different classics with any degree of comprehension; to study the classics without such knowledge is a waste of time.

Zhang goes into considerable detail recounting and lamenting his own, mostly misguided, early efforts at learning, but then he uses these pieces of autobiography, as well as the quote from Dai Zhen, to emphasize several of his own most cherished and original insights. For example, Zhang uses these resources to provide a sketch of his idea that contemporary students must focus upon and devote themselves to some particular specialization. In this letter, he highlights how such effort requires a kind of heroic independence and fortitude. One must simply bear down and press on, ignoring what the world says, in the confidence that eventually one will begin to master one’s vocation and discern the deep truths of the dao. Zhang takes every opportunity to weave this more theoretical account of learning back into his own personal intellectual odyssey, at times in rather obviously self-serving ways. He ends the letter discussing several family genealogies that he had been working on, partly in concert with other family members, and promising to send Runan a copy of a local history that Zhang had helped his own father to compose a number of years earlier and recently had revised.

Zhang’s “Reply to Shen Zaiting Discussing Learning” was written sometime toward the end of 1789. One of Zhang’s central themes in this essay is that learning must be aimed at personal understanding; its true goal is moral improvement. The aspiring student of the dao must be on guard so as not to be seduced by promises of worldly renown or reward or led astray by the popularity of intellectual fashions. Different intellectual fashions come and go, and every one has its underlying merits, but one must realize that each is but one facet of the dao. Students must keep their eyes on the true prize: a personal understanding of the Way, and the first step in this process is grasping what the dao is and what it is not; this, of course, is the focus of Zhang’s “On the Dao.”

Zhang then presents a summary of his view of the dao. It is what makes things the way they are. It has no fixed expression, and this has important repercussions for learning. Since there is no single, definitive expression of the Way, there is no exclusive path to it. One is free to follow one’s own way. The best course, though, is to follow the particular intellectual specialty in which one shows the greatest natural facility and ease. Here we see another argument—in addition to what we have discussed earlier—for finding and following one’s own particular specialty. Zhang bemoaned the fact that most students of his day simply followed whatever fashion was in vogue and let their spirits rise or fall with the popular praise or criticism they might receive but hardly warranted.

Zhang goes on to argue that each of the three dominant intellectual fashions reflects a nascent intellectual ability or power and a corresponding mature excellence. Philology is based upon the fundamental power of memory and when properly developed leads to learning. Literature is based upon our innate power of creativity and can lead to skill. Philosophy is based upon analytical power and when properly cultivated leads to insight. In the remaining course of the essay, Zhang continues to meditate upon the theme of the three dominant intellectual fashions, at times even suggesting that they can to some degree be reduced to one another. Since Shen has decided to focus on literature, some of Zhang’s most interesting and creative ideas concern this particular aspect of the dao. For example, at one point Zhang argues that the different forms of writing associated with the three primary intellectual disciplines offer different avenues to the three forms of this-worldly immortality described in the Commentary of Zuo.47

Philosophical writing can establish one’s immortal fame through the development of Virtue; philological writing can establish one’s immortality through the performance of (scholarly) achievements; literary writing can establish one’s immortal fame through the production of words. Zhang concludes the essay by encouraging Shen to pursue his own chosen path while warning him not to fall prey to the reigning intellectual fashion or a desire for fame. He repeats his earlier advice about not neglecting the other two primary intellectual disciplines and recommends that Shen study and emulate those—such as Dai Zhen—who manage to combine more than one of them. At the same time, Zhang cautions his young charge to avoid overreaching, for even the greatest of scholars cannot do it all.

Zhang wrote his “Letter on Learning to Chen Jianting” in 1789, and it is of particular value for understanding the motivation and intention behind what is arguably Zhang’s most important essay, “On the Dao.” The letter begins with Zhang’s noting some of the criticisms his essay had received and responding that at least these critics did not really understand the central argument of the essay or the larger project, the General Principles of Literature and History, of which it is a part.48 He suggests that the likely source of their misunderstanding is the fact that his essay shares its title with several famous predecessors—essays by Liu An, Liu Xie, and Han Yu—but notes that the point of his essay is fundamentally different from any of them.49 Zhang goes on to explain that “On the Dao” was written to show the historical origins of the dao in a way that would make clear what the dao essentially is. He further points out that “On the Dao” plays a vital role within his larger work, the General Principles of Literature and History, which is why it is the lead essay in this collection of writings. The General Principles of Literature and History offers an historical review and analysis of the achievements and failings of writing. Zhang argues that writing, in turn, depends upon learning, but contemporary people no longer understand what learning really is. They mistake one of the various intellectual fashions of the day as learning and fail to see that true learning is the search for an understanding of the dao. This argument makes clear that the first step one must take in pursuing one’s own learning or correcting the misunderstandings of one’s age—these being the primary normative points of the General Principles of Literature and History—is to understand the dao.

Zhang goes on to describe different aspects of his essay that strongly support the need for a work like “On the Dao.” He reviews, for example, his theory about the three primary intellectual fashions that dominate succeeding ages and shows the connection between this view and his historically context-sensitive account of ethics. On Zhang’s model, one ought to work in ways that resist the particular fashion of one’s time and help to bring the dao back into a state where all three of the intellectual disciplines that underlie these fashions—philosophy, philology, and literature—are equally valued, advocated, and studied. He goes on to draw out the further implication that modeling oneself on some past age or figure will almost certainly lead one to act poorly; from an ethical perspective, to do what Kongzi did is to fail to act as Kongzi did. That is to say, to perform in one’s own age the types of work that were called for in Kongzi’s age is to practice a kind of fetish and to forsake one’s moral duty to understand and correct the deficiencies of one’s own place and time.

Zhang also highlights his account of the relationship and difference between the Duke of Zhou and Kongzi. He notes how on his account the Duke of Zhou and not Kongzi is really the person who “summed up the complete orchestra”—that is, the person who brought together all the pieces of the dao.50 This is so because the former was the one who happened to appear at that historical moment when the evolution of the dao reached its full and perfect form. The dao comes from Heaven and is manifested in actual things and affairs; on such a view, the Duke of Zhou had the particular task of being the one who fully realized the Way in the world. Kongzi’s destiny and mission were different. He appeared on the historical stage at a moment when the dao had crested and begun to decline. He saw, as any sage in this situation would, that for him the most pressing imperative was to preserve and transmit the essentials of the Way. And so, Kongzi was someone who learned everything he knew by studying the Duke of Zhou.

Zhang goes on to note that “On Learning” is an addendum to “On the Dao.” He wrote it to expand upon and make clear issues that he did not treat fully in the earlier essay. He closes his letter with a meditation upon how others respond to one’s writing and how one should interpret both criticism and praise. Essentially, he points toward the theme of his essay “The Difficulty of Being Understood” and concludes that truly profound writings often will be misunderstood and as a result will elicit more criticism than praise; quick and ready praise, in fact, usually indicates that people have failed to grasp the true meaning of what one has written.





PART II

Essays





ESSAY I

On the Dao1

Section One

1. [Dong Zhongshu said,] “The great source of the dao came from Heaven.”2 [One might ask, though,] Did Heaven actually “ordain it explicitly and in detail?”3 My reply is that I am unable to know anything about how things were before there was Heaven and earth; when, however, Heaven and earth produced human beings, the dao existed but had not yet taken shape. As soon as there were three people living together in one house, the dao took shape but was not yet plainly manifested. When there came to be groups of five and ten and these grew to hundreds and thousands, one house could not possibly accommodate them all, and so they split into groups and separated into classes, and the dao became manifest. The concepts of benevolence and righteousness, loyalty and filial piety, and the institutions of penal and administrative laws, ritual, and music were all things that could not but arise thereafter.


 2. (When human beings came into being, the dao existed.)a <When human beings arose, they had this dao [within themselves].> However, because they did not fully understand themselves, it did not yet take shape. When three people were living together in one house, then each morning and evening they had to open and shut the doors and gates and they had to gather firewood and draw water in order to prepare the morning and evening meals. Since they were not just one single person, there had to be a division of responsibilities. Sometimes each attended to his or her own work; sometimes work was alternated and each took a turn. This indeed was a situation that could not have been otherwise, and there developed the principles of equality, peace, structure, and order. Then, fearing that people would quarrel over the delegation of responsibilities, it became necessary to bring forward the one most advanced in years to keep the peace. This too was an inevitable state of affairs, and as a result the distinctions between old and young and between honored and humble took shape. When there came to be groups of five and ten and then hundreds and thousands and these split into groups and separated into classes, it became necessary for each elder to have charge of his own group of five or ten. When these groups accumulated to hundreds and thousands, such a large number of people required management and direction, and so it was necessary to advance the one most outstanding in talent to order the complex relationships among them. The situation became complicated, requiring leadership to employ the people effectively, and so it was necessary to advance the one greatest in Virtue to control the development of things. This too was an inevitable state of affairs; as a result, the idea of setting up a sovereign appeared, along with the ideas of establishing teachers, of marking off fields and dividing the country into provinces, as well as the notions of the well-field,4 feudal investiture, and schools. The dao thus is not something the wisdom of a sage can [simply] manufacture; it is in every particular instance gradually given shape and manifested and inevitably develops from the nature of the state of things. Therefore, it is said to be “of Heaven.”5


 3. The Book of Changes says, “The alternation of the yin and the yang is called the dao.”6 This indicates that the dao already was present before human beings existed. The Book of Changes also says, “That which continues it is goodness, that which realizes it completely is human nature.”7 This shows that Heaven is manifested in human beings and that principle (li [image: e9780804772884_i0012.jpg]) is attached to qi [image: e9780804772884_i0013.jpg].8 Therefore, those matters for which one can describe the form or name the name are all the detailed effects of the dao but they are not themselves the dao.9 For the dao is that by which all things and affairs are as they are (suoyiran [image: e9780804772884_i0014.jpg]); it is not how they should be (dangran [image: e9780804772884_i0015.jpg]).10 However, all that human beings are able to see is how things and affairs should be (the dangran). From the beginning of humankind, to groupings of five and ten, on to hundreds and thousands, and up to the creation of sovereigns and teachers and the distinguishing of provinces and the marking off of fields, it appears always that, “There was first some need and then the meeting of it, first some anxiety and then the expression of it, first some abuse and then the remedying of it.”11 The institutions of the sage-emperors Fuxi, Shennong, Xuanyuan, and Zhuanxu were, in their first conception, merely like this.12 Their laws accumulated and [over time] became good and perfect, and with the reigns of Yao and Shun the goodness in them was brought forth fully.13 The Yin dynasty inherited the Xia’s review of this tradition, and by the time of the Eastern Zhou, there was nothing to regret in [any detail] of it.14 It was like some water spilled from a goblet that gathers volume little by little and eventually becomes a great and mighty river, or like little mounds of earth that accumulate to form hills and mountains. This was simply due to the nature and logic of the situations these rulers were in. We cannot thereby conclude that the sageliness of Yao and Shun exceeded that of Fuxi and Xuanyuan, or that the spirit-like genius of Wen and Wu was superior to that of Yu and Tang.15 The later sages modeled themselves on the earlier sages, but they did not model the earlier sages themselves; rather, they modeled that about them through which the dao gradually took shape and was manifested. The Three Sovereigns “exerted no effort and the world was transformed of itself.”16 The Five Emperors “explained things and accomplished undertakings.”17 The Three Kings “established institutions and transmitted a model to their posterity.”18 The differences in their ways of governing and in their transforming influence, which are apparent to men of later times, are only of this sort: When a sage at any given time created an institution, it was like wearing linen in the summer and fur in the winter. Their institutions are not instances of their giving rein to their fancy, saying, “I must do such-and-such in order to be different from men of former times,” or “I must do such-and-such in order that I may make my fame equal to that of the former sages.” These things were all necessary results of the alternation and revolution of the yin and the yang, but they themselves cannot be considered the dao, which is the alternation of the yin and yang itself. The alternation and revolution of the yin and the yang are like the wheels of a cart. The sage’s fashioning of institutions, just like the wearing of linen in the summer and fur in the winter, is like the tracks of such wheels.


 4. The dao is what it is of itself; sages do what they do of necessity. [One might ask,] Are these things the same? My reply is that they are not. Dao does not act and is so of itself; sages see what they see and cannot but do as they do. Therefore, one may say that sages embody the dao, but one may not say that sages and the dao are one in body.19 Sages see what they see, and hence they cannot but do as they do. The multitude sees nothing, and so do what they do without being aware of it. [One might ask,] Which is closer to the dao? My reply is that to do as one does without being aware of it is the dao. It is not [so much] that the multitude sees nothing, but rather that the thing cannot be seen. Doing as they do of necessity is how sages accord with the dao, but it is not the dao itself. Sages seek the dao, but the dao cannot be seen. And so the multitude’s doing as it does without being aware of it is what sages rely upon to see the dao. Doing as one does without being aware of it is the trace of the alternation of the yin and the yang. Worthies learn from sages; superior people learn from worthies, but sages learn from the multitude. This does not mean that they study the multitude itself; rather, it means that the dao must be sought in the traces of the alternation of the yin and the yang. [In the period of time stretching] from the beginning of Heaven and earth down through the reigns of [emperors] Tang and Yu and the Xia and the Shang [dynasties], these traces were already numerous and in the course of historical adaptation, principles had become complete.20 The Duke of Zhou, being a sage endowed by Heaven with pure knowing,21 and happening to live at a time when the accumulated wisdom of antiquity had been transmitted and preserved and the Way and proper models22 were complete, was able to sum up, in his principles and policies, the “complete orchestra” of all past time.23 This came to be simply as a result of his position in time; it was not that the Duke of Zhou’s sagely wisdom caused this to be so. As I see it, all the sages of remote antiquity studied the unself-conscious nature of the people, but the Duke of Zhou also had a comprehensive view of what the sages since antiquity had done of necessity and he understood their actions [as well]. The Duke of Zhou was of course a sage endowed by Heaven with pure knowing, but [his unique accomplishment] was not something that his wisdom could cause to be so. It was caused to be so by his position in time. It is comparable to when there was an officer in charge of each of the seasons, Spring, Summer, Autumn, and Winter, but the Director of Winter announced the results for the entire year.24 This, too, was because of his position in time and does not mean that the Director of Winter was superior in rank to the directors of the other three seasons. And so, while various periods of antiquity have been alike in having creative and illustrious sages, the position of summing up the “complete orchestra” of the past is the Duke of Zhou’s alone. This was so because his position in time happened to be what it was; not even the Duke of Zhou himself realized that this was the case.


 5. Mengzi tells us, “Kongzi may be said to have summed up the ‘complete orchestra.’”25 Now I have said that it was the Duke of Zhou who summed up the “complete orchestra.” Does this not seem to contradict Mengzi’s claim? Well, the meaning of the expression “to sum up” is to collect together all of a group and unify it. From the beginning of Heaven and earth down to the emperors Yao and Shun and the Xia and Shang dynasties, sages always had attained the position of emperor; their government and their care of the people derived from the working out of the dao as required by circumstances. The Duke of Zhou, in fulfilling the Virtue of kings Wen and Wu, happened to live at a time when the work of emperors and kings was complete and when one dynasty had profited from the experience of another to the point where nothing further could be added. And so, he was able to rely on this past accumulation to form his own institutions and to “sum up” in the dao of the Zhou [dynasty] the “orchestra” of the ancient sages. This in fact is what is meant by “summing up the complete orchestra.”

Kongzi had Virtue but lacked position.26 In other words, there was no one from whom he could acquire the power to create institutions. He could not even take his place as a single instrument, so how could he possibly sum up the complete orchestra? This does not mean that Kongzi’s quality as a sage was in any way inferior to that of the Duke of Zhou; it is simply that the time in which he lived caused things to be like this. In saying that Kongzi “summed up the complete orchestra,” Mengzi was actually comparing him to Bo Yi, Yi Yin, and Liuxia Hui.27 Mengzi knew that these three men all were sages, but he feared that his disciples might wonder if Kongzi’s status as a sage were the same as theirs. When Gongsun Chou28 asked if Kongzi was like these men, Mengzi had no satisfactory way to express Kongzi’s complete perfection, which distinguished him from the limited excellence of these three. And so he compared the situation to a musical orchestra. Therefore, the statement about Kongzi and the “complete orchestra” applies only in regard to these three sages; it is not a thorough or adequate description of Kongzi. To take it as a thorough or adequate description of Kongzi would actually belittle Kongzi. Why? Because the Duke of Zhou, in summing up the complete orchestra of Fuxi, Xuanyuan, Yao, Shun et al., had actually studied these successive sages. Had the Way and proper models of these sages not existed, he of course could not have come to be the Duke of Zhou, as he was. Kongzi did not “sum up the complete orchestra” of Bo Yi, Yi Yin, and Liuxia Hui [in this way], for he never studied Bo Yi, Yi Yin, and Liuxia Hui. Are we to say that had Bo Yi, Yi Yin, and Liuxia Hui not lived, Kongzi would not have come to be the sage that he was? Mengzi’s words make sense only when taken in their proper context. We must not “let language injure meaning.”29


 6. A man from the village of Daxiang once said, “Great indeed is the philosopher Kong! His learning is extensive and yet his fame does not depend upon any [particular] accomplishment.”30 Modern scholars all are scornful of the villager for not understanding Kongzi, but do they themselves understand the true basis of Kongzi’s fame? They hold that a sage endowed by Heaven with pure knowing may not be appraised in word or thought or be conceived to have one definite sort of greatness. Thus they invoke the notions of “Heaven” and “divinity” and regard the sage as unknowable. How then does their view differ from that of the villager? [The Doctrine of the Mean says that,] “The greatness [even] of Heaven and earth may be expressed in one statement.”31 Although Kongzi is great, he is not greater than Heaven and earth. Is his greatness nonetheless not capable of being expressed completely in one sentence? Should someone ask [me], How may it be expressed in one statement? I would respond by saying, He simply studied the Duke of Zhou. [And were I further asked,] Did he study nothing else? I would say, There is no branch of learning in which Kongzi was not perfect. Since the Duke of Zhou summed up the “complete orchestra” of all the sages, it follows that outside of the Duke of Zhou there was no true learning [to be found]. The Duke of Zhou summed up the achievements of all the sages, and Kongzi studied and grasped completely the dao of the Duke of Zhou. This one statement is sufficient to describe Kongzi completely. “[He] venerated and transmitted the dao of Yao and Shun”—and this was the Duke of Zhou’s goal.32 “[He] took as his paradigm kings Wen and Wu”—and this was the Duke of Zhou’s life’s work.33

At one point Kongzi said, “Since the death of King Wen, has not true culture lodged here within me?”34 On another occasion, he said, “Extreme is my decay! It has been a long time since I dreamed of seeing the Duke of Zhou.”35 [Kongzi] also said, “I study the rituals of Zhou that are now in use,”36 and “How elegant a culture! I follow the Zhou!”37 When Duke Ai asked about government, the master said, “The government of Wen and Wu is set forth on tablets of wood and bamboo.”38 Someone asked, “Under whom did Kongzi study?” [To which] Zigong replied, “The doctrines of Wen and Wu have not yet fallen to the ground.”39 The reference [for the lines,] “A transmitter and not a creator,” is the ancient statues of the Duke of Zhou.40 [In the line,] “I am one who is fond of antiquity and earnest in seeking knowledge therein,” Kongzi refers to the records left behind by the Duke of Zhou.41

The villager [from Daxiang] was Kongzi’s contemporary but did not understand him, and so he said that Kongzi had not won acclaim in any particular field of endeavor. Still, the villager was not completely without insight. Later scholars, who [are able to] read the writings [that Kongzi left behind] and still do not know what he studied, see less than the villager saw. And yet they ridicule the villager for his lack of understanding. How can those who flee a hundred paces laugh at those who flee fifty?42 I conclude that since earliest times, sages, though alike in being sages, are not necessarily completely alike in those things that make them sages, for this is something determined by time and circumstances. None but the Duke of Zhou and Kongzi lived at a time when proper models had so accumulated and the Way was so complete that neither could be further added to. The Duke of Zhou put together all of these achievements in order to put this dao into practice, while Kongzi made a complete study of this dao in order to make his teachings shine forth clearly. Their two activities tally perfectly, as though they were the work of a single man. In no respect is there the slightest divergence between them. Why then do those who seek to honor Kongzi use the concepts of “Heaven” and “divinity” to propound vague theories that can never be substantiated?


 7. Suppose that someone were to say, I grant that Kongzi and the Duke of Zhou share a common dao, but are we to suppose that the Duke of Zhou “sums up the complete orchestra” while Kongzi does not? (I would reply by saying, Kongzi’s “complete orchestra” is not that spoken of by Mengzi. As I see it, Mengzi, like the Duke of Zhou, summed up Fuxi, Shennong, Huangdi, Zhuanxu, Yao, Shun, and the Three Dynasties—not Bo Yi, Yi Yin, and Liuxia Hui.)43 <I would reply by saying, Kongzi’s “complete orchestra” is neither that spoken of by Mengzi, merely with reference to Bo Yi, Shu Qi, Yi Yin, and Liuxia Hui, nor is it the same as the Duke of Zhou.44 Mengzi said that the summing up of a complete orchestra means that the metal bell begins the piece and the musical stone completes it.45 I venture to apply this idea to the Duke of Zhou and Kongzi. May we not say that the Duke of Zhou is the “summing up” of the musical stone and Kongzi the “summing up” of the bell? The Duke of Zhou sums up the Way and the proper models of Fuxi, Huangdi, Yao, Shun, and the later sages and assimilates the best parts of institutions as they had evolved from one sage to the next in the period before his own time. Thus he is the musical stone that concludes things at the end. Kongzi completely assimilated the Way and proper models of the Duke of Zhou, but as he was unable to put them into practice, he displayed them in his teachings. Even if a sage were to appear in later times, he would not be able to go beyond the scope of Kongzi’s teachings. Thus Kongzi is the metal bell announcing things at the beginning.>

When the functions of ruler and teacher separated and it consequently became impossible to keep government and doctrine united, this was the result of Heavenly decreed destiny.46 The Duke of Zhou “summed up the orchestra” of the tradition of government, while Kongzi displayed the highest excellence in regard to true teaching. The achievement of each was determined by the nature of things and in neither do we have (a case of a sage [intentionally] differing from those who preceded him.) < ... a case of a sage intentionally acting in a certain way in order to be different from those who preceded him.> This was the result of the Way and proper models deriving from Heaven. Hence, prior to the Song dynasty, in schools [throughout China], equal reverence was paid to the Duke of Zhou and to Kongzi. The Duke of Zhou was regarded as the foremost sage and Kongzi as the foremost teacher, presumably on the grounds that the fashioning of institutions is something characteristic of sages, while the establishing of teachings is something characteristic of teachers. This is why Mengzi says that the dao of the Duke of Zhou and Kongzi is one and the same.47

However, if the Duke of Zhou and Kongzi were able to establish the epitome of government and teaching because of their times and circumstances, is it the case that sages in fact are dependent upon time and circumstance? Zaiwo held that Kongzi was more worthy than Yao or Shun. Zigong maintained that since humankind first arose there had never been anyone like Kongzi. Youruo, in comparing Kongzi to the sages of antiquity, said that he stood out above all others.48 (These three philosophers all ignored the Duke of Zhou and paid honor only to Kongzi. This is explained by Zhu Xi’s remark that “sages differ in respect to actions and achievements. ”49 Nevertheless, in government there is a display of actual deeds, whereas teachings only pass along empty words (kongyan [image: e9780804772884_i0016.jpg]).50 Persons of later times accepted the remarks of the three philosophers and vigorously extolled Kongzi as superior to Yao and Shun and on this basis placed great value on “nature” and “fate” while slighting action and achievement. From that point on, the political achievements of all the sages came to seem inferior to the academic discussions of Confucian scholars.

Cheng Yi, in discussing Yu, Houji, and Yan Hui, said that Yu and Houji were crude in comparison to Yan Hui, and Zhu Xi closely compared the good and bad points of the Cheng brothers with those of Mengzi and Yan Hui. It seems that:


[Even] a worthy cannot eschew, [Presenting] a partisan point of view.51



Now there is no better way to honor Kongzi than to pay close attention to his character as a man. If people do not understand the reality of Kongzi and merely make it their business to revere and worship him, they will talk more and more vaguely and mysteriously about him until the term “sage” becomes simply an expression interchangeable with “divinity” and “Heaven.” How will this add to our present understanding?

Therefore, we should not compare the relative merits of Kongzi and the Duke of Zhou. Speaking metaphorically, Zhuangzi said [of the “spirit-like man”] that “from his dust and chaff one could mold a Yao or Shun!”52 Surely Confucian scholars ought not to copy his ideas! Therefore, those who wish to understand the dao must first understand what it is that made the Duke of Zhou and Kongzi what they were.)

<Don’t these three philosophers seem somewhat partial in their preferences? I say that the words of Zhu Xi solve the entire problem. [He said,] “If it is a question of sagehood, then there is no difference among the sages. As for their actions and achievements, there is a difference.”53 Nevertheless, in government we observe actual affairs, whereas teachings only pass along empty words. To say anything of lasting value, one must be true to Kongzi, but no one short of a great worthy can avoid partiality in what he says. As for Zaiwo, Zigong, and Youruo, Mengzi quoted all of their statements, thinking that they had wisdom enough to understand a sage. Zigong’s words are indeed without fault. However, Zaiwo’s statement that Kongzi was more worthy than Yao or Shun and his saying that Kongzi was more worthy by far—these are not true, unless, along with Zhu Xi, we make a distinction between actions and achievements.

Now there is no better way to honor Kongzi than by paying close attention to his character as a man. Although it is true that in embodying the dao he could do only as he did, yet he was still such a person as had never before existed in human history. The way I see it, the achievement of the Duke of Zhou’s “summing up” rests in the earlier kings, while Kongzi’s achievement in making clear his teachings rests in all of subsequent history. To set the Duke of Zhou and Kongzi apart [from one another] and evaluate their relative merits is foolish. Therefore, if one wants to understand the dao one must see what it is that made the Duke of Zhou and Kongzi what they were.>


Section Two

1. Han Yu said,


The Duke of Zhou and those before him served as rulers; 
And so they were able to put it into practice; 
Those who came after the Duke of Zhou served as ministers; 
And so they offered more developed explanations.54


Now, it is by “developing explanations” that the dao is made clear, but it is also in this way that the dao is obscured. Kongzi assimilated the dao of the Duke of Zhou and made his teachings shine forth for all time. However, in doing this, Kongzi never devised theories of his own. He made clear the Six Classics and preserved the old statutes of the Duke of Zhou. This is why he said, “A transmitter and not a creator, I trust in and love antiquity,”55 and “There are, I suppose, those who act without knowledge, but I do not do so.”56 “The things of which the master regularly spoke were the Book of Odes, the Book of History, and the maintenance of rites.”57 This is to “make clear the Way of the former kings in order to guide the people.”58 It was not that Kongzi exalted the former kings in order to humbly cultivate his own character, and therefore did not create anything of his own.59 Basically, there was nothing that Kongzi could have created. Having Virtue but lacking position, Kongzi had no authority to create institutions, and he couldn’t teach others with empty words, for, as it is said, “without demonstration one will not be believed.”60

The way I see it, the occupation of teaching already existed in the time of Fuxi and Huangdi. If we look at what is said in the Great Appendix of the Book of Changes, we will understand that the sages themselves served as models for proper conduct and established their teachings in response to actual affairs, and that outside of the conduct of government there were no teachings or models [to be found].61 Teaching, in the court of Emperor Shun, to be sure, was handled by special officers. Educational policies and institutions, from the dissemination of the lessons of duty by the Minister of Education and the instructions of the Master of Music62 to the setting up of local schools, are common to administrations from [the time of] Emperor Shun down to the Zhou dynasty.63 The functions of such education officials as the Perfector, Master, and Guardian are explained in the “Offices of the Zhou.”64 However, since these persons had positions in the ranks of the officials, what they taught was preserved in government records. What people studied was the dao of cultivating one’s self, regulating one’s family, governing one’s state, and keeping peace in the world.65 They took as teachers those who were responsible for public office or in charge of the law. Governing and teaching were not two things; the roles of official and teacher were united. How, then, could there be any who used empty words to maintain their own personal theories?

Scholars have paid honor to Kongzi in a way that seems to appropriate him as the founding teacher of their own particular group. In doing this they reveal that they actually do not understand Kongzi. Kongzi taught the ultimate perfection of the dao for human beings; he cannot be said to have taught the ultimate perfection of the dao for scholars. When a scholar is someone of great worth who has not encountered an enlightened ruler to serve or secured a position from which he can put the dao into practice, he then will spend his life preserving the dao of the ancient kings for people to study in later ages. This is a necessity imposed upon him by his situation. What the dao for human beings enjoins is broad and great. Surely it is not right for those who have not encountered an opportunity to serve in some official capacity to stick unwaveringly to this course of preserving the ancient way for posterity and avoid having anything further to do with human affairs. The Book of Changes developed from the trigrams of Emperor Fuxi, but we need not follow him in wearing straw clothing and living in the wilds .66 The Book of History begins with the “Canon of Shun,” but we need not weep and cry to Heaven as Shun did.67 My point is that the domain in which the truth of these classics is to be applied always differs. How then can those who study Kongzi say that they will not attempt any active achievement but instead set their sights upon passing on the doctrine in an age when the Way is not practiced?68


 2. The Book of Changes says, “What is above form is called the dao; what is within form is called actual things and affairs (qi ).”69The dao can no more be abstracted from the material world than a shadow can be separated from the shape that casts it. Because those in later ages who accepted Kongzi’s teachings obtained them from the Six Classics, they came to regard the Six Classics as “books that set forth the dao.” However, they failed to realize that the Six Classics all belong to the realm of actual things and af fairs. [For example,] the Book of Changes is a book that explains things and helps people to succeed in their undertakings. In the Zhou court the Grand Diviner was in charge of it.70 It is therefore clear that its use was the responsibility of a specific office and that it was classed as a government document. [Similarly,] the Book of History was the responsibility of the Historian of the Exterior; the Book of Odes was part of the charge of the Grand Preceptor ; the Book of Rites comes from the Master of Ceremonies; for the Book of Music there was the Master of the Court Orchestra; and for the Spring and Autumn Annals of each state there was a State Recorder. In the three royal dynasties and in earlier times, the Book of Odes, Book of History, and other classical disciplines were taught to everyone. It was not, as in later times, when we find the Six Classics placed on a pedestal, treated as the special subject matter of the Confucian school, and singled out as “books which set forth the dao.” The reason, as I see it, was that students in ancient times studied only what was in the charge of state officials, the state’s doctrines of government, and they simply applied this learning to the ordinary problems of everyday human obligations. They saw what they found in the classics simply as things that had to be as they were. They never saw beyond this any “dao” set forth in these books.

Kongzi transmitted the Six Classics to instruct posterity, because he believed that the dao of the ancient sages and kings is something that cannot be seen, while the classics are the actual embodiment of the dao, which can be seen.71 He thought that people of later times, who have not themselves seen the ancient kings, ought to use these [records concerning] actual things and affairs, which they could keep and treasure, in order to grasp in understanding the invisible dao. And so Kongzi made clear the government doctrines of the ancient kings and the documents, which the officials had kept, in order to show them to others. He did not write theories of his own, which would have been to talk about the dao divorced from the real world. When Kongzi explained why he wrote the Spring and Autumn Annals, he said, “I could have set forth my principles in empty words, but they would not have been as trenchant and clear as they are when illustrated in [concrete] actions and events.”72 We see clearly then that there is no dao set forth in the classics apart from the documents illustrating political doctrines and the day-to-day functioning of human relationships.

The Qin dynasty forbade unauthorized discussion of the Book of Odes and the Book of History and decreed that those wishing to study the laws should be taught by officials.73 Qin’s only offense against antiquity was its interdiction of the Book of Odes and the Book ofHistory. Its decree that those who wished to study the laws should take officials as their teachers was in complete accord with the principle that dao and actual things and affairs are united as one, and that the official and the teacher, governing and teaching, ought not to be split apart [and regarded] as two things. Government and learning in later times, having become separate, could not be recombined; this was something brought about by Heaven. Government officials kept only the documents of their own particular time, while teachers of the classics passed on to their students the traditional commentaries on the classical texts. This state of affairs was simply the result of necessity. Nonetheless, the reason why the work of Confucian scholars has been maintained from age to age is that what they have preserved is the dao of the ancient kings. However, the Confucians who preserve these classics say that they are special books that “set forth the dao.” Is it ever, anywhere in the world, possible to talk about the dao apart from actual things and affairs, or to have a shadow without a shape to cast it? When they turn away from the actual things and affairs of the world, the day-to-day working-out of human relationships, and hold on to the Six Classics and speak only of “the dao,” then one certainly cannot talk with them about what the dao really is.


 3. The Book of Changes says, “The humane person sees it and calls it humanity ; the wise person sees it and calls it wisdom; the masses use it every day but do not realize what it is.”74 It is in this way that the dao becomes hidden. 75 Now of course it is nobler to see it and say what it is than to use it every day without realizing what it is. Nevertheless, when people do not recognize the dao, the dao is preserved; when it is seen and characterized, it is destroyed. When the great dao becomes hidden, it becomes so not because of ordinary ignorance but because of the confused views of the worthy and the wise. We may suppose that when the roles of official and teacher, of governing and instructing, were united, all the most intelligent people in the world conformed to one standard. And so, as the dao was found preserved in actual things and affairs, people’s heart-minds harbored no wayward thoughts. When official and teacher, governing and instructing, separated, and intelligent and talented people no longer conformed to a [single] standard, then because the alternation of yin and yang produces partiality in one’s endowed nature, it was simply inevitable that each person took his own opinion as the inviolable truth.76 Now if the regulation of rituals and the control of music each have their own special officer in charge, even someone who had both the eyes of Li Lou and the ears of Music Master Kuang could not but conform to the pattern [of ritual] and the scale [of music].77 However, if, on the grounds that the official traditions have broken off, I say that I will make my teachings shine with the Way (dao) and Virtue (de), then everyone will put forward his own conception of the Way and Virtue. Therefore, Kongzi “transmitted but did not create,” and made clear the Six Classical disciplines, preserving the old traditions of the Duke of Zhou, not daring to discard actual things and affairs and speak of the dao.78 However, the [Zhou-dynasty] philosophers, in their confusion, talked of “the dao” readily enough. Zhuangzi compares them to the ear, eye, mouth, and noses.79 Sima Tan distinguished six schools of philosophy,80 while Liu Xiang classified them into nine traditions.81 Each school believed that it alone possessed the absolute truth and envisioned reordering the world according to its own “dao.” However from an enlightened point of view, these various schools of thought are seen merely as descriptions based upon limited views of the Way. It was hardly the case that the dao had really become what they said it was.

Now the dao is revealed in the realm of actual things and affairs; it is not something named by human beings.82 It was when there were people talking about the dao that the dao began to be labeled differently by different people. This is what is meant by [the phrase], “The humane person sees it and calls it humanity; the wise person sees it and calls it wisdom.” When people followed the dao in their actions, the dao could not be possessed by anyone. Only when people all preached their own conception of the dao, and each acted according to his conception of it, did the dao come to be the possession of individuals. And so we speak of “the dao of Mozi,” or “the dao of Xuzi.”83 The dao took form as soon as three people lived together, and it attained perfect realization with the Duke of Zhou and Kongzi. The sages from age to age never singled it out and called it “the dao,” just as the members of a household, when at home, do not use their surname among themselves. However, when the many schools of philosophy sprouted up and talked about “the dao,” [Confucian] scholars could not but pay honor to the sources of their own tradition. And so, for example, one speaks of “the dao of Yao and Shun,” and another of “the dao of the Duke of Zhou and Kongzi.” For this reason, Han Yu said that dao and de are open concepts (xuwei [image: e9780804772884_i0017.jpg]).84 However, when dao and de become open concepts, this is their ruination.


Section Three

1. Among a gathering of people, one establishes the host in contrast to those who are guests. When doctrines arise in great numbers, one establishes one as true in contrast to those that are false. When the hundred philosophers confusedly began to talk about “the dao,” and thereby injured the dao, those within the Confucian school began to esteem the dao of Yao, Shun, the Duke of Zhou, and Kongzi as “our dao.” Originally, the dao did not belong to anyone, but people began to appropriate it as their own in order to distinguish it, to some extent, from those daos that were false. They did not realize that people regard as “our own” whatever it is they happen to have. In this way, a force of three divisions will be called “our army” in opposition to that of the enemy, but when not facing the enemy the members of each division will refer to their own unit as “ours.” Now the sages practiced the Six Classical disciplines in actual things and affairs and preserved the dao. However, those who apply themselves to and practice the three schools of the Book of Changes85 or the four schools of the Book of Odes86 cannot overcome their intense partisanship. They do not realize that as a matter of course, the ancients all practiced and mastered the Six Classical disciplines and no one was known for being a specialist in any one of them alone. Later scholars spend their entire lives and all their energies on a limited aspect of one classic; even so, I fear that they don’t get a single thing right. This is not because people today do not measure up to those of antiquity; it is [simply] because of [their different] circumstances.

In ancient times, the dao resided in actual things and affairs and the roles of official and teacher were united. People either studied the laws and institutions of the state or the activities of the civil authorities. People personally practiced (the dao). They did not have to work at seeking it out, and so it was easy for them to grasp. Later scholars have to seek out the dao. They have teachers [to help them] but no officials; their subject matter is secondhand—not something they see for themselves. They must rely on commentaries instead of actual conversations, and so it is difficult for them to grasp the dao.

The Six Classical disciplines are equal in importance; one cannot hold on to just one of the classics. The guiding principles of the classics are vast and profound; one cannot be restricted to a limited aspect [of a single classic]. And yet scholars [today], in order to study just one limited aspect of a single classic, must exert twice as much effort as the ancients needed in order to have a thorough understanding of all the Six Classical disciplines. Because we are so far removed from the ancients, this should come as no surprise. However, [scholars today], having exerted every ounce of their intelligence and insight [in their effort to master just one limited aspect of a single classic], cannot help feeling that they alone have seen the greatest profundity in all the world. As a result, they proclaim themselves to be without equal on earth—such are human emotions! They do not realize that they can never glimpse the perfection of the ancients by paying attention to one limited aspect [of a single classic]. Textual commentaries, philosophical explanations, and philological research—none of these alone can tell one about the dao. If one takes all three of these together and applies their combined power to augment extensive efforts at searching out the dao, then perhaps one can come close. However, scholars of the classics heretofore have been unable to avoid contesting with one another; moreover, their followers have each gone on to establish separate schools of their own. Now, we not only have external disputes, like those between Confucians and Mohists; we also have internal conflicts within the Confucian tradition itself.87


 2. “In highest antiquity good order was maintained with the use of knotted cords [to keep accounts]. In later ages, the sages replaced these with written records. These then were used to maintain good order among the various officials and to guide inquiries among the people.”88 Now in regard to the use of writing, it was confined to maintaining good order and carrying out inquiries. The ancients never used writing to compose private works [of their own]. The use of writing to compose private works arose when the roles of official and teacher first became separated and the paths of governing and teaching parted. The master said, “I would prefer not to speak.”89 [However], one who prefers not to speak undoubtedly has something to say! Mengzi said, “Do you think that I am fond of disputation? No! I am compelled to debate!”90 If authors in later generations would compose their essays with the intent of faithfully recording the present in order to transmit it to those who are to come, and if they would also reflect upon the guiding principle of “preferring not to speak” and the sentiment of “being compelled [to debate],” then they would come close! The words come forth from oneself, but the reasons one brings them forth should not come from oneself.

The dao is perfectly preserved within the Six Classics. While its profound meaning is hidden in what has gone before [them], textual commentaries are able to make this clear. However, the changing course of things and affairs emerges in what comes after [them], and the Six Classics cannot speak of this. Therefore, one must extract the essential guiding principle of the Six Classics and at all times use writing as a way to thoroughly investigate the great dao. “It is best to establish Virtue; next best is to establish achievements, and next is to establish words.”91 Establishing words and establishing achievements share a common standard, in that “there must first be some need and then the subsequent expression of it, some deficiency and then the subsequent remedying of it.”92 It is not that one merely makes some exaggerated sound and display in order to make a name for oneself. The Book of Changes says, “Through their spiritual sensibility the sages knew the future; through their wisdom they preserved the past.”93 To know the future corresponds to yang; to preserve the past corresponds to yin. The alternation of the yin and yang is the dao.94 The purpose of writing essays is on the one hand to provide a record of affairs and on the other to make principles clear. The origin of affairs refers back to the past—this corresponds to yin. Principles make clear what is to come—this corresponds to yang. Ideally, in one’s record of affairs, principles are made clear, and in one’s discussion of principles, affairs are given a proper model. Then one will maintain an appropriate view and one’s writing will be faithful to the dao. In the histories of Sima Qian95 and Bangu96 and in the essays of Dong Zhongshu97 and Han Yu,98 do we not find that in regard to words they display the spirit of “being compelled [to debate]”? Those who fail to understand the reasons behind what they write and simply indulge themselves in composition are not worth mentioning. What, though, is the point of picking out the emotional and evocative sections of works by the best essayists—who value “literature as a way to make the dao clear”—and insisting these simply express excessive emotions?99 Surely, these are not the words of one who knows the dao. [Emperor Shun] governed through non-action100 and performed the Xunfeng Symphony.101 [King Wen] built his spirit terrace and delighted everyone with the sounds of bells and drums.102 Kongzi played the zither and hit upon the spirit of King Wen.103 Zengzi expressed his desire to take the air at the rain dance altar and return home chanting.104 From these examples, we see that the rule of emperors and kings and the works of sages and worthies have never been without what delights the eye and pleases the heart. Can one say that in their use of writing, they have never allowed the expression of excessive emotion? However, to indulge oneself in writing as an end unto itself is to injure the dao.


 3. Zigong said, “One can hear of our master’s cultural ornamentations, but one cannot hear our master talk about [human] nature and the Way of Heaven.”105 Now [of course] everything the master talked about concerned [human nature] and the Way of Heaven. And yet he never explicitly indicated what these were by saying, “This is [human] nature” or “This is the Way of Heaven.” That is why Zigong did not say, “One cannot hear about [human] nature and the Way of Heaven,” but instead said, “One cannot hear [our master] talk about (yan [image: e9780804772884_i0018.jpg]) [human] nature and the Way of Heaven.” Everything that [Kongzi] talked about concerned [human] nature and the Way of Heaven, but [he] never explicitly said what [human] nature and the Way of Heaven were, because he feared that people would abandon actual things and affairs in their search for the dao. Kongzi could have talked about the rites of the Xia and the Yin dynasties but said that these were all unsubstantiated and would not be trusted.106 And so we see that in every case, the master [only] talked about those things which could be attested in [actual] things and affairs. He never vainly employed empty words in order to explain the Way.

Zengzi truly exerted effort for a long time,107 and then Kongzi said to him, “One thread runs through it all.”108 Zigong understood after engaging in extensive study,109 and then Kongzi said to him, “One thread runs through it all.”110 Had they not “truly exerted effort for a long time” and “understood after engaging in extensive study,” they would not have had any basis upon which to have “one thread run through it all.” Textual commentaries and philosophical research prepare one to seek the traces of the ancient sages, but excessive memorization and recitation of the classics is simply like piling up wares in the marketplace [without ever selling any of them]. When one engages in writing, it should be with a desire to make clear the heart-minds of the ancient sages. To indulge oneself in an embellished style of writing is simply to amuse oneself with a kind of game. Heterodox doctrines and improper schools of study [each] regard their dao as the [true] Way and their de as [true] Virtue, but they can never lead one to a correct understanding of the Way.111 Learning based upon memorization and recitation of the classics and an elegant style of writing cannot but take the dao as its guiding principle, and yet when taken to the deluded extremes of excessive recitation and self-indulgent amusement, its very source is forgotten.

Scholars of the Song dynasty rose up and attacked these tendencies, saying that such efforts represented an obsession with actual things and affairs in the absence of an understanding of the dao.112 Now as for those who become obsessed with actual things and affairs without having an understanding of the dao, it is proper to illustrate the dao to them in actual things and affairs. Where the Song scholars went wrong was in trying to get people to abandon actual things and affairs and [just] talk about the dao. Kongzi taught people to “make an extensive study of literature,”113 but scholars of the Song said, “Finding one’s amusement with (mere) things slackens one’s commitment.”114 Zengzi taught people, “In one’s words stay far from what is improper,”115 but the scholars of the Song said, “To work at literature injures the dao.”116 As for what the Song scholars said, it is an excellent prescription for a desperate situation. However, a prescription should attack only the disease that is infecting one’s vital organs. The ideas of the Song scholars seem to regard the organs themselves as a disease and want to get rid of them entirely! In their search for “[human] nature” and “Heaven” they de-emphasized recitation of the classics and suppressed writing. What is there to choose between two such extreme views? Nevertheless, their great finesse in the analysis of principle and the sincerity of their practice far exceeded anything found in the scholars of the Han and Tang dynasties. Mengzi said, “Good order and right please my heart-mind just as the meat of grass- and grain-fed animals pleases my palate.”117 Moral principles cannot be captured in empty words; they need extensive study to give them reality and literary embellishment to give them expression. When these three are combined together, then one is almost there!

Though the dao of the Duke of Zhou and Kongzi is far away, it is not conveyed merely by labored interpretations [of the classics]. In the present age, teachers of the classics hold deep animosity for one another, literary men have little regard for one another, and the various philosophers of “[human] nature” and “Heaven” are divided into the competing schools of Zhu Xi and Lu Jiuyuan.118 The followers of Zhu Xi and Lu Jiuyuan attack one another, while those who talk about “learning” and “literature” ape whatever fashion is in vogue without ever realizing their error. The [present] situation is just as Zhuangzi once said, “Each of the hundred schools goes off in its own direction without ever turning back. They can never be reconciled and brought together!”119 Is it not sad!





ESSAY 2

On Learning

Section One

The Book of Changes says, “The completed forms refers to Qian [image: e9780804772884_i0019.jpg]; the realization of ideal models refers to Kun [image: e9780804772884_i0020.jpg].”1 Learning refers to the realization of ideal models; the dao refers to the completed forms. The master said, “I study what is below and understand what lies above.”2 This means that by studying real things and actual affairs, which lie within the physical realm, one understands for oneself the dao, which lies above the physical realm.3

[Zhou Dunyi said,] “Scholars emulate worthies, worthies emulate sages, and sages emulate Heaven.”4 Emulating a worthy or a sage is something that can be done. [However,] “The workings of Heaven are without sound or scent.”5 How can sages emulate Heaven? I would say that Heaven, in producing human beings, endowed each of them with a nature of benevolence, righteousness, ritual, and wisdom; these are the Heavenly Virtues. Heaven also situated human beings within the cardinal relationships of ruler and subject, father and son, husband and wife, elder and younger brother, and friend and friend; these are the Heavenly stations. If one uses the Heavenly Virtues to refine the Heavenly stations, then even before one interacts with things and affairs, on a hidden and subtle level, one already possesses the proper standard that “neither exceeds nor falls short.”6 This is what is known as “the completed forms.” If one realizes these forms in one’s everyday life and attends to all things and affairs according to this standard, this is what is known as “the realization of ideal models.” This is how sages “emulate Heaven.” This is how sages “study what is below and understand what lies above.”

Yi Yin said, “Heaven created people in such a way that those who are first to understand awaken those who are slow to understand, and those who are first to awaken, awaken those who are slow to awaken.”7 People are born with unequal innate endowments, and so inevitably there will be those who are unable to realize the proper standard for themselves.8 And so those who are first to understand and first to awaken point the standard out to them; this is called “teaching.” “Teaching” is to teach people to understand the proper standard for themselves; it is not to teach them to abandon themselves and follow one’s lead. And so, scholars who emulate worthies and worthies who emulate sages realize the ideal models based upon the completed forms, but in following [these models] they do not abandon what they have within themselves.

Given this, how can one be brought to understand the proper standard? How can one be brought to understand the completed forms and realize the ideal models [based upon them]? One must look to those who, in the course of human history, have completely perfected the Heavenly Virtues and developed to the utmost the Heavenly stations. [One must] seek to discover how their words and deeds fit into the process of historical adaptation and study them thoroughly. Then one will attain a personal understanding of the completed forms and become adept at realizing the ideal models.9 And so, the realization of ideal models must be manifested in the carrying out of affairs. Reading the Book of Odes or the Book of History is how one discovers the material for realizing the ideal models. However, this in itself cannot be taken as the realization of ideal models.

This being the case, why did the ancients not take learning [simply] to be the carrying out of affairs but instead took it to be reading and reciting the Book of Odes and the Book of History? I would say that if one does not extend one’s knowledge through the investigation of things, then one cannot possibly make one’s thoughts sincere.10 As for one’s actions, they proceed from what one already knows. And so, [the ancients] took reading and reciting [the Book of Odes and the Book of History] as learning so they could extend [their knowledge] further out, beyond the topics already touched upon by those who taught them. They did not say that aside from this there was nothing to learn! Zilu said, “There are the people and the altars to the spirits of soil and grain. Why must one read books in order to be considered learned?”11 The reason the master rejected this as mere “glibness” is that it was not a sufficient explanation for Zilu’s working to get Zigao appointed as governor.12 Kongzi was not saying that learning must consist only of reading and reciting. To say that learning consists only of reading and reciting is but the ignorance of contemporary scholars.


Section Two

In their learning, the ancients never abandoned [actual] things and affairs. Since governing and teaching had not yet separated and the roles of official and teacher still were united, this was easier [for them] to achieve than it is [for people] in later times. The Minister of Education’s exposition of the Five Teachings, the Music Master’s lessons to the heir apparent, and even the instruction in regular schools—during the time of the Three Dynasties, all these were manifested in the institutions of government.13 As for the way learning was pursued, inside the classroom students would recite their lessons; outside the classroom they would see the teachings on government and law applied in the carrying out of [day-to-day] affairs.14 Therefore, they had complete trust in and evidence for the things they learned and did not have to pass down “empty words.” Nevertheless,


Although they easily knew; 
Actions still proved difficult to do.15


This has been true since ancient times. Yao dismissed his minister of works saying, “At ease he talks well, but when put to the test he falls short.”16 Since he was able to “talk well” when at ease, he [clearly] was not an uneducated man. However, when put to the test in actual affairs, he fell short. In this respect, he differed from one who realizes the ideal models based upon the completed forms. Fu Yue explained to Gao Zong, “It is not knowing that is difficult; it is only acting that is difficult.17 [Now] Gao Zong had studied with Gan Ban and had worked for a long time outside [in the wilds].18 How could he be considered uneducated? However, since his knowledge had not been tested in actual affairs, [Fu Yue] was afraid that his actions would prove unreliable. [Fu Yue] also said, “People must seek broad knowledge with the purpose of carrying out actual affairs. Only by studying the lessons of the ancients can one hope to succeed.”19 Although this explanation comes from the ”“old text,” still it must be from some [legitimate] source.20 Since [in ancient times] broad knowledge was sought in order to be put into concrete practice, it is clear that what was referred to as “studying the lessons of the ancients” was not understood as mere recitation. When governing and teaching were united and the roles of official and teacher had not yet separated, knowledge was easy to acquire but concrete action still was difficult. How much more difficult is it to take concrete action now that the roles of official and teacher have separated and everything students work on is just the faded traces of earlier men!

The master said, “To learn without thinking is a waste. To think without learning is perilous!”21 He also said, “I once went an entire day without eating and an entire night without sleeping, engaged in thought. It did not benefit me at all. It is not as good as learning!”22 Now thinking surely is part of learning, but [when Kongzi] distinguished thinking from learning, his point was that [thinking] must be practiced in actual affairs before it can properly be called learning. This is how the master taught people the unity of knowledge and action.23 The theories of the various philosophers arose when thinking was pursued in the absence of learning. Therefore, though they all have guiding principles that they passed on, they could not avoid having defects.

Liu Xin talked about the traditions of the various schools, saying they originated from the duties of different officials in ancient times.24 The traditions they carried on became the learning of the various schools, but the loss [of the practice of serving as an official] resulted in the defect of specialization. The duties of the different officials were simply the regulations and institutions of the former kings. When these became the learning of particular schools, they were separated from the practice of serving as an official, and each particular area of expertise became a separate tradition. When [the practice of serving as an official] was lost and gave rise to the defect of specialization, thinking became emphasized in the extreme, to the point that people no longer practiced [their specialty] in actual affairs. Though they “had reasons supporting their positions and logical arguments defending their views,”25 they did not understand the difficulties involved in implementing their theories. This is why, so long as the Three Dynasties flourished, learning had only a single source, and what was called learning always referred to a person’s actual work. In terms of the entire course of learning: when [a male child was] ten years old, he was called a boy and went off to school.26 In terms of individual disciplines: at thirteen, one studied music, and at twenty, one studied the rites.27 The learning institutions [of the state] were named according to people’s actual work. Thus there was the provincial college and the national college. The [governments of the] Three Dynasties all employed institutions with these names.28 Learning had not yet been delegated to individuals and named as their private possession.

When the roles of official and teacher separated and the doctrines of the various philosophers arose, learning began to be named as the private possession of individuals. And so there was the so-called “learning of Mr. X’s school” and the “learning of Mr. Y’s school.” When learning began to be distinguished according to individuals, it thereby was undone. This did not come about as the result of excessive action; it was the result of excessive thinking. The master talked about the errors of excessive and deficient learning and thinking and followed this by saying, “The study of heterodox doctrines is injurious indeed!”29 When heterodox doctrines arise, it is the result of excessive thinking in the absence of practical application.


Section Three

The troubles with the philosophers of the hundred schools arose because they thought but did not learn. The problems with scholars today arise because they learn but do not think. It seems that when the roles of official and teacher separated, learning was no longer what it was for the ancients. The later kings, believing that the scholarly arts could not be abandoned, established professorships, lined up students, and set up the examination system to select scholars—all in order to encourage those who studied and emulated the former kings.30 It seems that, at first, benefits and salaries encouraged the scholarly arts, but in the end the scholarly arts were used [simply] to pursue benefits and salaries. This truly is not worth discussing. However, the most learned teachers of the scholarly tradition have come out of this institution, and one cannot deny that they are products of this fashion of teaching, which has prevailed at court. Human emotions cannot but be attracted and moved [by desirable things] and once so inclined, one’s thoughts and energies will be directed to realize these aims, and one will seek the fame that goes with it. These are things that anyone of average ability or more can, with effort, expect to achieve. However, the schools and examinations are flooded with vast numbers of highly talented individuals; surely [at least] one in ten should surpass those “of average ability or more.”31 [However, scholars today] are far removed from the men of old and they cannot study what the men of old studied. Since the aim of learning now consists of the recitation and practice of the scholarly arts, the very nature of the situation is such that it is twice as difficult to succeed as it was for the men of old. And so, if one among those who devote themselves to the study of some scholarly specialty manages to attain some personal insight above and beyond what can be expected of the average scholar, I would find no fault in him!32

Those of broad learning are skilled in philological studies and squander their riches on “mountains and seas.”33 How could this not contribute in some way to [an understanding of] the dao?34 However, those who dash after broad learning spend all of their lives and dedicate all of their energies and efforts in the pursuit of it, without ever stopping to think what it is for! Those with outstanding talent win wide literary acclaim and focus their abilities on “clouds and frost.”35 How could this not manifest in some measure [an understanding of] the dao? However, those who grope after literary skill spend all their lives worried and vexed in their efforts to attain it, without ever stopping to think what it is for. Those who talk about philosophy seem to be able to think. However, if they fail to realize that when philosophy remains abstract and without application, then even it has nothing to do with the dao. Each of these [three kinds of scholar] knows how things are, but they do not know that by which things are as they are (suoyiran).36 Chengzi said, “In all affairs, think of that by which things are as they are. This is the most important question to ask.”37 Why do people not seek out the why (suoyiran) of things and think about this?

The world cannot be without intellectual fashions and intellectual fashions cannot but revolve through cycles.38 These are like the alternations of the yin and yang, which are manifested in what is destined to occur. What is valuable about the gentleman’s art of learning is that it can be used to manage the affairs of the world and relieve one-sidedness, just as the alternations of the yin and yang are good for attaining balance and harmony. When an intellectual fashion begins, it necessarily takes something as its main theme. This is why philology, literature, and philosophy cannot avoid being either over-emphasized or under-emphasized. When an intellectual fashion has reached full flourishing, it necessarily contains some defects, because human emotions follow the times and covet reputation, pursuing the branch without understanding the root. And so, when an intellectual fashion has just begun, although it cannot avoid becoming one-sided, one must grasp its strength as the beginning of the latest fashion. When an intellectual fashion has run its course and become defective, and people abandon themselves to the pursuit of fame as if this were the proper thing to do, one must attack what is false as the remnant of a defunct fashion. This is simply the result of natural conditions. However, those who talk about learning today do not know how to manage intellectual fashions; they only know how to follow them. Moreover, they say that if one doesn’t pursue intellectual fashions, one is not worthy of a good reputation. This is only because they fail to think!





ESSAY 3

A Treatise on Teachers1

Han Yu said, “Teachers transmit the Way, hand down expertise, and resolve doubts.”2 He also said, “disciples need not necessarily be inferior to their teachers and teachers need not be superior to their disciples” and “wherever the Way is, there is my teacher!” Han Yu also said, “diviners and craftsmen are not ashamed to learn from one another.”3 And so, he thought it strange that the people of his own time found it shameful to learn from one another and that they thereby showed themselves inferior even to diviners and craftsmen. However, it seems to me that these remarks reflect the [specific] problems of Han Yu’s age and that he did not attain a thorough account of what it is to be a teacher.

The Book of Rites says that people have three [types of individuals] whom they serve in the same way.4 These are their lord, their parents, and their teachers. This refers to [teachers who] transmit the Way. When it comes to “handing down expertise” or “resolving doubts” there definitely are distinctions to be made; levels of expertise can be refined or crude and doubts can be great or small. Teachers who simply hand down [expertise] and resolve [doubts] certainly will reflect these differences, but such activities are distinct from the case of transmitting the Way.5 And so, we cannot crudely view all teachers [as equal]—as do diviners or craftsmen, who all learn from one another. It seems there are replaceable teachers and irreplaceable teachers; the differences between these two types cannot be covered in a single day.

Those who [truly] understand teachers, do they not understand Heaven! Now, all human beings are to obey the decrees of Heaven, but Heaven is “without sound or scent.”6 And so, [Heaven] brings it about that rulers govern people. All human beings are born of Heaven, but Heaven does not bear each of them individually. And so, there are parents to give birth to them. Human beings all learn from Heaven, but Heaven does not instruct each of them individually. And so, there are teachers to instruct them. Thus a gentleman who thinks of serving Heaven, must simply reverently serve these three [i.e., rulers, parents, and teachers].

If people lose their dao they lose that whereby they are human. It would be like losing one’s body, which would leave one without that whereby one has life. And so, father and mother give one life, and teachers give one instruction; basically, the underlying principle is not that different. The way the seventy disciples served Kongzi,7 the reason they stuck with him in life or in death and followed him to the four corners of the world, not daring to regard their own bodies as their personal [possession], was not simply because of the warmth of their affection. The force of their circumstances was such that things could not have been otherwise.8

When it comes to handing down expertise and resolving doubts, there definitely are distinctions to be made. The commentaries passed down from one teacher of the classics to another and the methods of compilation in traditions of historical studies all belong to the dao itself. However, the books of the ancients do not express all that they said, and [even all of] what they said does not express all that they intended.9 Outside of the records on bamboo and silk, there was a separate transmission of the mind.10 Whenever there is such a person-to-person transmission, one must understand its source. This is not merely because one cannot disorder the lineal integrity of a tradition; rather, it is because one must follow the right kind of person in order to get this kind of teaching. [In such a case] if [one’s teacher] is not the right kind of person, there is nothing one can get from him. One needs an irreplaceable teacher. Within the special disciplines of learning and in those writings that bring order to the world, there are subtle nuances and textures that can be understood but that cannot be transmitted through words; this is where the supreme dao resides! One must follow the right kind of person in order to get this kind of teaching. [In such a case] if [one’s teacher] is not the right kind of person, there is nothing one can get from him. One needs an irreplaceable teacher. If [one finds such a teacher] then, while the teacher lives, one should serve him diligently and follow him anywhere; when he dies, one should offer sacrifices to him, just as the seventy disciples did for Kongzi.

When it comes to studying the straightforward aspects of the classics, which do not involve any unique insight, or the straightforward aspects of literature, which do not depend on any original vision—those things that everyone knows and is capable of doing—if I get someone who happens to know such things to teach me and find that Mr. A cannot teach me all I need to know, there is nothing to prevent me from leaving him and going to Mr. B. If Mr. A doesn’t tell me [what I need to know], I can inquire of Mr. B. What such teachers teach does not involve the dao, and so they are replaceable teachers. Even in the cases of classical studies and composition, what they practice is a lower form of art. The method they employ is not different from the way engravers continue the art of carving or seamstresses carry on a tradition of embroidery. If one were to regard such teachers as being a bit senior to one and accordingly acts with proper ritual deference toward them and, when fitting, shows them appropriate affection and respect—this is perfectly permissible. However, to insist on serving them as one must serve one’s lord, parents, and teachers, to regard them with an equal sense of obligation, anyone who expects this is deranged and anyone who behaves this way is acting far from what is proper.

The teachers of diviners and craftsmen clearly cannot be compared to [those who teach] the Way of the gentlemen. Even so, there is something worth discussing in regard to them. Those who possessed exceptional skill (in such arts), the renowned specialists among the ancients, also had esoteric and subtle teachings that they alone understood. If one found such a person, one could get such a teaching. If one’s teacher was not such a person, one could not get such a teaching. Here too [we find] irreplaceable teachers—teachers one should serve diligently as long as they live and sacrifice to when they have died. The ancients, whenever they ate or drank, felt the need to sacrifice to those who first [perfected the arts of] eating and drinking. They did not forget the source. How much more fitting is it for us to remember and revere those who perfected our morality and arts—things we clearly could not get from anyone else! As for [Han Yu’s remark that] “disciples need not necessarily be inferior to their teachers and teachers need not be superior to their disciples,” one must consider what is at stake. If what is at stake concerns the Way, then why would one [bother to make such a] meticulous comparison of people’s relative merit?11

Is it not regrettable! The tradition of the teacher’s dao has been lost for such a long time.12 [In the present age,] a resolute scholar can search throughout the world and still not find an irreplaceable teacher. However, looking through the present and the past, I find loyal and earnest individuals; before I know it, a delightful feeling comes over me and I begin to laugh. Delving into their works, I find myself unable to explain what causes my tears [of joy]. These are my teachers! Though I have not [personally] met them, they have secretly transmitted [their teachings] to me. It is like the case of an orphan who sees a likeness of his deceased father. Though no one tells him [that this is an image of his father] as he sleeps and dreams he comes to realize [the truth].

Some say that we cannot completely follow the manner in which the ancients carried out their affairs and so we need not sacrifice to them. However, Emperor Yu felt the need to sacrifice to [his father] Kun in order to honor his origins, and soldiers feel the need to sacrifice to [the rebel] Chi You in homage to the source of their craft.13 If one must chose someone to pay homage to, choosing the Duke of Zhou and Kongzi will leave one without any regrets. In serving his parents, though, must a son first evaluate their achievements and Virtue before offering sacrifice at the ancestral altar?




ESSAY 4

Conventional Convictions

From where do our judgments arise? They arise from our “heart-mind of judging right and wrong.”1 From where does the heart-mind of judging right and wrong arise? It arises in the midst of uncertainty and doubt. Where does [the heart-mind of judging right and wrong] reach its extreme limit? It reaches its extreme limit in approving of Yao and disapproving of Jie.2 For the world to be without the distinction of Yao as right and Jie as wrong would be like its being without the distinction of Heaven as high and earth as low. Sharp-sightedness reaches its extreme limit in seeing [the tip of] an autumn hair, and acuteness of hearing reaches its limit in hearing an ant [deep] in its burrow.3 Being able to see Mount Tai4 is not considered a case of sharp-sightedness, nor is being able to hear thunder considered a case of acute hearing. And so, the cases of Yao and Jie are paradigms of right and wrong and not [cases which illustrate] how we distinguish right and wrong. [Affairs about which one is] uncertain and doubtful are not [as clear as] the distinction between Yao and Jie. And yet, if one reasons [such things] through until they are as clear as the distinction between Yao and Jie, [one finds] that they begin in a subtle difference between approval and disapproval and reach their limit in the most refined of judgments.5 And so, [the cases of] Yao and Jie are the extreme limits of judgment, whereas approval and disapproval are “sprouts” put forth by obscure and subtle affairs.6

Those who have an original insight into some obscure and subtle affair will take pride in and cherish it. However, if they do not reason it through to the point where it is like [the cases of] Yao and Jie, it will not be worth cherishing as an original insight. Once they reason it through to the point where it is as clear as [the cases of] Yao and Jie, then others too will accept it with the same conviction they have in regard to Yao and Jie. Thus one’s original insight regarding right and wrong ends in commonly accepted notions of right and wrong.

[The cases of] Yao and Jie do not require one to reason things out [to their extreme limits]. The accumulation, over time, of [judgments of] right and wrong which have come to be accepted as like [the cases of] Yao and Jie results from collecting, over time, original insights into obscure and subtle affairs, which have been reasoned out to their extreme limits. Those who [uncritically] accept the judgments of right and wrong that have been reasoned out to their extreme limits do not understand the nature of right and wrong. [But], even though they do not understand the nature of right and wrong, in the end they do not lose sight of right and wrong. They simply say that these are matters of conviction, which do not require critical consideration.

The analogies between people’s [own moral problems] and those similar in kind move them to reflect. They thereby arrive at so-called “sincere opinions.” They disapprove of what they consider to be wrong and approve of what they consider to be right, take pride in and cherish [their judgments] and regard them as original insights into obscure and subtle affairs. They then proceed to match [their judgments] up [with the things they know] and correlate them [with the principles they accept]. Carrying this process out to its extreme limit, they find that they end up seeing things as they did before, when they [uncritically] accepted with complete conviction [the cases of] Yao and Jie. However, earlier, they did not understand why [they made such judgments] and now they do. And so, they see things differently than they did before, but what they say is not in any way different from what they said earlier. This is why the “original insights” that those who do not think through their judgments of right and wrong take such pride in all accord with accepted norms and [thus] are unremarkable.

Once a wine maker brewed some wine that came out sour. So he wrote, in large characters, “Sour wine—reduced price!” on his gate, with the hope of selling it off quickly. An illiterate customer came into the wine shop, drank some of the wine and found it was sour, but he thought the owner was not aware of this. The customer departed, leaving behind the wine he had ordered. [Seeing this,] the owner ran after him to give him [the wine he had left behind]. Now the customer thought the owner was treating him rather well and so pulled him aside and discreetly said to him, “The wine in your shop is sour. Why don’t you reduce the price and sell it off quickly!” Hearing this, the owner of the shop could not but smile. And so, if one does not think through one’s judgments of right and wrong, the original insights that one takes such pride in will be like the [customer’s] pronouncement that the shop owner’s wine was sour.

Certainly there is no need to debate about [our judgments] regarding Yao and Jie. And yet, one who had experienced the benevolence of Yao would almost be unable to talk about Yao, even though he would be just the person who really approves of Yao. One who had suffered the cruelty of Jie would almost be unable to describe Jie, even though he would be just the person who really disapproves of Jie. Our eternal convictions regarding Yao and Jie seem to be inferences that began in what was almost ineffable and indescribable and only later became our convictions concerning Yao and Jie. And so, those who have real knowledge of right and wrong are not able to speak glibly of right and wrong.7 The learning of those who have real knowledge in approving of Yao or disapproving of Jie lies in what precedes the approval or disapproval, not [simply] in the approval of Yao and disapproval of Jie.

I am not denying that one should approve of Yao and disapprove of Jie, esteem [true] kings and hold hegemons in low regard,8 pay homage to the Duke of Zhou9 and Kongzi and reject heterodox teachings,10 deem Cheng Yi and Zhu Xi as correct and Lu Jiuyuan and Wang Yangming as one-sided. 11 [However] those who [simply] accept such things as conventional convictions and speak of them glibly, I know that they lack real knowledge.




ESSAY 5

The Difficulty of Being Understood

Is it more difficult to act, or to understand?1 In the case of understanding other people, understanding is neither [simply a matter of] understanding their surname or personal name nor understanding their voice or appearance. It is to read their books, to understand their words, and to understand why they wrote as they did. Many in the world will read their books, but not a hundred in a thousand will understand their words. Few in the world will understand their words, but not one in a hundred will understand why they wrote as they did. And yet everyone in the world says, “I am able to read their books and I understand why they wrote as they did.” This is the difficulty with understanding.

People understand that the Book of Changes is a book of divination, [but] when Kongzi read it, he fully understood the distress of its author.2 This is a case of one sage understanding another. People understand that [Qu Yuan‘s] “Encountering Sorrow”3 is the archetype of poetry in the rhyme-prose style, [but] when Sima Qian read it he was in complete sympathy with its author’s motivations.4 This is a case of one worthy understanding another. To be without Sima Qian’s motives and hope to understand Qu Yuan’s motives, or to be without Kongzi’s distress and hope to understand King Wen’s distress-this is more or less a lost cause! And so it is that more than a few of the ancients, who had their personal distress and individual motives but unfortunately did not find later readers who could be distressed by their distress or motivated by their motives, have become lost to obscurity. Liu Xie said, “When [Qinshi Huangdi] first saw [Han Feizi’s] ‘Collected Explanations’ and when Emperor Wu first read [Sima Xiangru’s rhyme-poem] ‘Sir Fantasy,’ they each expressed the regret that [the authors of these works] were not their contemporaries.5 [However], once they discovered that these authors were in fact their contemporaries, Qinshi Huangdi had Han Feizi thrown into jail and Emperor Wu showed little regard for Sima Xiangru.6 It would seem [Liu Xie] was bemoaning the fact that one cannot rely on those who understand one in one’s own time. Nevertheless, Li Si’s fear of Han Feizi and Emperor Wu’s showing little regard to Sima Xiangru are cases of profound understanding and appropriate response. These things could not have been otherwise, given the circumstances. These are cases of what is known as ”on the outside appearing not to understand [each other], but understanding each other’s heart-minds.“7

Jia Yi was banished to Changsha [but] later summoned to court.8 King Wen [of the Han] said [of Jia Yi], “It has been a long time since I last saw him. Earlier, I thought I was his superior. Seeing him now, I know I am not as good as he.”9 One can say that here was a successful meeting of ruler [King Wen] and minister [Jia Yi]. And yet, Jia Yi failed to understand how to memorialize the throne in regard to the proper methods of governing. He only understood how to answer [the King’s questions] concerning ghosts and spirits. This is a case of what is known as “on the outside appearing to understand [each other], but not understanding [each other’s] heart-minds.”10

Liu Zhiji took as his vocation the study of bygone ages but was held in low regard in his own time. Since he served three times as court historian and twice as secretary of history, one can say he enjoyed success.11 And yet, when he talked of the [special] talent of the historian he was widely criticized and when he discussed the facts of history not a single word he said was accepted. This is a case of what is known as “on the outside understanding [each other], but not understanding each other’s heart-minds.”12

Those who understand each other on the outside can end up like Jia Yi, who was understood [when it came to ghosts and spirits] but not employed, or like Liu Zhiji, who was employed but not trusted [in his scholarly opinions]. Those who understand each other’s heart-minds can end up like Sima Xiangru, who was ridiculed and held in low regard, or like Han Feizi, who was slandered and [sentenced to] death. If men of talent look for understanding in their own age, they will be very lucky to do as well as Han Feizi, Sima Xiangru, Jia Yi, or Liu Zhiji. However, if one achieves their successes, one will suffer their losses. Other people may prove to be reliable or they may prove to be unreliable; they may understand [you] or they may not understand [you]. This is why it is difficult to talk about meeting someone [in your own age] who understands you.

Zhuangzi said, “All those who have mastered some skill believe that no one can improve upon what they do.”13 Now the ears, eyes, mouth, and nose all have something they each know well, but they are unable to communicate this [knowledge] to one another. And yet each regards its own specialty as something that “no one can improve upon.” This error arises from not knowing oneself. In the world it is rare [to find] people who know themselves; and so, rarely do people understand one another. Many people say that since Xiao Yingshi could recognize Li Hua’s composition “[Lament on] an Old Battlefield,” he had a true appreciation of literature.14 However, words are rooted in the heart-mind; they are as unalike as faces.15 Xiao Yingshi could not, at a glance, definitively determine that this [work] was by Li Hua. He only haltingly pronounced that “Li Hua could do something this good.”16 From this we know that he did not yet possess real knowledge.17 However, today not one in ten thousand has the comprehension of Mr. Xiao, and the works to be understood are not just the works of Li Hua! How then can one rely on the world [for understanding]?

All things that have physical form cannot but have their individual proclivities. All things with blood and breath cannot but have a competitive disposition. Having individual proclivities leads to a struggle for domination; this is the origin of the evil of cliquishness. Having a competitive disposition gives rise to fear and resentment; this is the origin of envy and slander. Huizi said, “Someone rushes off to the east, and one who chases after him also rushes off to the east. Though both are going east, their reasons for going are different.”18 Nowadays many people pursue the same kind of work, but can they all be motivated by the same kind of reasons? Other people may prove to be reliable or they may prove to be unreliable; they may understand [you] or they may not understand [you]. This is why it is difficult to talk about being understood by those who follow the same way.

Ouyang Xiu once lamented that [Liu Xin’s] bibliography included so many titles of works now lost, saying how unfortunate it was for these authors.19 It would seem he was distressed by the fact that written works could not be relied upon [as a guarantee that one would be understood]. And yet, since the capture of the unicorn, we have works [on history] by authors such as Sima Qian and Ban Gu.20 This must be regarded as fortunate indeed! As for Sima Qian, he said he would store his work away in a “famous mountain” and let it pass down to someone in the future [who would be sympathetic to his work]. In the case of Ban Gu, his younger sister completed his work, and Ma Rong prostrated himself at her door in order to receive the [finished] manuscript.21 Today, these works are [as clear and bright as] the sun and moon. Yet if one reads the Records of the Grand Historian or the History of the Han Dynasty and examines the commentaries of scholars like Xu Guang, Pei Yin, Fu Qian, or Ying Shao, one finds they miss the points Sima Qian or Ban Gu are making, forty to fifty percent of the time.22 If even the concerted efforts of such specialists are incapable of comprehending the subtleties of the ancients, how much less is a cursory and subjective appraisal likely to succeed? And can the love or hate [that an author receives from such appraisals] ever be laid to rest?

If someone’s works are not handed down, then one regrets these omissions in the official bibliography. However, those whose works are handed down may still encounter the misfortune that people will miss their meaning, and they will suffer the fate of being loved or hated for the wrong reasons. Other people may prove to be reliable or they may prove to be unreliable; they may understand [you] or they may not understand [you]. This is why it is difficult to talk about being understood by posterity.

People differ from wood and stone in that they have feelings. What makes feelings so valuable is that by means of our commonly shared joys, we are able to understand each other. If a worthy is not successful in life and is unable to find those who will join him to implement his aims, he may, in the midst of his failure, find those who share his delight in the Way. If during his lifetime he is not successful in meeting [such] people, he may, in death, await someone from a later generation who will understand him. However, one who shares his principles may not share his experiences. One who grasps his outward expressions may not grasp his inner heart-mind. Other people may prove to be reliable or they may prove to be unreliable; they may understand [you] or they may not understand [you]. Those to come will look at the present as we look at the past.

Ah! This is why Bo Ya cut the strings of his zither and would not play.23 This is why Mr. Bian concealed his jade and cried aloud.24 Many [other birds] join in with the chirping of quails and magpies. Reeds, rushes, and common varieties of grass are found in large abundance. The phoenix [though] soars up eight thousand feet high; the Dryandra tree, standing alone, grows to a girth of eight hundred feet around.25 I know why they are rare and solitary and why they can never be forced to follow the crowd. This is simply the way things are! And so the gentleman “exerts himself, forgetful of his food and cultivates himself in seclusion, unaware that old age is fast approaching.”26 This is how I seek to attend to my affairs! How, within a finite life, can one hope to account for the infinite [possibilities for] slander and praise?27




ESSAY 6

The Analogy of Heaven

Heaven is formless and nameless.1 The three celestial fields,2 the seven luminous objects,3 the twenty-eight lunar lodges,4 the twelve divisions,5 the three hundred and sixty-five degrees,6 the ecliptic, and the equator are all names that astronomers have forced upon7 [Heaven] in order to keep track of their calculations. Through the course of time, [people] have joined together the Heavenly by adjusting the balance between embellishment and native substance8 and divided the Heavenly by creating schools of learning, administrative functions, literature, and philosophy. At first, people simply perceived how things should be (dangran) and acted only according to what had to be done.9 [Heaven was still] formless and without fixed names. As things were divided and separated into different categories, they began to be called “embellishment” and “native substance.” These in turn became “schools of learning,” “administrative functions,” “literature,” and “philosophy.” Such things could no longer be joined together, because people sought to deal with this situation by employing what was one-sided and by elevating to prominence what they themselves knew in order to display their knowledge to others. [They were] unable to stop, [and] the names that they forced upon Heaven became fixed as distinct tendencies. The people of later ages did not examine the underlying reasons for things but just accepted and followed the [established] names, believing that in this way they could defend their individual positions. The situation became a confused struggle for domination. The mutual antagonism between Han Learning and Song Learning,10 the reciprocal condemnations of philologists and literary people,11 and the conflict between [honoring] one’s virtuous nature and [pursuing] study and inquiry12 all arose from understanding how things are but not understanding that by which they are as they are (the suoyiran).13

Schools of learning have as their purpose bringing order to the world, just as astronomers seek to bring all human endeavors into line with the motions of Heaven.14 At first, [in the course of history,] there was no notion of insisting upon one’s own ideas. What earlier people had worked out in general, later people pursued in detail; what earlier people lacked, later people created; what earlier people had mastered, later people improved upon. It is like the way in which the astronomical method for determining the solstices that is described in the “Monthly Orders” is not the same as that described in the “Canon of Yao,” or the calendrical system described by the “Grand Beginning” is not the same as that described in “Monthly Orders.”15 The aim, though, in every case was to accord with what is proper. The Duke of Zhou carried on the legacy of kings Wen and Wu, personally serving as prime minister. And so, he set the standard for all time in regard to institutions, rites, and music. Kongzi lived in an era of [social and political] decay; he possessed Virtue but lacked an official positions.16 And so, he “transmitted but did not create,” in order to make clear the great dao of the former kings.17 Mengzi’s age was one in which itinerant scholars constantly wrangled with one another. And so, he applied himself to opposing [the teaching of] Yang and Mo in order to honor what Kongzi had transmitted. 18 In Han Yu’s time, Buddhism and Daoism flared up like a raging fire. And so, Mengzi advocated the sage’s dao in order to rectify the learning that was being practiced in the world.19 The Cheng brothers and Zhu Xi faced an age in which learning had become debased and its foundations had been forgotten.20 They argued for nature and principle in order to reform the common tendencies of people’s heart-minds.

In their actions and achievements, these men did not imitate one another, and yet they all taught with the aim of bringing order to the world. And so, a school of learning is how one deals with an intellectual fashion. Before an intellectual fashion has begun, a school of learning can begin it. Once an intellectual fashion has become defective, a school of learning can reform it. The intellectual fashions of the human heart-mind cannot long endure without becoming defective, just as the method Xi and He devised for adjusting the calendar could not long endure without incurring error.21 To amend [an intellectual fashion] once it has become defective is like the modifications and adjustments astronomers make [to their systems] as errors arise. The errors of astronomers arise either because of overestimations or underestimations; the defects of intellectual traditions arise either because of overemphasis or underemphasis. If the one-sidedness that arises from overestimation, underestimation, and overemphasis and underemphasis is not addressed as it reaches its extreme, then one will be unable to attain the proper balance. Scholars who are obsessed with fame pursue their own school of learning by following [whatever] intellectual trend [is in vogue]; this only adds flames to the fire and water to the flood.

What Heaven has established [can overcome] human beings, but what human beings have established can overcome Heaven.22 The twenty-eight lunar lodges and the twelve divisions employ a method of measurement that encompasses all of Heaven and yet perfectly corresponds to the seasons and individual locations of Chinese cities and towns.23 Now China is located in the southeast corner of the world. And yet by basing one’s prognostications on a method of measurement that encompasses all of Heaven, one can achieve perfect results. This is something that one cannot [adequately] account for through human reason [alone]. It would appear that this is a case of “what human beings have established being overcome by Heaven.” Consider Zi Ping’s ability to make predictions based upon the date and time of a person’s birth by coordinating the sixty stem and branch combinations with the ascendancy and decline of the five phases.24 Since [in early times] neither dates nor times were recorded according to the system of stem and branch combinations, the ancients were not able to do this [i.e., make perfect predictions]. After people in later ages worked out this [system of recording date and time], they could predict good and bad fortune with perfect accuracy. Isn’t this an example of “what human beings have established overcoming Heaven”? The Book of Changes says, “[The sage] precedes Heaven, and Heaven does not oppose him.”25 This seems to be what is meant.

Study and inquiry also follow the principle of “what human beings have established overcoming Heaven.” Principle is divided into the “limitless” and the “supreme ultimate.”26 Numerology is divided into “what precedes Heaven” and “what follows Heaven.”27 Among diagrams there are the “River Chart” and the “Lo Diagram.”28 [Human] nature is divided into “moral [nature]” and “material [nature].”29 Later worthies can, with their own thoughts, measure the thoughts of a sage. If they follow along with the sage, they can even come to understand him. Led by his teachings, one can emulate the sage, and one can emulate Heaven. Is this not an example of “what human beings have established overcoming Heaven?” If one’s esteem and trust are excessive and one says that one has actually grasped the thoughts of the sage, then surely one has not. But if one’s argumentation and skepticism are excessive and one slanders all scholars—can this be proper?




ESSAY 7

Breadth and Economy1

Section One

Shen Zaiting wrote me a letter asking about learning.2 He was ashamed that in the company of learned and eminent men, he was unable to keep up with their conversation. I replied that learning consists in establishing oneself, one need not be ashamed of one’s shortcomings.3 I illustrated this point with an analogy from business. One who deals in cotton and silk need not understand millet and pulse, and one who deals in medicinal cakes need not be familiar with gold and pearls. One should worry only about being unable to perfect one’s own vocation. For example, if one deals in cotton and silk, it would not do if the quality of one’s product were lacking, and if one deals in medicinal cakes, it would not do if one’s prescriptions were deficient.

Someone said that this was simply the method for studying the History of the Han Dynasty that Su Shi had taught, and that many students today already are familiar with it.4 I replied that what I said is similar [to Su Shi’s method of study] but it is not the same, and noted that a minor difference can lead to a monumental error. Someone once asked Su Shi, “Your [remarkable] breadth of knowledge—is this something that can be learned?” Su Shi replied, “Yes. Whenever I used to read the History of the Han Dynasty, I would go through it several times, exhausting each subject thoroughly: for example, military art, agriculture, ritual practice, or music. Each time I read through [the text] I would search for only one of these. After pursuing this method for a long time, I experienced a comprehensive insight.” Using a business analogy, this would be like having an infinite number of wares available but dealing in only a few; one would at least have to know which to choose!

Many students regard Su Shi’s teachings as a good method [of study]; they do not realize that it is mere pedantry, like the efforts of those today who study only in order to pass the official examinations. The person who questioned Su Shi merely sought breadth of knowledge and was surely bereft of any profound thoughts. And Su Shi’s answer does not go beyond the work of mastering the classics in order to pass the official examinations. Many of those who today work at being able to answer questions on the official examinations are successful in this effort but still are unable to take part in an intellectual discussion. The fact that so many students take [Su Shi’s teaching] as a good method [of study] tells me that [real] students are rare indeed!

In regard to [my] idea that one must pursue specialization in learning, would not Su Shi’s intention perhaps have been to take Ban Gu’s work [i.e., the History of the Han Dynasty] as his specialized field of study? [But] if this were his intention, he could have worked his entire lifetime without ever finishing his study, for how could one hope to thoroughly understand the History of the Han Dynasty [even] after numerous readings? Perhaps, though, he took the [individual] topics he searched for—e.g., ritual practice, music, military affairs, or agriculture—as his [specialized field of] study. But each of these topics is lofty and profound in itself; how could he hope to master any one of them in a single reading [of the text]? If we draw an analogy between Su Shi’s ideas and going shopping for various wares, then his “each time [I] read through the text I would search for only one topic” would be like going to the market first for gold and pearls and again for cotton and silk. As for rice, millet, and medicinal cakes, those would be sought in subsequent trips. [But] could one hope to buy up all of these various items? Even the wealth ofTaozhu or Yidu could not suffice to pay for [all of] this!5 And yet, if one economized and took only a little of each item, then one would not get an adequate supply of any of them.

Su Shi’s teachings lack any kind of basis. Yet there is no end to the [number of] students today who are rushing to Su Shi. His teachings are inadequate if one is seeking [to become adept at] intellectual discussion, and they are excessive if one is seeking [to prepare for] the official examinations. In every school [that prepares students for] the official examinations, they know that one must recite and master [the classics], but none is able to accomplish as much as Su Shi managed to do. If by chance they come across his method [of study], they inevitably use it to lord over common scholars, with the result that others look up to them in awe. Such people, in an effort at selfaggrandizement, say that they practice intellectual discussions—not preparation for the examinations—without ever realizing that this is not true!

Su Shi’s [method of] learning derives from the art of strategy; its strength lies in its ability to gauge the affairs of the world and in its practical applicability. But the basis upon which it was developed turns out to be preparing for the composition of examination essays.6 In preparing an examination essay, one must refer to specific events, and in arguing the finer points one must adduce hard facts [to support one’s case]. If one does not specialize in some ancient discipline of learning, one must rely on written material to pursue one’s research. And so one who truly applies oneself in the way Su Shi read the History of the Han Dynasty will not find it difficult to answer examination questions. Han Yu said, “In recording events, select what is essential. In compiling sayings, search out what is profound.”7 [The idea is that] by searching out what is profound and selecting what is essential one can produce anecdotes that will be appreciated throughout the ages. And yet, the events and sayings that Han Yu regarded as profound and essential not only cannot be seen today; even during his own time, they were lost and not handed down. They required someone to collect, annotate, copy, and compile them. Nevertheless, people try to imitate [Han Yu’s] idea of selecting the essential and searching out the profound and recording these. An example of this is Su Shi’s method of selective reading’s mistakenly being regarded as a proper method of study.

Someone asked, “From what you say, is neither Han Yu nor Su Shi an adequate model?”

I replied, “Han Yu and Su Shi applied their efforts to enhance their literary skill, and this cannot be regarded as true learning.”


Section Two

Someone asked, “The official examinations serve to gauge people’s learning, but when the examinations merely lead people to prepare answers on various topics, they become a decadent perversion. And yet, if one has prepared in anticipation for the examinations, isn’t this what the Book of Rites describes as ‘extensive study and earnest memorization in preparation for questions?’8 Shouldn’t this be regarded as learning?”

I replied, “Extensive study and earnest memorization is something a scholar does, but the foundation for establishing oneself is not to be found in this. What is valued in learning is breadth and economy. One cannot be economical without also working to be broad. There are low and rustic scholars who study the teachings of one individual and use this to establish their own area of expertise, but they can hardly be called specialists. And yet, it is also the case that one cannot be broad without working to be economical. There are vulgar and pedantic scholars whose studies are unfocused and without end, who wantonly investigate everything without understanding that this kind of study is something beyond even the abilities of Yao and Shun.9 Extensive study and earnest memorization will enable one to field questions, but if one does not understand the need to be economical and secure and prepares only to field questions, should [one suddenly find oneself] bereft of questions would one then be without learning? Moreover, one who asks me a question must have heard of my reputation and on this basis sought my actual [knowledge]. But reputation comes from being established and cannot be attained except through perfecting one’s learning in some specialized discipline. And so, without specialization, one cannot perfect one’s learning.”

Someone asked, “Su Shi’s searching for specific topics and Han Yu’s grasping the subtle and seizing the essential are both examples of learning to field questions, and you believe neither is adequate for perfecting one’s learning. Wang Yinglin sought out and collected the most marvelous and subtle writings.10 He was able to collate and pull together various names, things, institutions, and arts mentioned in the classics, their commentaries, and [various] philosophical and historical works. Surely he discussed things that former scholars had yet to master, and the various books that he composed are a most helpful resource for students today. How can you demean his work as simply ‘learning to field questions’?”

I replied, “It would appear that Wang Yinglin was one who sought reality through the study of names.11 People in the past have said Han Yu was someone who ‘saw the dao through the literature.12 Having seen the dao, he excelled in literary pursuits. Wang Yinglin was one who pursued learning by preparing to field questions. Having become learned, he excelled in fielding questions. And so, it is correct to refer to Wang’s works as ‘anthologies’ but not correct to refer to them as ‘narratives.’ One can refer to them as the effort of a student seeking knowledge but not the work of someone who has perfected a discipline. The reason the widely read gentlemen of today wear out their spirits studying the classics, their commentaries, and various philosophical and historical works and yet to the end of their days never grasp [the meaning of] true learning is simply because they reverently worship Wang Yinglin and mistakenly maintain that the effort of seeking knowledge is true learning. True learning and putting forth an effort surely are similar, but they are not identical. Learning is not something one can expect to achieve quickly; one must simply exert oneself in the effort [of learning]. To claim that the effort itself is learning is like pointing to millet and saying that it is wine!

“In learning there is Heavenly nature: in the course of reading books and studying the ancients there are moments when one experiences the dawning of insights that to the end of one’s days will never change. In learning there are also the most sublime feelings: in the course of reading books and studying the ancients there are moments of joy or sadness when suddenly one finds oneself singing or weeping for reasons that one cannot understand.13 When there is an excess of effort and inadequate nature and feelings, then it cannot be called true learning. Nature and feelings occur spontaneously, but if one does not deepen them with effort, then this is what is known as ‘having ability,’ but it is not true learning. Kongzi said, ‘In my effort I forget to eat; in my joy I forget my sorrows. I am unaware that old age is approaching.’ 14 Not to be aware of what is effort and what is nature and feelings—certainly this is the epitome of true learning! How did Kongzi attain this? He said, ‘I am one who loves the ancients and is quick to seek after them.’15 The vulgar Confucians of today regret that they cannot inspect the text of the Spring and Autumn Annals before Kongzi edited it.16 They bemoan the loss of the seven ‘Sacrificial Odes of Shang’ from Duke Dai’s text.17 These scholars think of themselves as people of elevated feelings and superior insight and sigh in mutual praise of one another. But if one follows the implications of their vulgar views, it would appear that Kongzi’s editorial work [on the classics] is inferior to Wang Yinglin’s skillful collection of lost passages. It seems that these people all follow the tendencies of the times and mistakenly believe that the work of repairing and correcting [the classics] is the only work that needs to be done in the world. It is most fortunate that they were born in a later age, for had they lived prior to the burning of the books during the Qin dynasty, back in the time when the sacred texts were all intact and there was no need to augment and correct them, they would have been unable to apply their ‘learning.’”


Section Three

Someone asked, “You say that true learning must give equal emphasis to making an effort and to nature and feelings. And yet you do not set up any [single] standard [for everyone to follow], saying only that students must recognize their personal propensities and apply themselves to what they are capable of doing. I fear that this is no different from Wang Yangming’s notion of ‘pure knowing.’18 Now when the ancients taught about learning, from learning numbers and the names of the cardinal directions to the recitation of the odes and the dancing of the Wushao, there was a fixed standard for everyone.19 They did not ask whether one did or did not have the propensity or whether or not one was capable. But now you say that each person is capable of some things but not others, and they are not equally strong [in ability]. How can the learning of people today differ from the learning of the ancients?”

I replied, “People today do not study those things [that you mentioned]; they cannot equal the ancients. But this is not because they are unequal in ability; it is a result of their different circumstances. Ever since the functions of official and teacher separated and teaching and law were no longer united, each student privately handed down whatever he was capable of doing. This is the first difference between people today and the ancients. Moreover, once the functions of official and teacher had separated, people had to rely on written records as the source for their practice: the dao was no longer manifest in actual things and affairs, and its operation was no longer embodied in official duties. This is the second difference [between people today and] the ancients. [As a result of these changes] some lineages of ancient learning have been lost. The six types of characters and nine methods of calculation all were understood and mastered by the ancients in the course of their elementary education.20 But even the most venerable teacher or most renowned scholar of later ages could devote his entire life and energy to these subjects and still not understand them as well as the ancients did. This is the third difference [between people today and the ancients].

“The Heavenly seasons and human affairs of the past and those of the present cannot be forced into agreement.21 This is something beyond the ken of human beings. Nevertheless, the great principles of the Six Classics shine forth like the sun and the stars and ‘what has been deleted from or added [to them] since the time of the Three Dynasties can be inferred for a hundred generations thereafter.’22 The evident points can quickly be discovered in their general scope, and the more obscure aspects can gradually be understood by studying the course of their history. The resource [for understanding] them is close at hand; the ability is something that everyone possesses. And so, every person can personally grasp their [true meaning]. How can one cling to a single, fixed model and try to force agreement?

“Wang Yangming’s teaching regarding the ‘extension of pure knowing’ is simply a doctrine that we see in the Mengzi.23 Since Wang talks about extending one’s pure knowing, he certainly did not neglect the need to put forth a concerted effort.24 Zhu Xi’s belief that one should pursue understanding on the basis of what one already grasps and Mengzi’s belief that one should recognize one’s innate sprouts and then enlarge and fill them out both agree with this teaching [of Wang Yangming‘s]. And yet, contemporary scholars hastily regard the notion of ‘pure knowing’ as taboo and all of them warn that it is the erroneous teaching of a debauched school. But is the main idea [of pure knowing] really different from what the ancients talked about?”

Someone asked, “When Mengzi talked about ‘enlarging and filling out’ [the four sprouts], he certainly intended this as the way to grasp the full reality of benevolence, righteousness, ritual, and wisdom.25 [Now] you want people to recognize their personal talents and develop these as their individual specialties, and you warn them about spreading themselves too broadly. How could this lead to an all-inclusive dao?”

I replied, “Such an effort cannot be expected by following a single doctrine. In pursuing the dao, all-inclusiveness is desired, and yet in one’s own work there must be specialization. These [two] teachings are complimentary and not at all contradictory. In Kongzi’s school, those who had personally mastered all of the six disciplines numbered seventy-two in all.26 And yet, from the time of Yan Hui, Zengzi, Zigong, and Zixia, the lineages of these disciplines cannot be fully traced.27 Later, as they were passed on, Xunzi [specialized in] teaching about ritual, while Mengzi had particular expertise in the Book of Odes and the Book of History. [They each] treated some ideas in general terms and others in detail. Their paths were different, but they all led to the dao. Later scholars now rely on specialties derived from these different paths: some pursue philosophy, some philology, and some literature. These three are equal in importance. But a person who specializes in any one of these cannot but be deficient in the other two; this is simply due to the nature of the situation. If one understands that one’s own specialty is but one ‘sprout’ of the dao and that one cannot disregard the [other] two in which one is deficient, then one is not far from the Way. But if one obstinately sticks to one’s own specialty and claims nothing in the world can surpass it, then one will demean what one rejects and adore what one accepts and become what is known as ‘a stubborn thing.’

“And so, in learning, one must seek a personal understanding while, within one’s own discipline, one values the cultivation of one’s specialty. In regard to those things [one understands], one must extend and fill them out. In regard to the dao, one must arrive at completion. As one’s emotions come to be informed with an understanding of distress, joy, anger, and delight and one gains experience through evolving and changing circumstances, one will become broad without being diffused, economical without being crude. One’s learning will approach purity and stability, and one will perhaps come to see the dao of preserving what has gone before and awaiting what is to come.”





ESSAY 8

Virtue in an Historian

Literary skill, learning, and insight—to possess any one of these is not an easy task, but to be equally proficient in all three is even more difficult. This is why, throughout the ages, there have been many more [great] literary men than good historians.1 Earlier, Liu Zhiji seems to have believed that such an explanation provides a complete account of the matter.2 Nevertheless, in the case of history what matters is its meaning; its medium is events, and its vehicle is literature. Mengzi said, “The events it (i.e., the Spring land Autumn Annals) records are those of Huan of Qi and Wen of Jin; its style is historical. As for its meaning, the master said, ‘It is I who humbly decides this.’”3 Without insight, he (i.e., Kongzi) would not have been able to determine its meaning. Without literary skill, he would not have been able to perfect its style. Without learning, he would not have been able to handle its events. These three [abilities or skills] each certainly have near relatives and semblances that prove to be false. Memorization and recitation can appear to be learning; a florid style can appear to be literary skill, and decisiveness can appear to be insight. But these are not the skill, learning, and insight of the good historian. Even Mr. Liu’s discussion of skill, learning, and insight does not provide a complete account of this matter.

Now Mr. Liu says that one who possesses learning but lacks insight is like an ignorant trader who has money but doesn’t know how to play the market.4 If we take the implications of this remark as a guide to understanding Mr. Liu’s position, then [we see] his only aim is to know what to select, among the things one memorizes and recites, in order to perfect one’s literary style. This is why he says, “in order to perfect their art, ancient historians withheld [accounts of] virtuous scholars who had retired from the world and advanced those of crafty scoundrels; they suppressed [accounts of] those who died for a noble cause and glossed over the faults of rulers.”5 He also said, “this is the way in which an individual author should proceed.” This is still [just] the insight of a literary scholar; it is not the insight of an historian. One who possesses the insight of an historian must understand the Virtue of an historian.6

What is Virtue? It is the way an author’s heart-mind works. One who writes a scandalous history thereby makes himself a scandalizer; one who writes a slanderous book thereby makes himself a slanderer. If others already regard one’s everyday conduct as shameful, why would they pay any attention to what one writes? As for Wei Shou’s arrogant slander and Shen Yue’s concealment of wrongdoing, [since] everyone who reads their works already distrusts these men, the harm they do is not severe.7 What harms the way the heart-mind works is when one has the heart-mind of a cultivated person and yet fails to nourish it to refinement. To have the heart-mind of a cultivated person and yet to fail to nourish it to refinement is something that not even great worthies can [always manage to] avoid. If even such people have shortcomings in the way their heart-minds work, then anything less than Kongzi’s Spring and Autumn Annals would not measure up. Is it not extremely difficult to hold people to such a high standard? Surely, we should not do so.

It seems that those who wish to become good historians must carefully distinguish the boundary between the Heavenly and the human [within themselves], making full use of the Heavenly without using the human to help it along.8 Making full use of the Heavenly [within oneself] without using the human to help it along may not result in perfection, but if one sincerely embraces such an understanding, this truly is the [proper] way for an author’s heart-mind to work. Scholars of literary history vie with each other in talking about “skill,” “learning,” and “insight,” and yet they do not know how to discern the way their heart-minds work, which would enable them to discuss the Virtue of an historian. Is this not sad indeed?

As for approving of Yao and Shun and condemning Jie and Zhou, these are things everyone knows to say.9 Revering the kingly way and rejecting the hegemon’s methods are also things that scholars hold as conventional convictions. When it comes to liking the good and disliking the bad, praising the upright and hating what is depraved, all who seek immortality through literature share these sentiments. Nevertheless, the reason one must carefully consider the way the heart-mind works is that the Heavenly and the human come together in exceedingly subtle buds or sprouts [of understanding], and here one cannot rely upon petty [human] intelligence.10

Now what an historian records are events, and events must be written down if they are to be passed on [to future generations]. And so, every good historian must work on writing well.11 Most, though, do not realize that writing can suffer from being the servant of events. It seems that [the course of] events cannot be without instances of gain and loss, right and wrong. But as soon as there is gain and loss or right and wrong, this repeated giveand-take begins to grate [within the historian’s heart-mind]. As this friction continues, qi builds up [within the historian]. [The course of] events cannot be without flourishing and decline, waxing and waning. But as soon as there is flourishing and decline or waxing and waning, then repeated regrets begin to flow [within the historian’s heart-mind]. As this flow continues, feelings begin to deepen [within the historian]. [Now] writing alone cannot move a person; what moves a person is qi. Writing alone cannot enter into a person; what enters into a person are feelings. When qi builds up it shines forth in one’s writing; when feelings run deep they inhere in one’s writing. With qi shining forth and feelings inhering, one’s writing can attain the acme of perfection. And yet, within [such writing] lies both the Heavenly and the human, and these must be distinguished.

Qi partakes of the yang and the hard, while feelings accord with the yin and the soft. Human beings are connected with both yin and yang; they cannot be divorced from either. When qi accords with principle (li), this is the Heavenly. When qi goes against “principle” in order to serve one’s private interests, this is the human. When feelings are rooted in one’s nature, this is the Heavenly. When feelings carry one’s nature away and engage in self indulgence, this is the human. The meaning of history comes from Heaven, and yet historical writing must rely on human effort in order to come into being. If one is afflicted by [an imbalance of] yin or yang, one’s historical writings will fall short of the universal character of the great dao. This gets manifested in extremely subtle ways. [Now] writing cannot exist without qi, but in the case of qi what matters is balance. While living in ease, everyone’s qi is in balance. But qi is influenced by events, and when it goes amiss one becomes disordered, reckless, and arrogant and aligned with the yang. If writing is bereft of feelings, it will not be profound. But in the case of feelings, what matters is correctness. When idle and unengaged, everyone’s feelings are correct. But feelings are influenced by events, and when they go amiss one will drift, sink, and become one-sided and aligned with the yin. The affliction generated from the rising and falling of the yin and yang rides along the qi and blood and enters into the heart-mind’s understanding. Within, it silently turns and gradually spreads until it appears to be universal but actually is self-serving, appears to be Heavenly but actually is obscured by the human. Expressed in writing, it reaches the point where it injures righteousness and works against the dao. People [who suffer from this affliction] are themselves not even aware that this is happening. And so, I say one cannot but be careful about the way the heart-mind works. Even when qi dominates and feelings are one-sided, we can still say there is motivation from Heaven and participation by the human. But those with literary skill can become lost completely to considerations of style, believing this to be the only way to what is beautiful, without realizing such an approach can never succeed.

[Now] the historian must rely on writing just as clothes rely upon colors and food relies upon flavors. Among colors, there will be florid and simple; among flavors there will be pungent and plain. This is simply due to the nature of things. But when florid and simple are in conflict, colors cannot but be perverse, and when pungent and plain are in conflict, flavors cannot but be bizarre. Perverse colors injure the eyes and bizarre flavors offend the palate, and these arise when there is conflict between the florid and the simple and between the pungent and the plain.12 As for literary style, there are the skillful and the clumsy. Ordinary historians do nothing more than vie with each other over this matter [of style]; they forsake what is basic in pursuit of what is secondary. Pursuing writing in this manner has never led to perfection. Pursuing history in this manner, how could one ever perceive the greatness of the ancients? Han Yu said, “The words of the benevolent and righteous [naturally] are mild and inviting.”13

Benevolence is feelings that are universal, and righteousness is qi that accords [with what is right]. Cheng Hao said, “Only once one understands the meaning of the ‘Cry of the Ospreys’ and the ‘Feet of the Unicorn’ can one implement the laws and regulations of the Offices of the Zhou.”14 In a similar vein, I say, “Only once one understands the proper principles of literary expression can one discuss books like the Spring and Autumn Annals.” This amounts to saying that in regard to the way the heart-mind works, what matters is [proper] cultivation. As Sima Qian said in his “Reply to Ren An,” he wrote the Records of the Grand Historian so that “by thoroughly investigating the interactions between Heaven and earth and comprehensively understanding the changes between the past and present, I could compose an original work of my own.”15 And in his personal preface, he said that his guiding principles were, “To hand down [an account of] ages of renown, to be true to the Book of Changes and its commentaries, and to take as my basis the common ground of the Book of Odes, Book of History, Book of Rites, and the Book of Music.16 When he talked about writing books in order to “vent indignation,” he was only making use of this idea to express his personal sorrow.17 Later scholars have become obsessed with this mention of “venting indignation” and concluded that the entire Records of the Grand Historian is an expression of malicious slander. Wang Chong even rejects it as a ”work of slander.“18 And so, in later ages, those who discuss writing have considered Sima Qian as someone adept at ridicule and slander and consider subtle wording [implying praise and blame] as the central prerogative of an historian.19 Some, desiring [to emulate this] have even copied his style. This is simply to have the heart-mind of ”rebellious minister or disobedient son“20 while mindlessly following the Spring and Autumn Annals’ method of compilation. Is this not perverse indeed!

Now if one considers carefully the book that Sima Qian wrote, one will find essays like “The Feng and Shan Sacrifices,” which describes deluded notions about spirits and ghosts, and “The Equalization of Trade,” which takes into account [the harsh taxes] on merchants and peddlers.21 These are examples of the bad government of [Emperor] Wu [of the Han dynasty].22 But later generations should [also] consider Sima Xiangru’s essay on the [Feng and Shan Sacrifices]23 and Huan Kuan’s Discourse [on Iron and Salt];24 why look to Sima Qian as the only one to produce such writings? It is true that in his chapters “The Wandering Knights” and “The Money Makers,” Sima Qian could not avoid expressing intense feelings, and here one also must admit that our worthy displays a certain fascination with the exotic.25 But the remainder of the work exhibits a comprehensive understanding of past and present and a perfect grasp of the Six Classical disciplines.26 Where does he ever presume to slander his superiors? Zhu Xi once said, “[In Encourcterircg Sorrow, Qu Yuan] does not express excessive resentment against his lord; the interpretations of later men have overemphasized this.”27 In a similar vein, I say, “Sima Qian never presumed to slander his lord; the minds of those who read [his work this way] are themselves out of balance.” As for those who, because of personal difficulties, maliciously slander even their own lords and fathers and hope thereby to win immortal fame for themselves, such men are nothing more than fools, discontent with their lot in life, criminals within the Confucian school who have been punished by Heaven’s principles. What have [such people] written that is worthy of passing on [to future generations]?

As for Encountering Sorrow and the Records of the Grand Historian, they are the acme of writing for all time. The reason the works of these two men represent the acme of writing is that they both were inspired by the great men of the Three Dynasties and possessed a comprehensive understanding of the interaction between Heaven and human beings.28 Because these authors encountered severe misfortune, they simply could not be without intense feelings. Those without learning or insight, who claim they slandered their lords, nevertheless cannot but honor them as exemplary masters of fine writing.

How does one come to understand the great principles? How does one rectify the way one’s heart-mind works? The master said, “The Book of Odes can serve to stimulate [one’s heart-mind].”29 Commentators have explained this as meaning that it can serve to stimulate a heart-mind that likes what is good and dislikes what is bad. [Kongzi] feared that the heart-mind that likes what is good and dislikes what is bad might be something one seems to possess but actually does not possess. Therefore he valued having a way to cultivate it each and every day. Encountering Sorrow and the Records of the Grand Historian are as profound as the Book of Odes. Their language is indirect and extremely suggestive, and yet neither ever turns its back on the great teachings [of Confucianism]. Those who are fettered by literature cannot discern this. This is why I say that one must first master the principles of writing in the Book of Odes before one discusses books like the Spring and Autumn Annals.




ESSAY 9

Virtue in a Litterateur

In every discussion concerning the principles of what is right, earlier people [first] offered explanations and later people added more details; one cannot but attend to these. The ancients, in their discussion of literature, talked only about literary style and nothing more. Liu Xie1 based his work upon Lu Ji‘s2 teachings and proposed a discussion of the “literary mind” (wenxin [image: e9780804772884_i0021.jpg] ). Su Che3 based his works upon Han Yu’s4 teachings and championed the notion of “literary spirit” (wenqi [image: e9780804772884_i0022.jpg]). [In both cases] one can say that these teachings became more refined as their implications were worked out. No one, though, has ever discussed “Virtue in a litterateur,” and students should reflect upon this deeply.

Now the master once said, “One with Virtue will always speak well.”5 He also said, “Cultivating literary style establishes one’s integrity.”6 Mengzi once said that having insight into words and nurturing “spirit” (qi [image: e9780804772884_i0023.jpg] ) depended upon accumulating righteousness.7 Han Yu talked about the path of benevolence and righteousness and the source of the Book of Odes and the Book of History.8 All of these various remarks concern the topic of “Virtue” (de). The reason why no one ever has discussed Virtue in a litterateur is that when the ancients talked about something they always comprehended both root and branch and embraced both inner and outer; for them moral Virtue and literary expression were still united and treated as one. They never said that within literary expression there was skill, learning, insight, and in addition, Virtue in a litterateur.9

Those who write in the ancient literary style must be “reverently attentive” (jing [image: e9780804772884_i0024.jpg] ) and “sympathetically concerned” (shu [image: e9780804772884_i0025.jpg] ).10 To say that one must be reverently attentive when one turns to writing is not to talk about how to cultivate Virtue, and to say that one must be sympathetically concerned when one discusses the ancients is not to talk about being magnanimous [toward them]. Reverence is not directed at cultivating Virtue; it is simply that one’s “spirit” (qi) is collected [in reverent attention] and not uncontrolled; if it is uncontrolled, one cannot possibly attain the proper degree and measure. The attitude of sympathetic concern is not directed at being magnanimous; it simply enables one to place oneself [sympathetically] in the place of the ancients. Ah! So few really understand Virtue! Those who understand that when one turns to writing one cannot be without reverent attention and sympathetic concern-they understand Virtue in a litterateur!

In the past, Chen Shou, in his Record of the Three Kingdoms, treated [the biographies of the ruling family of] Wei under the section for members of the hereditary house and [the biographies of the ruling families of] Wu and Shu under the section for supplemental biographies.11 [But] Xi Zaochi composed the Chronicles of the Han and Jin Dynasty and provided the correct line of transmission.12 Sima Guang, in his Comprehensive Mirror for Aid in Government, retained Chen Shou’s account.13 [But] Zhu Xi rose up and corrected this in his Outline to a Comprehensive Mirror for Aid in Government .14 [Now] “All human beings possess a sense of right and wrong.”15 [But] just because Chen Shou earlier made a mistake and Sima Guang later repeated it, one should not regard the insight of Xi Zaochi and Zhu Xi [who corrected these mistakes] as vastly superior. Those in past and present times who have ridiculed the Record of the Three Kingdoms or A Comprehensive Mirror for Aid in Government [because of these mistakes] appear to be engaging in outrageous abuse. Such people do not stop to consider whether or not the ancients would agree with their opinions, were we to raise them from the grave.16

Chen Shou lived during the Eastern Jin dynasty (265—316) and Sima Guang lived during the Southern Song dynasty (1127—1279). Had they dismissed the abdication of Cao Cao’s house of Wei, how could they have established [the legitimacy of] their own lords’ fathers?17 In contrast, Xi Zaochi and Zhu Xi were both men whose lords already had been driven out of their legitimate territories; their only concern was the struggle to reunify the empire.18 (What I say here has been said earlier by others.)19 These [four] worthies were in [very] different [historical] circumstances, and this is why they did as they did. It is not necessarily the case that their insight was inferior to that of the scholars of today. As this shows, one who does not understand the age in which the ancients lived cannot recklessly discuss their writings.20 Even if one understands the age in which they lived, if one does not understand their individual perspectives, one still cannot hastily proceed to discuss their writings. Each of their individual perspectives certainly expresses [a mix of] honor and disgrace, things secret and things manifest, successes and failures, and fears and joys. They had reasons for saying the things they said. Even Youzi did not always understand what Kongzi was saying.21 How much more difficult is it for those who live thousands of years later? The Confucian school describes “sympathetic concern” as “what you do not want for yourself, do not do to others.”22 This is a great principle indeed. Now if men of literature who discuss the ancients would only be sure to first put themselves in the place [of those whose work they discuss], they would thereby practice the sympathetic concern of Virtue in a litterateur.23

In regard to his own written work, Han Yu said, “I would stand before it, assay it, and examine it carefully with a calm mind until I was certain that it was perfectly pure.”24 He also said, “vital energy (qi) is like water while words are like things that float upon water.”25 When Liu Zongyuan discussed writing he said, “Do not dare to write lightheartedly. Do not make changes idly. Do not write boastfully. Do not write when your spirit is in turmoil.”26 These worthies discussed the “mind” (xin [image: e9780804772884_i0026.jpg] ) and the “spirit” (qi [image: e9780804772884_i0027.jpg] ), but this is not yet the main idea in [the works of] Kongzi and Mengzi, who went on [to discuss] the subtle issues of the Heavenly and the human, nature and destiny. Now literature is highly complex and cannot be simplified, and speech differs [in style] according to the occasion. [But] if one seeks the central principle [of all literature] then it can be covered in a single phrase: “When writing, maintain reverent attention.”27 If one maintains reverent attention then the heart-mind will be calm and spirit will have a place in which to gather. One then will naturally be able to follow along with the various changes and transformations needed to accord with the proper measure.

As for history, there are three areas of needed expertise: skill, learning, and insight.28 To seek to produce writings in the ancient style that are not derived from actual history is [to seek to have] food and drink without relying upon [the products of] agriculture. Now insight arises in the heart-mind, skill emerges from the spirit, and learning comes from concentrating the heart-mind in order to nurture the spirit and refining insight in order to perfect skill. Now the heart-mind is tenuous and difficult to rely upon; spirit is fluid and easily slackens. But one who resides in reverential attention constantly gathers [himself together] in the midst of heart-mind and spirit and continuously guards against dissipating [his powers]. To be “continuously bright and resting in reverence”29 is how a sage perfects both beginning and end. His practice of righteousness is vast indeed! Those today who turn to literature should simply collect their heart-minds and spirits in order to practice the reverential attention of Virtue in a litterateur.




ESSAY 10

The Principles of Literature

While in the study of [my friend] Zuo Mei, I happened to notice a copy of the Records of the Grand Historian.1 Opening it, I discovered that different sections of the text were marked with circles and dots in five different colors of ink.2 Examining it carefully, I could not understand what it was saying. I asked Zuo Mei about it; he smiled and said that he had long ago grown tired of looking at it. He told me that this text originated with the Ming scholar Gui Youguang3 and that the markings in five colors each had a distinct significance and were not to be confused with one another. Some referred to the [excellent] structure of an entire essay and some to the skillfulness of individual sections. Some referred to the brilliance of the idea expressed and some to the spirit with which an idea was expressed. These [various types of] examples represented different categories which one was to get a feel for and internalize, this being referred to as the “secret tradition of ancient prose.” Earlier generations of scholars who specialized in the ancient prose style had greatly prized [this work], handing it down to one another and not readily showing it to outsiders. He also said, “This was like the transmission of the lamp by the fifth patriarch or Lin Lingsu’s receiving the new revelations.4 What derives from this source alone is the true transmission. What does not derive from this, no matter how exceptional a work, is what the Chan Buddhists derisively call ‘wild fox Chan.’5 In my youth I studied this text, but when I entered the Imperial Academy and my knowledge and experience became broader, I realized that the true Way of literature did not originate from things like this. Nevertheless, I believe that this work makes a few good points, and so I have not thrown it out—but I no longer prize it.”

I replied, “The Way of literature has been in decline and suffered since before the Yuan dynasty (1280—1367), and yet it is still not completely lost. In the Ming dynasty (1368—1644), people began to uphold the remnants of the Song (960—1279) and Yuan dynasties and crudely preserved proper rules and standards [for literary style]. By the time of the Jiaqing (1521—66) and Longqing emperors (1567—72), benighted and ignorant [views] had not been kept at bay and [the Way of] literature was nearly at an end. Gui Youguang was born at this time; he lacked the ability to fight off the disciples of Wang Shizhen (1526—90) and Li Panlong (1514—70), but in his heart-mind he knew them to be false.6 And so he rejected Wang’s work as common and reckless, declaring that his compositions were a false embodiment of the [style of the] Qin and Han [dynasties]. He set aside the official names and place names [used by Wang] and restored the old designations. He prevented people from wrangling over superfluous terms. And so he condemned reckless words and rejected them, saying, ‘they are not in keeping with proper literary style.’ Gui’s style of writing is pure, but in terms of content, one cannot squeeze much out of it. And so I once wrote of him that he was an immovable rock in midstream, particularly in regard to his [use of proper] style. He did not drift along with the current fashion. But in regard to what the ancients called being ‘rich in substance and graceful in expression’7—using one’s words to reveal what [truly] is in one’s heart-mind—he never really reached such a state. Nevertheless, we must grant that he cannot fail to be regarded as a hero of his age. If we consider Gui’s ability at composing the eight-legged essay style, then he is comparable to Sima Qian of the Han dynasty or Han Yu of the Tang dynasty.8 [In this genre,] he is the unheralded forefather of a hundred generations. In the present age, when literary men talk about those who write in the ancient prose style, many revere Gui. He is the reason why the writings of the Eight Great Prose Masters of the Tang and Song dynasties are regarded as almost equal to the Five Classics and Four Books.9 In discussions of literature, Gui’s works alone pay homage to the Records of the Grand Historian, even though his abilities were dramatically inferior to what one finds in the Records of the Grand Historian itself. This is because the Records of the Grand Historian embodies venerable material, and Sima Qian was a man of remarkable talent who was able to relate this material in a spirited fashion. Gui was only able to scratch the surface of the Records of the Grand Historian; he had no real appreciation of the profundity of the ancients. Now, as I consider this edition, which is annotated in five different colors of ink, I understand that here lies the explanation of why Gui could never equal the ancients.”10

What is essential in “establishing words” is to have something [of one’s own] to say.11 When the ancients composed their works they always based them on personal insights. In the beginning, there was no fascination with a flashy style, which is nothing more than gaudy embroidery. A wealthy and honored person, even in the midst of a drunken reverie, could never speak like a cold and afflicted beggar. A sick and distressed person, though attending an elegant banquet, could never change his sighs and moans into joy and laughter. This is how one’s expressions mirror what is [truly] in one’s heart-mind, and this is why one person’s writing cannot be exchanged for another’s. Each person must develop a personal style. Now to set aside one’s own search and mimic the style of the ancients is [to act] like Qi Liang’s western neighbor’s old wife, who studied the way Qi Liang’s widow sobbed because she was admired for the way that she grieved. In the same way, like-minded and equally virtuous scholars in later ages feel that because Qu Yuan committed suicide by throwing himself into the Miluo River, they too should harbor resentment against the state of Chu.12 Isn’t this going too far!

As for literary art, the ancients never neglected this discipline. Mengzi said, “Maintain your commitment and do not injure your spirit (qi).”13 Now study is the [proper] basis for “establishing words” and can be compared to “maintaining your commitment.” Literary art is a means by which one makes clear the dao and can be compared to “spirit.” The search for a personal understanding in one’s study surely is the foundation of good writing, and the search for flawless literary art is also the flourishing of study. Those Song-dynasty Confucians who paid homage to the Way and Virtue and yet made light of literary art—for example, Cheng Yi, who said, “To apply oneself to literary art injures the Way,” or Cheng Hao, who said, “To work at recitation is to dissipate the will in pursuit of trifles”—were responding to people who attempted to pursue the branches while neglecting the roots; however, if one carries out the implications of what they said, then one who “maintains his commitment” will not necessarily avoid injuring his “spirit.”14 [If this were true, then] Zeng Zi’s saying, “[The gentleman] in both words and spirit keeps far from vulgarity and impropriety,”15 and Kongzi’s saying, “In one’s words, the aim simply is to communicate [one’s meaning],”16 would indicate that neither of them had heard the Way!

As for the excellence of a piece of literature, it is essential that the reader grasp this for himself. It is like the flavor of fine food or the warmth and comfort of good clothes. An understanding of fine food or good clothes is something one must realize for oneself; these are things that are difficult to communicate to another. If one wants to communicate to someone the way (dao) of fine food and good clothes, one should show him some delicate roast meat and urge him to try it for himself so that he can understand its flavor and one should show him some fox and badger furs and urge him to try them on so that he can understand their warmth and comfort. In this way, he can grasp the way of these things. If one coughs up what one has eaten and disgorges it into another’s mouth in order to convey to him its flavor or grasps another and holds him close in order to convey to him the warmth [and comfort of good clothes], he will never grasp the way of these things.

Han Yu said, “In recording events, select what is essential. In compiling sayings, search out what is profound.”17 This so-called “drawing out their hidden profundity” and “selecting what is essential” are not only things that later generations are unable to understand; even in his own time, the disciples of his (contemporaries and colleagues) Zhang Ji and Huang Fushi could not understand what he meant.18 What after all did they do? It would seem that they simply selected and punctuated his writings to provide an aid for composition. This kind of record of course was something that the ancients produced as well. For example, Zuo Si composed his rhyme-prose poems on the three capitals over a ten-year period.19 Wherever he went—whether at court or in the privy—he always had paper and brush with him, and whenever he had an insight, he wrote it down. Now, when we consider his poems, [we see] that they lack the kind of wonderful ideas or marvelous thoughts that can move the heart-mind and quicken the soul. And yet they took ten years of labored thought and exerted effort to complete. Now, his so-called practice of “writing down every insight” could never be anything more than recording personal impressions [of the things he encountered]; one must, though, first gather the luxuriant splendor of the ancients before one’s [work] can influence and inspire posterity.

And so any personal insights gained in the course of reading reside within the reader and cannot be passed on to another. This is why the ancients, in discussing literature, often discussed the task of reading books in order to “nourish qi,” the need to be broad in learning and have a mastery of the classics, the benefits of personal study with a teacher and close relationships with friends, and the method for choosing beneficial material [for study]. This was the Way that they followed. As for their discussions of literary style, they “held up one corner and waited for the other three” and employed analogy to convey their points.20 For example, Lu Ji’s “Rhyme-prose on Literature,” Liu Xie’s The Literary Mind and the Carving of Dragons, and Zhang Hong’s Grading the Poets, will at times single out an excellent word or phrase or evaluate the good and bad points of an entire chapter so that the reader’s attention is focused squarely on the text and yet is able to achieve an understanding that goes beyond the words themselves.21 [One who is able to do this] will have won half the battle in the effort to develop literary style.

Now if [in the course of one’s reading] but in the absence of a personal understanding, one simply jots down notes [about style] or collects lists [of exemplary writing], this will represent the understanding of only a single occasion; it won’t necessarily get at the original meaning of the work. It is as if, when longing for someone, one sees the moon and thinks of him—must the moon then always be associated with distant longing? Or it is as if, when not having seen a friend for a long time, one hears [the sound of falling] rain and feels melancholy—must [falling] rain then always be associated with a sad state? Nevertheless, (the idea of) “longing for someone beneath the moon” or “being moved by the falling rain”—have these not given rise to some of the finest writing in the world!22 While [it is wrong] to want to take the idea of this longing or being moved and hide them away as if they were some secret, perhaps with the intention of presenting them to later students, to claim that whenever one encounters moonlight or the sound of steady rain one must always experience this grief or longing, not even two old friends who [after being apart for a long time] unexpectedly meet or two newlyweds enjoying conjugal bliss would believe you!

And so in the study of literature, what can be handed down are proper standards and models; what cannot be handed down is the heart-mind’s working and creativity.23 As for collecting exemplary writings or compiling critically annotated editions, fundamentally these are lesser and derivative aspects of literary work. One cannot use such works to instruct others; they can only serve as personal notes. A father cannot hand down [his art] to his own son, and a teacher cannot transmit [his learning] to his own disciples. 24 What I fear is that the inexhaustible writings of the ancients will be restricted to an impression gained on a single occasion.

To write regulated verse, one must understand the various tones; to write poetry in the ancient style, one must understand rhythm. But tones are evident and easy to understand while rhythm is hidden and difficult to study. One who would master poetry in the ancient style must come to a personal understanding of this. Some try to fix the rhythm of masters of the ancient style of poetry, but rhythm is ever-changing; it cannot be restricted to what one finds in a given piece of poetry. Zhao Zhixin took the poems of ancient [masters] and composed a table of rhythms, but informed people make fun of him for doing this.25 I cannot defend what Mr. Zhao did, and yet, for those who do not understand rhythm, [his work] has never failed to enlighten them. It’s only that his work should not be taken as providing a universal model.

To write in the contemporary prose style, one must understand its rules of composition; to write in the ancient prose style, one must also understand its rules of composition. The rules of composition of contemporary prose are evident and easy to describe, while the rules of composition of ancient prose are hidden and difficult to convey One who would master the ancient style must come to a personal understanding of this. Some try to describe the rules for composing ancient prose used by ancient masters of the style, but the rules of composition are ever-changing; they cannot be restricted to what one finds in a given piece of writing. Gui Youguang took the text of the Records of the Grand Historian and marked it up with five different colors of ink in an effort to show the structure of its meaning. Informed people, if they should hear about his work, will laugh behind his back. I cannot defend what Mr. Gui did, and yet for those who do not understand the rules of composition, [his work] has never failed to aid their appreciation. It’s only that his work does not warrant being passed down as some secret [transmission of learning]. To take it as some secret [transmission of learning], to be handed down from generation to generation, is to be like the man from Song who cherished a [worthless] stone from Yan [as if it were a precious piece of jade]. 26

The [meaning] of a book is difficult to comprehend from a single perspective : reading it, “a benevolent person will see benevolence and a wise person will see wisdom.”27 The cultivated individual regards the rhythms of poetry [in the ancient style] and the rules of composition for [ancient] prose as things that one “is capable of doing without study.”28 They are like the restraint or release of tears and laughter or the suppression or elevation of songs and sobs. If one insists on making a display of these in order to show others [what they are like], this will have the undesirable result that people will be bound by [these illustrations] and will fail to grasp fully the feelings associated with singing, sobbing, crying, and laughing. Nevertheless, if from one’s own perspective, one avoids engaging in forced and far-fetched interpretations and suddenly experiences a clear insight that is understood in one’s heart-mind and takes up one’s brush to write it down as a record for personal reflection, this has never failed to serve as a resource for developing one’s style of composition. However, if one then takes this personal perspective and says that the people of the world should all model this way of thinking, some in later times may indeed follow. But were we to raise the ancients up [from the grave] and ask them [about this], they would say, “This is not what I proposed!” Wouldn’t this be shameful?




ESSAY 11

Distinguishing What Only Seems to Be

People hide their heart-minds, one cannot take their measure.1 But spoken words are sounds from the heart-mind, and one who is skilled at observing people need look only to their words.2 [Now] people are not necessarily good, and yet in what they say, they never fail to feign goodness. [And so] one who is skilled at observing people need only examine what motivates the goodness of their words. Kongzi said, “At first, my attitude toward others was to listen to their words and believe they would act accordingly. Now, my attitude toward others is to listen to their words and observe their actions.” 3 He worried that what people said did not always express thoughts that we would regard as sincere. As for words that are not from the heart-mind, they are like false litigation; [in the presence of a cultivated person] those who [offer false] testimony will find they have nothing to say and the truth will be easy to see.4 Insincere words present no problem for the cultivated person. [But] the greatest problem that one can suffer in one’s study is [caused by] words that are exactly like those of the cultivated person. There are those who say things exactly like [what the cultivated person says], and yet if we inquire into why they say [what they do], we find that in this slight discrepancy there lies a world of difference. Their words seem to be [like those of the cultivated person], but they are not.

The things said in the world really are not so numerous. (Speech is infinitely varied, and yet the main ideas expressed can be covered in several basic principles. And so, I say, the things said are not so numerous.)5 Human beings have various, unequal abilities. When people with various, unequal abilities give voice to the limited things said [in the world], this results in cases where people who follow very different ways cannot help but say the same things. It may be compared to the situation of a city with [only] four gates. Within the city there may be a million people. They pass through the gates and proceed on to distant places and so cannot travel along just four roads. And yet, when they leave the city, they only have [and hence must use one of] four gates. And so, though they are headed in different directions, when they set off on their journeys, they cannot but be the same. They don’t purposely mimic one another; it’s not that they are headed east and pretend to go west; circumstance causes them to be this way.

The [people were taught to] cultivate the five grains in order to ensure that there was enough to eat.6 Yi Di said, “The five grains must ripen!”7 [But] if we could ask him why he prayed for them to ripen he would say, “If they don’t ripen, we won’t have any way to make wine!” The people were taught sericulture so that the elderly would be able to wear silk.8 Chi You said, “We must raise silkworms and mulberry [trees]!”9 [But] if we could ask him why he wanted to raise them, he would say, “If we do not raise them, we will have no way to make flags and banners [for war].” Now, can one deny that Yi Di and Chi You sincerely desired grain and silk? And yet, the people could not depend upon these men for food or clothing. The Book of Changes says, “What cannot be fathomed in the workings of the yin and yang is regarded as the daemonic.”10 Now, “what cannot be fathomed in the workings of the yin and yang” is not separate from the yin and yang. When we “talk about the mysteries among the ten thousand things,” [what we refer to] is not something separate from the ten thousand things, and “a sage who is beyond our understanding” is not separate from his “realized goodness shining brightly.”11 And so, those who talk about the sage, the daemonic, and the mysterious do so in order to keep people from getting bogged down in the exterior traces of things and to get them to proceed from what they are able to perceive to attain an understanding of what they cannot perceive.

In the study of literature, there is the realm of the daemonic and mysterious. Lesser students only get at the surface; in their quest, they remain mired in the exterior traces. Those with real knowledge recognize that within [good writing] lie the daemonic and the mysterious: things that one can understand but which cannot be transmitted through words.12 Those who are unlearned and lack understanding have heart-minds that are blocked up, [which the truth] cannot penetrate; they exhaust themselves in disputation and still express nothing. They too talk about what one can understand but which cannot be transmitted in words. This is why the cultivated person hates those things that seem to be but are not!13

Bohun Wuren said to Liezi, “[The problem is that] people will want to care for you. It’s not that you are unable to get them to care for you; rather it’s that you are not able to get them not to care for you.”14 This being the case, not being able to get people to care for one is [considered] inferior to being able to get people not to care for one. The median [between these two extremes] is for others to care for one [as a result of their own choice]. And so, in the world, only the median position is easily distinguished. The superior position exceeds it, the inferior position falls short of it.15 In this respect, the two extremes are alike.

When one begins one’s studies, one is unable to recite [the classics] from memory. Once one’s learning has become profound, through the course of extensive study and inquiry, one will pass beyond reciting [the classics] from memory. And so, reciting from memory is the boat and the cart [i.e., the vehicle] of learning. Those who seek to reach their destination must avail themselves of boats and carts, but when they reach their destination, they abandon both boats and carts. Those who never take a single step will also not use boats or carts. And those who do not [ever] use boats or carts will try to blend in with those who have [used and] abandoned boats and carts [after reaching their destinations]. And so, the cultivated person hates those things that seem to be but are not! (When Cheng Yi discovered that Xie Liangzuo had broad knowledge of the classics and commentaries, he regarded this knowledge as something that “dissipates one’s will by engaging in trifles.” In the final analysis, [Cheng Yi’s position] does not resemble the Confucian teaching concerning “a single thread.”) 16

When first encountering some principle [of truth], the wise and the stupid or the worthy and unworthy are not very far apart [in terms of their understanding]. But if one thinks it over for awhile, one will become confused and one’s [judgment will be] unreliable. If one reflects on it a third time, one will become dazed and deluded and will seem to have lost [the understanding that one had at the beginning]. It’s not that the effort of thinking it over three times per se causes one’s understanding to be less than what it was at first. But at first one stood outside [the principle that one is considering] and so one’s daemon was whole. Through the process of reflecting on it three times, one enters into the principle, and one’s spirit follows along its various twists and turns.

One must follow [the implications of] every twist and turn before one can return to the excellent state one was in when one first encountered [the principle]. And so, in pursuing one’s studies, one must not be afraid of the difficulties. And yet, when one is following the twists and turns and one’s daemon lacks the wholeness that one had when one first encountered [the principle], one must continually recall the initial [moment of] seeing [the truth] and use this as a compass to steer through the confusion, dizziness, and delusion. [If one does this], one may well be able to return to the [wholesome state from which one] began.

When I look at those today who love learning, I see that when they begin they do not apply themselves to some initial [insight], and later on they have no goal for which to strive. They say that with eager application and strenuous exertion alone, their learning can help others. But they drift along like an untethered boat.17 Though they may gallop a thousand li in a single day, where will they apply [what they know]? This is why I say that in pursuing one’s studies, one must not be afraid of the difficulties. This is why the cultivated individual hates those things that seem to be but are not.

As for the idea that words are a means by which one makes principles clear and literary style is a tool for recording such words, this is to vainly decorate an empty cart without ever hearing about what is most important. 18 And so, succumbing to [an obsession with] literary style is not worthy of the name “style.”19 The Book of Changes says, “When things are brought together, we call this ‘pattern’ (wen [image: e9780804772884_i0028.jpg] ).”20 It also says, “Its (i.e., the Book of Changes) principles are far-reaching; its language is elegant.”21 The Book of History says, “In government, what is valued is constancy. In language, what is esteemed is embodying what is essential.”22 The Book of Odes says, “If your words are harmonious, the people will become united.”23 The Book of Rites says, “Do not plagiarize, do not be a mere imitator (literally: ‘a clap of thunder’). When you follow the ancients, honor the former kings.”24 The Commentary of Zuo says, “As for language, it must simply communicate one’s meaning.”25 Zengzi said, “In your speech and manner, keep far from vulgarity and baseness.”26

The words of the classics and commentaries and those of the sages and worthies have always valued [literary] style. It would seem that literary style surely is how one records the principles [of the Way]. If the style is not perfect, the principles will not be clear; moreover, literary style has principles of its own. When people see beauty and ugliness—what is attractive and what is repulsive—if they are not constrained, they will respond with the same kind of feelings. [In such cases,] the style in which these things are presented has nothing to do [with how people react], and this itself is a principle of style! And so in the best [examples of] literature, though literary style is not the most important thing, it is not as though they are without literary style. Yet crude scholars who are without learning howl about how “applying oneself to literary art injures the Way.”27 This is why the cultivated person hates those things that seem to be but are not.

Luji said, “Though [something that I write is] woven into my very soul, I fear that others may have preceded me [in hitting upon these expressions]. If integrity is injured or propriety transgressed, though I may love it, yet must I forsake it.”28 What he is saying is that an author, working at the limits of his capacities, is always afraid that some earlier writer preceded him in saying the same thing. If, in fact, what he wrote is the same as what some ancient wrote, then [to claim it] would be to injure integrity and transgress propriety, and though he may love it most profoundly, he must cut it out [of his work]. Han Yu said, “Only the writings of the ancients always came from themselves. Later people were unable to do this and so plagiarized them.”29 This expresses the same idea.

Those scholars who set forth words regard the ideas [behind the words they set forth] as their guiding principle. This is why [such authors] cannot be counted among the members of the school of literary style. If people agree with “this mind,” then this mind will agree with this principle [of truth].30 [But] the universe extends [far] out into the distance and so the writings we have are jumbled and confused. How can one [possibly] ensure that what one says has never been said by any ancient? [One need not, and] this is the first case of something that [really] causes no harm. Now people’s minds can be as different as their faces,31 [But] if unintentionally one’s [writing] ends up looking like another’s, [still] in the nuances and emphases there surely will be places that are not exactly alike, which people naturally will distinguish. This is the second case of something that [really] causes no harm. In writing a book, the guiding principles [one might employ] are not numerous, yet the words one could employ come in the tens of thousands and are without end. If, by chance, one says the same thing as some ancient writer in one or two places, the places where one’s writing is not the same will [nevertheless] even out those few instances where it happens to be the same. This is the third case of something that [really] causes no harm.

When I look at writers today, they simply lack what we call a guiding principle. They draw upon what the ancients said and enlarge upon it, but the points they enlarge upon are all things the ancients already have covered most thoroughly. Though they do this sort of thing, the result clearly is the product of a mediocre talent, and anyone looking at it can tell this at a glance. In the end, such writings will simply be used as lids to cover pickle jars. [Such writers] surely pose no threat to what people do. But then there are the cunning and crafty: those who readily take on the appearance of the ancients and appropriate their ideas. If there is an original author among their contemporaries, they elaborate upon his ideas and conceal the [true] source. In some cases, such people will overhear others discussing some insight that they have yet to put down on paper and hurriedly they will steal the idea and pass it off as their own. Later, if the one who had the original insight goes on to write about it, his work will end up being published after [that of the plagiarist]! Moreover, the selfish and petty knowledge of such individuals is adequate for covering up their defects and exaggerating their merits to the point where people become bewildered and are unable to discern their true purpose. Since they never are confronted and questioned by those from whom they steal and since they develop aspects of the topics [they steal] that the original authors themselves had yet to explore, it is not at all easy to overcome their deceptions. It may happen that one who shares their particular specialty will investigate and explore thoroughly every facet of their work and begin to attack their subterfuge. Nevertheless, the harm done by such people, who steal fame and deceive their age, is not confined to a single day. For the people of that time [who are deceived by such unscrupulous writers] will go on to say, “Our man’s learning is not inferior to Mr. So and So’s” and “Our man’s work is superior to Mr. So and So’s.” This is why the cultivated person hates those things that seem to be but are not.

Kongzi is the only one who has won the trust of ten thousand ages. [Now] Kongzi’s teachings are not restricted to a single principle; different worthies each grasp whatever it is that they themselves are good at and undistinguished individuals will each be led to misunderstand [his teachings] by something that seems to be [but is not]. [For example,] “to teach people tirelessly”32 is not “to implore the ignorant to the point of being annoying.” 33 “To desire not to speak”34 is not to “cut off learning.”35 “To love the ancients and be quick to seek out knowledge about them”36 is not “to work at being broad of learning.”37 “To unify all with a single thread”38 is not “to abandon [actual] things and affairs.”39 As I see it, to encompass everything in a single teaching that leaves nothing out is something that even a sage like Kongzi was incapable of doing. To [work to] grasp a single teaching or not to search for truth but only for what seems to be—this is what differentiates the worthy from the undistinguished individual.

In what respect did Kongzi have no equal? [Consider] Mengzi, who was skilled in the study of Kongzi’s [thought]. Kongzi talked about “benevolence” (ren) and “wisdom” (zhi), while Mengzi talked about “benevolence” (ren) and “right” (γi).40 Kongzi worked to create a [new] Zhou in the East, while Mengzi worked to enlighten the kings of Qi and Liang.41 Kongzi “had faith in and loved the ancients,” whereas Mengzi said, “Better to be without the Book of History than to have complete faith in it.”42 And yet those who seek [to understand] Kongzi must begin with [the study of] Mengzi. And so, one who grasps the truth does not study what seems to be. One who seeks to grasp [only] what seems to be necessarily will reject as false what is true. And yet, those who are led astray by what seem to be all say, “I have grasped the truth!”



PART III

Letters





LETTER 1

Letter on Learning to Zhu Canmei of the Grand Secretariat1

In your kind letter you deign to raise so many questions; surely this is a case where “one’s affection causes one to overlook the unseemliness.” I reviewed your letter several times, which only increased my apprehension and anxiety

You have inherited the wisdom of your father and your natural talent is twice that of most men. While still a youth, you already had several works to your credit. Your style of writing—both prose and poetry—has grown elegant and luxuriant, far surpassing your peers. In your discussions of literature, you have achieved things that even venerable scholars have not attained. Your natural gifts are truly exceptional! Nevertheless, you are not ashamed to humble yourself and learn from others and so you have earnestly consulted those who have gone before you. Firmly rooted in the classics and histories, you have sought out the underlying principles and details as well as the sources and influences within these disciplines. This shows that you have set your heart on the immortal truths of the ancients. My learning is quite shallow, and I fear that I am lacking in integrity. How could I dare to blunder ahead and set forth my views on the principles of learning? Perhaps, though, it would be permissible for me to present roughly the course of my own learning so that you can choose from it whatever you deem worthwhile.

At the earliest stages of my studies, I recited and modeled myself upon the established sayings of earlier scholars, always then going further to infer the meanings of their words. After proceeding for a long time in this way, it seemed as if I had attained some insights. However, I found that my contemporaries did not agree with my views. My doubts accumulated and my frustrations grew. I went back to search for answers among the ancients and often discovered that earlier scholars had had similar insights and that their contemporaries also did not agree with them. I began to realize that the task of learning is to seek for what satisfies “this heart-mind.”2 As long as one’s views do not contradict what the ancients have said, then the praise or blame of those who follow the current fashions of study are not worth worrying about.

Since the end of the Three Dynasties,3 scholars have not had a regular source of livelihood. The contemporary task of studying for the official examinations is (a rite of passage), akin to the way the ancients would present an offering whenever they returned from beyond the borders of their states.4 Had Kongzi or Mengzi been born in the present age, even if they wanted to put an end to the examination system, they could not do so. But though the point of the examination system is to become known by others, the way of true learning cannot be equated with winning the praise or blame of one’s age. Your fear is that these two goals—worldly renown and true learning—cannot be realized at the same time. As for me, I have nothing to say to those who study without seeking personal insight. But if one is able to gain some personal insight, then it doesn’t matter whether one is studying the classics or history. Accomplished masters in any field of specialization not only do not regard studying for the examinations as an impediment or harm (to true learning) but in fact believe the two tasks can mutually support and benefit one another. Problems arise when people fail to reflect for themselves and mistakenly separate these two projects. Now the task of true learning is not for the purpose of becoming famous. The classics are its warp; the histories are its weft. It passes in and out of the various schools of philosophy leaving different paths and tracks, but they are the same in that they all lead to making clear the dao.

The dao does not require conformity to any set of fixed ideas—such as the Heavenly and the human, nature and destiny, making the will sincere and correcting the mind, ordering the state and bringing peace to the family, which Song Confucians distinguished with the name “the learning of the Way” (daoxue [image: e9780804772884_i0029.jpg] )—in order to be the dao.5 Whether one applies oneself to literary art or to scholarship, regardless of whether these are specialized or comprehensive, ordinary or unusual, as long as one pursues what is proper and in addition understands why these things are as they are (suoyiran),6 then whatever one studies will be the dao.

The Book of Changes says, “What is above form is called the dao; what is within form is called actual things and affairs.”7 The dao can never be found apart from actual things, just as a physical thing can never be found apart from the shadow that it casts. The sun and moon have illuminated the Heavens unchanged since most ancient times. And yet the myriad creatures and other things each receive the light of the sun and moon through the particular physical form with which it was endowed. To say that each thing receives a greater or lesser or a larger or smaller reflection of light is perfectly acceptable. But if one says that one must separate oneself completely from any and all physical forms before one can find the light of the sun and moon, then I don’t see what such illumination ever can shine upon. If one wants to draw inferences about the light of the sun and moon based upon the various greater or lesser, larger or smaller reflections of light, this is perfectly acceptable. But if one says that the light of the sun and moon consists of these greater or lesser, larger or smaller reflections and that there are not, above and beyond this, the sun and the moon in the Heavens, then I don’t see any possible point to arguing over which are the greater or lesser, larger or smaller reflections. Looked at in this way, among the various methods of true learning, there is no greater or lesser; they all lead to the dao. If one locates one’s method of learning outside the dao and distinguishes it with the name “the learning of the Way” (daoxue) before one calls it the dao, this is to have the dao but to lack any actual things. The respective standards of various methods of study all concern the lower learning of actual things. But within these are the reasons why things are as they are (suoyiran), and so they all concern the highest understanding of the dao. Actual things are stuck in their individual physical traces and tracks and cannot penetrate into one another; only the dao penetrates into all things. And so cultivated individuals use things in order to make clear the dao, in order to “take their stand in what is great.”8

Looking back over the various methods of learning from the past to the present, different ones have successively flourished and declined, replacing one another as the proper standard. If we were to discuss things from the perspective of the fashion in vogue at a given time, then anyone who by nature was close to that particular fashion would be prejudiced in its favor. This is simply the result of circumstances. The aspirations of students are bounded by the tendencies of their age. Students exhaust their energies and fully apply their heart-minds, committing themselves to their studies with every ounce of strength they have. They all believe that they have vastly surpassed those who went before them and that, “were a sage again to arise, he would not alter (a word I say).”9 But when the fashion that is in vogue fades and practices change, people of later times will then employ the regnant ideas of their own age to reflect upon and evaluate their predecessors. Inevitably, they will come to look upon their predecessors just as their predecessors looked upon the men of old.

During the Han, Tang, Song, and Ming dynasties and on down to the present dynasty, writers have alternated between respectfully handing down each other’s teachings and biting each other’s backs. They have ended their days skulking within these two activities, unaware that they were simply preserving the “actual things and affairs” (qi) but missing the dao. How could they ever arrive at what is correct? Only truly courageous scholars find for themselves teachers among the ancients and select from these teachers only what genuinely resonates with their own thoughts—what is truly irrepressible within them. They then exert their energies to develop these ideas completely. This is what is meant by [the phrase], “Cultivated people seek it within themselves.”10

If the age greatly values something but it is not something toward which one’s thoughts incline, though it is as great as Mount Tai, one must waste no time upon it. If the age takes something lightly but it is something toward which one’s thoughts incline, though it be as fine as autumn hair, one must not neglect it.

If one tends toward a specialization, one will achieve success easily. If one disregards both praise and blame, one’s personal understanding will be profound. One who attends to one’s natural gifts and holds up as a standard those among the ancients who are near to him (in terms of inclination and specialty), who “neither forgets nor helps,”11 over time will naturally come to understand [the dao]. This is what I meant when I said that there are many different paths and tracks, but they are all the same in that they all lead to the dao.

Now you realize that the root of true learning does not range beyond the classics and history, but you also realize how difficult it was for the ancients to fully understand the classics. Your heart longs for the study of history, but you are concerned over the quantity and complexity of historical writings. Moreover, you suspect that the reason why earlier scholars who discussed the topic of history were not in agreement is that their abilities and strengths were limited, and you hope to attain a complete understanding of their various methods. Truly you are an example of one who is “few in years but overflowing with purpose and unequaled in vigorous spirit.” Compared to those in the world today—who busily work to gain emolument, fearing only that they will not find employment, and who fail to realize that there is anything beyond this—their difference from you is like the distance between Heaven and earth. Nevertheless, from among the various paths of learning, you seem to have discovered your calling. If you follow these disciplines to their ultimate ends you will be able to attain broad erudition and ample elegance, enough to gain renown in the present age. If you apply yourself for some time, you will realize enough success to ensure that your name will be handed down and your reputation will continue through the coming dynasty. But you still will not have reached the point of attaining a personal understanding that penetrates above to the dao, where the subtle insights of the ancients open before you, where the attainments of later scholars unfold from within you, and where you work in the present age but have no desire to have your name passed on to later generations by improper means.

The ancients were not distressed if their names were not passed on; they were distressed if their names were passed on but they failed to achieve anything worthwhile in the human world. They were not distressed if their studies were incomplete; they were distressed if their studies were complete but they failed to gain any personal insight in their own heart-minds. And so they anxiously and earnestly applied all their energies to learning in an effort to make clear the dao.

The classics and histories are mediums or materials through which the ancients sought the dao, not names that they attached to their different disciplines of learning. The lineages of masters of the classics and the great schools of history are all the result of people exerting concerted effort at what they were capable of doing in a medium with which they were familiar and well-attuned. They produced their works by exhausting every ounce of their energies throughout the entire course of their lives. In this way, their writings could not but express ideas in accord with the dao. It is akin to the way in which some understand more and some understand less but no one is without some understanding of the dao of kings Wen and Wu.12 Were this not the case, how could any of these works accord with what the sages made clear? But if one begins by raising up the classics and histories as absolute standards—looking up and expecting help from them, bowing down and rushing toward them—and with such thoroughgoing deference believes that if one can just master some small part of their teachings, one will gain a name for oneself—this amounts to seeking to absorb their intelligence and insights while only looking for what the people of the world revere. This is far from according with the dao!

Confucius said, “In a village of ten households, one is sure to find someone as loyal and trustworthy as I.”13 His point is that it is not difficult to find people who possess basic ability and talent. But in terms of their fundamental natures and capacities, people will always have particular inclinations and tendencies. When children first attend school, their intellects begin to develop. Since they often grasp an idea or carry out a task without thinking about it, their intelligence is not always evident. Later on when they read books, write compositions and give rein to far-reaching thoughts and reflections, from time to time they will seem to have some insight but will return to their studies without further investigating the matter. This is where one sees the beginnings or sprouts of the dao, which if developed and filled out can extend to everywhere under Heaven.14 But if there is no one to come forward and clearly point out these sprouts, then often these children will struggle throughout their lives, now advancing, now falling back, without ever understanding that they, like so many others, are squandering their natural talents and abilities. This is something you too must reflect upon! If you reflect upon this, then it will not matter whether you study the classics or work at history, they will both offer you opportunities to attain a personal understanding.

If an age happens to esteem the study of classics, most will consequently delve deeply into the works of people like Fu Qian and Zheng Xuan.15 If an age happens to honor history, most will apply themselves assiduously to the study of Ban Gu and Sima Qian.16 If an age gives pride of place to evidential textual studies, most will think that being broadly educated means that one has dug through a huge pile of documents. Among those who work at cultivating literary style, most think that hunting up an elegant allusion is the way to make a composition wonderful and distinctive. But what a given age esteems may not necessarily accord with what I, by nature, am most comfortable doing. Why would one think that the trend of a given time is necessarily close to my particular talents? It is very difficult to set aside what one is good at and take up what one lacks talent in. But the influences of praise and blame bedazzle one from without and opposing thoughts about where one’s true strengths and weaknesses lie confuse one from within. Even if one were endowed with ten times the strength and wisdom of the ancients, it would be difficult to achieve even half of what they accomplished. How much worse off are those of middling or lesser talent, who lack the ability to see things for themselves!

Students look down on the task of preparing for the examinations because they engage in this work out of an ulterior motive and not from some irrepressible urge arising from within. Renown in the examinations then becomes thought of as a way to gain profit, and learning a way to gain fame. Both profit and fame simply track whatever trend happens to be in vogue at a given time and do not come forth from some irrepressible urge from within. These are things that yield no real benefit, and yet people are compelled to talk about them as the stuff of “real learning.” Consequently, people come to look upon success in the examinations as a minor skill and those who understand simply look on from the sidelines, but is this any different from the case of the soldiers who ran only fifty paces laughing at those who ran one hundred?17

Now, it is certainly the case that preparing for the examinations cannot be equated with learning. But one cannot say that preparing for the examinations is necessarily an impediment to learning. Even though the examinations are no more than proxies for the teachings of the sages and worthies, if one selects from among the things they cover, one can follow this as true learning and take as one’s ultimate goal the task of making the dao more clear. Then as the roots grow deeper, the buds will increasingly flourish. As one matures and grows, one’s voice naturally becomes louder and clearer. I have never heard of a case of someone who had attained real understanding in his learning but whose insights in the examinations did not pile up and grow in brilliance.

As for the paths of learning, they start off in different directions and proceed in numerous ways, but their subsequent paths and tracks diverge only slightly. Since no other perspective or goal [apart from attaining the dao] can be considered good and the examinations work against this end, how can I say that learning and the examinations are not antithetical to one another?

Now learning is the basic stuff, while the official examinations are simply one particular way to embellish [this basic stuff].18 And so, people can study different things. As long as they attain some true understanding, they can draw upon and learn from one another. The original intent and purpose of the official examinations was to use this one particular embellishment (i.e., the form of the exams) as a way to see into the basic stuff of those taking it (i.e., as a way to gauge their true character). But most people just want to succeed at the examinations; they lack the basic stuff and allow themselves to be beguiled by this one particular embellishment. This is a problem with the examinations. Now if one recognizes that the examinations are simply one particular embellishment, and on their own lack any of the basic stuff, but one’s learning is not true to the dao, then one’s learning still will not be firmly rooted or well grounded. This is a problem with certain students. These two kinds of shortcomings have no necessary connection to one another. You have set your heart on true learning but worry that it is difficult to realize this goal along with success in the examinations. But is this not because you have not distinguished these two types of shortcomings?

Be that as it may, I have been engaged in learning for more than forty years now. When I began, I did not have my own independent point of view, I only loved to learn. And so I made mistakes in an effort to gain the approval of others. When I had reached the age of thirty, it seemed as if I had made some real progress toward gaining a personal understanding. It was then that others began to doubt my views. And now, I proceed unselfconsciously in the way that I have since reaching the age of thirty. But aside from one or two intimate friends, my ideas either are denigrated and laughed at by four or five out of every ten people or provoke the anger and curses of twice that number! “Those who set their heart-minds upon the ancients will be neglected in their own age”—how noble and fine are Han Yu’s words!19 Earlier, I would tend to doubt such rousing words; now I trust that they are good and in no way deceptive.

You have the talent of two men and in your youth developed a commitment to attain an immortal reputation. Not one in a million possesses either of these virtues; you do not turn away from the long and difficult journey but instead readily ask me for advice regarding learning. How could I dare to hold anything back from you! And yet I have not responded to your inquiry but instead all along have talked about how important it is to have a good beginning and proper foundation in one’s learning. It is just like [the saying], “preparing the plain silk before adding the ornamentation.”20 If one seeks to add the various colored patterns before the plain silk background is properly prepared, it will not form a beautiful design. As for proceeding from the beginning and reaching the end, starting out with what is crude and arriving at what is refined, passing through each and every step and stage and taking note of every detail, no matter how great or small, as one continues and builds upon the little that I have achieved—only someone of elevated and lofty discernment would be able to do that!




LETTER 2

Letter on Learning to My Clansman Runan1

Autumn has arrived, and I have received your letter. You take the time to inquire at length about my present situation, which I appreciate deeply. When I stayed with Shouyi,2 I reread your last letter and was reminded of how often I have written to you about my professional and personal troubles. You really had no reason to write back. I so regret this state of affairs! As of late, my mother is getting along nicely, my brothers are writing fine works, and my sisters and their children are all well. Thank you for kindly thinking of them.

When I recall the times we were all gathered under a single roof it makes me feel isolated and lonely Now, I have only Shouyi, you, and two or three other disappointed scholars with whom I can discuss literary matters and who comfort my solitude. Now dispirited, they have departed and scattered, leaving only me, the insignificant outcast from Chang’an.3 In the pure autumn air, I fast my heart in loneliness and anxiety. The fallen leaves gathered in the courtyard increase my sense that I have betrayed my clan and wasted my life. I aspire to reach the mountains; I dream of the flowing Xiang4 and in my stillness cannot understand the source of my falling tears.

Recently I was putting in order some ancient documents and generally regretting how easily their brilliance can fade away and be lost. I began to feel like some aging beauty; my only solace was to push ahead and make every effort! I am careful and attentive in all my work, but I am nothing but a worn-out old horse, unremarkable in every respect, which I find terribly regrettable. I must keep in mind what you said about the need to find the true heart of what one is reading. When I go over the fortifying and edifying points of the pleasant conversations we had in days past, my joy is truly overwhelming. And yet such thoughts also cause me to sigh.

I think about how sickly I was as a youth. In a given year, figuring up my accumulated, insignificant efforts, they would in general not total two full months of work. By nature I was dull, and on any day that I would recite more than a hundred words, my illness would flare up again and I would be forced to stop. I was married at age fourteen and had yet to finish my study of the Four Books.5

I watched my father assign all of his charges the classics to study while I remained among the beginning students, much to the amusement of my classmates. At that time, I first became aware of the great principles of the classics and histories. I already had begun to take a secret delight in these and started to elucidate my own questions and doubts. Every now and then, I would have an insight that would surpass the mature opinions of adult scholars, and from this point onward my understanding gradually improved. I liked to read broadly, but my father worried that my preparation for the examinations would become contaminated, and so he kept certain books from me, ordering me not to look at them. But once the passion for these works had come upon me, I could not stand to be cut off from them. I found myself in this unsettled condition for quite some time.

Between the ages of fifteen and sixteen, when I was living in Yingcheng,6 my tutor gave me daily assignments aimed at success in the examinations. Within the magistrate’s official quarters, I was denied access to other books. But in secret I begged my wife’s hairpins and earrings and pawned them in exchange for paper and writing brushes. I then engaged the services of some local clerks to copy out for my use the commentaries on the Spring and Autumn Annals and some Eastern Zhou and Warring States Period histories. I then went over this material, separating it according to sense, and compiled it into annals, tables, monographs, and biographies. This process yielded more than one hundred rolls of material, and after three years I had not succeeded in completing the task. It later came to the attention of my teacher, who demanded that I abandon the project. All my labor came to nothing, which I regret to this day.

When my venerable father retired, I journeyed, constantly oppressed by both hunger and cold, as far north as Yan and Qin and as far south as Chu and Yue, covering thousands of miles.7 And even now I cannot rest. Though the strength of my understanding has advanced, the power of my memory is growing weak. Time is undermining my hopes. My attempt to compile these materials into a comprehensive form is riddled with inaccuracies and contradictions. It is truly laughable.

When I think back on those early days, I am not surprised at my poor results. When I should have devoted myself to just reading, I foolishly indulged myself in attempts to write. And so I produced little, and what I did produce was not well grounded. This is something that the ancients would have found wholly lamentable, but I continued to trifle with literary style. The days and months flew by while I did not pay attention. I could tell that I was not holding on to the knowledge I had attained and that my efforts and toil were rarely leading to any real achievement.

The path of inquiry and study has both common roads and separate paths. Those who place the highest priority on philology tend to be not well versed in literature. Those who pursue philosophy usually neglect empirical facts. Since each person will follow his natural inclinations and display his individual achievements, some will embrace the philological studies of Fu Qian or Zheng Xuan,8 others the literary styles of Han Yu or Ouyang Xiu,9 and still others the philosophical sayings of Cheng Yi or Zhu Xi.10 Each will stand firmly on his own merits, and none will incline toward the other. Each will then seek to distinguish a separate lineage and tradition, and all mutually will criticize one another. This is why philosophy tends toward being vague and pointless, philology becomes nothing but a review of the dregs of former glories, and literature ends up being a mere plaything. Since the Han and Tang dynasties these (three pursuits) have vied for people’s allegiance. In the present age there is nothing but clamorous contention among them, which is not at all easy to resolve. But from the point of view of one with true understanding, things are not like this, for such people understand that philology is just an empirical manifestation of philosophical principle and literature is simply a tool used to convey it. These pursuits are not fundamentally different. What is the point of confusing and disordering them? Why should one be like the snipe and the clam [who through their mutual struggle allowed the fisherman to seize them both] and allow the heretical and vulgar to profit as the fisherman did?11

In the past, I used to read to get the general meaning. Being young and enthusiastic I devoted myself to wading through and hunting among the different genres and various classics, letting my attention wander and lacking any specific end in sight. I delighted in setting forth my own theories, which were lofty but did not pertain to anything in particular. I attacked the practices of textual scholarship and rode off wildly into the vague and insubstantial. I was always quite pleased with myself, sure that I had achieved something important. And so I was shocked when Dai Dongyuan of Yiuning 12 shook his fist and exclaimed, “Regardless of whether they specialize in scholarship or literary pursuits, students today never really read anything!” I was startled by what he said and so approached and asked him what he meant. He responded by saying,

If I were unable to comprehend the notions of “before Heaven” and “after Heaven” and the subtle intricacies of the Yellow River Chart and the Book of the Lo River, I would not dare to begin reading the Book of Changes.13

If I were unable to understand the paths of the stars, the alternations of the years, the constellations and patterns of earth, then I would not dare to begin reading the astronomical sections of the Book of History. If I were unable to distinguish tones and scales and rhyme schemes, ancient and modern, then I would not dare to begin reading the Book of Odes. If I were unable to master the yearly regulations described in the “Three Comprehensive [Studies]” and the rites described in the “Offices of the Zhou,” I would not dare to begin reading the Spring and Autumn Annals.14


I was deeply mortified by what he said. And his words moved me to recall something I had once said to you: “Students should only worry that their reading is too easy, their writing is too skillful, and their philosophical speculations are too neat.” Although the point of my remark was slightly different, in substance it is not far from what Dai Zhen said, and it can be taken to imply the very same thing. If you fully follow the implications of this idea, then you will see that none of our generation has ever really read through even one of the Four Books or a single volume of the classics. This is enough to mortify one with shame and make one’s heart run cold!

Recently, when I was traveling with Master Zhu Yun,15 he too expressed his great dissatisfaction with the shallowness of later scholars, who engage in ignorant and pointless philosophical discussions. This is why he advises all those students who follow him first to seek out and verify something solid and substantial and then to expand and fill out their understanding through later reflection. This is akin to the saying, “If one does not first have faith in the ancients, how can one truly question the classics?” This expression really strikes at the heart of a serious obstacle to learning. My own view is that it is important for students to have some particular focus and specialization in what they are inclined to study. There is no fundamental opposition between breadth of learning and command of detail.16 Once one’s far-ranging explorations begin to settle down and accumulate, one will discover that the more refined one becomes in what one has chosen to study, the further one’s understanding reaches.

Were one of the ancients to arise again, I am not really sure what he would make of what I have just said. My point is that it is very easy to talk about this. (But in order to achieve this goal) one must sequester oneself for ten years time and only follow well-worn paths whenever one ventures forth. Once you have established a lofty reputation and are not ashamed to stand before the ancients, you must then guard against the desire for ephemeral, popular fame and avoid the temptation of yielding to vulgar praise or blame. One must apply and exert oneself even for decades or more at something that mediocre people find unworthy of doing. Then one day you will find yourself near to mastery. This can be considered the way of one who has real knowledge. It is not something that is easy to explain point by point to people of the present age.

How sad! No tradition of learning has carried out its work continuously for one hundred years. No generation has given rise to people who live for one hundred years. With the ups and downs and the ebb and flow of circumstances and the many worries and afflictions that plague human affairs, one often is left with the equivalent of only a few days’ labor; and yet one must do the equivalent of plowing a hundred acres of land, ordering the affairs of ten households, reigning in peace over a hundred cities, and crossing the famous peaks alone. Only then will immortal fame be granted, and [only then] will the cypress and catalpa trees at the entrance of your tomb wait to answer the inquiries of Mo Ling.17

In the past, someone said, “I am not yet thirty but worry that old age is fast approaching.” I already have reached this point in life, but my family is poor and my parents aged while I must work at writing in the trivial and worthless eight-legged essay style in the vain hope of securing an official salary. 18 This is what they call,


“Working at what people most despise, 
In order to gain what they most prize.”


And yet there is no way for me to pack up my wares and go wandering among the rivers and lakes in order to turn a small profit, for when I present what I have to offer, my speech is slow and my phraseology insipid. I am not able to convey what it is that I have. Since now I am occupied with trivial undertakings, my remaining strength is not sufficient for even a shallow understanding of the ancients. When I have time to focus on reading and writing, I emphasize synthesizing the knowledge I have accumulated. But recently I have again been working only on and off.

Ever since I was a youth, my natural inclination has always been toward history. Since historical books are so numerous and complex, I had to pawn my bedding and clothes before I could buy sixteen or seventeen histories from Sima Qian and Ban Gu on down to Ouyang Xiu and Song Qi.19 Since my eyesight was weak, I often became confused and lost the thread of their thoughts. I had to go over a text four or five times, marking it with a red pencil, before I could begin to understand its structure. Yet I still was not able to grasp the phraseology or comprehend all the names and technical details.

I came to believe that the twenty-one official histories contained imperfections in form and errors in content.20 And so, I wanted to carry out a comprehensive survey of their strengths and weaknesses, sum these up in a set of general rules, and write a book several chapters in length presenting a critical description of the guiding principle of historical writing. But my command of the material was so poor that I did not have the slightest hope of completing such a project. Worse still, now I am obliged to write in the eight-legged essay style, am burdened with my studies in preparation for the official examinations, and do not know whether I will ever realize my aspirations.

As for the other things that I write, aside from what I have handed to Master Zhu Yun for correction, there is nothing in what I exchange with close friends that is particularly good or bad or worth mentioning. Moreover, all my writings would seem odd and shock you as being unconventional in nature. When my heart is still, I think about my former peripatetic ways and do not feel my tears as they begin to fall. But in the high mountain temple the autumn air is clear. You have accumulated great honors through your command of the classics in the imperial examinations. You bring happiness and inspire those both near to and far from you. You explain the unusual and analyze what is unconventional in nature. What joy could equal this! In addition to your lectures and readings, your more recent writings have been organized into volumes. At your convenience, would you send me one or two of these to set my heart at ease?

As for the book on the principles of family genealogy that you are interested in, my esteemed elder cousin Yun Gong21 has made a draft of the branch lineages. He has ordered and recorded the collected memorial inscriptions and tablets, but all this material still comes to less than a volume in length. I have sketched out the various lineages, from the time when one could find fifteen separate branches of our clan within the city of Shaoxing, 22 and have prepared detailed genealogies from the more recent times of our grandfathers and great grandfathers.

To carry out this work I first selected the best from Su Xun’s The Principles of Geneology and Shao Tingcai’s Prefaces on Mr. Quan’s Genealogy and synthesized the best aspects of their approaches.23 As for the elegant sayings and exemplary activities of our ancestors, their leisure customs and notable affairs, and their extant writings and familial covenants, I regarded these as falling under the category of “miscellanea” and separated them off as a separate chapter in order to make them easy to peruse. As for personal biographies and records of conduct, congratulatory poetry and prose, I compiled these as an independent, outer chapter, which I attached as an appendix awaiting a general editing of the entire work. When convenient, please send me your comments on this work.

I have sent for your consideration parts of the Local History of Tianmen that I have revised.24 What I now have is only about sixty to seventy percent of the original manuscript. I am showing you only a sample of the parts that I have written myself. As for the noted affairs of our two female ancestors, I recently completed the work of putting this material in order to form one chapter and here present you with a copy of this manuscript.

In the fourth month I received a family letter from Hunan. Everyone is as they were before, though they say the cold weather has been quite severe. Nevertheless, my wife gave birth to a son last autumn.25 I here attach an announcement thinking that perhaps you would want to have a copy of your own. As for the other members of my family, they are muddling along.

I very much look forward to receiving your kind reply. There is so much more to say, but I will end for now.




LETTER 3

Reply to Shen Zaiting Discussing Learning1

In the sixth month of 1789, I left Taiping and returned to Bozhou.2 On my way through Yangzhou, your esteemed father persuaded me to delay for almost a month.3 This was enough to relieve me of my thoughts of more than ten years of deprivations, when I was far away in Hebei and unable to share such company. At that time, I was constantly distressed. I arrived in Bozhou in the seventh month and it so happened that my daughter-in-law became seriously ill and died. The funeral arrangements and transportation of her coffin presented numerous, extreme difficulties.

In the eighth month, we traveled in Hubei and in the tenth month returned to Bozhou. The trip there and back took a total of two months, with muddy [roads] and constant rain making the journey difficult. During the past two months, I have had a break from the hardships of the road, but preparations for the New Year have frustrated my gazetteer work. Between dealing with guests and laying future plans, the end of the first month of the New Year finds this work still unfinished. And so I must take up these uncompleted projects and also write about my travels in Hubei. Unsettled by my poverty and with my years galloping to a close, would you say that I am full of joy?

In the middle of the eleventh month, while working on my gazetteer on Bozhou, I received the letter you wrote on the twentieth day of the sixth month. I regret that the warm southern breeze only gently rustles the trees and that the periods of frost and snow only permit intermittent travel, thus causing us to correspond in fits and starts like this. The letter I received flows on for well over one thousand words. It is brimming with issues related to learning that you and I have gone over on earlier occasions. It also draws upon things that you have picked up from contemporary discussions in the capital, in order to confirm some of its conclusions.

[In your letter], while you do not hold to humility as a self-conscious ideal, you do not hesitate to ask any questions for fear that something good may be missed. How have you achieved this? I am most grateful indeed [to have such a letter]! Though you have asked questions on many different topics, the essence of all of them can be covered in a single line: “Learn in order to attain a personal understanding.”4 In discussing writing, Han Yu said about writing, “There is no difficult or easy, only what is correct.”5 In discussing learning, Cheng Yi said, “In each and every affair, focus on what makes it so. This is the primary imperative in learning!”6 As for what these two gentlemen said, even were another sage to arise, he would not change a single word. And yet, few prove capable of following such advice. It is not because they lack ability; it is simply that fashions fetter their practice, and praise and blame inexorably move them to follow along.

Ever since the time of the Three Dynasties, the roles of official and teacher and the functions of governing and teaching could not be united and made whole.7 [The three fundamental aspects of the task of] learning could not but pass through cycles of flourishing in which each [in its turn] became [the dominant] fashion. When a given fashion flourishes, it reigns throughout the world and even the most extraordinary scholar can exhaust his talents without ever understanding it fully. When a fashion declines, even scholars of mediocre talent can pleasantly chat about its [obvious] deficiencies. In general, the commentarial work of a Fu Qian or a Zheng Xuan, the literary achievement of a Han Yu or an Ouyang Xiu, or the philosophical speculation of a Zhou Dunyi or a Cheng Yi—each will vie ceaselessly for supremacy.8 The cultivated person regards each of these [kinds of work] as simply one aspect of the dao. To fail to discern the full scope and range of the dao but instead pursue one of these and use it to vie for domination over the other two is what prevents one from gaining a true insight into the dao. What students boast about as “insights” are only one of these fashions coming into vogue.

If you want to advance in your studies, you first must seek [to understand] the origin of the dao. The dao is not far removed from human beings. It is simply what makes the myriad things and events the way they are (suoyiran).9 The dao has no fixed embodiment. It is like the case of literature, which is “without what is difficult or easy, only what is right” It is rare for a person to be born with every excellence. One received one’s individual talent from Heaven and of necessity there will be things for which one has a greater natural propensity. [Beginning] students do not themselves know where their special talents lie, and so they should maintain a broad perspective to see which way their tendencies incline. They should practice and experiment in order to discover where their natures feel most at ease, and they should strike off in one or another direction to see how far their capacities will take them. This indeed is how to advance along the dao.

Students today are not like this. They do not ask where their natural talents lie and do not seek for where their nature feels at ease. They just chase after the current fashion and follow whatever the age esteems, exerting every effort to succeed in whatever this happens to be. Surely they will never be as good at it as others are. When the people of their age praise them, they are self-satisfied and pleased. When the people of their age criticize them, they are upset and anxious. They do not realize that each day they move farther and farther away from their natural talents. Since the praise and blame [of the age] follows wherever fashion leads, how could [judgments of] success and failure, right and wrong ever be definitively settled?

Once the practice of literary form had attained preeminence, people ridiculed the philological work of Ma Rong and Zheng Xuan.10 Once speculative philosophy flourished, people laughed at Han Yu and Ouyang Xiu for being literary men. This cycle arose without a clear beginning and no one knows where it will end. And yet those who covet fame and are without discernment will say that one simply should leave it at this and that no one possibly could improve upon the present state of affairs. Are they not deeply deluded? If we talk of things from the perspective of what fashions advocate and bring forth, then there is philology, literature, and philosophy. If we talk of things from the perspective of what we, as adults, possess, then there is skill, learning, and insight. [And] if we talk about things from what we have as children, then there is memory, creativity, and intelligence. Philology is based upon learning. Literature is based upon skill. And philosophy is based upon insight. People should see for themselves where their particular strength lies.

If one accumulates memory it completes learning. If one expands creativity it completes skill. If one extends one’s intelligence, it leads to insight. Since even a youth can join in entering into Virtue, we know that this dao is not far removed from human beings. What fashions promote leads to one-sidedness and deficiency. Moreover, [by following fashions] one’s natural goodness is deformed and not brought to perfection. Whenever one concentrates on one of the three [fundamental aspects of learning] one must neglect the other two. The three are equally important. Nevertheless, one must seek for one’s natural talent while being very careful about being led astray by fashions. And so we talk about [a person’s] “innate knowledge” and “innate ability.”11

Those who set out lightly upon the dao and moreover are influenced by fashion always lead each other to pursue what is false. What leads them to pursue what is false is the importance they place upon praise and blame and their excessive desire for fame. And so, the first and greatest imperative in learning is to guard against a desire for fame. The proper method of study is to seek a beginning in the dao. If one knows to just seek a beginning in the dao, then one will understand that concentrating on one [of the three fundamental aspects of learning] while neglecting the other two is simply to take stock of where one’s particular strength lies. Since no one can possess all [three abilities] equally, one must never argue for or insist upon the preeminence [of one of the three aspects of learning] . If one expands and fills out [one’s particular strength], one can then move from it to the other [two].12 Fashions inevitably will come and go, but because of the way in which refined people cultivate themselves, it is certain that praise and blame will not deflect them nor will they regard the alternating periods of flourishing and decline as [absolute] glory or defeat. Is this not profound!

Earlier, in the Ming dynasty (1368—1644), the practice of speculative philosophy flourished; textual studies and literature were far below the level of what they were in ancient times. This was because these pursuits were out of fashion. At the start of the present dynasty, solid learning was strongly advocated, and particular attention was given to the writing of examination essays [i.e., philological studies and literary art, respectively]. The department of history was in need of personnel and regarded as supremely important. Erudite and talented scholars were gathered together in large numbers. One could say that this was a period when both [philology and literary art] flourished. Later, when the completion of the official history was announced, the bureau of history no longer had work to do. From the first year of Emperor Yongzheng (1723) until over ten years into the reign of Emperor Qianlong (ascended 1736), scholars again began to brag to one another about their mastery of interpretations of the Four Books.13 When I was fifteen or sixteen years old, occasionally one still could hear some aged scholar paying tribute to his own specialty. They might even look upon fully understanding the classics and getting back to the ancients [i.e., philology] as “impure learning” or writing poetry and prose in the classical style [i.e., literary art] as “impure composition.” [They believed that] if one did not work to master the Four Books, one could never become an accomplished writer; this then became a poison for which there was no antidote.

The present emperor promotes literary art and inquiry into antiquity. In succession, he opened the bureaus of the “Three Comprehensive Studies” and the Complete Collection of the Four Treasuries.14 Many superb scholars were rapidly promoted on the strength of their ability to write well. Even poor scholars, if they were skillful at collating texts, could through careful planning and good connections find excellent work and even use these positions to advance themselves. For those with real ability, it truly was like being a diligent farmer at a New Year’s celebration. But because this now has become fashionable, successful scholars are ashamed to talk about taking the imperial examinations. Xiong and Liu altered the rhyme schemes [of traditional poetry] and even criticized Explaining Simple and Analyzing Compound Characters and Jade Chapters.15 Wang and Song’s various “notebooks” included surveys of the Bronze, Seal, and Stele variations of characters. 16 Under the influence of fashion, what won’t people do!

As for philology, literary art, and speculative philosophy, although we say that these are three separate disciplines, there really are only two: learning and literature. If [philosophical] principle is not empty speculation, then certainly it will be carried out through the medium of the other two. Learning depends on being widely read and must be matched with personal experience. In literary art, one values creativity but also hopes to serve the world. If one can combine these two [i.e., learning and literature], one will advance toward the Way.

As for being widely read but not matching this with personal experience, this is the [type of] learning that issues policy statements and answers examination questions. As for creating something but serving no function in the world, this is the literature that carves dragons and discusses Heaven. So if one does not seek a personal understanding and only grasps the form and manner, this is nothing but an empty shell. For example, many talented individuals today are overly biased toward literary art. And so they exert their efforts at composing poetry, rhyme prose, and matched prose. But rarely can any of them discuss the ancient style of writing.

If writing is not informed by learning, it will not stand. If learning is not elegantly expressed, it will not go far.17 One must have both of these, like right and left hands. But since ancient times it has been difficult to bring these two together in equal measure. One’s literary talent naturally will be limited in some respects and strong in others. And there are some ideas that one will treat in a cursory manner. Bai Gui said, “What others abandon, I take. What others take, I give to them.”18 Learning is for bringing order to the world. One should look at what is being neglected in one’s age and work to remedy this deficiency. This is a case of “weighing what is heavy and what is light.”19 In the present age, it is most appropriate to apply oneself to writing in the ancient style. If one cultivates literary art and yet remains rooted in learning, one can control the [present] fashion and yet avoid the error of giving rise to yet another new fashion. Could this be what you have in mind to do?

It is said that the highest aim is to establish Virtue. Next is to establish deeds, and next is to establish words.20 These three ways of human immortality truly cover the beginning and the end and embrace both what is within and what is without. I would venture to say that the path of writing also has within it these three dimensions. The writings of those who concentrate on speculative philosophy establish Virtue. The writings of those who concentrate on philology establish deeds. And the writings of those who concentrate on literary style establish words. [Zhou Dunyi said it well,] “If your words lack style, they will not go far.”21 In the recorded conversations of Song-dynasty Confucians, the language is neither refined nor elegant and often soars off into the void.22 While they contain ideas that are extremely pure, students rarely recite or practice them. And so, if one’s Virtue is not to be tenuously established it will be found within deeds and words. In the same way, if philosophical principles are not to be tenuously established they will be found within the two disciplines of learning and literary art. If you keep in mind what I said earlier and choose as your vocation the task of establishing words, then we can say that you know what to work on.

Nevertheless, you cannot treat lightly the discipline of textual studies. In its greater application, it distinguishes between [such things as] the winter sacrifices to Heaven and the summer sacrifices to earth. In its lesser application it provides notes about such things as different insects and fish. These are things that even a specialist cannot neglect. Do you think that in his study of the chariot, Ruan Yuan studied the function of only a single chariot?23 This surely is not correct. If in one’s government administration one does not study names, things, and various measures, then one’s philosophical principles will be soaring in the void, one’s policies will be crude, and rarely will one do anything substantial. Zigong said, “The Way of kings Wen and Wu has not fallen to the ground. Worthy people understand its greater points; unworthy people understand its lesser points. All of these have been the master’s teachers.”24 People are born having certain abilities and lacking others. They see and hear certain things but not others. Even a sage does not possess complete and perfect knowledge. Those who establish words, when they read books, only grasp the general meaning. Those who specialize in the research of names and measures investigate the subtle and minute details. These two disciplines mutually benefit one another in the [course of the] great Way. They are somewhat like a woman who produces an abundance of cloth or a farmer who produces an abundance of grain. But since such people do not comprehend the great method, they each mark off their own area and demean the other.

You have set your heart on literary pursuits, and so it is appropriate that you place increased value on scholars who pursue detailed research. If you are able to value scholars who pursue detailed research, then when you express yourself in writing, you will certainly avoid the misfortune of being moved to prejudice by current fashion. Formally, Zhu Jun excelled in writing in the ancient style but never made a careful study or mastered the idea of the six types of characters.25 Wang Huaizu was dedicated to the study of the six types of characters and was renowned as a scholar proficient in this specialty.26 Zhu wrote a preface to an edition of the [dictionary] Explaining Simple and Analyzing Compound Characters in the course of which he distinguished the six types of characters. For the essential points of his analysis, he relied upon Wang’s work and even used [some of] his very words. [Commenting on Zhu’s work] I declared that of all of the prefaces he wrote, this was the very best, but it was not as if I did not know that the words [of the preface] were based on Wang’s writings. Nevertheless, some of my contemporaries ridiculed what I said; this shows that they cannot talk about he “greater part” of the way in which the ancients wrote.27

You cannot take lightly the learned scholars of the present generation such as Dai Zhen.28 In both his textual work and his original compositions, the writing is clear and strong and effectively conveys his views. But the historical style of writing is not his forte, and he certainly does not understand how to compile local gazetteers. If he leaves this work for others to do, surely it will do no harm. If one has to force oneself to understand some affair, one’s actions will become blocked and perverse. This is to be unskilled in choosing what to pursue and what to avoid and ignorant of how different disciplines can work to one another’s advantage. Literary art that is forced easily turns into nothing. Your learning must provide the real substance.

Today’s students chase after the current fashion and vie with each other in their veneration of textual studies, but many of them have no real understanding. And so you must know that seeking what is substantial and avoiding what is tenuous is more than simply getting rid of the clichés in your writing without going on to understand substantial studies. A doctor treats an illness by attacking cold with hot. Once the treatment has been applied for a time, it is appropriate to reduce it. However, hot and cold can vie with each other in countless ways. And so, a good doctor builds up the substantial and prepares a defense against the return of the tenuous.29 This is like those who discuss literary art in the present day but do not dare to neglect their learning. I hope that you reflect upon this and give it careful consideration. See what you are able to do and pursue it methodically. If you have doubts, then apply your intelligence and ponder it.

As for those tasks that remain to be done, you raised a number of issues in great detail. Without regard for the distance between us, in answer to your kind words, I have provided the right medicine for each ailment. But this is not something that one can complete in a single letter. Right after the spring examination my head was raised high and my voice was rejoicing. Your recent letter was even more precious to me. I cannot contain my anticipation [of what is to come].




LETTER 4

Letter on Learning to Chen Jianting1

Dear Jianting,

I have not replied to every one of your letters, because I wanted to confine our conversations to the topic of writing. The other day, when Mr. Shao Jinhan2 visited Shi Yucun,3 we all had a chance to talk—in detail on some topics and in brief on others. I learned that you are now residing at Mr. Shao’s house, and so I asked him to deliver my letter to you. I thought that this would be as good as talking with you face to face; nevertheless, I worried that I was being careless about writing etiquette and social manners. When my son came back [with your reply] and I had the chance to read your kind words, I discovered that you not only forgave my lack of decorum but also agreed to teach me and regularly exchange opinions through letters. This is indeed extremely generous of you; I am moved and humbled. [In the letter] you offered your opinions about my essay On the Dao, presenting further evidence of your kindness.

Earlier, when I was in Hubei I met Shi Yucun, and we had a chance to talk about my prior and later work. In his opinion, On the Dao differs from the other essays in my General Principles of Literature and History.4 He also said that it seems to have been written by someone from the Song dynasty and was neither fresh nor new. When my son returned from Beijing, he told me that my friends there did not seem to accept my arguments either.5 And so, I came to realize that all of my friends shared such views and that your suggestion to put On the Dao at the very end of my General Principles of Literature and History was just a kind indulgence on your part.

There is nothing that the dao does not include, but those proficient in a particular art consider only what each of them sees as the ultimate truth. Among the ancient masters, there were three who wrote treatises with the title of On the Dao.6 Liu An speculated about the mysteries of the universe, Liu Xie specialized in the principles of writing, and Han Yu sought to block the influence of Buddhism and Daoism. Each of these authors was able to create a basis for an original school of thought. But my teachings about the dao differ from all three of these. The General Principles of Literature and History is written in order to compare and assess achievements and shortcomings in writing. Learning is the root and origin of writing. However, what people today call “learning” is nothing more than studying how to name things according to the definitions found in Approaching What Is Correct or how to write commentaries based on the six types of characters.7 They think that such studies will prepare them for the great task of ordering their age. Although there are some outstanding works, such as the philosophical writings of Zhou Dunyi and the Cheng brothers or the literary works of Han Yu and Ouyang Xiu, it is not difficult to set most of these [kinds of works] aside as insignificant achievements.

Those who know even a little about mastering some art distinguish three different schools of learning—philological inquiry, speculative philosophy, and literary pursuits—and will say that each of these has its distinctive strengths. But they fail to realize that each of these [three schools] is only one aspect of the dao. This is because each school has proliferated the writings [concerned with its specialty] and fought with the others for supremacy. My essay On the Dao is a response to this division among the three schools. Though people have used the same title on a number of occasions in the past, my essay breaks new ground and explores issues that have not been analyzed since ancient times. It seems that my friends, seeing that the title is taken from earlier authors, assumed that the content [of my essay] is unoriginal.

Even a child knows enough to say that writing derives from the Six Classical disciplines and that Kongzi offers the most sophisticated and complete account of ethics.8 However, the reason learning has not advanced since ancient times is that scholars of later ages mistakenly have modeled themselves on the Six Classics and taken Kongzi as their teacher. Kongzi was unable to obtain an official position, but he still put the dao into practice. He [edited and] transmitted the Six Classics in order to hand down their teachings for a myriad of future generations, but this was something Kongzi could not but do. Even though scholars of later times no longer live [as Kongzi did]—in the period when the Zhou dynasty was declining and there was nothing to be done about it—they still insist that in order to model oneself after Kongzi and take him as one’s teacher, one must compose and transmit writings to pass on to future generations. But how can this be seen as something that they cannot but do? Why do they look down upon the people of their own time, while showing such concern for future generations? And so, those who study Kongzi should study what it was that Kongzi studied—not what Kongzi could not but do.9 However, ever since the time of Mengzi, those who are regarded as accomplished scholars all have sought to study what Kongzi could not but do. To take what Kongzi could not but do and mistakenly say that this was Kongzi’s original intention is nothing less than to show hollow respect for morality and literature, as if they were separate things, and—on the grand scale—to regard the methods for ordering the ages, and—on a small scale—the ethics of daily life, as crude matters.10

Once one understands the unity of dao and actual things and affairs, one can go on to say that to study the logic behind the unity of the dao and actual things and affairs one must explore the difference between Kongzi and the Duke of Zhou.11 This has been the most essential principle of learning since antiquity. And yet earlier scholars have not explored this issue thoroughly. And so, in On the Dao, I say that the dao comes from Heaven. This may seem to be an overly grand claim, but I adduce detailed evidence to support it. For example, if we start with three people living together in a single room and follow the course of development over time, we can infer that the dao is found in those things that are as they are without the masses understanding why they are as they are.12 It was really the Duke of Zhou and not Kongzi who “summed up the complete orchestra.”13 Though Kongzi was as great as Heaven, you still can describe him with a single maxim: There is nothing to say about Kongzi other than what he learned from the Duke of Zhou.14 The Six Classics never describe the dao apart from actual things and affairs. But in later times, when morality had declined, the dao began to be defined differently by individual thinkers, each of whom deluded himself into thinking that he possessed a unique and original understanding that far surpassed what earlier thinkers had said.

My essay On Learning was written in order to expand upon those points that I had not discussed fully in On the Dao.15 [In On Learning I say that] the defects of crude Confucians are the result of learning without thought; the defects of heterodox schools arise from thought without learning.16 I was quite pleased with the succinct and direct quality of these lines. But since I wrote them quickly, I did not hesitate to explore the originality of this way of putting things. Fearing that some earlier scholar had made the same point, I asked all my friends about it, but they assured me that they had not encountered this idea before. For just this reason, in my General Principles of Literature and History whenever I unintentionally express a view that is the same as some past writer, I always cite the earlier man’s words, to show that I am not plagiarizing his work. Would you and your friends please check through the writings of earlier scholars to see if anyone presents a view similar to mine? If you find anything that resembles my view, please write to me immediately. I will be extremely grateful if you can help me to avoid unintentionally plagiarizing another.

In the past, when a scholar in his later years broke new ground in his writings but his contemporaries were unable to appreciate this new work, they would say that his later writings were inferior to his earlier achievements. In such cases, a scholar’s reputation might extend throughout the world in his youth but later in life [he would] gradually become less well known, but this actually indicates the extent of his achievement. How could I dare to claim to be an example of this? However, those scholars whose talent is greater than their insight often make use of their expertise in order to establish themselves. Furthermore, they seek to win a good reputation, strive to be different from others, and brag about the originality of their insights. They no longer regard their own past achievements as worthy of even a snicker. Reflecting upon myself, I find that I have yet to reach such an extreme!

But the point of my writings is extremely subtle and difficult to express in words. As soon as the essays [in the General Principles of Literature and History] were released, everyone immediately started to praise them. This made me worry that their understanding [of my work] was not very deep. The fact that you did not join suit and follow such opinions shows that you are a true friend. [In this letter] I have attempted to explain my views more clearly, but this is not an attempt to insist that I am correct and reject your criticisms. What do you think?



APPENDICES

Three Works by Han Yu

APPENDIX I

On the Dao

“Benevolence” (ren [image: e9780804772884_i0030.jpg]is wide-ranging concern. “Righteousness” (yi [image: e9780804772884_i0031.jpg] ) is doing what is proper. To act out of these [two] is the “Way” (dao).1 What one has within oneself, without relying on anything outside oneself, is “Virtue” (de).2 Ren and yi are fixed terms, while dao and de are open concepts. And so, there is the Way of the cultivated person and the Way of the petty person; there is inauspicious as well as auspicious Virtue.

Laozi belittled benevolence and righteousness, denying and denigrating them. His perspective was narrow. Someone sitting in a well and gazing up at the Heavens will say that the Heavens are small, but this is not because the Heavens are small. Laozi performed only minor acts of benevolence and isolated acts of righteousness, and so it was only natural that he belittled them. What he called the Way was simply the way with which he was familiar. But this is not what I call the Way. What he called Virtue was simply the Virtue with which he was acquainted. But this is not what I call Virtue. Whenever I talk about the Way or Virtue, they always are united with benevolence and righteousness. This is what people throughout the world mean when they talk [of the Way or Virtue]. The dao and de that Laozi talked about are separated from benevolence and righteousness.3 This is just one person’s private way of talking.

The Zhou dynasty declined and Kongzi passed away. In the period that followed, there was the burning of the books in the Qin dynasty (221—206 B.C.E.), Daoism in the Han dynasty (206 B.C.E.–220 C.E.), and Buddhism in the Jin (265–420 C.E.), Wei (386–549), Liang (502–57), and Sui (589—617) dynasties; those who talked about the Way, Virtue, benevolence, and righteousness either followed the teachings of Yang Zhu or Mozi or accepted the doctrines of Laozi or the Buddha.4 Those who accepted these teachings had to reject Confucianism. They regarded the leaders of these schools as their lords and Kongzi as a slave; they adhered to the new and vilified the old. Is it not sad! Those living in later ages who want to learn about the Way, Virtue, benevolence, and righteousness—from whom can they hear such things?

Daoists say, “Kongzi was a disciple of our master.”5 Buddhists say, “Kongzi was a disciple of our master.”6 The followers of Kongzi have become so accustomed to hearing such things that they delight in such extravagant talk and belittle their own tradition. They, too, say, “Our teacher studied under [Laozi or the Buddha] ” and other such things. Not only do they say such things, they also record them in their writings.7 Is it not sad! People living in later ages who wish to be taught about the Way, Virtue, benevolence, and righteousness—from whom can they seek such things? People take such profound delight in what is unusual and strange. They do not seek out the sprouts [of the Way, Virtue, benevolence, and righteousness], nor do they explore the tips of their branches.8 Instead, all they want is to hear about the unusual and strange.

In ancient times, there were four classes of people; today there are six.9 In ancient times only one class in four were teachers; today three classes among six are teachers.10 [And so today], for every family farming the land, there are six consuming its grain. For every family engaged in craft, there are six using its products. For every family engaged in trade, six must live off its profits. Is it any wonder that the people are poor and turn to robbery?

In ancient times, people faced many perils. But sages came forth and taught them how to be fruitful and nurture their lives, serving as rulers and teachers.11 They drove off the insects, reptiles, birds, and beasts and settled the people in the central region.12 When the people were cold, they taught them how to make clothing. When the people were hungry, they taught them how to make food. Because living in trees was dangerous and living upon the ground unhealthy, they taught them how to build palaces and halls. They taught them crafts to provide implements and tools. They taught them to trade, so they could supply their various needs. They taught them the arts of healing and medicine, to fend off early death. They taught them how to perform funerals and burials, sacrifices and offerings, to enlarge their sense of kindness and care. They taught them rituals, to provide them with a sense of precedence and order. They taught them music, to relieve their anxieties and distress. They taught them government in order to lead the idle and remiss and punishments in order to restrain the violent and unruly. Because people tended to deceive one another, they taught them about tallies and seals, weights and measures, and balances and scales in order to instill trust. Because people tended to plunder [each other’s cities], they taught them how to build walls and fortifications and make armor and weapons in order to protect themselves. Whatever peril came their way, the sages provided a means for defense; whenever misfortune arose, the sages helped them fend it off.

Now [the Daoists] say, “Until the sages are dead, the great robbers will never cease their activity ... Destroy the measures and break the scales; then the people will not contend.”13 How can this be! They simply do not stop to reflect. Had there not been sages in the past, human beings would have gone extinct long ago. Why? Because they have no feathers or fur and no scales or shells to survive the cold and heat. They have no claws or teeth to contend for food. This is why there are rulers to issue orders and ministers to implement the ruler’s orders and disseminate them among the people. The people produce grain and rice, linen and silk, make implements and utensils, and exchange goods and supplies in order to serve their superiors. If rulers do not issue orders, they lose what makes them rulers. If ministers do not implement the ruler’s orders and disseminate them among the people, they lose what makes them ministers. If the people do not produce grain and rice, linen and silk, make implements and utensils, and exchange goods and supplies in order to serve their superiors, they should be punished.

Now the teachings of Buddhism say that you must cast aside ruler and minister, eliminate father and son, and prohibit the Way of creating and nourishing life together in order to seek for so-called purity and Nirvana. How can this be! It is fortunate for the followers of Buddhism that they appeared after the Three Dynasties and so did not suffer the criticisms of kings Yu, Tang, Wen, and Wu, the Duke of Zhou, and Kongzi.14 But how unfortunate for them that they did not appear prior to the Three Dynasties, so their teachings could have been corrected by kings Yu, Tang, Wen, Wu, the Duke of Zhou, and Kongzi.

The titles “emperor” and “king” are quite different but indicate an equal level of sageliness. To wear garments of linen in the summer and fur in the winter, to drink when thirsty and eat when hungry—these are quite different affairs but are equally wise. Now the Daoists say, “Why not follow the life of great antiquity, when there was nothing to do?”15 But this is like criticizing those who wear furs in the winter by saying, “Why not follow the easier path of wearing linen garments?” or those who eat when they are hungry by saying, “Why not follow the easier path of finding something to drink?”

A traditional text16 says, “In ancient times, those who wished to make bright their bright Virtue throughout the world would first order their states. Those who wished to order their states would first regulate their families. Those who wished to regulate their families would first cultivate themselves. Those who wished to cultivate themselves would first rectify their heart-minds. Those who wished to rectify their heart-minds would first make their thoughts sincere.” This makes it clear that what the ancients called “rectifying one’s heart-mind and making one’s thoughts sincere” were tasks undertaken with an explicit aim and purpose.17 Now those who seek to order their heart-minds but ignore the world, the state, and the family destroy the norms of Nature.18 How can a son not treat his father as father? How can a minister not treat his ruler as ruler? How can the people not attend to their affairs?

When Kongzi composed the Spring and Autumn Annals, he treated those feudal lords who used the rituals of barbarian cultures as barbarians and those whose ritual practices were close to the Chinese tradition as Chinese.19 The Analects says, “The Yi or Di with rulers are not equal to Chinese without rulers.”20 The Book of Odes says, “[He] smote the Rong and the Di and punished the Jing and the Shu.”21 Now, however, we place the teachings of barbarians above those of the former kings.22 Are we not close to becoming barbarians ourselves?

What are the teachings of the former kings? They taught that benevolence is wide-ranging concern. Righteousness is doing what is proper. To act out of these [two virtues] is the Way. What one has within oneself, without relying on anything outside oneself, is Virtue. Their teachings are recorded in the Book of Odes, Book of History, Book of Changes, and the Spring and Autumn Annals. Their practices and institutions consisted of the rites, music, punishments, and government. They recognized four classes of people: scholars, farmers, artisans, and merchants. They advocated the social roles of ruler and minister, father and son, teacher and pupil, guest and host, elder and younger brother, and husband and wife. They lived in palaces and halls. They ate grain, rice, fruit, vegetables, fish, and meat.23 Their Way is easy to grasp and easy to implement. And so,


Use it as your personal guide and find ease and happiness; 
Use it in your dealings with others and be caring and fair; 
Use it to cultivate your heart-mind and find harmony and peace; 
Use it to order state and society and find it everywhere appropriate.


And so,


In life, they accorded with human nature; 
In death, they fulfilled the constant norms; 
The Heavenly spirits accepted their sacrifices; 
The ancestral spirits enjoyed their offerings.


If someone asks, “What Way is this?” I will reply, “This is what I call the Way. This is not the Way of Daoism or Buddhism described earlier.” Emperor Yao transmitted this Way to Emperor Shun. Emperor Shun transmitted it to Emperor Yu. Emperor Yu transmitted it to Emperor Tang. Emperor Tang transmitted it to kings Wen and Wu and the Duke of Zhou. Kings Wen and Wu and the Duke of Zhou transmitted it to Kongzi. Kongzi transmitted it to Mengzi. When Mengzi died, it was not transmitted further. Xunzi (310–19 B.C.E.) and Yang Xiong (53 B.C.E.–18 C.E.),24


Selected parts but what they chose was not pure; 
Spoke about it but not in fine detail; 
The Duke of Zhou and those before him served as rulers; 
And so they were able to put it into practice; 
Those who came after the Duke of Zhou served as ministers; 
And so they offered more developed explanations.


With things in such a state, what needs to be done? I say, “If [Daoism and Buddhism] are not blocked, [the Way] will not flow. If they are not curtailed, [the Way] cannot be implemented.25 Return their followers to human life.26 Burn their books. Convert their temples into homes. Make clear the Way of the former kings in order to guide the people. Then ‘widowers and widows, orphans and the childless, the disabled and the sick can be properly nurtured.’27 This more or less is what needs to be done.”


APPENDIX 2

A Treatise on Teachers

Students in ancient times certainly had teachers. Teachers transmit the Way, hand down expertise, and resolve doubts. Human beings are not “born with knowledge,”1 so how can they be without doubts? If one has doubts and does not ask a teacher, in the end, one’s doubts may remain unresolved. [Some] of those born before me have heard the Way; they certainly have heard it before me. I will follow them as my teachers! [Some] of those born after me have heard the Way; they too have heard it before me. I will follow them as my teachers! I take the Way as my teacher. Why should I care if someone is born before or after me? For the same reason, it doesn’t matter whether someone is more humble or more eminent, older or younger than me; wherever the Way is, there is my teacher! It is so sad! So much time has passed since the way of the teacher ceased being handed down [that] it is difficult to hope that people will be free from doubts. The sages of old far surpassed the average human being and yet followed others as their teachers. Most people today fall far short of the sages and yet are ashamed of studying under teachers. This is why sages are ever more sagely and fools are ever more foolish. Isn’t it true that what makes sages sagely and fools foolish all lies here?

Those who love their children select a teacher to instruct them, but these same parents are themselves ashamed to study with a teacher. This is nothing but foolishness! The teachers selected to teach the young give them books and train them to punctuate and read these texts;2 this, though, is not what I mean by transmitting the Way and resolving doubts. In the one case, we have [children] who do not know how to punctuate and read texts; in the other, we have [adults] who have unresolved doubts. The former seek guidance from a teacher, but the latter do not. This is to study what is of minor importance while neglecting what is of major importance. I do not see the wisdom in that!

Diviners, music masters, and craftsmen are not ashamed to learn from one another. But if scholar-officials were to call each other “teacher” and “disciple,” their colleagues would gather together to laugh at them. If you asked why, they would say, “Those two are roughly the same age and so must have a similar grasp of the Way.” If the teacher’s rank is lower than the disciple’s, it is thought shameful, while if the teacher’s rank is higher, it is seen as an attempt to curry favor. Oh, this is why the Way of the teacher cannot be revived! Scholar-officials regard diviners, music masters, and craftsmen as inferiors, but now it is clear that the former are not equal to the latter in wisdom. This is strange indeed!

A sage has no constant teacher.3 Kongzi took as his teachers Tanzi, Chang Hong, Music Master Xiang, and Laozi.4 People like Tanzi were far less worthy than Kongzi, but Kongzi said, “Walking together even with only two companions, I am sure to find someone who can teach me.”5 This shows that disciples need not necessarily be inferior to their teachers, and teachers need not be superior to their disciples. Some simply understand the Way before others or command special knowledge or expertise. This is all there is to it.

Pan is a son of the Li clan; he is seventeen years old.6 He loves the ancient style of writing7 and has studied all the major classics and their commentaries. Unfettered by contemporary fashions, he has studied with me. Delighted that he is carrying on the Way of the ancients, I wrote A Treatise on Teachers as a present for him.


APPENDIX 3

Letter in Reply to Li Yi

The 26th day of the 6th month, from Han Yu to Mr. Li,1

The words and sentiments of your letter are exceedingly lofty, and yet you pose your questions in the most deferential and respectful manner. Given this, who could refuse to tell you what they know? That the Way and Virtue2 themselves will be yours some day soon is beyond doubt, much less your mastery of their mere exterior expression in writing. Still, I am someone who only has “seen Kongzi’s outer gate and wall but has yet to enter his chamber,”3 how could I presume to know right from wrong? Nevertheless, I cannot but tell you what I know.

What you have said about “establishing words”4 is correct, and what you have done is very close to what you have hoped to achieve. But I still do not know your true aim. Do you hope to surpass others and thereby find employment, or do you hope to attain the ancient ideal of establishing words? If you hope to surpass others and thereby find employment, you already are far better than most and certainly will be employed. If you hope to attain the ancient ideal of establishing words, then do not expect quick success or be seduced by power or profit. Nurture the roots and wait for the fruits. Add oil and look for the light.5 When the roots flourish, the fruit blossoms. When oil is plentiful, the light shines. The words of the benevolent and righteous [naturally] are mild and inviting.

Still there are difficulties, and I do not know whether or not my own [literary] efforts have attained the [ancient] ideal. Nevertheless, I have been studying for more than twenty years. When I began, I did not dare to look at any text that was not from the Three Dynasties6 or the Western (206 B.C.E.—23 C.E.) or Eastern Han (25–220 C.E.); I did not dare to harbor any thought that was inconsistent with the aims of the sages. At home, I seemed lost in forgetfulness. Engaged in affairs, I seemed to be missing something. I appeared serious, as if deep in thought. I appeared dazed, as though I had lost my way. Whenever I would express my thoughts in writing, I focused all my efforts on ferreting out and eliminating clichés. This was exhausting and difficult work. When other people looked at my writings, I did not understand their ridicule for what it was. I continued on like this for several years without any change, and then I could discern what was true from what was false within the ancient writings and what though true still was not wholly perfect. These differences stood out clearly and distinctly, as sharp as black and white. I worked to eliminate what was false and not wholly perfect and slowly made progress. Whenever I would express my thoughts in writing, they flowed forth freely. When other people looked at my writings, I was delighted if they laughed. I worried if they offered praise, because that would be a sign that my work still retained elements that [too easily] pleased people.7 I continued on like this for several years, and then [my writing] flooded forth like in a torrent! I still worried that my work contained impurities, and so I would stand before it, assay it, and examine it carefully with a calm mind until I was certain that it was perfectly pure; only then would I let it go. Nevertheless, I still must cultivate myself. And so I travel the path of benevolence and righteousness and wander to the source of the Book of Odes and Book of History. For the rest of my days, I shall never lose sight of this path or be cut off from this source.

Vital energy is like water, while words are like things that float upon water. If there is a great volume of water, then objects large and small will float.8 This is the relationship between vital energy and water. If there is an abundance of vital energy then one’s words will be fitting, regardless of whether one’s sentences are long or short or one’s tones high or low.9 [But] can even those who have attained this level of writing dare to say they are close to perfection? For those who are close to perfection, what difference would it make to them to be employed by others? And so, to wait for others to offer one employment, isn’t this to be like a tool or utensil?10 Whether or not you find employment depends on others. Gentlemen are not concerned about such things. They have a way to order their heart-minds and a method to regulate their conduct. If employed, they bestow this [way and method] upon others. If not employed, they transmit these to their disciples and express them in writing, to serve as a model for later ages. Those who choose to pursue such a life, will it be enough to bring them happiness or will it fail to make them happy?

Only a few have set their heart-minds upon the ancients! Those who set their heart-minds upon the ancients will be neglected in their own age. I sincerely delight in and cannot help feeling concern for such people. I sing their praises in order to encourage them, but not because I presume to praise those worthy of praise and blame those worthy of blame. Many have consulted me for my opinions. Since your words show that you have not set your heart-mind on profit, I have set aside all hesitation to tell you what I think.

Yours,

Han Yu





Notes

Notes to Part I

1
The Complete Collection of the Four Treasuries (Sikuquanshu [image: e9780804772884_i0032.jpg] ) is the imperial library collection of literature in four classes: Classics, Philosophy, History, and Literary Anthologies. For a discussion of its importance and an incisive and lively description of Qing intellectual life in general, see Benjamin A. Elman, From Philosophy to Philology: Intellectual and Social Aspects of Change in Late Imperial China, second printing (Cambridge, MA: Harvard University Press, 1990).


2
Zhang also wrote or assisted in the compilation of a number of local histories, which unfortunately are no longer extant. Some of his most interesting ideas about historiography concern the importance of and proper approach to writing local history.


3
Kang Youwei clearly was reading Zhang’s works and explicitly argued against several of Zhang’s most characteristic views. For example, while Zhang argued that Kongzi simply preserved and passed on the lessons of the Duke of Zhou, Kang insisted that Kongzi was a radical social reformer who had founded his own religious tradition. For a discussion of these aspects of Kang’s views, see Kung-chuan Hsiao, A Modern China and a New World: K‘ang Yuwei, Reformer and Utopian, 1858—1927 (Seattle, WA: University of Washington Press, 1975), 97–136. For further discussion of Zhang’s influence on modern thinkers like Kang, see David S. Nivison, The Life and Thought of Chang Hsüeh-ch’eng (Stanford, CA: Stanford University Press, 1966), 282–83.


4
Naitō Torajirō [image: e9780804772884_i0033.jpg]published the first traditional-style biography—a so-called chronological biography (nianpu [image: e9780804772884_i0034.jpg]—of Zhang in 1920.


5
Hu Shi published his own chronological biography in 1922. This work was subsequently augmented and revised by Yao Mingda [image: e9780804772884_i0035.jpg] in 1931. Yu Yingshi has produced a number of pioneering studies on Zhang. His most important Chinese-language work on Zhang compares Zhang’s philosophy to that of his contemporary Dai Zhen. See On Dai Zhen and Zhang Xuecheng (Lun Dai Zhen yu Zhang Xuecheng) (Taibei: Huashi chubanshe, 1980). Also important is his English essay “Zhang Xuecheng Versus Dai Zhen: A Study in Intellectual Challenge and Response in Eighteenth-Century China,” in Philip J. Ivanhoe, ed., Chinese Language, Thought and Culture: Nivison and His Critics (La Salle, IL: Open Court Press, 1996), 121—54. See also Nivison’s reply, 297—303 in the same volume.


6
See his “Chang Hsüeh-ch‘eng and His Historiography” in W G. Beasley and E. G. Pulleyblank, eds., Historians of China and japan (Oxford University Press, 1962), 167—85. Another concise and helpful source on Zhang’s life and works is Hiromu Momose’s entry “Chang Hsüeh-ch’eng” in Arthur W Hummel, Eminent Chinese of the Ch‘ing Period (1644—1912), vol. 1 (Washington, DC: U.S. Government Printing Office, 1943–44), 38—41.


7
See Nivison, Life and Thought.


8
See her “Women in the Life and Thought of Zhang Xuecheng,” in my Chinese Language, Thought, and Culture, pp. 94—120; her translation of Zhang’s essay “Women’s Learning,” in Kang-I Sun Chang and Haun Saussy eds., Women Writers of Traditional China: An Anthology of Poetry and Criticism (Stanford, CA: Stanford University Press, 1999), 783—99; and her translation of two biographies on women, “Two Biographies by Zhang Xuecheng (1738—1801),” in Susan Mann and Yu-Yin Cheng, eds., Under Confucian Eyes: Writings on Gender in Chinese History (Berkeley, CA: University of California Press, 2001), 217—29.


9
For a more thorough study of the relationship between history and ethics in Zhang’s thought, with an eye toward what it can contribute to ethical understanding today see my “Lessons from the Past: Zhang Xuecheng and the Ethical Dimensions of History,” Dao: A Journal of Comparative Philosophy 8.2 (June 2009): 189—203.


10
For example, the great Song Confucian Zhu Xi [image: e9780804772884_i0036.jpg] (1130—1200) saw history as an important source for moral knowledge and integral to self-cultivation, but his views differed dramatically from what Zhang proposed. The Ming-dynasty philosopher Wang Yangming [image: e9780804772884_i0037.jpg] (1472—1529) influenced Zhang in a number of ways, particularly in regard to the issues of ethical particularism and the role of intuition in moral evaluation, and Dai Zhen (1724—77) inspired Zhang to pay attention to facts and guard against excessive abstraction, though Zhang saw history and not philology as the key to understanding the dao. For some of the ways in which these figures influenced Zhang’s philosophy, see my “Whose Confucius? Which Analects? Diversity in the Confucian Commentarial Tradition,” in Bryan W Van Norden, ed., Essays on the Analects of Confucius (New York: Oxford University Press, 2002), 119—33, and “Lessons from the Past: Zhang Xuecheng and the Ethical Dimensions of History.”


11
This expression sets the theme in a letter Zhang wrote to Sun Xingyan in 1797. For a discussion, see my “Lessons from the Past”; and Nivison, Life and Thought, pp. 99—100, etc.


12
Sympathetic concern helps us to understand one another by imaginatively entering into and thereby understanding another person’s perspective and motivation. Traditionally it is thought to be one of the central aspects of the Confucian “golden rule”: What you do not want others to do to you, do not impose on others. For an incisive historical survey of interpretations of the Confucian golden rule, see David S. Nivison, “Golden Rule Arguments in Chinese Moral Philosophy,” in Bryan W Van Norden, ed., The Ways of Confucianism: Investigations in Chinese Philosophy (La Salle, IL: Open Court Press, 1996), 59—76.


13
I translate the Chinese term xin [image: e9780804772884_i0038.jpg]as “heart-mind” to emphasize the traditional Chinese belief that affective and volitional as well as cognitive aspects were thought to be located in the xin.


14
I will use “Virtue” whenever I translate or intend the Chinese word de and “virtue” when I refer simply to a good trait of character.


15
For a more detailed discussion of these views, see Nivison, Life and Thought, pp. 60—63, 156—62, etc.


16
For a thorough and in some respects different analysis of the significance of this teaching, see Nivison, Life and Thought, especially pp. 201—3.


17
I have argued that Confucians share a general form of this kind of problem, which one can understand as akin to the problem of theodicy. Of course their problem revolves around the nature of the dao and not God. See my Ethics in the Confucian Tradition: The Thought of Mengzi and Wang Yangming, Revised Second Edition (Indianapolis, IN: Hackett Publishing Company 2002), 59—87.


18
For an introduction to Wang’s thought, see the appropriate sections of Ethics in the Confucian Tradition.


19
For Wang’s teachings regarding “pure knowing” (liangzhi [image: e9780804772884_i0039.jpg], see Ethics in the Confucian Tradition, pp. 25—26, etc.


20
For Wang’s views about “the unity of knowing and acting,” see Ethics in the Confucian Tradition, pp. 78—80, etc; for the concept of “real knowledge” (zhenzhi [image: e9780804772884_i0040.jpg] ), see pp. 79–80, etc.


21
Setting aside Zhang’s speculative theory of history, one could make a similar and stronger argument for why there are no covering laws governing the understanding of history itself.


22
For these ideas, see chapter 6 of the Records of the Grand Historian. Sima Qian [image: e9780804772884_i0041.jpg](c. 154—90 B.C.E.) is the author of this work, the first official history of China. For a selective translation and study, see Burton Watson, tr., Ssu-ma Ch’ien: Grand Historian of China (New York: Columbia University Press, 1963).


23
For additional discussion of the context and content of Zhang’s essays and letters, see Nivison, Life and Thought. I have noted several cases where his account is particularly helpful for the issues I wish to highlight.


24
An earlier and much shorter version of this essay appeared as the opening selection of the Comprehensive Principles of Bibliography (Jiaochou tongyi [image: e9780804772884_i0042.jpg] ), but the version translated here was written in May of 1789. The Comprehensive Principles of Bibliography was completed in 1779. For a discussion of its title, nature, and importance, see Nivison, Life and Thought, 42—44. There are minor variations in the two published editions of “On the Dao” and these differences are fully presented and noted in the translation. See the footnote to part two of Section One of Essay 1.


25
For more details and references to English versions of these essays, see note 1 of the translation.


26
For a discussion of this group of essays, see Nivison, Life and Thought, pp. 103–5.


27
Hu Shi with emendations by Yao Mingda, Chronological Biography of Mister Zhang Xuecheng (Zhang Shizhai Xiansheng nianpu [image: e9780804772884_i0043.jpg](Shanghai Commercial Press, 1931), 68. The translation is from Nivison, Life and Thought, p. 105.


28
For an essay that explores the implications a view like Zhang’s might have for contemporary analyses of intellectual property rights, see my “Intellectual Property and Traditional Chinese Culture,” in Joseph Keim Campbell, Michael O‘Rourke, and David Shier, eds., Topics in Contemporary Philosophy, Vol. 3, Law and Social Justice (Cambridge, MA: MIT Press, 2005), 125—42.


29
For the distinction between “ordinary knowledge” and “real knowledge” knowledge, see Ethics in the Confucian Tradition, pp. 79—80 etc.


30
See chapter 130 of the Records of the Grand Historian, which is Sima Qian’s postface to his work. Commentators disagree about the meaning of the term famous mountain (mingshan [image: e9780804772884_i0044.jpg]). Sima Qian uses the same term and expresses the same sentiment in his letter to his friend Ren An, which can be found in his biography chapter 62 of the History of the Han (Hanshu [image: e9780804772884_i0045.jpg] ). For a translation, see Stephen Owen, An Anthology of Chinese Literature: Beginnings to 1911 (New York: W. W. Norton and Company, 1996), 136—42.


31
When Chinese astronomers were confronted by the more accurate predictions of Western Jesuits, several responded with a similar line of argument. Some even insisted that the mechanical accuracy of the Jesuits showed that they could not possibly understand the true workings of Heaven. For a discussion of this issue, see John B. Henderson, The Development and Decline of Chinese Cosmology (New York: Columbia University Press, 1989): 237—53.


32
A version of such a stance is helpful for the natural sciences as well, for a complete understanding of Nature is more a regulating ideal than an actual goal. The best scientists train themselves to avoid dogmatism and to be alert when theory—if not the world—changes.


33
For a discussion of the dating and content of this essay, see Nivison, Life and Thought, p. 105.


34
This theme is also prominent in the writings of Wang Yangming. For example, see his Record For Practice (Chuanxilu [image: e9780804772884_i0046.jpg] ) in The Complete Works of Wang Yangming (Wangwenchenggong quanshu [image: e9780804772884_i0047.jpg] ) 3.157a (SBCK). For an English translation, see section 336 in Wing-tsit Chan, tr., Instructions for Practical Living and Other Neo-Confucian Writings by Wang Yangming (New York: Columbia University Press, 1963), 256—7. In contrast to Zhuangzi and in a different way thinkers like Wang Yangming—neither of whom showed any substantial interest in history—Zhang did not believe that we simply could trust our natural senses to show us the Way. Nature does not endow us with anything like an innate historical sensibility. And yet, a proper historical sense results from a reshaping of innate—Heavenly endowed—human sensibilities.


35
Nivison provides a thorough and insightful discussion of this essay in Life and Thought, pp. 111—15.


36
For the story of Wheelwright Pian, see chapter 13 of the Zhuangzi. For an English translation, see Burton Watson, tr., The Complete Works of Chuang Tzu (New York: Columbia University Press, 1968), 152—53. For a discussion of Zhuangzi’s views about the dao requiring a kind of knack or know-how, see Karen L. Carr and Philip J. Ivanhoe, The Sense of Anti-rationalism: Zhuangzi and Kierkegaard’s Religious Thought (New York: Seven Bridges Press, 2000), 72—75.


37
For an exploration of these different views, see my “Literature and Ethics in the Chinese Confucian Tradition,” in Brad Wilburn, ed., Moral Cultivation (Lanham, MD: Rowan and Littlefield, 2007), 29—48.


38
For Zhang’s extensive and vehement criticisms of Yuan Mei, see Nivison, Life and Thought, pp. 262—67 etc. For a splendid study of Yuan Mei’s life and work, see Arthur Waley Yuan Mei: Eighteenth Century Chinese Poet, reprint (Stanford, CA: Stanford University Press, 1970).


39
There was no parallel tradition encouraging the cultivation of oratory excellence among Confucians, much less the view that such skill was part of one’s ethical responsibility. On the face of things, though, it seems that the same obligation—as well as the same concerns—should apply in this case as well. From the start, Confucians have been much more wary of spoken eloquence, perhaps because they saw, arguably correctly, its immediate, greater, and less easily contained power to persuade and motivate people. For Kongzi’s concern about glib talkers, see Analects 1.3, 15.11, 17.15, etc.


40
Nivison translates the title of this essay as “A Criticism of Hypocrisy,” which clearly captures one of Zhang’s central concerns. I have opted for a more literal translation in order to highlight the connection between the title and common refrain of this essay and certain classical sources and the way in which its theme reflects Zhang’s general skepticism and worry—seen in essays such as “On the Difficulty of Being Understood”—about our ability to grasp what is in another person’s heart-mind.


41
See Analects 5.9.


42
For example, see Analects 17.16. Kongzi’s distrust of slick talkers reflects a similar concern. See note 39.


43
For Mengzi’s concern about pernicious doctrines and his claim to “understand words” see Mengzi 2A2.


44
See for example the theme of “the village honest man” in the Analects 17.11 and Mengzi 7B37.


45
Both of these points are characteristic of Wang’s philosophy and pedagogy For a discussion of these ideas, see my Ethics in the Confucian Tradition, pp. 100—102.


46
For a concise and revealing introduction to Dai Zhen’s [image: e9780804772884_i0048.jpg] (1724—77) philosophy, see Justin Tiwald, “Dai Zhen on Human Nature and Moral Cultivation,” 11 in John Makeham, ed., The Dao Companion to Neo-Confucian Philosophy (New York: Springer-Verlag, forthcoming 2010).


47
The first is to “establish Virtue,” the second is to “establish achievements,” 11 while the third is to “establish words.” For the text and a translation, see James Legge, tr., The Ch’un Ts‘ew with the Tso Chuen, Vol. 5, The Chinese Classics, reprint (Hong Kong: Hong Kong University Press, 1970), 505—6.


48
The General Principles of Literature and History (Wenshi tongyi [image: e9780804772884_i0049.jpg] ) is Zhang’s best-known collection of essays. For a discussion of its title, see Nivison, Life and Thought, pp. 41—44.


49
For brief descriptions of and references concerning these earlier essays, see Essay 1, note 1.


50
For this idea, see Section I, parts 4—7 of Essay 1.




Notes to Essay 1

1
The title of this essay, yuandao [image: e9780804772884_i0050.jpg] , means both to trace the dao or “Way” back to its source, historically, and to analyze the concept in an effort to describe what it essentially is. For Zhang, these projects are inextricably intertwined. Essays with the same title are to be found in the Huainanzi and in Liu Xie’s [image: e9780804772884_i0051.jpg] (ca. 465—522) Wenxindiaolong [image: e9780804772884_i0052.jpg] . For a selective translation of the former, see Evan Morgan, tr., Tao the Great Illuminant: Essays from the Huai Nan Tzu (London: K. Paul, Trench, Truber and Company, 1935); for the latter, see Vincent Yücheng Shih, tr., The Literary Mind and the Carving of Dragons (New York: Columbia University Press, 1959). Zhang’s essay, however, is most closely related to the famous essay by the same tide written by the Tang author Han Yu, a translation of which can be found in the appendix to this volume.


2
A quote attributed to Dong Zhongshu [image: e9780804772884_i0053.jpg] (179—104 B.C.E.), arguably the most important Confucian thinker of the Han dynasty, in his biography in the History of the Han Dynasty (Hanshu [image: e9780804772884_i0054.jpg] ).


3
Mengzi 5A5.


4
The probably legendary ancient system of land allocation that divided a plot of land into nine squares of equal area. Each of eight families was to tend one of the squares on the perimeter as its own, and all were to tend the central square together for the state. The name of the system derives from the fact that the Chinese character for well, jing [image: e9780804772884_i0055.jpg] , can represent this scheme of division.


5
The Chinese word tian [image: e9780804772884_i0056.jpg] means both “Heaven” and “Nature.” The second meaning evolves from the first via the idea, seen in texts like the Mengzi and the Doctrine of the Mean, that Heaven determines or endows the nature of each and every thing and also determines, in a broad sense, what happens in the natural course of events. A number of ideas seen in the opening sections of Zhang’s essay may well be inspired by a work by Liu Zongyuan [image: e9780804772884_i0057.jpg] (773—819), a writer of the Tang dynasty, who was a friend of and equal in fame to Han Yu. See his “Treatise on Feudalism” (Fengjian lun [image: e9780804772884_i0058.jpg] ). For a partial translation and discussion, see William H. Nienhauser, Jr., et al., Liu Tsung-yuan (New York: Twayne Publishers, 1973). 54—55.


6
The Great Appendix to the Book of Changes 1.5.


7
Ibid.


8
The term li has a long and rich history. Neo-Confucians like Zhang used it in both descriptive and normative senses. Roughly it refers to the underlying patterns and processes of the world. Qi, which is left untranslated, is another term of art with a long and varied history. For Zhang it meant the fundamental stuff composing the phenomena of the world. Unlike matter, though, qi comes in various qualities describing different grades of activity or rest, turbidity or clarity, etc.


9
Zhang here paraphrases Wang Bi’s [image: e9780804772884_i0059.jpg] (226—49 C.E.) commentary on the opening lines of the first chapter of the Daodejing. For a translation and study of the Daodejing with Wang Bi’s commentary, see Richard John Lynn, tr., The Classic of the Way and virtue (New York: Columbia University Press, 1999).


10
For a discussion of the notions of suoyiran and dangran, see A. C. Graham, Two Chinese Philosophers: The Metaphysics of the Brothers Cheng, reprint (LaSalle, IL: Open Court, 1992), 8, etc.


11
David S. Nivison has pointed out that Zhang uses this expression to describe both “the process of the evolution of civilization through the agency of the sage, and the process of literary creation or the production of original scholarship.” See his “The Philosophy of Zhang Xuecheng,” in The Ways of Confucianism (Chicago: Open Court Press, 1996), 257.


12
Four mythical cultural heroes of early China. Xuanyuan is better known as Huangdi. Zhuanxu is his grandson. Fuxi, Shennong, and Huangdi collectively are commonly referred to as the “Three Sovereigns” (San Huang [image: e9780804772884_i0060.jpg]) .


13
Yao and Shun are the last two figures in a group of five exemplary emperors. The membership of this group is variously defined, but all versions include Yao and Shun.


14
The Xia was purportedly founded by Shun’s successor, Emperor Yu, and would be China’s first dynasty. It was followed by the Shang (also known as the Yin), which was founded by Cheng Tang, “Tang the Successful.” Cheng Tang is the first of three hereditary rulers collectively known as the San Wang “Three Kings.” The other two members of this group included his son, King Wen, and his grandson, King Wu. The “time of the Eastern Zhou” refers to the establishment of the new capital at Loyang in 771 B.C.E.


15
For these figures, see notes 12—14. Here and in the following parts of the essay Zhang is taking issue with earlier scholars who argued that in one way or another Kongzi was qualitatively better than earlier sages. Zhang thinks any such explanation is misguided. Sages do different things because their unique historical moments call on them to perform in different ways. For a discussion of this theme in the commentarial tradition, see my “Whose Confucius? Which Analects?,” in Bryan W Van Norden, ed., Confucius and the Analects: New Essays (New York: Oxford University Press, 2002), 119—33.


16
Paraphrasing the Daodejing, chapter 57. See also chapter 37.


17
The Great Appendix 1.11.


18
Perhaps inspired by similar lines by Du Yu [image: e9780804772884_i0061.jpg] (222—84 C.E.) in his preface to the Spring and Autumn Annals.


19
Zhang here uses the idea of being one body (yi ti—[image: e9780804772884_i0062.jpg]) in the sense of being actually or practically inseparable from one another. If the sage and the dao were one in body, though we could separate them conceptually, neither could exist apart from the other. For a discussion of this idea, see my Readings from the Lu-Wang School of neo-Confucianism (Indianapolis, IN: Hackett Publishing Company 2009), 161—63, etc.


20
Paraphrasing the Great Appendix 2.2. This section of the Great Appendix, known as “The History of Civilization,” was a very important text for Zhang. Literally, the line reads, “Principles (li), which had evolved through a process of wearing out, transforming, adapting, and enduring, were in every way complete.” For this idea, Zhang’s early Yuandao, in the jiaochou tongyi, simply has “principles were great.”


21
For “pure knowing,” see the Introduction, note 19.


22
This antithesis between the Way (dao [image: e9780804772884_i0063.jpg]) and proper models (fa [image: e9780804772884_i0064.jpg]) is prominent in Zhang’s essay, “On the Meaning of the Word ’Historian‘” (Shishi [image: e9780804772884_i0065.jpg]). It is another expression of the related notions suoyiran and dangran. See note 10 above.


23
The expression occurs in Mengzi 5B1.


24
This pattern of separate officials in charge of various duties for different seasons, with a summary provided by the officer in charge of the winter, is seen throughout the first two chapters of the Rites of the Zhou (Zhouli [image: e9780804772884_i0066.jpg]).


25
Mengzi 5B1.


26
Doctrine of the Mean, chapter 28. Compare Analects 8.14 and 14.27. Cheng Yi [image: e9780804772884_i0067.jpg] (1033—1107) invokes Kongzi’s “not gaining an official position” as the explanation for why he “transmitted but did not create.” (For the latter notion, see Analects 7.1.) Zhang adopts this explanation in section three of Yuandao. See also note 60.


27
Three early sages to whom Kongzi is compared and found superior in Mengzi 5B1.


28
One of Mengzi’s disciples and his interlocutor. See Mengzi 5B1.


29
That is to say, we should not take the words so literally that we fail to appreciate their intent. This phrase is actually a loose quotation of Mengzi 5A4.


30
Analects 9.2.


31
A close paraphrase of the Doctrine of the Mean, chapter 26.


32
Doctrine of the Mean, chapter 30.


33
Ibid.


34
Analects 9.5.


35
Analects 7.5.


36
Doctrine of the Mean, chapter 28.


37
Analects 3.14.


38
Doctrine of the Mean, chapter 20.


39
Analects 19.22.


40
Analects 7.1.


41
Analects 7.19.


42
Mengzi 1A3.


43
The Three Dynasties were the Xia, Shang, and Zhou. King Yu reigned during the Xia, King Tang in the Shang; King Wen, King Wu, the Duke of Zhou, and Kongzi all belong to the Zhou. Bo Yi was the elder brother of Shu Qi. The brothers were royal princes in a small state loyal to the Shang dynasty. Shu Qi was designated as heir by his father, but, upon the latter’s death, he deferred to his elder brother. However, Bo Yi refused to contravene his father’s wishes, and with both brothers mutually deferring to one another they decided to withdraw from the state and live in isolation at the foot of Mount Shou Yang. When King Wu subsequently defeated the Shang and established the Zhou dynasty, the brothers refused to serve the Zhou, regarding it as an illegitimate regime established by brute force. As a consequence, they starved to death. They are regarded as paragons of propriety and right. Yi Yin was an able minister who served King Tang. According to some accounts, Yi Yin was working as a farmer when his talents were recognized and he was promoted by the king. Others say that he attracted the king’s attention through his cooking. Liuxia Hui was a virtuous official of the Spring and Autumn Period (722—481 B.C.E.) who was particularly renowned for his ability to maintain his moral purity in the service of unscrupulous rulers. For references to him, see Analects 15.14, 18.2, and 18.8, and Mengzi 2A9, 5B1, 6B6, 7A28, and 7BI5.


44
Shu Qi is the younger brother of Boyi. See prior note.


45
Mengzi 5B1.


46
See Section Two for fuller development of this idea.


47
Mengzi does not say this in so many words but does speak of “the dao of the Duke of Zhou and Kongzi,” treating it as one tradition. For example, see his remarks concerning Chen Liang in Mengzi 3A4.


48
For these remarks, see Mengzi 2A2.


49
Actually a remark made by Cheng Yi, which Zhu Xi quotes as part of his commentary on Mengzi 2A2. See (Commentary on) Sections and Sentences of the Mengzi (Mengzi zhangju [image: e9780804772884_i0068.jpg] 2.8b, in Collected Commentaries on the Four Books (Sishu jizhu [image: e9780804772884_i0069.jpg]) (SBBY).


50
Zhang uses this term to cover excessively speculative claims in general. For Zhang, the ideal is to represent the dao by describing the details of actual, paradigmatic actions, institutions, and policies rather than by offering “empty” theories about the dao. Compare note 60.


51
The indented lines are Zhang’s auto-commentary. The final rhymed couplet is apparently his own creation. My translation closely follows one suggested to me by David S. Nivison. Cheng Yi is the well-known neo-Confucian philosopher. For a study of his thought and that of his elder brother, Cheng Hao [image: e9780804772884_i0070.jpg] (1032—85), see A. C. Graham, Two Chinese Philosophers. Yu of course is the ancient emperor. Hou Ji was a minister of the exemplary ruler Emperor Yao. Yan Hui was Kongzi’s most talented and favorite disciple.


52
Zhuangzi, chapter 1. Cf. Watson, Complete Works 34.


53
See note 49.


54
From Han Yu’s essay On the Dao. For an English translation, see the Appendix to this volume. The “it” that they were able to put into practice is of course the dao.


55
Analects 7.1.


56
Analects 7.27.


57
Analects 7.17.


58
Zhang is quoting a line from the final section of Han Yu’s essay, “On the Dao.”


59
The word zuo [image: e9780804772884_i0071.jpg] both “to create” or “make” and “to write” or “compose.” Here it means both to devise social and political institutions and to set down one’s ideas about them in writing. Questions such as what constitutes a case of zuo, its value, and who could engage in such acts, were parts of a complex and fascinating debate that can be found throughout the Chinese tradition. For an interesting discussion of this set of issues among early Chinese thinkers, see Michael Puett, The Ambivalence of Creation: Debates Concerning Innovation and Artifice in Early China (Stanford, CA: Stanford University Press, 2001).


60
Doctrine of the Mean, chapter 28. The thought is that if you put forward a new idea but do not put it into practice to afford the people opportunities to observe it in action, they will not have confidence in you or take your proposal seriously. The Doctrine of the Mean insists that to make innovations in tradition, one must be a ruler, someone with the proper position and authority to implement such proposals, and one must have “Virtue,” the wisdom and charisma needed to realize one’s aim. If one lacks either qualification, one must do no more than carry on established traditions. From these ideas, Zhang draws the inference, basic to much of his philosophy, that a writer may not even propose new ways of doing things unless he has the right sort of “position.” To do so would be to use “empty words,” unfounded, speculative claims, to put forth one’s ideas, without any concrete and visible facts to illustrate them. See also note 26.


61
This is particularly clear in the chapter describing the history of civilization. See note 20.


62
The reference to the Minister of Education is from the “Canon of Shun” section of the Book of History. For the text and a translation, see James Legge, tr., The Chinese Classics, Vol. 3, The Shoo King, reprint (Hong Kong: Hong Kong University Press, 1970), 44; for the Master of Music, see pp. 47—48.


63
This claim is supported by a passage from the “Regulations of a King” (Wangzhi [image: e9780804772884_i0072.jpg]) chapter of the Book of Rites (Liji [image: e9780804772884_i0073.jpg]). For a translation, see James Legge, The Li Ki: Book of Rites, Vol. 1, reprint (New Hyde Park, NY: University Books, 1967), 230—44.


64
Zhang names three education officials: the Perfector (sicheng [image: e9780804772884_i0074.jpg]), Master (shi [image: e9780804772884_i0075.jpg]), and Guardian (bao [image: e9780804772884_i0076.jpg]), which he identifies with the terms taishi [image: e9780804772884_i0077.jpg], taifu [image: e9780804772884_i0078.jpg], and taibao [image: e9780804772884_i0079.jpg] mentioned in the “Offices of the Zhou” (Zhouguan [image: e9780804772884_i0080.jpg] [image: e9780804772884_i0081.jpg]) chapter of the Book of History. See Legge, Shoo King, 526—27.


65
The Great Learning, 1.4—5. For the text and a complete translation, see James Legge, tr., Confucian Analects, The Great Learning The Doctrine of the Mean, The Chinese Classics, Vol. 1, reprint (Hong Kong: Hong Kong University Press, 1970), 357—58.


66
Fu Xi’s invention of the eight trigrams as well as a general description of his early, proto-civilized age can be found in the Great Appendix. For the text and a complete translation, see Z. D. Sung, tr., The Text of the Yi King, reprint (Taibei: Wenhua Tushu gongsi, 1971), 309—13.


67
From “The Counsels of the Great Yü” section of the Book of History. See Legge, Shoo King, p. 66. Compare Mengzi 5A1.


68
Such as was the case in Kongzi’s age. See Analects 5.7, 14.36, and 18.7.


69
The Great Appendix 1.12. Zhang uses “actual things and affairs” to refer to the various phenomena of the physical world. These are manifestations of the dao—not the dao itself.


70
The “facts” Zhang appeals to here and in the following remarks are set down in various passages in the Rites of the Zhou and in the essay on bibliography, originally by the Han court librarian Liu Xin [image: e9780804772884_i0082.jpg] (c. 53 B.C.E.—23 C.E.), in chapter 30 of the History of the Han Dynasty (Hanshu [image: e9780804772884_i0083.jpg] Zhang’s point is that the basic classical texts were all official documents and are to be read as materials showing what the dao of antiquity is rather than as books containing statements about the dao. This is what Zhang means by referring to them as “actual things and affairs.”


71
The term “actual embodiment” (qi [image: e9780804772884_i0084.jpg]) refers to the Great Appendix 1.12. Zhang is unpacking the distinction between what’s above and below form.


72
A quote attributed to Kongzi but not part of the present text of the Analects. See chapter 130 of the Records of the Grand Historian.


73
See chapter 6 of the Records of the Grand Historian.


74
The “it” that these people see and use is of course the dao. The quote is from the Great Appendix 1.5. This phrase also occurs in section 3 of Yuandao and the idea may be found in a number of Zhang’s essays. His central claim is that in ancient society, the dao was embodied in actual things, publicly performed actions, shared customs, etc. It was evident and open to anyone’s observation and not a result of secluded or private speculation. Under these conditions, it was a simple matter for all to have the same understanding of the dao and so there were no “contending schools of thought”


75
Compare the related but distinct idea found in chapter 2 of the Zhuangzi, “By what is the Way hidden that we have right and wrong?” Compare the opening line of Section Two above.


76
By “yin and yang” Zhang means both changing historical conditions and trends (see Section One) and the contrary directions that individual tastes or interests may take (see Section Three).


77
Li Lou is the paragon of sharp-sightedness, and Music Master Kuang the paragon of keen hearing.


78
Zhang’s use of the term “Six Classical disciplines” (liuyi [image: e9780804772884_i0085.jpg]) is unusual. It normally refers to the six arts of ceremony, music, archery, charioteering, literature, and mathematics. However, for Zhang, the Six Classical disciplines are traditional areas of learning associated with the six ancient classics: the Book of History, Book of Odes, Book of Music, Book of Rites, Book of Changes, and the Spring and Autumn Annals. Following Liu Xin, Zhang believed that these different areas of learning were originally associated with different bureaucratic offices. See note 70.


79
The reference is to the discussion of different schools of philosophy in the final chapter of the Zhuangzi. Zhuangzi compares the various schools to the different organs of sense, each capable of perceiving only one aspect of reality and incapable of appreciating the others. For a translation, see Watson, Complete Works 364.


80
See chapter 130 of the Records of the Grand Historian.


81
Liu Xiang [image: e9780804772884_i0086.jpg] (77—6 B.C.E.) was the father of Liu Xin. Father and son were jointly responsible for organizing the Han imperial library and writing the first known Chinese bibliographical work. See note 70.


82
The idea is, first, that no fixed concept is adequate for the dao and, second, that the truth is not the property of any one tradition. It is therefore not only wrong but also senseless to speak of “the dao of Kongzi” or “the dao of Mozi.” The Chinese word used here is ming [image: e9780804772884_i0087.jpg] which means both “name” and “concept.” Compare chapter 1 of the Daodejing.


83
Xuzi [image: e9780804772884_i0088.jpg] also known as Xu Xing [image: e9780804772884_i0089.jpg]. He is known for the view that a ruler exploits his subjects unless he works alongside them to provide for his own subsistence. His position is discussed and criticized by Mengzi. See Mengzi 3A4.


84
The opening lines of Han Yu’s essay “On the Dao.” “Open concepts” (literally: “empty positions”) are terms whose meaning-content is not a fixed or essential part of the terms themselves. In the case of such concepts, the meaning is filled in differently by each thinker or school. For an English translation of this essay, see the Appendix to this volume.


85
Three Han-dynasty followers of Tian Wangsun’s [image: e9780804772884_i0090.jpg] lineage of the Book of Changes. Each went on to found his own “school” of interpretation. The three are Shi Chou [image: e9780804772884_i0091.jpg], Meng Xi [image: e9780804772884_i0092.jpg], and Liangqiu He [image: e9780804772884_i0093.jpg].


86
Four Han-dynasty lineages of the Book of Odes. Shen Pei [image: e9780804772884_i0094.jpg] advocated the so-called Lushi [image: e9780804772884_i0095.jpg] text, which like the next version takes its name from the native state of its main proponent. Yuan Gu [image: e9780804772884_i0096.jpg] followed a text known as the Qishi [image: e9780804772884_i0097.jpg]. Han Ying [image: e9780804772884_i0098.jpg] propagated the Hanshi [image: e9780804772884_i0099.jpg], which, like the final version, takes its name from the surname of its main advocate. The Maoshi [image: e9780804772884_i0100.jpg] text came from Mao Heng [image: e9780804772884_i0101.jpg] (a student of Xunzi) and his son Mao Chang [image: e9780804772884_i0102.jpg]. One of the main works associated with the Hanshi lineage survives, the Exoteric Commentary on the Hanshi (Hanshi waizhuan [image: e9780804772884_i0103.jpg]). The Maoshi version of the text as well as two works of exegesis associated with this version of the Book of Odes, the Commentary on the Maoshi (Maoshi zhuan [image: e9780804772884_i0104.jpg]) and the Preface to the Maoshi (Maoshi xu [image: e9780804772884_i0105.jpg]), still are extant. The Mao version of the text serves as the standard today.


87
An interesting idea though not entirely true. The conflict between early Confucians and Mohists is the first known dispute concerning what the dao is, but there have always been “internal conflicts” among Confucians as well. One of the clearest examples of the latter is the disagreement between Mengzi and Xunzi, but texts such as the Mozi, Zhuangzi, and Han Feizi note different factions within the broad category of “Erudites” or “Confucians” (ru [image: e9780804772884_i0106.jpg]).


88
The Great Appendix 2.2.


89
Analects 17.17.


90
Mengzi 3B9.


91
See the Introduction, note 47. Compare Han Yu’s reference to this idea in his “Letter in Reply to Li Yi,” which can be found in the Appendix to this volume.


92
See note 11.


93
The Great Appendix 1.11.


94
The Great Appendix 1.5.


95
Author of the Records of the Grand Historian; see the Introduction, note 22.


96
Bangu [image: e9780804772884_i0107.jpg] (32-92 C.E.) wrote the History of the Han Dynasty. For a selective translation and study, see Homer H. Dubs, tr., History of the Former Han Dynasty (Baltimore, MD: Waverly Press, 1938-55).


97
For Dong Zhongshu, see note 2.


98
Quoting Han Yu. See the prefatory remarks to the notes on Section One.


99
The view being criticized here is characteristic of thinkers like Cheng Yi and Zhu Xi. Compare notes 114 and 116. The idea that “literature is a way to make the dao clear” was first expressed by Liu Zongyuan. Liu and Han are two of the “Eight Great Prose Masters of the Tang-Song Period.” The remaining six are Ouyang Xiu [image: e9780804772884_i0108.jpg] (1007-72), Su Xun [image: e9780804772884_i0109.jpg] (1009-66), Su Shi [image: e9780804772884_i0110.jpg] (1036-1101), Su Che [image: e9780804772884_i0111.jpg] (1039-1112), Wang Anshi [image: e9780804772884_i0112.jpg] (1021-86), and Zeng Going (1019-83). For more on Liu’s life, see Chen Jo-shui, Liu Tsung-yuan and Intellectual Change in T’ang China, 773-819 (Cambridge: Cambridge University Press, 1992). The quote is from a famous letter Liu wrote around 813 entitled “Reply to Wei Zhongli Discussing the Way of the Teacher” (Da Wei Zhongli lun shi dao shu [image: e9780804772884_i0113.jpg] [image: e9780804772884_i0114.jpg]). For a translation of more of the letter, see Chen, p. 128.


100
Analects 15.5.


101
See chapter 8 of the Sayings of the Kong Family (Kongzi Jiayu [image: e9780804772884_i0115.jpg]).


102
The Book of Odes, Mao no. 242. For text and translation, see James Legge, tr., The Chinese Classics, Vol. 4, The She King, reprint (Hong Kong: Hong Kong University Press, 1970), 456-67.


103
See chapter 47 of the Records of the Grand Historian.


104
Analects 11.25.


105
Analects 5.13. For a study of this passage, which includes an analysis of Zhang’s interpretation, see my “Whose Confucius? Which Analects?”


106
Doctrine of the Mean, chapter 28. Compare Analects 3.9.


107
Zhang here draws upon Zhu Xi’s commentary on Analects 4.15. See Collected Commentaries on the Four Books. He even quotes Zhu Xi in his description of Zengzi as one who “truly exerted effort for a long time.” Zhu in turn was quoting from chapter 1 of the Xunzi.


108
Analects 4.15.


109
Zhang here follows Zhu Xi’s commentary on Analects 15.3. See Collected Commentaries on the Four Books. Zhang seems to accept Zhu Xi’s opinion that this instance of the “one thread” formula concerns knowledge while the earlier occurrence in 4.15 concerns action.


110
Analects 15.3.


111
Zhang is again referring to the opening lines of Han Yu’s “On the Dao,” where dao and de are described as “open concepts.” See note 84.


112
In the Han dynasty, philology had been the dominant scholarly fashion. This was followed, though not immediately, by the Tang dynasty, an age in which literary tendencies waxed excessive. The Tang in turn was replaced by the Song, a period in which speculative philosophy took center stage. With the end of the Ming and the rise of the Qing dynasty, philology again reasserted itself as the dominant tendency. According to Zhang, ever since the breaking up of the ideal society of the Zhou, this cycle of scholarly fashion has endlessly repeated itself.


113
See, for example, Analects 6.27, 12.15, etc.


114
A remark attributed to Cheng Hao. See chapter 3 of The Extant Works of the Cheng (Brothers) from Henan (Henan Chengshi yishu [image: e9780804772884_i0116.jpg]). Cheng Hao in turn was quoting the Book of History. See Legge, Shoo King, p. 348. Cheng Hao’s younger brother, Cheng Yi, also made use of this line to make a similar point. See note 116.


115
Analects 8.4.


116
A close paraphrase of Cheng Yi [image: e9780804772884_i0117.jpg] (1032-85). See chapter 18 of The Extant Works of the Cheng (Brothers) from Henan.


117
Mengzi 6A6.


118
Zhu Xi’s teachings, together with those of Cheng Yi (see notes 26 and 51), became known as the “Cheng-Zhu School” and represented the orthodox wing of neo-Confucianism. Lu Jiuyuan [image: e9780804772884_i0118.jpg] (1139-93) was a contemporary opponent of Zhu Xi who advocated a less intellectual and more intuitive approach to moral self cultivation. His views were later associated with those of the Ming-dynasty thinker Wang Yangming, and together they became known as the “Lu-Wang School.”


119
From chapter 33 of the Zhuangzi. For a complete translation, see Watson, Complete Works 364.




Notes to Essay 2

1
The Great Appendix 1.5. Qian and Kun are the first two hexagrams in the Book of Changes, representing Heaven and earth, respectively.


2
Analects 14.35.


3
Zhang’s view summarizes ideas that can be found in the Great Appendix 1.2.


4
Quoting chapter 10 of Zhou Dunyi’s [image: e9780804772884_i0119.jpg] (1017-73) Comprehending the Book of Changes (Tongshu [image: e9780804772884_i0120.jpg]). Zhang, though, reverses the order of the original lines.


5
The Book of Odes, Mao no. 235. For text and translation, see James Legge, She King, p. 431. Compare the Doctrine of the Mean, chapter 33.6; Legge, She King, p. 433.


6
A reference to Analects 11.16. Compare the Doctrine of the Mean, chapter 4; Legge, She King, p. 387.


7
Mengzi 5A7.


8
Literally, “unequal endowments of qi [image: e9780804772884_i0121.jpg].” This results in varying levels of awareness in regard to the common inheritance of principle (li [image: e9780804772884_i0122.jpg]), which all people possess.


9
Zhang’s use of the expression “personal understanding” (zide [image: e9780804772884_i0123.jpg] ) echoes an important idea first brought into focus by Mengzi. See Mengzi 3A4 and 4B14.


10
References to the Great Learning. For text and translation, see James Legge, pp. 357—59. Ensuring that one’s thoughts are “sincere” was a major concern for later Confucians. Zhang’s point—here and in what follows—is that in order to reach this goal, one’s thoughts must be grounded in informed and critical reflections upon activities one personally has engaged in.


11
Analects 11.23.


12
As is clear from Analects 11.23, Kongzi criticizes Zilu for distracting Zigong from his studies by arranging for his appointment as governor. Kongzi’s point is that proper knowledge must precede action.


13
For the Three Dynasties, see Essay 1, note 43. The Five Teachings concerned the five primary relationships and the ideal virtues associated with each. In the Commentary of Zuo, Duke Wen, 18th year, we find the following list: father and righteousness, mother and loving-kindness, elder brother and friendliness, younger brother and respectfulness, child and filial piety. For text and translation, see Legge, The Ch‘un Ts’ew, pp. 280—83. The Five Teachings are also mentioned in the Canon of Shun chapter of the Book of History. For text and translation, see James Legge, The Shoo King, p. 44. Compare Mengzi 3A4. For Zhang’s claims regarding ancient educational practices, see “On the Dao,” Section Two.


14
The need to internalize the lessons one learns and apply them in the world is one of the key themes of the “Record of Learning” (Xueji [image: e9780804772884_i0124.jpg] ) chapter of the “Book of Rites.” For a translation, see Legge, The Li Ki, vol. 2, pp. 82—91.


15
The rhymed couplet is apparently Zhang’s creation. The idea, to be expounded at greater length below, is that although knowledge was relatively easy for the ancients to acquire, because of their more conducive historical circumstances, corresponding action was nevertheless difficult, even for them. This couplet initiates a discussion of a perennial theme in Chinese thought: the problem of the relationship between “knowledge” and “action.” Compare note 23 below.


16
From the Canon of Yao section of the Book of History. For text and translation, see Legge, The Shoo King, p. 24.


17
From the Charge to Yue section of the Book of History. For text and translation, see Legge, The Shoo King, p. 258.


18
For this story, see the Charge to Yue section of the Book of History, p. 259.


19
The Charge to Yue, p. 260.


20
Zhang here is referring to the so-called “old text” version of the Book of History , which purportedly was discovered hidden within a wall of Kongzi’s house. This version of the text and other “old text’ versions were said to be the authentic editions of the classics. They were in competition with the so-called “new text” classics, which were versions reconstructed after the Qin dynasty’s infamous book-burning campaign. By the Qing, the authenticity of the “old text” versions was widely doubted, hence Zhang’s remark.


21
Analects 2.15.


22
Analects 15.31.


23
The reference is to Wang Yangming’s famous teaching. See the Introduction, note 20. For a seminal study of this idea, see David S. Nivison, “The Problem of ‘Knowledge’ and ‘Action’ in Chinese Thought since Wang Yang-ming,” in Arthur F. Wright, ed., Studies in Chinese Thought (Chicago, IL: University of Chicago Press, 1953), 112—45.


24
Referring to Liu Xin’s essay See Essay 1, note 70.


25
An expression used several times in the opening sections of chapter 6 of the Xunzi. For a translation, see John Knoblock, tr., Xunzi: A Translation and Study of the Complete Works, vol. 1 (Stanford, CA: Stanford University Press, 1988), 223—34.


26
From the “Summary of the Rites” (Chuli [image: e9780804772884_i0125.jpg] ) chapter of the “Book of Rites.” For a translation, see Legge, The Li Ki, vol. 1, p. 65.


27
From the “Regulations for the Family” (Neize [image: e9780804772884_i0126.jpg] ) chapter of the “Book of Rites.” For a translation, see Legge, The Li Ki, vol. 1, p. 478.


28
Zhang here is relying on Zhu Xi’s interpretation of Mengzii 3A3. See Sishu jizhu, 3.5a, b (SBBY).


29
Analects 2.15 and 2.16.


30
This refers to practices first established by Emperor Wu of the Han dynasty (156—87), who traditionally is thought to have established Confucianism as the state orthodoxy.


31
As Zhang goes on to explain, his point is that even though many talented individuals are applying themselves sincerely to learning, because of their historically determined condition, success is difficult to achieve.


32
Zhang believed that because of historical circumstance, it was impossible for people in later times to attain the comprehensive understanding of the ancients. The most that people of his time could hope to attain was to master some scholarly specialty. For a discussion of this aspect of Zhang’s thought, see Nivison, Life and Thought, pp. 155—57.


33
That is, they apply themselves to acquiring a broad but unsystematic collection of facts about the world.


34
Here and below Zhang concedes that such work does make some positive contribution to the wealth of human understanding. It is not totally without value, but it can never lead to a true understanding of the dao.


35
That is, they dedicate themselves to devising the clever similes and metaphors that are characteristic of literary flourish.


36
For the notion of “that by which things are as they are” (soyiran) see Essay 1, note 10.


37
A paraphrase of a saying of Cheng Yi found in chapter 15 of the Case Studies of Confucians from the Song and Yuan Dynasties (Song Yuan Xuean [image: e9780804772884_i0127.jpg] ). Zhu Xi quotes it in chapter 18 of The Topically Arranged Sayings of Master Zhu (Zhuzi yulei [image: e9780804772884_i0128.jpg]).


38
As noted earlier, Zhang believed there were three fundamental scholarly trends or fashions, which successively replace one another throughout the course of post-Zhou dynasty history. He discusses this idea in more detail in the essay “The Analogy of Heaven,” Essay 6 in this volume. Compare Essay 1, note 112.




Notes to Essay 3

1
Zhang wrote this essay primarily as a response to Han Yu’s earlier essay by the same name. For an English translation of the latter, see the Appendix to this volume.


2
This and the following two quotations are from Han Yu’s essay.


3
Zhang alters Han Yu’s text here, omitting “music masters” which is included in the original as an example of those who “learn from each other.” Perhaps this is because Zhang considered the tradition of music, or at least a certain idealized stream of it, an orthodox part of Confucian learning. One could interpret the term [image: e9780804772884_i0129.jpg] wuyi here and in Han Yu’s original as referring to two distinct types of people—diviners and doctors—but I have rendered them as a compound referring to divination experts. This is the meaning of the term in the well-known line from Analects 13.21.


4
Not a quote from the Book of Rites but the gist of the opening sections of the first Tangong [image: e9780804772884_i0130.jpg] chapter. For a complete translation, see James Legge, The Li Ki, vol. 1, p. 121.


5
That is to say, these activities, which are characteristic of all teachers, only concern the passing on of certain kinds of information. The transmission of the dao requires not only certain kinds of expertise but also a distinctive grasp of its essence and an embodiment of its style. It can only be learned from those who live it out in their own lives.


6
The Book of Odes, Mao no. 235. See Essay 2, note 5.


7
Compare Mengzi 2A3.


8
Zhang’s point is that the disciples’ behavior was not a matter of some contingent, personal, emotional attachment to Kongzi but rather was motivated by the inexorable force of the dao.


9
Paraphrasing the Great Appendix 1.12.


10
Zhang’s comments express a theme found throughout the history of Chinese thought: the inadequacy of language to fully convey the dao. His particular way of framing these issues here is very similar to and clearly influenced by Chan Buddhist teachings about a “mind-to-mind” transmission. For a discussion of this Chan ideal, see chapters 6 and 8 of Heinrich Dumoulin, Zen Buddhism: A History (New York: Macmillan Publishing Company, 1988).


11
Zhang’s point, which he picks up in the concluding line of this essay, is that teachers who transmit the Way are engaged in a distinctive activity, the value of which warrants a profound sense of appreciation and reverence that trumps and renders meaningless the kinds of meticulous comparisons and precise accounting of relative merit appropriate in regard to other kinds of learning.


12
Zhang’s language here is reminiscent of Analects 5.3.


13
According to tradition, Kun failed in his mission, given to him by Emperor Shun, to control the devastating floods that plagued early China (ostensibly because he tried to dam the water up rather than lead it away by acting in accordance with its nature). His son Yu subsequently completed this task. (See Mengzi 4B26, where Mengzi commends Yu for following the proper method in controlling the floods.) For his lack of commitment to the public good, Kun was punished by Shun as one of the four great criminals. See “The Canon of Shun” chapter of the Shujing. For a translation, see James Legge, The Shoo King, pp. 39—40. Chi You was a mythical creature of chaos, credited with the invention of weapons and the art of warfare. He was defeated in an epic battle with the Yellow Emperor. For a thorough analysis of the many and various stories about Chi You, see Mark E. Lewis, Sanctioned Violence in Ancient China (Albany, NY: SUNY Press, 1990); and Puett, The Ambivalence of Creation.




Notes to Essay 4

1
Mengzi 2A6.


2
Yao [image: e9780804772884_i0131.jpg] is the first of three mythical “sage kings,” the others being Shun and Yu. His traditional reign dates are 2356—2255 B.C.E. Yao is credited with the invention of the calendar, developing rituals and music, and establishing the basic structure of government. He skipped over his own unworthy son and chose a peasant named Shun (who became the second “sage king”) as his successor, based upon the latter’s remarkable filial piety. According to traditional accounts, Jie [image: e9780804772884_i0132.jpg] was the evil last ruler of the Xia dynasty. His traditional reign dates are 1818—1766 B.C.E.


3
An animal’s fur is most fine and hence thinnest at the approach of winter, so “being able to see the tip of an autumn hair” is a stock phrase for acuity of sight.


4
Mount Tai is a large mountain located in present-day Shandong Province. It is the “Eastern Mountain,” one of the “Five Sacred Mountains,” which represent the five points on the compass: east, south, west, north, and center. Its size figures in a number of stock phrases. For example, being able to “pick up Mount Tai and jump across a river” was a euphemism for attempting something that is impossible to do. For an example of this phrase, see Mengzi 1A7.


5
The word I translate here and below as “to reason things through or out” (tui [image: e9780804772884_i0133.jpg] ) has the sense of “extend by analogy.” The idea finds its most famous classical source in Mengzi 1A7 and 2A9.


6
The word “sprout” (duan [image: e9780804772884_i0134.jpg] ) is a term of art for Mengzi. It denotes the weak and fragile reactive attitudes that are the nascent forms of the primary virtues. For the locus classicus of this term, see Mengzi 2A6. For a discussion of this metaphor in Mengzi’s philosophy, see my Confucian Moral Self Cultivation, Second Edition (Indianapolis, IN: Hackett Publishing Company 2000), 18—20. Zhang here is focusing on the role of the sprouts in moral epistemology.


7
For “real knowledge,” see the Introduction, note 20.


8
The distinction between a wang [image: e9780804772884_i0135.jpg] “true king” and a ba [image: e9780804772884_i0136.jpg] “hegemon” has a long history. Mengzi is among the first to emphasis this difference as a central issue in political philosophy. For examples, see Mengzi, 6B7, 7A13, and 7A30.


9
The Duke of Zhou was the brother of King Wu. According to traditional accounts, when King Wu died, his infant son became ruler of the newly founded Zhou dynasty. The Duke served the young king as a wise and virtuous regent and did not attempt to wrest power from him for his own gain.


10
In general, the expression “heterodox teachings” (yiduan [image: e9780804772884_i0137.jpg] ) refers to non-Confucian doctrines, which were regarded as potentially damaging influences on society and its members. Kongzi first cited the “danger” of studying such teachings in Analects 2.16.


11
For these figures and schools, see “On the Dao,” note 118.




Notes to Essay 5

1
The opening line of this essay echoes the words of Fu Yue, “It is not knowing (understanding) that is difficult; it is only acting that is difficult,” which are quoted and discussed in the opening part of section two of “On Learning.” See note 17 of that essay. There Zhang discusses what he regards as the difficulties later students face in their efforts to understand the Way because of their particular historical circumstance. In “The Difficulty of Being Understood,” Zhang’s theme is the inherent and as he sees it nearly insurmountable difficulty anyone faces in attempting to truly understand another and what this implies for those who seek to be understood.


2
According to the most influential traditional account, King Wen composed the “hexagram statements” (guaci [image: e9780804772884_i0138.jpg] ) of the Book of Changes. These offer explanations of each of the sixty-four hexagrams and are thought to be the first written texts associated with the hexagrams. King Wen undertook this task during the chaotic last years of the Shang dynasty while wrongfully imprisoned by the evil last ruler of the Shang. Zhang’s remark that “people understand that the Book of Changes is a book of divination” refers to the view of Zhu Xi. See chapter 66 of The Topically Arranged Sayings of Master Zhu. Zhang adds the further point that Kongzi was able to understand the distress that motivated King Wen to compose the hexagram statements. Given Zhang’s view, this statement implies Kongzi had experienced the same kind of motivation in his own time. Perhaps Zhang had in mind Mengzi’s claim that Kongzi was moved to write the Spring and Autumn Annals when he took stock of the depravity of his own age. See Mengzi 3B9. Sima Qian makes similar associations in his letter to his friend Ren An, lamenting his punishment by castration. See the Introduction, note 30.


3
Qu Yuan [image: e9780804772884_i0139.jpg] (c. 340—277 B.C.E.) was one of China’s first and greatest poets. His rhyme-prose poem “Encountering Sorrow” (Lisao [image: e9780804772884_i0140.jpg] ) is an extended allegory lamenting his unsuccessful quest to find an understanding ruler. Qu Yuan’s distress grew so intense that it led him to commit suicide by drowning himself in a river. The traditional Dragon Boat Festival, held on the fifth day of the fifth lunar month, commemorates his sacrifice, the boats hung with lanterns reenacting the search for his body. For a translation of “Encountering Sorrow,” see David Hawkes, Songs of the South: An Ancient Chinese Anthology of Poems by Qu Yuan and Other Poets (Harmondsworth, Middlesex, England: Penguin Books, 1985).


4
Sima Qian was China’s first great historian. He too felt deeply misunderstood in his own age and suffered terribly for being misunderstood. For daring to speak out in defense of a military leader who was out of favor with the court, he was punished with castration. He chose this punishment over death only in order to complete his life’s work. In the final chapter of his masterpiece, the Records of the Grand Historian, he laments finding no one in his age who truly understands him. He then describes how he plans to bury his work in a “famous mountain” and expects to wait a hundred years before finding a sympathetic reader. For the reference for this story, see the discussion of this essay in the Introduction and especially note 30.


5
Liu Xie is author of The Literary Mind and the Carving of Dragons. See Essay 1, note 1. Qinshi Huangdi [image: e9780804772884_i0141.jpg] (259—210 B.C.E.) was the first emperor of the Qin dynasty. Han Feizi [image: e9780804772884_i0142.jpg] (c. 280—233 B.C.E.) was a brilliant political theorist who lived at the very end of the Warring States Period (403—221 B.C.E.). The “Collected Explanations” (Chushuo [image: e9780804772884_i0143.jpg] ) is a chapter in the book that bears his name. For a translation, see W. K. Liao, tr., The Complete Works of Han Fei Tzu: A Classic of Chinese Legalism, vol. 1 (London: Arthur Probsthain, 1939), 281—310. Han Wudi was the first emperor of the Han dynasty (206 B.C.E.—220 C.E.). Sima Xiangru [image: e9780804772884_i0144.jpg] (179—117 B.C.E.) was arguably the greatest poet of the Han dynasty. He is particularly noted as a master of the rhyme-prose form. “Sir Fantasy” (Zixu[image: e9780804772884_i0145.jpg]) is one of his works. Tradition claims that upon reading this work, Han Wudi appointed Sima Xiangru as a palace attendant. For this story and a translation of this work, see Sima Qian’s biography of Sima Xiangru in Burton Watson, Records of the Grand Historian, vol. 2, revised edition (New York: Columbia University Press, 1993), 259—84.


6
Qinshi Huangdi arrested Han Feizi on the instigation of Li Si [image: e9780804772884_i0146.jpg] , who was Qinshi Huangdi’s prime minister. For a discussion of this affair, which resulted in Han Fei’s death, see Burton Watson, tr., Han Fei Tzu: Basic Writings (New York: Columbia University Press, 1964), 3. The claim that Emperor Wu showed little regard for Sima Xiangru’s more serious counsel finds some support in Sima Qian’s biography, noted in the previous note. The biography tells us the emperor “was fond of anything dealing with immortal spirits” and strongly implies that his primary interest in Sima Xiangru concerned his literary works on these subjects.


7
That is to say, the actions of these historical figures seem to show a lack of mutual understanding, but in fact they understood each other profoundly and thoroughly.


8
Jia Yi [image: e9780804772884_i0147.jpg] (201—169 B.C.E.) was a famous poet and statesman of the Han dynasty. Changsha is the capital of present-day Hunan province.


9
King Wen of the Han reigned from 179 to 157 B.C.E. The quote is from chapter 84 of Records of the Grand Historian, which contains the biography of Jia Yi. For a translation, see Burton Watson, Records of the Grand Historian, vol. 1, pp. 443—52.


10
In this case, on the surface, the people involved seemed to have had a great deal in common, but in fact they did not understand one another in any deep sense. Jia Yi did not understand how to advise the King; the King sought his advice about ghosts and spirits but did not listen to him when it came to how to govern.


11
Liu Zhiji [image: e9780804772884_i0148.jpg] (661—721 C.E.) was an historian and author of the General Principles of Historiography (Shitong [image: e9780804772884_i0149.jpg] ), a work which deeply influenced Zhang’s views on the nature of history and historical writing. For a discussion of Liu’s views and how they influenced Zhang’s thinking, see David S. Nivison, The Life and Thought. See also Edwin G. Pulleyblank, “Chinese Historical Criticism: Liu Chihchi and Ssu-ma Kuang,” in W G. Beasley and E. G. Pulleyblank, eds., Historians of China and japan (London: Oxford University Press, 1961), 135—66.


12
In the case of Liu Zhiji, he really was understood, but only in a superficial way. Thus he could succeed in office but failed to find anyone who understood his views on the vocation of the historian or the nature of history.


13
Zhang is quoting, with slight modification, the opening lines of chapter 33 of the Zhuangzi. For a complete English translation, which provides the context for this line, see Burton Watson, tr., The Complete Works, p. 362.


14
Xiao Yingshi [image: e9780804772884_i0150.jpg] was a well-known and highly respected scholar-official of the Tang dynasty. Li Hua [image: e9780804772884_i0151.jpg] (ca. 715—74) was a contemporary, fellow scholar-official who in later life retired to Shanyang and became a follower of Buddhism. For a translation of “Lament on an Old Battlefield,” see Stephen Owen, An Anthology of Chinese Literature, pp. 475—77.


15
Zhang is paraphrasing lines from the Commentary of Zuo, Duke Xiang, year 31. For a complete translation, see Legge, The Ch’Ts’ew, p. 556.


16
For a discussion of this anecdote and Zhang’s point, see David S. Nivison, The Life and Thought, pp. 178—79.


17
For “real knowledge” see the Introduction, note 20.


18
Huizi [image: e9780804772884_i0152.jpg] was a contemporary and friend of Zhuangzi. These lines appear, with only slight variation, in chapter 16 of the Huainanzi.


19
Ouyang Xiu [image: e9780804772884_i0153.jpg] (1007—1070 C.E.) was a leading scholar-official of the Song dynasty and an avid advocate of the “ancient prose” movement begun by Han Yu, which became the preferred style largely as a result of Han Yu’s influence. The sentiments Zhang describes here are expressed in a short piece, “Preface on the Occasion of Seeing Off Xu Wudang on His Return South” (Song Xu Wudang nanguixu [image: e9780804772884_i0154.jpg] ), in chapter 43 of The Collected Works of Ouyang Xiu (jushiji [image: e9780804772884_i0155.jpg] [image: e9780804772884_i0156.jpg] ). For Liu Xin, see Essay 1, notes 70 and 81.


20
The “capture of the unicorn” refers to an incident that according to traditional accounts ends Kongzi’s Spring and Autumn Annals in 482 B.C.E. The mythical “unicorn” (lin [image: e9780804772884_i0157.jpg] ) was a highly auspicious beast. Its appearance at this time was regarded with considerable concern and consternation. For Sima Qian, see note 4; for Ban Gu, see the following note.


21
Ban Gu [image: e9780804772884_i0158.jpg] (32—92 C.E.) was the son of Ban Biao [image: e9780804772884_i0159.jpg] . The son worked to complete his father’s life work, the History of the Han Dynasty. Ban Gu’s sister Ban Zhao [image: e9780804772884_i0160.jpg] (c. 49—120 C.E.) finished the family work. As a woman, she had to rely on Ma Rong [image: e9780804772884_i0161.jpg] to present the work to the court. For her life and work, see Nancy Lee Swann, Pan Chao, Foremost Woman Scholar of China (New York: Russell, 1960). Ma Rong (79—166 C.E.) was a remarkably accomplished scholar, official, and teacher of the Later Han dynasty.


22
Xu Guang [image: e9780804772884_i0162.jpg] was a scholar-official of the Jin dynasty (265—420 C.E.). Pei Yin [image: e9780804772884_i0163.jpg] was a scholar-official of the Southern Song dynasty (1127—1280). Among his works is the “Collected Commentaries on the Records of the Grand Historian” (Shiji jijie [image: e9780804772884_i0164.jpg]). Fu Qian [image: e9780804772884_i0165.jpg] was a scholar-official of the Later Han dynasty and author of a commentary on the Zhuozhuan. Ying Shao [image: e9780804772884_i0166.jpg] was a scholar-official of the Later Han dynasty who was renowned for his successful suppression of bandits during the reign of Emperor Ling.


23
Bo Ya [image: e9780804772884_i0167.jpg] was a famous lute player of the Spring and Autumn Period. His friend and fellow master, Zhong Ziqi, appreciated his music so completely that he could tell what was on Bo Ya’s mind whenever he was plucking his lute. When Zhong Ziqi died, Bo Ya smashed his lute and never played again, saying that there was no longer anyone in the world who could really appreciate his music. For Bo Ya and his relationship to Zhong Ziqi, see chapter 5 of the Liezi. For a translation, see Angus C. Graham, tr., The Book of Lieh Tzu, reprint (London: John Murray, 1973), 109—10. For a discussion of the legend of Bo Ya, see Knoblock, Xunzi, 132—33.


24
Bian He [image: e9780804772884_i0168.jpg] was a man from the late Warring States Period who came upon a stone containing a rare piece of jade. However, when he presented it to King Li of Chu, it was judged to be a fake, and he was punished by having his left foot cut off. Not deterred, Bian He presented the stone again when King Wu took the throne. It was again judged to be a fake, and Bian He suffered the loss of his right foot. He was so distraught that he withdrew to the foot of a mountain, clutching his jade, and cried until he wept blood. This so moved King Wu that he ordered the stone reexamined. When cut and polished it was shown to be a rare treasure. For this story, see chapter 13 of the Han Feizi. For a translation, see Burton Watson, Han Fei Tzu: Basic Writings, p. 80.


25
The phoenix (feng [image: e9780804772884_i0169.jpg] ) was an auspicious mythical bird. The tong or wutong [image: e9780804772884_i0170.jpg] tree, common name Dryandra (Sterculia Platanifolia), is said to be the only tree upon which a phoenix will alight—a theory no one ever has disproved.


26
This is a paraphrase, with some modification, of Analects, 7.19.


27
Zhang’s language here is highly reminiscent of the opening section of chapter 3 of the Zhuangzi.




Notes to Essay 6

1
Zhang’s language here echoes ideas that are most characteristic of Daoism. The main point is that Heaven is an undifferentiated, nameless unity. Any human effort to rigidly divide, tie down, and name Heaven results in the adulteration and misunderstanding of Heaven.


2
The “three celestial fields” refers to separate regions of the sky containing different groups of stars. The first or “upper” field is called the Taiwei [image: e9780804772884_i0171.jpg] , and consists of ten stars. The second or “middle” field is the Ziwei [image: e9780804772884_i0172.jpg] , and consists of fifteen northern circumpolar stars. The third or “lower” field is the Tianshi [image: e9780804772884_i0173.jpg] , and consists of twenty-two stars.


3
The “seven luminous objects,” also known as the “seven directors,” are the sun, moon, and five planets (Mars, Mercury, Jupiter, Venus, and Saturn).


4
The “twenty-eight lunar lodges” or “mansions” are equatorial divisions or slices of the celestial sphere, named after the constellations that provide determinative stars for each division.


5
The “twelve divisions” refer to the signs of the Chinese zodiac.


6
The “three hundred and sixty-five degrees” of the equator, used as one measure of celestial location.


7
The idea is that naming at best only approximates and to some degree distorts the Heavenly or natural state of things. Such a view is most characteristic of Daoism. For example, see the Daodejing, chapter 25.


8
For the importance of balancing “embellishment” and “native substance,” see Analects 6.18 and 12.8.


9
For the idea of acting only out of necessity, see Section one, part 4 and Section Three, part 2 of Zhang’s “On the Dao.”


10
“Han Learning” refers to the Qing-dynasty movement aimed at getting back to the original meanings of the classics by skipping later interpretations in favor of the earlier commentaries of the Han. “Song Learning” refers to the more speculative, metaphysically laden approach to the classics employed by later neo-Confucians.


11
“Philologists” refers primarily to Qing scholars who sought to understand the classics through a careful analysis of terms and language. “Literary people” were those who argued that literary style was of primary importance for self-cultivation and an understanding of the dao and could be found in texts outside the classics. For this idea see my “Literature and Ethics in the Chinese Confucian Tradition.”


12
These two phrases are from chapter 27 of the Doctrine of the Mean and describe complementary aspects of moral self-cultivation. For an explanation of Zhu Xi’s interpretation of their relationship, see my Confucian Moral Self Cultivation, p. 49.


13
For these ideas, see Section One, part 3 of Zhang’s “On the Dao.” The basic idea is that the dao describes that by which things are as they are but people focus on how things are or how they ought to be (in a given context) and mistake these for the dao itself.


14
As will be clear, much of what Zhang describes as “astronomy” included a scheme of correlated beliefs about human beings and earthly phenomena that is much closer to what we would call “astrology.”


15
The “Monthly Orders” (Yueling [image: e9780804772884_i0174.jpg] ) is now a chapter of the Book of Rites. See the translation by Legge, The Li Ki, vol. 1, pp. 249—310. The “Canon of Yao” (Yaodian [image: e9780804772884_i0175.jpg] ) refers to a chapter in the Book of History. The specific passage Zhang has in mind is among the opening sections. For an English translation, see Legge, The Shoo King, p. 22. The “Grand Beginning” (Taichu [image: e9780804772884_i0176.jpg] ) refers to the calendrical reform of 104 B.C.E. devised by Hong Dengping and initiating the reign of Emperor Wu of the Han.


16
For this idea, see Essay 1, note 26.


17
See Analects 7.1.


18
See Mengzi 3B9. See also 7A26 and 7B26.


19
See Han Yu’s essay On the Dao in the Appendix to this volume.


20
For the Cheng brothers, see Essay 1, note 51; for Zhu Xi, see notes 51 and 118. Zhang cites these examples to illustrate the idea that each thinker responded differently but properly to the demands of his particular age. Zhang’s point is that there was and is no single, ahistorical, fixed, proper response.


21
These are two brothers to whom Emperor Yao delegated the responsibility of devising the calendar. See the Book of History. For an English translation, see Legge, The Shoo King, pp. 18—22.


22
Zhang here is adapting some lines from chapter 66 of the Records of the Grand Historian by Sima Qian. The original lines can be found in Wu Zixu’s biography: “I have heard that when many people unite together, they can overcome Heaven. But when Heaven stands firm it is capable of destroying men.” For a full translation of Wu’s biography, see Yang Hsien-yi and Gladys Yang, trs., Records of the Historian (Hong Kong: Commercial Press, 1985) 36—46.


23
Each Heavenly division and object was thought to command or serve as a standard and model for some earthly location or phenomenon.


24
Xu Ziping [image: e9780804772884_i0177.jpg] , of the Song dynasty, was famous for his ability at astrological prognostication based on the Twelve Heavenly Stems and Ten Earthly Branches (a system of dating based on combinations of these two sets yielding a set of sixty pairs) and the five phases (metal, wood, water, fire, earth).


25
Quoting the supplementary explanation of the qian [image: e9780804772884_i0178.jpg] hexagram in the Yijing.


26
The “limitless” (wuji [image: e9780804772884_i0179.jpg] ) and the “supreme ultimate” (taiji [image: e9780804772884_i0180.jpg] ) were terms of art in neo-Confucian metaphysics. For a brief description, see Wing-tsit Chan, A Sourcebook in Chinese Philosophy (Princeton, NJ: Princeton University Press, 1963), 463—65. Chan translates these terms “Ultimate of Non-being” and “Great Ultimate” respectively.


27
“What precedes Heaven” (xiantian [image: e9780804772884_i0181.jpg] ) and “what follows Heaven” (houtian [image: e9780804772884_i0182.jpg] ) are terms in metaphysics. The first is roughly the state of the world before physical things take shape; the latter is the world of manifested forms and patterns. The terms appear in the complete passage quoted from the Book of Changes identified in note 25 above.


28
The River Chart and Lo Diagram are two cosmological charts referred to in various ancient texts. See the Great Appendix 1.1 and Analects 9.8.


29
“Moral” or “original” nature and “material” nature refer to a pristine innate nature and its adulterated, embodied expression, respectively For a brief discussion, see my Confucian Moral Self Cultivation, pp. 46—48.




Notes to Essay 7

1
The theme of this essay is how to harmonize breadth of study with an economical grasp of what is essential—a perennial theme in Confucian writings. The locus classicus for this topic is Analects 6.27.


2
For an English translation of this letter, see Letter 3 later in this volume.


3
“Establishing oneself” means cultivating a proper character. Zhang almost certainly had in mind the “Conduct of a Scholar” (Ruxing [image: e9780804772884_i0183.jpg] ) chapter of the Book of Rites. For a translation, see Legge, The Li Ki, vol. 2, p. 403.


4
For Su Shi, see Essay 1, note 99. For his views on literature, see Richard John Lynn, “Chu Hsi as a Literary Theorist and Critic,” in Wing-tsit Chan, ed., Chu Hsi and Neo-Confucianism (Honolulu, HI: University of Hawaii Press, 1986), 337—54; and my “Literature and Ethics in the Chinese Confucian Tradition.” The History of the Han Dynasty was the first dynastic history, written by Ban Gu. For Ban Gu, see Essay 5, note 21.


5
Taozhu or Taozhu Gong [image: e9780804772884_i0184.jpg] , also known as Fan Li [image: e9780804772884_i0185.jpg] , was a fabulously wealthy and famous statesman who helped the state of Yue conquer Wu during the Spring and Autumn Period (722—481 B.C.E.). Yi Dun [image: e9780804772884_i0186.jpg] was a man from the state of Lu. He admired Taozhu and sought to emulate him by making a fortune as a salt merchant during the Spring and Autumn Period.


6
Zhang refers here to the “eight-legged essay” (baguwen [image: e9780804772884_i0187.jpg] ) style, a clearly structured form of essay used for the official examinations. For a lucid and revealing discussion of this form of composition and its context, see chapter of Benjamin A. Elman, A Cultural History of Civil Examinations in Late Imperial China (Berkeley, CA: University of California Press, 2000), 371—420.


7
The quote is from Han Yu’s essay “An Explication of Progress in Learning” (Jinxue jie [image: e9780804772884_i0188.jpg]).


8
The quote merges lines from two different sections of the Book of Rites. See the “Minor Rituals” (Quli [image: e9780804772884_i0189.jpg] ) chapter and the “Conduct of a Scholar” chapter; Legge, The Li Ki, vol. 1, pages 86 and 403 respectively.


9
The idea is that not even sages seek or can know everything. Compare Analects 9.6 on the idea that sages need not have comprehensive knowledge.


10
Wang Yinglin [image: e9780804772884_i0190.jpg] (1223—96) was the author of many works, including an encyclopedia called the Jade Sea (Yuhai [image: e9780804772884_i0191.jpg] ). He was famous for his mastery of classical texts and is said to have made a comprehensive study of all the Six Classics by the age of eight. Wang was a pioneer and precursor of the “evidential learning school” (kaozheng xue [image: e9780804772884_i0192.jpg] ) of scholarship; roughly what Zhang refers to as philology. See Elman, From Philosophy to Philology, pp. 45, 60, 174, and 198.


11
That is to say, he sought understanding by collecting, collating, and analyzing classical texts.


12
The idea being that he sought to express his understanding of the Way through the writing of literature.


13
See the penultimate paragraph of Zhang’s essay “On Teachers” (Essay 2 in this volume) for an example of this kind of response.


14
Analects 7.19.


15
Analects 7.20.


16
According to tradition, Kongzi is credited with editing this classic as well as having a hand in shaping the received form of the other classics.


17
The “Sacrificial Odes of Shang” constitute the final short section of the Book of Odes. These odes purportedly describe the royal sacrifices of the Shang court. Only five appear in the current edition of the Book of Odes, but many more are thought to have existed and been lost. The Duke of Dai (798—65 B.C.E.) had a minister by the name of Zheng Kaofu [image: e9780804772884_i0193.jpg] , who is said to have received twelve of these odes from the Music Master of the royal Zhou court. The seven lost odes referred to by Zhang were from this group, leaving the five found in the current edition of the Book of Odes.


18
For “pure knowing,” see the Introduction, note 19.


19
These are identified as proper topics of study in the “Regulations for the Family” chapter of the Book of Rites. According to this text, children study numbers and the names of the cardinal directions at age six and the odes and dance at age thirteen. For an English translation, see Legge, The Li Ki, vol. 1, p. 478.


20
This refers to a traditional scheme of six types or classes of Chinese characters and nine types or methods of mathematical computation. For more on the former, see Letter 4, note 7.


21
For a discussion of this idea, see Essay 6, “The Analogy of Heaven,” translated above.


22
This refers to ideas described in Analects 2.23. For the Three Dynasties, see Essay 1, note 43.


23
Zhang here appeals to the idea that Wang Yangming remained true to and further explicated Mengzi’s philosophy. For a different reading of the relationship between their respective views, see my Ethics in the Confucian Tradition.


24
Zhang is here defending Wang against the commonly leveled charge of quietism.


25
These are the four cardinal virtues, according to Mengzi, which are full expressions of four corresponding “sprouts” or incipient moral inclinations. One moves from the latter to the former through a process of “extending,” thereby “enlarging and filling out” the initial sprouts of virtue. For these ideas, see Mengzi 2A6. For a discussion of this aspect of Mengzi’s theory, see my “Confucian Self-Cultivation and Mengzi’s Notion of Extension,” in Xiusheng Liu and Philip J. Ivanhoe, eds., Essays on the Moral Philosophy of Mengzi (Indianapolis, IN: Hackett Publishing Company, 2002), 221—41.


26
Traditional accounts claim that Kongzi had three thousand disciples but only seventy-two who qualified as “worthies.” See the “Prolegomena” to Legge’s translation of the Analects, pp. 112—27.


27
These were among Kongzi’s most distinguished disciples. For brief descriptions, see the reference cited in the note above.




Notes to Essay 8

1
Philosophers of history, such as Liu Zhiji (see note 2) argued that these are the three abilities that a good historian needs. Roughly, the good historian must write well, know facts, and see what is important about the facts. But Zhang argues that a good historian also needs “the Virtue of an historian” (see note 6 below for this idea). For a discussion of these ideas, see Nivison, Life and Thought, pp. 230—31 and 240—42.


2
For Liu Zhiji, see Essay 5, note 11. His view that an historian needs literary skill, learning, and insight is found in his biography, chapter 132 of the New History of the Tang Dynasty (Xin Tang Shu [image: e9780804772884_i0194.jpg] ).


3
Mengzi 4B21.


4
The quote is from his biography. See note 2 above.


5
These lines and the following combine direct quotation and paraphrase from his biography. See note 2 above.


6
For Zhang, the special Virtue of a historian is a kind of self-knowledge, an awareness of “how one’s heart-mind works” that prevents personal prejudices and emotions from interfering with proper historical understanding.


7
Wei Shou [image: e9780804772884_i0195.jpg] lived in the Nanbei Period, during the time of Emperor Beiqi [image: e9780804772884_i0196.jpg] (r. 550—77). Shen Yue [image: e9780804772884_i0197.jpg] lived during the same period, in the time of Emperor Liang Wu [image: e9780804772884_i0198.jpg] (r. 502—50).


8
Zhang’s language and thought here echoes the Zhuangzi. His ideal of a historian’s Virtue is like Zhuangzi’s notion of the state where our human abilities do not interfere with the Heavenly within us. Zhuangzi counsels us to avoid “helping [the process of] life along” and to find the right balance between the human and the Heavenly. For the former idea, see Watson, Complete Works, p. 76; for the latter, see pp. 77 and 182—83.


9
See the discussion of this idea in Zhang’s Conventional Convictions, translated as Essay 4 above.


10
Here, Zhang claims that the ideal state of mind he seeks is something that cannot be directly grasped by human intelligence—understood here roughly as rationality. Here we see another characteristically Daoist theme, though one that did get picked up and developed by other Confucians. It finds its clearest expression in the “knack” stories of the Zhuangzi. For a discussion of this issue, see Karen L. Carr and Philip J. Ivanhoe, The Sense of Antirationalism, pp. 72—73.


11
The idea that writing well helps one to convey one’s message and move others led many Confucians, including Zhang, to see good writing as a moral obligation. For a discussion of this idea, see my “Literature and Ethics in the Chinese Confucian Tradition.”


12
Compare chapter 12 of the Daodejing.


13
See his “Letter in Reply to Li Yi,” which appears in the Appendix to this volume.


14
Zhang is quoting chapter 7, section 21 of A Record for Reflection (Jinsilu [image: e9780804772884_i0199.jpg] [image: e9780804772884_i0200.jpg] ). For an English translation of this work, see Wing-tsit Chan, tr., Reflections on Things at Hand (New York: Columbia University Press, 1967).


15
For a translation, see the Introduction, note 30.


16
See chapter 130 of the Records of the Grand Historian.


17
See Sima Qian’s letter to his friend Ren An, Introduction, note 30.


18
These lines are attributed to Wang Chong in the biography of Cai Yong [image: e9780804772884_i0201.jpg] , chapter 90, part 2, of the History of the Later Han Dynasty (Hou Han Shu [image: e9780804772884_i0202.jpg] ).


19
For the “praise and blame” view of history, see my “History, Chinese Theories of,” in Edward Craig, ed., Routledge Encyclopedia of Philosophy, vol. 4 (London: Routledge, 1998), 446—52.


20
See Mengzi 3B9.


21
These are chapters 28 and 30 of the Records of the Grand Historian. For an English translation, see Watson, Records of the Grand Historian, vol. 2, pp. 13—69 and 79—106.


22
For Emperor Wu, see Essay 2, note 30.


23
For Sima Xiangru, see Essay 5, note 5. His essay on the Feng and Shan Sacrifices was released posthumously and proved critical of some of Emperor Wu’s policies. It is included in chapter 117 of the Records of the Grand Historian. For a translation, see Watson Records of the Grand Historian, vol. 2, pp. 336—41.


24
Huan Kuan [image: e9780804772884_i0203.jpg] (first century B.C.E.) compiled the Discourses on Salt and Iron, a summation of a famous court debate that took place in 81 B.C.E. about the royal monopoly on salt and iron and other economic policies that had been implemented by Emperor Wu. For a partial translation, see Esson M. Gale, tr., Discourses on Salt and Iron: A Debate on State Control of Commerce and Industry in Ancient China, Chapters I—XXVIII (Taipei: Ch’eng-Wen Publishing Company 1967).


25
These are chapters 124 and 129 of the Records of the Grand Historian. For an English translation, see Watson, Records of the Grand Historian, vol. 2, pp. 452—61 and 476—99.


26
For the Six Classical disciplines, see Essay 1, note 78.


27
This is a paraphrase of lines from Zhu Xi’s essay “On Literature.” See (Lunwen, shang [image: e9780804772884_i0204.jpg] ), chapter 139 of The Topically Arranged Sayings of Master Zhu.


28
For the Three Dynasties, see Essay 1, note 43.


29
See Analects 8.8.




Notes to Essay 9

1
For Liu Xie, see Essay 1, note 1.


2
Lu Ji [image: e9780804772884_i0205.jpg] (261—303 C.E.) was a poet of the Jin dynasty (265—420 C.E.). In a prose preface to his “Rhyme-poem on Literature” (Wenfu [image: e9780804772884_i0206.jpg] ) he says, “Whenever I consider the work of a talented scholar . . . I am able to grasp his heart-mind.” For a complete English translation of the Wenfu, see Owen, An Anthology of Chinese Literature, pp. 335—43.


3
For Su Che, see Essay 1, note 99.


4
Drawing upon ideas one finds in the opening chapter of the Zhuangzi, Han Yu wrote in his “Letter in Reply to Li Yi” that “vital energy is like water while words are like things that float upon water. If there is great volume of water, then objects large and small will float. This is the relationship between vital energy and water. If there is an abundance of vital energy then one’s words will be fitting, regardless of whether one’s sentences are long or short or one’s tones high or low.” A complete translation of Han Yu’s letter appears in the Appendix of this volume.


5
Analects 14.5.


6
The Book of Changes, Supplemental Explanation of King Wen on the first hexagram, Qian.


7
Mengzi 2A2.


8
In his “Letter in Reply to Li Yi,” Han Yu wrote, “And so I travel the path of benevolence and righteousness and wander to the source of the Book of Odes and Book of History.” A complete translation of Han Yu’s letter appears in the Appendix of this volume.


9
On the notions of skill, learning, and insight, see the opening lines of Essay 8. Zhang here again is relying on his age of unity ideal to explain why the ancients never had occasion to explain phenomena he finds in critical need of explanation.


10
Zhang here invokes the Confucian golden rule; we need “sympathetic concern” (shu [image: e9780804772884_i0207.jpg] ) for another in order to imaginatively enter into and understand his or her perspective and motivation. See the Introduction, note 12, etc.


11
Chen Shou [image: e9780804772884_i0208.jpg] (233—297 C.E.) was an historian of the Jin dynasty and author of the Record of the Three Kingdoms (Sanguozhi [image: e9780804772884_i0209.jpg] ). This famous work describes the period between 221 and 265, when China was divided into the three competing kingdoms of Wu, Shu, and Wei, the rulers of which each claimed to be the legitimate heir to the prior Han throne. Wei was ruled by Sun Chuan (182—252 C.E.), Shu by Liu Bei (161—223 C.E.), and Wei by the infamous Cao Cao (155—220 C.E.). For a study and partial translation, see James 1. Crump, Jr., Intrigues: Studies of the Chan-kuo ts‘e, (Ann Arbor: University of Michigan Press, 1964). Zhang’s point is that by putting Wei in the section for members of the hereditary house and Wu and Shu in the supplemental biographies section, Chen Shou presents Cao Cao as the legitimate heir to the Han throne.


12
Xi Zaochi [image: e9780804772884_i0210.jpg] was a famous scholar of the Eastern Jin dynasty (317— 420 C.E.) and author of Chronicles of the Han and Jin Dynasty (Hanjin chunqiu [image: e9780804772884_i0211.jpg] ).


13
Sima Guang [image: e9780804772884_i0212.jpg] (1019—89 C.E.) was an eminent historian, scholar, and high official of the Song dynasty and author of A Comprehensive Mirror for Aid in Government (Zizhi tongjian [image: e9780804772884_i0213.jpg] ). For a brief description of Sima and his work, see the essay by Pulleyblank mentioned in Essay 5, note 11.


14
For Zhu Xi see the Introduction, note 10. He wrote a condensed and highlighted version of Sima Guang’s earlier work called the Outline to A Comprehensive Mirror for Aid in Government (Zizhi tongjian gangmu [image: e9780804772884_i0214.jpg] ).


15
Mengzi 6A6. Compare 2A6, 6A10, etc.


16
Zhang’s point is that such judgments reveal an absence of sympathetic concern and hence a lack of Virtue. For a discussion of such temporal provincialism, see my “Lessons From the Past: Zhang Xuecheng and the Ethical Dimensions of History.”


17
Zhang’s point is that their respective historical contexts led them to describe things in the way that they did. Any accomplished historian or literary connoisseur must be sensitive to such issues in order to appreciate the work of others.


18
China had lost territory to the Xiongnu throughout the Jin dynasty (266— 420 C.E.), including the loss of their capital, Luoyang, in 311. During the Southern Song, much of north China was lost to the Khitan Tartars.


19
The lines inside parentheses are Zhang’s auto-commentary.


20
Compare Mengzi 5B8.


21
Youzi is the honorific form of the name of the disciple You Ruo [image: e9780804772884_i0215.jpg] .One finds several references to him in the Analects, for example 1.2, 1.12, 1.13, etc. Zhang, though, seems to be referring to cases where Youzi was not wholly clear about how to understand something Kongzi said. There is an example of this in the first part of the Tangong [image: e9780804772884_i0216.jpg] chapter of the Book of Rites. For a translation, see Legge, The Li Ki, vol. 1, p. 149.


22
See Analects 12.2 and 15.24.


23
Compare Zhang’s treatment of how one needs a similar kind of sympathetic concern to understand history in Essay 8.


24
See Han Yu’s “Letter in Reply to Li Yi.”


25
See Han Yu’s “Letter in Reply to Li Yi.”


26
For Liu Zongyuan and the letter in which this line appears, see Essay 1, note 99. See also note 5.


27
Zhang’s language here echoes Kongzi’s remark about how to sum up the poems in the Book of Odes. See Analects 2.2


28
See the opening section of Essay 8.


29
Zhang’s language here recalls and seems inspired by the poem “Let me Be Reverent” (Jingzhi [image: e9780804772884_i0217.jpg] ) in the Book of Odes, Mao no. 288. For an English translation, see Legge, The She King, pp. 598—99.




Notes to Essay 10

1
Zuo Mei [image: e9780804772884_i0218.jpg] was a local scholar and friend of Zhang. For more on him and this essay, see Nivison, Life and Thought, p. 112. Nivison identifies the work that Zhang saw as the The Records of the Grand Historian with Critical Annotations (Shiji pingdian [image: e9780804772884_i0219.jpg] ) by Gui Youguang. See note 3 below.


2
This is a common method for highlighting sections or lines of particular interest in a traditional text.


3
For Gui Youguang [image: e9780804772884_i0220.jpg] (1506—71), see the entry on him in L. Carrington Goodrich and Chaoying Fang, eds., Dictionary of Ming Biography, 1368—1644, Vol. 1 (New York: Columbia University Press, 1976), 759—61.


4
The “transmission of the lamp by the fifth patriarch” refers to the transfer of the lineage of the dharma to Hui Neng, the sixth patriarch of Chan Buddhism. It is described in the Platform Sutra. Lin Lingsu [image: e9780804772884_i0221.jpg] (1076—1120), who established the Divine Empyrean (Shenxiao [image: e9780804772884_i0222.jpg] ) tradition of Daoism, received new revelations, which he passed on to Emperor Huizong (1082—1135). See Livia Kohn, ed., Daoism Handbook, vol. 1 (Leiden: Brill, 2004), 422—43.


5
“Wild fox Chan” refers to unorthodox lineages within Chan Buddhism.


6
Wang Shizhen [image: e9780804772884_i0223.jpg] (1526—90) and Li Panlong [image: e9780804772884_i0224.jpg] (1514—70) were well known for their popular faux-ancient style of writing. For more on their lives and work, see the entries in Goodrich and Fang, Dictionary of Ming Biography, vol. 2, pp. 1399—1405 and vol. 1, pp. 845—47, respectively


7
Paraphrasing a line from Han Yu’s essay “An Explication of Progress in Learning.” Compare the earlier reference to this work, Essay 7, note 7.


8
That is to say, Gui was a master of the eight-legged essay style in the way that Sima Qian was a master of historical writing and Han Yu a master of the ancient prose style.


9
For the “Eight Great Prose Masters of the Tang and Song” see Essay 1, note 99. The five classics were the Book of Changes, Book of Odes, Book of History, Book of Rites, and Spring and Autumn Annals. The Four Books were the Analects, Mengzi, Doctrine of the Mean, and Great Learning.


10
As becomes more clear in the course of this essay, Zhang’s point is that a preoccupation with annotating texts bespeaks a desire to imitate the masters of another time rather than develop one’s own distinctive expression of what is within one’s own heart-mind.


11
“Establishing words” refers to a famous passage in the Commentary of Zuo that talks about three ways to achieve this-worldly immortality. See the Introduction, note 47.


12
Qi Liang’s widow was a famous exemplar of proper grief. For examples, see the Commentary of Zuo, Duke Xiang, 23rd year, in Legge, The Ch’un Ts’ew, p. 504; the Tangong chapter of the Liji (Legge, The Li Ki, vol. 1, pp. 187—88); and Mengzi 6B6. Qu Yuan (c. 340—278 B.C.E.) was a scholar and minister to the King of Chu during the Warring States Period. Under the influence of corrupt officials, the king slandered and eventually banished Qu Yuan. Hearing of the loss of Chu’s capital to the state of Qin, Qu Yuan drowned himself in the Miluo River (located in present-day Hunan province). His death is traditionally commemorated during the Duan Wu or Dragon Boat Festival.


13
Mengzi 2A2.


14
For Cheng Yi’s remark see chapter 6 of The Extant Works of the Cheng (Brothers) from Henan. For Cheng Hao’s remark, see chapter 3 in the same work. Cheng Yi’s remark also appears in chapter 2, section 57 of A Record for Reflection. For an English translation, see Chan, Reflections on Things at Hand, p. 64.


15
Analects 8.4.


16
Analects 15.41.


17
The quote is from Han Yu’s essay “An Explanation of Progress in Learning.” See Essay 7, note 7.


18
Zhang Ji [image: e9780804772884_i0225.jpg] (766–829?) and Huang Fushi [image: e9780804772884_i0226.jpg] (777–835?) were friends of Han Yu.


19
Zuo Si [image: e9780804772884_i0227.jpg] (d. 306 C.E.) was a respected writer of rhyme-prose, well-known for spending a great deal of time on each of his compositions. The work Zhang refers to is his Rhyme-prose on the Three Capitals (Sandufu [image: e9780804772884_i0228.jpg] ).


20
Analects 7.8.


21
For Lu Ji, see Essay 9, note 2. For Lu Xie, see Essay 1, note 1. Zhong Rong [image: e9780804772884_i0229.jpg] [image: e9780804772884_i0230.jpg] (469–518) offers brief evaluations of important poets and schools of poetry in his Grading the Poets (Shipin [image: e9780804772884_i0231.jpg] ).


22
These ideas and images figure in a number of famous poems.


23
For similar ideas, see essays 8 and 9.


24
Compare the story of Wheelwright Pian in chapter 13 of the Zhuangzi. For a translation, see Watson, Complete Works, pp. 152–53. See also Zhang’s essay On Teachers.


25
Zhao Zhixin [image: e9780804772884_i0232.jpg] (1622–1744) was a talented but controversial scholar. For a brief account of his life and work, see Arthur W Hummel, ed., Eminent Chinese of the Ching Period (1644–1912) (Washington, D.C.: U.S. Government Printing Office, 1943–44), 71.


26
This story is recorded in a number of traditional sources (all of which refer to “a man of Song” instead of a man of ying [image: e9780804772884_i0233.jpg] , which is what Zhang’s text has). See, for example, the Imperial Readings of the Taiping Era (Taipingyulan [image: e9780804772884_i0234.jpg] ).


27
See the Great Appendix 1.5.


28
Mengzi 7A15.




Notes to Essay 11

1
See chapter 9 of the Book of Rites. For a translation, see Legge, The Li Ki, vol. 1, p. 380.


2
See chapter 4 of Yang Xiong’s [image: e9780804772884_i0235.jpg] (53 B.C.E.—C.E. 18) Model Sayings (Fayan [image: e9780804772884_i0236.jpg] ). Compare the opening lines of the Great Preface to the Book of Odes. For a translation, see Legge, She King, p. 34.


3
Analects 5.9.


4
See chapter 4 of the Great Learning.


5
The lines inside parentheses are Zhang’s auto-commentary.


6
Mengzi 3A4.


7
Yi Di [image: e9780804772884_i0237.jpg]is traditionally credited with discovering how to ferment wine.


8
Literally, “the people were taught [to raise] silkworms and mulberry trees.” The leaves of the mulberry trees are used to feed the silkworms. It is a commonly held Chinese belief that sericulture and other important cultural skills were discovered by sages and taught to the people. For example, see Mengzi 7A22.


9
Chi You ( [image: e9780804772884_i0238.jpg]) was the god of war. Zhang depicts him as encouraging the raising of silkworms and the mulberry trees, whose leaves the worms eat, in order to support his love for war.


10
The Great Appendix 1.5.


11
The Explanations of the Hexagrams appendix to the Book of Changes, chapter 1.


12
For this theme, see Essay 3, notes 9 and 10.


13
For the idea that the gentleman hates what seems to be good but is not, see Analects 17.11, 17.16, etc.


14
Zhuangzi, chapter 32. For a translation, see Burton Watson, The Complete Works.


15
For the idea that one should neither fall short nor exceed, see Analects 11.16.


16
The lines inside brackets are Zhang’s auto-commentary. Zhang mentions this general criticism of literature by Cheng Yi in a number of his essays. For the criticism aimed at Xie Liangzuo [image: e9780804772884_i0239.jpg] (1050—1103), see chapter 12 of The Outer Writings of the Cheng (Brothers) from Henan (Henan Chengshi waishu [image: e9780804772884_i0240.jpg] ). Xie was a disciple of the Cheng brothers and founded the Shangji [image: e9780804772884_i0241.jpg] branch of their school, which is named after his native home. The “single thread” refers to Analects 4.15. The idea is that while his teachings are not a tight and integrated system, they all hang together and present a consistent picture.


17
The image is taken from chapter 32 of the Zhuangzi. For a translation, see Burton Watson, The Complete Works, p. 354.


18
Zhang’s point is to criticize the notion that literary style alone can convey the substance of the dao. His comments evoke images and ideas, such as the “empty cart,” from chapter 28 of Zhou Dunyi’s Comprehending the Book of Changes. See Essay 2, note 4.


19
As Zhou Dunyi did before him, Zhang is playing on the multiple senses of wen, which includes at least the following: “literature,” “style,” “decoration,” “culture,” “pattern,” and “elegance.” Compare Analects 5.14 and 14.19.


20
See the Great Appendix 2.10.


21
See the Great Appendix 2.6.


22
See chapter 24, “Charge to Duke Bi” of the Book of History. For a translation, see Legge, The Shoo King, p. 574.


23
See the Book of Odes, Mao no. 254. The translation is from Legge, She King, p. 500.


24
See chapter 1 of the Book of Rites. For a translation, see Legge, The Li Ki, vol. 1. p. 75.


25
Zhang says this line is from the Zuozhuan, but it is a quote from Analects 15.40.


26
Analects 8.4.


27
Quoting Cheng Yi, see Essay 10, note 14.


28
Quoting Luji’s “Rhyme-prose on Literature.” For Luji and this work, see Essay 9, note 2.


29
Quoting Han Yu’s epitaph for Fan Shaoshu [image: e9780804772884_i0242.jpg] in chapter 34 of The Complete Works of Han Yu (Han Changli quanji) [image: e9780804772884_i0243.jpg] .


30
“This mind” (cixin [image: e9780804772884_i0244.jpg] or shixin [image: e9780804772884_i0245.jpg] ) is a term of art for Wang Yangming, which he picked up from Mengzi. For examples, see my Ethics in the Confucian Tradition, pp. 72 and 126.


31
Quoting the Commentary of Zuo, see Essay 5, note 15.


32
Analects 7.2.


33
Book of Changes, statement for hexagram 4: “enveloping” (meng [image: e9780804772884_i0246.jpg] ).


34
Analects 17.17.


35
Chapters 19 and 20 of the Daodejing.


36
Analects 7.20.


37
“To work at being broad of learning” is to sacrifice insight for erudition. This is the theme of Zhang’s “Breadth and Economy” (Essay 7 above).


38
Analects 4.15 and 15.3.


39
“To abandon things” is to search for abstract theories and neglect actual things and affairs. This is an approach Zhang criticizes in a number of his essays.


40
Kongzi often spoke of these together; for example, see Analects 4.2, 6.23, 12.22, etc. Mengzi often spoke of these two together; for example, see Mengzi 1A1, 2B2, 3B4, etc.


41
Analects 17.4. Mengzi tried to persuade King Hui of Liang and King Xuan of Qi to take up the Confucian cause. For examples of his conversations with the former, see Mengzi 1A1—5, for the latter, see 1A7, etc.


42
Analects 7.1 and Mengzi 7B3. Zhang’s point in this last section is that Kongzi’s methods and aims were closer to the ideal, whereas Mengzi presented a more defensive view in an attempt to ameliorate a more benighted age. Still, understanding the latter is the best way to grasp the former.




Notes to Letter 1

1
Zhu Canmei [image: e9780804772884_i0247.jpg] was the son of the Prefect of Yongping and looked to Zhang for guidance in his education and life course. Zhang did not get along with Canmei’s father, who was Zhang’s superior, and so was happy to take up the role as “master” to the younger Zhu. This letter, written in 1783, is consciously modeled on Han Yu’s famous essay to Li Yi, included in the Appendix.


2
See Essay II, note 30.


3
For the Three Dynasties, see Essay 1, note 43.


4
For this practice, see chapter 1 of the Book of Rites. For an English translation, see Legge, The Li Ki, vol. 1, p. 106.


5
This sentence mentions the distinctive name of and several key terms used by Song-dynasty neo-Confucians for their metaphysically laden expression of the tradition.


6
For the importance of suoyiran, see Essay 1, note 10.


7
The Great Appendix 1.12. Compare Essay 1, note 69.


8
Mengzi 6A15.


9
This is a common phrase expressing certainty of one’s judgment. See Mengzi 3B9.


10
See Mengzi 2A7, 4A4, and related passages.


11
Mengzi 2A6. This phrase describes how one is to cultivate the heart-mind. For a discussion of this idea, see my Ethics in the Confucian Tradition, pp. 92—93.


12
Analects 19.22.


13
Analects 5.28.


14
Zhang’s language here echoes Mengzi’s description of how the “four sprouts” that constitute our endowment of moral tendencies need to be nurtured into their full forms as virtues. For a discussion, see my Ethics in the Confucian Tradition, pp. 88—95.


15
Fu Qian ARM was a well-known textual scholar of the later Han dynasty (25—220 C.E.); he wrote a notable work on the Commentary of Zuo. Zheng Xuan [image: e9780804772884_i0248.jpg] [image: e9780804772884_i0249.jpg] (127—200) was a renowned and prolific commentator of the same period.


16
Sima Qian and Ban Gu were both famous historians. See the Introduction, note 22, and Essay 5, note 21, respectively.


17
Mengzi 1A3.


18
For the notions of “basic stuff’ and “embellishment” and the ideal of balancing the two, see Analects 6.18 and 12.8. Compare note 20 below.


19
See Han Yu’s “Letter in Reply to Li Yi” in the Appendix.


20
Analects 3.8.




Notes to Letter 2

1
This letter, addressed to his kinsman and friend Zhang Runan [image: e9780804772884_i0250.jpg] , was written in 1766.


2
Zhang Shouyi [image: e9780804772884_i0251.jpg] was another relative and like Runan an important conversation partner for Zhang Xuecheng during the time he resided in Beijing and was preparing for his first attempt at the imperial examination.


3
Chang‘an was the capital during a number of eminent dynasties. By association, it came to mean a place where one competes for recognition and success.


4
The Xiang is a major tributary of the Yangtze River. It runs through Hunan province and here is used to refer to Hunan, where Zhang’s family was residing at the time.


5
Like many young people of his time, Zhang married very young. He and his wife resided with his parents as Zhang continued to study for the official examinations. For a description of this period of his life, see Nivison, The Life and Thought, pp. 23—25; and Paul Demiéville, “Chang Hsüeh-ch’eng and His Historiography.”


6
Zhang’s father was assigned to be magistrate of Yingcheng, a city in the lake district of Hubei province, and was provided official quarters there.


7
Yan and Qin were ancient states in the northern parts of China; Chu and Yue were ancient states in the southern reaches of the empire.


8
For Fu Qian and Zheng Xuan, see note 15 of Letter 1 above.


9
Han Yu is the by-now-familiar master of ancient prose from the Tang dynasty. For Ouyang Xiu, see Essay 5, note 19.


10
For Cheng Yi and Zhu Xi, see the Introduction, note 10, and Essay 1, notes 26 and 51.


11
For this story, see the “Strategies of Yan” chapter of Strategies of the Warring States (Zhan Guo Ce [image: e9780804772884_i0252.jpg] ). For an English translation, see J. 1. Crump, tr., Chan-kuo ts‘e (Ann Arbor, MI: Center for Chinese Studies, University of Michigan, 1996), 496.


12
Dai Dongyuan [image: e9780804772884_i0253.jpg] or Dai Zhen was one of the greatest scholars of the Qing dynasty and Zhang’s contemporary. For more on his life and his philosophy, see the Introduction, note 46. Xiuning [image: e9780804772884_i0254.jpg]was Dai’s native county, located in Anhui province.


13
“Before Heaven” and “after Heaven” refer to the metaphysical distinction between the states prior to and after the generation of the phenomenal world. The Yellow River Chart and Book of the Lo River were revealed to the mythical Emperor Yu on the back of turtle and are said to be the basis for various magical and divinatory texts, including, some say, the Book of Changes.


14
The “Three Comprehensive [Studies]” (Santong [image: e9780804772884_i0255.jpg] ) are three books on official institutions and regulations: the Tongdian [image: e9780804772884_i0256.jpg] of the Tang dynasty, the Tongzhi [image: e9780804772884_i0257.jpg] of the Song dynasty, and the Tongkao [image: e9780804772884_i0258.jpg]of the Yuan dynasty. For the “Offices of the Zhou,” see Essay 1, note 64.


15
Zhu Yun [image: e9780804772884_i0259.jpg] (1729—81) was a successful senior scholar who resided in Beijing and was Zhang’s teacher, patron, and friend. For a brief account of his life and work, see Hummel, Eminent Chinese of the Ch’ing Period, vol. 2, pp. 198—99.


16
This is the theme of Zhang’s essay Breadth and Economy (Essay above).


17
Mo Ling refers to Moling shanren [image: e9780804772884_i0260.jpg] , the literary name of Pan Zhengya [image: e9780804772884_i0261.jpg] , a Qing scholar renowned for his clever mastery of poetry and ancient prose.


18
For the “eight-legged essay” style, see Essay 7, note 6.


19
Sima Qian and Bangu were famous historians of the Han dynasty. For more on them, see the Introduction, note 22, and Essay 1, note 96 respectively. Ouyang Xiu and Song Qi [image: e9780804772884_i0262.jpg] , with the help of others, compiled the New History of the Tang Dynasty.


20
The twenty-one official histories are the official histories covering each dynasty from the Han to the Qing. Zhang does not count some of the revised works that figure into the normal reckoning of twenty-four official histories.


21
Yun Gong [image: e9780804772884_i0263.jpg] or Zhang Yuanye [image: e9780804772884_i0264.jpg] was a cousin, and helped on this project.


22
Shaoxing [image: e9780804772884_i0265.jpg] is a city in Zhejiang province. It was Zhang’s ancestral home, well known for its fragrant and powerful wine.


23
Su Xun [image: e9780804772884_i0266.jpg] (1009—66) wrote a work called the The Principles of Genealogy (Puli [image: e9780804772884_i0267.jpg] ). Shao Tingcai [image: e9780804772884_i0268.jpg] (1648—1711), father of Shao Jinhan, wrote two Prefaces on Mr. Quan’s Genealogy (Quanshi puxu [image: e9780804772884_i0269.jpg]and Quanshi puhouxu [image: e9780804772884_i0270.jpg] ). For more on Shao, see the entry on him in Hummel, Eminent Chinese of the Ch‘ing Period, vol. 2, pp. 638—39.


24
When Zhang’s father served as master of the local academy in Tianmen, Hubei, the magistrate asked him to write a local history of the area. Zhang’s father invited his son to collaborate on the project, and the two of them worked on it together. The result was A Local History of Tianmen (Tianmenzhi [image: e9780804772884_i0271.jpg] ). Given what is said here, Zhang later revised this work. For a discussion of this early fatherson collaboration and its influence on Zhang’s views about local history, see Nivison, Life and Thought, pp. 25—29.


25
Zhang’s second son, Zhang Huafu [image: e9780804772884_i0272.jpg] , who posthumously published Zhang’s major works.




Notes to Letter 3

1
Zhang wrote this letter to Shen Zaiting [image: e9780804772884_i0273.jpg]the son of his former teacher, in 1789. It served as a kind of cover letter accompanying and explaining Zhang’s essay “Breadth and Economy.” See Nivison, Life and Thought, p. 154.


2
Taiping [image: e9780804772884_i0274.jpg]is located in east-central Anwei. Bozhou [image: e9780804772884_i0275.jpg] is located in the northwest corner of Anwei.


3
Yangzhou is a city on the north bank of the Yangtze.


4
Mengzi 4B14.


5
The quote is from his “Letter in Reply to Liu Zhengfu” (Da Liu Zhengfu shu [image: e9780804772884_i0276.jpg]For a complete translation, see Hartman, Han Yu and the Tang Search for Unity, pp. 253—55.


6
Zhang mistakenly attributes the quote to Cheng Hao, but it belongs to his brother. See Essay 2, note 37.


7
For the ideas expressed in the opening lines of this paragraph, see Zhang’s essay “On the Dao” (Essay 1 above).


8
For Fu Qian and Zheng Xuan, see Letter 1, note 15. Han Yu and Ouyang Xiu were famous writers of the Tang and Song respectively. For the latter, see Essay 5, note 19. For Zhou Dunyi and Cheng Hao, see Essay 2, note 4, and Essay 1, note 51 respectively.


9
For the importance of suoyiran, see Essay 1, note 10.


10
Ma Rong [image: e9780804772884_i0277.jpg] (76—166) was a famous commentator of the Han dynasty. For Zheng Xuan, see note 8 above.


11
See Mengzi 7A15.


12
See Mengzi 2A6. The ideas in these last two paragraphs figure prominently in Zhang’s essay “Breadth and Economy” (Essay above).


13
In other words, there was a renaissance of speculative philosophy, the rise of a new fashion.


14
For the “Three Comprehensive [Studies],” see Letter 2, note 14 above. For the Complete Collection of the Four Treasuries, see the Introduction, note 1.


15
Xiong Bolong [image: e9780804772884_i0278.jpg] (1617—69) and Liu Zizhuang [image: e9780804772884_i0279.jpg]who earned the presented scholar degree in 1630, held similar views and often are referred to together. Explaining Simple and Analyzing Compound Characters (Shuowenjiezi [image: e9780804772884_i0280.jpg] [image: e9780804772884_i0281.jpg] ) is an early dictionary by Xu Shen [image: e9780804772884_i0282.jpg] (58—147). Jade Chapters (Yupian [image: e9780804772884_i0283.jpg] [image: e9780804772884_i0284.jpg] ) is a circa 543 C.E. Chinese dictionary edited by Gu Yewang [image: e9780804772884_i0285.jpg] (519—81) during the Liang dynasty.


16
For Wang Yinglin, see Essay 7, note 10. Song Lien [image: e9780804772884_i0286.jpg] (1310—81) was another prominent scholar who specialized in textual studies. For more on him, see Goodrich and Fang, Dictionary of Ming Biography, vol. 2, pp. 1225—31. The “notebooks” were a characteristic genre of the “evidential learning school.” For a discussion, see Elman, From Philosophy to Philology, pp. 48, 72, and 174—76.


17
In these striking paired lines, Zhang plays on important ideas about the role of literature.


18
Zhang mistakenly attributes these lines to Tao Zhukong [image: e9780804772884_i0287.jpg], another name for the mythically rich Fan Li [image: e9780804772884_i0288.jpg] . But traditionally they are attributed to Bai Gui [image: e9780804772884_i0289.jpg]. See chapter 128 of Records of the Grand Historian. For a translation, see Watson, Records of the Grand Historian, p. 438.


19
Paraphrasing Mengzi 1A7, where Mengzi talks about the need for a kind of reflective equilibrium or “weighing” when making moral decisions.


20
For these three types of “worldly immortality” see the Introduction, note 47.


21
From section 28 of Zhou Dunyi’s Penetrating Book of Changes (Tongshu [image: e9780804772884_i0290.jpg] ). Zhou, though, was quoting Kongzi. See the Commentary of Zuo, 25th year of Duke Xiang. For a translation, see Legge, The Ch’un Ts‘ew, p. 517.


22
The “recorded conversation” genre of writing purports to accurately reflect the conversations of a teacher with his disciples. Thus it was thought to capture a more spontaneous and authentic style of inquiry. It was developed into a distinctive form under the influence of Chinese Buddhism but was fully integrated into later Confucian writings and is most distinctive of Song-dynasty Confucians. One can, though, trace its source back to the Analects itself.


23
Ruan Yuan [image: e9780804772884_i0291.jpg] (1764—1849) was an outstanding commentator and textual scholar of the Qing dynasty (1644—1911), famous for his historical study of the Chinese chariot.


24
Analects 19.22.


25
For Zhu Jun, see Letter 2, note 15.


26
Wang Huaizu [image: e9780804772884_i0292.jpg] was the author of an extant study of the “six types of characters,” which refers to a system of analysis describing how constituent elements are combined to form more complex characters.


27
The expression “greater part” echoes Mengzi 6A15. Zhang here is taking the opportunity to respond to critics who thought that he had failed to notice the apparent plagiarism. Zhang is seeing Zhu’s drawing upon Wang’s work as an example of how different types of good scholarship can support one another.


28
For Dai Zhen see the Introduction, note 46.


29
Zhang is using the contrasting concepts of hot and cold and substantial and tenuous of traditional Chinese medicine to describe how one must pursue a “healthy” course of learning. In Chinese medicine, when “substantial” forces are built up in the body there is warmth and health. When these forces dissipate, one’s energies become “tenuous,” often resulting in chills. Zhang sees this as parallel to the situation of substantial learning’s supporting true literary art; writing based on vague or tenuous learning is hollow and less vigorous.




Notes to Letter 4

1
This letter was written to his friend Chen Jianting [image: e9780804772884_i0293.jpg] in the winter of 1789. In it Zhang lays out his ideas and motivation for “On the Dao” and “On Learning” and argues for the unique character and value of these essays and his other work.”


2
Shao Jinhan [image: e9780804772884_i0294.jpg] (1743—96) was one of Zhang’s close friends. He earned the “presented scholar” degree during the reign of Qianlong (1735—96) and won an appointment to work on the Complete Collection of the Four Treasuries. See the Introduction, note 1. For a brief account of Shao’s life and work, see Hummel, Eminent Chinese of the Ch’ing, vol. 2, pp. 637—38.


3
Shi Yucun [image: e9780804772884_i0295.jpg]was another good friend who lived in Hubei. Zhang stayed with him in the winter of 1789.


4
For the General Principles of Literature and History, see the Introduction, note 48.


5
Zhang’s eldest son Yixuan [image: e9780804772884_i0296.jpg] returned from Beijing in the winter of 1789.


6
For these men and their respective works, see Essay 1, note 1.


7
Approaching What Is Correct (Erya [image: e9780804772884_i0297.jpg] ) is the earliest Chinese dictionary, much of it dating from the third century B.C.E. For the “six types of characters,” see Letter 3, note 26. The definitive authority for this system of classification was Xu Shen and his Explaining Simple and Analyzing Compound Characters. See Letter 3, note 15. For further explanation, see Elman, From Philosophy to Philology, pp. 212— 13. Both of these works represent the kind of dry, scholastic scholarship that Zhang and so many others decried as largely pointless.


8
For the Six Classical disciplines, see Essay 1, note 78. Zhang’s argument here is reminiscent of what he says in “Conventional Convictions” (Essay 4 above).


9
Zhang’s point here is that contemporary scholars should study how best to respond to their own time, just as Kongzi did. Compare “On the Dao” (Essay 1) Section Two.


10
Zhang’s point roughly is that morality and literature are not metaphysically queer, abstract endeavors but aspects of everyday things and affairs. As such, what they demand is not some timelessly correct response but action keyed to one’s particular historical circumstance.


11
Zhang is here expressing, in his characteristic way his theory that the dao does not exist apart from the play of historical events. Given this fact, it is the Duke of Zhou and not Kongzi who marks the culmination of the evolution of the dao. This argument is developed most fully in Section One, parts 5—7, of Essay 1.


12
This is a highly compressed account of Zhang’s elaborate evolution of the dao described in Section One of Essay 1.


13
This expression comes from the Mengzi and traditionally is understood as referring to Kongzi as the ideal embodiment of classical culture. Zhang argues that since the Duke of Zhou was historically situated at the apex of Zhou culture, this designation properly belongs to him. See Section One, parts 5—7 of Essay 1.


14
Compare Section One, part 6 of Essay 1.


15
“On Learning” immediately follows “On the Dao” in the General Principles of Literature and History.


16
Zhang here is paraphrasing the view he presents in Section Three of “On Learning” (Essay 2 above) and playing on Analects 2.15.




Notes to Appendix 1

1
Han Yu almost certainly has Mengzi 4B19 in mind here. It tells us that the sage-king Shun “acted out of benevolence and righteousness; he did not just act benevolently and righteously.”


2
Han Yu is invoking an important but largely neglected feature of the concept of de, which often is translated as “Virtue.” In its earliest occurrences, the term had no specifically ethical connotation. It was more like the older sense of the Latin virtus: the natural power or propensity of a given thing or creature. In the Book of History we find examples of “inauspicious Virtue” (xiong de [image: e9780804772884_i0298.jpg] and “bad Virtue” (e de [image: e9780804772884_i0299.jpg] ), the first of which Han Yu notes below. For these examples, see Legge, The Shoo King, pp. 244, 256. The Commentary of Zuo describes a special “womanly Virtue” (nü de [image: e9780804772884_i0300.jpg]—a prominent feature of which is the ability to attract men. See Legge, The Ch’un Ts’ew, p. 192. As Han Yu goes on to argue, this makes the term de an “open concept”; its meaning gets fixed differently by different schools or contexts of use. The same is true for the term dao, which can mean any number of ways of doing, being, or seeing.


3
Compare Laozi, chapters 18 and 38.


4
Yang Zhu was a contemporary of Mengzi. He taught a form of egoism caricatured by Confucians as a doctrine of selfishness. Mozi, a contemporary of Kongzi, taught “impartial care” for all. Confucians rightly saw this as a threat to their views about the central importance of the family and their system of graded concern. See Mengzi’s criticisms of Yang Zhu and Mozi in Mengzi 3B9 and 7A26.


5
Such Daoist claims are based upon stories in various sources. See for example the series of stories in “The Turning of Heaven” chapter in the Zhuangzi. Watson, The Complete Works, pp. 161—66.


6
Some Buddhists claimed that Kongzi, his favorite disciple Yan Hui, and Laozi as well were Bodhisattvas. For example, see the Pure Dharma Method Sutra (Qingjing faxingjing [image: e9780804772884_i0301.jpg] ).


7
Examples include Laozi’s “biography” in the Record of the Grand Historian by Sima Qian. For the latter, see D. C. Lau, tr., Lao Tzu: Tao Te Ching (Middlesex, England: Penguin Classics, 1963): 8—10; and “The Questions of Zengzi” chapter of the Liji. For a translation, see Legge, The Li Ki, pp. 325, 339—40, and 342. Compare Han Yu’s own claim that Kongzi studied with Laozi in his “A Treatise on Teachers” below.


8
That is, they do not search for the beginning signs of these virtues, nor do they work to develop them and understand their subtleties. Compare Mengzi’s teachings about the four “sprouts” of virtue in Mengzi 2A6.


9
The traditional four classes were merchants, farmers, artisans, and scholars (which for Han Yu meant Confucians). The additional two classes that Han Yu has in mind are the Daoist and Buddhist clergy


10
Originally, Han Yu claims, there was only Confucianism; later there were Daoism and Buddhism as well.


11
Compare Part I of “The Great Declaration” chapter of the Book of History and Mengzi 1B3. For the former, see Legge, The Shoo King, p. 286.


12
For accounts of the world-ordering feats of the mythical sages, see Mengzi 3A4 and 3B9 and chapter 2 of the Great Appendix.


13
See chapter 10 of the Zhuangzi. For a translation, see Watson, Complete Works, 110—11.


14
The Three Dynasties were the Xia, Shang, and Zhou. King Yu reigned during the Xia, King Tang in the Shang, and kings Wen and Wu, the Duke of Zhou, and Kongzi all are regarded as belonging to the Zhou.


15
Han Yu is referring to the Daoist belief in a kind of primitive utopia, an age in which all things followed their natural inclinations and so there was no need for striving, intentional action, or human cleverness. This is the ideal of “effortlessaction” (wuwei [image: e9780804772884_i0302.jpg] ) and the perfect state of “spontaneity” or “naturalness” (ziran [image: e9780804772884_i0303.jpg] ). See, for example, chapter 80 of the Daodejing or the similar picture offered in chapter 10 of the Zhuangzi. For a translation of the latter, see Watson, Complete Works, p. 112.


16
This is the opening section of the Great Learning, which originally appeared as chapter 39 of the Book of Rites. For a translation, see Legge, The Li Ki, pp. 411—12.


17
In other words, they are intentional and hence not examples of wuwei.


18
The idea that Daoists and Buddhists ignore the practical affairs of life is a common criticism, but the point here is that in doing so they violate the natural order.


19
For example, see the entry for Duke Xi, twenty-seventh year, and the Commentary of Zuo, which says, “Duke Huan of Qi paid a court-visit but used the rituals of the Yi. This is why he is referred to [in the Spring and Autumn Annals] as ‘The Viscount of Qi.’” The idea is that Kongzi purposely “demoted” him by lowering his title. Yi is the name of a barbarian tribe.


20
Analects 3.5. The Yi and Di are two barbarian tribes.


21
See the Book of Odes, Mao no. 300. The Rong, Di, Jing, and Shu are four barbarian tribes.


22
Han Yu has Buddhism, a religion whose origin lies outside of China, in mind here.


23
These dietary practices serve to distinguish them from both Daoists and Buddhists, who avoided certain commonly consumed foods.


24
Xunzi was the second great Confucian after Mengzi, whom he criticized sharply. Yang Xiong was singled out by Han Yu almost certainly because he proposed a theory of human nature as a mixture of good and bad in his Model Sayings. For Yang and this work, see Essay 11, note 2.


25
Han Yu’s description of “what needs to be done” recalls Mengzi’s views about the need to resist and overcome the teachings of Mozi and Yang Zhu. See Mengzi 3B9. Of course, this seems to imply that Han Yu is equal in moral character and ability to Mengzi.


26
That is to say, return monks and nuns to lay life.


27
This is a close paraphrase of the “Evolution of the Rites” chapter of the Book of Rites. For a translation, see Legge, The Li Ki, p. 365.




Notes to Appendix 2

1
Compare Analects 7.20 and 16.9. Kongzi, though, believed that some exceptionally gifted individuals are born with knowledge. So perhaps Han Yu means “human beings in general.”


2
Classical Chinese texts did not contain any punctuation marks to indicate grammatical structures such as sentences and phrases. It requires great skill simply to parse the words of such texts properly in order to read them.


3
See Analects, 19.22.


4
From Tanzi, Kongzi learned how his ancestors arranged their officials according to local customs. See the Commentary of Zuo, Duke Zhao, 17th year. For a translation, see Legge, The Ch’un Ts’ew, p. 668. Chapter 19 of the Book of Rites tells us that Kongzi studied music with Chang Hong. For a translation, see Legge, The Li Ki, vol. 2, p. 122. He studied the lute with Music Master Xiang. See chapter 35 of the Family Sayings of Master Kong and chapter 47 of the Records of the Grand Historian. Kongzi purportedly consulted with Laozi on several occasions. For some of these references, see note 7 of Han Yu’s “On the Dao” (Appendix 1 above).


5
See Analects, 7.22.


6
Li Pan [image: e9780804772884_i0304.jpg] earned the “presented scholar” degree in 803.


7
Han Yu meant two related things by the term “ancient style” (guwen [image: e9780804772884_i0305.jpg] ). First, it was a free style of prose in contrast to the strictly regimented contemporary style, which was characterized by parallel phrases of equal length. Second, it was inspired by and meant to revive the style, thought, and life of the classical period. For a discussion of Han Yu’s use of this term, see Charles Hartman, Han Yu and the T’ang Search for Unity.




Notes to Appendix 3

1
Li Yi [image: e9780804772884_i0306.jpg] won the presented scholar degree in 802. This letter is dated 9 August 801.


2
For the word de, see note 2 of Han Yu’s “On the Dao” (Appendix 1 above).


3
Paraphrasing Analects 19.23. Compare Analects 11.15.


4
This refers to a famous passage in the Commentary of Zuo that talks about three ways to achieve this-worldly immortality. See the Introduction, note 47.


5
Han Yu is likening the cultivation of literary talent to the nurturing of a plant or the filling of a lamp with oil.


6
For the Three Dynasties, see Essay 1, note 43.


7
See Analects 13.25 for the idea that cultivated people are hard to please, while petty people are easy to please. The idea is that the former are pleased only by the Way, while the latter are pleased with lower forms of pleasures.


8
“Vital energy” is the translation for qi [image: e9780804772884_i0307.jpg] , a term with a wide range of meanings. Here it refers to the vitality and strength inspiring and informing one’s writing. The metaphor of water and floating objects recalls a passage in chapter 1 of the Zhuangzi. For a translation, see Watson, Complete Works, pp. 29—30. The idea that good writing requires one to cultivate one’s qi recalls Mengzi 2A6. There, Mengzi describes how the development of “flood-like vital energy” (haoran zhi qi [image: e9780804772884_i0308.jpg] [image: e9780804772884_i0309.jpg] ) plays an integral part in moral self-cultivation. Compare the line above about how Han Yu’s writing “flooded forth” (hao hu [image: e9780804772884_i0310.jpg] ).


9
Han Yu’s point is that vital energy is more important than any structural features of writing. “Tones” refers to the different tones of the Chinese language.


10
See Analects 2.12 for the idea that gentlemen are not tools.
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action: and dao and historical context and knowing public and private and understanding and words See also deeds; non-action

age: and status of teachers
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ahistoricity See also historical context.

Ai, Duke

annotation

Approaching What is Correct

architecture, origins

astrology

astronomy


baguwen (“eight-legged essay”)
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barbarians
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Bian He
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Bo Ya

Bo Yi

Bohun Wuren
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calendar

Cao Cao

Chang Hong
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Chen Shou. Works: Records of the Three Kingdoms

Cheng Hao
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Chi You

Chineseness

cixin (“this mind”)
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Classical disciplines, Six
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codification See also particularlism, ethical

commentaries on classics and other works

Commentary of Zuo

competition
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composition

Confucianism See also neo-Confucianism

Confucius. See Kongzi

context, historical: and ethical judgment

convictions, conventional, vs. “real knowledge,”

crafts, origins

creating (zuo)

creativity


daemon and the daemonic

Dai Dongyuan. See Dai Zhen

Dai, Duke

Dai Zhen
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dangran (things as they should be)
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Daodejing
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Demieville, Paul

destiny

dictionaries
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Dong Zhongshu
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Du Yun


earth (deity)

education. See learning

eight-legged essay

emotion. See shu (sympathetic concern)

empty words. See kongyan

emulation: of ancient literary style of Heaven of sages and worthies of scholars See also imitation; plagiarism

equality

ethics: application to past(see also historical context; “temporal provincialism”); application to present application to self and convictions and errors and historians Kongzi and and literary art and opinions and reason and science See also philosophy: ethical

evidential learning See also philology

examinationsservice: origins and pursuit of learning as rite of passage

exotic, the

experience, as necessary to learning

Explaining Simple and Analyzing Compound Characters


fame. See success

family

fashions, intellectual: conflict with individuals’ ideas and talents cycles of dangers of mistaken for learning reform of usefulness of See also literary art: as intellectual fashion; philology: as intellectual fashion; philosophy: as intellectual fashion

fate

feelings

feudal system, origins

filial piety origins

Fu Qian

Fu Yue


Gao Zong

gazetteers. See histories: local.

genealogies

gentlemen

geography

Golden Age, Zhou dynasty as

golden rule, Confucian

Gongsun Chou

governing: and dao and de judging Mengzi on origins study necessary for Xuzi on See also hegemon; separation of teaching and governing

Great Learning

Gui Youguang


Han Feizi

Han Ying

Han Yu on dao and de on learning as model on teaching on writing Works: “Letter in Reply to Li Yi,” Appendix 3; “On the Dao,” Appendix 1; “A Treatise on Teachers,” Appendix 2;

heart-mind (xin): and creativity cultivation of and dao definition failure of of historians incomprehensibility of and judging right and wrong and order the people’s rectifying of sages of students understanding others’ and words “this heart-mind” (see “mind, this”)

Heaven: attempted study of and geography incomprehensibility of and models names imposed on and prognostication and “pure knowing,” sacrifices to and sages and separation of teaching and governing as source of dao as source of human sensibilities as source of virtues See also nature

Heavenly and human, balance between and dao

Heavenly stations. See Relationships, Five

Hegel, Georg Wilhelm Friedrich

hegemon (ba)

heterodoxy (yiduan)

hexagrams

historians: heart-mind of (see under heart-mind); task of traits or virtues necessary for, Essay 8

historical context: and action of Duke of Zhou of Han Yu and learning and poetic form and sages understanding of See also ethics: application to past; ethics: application to present; temporal provincialism

histories: local official(see also specific works and authors)

historiography See writing: of history

history: discipline of, necessary to understanding the dao and literary art phases of speculative study of as “things that happened,” 4; as vocation writing of (see writing: of history)

History of the Han Dynasty. See under Ban Gu

Hou Ji

Hu Shi

Huan Kuan

Huang Fushi

Hubei

Huizi

human and Heavenly. See Heavenly and human

human nature. See nature: human

humility


imitation See also emulation; plagiarism

immortality, this-worldly See also de (Virtue): establishing; deeds: establishing; words: establishing

insight. See understanding: personal

institutions: incompatible with workings of Heaven origins. See also schools

intellectual property rights

intentions

intuitionism


Jesuits

Jia Yi

jing (reverential attention), necessary for litterateurs

judgments


Kang Youwei

knack. See under Zhuangzi (work)

know-how See under Zhuangzi (work)

knowing, pure (liangzhi)

knowledge: as common vs. private property “real,”

kongyan (empty words)

Kongzi: achievement of adherence to “actual things and affairs” (qi) and Book of Changes compared to Buddhists compared to Duke of Zhou compared to Mengzi disciples of and ethics and heart-mind and historiography and literary art and literary style on methods of learning misunderstanding of as model and realization of dao sacrifices to and “seeming,” silence of and talent as teacher teachers of on thinking See also dao: transmission of; de: separated from power
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Laozi See also Daodejing

laws: origin

learning: definition and effort methods goals and purposes of government policy on as medium for philosophy methods, among ancients methods, improper necessity of teachers for perfection of “real” or “true,” Letter 1 passim; transmission of and thinking See also examinations; historical context: and learning; philosophy: schools of; schools; self-cultivation; teachers

li (principle)

Li Hua. Works: “[Lament on] an Old Battlefield,”

Li Lou

Li Pan

Li Panlong

Li Si

Li Yi, Appendix 3

Li Zhi, and literary art

Liangqiu He

Liezi

lineage, intellectual See also fashions, intellectual; philosophy: schools of
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literary mind (wenxin)

literary spirit (wenqi)
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Liu Xiang
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Liu Xin

Liu Zhiji

Liu Zizhuang

Liu Zongyuan

Liuxia Hui

Lo Diagram

loyalty: origins

Lu Ji
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Ma Rong
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Mao Heng

Marx, Karl

masses, the
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Meng Xi
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mind, transmission of the
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Mo Ling

models: Heaven as source of See also emulation

Mohism

morality. See ethics

motives
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multitudes

music and Confucian learning origins regulation usefulness of

mysterious, the


Naitô Torajirô

names See also Heaven: names imposed on

nature and dao human virtuous See also Heaven.

neo-Confucianism: revival See also philosophy: schools of

Nivison, David S.

non-action

numerology


“Offices of the Zhou,”

officials. See bureaucracy

“On the Dao.” See under Han Yu; Zhang Xuecheng; Liu An; Liu Xie
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open concepts (xuwei)

opinion

oratory

order

originality

Ouyang Xiu


Pan Zhengya. See Mo Ling

particularism, ethical See also theories, rigid

pattern (wen)

peace

Pei Yin

perfection: of dao of historiography of learning of literary style of prognostication of sages of society(see also “complete orchestra”)

persuasion

philology and dao and establishing deeds as intellectual fashion as medium for philosophy purposes of

philosophy: and dao and establishing de ethical as intellectual fashion origins schools of usefulness of

plagiarism See also emulation; imitation

poetry

posterity

power. See success

prejudice

principle. See li (principle)

prognostication

prosody

punishments: origins


qi (actual things and affairs) See also dao: manifestation of, in actual things and affairs

qi (vital force): control of definitions of historians and li, and reading and writing

Qian and Kun

Qianlong Emperor

Qin dynasty

Qing dynasty: bureaucracy 1; decline

Qinshi Huangdi

Qu Yuan. Works: “Encountering Sorrow,”
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reading

reason (tui)

recitation

recorded conversations

record-keeping: origins

Records of the Grand Historian. See under Sima Qian

Relationships, Five ruler and minister

Ren An

ren. See benevolence

reproduction

reverential attention. See jing

rhyme prose

right and wrong. See ethics
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Rites of the Zhou
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ritual(s) as determining Chineseness regulation of origins of Zhou

River Chart

Ruan Yuan

rulership. See governing


sacrifices: to Duke of Zhou examination system likened to by former kings to Heaven and earth to Kongzi to teachers
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scholars: and Kongzi misunderstanding of (see under misunderstanding); situation of of Song dynasty of Tang dynasty of Zhang’s time

schools: colleges, provincial and national Confucian curriculum and development of talents local origins private

science: and ethics natural See also astronomy

seeming Essay 11

self, and dao

self-cultivation methods of necessity of specific project to purpose of and writing See also learning

selfishness

senses

separation of teaching and governing

Shang dynasty

Shao Jinhan

Shao Tingcai

Shaoxing

Shen Pei

Shen Yue

Shen Zaiting Letter 3

Shi Yucun

Shi Zhou

Shiji. See under Sima Qian

shixin (“this mind”)

shu (sympathetic concern/understanding): dangers of definition and Golden Rule for litterateurs necessary to judging the past as part of de

Siku quanshu. See Complete Collection of the Four Treasuries

Sima Guang: Comprehensive Mirror for Aid in Government

Sima Qian, as model understanding of others’ works Works: Records of the Grand Historian (Shiji)

Sima Tan

Sima Xiangru

single thread. See “one thread.”

society: origins

soil and grain, spirits of

Song dynasty: scholars in, criticized

Song Lian

Song Qi

specialization, intellectual dangers of origins permissibility of purpose of See also talent

Spring and Autumn Annals

“sprouts” (duan; of virtue or of dao)

status. See under age; talent; de

stems and branches


strategy

structure

students, shortcomings of

style, literary ancient (guwen) contemporary dangers of and de and establishing words and feelings and historiography perfection of praise of Zhu Canmei’s purposes of

Su Che

Su Shi

Su Xun

success, worldly

suoyiran (that by which things are as they are)

sympathetic concern. See shu

systems, rigid. See theories, rigid


Taiping (Anhui)

talent: conflict with prevailing intellectual fashion (see under fashion, intellectual); development of individual inequality of Kongzi on misuse of praise of Zhu Canmei’s and status for study of history

Tanzi

teacher(s): age of bureaucrats as and dao deference to distinguished from sages as intermediaries between Heaven and students Kongzi as of Kongzi necessity of origins and parents private proliferation of replaceable vs. irreplaceable sacrifices to and talents See also separation of teaching and governing

teaching, definition of

temples, conversion of

temporal provincialism See also historical context

texts, insufficiency of

textual studies. See philology

theodicy

theories, rigid See also particularism, ethical

things, actual. See qi (actual things)

“Three Comprehensive Studies,”

Tian Wangsun

Tianmen

trade: origins

truth


understanding: difficulty of (see misunderstanding); feelings as means towards feelings as means towards of others of the past (see also shu [sympathetic concern]); personal (“insight”) process of

unicorn (lin)


Virtue (in the specific senses of the Chinese word de). See de (Virtue)

virtue(s) (generic) cardinal false and Five Relationships Heavenly “thieves of,” See also “sprouts.”

vital force. See qi (vital force)

vocation. See history: as vocation; talent


WangAnshi

Wang Bi

Wang Chong

Wang Huaizu

Wang Shizhen

Wang Yangming criticized and writing

Wang Yinglin

warfare, origins

Way the. See dao

Wei Shou

well-field . See land ownership

wen (pattern)

Wen, King, of the Han

wenqi (literary spirit)

wenxin (literary mind)

will

wisdom (zhi) origins

women


 words: and actions, discrepancy between establishing and heart-mind, See also Heaven: names imposed on; language

worthies: definition of emulation of and by understanding of and by

writing distinguished from dao and de and feelings good of history Essay 8, impermanence of origins purposes of and qi reading as prerequisite to reception of systems (see characters, Chinese); types of See also misunderstanding: of ideas; style, literary

Wu, Emperor, of the Han


Xi Xhaozhi

Xi Zaochi, Chronicles of the Han and Jin Dynasty

Xia dynasty

Xiang, Music Master

Xiao Yingshi

Xiong Bolong

Xu Guang

Xu Xing. See Xuzi

Xunzi

xuwei (open concepts)

Xuzi


Yan Hui

Yang Xiong

Yang Zhu

Yangzhou

Yi Di

Yi Yin

yi. See righteousness

yin and yang

Yin dynasty

Ying Shao

Yingcheng

Youruo

Youzi. See Youruo

Yu Yingshi

yuan dao (defining, or explaining origin of, the dao)

Yuan Gu

Yuan Mei: and literary art

Yun Gong


Zaiwo

zeitgeist

Zeng Gong

Zengzi

Zhang Hong

Zhang Huafu

Zhang Ji

Zhang Runan Letter 2

Zhang Shouyi

Zhang Xuecheng: ancestry birth career education of family reception of work themes of work Works: editions “The Analogy of Heaven,” 6 Essay 6; “Breadth and Economy,” Essay 7; “Conventional Convictions,” Essay 4; “A Criticism of Hypocricy” (see “Distinguishing What Only Seems to Be” and “The Difficulty of Being Understood,” , Essay 5; “Distinguishing What Only Seems to Be,” Essay 11; General Principles of Literature and History “Letter on Learning to Chen Jianting,” Letter 4; “Letter on Learning to my Clansman Runan,” Letter 2; “Letter on Learning to Zhu Canmei,” Letter 1; “On Learning,” Essay 2 “On the Dao,” Essay 1 “On the Meaning of the Word ‘Historian,’” “The Principles of Literature,” Essay 10; “Reply to Shen Zaiting Discussing Learning,” Letter 3; “A Treatise on Teachers,” 9, Essay 3; “Virtue in an Historian,” Essay 8; “Virtue in a Litterateur,” Essay 9

Zhang Yixuan

Zhao Zhixin

Zheng Xuan

zhi. See wisdom

Zhou Dunyi

Zhou dynasty: as Golden Age decline

Zhou, Duke of: compared to Buddhists compared to Kongzi (see under Kongzi); and dao historical context of as ministers as model sacrifices to

Zhu Canmei Letter

Zhu Jun

Zhu Xi and literary art on sages praised Works: Outline to a Comprehensive Mirror for Aid in Government

Zhu Yun

Zhuangzi (person): and history ; on mastery and arrogance on sages on schools of philosophy and writing

Zhuangzi (text) and “knack” or “know-how,”

Zi Ping

Zigao

Zigong

Zilu

Zuo Mei

Zuo Si






a
When we compare the jiayetang [image: e9780804772884_i0010.jpg] edition of 1922 and the Daliang [image: e9780804772884_i0011.jpg] edition of 1833, we find significant differences here and in three places in the concluding paragraphs of the first part of Zhang’s essay. In each of these cases, I have included translations of both versions of the text. The Daliang version is used for the main body of the translation. Sections that differ from the Jiayetang text are highlighted by italics and appear within parentheses. The Jiayetang version follows immediately, inside pointed brackets.


OEBPS/images/e9780804772884_i0119.jpg





OEBPS/images/e9780804772884_i0117.jpg





OEBPS/images/e9780804772884_i0238.jpg





OEBPS/images/e9780804772884_i0118.jpg





OEBPS/images/e9780804772884_i0239.jpg





OEBPS/images/e9780804772884_i0115.jpg





OEBPS/images/e9780804772884_i0236.jpg





OEBPS/images/e9780804772884_i0116.jpg





OEBPS/images/e9780804772884_i0237.jpg





OEBPS/images/e9780804772884_i0113.jpg





OEBPS/images/e9780804772884_i0234.jpg





OEBPS/images/e9780804772884_i0114.jpg





OEBPS/images/e9780804772884_i0235.jpg





OEBPS/images/e9780804772884_i0111.jpg





OEBPS/images/e9780804772884_i0232.jpg





OEBPS/images/e9780804772884_i0112.jpg





OEBPS/images/e9780804772884_i0233.jpg





OEBPS/images/e9780804772884_i0230.jpg





OEBPS/images/e9780804772884_i0110.jpg
(13 7





OEBPS/images/e9780804772884_i0231.jpg





OEBPS/images/thumbPPC.jpg





OEBPS/images/e9780804772884_i0009.jpg





OEBPS/images/e9780804772884_i0007.jpg





OEBPS/images/e9780804772884_i0128.jpg





OEBPS/images/e9780804772884_i0249.jpg





OEBPS/images/e9780804772884_i0008.jpg
[5E3





OEBPS/images/e9780804772884_i0129.jpg





OEBPS/images/e9780804772884_i0005.jpg





OEBPS/images/e9780804772884_i0126.jpg
A I





OEBPS/images/e9780804772884_i0247.jpg





OEBPS/images/e9780804772884_i0006.jpg





OEBPS/images/e9780804772884_i0127.jpg





OEBPS/images/e9780804772884_i0248.jpg





OEBPS/images/e9780804772884_i0003.jpg
L3108





OEBPS/images/e9780804772884_i0124.jpg





OEBPS/images/e9780804772884_i0245.jpg





OEBPS/images/e9780804772884_i0004.jpg





OEBPS/images/e9780804772884_i0125.jpg





OEBPS/images/e9780804772884_i0246.jpg





OEBPS/images/e9780804772884_i0122.jpg





OEBPS/images/e9780804772884_i0243.jpg





OEBPS/images/e9780804772884_i0002.jpg





OEBPS/images/e9780804772884_i0123.jpg





OEBPS/images/e9780804772884_i0244.jpg





OEBPS/images/e9780804772884_i0120.jpg





OEBPS/images/e9780804772884_i0241.jpg





OEBPS/images/e9780804772884_i0121.jpg





OEBPS/images/e9780804772884_i0242.jpg





OEBPS/images/e9780804772884_i0240.jpg





OEBPS/images/e9780804772884_i0218.jpg





OEBPS/images/e9780804772884_i0339.jpg





OEBPS/images/e9780804772884_i0219.jpg





OEBPS/images/e9780804772884_i0216.jpg





OEBPS/images/e9780804772884_i0337.jpg





OEBPS/images/e9780804772884_i0217.jpg





OEBPS/images/e9780804772884_i0338.jpg





OEBPS/images/e9780804772884_i0214.jpg





OEBPS/images/e9780804772884_i0335.jpg





OEBPS/images/e9780804772884_i0215.jpg





OEBPS/images/e9780804772884_i0336.jpg





OEBPS/images/e9780804772884_i0212.jpg





OEBPS/images/e9780804772884_i0333.jpg





OEBPS/images/e9780804772884_i0213.jpg





OEBPS/images/e9780804772884_i0334.jpg





OEBPS/images/e9780804772884_i0210.jpg





OEBPS/images/e9780804772884_i0331.jpg
¥ SR e B





OEBPS/images/e9780804772884_i0211.jpg





OEBPS/images/e9780804772884_i0332.jpg





OEBPS/images/e9780804772884_i0330.jpg





OEBPS/images/e9780804772884_i0108.jpg





OEBPS/images/e9780804772884_i0229.jpg





OEBPS/images/e9780804772884_i0109.jpg





OEBPS/images/e9780804772884_i0106.jpg





OEBPS/images/e9780804772884_i0227.jpg





OEBPS/images/e9780804772884_i0107.jpg





OEBPS/images/e9780804772884_i0228.jpg





OEBPS/images/e9780804772884_i0104.jpg





OEBPS/images/e9780804772884_i0225.jpg





OEBPS/images/e9780804772884_i0346.jpg





OEBPS/images/e9780804772884_i0105.jpg





OEBPS/images/e9780804772884_i0226.jpg





OEBPS/images/e9780804772884_i0347.jpg
]
%

I





OEBPS/images/e9780804772884_i0102.jpg





OEBPS/images/e9780804772884_i0223.jpg





OEBPS/images/e9780804772884_i0344.jpg





OEBPS/images/e9780804772884_i0103.jpg





OEBPS/images/e9780804772884_i0224.jpg





OEBPS/images/e9780804772884_i0345.jpg





OEBPS/images/e9780804772884_i0100.jpg





OEBPS/images/e9780804772884_i0221.jpg





OEBPS/images/e9780804772884_i0342.jpg





OEBPS/images/e9780804772884_i0101.jpg
£





OEBPS/images/e9780804772884_i0222.jpg





OEBPS/images/e9780804772884_i0343.jpg





OEBPS/images/e9780804772884_i0340.jpg





OEBPS/images/e9780804772884_i0220.jpg





OEBPS/images/e9780804772884_i0341.jpg





OEBPS/images/e9780804772884_i0319.jpg





OEBPS/images/e9780804772884_i0317.jpg





OEBPS/images/e9780804772884_i0318.jpg
&
=





OEBPS/images/e9780804772884_i0315.jpg





OEBPS/images/e9780804772884_i0316.jpg





OEBPS/images/e9780804772884_i0313.jpg





OEBPS/images/e9780804772884_i0314.jpg





OEBPS/images/e9780804772884_i0311.jpg





OEBPS/images/e9780804772884_i0312.jpg





OEBPS/images/e9780804772884_i0310.jpg
e 2





OEBPS/images/e9780804772884_i0209.jpg





OEBPS/images/e9780804772884_i0207.jpg





OEBPS/images/e9780804772884_i0328.jpg





OEBPS/images/e9780804772884_i0208.jpg





OEBPS/images/e9780804772884_i0329.jpg





OEBPS/images/e9780804772884_i0205.jpg





OEBPS/images/e9780804772884_i0326.jpg





OEBPS/images/e9780804772884_i0206.jpg





OEBPS/images/e9780804772884_i0327.jpg





OEBPS/images/e9780804772884_i0203.jpg





OEBPS/images/e9780804772884_i0324.jpg





OEBPS/images/e9780804772884_i0204.jpg





OEBPS/images/e9780804772884_i0325.jpg





OEBPS/images/e9780804772884_i0201.jpg





OEBPS/images/e9780804772884_i0322.jpg





OEBPS/images/e9780804772884_i0202.jpg





OEBPS/images/e9780804772884_i0323.jpg





OEBPS/images/e9780804772884_i0320.jpg





OEBPS/images/e9780804772884_i0200.jpg





OEBPS/images/e9780804772884_i0321.jpg





OEBPS/images/e9780804772884_i0098.jpg
R





OEBPS/images/e9780804772884_i0099.jpg





OEBPS/images/e9780804772884_i0096.jpg





OEBPS/images/e9780804772884_i0097.jpg





OEBPS/images/e9780804772884_i0094.jpg





OEBPS/images/e9780804772884_i0095.jpg





OEBPS/images/e9780804772884_i0092.jpg





OEBPS/images/e9780804772884_i0093.jpg





OEBPS/images/e9780804772884_i0090.jpg





OEBPS/images/e9780804772884_i0091.jpg





OEBPS/images/e9780804772884_i0308.jpg





OEBPS/images/e9780804772884_i0309.jpg





OEBPS/images/e9780804772884_i0306.jpg





OEBPS/images/e9780804772884_i0307.jpg





OEBPS/images/e9780804772884_i0304.jpg





OEBPS/images/thumb.jpg





OEBPS/images/e9780804772884_i0305.jpg





OEBPS/images/e9780804772884_i0302.jpg





OEBPS/images/e9780804772884_i0303.jpg





OEBPS/images/e9780804772884_i0300.jpg





OEBPS/images/e9780804772884_i0301.jpg





OEBPS/images/e9780804772884_i0078.jpg
L)





OEBPS/images/e9780804772884_i0199.jpg





OEBPS/images/e9780804772884_i0079.jpg





OEBPS/images/e9780804772884_i0076.jpg





OEBPS/images/e9780804772884_i0197.jpg





OEBPS/images/e9780804772884_i0077.jpg





OEBPS/images/e9780804772884_i0198.jpg





OEBPS/images/e9780804772884_i0074.jpg





OEBPS/images/e9780804772884_i0195.jpg





OEBPS/images/e9780804772884_i0075.jpg





OEBPS/images/e9780804772884_i0196.jpg





OEBPS/images/e9780804772884_i0072.jpg





OEBPS/images/e9780804772884_i0193.jpg
1IE%H





OEBPS/images/e9780804772884_i0073.jpg
i G





OEBPS/images/e9780804772884_i0194.jpg





OEBPS/images/e9780804772884_i0070.jpg
241





OEBPS/images/e9780804772884_i0191.jpg





OEBPS/images/e9780804772884_i0071.jpg





OEBPS/images/e9780804772884_i0192.jpg





OEBPS/images/e9780804772884_i0190.jpg





OEBPS/images/e9780804772884_cover.jpg
), EFhics

i istory

Essays and Letters
of Zhang Xuecheng

LATED AND WITH
ODWUCTION BY
.IVANHOE





OEBPS/images/e9780804772884_i0089.jpg





OEBPS/images/e9780804772884_i0087.jpg





OEBPS/images/e9780804772884_i0088.jpg





OEBPS/images/e9780804772884_i0085.jpg





OEBPS/images/e9780804772884_i0086.jpg





OEBPS/images/e9780804772884_i0083.jpg





OEBPS/images/e9780804772884_i0084.jpg





OEBPS/images/e9780804772884_i0081.jpg





OEBPS/images/e9780804772884_i0082.jpg





OEBPS/images/e9780804772884_i0080.jpg





OEBPS/images/e9780804772884_i0058.jpg





OEBPS/images/e9780804772884_i0179.jpg





OEBPS/images/e9780804772884_i0059.jpg





OEBPS/images/e9780804772884_i0056.jpg





OEBPS/images/e9780804772884_i0177.jpg





OEBPS/images/e9780804772884_i0298.jpg





OEBPS/images/e9780804772884_i0057.jpg





OEBPS/images/e9780804772884_i0178.jpg





OEBPS/images/e9780804772884_i0299.jpg





OEBPS/images/e9780804772884_i0054.jpg





OEBPS/images/e9780804772884_i0175.jpg





OEBPS/images/e9780804772884_i0296.jpg





OEBPS/images/e9780804772884_i0055.jpg





OEBPS/images/e9780804772884_i0176.jpg





OEBPS/images/e9780804772884_i0297.jpg





OEBPS/images/e9780804772884_i0052.jpg





OEBPS/images/e9780804772884_i0173.jpg





OEBPS/images/e9780804772884_i0294.jpg





OEBPS/images/e9780804772884_i0053.jpg





OEBPS/images/e9780804772884_i0174.jpg





OEBPS/images/e9780804772884_i0295.jpg





OEBPS/images/e9780804772884_i0050.jpg





OEBPS/images/e9780804772884_i0171.jpg





OEBPS/images/e9780804772884_i0292.jpg





OEBPS/images/e9780804772884_i0051.jpg





OEBPS/images/e9780804772884_i0172.jpg





OEBPS/images/e9780804772884_i0293.jpg





OEBPS/images/e9780804772884_i0290.jpg





OEBPS/images/e9780804772884_i0170.jpg





OEBPS/images/e9780804772884_i0291.jpg





OEBPS/images/e9780804772884_i0069.jpg





OEBPS/images/e9780804772884_i0067.jpg





OEBPS/images/e9780804772884_i0188.jpg





OEBPS/images/e9780804772884_i0068.jpg





OEBPS/images/e9780804772884_i0189.jpg





OEBPS/images/e9780804772884_i0065.jpg
ik





OEBPS/images/e9780804772884_i0186.jpg





OEBPS/images/e9780804772884_i0066.jpg





OEBPS/images/e9780804772884_i0187.jpg





OEBPS/images/e9780804772884_i0063.jpg





OEBPS/images/e9780804772884_i0184.jpg





OEBPS/images/e9780804772884_i0064.jpg





OEBPS/images/e9780804772884_i0185.jpg





OEBPS/images/e9780804772884_i0061.jpg





OEBPS/images/e9780804772884_i0182.jpg





OEBPS/images/e9780804772884_i0062.jpg





OEBPS/images/e9780804772884_i0183.jpg
1T





OEBPS/images/e9780804772884_i0180.jpg





OEBPS/images/e9780804772884_i0060.jpg





OEBPS/images/e9780804772884_i0181.jpg
xR





OEBPS/images/e9780804772884_i0038.jpg





OEBPS/images/e9780804772884_i0159.jpg





OEBPS/images/e9780804772884_i0039.jpg





OEBPS/images/e9780804772884_i0036.jpg





OEBPS/images/e9780804772884_i0157.jpg





OEBPS/images/e9780804772884_i0278.jpg





OEBPS/images/e9780804772884_i0037.jpg





OEBPS/images/e9780804772884_i0158.jpg





OEBPS/images/e9780804772884_i0279.jpg





OEBPS/images/e9780804772884_i0034.jpg





OEBPS/images/e9780804772884_i0155.jpg





OEBPS/images/e9780804772884_i0276.jpg





OEBPS/images/e9780804772884_i0035.jpg





OEBPS/images/e9780804772884_i0156.jpg





OEBPS/images/e9780804772884_i0277.jpg





OEBPS/images/e9780804772884_i0032.jpg





OEBPS/images/e9780804772884_i0153.jpg





OEBPS/images/e9780804772884_i0274.jpg





OEBPS/images/e9780804772884_i0033.jpg
PR P IR





OEBPS/images/e9780804772884_i0154.jpg





OEBPS/images/e9780804772884_i0275.jpg





OEBPS/images/e9780804772884_i0030.jpg





OEBPS/images/e9780804772884_i0151.jpg





OEBPS/images/e9780804772884_i0272.jpg





OEBPS/images/e9780804772884_i0031.jpg





OEBPS/images/e9780804772884_i0152.jpg





OEBPS/images/e9780804772884_i0273.jpg





OEBPS/images/e9780804772884_i0270.jpg





OEBPS/images/e9780804772884_i0150.jpg





OEBPS/images/e9780804772884_i0271.jpg





OEBPS/images/e9780804772884_i0049.jpg





OEBPS/images/e9780804772884_i0047.jpg





OEBPS/images/e9780804772884_i0168.jpg





OEBPS/images/e9780804772884_i0289.jpg





OEBPS/images/e9780804772884_i0048.jpg





OEBPS/images/e9780804772884_i0169.jpg





OEBPS/images/e9780804772884_i0045.jpg





OEBPS/images/e9780804772884_i0166.jpg





OEBPS/images/e9780804772884_i0287.jpg
RS





OEBPS/images/e9780804772884_i0046.jpg





OEBPS/images/e9780804772884_i0167.jpg





OEBPS/images/e9780804772884_i0288.jpg





OEBPS/images/e9780804772884_i0043.jpg





OEBPS/images/e9780804772884_i0164.jpg





OEBPS/images/e9780804772884_i0285.jpg





OEBPS/images/e9780804772884_i0044.jpg
%l





OEBPS/images/e9780804772884_i0165.jpg





OEBPS/images/e9780804772884_i0286.jpg





OEBPS/images/e9780804772884_i0041.jpg





OEBPS/images/e9780804772884_i0162.jpg





OEBPS/images/e9780804772884_i0283.jpg





OEBPS/images/e9780804772884_i0042.jpg





OEBPS/images/e9780804772884_i0163.jpg





OEBPS/images/e9780804772884_i0284.jpg





OEBPS/images/e9780804772884_i0160.jpg





OEBPS/images/e9780804772884_i0281.jpg
BT





OEBPS/images/e9780804772884_i0040.jpg





OEBPS/images/e9780804772884_i0161.jpg





OEBPS/images/e9780804772884_i0282.jpg





OEBPS/images/e9780804772884_i0280.jpg





OEBPS/images/e9780804772884_i0018.jpg





OEBPS/images/e9780804772884_i0139.jpg





OEBPS/images/e9780804772884_i0019.jpg





OEBPS/images/e9780804772884_i0016.jpg





OEBPS/images/e9780804772884_i0137.jpg





OEBPS/images/e9780804772884_i0258.jpg





OEBPS/images/e9780804772884_i0017.jpg





OEBPS/images/e9780804772884_i0138.jpg





OEBPS/images/e9780804772884_i0259.jpg





OEBPS/images/e9780804772884_i0014.jpg





OEBPS/images/e9780804772884_i0135.jpg





OEBPS/images/e9780804772884_i0256.jpg
10 4





OEBPS/images/e9780804772884_i0015.jpg





OEBPS/images/e9780804772884_i0136.jpg





OEBPS/images/e9780804772884_i0257.jpg





OEBPS/images/e9780804772884_i0012.jpg





OEBPS/images/e9780804772884_i0133.jpg





OEBPS/images/e9780804772884_i0254.jpg





OEBPS/images/e9780804772884_i0013.jpg





OEBPS/images/e9780804772884_i0134.jpg





OEBPS/images/e9780804772884_i0255.jpg





OEBPS/images/e9780804772884_i0010.jpg





OEBPS/images/e9780804772884_i0131.jpg





OEBPS/images/e9780804772884_i0252.jpg





OEBPS/images/e9780804772884_i0011.jpg





OEBPS/images/e9780804772884_i0132.jpg





OEBPS/images/e9780804772884_i0253.jpg





OEBPS/images/e9780804772884_i0250.jpg





OEBPS/images/e9780804772884_i0130.jpg





OEBPS/images/e9780804772884_i0251.jpg





OEBPS/images/e9780804772884_i0029.jpg





OEBPS/images/e9780804772884_i0027.jpg





OEBPS/images/e9780804772884_i0148.jpg





OEBPS/images/e9780804772884_i0269.jpg





OEBPS/images/e9780804772884_i0028.jpg





OEBPS/images/e9780804772884_i0149.jpg





OEBPS/images/e9780804772884_i0025.jpg





OEBPS/images/e9780804772884_i0146.jpg





OEBPS/images/e9780804772884_i0267.jpg





OEBPS/images/e9780804772884_i0026.jpg





OEBPS/images/e9780804772884_i0147.jpg





OEBPS/images/e9780804772884_i0268.jpg





OEBPS/images/e9780804772884_i0023.jpg





OEBPS/images/e9780804772884_i0144.jpg





OEBPS/images/e9780804772884_i0265.jpg





OEBPS/images/e9780804772884_i0024.jpg





OEBPS/images/e9780804772884_i0145.jpg





OEBPS/images/e9780804772884_i0266.jpg





OEBPS/images/e9780804772884_i0021.jpg





OEBPS/images/e9780804772884_i0142.jpg





OEBPS/images/e9780804772884_i0263.jpg





OEBPS/images/e9780804772884_i0022.jpg





OEBPS/images/e9780804772884_i0143.jpg





OEBPS/images/e9780804772884_i0264.jpg





OEBPS/images/e9780804772884_i0140.jpg





OEBPS/images/e9780804772884_i0261.jpg





OEBPS/images/e9780804772884_i0020.jpg





OEBPS/images/e9780804772884_i0141.jpg





OEBPS/images/e9780804772884_i0262.jpg





OEBPS/images/e9780804772884_i0260.jpg





