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Preface

This volume is intended as a reference work on Chinese Confucianism.
Confucianism is a tradition encompassing religious, philosophical, political, social,
and literary aspects with a rich and varied history not only in China, but in Korea,
Japan, and Southeast Asia. The present volume addresses Confucianism as it is for-
mulated and practiced in China, the country of its origin. The focus upon China is
because of the extraordinary richness and length of the history of Confucianism there.
Chinese Confucianism also represents the scholarly expertise of the author and his
assistant.

The volume is composed of individual entries covering a vast range of topics related
to, or in some fashion relevant for, the understanding of Confucianism. Entries
include cross-references, see also references, and citations. Cross-references appear
in boldface type within the text of the entry, indicating titles of other entries that
appear in the book. See also references have the same function, only they appear
at the end of the entry. These references may be related topics or points of interest for
further study and investigation.

The list of citations are limited to English sources. Chinese sources are limited to
a listing in the bibliography. These references serve two roles. First, they are refer-
ences for further reading. Through the use of their full bibliographical information,
provided in the bibliography, they provide a guide for sources that might be consulted
for further and more detailed knowledge on a particular topic. Second, the references
serve as works cited or footnote references. The titles listed under the reference section
represent major works used as scholarly references for the entry itself. The reference to
the work acknowledges my indebtedness to these various sources in the writing of this
volume and should be regarded as a footnote reference for the encyclopedia entry. A
number of Chinese sources have also been employed, and these also can be found in the
bibliography, though they are not found in the references for each entry.

Avolume of this kind can never be the product of a single author, but rather represents
the knowledge researched and gathered through the works of numerous scholars.
The ability to compose these entries is the product of the countless scholarly con-
tributions of friends and colleagues whose professional lives have been focused upon
understanding the Confucian tradition. To all of them I offer my thanks, hoping [ have
both credited and represented their ideas and work accurately and fully. All short-
comings, and there are many, are my own.

I would like to add a special thank you for the support given me by the Office of
the Dean of the Graduate School at the University of Colorado at Boulder. This support
provided me with a research assistant for the encyclopedia project. The opportunity
to have a research assistant led me to Howard Choy, a person who has contributed
immeasurably to this volume. Friend and fellow scholar, Howard has been a wonderful
partner in the unfolding development of this project.

My thanks always to my family—Judith, Meghan, Annika, and Dylan—for their
patience and support, and to Shelley, Howard’s wife, for equal sacrifice along with
encouragement.

RLT
Boulder, Colorado



Introduction

The Religious Character of the Confucian Tradition

The Confucian tradition has stretched across twenty-five hundred years and played a
central role as a dominant system of thought and practice in a variety of cultural set-
tings. Originating in China in the sixth century B.C.E., it quickly spread to other cul-
tures of East and Southeast Asia. Integral to the history of the cultures in which it was
active, Confucianism has now joined the marketplace of ideas and practices of the
world as a whole. Projecting a future in which Confucianism has enlarged its agenda
to global concerns, its essential teaching of respect for human life is as timely today
as it was when Confucius advocated peace in his own time by seeking to implement
a moral relation with Heaven, Earth, and all living things.

Some scholars have argued that Confucianism is dead or has become a mere his-
torical curiosity, put aside by the forces of twentieth-century modernization. During
that time, cultures of East Asia struggled to throw off the yoke of historical ideology
in their quest for technological, scientific, and political development. A more subtle
analysis of the pervasion of Confucian ideology and values in these cultures has sug-
gested that modernization was not so much built upon the funeral pyre of
Confucianism as it was fueled by the tradition itself in ways that are still the subject
of scholarly study.

Impact of Modernization

Arguably one of the major traditions of East and Southeast Asia in history,
Confucianism has seen its traditional dominance in areas of state ideology and edu-
cational policy and curriculum eroded with the coming of modernization. The tradi-
tional role of Confucianism as the major form of ideology and practice closely affili-
ated with government and state is now a historical phenomenon. Confucian ideolo-
gy is no longer an intimate part of the governments of various Asian countries.
Confucianism is also no longer at the foundation of the educational systems of vari-
ous Asian cultures, a role it had played for the past two millennia. Although there has
been at least one recent attempt to reinstitute Confucian curriculum, at the present
time its role in education across the countries that make up East and Southeast Asia
is essentially nonexistent.

With modernization came the ending of many of the rich traditions of ceremony
and ritual connected with the state that had been preserved by the Confucian teach-
ings. There is no longer a center for traditional ceremonial and ritual practice.
Historically, in the cultures in which Confucianism was activated, this role was played
by the Confucian temple and the institutions of state ceremony. Such ceremony was
an intimate part of the governance of traditional cultures. The Confucian tradition, as
state ideology, played a key role in its preservation and practice. As preservers and
interpreters of both state ideology and state ceremony—what we might call ortho-
doxy and orthopraxy—the Confucian tradition, despite being historically at the cen-
ter of the cultures in which it was active, had become severely limited in the role it
played by the late nineteenth century and the beginning of the twentieth century.

By the beginning of the twentieth century, the Confucian tradition had been all
but eliminated from any official role, either as orthodoxy or orthopraxy, within Asian
cultures. As country after country throughout East and Southeast Asia adopted itself
to the process of modernization, Confucianism as an institution was seen as an
encumbrance, confining its people to the weight of historical models. The Chinese
sage kings of antiquity, paradigms of virtue from the Confucian perspective, were no
longer viewed as relevant. The Confucian quest for a return to the age of the sages
was seen by a rapidly changing political leadership as romantic ideas of a traditional
and conservative past unwilling to change in the face of a world in transformation.
While some argued for the continuation of a Confucian political agenda, few saw
such suggestions as anything more than the dwindling power and influence of a
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handful of individuals who were out of touch with the times. The fate of the tradition
seemed sealed and many historians have concluded that the tradition’s demise was
complete within the forces of political transformation.

The evidence is now substantial that Confucianism contributed directly to the
process of modernization throughout Asia. Yet as a historical institution with its com-
plex of ideology and practice, it was effectively put aside as the forces of moderniza-
tion became dominant and transformed the cultures of Asia to the societies we know
today. In a sense, Confucianism provided the seeds for the transformation of the cul-
tures in which it played a dominant role, and thus, for its own transformation.
Transformation in this case has the appearance of radical displacement, but it does
not mean disappearance or elimination. This distinction is critical.

The early twentieth century was marked by rapid social and political change, and
with this change came a denial of much of what had gone before it. It was a period of
throwing away of the old and introducing the new, where the old was largely associ-
ated with Confucianism and the new was identified with Western ideology and tech-
nology. The revolution that Confucianism brought about resulted in the demise of
much of traditional society that was associated with Confucianism, specifically state
ideology and practice. However, it did not eliminate the possibility of the persistence
of Confucian values and the construction of a Confucian worldview to meet the
needs of the late twentieth century and possibly beyond.

Resurgence of Interest in Confucianism

Reports of Confucianism’s demise in the twentieth century may be greatly exaggerat-
ed. Even if the institutional Confucian tradition, state orthodoxy and orthopraxy, is
dead, the tradition as a source of ideas and practices may still be embraced by indi-
vidual and state alike. With the exception of Singapore, it would be difficult to suggest
a great clamoring of interest on the part of various countries of East and Southeast
Asia today to embrace their Confucian past in any conscious fashion. There is no rea-
son, however, to exclude the possibility that Confucianism may adopt itself to the
particular conditions of modernity and respond with an agenda that could once
again become an active component in the societies of East and Southeast Asia, and
perhaps even further afield.

In its most pervasive form the Confucian tradition is probably not even thought of
as something we call Confucianism. While its role historically has suggested state ide-
ology and ceremonial practice, it also represents a set of values thoroughly permeat-
ing the societies in which the tradition has been active. Though the state institutions
identified with the tradition are gone, the values persist both as ways in which the
culture represents itself and as modes of thought and behavior of the individual.

Confucianism was and is a worldview—one which gave, and continues to give,
profound meanings to an individual. It has provided a comprehensive set of such
meanings for the cultures in which it has been active. Values of this kind are sweep-
ing in nature and difficult to pinpoint, but they would include the importance of
learning and education as a means of transforming both individual and society; the
responsibility borne by the individual to the community for self-transformation and
community rectification; and the identification and fulfillment of the individual in
terms of a community of shared moral responsibilities.

The Japanese Confucian Okada Takehiko, a contemporary spokesperson of the
Confucian tradition, suggested that Confucianism’s future was linked not to something
called Confucianism, but to the persistence of its values. Specifically Okada said that he
was not interested in the preservation of something called Confucianism, but in its
teachings that call for respect for human life. As long as there continues to be the teach-
ing of respect for human life, then the essence of the Confucian tradition remains alive.
For the future only the teaching is necessary. The name it’s given does not matter.



While some may not think of such ideals and values as Confucian, but simply part
of their cultural heritage, others have begun to articulate such ideals and values as a
Confucian perspective for the contemporary age. Tu Wei-ming, a prominent Confucian
spokesperson in the West, has taken the perspective that we are moving toward what he
calls the Third Epoch of Confucian thought, one which necessitates the tradition’s
response to global issues rather than merely specific cultural settings. From his point of
view, unless Confucianism turns to the issues affecting all of humankind, it has almost
no future. On the other hand, if it becomes inclusive of world concerns, it will create a
dialogue that points to the future of a Confucian perspective.

An articulation of ideals and values within will continue to keep a Confucian
worldview relevant within the marketplace of ideas. The works of Okada Takehiko
and Tu Wei-ming exemplify a strong indication of the resurgence of interest in a
Confucian worldview, in the same way as the early decades of the twentieth century
represented the nadir of interest in the tradition and its institutions.

The Meanings of Confucianism

The Confucian tradition bears the name of its founder, Confucius, a Latinized form
of his Chinese name K'ung Fu-tzu, the Great Master K'ung. In Chinese the Confucian
tradition represents the ju-hsiieh, translated often as the Learning of the Literati and
referring to a class of scholar-educators, including Confucius, whose aim was to pre-
serve and teach writings representing the earliest traditions of the Chou dynasty. It
was in these writings, known as ching (classics), that Confucius found the records of
the Chinese ancient sages, a group of rulers of exemplary virtue who brought moral
order to their world.

Confucius saw in his own lifetime a world torn by civil strife. He sought to remedy
its ills by teaching of a golden age when virtue prevailed. For Confucius, moral order
could be brought to the world by emulating the ways of the ancient sage-kings.
Fundamentally, his teachings stressed the establishment of proper relations and
respect between human beings. Confucius taught that each person had moral
responsibilities to those around him. One was to develop one’s life, as well as one’s
society, as a microcosm of the moral order of the universe itself; that is, the Way of
Heaven.

Confucianism may be defined in large measure as the teachings and practices
associated with the historical teacher Confucius and his followers from the sixth
century B.C.E. through the twentieth century. Across this continuum there has been
a range of interpretations as to the meaning of Confucian teachings. In addition,
practice, both as ritual and ceremony as well as an individual means of learning and
self-cultivation, has also seen a wide-ranging spectrum of interpretation. Not only is
this range of interpretation representative of the historical development of the tra-
dition within China, but also includes Korea, Japan, and parts of Southeast Asia, and
recently the West. This volume will focus upon the development of Confucianism
within China.

Confucianism cannot be discussed without taking into account its major role in
defining an official state teaching or ideology. Early in its history Confucianism was
accepted as the official teaching for the state. This had a number of very practical
ramifications. The Confucian tradition was accepted as state ideology and became
the interpreter of state ceremony. It also became the basis for the educational system
and it was considered authoritative in the interpretation and understanding of the
classical literary traditions. Such a role has placed the Confucians in leadership both
in terms of educational institutions as well as governmental appointments through-
out the majority of Chinese history.

Confucianism has also been central in defining and preserving traditions of ritual
or ceremony. There is much ritual associated with the tradition itself— ritual that the



tradition looked upon as a preservation of the ways of the ancient times. Such ritual
was institutionalized in the Confucian temple, usually called wen miao (Temple of
Culture) or K'ung Tzu miao (Temple of Confucius) as well as through state ceremony,
which was largely overseen by the Confucian school. The Confucian temple was an
institution that formed the basis for the ritualistic expression of Confucian teachings
and practices from the early centuries of the common era to the early decades of the
twentieth century.

Ritual associated with the Confucian temple was seen in its most widely recog-
nized form in the shih-tien ceremony (Twice Yearly Confucian Ceremony). While
there were numerous other ritual performances, the shih-tien ceremony epitomizes
the major ceremonial role played by the Confucian temple and the Confucian school.
A sacrificial ceremony offered biannually to the memory of Confucius and his disci-
ples, this ceremony authenticated the major role played by the Confucian school for
the state and community as well as for the individual.

Ritual and ceremony is an element of Confucianism that traditionally has not
been emphasized. Confucianism is usually presented as a set of teachings rather than
a set of rituals, and the philosophical understanding of ritual has often taken the
place of the performance of ritual. The history of the Confucian temple, and the role
of the Confucian school in the enactment of state ritual, serves to rectify an overem-
phasis on ideas rather than practice. Any full understanding of the nature and scope
of Confucianism, however, must include within its purview the major role played by
the tradition in the performance of ritual and ceremony and the influence of such rit-
ual performance upon the state, community, and ultimately the individual as well.

In terms of the actual performance of such rituals, no one doubts the importance
of [i (rites), for Confucius and virtually every Confucian teacher after him. There was
also a tendency, however, to treat ritual in a more inward and philosophical fashion.
We see this tendency within Confucius himself. Ritual is tied to inner feelings as
much as it is connected with outer performance. Such a tendency only continues and
becomes more abstract as the tradition develops. If one internalizes ritual, one then
acts in certain ways that seemed to Confucius appropriate as a fulfillment of one’s
moral obligations to oneself and society. To act in a ritualistic fashion suggests that
one regards the order of things with solemnity, and that one acts out of deep regard
and respect for that order. When the term /i is used in this way it is often translated as
propriety, suggesting a reverential respect toward others as well as Heaven and Earth.
Ritual thus spread from the very practical performance of a variety of ceremonies to
the depths of understanding of the relation among self, Heaven, and Earth. The full
spectrum of meaning is central to an understanding of what makes up Confucianism.

In addition to its role in society, Confucianism also has along history of involvement
in the lives of individual people. This is the side of Confucianism that is less well known
and less frequently encountered in most presentations of the tradition. Confucianism
is still primarily understood as a form of social teaching aimed at the governance of the
state and the education of the citizenry for the good of the state. Beyond establishing
order in the world, however, it is a teaching focused upon the individual and his or her
own moral and spiritual development. This is the side of the tradition that might be
described as the private or individual form of Confucian teaching and practice rather
than the public dimensions exemplified by institutions of the state.

In its private or individual dimensions Confucianism is a teaching that provides
learning and cultivation for the individual to fulfill the teachings of Confucius and
other Confucian teachers. The fulfillment of these teachings lay in becoming a fully
moral person: a person who, in being truly human, comes into a deep and profound
relationship with all other human beings and ultimately Heaven, Earth, and all things.



Confucianism and World Religions

We have identified Confucianism as a worldview that functioned historically as a
dominant ideology and practice for the state as well as a means of learning and self-
cultivation for the individual. Now, and quite probably into the future, it also contin-
ues to provide a source of potential meaning for the individual. But how do we
describe this worldview? Is it primarily a form of humanism and ethics, a political
theory, or is it a religion? It need not be only one of these, but the question is whether
one of these best suits its meaning.

Confucianism has been described in terms of humanism and ethics as well as
political theory, but it is also said to be one of the major religions of the world. Under
this rubric, Confucianism is included in every encyclopedia and textbook of world
religious traditions. How could one account for the religions of Asia without includ-
ing Confucianism? Yet it is often only with some difficulty placed among the religious
traditions of the world. There is a need to explain why it is a religion or not and in
what ways. If not a religion per se, it may be viewed as religious or possessing a capac-
ity for spiritual meaning. Though it is included in the classification of the religions of
the world, Confucianism is also almost always recognized as being quite unlike the
other religions of the world though these other religions themselves are very different
from each other. Confucianism is seen as more different from the others than they
are from each other.

Within China Confucianism is claimed as one of the three religions or teachings
called san chiao, which is the classification that includes Taoism, Buddhism, and
Confucianism. The use of the term chiao in this context is not necessarily an equivalent
to what we would normally mean by “religion.” The literal meaning of chiao is “teach-
ing.” While teaching may take on religious connotation, it does not necessarily include
it by definition. Thus the inclusion of Confucianism as one of the three religions or
teachings may speak more to the expansive meaning of the term instead of suggesting
something which identifies the tradition as religious in the strict Western sense.

Some would argue that Confucianism’s identification as one of the three religions
or teachings only means that the category created is inclusive of both religious and
non-religious traditions. The san chiao thus refers primarily to the philosophies or
ways of thought in China rather than the religions. At times Confucianism, according
to the scholar C. K. Yang, has even been regarded as the reason that East Asian cul-
tures cannot be described as fully religious cultures. The argument suggests that
since Confucianism has been such a major ideology in China, religion has been taken
less seriously in these cultures than in other cultures of the world where a tradition
that is clearly religious has been dominant. In other words, precisely because
Confucianism has been the dominant tradition of thought, religion has not been a
salient feature of the cultures under its influence. The question remains: Why is there
such discomfort in referring to Confucianism as a religious tradition?

Is Confucianism a Religion?

There is nothing new about the question of whether Confucianism is a religion.
Perhaps what is new is the range of responses and the ways in which more and more
serious attempts have been made to suggest some level of religious capacity for the
tradition, particularly in the last several decades. Regardless of the outcome of a
query into the religious nature of the tradition, one thing is very clear from the out-
set: Volumes dealing with traditions such as Buddhism, Christianity, Hinduism, or
Judaism do not have to begin with an apology, which is being used in the best sense
of the term, for the religious nature of the tradition to be studied. It is assumed that
Buddhism, Christianity, Hinduism, and Judaism, to name only a few, are religions.
They may, and in fact do, have profound differences between them, but no one ques-
tions the appropriateness of describing them as religious traditions.
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When we turn to Confucianism, the certainty that we are still dealing with a reli-
gious tradition seems to change. Why is this? Many reasons have been given. Some
scholars, such as Wing-tsit Chan and Fung Yu-lan, suggest that Confucianism seems
to be more a social-humanistic and ethical teaching than a religion because it is
focused upon the establishment of proper relations between persons as well as the
capacity of the individual to develop his or her moral nature. Beyond the role of the
individual, it appears to be focused upon societal well-being: little points beyond the
individual and society. Does such a focus necessarily exclude religious motivation?
Religion certainly has a capacity for social-humanistic and ethical responses to
issues. In fact, it may be the case that a particular religious tradition would define
itself primarily in terms of these kinds of responses. Why then is the capacity for reli-
gious response questioned in the case of Confucianism when a similar response in
another tradition would not be questioned as anything other than religious?

A number of issues are associated with this perception of the tradition as focused
upon social-humanistic and ethical concerns. If Confucianism is primarily a social-
humanistic philosophy, does this mean that it lacks a concept of the transcendent?
And if so, does this deny it a basic requirement of what constitutes a religion?
According to one view, lacking the element of the transcendent, Confucianism can-
not be considered a religion. Such a perspective, however, involves a very narrow def-
inition of religion, one that sees religion as dependent upon a theistic notion of a God
transcendent to humanity. The idea of the transcendent is not the only category with-
in which religion can operate. By examining a variety of religious traditions, we know
that a transcendent God, while one way of structuring the religious meaning or
worldview, is met by a dazzling choice of alternative structures. Yet the religiousness
of these other traditions is not questioned as to whether they constitute religious tra-
ditions. It is also not at all clear that the Confucian tradition necessarily lacks the
presence of a transcendent, and here scholarly opinions differ substantially. Why is it
that Confucianism continues to receive such close scrutiny—either to deny its use of
the transcendent, or in turn to suggest that without a transcendent it cannot be con-
sidered religious?

Part of the answer lies in the commonality of the transcendent as an assumption
about the nature of religion, particularly in Western cultural contexts. To a large
degree the religious milieu from which the West has arisen presupposes the existence
of the transcendent as a basic and defining quality of religion. It is the basis of the
Abrahamic traditions that form the foundation of the religious West—Judaism,
Christianity, and Islam. The lack of a transcendent has not, however, prevented
Eastern traditions such as Buddhism, Hinduism, Taoism, and Shintoism from being
recognized as religious traditions. Confucianism remains an outsider to this recogni-
tion in part because there is no ready substitute for the transcendent as appears to be
present in other traditions.

Take the transcendent away and by the standards of the Confucian tradition, other
features of what would appear to normally constitute a religious tradition are still
seen as wanting. Some would say, for example, that Confucianism lacks a scripture.
Then is scripture to be defined only in terms of a theistic god seen as a lawgiver who
reveals scripture through a chosen individual? What of the other religious traditions
of the world that are not theistic? In other religions there are traditions of inner wis-
dom and meditative forms of knowledge. Such forms of knowledge are capable of
producing something that the tradition will regard as scripture. And what of the
Confucian tradition? There are the ching (classics), works that purport to represent
records of the sage rulers of the early Chou dynasty. The classics appear to represent
a different kind of material, which is not obviously religious. Is there room, however,
for the understanding of scripture within a larger arena of religious meanings?



What of the founder of the tradition? Can Confucius be defined in terms of a reli-
gious founder? He performed no miracles, he did not talk with god(s), he does not
deliver texts revealed from god(s), he did not present himself as one possessed of
great or special knowledge. He was simply a human being who attempted to advise
the rulers of his day in how to restore moral order to the world based upon his knowl-
edge of the ways of the ancient Chinese sages. Unsuccessful in this attempt at influ-
encing the political events of his day, he became a teacher and for the rest of his life
gathered disciples around him to promulgate the teachings of the ancient sages. Are
such characteristics of a founder figure necessarily inimical to the nature of religion,
or is it simply the need to expand the perimeters of what constitutes the nature of
founder figures within religious dimensions? Taking all these factors into account,
can Confucianism be called a religion?

A Religious Dimension of the Tradition

Without a concept of the Absolute or ultimate—that beyond which there is nothing
else—according to the scholar of religion Joachim Wach, we are not dealing with the
subject matter of religion. On the other hand, when the Absolute is present, the
capacity for religion is also present. Notions of the Absolute within religion can
appear in different forms, be it transcendent or imminent, theistic or monistic, or any
of a variety of other forms. Why is it then that variation in the structure and meaning
of the Absolute is allowed without denying the religious foundation of the tradition
until Confucianism is discussed? The answer lies in the failure to perceive the
Confucian understanding of the Absolute. If there is a Confucian Absolute, is it pos-
sible that it expresses itself in ways ordinarily reserved for that which is normally not
identified with the Absolute? In other words, are there reasons that the concept of an
Absolute in the Confucian tradition has not been obvious? Consider the focus upon
social-humanistic and ethical values and the full extent of meaning the tradition
ascribes to such issues. Perhaps such issues are not fully understood for their capac-
ity to entertain religious meaning for the Confucian tradition nor do they lend them-
selves to an identification of a Confucian Absolute.

Without an understanding of its capacity for the Absolute, the Confucian tradition
fits only with what seems to be some compromise into a category of world religious
traditions. The difficulty of the fit between Confucianism and other religious tradi-
tions has produced a variety of ways to describe the tradition as a religious one. In
general there has been some discomfort with the idea of representing Confucianism
as awhole as a religious tradition; Confucianism as a religion. This difficulty has been
met by suggesting that rather than trying to address the issue of Confucianism as a
whole as a religion, it is far better to look for a religious or spiritual dimension to the
tradition.

Is there a difference between identifying the tradition as religious and simply find-
ing a religious or spiritual dimension? A religion implies a set of beliefs and practices.
It also includes an institutional history and community. Such elements can obfuscate
an identification of a religious or spiritual dimension, particularly if that element is
found only in the personal experience of the individual. There is, however, a danger
that in limiting our understanding of the religion of Confucianism to a religious
dimension we preclude religious meaning and, therefore, limit our understanding of
the full religiousness of the tradition. Since the tradition itself places importance
upon its own history and institutions as well as beliefs and practices, its capacity for
religion is broadly inclusive and not limited to certain specific features, even those of
the inner spiritual life.

There is also a question of whether a definition of the religious of Confucianism
that limits the religious capacity to a particular element does not violate the way in
which religious faith and belief operate. To suggest that there is a religious dimension
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is to suggest that there is also much about the tradition that is not religious.
Frequently those who argue for a dimension of the tradition as religious or spiritual
also suggest at the same time that any such religious dimension is merely a small
aspect of the tradition as a whole. In other words, there may be a religious dimension,
but it plays a minor role in an otherwise non-religious tradition. The presupposition
remains that the majority of elements of the tradition as a whole are in fact non-reli-
gious. The argument is a curious one, for it relegates the element of the religious or
spiritual to a singular dimension of Confucianism, not to the tradition as a whole. The
argument also treats religious belief as equal with any other belief in terms of its abil-
ity to be held to a singular dimension. Is this the manner in which a religious person
holds religious belief?

When Joachim Wach described religious experience, he talked in terms of an expe-
rience of the Absolute, which by definition was beyond all else. He described the
response of the individual to the Absolute as a “total response of the total person.” In
other words, when experiencing the Absolute, the experience itself is all encompass-
ing and all-inclusive. There is nothing that is not included. While Wach is referring
specifically to the nature of religious experience, he is also describing the basic char-
acter of religious belief. It is, as Wach argues, the total response of the total individual.

To the person who is religious, there is no aspect of his or her life that is not in
some fashion informed by his or her religious belief. Virtually everything that tran-
spires for a religious person is incorporated into his or her religious belief. The notion
of a singular religious dimension does not fit well with the nature of religious belief.
If a person is religious, his or her capacity to be religious is more inclusive than a sin-
gle dimension allows. Various people demonstrate religiosity in degrees, some much
more than others, but the difference between religious and non-religious revolves
around the establishment of an Absolute as a category for meaning in the life of the
individual. Once the Absolute becomes part of the meaning structure of the individ-
ual, there is little if anything in one’s life that is not affected.

Whether the Confucian tradition can be defined in terms of a religious tradition or
religious dimension, the religious capacity of Confucianism when identified is not an
insignificant aspect of the tradition. In fact, one can argue that where religion is present,
it is never secondary. In this respect the religious capacity of the tradition is not the
same as the political, economic, sociological, or philosophical aspects of the tradition.
While all of these factors and many more can be identified and discussed, if and when
the religious dimension of the tradition is established, it is primary. It is not one factor
among other factors; it is the factor that determines the nature of the tradition.

The religious capacity is primary because of the object of its focus and the result-
ing relationship between the individual and the religious endpoint. Establishing the
Absolute as the endpoint and focus of the tradition provides the basis for describing
the tradition in religious terms. As the experience of the Absolute involves the total
individual in a total response, the nature of the religious capacity likewise demands
the total individual in a total response. Such a response is all encompassing and no
longer of single dimension. People who are religious are not religious simply in part
of their lives. Religiosity is not merely a single dimension of one’s life.

A Definition of Religion

Religion involves that which is regarded as the Absolute. It is, however, not just the
Absolute. The Absolute can exist without being regarded in a religious fashion. One
can very well make the case that metaphysics deals with the establishment of an
Absolute, but metaphysics is a branch of philosophy, not religion. Certainly there are
metaphysicians who may chose to regard the Absolute they have established in a reli-
gious way, but religiousness is not a requirement of the meaning and definition of the
Absolute. A definition of religion might help to clarify how we can delineate the



essential feature that makes up a religious tradition, and differentiate it from some-
thing as close as philosophy.

Something identified as the Absolute is a requirement of religion. This is simply to
say that religion must have an endpoint that is regarded as of the nature of the
Absolute. This category will be called many different things—God, Spirit, Tao, Earth,
Principle, specific designations of deities or forces; the list is almost endless. The
point remains that without the Absolute, we are not dealing with religion. When it is
present, however, we have the capacity for religion; that is, religion is potentially present
to the extent that the Absolute is approached in a religious fashion.

The Absolute of the philosopher need not be a religious Absolute. What is the dif-
ference between a religious and a nonreligious Absolute? The difference lies in the
one’s capacity to approach the Absolute in a religious fashion. This is not a tautology,
but the observation that religion is more than the Absolute. To say “more than the
Absolute” seems to be a paradox. This means that in addition to the identification of
an Absolute, there must also be the clarification of the relationship of the individual
to the Absolute. That the philosopher can identify an Absolute yet remain without a
religious view says something about the kind of relation he or she has established
with the Absolute. A religious person in turn adopts another form of this relationship
with the Absolute. It is that relationship that becomes a critical defining element in
the meaning of religion. In fact, “religion” was derived from the Latin word religio, sig-
nifying a relationship of obligation or bond. Religié in turn was derived from the verb
religdre, meaning “tie back” or “tie tight.” Thus, relation is already in the core sense of
religion, where the specialized sense of bond or close relationship between human
beings and the Absolute will be developed.

How can we define religion in such a way as to incorporate the Absolute and the
relationship established with it? The scholar Frederick Streng defined religion as a
means toward ultimate transformation. This is a definition that not only provides a
basis for identifying the Absolute, but the nature of the relationship to the Absolute is
a critical part of the definition itself. When Streng uses the term “ultimate,” he is sug-
gesting what we have referred to as the Absolute. By using the phrase “ultimate trans-
formation,” however, it means that it is more than simply the Absolute. It also
involves the connection between the individual and that which is regarded as the
Absolute in a relationship of transformation. The movement from the philosopher’s
Absolute to the Absolute of a religious person involves the element of transformation.
In the relationship with the Absolute, the individual is transformed in a deep and pro-
found fashion. He or she is transformed, in Streng’s words, ultimately. Such a state, be
it salvation for a Christian or enlightenment for a Buddhist, defines the goal or end-
point of the tradition. To be a religion, such a goal must be part of its tradition.

Religion thus involves a perception of, knowledge of, or insight into that which
constitutes the Absolute. In addition, religion is a means for the individual to engage
in an ultimate transformation toward the Absolute, thereby fufilling the relationship
between the individual and the Absolute. Without transformation the capacity for
religion remains unrealized. It is as if a religion were to say that it could identify the
goal of all life, but was incapable of providing the means for the realization of that
goal. Religion, however, is a very practical matter, and being practical it provides the
means whereby this ultimate transformation will take place, the perception of the
Absolute and the movement toward it.

Nature of the Confucian Religious Tradition

To find what makes the Confucian tradition religious, it is necessary to be able to
identify something within the tradition that is regarded as an Absolute, what is
regarded as the endpoint and goal, beyond which there is nothing else, and what
becomes the source of meaning and motivation for the individual and community
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alike. For much of the history of the tradition this element has been T’ien, translated
most frequently as Heaven, in the early or classical Confucian tradition (from the 5th
century B.C.E. on) or T"ien-li, Principle of Heaven, in the later or Neo-Confucian tra-
dition (from the 10th century c.k. on). T’ien or T"ien-li as an Absolute does not, how-
ever, account for all of Confucian thought. In fact, throughout the history of the tra-
dition there have been several different candidates for the role of Absolute including
Tao (Way), t'ai-chi (Great Ultimate), and ch'’i (vitality). There are also times when the
role of T’ien or T"ien-li has been challenged, an issue I will return to at the end of this
Introduction. In general, however, if one were to pick one candidate that has
assumed the most central role for the tradition across the greatest amount of its his-
tory, it would be T’ien or T"ien-Ii.

The origins of T’ien were lost in the early beginnings of the Chou dynasty, or perhaps
even earlier with the formation of the Chou people before their assumption of power in
the eleventh century B.C.E. T’ien is first mentioned as a high god of the Chou ruling fam-
ily and is the recipient of sacrifice and ceremony throughout the Chou dynasty. In the
later phases of the Chou dynasty, a period of increasing civil strife and general collapse
of the power and authority of the Chou court, China witnessed the arising of a number
of different schools of thought, all with their own solution to the travail of their time. In
this setting lay the origins of Confucianism as well as other schools such as Taoism,
Yin/yang cosmology, Legalism, Mohism, and a host of various points of view. These var-
ious points of view became known as the Hundred Schools of Thought, the designation
of all the major and minor schools of Chinese thought.

Among the Hundred Schools of Thought, it was Confucianism in particular that
sought to retain T’ien as the central component of its own thought and practice. As
the high god or sky god of the Chou people, T’ien appears to have exercised absolute
authority in all matters. Records of sacrifice and divination kept throughout the Chou
period attest to this role. Given the importance placed upon the past by the
Confucian tradition, in particular the sage-like founders of the Chou dynasty, it is lit-
tle wonder that T’ien was seen as the very center of the ways of the ancients, a per-
ception that the Confucians felt most important to preserve. That Confucius refers to
himself as a transmitter of the ways of the ancients, rather than a creator of some-
thing new, is an important dimension of the Confucian preoccupation with preser-
vation of the ways of Chou culture and in particular the concept of T’ien.

According to the records of these early times, the founders of the Chou dynasty
were men of extraordinary virtue who had been designated to become rulers by
T’ien. They had received what was called T’ien-ming, Mandate of Heaven, and they
ruled in such a way that T’ien was represented in their rule; that is, they ruled through
moral virtue. These records that told of the activities of T’ien in history and of the
peace and order that prevailed when T’ien’s Way was followed were the texts that the
Confucians sought to preserve and teach.

Given the veneration by the Confucians for the ways of the ancients, and in turn,
the salient role played by T’ien as an object of emulation by the Confucians, there
remained a strong continuing role for T’ien within Confucianism. The principal
question that scholars have debated concerns not Heaven’s continued role in the tra-
dition, but the meaning Heaven carries for the Confucians. Confucius’ statement of
his own role as transmitter rather than creator is frequently offered as an explanation
for a close connection between Confucianism and the earlier tradition. Confucius,
however, radically changed many of the elements of the tradition he was supposedly
simply transmitting. How did Confucius and the rest of the Confucian tradition inter-
pret T’ien?

Various attempts have been made to interpret the role of T’ien for Confucius and
the Confucian tradition. The scholar Wing-tsit Chan, for example, has sought to dif-
ferentiate Confucius from the tradition he both inherited and transmitted by main-
taining that Confucius’ concept of T’ien is not the Chou dynasty concept of T’ien.



Specifically, Confucius is seen as the beginning of the humanistic tradition, which is
interpreted as a rejection of the earlier religious worldview. T'ien thus becomes a cen-
tral defining structure for the moral content of the universe, but not a religious
authority. In this interpretation, Confucianism’s contribution is the advent of human-
ism in China, which was seen as freeing humankind from the yoke of religious
authority and the remaining elements of a transcendent source of authority.

Much discussion centers around the capacity of T’ien to entertain the quality of
transcendence. If T’ien functioned as a high god, then it would appear to have tran-
scendence as part of its nature. The question that remains is not whether transcen-
dence is appropriate for a description of T’ien as a high god, but whether Confucius
retained an element of transcendence, while freeing T’ien from any idea of a high
god. The argument at times echoes the initial concern of differentiating Confucius’
humanism from an earlier religious worldview. T’ien from this point of view may
retain transcendence but represents a radical step toward a philosophical absolute,
not a religious authority.

Other scholars, such as David L. Hall, Roger T. Ames, and Robert Eno, have sought
to eliminate the element of transcendence entirely, arguing that the Confucian
meaning of T’ien reinforced Confucian teachings, which remain focused upon the
relation of person to person and the formation of community. In other words, T’ien,
while borrowed from an earlier age that still attached religious authority to an exter-
nal high god, is re-translated for the Confucians into the centering principle of the
moral nature of the individual and community. In this sense, T’ien is re-created with-
in the context of Confucianism—a Confucianism defined primarily in terms of its
humanistic teachings, not a teaching of transcendence.

It is unfortunate that so much attention has been given to the quality of transcen-
dence in T’ien, as if its existence or non-existence was the key to understanding the
religious character of the tradition as a whole. Much of this attention is a reaction,
however, to former scholars and theologians who claimed early on to find proof that
Confucians believed in a transcendent god. Such arguments were based upon a per-
sonal theological agenda and did little to clarify the unique religious character of the
Confucian tradition. Often those who now want to eliminate the category of tran-
scendence from the discussion of T'ien argue in terms of the cultural misappropria-
tion of Western categories, and ask that the Confucian tradition and its terminology
be interpreted through its own context.

A similar issue of nomenclature arises when one turns to later Confucian thought,
particularly Neo-Confucianism. In the Neo-Confucian tradition T’ien becomes T"ien-
li, Principle of Heaven, the underlying moral structure of all things. Imminence
rather than transcendence may describe much about the character of T’ien-Ii, but the
issue of appropriating Western terminology to describe the character of Chinese reli-
gious thought remains. I am not sure it is even particularly important to establish
whether T’ien and T"ien-li are transcendent or imminent in the determination of the
religious character of the tradition. What is lost in such discussions is the centrality of
T’ien, not only to Confucius, but also to much of the Confucian tradition in the life
and practice of the individual, community, and state. T’ien is functionally an
Absolute in its centrality as a defining paradigm of what is right and ordered in the
universe, as well as in its capacity to hold the highest aspirations for all segments of
humanity as humankind’s goal and endpoint.

Sagehood as a Religious Goal

We have identified T’ien or T"ien-li as an Absolute. Its establishment as an Absolute is
the first critical step in creating a religious tradition, and without this step no further
discussion would be necessary. Ultimately, however, the extent to which
Confucianism is religious is not merely dependent upon the identification of an
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Absolute, but also dependent upon the clarification of the relationship between the
individual and the Absolute. We have defined religion as a means toward ultimate
transformation. T’ien as the Absolute is that which is regarded as the Ultimate. We
must now identify the relationship between T’ien and the individual that allows for
the process of transformation toward that which is Ultimate.

Within Confucianism the relationship between humankind and T’ien is seen in
terms of a movement of humankind toward T’ien, the Absolute; that is to say, the
relationship is a transformation toward that which is Ultimate. The relationship
between humankind and T’ien or T’ien-li is represented most frequently in
Confucian literature through the highest form or ideal type of human being. This
ideal type is referred to as the sheng (sage), and it occurs as a reference point through-
out the history of the tradition.

The sage is seen as the figure who understands T’ien or T’ien-/i not simply in an
intellectual fashion, but also as an embodiment of the full knowledge of the
Confucian Absolute. The origin of the word for sage, sheng, conveys much of this
understanding of the concept. Its definition in the first comprehensive Chinese dic-
tionary, the Shuo-wen, suggests that the word means “to penetrate” or “to pass
through.” From this meaning is derived the sense of thorough understanding. One of
the commentaries to the Shuo-wen suggests that the word means that the sage’s
understanding penetrates Heaven, Earth, humanity, and all things.

The Chinese character sheng is composed of two parts. Each carries a meaning
contributing to the understanding of the word itself. One of the parts, as shown in the
character’s bone and bronze inscriptions, is a graph of a human with a big ear, sug-
gesting that the sage is the person who hears the Way of T’ien, Heaven. The other part
of the character is the pictograph for mouth, denoting the act of telling or manifest-
ing. This suggests that the sage is the one who manifests or discloses something.
What is it that he manifests? Again the answer is the Way of Heaven. Taken together,
the word for sage means the person who hears the Way of Heaven and manifests it to
humankind.

The sage is a figure who has engaged in the relationship between humankind and
Heaven and thus progressed toward the goal of realizing the Way of Heaven. This
movement toward realizing the Way of Heaven suggests a process of transformation
undergone by the sage. Because the goal is the Absolute, the transformation is itself
an ultimate transformation. What this suggests is that the sage is a figure of a trans-
formed state of being. He rests in the realization of the ultimate state of being itself.
The sage as a transformed figure resting in a realized state of the ultimate is a living
proof or verification of the ability of the tradition to offer not just an Absolute, but
also the possibility to attain the Absolute as a goal.

Records of the Sages
The living proof of the sage is to be found in the literary records of the early Chinese tra-
dition. The Confucians in origin were principally ritualists who sought to preserve the
early traditions. It was in these early traditions that they found evidence for their belief
in the Way of Heaven and its exemplars, the sages. The records themselves became
known as ching, a word usually translated for Confucian canons as “classic.” There are a
number of such works and these become the textual basis for Confucian learning.
When we refer to something as a classic, we mean a work that withstands the test
of time and has appealed to a wide range of audience across a span of generations.
Much of the same is meant when referring to the writings that the Confucians sought
to preserve as important sources of learning, but there is also a deeper meaning in
the use of the term ching that may escape our translation of the term as “classic.”



The origin of the term is again significant to understanding its full implications.
The word is based on terminology from the craft of weaving. The word for thread
plays a key role in the construction of the character and its root meaning. Originally
ching meant “warp,” that is, the threads of a piece of cloth that run lengthwise, as
opposed to the weft, or cross-threads. By extension, warp means that which runs
throughout or underlies the piece of cloth.

As the warp provides continuity to a piece of cloth, a work designated as a classic
provides continuity across time and space. There is an element of structure that the
warp provides to the cloth that may be more difficult to translate into the term “clas-
sic.” Such structure might best be seen as a form of authority. The problem is that
“classic” as a translation of ching carries only a very limited sense of authority. This is
where an extended meaning of classic may be necessary. It is important to realize that
chingis not only used in the Confucian tradition to refer to the literary works surviv-
ing from the early Chou dynasty, but the term is also employed by other religious tra-
ditions in China and East Asia in general to refer to their sacred writings. In the con-
text of other traditions, the same word ching is translated as scripture.

Ching is translated as “scripture” in Buddhism and Taoism yet rendered as “clas-
sic” for texts the Confucian tradition has sought to preserve. Is there a substantial dif-
ference in the nature of these works? The standard response is to suggest that
Confucian works lack any pretense of ascribing their origin to the realm of gods and
are not viewed as revealed texts. The answer, however, is more complex than dis-
missing their religious dimension on the basis of a failure to appear as originating
with the realm of gods.

For the Confucian tradition, while the works are not ascribed to the realm of gods
in origin, they are ascribed to the sages. In fact, they are the records of the sages. The
sages as we have determined are religious figures. They are the figures who hear the
Way of Heaven and manifest it to humankind. The Confucian ching are the records of
the sages hearing the Way of Heaven and, quite literally, have become the manifesta-
tion of what is heard of Heaven’s Way for humankind. As such their authority is the
authority of the sages. If the sages are religious figures, then the records of the sages
are religious records. In many respects it may be more appropriate to refer to the
Confucian ching as Confucian scriptures. By so doing, the ground of the tradition in
the sages has been clarified for Confucianism’s religious character and the records
may be properly understood as bearing religious authority within the context of the
Confucian tradition.

Learning to Become a Sage

With the records of the sages as scriptural authority, the Confucian belief in the goal
of sagehood established the sages as models for emulation and the endpoint of the
learning process. That sagehood itself could be attained by anyone was not always
self-evident within the Confucian tradition. When Confucius talks of sages he is refer-
ring to a group of rulers who are purported to have existed at the beginning of the
Chinese civilization. These were the figures that, according to early literary records,
represented the highest embodiment of virtue and the full manifestation of the Way
of Heaven. They ruled with the full embodiment of Heaven’s Way, and according to
traditional accounts, they brought order and peace to the world.

That there was a relationship between humankind and T’ien was proved for
Confucius by the existence of the sages, but sagehood itself was not viewed as an
attainable goal for the individual. The goal of the individual was a more modest one,
though still an extremely subtle state of understanding that Confucius called the
chiin-tzu, noble person. The noble person was a profound human being who deeply
comprehended Heaven’s Way, but he was not a sage. The word “sage” was limited to
only the rulers of high antiquity.
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As the tradition developed, however, the figure of the sage moved out of high
antiquity and became a more approachable goal. This movement began with the sec-
ond Confucian master, Mencius. For Mencius, “sage” still referred to the rulers of high
antiquity, but it now also referred to the founders of the Chou dynasty and Confucius
himself was viewed as very near the state of sagehood.

More important, because Mencius taught that every human being had the seeds
of a nature of goodness, he stressed that everyone had the same nature, which did not
differ in kind from the sages. There was a common nature of goodness that defined
what it meant to be human. If all humanity had the same basic nature and the sages
represented the perfection of human nature, then, Mencius argued, any human
being could become a sage. With this simple argument, sagehood moved out of high
antiquity and became a realizable goal, the object of learning and self-cultivation as
the endpoint and highest fulfillment of the tradition. Any person could become a
sage, though not without extraordinary effort and commitment.

As the Confucian tradition developed, the goal of sagehood only became more rel-
evant to the immediate concerns of learning and self-cultivation. This is not to say
that there were not differences in the interpretation of the nature of sagehood or the
learning and self-cultivation that were necessary to achieve the goal. The sage, how-
ever, came to be not only the paradigmatic figure at the root of the tradition, but also
a figure who, in representing the highest ideal of the perfection of humankind in
understanding the Way of Heaven, could be emulated.

In the later development of Confucianism, called Neo-Confucianism, even more
attention was placed upon the ideal of the sage. The sage was seen as the figure who
had fully embodied the Confucian Absolute, now referred to as T’ien-li (Principle of
Heaven), a unifying metaphysical structure found within all things. One of the most
popular Confucian works from the Sung dynasty is the Chin-ssu lu, or Reflections on
Things at Hand, which is essentially a handbook for the learning necessary to
become a sage. The Chin-ssu lu suggests that the object of all learning is sagehood.

The two major schools of Neo-Confucianism by the Ming period are li-hsiieh
(School of Principle) and the hsin-hsiieh (School of Heart-Mind) both of which focus
upon and articulate the goal of sagehood as the endpoint of the learning and self-cul-
tivation process. The School of Principle places emphasis upon a learning and culti-
vation process that seeks to increase the knowledge of T’ien-Ii by acquiring knowl-
edge from things in the world. By contrast the School of Heart-Mind sees such knowl-
edge as embedded in the inner core of the heart-mind itself. Though both schools dif-
fer on the source for the knowledge of T’ien-Ii, they, as well as Confucianism in gen-
eral, see the learning and cultivation process as providing a means toward the end-
point of sagehood—the point at which the Absolute, T’ien-Ii, is fully realized.

Sagehood demonstrates the existence of a process of transformation within
Confucianism from the present human condition to that which is regarded as the
Absolute. The process of transformation from the human condition to T’ien-Ii is what
we might call the soteriological or the transformative component of Confucianism.
This capacity for transformation is at the very heart of the religious nature of the
Confucian tradition. What makes the tradition religious is the existence of the
Absolute and the capacity for moving toward or transforming into that Absolute state.
The tradition’s religious roots are thus its Absolute and provide its soteriological or
transformative capacity. Both are necessary to be able to define the tradition in terms
of religion. The tradition itself thus becomes the means whereby this process of ulti-
mate transformation takes place. The sage becomes the model for the tradition as a
whole, proving that the tradition offers a process of ultimate transformation.



The Human Condition

Contemporary scholar of Confucianism Tu Wei-ming has identified the Confucian
view of the human condition as forming the backdrop to the identification of the
Absolute. Though the roots of the Absolute lie within human nature, there is a major
disjunction between the ideal state of realization of one’s Heaven-endowed nature of
goodness and the present circumstances of the world. The conditions of the world
and of the individual are far from what they ought to be. The human condition has
produced a world of chaos and travail, and the tradition since Confucius’ time has
seen its role as a remedy for this present condition of the world.

Religious traditions by definition set out basic understandings of the human con-
dition. Such understandings of the human stand in contrast to the goals and aspira-
tions of the traditions themselves. The ultimate transformation offered by each reli-
gious tradition is set against the backdrop of a human condition as a state from which
transformation is seen as a desirable end. In Christianity the human condition is
defined in terms of sin, and salvation through Jesus Christ is offered as the ultimate
transformation from the limitation of the human condition. In Buddhism the human
condition is defined in terms of advidya, or ignorance, and enlightenment is offered
as the ultimate transformation from that condition. Confucianism spells out the
human condition as existing in a world out of harmony with the moral state of
Heaven, and offers the ideal of the sage as a goal of transformation.

According to Confucianism, the human condition is most frequently marked by
selfishness. From the outset of the tradition in the sayings of Confucius, there has
been a distinction drawn between the person who acts in accord with the Way of
Heaven and the one who acts out of petty and selfish concerns. Confucius himself
makes the distinction between the chiin-tzu (noble person), and the hsiao-jen (petty
person), suggesting that it is the noble person who has realized the human capacity
for moral development as an emulation of the Way of Heaven. The petty person by
contrast represents the human condition without benefit of the development of the
Way of Heaven. Mencius focuses his articulation of the human condition around the
existence of human desires. Neither he nor any other Confucian ever suggested that
desires by nature created the human condition, but only that one must strive to
overcome selfish desires. From the Confucian perspective, the failure to recognize
one’s moral obligations to both oneself and others—obligations that force one to
transcend self-centered activity——creates the basis for the problems we all
encounter in the world.

As the tradition developed into Neo-Confucianism the description of the human
condition continued in similar terms. The Neo-Confucians engaged in elaborate dis-
cussions of the nature of this distinction in terms of the specific aspects of the hsing
(human nature) and hsin (heart-mind) responsible for the arising of the human con-
dition. Though there were a number of ways used to explain the human situation, the
distinction was often drawn in terms of jen-hsin (human heart-mind) and fao-hsin
(heart-mind of the Way). Each person was seen as possessing both facets of the heart-
mind: The jen-hsin, which tied one to the human condition, and the Tao-hsin, which
represented the Way of Heaven as inherent within the individual. The jen-hsin was
largely interpreted as the result of environmental influence, such as the roles of the
parents, relatives, and friends and the nature of one’s learning, rather than an inher-
ent feature of one’s own self that led one away from the realization of his Heaven-
endowed nature. The transformation demanded was from jen-hsin to Tao-hsin, and
the degree to which one was focused upon the learning and cultivation necessary to
become a sage was the degree to which the jen-hsin would play a decreasing role in
the determination of one’s nature and character.
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For the vast majority of Confucians, sagehood was seen as a completed transfor-
mation from the human condition to the ideal human state, the state in which
human nature is fully realized and acted upon for the individual, the family, the com-
munity, and the world. Human nature fully realized and acted upon is the human
way, which is also the full embodiment of the Way of Heaven.

The Human Way and the Way of Heaven

For a major segment of the tradition, the Confucian Way is defined in terms of the ful-
fillment of the Way of Heaven, T’ien or T’ien-li. Heaven identifies the nature of what
is absolute within the tradition and thus establishes the nature of the religious with-
in the tradition. The unfoldment and fulfillment of the Way of Heaven is identified as
the process of the unfolding of human nature and the process of entering a state of
being what Tu Wei-ming calls “to be fully human.” Salvation within the Confucian
context is identified with the fulfillment of the Way of Heaven, a process involving
movement from the human condition to the roots of ultimacy of T’ien itself; the roots
that are found within the nature of being fully human. In the end the Confucian idea
of religion defined as a means toward ultimate transformation is to be found in the
fulfillment of the way of being fully human.

“To be fully human” from a Confucian perspective is to realize the seeds of ulti-
macy within one’s self as well as those around one; that is, to see that the Way of
Heaven is the endpoint for one’s actions toward oneself as well as others. Being fully
human within the Confucian context means that one fulfills the capacity for good-
ness inherent within the nature and acts upon this goodness in terms of the relation-
ships to self, family, community, state, and in the end the entirety of the world.

The short Confucian writing called the “Great Learning” (“Ta-hsiieh”) exemplifies
what is meant by the fulfillment of the human way. In the eight steps of learning
described in the text, one’s concern begins with self-learning and moves in the end to
the world at large. Learning begins with the individual; that is, it begins within the
self. The majority of the steps are internal procedures of learning. They involve the
acquisition of knowledge and the transformation of the individual into a fully moral
person. The individual’s focus then moves outward to others’ concerns as the learn-
ing of the self is fulfilled.

From the Confucian perspective, self-learning is the root and foundation for
addressing the problems of the human condition in general. Wherever those prob-
lems lie in the world, they depend upon the necessity of the individual’s self-learning
for their rectification. Peace in the world ultimately depends upon the initial act of
self-learning; that is, the fulfillment of the seeds of Heaven within one’s own nature.

A text such as the “Great Learning” sets out the entire Confucian agenda. It is an
agenda that begins with the learning of the self, followed by an extension to the fam-
ily, to the state, and in the end to the entire world. It is based upon the belief that one
follows the Way of Heaven by fulfilling the way of being human. Thus to follow the
Way of Heaven begins with learning for oneself. One must come to fully develop the
capacity for goodness within one’s nature, thereby being fully human and following
the Way of Heaven.

Such learning for oneself is not so much a given as it is a potential. The capacity
for the fulfillment of the human way has been implanted within human nature, but
the dominance of the human condition over the capacity for the realization of the
human nature requires for the majority of the Confucian tradition that learning for
the self be pursued with arduous effort and tenacity. Fulfilling the potential for good-
ness is seen as the result of extraordinary effort. Confucius in this regard referred to
himself as one who was not born wise but had to acquire knowledge painfully.

By fulfilling the cultivation of the self, one can then begin to extend the human
way, or the capacity for being fully human, to others, starting with one’s own family



and extending outward to the community and ever enlarging circles, eventually
encompassing the world and all things within it. Probably one of the most inclusive
statements of this vision of being fully human was that one made by the Sung dynasty
Confucian thinker Chang Tsai. In a short piece known as the “Hsi-ming,” or “Western
Inscription,” Chang Tsai refers to Heaven and Earth as his mother and father and
identifies his own nature with a common substratum of moral nature which is found
throughout the entire universe. Because of this identification of his nature with the
nature of the universe, he goes on to suggest that all people are his brothers and sis-
ters and all things are his companions. The recognition of all people as brothers and
sisters and all things as companions places one in community with all living and
non-living things.

“To Be Fully Human”

Regardless of the particular way in which the Absolute is identified, Confucianism
throughout its vast array of different developments and branches comes back to the
necessity of the development of the moral nature of being human. The judgment of
such morality is the standard upheld by the nature of what is identified as Absolute.
“To be fully human,” in Tu Wei-ming’s terms, is the goal and endpoint of the tradition.
The path is a community of relationships with all things, a religious vision of the unity
of all beings, each bearing moral responsibility to the other. The groundwork sets out
a fresh perspective on human ethics and even environmental ethics, suggesting that
all things share in a common nature.

The majority of Confucian teachings may be seen as ways of describing one’s rela-
tionship with all things. Such a relationship is an inherent part of human nature and
is described directly in the reference to a “single thread” running through Confucius’
teachings. When asked to describe the “single thread,” one of Confucius’ disciples
responds by saying that the teachings revolve around chung, loyalty, and shu, reci-
procity or empathy. Both chung and shu address the ability of the individual to
engage in a deep and profound relation with others. Chung suggests, as David L. Hall
and Roger T. Ames have argued, the ability of an individual to give of himself or her-
self completely in the assistance of another person. Shu directs itself to a caring rela-
tion with others. The word itself means literally to be of like mind or to reach an
understanding of another person’s heart, thus to be able to empathize with that per-
son’s situation. The “single thread” suggests that the tradition is rooted in the expec-
tation of the individual to develop his or her moral nature in relation to others.

The “single thread” may be seen in an even more basic Confucian virtue, one
found at the core of the tradition throughout its history. This is the virtue of jen,
humaneness. A very broad and general virtue, jen describes the depth of the relation
established between the individual and all things. The word is composed of two parts,
one meaning person and the other the number two. Together it suggests the concept
of the relation of one person to another. For many Confucians, jen has been the most
central way of articulating the inherent goodness of human nature, a goodness
defined in terms of the moral relation established between oneself and others.

For later Neo-Confucians, jen became not just a way of describing human nature,
but also a way of depicting the inherent unity of all things, each grounded in a com-
mon moral nature. The Sung dynasty Neo-Confucian Ch’eng Hao speaks of jen as the
unifying element of humankind with the universe, saying that the person of jen forms
a single body with all things. The Ming dynasty Neo-Confucian Wang Yang-ming also
suggests that the person of jen forms a unity with Heaven, Earth, and all things. For
each, the reference is to the person who has fully realized this state of jen; that is, a per-
son who has developed his or her sagelike nature, which is the nature of goodness.
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Jen, as the inherent capacity of the human spirit to express itself in goodness, is
fulfilled not just in the relationship of one person to another, but also in the relation-
ship of the individual with the universe. Emanating from the person of goodness, virtues
such as jen, chung, and shu demonstrate the depth of interaction with all things. This is
the sense of being fully human. Self as fully human is a self in community with others,
forming, as Ch’eng Hao has suggested, a single body with all things. Jen then becomes a
symbol of human as well as environmental ethics, which is the capacity of the human
spirit to reach beyond itself in moral relations to establish goodness for not just oneself,
not merely one’s species, but also all things. Such a vision is religious and the goal of the
tradition is the realization of this vision. The means employed to reach this goal are
nothing other than being human—fully human.

The Confucian soteriological transformation occurs within the context of becom-
ing fully human. Fulfillment of being human is a final act of salvation that in the end
involves all things. Self-learning expresses itself outward in the act of caring for oth-
ers. In the end the movement toward ultimate transformation is being fully human
with all other things inseparate from the self. Transformation is then the point at
which the self is most in relation with all other things.

Transformation as the moment of deep and profound relation with others brings
us back to the understanding of the Absolute. However that absolute is identified, it
is at once within the individual as the seeds of being fully human, and is also more
than the individual. To be fully human is to be in relation with others. The Absolute
represents that convergent point at which the self is in relation with all other things.
The Confucian religious tradition offers a means toward this ultimate relationship
and provides a way through which the human condition may be transformed. To be
fully human for the Confucian is to be fully religious.

The Challenge of Later Confucian Thought

The argument for the religious nature of the Confucian tradition has been based
upon the identification of an Absolute with T’ien or T"ien-1i, and of a process of trans-
formation with the self-cultivation toward sagehood. As indicated earlier, while the
majority of the tradition may be seen as embracing these ideals, it is not so with all of
the tradition. Probably the most obvious example is in late Confucian thought, par-
ticularly during the Ch’'ing dynasty and into the modern period. It is in these periods
that Confucian thought evolves in a way that challenges the concept of T"ien-Ii.

In T’ien-li’s place is a form of Confucianism called shih-hsiieh or practical learn-
ing, which developed into the k'ao-cheng hsiieh, or evidential learning. The names
suggest a shift from abstract thinking to concrete research, or, in intellectual histori-
an Benjamin Elman’s words, “from philosophy to philology.” What this transition
suggests is a critique of the Neo-Confucian abstraction of much of Confucian
thought and an attempt to return to the teachings of the founding figures of the tra-
dition through close textual criticism of the Confucian classics.

The question that late Confucian thought poses for a religious understanding of
the tradition is whether what is criticized is exactly what we have identified as the
religious nature of the tradition or rather what makes the tradition religious can
encompass this new development as well. The focus of the Ch'ing Confucians’ cri-
tique seems to be the issue of abstraction in philosophy that they perceived as draw-
ing attention away from the pressing problems of the real world. They advocated a
refocusing upon the fundamental moral teachings of classical Confucianism. The
late Ch'ing and early Republican Confucians attempted to reform China on the basis
of Confucian moral teachings. The newfound interest was the material substance of
ch’i rather than the abstract principle /i. In the light of the “Great Learning” (“Ta-
hstieh”) it is as if the initial steps for self-cultivation and learning are replaced in
importance by the last steps that direct reform efforts toward the state and the world.



Does late Confucian thought deny the religious capacity of the tradition? Certainly
there is a different focus, but it is not an elimination of the Absolute: Rather, there is
a re-envisioning of what can constitute the Absolute, including ch’i as material force,
or even ch’i as utensils. Such material force and utensils are recognized as the embod-
iments of the Tao (Way). This emphasis on the material form as the real nature of the
world is not materialism, however, because material for the Confucians is infused
with ultimate meaning and is thus paradoxically spiritual.

For the late Confucians the universe is still a place of meaning and teleology. Even
when the abstraction is rejected, it is not an abandonment of the fundamental teach-
ings of the tradition, nor of the goal of becoming a moral person or making a moral
world. It may not be expressed in the Neo-Confucian terminology, but the realization
of the ultimate moral character of humankind and the world remains at the root of
the tradition. And this material capacity reveals the religiousness of Confucianism in
the twentieth century.
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Anthropomorphism
Bat
Bronze Bell Rack
Calligraphy
Chai-kung
(Fasting Palace)
Che altars (altars of
the philosophers)
Chia-miao
(family temple)
Ch'i-nien Tien (Hall of
Prayer for the Year)
Ch'in-zither
Ch'ung-sheng Tz'u (Hall
of Ilustrious Sages)
Church
Confucian Iconography
Confucian Temple
Dragon
Feng-shui
Gingko tree
Hsiang (image)
Hsiang (portrait
or statue)
Hsien-hsien
(former worthies)
Hsien-ju (former
Confucians)
Hsien-sheng (Sage
of Antiquity)
Hsien-sheng miao
(Temple of the
Sage of Antiquity)

Absolute
Ancestors (tsu)
Anthropomorphism
Astrology
Confucian folklore
Creation myth
Determinism
Divination
Dragon

Exorcism
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Fu hsi
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Huang Ti

Hsien-shih (Teacher
of Antiquity)
Hsien-shih ni-fu (Father
Ni the Teacher
of Antiquity)
Hsing-t'an
(apricot platform)
Hsiieh-kung (Pavilion
of Learning)
Hsiin-ocarina
Hu (tablet)
Idolatry
K'ung-fu
K'ung-tzu miao (Temple
of Confucius)
Ling-hsing men
(Gate of the
Lattice Asterism)
Mandala
Miao (temple or shrine)
Ming-t'ang (hall of light)
Mu (tomb)
Music
P'an-kung (Pavilion
of the Pond)
Panpipes (su or lii)
P'ei altars (altars of
the worthies)
Pillar drum (ying-ku
or chien-ku)
Reed organ (sheng)
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Hun/p'o
Immortality
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Magic
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Miracle
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Mysticism
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Tsu-miao
(ancestral shrine)
Tsung-tz'u
Tz'u-t'ang
Wen-hsiian Wang miao
(Temple of the
Comprehensive King)
Wen miao (Temple
of Culture)
Worship
Wu (cloisters)
Ying-t'ang (image hall)
Yiian-ch'iu t'an (Circular
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Yiieh-chang
(liturgical verse)
“Ytiieh chi”
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Rebirth

Serpent
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Shen Nung

Shu (number)

Soul
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Supernaturalism
T'ai-chi (Great Ultimate)
Tao (Way)

Three Culture Heroes
T'ien (Heaven)

Tree symbolism

Wu-chi (Non-Ultimate)

XXVii



XXVii

Chang Ping-lin
Chang Chih-tung
Chang Chii-cheng
Chang Chiin-mai
Chang Er-ch'i
Chang Hstieh-ch'eng
Chang I

Chang Li-hsiang
Chang Po-hsing
Chang Shih (Ch'ih)
Chang Tsai

Chan Jo-shui
Chao Ch'i

Chao Fu

Ch'en Ch'ang-fang
Ch'en Chen
Ch'en Chih
Ch'en Ch'tieh
Ch'en Ch'un
Ch'en Fu-liang
Ch'eng brothers
Ch'eng Chii-fu
Cheng Chung
Ch'eng Hao
Cheng Hsing
Cheng Hsiian
Ch'engI

Ch'eng Jo-yung
Cheng Ssu-hsiao
Cheng Yii

Ch'en Hsien-chang
Ch'en Liang
Ch'en Tai

Chen Te-hsiu
Ch'en Tu-hsiu
Chia I

Chia K'uei
Chiang Fan
Chiang Hsin
Chiang Sheng
Chiang Yung
Chiao Hsiin
Chiao Hung

Chia Ssu-tao
Ch'ien I-pen
Ch'ien Mu
Ch'ien Ta-hsin
Ch'ien Te-hung
Ch'in Hui-t'ien
Chin Lii-hsiang
Ch'i-tiao K'ai

Biographical Entries

ChiYiin

Chou Ju-teng
Chou Tun-i
Chuang Shu-tsu
Chuang Ts'un-yi
Ch'tian Te-yii
Ch'tian Tsu-wang
Chu Hsi
Chung-kung
Ch'ung Y

Chu Shih

Chu Shu

Chu Yiin
Confucius

Duke of Chou
Fan Ch'ih

Fan Chung-yen
Fang Hsiao-ju
Fang I-chih
Fang Pao

Fang Tung-mei
Fang Tung-shu
Fan Tsu-yt

Fei Mi

Fu Kuang

Fung Yu-lan
Han Chen

Han Fei-tzu
Han Kao Tsu
Han T'o-chou
Han Wu Ti

Han Ying
HanYi

Hao Ching

Ho Chi

Ho Ch'o

Ho Hsin-yin

Ho Hsiu

Ho Lin

Hsieh Fang-te
Hsieh Liang-tso
Hsien-ch'iu Meng
Hsiung Shih-li
Hsiung Tz'u-li
Hsii Ai

Hsii Ch'ien

Hsii Ch'ien-hsiieh
Hstieh Chi-hsiian
Hsiieh Hstian
Hstieh K'an
Hsti Fu-ylian

Hsii Heng
Hstin-tzu

Hsiin Yiieh

Hsii Pi

Hsii Yiieh

Huang Kan
Huang Tao-chou
Huang Ti

Huang Tsung-hsi
Huang Tsun-su
Hu An-kuo

Huan T'an

Hu Chih

Hu Chih-yii

Hu Chii-jen

Hu Hsien

Hu Hung (Jen-chung)
Hu Hung (Ying-ch'i)
Hui Chou-t'i

Hui Shih-ch'i
Hui Tung

Hu Kuang

Hu Shih

Hu Wei

HuYin

HuYian

Jan Po-niu
JanYu

Jao Lu

Jen Chi-yii

Juan Yiian

K'ang Yu-wei
Kao P'an-lung
Kao-tzu (disciple)
Kao-tzu (thinker)
Keng ting-hsiang
Keng Ting-li

Ku Hsien-ch'eng
K'ung An-kuo
Kung-hsi Hua
K'ung Kuang-sen
Kung-sun Ch'ou
Kung-tu-tzu
Kung Tzu-chen
Kung-yeh Ch'ang
K'ungYing-ta

Ku Yen-wu

Liang Ch'i-ch'ao
Liang Shu-ming
Liang Su

Li Ao



Liao P'ing

Li Chih

Li Fu

Li Hua

Li Kuang-ti

Li Kung

Lin Chao-en
Ling T'ing-k'an
Li Ssu

Li ts'ai
LiT'ung

Liu Ch'ing-chih
Liu Feng-lu
Liu Hsiang

Liu Hsin

Liu Tsung-chou
LiuYin

Li Yung

Lo Ch'in-shun
Lo Hung-hsien
Lo Ju-fang

Lou Liang

Lu brothers

Lu Chiu-ling
Lu Chiu-shao
Lu Chiu-yiian
Li K'un
Lu-kuo fu-jen
Lu Lung-ch'i
Lu Shih-i

Lii Ta-lin

Lii Tsu-ch'ien
LuWen-ch'ao
Mao Ch'i-ling
Mao Tse-tung
Ma Tuan-lin
Mencius
Mencius' mother
Min Tzu-ch'ien
Mou Tsung-san
Mu K'ung-hui
Nan Jung

Nieh Pao
Ou-yang Hsiu
Ou-yang Hsiian
Ou-yang Te
Pan Chao

Pan Ku

Pan Piao

P'eng Keng

P'i Hsi-jui
PiYiian

Po-chu-lu Ch'ung

Po-i and Shu-ch'i

Shao Chin-han

Shao Po-wen

Shao Yung

Shih Chieh

Shu Lin

Shun

Ssu-ma Kuang

Ssu-ma Niu

Ssu-ma T'an

Sun Ch'i-feng

Sun Fu

Sung Hsiang-feng

Sung Lien

Sung Sisters (Sung Jo-hua
and Sung Jo-chao)

Sun Hsing-yen

Sun Shen-hsing

Sun Yat-sen

Su Shih

Tai Chen

T'ang Chiin-i

T'ang Pin

T'ang Po-ylian

T'ang Shu

T'ang Shun-chih

Tan-kuo fu-jen

T'an Ssu-t'ung

T'ao Ying

Three Sage Kings

Three Teachers of Early
Sung

Ts'ai Ch'en

Tsai Wo

Ts'ai Yiian-ting

Ts'ao Tuan

Tseng Hsi

Tseng-tzu

Tsou Shou-i

Ts'ui Shu

Tuan Yii-ts'ai

Tu-ku Chi

Tung Chung-shu

TuYu

Tzu-chang

Tzu-chien

Tzu-hsia

Tzu-kao

Tzu-kung

Tzu-lu

Tzu-shu I

Tzu-ssu

Tzu-yu

Wan Chang
Wang An-shih
Wang Chi

Wang Chung
Wang Ch'ung
Wang Fu-chih
Wang Huang
Wang Ken

Wang Ming-sheng
Wang Nien-sun
Wang Pi

Wang Po

Wang Shu

Wang Su

Wang T'ung
Wan Ssu-ta

Wan Ssu-t'ung
Wei I-chieh

Wei Liao-weng
Wei Yiian

Weng Fang-kang
Wen T'ien-hsiang
Wu Ch'eng
Wu-ma Ch'i
Wu-lu-tzu

Wu Yii-pi

Yang Chien
Yang Shih

Yao

Yao Nai

Yao Shu

Yeh-lii Ch'u-ts'ai
Yeh Shih

Yen Chiin

Yen Fu

Yen Jo-ch'ti

Yen Yiian (Hsi-chai)
YiYin

Yii (king)

Yiian Huang
Yiian Ssu

Yii Chi
Yiieh-cheng-tzu
Yii Hsiao-k'o

Yu Tso

Yu-tzu

YiiYieh
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Ceremonies, Practices, and Rituals

Agriculture

Aceticism

Authority

Birthday of Confucius

Calligraphy

Capping

Ceremonial Center

Chai-kung (Fasting Palace)

Chao Hun

Chia-li (Family Rituals)

Chia-miao (family temple)

Chiang hstieh

Ching (reverence or serious-
ness)

Ch'ing-t'an (pure conversa-
tion)

Ching-tso (quiet-sitting)

Ching-yen

Ch'iung-li (exhausting
Principle)

Chu (prayer-master)

Chii-ching (abiding in rever-
ence or seriousness)

Chu-ching (regarding qui-
etude as fundamental)

Church

Chu-wen (ritual address)

Civil Dance (wen-wu)

Confucian temple

Divination

Eight steps

Exorcism

Feng and shan sacrifices

Feng-shui

Absolute
Aesthetics
Agape
Agnosticism
All things are complete in
oneself
Altruism
Anima/Animus
Asceticism
Atonement
Authenticity
Awe
Axis mundi

Fertility rites

Funeral

Hsiang-yin-chiu (communi-
ty libation)

Hsiang-ytieh (community
compact)

Hsiao-lao offering

Hsing (punishment or crim-
inal law)

Hsiu-shen

Hsiian-chii system

Hu (tablet)

Initiation rites

Ju

Kai-pao t'ung-li

Kai-yiian li

Ko-wu (investigation of
things)

Ko-wu ch'iung-li

Li chi

Li ching

Mandala

Martial dance (wu-wu)

Ming-t'ang (hall of light)

Moral training

Mu (tomb)

Music

Mysticism

Ordeal

Organic Holism

Organismic process

Pa hsing

Pan-jih ching-tso
pan-jih tu-shu

Concepts

Benevolence

Ch'eng (sincerity)

Cheng (governing
or regimen)

Cheng-hsin

Ch'eng-i (sincerity
of will)

Cheng-ming (rectification of
names)

Chi (subtlety)

Ch'i (utensils)

Chiao (teaching
or religion)

Persecution

Purification

Quietism

Sacrifice

San chiao chien-hsiu

San kang

San-ts'ung ssu-te

Sex or Sexuality

Shen-tu

Shen-wei (tablet)

Shih-tien ceremony (Twice
Yearly Confucian
Ceremony)

Six Arts

State cult

State religion

Suffering

Superstitution

T'ai-chi (Great Ultimate)

Tao (Way)

Teleology

Tso-ch'an

Wedding

Well-field system

Worship

Wu ch'ang

Wu te (Five Virtues)

Yiieh-chang (liturgical
verse)

Ch'i-chih chih hsing
Ch'i ch'ing (seven
emotions)
Chien-ai
Chih (knowledge
or knowing)
Chih (upright)

Chih (wisdom)
Chih-chih (extension
of knowledge)

Chih hsing ho-i
Chih liang-chih
Chin ch'i hsin (fully



realize the heart-mind)
Ch'ing (emotions
or feelings)
Ching (quietude)
Ching (reverence
or seriousness)
Ch'ing-i (pure criticism)
Ching i chih nei
Chin-hsing (fully developing
the nature)
Chi-ssu
Ch'iung-li (exhausting prin-
ciple)
Chi-wu ch'iung-li
Ch'uan (transmission)
Ch'uan-hsin
(transmission of
the heart-mind)
Chii-ching ch'iung-li
Chung (loyalty)
Chung (mean)
Chung (people)
Chun-tzu (noble person)
Confucian ecology
Conscience
Design
Determinism
Disciple
Divination
Dualism
Eight Steps
Empiricism
Escapism
Eschatology
Esoteric/exoteric
Essence
Ethics
Evangelicalism
Exemplary person
Fear
Fu-ku
Fundamentalism
Gentleman
Giving of oneself completely
Gnosis
Guilt (tsui)
Hao-jan chih ch'i (flood-like
vitality)
Hell
Henotheism
History
Holiday
Holiness

Holy person

Homo religiousus

Hsi (happiness)

Hsiang-shu (image number)

Hsiao (filial piety)

Hsiao-jen (petty person)

Hsin (faithfulness)

Hsin (heart-mind)

Hsin-chih-t'i

Hsin-fa

Hsing (nature)

Hsing (punishment or crim-
inal law)

Hsing-erh-shang/hsing-erh-
hsia

Hsing-li hsiieh

Hsin hsin-hsiieh

Hsin-hsiieh (new
learning)

Hsiu-shen

Hsii (vacuity)

Hsiian-hsiieh
(mysterious learning)

Humaneness

Human-heartedness

Humanism

Humanity

Hun-jan i-t'i

I (change)

I (righteousness
or rightness)

Idolatry

I-fa

Ignorance

Iifang wai

I-kuan

Mlusion

Immanent

Immersion

Immortality

Individualism

Instinct

Intellectualism

Intuition

Is/ought

Jen (human)

Jen (humaneness)

Jen che hun-jan yii wu t'ung
t'i

Jen-chu hsin-fa

Jen-hsin (heart-mind
of humanity)

Jen-hsing

Jen-tao

Ju

Ju-chia

Ju-tao

Kindness

K'o-chi fu-li

Ko-chih

Ko-jen chu-i

Ko-wu (investigation
of things)

Ko-wu chih-chih

Ko-wu ch'iung-li

K'uang Ch'an

Kua-yii (reducing desires)

Kuei/shen

Kung-ch'i (public vessel)

K'ung-chiao

Kung-fu (moral effort)

K'ung-tzu chu-i

Learning of principle

Li (profit)

Li (propriety or rites)

Liang-chih

Liang-hsin

Liang-neng

Li hsiieh (School of
Principle or learning of
Principle)

Li-i fen-shu

Li jen chih chi (taking
the highest stand
of humanity)

Lordson

Love

Macrocosm/microcosm

Metaphysics

Min (masses)

Ming (destiny or fate)

Miracle

Modernization

Monism

Monotheism

Moral law

Moral origin

Mysticism

Nei-sheng wai-wang (sage
within, king without)

Neo-Confucianism

New Confucianism

Numinous

Omen

One

Oneness, experience of
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Otherworldliness
Pen-hsin (original heart-
mind)
Pen-t'i
Pessimism
Philosophy
Polytheism
Positivism
Primitivism
Principle (i)
Prophet
Purpose
Pu tung hsin
Quietism
Rationality
Religionswissenschaft
Religious tolerance
Sacred/profane
Sacred time
Salvational history
San chiao (three religions or
teachings)
San chiao ho-i
San chiao i yiian
San kang
Savior
Scientific method
Secularism
Self-denial
Shame (ch'ih)
Shan (goodness)
Sheng-hsiieh
Sheng or sheng-jen
(sage)
Sheng-sheng
Shih-fei chih hsin
Shu (reciprocity
or empathy)
Sin
Social order
Ssu (thinking)

Ssu-i

Ssu-tuan (Four Beginnings)

Ssu-wu

Sui generis

Supernaturalism

Syncretism

Synthesis

Ta chang-fu

T'ai-chi (Great Ultimate)

T'ai-i

Tao (Way)

Tao-hsin (heart-mind
of the Way)

Tao-hsiieh

Tao-te

Tao-t'ung

Ta-te

Ta-t'ung

Te (virtue)

Te-hsing (virtuous nature)

Teleology

Telepathy

Theism

Theocracy

Theology

Three Items

T'ien (Heaven)

T'ien-jen kan-ying

T'ien-li (Principle of
Heaven)

T'ien-ming (Mandate of
Heaven)

T'ien-ming chih hsin

T'ien-tao

T'ien-te

T'ien-ti wan-wu wei i-t'i

T'ien-tzu (Son of Heaven)

T'i-jen

Time

T'i/lyung (substance/func-
tion)

Transcendent

Ts'un ch'i hsin (preserving
the heart-mind)

T5'ung hsin (following the
heart-mind)

Tu-shu jen

Tzu-jan

Tzu-jen yii Tao

Tzu-te

Unity, state of

Universal

Universe

Urmonotheism

Via negativa

Wan-wu

Wei (artificial action)

Wei chi

Wei chi chih hsiieh

Wei-fa

Wei-hsiieh

Wo (self)

Women in Confucianism

Wu (enlightenment)

Wu-chi (Non-Ultimate)

Wu hsing

Wu lun

Wu-shan wu-eh

Wu-wei (non-action)

Wu te (Five Virtues)

Wu-yii (no desire)

Yang ch'i hsing (nourishing
the nature)

Yinlyang

Yii (desire)

Dynasties, Official Titles, and Rulers

Ch'a-chii system

Chieh-shih examination

Chih-chiang

Chih-hsin chih shu

Chih-sheng (highest sageli-
ness)

Chih-sheng Hsien-shih

Chih-sheng Wen-hsiian

Wang (Highest Sage and

Comprehensive King)

Chi-hsien yiian (Academy of

Assembled Worthies)
Ch'i-kuo Kung
Ch'ing dynasty
Chin-shih examination
Chou dynasty

Chou-hsiieh

Chii-jen

Chu-k'o examinations

Ch'ung-wen kuan (Institute
for the Veneration of
Literature)

Civil service examinations

Duke of Chou



Han dynasty

Han Kao Tsu

Han-lin yiian (Academy of
Assembled Brushes)

Han Wu Ti

Hsia dynasty

Hsiang-shih examination

Hsien-hstieh

Hsien-sheng (Sage of
Antiquity)

Hsien-shih (Teacher of
Antiquity)

Hsien-shih Ni-fu (Father Ni
the Teacher of Antiquity)

Hsiian-chii system

Hsiian-fu (comprehensive
father)

Hsiian-sheng Wen-hsiian
Wang (Profound Sage
and Comprehensive
King)

Hsiieh-cheng

Hsiieh-lu

Huang Ti

Hui-shih examination

Hung-wen kuan (Institute
for the Advancement of
Literature)

King Ch'eng

King Chieh

King Chou

King T'ang

King Wen

King Wu

Kuo-tzu

Kuo-tzu chien

Kuo-tzu hsiieh

Lu-kuo fu-jen

Ming dynasty

Po-shih

Republican period

Shang dynasty

Sheng-shih examination

Shen Nung

Shun

Six Dynasties

Sung dynasty

Ta-ch'eng Chih-sheng
Hsien-shih K'ung-tzu
(Master K'ung, the
teacher of Antiquity of
Great Accomplishments
and Highest Sageliness)

Ta-ch'eng Chih-sheng
K'ung-tzu Hsien-shih
(Teacher of Antiquity,

Master K'ung of Great
Accomplishments and
Highest Sageliness)

T'ai-hsiieh (National
University)

T'ang dynasty

T'an-kuo fu-jen

Te-chieh chii-jen

Three Colleges System

Tien-shih examination

Wang (king) title for
Confucius

Wen-hsiian Wang
(Comprehensive King)

Wu-ching po-shih (Erudites
of the Five Classics)

Yiian dynasty

Geography and Historical Events

Burning of the books
Burying of the Confucians
Confucius' Gravesite
Cultural Revolution
Goose Lake debate
Hundred Days of Reform

Che-chung Wang School
Chekiang Schools
Cheng-hsiieh
Ch'eng-Chu School
Ch'en Hsien-chang
Chiang Hsin

Chiang-yu Wang School
Chiao-k'an hsiieh
Chih-hsiu School
Chi-hsia Academy

K'ung-fu

Literary inquisition

May Fourth movement
Mound Ni-chi'u

T'ai-shan

T'ien-ch'tian Bridge debate

Groups and Schools

Chi-hsien yiian (Academy of
Assembled Worthies)

Chin-wen chia (New Text
School)

Chi-shan School

Ch'u-chung Wang School

Chu Hsi School

Chu-ju (miscellaneous
scholars)

Ch'ung-jen School

T'ien-t'an
Well-field system

Confucius' Diciples

Five Early Sung Masters

Four Masters of the Ch'eng
School

Han-hsiieh

Heng-ch'ii School

Hsien-hsien (former
worthies)

Hsien-ju (former
Confucians)
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Hsing-li hsiieh

Hsing-ming group

Hsin hsin-hstieh

Hsin-hsiieh (new
learning)

Hsin-hsiieh (School of
Heart-Mind)

Hsiian-hstieh (mysterious
learning)

Hstiieh-hai t'ang

Hstieh heng School

Hu-Hsiang School

Hundred Days of Reform

Hundred schools of thought

Ju-chia

Ju-hstieh

K'ao-cheng hsiieh

K'uang Ch'an

Kuan school

Ku-ching ching-she

K'ung-chiao

K'ung-men

Ku-wen chia (Old Text
School)

Li-hstieh (School of
Principle or Learning of
Principle)

Lu-Wang School

May Fourth movement

Nan-chung Wang School

Nei-hsiieh (Inner School)

Neo-Confucianism

New Confucianism

Northern School

Northern Wang School

Pai-sha School

P'u-hsiieh

San-yiian School

Scholar class (shih)
Southern School
Sung-hsiieh

T'ai-chi shu-ytian
T'ai-chou School
Tung-lin Academy
Tung-lin Party

Tung-lin School
Wai-hsiieh (Outer School)
White Deer Grotto Academy
Yen-Li School

Yiieh-lu shu-yiian
Yiieh-Min Wang School
Yung-chia School
Yung-k'ang School

Literature, Language, and Symbols

Apophatic/kataphatic dis-
course

Bat

Bible

Burden of culture

Cha-chi

Ch'en-shu (prognostication
text)

Chia-hsiin

Chieh-shih (posted notice)

Ch'ien hexagram

Child about to fall into the
well

Ching (classic)

Ching-hstieh (study of clas-
sics)

Ching i chih nei

Ching-kua academy

Ch'ing-t'an (pure conversa-
tion)

Chin-hsing (fully developing
the nature)

Chin-sheng yii-chen

Ch'uan-t'i ta-yung

Ch'ung-wen kuan (Institute
for the Veneration of
Literature)

Crane

Doctrine

Dragon

Eight trigrams

Five classics

Four Books (ssu-shu)

Fu hexagram

Fu-ku

Gingko tree

History

Hsiang-yiieh (community
compact)

Hsiao-hstieh

Hsien-sheng (teacher)

Hsin hsin-hsiieh

Hsin-hsiieh (new learning)

Hsin li-hsiieh

Hsiieh-an (records of learn-
ing)

Hsiieh-kuei (articles for
learning)

Hu (tablet)

Hun-jan i-t'i

Huo-jan kuan-t'ung

Ii fang wai

Ju-tao

K'ao-cheng hsiieh

Kung-an (kbéan)

Kung-ch'i (public vessel)

Kung-kuo ko (ledger of
merit and demerit)

K'ung-men

Kung-yang hsiieh

K'un hexagram

Ku-wen

Kylin-unicorn

Lei-shu

Li jen chih chi (taking the
highest stand for
humanity)

Literary inquisition

Metaphysics

Min (masses)

Moon

Mountain

New Text/Old Text (chin-
wen/ku-wen)

Nine Classics

Pai-hsing (hundred cog-
nomina)

Phoenix

Pieh-kua

Ppu jen jen chih cheng (gov-
ernment that cannot
bear to see the suffering
of people)

Pu jen jen chih hsin (the
heart-mind that cannot
bear to see the suffering
of people)

Pulling up the seedlings

San chuan

San li

San shih

San t'ung

Serpent



Shan-shu (morality book)
Sheng-wang chih Tao
Shih-hsiieh

“Shih i” (“Ten Wings”)
Shih-liu tzu hsin-ch'uan
Shou (longevity)

Shu (number)

Shu-i (etiquette book)
Shu-jen (common people)
Shu-yiian academy

Shu t'u t'ung kuei

Six Arts

Six Classics

Six Teachings

Book of Mencius
Chang-tzu ch'iian-shu
Chang-tzu yii-lu
Cheng-ho wu-li hsin-i
Cheng-meng
Ch'en-shu (prognostication
text)
Chia fan
Chia-li (Family Rituals)
Chiang Tao-lin wen-ts'ui
Chieh-tzu t'ung-lu
Ching-chieh
Ching-chi tsuan-ku
Ching-hstieh (study
of classics)
Chin-hsi-tzu chi
Chin-hsi-tzu wen-chi
Ch'in Hui-t'ien
Chin Lii-hsiang
Chin-ssu Lu
Chin-tai wei-hsin-lun
chien-shih
Chou kuan hsin-i
Chou li
Chou-tzu ch'uan-shu
Chou Yuan-kung chi
Ch'uan-hsi lu
Ch'uan-hsin mi-chih
Ch'uan-hsiieh p'ien
Ch'uan-shan i-shu
Ch'uan Tao cheng-t'ung
Ch'uan Tao t'u
Chu Hsi
Ch'un ch'iu
Ch'un ch'iu fan-lu
(Luxuriant Dew of the

Sixty-four hexagrams

Ssu chii chiao

Stone classics

Sun

Symbol

Ti (earth)

T'ien-ti chih se wu ch'i t'i

Ti-wang chih hsiieh

Tree symbolism

Tsa-tzu

Tsun te-hsing erh Tao wen-
hsiieh

Twelve Classics

Water

Texts

Spring and Autumn
Annals)

Chung yung (“Doctrine of
the Mean”)

Chung yung chang-chii

Chung yung chih-chieh

Chung yung huo-wen

Chu-tzu ch'uan-shu

Chu-tzu i-shu

Chu-tzu wen-chi

Chu-tzu yii-lei

Chu-tzu yii-lei chi-liieh

Doctrine

Erh Ch'eng ch'iian-shu

Erh Ch'eng hsien-sheng lei-
yii

Fang chi

Fa yen (Model Sayings)

Five classics

Four books (ssu shu)

Fu hsing shu (Discourse on
Returning to the Nature)

Great Learning (Ta-hstieh)

Han-hstieh shang-tui

Han-shih wai-chuan

Han shu

Heng-ch'ii wen-chi

Honan Ch'eng shih i-shu

Honan Ch'eng shih
wai-shu

Ho t'u (River Chart)

Hsiang-shan (hsien-sheng)
chiian-chi

Hsiao ching (Book of Filial
Piety)

Hsiao-hstieh ta-i

Wei (apocrypha)

Wen (culture)

Wu-chi erh t'ai-ch

Yin/yang

Yiieh-chang (liturgical
verse)

Yii-fu yii-fu

Yii-lu

Hsien T’ien t'u

Hsi-ming

Hsi-ming chieh-i

Hsin-chai Wang hsien-
sheng ch'tian-chi

Hsin-chai yii-lu

Hsin ching

Hsing-li ching-i

Hsing-li ta-ch'iian

Hsing-ming ku-hsiin

Hsin li-hsiieh

Hsin lun (New Treatises)

Hsin-ti yii hsing-ti

Hsin wei-shih lun

Hsi-tz'u chuan

Hsiieh chi

Hsiieh-shu pien

Huai-nan-tzu

Huang-chi ching-shih (shu)

Huang-ch'ing ching-chieh

I ching

I-ch'uan (hsien-sheng) wen-
chi

Il

I-Lo fa-hui

I-t'u ming-pien

Jen-hsiieh

Jih-chih lu

Ju-chia ssu-hsiang te hsin
k’ai-chan

Ju hsing

Kai-ch'eng shih-ching (K'ai-
cheng Stone Classics)

Kai-pao t'ung-li

Kai-yiian li

K'ang-chai wen-chi
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K'ao hsin lu

Kao-tzu ch'ilan-shu

Kao-tzu i-shu

King Hui of Liang

Ku-chin wen-yiian chii-yeh
ching-hua

Kuei chieh

Kuei fan

Ku-liang chuan

K'un-chih chi

K'ung-ts'ung-tzu (The K'ung
Family Masters’
Anthology)

K’ung-tzu chia-yii
(Confucius’ Family
Sayings)

Kung-yang chuan

K’un-hstieh chi

K'un-pien lu

Kuo-ch'ao Han-hsiieh shih-
ch'eng chi

Kuo-ch'ao Sung-hsiieh yiian-
yiian chi

Kuo Ch'in lun (On the Faults
of Ch'in)

Li chi

Li chi chang-chii

Li ching

Lieh nii chuan (Biographies
of Women)

Li-hsiieh tsung-ch'uan

Li huo lun (On Dispelling
Doubts)

Lin-tzu ch'tian-chi

Liu-shih chia-hsiin

Li Wen-kung chi (Collected
Works
of Li Ao)

Li yiin

Lo shu (Lo Writing)

Lun-heng (Balanced
Inquiries)

Lun hsin t'ung hsing ch’ing

Lun yii (Analects)

Lun yii ching-i

Lun yii huo-wen

Lii-shih ch'un-ch'iu (Spring
and Autumn Annals of
Mr. Lii)

Lii-shih hsiang-ytieh

A Manifesto for a Re-
appraisal of Sinology
and Reconstruction of

Chinese Culture

Memorial to the emperor
Jen Tsung (Ch’eng I)

Memorial to the emperor
Jen Tsung (Fan Chung-
yen)

Memorial to the emperor
Shen Tsung

Meng-tzu chi-chu

Meng-tzu ching-i

Ming-i tai-fang lu

Ming-ju hsiieh-an

Ming-ju Wang Hsin-chai
hsien-sheng i-chi

Ming-tao (hsien-sheng)
wen-chi

Nei hsiin (Instructions for
the Inner Quarters)

New Text/Old Text (chin-
wen/ku-wen)

Nine Classics

Nii chieh (Commandments
for Women)

Nii hsiao-ching (Book of
Filial Piety for Women)

Nii lun-yii (Analects for
Women)

Pai-chia hsing

Pai-sha hsien-sheng ch'iian-
chi

Pa-pen se-ylian

Pei-hsi tzu-i

Pen lun (On Fundamentals)

Po-hu t'ung (White Tiger
Discussions)

San chuan

San li

San shih

San t'ung

San tzu ching

Shang shu ku-wen shu-
cheng

Shan-shu (morality book)

Shen-chien (Extended
Reflections)

Sheng-hsien lun hsin chih
yao

Sheng-hsiieh hsin-fa

Sheng-hsiieh tsung-ch'uan

Sheng-hsiieh tsung-yao

Sheng-men shih-yeh t'u

Shen-yin yii

Shih chi (Records of the

Historian)

Shih ching

“Shih i” (“Ten Wings”)

Shih t'ung (Understanding
of History)

Shu ching

Shu-i (etiquette book)

Shuo ju

“Shuo kua” commentary

Six Classics

Ssu-shu chang-chii
chi-chu

Ssu-shu chi-chu

Ssu-shu hsiin-erh
su-shuo

Ssu-shu hsiin-i

Ssu-shu shan-chen

Ssu-shu shih-ti

Ssu-shu ta-ch’iian

Ssu-shu t'u-shuo

Stone classics

Sun Ch'i-feng

Sung Hsiang-feng

SungYiian hsiieh-an

Ta-hstieh chang-chii

“Ta-hstieh chih-chieh”

Ta-hsiieh huo-wen

Ta-hsiieh wen

“Ta-hsiieh yao-lieh”

Ta-hsiieh yen-i

T'ai-ch'ang yin-ko li

T’ai-chi t'u (Diagram of the
Great Ultimate)

“T’ai-chi t'u shuo”

T’ai-hstian ching (Classic of
Supreme Mystery)

T'ai-kung chia-chiao

T’ai-shang kan-ying p’'ien

Tang-tai Chung-kuo che-
hsiieh

Ta Tai Li chi

Ta-t'ung shu

Ta Yiian t'ung-chih

Ta Yiian t'ung-chih t'iao-1li
kang-mu

Thirteen Classics

Ti-hsiieh

“Ti-hstieh lun”

Ts’ang-shu

“Tseng-sun Lii-shih hsiang-
ytieh”

Tso chuan

“Ts'un-hsin yao-fa”



Tu Li t'ung-k'ao

T’ung-chien chi-shih pen-
mo

T’ung chih (General
Treatises)

T’ung-chih t'ang ching-
chieh

T’ung-shu (Penetrating the
Book of Changes)

T’ung tien (General
Institutions)

Tu T'ung-chien lun

Twelve Classics

Tzu-chih t'ung-chien

Tzu-chih t'ung-chien kang-
mu

Wang Wen-ch'eng Kung Yin-hsiieh wu-shu

chiian-shu Yiian ju
“Wan yen shu” “Yiian Tao”
Wen-hsien t'ung-k'ao “Yiieh chi”

Wen-hua yii jen-sheng

Wen-shih t'ung-i

“Wen-yen” commentary

Wu-ching cheng-i (Standard
Expositions of the Five
Classics

Wu-ching ta-ch’iian

Wu-li t'ung-k'ao

Yang-shih i-chuan

Yen-shih chia-hsiin

Yen-t'ieh lun (Discourses on
Salt and Iron)
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Additional Works of the Ch’engs of Honan

Abiding in Reverence
See chii-ching (abiding in reverence
or seriousness).

Abiding in Reverence and

Exhausting Principle
See chii-ching ch'iung-li.

Abiding in Seriousness
See chii-ching (abiding in reverence
or seriousness).

Above Form/Below Form
See hsing-erh-shang/hsing-erh-hsia.

Abridged Reader of the Four Books

See Ssu-shu shan-cheng.

Absence of Good and Evil

See wu-shan wu-eh.

Absolute

A characteristic of ultimate reality that
occupies the center of any religious
worldview. It can be described as that
which is ultimately real, omnipotent,
omniscient, true, or possessing purpose
and meaning. When used in religious
systems, the concept of the Absolute
not only identifies that which is ulti-
mately real or true, but also the state
that should be the ultimate goal to
achieve. At the center of any religious
system or religious point of view is the
clear perception of an Absolute and the
express desire to move into relation
with this Absolute. In the context of

Confucianism and Neo-Confucianism,
a number of concepts have been identi-
fied with this Absolute, for example,
T’ien (Heaven), T’ien-li (Principle of
Heaven), T’ien-ming (Mandate of
Heaven), t’ai-chi (Great Ultimate),
wu-chi (Non-Ultimate), or Tao (Way).
Each reflects different traditions, times,
OT persons.

Wach, Joachim. The Comparative Study
of Religions. New York: Columbia
University Press, 1958.

Absolute Heart-Mind
See hsin-chih-t’i.

Academy

Shu-yiian is the major term employed
for academy. See ching-she academy
and shu-yiian academy.

Academy at the Hall of
Assembled Worthies

English translation of chi-hsien tien
shu-yiian.  See  chi-hsien yiian
(Academy of Assembled Worthies).

Academy of Assembled Brushes
See han-lin yiian (Academy of
Assembled Brushes).

Academy of Assembled Brushes

Academicians

English translation of han-lin hsiieh-
shih yiian. See han-lin yiian (Academy
of Assembled Brushes).

Academy of Assembled Worthies
See chi-hsien yiian (Academy of
Assembled Worthies).

Additional Works of the Ch’engs

of Honan
See Honan Ch'eng-shih wai-shu.




Additional Works of the Two Ch’engs

Additional Works of the

Two Ch’engs

English translation of the Erh Ch'eng wai-
shu, the alternative title of the Honan
CWeng-shih wai-shu, or Additional
Works of the Chengs of Honan. See
Honan Ch'eng-shih wai-shu.

Aesthetics

A branch of philosophy dealing with the
creation and appreciation of beauty. In
the context of a religious meaning within
the Confucian tradition, Confucius
regards jen (humaneness) as beauty,
while Mencius defines beauty as possess-
ing shan (goodness) fully in oneself. This
moral aesthetic has been largely followed
by later Confucians from Han Yii to Wang
Fu-chih. For the Neo-Confucians in gen-
eral, the world itself is considered to be a
repository of Principle (7i), with no radi-
cal separation between the sacred and the
profane. Within this framework, beauty
becomes a manifestation of the quintes-
sential form of Principle within all things,
carrying ultimate meaning. Expressions
of beauty involve not only the arts of liter-
ature, painting, and calligraphy, but also
natural beauty, which represents the sub-
limity of the T’ien-li (Principle of
Heaven). See also sacred/profane.

Lau, D. C., trans. The Analects (Lun yii).
New York: Penguin Books, 1979.

. Mencius. Harmondsworth, England:
Penguin Books, 1970.

Taylor, Rodney L. The Way of Heaven: An
Introduction to the Confucian
Religious Life. Leiden, Netherlands:
E. J. Brill, 1986.

Afterlife

See funeral; hun/p’o; kuei/shen.

Agape

Christian or spiritual love. Agape
represents an ideal religious virtue in
Western culture. A comparable
Confucian term is the classical notion of
jen. See jen (humaneness).

Agnosticism

A term frequently used to describe the
position of Confucius and the
Confucian tradition of questioning the
existence of a deity. Several passages of
the Lun yii (Analects) are thought to
illuminate the issue of agnosticism. In
one passage, Tzu-lu asks Confucius how
to serve kuei (ghosts) and shen (spirits).
The Master replies that one should
solve the problem of serving human
beings before one is able to be con-
cerned about ghosts. In another pas-
sage, when asked by Fan Ch'ih about
chih (wisdom), Confucius suggests that
one work for the people and keep a dis-
tance from ghosts and spirits while
showing them ching (reverence or seri-
ousness). In still another passage, it is
said that one should sacrifice to the
spirits as if the spirits were present.

According to the traditional argu-
ment, if the spirits don’t exist, then the
supernatural does not exist. The
Confucian point of view is really
focused upon events in the physical
world only. If this is the case, then
Confucianism is not a religion and
Confucius is agnostic.

There is a danger in characterizing
this tradition as a form of agnosticism,
however, for it potentially implies a lack
of religious dimension. The aforemen-
tioned passages are most frequently
cited to show this Confucian attitude
and refer only to the issue of ghosts and
spirits, saying nothing about the nature
of the Absolute, T’ien (Heaven), or
T’ien-li (Principle of Heaven). A more
accurate interpretation would suggest
that the realm of ghosts and spirits are
to be secondary to the world of people
and society, but this does not exclude
the dimension of religion. See also
kuei/shen.

Lau, D. C., trans. The Analects (Lun yii).
New York: Penguin Books, 1979.
Taylor, Rodney L. The Religious
Dimensions of Confucianism.
Albany, NY: State University of New

York Press, 1990.



Altars of the Philosophers

Agrarianism
See well-field system.

Agriculture

That agriculture is related to the
Confucian tradition may be seen by the
prominence given to Shen Nung, the
mythical creator of agriculture. Tying
agriculture to a culture hero elevates the
practice of agriculture to a fulfillment of
what has been given to humankind by
the sheng or sages of antiquity. The well-
field system, for example, represents the
Confucian ideal of a socioeconomic
order. See also sheng or sheng-jen (sage).

All Things

See wan-wu.

All Things Are Complete

in Oneself

Found in the Book of Mencius, the
statement “all things are complete in
oneself” suggests an interior focus in the
learning and self-cultivation recom-
mended by Mencius. The use of this
statement grows out of Mencius’ focus
upon the capacity of the individual to
hold within oneself the seeds of one’s
own sageliness. It begins with Mencius’
argument for the shan (goodness) of
human nature, in which the capacity for
the full realization of the nature is
already contained. Furthermore, every-
one possesses this same nature, making
the ordinary person and the sage funda-
mentally the same.

Also in the Book of Mencius, in the dis-
cussion of learning and self-cultivation,
there is an emphasis upon the processes
of inward reflection. Phrases such as
ts’'un ch’i hsin (preserving the heart-
mind) and yang ch’i hsing (nourishing
the nature) suggest that while external
sources of learning are included, the
dominant focus remains for Mencius on
an interior process. This interior process
brings the person to chin ch'i hsin (fully
realize the heart-mind) through the
knowledge of hsing (nature).

Not only does everyone share in the
same nature, but this is the same nature
shared by T’ien (Heaven) as well. In the
discussion of knowing Heaven, rather
than suggesting that Heaven can be
known through a certain form of external
knowledge, Mencius suggests that it is by
coming to know human nature that one
will in turn know the nature of Heaven.

This focus does not suggest that
there was any less emphasis in Mencius
upon the commitment to moral rela-
tions and the serving of society as gen-
eral goals of the Confucian tradition,
but it does point to a stress upon the
acquisition of knowledge as an interior
process. Mencius is the first Confucian
thinker to suggest anyone can become a
sage, and while for practical purposes
the goal of sagehood remains distant,
the philosophical foundation has been
laid for the identification of human
nature with the nature of the sage and
Heaven itself. In this identification self-
knowledge leads to knowledge of all
things. Thus all things are complete
within one because all things exist with-
in the possibilities posed by the breadth
and depth of human nature, a nature
shared by all things. This has led to the
rise of the hsin-hsiieh (School of Heart-
Mind), and the polemics of ko-wu
(investigation of things), a crucial term
from the “Great Learning” (“Ta-
hsiieh”), among the Neo-Confucians
one millennium later. See also sheng or
sheng-jen (sage).

Lau, D. C., trans. Mencius. Harmondsworth,
England: Penguin Books, 1970.

Altar

See che altars (altars of the
philosophers); p’ei altars (altars of the
worthies); yiian-ch’iu t’an (Circular
Mound Altar).

Altars of the Philosophers
See che altars (altars of the philosophers).




Altars of the Worthies

Altars of the Worthies
See p’ei altars (altars of the worthies).

Altruism

One of several translations of the central
Confucian virtue jen. Other translations
include humaneness, benevolence, com-
passion, human-heartedness, humanity,
love, kindness, and co-humanity. See
jen (humaneness).

Amended Community Compact of

the Li Family
See “Tseng-sun Lii-shih hsiang-yiieh.”

Analects
See Lun yii (Analects).

Analects for Women
See Nii lun-yii.

Analysis of the Place Names

in the Four Books
See Ssu-shu shih-ti.

Ancestors (tsu)

Forefathers and foremothers. Probably
no practice characterizes Chinese reli-
gion more than that of ancestor wor-
ship. Ancestor worship has dominated
religious practice throughout Chinese
history from the earliest historical
records to contemporary life. The high
gods identified with the Shang dynasty
and Chou dynasty, Shang-ti (Lord
Upon High) and T’ien (Heaven) respec-
tively, appear to have begun as ances-
tral spirits of the ruling families. As the
various religious traditions arose, the
practice of ancestor worship continued
regardless of whether an individual
considered oneself Confucian, Taoist,
Buddhist, or all three. The term has
been used to refer to a cluster of activi-
ties centered around departed relatives,
the source of the term #su. Such activi-
ties are composed of funeral rites,
mourning ceremonies and customs,

and a continuing schedule of sacrifice
and ritual observance.

The term tsu is closely tied to lineage,
specifically a patrilineal line, and thus in
the practice of ancestor worship, it is the
male lineage that is the object of the wor-
ship practice. According to one theory,
the origin of the term tsu demonstrates
the restriction of lineage to a patrilineal
line. The word is composed of the ele-
ment for spirit and what in its earliest
form appears to be, as Sinologist
Bernhard Karlgren observes, a pictograph
of a phallus. The graph
means the spiritual phallus,
and thus the ancestral male ﬂ _ﬁ_ ‘
line. This means that the gy |~ ¥
wife in entering the hus- #
band’s lineage is expected i
to participate fully in the rit-
ual associated with the wor-
ship of his lineage, but has
virtually no continuation of
involvement in the lineage
from which she originated.
Other interpretations sug-
gest that the character is
actually a pictograph of a
tablet or a chopping block
used as a sacrificial utensil.

In its early use, the
term also refers to the tsu-
miao (ancestral shrine).
The ancestral shrine or
temple is the location
where the ancestors are
worshiped. Wooden tablets
placed in rows in the
ancestral temples mark the
departed. The tablets are
displayed in hierarchical
form with the first ances-
tor of the family line at the
head of the table. There
has been a long discussion
in Chinese tradition of
whether the souls of the
departed inhabit their
tablets. In traditional ’_ i
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Chinese religion, soul is

Pictured are the oracle bone inscriptions of
ancestors (tsu): A pictograph that could be a
phallus, a tablet, or even a chopping block.



Anthropomorphism

thought of as being two-fold: the hun, or
spirit-like (shen) soul, which is the part of
the soul thought be able to respond to the
family’s needs, and the p’o or ghost-like
(kuei) part of the soul, usually associat-
ed with the grave and thought capable
of evil deeds if not properly cared for. In
this interpretation the tablet is consid-
ered the abode of the hun or shen
aspect of the ancestral spirit and, there-
fore, that is the part most venerated. For
many, there is no debate that the tablets
are the abodes of the spirits of the
departed. A room full of tablets is a
room filled with the souls of ancestors
from many generations. For others,
being in the presence of the tablets is a
time to display propriety and reverence
to the memory of their ancestors, not to
honor their continued existence.
Because of what appears to be its long-
standing agnostic stance on the ques-
tion of the existence of the spirits, the
Confucian tradition has tended to focus
upon only the importance of the ritual
and propriety associated with serving
the departed, not the question of their
actual existence. See also hun/p’o;
kuei/shen; shen-wei (tablet); worship.

Hsili Chung-shu. Chia-ku-wen tzu-tien.
Ch’eng-tu: Ssu-ch’'uan tz'u-shu
ch’'u-pan-she, 1990.

Karlgren, Bernhard. Grammata Serica
Recensa. Goteborg, Sweden: Elanders
Boktryckeri Aktiebolag, 1972.

Thompson, Laurence G. Chinese
Religion: An Introduction. Belmont,
CA: Wadsworth Publishing
Company, 1995.

Ancestral Cult
See ancestors (fsu) and tsu-miao
(ancestral shrine).

Ancestral Shrine
See tsu-miao (ancestral shrine).

Ancestral Tablet

See shen-wei (tablet).

Ancestral Temple
See tsu-miao (ancestral shrine).

Ancient Glosses on Nature

and Fate
See “Hsing-ming ku-hsiin.”

Anima/Animus

Characteristics of the deepest layers of
the human soul or self utilized in Swiss
psychoanalyst Carl Jung’s theory of per-
sonality. Anima refers to the feminine
component of the male personality,
while animus refers to the masculine
component of the female personality.
Sinologist Richard Wilhelm incorpo-
rates anima/animus into his under-
standing of Chinese philosophy. In
Wilhelm’s translation of the I ching or
Book of Changes, anima/animus is used
to render the concept of yin/yang, since
he considers the concepts synonymous.

Wilhelm, Richard, trans. The I Ching or
Book of Changes. Translated by Cary
E Baynes. Princeton, NJ: Princeton
University Press, 1967.

Anthropomorphism

The assignment of human attributes to
non-human entities and the portrayal of
supernatural beings in human form.
Historically, Taoists have accused
Confucians of anthropomorphism since
they believe that human virtues are part
of the nature of T’ien (Heaven).
According to Confucianism, human
virtues are not uniquely human but rep-
resent universal morals that are embed-
ded in the very nature of all things. The
Neo-Confucian notion of T’ien-li
(Principle of Heaven) is more explicit in
this respect. The Ch’eng brothers and
Chu Hsi regard wan-wu, or myriads of
things, as embodiments of the ethical
Principle (li). The portrayal of supernat-
ural beings in human form, however,
has not been a characteristic of
Confucianism. While there are paintings
and statues of the sheng, or sages, in the




Anti-Confucianism

tradition, these sages are revered as his-
torical figures, not supernatural beings.
See also sheng or sheng-jen (sage).

Taylor, Rodney L. The Way of Heaven: An
Introduction to the Confucian
Religious Life. Leiden, Netherlands:
E. J. Brill, 1986.

Anti-Confucianism
See May Fourth Movement and
Cultural Revolution.

Apocrypha
See wei (apocrypha).

Apophatic/Kataphatic Discourse
Two types of religious language used to
characterize the Absolute. A kataphatic
discourse refers to the Absolute that can
be defined by a variety of characteristics,
such as omnipotence, love, and moral
law; whereas an apophatic discourse
reveals the Absolute that is beyond
description. According to the latter
point of view, describing the Absolute
transforms what is infinite into that
which is finite and is thus a logical con-
tradiction. Similar to via negativa, the
use of negative language to describe the
indescribable, apophatic discourse is
favored by such religions as Taoism and
Buddhism. In general, Confucianism
sides with the use of kataphatic dis-
course while recognizing the role of
apophatic discourse. Although the term
t'ai-chi describes the Absolute as the
Great Ultimate, the Neo-Confucian term
wu-chi (Non-Ultimate) says only that
the Absolute cannot be described. See
also t’ai-chi (Great Ultimate).

Applied Learning
See shih-hsiieh.

Apricot Platform

See hsing-t’an (apricot platform).

Aristocracy
See chiin-tzu (noble person).

Articles for Learning
See hsiieh-kuei (articles for learning).

Artificial Action

See wei (artificial action).

Art of Governing the Heart-Mind
See chih-hsin chih shu.

Asceticism

A type of religious practice that empha-
sizes an austere life of physical and
mental deprivation. Asceticism is
founded on the belief that the soul is
inadequate to unite itself with the
Absolute unless it is released from
bondage to the body through the
renouncement of material comforts.
Such practices are undertaken with a
variety of religious goals, especially
moral improvement. In Buddhism and
Taoism, the tendency toward self-disci-
pline and self-denial can often take on
the characteristic of asceticism. There is
no real equivalent to such practices in
Confucianism. One can claim that
study and learning take on extensive
effort, but they are not at the cost of
basic physical or mental deprivation.
The Neo-Confucian forms of self-culti-
vation can be ascetic in that the devo-
tion to preserving the T’ien-li (Principle
of Heaven) is done by eliminating
human desires. Such self-cultivation,
however, is only carried out with mod-
eration and not to the extreme of reject-
ing normal bodily needs. See also
I’o-chi fu-li and yii (desire).

Taylor, Rodney L. The Religious
Dimensions of Confucianism.
Albany, NY: State University of New
York Press, 1990.

Assessment of the Han Learning
See Han-hsiieh shang-tui.



Astrology

This is a traditional Chinese star atlas from 1607 on which the Mandate of Heaven was mapped.

Astrology

The Chinese system of astrology, like its
Western counterpart, is based upon the
belief that all activities and things of the
universe are interconnected; the macro-
cosm and microcosm are intimately
linked and mutually influenced. While
Western astrology focuses on the influ-
ence of the stars on human society, the
Chinese system focuses on the correla-
tion between the two spheres. For
Chinese astrology it is not that the stars
influence human society, but rather that
they are indications of the natural cours-
ing of things. The purpose of the
astrologer is to recommend ways to
bring humankind into alignment with

these natural processes. As with its
Western counterpart, early Chinese
astrology focused upon the rise and fall
of the destinies of society as a whole
rather than the individual per se. It
seems to be only much later that thought
of the fortunes of the individual come to
play a role.

In addition to the circumpolar con-
stellations, the Chinese identify twenty-
eight constellations of the zodiac, and
Chinese astrology principally concerns
itself with the risings, settings, and
movement of the sun, moon, and plan-
ets through these constellations. The
constellations themselves are not iden-
tical to those identified in the West and




Atonement

therefore carry very different meanings.

The concept of T’ien-ming
(Mandate of Heaven) confers a ruler’s
divine authority and is an example of
the interconnection of human society
with the ways of Heaven. The rise or fall
of the Mandate is accompanied by
astrological signs. For example, the
decline of the Shang dynasty and the
rise of the Chou dynasty were said to
have been predicted by eclipses and star
conjunction. Yin/yang and wu hsing are
examples of the same mode of think-
ing—seeing the interconnections
between human activities and the
coursing of natural processes. If one can
read the astrological signs, then it is
possible to know the course of human
activity itself.

Little discussion of astrology is found
in the Confucian classics. However,
astrology has long been used in state
cult, which is the religious ritual and
ideology associated with rulership in
China, and has thus become part of the
Confucian worldview. Some Han
dynasty works, such as Ssu-ma Ch’ien’s
Shih chi (Records of the Historian) and
Tung Chung-shu’s Ch'un ch'iu fan-lu
(Luxuriant Dew of the Spring and
Autumn Annals), reflect the belief in
the correlation between Heaven, earth,
and humankind.

Marshall, S. J. The Mandate of Heaven:
Hidden History in the 1 Ching. New
York: Columbia University Press, 2001.

Needham, Joseph. History of Scientific
Thought Vol. 2, Science and
Civilization in China. Cambridge,
England: Cambridge University
Press, 1956.

Pankenier, David W. “The Cosmo-
Political Background of Heaven’s
Mandate;” Early China 20 (1995):
121-76.

Atonement

An attempt to reconcile the relation
between God and humankind. This
notion is absent in the Confucian

tradition. A similar concept in
Confucianism is guilt (£sui). Tsui, how-
ever, is synonymous with guilt in a legal
sense, rather than sin in a moral and
religious sense. Instead of sin,
Confucianism utilizes the concept of
shame (ch’ih) with little or no theologi-
cal elaboration, indicating that people
are not thought of as being shamed
before a higher power.

Eberhard, Wolfram. Guilt and Sin in
Traditional China. Berkeley, CA:
University of California Press, 1967.

Authenticity

One of several translations for the cen-
tral Confucian concept of ch'eng. Other
translations include sincerity and
integrity. See ch’eng (sincerity).

Authority

Authority takes several forms in the
Confucian tradition. There is the
authority of the ancient sheng or sages
as the model of morality. Ultimately, the
sages draw upon the authority of T’ien
(Heaven) as the source of their wisdom.
Authority is also established through a
lineage of teachers and teachings
known as Tao-t’'ung, or tradition of the
Way, which represents the authentic
message of the sages of antiquity. For
the individual, there are moral relations
to those who hold positions of authori-
ty, namely, father, ruler, husband, and
the elderly. Each of these represents a
form of authority that is supported by
the tradition as a source for authentic
teaching and instruction. See also sheng
or sheng-jen (sage) and wu lun.

Awakening
See wu (enlightenment).

Awe

The concept of awe is found in the Lun
yii (Analects). In this text, Confucius
contrasts the chiin-tzu (noble person)



Axis Mundi

with the hsiao-jen (petty person). The
chiin-tzu stands in awe of three things:
the T’ien-ming (Mandate of Heaven),
the great person (either a ruler of great
moral capacity or a sage), and the words
of the sheng or sages. One should fear the
T’ien-ming because, according to Chu
Hsi, it bears the correct Principle (i) of
T’ien (Heaven). One should also be in
awe of people who are morally great.
Finally, the sages’ words should be heed-
ed since they reveal the truth of the
Absolute. For the Neo-Confucians, to
keep oneself in awe of the above three
things is to cultivate one’s ch’eng (sincer-
ity). See also sheng or sheng-jen (sage).

Lau, D. C., trans. The Analects (Lun yii).
New York: Penguin Books, 1979.
Legge, James, trans. The Chinese
Classics. Vols. 1 & 2, Confucian
Analects, the Great Learning, the
Doctrine of the Mean, the Works of
Mencius. Oxford, England:
Clarendon Press, 1893-95; Reprint
(2 vols. in 1), Taipei, Taiwan:
SMC, 1994.

Waley, Arthur, trans. The Analects of
Confucius. New York: Vintage
Books, 1938.

Axis Mundi

Something that connects the sacred
and the profane. Coined by the histori-
an of religion Mircea Eliade, the term
axis mundi is used in comparative reli-
gion to identify a symbolic form that
acts as a vertical axis connecting
Heaven and earth. The axis mundi in
the Chinese tradition, and specifically
Confucianism, is the ruler, known as
T’ien-tzu (Son of Heaven). This person
acts as the joining point of T’ien
(Heaven), earth, and humankind. See
also sacred/profane.

Eliade, Mircea, ed. The Sacred and the
Profane: The Nature of Religion.
Translated by Willard R. Trask. New
York: Harcourt Brace Jovanovich, 1959.




Balanced Inquiries

Balanced Inquiries
See Lun-heng.

Banishment

The Confucian tradition does not use
banishment as a religious action, but
banishment has played a significant
role in the lives of numerous Confucian
officials who were banished to some
distant spot as a form of punishment,
often for challenging the morality of
their rulers. As a moral arbiter, an
upright Confucian who serves in the
imperial government will sooner
endure banishment than a compromise
of his beliefs. As a result, banishment
becomes a sign of moral strength in the
face of adversity and its endurance is an
important quality of the Confucian
civil servant, a quality that both
chiin-tzu (noble person) and sheng
(sage) could emulate. See also sheng or
sheng-jen (sage).

Taylor, Rodney L. The Religious
Dimensions of Confucianism.
Albany, NY: State University of New
York Press, 1990.

Bat

Contrary to its negative connotations in
Western culture, the bat is positively
received in the Chinese religious tradi-
tion. In Chinese, the character for bat
and the character for blessing or good
fortune have the same pronunciation,
fu. For this reason, the bat frequently
symbolizes blessing and happiness. Bat
motifs are often found in architectural
design, including the Confucian

temple, where one might find roof
tiles with bat ornaments. Bat symbols
are associated with Confucian temples
in both Korea and China, but not
Japan because there is no similar or
common pronunciation.

Palmer, Spencer J. Confucian Rituals in
Korea. Berkeley, CA: Asian Humanities
Press, 1984.

Before Form/After Form
See hsing-erh-shang/hsing-erh-hsia.

Begetter of all Begetting
See sheng-sheng.

Benevolence

One of several translations of the central
Confucian virtue jen. Other translations
include altruism, co-humanity, compas-
sion, humaneness, human-heartedness,
humanity, kindness, and love. See
Jjen (humaneness).

Be Oneself

See tzu-te.

Beyond

See transcendent.

Beyond Good and Evil

See wu-shan wu-eh.

Bible

The Chinese equivalent of the Judeo-
Christian Bible is sheng ching, literally
“classic of the sages,” which originally
refers to the Confucian canon and later
included the scriptures of Buddhism as
well as other religions. Such strategic
rendering suggests similarities between
the Bible as a category of sacred writings
and the notion of ching (classic) in the
Confucian tradition. See also sacred/
profane and sheng or sheng-jen (sage).



Bible

In China, bats symbolize good fortune because the Chinese words for ‘bat’ and ‘blessing’ are homonyms.




Biographies of Women

Biographies of Women
See Lieh nii chuan (Biographies
of Women).

Birthday of Confucius

The date of Confucius’ birth is convert-
ed to September 28th, 551 or 552 B.C.E.
of the Western calendar. In Taiwan,
where Confucianism remains state
orthodoxy, the birthday of Confucius is
commemorated together with Teacher’s
Day as a national holiday. Teacher’s Day
in mainland China is September 10th,
which is not a Confucian holiday.
However, ceremony in Ch’ii-fu, the
birthplace of Confucius, has now
resumed on Confucius’ birthday.
Celebration is held at Confucian tem-
ples all over Taiwan and the mainland.

Book of Changes
See I ching.

Book of Documents
See Shu ching.

Book of Filial Piety
See Hsiao ching (Book of Filial Piety).

Book of Filial Piety for Women
See Nii hsiao-ching (Book of Filial Piety
Jfor Women).

Book of Great Unity

See Ta-t'ung shu.

A Book to Hide

See Ts’ang shu.

Book of History
See Shu ching.

Book of Mencius

The Book of Mencius is the most com-
plete textual record of the Confucian
thinker Mencius. Mencius is the second

major figure of the Confucian tradition
and the thinker who eventually is ele-
vated to the position as the major inter-
preter of Confucius himself. The Book of
Mencius is composed primarily of dia-
logues between Mencius and his disci-
ples as well as various rulers of the day
on political, educational, philosophical,
and ethical issues.

The record left by Mencius is a more
fully expanded text than that left by
Confucius in the Lun yii (Analects).
Offering longer narrative than the terse
style of the Analects, the Book of
Mencius appears to offer some presen-
tation of argument around selected
issues. It is not as consistently issue-ori-
ented as the work of the later Confucian
thinker Hsiin-tzu, but there are sections
that present at some length various
philosophical arguments made by
Mencius. His discussions, for example,
of human nature occur in unison,
involving the extended debates with the
philosopher Kao-tzu.

There seems to be little in the way of
overarching organization across the
work. The one exception to this is in
Book I where there is a chronological
structure placed upon the sections. The
rest of the work simply records Mencius
in conversations in various settings. The
work as a whole is composed of seven
books, each of which is divided into two
parts. The first extant commentary to
the work was written by Chao Ch’i who
is also responsible for transmitting the
book. Chao Ch'i records that the Book of
Mencius originally contained in total
eleven books, seven inner books and
four outer books. He claims that the
four outer books were not of the same
worth and authenticity and therefore
were eliminated, essentially leaving the
work as we have it today.

The book’s authorship remains
unclear. According to traditional
accounts, the Book of Mencius was com-
piled by Mencius' disciples, mainly by
Wan Chang and Kung-sun Ch’ou.
Translator D. C. Lau comments that
the work is in all likelihood not the
work of Mencius himself. He bases this



Book of Mencius

conclusion on internal evidence. The
rulers with whom Mencius conversed are
given posthumous names, suggesting a
date later than Mencius’ own lifetime. In
addition, Mencius’ disciples are referred
to with honorific titles, something that
would seem to be the product of a later
disciple or group of disciples. Generally
it is felt that the work was probably
created from disciples’ notes and
memories of the teachings of Mencius.
There has been little question as to the
reliability of the text in representing the
teachings accurately.

It may seem surprising that a work of
such prominence as the Book of
Mencius would have so little informa-
tion about its date and origin. In fact,
most of the early Confucian writings
have little in the way of detailed infor-
mation about their origins. This is due
in part to the age of the materials them-
selves, as well as to the fact that such
writings were at best not immensely
popular in their own day except in a
small circle of disciples. Until
Confucianism became officially estab-
lished as state orthodoxy during the
Han dynasty, it was a minority point of
view competing with a number of other
schools of thought as represented by
the term hundred schools of thought.

Probably the major factor in the lack
of information about the Book of
Mencius and, for that matter, the
thinker Mencius himself, is that
Mencius was regarded for many cen-
turies as a minor player in the forma-
tion of the tradition and its initial devel-
opment. By contrast Hsilin-tzu is given
much of the acclaim as the major inter-
preter of the Confucian teachings.
Although the post of po-shih, Erudite or
scholar, for the book was already estab-
lished in the second century B.C.E.,
Mencius’ name and the name of his
writing were barely mentioned until
Han Yii and Li Ao of the T’ang dynasty
elevated Mencius’ role. They found the
Book of Mencius to be a source of
Confucian teachings directed toward
personal learning and cultivation, and
began to group the work with other

texts representing the fundamental
learning of the Confucian tradition.
Thus in the Neo-Confucian movement
of the twelfth and thirteenth centuries,
Mencius appears in the foreground as
not only a major interpreter of the early
Confucian tradition, but also the inter-
preter of Confucius himself.

Chu Hsi, the principal synthesizer of
Neo-Confucianism during the Sung
dynasty, was responsible for including
the Book of Mencius in his collection
called the Four Books (ssu-shu). The ssu-
shu, composed of the “Great Learning”
(“Ta-hsiieh”), the “Chung yung”
(“Doctrine of the Mean”), the Analects,
and the Book of Mencius, became the sin-
gle most important collection of
Confucian writings. They replaced the
Five Classics as the primary focus of edu-
cation and became the basis of the civil
service examinations system from the
fourteenth into the twentieth century,
thus assuming a position of extraordi-
nary priority in the Confucian curricu-
lum of the last seven hundred years.

When it comes to the principles of
learning, Chu Hsi suggests a set order
that begins with the “Great Learning”
because this sets the groundwork for
learning and offers a grand scheme of
the scope of Confucian learning. The
second work to be studied should be
the Analects because it is regarded as
the foundational writing of the tradi-
tion, the roots from which the tradition
springs. Third is the Book of Mencius
because it is to serve as the interpreta-
tive tool of the Analects preceding it. In
other words, from Chu Hsi’s point of
view, the Book of Mencius provides the
orthodox interpretation of the
Confucian teachings. The process of
learning ends with the “Doctrine of the
Mean,” an abstract work that provides
the greatest philosophical subtlety of
the early Confucian writings.

By being included in the Four Books,
the Book of Mencius became immedi-
ately a work of extraordinary impor-
tance. By being given the role as the
orthodox interpretation of the Analects,
the Book of Mencius assumed a level of




Book of Music

The 16 bells in a bronze bell rack either are identical in size but differ in thickness, or are of different sizes
(as pictured here), thereby producing different tones.

authority that matched the Analects
itself. If there was any question about
the Analects functioning as scripture for
the Confucian tradition, such authority
would be passed on to the Book of
Mencius at the point that it appeared as
one of the Four Books.

Chan, Wing-tsit, trans. and comp. A
Source Book in Chinese Philosophy.
Princeton, NJ: Princeton University
Press, 1969.

Lau, D.C,, trans. Mencius. Harmondsworth,
England: Penguin Books, 1970.

Loewe, Michael, ed. Early Chinese Texts:
A Bibliographical Guide. Early China
Special Monograph Series, no. 2.
Berkeley, CA: Institute of East Asian
Studies, 1994.

Book of Music
See Yiieh ching.

Book of Poetry
See Shih ching.

Book of Rites
See Li chi.

Book of Songs
See Shih ching.

Boudoir Commandments
See Kuei chieh.

Boudoir Four Books

The Boudoir Four Books, or Kuei-ko ssu-
shu, is the alternative title of the Nii ssu-
shu (Four Books for Women). See Nii ssu-
shu (Four Books for Women).

Brief Explanation of

Contemporary ldealism
See Chin-tai wei-hsin-lun chien-shih.



Burden of Culture

Bronze Bell Rack (pien-chung)

One of the musical instruments used in
the performance of Confucian ritual,
principally found in the performance of
the shih-tien ceremony (Twice Yearly
Confucian Ceremony). Bronze bell
racks are composed of a set of sixteen
bells, matching the number of stone
chimes. Like the stone chimes, the
bronze bells can all be of the same size
with differences in tone produced by
the differences in thickness of each bell.
There are, however, bells that are them-
selves different sizes in order to pro-
duce the different tones. The bells are
suspended from a highly decorated
wooden frame or rack with cords. See
also chin-sheng yii-chen; music; stone
chime rack (pien-ch’ing).

Palmer, Spencer ]J. Confucian Rituals
in Korea. Berkeley, CA: Asian
Humanities Press, 1984.

Taylor, Rodney L. The Way of Heaven: An
Introduction to the Confucian
Religious Life. Leiden, Netherlands:
E. J. Brill, 1986.

Burning of the Books

Destruction of early Chinese texts on
two occasions during the Ch’in dynasty.
According to the Shih chi (Records of
the Historian), the first fen-shu or
“burning of the books” was ordered by
the First Emperor of Ch’in in 213 B.C.E.,
and was followed by the “burying of the
Confucians” in the next year. It was pro-
posed by Li Ssu, the Legalist prime min-
ister. As historian Jens @stergarad
Petersen observes, Li Ssu eliminated a
corpus of literature to control public
opinion and monopolize learning by
the state. Consequently, all books
except the Ch'in historical records and
treatises on medicine, divination, and
agriculture were burned in thirty days.
The Shih ching, or Book of Poetry, and
the Shu ching, or Book of History, were
allowed to be kept only by the po-shih,
Erudites officially charged with the
transmission of the Confucian classics.

Copies of the burned books were
preserved, however, in the imperial
library and academy at Hsien-yang,
both of which, unfortunately, were
razed to the ground by the general
Hsiang Y in the battle of 207 B.c.E. To
restore the pre-Ch'in classics, two dis-
tinct versions of a number of the same
works appeared during the Han
dynasty, resulting in the rivalry
between the Old Text and the New Text
schools. See also New Text/Old Text
(chin-wenl/ku-wen).

Nienhauser, William H., Jr, ed. The
Grand Scribe's Records. Translated
by Tsai-fa Cheng et al. Bloomington,
IN: Indiana University Press, 1994.

Petersen, Jens @stergarad. “Which
Books Did the First Emperor of
Ch’'in Burn? On the Meaning of pai
chia in Early Chinese Sources.”
Monumenta Serica 43 (1995): 1-52.

Burden of Culture

A description of the Ming dynasty Neo-
Confucian predicament, the phrase
“burden of culture” suggests the weight
of culture in terms of its breadth that
confronted the Ming Neo-Confucians if
they were to exercise and achieve the
goal of broad education and learning.
The phrase, coined by intellectual his-
torian Wm. Theodore de Bary, points to
a dilemma faced by the Ming
Confucians who sought to fulfill the
ideal of the tradition.

The Neo-Confucians of the Sung
dynasty had looked to the tradition and
promulgated a broad-based learning of
the classical teachings. They spoke of
ko-wu (investigation of things), chih-
chih (extension of knowledge), and
chiung-li (exhausting Principle), all
seeking to broaden the base of study
and mandating that little be excluded
from the process of learning. For the
Sung masters, learning was an almost
endless process of investigation across
the breadth of traditional culture.

By the Ming period, however, the
completion of such a process was




Burying of the Confucians

virtually impossible. In addition to the
already broad base of traditional cul-
ture, there was now the mammoth out-
pourings of the Sung masters them-
selves. The magnitude of the problem is
suggested by the large-scale efforts
made to compile encyclopedias as
repositories of knowledge. Yet even here
the amount of learning available was
beyond the capacity of teams of compil-
ers to properly synthesize.

It is de Bary’s contention that this
burden of culture may explain some of
the characteristics of Ming Neo-
Confucian thought. This point goes
potentially into the very center of the
greatest thinker of the Ming period,
Wang Yang-ming, and his challenge to
the teachings of Ch'eng I and Chu Hsi.
Wang Yang-ming argues that learning
must return to the self and that one
must recognize the Principle (i) within
one’s hsin (heart-mind), not by any out-
ward investigation. He objects to the
breadth and intensity of external search-
ing in a never-ending process of the
gradual accumulation of knowledge.

de Bary, Wm. Theodore, and the
Conference on Ming Thought, eds.
Self and Society in Ming Thought.
New York: Columbia University
Press, 1970.

Burying of the Confucians

The slaughter of over 460 scholars in
212 B.Cc.E. at Hsien-yang, the capital of
the Ch'in dynasty. The scholars’ deaths
were ordered by the First Emperor of
Ch’in as a result of two magic practi-
tioners’ slander of the emperor’s cruelty
and greediness.

Often mentioned in the same breath
of the previous year’s “burning of the
books,” the notorious “burying of the
Confucians” is first found in the Shih
chi (Records of the Historian). The Han
shu, or History of the Han Dynasty,
refers to the event as k'eng-ju, which has
traditionally been read as “burying the
Confucians alive.” Western Sinologists
since Timoteus Pokora and Edouard

Chavannes argue that k’eng means only
“to execute” or “to trap,” not necessarily
“to bury alive,” and that ju refers to var-
ious groups of scholars, not limited to
Confucians. Historian Ulrich Neininger
even goes so far as to doubt that the
event ever happened, considering it leg-
endary rather than historical.

It may be uncertain whether the
scholars were buried alive or dead, but
so far there is not sufficient evidence to
disprove the account of the burial
event. As for determining who was
buried, one can turn to the Shih chi,
where it is clearly stated that the eldest
son of the emperor had admonished
against the burial punishment because
these scholars “all recited and modeled
themselves on Confucius.” Being fol-
lowers of Confucius and opponents of
the tyranny, the scholars became
victims of the Legalist regime of the
Ch’in dynasty.

Neininger, Ulrich. “Burying the
Scholars Alive: On the Origin of a
Confucian Martyr’s Legend.” East
Asian Civilizations. Edited by

Wolfram  Eberhard, Krzysztof
Gawlikowski, and Carl-Albrecht
Seyschab. Bremen, Germany:

Simon & Magiera, 1983.
Nienhauser, William H., Jr., ed. The
Grand Scribe's Records. Translated
by Tsai-fa Cheng et al. Bloomington,
IN: Indiana University Press, 1994.



Carsun Chang

Calligraphy

One of the Six Arts since the Chou
dynasty, calligraphy as a form of aes-
thetics can take on religious meaning
when performed in the context of
Confucianism. The act of writing or
copying from the Confucian classics,
particularly when they are seen as the
products of the sheng or sages, is in
itself a religious activity of self-cultiva-
tion and learning. Thus to engage in cal-
ligraphy was to engage in a form of reli-
gious practice. As a subject of the civil
service examinations, calligraphy is
also a symbol of personality, intellect,
and social status. See also ching (clas-
sic) and sheng or sheng-jen (sage).

Taylor, Rodney L. The Way of Heaven: An
Introduction to the Confucian
Religious Life. Leiden, Netherlands:
E.J. Brill, 1986.

Calling Back the Soul

See chao hun.

Calmness
See ching (quietude).

Capacity of the Good

See liang-neng.

Capping

A set of rituals for adulthood in which, on
an auspicious day, a boy is fitted with
adult clothes and formally presented in
the ancestral hall. The ceremony ends
after the boy has made a pledge to his
ancestors (fsu) and is given an adult
name. The ancient custom of capping is
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Chinese calligraphy represents many styles
of writing. Each character in this example
is written in two differing styles.

found in the Li chi, or Records of Rites; the
I li, or Ceremonies and Rites; the Hsiin-
tzu; and Chu Hsi’s Chia-li (Family
Rituals). The Li chi points out that it is
the beginning of all li (propriety or
rites). It signifies the recognition of
manhood for a boy between ages nine-
teen and twenty, or, in the case of an
imperial family, when he becomes
twelve years old. According to social
historian Patricia Buckley Ebrey; it is part
of the ancestral cult, suggesting a male
is mature enough to offer sacrifice to
his ancestors.

Ebrey, Patricia Buckley, trans. Chu Hsi’s
Family Rituals: A Twelfth-Century
Chinese Manual for the Performance
of Cappings, Weddings, Funerals,
and Ancestral Rites. Princeton, NJ:
Princeton University Press, 1991.

Carsun Chang

See Chang Chiin-mai.




Celebration

Celebration
See capping; funeral; shih-tien ceremony
(Twice Yearly Confucian Ceremony).

Celestial Deity

See T’ien (Heaven).

Centrality

See chung (mean).

Ceremonial Center

The ceremonial center of the state reli-
gion in premodern China was the
T’ien-t’an, or Temple of Heaven. There
the emperor exercised his ritual author-
ity, establishing an axis mundi or link
among Heaven, earth and humankind
through himself.

Ceremonial or Ceremony

See capping; funeral; I li; shih-tien
ceremony (Twice Yearly Confucian
Ceremony).

Cha-chi

A genre of literary works specially relat-
ed to the chiao-k’an hsiieh, textual crit-
icism, or k’ao-cheng hsiieh, evidential
research, carried out during the Ch’ing
dynasty. The cha-chi, or reading notes,
are variants and comments jotted down
by scholars in collating ancient books.
Intellectual historian Benjamin A.
Elman has observed that these writings
largely replace the yii-lu, or recorded
conversations, as the style of Confucian
learning. Remarkable attention is
devoted to details. The reading notes
often appear as an appendix in a book
and are sometimes developed into a
notation book. A prime example of a
notation book is Ku Yen-wu’s Jih-chih
lu, or Record of Daily Knowledge.
However, Yen Jo-ch'ii’s Ch'ien-ch'iu cha-
chi or Ch'ien-ch'iu’s Reading Notes is the
first book entitled cha-chi.

Elman, Benjamin A. From Philosophy to
Philology: Intellectual and Social

Aspects of Change in Late Imperial
China. Los Angeles, CA: UCLA Asian
Pacific Monograph Series, 2001.

Ch’a-chii System

The name given to the selection of peo-
ple of talent for service in official posi-
tions in the government during the
Former Han dynasty. The talent might
be of Confucian virtues or of academic
achievements in a Confucian classic.
Under the increasing influence of the
Confucian school, the Han emperors
initiated a number of policies that effec-
tively brought Confucianism to the
forefront as an official state ideology.
The opening of the #’ai-hsiieh (National
University) in 124 B.C.E. was a way of
beginning the education of those who
were to be appointed for official posi-
tions with a Confucian curriculum.

The ch'a-chii system began a prac-
tice of selecting people recognized for
their talent by local and then central
officials, a practice that was also over-
seen by the steadily increasing role of
the Confucian advisors. Reference to
the ch'a-chii system continued into the
Sui dynasty until a system of civil ser-
vice examinations, which steadily
increased in importance from the T’ang
dynasty on, began to be utilized as the
basis for the selection process. This sys-
tem eventually was included as an
important part of the hsiian-chii system
after the T’ang dynasty.

Lee, Thomas H. C. Government
Education and Examinations in
Sung China. New York: St. Martin’s
Press, 1985.

Chai-kung (Fasting Palace)

A large building located within the cere-
monial complex T’ien-t’an, or Temple
of Heaven, in Peking. The chai-kung, or
Fasting Palace, was the location to
which the emperor had to retreat before
carrying out his ceremonial tasks in the
temple. A very extensive building of
some sixty rooms, it provided a setting



Chang Chih-tung

for ritual isolation of the emperor prior
to prayer and sacrifice. According to the
Ch’ing dynasty system, the emperor
was required to stay in the imperial
palace for two days and then in the
Fasting Palace for one day. During this
period he was to abstain from meat eat-
ing, wine, women, or the adjudication
of criminal cases, as he prepared him-
self for the presentation to Heaven on
behalf of his people. Because of the role
of Confucianism as official state ideolo-
gy, a role of no small significance in
terms of the determination of the
nature of state cult and practice, the
procedures governing such ceremony
were under the guidance of the
Confucian advisors. See also ch’i-nien
tien (Hall of Prayer for the Year) and
yiian-ch'iu t’an (Circular Mound Altar).

Wheatley, Paul. The Pivot of the Four
Quarters: A Preliminary Enquiry into
the Origins and Character of the
Ancient Chinese City. Chicago, IL:
Aldine, 1971.

Chang Ch'ih
See Chang Shih (Ch’ih).

Chang Chih-tung

(1837-1909) A major figure in the
tumultuous period of modernization of
China in the late Ch’'ing dynasty; also
known as Chang Hsiao-ta and Chang
Hsiang-t’ao. Chang Chih-tung was a
native of Hopeh province. He passed
the chin-shih examination, or
Metropolitan Graduate examination, in
1863 and was appointed Academician
Expositor-in-waiting of the Hanlin
Academy. Throughout his career he
held a series of official positions,
including Academician of the Grand
Secretariat, Provincial Education
Commissioner, Director of Studies of
the kuo-tzu chien or Directorate of
Education, Vice Minister of Rites,
Governor-general, Grand Secretary, and
Grand Minister of State.

Chang’s reputation grew rapidly
because of his strong stance to defend
China from the encroachments of for-
eign powers, specifically Russia, France,
and Japan. He established several
shu-yiian academies and worked for the
industrialization of his country, seeking
reforms that would permit China to
match the West. Responding to the pro-
posed Hundred Days of Reform, a
broad sweep of changes to counteract
the intrusion of foreign powers, in 1898
he recommended Liang Ch’i-ch’ao to
the emperor Kuang-hsii to implement
the reforms and wrote the Ch’iian-
hsiieh p’ien, or Exhortation to Learn.
The work is a statement of Chang’s
belief in the capacity of Confucianism
to provide for the transformation of
China into a modern state.

Chang  Chih-tung’s  moderate
reforms are summed up in his slogan
“Chinese learning for substance,
Western learning for function.”
Invoking a very old distinction in
Chinese thought between ¢, or sub-
stance, and yung, or function, Chang
emphasized the primacy of Confucian
ethics and the supplementarity of
Western technology.

Chang called for educational, gov-
ernmental, and military reforms, bring-
ing to an end the civil service examina-
tions, a system that reflected the insti-
tutionalization of Confucianism as the
state ideology. This reform was not
intended as a repudiation of the
Confucian classics, but rather a recog-
nition of the importance of reform to
make China competitive with Western
nations. In fact, in the final years of his
life Chang sought to deify Confucius by
placing sacrifice to him on an equal
with a sacrifice to Heaven and earth.
See also han-lin yiian (Academy of
Assembled Brushes); sheng or sheng-
jen (sage); shu-yiian academy; t'ifyung
(substance/function).

de Bary, Wm. Theodore, Wing-tsit Chan,
and Burton Watson, comps. Sources
of Chinese Tradition. New York:
Columbia University Press, 1960.
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Hummel, Arthur W. ed. Eminent
Chinese of the Ch'ing Period (1644-
1912). 2 vols. Taipei, Taiwan:
SMC, 1991.

Ch’ang-chou New Text School
See Kung-yang hsiieh.

Ch’ang-chou School
See Kung-yang hsiieh.

Chang Chii-cheng

(1525-1582) Major statesman of the
Ming dynasty; also known as Chang
Shu-ta and Chang T’ai-yiieh. Chang
Chii-cheng served in a number of
increasingly important posts before
becoming Grand Secretary. A native of
Hupeh province, Chang took the chin-
shih examination and received his
Metropolitan Graduate degree in 1547
and was immediately assigned to the
Hanlin Academy. In 1567 he entered the
Grand Secretariat and was made
Minister of Rites. Five years later, he was
promoted to Senior Grand Secretary. He
held the position for a decade, during
which he carried out a series of reforms
on taxes, personnel, frontier defense,
and water conservancy.

Chang Chii-cheng is a controversial
and complex figure. He was impeached
after his death, and his official title was
suspended for forty years. Institutional
historian Robert Crawford refers to him
as a Confucian Legalist. His belief in the
power of law for social transformation
certainly reveals his Legalist stance. He
also believed that wern (culture) was
potentially harmful. Furthermore, he
advocated consideration of the present
as the measure for action rather than
invoking historical models. He insists
that it is only by understanding our own
generation that we will be able to solve
its problems.

Chang’s edicts of 1568 for general
reform reinforce his Legalist stand. The
edicts suggested policies that empha-
size rewards and punishments, univer-

sal application of law, as well as elimi-
nation of individual viewpoints. Chang
saw the government as an appropriate
means of exercising complete authority
to the exclusion of individual pursuits.
In his quest for a better society for the
majority of people, he saw little benefit
to the interests of the few. For example,
he advocated banning all private shu-
yiian academies, which he regarded as
perpetuating mere empty philosophy,
or worse yet, conducting political chal-
lenges to the government.

Crawford has argued, however, that
any Legalist tendency must be set
against a larger Confucian perspective,
one that emphasizes government as a
vehicle for moral transformation. This
Confucian ideal will be realized by
applying learning or knowledge to real
issues. But Chang Chii-cheng was also
influenced by the hsin-hsiieh (School of
Heart-Mind) of Wang Yang-ming. He
admits that there exists a bright and
clean hsin (heart-mind) and when one
studies the classics, one should under-
stand their meanings by following the
heart-mind, not by doing textual
research. See also han-lin yiian
(Academy of Assembled Brushes);
hundred schools of thought; shu-
yiian academy.

Crawford, Robert. “Chang Chii-cheng’s
Confucian Legalism.” Self and
Society in Ming Thought. Edited by
Wm. Theodore de Bary and the
Conference on Ming Thought. New
York: Columbia University Press, 1970.

Goodrich, L. Carrington, and Chaoying
Fang, eds. Dictionary of Ming
Biography, 1368-1644. 2 vols. New
York: Columbia University Press, 1976.

Chang Chiin-mai

(1886-1969) Modern Confucian scholar;
also known as Carsun Chang. Chang
Chiin-mai was a native of Shanghai. He
became a hsiu-ts’ai, or Cultivated
Talent, in 1902 and studied for four
years at Waseda University in Japan,
where he met Liang Ch’i-ch’ao and was



Chang Er-ch’i

influenced by the latter’s reformism.
After his return to China in 1910, he was
appointed a Hanlin Bachelor. He con-
tinued his study in Germany from 1913
to 1915 and again from 1918 to 1921. In
Europe he studied under Rudolf Eucken
and the French philosopher Henri
Bergson. Chang founded the National
Socialist Party in 1932 and was a profes-
sor of several institutions of higher edu-
cation, including Peking University. He
left China for India in 1949, then moved
to the United States in 1951, where he
spent his remaining years.

To establish a stronger philosophical
backing to the heritage of Confucian
teachings, Chang Chiin-mai sought a
synthesis of Eastern and Western ideas.
He found Bergson’s philosophy of life
compatible with the hsin-hsiieh
(School of Heart-Mind) of Wang Yang-
ming, and saw Confucianism as the
foundation for a new Chinese spirit of
modernity. This point of view is
expressed in Chang’s English work, enti-
tled The Development of Neo-Confucian
Thought. In the book, Chang argues that
Confucianism represents the core of
Chinese culture and that Neo-
Confucianism has been the dominant
ideology for the past thousand years.

In the preface, Chang Chiin-mai
points out that the tendency at that time
was to minimize the role of
Confucianism for China’s future. For
him, the correct path was to revitalize
Confucianism by creating a new
Confucian school of the twentieth cen-
tury. Appended to the second volume is
“A Manifesto for a Re-appraisal of
Sinology and Reconstruction of
Chinese Culture” by T’ang Chiin-i, Mou
Tsung-san, Hsii Fu-kuan, and Chang
himself. Chang asserts that Confucian
moral education and moral relations as
well as an appreciation of the wholeness
of the universe are the key elements that
China can use not only for its own mod-
ernization, but also for a unified world
consciousness. See also han-lin yiian
(Academy of Assembled Brushes).

Boorman, Howard L., and Richard C.
Howard, eds. Biographical Dictionary
of Republican China. 5 vols.
New York: Columbia University
Press, 1967-79.

Briere, O. Fifty Years of Chinese
Philosophy, 1898-1950. Translated
by Laurence G. Thompson. Edited
by Dennis J. Doolin. Westport, CT:
Greenwood Publishing Group, 1979.

Chang, Carsun. The Development of
Neo-Confucian Thought. 2 vols. New
York: Bookman Associates, 1957-62.

de Bary, Wm. Theodore, Wing-tsit Chan,
and Burton Watson, comps. Sources
of Chinese Tradition. New York:
Columbia University Press, 1960.

Chang Er-ch’i
(1612-1678) Classical scholar of the late
Ming dynasty and early Ch’ing dynasty;
also named Chang Chi-jo and Chang
Hao-an. Chang Er-ch’i was a native of
Shantung province. He lived a life of
reclusive scholarship, holding no offi-
cial position. He is known for his writ-
ings on the I li, or Ceremonies and Rites;
the I ching, or Book of Changes; the
Ch'un ch’iu, or Spring and Autumn
Annals; and the “Chung yung”
(“Doctrine of the Mean”). Because of
his commentary to Cheng Hsiian’s
annotation of the I /i, Chang is praised
by his friend Ku Yen-wu as a master of
the ching-hsiieh (study of classics).
Chang Er-ch’i expressed interest not
only in the Han-hsiieh or Han learning,
but also in Neo-Confucianism.
Philosophically, he was an adherent of
the Ch’eng-Chu School, opposing the
tradition of Wang Yang-ming. From his
perspective, Wang'’s hsin-hsiieh (School
of Heart-Mind) was based upon a sub-
jective means of gaining knowledge and
did not place sufficient emphasis on
detailed scholarship as the important
avenue toward a recovery of the teach-
ings of the sages contained in the clas-
sics. Chang also focused on the theory
of the T’ien-tao, or Way of Heaven, writ-
ing a treatise on the concept.
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Hummel, Arthur W., ed. Eminent
Chinese of the Ch'ing Period (1644-
1912). 2 vols. Taipei, Taiwan: SMC, 1991.

Chang Heng-ch’ii
See Chang Tsai.

Chang Hstieh-ch’eng

(1738-1801) Confucian thinker and his-
torian of the Ch'ing dynasty; also known
as Chang Shih-chai and Chang Shao-yen.
Chang Hsilieh-ch’eng was a native of
K'uai-chi, Chekiang. Historian Hiromu
Momose identifies him as the last scholar
of Huang Tsung-hsi’s Eastern Chekiang
School. Chang took the chin-shih exam-
ination, received his Metropolitan
Graduate degree in 1778, and was
appointed Archivist in the kuo-tzu chien,
or Directorate of Education. His career,
however, is largely marked by continual
employment in private shu-yiian acade-
mies, where he devoted his life to teach-
ing, writing, and compiling gazetteers.
He also helped Pi Yiian in compiling a
sequel to the Tzu-chih t'ung-chien, or
General Mirror for the Aid of Government.

Chang Hsiieh-ch’eng’s best-known
works are the Wen-shih t'ung-i, or
General Meaning of Literature and
History, and its companion the Chiao-
ch'ou t'ung-i, or General Meaning of
Proofreading. These texts represent a
different approach from that of the
Han-hsiieh p’ai, or School of Han
Learning. Chang pointed out that tradi-
tional methods of the ching-hsiieh
(study of classics) were too confined by
sectarian bias. To transform the old
styles, he suggested combining textual
research on historical materials with
abstract interpretation.

For Chang, Principle (/i) must be
derived from daily events. As it is stated
in his essay “Yiian Tao” or “Tracing the
Way,” the Tao (Way) is scattered among
and embodied through the cl’i (utensils)
or concrete things. In order to under-
stand the Tao, one must deal with con-
crete things. Therefore, hsiieh (learn-
ing) is based on practice. Unlike many

other scholars of the Ch’ien-Chia period
(1736-1820), Chang inherited the early
Ch’ing belief in the practical use of the
classical legacy. Furthermore, as histori-
an David S. Nivison has argued, Chang
was concerned with the transformation
of the literary world according to his
own present day and political order.
Thus he opposed the separation of
learning from politics. See also
Chekiang Schools; Han-hsiieh; and
shu-yiian academy.

Elman, Benjamin A. From Philosophy to
Philology: Intellectual and Social
Aspects of Change in Late Imperial
China. Los Angeles, CA: UCLA Asian
Pacific Monograph Series, 2001.

Hummel, Arthur W. ed. Eminent
Chinese of the Ch'ing Period (1644—
1912). 2 vols. Taipei, Taiwan: SMC, 1991.

Nivison, David S. The Life and Thought
of Chang Hsiieh-ch'eng (1738-1801).
Stanford, CA: Stanford University
Press, 1966.

Chang |

(d. 783) A T’ang dynasty scholar of
Confucian classics and history. Chang I
was appointed to be an academician of
the chi-hsien tien, or Hall of Assembled
Worthies. He was known as an expert on
the three Confucian ritual texts of the I
li, or Ceremonies and Rites; the Chou li,
or Rites of Chou; the Li chi, or Records of
Rites; as well as the Book of Mencius.

McMullen, David. State and Scholars in
T’ang China. New York: Cambridge
University Press, 1988.

Chang Li-hsiang

(1611-1674) Neo-Confucian scholar of
the late Ming dynasty and early Ch’ing
dynasty; also known as Chang K’'ao-fu,
Chang Nien-chih, and Master of Yang-
ylian. Chang Li-hsiang was a major sup-
porter of the Ch’eng-Chu School of the
Sung dynasty. A native of Chekiang
province, he spent his life teaching in
reclusion after the conquest of China by
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the Manchus. He was a student of Liu
Tsung-chou. In his writings, Chang crit-
icizes the Lu-Wang School, specifically
Wang Yang-ming’s theory of liang-chih,
or knowledge of the good, for abandon-
ing the Confucian code and classics. He
suggests chiung-li  (exhausting
Principle) through learning and think-
ing. According to his explanation, ko-
wu means not only investigation of
things, but also recognition of human
relations. See also ko-wu (investigation
of things).

Chan, Wing-tsit. “The Hsing-li ching-i
and the Ch’eng-Chu School of the
Seventeenth Century.” The
Unfolding of Neo-Confucianism.
Edited by Wm. Theodore de Bary.
New York: Columbia University
Press, 1975.

Hummel, Arthur W., ed. Eminent
Chinese of the Ch'ing Period (1644-
1912). 2 vols. Taipei, Taiwan: SMC, 1991.

Chang Ping-lin
(1868-1936) Scholar and thinker of the
late Ch’ing dynasty and early republi-
can period; also named Chang Mei-shu
and Chang T’ai-yen. Chang Ping-lin
was a native of Chekiang province. He
admired the late Ming dynasty and
early Ch'ing dynasty scholar Ku Yen-wu
so much that he renamed himself T ai-
yen. A student of Yii Yiieh, Chang is
known for his extensive knowledge and
voluminous writings covering the
ching-hsiieh (study of classics), Eastern
and Western philosophy, philology,
phonology, and historiography as well
as literature. In fact, he is known as
the Master of Chinese Scholarship in
his times.

Chang Ping-lin’s early life was marked
by his participation in both the 1898
Hundred Days of Reform and the 1911
revolution. He promoted the constitu-
tional reform in Shanghai and in June
1900 cut off his pigtail to protest against
the Manchu sovereignty. The wearing of
the pigtail was imposed by the Manchus
in 1645, with the threat of decapitation to

those who failed to comply. In 1903, he
published a refutation of K’ang Yu-wei’s
conservative political views, suggesting
that revolution was the remedy for China.
He then founded a secret society with
other revolutionaries. Because of these
radical measures, Chang was imprisoned
for three years. After the prison term he
was escorted to Japan, where he joined
the alliance under Sun Yat-sen’s leader-
ship. He served in the new republican
government as Sun’s confidential adviser
in 1912. Chang was active in political
circles until his old age, which he spent
in teaching.

Though an advocate of Western
ideas such as evolutionism, Chang
opposed the New Culture Movement
during the May Fourth era. He defended
the Confucian tradition and classics.
Relating Confucianism to revolution, he
put forth a teaching on the morals of
revolution. To him, those who are
immoral are not qualified for revolu-
tion. It is morality that distinguishes
humankind from other animals. He
ascribed the failure of the Hundred
Days of Reform to moral degeneration.
Unlike conventional Confucianism,
however, Chang’s definition of moral
involves the impetus of li (profit).
Therefore, moral standards should be
set on the integration of self-interests
and social interests. Moreover, he
believed that contemporary morality is
determined by social status: the higher
status and power one enjoys, and the
more knowledge one acquires, the far-
ther one is distanced from morality. See
also May Fourth movement.

Boorman, Howard L., and Richard C.
Howard, eds. Biographical Dictionary
of Republican China. 5 vols. New
York: Columbia University Press,
1967-79.

Chang Po-hsing

(1652-1725) Neo-Confucian scholar of
the Ch’ing dynasty; also known as
Chang Hsiao-hsien, Chang Ching-an,
and Chang Shu-chai. Chang Po-hsing

23



Chang Po-hsing

24

was a strong supporter of the Ch’eng-
Chu School of the Sung dynasty. A
native of Honan province, he took the
chin-shih examination, attained the
Metropolitan Graduate degree in 1685
and held a number of official positions
up to Minister of Rites. He denounced
the teachings of Buddhism, Taoism, Li
Chih, and Yen Yiian as heretical. He is
remembered for establishing two shu-
yiian academies and collecting major
works of the li-hsiieh (School of
Principle or learning of Principle). His
teachings emphasize ching (reverence
or seriousness), connecting ch’iung-li
(exhausting Principle) to chih-chih

(extension of knowledge). In his
opinion, the most important kung-fu
(moral effort) for a student is to pre-
serve the T’ien-li (Principle of Heaven)
by restraining human desires. See also
shu-yiian academy and yii (desire).

Chan, Wing-tsit. “The Hsing-li ching-i
and the Ch’eng-Chu School of the
Seventeenth Century.” The Unfolding
of Neo-Confucianism. Edited by Wm.
Theodore de Bary. New York:
Columbia University Press, 1975.

Hummel, ArthurW., ed. Eminent Chinese
of the CRhing Period (1644-1912).
2 vols. Taipei, Taiwan: SMC, 1991.
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For Chang Shih, a student of Hu Jen-chung, chii-ching chiung-1i, or “abiding in reverence and exhausting
Principle,” is the primary method of self-cultivation.
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Chang Shih (Ch'ih)

(1133-1180) Scholar of the Southern
Sung dynasty; also known as Chang
Ching-fu and Chang Lo-chai. Chang Shih
or Chang Ch’ih was a student of Hu Hung
(Jen-chung) and a friend of Chu Hsi and
Lii Tsu-ch’ien. A commentator of the Lun
yii (Analects) and Mencius, Chang pane-
gyrizes Chou Tun-i’s “T’ai-chi t'u shuo,”
or “Explanation of the Diagram of the
Great Ultimate,” and advocates the Neo-
Confucian theory of T"ien-1i (Principle of
Heaven). For him, li (propriety or rites)
is the Principle of Heaven.

Hu Jen-chung taught Chang Shih the
Ch’eng brothers’ school of thought.
Chang tended more toward Ch’eng Hao’s
teachings, which emphasized the hsin
(heart-mind), than Ch’eng I’s. In a letter
to Chu Hsi, Chang Shih explains that
chih (knowledge or knowing) should be
given priority above hsing (action); that is
to say, action is to be guided by knowl-
edge. Chang’s method of learning and
self-cultivation is chii-ching ch’iung-li,
abiding in reverence or seriousness and
exhausting Principle, which is the basic
pedagogy of the Ch’eng-Chu School. See
also chih hsing ho-i.

Franke, Herbert, ed. Sung Biographies.
2 vols. Wiesbaden, Germany:
Steiner, 1976.

Chang Shih-chai
See Chang Hsiieh-ch’eng.

Chang T’ai-yen
See Chang Ping-lin.

Chang Tsai

(1020-1078) One of the major formative
figures in the Neo-Confucian move-
ment of the Northern Sung dynasty;
also known as Chang Tzu-hou and
Master Heng-ch'ii. Chang Tsai is a
native of Honan province. He is
grouped together with Shao Yung, Chou
Tun-i, Ch’eng Hao, and Ch’eng I as the
Five Early Sung Masters, and was seen

by the later Chu Hsi as the key element
in the transmission of the Confucian
teachings from Shao and Chou to the
Ch’eng brothers.

An editing clerk of the ch'ung-wen
kuan (Institute for the Veneration of
Literature), Chang Tsai developed his
philosophy from the I ching, or Book of
Changes, and the “Chung yung”
(“Doctrine of the Mean”). He was a stu-
dent of Buddhism and Taoism but even-
tually returned to Confucianism. His
return to the Confucian classics seemed
to have been hastened by his contact
with his two nephews, the Ch’eng
brothers, whose Confucian perspective
he found impressive and persuasive.

Chang Tsai’s thought is articulated in
his major work Cheng-meng, or
Correcting Youthful Ignorance, which
includes the “Hsi-ming,” or “Western
Inscription,” one of the best known
Neo-Confucian writings. His teachings
stress the primacy of the t’ai-chi (Great
Ultimate). However, instead of formu-
lating a complex cosmological scheme
with numbers as Shao Yung did, or with
yinfyang and wu hsing (Five Elements)
as Chou Tun-i did, Chang Tsai equates
the Great Ultimate with ch’i (vitality),
and suggests that all things are com-
posed of this unitary and unifying ele-
ment called ch'i. This position may be a
response to his own background in
Buddhism and Taoism. By stating that
the world is composed of something as
solid and real as the permanent ch’,
Chang strongly criticizes the Buddhist
notion of emptiness and the Taoist view
of nothingness, both of which negate
that the void is also a state of ch’i. He
does not put a wu-chi (Non-Ultimate)
before the Great Ultimate, as Chou Tun-i
did under Taoist influence. Thus,
Chang’s view discards the dyad of being
and non-being.

To Chang Tsai, the Great Ultimate is
simply ch’i, the eternal substance that
fills up the universe. This view is an
affirmation of the single unifying nature
of reality in something real and
concrete. He does see the two different
and complementary phases of this
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single reality——what he refers to as
t'ai-hsii or the Great Vacuity, the original
and shapeless state of ch’i; and t'ai-ho or
the Great Harmony, the functioning of
ch’i—but ultimately neither of them
differs from ch'’i itself. Thus, there is no
ground for positing a state of reality
other than that of ch’i. For this reason,
the Great Ultimate is itself nothing other
than ch’i. To recognize the single reality
of ch'i is to recognize the unity of all
things. All things come together in one
great unity because ultimately they are
of one common substance. This means
that an individual is related not only to
all other individuals, but also to all
things in the world.

Since metaphysical speculation is
never removed from ethics in
Confucian thought, the ethical ramifi-
cation of a metaphysic that sees the
unity of all things in a single reality
becomes a principal point of departure
for Chang Tsai. Chang Tsai’s ethical
thought is probably best summarized in
his “Western Inscription.” There he
acknowledges the unity of all things by
suggesting that Heaven and earth are
his parents, all people are his brothers
and sisters, and all things are his com-
panions. Given the unitary nature of all
things, his body is identified with all
things in the universe. This identifica-
tion is expressed in Chang’s statement
“T’ien-ti chih se wu ch’i t'i,” “what fills
up Heaven and earth becomes my
body.” He then goes on to comment
upon the moral responsibility of caring
for all things, since they are interrelated.
Chang’s Confucianism reaches its ful-
fillment in its ethical implications for
humankind and all other things.
Although his view may seem reminis-
cent of the Buddhist view that all living
things possess the nature of Buddha,
Chang’s teachings follow the traditional
Confucian belief in the reality of all
things in the world. This is the founda-
tion for one’s responsibility to cultivate
moral relations.

In his ethics, Chang Tsai distinguishes
perceptual knowledge from moral

knowledge. While the former is a result
of humankind’s contact with objective
things through sensory organs, the latter
is a kind of liang-chih or innate knowl-
edge related to the T’ien-te, virtue of
Heaven. Accordingly, human nature can
be differentiated into the T’ien-ti chih
hsing, or nature of Heaven and earth,
and the cl’i-chih chih hsing, the nature
of temperament. The nature of Heaven
and earth is the common goodness
found in everybody, whereas the nature
of temperament can be either good or
evil, depending on the individual.

The way to recover one’s nature of
Heaven and earth is through self-culti-
vation, which means the learning of li
(propriety or rites) and i (righteous-
ness or rightness). Such is Chang Tsai’s
understanding of the classical phrase
ch'iung-li chin-hsing, exhaustion of
Principle and full realization of the
nature. Although Chang proposes that
one must regulate one’s emotions and
desires by the nature and Principle of
Heaven, he does not set emotions and
desires in opposition to the Principle of
Heaven, as the later Ch’'eng-Chu School
does. As for the foundation of Principle
of Heaven and propriety, Chang relies
upon early Confucian moral notions
such as filial piety and respect for one’s
elder brother.

As with other Neo-Confucian schol-
ars, Chang Tsai’s ideal individual is
exemplified by the sheng or sage, a per-
son who is able to perfect his or her
understanding of the unifying state of
reality and act morally toward others.
Everybody is involved in the pursuit of
sagehood. Modern Confucian scholar
Wing-tsit Chan has argued that Chang’s
vision is the most important contribu-
tion to Confucian ethics since Mencius.
This echoes Chu Hsi’s inclusion of
Chang Tsai as one of the transmitters of
the Confucian Way. Chang’s contribu-
tion to Neo-Confucianism can be seen
in the Ch’eng-Chu School’s theory of
human nature and Wang Fu-chih’s
thought of the unitary ch’i. His major
writings are collected in the Chang-tzu
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ch'iian-shu, or Complete Works of Chan, Wing-tsit, trans. and comp. A

Master Chang. See also ch’ing (emo- Source Book in Chinese Philosophy.
tions or feelings); chin-hsing (fully Princeton, NJ: Princeton University
developing the nature); ch’iung-li Press, 1969.

(exhausting Principle); hsiao (filial Franke, Herbert, ed. Sung Biographies.
piety); sheng or sheng-jen (sage); T’ien- 2 vols. Wiesbaden, Germany:
li (Principle of Heaven); T’ien-ming Steiner, 1976.

chih hsing; yii (desire). Fung Yu-lan. A History of Chinese

Chang Tsai, one of the Five Early Sung Masters, developed his philosophy from the I ching and the
“Chung Yung.”
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Philosophy. Translated by Derk
Bodde. 2 vols. Princeton, NIJ:
Princeton University Press, 1983.

Chang-tzu ch’lian-shu

Complete Works of Master Chang, a
compilation of Chang Tsai’s major writ-
ings. Though far from complete, the
extant late Ming dynasty edition of the
Chang-tzu ch’iian-shu includes the
Cheng-meng, or Correcting Youthful
Ignorance, and its celebrated passage
“Hsi-ming” or “Western Inscription”;
the I shuo, or Discourse on the Book of
Changes; and the Yii-lu ch'ao, or
Collection of Recorded Conversations.

Chan, Wing-tsit, trans. and comp. A
Source Book in Chinese Philosophy.
Princeton, NJ: Princeton University
Press, 1969

Chang-tzu yii-lu

Different from the Yii-lu ch’ao, or
Collection of Recorded Conversations in
the Chang-tzu ch'iian-shu, or Complete
Works of Master Chang, the Chang-tzu
yii-lu, or Recorded Conversations of
Master Chang, is a separate text that
contains the discussions between
Chang Tsai and his disciples.

Chan Wing-tsit, trans. Reflections on
Things at Hand: The Neo-Confucian
Anthology Compiled by Chu Hsi and
Lii Tsu-ch’ien. New York: Columbia
University Press, 1967.

Chan Jo-shui

(1466-1560) Neo-Confucian of the Ming
dynasty. Chan Jo-shui, also known as
Chan Yiian-ming and Chan Kan-ch'iian,
was a native of Kwangtung province. He
studied under Ch’en Hsien-chang in his
youth. Though Chan developed his phi-
losophy from Ch’en’s teachings, Huang
Tsung-hsi classifies him as constituting
his own school of thought, the Kan-
ch’iian School. Chan passed the
Metropolitan Graduate or chin-shih

examination in 1505 and was appointed
to the Hanlin Academy as Junior
Compiler. He attended Wang Yang-
ming’s lectures in the Ministry of
Personnel. Between 1533 and 1540,
he was successively promoted to
Minister of Rites of Personnel, and of
War in Nanking.

According to biographer Chaoying
Fang, Chan Jo-shui tried to influence
the emperor in moral rulership, but the
result was unsatisfactory. Chan’s great-
est influence was in the area of educa-
tion. He came from a rich family and
used his wealth to open a number of
academies with shrines in honor of
Ch’en Hsien-chang that attracted many
disciples. Chan became so influential
that his school was put on a par with
that of Wang Yang-ming.

Chan Jo-shui was highly influenced
by Ch'en’s idea of the tzu-jan, sponta-
neousness and naturalness, which, as
Confucian scholar Julia Ching suggests,
was brought into his understanding of
T’ien-li (Principle of Heaven). To Chan,
T’ien-li is to be found in everybody as
well as all things in daily life. Therefore,
it is both internal and external. Such a
characteristic is shared by the hsin
(heart-mind). This draws a distinction
between Chan’s concept of the heart-
mind and Wang Yang-ming’s hsin-hsiieh
(School of the Heart-Mind). Because
the heart-mind, like T’ien-li, is every-
where, there is nothing excluded from
the search for its realization. Chan
pointed out that he did not limit the
heart-mind to the body, the interior
locus of Wang Yang-ming’s liang-chih,
knowledge of the good. For Chan, if
one’s heart-mind was obscured by
habits, its brightness could be restored
by cultivating its T'ien-li through the
method of shen-tu, vigilance in solitude.

In order to illustrate the interrelation
of the heart-mind, hsing (nature),
ch’'ing (emotions or feelings), and all
matters and things between Heaven and
earth, Chan Jo-shui composed a
diagram with a treatise on the heart-
mind and nature. Other writings of
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his include a commentary on the
Ch'un ch’iu, or Spring and Autumn
Annals, and a re-creation of the ritual
texts Li chi, or Records of Rites, and I I,
or Ceremonies and Rites. In fact, Chan is
known for having his students learn li
(propriety or rites) before anything else.
See also han-lin yiian (Academy of
Assembled Brushes).

Goodrich, L. Carrington, and Chaoying
Fang, eds. Dictionary of Ming
Biography, 1368-1644. 2 vols. New
York: Columbia University Press, 1976.

Huang Tsung-hsi. The Records of Ming
Scholars. Edited by Julia Ching with
Chaoying Fang. Honolulu, HI:
University of Hawaii Press, 1987.

Chan Kan-ch’tian
See Chan Jo-shui.

Chao Ch’i

(c. 108-201) A Han dynasty scholar of
ching-hsiieh (study of classics).
Originally named Chao Chia, Chao Ch’i
is responsible for transmitting the
Book of Mencius. His text, Meng-tzu
chang-chii, or Mencius in Chapter and
Verse, is the first extant commentary to
the work. It is known that a few of his
contemporaries, such as Cheng Hsiian
and Kao Yu, also wrote commentaries
on the Book of Mencius, but only
fragments of their texts have survived in
the form of quotations. Chao Ch’i
commented that the Book of Mencius
contained in total eleven books, seven
inner books and four outer books. He
claimed that the four outer books
were not authentic and therefore
were eliminated, leaving the work as
we essentially have it today. He also
identified fifteen disciples of Mencius in
the book.

Loewe, Michael, ed. Early Chinese Texts:
A Bibliographical Guide. Early China
Special Monograph Series, no. 2.
Berkeley, CA: Institute of East Asian
Studies, 1994.

Chao Fu

(c. 1206-c.1299) A Confucian scholar
who played a key role in the introduc-
tion of Neo-Confucian teachings into
the Yiian dynasty; also known as Chao
Jen-fu or Master of Chiang-han. Chao
Fu was convinced by Yao Shu to serve
the Mongols in their capital Yen-ching
(modern Peking). He brought a large
corpus of writings of Chou Tun-i, the
Ch’eng brothers, and Chu Hsi with him
to the north and was one of the
founder-scholars at the T’ai-chi shu-
yiian, or Great Ultimate Academy, the
first Confucian institute established
under Mongol rule.

One of Chao Fu’s major contribu-
tions was the “Ch’uan Tao t’u,” or
“Diagram of the Transmission of the
Way,” which established the Sung
dynasty Neo-Confucians as the legiti-
mate inheritors of the Tao-t’ung, or tra-
dition of the Way, after Mencius. He also
wrote the I-Lo fa-hui, or Exposition of
the Doctrines of the Ch'engs and Chu Hsi,
to disseminate the teachings of the
Ch’eng-Chu School, and the Hsi-hsien
lu, or Records of Aspiring to Become a
Worthy, to exemplify the method of self-
cultivation. Under the efforts of Chao
and his followers such as Hsii Heng and
Liu Yin, Neo-Confucianism flourished
in the north.

Chan, Wing-tsit. “Chu Hsi and Yiian
Neo-Confucianism.” Yiian Thought:
Chinese Thought and Religion
Under the Mongols. Edited by
Hok-lam Chan and Wm. Theodore
de Bary. New York: Columbia
University Press, 1982.

Chao hun

Summons or recalling of the soul; a
practice of attempting to bring back the
life of one who was very sick, had
breathed his or her last, or just died.
Intellectual historian Yu Ying-shih
traces chao hun to the people of the
Shang dynasty, who “fed” the dead with
sacrifices offered by a male descendant.
The Confucian classic I li gives details
of the ritual. In it, the summoner
mounts a rooftop and calls the name of
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the departed to restore the hun soul of
the departed to his or her body.

It was believed that each person poss-
es two souls: a spiritual (hun) soul and a
bodily (p'o) soul. In the moment of death,
the two souls split from the body—the
hun soul ascends to T’ien (Heaven) while
the p'o soul descends into the earth. In
the chao hun ritual the hun soul is called
to reunite with its p'o soul so the dead can
be resuscitated. According to Yu’s study of
the belief in the afterlife in pre-Buddhist
China, it was believed that a departed
soul gradually shrinks with the passing of
time and can only survive for a limited
time. It lasts longer if it belongs to the rich
or noble, or if the body is well preserved.
Thus, a person from the royal house
would be offered sacrifices for seven gen-
erations after his or her death, while the
common people only two generations.

Two soul-summoning poems of
early Chinese literature are preserved in
the Ch'u tz'u, or Songs of the South. They
were entitled “Chao hun” and “Ta chao”
(“Great Summons”) respectively, and
were both addressed to a king. In his
introductions to his translations of the
poems, literary scholar David Hawkes
points out that the summonses contain
threats to outside dangers and bland-
ishments of royal luxuries. Though few
of the later Confucians believed in the
existence of souls, the practice was for-
malized into standard funeral rites. See
also hun/p’o.

Ebrey, Patricia Buckley, trans. Chu Hsi’s
Family Rituals: A Twelfth-Century
Chinese Manual for the Performance
of Cappings, Weddings, Funerals,
and Ancestral Rites. Princeton, NJ:
Princeton University Press, 1991.

Hawkes, David, trans. The Songs of the
South: An Ancient Chinese Anthology
of Poems by Qu Yuan and Other
Poets. New York: Penguin Books,
1985.

Steele, John, trans. The I-1i, or Book of
Etiquette and Ceremonial. 2 vols.
London, England: Probsthain & Co.,
1917.

Yu, Ying-shih. ““O Soul, Come Back!” A
Study in the Changing Conceptions

of the Soul and Afterlife in Pre-
Buddhist China.” Harvard Journal
of Asiatic Studies 47.2 (Dec. 1987):
363-95.

Charity
See jen (humaneness) and shu (reci-
procity or empathy).

Che Altars (Altars of the
Philosophers)

A series of altars within the ta-ch’eng
tien (Hall of Great Accomplishments),
the main building of a Confucian tem-
ple. In the center of the northernmost
location is the altar to Confucius. The
p’ei altars (altars of the worthies) are on
the east and west sides, close to the
main altar to Confucius. Next are the
altars of the philosophers, also desig-
nated as east and west. The number of
figures on the che altars varies from ten
to twelve. In contemporary Confucian
temples there are twelve figures on the
che altars, evenly divided between the
east and west altars. The che figures are
entirely composed of Confucius’ direct
disciples with one exception. The
exception is Chu Hsi, often regarded as
the most important figure involved in
the creation of Neo-Confucianism dur-
ing the Sung dynasty. While figures
have been added and removed from the
rank of the che, or philosophers, the
importance of the figure of Chu Hsi to
the tradition as a whole is represented
by his placement among the che.

Shryock, John K. The Origin and
Development of the State Cult of
Confucius: An Introductory Study.
New York: The Century Co., 1932.

Wilson, Thomas A. Genealogy of the
Way: The Construction and Uses of
the Confucian Tradition in Late
Imperial China. Stanford, CA:
Stanford University Press, 1995.

Che-chung Wang School
A Ming dynasty Neo-Confucian school
originating in the central region of
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Chekiang, Wang Yang-ming’s native
province. The Che-chung Wang School,
or Shao-hsing Wang School, was formed
by Wang’s followers. It is represented by
Hsii Ai, Ch'ien Te-hung, and Wang Chi,
the latter two being the only famous
students from Wang’s native place. In
his Ming-ju hsiieh-an, or The Records
of Ming Scholars, Huang Tsung-hsi
also lists a number of scholars associated
with the school, though they are
largely unknown.

Huang Tsung-hsi. The Records of Ming
Scholars. Edited by Julia Ching with
Chaoying Fang. Honolulu, HI:
University of Hawaii Press, 1987.

Chekiang Schools
Schools from Chekiang province that
were founded by Confucians. There are
two waves of Chekiang Schools in the
history of Confucianism: one during the
Southern Sung dynasty and the other
during the Ch’ing dynasty. The first
wave consisted of three schools of
thought, with centers of activities that
were all located in eastern Chekiang.
These schools were represented by Lii
Tsu-ck’ien, Yeh Shih, and Ch’en Liang.
The Chekiang School lead by Lii Tsu-
ch’ien, also known as the Che-tung or
Eastern Chekiang School, was a Neo-
Confucian school. Lii attempted to cre-
ate a middle-ground position between
the opposing beliefs of Chu Hsi and
Chu’s rival Lu Chiu-yiian. Where Chu
Hsi distinguished the ideal world from
everyday life, Lu and his followers
maintained that the universality of the
heart-mind present in all things did not
allow for such separation. Despite Lii’s
attempt to reconcile the conflict, he
tended toward Lu Chiu-ylian’s hsin-
hsiieh (School of Heart-Mind). His
school emphasized textual study and
was influenced by Yeh Shih’s thought of
applied scholarship.

The criticism of Mencius’ stress on
the inborn goodness of human nature
launched by Yeh Shih’s Yung-chia

School challenged Chu Hsi’s li-hsiieh
(School of Principle or learning of
Principle). Yeh Shih advocated the
scrutiny of all things under Heaven in a
pragmatic manner. Ch’en Liang also sug-
gested that what filled up the universe
are only things. Both Yeh’s Yung-chia
School and Ch’en Liang’s Yung-Kang
School attached importance to practi-
cal studies, regarding the Neo-
Confucian discussions of the hsin
(heart-mind), hsing (nature), ming
(destiny or fate), and Principle (i) as
empty talk.

The Chekiang School of the early
Ch'ing dynasty was represented by
Huang Tsung-hsi, Wan Ssu-t'ung,
Ch'iian Tsu-wang, and Chang Hsiieh-
ch’eng. They laid emphasis on the study
of historical materials and the use of the
Confucian classics in daily concerns.
Chang Hsiieh-ch’eng even considered
the Confucian texts that make up the
Six Classics to be histories. This had led
the Ch’'ing scholarship to return to the
Han dynasty tradition of Confucianism.

Franke, Herbert, ed. Sung Biographies.
2 vols. Wiesbaden, Germany:
Steiner, 1976.

Ch’en Ch’ang-fang

(1108-1148) Neo-Confucian of the
Southern Sung dynasty. Ch’en Ch’ang-
fang, also named Ch'en Ch’i-chih and
Master Wei-shih, was a native of Fukien
province. He was appointed Instructor
of a military prefecture upon passing
the chin-shih examination, or
Metropolitan Graduate examination.
Nevertheless, he retired early and spent
the rest of his life in teaching and study-
ing classics and history. Ch’en was a fol-
lower of the Ch’eng brothers and is best
known for his “Ti-hsiieh lun,” or “On
the Learning of the Emperors.”

de Bary, Wm. Theodore. Neo-Confucian
Orthodoxy and the Learning of the
Mind-and-Heart. New  York:
Columbia University Press, 1981.
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Ch’en Chen

One of fifteen disciples of Mencius
identified by Chao Ch’i, who wrote the
first extant commentary to the Book of
Mencius. Ch’en Chen is presented as
engaging in conversation with Mencius
in four passages. One passage refers to
an episode in which Mencius accepts
1,400 taels of gold in Sung and 1,000
taels in Hsiieh, but refused the 2,000
taels offered by the king of Ch’i. Ch’en
Chen asks Mencius why he accepted
less gold from two rulers, but refused
more from another, suggesting that he
must either accept such gifts or deny
them all. Mencius responds by suggest-
ing that it is correct to accept gifts in
some cases and turn them down in oth-
ers. If the gifts have the appearance of
seeking a special favor then they are
morally wrong and Mencius refuses to
accept them. Apart from asking several
questions of Mencius, no saying is
recorded representing a point of view of
Ch’en Chen.

Lau, D. C,, trans. Mencius. Harmondsworth,
England: Penguin Books, 1970.

Ch’en Chih

(fl. 1230) One of the seven major
disciples of Chu Hsi. Ch’en Chih was a
Neo-Confucian scholar of the Southern
Sung dynasty. He followed Yeh Shih
when he was young and later followed
Chu Hsi. His thought, however, tended
toward Ch’eng Hao’s teachings. He
suggested that a sage was the one who
possessed all principles, bridging
the boundaries between the hsin
(heart-mind) and things. For Ch’en, to
preserve the heart-mind meant to
preserve the T’ien-li (Principle of
Heaven). And the way to preserve the
heart-mind was the practice of ching
(reverence or seriousness). Ch'en saw
every thing, be it animal or plant, having
its own hsing (nature), which defined
the individuality of each thing. See also
sheng or sheng-jen (sage).

Ch’en Ch'’iieh

(1604-1677) Confucian scholar of the
late Ming dynasty and early Ch’ing
dynasty. Also known as Ch’en Tao-yung
and Ch’en Ch'ien-ch'u, Ch’en Ch'iieh
was a native of Chekiang province.
Refusing to serve the Manchu regime,
he spent his whole life writing. He was a
friend of Huang Tsung-hsi, with whom
he studied under Liu Tsung-chou. From
classical Confucianism he derived his
criticism of Neo-Confucianism, Buddhism,
and feng-shui geomancy. Ch'en had lit-
tle interest in Heaven as a metaphysical
structure, believing instead in T'ien as
natural process.

Among the collected works of Ch’en
Ch’iieh are his treatises on such ideas as
hsing (nature), and the canonical text
“Great Learning” (“Ta-hsiieh”). Ch’en
suggested that the goodness or evilness
of human nature is acquired, and that
the nature is inseparable from the ch’i
(vitality). Thus he refuted the Neo-
Confucian differentiation of the ch'i-
chih chih hsing or nature of tempera-
ment from the T’ien-ti chih hsing, the
nature of Heaven and earth, as well as
the opposition between human desires
and T’ien-li (Principle of Heaven). For
him, Heavenly Principle is to be seen
through human desires; in other words,
without human desires, Heavenly
Principle could not exist. Therefore, one
is unable to preserve Principle by elimi-
nating desires.

Similarly, knowledge is also acquired,
not innate. Ch’en Ch’iieh argued that the
individual’s hsin (heart-mind) is limit-
ed, whereas principles are diverse and
inexhaustible, though there is only one
single Tao (Way). A student should work
hard to seek knowledge and, at the same
time, put knowledge into action.
Obviously, Ch'en had no bias toward
either the li-hsiieh (School of Principle
or learning of Principle) of Chu Hsi or
the hsin-hsiieh (School of Heart-Mind)
of Wang Yang-ming. As Huang Tsung-
hsi has pointed out in his epitaph in
memory of Ch'en, Ch'en was an out-
and-out independent thinker. See also
T’ien-ming chih hsin and yii (desire).



Ch’en Fu-liang

Cheng, Chung-ying. “Reason, Substance,
and Human Desires in Seventeenth-
Century Neo-Confucianism.” The
Unfolding of Neo-Confucianism.
Edited by Wm. Theodore de Bary.
New York: Columbia University
Press, 1975.

Ch’en Ch’un

(1159-1223) One of the seven major dis-
ciples of Chu Hsi. Ch’en Ch'un, also
known as Ch’en An-ch'ing and Master
of Pei-hsi, was a major Confucian schol-
ar of the Southern Sung dynasty. Ch’'en
is the author of the Pei-hsi tzu-i, or Neo-
Confucian Terms Explained, the only
summary of Chu Hsi’s philosophy and a
work of immense importance for the
development of Neo-Confucianism in
China, Korea, and Japan.

Ch’en Ch’'un sought to become a dis-
ciple of Chu Hsi by studying his Chin-
ssu lu, or Reflections on Things at Hand.
Though unsuccessful in the state exam-
ination, he continued to work in prefec-
tural schools and steadily gained in rep-
utation as a teacher and scholar. He was
then able to follow Chu Hsi in Chu’s
later years and, according to modern
Confucian scholar Wing-tsit Chan, their
relation was a close one. In the Chu-tzu
yii-lei, or Conversations of Master Chu,
the dialogues recorded between Chu Hsi
and Ch’en Ch'un are considered the most
extensive among Chu Hsi’s disciples.

Ch’en Ch'un’s role as the author of
the Pei-hsi tzu-i has left him with a very
high status as one of the major inter-
preters of Chu Hsi. While Chu Hsi him-
self had compiled the Chin-ssu lu and
written several works, particularly com-
mentaries to a number of the Confucian
classics, there was no one work that was
seen as an attempt to summarize his
teachings. Ch’en Ch’'un regarded such a
work as his job.

A question that has remained central
to the understanding of Ch'en Ch'un is
whether he can be viewed as original and
creative or as accurately representing Chu
Hsi’s thought with little input of his own.
Chan tends to believe that while he

represented Chu Hsi’s thought with
extraordinary accuracy, he also brought
his personal perspective into play. In
general there is a different emphasis in
the Pei-hsi tzu-i when compared with
Chu Hsi’s own works. Ch’en focused more
than Chu Hsi upon learning and self-cul-
tivation rather than philosophical issues.

Insofar as learning and self-cultiva-
tion is concerned, Ch’en Ch'un consid-
ered chih (knowledge or knowing) and
hsing, action, to be one thing. While
chih refers to Principle (i), hsing means
the practice of goodness in oneself. A
student of Chu Hsi’s li-hsiieh (School of
Principle or learning of Principle),
Ch’en stressed that /i was the master of
ch’i (vitality), and maintained that /i or
t’ai-chi (Great Ultimate) was the essen-
tial reality of the universe as well as the
origin of all things. To be a sage is to be
unified with the Great Ultimate. The
moral practice, however, begins in
everyday life, not in mysterious pur-
suits. See also Chih hsing ho-i.

Chan, Wing-tsit, trans. and ed. Neo-
Confucian Terms Explained (The
Pei-hsi tzu-i) by Ch'en Ch'un, 1159-
1223. New York: Columbia University
Press, 1986.

Chang, Carsun. The Development of
Neo-Confucian Thought. 2 vols. New
York: Bookman Associates, 1957-62.

Franke, Herbert, ed. Sung Biographies.
2 vols. Wiesbaden, Germany:
Steiner, 1976.

Ch’en Ch’un’s Explanation

of Terms
See Pei-hsi tzu-i.

Ch’en Fu-liang

(1137-1203) Scholar of the Yung-chia
School of the Southern Sung dynasty.
Ch’en Fu-liang, also known as Ch’en
Chiin-chii and Ch’en Chih-chai, was a
native of Chekiang province. He devoted
himself to the study of history under the
pragmatist Hsiieh Chi-hsiian before
completing his Metropolitan Graduate
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degree in 1172. He held a number of offi-
cial positions throughout his career. An
advocate of practical learning, Ch’en was
interested in the agricultural well-field
and military systems. He had a famous
discussion with Ch’en Liang on the lat-
ter’s utilitarianism, concluding that
virtue and Principle (/i) are to be mea-
sured by success or achievement in work.

Ch’en Fu-liang opposed what he saw
as the Neo-Confucian empty philosophi-
cal discussions of hsing (nature) and
Principle. However, when the powerful
official Han T’0-chou conducted a gener-
al purge of the li-hsiieh (School of
Principle or learning of Principle) of
Chu Hsi in 1194 because of Chu’s affilia-
tion with Han'’s political opponent, Ch’en
fu-liang defended Chu since both of
them were Neo-Confucians. As a result,
he was removed from the central govern-
ment. Ch'en’s training in history led him
to two Confucian classics, namely the
Chou li, or Rites of Chou, and the Ch'un
cl'iu, or Spring and Autumn Annals. He
wrote commentaries to both texts, but
the one to the Chou i is no longer extant.
We know only from the Sung Yiian
hsiieh-an, or Records of Learning in Sung
and Yiian, that he was not satisfied with
Cheng Hsiian’s annotations.

Franke, Herbert, ed. Sung Biographies.
2 vols. Wiesbaden, Germany:
Steiner, 1976.

Cheng (Governing or Regimen)
The Confucian school, like most of the
hundred schools of thought during the
waning years of the Chou dynasty,
sought to establish peace and order in its
society. The Confucian school idealized
the order of society as it purportedly had
existed during the early Chou period. The
Confucians attempted to reestablish the
governmental institutions and personal
moral behaviors that they felt to be the
key elements of that period. The
Confucian school believed that the sage
rulers of the early Chou period embodied
moral virtue and thus they were able to
create moral governmental institutions.

Confucianism always connects the
elements of personal moral behavior
with the morality of governing institu-
tions. Confucius speaks to the relation
between the individual and the state as
he discusses the nature of governing. In
what is now a famous passage from the
Analects, Confucius is asked by Chi
K’ang-tzu, a Senior Minister in the state
of Ly, to discuss the nature of governing,
cheng. Confucius responds by suggest-
ing that cheng, ‘regimen,’ is cheng, ‘recti-
tude.” The Chinese character for the
term cheng, meaning regimen, is com-
posed of its graphic and phonetic cog-
nate cheng, meaning to rectify or to cor-
rect, and another component meaning
“hand” or “to hand” as in “to push into
effect.” The word for governing literally
means, then, “pushing into effect rectifi-
cation” or simply “bringing about cor-
rectness.”  Philologist Peter A.
Boodberg’s neologist translation of the
word chengis ‘corregimen.’ The underly-
ing meaning of governing is thus to
bring about order or moral order, or to
rectify things so as to create moral order.

For Confucius the connection
between an individual’s moral virtue
and the principle of corrective govern-
ing is very close. After Confucius sug-
gests that regimen is rectitude, he goes
on to say that such governing is based
upon the capacity of the individual to
lead by personal example of rectifica-
tion. Moral virtue of the ruler is the key
for order in society according to
Confucius. This is where Confucius dis-
tinguishes his ideal rule from hsing
(punishment or criminal law). One can
achieve order through the practice of
law and punishments, but one will not
gain the support of the people. But one
who rules by virtue and ritual, from the
Confucian perspective, will attract the
attention of the empire. In one passage,
Confucius says that if the ruler is chih
(upright), there will be no need for
orders and commands.

To Confucius, governing is first and
foremost a matter of personal rectifica-
tion. When one has rectified oneself,
then one may rectify others. To govern is



Ch’eng (Sincerity)

an extension of the process of rectifica-
tion for the self. Confucius regards the
founders of the Chou dynasty as the
models of those who had rectified them-
selves and thus were capable of govern-
ing not only themselves, but others as
well. Needless to say, the act of rectifying
must be in accord with virtue; other-
wise, governing will become a mere
compulsory standard of, as Confucius
suggests, laws and punishments.

Although the comments about gov-
erning have been confined to Confucius
himself, the model established by
Confucius remains central to the tradi-
tion through generations of individual
thinkers up to and including the twenti-
eth century. In the Confucian tradition,
the principle of government is always
seen as closely connected to the estab-
lishment of moral order, and the
process of effective governing is seen as
a form of moral rectification.

Boodberg, Peter A. “The Semasiology of
Some Primary Confucian Concepts.”
Philosophy East and West 2.4
(January, 1953): 317-32.

de Bary, Wm. Theodore, Wing-tsit Chan,
and Burton Watson, comps. Sources
of Chinese Tradition. New York:
Columbia University Press, 1960.

Hall, David L., and Roger T. Ames.
Thinking Through Confucius. Albany,
NY: State University of New York
Press, 1987.

Lau, D. C., trans. The Analects (Lun yii).
New York: Penguin Books, 1979.

Ch’eng (Sincerity)
A term usually translated as sincerity or
integrity. The term ch'eng is widely used
in Confucian writings and is suggestive of
a subtle and abstract state similar to the
use of Tao (Way). Though found in vari-
ous writings, its more abstract use is most
pronounced in the Book of Mencius and
the “Chung yung” (“Doctrine of the
Mean”), texts that consciously pursue a
more philosophical agenda.

In the language of philosophy, ch’'eng
suggests a Confucian metaphysical

state representing the structure shared
by all things. It is that which is at the
base of the individual—that is, one’s
true nature—and at the same time, it is
at the base of the universe itself, the
true ontological state of the universe. It
is difficult to grasp the term sincerity or
integrity as adequate representation for
a concept of such profound conse-
quences. Ch'eng has also been rendered
by philosophers David L. Hall and
Roger T. Ames as “realize that which is
spoken,” or “being true for oneself.”
Confucian scholar Tu Wei-ming has ren-
dered the term as “authenticity,” which
means “the state of representing oneself
in one's true nature.” The idea of being
authentic or true comes closer to the
meaning of the character, which is com-
posed of two meaningful units: one that
means “words” or “to speak,” the other
which means “to complete” or “to bring
to fruition.” Thus ch'eng means “the act
of bringing what has been spoken to
fruition.” To bring to fruition, or to real-
ize that which has been spoken, sug-
gests realizing the ground of human
nature in its identity with the ground of
all nature—that is, the universe itself.

Thus far ch'eng has been introduced in
its philosophical usage pointing to the
construction of a Confucian metaphysics
that identifies a common nature underly-
ing the universe and humankind. In reli-
gious terms, ch'eng poses a basis for
understanding the religious foundation
of the Confucian tradition through the
articulation of an Absolute that acts as a
catalyst for transformation. In cheng all
things are in harmony and unity. The uni-
verse and the individual are one through
the identification of a single core nature,
which is seen at the point where things
are sincere or authentic, or true to their
own natures, and thus all reflect the same
nature.

Being authentic or true to oneself is
what moves the discussion from a
philosophical abstract to a religious
process. The person is transformed
from individual identity to identity with
the universe, and the universe is the
same as the individual. Both directions
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are important because for the
Confucian, the end of learning is not a
transformation into a state disconnect-
ed from life. Transformation is rather
measured, in the terms of chleng, by
unity with the universe and the unity of
the universe working through the indi-
vidual in the continuation of solving the
practical problems of everyday life.

The T’ang dynasty scholar Li Ao bor-
rows the Buddhist notion of stillness to
expound the term ch’eng in “Chung
yung.” His theory of “return to nature”
has a great influence on Neo-
Confucianism. Neo-Confucians employ
and discuss the term ch'eng from a new
perspective. Ch’en Ch’un in his Pei-hsi
tzu-i, or  Neo-Confucian Terms
Explained, describes ch’eng in terms of
the Principle (7)) of all things. Since in
many respects Principle has taken the
place of the term Tao for the Neo-
Confucians, the meaning of cheng
remains very similar. Ch'eng is a descrip-
tion of that which is regarded as
Absolute. Ch'en Ch’'un also inherits the
idea in “Chung yung” that ch'eng is the
Way of Heaven, and describes it as that
which is real and absolute. Following
Hsiin-tzu's analogy, Ch’'en Ch'un uses
the progression of the seasons as an
example of the Way of Heaven, suggest-
ing in Neo-Confucian terminology that
it is because of the Principle of things
that ordered change occurs. The same
Principle is said to be within the indi-
vidual. It is this Principle, or the Way of
Heaven, which can best be described as
ch’eng, authentic and true to itself.
Within the Neo-Confucian context, as
Chou Tun-i avers, the person who has
realized this Principle is he who has
become a sage. Ch'eng can be employed
to describe such sageliness for it is the
sage who is truly authentic to himself
and thus to others, and in his authentic-
ity, sincerity, or integrity, he forms a
union with all others. See also sheng or
sheng-jen (sage).

Chan, Wing-tsit, trans. and ed. Neo-
Confucian Terms Explained (The
Pei-hsi tzu-i) by Ch'en Ch'un, 1159-
1223. New York: Columbia University
Press, 1986.

Chan, Wing-tsit, trans. and comp. A
Source Book in Chinese Philosophy.
Princeton, NJ: Princeton University
Press, 1969.

Hall, David L., and Roger T. Ames.
Thinking  Through  Confucius.
Albany, NY: State University of New
York Press, 1987.

TuWei-ming. Centrality and Commonality:
An Essay on Confucian Religiousness.
Albany, NY: State University of New
York Press, 1989.

Ch’eng Brothers

A reference to Ch'eng Hao and Ch’eng I,
the Ch’eng brothers were two of the
most prominent founders of the Neo-
Confucian movement during the
Northern Sung dynasty. See also Ch’eng
Hao and Ch’eng L.

Ch’eng Chii-fu

(1249-1318) A prominent Neo-
Confucian of the Yiian dynasty. Ch’eng
Chii-fu, also called Ch’eng Wen-hai, was
a strong advocate for Chu Hsi’s teach-
ings and the Tao-hsiieh, learning of the
Way, in the Yiian court. Along with Hsii
Heng, he worked for the education of
the ruler in the tradition of Ti-hsiieh,
learning of the emperors. He was sup-
portive of Hsii’s attempt to reform the
civil service examinations though in
the end did not agree to everything in
the new system. He also supported the
establishment of the Imperial College in
the capital as a training center for
educational leadership. Ch’eng was
originally from the south and was very
successful in recruiting men of talent to
serve the new court.

de Bary, Wm. Theodore. Neo-Confucian
Orthodoxy and the Learning of the
Mind-and-Heart. New York: Columbia
University Press, 1981.
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Ch’eng Chii-fu advocated learning of the emperors in the Yiian court.

Cheng Chung

(d. 83) Classical scholar and general of
the Later Han dynasty; also known as
Cheng Chung-shih and Cheng Ssu-
nung. Cheng Chung was a native of
K’ai-feng, Honan. His name Ssu-nung
was derived from the official title
“Chamberlain for the National
Treasury” bestowed upon him in 81 C.E.

According to the Hou Han shu, or
History of the Later Han Dynasty, Cheng
Chung studied the Tso chuan commen-
tary to the Ch'un ch’iu, or Spring and
Autumn Annals, under his father, Cheng
Hsing. He was also a scholar of the I ching,
or Book of Changes, and the Shih ching,
or Book of Poetry. As a commentator of
the Confucian classics, he is often put
on a par with the major commentator

37



Ch’eng-Chu School

38

Cheng Hsiian. Unfortunately, his works
are lost except for some fragments of
annotations to the Ch'un ch’iu and the
Chou li, or Rites of Chou.

Loewe, Michael, ed. Early Chinese Texts:
A Bibliographical Guide. Early China
Special Monograph Series, no. 2.
Berkeley, CA: Institute of East Asian
Studies, 1994.

Ch’eng-Chu School

A combination of the Ch’eng brothers’
and Chu Hsi’s schools of thought, the
Ch’eng-Chu School is a designation for
the li-hsiieh (School of Principle or
learning of Principle) in contrast to the
hsin-hsiieh (School of Heart-Mind).
The term was also used during the Sung
dynasty in a general sense to refer to the
major trends of the Neo-Confucian
movement. Since the rise of the School
of Heart-Mind in the Ming dynasty, the
Ch’eng-Chu School has been set up in
opposition to the Lu-Wang School. The
term indicates a common ground
shared by the Ch’eng brothers and Chu
Hsi: in particular, their affirmation that
Principle (li) is the origin of the uni-
verse from which all things are derived.
Their methods of self-cultivation and
learning lie mainly in chii-ching (abid-
ing in reverence or seriousness), ch'i-
ung-li (exhausting Principle), and
chih-chih (extension of knowledge).

de Bary, Wm. Theodore. Neo-Confucian
Orthodoxy and the Learning of
the Mind-and-Heart. New York:
Columbia University Press, 1981.

Ch’eng Hao

(1032-1085) One of the founders of the
Neo-Confucian movement. Ch’eng Hao,
also known as Ch’eng Po-ch’'un and
Ch’eng Ming-tao, was a philosopher
and educator of the Northern Sung
dynasty. He studied together with his
younger brother Ch’eng I under Chou
Tun-i—all three became the major fig-
ures in shaping and defining the initial

teachings of Neo-Confucianism. Raised
in a family of scholars and officials, the
Ch’eng brothers also had the opportu-
nity to learn from other pivotal Neo-
Confucians such as Chang Tsai.

Ch’eng Hao did not attain the chin-
shih, or Metropolitan Graduate degree,
but still held office. Unlike his brother
who declined a number of positions, he
received various posts including
Assistant Magistrate, which gave him a
chance to work directly with the people.
He was well respected by the people. He
had audiences with the emperor Shen
Tsung but was demoted because of his
opposition to Wang An-shih's reforms.
He had his own agenda for economic,
agricultural, and military reforms from
a Neo-Confucian standpoint.

With his brother as the center of the
Lo-yang group of Neo-Confucians,
Ch’eng Hao had the advantage of inter-
acting with a number of prominent
thinkers of his day. Lii Ta-lin, Hsieh
Liang-tso, Yu Tso, and Yang Shih, for
example, had become disciples of the
two brothers and were known as the
Four Masters of the Ch’eng School.
Most of the credits for the Ch’eng-Chu
School and in turn the Sung learning
seems to be associated more with
Ch’eng I than Ch’eng Hao. Part of the
reason lies in the different nature of
their teachings, but the focus on Ch’eng
I is largely because of his more active
engagement in scholarship and his tex-
tual legacy.

The personality difference between
the two brothers is enormous and
important in understanding the legacy
of the two men. Ch’eng Hao left only a
few pieces collected in the Erh Ch'eng
chiian-shu, or Complete Works of the
Two Ch'engs. He is said to have believed
that writing is not important. What was
important to Ch’eng Hao was interact-
ing with others and helping and caring
for the people. He is always described in
terms of the warmth of his personality,
his friendly and amiable style as well as
his inner peace, serenity, and calmness.
By contrast his brother is described as
rigid, stern, and uncompromising.



Ch’eng Hao

Confucian scholar Wing-tsit Chan
has argued that the greatest single influ-
ence on the brothers is Chou Tun-i. This
influence can be seen most readily in
the character of Ch’eng Hao. Ch'eng
Hao took seriously Chou’s teachings of
ching (quietude) and ch’eng (sincerity)
as well as love of nature and harmless-
ness toward all life. Much of Ch'eng
Hao’s own personality seems to bear out
this style. Ch’eng I, who promulgated
the notion of Tao-t'ung, or tradition of
the Way, suggested that Ch’eng Hao rep-
resented the lineage of the ancient
sages within his own generation.

Although Chu Hsi changed this lin-
eage later in the Southern Sung period,
Ch'eng I's elevation of his own brother is
significant. To Ch'eng I, Confucius and
Mencius represented the first transmis-
sion of the teachings of the ancient sages,
but after Mencius the tradition had not
been revitalized for a long time until
Ch'eng Hao appeared. This view became
the basis for the authority of Neo-
Confucianism in its early stage when it
was considered radical and became an
object of persecution and banishment.

Ch’eng Hao, like his brother, focused
on the concept of Principle (/i) arguing
for the universality and oneness of
Principle throughout the diversity of all
things in the world. He agreed with his
brother’s theory of li-i fen-shu in that
Principle is one, yet its manifestations
are many. When he spoke of Principle,
Ch’eng Hao spoke primarily of T’ien-li
(Principle of Heaven), putting forth the
universality of Principle through its
connection to T’ien (Heaven). This con-
nection suggests both the immediacy of
the moral quality and the level of
authority of Principle. Ch’eng Hao thus
defined Principle as the origin of the
world by equating it with Heaven.
Therefore, he proposed that Heaven
and humanity are not two things, but
one. Also, Heaven and earth, all things,
and “I” are essentially one body.
Learning, first of all, is to understand
this wholeness and unity.

Perhaps even more strongly than his
brother, Ch’eng Hao stressed the cre-

ative capacity of all things in the uni-
verse. He saw this capacity in the
Confucian virtue jen (humaneness). Jen
is the symbol of the production and
unity of all things through the Principle
of Heaven. This unity of all things is the
vision offered by Ch’eng Hao to the
Neo-Confucian agenda, and it has
remained a key component of the tradi-
tion. For Ch’eng Hao, it is jen che hun-
Jjan yii wu t'ung t’i, the humane person
who completely shares the same body
with all things.

When it came to the issues of learn-
ing and self-cultivation, Ch’eng Hao’s
approach reflected his personal style.
He showed his calmness and ease, lack-
ing the rigid and stern forcing of rigor-
ous methods employed by his brother.
The goal remains the same: to achieve
the state of sheng, or sagehood, through
the realization of Principle and the
unity of all things. However, unlike his
brother—who emphasized the intense
exertion of ko-wu chih-chih, investiga-
tion of things and extension of knowl-
edge, and chiung-li (exhausting
Principle) —Ch’eng Hao recommended
a calm and reflective method of an
inner realization of Principle.

Such difference in learning tech-
niques between the Ch’eng brothers
can be viewed as the beginning of the
distinction between what later became
the li-hsiieh (School of Principle or
learning of Principle) and the hsin-
hsiieh (School of Heart-Mind). The
School of Heart-Mind actually only
arose in the Ming period with the
advent of Wang Yang-ming and, as
intellectual historian Wm. Theodore de
Bary has pointed out, there was still a
common core of teachings shared by all
of the early Neo-Confucian teachers in
an attempt to provide an alternative to
Buddhism, but the point of difference of
interpretation was already found in
Ch’eng Hao’s definition of jen.

Ch’eng Hao defined jen or humaneness
in terms of the unity of Principle and
the hsin (heart-mind). To put it in
his own words, “the heart-mind is
Principle; Principle is the heart-mind.”
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Ch’eng Hao, one of the Five Early Sung Masters, theorized the transmission of the sages” heart-mind to
one’s own by identifying the Principle (/i) common to both.




Cheng-ho wu-i hsin-i

Humaneness or the Way of Heaven is
embodied in the heart-mind of
humankind as well as the heart-mind of
all things. Thus, one should not separate
one’s inner heart-mind from the world
outside. Learning is therefore a process
of self-reflection rather than outward
search. And the method to exhaust
Principle and completely develop the
nature, chin-hsing, is simply to quiet
one’s heart-mind by sincerity and rever-
ence. Accordingly, to transmit the Way of
the ancient sages means to transmit
their heart-minds; and to transmit the
heart-minds of the sages means no more
than to transmit one’s own heart-mind,
for there is no difference between one’s
heart-mind and the sages’. This theory
of chuan-hsin (transmission of the
heart-mind), advocated by Ch’eng Hao,
has laid the foundation of the School
of Heart-Mind.

Ch’eng Hao sought to remedy the
world by posing an alternative to what
he saw as the destructive teachings of
Buddhism. His answer was to find with-
in Chinese tradition, and in turn within
the Confucian tradition, an idea that
emphasized the moral structure of the
universe and the ability of humankind
to realize and facilitate this moral order.
In order to preserve and illuminate the
Principle of Heaven that is derived from
the Tao-hsin (heart-mind of the Way),
Ch’eng Hao suggested getting rid of the
yii (desire) from the heart-mind.
Though this was criticized as an ascetic
ideal, Ch’eng Hao’s teachings, together
with his brother’s, were inherited and
developed by Chu Hsi, hence becoming
an integral part of the Ch’eng-Chu
School. See also chin-hsing (fully devel-
oping the nature); chin-shih examina-
tion; sheng or sheng-jen (sage).

Chan, Wing-tsit, trans. and comp. A
Source Book in Chinese Philosophy.
Princeton, NJ: Princeton University
Press, 1969

de Bary, Wm. Theodore. Neo-Confucian
Orthodoxy and the Learning of
the Mind-and-Heart. New York:
Columbia University Press, 1981.

Franke, Herbert, ed. Sung Biographies.
2 vols. Wiesbaden, Germany:
Steiner, 1976.

Graham, A. C. (Angus Charles). Two
Chinese Philosophers: The Metaphysics
of the Brothers Ch'éng. La Salle, IL:
Open Court, 1992.

Cheng-ho wu-li hsin-i

A Sung dynasty government manual
covering all aspects of ritual activities in
family life. The Cheng-ho wu-li hsin-i, ox
New Forms for the Five Categories of Rites
of the Cheng-ho Period, was compiled by
Cheng Chii-chung and others. It is an
1113 revised version of the K’ai-pao
t'ung-li or General Rites of the Kai-pao
Period. Unlike the Kai-pao t'ung-li or
any of its predecessors, as historians
Ron-Guey Chu and Patricia Buckley Ebrey
have pointed out, the Cheng-ho wu-li
hsin-i describes in detail and gives
instructions for performing rites on a
more popular level.

In the tradition of the shu-i (eti-
quette book), the Cheng-ho wu-li hsin-i
was written to provide a basic educa-
tion about family rituals for officials
and common people. It is not entirely
successful in drawing upon materials
from the folk customs, particularly in
the area of ancestral rites, but in
describing weddings and rites for
funerals as well as other family settings,
the full range of society is included for
the first time.

Chu, Ron-Guey. “Chu Hsi and Public
Instruction.” Neo-Confucian
Education: The Formative Stage.
Edited by Wm. Theodore de Bary
and John W. Chaffee. Berkeley, CA:
University of California Press, 1989.

Ebrey, Patricia Buckley, trans.
“Education Through Ritual: Efforts
to Formulate Family Ritual During
the Sung Period.” Neo-Confucian
Education: The Formative Stage.
Edited by Wm. Theodore de Bary
and John W. Chaffee. Berkeley, CA:
University of California Press, 1989.
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Cheng-hsin
Rectification of the hsin (heart-mind).
Cheng-hsin is a key phrase in the under-
standing and interpretation of
Confucian and Neo-Confucian morali-
ty. The term occurs in the “Great
Learning” (“Ta-hsiieh”) as the fourth of
the Eight Steps in learning. It follows
ch’eng-i (sincerity of will) and precedes
hsiu-shen, cultivation of the self.
According to the text, the heart-mind
may be rectified by being attentive, but
not attached, to emotions. To be correct
in one’s conduct, the self must remain
free of anger, fear, likes, and anxieties.
For Ch'eng I and Chu Hsi, cheng-
hsin leads to self-cultivation. It requires
maintaining ching (reverence or seri-
ousness), and controlling ch'ing (emo-
tions or feelings) and yii (desire). For
Wang Yang-ming, the pen-t’i, or origi-
nal substance, of the heart-mind is
always already morally correct; incor-
rectness arises from the will or inten-
tion, not the heart-mind. In his Ch'uan-
hsi lu, or Instructions for Practical
Living, Wang interprets cheng-hsin as
ko-wu (investigation of things), the
first of the Eight Steps. The reason for
this shift is his belief that Principle (li)
lies not in external things, but in the
heart-mind. In his view, to rectify the
heart-mind one must rid it of material
desires, that is, to make the pen-hsin
(original heart-mind) manifest. One
should turn inward into the heart-mind
to seek for shan (goodness). In this con-
text, cheng-hsin becomes the focal
point for learning and self-cultivation
advocated by the hsin-hsiieh (School of
Heart-Mind).

Chan, Wing-tsit, trans. and comp. A
Source Book in Chinese Philosophy.
Princeton, NJ: Princeton University
Press, 1969.

Gardner, Daniel K. Chu Hsi and the Ta-
hsueh: Neo-Confucian Reflection on
the Confucian Canon. Cambridge,
MA: Council on East Asian Studies,
Harvard University, 1986.

Legge, James, trans. The Chinese
Classics. Vols. 1 & 2, Confucian
Analects, the Great Learning, the
Doctrine of the Mean, the Works of
Mencius. Oxford, England: Clarendon
Press, 1893-95; Reprint (2 vols. in 1),
Taipei, Taiwan: SMC, 1994.

Cheng Hsing

(fl. 30) Classical scholar of the Later Han
dynasty; also known as Cheng Shao-
kan, Cheng Hsing was a native of K’ai-
feng, Honan. He was appointed
Superior Grand Master of the Palace
during the reign of Kuang-wu Ti. A stu-
dent of Liu Hsin, Cheng specialized in
both the Tso chuan and the Kung-yang
chuan commentaries to the Ch’'un ch'iu
or Spring and Autumn Annals, as well as
the Chou li, or Rites of Chou. He
opposed the ch’en-shu (prognostica-
tion text) and wei (apocrypha) of his
times, seeing them as superstitions.
Except for some fragments of his anno-
tations to the Chou li, his writings are
no longer extant. His interpretation of
the Ch'un chiu can only be seen
through a few scraps of analysis of the
classic by his son, Cheng Chung.

Loewe, Michael, ed. Early Chinese Texts:
A Bibliographical Guide. Early China
Special Monograph Series, no. 2.
Berkeley, CA: Institute of East Asian
Studies, 1994.

Cheng Hsiian

(127-200) Major commentator of the
Confucian classics during the Later Han
dynasty; also known as Cheng K'ang-
ch’eng. Cheng Hsiian was both a New
Text student of the t’ai-hsiieh (National
University) and a disciple of the Old
Text scholar Ma Jung. His studies began
with the New Text I ching, or Book of
Changes, and the Kung-yang chuan
commentary to the Chun ch’iu, or
Spring and Autumn Annals, and then
continued in the Old Text classics of the
Shu ching, or Book of History, the Chou
li, or Rites of Chou, and the Tso chuan
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commentary. Epitomizing the thoughts
of both schools of New Text and Old
Text, Cheng annotated the I ching; the
Shu ching; the Shih ching, or Book of
Poetry; the Li chi, or Records of Rites; the
Ili, or Ceremonies and Rites; the Chou li;
and some apocrypha.

Cheng Hsiian emphasized
synthesis, blending different exegetic
traditions. He has been criticized for
reading the poems in the Shih ching in
the light of the ritual texts and the Ch'un
ch'iu. As a result, the literary pieces are
overinterpreted as records of rites and
documents of history. This practice
revealed not only the Confucian view of
the edificatory function of literature in
Cheng’s days, but also his interest and
impact on the ritual traditions. His own
thought on the Confucian rites, as Wang
Su openly disputed it, still preserved
some characteristics of the New Text
interpretations. He gathered hundreds
of students; his commentaries have
been so influential that the Cheng-
hsiieh, or Cheng School of the ching-
hsiieh (study of classics), is named after
him. See also ching (classic); chin-wen
chia (New Text School); New Text/Old
Text (chin-wen/ku-wen); ku-wen chia
(01d Text School); wei (apocrypha).

Fung Yu-lan. A History of Chinese
Philosophy. Translated by Derk
Bodde. 2 vols. Princeton, NJ:
Princeton University Press, 1983.

Van Zoeren, Steven. Poetry and
Personality: Reading, Exegesis, and
Hermeneutics in Traditional China.
Stanford, CA: Stanford University
Press, 1991.

Cheng-hsiieh

A major branch of the ching-hsiieh
(study of classics). The Cheng-hsiieh or
Cheng School is named after the Later
Han dynasty Confucian Cheng Hsiian.
Cheng imbued his Old Text research
with his New Text knowledge, synthesiz-
ing different views in his annotations to
the Confucian classics. Because of its
interdisciplinary approach, the Cheng

School is also known as t'ung-hsiieh or
comprehensive learning. The Han-
hsiieh or Han learning of the Ch'ing
dynasty was basically a revival of the
Cheng scholarship. See also New
Text/Old Text (chin-wen/ku-wen).

Fung Yu-lan. A History of Chinese
Philosophy. Translated by Derk
Bodde. 2 vols. Princeton, NJ:
Princeton University Press, 1983.

Ch’eng |

(1033-1107) One of the founders and
teachers of Neo-Confucianism in the
Northern Sung dynasty. Ch’eng I was
also called Ch’eng Cheng-shu, and
more commonly, Ch’eng I-ch’'uan, a
name derived from the I River in Honan
where he and his older brother Ch’eng
Hao were raised. Ch’eng I, coming from
a family of scholars and officials, was
well placed in the revival of the
Confucian tradition. The brothers were
students of Chou Tun-i and nephews of
Chang Tsai. Ch’eng I was very success-
ful at the National University, though he
did not receive the chin-shih, or
Metropolitan Graduate degree. He
taught in the city of Lo-yang and inter-
acted with a number of Confucian
scholars, such as Shao Yung. He also
gathered around him a group of disci-
ples including Lii Ta-lin, Hsieh Liang-
tso, Yu Tso, and Yang Shih, later known
as the Four Masters of the Ch’eng
School. Ch'eng I was the central figure
of this Lo-yang group.

Ch’eng I was appointed as a lecturer
to the emperor. His strictness and
uncompromising character made him
unpopular at court. His opposition to
Wang An-shib’s reforms and disputes
with Su Shih finally led to his banish-
ment by emperor Che Tsung. He then
returned to teaching and writing for
over thirty years. With growing attacks
from his political opponents, Ch'eng I
found his teachings banned and his
writings destroyed. He was eventually
pardoned, but only a year before
his death.
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Ch’eng I, one of the Five Early Sung Masters, is known for his theory li-i fen-shu, “Principle being
one and manifestations being many.”

Ch’eng I's teachings made their way
to Chu Hsi through his disciples, in par-
ticular the Four Masters of the Ch’eng
School previously mentioned. Yang Shih
had Lo Ts'ung-yen as his disciple and
transmitted Ch'eng I's teachings to Li
T’ung, who in turn was one of Chu Hsi’s
early and influential teachers. Despite
the prohibition, Ch’eng I's teachings
were transmitted through this lineage as
well as Yang Shih’s collection of the Erh
Ch'eng ch'iian-shu, or Complete Works of

the Two Ch'engs, and became a major
foundation of Chu Hsi’s thought. While
Chu Hsi is received as the most impor-
tant figure in the formulation of Neo-
Confucianism, Ch’eng I’s role has also
been recognized through the designa-
tion Ch’eng-Chu School. In the common
pool of early Neo-Confucianism, Ch’eng
I is regarded as one of the Five Early
Sung Masters largely responsible for the
shaping of the basic and core teachings
of the tradition.
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At the center of Ch’eng I's teachings
lies the concept of Principle (li). That is
why the Ch’eng-Chu School is also
called the li-hsiieh (School of Principle
or learning of Principle). For Ch’eng I,
Principle is the highest philosophical
category—the common structure of the
universe, as well as the origin of and
undergirding to all things. He states that
there is nothing that is not Principle.
This includes hsing (nature) and hsin
(heart-mind). The world itself and all
things in it are composed of ch’i (vitali-
ty), which can be clear or turbid.
Human nature is imbued with Principle
and is therefore good. But while the
clear ch’i would maintain this goodness,
the turbid ch’i could make human
nature go bad. It is therefore the object
of learning and self-cultivation to
uncover the goodness of Principle in
human nature.

The universality of li or T’ien-li
(Principle of Heaven) led Ch'eng I to coin
one of his most frequently used expres-
sions, li-i fen-shu: “Principle being one
and manifestations being many.” The
expression suggests the belief in one, and
only one, common structure equated
with moral goodness that underlies all
things, but at the same time this com-
mon structure also manifests itself in the
myriad separate things of the world. In
other words, all things under Heaven can
be illuminated in terms of Principle;
every particular thing has a Principle,
which is shared by all things. Thus,
Principle as a uniting force is the ¢, or
substance; while all concrete things, or
ch'i (utensils), are the yung or function of
Principle. Principle is primary, while
matter is secondary. This primary
Principle is inherent in the human heart-
mind, and self-cultivation is necessary to
fully realize the capacity of Principle.

The philosophy of Principle is set
against a backdrop of awareness of the
notion of sheng-sheng, constant pro-
duction of life, found in the I ching, or
Book of Changes. Ch’eng I's commen-
tary on the I ching is well known. Ch’eng
I sees the constant production of life as
the foundation for the understanding of

Principle and identifies this proclivity
not only as the natural character but
also as the virtue of jen (humaneness)
of humankind and all things. To act in
ways that exemplify jen is to fulfill the
natural and creative process of all that
lives. This is a process that requires
humankind’s moral treatment of all
other lives. Principle is best understood
as the natural expression of the creativ-
ity of life itself, and its commonality is
best seen in the moral relation between
all things.

How does one perfect this knowl-
edge of Principle? For Ch’eng I, who
establishes the basis for the Ch’eng-
Chu understanding of learning and
self-cultivation, emphasis is placed on
the acquisition of knowledge through
the diverse forms and manifestations of
Principle. The methods that Ch'eng I
employs are the first two steps given in
the “Great Learning” (“Ta-hsiieh”): ko-
wu chih-chih, or investigation of things
and extension of knowledge, in which
things in the external world are to be
investigated for an understanding of
their inner Principle. Ko-wu chih-chih is
therefore identified with ch’iung-li
(exhausting Principle). This is a full
time commitment, into which one
throws one’s whole being. Ch’eng I
stresses that one needs only to exhaust
the Principle of any one thing, not
everything in the world, for all things
share one single Principle. In practice,
however, Ch’eng I's teachings are seen
as advocating an extensive search
process. Ch'eng I also talks of the cor-
rect mental attitude ching (reverence
or seriousness) as a necessary condi-
tion for the success of self-cultivation.
His style of learning is noted for its
sternness and stringentness—as men-
tioned before, his personality is often
described in precisely this way.

In the critical beginning phase of the
Neo-Confucian movement, Ch’eng I
focuses on the understanding of human
nature, the concept of Principle as well
as the cultivation of the heart-mind. In
addition to these common teachings,
there is also an emphasis upon a
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restoration of the Confucian teachings
and a return to the lineage from the
sages of antiquity. This is the theory of
Tao-t'ung, tradition of the Way, and
Ch’eng I is one of the first Neo-
Confucians to emphasize the degree to
which the teachers of the Sung period
represent the tradition of the Way from
the hands of Confucius and Mencius.
It becomes increasingly important
for the Neo-Confucians, especially
when they found themselves victims
of persecution during the early
centuries of the movement. See also
chin-shih examination and ti/lyung
(substance/function).

Chan, Wing-tsit, trans. and comp. A
Source Book in Chinese Philosophy.
Princeton, NJ: Princeton University
Press, 1969.

de Bary, Wm. Theodore. Neo-Confucian
Orthodoxy and the Learning of
the Mind-and-Heart. New York:
Columbia University Press, 1981.

Franke, Herbert, ed. Sung Biographies.
2 vols. Wiesbaden, Germany:
Steiner, 1976.

Graham, A. C. (Angus Charles). Two
Chinese Philosophers: The
Metaphysics of the Brothers Ch'eng.
La Salle, IL: Open Court, 1992.

Ch’eng-i (Sincerity of Will)

A key phrase in the understanding and
interpretation of Confucian and Neo-
Confucian moral cultivation. Chleng-i,
or sincerity of will, occurs in the “Great
Learning” (“Ta-hsiieh”) as the third of
the Eight Steps in learning. This step
follows chih-chih (extension of knowl-
edge) and precedes cheng-hsin, rectifi-
cation of the heart-mind. The text
defines it as allowing no self-deception;
in other words, one ought to be honest
and truthful with oneself and thus with
others. Such a person is described as a
chiin-tzu (noble person), who is always
shen-tu or vigilant in solitude. By con-
trast the hsiao-jen (petty person), when

not observed, lowers himself in the pur-
suit of evil.

Chu Hsi regards ch’eng-i as the
beginning in turning inward to self-
cultivation from the outward pursuit of
knowledge. Wang Yang-ming, in his
Ch'uan-hsi lu or Instructions for
Practical Living, remarks that the kung-
Jfu (moral effort) of chleng-i is to be rid
of human desires and to resemble
T’ien-li (Principle of Heaven). His con-
temporary Wang Chi believes that
desires and ch’ing (emotions or feel-
ings) are derived from the will or intent.
Accordingly, sincerity of will is acquired
learning, whereas rectification of the
heart-mind is a priori.

Unlike Chu Hsi, Wang Yang-ming
considers the extension of knowledge to
be an interiorally oriented process of
chih liang-chih or extension of knowl-
edge of the good from the heart-mind.
It is to be achieved by the sincerity of
will. Liu Tsung-chou, however, argues
against this idea of depending on liang-
chih or knowledge of the good. He
insists that the will itself is perfectly
good, that it is the foundation as well as
the master of the heart-mind, and
therefore, ch'eng-i is not to extend the
knowledge of the good but, as it is clear-
ly stated in the “Great Learning,” to be
vigilant in solitude. See also yii (desire).

Chan, Wing-tsit, trans. and comp. A
Source Book in Chinese Philosophy.
Princeton, NJ: Princeton University
Press, 1969.

Gardner, Daniel K. Chu Hsi and the Ta-
hsueh: Neo-Confucian Reflection on
the Confucian Canon. Cambridge,
MA: Council on East Asian Studies,
Harvard University, 1986.

Legge, James, trans. The Chinese
Classics. Vols. 1 & 2, Confucian
Analects, the Great Learning, the
Doctrine of the Mean, the Works of
Mencius. Oxford, England: Clarendon
Press, 1893-95; Reprint (2 vols. in 1),
Taipei, Taiwan: SMC, 1994.



Cheng-ming (Rectification of Names)

Ch’eng I-ch’uan
See Ch’eng 1.

Ch’eng Jo-yung

(fl. 1268) Student of Jao Lu and follower
of the Chu Hsi School; also known as
Ch’eng Feng-yiian. As a scholar of the
late Sung dynasty and early Yiian
dynasty, Ch'eng represented the con-
vergence of the Neo-Confucian
thoughts of Chu Hsi and Lu Chiu-yiian.
He put together Chu’s li-hsiieh (School
of Principle or learning of Principle)
and Lu’s hsin-hsiieh (School of Heart-
Mind) by balancing the Principle (Ii)
and the hsin (heart-mind). He suggest-
ed that there was no heart-mind out-
side the Principle, as there was no
Principle outside the heart-mind.

In order to place the heart-mind on a
par with the Principle in the tradition of
Chu Hsi’s teachings, Ch’eng Jo-yung
stressed that both the 7 (substance)
and yung (function) of the human
heart-mind was primary to those of
Heaven and earth. Thus, the heart-
mind becomes the foundation of every-
thing created by the t’ai-chi (Great
Ultimate), the pivot of which is the Tao
(Way). Ch’eng refused to serve the new
court of Ylian; instead, he spent his time
teaching. He had many followers,
among whom was the outstanding stu-
dent Wu Ch’eng. See also t’ilyung (sub-
stance/function).

Chan, Wing-tsit. “Chu Hsi and Yiian
Neo-Confucianism.” Yiian Thought:
Chinese Thought and Religion
Under the Mongols. Edited by
Hok-lam Chan and Wm. Theodore
de Bary. New York: Columbia
University Press, 1982.

Cheng K’ang-ch’eng

See Cheng Hsiian.

Cheng-meng

Written by the Sung dynasty Neo-
Confucian Chang Tsai between 1070 and
1076, the Cheng-meng, or Correcting
Youthful Ignorance, is composed of

seventeen chapters. Its title, derived
from a statement under the meng or
“youthful ignorance” hexagram in the I
ching, or Book of Changes, highlights the
way toward sagehood. The text represents
the most important thoughts of Chang
Tsai, including the monism of ch’i
(vitality), the theory of T’ien-ti chih
hsing, the nature of Heaven and earth,
and ch’i-chih chih hsing, the nature of
temperament. It also includes a code of
ethics that regards all people as brothers
and sisters and all things as companions.

The Cheng-meng, collected in the
Chang-tzu cWiian-shu, or Complete
Works of Master Chang, contains
Chang Tsai’s most famous passage, the
“Hsi-ming” or “Western Inscription.” As
one of the most important writings in the
development of Neo-Confucianism,
Correcting Youthful Ignorance has
received numerous commentaries by a
number of later Neo-Confucians such as
Kao P’an-lung, Wang Fu-chih, and Li
Kuang-ti. See also T"ien-ming chih hsing.

Chan, Wing-tsit, trans. and comp. A
Source Book in Chinese Philosophy.
Princeton, NJ: Princeton University
Press, 1969.

Cheng-ming (Rectification

of Names)

A concept first invoked as a way to
establish political and social order.
Cheng-ming is one of the principle
doctrines of Confucius articulated in
the Lun yii (Analects) and expanded
upon by generations of Confucians and
Neo-Confucians. The disciple Tzu-lu
asks Confucius if he were employed by
the ruler of Wei to govern, what his first
action would be to bring order to the
state. Confucius responds by saying that
he would rectify names. Tzu-lu sees little
significance in this, so Confucius must
lecture his disciple on the proper order
in which things must be acted upon.

In Confucius’ view, only when
names are rectified, will language be
used correctly, and only with the correct
use of language, can undertakings be
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completed. If undertakings are not
completed, then rites, music, law, and
punishment will also fail and with them
the order of society. Thus, Confucius
suggests that the chiin-tzu (noble per-
son) should use appropriate names so
that he can speak and act appropriately.

The phrase is discussed in another
passage in the Analects in which
Confucius gives advice to the ruler of
Ch'i. He says that the ruler should act as
a ruler, the subject as a subject, the
father as a father, and the son as a son.
This is taken to mean that each name
has a set of conditions associated with it
and that order will be achieved when the
individual acts to fulfill the conditions.
This has been interpreted in several
ways. In Fung Yu-lan’s explanation, there
must be a correspondence between the
name and its actuality, or, in classical
scholar James Legge’s rendition, between
the name and the truth, or, in literary
scholar Arthur Waley’s interpretation,
between language and meaning.

As philosophers David L. Hall and
Roger T. Ames have pointed out, howev-
er, there is an active function involved in
the concept of cheng-ming that is car-
ried out by the chiin-tzu. It is the chiin-
tzu who embodies moral virtue and
manifests sagely learning into the world.
The concept of cheng-ming implies not
only the modeling of present behavior
on examples from the past, but also the
capacity of the chiin-tzu to respond to
the circumstances of his own day.

Hsiin-tzu and his Legalist disciple
Han Fei-tzu have expanded Confucius’
idea of cheng-minginto a system of logic.
Mo-tzu, the Legalist Kuan-tzu, and the
Logician Kung-sun Lung all developed
their own theories of cheng-ming. See
also li (propriety or rites).

Fingarette, Herbert. Confucius—the
Secular as Sacred. New York: Harper
& Row, 1972.

Fung Yu-lan. A History of Chinese
Philosophy. Translated by Derk
Bodde. 2 vols. Princeton, NIJ:
Princeton University Press, 1983.
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Thinking  Through  Confucius.
Albany, NY: State University of New
York Press, 1987.

Lau, D. C., trans. The Analects (Lun yii).
New York: Penguin Books, 1979.
Legge, James, trans. The Chinese

Classics. Vols. 1 & 2, Confucian
Analects, the Great Learning, the
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Waley, Arthur, trans. The Analects of
Confucius. New York: Vintage
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Ch’eng Ming-tao
See Cheng Hao.

Cheng School
See Cheng-hsiieh.

Cheng Ssu-hsiao

(1206-1241 or 1283-1318) Renowned
loyalist of the conquered Southern Sung
dynasty; also called Cheng I-weng or
Cheng So-nan. Cheng Ssu-hsiao exhibit-
ed one of the most extreme examples of
the Confucian virtue chung (loyalty). He
was a student of the Superior College of
the t’ai-hsiieh (National University) in
his youth. After the Mongols subjugated
the Sung dynasty in 1279, he lived in
seclusion and refused to serve the for-
eign power. He claimed that the only
reason that he had not committed sui-
cide at the defeat of the Sung was his
obligation to take care of his mother.
Cheng based his attitudes in Confucian
values, arguing that his loyalty to the for-
mer dynasty was a manifestation of
hsiao (filial piety). He expressed his
hatred of the Mongols by refusing to sit
or lie facing north, meaning that he was
not a subject of the new ruler, and by not
depicting roots in his celebrated flower
paintings. He has become a symbol of
loyalty and filial piety. See also Hsieh
Fang-te; Liu Yin; Three Colleges
System; Wen T’ien-hsiang.



Ch’en Hsien-chang

Mote, Frederick W. “Confucian
Eremitism in the Yiian Period.” The
Confucian Persuasion. Edited by
Arthur E Wright. Stanford, CA:
Stanford University Press, 1960.

Cheng Ssu-nung
See Cheng Chung.

Cheng Yii

(1298-1358) A scholar of the Chu Hsi
lineage in the Yiian dynasty; also called
Cheng Tzu-mei or Master of Shih-shan.
Cheng Yii, like Wu Ch’eng, sought to
reconcile Chu Hsi’s meticulous method
of promoting Confucianism with Lu
Chiu-yiian’s conceptual approach.
Cheng attempted to show the common
ground between Chu and Lu with
regard to their Confucian origin and the
goal toward the Tao (Way). He com-
pared Chu’s teachings of chii-ching
(abiding in reverence or seriousness)
and ckiung-li (exhausting Principle)
with Lu’s identification of the hsin
(heart-mind) as the t’ai-chi (Great
Ultimate). In Cheng’s view, it is unnec-
essary for those who learn Chu’s teach-
ings to slander Lu.

Chan, Wing-tsit. “Chu Hsi and Yiian
Neo-Confucianism.” Yiian Thought:
Chinese Thought and Religion Under
the Mongols. Edited by Hok-lam
Chan and Wm. Theodore de Bary.
New York: Columbia University
Press, 1982.

Ch’en Hsien-chang

(1428-1500) Prominent Neo-
Confucian thinker of the Ming
dynasty. Also called Ch’en Kung-fu
and Master of Pai-sha, Ch’'en Hsien-
chang is considered in his own school
of thought by Huang Tsung-hsi. The
Pai-sha School is named after his
native village in the Kwangtung
province. Ch’en was from a gentry fam-
ily and was a student of Wu Yii-pi. He
developed his own philosophy, feeling
that the scholarship advocated by Wu
was unable to bring him to the realiza-
tion of sheng, or sagehood.

Ch’en’s philosophy focused extensive-
ly on contemplative practice. He consid-
ered the learning method of ching-tso
(quiet-sitting)—the Neo-Confucian form
of meditation—to be more beneficial to
the self than the interpretation of ancient
texts and preparation of the civil service
examinations, which had failed him. As
for the act of reading, he underscored the
role of the reading subject—“I"—and
undermined that of the object: books. To
him, a scholar should pursue not only the
knowledge found in books, but also, and
more importantly, one’s hsin (heart-
mind). The purpose of quiet-sitting is
precisely to clear up the heart-mind,
which is the sole valuable part in the
human body from Ch’en’s perspective,
hence the key of his learning.

Where the Ch’eng-Chu School had
stressed a painstaking process of the
study of Principle (i), Ch’en regarded
Principle or the Tao (Way) as the pos-
session of the heart-mind within the
self. Therefore, all things and matters in
the final analysis are products of the
heart-mind, and the Way as the
Absolute between Heaven and earth is
neither independent of nor prior to the
heart-mind. Since Principle is limitless,
timeless, ceaseless and omnipresent,
the self as the source of Principle
becomes the creator of Heaven and
earth, the originator of all transforma-
tions, and the master of the universe.
Although Ch’en admitted that a primal
ch’i (vitality) is the basic element that
constitutes all things, he maintained
the self-consciousness of the heart-
mind to be the pivot that ultimately
determines everything. Thus, as he put
it, the self is great whereas things are
small; things are exhaustible while the
self is inexhaustible.

Ch’en Hsien-chang’s stress on sub-
jectivity as the repository of Principle
was discussed in the context of tzu-te, or
self-acquisition. Such self-acquisition
was largely based upon the thought of
Ch’eng Hao. Building on the philosophy
of Mencius, Ch’'eng Hao believed that
the hsing (nature) left to its own would
produce moral goodness. This is what
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he referred to as tzu-jan: spontaneity or
naturalness. This became a theme of
the School of Heart-Mind. Ch’en Hsien-
chang sought an immediate experience
of releasing the heart-mind from
bondage to things. Thus, in addition to
quiet-sitting, one must also cultivate
the self to the state of wu-yii (no desire).

Ch’en Hsien-chang inherited Lu
Chiu-yiian’s thought, incorporating it
into the teachings of Zen Buddhism and
Taoism. Although there was no direct
connection between Ch'en and Wang
Yang-ming—except perhaps through the
former’s disciple Chan Jo-shui, who held
debates with Wang—Ch’en’s emphasis on
the interior self became part of Wang
Yang-ming’s core teachings of the heart-
mind. Unlike Wang, however, Ch’en
moved in the direction of meditation as
the major form of self-cultivation.

Ch’en was summoned to Peking in
1483 because of his reputation as a
teacher. After being awarded the title of
Hanlin Corrector, he petitioned the
emperor to go home for further studies
and self-cultivation. His last years were
spent with an increasing number of stu-
dents. His best-known disciples includ-
ed Chan Jo-shui and Chang Hsii. His
funeral was attended by many. Many
honors were bestowed upon him, prob-
ably the greatest being his placement in
the Confucian temple. His writings
have been preserved in Pai-sha hsien-
sheng ch’iian-chi, or Complete Works of
Master Pai-sha. See also han-lin yiian
(Academy of Assembled Brushes);
hsin-hsiieh (School of Heart-Mind);
hsiu-shen; sheng or sheng-jen (sage).

Goodrich, L. Carrington, and Chaoying
Fang, eds. Dictionary of Ming
Biography, 1368-1644. 2 vols. New
York: Columbia University Press, 1976.

Huang Tsung-hsi. The Records of Ming
Scholars. Edited by Julia Ching with
Chaoying Fang. Honolulu, HI:
University of Hawaii Press, 1987.

Jen Yu-wen. “Ch’en Hsien-chang’s
Philosophy of the Natural.” Self and
Society in Ming Thought. Edited by

Wm. Theodore de Bary and the
Conference on Ming Thought. New
York: Columbia University Press, 1970.

Ch’en Liang
(1143-1194) Neo-Confucian thinker
and writer of the Southern Sung
dynasty. Ch’en Liang, also called Ch’en
T'ung-fu or Master of Lung-ch'uan, is
the originator of the Yung-k’ang School,
one of the Chekiang Schools. He is best
known for his debates with Chu Hsi and
his proposition of a utilitarian
Confucianism, to borrow intellectual
historian Hoyt Cleveland Tillman’s
words, “in maximizing benefits for both
individual households and the whole
country.” A native of Yung-k'ang in
Chekiang province, Ch'en was raised
under the influence of the major
founders of Neo-Confucianism. The
young Ch’en Liang was a devoted stu-
dent of the Tao-hsiieh, learning of the
Way, in the teachings of Cheng I and
Chang Tsai. His main teacher was Lii
Tsu-ch'ien, a close associate of Chu Hsi.
Ch’en focused much of his early
scholarship on the Four Books (ssu-
shu) and the classics, including the
Ch'un ch’iu, or Spring and Autumn
Annals; the Shu ching, or Book of
History; the Li chi, or Records of Rites;
and the Chou li, or Rites of Chou.
However, he was unable to pass the
Metropolitan Graduate examination or
chin-shih examination until the year
before his death. Perhaps out of frustra-
tion, he turned away from the Tao-
hsiieh. He was also politically commit-
ted to the restoration of the Sung
empire, which indicated his moving
toward a more utilitarian position.
Ch’en Liang opposed the Tao-hsiieh
for its confined definition of the Tao
(Way), particularly its exclusion of all
Confucians of the Han dynasty and
T’ang dynasty, whom he elevated as
legitimate models of Confucian learn-
ing and education. He focused upon
Wang T’ung and praised the Han
emperors, pointing out the failure of the
Tao-hsiieh to adapt the Way to different



Ch’en Liang

Ch’en Liang, originator of the Yung-k'ang School and student of Lii Tsu-ch’ien,
proposed a utilitarian Confucianism.

times. While Chu Hsi regarded the
teachings of the ancient sages as the
truth, Ch'en argued that the Way had to
change according to various situations
and that one could not hold every peri-
od to the same teachings. Therefore,
Ch’en disagreed with Chu’s historical
view that there had been degeneration
of the world as well as the human heart-
mind ever since the Chou dynasty.
From Ch’en’s point of view, Chu Hsi
suggested that the Tao remained
essentially immutable and could not be
subject to fluctuation in meaning.

Although Ch’en Liang used the con-
cept of ch’i (vitality) to account for the
vicissitudes of history, he defined the
universal Tao in terms of the more con-
crete things. In daily life there is nothing
without the Tao. Thus, the Tao or
Principle (li) must be understood
among things and matters, be they in
the natural world or human society, and
such understanding could only be
achieved through action.

Based on the above philosophy,
Ch’en Liang suggested an equal stress
on both i (righteousness or rightness)
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and li (profit). He argued thatYii (king)
would not be remembered as a sage-
king if not for his merits. Moreover,
merchants are no less important than
farmers, while morals are inseparable
from activities. Ch’en opposed Chu
Hsi’s setting rightness against profit and
Principle against yii (desire). For Ch'en,
material desire is part of hsing (nature).
As long as human desires are fulfilled
within the bounds of propriety, they are
not conflicting with the Tao or T’ien-li
(Principle of Heaven). In order to
exhaust Principle, one must engage in
activities, not abide in reverence. This
was the utilitarian stance of Ch’en that
Chu Hsi was unwilling to accept.

Ch’en Liang has had his followers,
including his contemporary commen-
tators. He represented a far more practi-
cal and applied aspect of the Way, argu-
ing that one should adapt it to one’s
own circumstances. As Ch’en Fu-liang
of the Yung-chia School put it, Ch’en
Liang’s utilitarian position was to inte-
grate the Confucian te (virtue) with
merits. Ch’en Liang’s school of thought
certainly created an alternative voice to
Chu Hsi’s teachings of pure moral culti-
vation. See also ch'iung-li (exhausting
Principle) and chii-ching (abiding in
reverence or seriousness).

Tillman, Hoyt Cleveland. Confucian
Discourse and Chu Hsi's Ascendancy.
Honolulu, HI: University of Hawaii
Press, 1992.

. Utilitarian Confucianism: Ch'en

Liang’s Challenge to Chu Hsi.

Cambridge, MA: Council on East

Asian Studies, Harvard University,

1982.

Ch’en Lung-ch’uan
See Ch’en Liang.

Ch’en Pai-sha

See Ch’en Hsien-chang.

Ch’en Pei-hsi
See Ch’en Ch’un.

Ch’en-shih tzu-i

The Ch'en-shih tzu-i or Mr. Chlen’s
Explanation of Terms is one of the
alternative titles of the Pei-hsi tzu-i or
Neo-Confucian Terms Explained. See
Pei-hsi tzu-i.

Ch’en-shu (Prognostication Text)
A genre of augural writings that
appeared in the Former Han dynasty
and were prevalent during the Hsin and
the Later Han dynasties, the ch'en-shu,
or prognostication texts, consisted of
prophecies and portents combined with
esoteric Confucianist belief that dealt
with supernatural events and attempt-
ed to understand hidden and inner
meanings of the Confucian classics. In
general this genre of writings was
favored by the New Text School and
found disfavor with the Old Text School.
The texts were said to have authority
directly from the sages themselves and
some were said to have been composed
by Confucius himself to aid in the inter-
pretation of the classical literary tradition.
Those with charts are called ¢'u-ch'en, or
chart prognostication.

The ch'en-shu was always inter-
twined with the later wei-shu, or apoc-
rypha. Employed together to justify a
sovereignty—often a new one, like the
establishments of the Hsin and Later
Han dynasties—both theories were
based on the concept of the T’ien-ming
(Mandate of Heaven), the notion of wu
hsing (Five Elements), the myths and
legends recorded in the “Ho-t'u”
(“River Chart”) and “Lo shu” (“Lo
Writing”), as well as Tung Chung-shu's
doctrine of the T’ien-jen kan-ying (corre-
spondence of Heaven and Human). The
ch’en and wei (apocrypha) reached
their zenith in the Later Han and were
elevated as the mnei-hsiieh (Inner
School). But under the challenge of the
hsiian-hsiieh (mysterious learning) of
the Six Dynasties, they gradually lost
their influence. Most of the texts were
banned and burned in the Sui dynasty;
only a few are extant today. See
also chin-wen chia (New Text School);
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esoteric/exoteric; ku-wen chia (0Old
Text School); New Text/Old Text (chin-
wen/ku-wen).

Fung Yu-lan. A History of Chinese
Philosophy. Translated by Derk
Bodde. 2 vols. Princeton, NJ:
Princeton University Press, 1983.

Ch’en Tai

Identified by Chao Ch’i, who wrote the
first extant commentary to the Book of
Mencius, as one of the fifteen disciples
of Mencius, Ch’en Tai appears in a single
passage, but it is a passage that raises a
significant issue. Ch’en Tai asks
Mencius whether it is worth compro-
mising and working with the various
rulers of the day. Mencius’ response is
told by way of a story of a charioteer
whose passenger cannot hunt success-
fully unless the charioteer compromis-
es the way in which he hunts. Mencius’
answer is direct and reinforces the
importance of acting as a chiin-tzu
(noble person). As Mencius phrases it,
one cannot compromise the Way in
order to satisfy others; one cannot
straighten others by bending oneself.

Lau, D. C,, trans. Mencius. Harmondsworth,
England: Penguin Books, 1970.

Chen Te-hsiu

(1178-1235) A major Neo-Confucian
scholar and official in the late Sung
dynasty; also known as Chen Ching-
ylian, Chen Hsi-yiian, and Chen Ching-
hsi. After taking the chin-shih examina-
tion, Chen Te-hsiu received his
Metropolitan Graduate degree in 1199
and subsequently served in a variety of
high government positions, including
the han-lin hsiieh-shih yiian (Academy
of Assembled Brushes Academicians).
He was regarded as an official of high
integrity and reputation. As a scholar, he
is often associated with his contempo-
rary Wei Liao-weng, a disciple of Chu
Hsi. When Chu Hsi'’s li-hsiieh (School of
Principle or learning of Principle) was

severely persecuted by Han T’o-chou
because Chu sided with Han’s political
rival, Chen continued to propagate and
practice Chu Hsi’s philosophy.

Chen was well known as a represen-
tative of Chu Hsi’s school of thought
after Chu’s death in 1200, producing an
extraordinary number of important
works throughout his lifetime. These
included the Ta-hsiieh yen-i, or
Extended Meanings of the “Great
Learning,” and the Hsin ching, or Classic
of the Heart-Mind. The latter, a collec-
tion of passages from the Confucian
classics as well as Sung Neo-Confucian
writings, served as an anthology of
Confucian learning.

The Hsin ching provides an alterna-
tive to Buddhism, setting out a style of
life focused on moral imperatives for
social reform and self-perfection in a
rigorous, almost monastic, discipline.
The Ta-hsiieh yen-i specifically address-
es the education of rulers, known as ti-
wang chih hsiieh, or learning of the
emperors and kings. It is divided into
the general categories of the “Great
Learning” beginning from the process
of self-learning and self-cultivation
termed ko-wu chih-chih, investigation
of things and extension of knowledge,
and ch'eng-i cheng-hsin, sincerity of
intention and rectification of the heart-
mind. Chen believed that the role of a
Confucian advisor is to convince a ruler
to attend to the rectification of his
heart-mind. Chen emphasizes that the
rectification of the heart-mind is the
foundation of self-cultivation, which is
the basis for moral rulership.

Intellectual historian Wm. Theodore
de Bary argues that these works reveal
the central goals of the early Neo-
Confucian movement before it devel-
oped into separate schools. In fact,
Chen Te-hsiu’s philosophy has incorpo-
rated the hsin-hsiieh (School of Heart-
Mind) of Lu Chiu-yiian into Chu Hsi’s
School of Principle, holding that in self-
cultivation one should combine both
the methods of preserving the heart-
mind and exhausting the Principle. The
purpose is to keep balance between ¢’
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Chen Te-hsiu, a propagator of Chu Hsi’s philosophy, authored Classic of the Heart-Mind.




Chi (Subtlety)

(substance) and yung (function) in the
pursuit of the moralistic T’ien-li
(Principle of Heaven). See also chin
cli hsin (fully realize the heart-mind);
ch'iung-li (exhausting Principle); han-lin
yiian (Academy of Assembled Brushes);
tifyung (substance/function).

de Bary, Wm. Theodore. Neo-Confucian
Orthodoxy and the Learning of the
Mind-and-Heart. New York:
Columbia University Press, 1981.

Ch’en Tu-hsiu

(1879-1942) Major thinker of the May
Fourth movement and one of the
founders of the Chinese Communist
Party. Ch’en Tu-hsiu was a native of
Anhwei province. He studied in Japan
and upon his return to Shanghai in 1915
he founded the Hsin ch’ing-nien or New
Youth, the most important magazine of
the New Culture movement. In the first
issue, Ch’en launched an attack on the
Confucian ethical code while advocat-
ing a moral revolution. In the following
year, he was employed by Peking
University. He had bitter debates about
how to address China’s problems with
K’ang Yu-wei, Chang Chiin-mai, and
Liang Ch’'i-ch’ao before and after turn-
ing to Marxism in 1920.

Ch'en Tu-hsiu’s standard for criticiz-
ing Confucian teachings was his own
sense of the benefits of Western civiliza-
tion, particularly science and democracy,
and the degree to which the way of
Confucius could only be seen as con-
trasting with the ideals of Western cul-
ture. Confucianism was portrayed as a
deceitful religion that ran counter to the
development of history. Ch’en stood for
evolutionism and materialism, arguing
that old moral concepts were no longer
in keeping with modern life.

Clearly anti-Confucian as he
appeared to be, Ch’en Tu-hsiu revealed
the subtle influence of Confucianism on
himself and his contemporaries,
including Hu Shih. As historian Wang
Hui has pointed out, Ch’en’s approach

to the concept of science was in fact
closely related to the Confucian learn-
ing process of ko-wu chih-chih, investi-
gation of things and extension of knowl-
edge, with a moral implication of culti-
vating the self. Wang argues that Ch’en’s
application of science actually
belonged to the Neo-Confucian mode
of thinking, thus aiming at the same
Confucian political ideal of order and
peace. Such is the paradox of Ch'en’s
anti-Confucianism.

Boorman, Howard L., and Richard C.
Howard, eds. Biographical Dictionary
of Republican China. 5 vols. New
York: Columbia University Press,
1967-79.

de Bary, Wm. Theodore, Wing-tsit Chan,
and Burton Watson, comps. Sources
of Chinese Tradition. New York:
Columbia University Press, 1960.

Feigon, Lee. Chen Duxiu: Founder of the
Chinese Communist Party. Princeton,
NJ: Princeton University Press, 1983.

Wang, Hui. “The Fate of ‘Mr. Science’ in
China: The Concept of Science and
Its Application in Modern Chinese
Thought.” Translated by Howard Y.
E Choy. Formations of Colonial
Modernity in East Asia. Edited by
Tani E. Barlow. Durham, NC: Duke
University Press, 1997.

Ch’en T'ung-fu
See Ch’en Liang.

Chi (Subtlety)

An important concept in Neo-
Confucian discussions of the origin of
good and evil as well as the distinction
between substance and function. Chi or
subtlety is originally found in the com-
mentaries to the I ching or Book of
Changes. 1t refers to the subtle point of
differentiation between t’i (substance)
and yung (function). In Neo-
Confucianism, substance is equivalent
to Principle (7i), while function refers to
the movement of change into things
and events. The point at which there is
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the first movement of change from sub-
stance to function is the point of chi.

The “Hsi-tz’u chuan,” or
“Commentary on the Appended
Judgments” to the I ching, defines chi as
the subtlety of movements or action, in
which the outcoming matter is fore-
seen. Its T’ang dynasty annotator K'ung
Ying-ta comments that chi is the sepa-
ration from nonbeing into being, or a
caesura between being and nonbeing. It
is at the state where matter is coming
into being but has not yet taken shape.
Thus it can be seen as a subtle activat-
ing or incipient force. In the context of
the I ching as a divinatory text, chi is the
subtle portent of the emergence of a
thing or an event, and the knowledge of
it is possessed by the chiin-tzu (noble
person). As a common philosophical
notion, chi is also described by the
early Taoist Chuang-tzu as an embryo
hidden within a seed or a turning point
of transformation.

Chou Tun-i, who absorbs Taoism
and Buddhism in theorizing a Neo-
Confucian interpretation of the I ching,
uses the term chi to describe the differ-
entiating point between substance and
function. In the case of hsing (nature),
he focuses on ch’eng (sincerity) as the
absolute state. Within ch'eng, he sees
the beginnings of the goodness of
human nature as well as the capacity to
fall away from goodness into evilness.
Chi is the point of the emergence of the
seed of goodness from within the state
of ch'eng: the sincerity of the human
nature reflecting the sincerity of the
state of the universe. Yet chi is at the
same time the very point of dissension
between good and evil.

The term chi is also applied to
Mencius’ discussion of the beginnings
of goodness. In the ssu-tuan (Four
Beginnings), chi is the subtle point
at which one can detect the first stirring
of human nature in the direction of
goodness. Furthermore, Fang I-chih
of the late Ming dynasty and early
Ch'ing dynasty defines chi in terms of
crisis, where the beginning of change is
to be found.

Chan, Wing-tsit, trans. and comp. A
Source Book in Chinese Philosophy.
Princeton, NJ: Princeton University
Press, 1969.

Wilhelm, Richard, trans. The I Ching or
Book of Changes. Translated by Cary
E Baynes. Princeton, NJ: Princeton
University Press, 1967.

Ch’i (Utensils)

Ch'i—literally, utensils—refers to con-
crete things. It is different from (though
related to) another ch’i, which means
vitality and signifies an abstraction of
material force or the beingness of
things. The ch'i (utensils) appears early
in the “Hsi-tz’u chuan,” or
“Commentary on the Appended
Judgments” to the I ching or Book of
Changes, where it is defined as hsing-
erh-hsia, below or with form, as distin-
guished from the Tao (Way) that is
hsing-erh-shang, above or without form.
Such binarism, however, was canceled
by the Sung dynasty Neo-Confucian
Ch’eng Hao, who identified hsing-erh-
hsia and hsing-erh-shang with each
other. Chu Hsi, in contrast, explained
their relation in terms of ch’i (vitality)
and Principle (li). While the ch'i-vitality
as well as utensils, provided all living
things with bodies, the Tao or Principle
was their essence.

The term was later used by Wang
Fu-chih to fashion philosophical
discussion away from abstract ideas to
the materiality of things. For Wang,
metaphysical categories fail to take into
account things per se and the functions
they perform. He sought to ground
Confucianism in the concreteness of
things. In his commentary on the I
ching, Wang asserted that there are only
utensils in the world, and the Tao is
always the Tao of utensils but utensils
cannot be called utensils of the Tao.
Thus, the Tao lies only in utensils;
without a certain utensil, a certain way
will simply not exist. The Tao and
utensils are united by the form and are
both derived from the vitality-ch'i.



Ch'i (Vitality)

The Ch’ing dynasty classical scholar
Tai Chen, in his Meng-tzu tzu-i shu-
cheng or Commentary on the Meanings
of Terms in the Book of Mencius, inter-
preted hsing-erh-shang as before forma-
tion and hsing-erh-hsia as after forma-
tion. Therefore, utensils are the forma-
tions of the Tao. During the
Westernization movement of the late
Ch'ing period, ch’i came to be a synonym
of modern science and technology.
While scholars like Cheng Kuan-ying
maintained that the Tao of Chinese
ethics was more fundamental than
Western utensils, reformers such as T’an
Ssu-t'ung regarded utensils as the ¢
(substance), and the Tao as their yung
(function). According to the latter, as
long as there are utensils, the Tao will not
perish, and if utensils change, the Tao
will also be altered. The importance of
ch’'i became a theoretical basis for
reforms. See also Book of Mencius;
hsing-erh-shang/hsing-erh-hsia;
tifyung (substance/function).

Chan, Wing-tsit, trans. and comp. A
Source Book in Chinese Philosophy.
Princeton, NJ: Princeton University
Press, 1969.

Wilhelm, Richard, trans. The I Ching or
Book of Changes. Translated by Cary
E Baynes. Princeton, NJ: Princeton
University Press, 1967.

Ch'i (Vitality)

A key philosophical term coined in the
Chou dynasty; one of the basic Neo-
Confucian categories to describe the
material world as well as the corporeal
self. Like other philosophical terms that
became central to the Neo-Confucian
movement, ch’i was little used in the
context of classical Confucian writings.
In the “Hsi-tzZu chuan,” or
“Commentary on the Appended
Judgments” to the I ching or Book of
Changes, there is a reference to ch’i as a
key ingredient in the creation of things
in the world. The two Confucian mas-
ters in the early stage of the Confucian
tradition, Hsiin-tzu and Mencius,

expanded different conceptions of ch'i.
While Hsiin-tzu understands ch’i as the
material basis of life, Mencius refers to
it as a state of spirit and morality in
what he calls the hao-jan chih ch’i
(flood-like vitality), which emerges
from the accumulation of i (righteous-
ness or rightness).

The Han dynasty Confucian Tung
Chung-shu, under the influence of
Taoism, applied the yinfyang theory to
the concept of ch’i and imparted a moral
tint to it. He relates the yang vitality with
te (virtue) and jen (humaneness), and
the yin vitality with hsing (punishment
or criminal law). Contrary to this eso-
teric trend of thought is Wang Ch’ung’s
view of ch’i as a natural phenomenon.
Like Hsilin-tzu, Wang Ch'ung ascribes
the origin of life to the combined ch’i of
Heaven and earth. According to his def-
inition, ch’i should be translated as
“vapor” or “air” without any moral
implication. This theory, however, is not
widely accepted in the later develop-
ment of Confucianism.

The Neo-Confucians such as Chang
Tsai, the Ch’eng brothers, and Chu Hsi
of the Sung dynasty found their own
interest in the term from its use in the
Book of Changes. They combine ch’i with
Principle (i) to account for the things of
the world. Li is said to be the unifying
structure found within all things, while
ch’i is said to be that which accounts for
the many manifestations of Principle. In
other words, ch’i is the archi-material of
separate and discrete objects and
things. Chang Tsai suggests that ch’i is
the noumenon, essential nature, of
everything. Though void and empty in
its appearance, it is permanent. This
permanence is associated with hsing
(nature) by Chang. Ch’eng I, however,
argues that the ch’i of an object is imper-
manent and, once manifested and con-
sumed, cannot be restored to the origi-
nal Principle.

Chu Hsi spends considerable time
talking about the relation of /i and ch'i.
He sees them as inseparable from each
other. One cannot be spoken of as inde-
pendent from the other and thus there
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is no radical dualism between them. He
regards both as present throughout the
universe, where Principle represents the
common structure that exists prior to
the formation of Heaven and earth, and
vitality represents that which occasions
the many manifestations of Principle.
While Principle is viewed as essentially
identical to the Tao (Way) and hsing,
vitality is spoken of in terms that
account for the differentiation of things.
Both Principle and vitality contribute to
the birth and growth of all things. They
cannot be separated——one, after all,
infuses the other—but Principle pre-
cedes vitality. Because for Chu Hsi vital-
ity is not considered a source of
Principle, it introduces an element that
can account not just for the differentia-
tion of things, but also for the move-
ment away from Principle itself.

This is not unlike Chu Hsi’s use of the
categories Tao-hsin (heart-mind of the
Way) and jen-hsin (heart-mind of
humanity). Tao-hsin is seen as the mani-
festation of Principle within the individ-
ual; jen-hsin can manifest the same
Principle if it is sufficiently influenced by
the Tao-hsin. If it is not, it can become
attracted to the things of the world, which
begins to cloud its relation to the
Principle, the source of its true nature. Ch’i
is not a problem so long as it is infused by
Principle. Should it, however, become a
material force, then it has the potential of
pulling the individual away from the
goodness of his hsing, human nature, and
further attaching him to things.

Ch'i is never regarded by the Neo-
Confucians as an evil in itself, but can
be viewed as a potential source of
obstruction for the individual in his
realization of the goodness inherent in
human nature. As such its status can at
times be problematic in the School of
Principle. Even for Chang Tsai, who
sees ch’i rather than [i as the unifying
element running through the universe
and the source of all things, there is still
concern that /i may be overcome with
ch’i. The moral goodness located in the
Principle has to prevail or there will be
a sinking into evil ways.

Ch'iis given a more dominant role by
the Confucian thinkers Wang Fu-chih
and Yen Yiian in the early Ch’ing
dynasty. For Wang Fu-chih, Principle
does not have any priority over vitality.
In fact, Principle cannot be separated
from vitality at all. There is no overarch-
ing metaphysical structure of order, but
only material things themselves. This
point of view is to affirm the position
taken by Chang Tsai, for the priority of
ch’i as the unifying element of the uni-
verse. It also puts ch’i in the realm of
individual things of the world. Thus
Wang Fu-chih developed Chang Tsai’s
ontology of ch’i. Whatever is void and
empty is identified with ch’i. Even hsing-
ming, nature-and-destiny, is a form of
ch’i. While yin and yang are the two sub-
stances or t'i of ch'i, tung (activism) and
ching (quietude) are its two chi or sub-
tle activating forces. As such, Wang has
summarized many of the Neo-
Confucian notions in terms of ch'’i.

With the unification of i and ch’i,
there is a new interest in the importance
of human desires as part of human
nature. Instead of seeing hsing as some
abstract essential nature and rejecting
desires as a potential for evil, Wang con-
siders desire to be an embodiment of ch’i
and as such something to cultivate. He
believes in the importance of the repro-
duction of life, sheng-sheng, as part of
the on-going creation and cycling of ch’i
and tries to find the ultimate meaning in
this ch’i. Other Confucian philosophers
in the late Ming dynasty and early
Ch'ing dynasty, such as Liu Tsung-chou
and Huang Tsung-hsi, shared a similar
view about the role of ch’i.

Yen Yiian’s approach to ch’i is similar
to Wang Fu-chih’s. He discards the Sung
Neo-Confucians’ general belief in
Principle, considering it only to be
found in association with vitality. He
also values human desires and the
physical nature of a person as of greater
worth than some abstract sense of an
inner and essential hsing. With this per-
spective he suggests a return to the
teachings of the classical Confucians
before any discussions of the abstract



Chia-hsiin

philosophical Principle. He recom-
mends a return to what he calls shih-
hsiieh, practical learning. Such learning
is an affirmation of the material nature
of life and the world, as well as a desire
to pursue an ethical ideal within the
context of real-life concerns.

In his translations of modern Western
works of science, the late Ch'ing
Confucian Yen Fu strives to explain ch’i in
terms of atomism and Newton’s mechan-
ics. He also renders ether as the clear ch’i
that produces ether waves. With Yen Fu,
the traditional moralism of ch’i is materi-
alized in a modern sense, in which /i and
ch’i are no longer abstract concepts.

More contemporary figures have
restored the balance of discussion of
Principle and vitality. Hsiung Shih-li
tries to remove the bifurcation that has
been perceived between Principle and
vitality, suggesting that they are not a
pair of oppositional elements, but
interact with each other as substance
and function, ti and yung. Principle
acts both as substance and function,
while vitality is function alone. He
attempts to carry on the discussion of
Principle and vitality by integrating the
notions together in a fashion not previ-
ously articulated. Fung Yu-lan also
seeks to bring Principle and vitality
back into the discussion of Neo-
Confucianism, suggesting that both
are necessary and complementary to
each other. Such contemporary
accounts reveal the centrality that
these concepts have had throughout
the history of Neo-Confucian discourse.
See also chi (subtlety); esoteric/exoteric;
li-hsiieh (School of Principle or learning
of Principle); t’i/yung (substance/func-
tion); yii (desire).

Chan, Wing-tsit, trans. and comp. A
Source Book in Chinese Philosophy.
Princeton, NJ: Princeton University
Press, 1969.

Fung Yu-lan. A History of Chinese
Philosophy. Translated by Derk
Bodde. 2 vols. Princeton, NJ:
Princeton University Press, 1983.

Chia fan

A work of chia-hsiin or family instruc-
tions, composed by the Sung dynasty
historian and Neo-Confucian scholar
Ssu-ma Kuang. Chia fan, or
Commandments for Household, is a
Confucian handbook for household
management. It begins with citations
from the Confucian classic I ching, or
Book of Changes, and consists of
excerpts from Confucian writings about
family ethics, norms, and rules. Ssu-ma
Kuang selected a number of historical
events as moral lessons and sometimes
added his personal remarks.

Ebrey, Patricia  Buckley, trans.
“Education Through Ritual: Efforts
to Formulate Family Ritual During
the Sung Period.” Neo-Confucian
Education: The Formative Stage.
Edited by Wm. Theodore de Bary
and John W. Chaffee. Berkeley, CA:
University of California Press, 1989.

Chia-hsiin

Name of a genre of literature closely
associated with Confucian education,
chia-hsiin, or family instructions, refers
to writings intended for education
about basic relations within the family.
The genre is dedicated to advice for
one’s children. Prominent examples
include Yen-shih chia-hsiin or Family
Instructions for the Yen Clan, a Sui
dynasty work, and Liu-shih chia-hsiin,
or Family Instructions for the Liu Clan, a
T’ang dynasty work. This genre also
includes a number of works not actual-
ly entitled chia-hsiin as well, such as Lii
Pen-chung’'s T’'ung-meng hsiin or
Instructions for Those Who Are Immature
and Ignorant; Liu Ch’ing-chil’s Chieh-
tzu t'ung-lu, or Comprehensive Record
of Admonitions to Sons, and Ssu-ma
Kuang’s Chia fan, or Commandments
for Household.

Kelleher, M. Theresa. “Back to Basics:
Chu Hsi’'s Elementary Learning
(Hsiao-hstieh).” Neo-Confucian
Education: The Formative Stage.
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Edited by Wm. Theodore and John
W. Chaffee. Berkeley, CA: University
of California Press, 1989.

Chia |

(201-169 B.C.E.) Minister of state, politi-
cal commentator, philosopher, and
well-known poet of the former Han
dynasty. Chia I was the author of a well-
known essay, “Kuo Ch’in lun” (“On the
Faults of Ch’in”) which describes the
downfall of the Ch'in dynasty. In the end
the downfall is linked to the failure of the
Ch'in dynasty to build the state upon
Confucian teachings. Thus, in his other
writings Chia I suggested that the coun-
try should be ruled by employing the
Confucian virtues, namely, li (propriety
or rites); jen (humaneness); and i (right-
eousness or rightness). Influenced by
Mencius, he paid attention to the polit-
ical importance of the min (masses).
Chia I favored neither the Legalist gov-
ernance nor the Taoist political philoso-
phy of non-action. In order to promote
personal cultivation, he advocated
study of the Six Classics.

de Bary, Wm. Theodore, Wing-tsit Chan,
and Burton Watson, comps. Sources
of Chinese Tradition. New York:
Columbia University Press, 1960.

Chia K'uei

(30-101) An important figure in the
establishment of the Old Text School.
Chia K’'uei was particularly instrumental
in the transmission of the Tso chuan
commentary from his father Chia Hui,
who was in turn a disciple of the Old
Text master Liu Hsin. This was at a time
when Old Text versions had appeared
and an attempt was being made to find
and collect remaining texts representing
what were considered to be earlier tradi-
tions. The Tso chuan was strongly
favored by Chia K'uei as an alternative
to the New Text Kung-yang chuan
commentary. Chia K'uei petitioned
for the imperial conferment for the post
of Erudite of the Tso chuan utilizing

chen-shu (prognostication text) and
wei (apocrypha). He was also an imper-
ial historiographer and astronomer
good at lunar observation. See also ku-
wen chia (0Old Text School) and New
Text/0ld Text (chin-wen/ku-wen).

Fung Yu-lan. A History of Chinese
Philosophy. Translated by Derk
Bodde. 2 vols. Princeton, NI:
Princeton University Press, 1983.

Chia-li (Family Rituals)

Classified as a shu-i (etiquette book),
the Chia-li, or Family Rituals, is writ-
ten by or, as some Ch’ing dynasty
scholars have argued, attributed to
Chu Hsi. It covers the full range of fam-
ily rites from capping ceremonies and
initiations to weddings, funerals, and
ancestral sacrifices. As its title is
derived from the “Ch’'un kuan” or
“Spring Institutes” chapter of the Chou
li, or Rites of Chou, the work is based on
several ritual manuals such as the K’ai-
yiian li, or Rites of the K'ai-yiian Period
of the T’ang dynasty; the K’ai-pao
t'ung-li, or General Rites of the K'ai-pao
Period; the T’ai-chWang yin-ko li, or
Customary and Reformed Rites of the
Chamberlain for Ceremonials; the
Cheng-ho wu-li hsin-i, or New Forms
for the Five Categories of Rites of the
Cheng-ho Period of the Sung dynasty;
and Ssu-ma Kuang’s Shu-i.

Since its appearance the Chia-li had
become the standard manual of family
rituals for training and education until
the twentieth century. It represented a
ritual code built on a variety of trends
from the past, and yet met the needs of
its time and far beyond. It also
appealed to popular custom used by
the common people. Its sources
include early Confucian classics, for
example, the I li, or Ceremonies and
Rites, as well as various Sung writings,
including those by Ssu-ma Kuang and
Ch’eng I.

Unlike Ssu-ma Kuang’s Shu-i, the
Chia-li was accessible to the widest
spectrum of the population. Few of the
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earlier works had paid attention to the
rites performed by commoners. The
Chia-li enjoyed general popularity and
received official support throughout
the rest of Chinese imperial history. It
had many commentaries written to it,
and by the late Ming dynasty had a
number of revisions as well as
abridged versions published. In many
cases, these were further attempts to
adopt the rituals to specific contexts
and changing times. As social historian
Patricia Buckley Ebrey comments, it is
interesting that in all of these revisions
and abridgements, the Confucian
quality of the text was preserved. No
rituals were permitted that would have
compromised the work with either
Buddhism or Taoism.

The Chia-li stood at the center of the
practice and interpretation  of
Confucian rites for several hundred
years. Where the more subtle Neo-
Confucian writings remained far
removed from the increasingly literate
population of China, the Chia-li was
probably the most commonly consult-
ed text of Confucian teachings because
there was no family free of the need to
incorporate the Confucian ritual code
into their lives.

Ebrey, Patricia Buckley, trans. Chu Hsi’s
Family Rituals: A Twelfth-Century
Chinese Manual for the Performance
of Cappings, Weddings, Funerals,
and Ancestral Rites. Princeton, NJ:
Princeton University Press, 1991.

, trans. “Education Through Ritual:

Efforts to Formulate Family Ritual

During the Sung Period.” Neo-

Confucian Education: The Formative

Stage. Edited by Wm. Theodore de

Bary and John W. Chaffee. Berkeley,

CA: University of California Press,

1989.

Chia-miao (Family Temple)

The chia-miao or family temple has
served as an alternative name of tsu-miao
(ancestral shrine) since the Sung dynasty.

In ancient times, only officials were
granted the privilege to build temples
to offer sacrifices to ancestors (fsu), and
the number of buildings were highly
restricted according to the ranks. A pri-
vate miao (temple or shrine) was not
allowed until the T’ang dynasty. The
practice of ancestral cult in the chia-
miao is said to be an embodiment of the
Confucian virtue hsiao (filial piety). See
also sacrifice.

Ebrey, Patricia Buckley, trans. Chu Hsi’s
Family Rituals: A Twelfth-Century
Chinese Manual for the Performance
of Cappings, Weddings, Funerals,
and Ancestral Rites. Princeton, NJ:
Princeton University Press, 1991.

Chiang Fan

(1761-1831) Classical scholar of the
Ch'ing dynasty. Chiang Fan, also known
as Chiang Tzu-p’ing and Chiang Cheng-
t'ang, was a member of Hui Tung’s
School. A native of Yangchow, Kiangsu
province, he was a disciple of Chiang
Sheng and Yii Hsiao-K'o. Throughout
his life, Chiang Fan did not serve the
Manchu regime. He spent his life in
teaching and research, focusing on
intellectual history, exegetics, and
philology. He finished Hui Tung’s Chou i
shu, or Discourse on the Chou Changes,
an incomplete manuscript on the Han
dynasty interpretations of the I ching,
or Book of Changes.

Chiang Fan’s support of the Han-
hsiieh, or Han learning, and deprecia-
tion of the Sung-hsiieh, Sung learning,
are best revealed in his Kuo-ch'ao Han-
hsiieh shih-cheng chi, or Record of Han-
Learning Masters in the Ch'ing Dynasty;
Kuo-cWao Sung-hsiieh yiian-yiian chi,
or Record of the Origins of Sung Learning
during the Ch'ing Dynasty; and a bibli-
ography of writings on the classics by
those Ch'ing scholars who were affiliat-
ed with Han learning. In these impor-
tant works he divided the ching-hsiieh
(study of classics) of the Ch'ing era into
two major schools, tracing their origins
to the Han and Sung traditions.
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Elman, Benjamin A. From Philosophy to
Philology: Intellectual and Social
Aspects of Change in Late Imperial
China. Los Angeles, CA: UCLA Asian
Pacific Monograph Series, 2001.

Hummel, Arthur W. ed. Eminent
Chinese of the Ch'ing Period (1644-
1912). 2 vols. Taipei, Taiwan: SMC, 1991.

Chiang Hsin

(1483-1559) Prominent scholar of the
Ming dynasty. Chiang Hsin, also called
Chiang Ch’'ing-shih and Chiang Tao-lin,
is classified in Huang Tsung-hsi’s work
Ming-ju hsiieh-an, or The Records of
Ming Scholars, as the representative of
the Ch’u-chung Wang School. His
thought, however, differs from the later
teachings of the school. Chiang studied
the Neo-Confucian writings of the Sung
dynasty with his close friend Chi Yiian-
heng in his youth. Huang Tsung-hsi com-
ments on Chiang’s particular interest in
Chang Tsai and Ch’eng Hao. During this
period Chiang had the opportunity to
meet with Wang Yang-ming when Wang
passed through his hometown. This
meeting appears to have been instru-
mental in arousing Chiang’s interest in
Wang’s teachings.

Huang Tsung-hsi relates that Chiang
then suffered from illness for three years,
during which he spent time in a
monastery and practiced extensive med-
itation. The result was not only the curing
of his illness, but also an experience of
enlightenment in which he experienced
his unity with all things. Chiang inter-
preted his experience in terms of the
unity of Principle (/) and ch’i (vitality);
of hsin (heart-mind) and hsing (nature);
and of wo (self) and other. He argued
that Principle as a separate concept was
not found in the Six Classics and that
ming (destiny or fate), the Tao (Way),
ch’eng (sincerity), the t’ai-chi (Great
Ultimate), and jer (humaneness) all
referred to ch’i. He also spoke of the
heart-mind as a product of chi.
Therefore, ch’i becomes the root of
Heaven and earth.

Chiang Hsin met Chan Jo-shui twice
and became his student. He passed the

Metropolitan Graduate examination or
chin-shih examination of 1532 when he
was nearly fifty years old. He then held a
series of official positions and built two
shu-yiian academies. As Huang points
out, Chiang was more a disciple of Chan
Jo-shui than he was of Wang Yang-ming.
He certainly followed the outlines of
Wang'’s philosophy, including chih hsing
ho-i, or the unity of knowledge and
action, as well as the central role of the
heart-mind assigned by Wang to learn-
ing, but he never received Wang’s teach-
ings on the theory of liang-chih, or
knowledge of the good.

Chiang Hsin’s own self-cultivation
tended to emphasize the practice of
ching-tso (quiet-sitting), the Neo-
Confucian form of meditation, which
was approved by Wang but required
severe qualifications. Chiang also contin-
ued to employ much of Chang Tsai’s lan-
guage, especially his expressions of the
unity of ch’i, though not without criticism
on Chang’s differentiation between the
ch'i-chih chih hsing, or nature of tem-
perament, and the T’ien-ming chih
hsing, the nature conferred by Heaven.
For Chiang, the nature conferred by
Heaven is simply the heart-mind of
sheng-sheng, production of life. And the
changes brought forth by sheng-sheng
pave the way for the non-distinction
between himself and all other things. The
most important collection of his works
is the Chiang Tao-lin wen-ts’ui, or
Complete Writings of Chiang Tao-lin. See
also shu-yiian academy.

Goodrich, L. Carrington, and Chaoying
Fang, eds. Dictionary of Ming
Biography, 1368-1644. 2 vols. New
York: Columbia University Press, 1976.

Huang Tsung-hsi. The Records of Ming
Scholars. Edited by Julia Ching with
Chaoying Fang. Honolulu, HI:
University of Hawaii Press, 1987.

Chiang hstieh

A phrase used to describe the kind of dis-
cussions that took place in the
Confucian academies from the Sung
dynasty throughout the imperial history,
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chiang hsiieh, or discussion of learning,
refers to the increasing orientation of
the academies to pursue a form of
Confucian learning dealing with inward
moral and spiritual cultivation. As part
of the Neo-Confucian agenda, there was
a focus on the Tao-hsiieh, learning of
the Way, which saw the primary form of
Confucian teachings as focused upon
the pursuit of sagehood. Chiang hstieh
was the name given to the form of dis-
cussion that allowed for a focus on goals
such as sagehood and the pursuit of the
Tao-hsiieh. See also ching-she academy
and shu-yiian academy.

Meskill, John Thomas. Academies in
Ming China: A Historical Essay.
Monographs of the Association for
Asian Studies, no. 39. Tucson, AZ:
University of Arizona Press, 1982.

Chiang Sheng

(1721-1799) Classical scholar of the
Ch’'ing dynasty. Chiang Sheng, also
called Chiang Shu-yiin, Chiang Ching-
t'ao, and Master Ken-t'ing, was a mem-
ber of the Han-hsiieh p'ai, or School of
Han Learning. A native of Kiangsu
province, he became a disciple of Hui
Tung and a good friend of Wang Ming-
sheng and Pi Yiian. He refused to serve
the Manchu regime, spending his life in
ching-hsiieh (study of classics). His
scholarship focused on the Shu ching,
or Book of History, and the Lun yii
(Analects), as well as the lexicon
Shuo-wen chieh-tzu, or Analysis of
Characters as an Explanation of Writing.
His major contribution is the Shang shu
chi-chu yin-shu, or Phonological
Annotations to Collected Notes on the
Hallowed Documents, an exegetical
analysis of the Shu ching under the
influence of Hui Tung and Yen Jo-ch’ii.
See also Han-hsiieh.

Elman, Benjamin A. From Philosophy to
Philology: Intellectual and Social
Aspects of Change in Late Imperial
China. Los Angeles, CA: UCLA Asian
Pacific Monograph Series, 2001.

Hummel, Arthur W., ed. Eminent
Chinese of the Ch'ing Period (1644-
1912). 2 vols. Taipei, Taiwan: SMC, 1991.

Chiang Tao-lin wen-ts’ui

The most important source of Chiang
Hsin’s works compiled by Chiang’s dis-
ciple Yao Hsilieh-min, the Chiang Tao-
lin wen-ts'ui, or Complete Writings of
Chiang Tao-lin, was published in 1577.
It contains Chiang’s major philosophi-
cal discourses and prefaces to the writ-
ings of his teacher Chan Jo-shui.

Goodrich, L. Carrington, and Chaoying
Fang, eds. Dictionary of Ming
Biography, 1368-1644. 2 vols. New
York: Columbia University Press, 1976.

Chiang Yung
(1681-1762) Classical scholar and pho-
nologist of the Ch’'ing dynasty; also
known as Chiang Shen-hsiu and Chiang
Wu-yiian. Chiang Yung was a native of
Chu Hsi’s hometown in Kiangsi
province. His scholarship was primarily
associated with the foundation of the
Wan (Anhwei province) School of the
I’ao-cheng hsiieh, or textual criticism.
He studied Juan Yiian’s Shih-san ching
chu-shu, or Commentaries and
Subcommentaries to the Thirteen
Classics, in his youth, specializing in
phonology, astronomy, geography,
institutional history, as well as ancient
bells. Among his numerous disciples,
Tai Chen was the most famous one.
While moving away from the
philosophical  position of the
Neo-Confucianism of the Sung dynasty
and Ming dynasty, Chiang Yung
retained an interest in the san li, or
Three Ritual Classics. His writings on
the three texts were modeled after and
served as a complement to and a
completion of Chu Hsi’s explanation
of the I li, or Ceremonies and Rites. In
addition, Chiang also worked on a
collection of exegeses to Chu Hsi’s and
Lii Tsu-ch’ien’s work Chin-ssu lu, or
Reflections on Things at Hand, and
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geographical research on the Ch'un
cl'iu, or Spring and Autumn Annals. See
also Thirteen Classics.

Elman, Benjamin A. From Philosophy to
Philology: Intellectual and Social
Aspects of Change in Late Imperial
China. Los Angeles, CA: UCLA Asian
Pacific Monograph Series, 2001.

Chiang-yu Wang School

A Ming dynasty Neo-Confucian school,
the Chiang-yu Wang School is named
after the right bank of the Yangtze River, in
particular the area centering around
Kiangsi province where Wang Yang-ming
spent many years. Its representatives
include Tsou Shou-i, Ou-yang Te, Nieh
Pao, Lo Hung-hsien, and Hu Chih. Huang
Tsung-hsi, in his Ming-ju hsiieh-an or
The Records of Ming Scholars, com-
ments that the Chiang-yu Wang School
alone preserved the true transmission
of Wang Yang-ming’s teachings. See also
Wang Yang-ming School.

Huang Tsung-hsi. The Records of Ming
Scholars. Edited by Julia Ching with
Chaoying Fang. Honolulu, HI:
University of Hawaii Press, 1987.

Chiao (Teaching or Religion)

Chiao can refer to both the act of teach-
ing as well as the body of teachings. In its
later usage, related to the meaning of
teachings, the term comes to mean a
religion. Etymologically, the left part of
the ancient script of the character chiao
is the same as the whole character of
hsiieh (learning), indicating a cognate
relation between the terms. Both charac-
ters do share the same phonetic-etymonic
component and that is another graph of
chiao, meaning both giving and imitat-
ing. In other words, chiao and hsiieh,
teaching and learning respectively, as
their = phonetic-semantic  nucleus
denotes, describe the two directions of
intellectual “exchange.” In fact, chiao can
be used in the same fashion as hsiieh,
and it is the teaching-and-learning that
makes up the Confucian tradition.

What deserves special attention is
that both chiao and hsiieh originally
refer to a kind of sacrificial activity in
their early use in the oracle bone
inscriptions of the Shang dynasty. This
suggests sacrificial rites as the object as
well as the means of teaching and learn-
ing. If we consider teaching to be a ritu-
al activity from the very beginning of
Chinese civilization and Confucius as
an inheritor of the ju-ritualists of the
Shang court, then the seed of religion
can be seen as already lying in the con-
notation of chiao. Confucianism can be
referred to by the use of chiao as in
phrases such as K'ung-chiao or ju-
chiao, meaning the teachings and reli-
gion of Confucius and the teachings
and religion of the ju, respectively.

Because of the translation “religion,”
the use of chiao in the phrase for
Confucianism may suggest to some that
this creates the impression of
Confucianism as a “religion” in the tra-
ditional Western sense. For example,
when the term san chiao, Three
Religions, is used to describe the reli-
gious worldviews of China, it is a refer-
ence to Confucianism, Buddhism, and
Taoism. Does this mean that
Confucianism is thereby grouped with
the other two religions as a tradition
sharing in the same religious character?
The answer is for the most part no. The
phrase is more a description of the
three dominant worldviews of China
rather than a statement of the common
religious nature of these worldviews.
Generally it would be believed that even
though Confucianism is grouped with
Buddhism and Taoism, it does not share
in the same religious character as those
traditions. Thus, the religious character
of the Confucian tradition continues to
need to be addressd in subtle ways, and
one of the ways is to start from the very
definition of chiao given in the early
Confucian text “Chung yung”
(“Doctrine of the Mean”). In the open-
ing of this text, chiao is briefly defined
as the cultivation of the Tao (Way),
which is said to be in accordance with
the hsing (nature) conferred by T’ien
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(Heaven). Thus, to understand the reli-
giousness of the Confucian teachings,
one must first clarify the relationship of
the individual to Heaven. See also san
chiao (three religions or teachings).

Legge, James, trans. The Chinese
Classics. Vols. 1 & 2, Confucian
Analects, the Great Learning, the
Doctrine of the Mean, the Works of
Mencius. Oxford, England:
Clarendon Press, 1893-95; Reprint
(2vols. in 1), Taipei, Taiwan: SMC, 1994.

Chiao Hsiin

(1763-1820) Classical scholar, mathe-
matician, and opera theorist of the
Cl’ing dynasty. Chiao Hsiin, also called
Chiao Li-t’ang, was a native of Kiangsu
province. He was a chii-jen, or
Provincial Graduate, of 1801, but never
passed the Metropolitan Graduate
examination or chin-shih examination.
He followed in his grandfather’s foot-
steps in studying the I ching, or Book of
Changes, during his youth and became
a secretary to his relative, Juan Yiian.
Chiao Hsiin’s sub-commentaries to the
Six Classics reveal his wide learning in
classics, history, mathematics, phonol-
ogy as well as textual exegeses. His
works on the I ching and the Book of
Mencius are known for innovative ideas.
He expounded the I ching by using
mathematical methods and the abstract
notion of the singular Principle (7). His
Meng-tzu  cheng-i, or Standard
Expositions of the Book of Mencius,
argues for the goodness of human
nature in terms of human wisdom and
evolution. In a letter he criticized the
I’ao-cheng hsiieh or textual research for
its lack of ssu (thinking). In general
Chiao emphasized both textual
research and moral-philosophical
interpretation. See also hsing (nature).

Elman, Benjamin A. From Philosophy to
Philology: Intellectual and Social
Aspects of Change in Late Imperial
China. Los Angeles, CA: UCLA Asian
Pacific Monograph Series, 2001.

Hummel, Arthur W., ed. Eminent
Chinese of the Ch'ing Period (1644-
1912). 2 vols. Taipei, Taiwan: SMC, 1991.

Chiao Hung

(1540-1620) A member of the T’ai-chou
School of Neo-Confucianism, the radi-
cal school of hsin-hsiieh (School of
Heart-Mind). According to Huang
Tsung-hsi, Chiao Hung, also known as
Chiao Jo-hou and Chiao Tan-yiian, was a
native of Shantung province. He ranked
first in the tien-shih, or Palace
Examination, of 1589 and was appoint-
ed to the Hanlin Academy as a Senior
Compiler. He ended his career as
Director of Studies at the kuo-tzu chien,
or Directorate of Education, in Nanking.
A student of Keng Ting-hsiang and Lo
Ju-fang, both prominent representa-
tives of the T’ai-chou School, Chiao held
to a belief in the immediacy of liang-
chih, or knowledge of the good, arguing
that it was not a product of intellectual
effort, but rather the spontaneity of the
heart-mind. He rejected the Ch'eng-
Chu model of learning, suggesting that
sagehood was to be found by acting in
the world.

Chiao Hung was deeply involved in
the teachings of Buddhism and to a
lesser degree, Taoism. He advocated the
syncretism of san chiao ho-i—unity of
the three teachings or religions. He
transcended the boundaries of the
three traditions to create a new per-
spective, what might be called a synthe-
sis. Although he retained his connec-
tion to Confucianism, he identified the
Confucian sheng-hsiieh, or learning of
the sages, with Buddhism. For Chiao,
Buddhist scriptures are better exposi-
tions of Confucius’ and Mencius’ ideas
than the commentaries produced by
the Confucians of the Han dynasty and
Sung dynasty. Intellectual historian
Edward Ch’ien has pointed out that
the T’ai-chou agenda in Chiao’s
thought became a restructuring of
Neo-Confucianism. See also Ch’eng-
Chu School; han-lin yiian (Academy of
Assembled Brushes); hsin (heart-
mind); Mencius; tien-shih examination.
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Ch'ien, Edward. Chiao Hung and the
Restructuring of Neo-Confucianism
in the Late Ming. New York:
Columbia University Press, 1986.

Huang Tsung-hsi. The Records of Ming
Scholars. Edited by Julia Ching with
Chaoying Fang. Honolulu, HI:
University of Hawaii Press, 1987.

Chiao-k’an hsiieh

Scholarship that involves an elaborate
process of comparison and collation of
various versions of the same text. The
chiao-k’an hsiieh, or textual criticism,
aims at examining the authenticity of a
text. It can be traced back to the Han
dynasty classical scholar Liu Hsiang,
who was entrusted by the emperor to
collate the palace library collection. In
the T’ang dynasty and Sung dynasty,
chiao-k’an, or Proofreader, was a low-
ranking official and unranked suboffi-
cial, respectively. The chiao-k'an hsiieh
finally developed into a profession deal-
ing with ancient books during the
Ch’ing dynasty.

The chiao-k'an hsiieh is associated
with the Han-hsiieh, or Han learning,
and the K'ao-cheng hsiieh, evidential
research, of the Ch'ing dynasty. It sug-
gested a specific form of classical study
to substitute the abstract philosophy of
Sung-Ming Neo-Confucianism with
detailed philology, close analysis of the
meanings of words. Textual criticism
was then widely employed in both gov-
ernment and private printings. An offi-
cial example is Juan Yiian’s collation
notes on the Shih-san ching chu-shu, or
Commentaries and Subcommentaries to
the Thirteen Classics. Two other figures
who represent the Ch'ing textual criti-
cism are Ho Ch’o and Lu Wen-ch’ao. See
also Thirteen Classics.

Elman, Benjamin A. From Philosophy to
Philology: Intellectual and Social
Aspects of Change in Late Imperial
China. Los Angeles, CA: UCLA Asian
Pacific Monograph Series, 2001.

Hucker, Charles O. A Dictionary of
Official Titles in Imperial China.

Stanford, CA: Stanford University
Press, 1985.

Hummel, Arthur W., ed. Eminent
Chinese of the Ch'ing Period (1644—
1912). 2 vols. Taipei, Taiwan: SMC, 1991.

Chia Ssu-tao

(1213-1275) The last minister of state of
the Southern Sung dynasty before its
demise to the Mongols. A highly contro-
versial historical figure, Chia Ssu-tao,
also called Chia Shih-hsien or Chia
Ch’iu-ho, has been blamed by subse-
quent generations of historians for his
role in the defeat of the Sung. There
were a variety of accusations brought
against him, everything from his own
incompetency to treasonous relations
with the Mongols as well as ill-conceived
agrarian reform. Historian and biogra-
pher Herbert Franke, after studying
Chia’s life and career closely, concludes
that none of these issues is to blame as
much as his misfortune of being the last
minister during the fall of the dynasty.
Even the agrarian policy might be
argued to be in the tradition of Wang
An-shih’s reforms.

The tradition of blame is long stand-
ing, however, and Chia is generally seen
as not having acted in the best interests
of his nation. His personal motives are
questioned, placing private before pub-
lic. On the contrary, Wen T’ien-hsiang,
who succeeded Chia as Grand
Councilor, has manifested the
Confucian virtue of chung (loyalty).
Chia was killed by an escort on his way
to banishment as a result of his defeat
by the Mongols in 1275.

Franke, Herbert. “Chia Ssu-tao (1213
1275): A ‘Bad Last Minister’'?”
Confucian Personalities. Edited by
Arthur E Wright and Dennis
Twitchett. Stanford, CA: Stanford
University Press, 1962.

Ch’i-chih chih hsing

“The nature of temperament or physical
nature.” In the Neo-Confucian discus-
sions concerning hsing (nature), there
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were attempts to account for the failure
to develop one’s inherent goodness.
Chang Tsai offered the explanation in
his Cheng-meng, or Correcting Youthful
Ignorance, by differentiating the nature
into the ch’i-chih chih hsing and the
T’ien-ti chih hsing, or nature of Heaven
and earth. The ch’i in the former phrase
alone means vitality or material force. If
there is too much ch’i, then one will
come under the dominance of instincts,
emotions and desires, and the potential
lack of moral conduct.

Chang’s model was further developed
by the Ch’eng-Chu School into a bina-
rism of the ch'i-chih chih hsing and the
T’ien-ming chih hsing, the nature con-
ferred by Heaven. Chu Hsi suggested in
his Lun yii chi-chu, or Collected
Commentaries on the Analects, that the
chi-chih chih hsing, depending on the
degree of clearness of a person’s ch’,
could be good or evil. In the case that
Principle (li)) dominates over the ch’i, the
nature of temperament tends to be good.
The categorization was later challenged
by Lo Ch’in-shun, Wang T’ing-hsiang,
Huang Tao-chou, Wang Fu-chih, Yen
Yiian, and Tai Chen. Yen integrated ch’i
with hsing, arguing that both are equally
good, and that without temperament
there would be no nature. See also ch’i
(vitality) and yii (desire).

Fung Yu-lan. A History of Chinese
Philosophy. Translated by Derk
Bodde. 2 vols. Princeton, NJ:
Princeton University Press, 1983.

Ch’i ch’ing (Seven Emotions)

The seven emotions—happiness, anger,
sorrow, fear, love, hate, and desire—first
listed in the “Li yiin,” or “Evolution of
Rites,” of the Li chi, Records of Rites.
These human emotions, according to
the chapter, are instincts that need not
be learned. The sheng, or sage, controls
them by i (righteousness or rightness)
and li (propriety or rites). Based on this
assumption, later Confucians tend to
believe that ch’ing (emotions or feel-
ings) are negative and must be restrict-
ed by the hsing (nature) of goodness.

Thus, ch'ing and hsing come to stand in
opposition to each other. Li Ao of the
T’ang dynasty, for example, suggests
that one should forget one’s desires and
return to the Tao (Way) of hsing-ming,
nature and destiny. In some Neo-
Confucian writings, fear is replaced with
joy. See also hsi (happiness); ming (des-
tiny or fate); sheng or sheng-jen (sage);
yii (desire).

Legge, James. trans. The Sacred Books of
China: The Texts of Confucianism.
Vols. 3 & 4, The Li Ki. Delhi, India:
Motilal Banarsidass, 1966.

Chieh-shih (Posted Notice)

Name given by Chu Hsi to his hsiieh-kuei
or articles for learning, the chieh-shih is a
set of basic moral guidelines put on the
lintel of the Pai-lu-tung or White Deer
Grotto Academy. See hsiieh-kuei (arti-
cles for learning).

Chieh-shih Examination

Name given to the local Prefectural
Examination. The chieh-shih was the
lowest or first level of the civil service
examinations system utilized from the
Sui dynasty on. It was conducted by the
officials of prefectures and comparable-
level agencies to evaluate students’
knowledge, mainly of the Confucian
classics. The title of the examination,
chieh, means forwarding. This term
refers both to the act of sending the
chii-jen (recommendee or graduate)
on to the capital to pursue more
advanced examinations after fulfilling
local requirements, as well as to the
documentary material that evidences
his qualification.

If a student was successful in the
chieh-shih examination, he would be
submitted to the capital to participate in
the second level of examination: the
sheng-shih examination, or Government
Departmental Examination. This exam
was administered by the /i-pu, Ministry
of Rites. Upon passing the chieh-shih
examination during the Sung dynasty,
one was granted the official designation
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te-chieh chii-jen, Prefectural Graduate.
During the Ming dynasty and Ch’ing
dynasty, the chieh-shih refers to the
hsiang-shih examination, or Provincial
Examination, a second level local test. It
was then ignored due to the overstaffed
structure of the government.

Hucker, Charles O. A Dictionary of
Official Titles in Imperial China.
Stanford, CA: Stanford University
Press, 1985.

Lee, Thomas H. C. Government
Education and Examinations in
Sung China. New York: St. Martin’s
Press, 1985.

Chieh-tzu t'ung-lu

A work by the Southern Sung dynasty
Neo-Confucian Liu Ch’ing-chih. The
Chieh-tzu t'ung-lu, or the Comprehensive
Record of Admonitions to Sons, is aimed
at the education of young men. In its
eight chapters it combined materials
from classical sources and writings of
contemporary Confucians. Instruction
is given for a range of issues, but with a
major focus on family relationships
such as the proper relation between
children and their parents. Liu relied on
several texts to compile the Chieh-tzu
t'ung-lu, particularly the chia-hsiin, or
family instructions; for example, the
Yen-shih chia-hsiin or Family
Instructions for the Yen Clan of the Sui
dynasty; the Liu-shih chia-hsiin, or
Family Instructions, for the Liu Clan of
the T’ang dynasty; and the T’'ung-
meng hsiin, or Instructions for Those
Who Are Immature and Ignorant of the
Sung. It also includes the major
female scholar Pan Chao’s work Nii
chieh (Commandments for Women),
a work addressing the education of
women within the context of
Confucian teachings.

Much of the Chieh-tzu t'ung-lu was
incorporated into the Hsiao-hsiieh, or
Elementary Learning, compiled by Liu
and Chu Hsi. In this later form it
became fundamental educational
material for instruction in daily living

and application of Confucian teachings
to the domestic context from the Sung
period into the twentieth century.

Kelleher, M. Theresa. “Back to Basics:
Chu Hsi’s Elementary Learning
(Hsiao-hstieh).” Neo-Confucian
Education: The Formative Stage.
Edited by Wm. Theodore and John
W. Chaffee. Berkeley, CA: University
of California Press, 1989.

Chien-ai
A term coined by the Warring States
philosopher Mo-tzu, referring to uni-
versal love. From Mo-tzu’s point of view,
there should be no differentiation in
love between people—it should be
shown equally whether one is a close
relative or a stranger, a senior or a
junior. Universal love, it was believed,
could smooth away differences
between people and states, leading to
peace in the world. Mo-tzu was very
critical of the Confucians for engaging
in what he referred to as partial
love—love graduated on a scale of spe-
cialness of relationship. He argued that
love with discrimination only preserved
a hierarchy of relationships, not the
promotion of a truly moral world.
From the Confucian perspective,
the goal of life may well be for love to
triumph universally, but that love has
to start among people in immediate
relationships. The responsibilities of
an individual are to those who are
close, not to the stranger—though by
implication, strangers would eventual-
ly be included in ever-expanding cir-
cles. For the Confucians, the develop-
ment of moral relations has to begin
with those with whom one shares a
special affection. Based on the natural-
ness of moral relations, these grada-
tions in love are formalized in the wu
lun, or Five Relationships. In his
defense of the Confucian ethics,
Mencius said that those who called for
universal love were ignoring their own
fathers and thus were no different from
the beasts.
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de Bary, Wm. Theodore, Wing-tsit Chan,
and Burton Watson, comps. Sources
of Chinese Tradition. New York:
Columbia University Press, 1960.

Lau, D. C,, trans. Mencius. Harmondsworth,
England: Penguin Books, 1970.

Watson, Burton, trans. Basic Writings of
Mo Tzu, Hsiin Tzu, and Han Fei Tzu.
New York: Columbia University
Press, 1963.

Ch’ien-Chia School
See k’ao-cheng hsiieh.

Ch’ien Hexagram

First of the sixty-four hexagrams of the
I ching or Book of Changes. A hexagram
represents a particular moment or
change in the universe and carries a
variety of meanings. Some of these
meanings are directly conveyed in the
text of the I ching, while others are elab-
orated within the text’s commentary,
the “Shih i” (“Ten Wings”). The ch’ien
hexagram, at its core level, is referred to
as the Creative, its dominant attribute is
strength and its image is Heaven.

Ch'ien is composed of six unbroken
yang lines, and its composite trigrams
are composed of three unbroken yang
lines. Composed entirely of yang lines,
the ch’ien hexagram’s symbolism is
deeply rooted in the meaning of yang.
In the “Shuo kua” commentary, ch’ien
as a trigram is spoken of it in terms of
strength. Its symbolic animal is the
horse, the corresponding part of the
body is the head, and its family relation
is the father. Additional symbols
include roundness, jade stone, gold, a
king or a man of power, and the color
deep red.

The “Hsi-tz’u chuan,” the sixth and
seventh commentaries in the “Ten
Wings” of the I ching, adds to the philo-
sophical meaning of ch’ien by enriching
the images with more abstract qualities.
Clien is regarded as the beginning point
from which all creation takes place. The
creative process is said to proceed by
constant, effortless movement. All things

Six unbroken yang lines.

proceed in a natural and ordered fashion
with little or no strain.

The “Wen-yen” commentary, the
fifth of the “Ten Wings,” exists for only
the first two hexagrams. It adds a specif-
ically Confucian quality to the meaning
and images associated with the ch’ien
hexagram. The basic character of the
hexagram is said to be the same as the
nature of the chiin-tzu (noble person).
The chiin-tzu embodies jen (humane-
ness) as well as strength of character
and perseverance. Because of these
virtues, the chiin-tzu has the capacity to
bring order and peace to the world. The
chiin-tzu is also believed to act in
accord with T’ien-tao or the Way of
Heaven, hence the embodiment of the
moral character inherent within the
ch'ien hexagram.

Not unlike yin and yang, Ch’ien and
K’'un, the first two hexagrams, are com-
plementary opposites, changing and
transforming the cosmos in an ordered
and moral fashion. See also eight tri-
grams; k’un hexagram; yin/yang.

Wilhelm, Richard, trans. The I Ching or
Book of Changes. Translated by Cary
E Baynes. Princeton, NJ: Princeton
University Press, 1967.

Ch’ien Hsii-shan
See Ch’ien Te-hung.
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Ch’ien I-pen

(1539-1610) Ming dynasty philosopher
and member of the Tung-lin School;
also known as Ch’ien Kuo-jui and Master
Ch’i-hsin. Ch'ien I-pen was a native of
Kiangsu province. After passing the
chin-shih examination, he received his
Metropolitan Graduate degree in 1583
and was appointed censor. Because of
his upright speech in two memorials to
the throne, he was reduced to being a
commoner. The rest of his life was spent
in writing and teaching, mostly at the
Tung-lin Academy, where he worked
closely with Ku Hsien-ch’eng. His yii-lu,
or recorded conversations, can be found
in the Ming-ju hsiieh-an, or Records of
Ming Scholars.

Ch’ien I-pen’s philosophical back-
ground was in the Six Classics, espe-
cially the I ching, or Book of Changes,
as well as the works of Chou Tun-i and
the Ch’eng brothers. His teachings
empasize shen-tu, vigilance in soli-
tude, and ch’eng (sincerity). Ch’ien
defines the pen-t’i, or original sub-
stance, as humaneness of hsin (heart-
mind), and characterizes kung-fu
(moral effort) as rightness. Without the
practice of moral effort, learning is sheer
empty talk. See also i (righteousness or
rightness) and jen (humaneness).

Busch, Heinrich. “The Tung-lin Academy
and Its Political and Philosophical
Significance.” Monumenta Serica 14
(1949-55): 1-163.

Huang Tsung-hsi. The Records of Ming
Scholars. Edited by Julia Ching with
Chaoying Fang. Honolulu, HI:
University of Hawaii Press, 1987.

Ch’ien Mu

(1895-1990) Modern scholar of Chinese
intellectual history; also known as
Ch’ien Pin-ssu. Ch’ien Mu was a native
of Kiangsu province. He devoted his life
to teaching and writing. Never having
an opportunity to receive a college edu-
cation because of poverty, he impressed
the academic circles with a chronologi-
cal biography of Liu Hsin, a Confucian

scholar of the Han dynasty. The article,
published in 1930, forcefully refutes
K’ang Yu-wei’s Hsin-hsiieh wei-ching
k'ao, or An Investigation on the Forged
Classics of New Learning. As a result,
Ch’ien was offered an instructorship by
Yen-ching University in that year and an
associate professorship by Peking
University in the following year. In 1949
he moved to Hong Kong, where he
founded New Asia College, and in 1967
he settled in Taiwan.

A defender of the Chinese tradition,
Ch’ien Mu criticized the wholesale
Westernization approach of the May
Fourth New Culture movement. His
methodology is a continuation of
Chang Hsiieh-ch’eng’s view that the
Six Classics are all historical records of
the Hsia, Shang, and Chou dynasties,
not teachings invented by Confucius.
Among Ch’ien’s dozens of works are a
history of the Han ching-hsiieh (study
of classics); an outline of Sung and
Ming Neo-Confucianism; a study of
Chu Hsi; and an explanation of the
Four Books (ssu-shu). See also May
Fourth movement; Ming dynasty;
Sung dynasty.

Boorman, Howard L. and Richard C.
Howard, eds. Biographical Dictionary
of Republican China. 5 vols. New
York: Columbia University Press,
1967-79.

Ch’ien Pin-ssu
See Ch’ien Mu.

Ch’ien Ta-hsin

(1728-1804) Ch'ing dynasty scholar of
the classics and histories; also known as
Ch’ien Hsiao-cheng and Ch’ien Chu-
t'ing. Ch'ien Ta-hsin was a native of
Kiangsu province. He passed a special
examination given by Emperor Ch’ien-
lung at Nanking in 1751 and obtained a
Metropolitan Graduate degree three
years later. He held several positions in
the Hanlin Academy. He also became
Vice Supervisor of the Household of the
Heir Apparent and then Kwangtung
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Provincial Education Commissioner.
Upon the death of his father in 1775, he
retired in mourning. Thereafter he with-
drew from office and was invited to
direct several shu-yiian academies.
Ch’ien Ta-hsin’s scholarship covered
phonology, philology, epigraphy, exeget-
ics, institutions, genealogy, geography,
languages of the Khitan, and the Jiirchen,
Chinese, and Western calendars, with
focus on collation of classical and histor-
ical texts. Ch'ien disliked Buddhist and
Taoist writings, suggesting that one
should study Confucian classics with
general knowledge of history. See also
han-lin yiian (Academy of Assembled
Brushes) and shu-yiian academy.

Hummel, Arthur W., ed. Eminent
Chinese of the Ch'ing Period (1644-
1912). 2 vols. Taipei, Taiwan: SMC, 1991.

Ch’ien Te-hung

(1497-1574) Prominent member of the
Che-chung Wang School during the
Ming dynasty; also known as Ch’'ien
Hung-fu and Master Hsii-shan. Ch'ien
Te-hung was a fellow townsman of his
teacher Wang Yang-ming in Yii-yao,
Chekiang. He passed the chin-shih
examination and received the
Metropolitan Graduate degree in 1526
together with his lifelong friend and
schoolmate Wang Chi. He held appoint-
ments in the kuo-tzu chien, Directorate
of Education, and the Ministry of Justice.
While in the Ministry of Justice, he
incurred the displeasure of the emperor
by accusing the latter’s close confidant of
misconduct. For this he was imprisoned
for several years. He devoted the
remaining thirty years of his life to
spreading Wang Yang-ming’s teachings
in south China.

Ch'ien Te-hung is best known for the
T’ien-ch’iian Bridge debate with Wang
Chi over Wang Yang-ming's ssu chii
chiao, or Four-Sentence Teaching. Wang
Chi considered the teaching inconclu-
sive and instead focused on the hsin-
chih-t’i, or substance of the heart-mind,
which is described as neither good nor

evil. Ch’ien saw the teaching as definitive
and emphasized the differentiation of
good from evil so as to call for moral
action in the world. Wang Yang-ming
agreed with both, yet pointed out that
Ch'ien’s idea would serve most people
whose heart-minds were dominated by
habits and thus needed to be rid of evil.

Ch’ien stressed liang-chih, or
knowledge of the good, as the only form
of knowledge that fills up Heaven and
earth. For him, such knowledge is
embodied in everything, in kuei/shen, or
ghosts and spirits; in the four seasons; in
the sun and the moon; in wan-wu, or
myriads of things; and is best found in
human beings. Ch'ien Te-hung’s major
publications include compilations of
Wang Yang-ming’s works and a biogra-
phy of Wang Yang-ming.

Chan, Wing-tsit, trans. Instructions for
Practical Living and Other Neo-
Confucian Writings by Wang Yang-
ming. New York: Columbia University
Press, 1985.

Ching, Julia. To Acquire Wisdom: The
Way of Wang Yang-ming. New York:
Columbia University Press, 1976.

Goodrich, L. Carrington, and Chaoying
Fang, eds. Dictionary of Ming
Biography, 1368-1644. 2 vols. New
York: Columbia University Press, 1976.

Huang Tsung-hsi. The Records of Ming
Scholars. Edited by Julia Ching with
Chaoying Fang. Honolulu, HI:
University of Hawaii Press, 1987.

Ch’ien tzu wen

A primer for the education of children.
The Ch'ien tzu wen, or Thousand
Character Essay, was written by Chou
Hsing-ssu, a Liang dynasty official,
under an imperial decree in the early
sixth century. As its title suggests, it is
composed of one thousand characters.
They appear in two hundred and fifty
lines, each containing four characters
without repetition. It covers a wide
range of knowledge including facts
about nature and farming, as well as
names of historical figures.
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The essay was first used as a basic
educational tool in elementary schools
during the Sung dynasty and its use as a
textbook continued into the twentieth
century. While often criticized by Neo-
Confucians as lacking in sufficient
Confucian content, it has continued to
be central to the basic curriculum of
Confucian education. Grounded in the
Confucian perspective of the funda-
mental importance of learning and
education, it stresses the necessity of
seeing education as a process of moral
cultivation. See also Hsiao-hsiieh; Pai-
chia hsing; San tzu ching; tsa-tzu.

Giles, Herbert A. The San tzu ching or
Three Character Classic and the
Ch'ien Tzu Wen or Thousand
Character Essay. Shanghai, China:
A. H. de Carvalho, 1873.

Scott, Dorothea Hayward. Chinese
Popular Literature and the Child.
Chicago, IL: American Library
Association, 1980.

Wu, Pei-yi. “Education of Children in
the Sung.” Neo-Confucian Education:
The Formative Stage. Edited by Wm.
Theodore de Bary and John W.
Chaffee. Berkeley, CA: University of
California Press, 1989.

Ch’ih

See shame.

Chih (Knowledge or Knowing)

Usually translated as knowledge or
knowing, chih is a standard term in
Chinese referring to a fundamental part
of what it means to learn. Within the set-
ting of the Confucian school, according
to philosophers David L. Hall and Roger
T. Ames, the term chih is one of several
terms that compose the dynamics of the
thinking process, including hsiieh
(learning) and ssu (thinking). Hsiieh is
the broad-based term that describes the
object of the knowing process: the
acquisition of knowledge of the ways of
the ancient founding figures of the
Chou dynasty. Ssu, thought or reason-
ing and reflecting, describes a process

of critical thinking necessary to incor-
porate or assimilate the knowledge
acquired. Recognizing these two
processes, Confucius speaks of the
necessity of a balance of hsiieh and
ssu—one without the other leads to an
imbalance in the knowledge acquired.

In this dynamic of the thinking
process, Hall and Ames have suggested
that chih, knowing or experiencing,
may best be described as coming to a
point of realizing or understanding the
knowledge acquired. The emphasis
within chih on the active sense of
understanding is sadly missed when the
term is rendered as a noun for “knowl-
edge,” as it frequently is. From Hsiin-
tzu to Neo-Confucians like Ch’eng I,
however, it is believed that chih as the
ability of understanding, or active
capacity to understand, is innate. Chih
is an active process and implies that
knowing is not just knowing about
something but acting on the thing
known. The later Neo-Confucian atten-
tion placed on the phrase chih hsing
ho-i, or knowledge and action are one,
by Wang Yang-ming suggests the
dynamic for action contained within
the term chih.

Knowledge defined as knowing and
experiencing suggests that for
Confucius and  generations of
Confucians, it is important not to see
knowledge as the acquisition of infor-
mation alone. If one places knowing in
the context of acquiring information for
Confucius, one sees that the definition
of learning itself, hsiieh, resting with the
paradigms of the sage rulers, and
reflected upon closely, ssu, then
becomes the basis for the person to
realize knowledge in oneself and in
society. A process of realizing directly
contributes to the formation of the
chiin-tzu (noble person) because the
knowledge to be realized is the moral
learning of the sages. Thus, chih refers
not only to the thought process, but
also to moral cultivation. This ties the
term to the chiin-tzu as the exemplar
of the ways of knowing virtue through
the manifestation of the chiin-tzu's
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virtuous nature, particularly as it is
exemplified for Confucius in the quality
of jen (humaneness).

Hall, David L., and Roger T. Ames.
Thinking Through Confucius. Albany,
NY: State University of New York
Press, 1987.

Lau, D. C., trans. The Analects (Lun yii).
New York: Penguin Books, 1979.

Chih (Upright)
One of many virtues discussed by
Confucius, chih, uprightness or
straightness, appears as an essential
quality in the learning and cultivation of
the chiin-tzu (noble person). It suggests
uncompromising truthfulness and the
action based on such truthfulness.
Confucius says in one passage that chih
is the inborn nature of human beings.
The use of chih suggests a relation
between internal and external self. In
this sense, chih is parallel to the process
of hsiieh (learning), in which there is a
correspondence between what is
learned and what is manifested in the
world. With chih the focus is on a corre-
spondence between what one holds to
be true and the way in which one acts in
the world. To have the qualities inher-
ent in chih is to act in truthfulness of
what one believes to be the case. To act
in a different way from what one
believes to be the case is to deviate from
the truth or to take the crooked path.
The definition of chih as truthfulness
or straightness may seem simple
enough; however, as Confucius has to
explain, it is a virtue that is not without
its liabilities. In one passage the Duke of
She says to Confucius that in his state
there is a man called Straight Body, who
bore witness against his father when the
latter appropriated a sheep. Confucius
answers the Duke by saying that this is
not his understanding of uprightness.
For Confucius, that a son would hide
evidence his father committed such a
crime is an example of chih. That is,
there is a higher moral relation than
that of the individual and the state and

truthfulness may find the need to
express itself in terms of the form of
highest ethical relation. In this case,
such a relation exists as filial piety
between the father and the son.
Confucius’ interpretation of chih
reveals that he considers filial affection
to be more fundamental than legal
obligation insofar as jen (humaneness)
is concerned.

In another passage Confucius
describes the so-called six virtues and
their attending liabilities. In the case of
chih, Confucius says that it must be bal-
anced with a love of learning, hsiieh.
Without such balance intolerance will
result. The passage itself suggests that
each of the six virtues must be balanced
with a love of learning. Without this con-
text of learning, the virtue in itself will
not develop in a way to provide for its full
utilization. Thus, chih will not be a way
of fulfilling the capacity of the individual
to express the full extent of his or her
moral nature. What does learning add? It
adds the model of the sages of antiquity,
and with this model, the basis for the ful-
fillment of moral development.

What both these passages suggest is
Confucius’ insistence upon the place-
ment of chih within the context of the
paradigms established for the learning
and moral cultivation of the individual.
Ultimately to be chih, truthful or
straight, is to give expression to what it
means to be truly human. To be truly
human from the Confucian perspective
is to fulfill the ideals of the chiin-tzu, the
noble person, as measured in one’s
capacity to act in a fashion to realize
jen, humaneness, through the inculca-
tion or realization of the models of such
learning that can be found in the words
of the sages of antiquity.

The example of the son not reporting
on his father is such a case of humane-
ness. It may not be truthfulness under-
stood in terms of a record of what was
the case, but it is truthfulness in terms of
the fulfillment of the capacity for being
human, recognizing the necessity of ful-
filling the goal of acting as a moral
human being in a set of complex moral
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relations in such a way that one’s actions
come to embody the ideal of jen.

Fung Yu-lan. A History of Chinese
Philosophy. Translated by Derk
Bodde. 2 vols. Princeton, NIJ:
Princeton University Press, 1983.

Lau, D. C., trans. The Analects (Lun yii).
New York: Penguin Books, 1979.

Chih (Wisdom)

Usually translated as wisdom, chih is a
synonym of chih (knowledge or know-
ing). However, while knowledge can be
rendered in verbal form as the act of
knowing, there is too little emphasis on
wisdom as an active state of knowing. In
their book Thinking Through Confucius,
philosophers David L. Hall and Roger T.
Ames have emphasized the act of know-
ing involved in these two terms, as
opposed to a static state of the acquisi-
tion of knowledge or wisdom, elucidat-
ing the fundamental quality of chih as an
act of acquiring or experiencing. The
emphasis on the act of knowing sug-
gests the degree to which the paradigms
of virtue from the sagely rulers are
inculcated or acquired for the classical
Confucians, or, for many of the Neo-
Confucians, experienced through inter-
nal means. The emphasis on the act of
knowing is an important feature of the
way in which wisdom is viewed. Rather
than being a static body of knowledge, it
is a process of experiencing. Therefore,
it is part of the growing maturation of
the individual as a changing body of
experience.

Hall, David L., and Roger T. Ames.
Thinking Through Confucius. Albany,
NY: State University of New York
Press, 1987.

Chih-chiang

An official title generally used during
the T’ang dynasty and Sung dynasty,
the chih-chiang, or Lecturer, was a posi-
tion in the educational institutions.
Originally as assistants to the po-shih,

or Erudites, the Lecturers taught the
Confucian classics in the kuo-tzu
hsiieh, School for the Sons of the State,
and the ssu-men hsiieh, School of the
Four Gates, the two major educational
institutions. They were on the staff of
the kuo-tzu chien, or Directorate of
Education, until around 1068 when they
were replaced with the po-shih in the
tai-hsiieh  (National University).
Lecturers of the Sung period were
required to earn a degree of chin-shih,
Presented Scholar, or, before the late
1080s, of chiu-ching ch'u-shen,
Graduate in the Nine Classics. Being a
Confucian teacher, the Lecturer was
described as being responsible not only
for instruction and examinations of his
students, but also directing them in the
correct moral path. See also chin-shih
examination.

Hucker, Charles O. A Dictionary of
Official Titles in Imperial China.
Stanford, CA: Stanford University
Press, 1985.

Lee, Thomas H. C. Government Education
and Examinations in Sung China.
New York: St. Martin’s Press, 1985.

Chih-chih (Extension of Knowledge)

A key phrase in the Neo-Confucian dis-
cussion of learning and self-cultivation,
particularly as it is found in the li-hsiieh
(School of Principle or learning of
Principle). The epistemological phrase
chih-chih, extension of knowledge,
originates in the “Great Learning”
(“Ta-hsiieh”) in which it is described as
one of the Eight Steps of learning and
self-cultivation. Because of Chu Hsi’s
rearrangement of the text of the “Ta-
hstiieh,” chih-chih, together with ko-wu
(investigation of things), are placed as
the first two steps: the investigation of
things followed by the extension of
knowledge. As a result chih-chih is often
placed in the phrase ko-wu chih-chih,
investigation of things and extension of
knowledge, as an indication of its prior-
ity in the “Great Learning” scheme of
learning and as a key phrase for the
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School of Principle’s interpretation of
this learning process.

In the phrase ko-wu chih-chih, priori-
ty appears to be placed on the step of
investigation of things. Often the entire
process is referred to as ko-wu ch'iung-li,
investigation of things and exhaustion
of Principle. Extension of knowledge is a
secondary step to the process of investi-
gation, but this does not diminish its
interrelatedness with investigation of
things as well as its importance to the
understanding of the process of learn-
ing and self-cultivation.

Investigation of things is predicated
for the School of Principle on the belief
that all things possess Principle (li). In
turn it is the goal of humankind to come
to a complete understanding of the
nature of Principle, a state that is char-
acterized as sagehood. In order to
accomplish this task, from the perspec-
tive of the School of Principle, one must
investigate things for Principle. Having
investigated something for Principle,
one would then extend this investiga-
tion to something else; and that is chih-
chih, an endless process of extending
one’s knowledge. Through this process,
more and more things come to be
investigated, and as a result there is a
gradual accumulation in one’s knowl-
edge of Principle.

From the perspective of the hsin-hsiieh
(School of Heart-Mind), neither ko-wu
nor chih-chih should have any priority.
The School of Principle’s interpretation
only directs the student away from an
interior search within the heart-mind.
From the School of Heart-Mind’s point
of view, the interior search is the real
seat for the understanding of Principle.
Although the School of Principle also
admits a priori knowledge, it stresses
that one’s knowledge of the good is
eliminated by desires and that the
retention of knowledge can be found in
external objects; thus the outward
extension of knowledge through inves-
tigation of things is seen as central in
the recovery of one’s understanding of
Principle. See also Neo-Confucianism
and yii (desire).

Chan, Wing-tsit, trans. Reflections on
Things at Hand: The Neo-Confucian
Anthology Compiled by Chu Hsi and
Lii Tsu-ch’ien. New York: Columbia
University Press, 1967.

, trans. and comp. A Source Book

in Chinese Philosophy. Princeton,

NJ: Princeton University Press,

1969.

Chih-hsin chih shu

Used by Ch’eng Hao to describe the
learning necessary for the ruler to exer-
cise virtuous government, the phrase
chih-hsin chih shu, or the art of govern-
ing the heart-mind, is derived from the
expression chih-hsin chih tao, or way of
governing the heart-mind, found in the
Hsiin-tzu. While chih-hsin chih tao refers
to the sages’ method of self-cultivation,
chih-hsin chih shu suggests the early
Neo-Confucians’ ideal to instruct the
ruler in the teachings of the sages of the
past as an agenda of the Neo-Confucian
movement. It is similar to the notion of #i-
hsiieh, learning of the emperors, or ti-
wang chih hsiieh, learning of the emper-
ors and kings. See also hsin (heart-mind)
and sheng or sheng-jen (sage).

de Bary, Wm. Theodore. Neo-Confucian
Orthodoxy and the Learning of the
Mind-and-Heart. New  York:
Columbia University Press, 1981.

Chih hsing ho-i

One of the major teachings of the Ming
dynasty Neo-Confucian Wang Yang-
ming, chih hsing ho-i, unity of knowl-
edge and action, is a revision of Chu
Hsi’s doctrine that knowledge is previ-
ous to action. Wang advances this
notion in the CRuan-hsi lu, or
Instructions for Practical Living, sug-
gesting that knowledge and action are
never separate from each other. He
explains that knowledge is the mental
guidance for action, while action is the
implemented effort of knowledge; in
other words, knowledge is the begin-
ning of action, and action is the fulfill-
ment of knowledge. Therefore, the
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truest form of knowledge is action, and
in turn action in the last analysis is a
form of knowledge.

Wang goes so far as to assert that
knowledge always implies action and
that knowledge without action is not
real knowledge. He concludes that
whenever an idea arises, it is already an
action. Knowledge proceeds together
with action—in Wang’s own analogy, the
taste of food is only known through the
act of eating. And if knowledge and
action are separate, it is because ssu-yii,
or selfish desires, stand between them.

According to philosopher Wing-tsit
Chan, the Confucian tradition has
always stressed the relation between
knowledge and action, but Wang Yang-
ming carries this relation to its extreme
by identifying the two. Huang Tsung-
hsi, however, argues that the thought of
chih hsing ho-ihas already been put for-
ward by Ch’eng I, who confirms that just
as one is able to know and see, one must
be capable of acting. Another Sung
dynasty Neo-Confucian, Ch’en Ch’un,
also holds that chih-chih (extension of
knowledge) and the efforts of action are
not two but one task that should be
taken at once. Wang Yang-ming’s contri-
bution is his raising the concept to a
new theoretical level.

The philosophical basis for the unity
of knowledge and action is Wang’s the-
ory of liang-chih, knowledge of the
good, and his interpretation of chih-
chih as chih liang-chih, extension of
knowledge of the good. While knowl-
edge is defined as knowledge of the
good in one’s hsin (heart-mind), action
means extension of knowledge of the
good into all things. As a result, the
source of knowledge, or Principle (li),
is internal, not external; thus there is no
need to gather knowledge from outside
the heart-mind. When one attempts to
extend knowledge, one extends one’s
innate knowledge. The extension of
knowledge is not an acquisition of
more knowledge as recommended by
the Ch’eng-Chu School. It is to act on
what already is known. Since knowl-
edge, or Principle, and the act

of searching for it are both within
one’s heart-mind, knowledge and
action are unified.

That liang-chih is described in
Wang’s ssu chii chiao, or Four Sentence
Teaching, as the faculty of distinction
between good and evil tempts us to ren-
der chih as to know, a verb, rather than
knowledge, a noun. In this sense, chih,
knowing, is a form of hsing, action.
Based on the theory of chih hsing ho-i,
Wang Fu-chih has developed a view in
which action is considered previous to
knowledge. See also chih (knowledge or
knowing) and chi-ssu.

Chan, Wing-tsit, trans. Instructions for
Practical Living and Other Neo-
Confucian Writings by Wang Yang-
ming. New York: Columbia
University Press, 1985.

—————— , trans. and comp. A
Source Book in Chinese Philosophy.
Princeton, NJ: Princeton University
Press, 1969.

Chih-hsiu School

A Ming dynasty Neo-Confucian school,
the Chih-hsiu or “rest-and-cultivation”
School is named after the terms found
in the “Great Learning” (“Ta-hsiieh”). It
focused on Li Ts’ai’s teachings. Li was a
disciple of Tsou Shou-i, a prominent
member of the Chiang-yu Wang School,
hence a follower in the Wang Yang-
ming School. Huang Tsung-hsi consid-
ers the Chih-hsiu School separately
because of Li's own thought. However,
since Li sought to remedy the problems
arising from Wang Yang-ming’s theory
of liang-chih or knowledge of the good,
his school is regarded as a branch of the
Wang Yang-ming tradition.

Huang Tsung-hsi. The Records of Ming
Scholars. Edited by Julia Ching with
Chaoying Fang. Honolulu, HI:
University of Hawaii Press, 1987.

Chih Liang-chih
Key concept to Wang Yang-ming’s
method of moral cultivation, chih
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liang-chih, or extension of knowledge of
the good, is articulated in the Ta-hsiieh
wen, or Inquiry on the “Great Learning”
and the Chuan-hsi lu, or Instructions
for Practical Living—in which Wang
challenges Chu Hsi’s interpretation of
the process of learning outlined in the
“Great Learning” (“Ta-hsiieh”) Instead
of stressing the external search for
Principle (li) through ko-wu chih-chih,
investigation of things and extension of
knowledge, Wang suggests the hsin
(heart-mind) as the repository of
Principle. Liang-chih, or knowledge of
the good, identified by Wang as T’ien-li
(Principle of Heaven), is a notion
borrowed from the Book of Mencius.
With this fundamental difference in
orientation from Chu Hsi, Wang argues
that chih-chih is no longer an extension
outward in search of knowledge, but
rather a recovery of the innate T’ien-li and
an extension of it into all things in every-
day life. Thus chih-chih, extension of
knowledge, becomes chih liang-chih,
extension of knowledge of the good. In
this fashion the extension of knowledge is
an application of one’s internal knowledge
to external situations. From the perspec-
tive of the hsin-hsiieh (School of Heart-
Mind), it is the basis for moral action, not
a process of knowledge acquisition.
Wang likens the Principle in the
heart-mind to a deep source that may be
covered over by ssu-yii, or selfish desires.
The act of chih liang-chih is to remove
human desires so as to uncover or pre-
serve the Principle of Heaven. This
capacity of liang-chih is expressed in
Wang’s ssu chii chiao, Four Sentence
Teaching, in which liang-chih is said to
be a faculty of distinction between good
and evil. Wang points out two sorts of
kung-fu (moral effort) for the realiza-
tion of liang-chih: one is to recognize its
substance inherent in the heart-mind by
wu (enlightenment); the other is to
k’o-chi, or to discipline oneself through
studying the Confucian classics. Wang
believes that liang-chih and liang-neng,
capacity of the good, are shared by the
common people and the sheng-jen or
sages, but only the latter is able to

extend their knowledge of the good. Yet
if the yii-fu yii-fu, or ignorant men and
women, know liang-chih, they will
become free of wicked ideas. See also
chi-ssu; K'o-chi fu-li; Principle (li);
sheng or sheng-jen (sage).

Chan, Wing-tsit, trans. Instructions for
Practical Living and Other Neo-
Confucian Writings by Wang Yang-
ming. New York: Columbia University
Press, 1985.

Lau, D. C,, trans. Mencius. Harmondsworth,
England: Penguin Books, 1970.

Chih-sheng (Highest Sageliness)

A term used to refer to Confucius, even-
tually included as part of his official title.
Derived from the “Chung yung”
(“Doctrine of the Mean”), the phrase
was first used by the Han historian
Ssu-ma Ch’ien as a reference to
Confucius. From the Sung dynasty
emperor Chen Tsung, it is incorporated
into the official title for Confucius, a title
which was initially Hsiian-sheng Wen-
hsiian Wang (Profound Sage and
Comprehensive King) in the year 998.
However, it was changed to avoid the
character hsiian, or profound, the per-
sonal name of the emperor, and thus
became Chih-sheng Wen-hsiian Wang
(Highest Sage and Comprehensive King)
in 1012. This phrase eventually became
part of the official title of Confucius in
1530, Chih-sheng Hsien-shih (Teacher
of Antiquity and Highest Sageliness), a
title used through the present time.

Shryock, John K. The Origin and
Development of the State Cult of
Confucius: An Introductory Study.
New York: The Century Co., 1932.

Chih-sheng Hsien-shih (Teacher of
Antiquity and Highest Sageliness)
The posthumous title given to
Confucius by the Ministry of Rites,
Chih-sheng Hsien-shih (Teacher of
Antiquity and Highest Sageliness) was a
product of a petition presented to the
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Ming dynasty emperor Chia-ching by
Chang Ts’'ung in 1530. This was an
attempt to remove the designation of
wang, king, from Confucius’ title, a title
determined to be inappropriate for
Confucius’ political status. By establish-
ing the title as Teacher of Antiquity and
Highest Sageliness, there was a return to
the earlier reference to Confucius as
hsien-shih (Teacher of Antiquity), one
of the earliest titles used for Confucius
within the development of the
Confucian temple.

Chih-sheng (highest sageliness), a
phrase derived from the “Chung yung”
(“Doctrine of the Mean”), was first
applied to Confucius by the Han histo-
rian Ssu-ma Ch’ien and became part of
his title in 1012 during the reign of the
Sung dynasty emperor Chen Tsung.
This title, with several small variations
,has remained the basic title for
Confucius up to the present. See also
Chih-sheng Wen-hsiian Wang (Highest
Sage and Comprehensive King) and
wang (king) title for Confucius.

Shryock, John K. The Origin and
Development of the State Cult of
Confucius: An Introductory Study.
New York: The Century Co., 1932.

Taylor, Rodney L. The Way of Heaven: An
Introduction to the Confucian
Religious Life. Leiden, Netherlands:
E. J. Brill, 1986.

Chih-sheng Wen-hsiian Wang
(Highest Sage and Comprehensive
King)

A posthumous title conferred by the
Sung dynasty emperor Chen Tsung on
Confucius in 1012, Chih-sheng Wen-
hstian Wang (Highest Sage and
Comprehensive King) is based on an
earlier designation, namely, Wen-hsiian
Wang (Comprehensive King). Chih-
sheng (highest sageliness), a term from
the “Chung yung” (“Doctrine of the
Mean”), had been adopted by the Han
historian Ssu-ma Ch’ien in his biogra-
phy of Confucius as a description for
the teacher. It became a popular way to

address Confucius, used here as part of
the title. See also Hsiian-sheng Wen-
hsiian Wang (Profound Sage and
Comprehensive King) and Ta-ch’eng
Chih-sheng Wen-hsiian Wang.

Shryock, John K. The Origin and
Development of the State Cult of
Confucius: An Introductory Study.
New York: The Century Co., 1932.

Chi-hsia Academy

The name of the academy for scholars
that was located in Chi-hsia, capital of
the state of Ch'i, during the fourth and
third centuries B.C.E. This was during the
period referred to as the hundred
schools of thought, in which the classi-
cal systems of Chinese thought devel-
oped. Various states are said to have had
academies but the one in the state of
Ch’i is generally claimed as the largest
and most influential. The Chi-hsia
Academy was a gathering place for hun-
dreds of scholars, some of whom took
up residency there. It was a place where
philosophical discussion took place
with some of the most creative minds of
the time representing a number of dif-
ferent schools of thought including
Taoism, Legalism, Confucianism,
Logicians, and yin/yang Cosmology.
The academy was at its height during
the reigns of King Hslian of Ch'i and
King Hsiang.

Of the scholars thought to have been
associated with the academy, Mencius
and Hsiin-tzu are the most prominent
in the Confucian school. Mencius
engaged in extensive dialogue with King
Hsiian of Ch'i. Hsiin-tzu was appointed
thrice as the director of the academy.
Although the academy was dominated
by schools of thought other than
Confucianism, it was an important indi-
cation of the type of philosophical dia-
logue that was taking place during the
declining years of the Eastern Chou
dynasty and of he role played by the
Confucian school as part of that dialogue.

Fung Yu-lan. A History of Chinese
Philosophy. Translated by Derk
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In 1012, Emperor Chen Tsung of the Sung dynasty vested Confucius with the posthumous title Highest
Sage and Comprehensive King.

Bodde. 2 vols. Princeton, NIJ:
Princeton University Press, 1983.

Chi Hsiao-lan
See Chi Yiin.

Chi-hsien tien shu-yiian (Academy
at the Hall of Assembled Worthies)

See chi-hsien yiian (Academy of
Assembled Worthies).

Chi-hsien yiian (Academy of
Assembled Worthies)

One of the three informal literary col-
leges begun during the T’ang dynasty
and probably the most prestigious of
these institutions. Chi-hsien yiian, a
short form of chi-hsien tien shu-yiian or
Academy at the Hall of Assembled

Worthies, was begun by the emperor
Hstian Tsung in 710 and has been
so-named since the summer of 725.
Administered by one of the emperor’s
personal ministers, it was comprised of
a group of sixteen scholars and became
involved in the production of a number
of illustrious works of scholarship
including anthologies, compilations,
and lost-book research. Some famous
Confucian scholars, such as Chang I,
were recruited to be its academicians. It
resided in the ch'ung-wen yiian,
Academy for the Veneration of
Literature, during the Sung dynasty. See
also ch’'ung-wen kuan (Institute for the
Veneration of Literature); han-lin yiian
(Academy of Assembled Brushes);
hung-wen kuan (Institute for the
Advancement of Literature); t’ai-hsiieh
(National University).
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McMullen, David. State and Scholars in
T'ang China. New York: Cambridge
University Press, 1988.

Ch’i-kuo kung

Duke of the State of Ch'i. Ch'i-kuo kung
is the title given to Confucius’ father
K’'ung Ho by the Sung dynasty emperor
Chen Tsung in 1008. It suggests the
honor and esteem with which the par-
ents of Confucius were held. With the
creation during the Sung period of the
ch’'ung-sheng tz’'u (Hall of Illustrious
Sages), the temple dedicated to
Confucius’ ancestors, formal sacrifice to
the K'ung family became part of
Confucian ceremony. See also ancestors
(tsu) and Lu-kuo fu-jen.

Shryock, John K. The Origin and
Development of the State Cult of
Confucius: An Introductory Study.
New York: The Century Co., 1932.

Child About to Fall into the Well

One of the most celebrated metaphors
employed in the Book of Mencius. The inci-
dent involves an argument for the inherent
goodness of human nature. In discussing
the Four Beginnings of goodness found in
human nature, Mencius argues that every
person has a proclivity to act in a moral way
because his nature is not neutral, but
endowed by Heaven with an ability to
respond to people and events in moral ways.

Mencius argues that the Four
Beginnings, if fully developed, will become
the virtues of jen (humaneness), i (right-
eousness or rightness), li (propriety or
rites), and chih (wisdom). At birth they are
found in human nature in the embryonic
stage. These are the Four Beginnings of
goodness and they refer to the natural
response to certain kinds of incidents as
the response of a moral person.

The first of these beginnings is the
heart-mind of caring and compassion
(tse-yin chih hsin). The heart-mind of
caring and compassion is said by
Mencius to be the beginning of jen. To

demonstrate that from his perspective
every person has a heart-mind of caring
and compassion, Mencius uses the
example of a child about to fall into the
well. Mencius’ argument is a simple
one. He says that any human being on
seeing a child about to fall into a well
would rescue the child. Mencius goes
on to say that the individual who res-
cues the child does not do this in order
to be thought well of by the child’s par-
ents or the neighbors, nor for fear of
chastisement should he or she fail to
rescue the child. The individual rescues
the child for one simple reason: A moral
response is part of his or her nature and
he or she cannot bear to see the suffering
of another human being.

The incident has become part of the
Confucian vocabulary over the centuries
and remains always at the center of the
argument for the inherent goodness of
human nature. Even voices of contem-
porary Confucianism will still allude to
the incident as a fundamental statement
of the tradition concerning the moral
nature of human beings. How does one
respond to the critique that goodness is a
social determinant but that such acquired
characteristics still allow for deviant
behavior which would counter the
universality of the nature of goodness?

For Mencius, the argument is not
that every person will respond in the
same way. There may be a case where
someone might actually push the child
into the well. For Mencius, the argu-
ment is that the natural proclivity of
human nature directs one toward the
response of rescuing the child.
Intervening external circumstances
may not have allowed for the practice of
this proclivity toward goodness.
Mencius is not blind to the reality of
society composed of both good and evil
people. He is simply arguing that there
is a natural proclivity to do good until it
is hidden by environmental factors. His
example of the child about to fall into
the well is his way of suggesting the
universal nature of goodness that
he believes rests at the basic core of
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human nature. See also pu jen jen chih
hsin (the heart-mind that cannot bear
to see the suffering of people); ssu-tuan
(Four Beginnings).

Lau, D. C,, trans. Mencius. Harmondsworth,
England: Penguin Books, 1970.

Chi-lu

See Tzu-lu.

Ch’i liieh (Seven Summaries)
See Liu Hsiang and Liu Hsin.

China’s Only Hope

See Cl'iian-hsiieh p’ien.

Chin ch’i hsin (Fully Realize the
Heart-Mind)

A phrase used by Mencius to describe
the person who has known his hsing
(nature) in terms of chin ch'i hsin, giv-
ing full realization or manifestation to
his heart-mind. The passage in which
this phrase occurs describes several
important steps for the preservation
and cultivation of the nature and the
hsin (heart-mind), as well as the conse-
quences of such cultivation. The phrases
describing the process of preservation
and cultivation are ts’un ch’i hsin (pre-
serving the heart-mind) and yang ch’i
hsing (nourishing the nature).

These phrases occurring together
are important as a statement of balance
about the act of fulfillment of the moral
nature. On the one hand, there is a
focus on the preservation of what is
already there, that is, that which is
inherent within the heart-mind; on the
other, there is attention to the cultiva-
tion of that which is inherent so as to
fully develop its capacity for moral
reflection and action. These methods
for preservation and cultivation are
described as the way to serve T’ien
(Heaven). Thus, the heart-mind, the
nature, and Heaven are a trinity.

The phrases seem to represent a
contrast of sorts in terms of steps of

self-cultivation. One deals with the
heart-mind complex, hsin; the other
deals with human nature, hsing. One
speaks of preserving, the other of nour-
ishing. It is difficult to gain much specif-
ic information on either step, perhaps
because they were only intended as
very general instructions. It would
appear that the act of preserving sug-
gests a step of inward directedness and
this would relate to the idea that the
heart-mind complex is a repository of
knowledge about the nature.

On the other hand, while nourishing
may be said to be outward directed, the
nature which is the object of the nour-
ishment is the repository of the Four
Beginnings, namely, the heart-mind of
caring and compassion, of shame
(ck'ih), of modesty, and of right and
wrong. Nourishing does appear to
mean an inclusion of external experi-
ences, but the focus remains on
the capacity of the nature to develop
that which it has as its foundation, the
Four Beginnings.

Probably the most important
connection drawn within this passage
is that which is between the act of
realizing or manifesting the heart-mind
and the nature, hsing, as well as Heaven.
Mencius says that by realizing or mani-
festing this heart-mind, one comes to
understand one’s own nature. Most
importantly, the person who knows his
nature knows Heaven, hence “all things
are complete in oneself.” For Mencius,
this establishes the unity between
Heaven and the individual based upon
the assumption of the common nature
shared by both. It further suggests the
degree to which both the individual and
the universe are grounded in a common
moral structure, a structure that
becomes the basis for the later Neo-
Confucians to discuss the unitary struc-
ture of the universe and the relation of
the heart-mind, nature, and Heaven. It
also poses the basis for the identifica-
tion of an Absolute within the
Confucian tradition that can be used to
identify the religious foundation for the
tradition as a whole.
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Together with yang ch'i hsing, chin
ch’i hsin has been used by many Neo-
Confucians. It is quoted several times in
the Chin-ssu lu or Reflections on Things
at Hand as general advice about the
process of learning and self-cultivation.
Its use implies that cognition and moral
education need to be directed toward
the full realization of the inner nature of
the individual. If one does not focus on
the preserving of the heart-mind and
nourishing of the nature, then it is just
superficial and wasteful knowledge. The
goal in this remains the affirmation of
the Neo-Confucian vision of the sage
and the capacity of the individual to be
able to reach that state of self-knowing.

Within the classical context of
Mencius, the two phrases appear to refer
to two steps, suggesting the need to both
preserve the capacity of goodness inher-
ent within the individual as well as nur-
ture the nature. Within the Neo-
Confucian context the two steps appear
to be unified in demonstrating the
capacity of the individual to realize the
Principle (li) within oneself. Chu Hsi, a
master of the li-hsiieh (School of
Principle or learning of Principle),
identified nature with the Principle
within one’s heart-mind in his commen-
tary to the statement in Mencius.
Knowing one’s own nature is therefore
knowing Principle. As a comment upon
the capability of the individual to develop
and realize Principle from one’s internal
sources, it was a position taken and sup-
ported by the School of Heart-Mind. The
School of Heart-Mind, however, stood in
contrast to the School of Principle’s
position of the necessity of the ko-wu
chiung-li, investigation of things and
exhaustion of Principle, a process aimed
not at an interior process of realization as
much as an exterior process of the accu-
mulation of knowledge about things in
order to understand their Principle,
hence the gradual accumulation of
knowledge about Principle within one’s
own nature. The contrast is a subtle but
important one. For the School of
Principle, Principle did exist in the heart-
mind, but it also resided in other things as

well. When the heart-mind was obscured
by human desires, Principle could only be
discovered and realized through external
sources. The School of Heart-Mind, on
the contrary, sought to preserve and
nourish what was already within the indi-
vidual, not to add to it any knowledge by
means of external sources. For Wang
Yang-ming, since the inborn nature is
nothing but the substance of the heart-
mind, to exhaust that nature means to
fully realize the heart-mind, chin ch’i hsin.
See also hsin-hsiieh (School of Heart-
Mind); ssu-tuan (Four Beginnings); yii
(desire).

Chan, Wing-tsit, trans. and comp. A
Source Book in Chinese Philosophy.
Princeton, NJ: Princeton University
Press, 1969

Lau, D. C., trans. Mencius. Harmondsworth,
England: Penguin Books, 1970.

Ching (Classic)
Despite the fact that it could refer to any
writing on silk or bamboo of the Chou
dynasty, ching is most frequently
translated as “classic” when it is used to
designate several groupings of texts cen-
tral to the Confucian tradition. In fact,
ching was employed as a suffix to the five
honored Confucian books as eatly as the
times of the pre-Ch’'in Confucian Hsiin-
tzu. The best known groupings are the
Five Classics and Six Classics, but there
are expansions of the Nine Classics,
Twelve Classics, and Thirteen Classics.
The official conferment of the title of ching
on the Five Classics took place in the
spring of 136 B.C.E. when the Han dynasty
emperor Wu Ti established the posts of
po-shih, Erudites, for the Five Classics.
The common translation, “classic,”
suggests a work appealing or recog-
nized for its importance across genera-
tions. The Five Classics, for example,
have been viewed as records of the sage
rulers of antiquity as well as textbooks
for the education of every subsequent
generation. From the Confucian per-
spective, the learning of the ancients
provided a “path,” as a synonym of
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ching denotes, for each generation to
address its most pressing concerns. The
denotation of ching as a continuity with
the past, however, does not carry a
sense of the authority that the
Confucians have assigned to their clas-
sics. That ching implies authority is
probably better conveyed by its use in
Buddhism and Taoism. There it is the
word for “scripture” and is rendered as
such. The question therefore arises of
whether the Confucian classics can be
regarded as scripture as well.

The Chinese character ching, when
examined philologically, bears a core
meaning that may be helpful in answer-
ing this question. The character is com-
posed of the radical for thread, signify-
ing the warp in a piece of cloth. Its con-
notation for regularity, standardization,
and thus authority is justified by the
role of warp in weaving. In this sense, it
may be compared in scope with the
word “sutra,” from the Sanskrit siitram
or thread, and with “canon,” which
descends from the ancient Greek
kanon, meaning a measuring reed or
rod, hence a sense of rule or law.

Should one call the Confucian classics
scriptures or canon? Consider the
Confucian perception of the origin of
their classics. The Confucian classics are
believed to have come from the sheng or
sages who hear the Tao (Way) from T’ien
(Heaven); thus they are records of the
Way of Heaven. A record bearing the
authority of Heaven as a blueprint for
the Way in which humankind is to act
might best be called scripture or canon.
The term ching translated as scripture or
canon for the Confucian classics places
the issue of religious authority at the
center of the tradition.

Therefore, ching as the sacred texts
of Confucianism is comparable with the
Hebrew Scriptures, the Buddhist or
Hindu Sutra, and the Christian Bible.
From the T’ang dynasty on, the term
also refers to one of the four sections in
Chinese bibliography as opposed to
history, philosophers, and belles lettres.
See also ching-hsiieh (study of classics);
Han Wu Ti; sacred/profane.

Denny, Frederick M. and Rodney L.
Taylor, eds. The Holy Book in
Comparative Perspective. Columbia,
SC: University of South Carolina
Press, 1985.

Henderson, John B. Scripture, Canon,
and Commentary: A Comparison of
Confucian and Western Exegesis.
Princeton, NJ: Princeton University
Press, 1991.

Legge, James, trans. The Chinese
Classics. Vols. 1 & 2, Confucian
Analects, the Great Learning, the
Doctrine of the Mean, the Works of
Mencius. Oxford, England: Clarendon
Press, 1893-95; Reprint (2 vols. in 1),
Taipei, Taiwan: SMC, 1994.

, trans. The Chinese Classics.
Vol. 3, The Shoo King or the Book of
Historical Documents. Hong Kong:
London Missionary Society, n.d.;
Reprint (as vol. 2), Taipei, Taiwan:
SMC, 1994.

, trans. The Chinese Classics.
Vol. 4, The She King or the Book of
Poetry. Hong Kong: London
Missionary Society, n.d.; Reprint (as
vol. 3), Taipei, Taiwan: SMC, 1991.

Ch’ing (Emotions or Feelings)
Emotions or feelings. The term ch'ing has
played an important role in the history of
Confucian philosophy. A. C. Graham,
scholar of Chinese philosophy, observes
that in early Confucian writings (and
nowhere else) the term refers to that
which lies within a person and ought to
be hidden from view; that is, the feelings
and emotions. It is the early Confucian
thinker Hsiin-tzu who probably best
typifies this understanding of ch’ing. He
speaks of the relation of ch’ing, hsing
(nature), and yii (desire), saying that
T’ien (Heaven) is endowed in our nature,
the emotions are the contents of this
endowment, and our desires are how we
respond to our emotions. Therefore,
unlike the Taoists, who advocated the
absence of emotions, Hsiin-tzu empha-
sized the control of them.
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Many early sources saw a close rela-
tion between feelings and human
nature. The I ching, or Book of Changes,
speaks of feelings as human nature
aroused. The “Chung yung” (“Doctrine
of the Mean”) speaks about human
nature in terms of the states before and
after the arousing of the feelings. From
these various sources the conclusion
may be drawn that feelings are a poten-
tial source of difficulty for the continu-
ous development of human nature.

Certainly for a later generation of
Confucians, ch'ing was looked on in
increasingly negative ways. The contin-
uous discussion of the relation between
hsing, or human nature, and ch’ing did
little to benefit the status of feelings.
The positions of both Mencius and
Hslin-tzu saw human nature as either
good or bad and were generally rejected
for more complex attempts to interre-
late the two spheres within human
nature. In these interrelations there was
a general tendency to see human nature
as good and feelings or emotions as the
source of evil. Ch'ing thus became the
negative force in relation to hsing. The
Han Confucian Tung Chung-shu tried
to divide human nature along this line.
An equation is also made to yin and
yang in which hsing is associated with
yang, which is positive and good, while
ch’'ing is associated with yin, which
is negative and bad and thus should
be eliminated.

The T’ang dynasty Confucian master
Han Yii suggested that the seven human
emotions (happiness, anger, sorrow,
fear, love, hate, and desire), not unlike
human nature, can be good, bad, or
neutral, depending on how one treats
them. Han Yi’s student Li Ao, in his Fu
hsing shu (Discourse on Returning to
the Nature) agreed with Hsiin-tzu that
hsing is the endowment of Heaven. He
argued that some people become sages
because of their nature, while others are
bewildered by ch’'ing. Accordingly, emo-
tions will cause disruption to the devel-
opment of human nature.

Although some of the above views
were still held by the Neo-Confucians of

the Sung dynasty, in general, feelings or
emotions were removed from the dis-
cussion of human nature. The Neo-
Confucian structure for discussing
human nature was the relation between
hsing and ch’i (vitality). Rather than
attributing evil to the role of human
feelings, it was found to lie in the rela-
tion between the vitality of the individ-
ual and his or her interaction with
things in the world. This was reflected in
the Pei-hsi tzu-i of Ch’en Ch’un, in
which he discussed ch'ing in a more
positive way. He still quoted the classi-
cal sources of discussion about the feel-
ings, including the “Doctrine of the
Mean” and the Book of Changes, but he
put these sources in context with
Mencius and the “Great Learning”
(“Ta-hsiieh”). In this broader context,
he saw that feelings exhibit the welling up
of the goodness of human nature. The
virtues inherent in human nature—the
ssu-tuan (Four Beginnings)—are exam-
ples of a person’s feelings because the
spontaneous ways that they respond
with goodness reflect the capacity of
human feelings to demonstrate the
goodness of human nature. This is not to
say that all feelings are good. The expla-
nation 1is typically Neo-Confucian:
Feelings are good to the degree that they
reflect the nature of goodness. They are
less than good or even evil to the degree
that they are not informed by /i or
Principle, but instead are influenced by
selfish desires and weighted down by
material concerns. This ultimately is the
effect of the ch’i on the /i and thus the
hiding of the true nature under the
weight of material concerns.

It is worth noting that the Neo-
Confucians tended to have rigid gender
distinctions and generally viewed
women as inferior. Part of this argument
was that women possess a dominance of
yin over yang, a dominance interpreted
as an indication of ch’i over li and thus
an equation of feelings with desires.

The Neo-Confucians, especially
Wang Yang-ming of the Ming dynasty,
had a far more positive attitude toward
feelings and emotions than the
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Confucians before them. They viewed
feelings and emotions as an opportuni-
ty for the outpouring of the true nature
of T’ien-li (Principle of Heaven), or a
natural expression of liang-chih, or
knowledge of the good. See also Book of
Mencius; Principle (li); tung/ching;
women in Confucianism; yin/yang.

Chan, Wing-tsit, trans. and ed. Neo-
Confucian Terms Explained (The
Pei-hsi tzu-i) by Ch'en Ch'un, 1159-
1223. New York: Columbia
University Press, 1986.

Graham, A. C. (Angus Charles). Studies
in  Chinese Philosophy and
Philosophical Literature. Albany,
NY: State University of New York
Press, 1990.

Ching (Quietude)

Ching, quietude, is not a term usually
thought to be associated with
Confucianism. Quietude would appear
to be more typically representative of
such traditions as Buddhism and
Taoism. There is, however, a tradition
within Confucianism, especially Neo-
Confucianism, that has emphasized or
at least included, though not without
criticism, quietude as a specific method
of self-cultivation. The Sung dynasty
Neo-Confucian Chou Tun-i talked of
chu-ching (regarding quietude as fun-
damental) as part of his teachings. Chu
Hsi was instructed in the Confucian
form of meditation ching-tso (quiet-
sitting) by one of his teachers and
though he came to have doubts about
the practice later, a tradition has been
established for such practice.

In the long history of the practice of
ching-tso, many practitioners defend
that their practice is not moving in the
direction of Buddhism or Taoism, but
can be entertained within the
Confucian teachings. The central issue
for the Confucians is to what extent
their world-affirming and life-affirming
teachings, which emphasize the active
role of the individual within family and
society, can absorb a contemplative

form of practice into the tradition. Their
opponents have always argued that the
practice of quietude brings the tradition
dangerously close to and dependent on
Buddhism and Taoism.

Those who uphold ching still differen-
tiate their way from that of the Buddhist
and Taoist by maintaining the Confucian
worldview: the affirmation of life and of a
moral universe as measured by the pres-
ence of Principle (1) in all things. They
insist that such a universe does not repre-
sent the emptiness of Buddhism, nor the
vacuity of Taoism, suggesting that one
must establish oneself as a moral person
by making kung-fu (moral effort). Thus,
at the personal level, quietude may be
an appropriate vechicle for learning
and self-cultivation when the goal
remains the transformation of the self
into sagehood, a state of moral activism
in the world.

Taylor, Rodney L. The Confucian Way of
Contemplation: Okada Takehiko
and the Tradition of Quiet-Sitting.
Columbia, SC: University of South
Carolina Press, 1988.

Ching (Reverence or Seriousness)
A key term in understanding the reli-
gious nature of Confucianism, ching,
reverence or seriousness, is originally a
ritual word in oracle-bone inscriptions.
Its archaic graphic form, according to
Sinologist Bernhard Karlgren, shows a
kneeling person with a peculiar head-
dress. In the early Confucian tradition,
it is used to refer to an attitude toward
relationships, toward oneself or others,
especially respect for the senior such as
father and lord. The expression chii-
ching (abiding in reverence or seri-
ousness) is found in the Lun yii
(Analects), where it suggests a state of
internal attention.

Ching became a method of self-
cultivation in the Neo-Confucianism
of the Sung dynasty. For Ch’eng1, itis a
way to control oneself, to improve one’s
inner mental attentiveness. Chu Hsi
further related it to the autonomy of
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the heart-mind and used it in the
phrase chii-ching ch’iung-li, abiding in
reverence and exhausting Principle. In
fact, both Ch’eng and Chu regarded
ching as a fundamental complement of
chih-chih (extension of knowledge),
where knowledge can only be pursued
in the correct attitude toward the object
of learning.

The translations of ching, serious-
ness and reverence, both suggest a con-
centration on the data being examined.
But seriousness implies a rather ratio-
nal and intellectual process, while rev-
erence emphasizes more the object of
learning that elicits one’s admiration
and profound respect. Thus the object
of focus must be something extraordi-
nary. It is not just things per se, but the
underlying structure or meaning of all
things. This larger sense strikes at the
Confucian concept of the Absolute that
lies within all things, called either T’ien
(Heaven) or T’ien-li (Principle of
Heaven). When the Absolute is the ulti-
mate object of study, the response on
the part of the individual is not merely
seriousness, but reverence. See also
hsin (heart-mind).

de Bary, Wm. Theodore. Neo-Confucian
Orthodoxy and the Learning of the
Mind-and-Heart. New  York:
Columbia University Press, 1981.

Karlgren, Bernhard. Grammata Serica
Recensa. 1957. Reprint, Goteborg,
Sweden: Elanders Boktryckeri
Aktiebolag, 1972.

Taylor, Rodney L. The Religious
Dimensions of Confucianism.
Albany, NY: State University of New
York Press, 1990.

Ching-chieh

A chapter from the Li chi or Records of
Rites, the “Ching-chieh” exemplifies a
philosophical orientation toward ritual.
Rather than describing various types of
ritual practice, the writing engages in a
discussion of the meaning of ritual and
its place in the agenda of the ruler for
bringing order to the realm. With a strong

Confucian orientation, the writing dis-
cusses the nature of rulership in terms of
the role of ritual and its implementation.
By quoting Confucius’ words from
the Analects, the chapter begins with a
brief discussion of the benefits of study-
ing the Six Classics. It suggests that it is
only through such study that an educat-
ed citizenry will be created. The benefits
of an educated citizenry have long been
praised by the Confucian school as the
only real way to effect change in the
world and it is only with an educated
citizenry that the empire can be trans-
formed. Each of the Classics is given a
different role in the educational
process. The study of the Shih ching
and Yiieh ching is said to produce good-
ness among the people. The study of the
Shu ching produces knowledge of the
past. With the study of the I ching, there
will be refinement and subtlety
amongst the people. The ritual texts will
produce courtesy and respectfulness
and finally the Ch’'un ch’iu will produce
excellence in the use of language. This
explains why Ching-chieh later devel-
ops into a general term for hermeneuti-
cal works on the Confucian classics.
The chapter proceeds to a discus-
sion of the T’ien-tzu (Son of Heaven). In
typically Confucian vocabulary, his
virtues are extolled as the embodiment
of goodness and he is described as
forming a union with Heaven and
Earth. What creates the possibility of
the manifestation of goodness and the
union with Heaven and Earth is the Son
of Heaven’s implementation of the
embodiment of [i, ritual or propriety.
The Son of Heaven understands the
nature of being the ruler. He under-
stands his role as one of benefiting and
educating his people, but he also
understands the distinctions between
himself and his people. The ruler is
ruler and the subjects are subjects. This
distinction, which in the end is what
creates the union of Heaven, Earth, and
man, is rooted in ritual and propriety.
Ritual and propriety are built upon
observing the proper relation between
things. The Confucian philosophy
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described in this writing, in a fashion
similar to the teachings of Hsiin-tzu,
distinguishes between things and
argues for the necessity of ritual as a
control mechanism for the creation of
order in the world.

While the chapter did not achieve
the status of the “Great Learning”
(“Ta-hsiieh”) or the “Chung yung”
(“Doctrine of the Mean”), it represents
an important element of Confucian
teaching emphasizing the role of ritual
in the art of rulership and seeing the
ruler as an embodiment of ritual
authority in human society represent-
ing a union with Heaven and Earth in
the ritual structure of the cosmos. See
also li (propriety or rites).

Legge, James, trans. The Sacred Books of
China: The Texts of Confucianism.
Vols. 3 & 4, The Li Ki. Delhi, India:
Motilal Banarsidass, 1966.

Ching-chi tsuan-ku

Major dictionary to the classics com-
piled under the direction of Juan Yiian,
the Ching-chi tsuan-ku or Collected
Glosses on the Classics is a product of the
I’ao-cheng hsiieh, or textual criticism. A
work of more than forty scholars affili-
ated with Juan’s Ku-ching ching-she, or
Refined Study for the Explication of the
Classics, the main text was printed in
1800. The entries are individual charac-
ters, which are grouped by rhymes.
Under each entry all glosses related to
the character are listed.

Elman, Benjamin A. From Philosophy to
Philology: Intellectual and Social
Aspects of Change in Late Imperial
China. Los Angeles, CA: UCLA Asian
Pacific Monograph Series, 2001.

Hummel, Arthur W., ed. Eminent
Chinese of the Ch'ing Period (1644-
1912). 2 vols. Taipei, Taiwan: SMC, 1991.

Ch’ing Dynasty

(1644-1911) The last dynasty in Chinese
history. It was an empire first founded in
1616 by the Manchus, who conquered

China from the north in 1644. In order to
win over the Chinese educated class, the
emperor Shun-chih attended the shih-
tien ceremony (Twice Yearly Confucian
Ceremony) at the t’ai-hsiieh (National
University), and adopted the civil ser-
vice examinations system of the Ming
dynasty in 1644. At the same time that
the Manchu rulers reaffirmed
Confucianism as the state cult, they also
sought to suppress the Ming loyalists by
massacres and literary inquisitions.

To avoid being involved in politics,
many Confucians turned their attention
to classical scholarship. As a result, the
form of Confucianism that grew most
readily during the Ch’ing period was the
I’ao-cheng hsiieh, textual criticism or
evidential research. This tendency can
be traced back to the shih-hsiieh, or
practical learning, of the late Ming
dynasty and early Ch'ing dynasty. Figures
such as Ku Yen-wu, Wang Fu-chih, and
Yen Yiian (Hsi-chai) focused themselves
on the materiality of the world and the
necessity of solving real problems.
Whether a product of the collapsing
conditions of the Ming era, or simply a
philosophical fatigue with abstract
thought of the Sung dynasty and Ming
dynasty, the new learning aimed at relo-
cating Confucianism in a core of basic
moral teachings.

Increasingly, the search for a set of
fundamental Confucian teachings
demanded a revisit to the classical
sources upon which the tradition was
built. To do this the Ch'ing Confucians
ignored the Sung-hsiieh or Sung learn-
ing and moved toward the Han-hsiieh,
or Han learning, thereby showing their
admiration for the Han dynasty meth-
ods of Old Text study. As intellectual his-
torian Benjamin A. Elman notes, it was a
shift from philosophy to philology. The
Confucian scholar Tai Chen represent-
ed the height of this trend.

With the intrusion of Western pow-
ers and the disastrous rebellions of the
second half of the nineteenth century,
this Old Text scholarship was chal-
lenged by the New Text School, which
made use of Confucian classics for
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reform purposes. The particular text of
interest was the Kung-yang chuan
commentary to the Ch'un ch’iu or
Spring and Autumn Annals. Led by
K’ang Yu-wei, the Kung-yang School of
the late Ch'ing period wused the
Confucian tradition to address the
political crisis. Although the effort
failed, Confucianism was reinvigorated
in the end of imperial China. See also
Kung-yang hsiieh and New Text/Old
Text (chin-wen/ku-wen).

de Bary, Wm. Theodore and Irene
Bloom, eds. Principle  and
Practicality:  Essays in  Neo-
Confucianism  and  Practical
Learning. New York: Columbia
University Press, 1979.

Elman, Benjamin A. From Philosophy to
Philology: Intellectual and Social
Aspects of Change in Late Imperial
China. Los Angeles, CA: UCLA Asian
Pacific Monograph Series, 2001.

Meskill, John Thomas, with J. Mason
Gentzler, eds. An Introduction to
Chinese Civilization. New York:
Columbia University Press, 1973.

Ching-hstieh (Study of Classics)
Referring to the study of the Six
Classics, the ching-hsiieh or study of
classics suggests a view of the
Confucian canon as a whole curriculum
for the individual’s education. Its origin
can be traced back to the pre-Ch’in
Confucian scholarship of Tzu-hsia and
Hsiin-tzu. The first heyday of the ching-
hsiieh arrived when the Han dynasty
emperor Wu Ti established the positions
of Erudites (or Academician) for the
Five Classics in 136 B.C.E. As the ku-wen
chia (0ld Text School) rose to challenge
the chin-wen chia (New Text School)
pioneered by Tung Chung-shu, the Han
ching-hsiieh witnessed major growth.
Such growth was concluded by Cheng
Hsiian, a Later Han scholar who was
good at both the new and old texts.

The scholarship split up again dur-
ing the chaotic period of Northern and
Southern dynasties. While the Northern

School followed the footsteps of the
Later Han textual criticism, the
Southern School was so much influ-
enced by Taoism and Buddhism that a
new school called hsiian-hsiieh (myste-
rious learning) came into being.
Combining the northern and southern
styles, the ching-hsiieh of the T’ang
dynasty was marked by K'ung Ying-ta's
commentary titled Wu ching cheng-i
(Standard Expositions of the Five
Classics), which became the official text-
book for the civil service examinations.

From the Sung dynasty to the Ming
dynasty, ching-hsiieh entered into a
new phrase known as li-hsiieh (School
of Principle or learning of Principle)
with Chu Hsi as its representative.
Being a reaction of Wang Yang-ming's
hsin-hsiieh (School of Heart-Mind), the
ching-hsiieh of the Ch’'ing dynasty
returned to the Han tradition, namely,
I’ao-cheng hsiieh or textual criticism.
After K’ang Yu-wei's attempt at using
the New Text to advocate his
Constitutional Reform and Modernization
failed in the Hundred Days of Reform
in 1898, the traditional ching-hsiieh
reached its end in the May Fourth
movement two decades later. See
also ching (classic); Han Wu Ti; New
Text/Old Text (chin-wen/ku-wen);
po-shih.

Fung Yu-lan. A History of Chinese
Philosophy. Translated by Derk
Bodde. 2 vols. Princeton, NI:
Princeton University Press, 1983.

Ch’ing-i (Pure Criticism)

A form of public opinion that first arose
in the end of the Han dynasty among
some officials and intellectuals who
commented on the authorities and cur-
rent politics. It continued the Confucian
tradition of aiming to purify the bureau-
cracy from immoralities. Pure criticism
reappeared during the late Ming
dynasty among a group of Neo-
Confucians protesting against the cor-
rupt government. The group included
the two major figures of the Tung-lin
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Academy, Ku Hsien-ch’eng and Kao
P’an-lung. In the end, most pure critics
were martyred. How successful they were
in restoring higher ethical standard for
the functioning of government is not
entirely clear, but they remain at the cen-
ter of controversy throughout later
Chinese history:.

Busch, Heinrich. “The Tung-lin
Academy and Its Political and
Philosophical Significance.”
Monumenta Serica 14 (1949-55):
1-163.

Goodrich, L. Carrington, and Chaoying
Fang, eds. Dictionary of Ming
Biography, 1368-1644. 2 vols. New
York: Columbia University Press, 1976.

Hucker, Charles O. “The Tung-lin
Movement of the Late Ming
Period.” Chinese Thought and
Institutions. Edited by John King
Fairbank. Chicago, IL: University of
Chicago Press, 1957.

Ching i chih nei

A phrase from the “Wen-yen” commen-
tary to the second hexagram, k'un, in the
I ching, or Book of Changes. Ching i chih
nei, translated as “reverence is to straight-
en the internal,” is part of the sentence
“For the noble person reverence is to
straighten the internal and rightness is to
square the external.” The full expression
becomes an imporatant statement in the
Neo-Confucian discussions of learning
and self-cultivation, with emphasis on
the virtues of ching (reverence or seri-
ousness) and i (righteousness or
rightness). In this statement it is the bal-
ance of the internal and external life that
is seen as the object of learning and self-
cultivation. The internal, according to the
T’ang dynasty annotator K'ung Ying-ta,
refers to the hsin (heart-mind), which is
the center of self-cultivation.

The chiin-tzu (noble person) attends
to both internal and external dynamics,
seeking to clarify his own nature through
reverence or seriousness and relate to
others in the external world through
righteousness or rightness. The use of

this phrase becomes of particular atten-
tion for Ch’eng I, who sees it as a sum-
mary statement for the method of moral
cultivation addressing both internal and
external aspects of the individual. As an
advocate of the li-hsiieh (School of
Principle or learning of Principle), he
sees ching as the primary means to get
rid of desires and exhaust the T’ien-li
(Principle of Heaven) because it posi-
tions the self in harmony with Principle
(li). Ch’eng I also considers ching and i
to be complementary to each other in
that ching is the correct attitude to
attend to the self as i is the righteous
way to follow /i. With both ching and i in
practice, one will be able to realize the
virtue of Heaven.

Chu Hsi regards ching as self-mastering
of one’s heart-mind. One should always
be reverent. As such, T"ien-li will become
manifest while human desires will be
eliminated. Thus, ching is primary in the
search for sagehood. He also agrees with
Ch’eng I that ching and i are one thing;
they interact with each other to cultivate
one’s internal and external life. See also i
i fang wai, k’'un hexagram; sixty-four
hexagrams; yii (desire).

Chan, Wing-tsit, trans. and comp. A
Source Book in Chinese Philosophy.
Princeton, NJ: Princeton University
Press, 1969.

Chan, Wing-tsit, trans. Reflections on
Things at Hand: The Neo-Confucian
Anthology Compiled by Chu Hsi and
Lii Tsu-ch’ien. New York: Columbia
University Press, 1967.

Wilhelm, Richard, trans. The I Ching or
Book of Changes. Translated by Cary
E Baynes. Princeton, NJ: Princeton
University Press, 1967.

Ching-kua

Term used to designate the trigrams
used in the Confucian classic, the I
ching, or Book of Changes. Trigrams are
the basic building blocks of the concept
of change offered in the I ching.
Constructed of combinations of three
lines—solid, broken, or both—there are
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eight trigrams possible. See also
pieh-kua and sixty-four hexagrams.

Wilhelm, Richard, trans. The I Ching or
Book of Changes. Translated by Cary
E Baynes. Princeton, NJ: Princeton
University Press, 1967.

Ching-she Academy

A term originally used by Kuan-tzu, a
Taoist-Legalist philosopher of the early
Spring and Autumn period, to refer to
the heart-mind as the “abode of the
spirit.” Since the Later Han dynasty,
ching-she has become a name used by
Confucians for a private academy or
study. Over ten thousand students of
that period went to these private
schools for classical learning. The term
is also employed by Taoists to refer to a
retreat and borrowed by Buddhists to
refer to a monastery. While there might
be some indication of the relation
between Confucian academies and
both Taoist and Buddhist retreats and
the degree to which Confucians relied
on Taoist and Buddhist models for the
growth of the academy movement with-
in Confucianism, any association with
the Taoist or Buddhist models had been
quickly dimissed by the Neo-
Confucians in the Sung dynasty. With a
few exceptions such as Liu Ch’'ing-
chih's two ching-she-type academies, in
general the term shu-yiian was pre-
ferred and often substituted when refer-
ring to Confucian academies. See also
shu-yiian academy.

Chan, Wing-tsit. “Chu Hsi and the
Academies.” Neo-Confucian Education:
The Formative Stage. Edited by Wm.
Theodore de Bary and John W.
Chaffee. Berkeley, CA: University of
California Press, 1989.

Meskill, John Thomas. Academies in
Ming China: A Historical Essay.
Monographs of the Association for
Asian Studies, no. 39. Tucson, AZ:
University of Arizona Press, 1982.

Ching-shu tzu-i

The Ching-shu tzu-i, or Terms from the
Classics Explained, is one of the alternative
titles of the Pei-hsi tzu-i, or Neo-Confucian
Terms Explained. See Pei-hsi tzu-i.

Ch’ing-t’an (Pure Conversation)

A phrase often used by the Taoists of the
chaotic Three Kingdoms and Western
Chin periods to describe a practice of
disengagement from political affairs
and indulgence in philosophical dis-
course; also known as ch'ing-yen, or
pure talk, and hsiian-t'an, or mysterious
conversation. Although generally con-
sidered a Taoist term, ch'ing-t'an is a
part of the Confucian tradition due to
its reference to the Confucian classic,
the I ching, or Book of Changes.
Frequently referred to as hsiian-hsiieh
(mysterious learning), ch'ing-t'an focuses
on abstract ideas such as being/non-
being, tifyung (substance/function), as
well as hsing-ming or nature-and-
destiny. Although it began to decline
under the challenge of Buddhism
since the Eastern Ch’'in dynasty, it had
a great influence on the Confucian
tradition, in particular the later Neo-
Confucianism. See also hsing-ming
group.

Fung Yu-lan. A History of Chinese
Philosophy. Translated by Derk
Bodde. 2 vols. Princeton, NJ:
Princeton University Press, 1983.

Ching-t’ien

See well-field system.

Ching-tso (Quiet-Sitting)

The name given to the Confucian form
of meditation Ching-tso, or quiet-sit-
ting, appears to have begun as a method
of self-cultivation within the Confucian
tradition during the Northern Sung peri-
od. It has frequently been interpreted as
Buddhist influence on the development
of Neo-Confucianism, suggesting a
commonality between ching-tso and
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tso-ch'an (Japanese zazen), or sitting in
meditation, a specific term for religious
contemplation as practiced in the Ch’an
or Zen sect of Buddhism.

There is nothing to substantiate the
Buddhist origin of ching-tso, however,
other than the general influences that
the Buddhist model of religious life
might have had on the Neo-Confucian
movement. In turn, it could be argued
that even if quiet-sitting is derived
directly from Buddhist sources, it is
incorporated into Confucianism and
has become a Confucian practice. At
this point its actual origin is not as
important as the question of its use and
development within the Confucian
context. It is associated with several
major patriarchs of the Neo-Confucian
movement during the Sung period and
then becomes a standard form of Neo-
Confucian self-cultivation, which per-
sists to the present day.

The practice of ching-tso is rooted in
the notion of ching (quietude), and in
this respect Chou Tun-i's name is fre-
quently raised. While Chou was not
actively engaged in the practice itself,
his teachings of chu-ching (regarding
quietude as fundamental) became a
basis for the understanding of quietude
and laid a foundation for a practice that
focused on quietude. The practice itself
involved the Ch’eng brothers and their
students Li T"ung and Lo Ts'ung-yen. Li
and Lo were well-known for the practice
of quiet-sitting. Through Li T'ung the
practice was taught to Chu Hsi and thus
became part of the package of self-cul-
tivation in Chu’s synthesis of Neo-
Confucianism.

Within the breadth of the Neo-
Confucian agenda during the Sung
dynasty and Yiian dynasty ching-tso
became a common form of learning
and self-cultivation. Some individuals
emphasized the practice more than
others. Some rejected the practice, but
in general it was discussed and advocat-
ed by the li-hsiieh (School of Principle
or learning of Principle) throughout its
history. Some of the strongest advocates
include the Ming dynasty scholars

Ku Hsien-ch’eng and Kao P’an-lung
of the Tung-lin or Eastern Grove
Academy as well as some Korean and
Japanese Confucians.

Quiet-sitting was first formulated as
a method for probing into the depth of
the hsin (heart-mind). Li T'ung and Lo
Ts'ung-yen made use of the “Chung
yung” (“Doctrine of the Mean”) to sug-
gest that the capability of ching-tso
moves from the i-fa, or manifest heart-
mind, into the wei-fa, or unmanifest
heart-mind. This was said to be part of
the process of uncovering and under-
standing the Principle (i) found within
the unmanifest heart-mind. There
comes the experience of wu (enlighten-
ment) when quiet-sitting culminates in
an experience of the unity of things.

Some Confucians found this discus-
sion too Buddhist sounding. There was
concern that such practice would lead
Neo-Confucianism toward Buddhism.
This concern affected Chu Hsi directly.
On the one hand, he learned quiet-
sitting from Li T'ung as a procedure
of delving into the depth of the heart-
mind; on the other, he also learned from
Hu Hung (Jen-chung) the potential
danger of a dominance of the philoso-
phy of quietude. As a result, Chu Hsi
retained the practice but shifted it into a
broad spectrum of learning and self-
cultivation regimen.

This interpretation of quiet-sitting is
revealed in Chu Hsi’s use of the terms
shou-lien and shou-shih, both meaning
to collect together, to describe a
method of bringing the body and the
heart-mind together. To bring the body
and the heart-mind together means to
become attentive and to restore the ch’i
(vitality) to the body and the heart-
mind. It has little meaning of the in-
depth search within the heart-mind for
Principle. For Chu Hsi the practice of
quiet-sitting is largely a matter of phys-
ical and mental health as an accompa-
niment of learning. It serves a purpose
only when it is placed within the com-
mitment to moral activism. By assign-
ing a moral goal to quiet-sitting, Chu
Hsi believed that he had avoided the
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potential of letting the practice slip into
a Buddhist meditation, whose end
point remains removal from rather than
being actively involved with the world.

Chu Hsi spoke of ching-tso as a com-
plement to study and his rule of pan-jih
ching-tso pan-jih tu-shu, a half-day of
quiet-sitting and a half-day of reading,
became a frequent reference to the
complementary relationship of self-cul-
tivation and learning. Some members
of the School of Principle after Chu Hsi,
however, continued to view quiet-sit-
ting as a method of probing deeply into
the self to uncover the Principle of things.
The late Ming Tung-lin scholars were
strong advocates of this view. Even in this
setting, however, ching-tso was seen as a
method of learning and self-cultivation
that continued to stress the cardinal
teachings of the School of Principle,
namely, ko-wu ch’iung-li, investigation
of things and exhaustion of Principle.

Additional criticism of the practice
came from other schools of Neo-
Confucianism as well. An unlikely
critique is from the hsin-hsiieh (School of
Heart-Mind). One might think that medi-
tation would be the most welcome form
of self-cultivation for a school that
focused on the heart-mind as the reposi-
tory of Principle, but it turned out that
Wang Yang-ming and a number of his fol-
lowers, particularly the T’ai-chou School,
were critical of the practice. The criticism
was leveled at what was perceived to be
the failure of the practice in generating
moral activism. For Wang Yang-ming and
even more so for the T’ai-chou School, the
capacity to experience the goodness of the
heart-mind lay in the context of activity,
not in a contemplative framework. There
was a demand for kung-fu (moral effort),
which was measured by one’s involve-
ment in the world. The School of Principle,
in fact, had the same goal, but they were
willing to see the usefulness of contempla-
tive practice in furthering moral action.
The School of Heart-Mind, on the con-
trary, saw quiet-sitting as a hindrance to
the exercise of moral action.

Opposition also came from the shih-
hsiieh or practical learning of the Ch’ing

dynasty. Quiet-sitting was seen as a mis-
placed practice focused on a wrong goal.
There was no point to be engaged in an
internal search for Principle. Such prac-
tice was too abstract to be necessary and
warranted by the needs of the world. It
was far better to concentrate on practical
and applied problems faced by the indi-
vidual and society.

The question remains the degree to
which quiet-sitting practioners can
clearly distinguish ching-tso from tso-
ch’an and demonstrate the capacity of
ching-tso to fit into the broader
Confucian agenda of serving the world
through moral action. Their records
show that quiet-sitting is not pursued
with the same kind of rigor and isolation
that typify much of Buddhist practice;
rather, it is done in combination with
other activities. It is only a complement
to study, during which normal activities
are to be maintained. There is no radical
break from daily life and its responsibil-
ities. This attitude is captured in the
expressions pan-jih ching-tso pan-jih
tu-shu and ko-wu ch'iung-li discussed
earlier. Ching-tso is a practice wedded to
moral fulfillment within the world, not a
process of detachment from society. It
contributes to one’s ability to answer the
call for moral action in the universe. See
also shou-lien (collecting together) and
Tung-lin Academy.

Chan, Wing-tsit. “Chu Hsi and Quiet-
Sitting.” Chu Hsi: New Studies.
Honolulu, HI: University of Hawaii
Press, 1989.

Taylor, Rodney L. “Chu Hsi and
Meditation.” Meeting of Minds:
Intellectual and Religious Interaction
in East Asian Traditions of Thought.
Edited by Irene Bloom and Joshua
A. Fogel. New York: Columbia
University Press, 1996.

—————— . The Confucian Way of
Contemplation: Okada Takehiko
and the Tradition of Quiet-Sitting.
Columbia, SC: University of South
Carolina Press, 1988.
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Ching-yen

Imperial lectures delievered to the
emperor, the ching-yen, classics mat or
colloquium, is a gathering of scholars for
the reading of the Confucian classical
and historical texts. Although the term
was coined during the Sung dynasty, it
can be traced back to the Han era when
Confucian scholars were summoned by
the emperor to the Shih-ch’ii ko, or
Pavilion of the Stone Canal, to give lec-
tures on the Five Classics. In T’ang times
Emperor Hstian Tsung appointed
Academicians in the chi-hsien yiian
(Academy of Assembled Worthies) to
serve as his tutorial companions.

The Sung ching-yen hosted lectures
by Hanlin Academicians or other emi-
nent civil officials every year from the
second to the fifth lunar month and
from the eighth month to the Winter
Solstice. This schedule was changed in
later imperial periods. The Ming court
still offered sessions every spring and
fall, not only for the emperor but also
for the heir apparent. But the Ch’ing
dynasty classics colloquium was
reduced to the second months of spring
and autumn, while the posts of lecturer
were held concurrently by ministers.
The practice of ching-yen was part of
the Confucian agenda of ti-wang chih
hsiieh or education of the emperor. In
Ming times, as Chiao Hung suggested,
the classics mat was not just study of
Confucian classics, but also discussion
of current affairs. See also han-lin yiian
(Academy of Assembled Brushes).

de Bary, Wm. Theodore. Neo-Confucian
Orthodoxy and the Learning of the
Mind-and-Heart. New York: Columbia
University Press, 1981.

Hucker, Charles O. A Dictionary of
Official Titles in Imperial China.
Stanford, CA: Stanford University
Press, 1985.

Chin-hsing (Fully Developing the

Nature)
The term chin-hsing, fully developing
the nature, is first found in the “Chung

yung” (“Doctrine of the Mean”) where it
appears to be the result of ch’eng (sin-
cerity). The hsing (nature) here refers to
that of one’s own, of other human
beings, and of things. The text suggests
that one begin with the complete devel-
opment of one’s own nature and then
proceed to fully develop others’ nature,
then the nature of things. Chin-hsing
becomes a key term in the Neo-
Confucian movement and is always
used together with ch’iung-li (exhaust-
ing Principle).

The Neo-Confucian Chang Tsai, in
his Cheng-meng, or Correcting Youthful
Ignorance, understands chin-hsing as
an intuitive rather than a perceptual
way of cognition, because the nature of
things is considered the same as the
individual and nothing is other than
oneself. Chu Hsi equates nature with
Principle (li); thus, to fully develop the
nature means to exhaust the T’ien-li
(Principle of Heaven), in one’s heart-
mind. Again, the Principle of all things
in the world is no more than one’s own.
When it comes to Wang Yang-ming,
chin-hsing is interpreted as chih liang-
chih, extension of knowledge of the
good. See also hsin (heart-mind).

Chan, Wing-tsit, trans. and comp. A
Source Book in Chinese Philosophy.
Princeton, NJ: Princeton University
Press, 1969

Legge, James, trans. The Chinese
Classics. Vols. 1 & 2, Confucian
Analects, the Great Learning, the
Doctrine of the Mean, the Works of
Mencius. Oxford, England: Clarendon
Press, 1893-95; Reprint (2 vols. in 1),
Taipei, Taiwan: SMC, 1994.

Chin-hsi-tzu chi

One of the several collections of Lo Ju-
fang's writings, the Chin-hsi-tzu chi, or
Collected Works of Master Chin-hsi, was
compiled by his disciple and published
in 1582.

Goodrich, L. Carrington, and Chaoying
Fang, eds. Dictionary of Ming

93



Chin-hsi-tzu wen-chi

94

Biography, 1368-1644. 2 vols. New
York: Columbia University Press, 1976.

Chin-hsi-tzu wen-chi

One of the several major collections of Lo
Ju-fang's writings, the Chin-hsi-tzu wen-
chi, or Collected Essays of Master Chin-
hsi, was published by his great-grandson.

Goodrich, L. Carrington, and Chaoying
Fang, eds. Dictionary of Ming
Biography, 1368-1644. 2 vols. New
York: Columbia University Press, 1976.

Ch’in Hui-t’ien

(1702-1764) Classical scholar of the
Ch'ing dynasty; also known as Ch'in
Shu-feng and Ch'in Wei-ching. Ch’in
Hui-t'ien was a native of Kiangsu
province. His wuncle adopted him
because his father was imprisoned over
an issue concerning imperial succes-
sion. He passed the chin-shih examina-
tion and received the Metropolitan
Graduate Degree in 1736, successfully
memorializing the newly enthroned
emperor, Ch’ien-lung, to release his
father. Ch’in held a number of positions
including Junior Compiler in the Hanlin
Academy, Vice Minister of Rites,
Minister of Works and Justice, and final-
ly Participant in the ching-yen, or
Classics Colloquium.

Ch’'in Hui-t'ien believed that a
Confucian should not pursue learning
or discuss the Tao (Way) without study-
ing the classics. He focused his atten-
tion on the study of the san li, or Three
Ritual Classics. The occasion for his
close study of Hsii Ch’ien-hsiieh's work
Tu Li t'ung-k’'ao, or On Reading the
Rites: A General Study, was his observa-
tion of mourning rites for his father’s
death. On the basis of this work, Ch’in
produced his greatest work, the Wu-li
T’ung-Kao, or General Study of the Five
Rites. It became a comprehensive refer-
ence for the full sweep of ancient
Chinese rites. Ch’in also wrote an anno-
tation to the I ching, or Book of Changes,
concentrating on the figurative hsiang

(image) rather than the abstract
Principle (li). His other writings cover
phonology, mathematics, as well as
medical prescription. See also han-lin
yiian (Academy of Assembled Brushes).

Hummel, Arthur W. ed. Eminent
Chinese of the Ch'ing Period (1644—
1912). 2 vols. Taipei, Taiwan: SMC, 1991.

Ch’i-nien tien (Hall of Prayer for
the Year)

A major building within the T’ien-t’an,
or Temple of Heaven. The ch'i-nien tien,
or Hall of Prayer for the Year, is probably
one of the most photographed build-
ings in all of China. The ch'i-nien tien
contains the altar at which the emperor
prayed to Heaven and Earth for a good
harvest—as is suggested by its old name
ch'i-ku t'an, or Temple of Prayer for
Grains. Within the T’ien-t’an, the ch’i-
nien tien sits in the northern most loca-
tion, suggesting it as the site of greatest
authority. The emperor alone may sit
facing south, all others facing him to the
north. In the ch'i-nien tien, however, the
emperor faces north to Heaven thus
symbolizing the authority that is
beyond that of even the emperor. As the
center for state cult and ceremony, ritu-
al activities within this building were
under the strict guidance of Confucian
advisors to the court. The details of ritu-
al performance as well as the meaning
of such ceremony were the purview of
the Confucian school.

Constructed in the year 1420 by the
Emperor Ch'eng Tsu of the Ming
dynasty, it was initially built as a large
square building but later changed to the
present round shape. In its present form
as an imposing round building it stands
on a large raised round marble terrace,
which in turn is surrounded by a square
wall at some distance from the structure.
The symbolism of the use of the circle
and square are intended, representing
Heaven and Earth respectively. Coming
together at this site with the circle inside
the square represents symbolically the
meeting spot of Heaven and earth.
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The Hall of Prayer for the Year, a central location for state ceremony, is an important part of the traditional
state religion.
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The gate in the foreground contains the phrase “metal begins, jade closes.” The gate in the background is
the Gate of the Lattice Asterism.

Wheatley, Paul. The Pivot of the Four
Quarters: A Preliminary Enquiry into
the Origins and Character of the
Ancient Chinese City. Chicago, IL:
Aldine, 1971.

Chin Lii-hsiang

(1232-1303) A famous Confucian
between the Sung dynasty and Yiian
dynasty. Chin Lii-hsiang, also called
Chin K’ai-hsiang or Master of Jen-shan,



Chin-shih Examination

was a disciple of Wang Po before study-
ing under Ho Chi. Ho was a teacher of
Wang and a student of Huang Kan, one
of Chu Hsi's direct disciples. Chin Lii-
hsiang was responsible for promulgat-
ing Chu Hsi’s teachings in the Chin-hua
area of Chekiang province. Instead of
serving the Mongols, he spent his life in
writing and teaching. His works include
a study of the Tzu-chih t'ung-chien or
General Mirror for the Aid of
Government and commentaries on the
“Great Learning” (“Ta-hsiieh”) The
prominent Chin-hua scholar Hsii
Ch’ien was his student.

Chan, Wing-tsit. “Chu Hsi and Yiian
Neo-Confucianism.” Yiian Thought:
Chinese Thought and Religion Under
the Mongols. Edited by Hok-lam
Chan and Wm. Theodore de Bary.
New York: Columbia University
Press, 1982.

Chin-sheng yii-chen

An idiom from Mencius to eulogize
Confucius’ ta-ch'eng, or great accom-
plishments in virtue. It is later used as an
inscription on one of the entry gates into
the Confucian temple. Translated as
“metal begins, jade closes,” the phrase
refers to the master’s wisdom and sageli-
ness, as well as the Confucian temple and
specifically the practice of Confucian cer-
emony in the shih-tien ceremony (Twice
Yearly Confucian ceremony). A refer-
ence to the music that accompanies the
ceremony, the phrase means that the cer-
emony begins with music created by
bronze bells and ends with music made
by jade or stone chimes. See also bronze
bell rack (pien-chung); music; sacrifice;
stone chime rack (pien-ch'ing).

Palmer, Spencer J. Confucian Rituals in
Korea. Berkeley, CA: Asian
Humanities Press, 1984

Taylor, Rodney L. The Way of Heaven: An
Introduction to the Confucian
Religious Life. Leiden, Netherlands:
E. J. Brill, 1986.

Chin-shih Examination

Probably the best known of the various
civil service examinations. The chin-
shih examination, an examination in
letters, began as one of several exami-
nations administered beginning in the
year 605 of the Sui dynasty. The term
chin-shih is translated differently by
institutional historian Charles Hucker as
“Presented Scholar” and “Metropolitan
Graduate” before and after the early
Sung dynasty respectively. During the
Sui dynasty, T’ang dynasty, and early
Sung dynasty, examinations were
offered in different fields and there were
several degrees given. The ming-ching,
Understanding the Classics, and chin-
shih degrees were the most common,
but the chin-shih was considered the
most prestigious examination to have
completed. Success in the chin-shih
examination guaranteed placement in
government service. Highly esteemed
as it is, the chin-shih degree qualified
its holders for appointment to govern-
ment office and was comparable to the
academic doctorate in the
modern West.

During the Sung dynasty and
throughout dynastic history, the chin-
shih examination continued to increase
in prestige. It was formalized as the final
course of the examination together with
the chu-k’o examinations, or various
subjects examinations. The chin-shih
was a degree conferred on successful can-
didates in the tien-shih examination or
Palace Examination, which came after the
local chieh-shih examination or
Prefectural Examination as well as the
Metropolitan Examination (either the
sheng-shih examination or Government
Departmental Examination, or the later
hui-shih examination). After a student
had passed the Metropolitan Examination,
he was allowed the opportunity to par-
ticipate in either the chu-k'o or chin-
shih examination. During the Ming
dynasty and Ch’ing dynasty, however,
those who successfully completed the
hui-shih could be called chin-shih,
Metropolitan Graduate.
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The chin-shih examination, given at
the capital by the li-pu, or Ministry of
Rites, was an examination focused on the
mastery of classical literature. It necessi-
tated thorough knowledge of the
Confucian classics but emphasized much
more an ability to compose different
forms of poetry. By the 1060s, during the
Northern Sung dynasty, the examination
was made more general and its prestige
became well established. Its status has
remained so into the twentieth century. It
eventually replaced all other examina-
tions and thus became the sole focus of
the learning and education curriculum.
Without the chin-shih degree, as Hucker
points out, an entrant upon a civil service
career had small hope of attaining high
office. Insofar as Confucianism is con-
cerned, by the Sung period and through-
out the rest of Chinese dynastic history,
the subject matter of the chin-shih exam-
ination remained solidly Confucian in
content. It called for an interpretation of
the Confucian classics that matched the
Confucian state ideology.

Chaffee, John W. The Thorny Gates of
Learning in Sung China: A Social
History of Examinations. Albany,
NY: State University of New York
Press, 1995.

de Bary, Wm. Theodore and John W.
Chaffee, eds. Neo-Confucian
Education: The Formative Stage.
Berkeley, CA: University of
California Press, 1989.

Hucker, Charles O. A Dictionary of
Official Titles in Imperial China.
Stanford, CA: Stanford University
Press, 1985.

Lee, Thomas H. C. Government Education
and Examinations in Sung China.
New York: St. Martin’s Press, 1985.

Chin-ssu lu

One of the most important Neo-
Confucian anthologies compiled by
Chu Hsi and Lii Tsu-ch’ien in 1175, the
Chin-ssu lu, or Reflections on Things at
Hand, represents the views of the major

Sung dynasty thinkers. The term chin-
ssu in the title is a reference to the
Analects, in which Confucius’ major dis-
ciple Tzu-hsia commented that one
should dwell on matters near at hand.
For the Neo-Confucians, it suggests a
learning process that begins in the
investigation of immediate things and
then extends outward on the basis of
the similarity of what is close at hand.

Consisting of 622 entries and orga-
nized in fourteen chapters around
major Neo-Confucian themes, the
Chin-ssu lu excerpts passages from
Chou Tun-i, Ch’eng Hao, Ch’eng I, and
Chang Tsai. The one major thinker left
out of the anthology is Shao Yung,
revealing the compilers’ opinion in for-
mulating a lineage of what they consid-
er to be the orthodox interpreters of the
Confucian tradition.

The main text begins with Chou Tun-
i’s metaphysical statement from his
“T’ai-chi t'u shuo,” or “Explanation of the
Diagram of the Great Ultimate,” dis-
cussing the basic categories of Neo-
Confucian thought in terms of Principle
(li), and ck’i (vitality). While the first
chapter is devoted to abstract philoso-
phy, the rest of the book stands in stark
contrast. From the second chapter on the
focus shifts quickly to the ideal of learn-
ing and self-cultivation in pursuit of
sagehood. The last chapter gives brief
biographical accounts of prominent
Confucian teachers from the beginning
of the tradition to the Northern Sung
period, establishing a lineage of orthodox
transmission of the Confucian teachings.

The work has become one of the most
indispensable and popular guides to the
Neo-Confucian tradition. It is the model
of the later Hsing-li ta-ch’iian or Great
Collection of Neo-Confucianism, a work
central to Confucian education for hun-
dreds of years. The Chin-ssu lu is particu-
larly significant as an anthology of the
School of Principle, stressing ko-wu ch'i-
ung-li, investigation of things and
exhaustion of Principle, as the major
forms of learning and self-cultivation.
Chang Po-hsing of the Ch'ing dynasty
has compiled a Hsii chin-ssu lu or
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Supplement to the Reflections on Things
at Hand by adding seventeen entries of
Chu Hsi’s words to the anthology. See also
li-hsiieh (School of Principle or learning
of Principle) and Lun yii (Analects).

Chan Wing-tsit, trans. Reflections on
Things at Hand: The Neo-Confucian
Anthology Compiled by Chu Hsi and
Lii Tsu-ch’ien. New York: Columbia
University Press, 1967.

Chin-tai wei-hsin-lun chien-shih
Written by Ho Lin, the Chin-tai wei-hsin-
lun chien-shih, or Brief Explanation of
Contemporary Idealism, was published
in 1942. It sought to find a common
ground between Chinese and Western
philosophical traditions. The author
saw this common ground theoretically
in idealism, regarding Confucian idealism
as the best—though it would benefit from
Western philosophy. For Ho, the
Confucian moral teachings are the
infallible basis for the reforms of life and
society. He put forward a differentiation
between the psychological hsin (heart-
mind) and the logical heart-mind,
identifying the latter with the ideal and
spiritual Principle (li). Such heart-mind
is considered to be the subject of
experience, action, knowledge, and
value. This viewpoint of Ho was known
as the hsin hsin-hsiieh, or new learning
of the heart-mind.

Briere, O. Fifty Years of Chinese
Philosophy, 1898-1950. Translated
by Laurence G. Thompson. Edited
by Dennis J. Doolin. Westport, CT:
Greenwood Publishing Group, 1979.

Chin-wen (New Text)
See New Text/Old Text (chin-wen/ku-wen).

Chin-wen chia (New Text School)

A Confucian school arising in the early
period of the Former Han dynasty. The
chin-wen chia focused on the so-called
New Text version of the classics. The
major thinkers associated with the
school were Tung Chung-shu and Ho

Hsiu. See also ching (classic) and New
Text/Old Text (chin-wen/ku-wen).

Fung Yu-lan. A History of Chinese
Philosophy. Translated by Derk
Bodde. 2 vols. Princeton, NJ:
Princeton University Press, 1983.

Ch’in-zither

One of the musical instruments used in
the performance of Confucian ritual,
principally found in the shih-tien cere-
mony (Twice Yearly Confucian
Ceremony). The ch'in-zither is a large
plucked instrument over 5 feet in length
and about 10 inches in width, possess-
ing either twenty or seven strings. It
assumes a prominent role in the tradi-
tional Chinese orchestra. See also music.

Palmer, Spencer J. Confucian Rituals in
Korea. Berkeley, CA: Asian Humanities
Press, 1984.

Taylor, Rodney L. The Way of Heaven:
An Introduction to the Confucian
Religious Life. Leiden, Netherlands:
E. J. Brill, 1986.

Chi-shan School

A Ming dynasty Neo-Confucian school
named after a mountain in Chekiang
province where its founder Liu Tsung-
chou took retreat. This is the last school
discussed in the Ming-ju hsiieh-an or
The Records of Ming Scholars by Huang
Tsung-hsi, Liu’s own disciple. The Chi-
shan School follows the teachings of
Wang Yang-ming, but opposes such
radical interpretation of Wang as the
T’ai-chou School. See also Wang Yang-
ming School.

Huang Tsung-hsi. The Records of Ming
Scholars. Edited by Julia Ching with
Chaoying Fang. Honolulu, HI:
University of Hawaii Press, 1987.

Chi-ssu

Selfish desires; synonymous with the
term ssu-yii. In the Chu-tzu yii-lei or
Conversations of Master Chu, Arranged
Topically, Chu Hsi suggests that it is
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Large (upper) and mid-size (lower) ch'in-zithers have twenty and seven strings respectively.

necessary to get rid of chi-ssu.
Selfishness is most frequently associat-
ed with the jen-hsin (heart-mind of
humanity), as opposed to the Tao-hsin
(heart-mind of the Way). On reading
the Lun yii (Analects), Wang Fu-chih
referred to chi-ssu as the state before fu-
li, returning to propriety or rites. See
also k’o-chi fu-1li and yii (desire).

de Bary, Wm. Theodore. The Liberal
Tradition in China. New York:
Columbia University Press, 1983.

Chi-sun

Chao Ch’i, who wrote the first extant
commentary to the Book of Mencius,
identified Chi-sun as one of the fifteen

disciples of Mencius. There is only a sin-
gle passage in which he is mentioned
and its connection to Mencius or
Mencius’ disciples remains unclear. The
Sung dynasty Neo-Confucian Chu Hsi
concluded that there is insufficient evi-
dence to consider Chi-sun a disciple.
Since then, little credence has been
placed in his status as a disciple.

Lau, D. C,, trans. Mencius. Harmondsworth,
England: Penguin Books, 1970.

Legge, James, trans. The Chinese
Classics. Vols. 1 & 2, Confucian
Analects, the Great Learning, the
Doctrine of the Mean, the Works of
Mencius. Oxford, England: Clarendon
Press, 1893-1895; Reprint (2 vols.
in 1), Taipei, Taiwan: SMC, 1994.



Ch’iung-li (Exhausting Principle)

Ch’i-tiao K’ai

(b. 540 B.C.E.) Ch’i-tiao K’ai is considered
one of the minor members of the twenty-
five disciples of Confucius listed in the
Liin yii (Analects). In that text,
Confucius asks him to serve in an offi-
cial position. Ch’i-tiao K’ai refuses the
offer on the grounds of his own imma-
turity and lack of experience. The mas-
ter expresses his admiration for this
decision. According to the Han Fei-tzu,
one of eight schools founded after
Confucius’ death was established by
Ch'i-tiao. However, no work of his is
extant. See also Confucius’ disciples.

Lau, D. C., trans. The Analects (Lun yii).
New York: Penguin Books, 1979.

Chiu ching

See Nine Classics.

Chiu-ching chieh
See T’ung-chih t'ang ching-chieh.

Ch’iung-li (Exhausting Principle)
One of the key terms used to describe the
method of learning and self-cultivation
advocated by the li-hsiieh (School of
Principle or learning of Principle). The
term ch’iung-li, or exhausting Principle,
first occurs in the “Shuo kua” commen-
tary or “Discussion of the Trigrams,” a
commentary to the I ching, or Book of
Changes. It appears in a sentence that
reads, “Through the exhaustion of
Principle and the full realization of
nature one reaches an understanding of
destiny.” Although it is not entirely clear
what these phrases mean within the
setting of the I ching, in the context of
the sentence, the processes of ch'iung-
li and chin-hsing (fully developing the
nature) are seen as ways of understanding
one’s ming (destiny or fate).

Ch'iung-li is probably one of the
most frequently used terms to charac-
terize the method of learning and self-
cultivation in the School of Principle.
According to the School of Principle,
each and every thing has a Principle

(li). Li is the internal moral pattern that
is the underlying structure of all things
throughout the universe. Human
beings possess Principle within their
hsing (nature) and it is the task of each
individual to develop and manifest this
Principle within himself or herself. For
the School of Principle, this task
requires a process of learning about
Principle, but not just within the indi-
vidual human nature. It also includes a
broad search for and investigation of
Principle as it occurs in things in gener-
al. This search is the process of ko-wu
(investigation of things). This term
from the “Great Learning” (“Ta-hsiieh”)
is frequently combined with the term
ch'iung-1iin the phrase ko-wu ch’iung-1i,
the investigation of things and the
exhaustion of Principle. This phrase
represents the central features of the
School of Principle.

Ch’eng I and Chu Hsi suggested that
to exhaust Principle means to examine
and investigate it to the utmost. They
believed that since everything in nature
has Principle, one can only understand
Principle through a broad examination.
This means to study not only things—
objects in the world—but also relations,
such as special moral relations between
relatives. Those who serve in office
should examine the Principle of the way
in which they serve. As Ch’eng I sug-
gests, one should also examine books,
study history, and observe the way he or
she gets along with people in everyday
life. One should seek out moral issues of
past and present in order to understand
and practice the underlying moral
Principle that is found in all things.

While the phrase suggests an
exhausting search, it does not necessar-
ily suggest an exhaustive search. Not all
things are to be investigated. This point
is made explicitly in the Chin-ssu lu, or
Reflections on Things at Hand, one of
the most popular School of Principle
guides to learning and self-cultivation.
In fact, the investigation of things is
most often described as meaning nei-
ther all things nor only one thing, but
rather a reasonable number of things.
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Sometimes this is spoken of, in Ch’eng
I's words, as “investigating one thing
today and another tomorrow.”

Despite the general suggestion that
only a reasonable number of things are
required in a search of Principle, the
School of Principle became identified
with an exhaustive search. This is due to
Chu Hsi’s comment that if a single mat-
ter is not deeply probed into, one will be
ignorant of that matter’s Principle. The
hsin-hsiieh (School of Heart-Mind)
arose partly out of its objection to a
never-ending search for Principle.
Wang Yang-ming identifies Principle
with human nature and equates
exhaustion of Principle with full realiza-
tion of human nature, asserting that
chiung-li is simply an inward cultiva-
tion of the heart-mind. In contrast
to the School of Principle, the School
of Heart-Mind sees little necessity
for turning outward and considers
the investigation of things to be an
internal process.

Later School of Principle members
during the Ming period, for example,
became sensitive to this concern and
tended to turn the search more inward,
not unlike their counterparts in the
School of Heart-Mind. In the Sung
dynasty, the phrase ch’iung-1li was most
often interpreted as a very broad and
exhaustive searching process and it was
the cornerstone of the learning and
self-cultivation advocated by the
School of Principle.

Chan, Wing-tsit, trans. and comp. A
Source Book in Chinese Philosophy.
Princeton, NJ: Princeton University
Press, 1969.

Wilhelm, Richard, trans. The I Ching or
Book of Changes. Translated by Cary
E Baynes. Princeton, NJ: Princeton
University Press, 1967.

Chi-wu ch’iung-li

Meaning “approach to things and
exhaustion of Principle,” a synonym of
ko-wu ch’iung-li, investigation of things
and exhaustion of Principle. See ko-wu
ch'iung-li.

Chi Yiin

(1724-1805) Scholar and bibliographer
of the Ch’ing dynasty; also called Chi
Hsiao-lan and Chi Ch'un-fan. ChiYiin is
known for his contribution to the
chiao-Kk’an hsiieh, or textual criticism. A
native of Hopeh province, Chi passed
the chin-shih examination and
received his Metropolitan Graduate
degree in 1754. He held several official
positions, including Academician
Reader-in-waiting of the Hanlin
Academy, Academician of the Grand
Secretariat, Assistant Grand Secretariat,
and Minister of Rites, but it was his
appointment in the Hanlin Academy
that qualified him to be one of the
Compilers-in-chief of the Ssu-k'u
ch'iian-shu, or Complete Library of Four
Branches of Books, in 1773. Chi was
good at ching-hsiieh (study of classics),
specializing in the I ching, or Book of
Changes. He argued that the “Ho t'u”
(“River Chart”) and the “Lo shu” (“Lo
Writing”) were not the origins of the I
ching, as the Han dynasty Confucians
through the Neo-Confucians of the
Sung dynasty had long maintained. See
also han-lin yiian (Academy of
Assembled Brushes).

Elman, Benjamin A. From Philosophy to
Philology: Intellectual and Social
Aspects of Change in Late Imperial
China. Los Angeles, CA: UCLA Asian
Pacific Monograph Series, 2001.

Hummel, Arthur W., ed. Eminent
Chinese of the Ch'ing Period (1644—
1912). 2 vols. Taipei, Taiwan: SMC, 1991.

Chou Dynasty

The Chou dynasty represented a period
of extraordinary growth in Chinese civi-
lization. Lasting from 1045 to 256 B.C.E.
the Chou dynasty is divided into two
major periods, the Western Chou, 1045
to 771 B.C.E. and the Eastern Chou from
770 to 256 B.C.E., the latter of which
includes the Spring and Autumn period
from 722 to 481 B.C.E. and the Warring
States period from 475 or 403 to 221
B.C.E. The later period extends beyond
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any reasonable estimate of the survival
of the Chou dynastic rule, but it is not
until 221 B.c.E. that a new dynasty is
founded. The successive periods of the
Chou dynasty are marked by a steady
decreasing power of the Chou dynastic
rulers with a simultaneous increasing
power of various nobles ostensibly serv-
ing the Chou court. By the time of the
Warring States period the Chou dynasty
had been reduced to a ruler in name
only with all power effectively trans-
ferred to a set of competing states. Civil
war between the states was rampant,
with the rulers of many of the states
claiming title to the Chou court.

The early Chou period is of particular
significance to the Confucian school, for
it was the founders of the Chou dynasty,
King Wen, King Wu, and the Duke of
Chou, for whom praises were sung as the
virtuous rulers capable of bringing
civilization and order to the world. There
were also a number of features of what
was purported to be the early Chou
worldview that became prominent fea-
tures of the Confucian school. The belief
in T’ien (Heaven) as an absolute author-
ityy, and the belief in T’ien-ming
(Mandate of Heaven) as the principle of
how T’ien operated in history, continued
to play a dominant role in the develop-
ment of Confucian thought. Based on
ancestor worship and cult, religious
practice in the Chou court involved elab-
orate ceremony and ritual as well as an
extensive practice of sacrifice and div-
ination. The Confucian school adopted
much from these practices, seeing them
as an ideal form of religious practice
because of their connection to the sage-
ly rulers who had founded the dynasty.
They also, however, changed a great deal
of the orientation of the religious world-
view of the early Chou, but it was against
the backdrop of assimilation and adap-
tation that such change occurred. In
their own minds the ideal of the early
Chou remained prominent.

The early Chou was thoroughly ide-
alized by the Confucian school. Its
founders, its ways, its institutions as
recorded by traditional accounts, for

example, the Shu ching or Book of
History, the Shih ching or Book of
Poetry, and the ritual texts, were all
viewed as paradigms of virtue. To the
Confucians, whose role was the preser-
vation of such early accounts, to return
to the ways of the early Chou became a
perspective that dominated much of
their thinking. They saw the problems
of their own day and they found the
solution to those problems in following
the records of actions that had been
taken in the past, during a time when
from the Confucian perspective virtue
reigned. When faced with unequal land
distribution during their own time, for
instance, a Confucian could find solace
in the plan of the founders of the Chou
for what was called the well-field sys-
tem. Land was separated into nine plot
divisions. Eight families lived in the
division with one central plot held in
common and cultivated as a communi-
ty activity for the good of everyone. The
concept of the well-field system has
been mentioned throughout Confucian
history including references from
Confucians in the twentieth century.
The traditional accounts of the Chou
period appeared even more ideal when
set against the backdrop of the
increased chaos of the Eastern Chou
period. It was in the Eastern Chou when
rites had failed to function that the var-
ious schools of Chinese thought began
to arise. This included not only the
Confucians, but the Taoist, Legalists,
yin/yang cosmologists, Agriculturalists,
Logicians and a variety of smaller
schools. With the rise of the scholar
class (shih) and the dissemination of
knowledge, this became the period of
classical Chinese philosophy and the
contending points of view were referred
to as the hundred schools of thought.
Each had an answer to the increased
chaos and violence of the time. For the
Confucians, the answer lay in a return
to the time the traditional accounts
spoke of as ordered and peaceful—the
times of the sage founders of the Chou
dynasty. The founders of the Confucian
school, the three major figures who
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were referred to today as representing
Classical Confucianism, Confucius,
Mencius, and Hsiin-tzu, all lived during
the Eastern Chou, each living respec-
tively in a period of greater decline and
chaos. Their teaching and formulation
of the Confucian worldview is forged by
the increasing civil chaos as the Chou
dynasty neared its end. In such a con-
text, the records of the early Chou that
told of peaceful and virtuous rule could
not help but become a template for how
the world should be ordered. See also
ancestors (fsu); ching (classic); Shang
dynasty; worship.

de Bary, Wm. Theodore, Wing-tsit Chan,
and Burton Watson, comps. Sources
of Chinese Tradition. New York:
Columbia University Press, 1960.

Hsu, Cho-yun. Ancient China in
Transition: An Analysis of Social
Mobility, 722-222 B.c. Stanford, CA:
Stanford University Press, 1965.

Chou-hstieh

General name for prefectural schools.
The chou-hsiieh was ranked as the mid-
dle level state school above the district
school, hsien-hsiieh, and below the
National University, t'ai-hsiieh. Though
the chou-hsiieh was a local school, the
T’ang dynasty Confucian Han Yii had
spared no efforts to promote it after he
was relegated to South China. See also
t’ai-hsiieh (National University).

Chaffee, John W. The Thorny Gates of
Learning in Sung China: A Social
History of Examinations. Albany,
NY: State University of New York
Press, 1995.

Chou i
See I ching.

Chou Ju-teng

(1547-1629) Ming dynasty Neo-
Confucian of the T’ai-chou School. Chou
Ju-teng, also known as Chou Chi-yiian
and Chou Hai-men, was a native of

Chekiang province. He passed the
chin-shih examination or Metropolitan
Graduate examination in 1577 and held a
series of appointments in government
throughout his life. A disciple of
Lo Ju-fang, he followed Wang Yang-
ming's teachings through the interpre-
tation of Wang Ken, founder of the T ai-
chou School. Chou focused himself
upon Wang Yang-ming’s ssu chii chiao,
or Four-Sentence Teaching. Expounding
Wang Chi's reading, he stressed the
state beyond good and evil, and claimed
this state as the true characteristic of
both human nature and heart-mind. His
writings include the Sheng-hsiieh
tsung-ch’'uan, or Orthodox Transmission
of the Learning of the Sages. See also
hsin (heart-mind) and hsing (nature).

Goodrich, L. Carrington, and Chaoying
Fang, eds. Dictionary of Ming
Biography, 1368-1644. 2 vols. New
York: Columbia University Press, 1976.

Huang Tsung-hsi. The Records of Ming
Scholars. Edited by Julia Ching with
Chaoying Fang. Honolulu, HI:
University of Hawaii Press, 1987.

Chou kuan

The Chou kuan or Institutes of Chou is
the original title of the Chou i or Rites of
Chou. See Chou li.

Chou kuan hsin-i
Major work by the Sung dynasty
reformer Wang An-shih, the Chou kuan
hsin-i, or New Interpretation of the
Institutes of Chou, attempts to justify his
political, economic, military and educa-
tional reforms between 1069 and 1076
by the authority of the Confucian clas-
sic, the Chou kuan, or Institutes of Chou.
A great deal of controversy surrounds
the Chou kuan hsin-i due to Wang'’s
strained interpretation of the classical
text. As a result the authenticity of the
Chou kuan itself was challenged by
those who opposed Wang An-shih.
While the authenticity of the Chou
kuan might be challenged, the Chou
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kuan hsin-i provided a new basis for the
use and application of classical texts.
Rather than a very close and literal read-
ing of the classical source, Wang
was more interested in a far ranging
interpretation. He had little patience for
the scholarly and philological study
developed across centuries of commen-
tary tradition. He thought that a broad
interpretation not only made the text rel-
evant to his own concerns, but also ought
to be the basis for others to learn the clas-
sics. In this respect Wang represents a
radical breaking with past traditions,
especially the one of the Han dynasty,
and the Chou kuan hsin-i is an excellent
example of this tendency in the Northern
Sung period. Though the work was pro-
moted by Wang in civil service examina-
tions, it exists only in fragments today:.

de Bary, Wm. Theodore, Wing-tsit Chan,
and Burton Watson, comps. Sources
of Chinese Tradition. New York:
Columbia University Press, 1960.

Chou li
Originally known as the Chou kuan or
Institutes of Chou, the Chou li or Rites of
Chou is one of the three major writings
on the subject of li (propriety or rites)
within the Confucian canon. The three
ritual texts, namely, the Chou li, the I'li or
Ceremonies and Rites, and the Li chi or
Records of Rites, are considered tradi-
tionally to be the comprehensive records
of the Chou dynasty civilization and
institution. Believed to be a work of the
Warring States period, the Chou li is tra-
ditionally dated later than the I /i but
earlier than the Li chi. It contains mater-
ial that represents the early Chou but it
also has material from the fifth and four
centuries B.C.E. Emerging in the mid-
second century B.C.E. as an Old Text
piece, it also seems to have received
additional work during the Han dynasty.
The subject matter of the Chou [i is
an extensive portrayal of what is pur-
ported to be the governmental system
of the early Chou dynasty. It is a very
detailed account of all governmental
offices, staff titles, and the rites and

ceremonies associated with the respec-
tive offices. Though considered by most
modern scholarship to be a rather fan-
ciful account of the early Chou govern-
ment institutions, the traditional point
of view held it to be an authoritative
work by the Duke of Chou detailing the
divisions of governmental offices. The
Chou i, like the I li, offers detailed
descriptions of ritual and ceremony,
but there is little elaboration and
expansion of the meaning of ritual such
as those found in the Li chi.

The Chou li was not considered to be
of the same stature as the Li chi and
therefore was not included as part of
the Five Classics, but it was canonized
along with the I /i as part of the Twelve
Classics. As part of the Twelve Classics it
was considered to be an authoritative
source for information about ritual
from the early Chou period. See also
New Text/Old Text (chin-wen/ku-wen).

Legge, James. trans. The Sacred Books of
China: The Texts of Confucianism.
Vols. 3 & 4, The Li Ki. Delhi, India:
Motilal Banarsidass, 1966.

Loewe, Michael, ed. Early Chinese Texts:
A Bibliographical Guide. Early China
Special Monograph Series, no. 2.
Berkeley, CA: Institute of East Asian
Studies, 1994.

Chou Lien-hsi

See Chou Tun-i.

Chou Lien-hsi chi

The Chou Lien-hsi chi, or Collected
Works of Chou Lien-hsi, is the Ming
dynasty title of the Chou-tzu ch’iian-
shu, or Complete Works of Master Chou.
See Chou-tzu ch'iian-shu.

Chou Tun-i

(1017-1073) One of the great founding
figures of Neo-Confucianism during the
Northern Sung dynasty. Chou Tun-i is
also known as Chou Mao-shu and Chou
Lien-hsi. Lien-hsi, meaning Stream of
the Waterfall, is the name of his study
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Chou Tun-i, one of the Five Early Sung Masters, formulated his metaphysics in his
“Explanation of the Diagram of the Great Ultimate” and Penetrating the Book of Changes.



Chou Tun-i

beside a stream. His love of nature is
often recounted by a story that he
refused to cut the grass in front of his
window. When asked, he explained that
the feelings of the grass were the same
as his own. The anecdote reveals his
understanding of the interrelation of all
living things and the moral responsibili-
ty that humankind bears for other lives.

This interrelationship of all things in
the universe reflects Chou’s incorpora-
tion of Buddhism and Taoism into his
thought. As a Confucian philosopher, he
seems to have been particularly attract-
ed to the study of Taoism. In fact, some
scholars have already pointed out the
Taoist origin in many of his ideas. Such
an origin, however, leads to his develop-
ment of a Confucian cosmogony and
metaphysics that have become the basic
principles of the Neo-Confucian tradi-
tion. Chou’s metaphysics are formulated
in two writings, the “T’ai-chi t'u shuo,”
or “Explanation of the Diagram of the
Great Ultimate,” and the T’ung-shu, or
Penetrating the Book of Changes, both
collected in the Chou-tzu ch'iian-shu, or
Complete Works of Master Chou.

On the basis of some earlier Taoist
diagrams for acquiring immortality
such as the “Wu-chi t'u,” or “Diagram of
the Non-Ultimate,” Chou Tun-i devel-
oped his cosmogonic “Diagram of the
Great Ultimate” by applying the
Confucian ideas in the “Chung yung”
(“Doctrine of the Mean”), the commen-
taries to the I ching, or Book of Changes,
and Han Yii's theory of Tao-t'ung, tradi-
tion of the Way. Thus, at the core of
Chou’s system of thought lies the
Absolute described as both wu-chi (Non-
Ultimate) and #’ai-chi (Great Ultimate),
the spiritual noumenon of the universe.

According to Chou’s cosmogony in
the “T’ai-chi t'u shuo,” wu-chi proceeds
to t'ai-chi, which begets yang and then
yin. Yinfyang further divides into the
wu hsing or Five Elements. The ways of
chien and k'un, male and female, give
rise to all things. The result of this
process is sheng-sheng, the production
of life, and the formation of the world in
a fashion of interdependence among all

things with a common Absolute inter-
preted later by Chu Hsi as Principle (1i).

Humankind is seen as the highest
form of life on the earth and in turn the
sage, sheng-jen, is regarded as the high-
est expression of human life. The sage
represents the moral capacity of perfec-
tion available to all human beings
through learning and self-cultivation.
The individual’s quest is to achieve
sagehood and thus enter into an under-
standing of the interrelation of all
things. Such an interconnection is
found in Chou’s own sense of sharing in
the feelings of the grass growing before
his window.

Chou’s teachings show a proclivity to
quietude and negative discourse, char-
acteristics often associated with
Taoism. He talks of learning and self-
cultivation in terms of chu-ching
(regarding quietude as fundamental).
He expresses the Absolute in the nega-
tive term wu-chi. At the same time,
however, he developed the theory of
t'ai-chi, suggesting that only both terms
together are adequate to fully describe
the Absolute in words. Similarly, the
vacuity of quiescence is balanced with
the fullness of ch’eng (sincerity), a
moral concept taken from the “Chung
yung.” Chou places great emphasis on
the ideal of ch’eng in the T'ung-shu, sug-
gesting that one can see into the roots
of one’s being in the state of sincerity, a
state he refers to as chi, the subtle acti-
vating force of the universe. Therefore,
ch’eng as the highest principle of human
nature and life is equated with T’ien
(Heaven), or the Way of Heaven, and
becomes the foundation of wu ch’'ang,
the five moral constants.

Chou prefers the method of quietude
in learning and self-cultivation, but he
sees such method as a means toward
Confucian sagehood, an ideal of both
internal and external lives. While his
stress upon this method has suggested
to some a connection to the Taoist tradi-
tion, he considers his teachings firmly
rooted in the orthodox tradition of
Confucius and Mencius. He bases much
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of his teachings on the I ching, a classi-
cal text fully incorporating Confucian
values. It is significant in this respect
that one of his major philosophical
works is a commentary to the I ching.

Chou Tun-i’s “Diagram of the Great
Ultimate” is often seen as the metaphys-
ical starting point of Neo-Confucianism.
His conceptions of t'ai-chi, li, ch’i (vitality),
hsing (nature), and ming (destiny or
fate) undoubtedly afford his followers a
series of basic philosophical categories.
He is placed by Chu Hsi as the first of the
Five Early Sung Teachers, including
Chang Tsai, Shao Yung, Ch’eng Hao and
Ch’eng I, whose collective efforts have
brought forth the Neo-Confucian move-
ment. Chou died during his term of
office as Prefect of the Nan-k'ang
Military Prefecture, a position taken up
by Chu Hsi one century later.

Though he held a number of official
positions such as Erudite of the National
University throughout his life, he is
probably best known for his role as the
teacher of the brothers Ch’eng Hao and
Ch’eng I, two major Neo-Confucians. He
is believed to have had a great influence
on them, hence an instrumental force in
the Neo-Confucian movement. See also
ch’ien hexagram; hsing (nature); K'un
hexagram; po-shih; sheng or sheng-jen
(sage).

Chan, Wing-tsit, trans. and comp. A
Source Book in Chinese Philosophy.
Princeton, NJ: Princeton University
Press, 1969

de Bary, Wm. Theodore, Wing-tsit Chan,
and Burton Watson, comps. Sources
of Chinese Tradition. New York:
Columbia University Press, 1960

Fung Yu-lan. A History of Chinese
Philosophy. Translated by Derk
Bodde. 2 vols. Princeton, NIJ:
Princeton University Press, 1983.

Chou-tzu ch’lian-shu

Based on the Ming dynasty Chou Lien-
hsi chi, or Collected Works of Chou Lien-
hsi, or the Chou Yiian-kung chi,
Collected Works of Chou Yiian-kung, the
Chou-tzu ch'iian-shu, or Complete

Works of Master Chou, is the Ch’ing
dynasty version of the collected writ-
ings of and about the Sung dynasty
philosopher Chou Tun-i. Although all
the extant works of Chou are included,
by far the most important writings are
the “T’ai-chi t'u shuo,” or “Explanation
of the Diagram of the Great Ultimate,”
and the T’ung-shu, or Penetrating the
Book of Changes.

Chan, Wing-tsit, trans. and comp. A
Source Book in Chinese Philosophy.
Princeton, NJ: Princeton University
Press, 1969.

Chou Yiian-kung chi

The Chou Yiian-kung chi, or Collected
Works of Chou Yiian-kung, is an alterna-
tive title of the Chou-tzu ch’iian-shu, or
Complete Works of Master Chou. See
Chou-tzu ch’iian-shu.

Chu (Prayer-Master)

The chu, translated by Sinologist
Bernhard Karlgren as “prayer” or “prayer-
master,” is the closest equivalent found in
Confucianism to match the role of a
priest. The Chinese character, as
explained by Hsii Chung-shu, depicts a
person engaging in supplication by kneel-
ing and opening his mouth in front of a
shen-chu or ancestral tablet. He is tradi-
tionally identified as a male wu, magician
or shaman, acting as a mediatory agent
between humans and spirits. Like the ju-
ritualists of the Shang dynasty, the chu is
responsible for conducting ceremonies
and rites. In its later development, the
prayer-master becomes the administra-
tor of miao (temple or shrine). It is in this
sense that the role of chu is considered at
times comparable to that of a priest. Of
course, it should be noted that their par-
ticular codes of behavior are very different
from each other. See also church.

Hsili Chung-shu. Chia-ku-wen tzu-tien.
Ch’eng-tu: Ssu-ch’'uan tz’'u-shu
ch’'u-pan-she, 1990.

Karlgren, Bernhard. Grammata Serica
Recensa. 1957. Reprint, Goteborg,



Chuang Ts’un-yii

Sweden: Elanders
Aktiebolag, 1972.

Boktryckeri

Chu (Resounding Box)

See resounding box (chu).

Ch’uan (Transmission)

The passing of teachings from master to
disciple and the formation of a tradition
across history. Although it is usually
employed in Buddhism, ch'uan is also
used in Neo-Confucianism. In the latter
case, it is specifically associated with
the terms ch’uan-hsin (transmission of
the heart-mind) and Tao-t’'ung, or tra-
dition of the Way. Both terms signify
core teachings that are handed down
from master to disciple for the continu-
ation of the tradition.

There could be large historical gaps
within the transmission, but a later gen-
eration would pick up the thread of
teachings and allow the lineage to con-
tinue. Establishing a transmission
involves identifying teachers considered
to be responsible for the essential teach-
ings of the tradition. Thus, ch’'uan is also
a definition or interpretation of what
constitutes the creation of orthodox
teachings. The theory of Tao-t'ung is
built upon this model.

de Bary, Wm. Theodore. Neo-Confucian
Orthodoxy and the Learning of the
Mind-and-Heart. New  York:
Columbia University Press, 1981.

Chuang Shu-tsu

(1751-1816) Also known as Chuang Pao-
ch’en and Master Chen-i, Chuang Shu-
tsu was a Ch'ing dynasty scholar of the
classics. A native of Ch’ang-chou,
Kiangsu, and a chin-shih, or Metropolitan
Graduate, of 1780, he received his family’s
classical scholarship from his uncle,
Chuang Ts'un-yii. Intellectual historian
Benjamin A. Elman considers him the
academic mediator between Chuang
Ts'un-yii and Liu Feng-lu. Chuang Shu-
tsu was a voluminous writer; his works

include an etymological survey of the
Five Classics, a study of the Old and
New Texts of the Shu ching or Book of
History, as well as textual researches of
the Shih ching or Book of Poetry, the
Shih chi (Records of the Historian)
and the Po-hu t'ung (White Tiger
Discussions). See also chin-shih
examination and New Text/Old Text
(chin-wen/ku-wen).

Elman, Benjamin A. Classicism, Politics,
and Kinship: The Chang-chou
School of New Text Confucianism in
Late Imperial China. Berkeley, CA:
University of California Press, 1990.

Chuang Ts’un-yii
(1719-1788) Classical scholar and
founder of the Ch'ang-chou New Text
School of the Ch'ing dynasty. Chuang
Ts'un-yii, also known as Chuang Fang-
keng and Chuang Yang-t'ien, was born
into a powerful family in Ch’ang-chou,
Kiangsu. He passed the chin-shih
examination, receiving his Metropolitan
Graduate degree in 1745; he held a
series of official positions, including
Junior Compiler in the Hanlin Academy,
Academician of the Grand Secretariat,
Provincial Education Commissioner,
and Vice Minister of Rites. His interest
was in the ching-hsiieh (study of
classics), particularly the Kung-yang
chuan commentary to the Ch'un ch’iu,
or Spring and Autumn Annals, and he
played a critical role in the resurrection
of the Kung-yang hsiieh, or Kung-yang
School, in the eighteenth century.
Chuang Ts'un-yii reformulated
Confucian teachings by incorporating
the tradition of the ku-wen chia (0Old
Text School) into that of the chin-wen
chia (New Text School) and by intro-
ducing the Sung-hsiieh, or Sung learn-
ing, into the Han-hsiieh, Han learning.
His groundbreaking work on the Ch'un
ch'iu, for example, is a product of Tung
Chung-shu's and Ho Hsiu's Kung-
yang School, the Old Text School’s
interpretation of the Chou li, or Rites of
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Chou, and the li-hsiieh (School of
Principle or learning of Principle) of
the Sung dynasty. Chuang also left
writings on the I ching, or Book of
Changes, the Shu ching, or Book of
History, and the Old Text School’s com-
mentaries to the Shih ching, or Book of
Poetry, as well as the Chou [i.

Intellectual historian Benjamin A.
Elman has pointed out that Chuang
Ts'un-yii’s view of the Book of Changes, as
revealed in his treatises on the “T’uan
chuan,” or “Commentary on the
Decision;” the “Hsiang chuan,” or
“Commentary on the Images;” the “Hsi-
tz’u chuan,” or “Commentary on the
Appended Judgments;” and the “Hsii
kua,” or the “Order of the Hexagrams,”
was different from that of the Han learn-
ing tradition. While Han-hsiieh scholars
emphasized fragmentation and historici-
ty in classical study, Chuang advocated a
total understanding of the canon. For
Chuang, the Book of Changes represents
the sheng-jen or sages’ philosophy con-
cerning the order of the world. See also
han-lin yiian (Academy of Assembled
Brushes); New Text/Old Text (chin-
wen/ku-wen); sheng or sheng-jen (sage);
“Shih i’ (“Ten Wings”).

Elman, Benjamin A. Classicism, Politics,
and Kinship: The Chang-chou
School of New Text Confucianism in
Late Imperial China. Berkeley, CA:
University of California Press, 1990.

Hummel, Arthur W. ed. Eminent
Chinese of the Ch'ing Period (1644-
1912). 2 vols. Taipei, Taiwan: SMC, 1991.

Ch’uan-hsi lu

Collection of Wang Yang-ming's conver-
sations with his disciples and corre-
spondence. The Ch'uan-hsi lu, or
Instructions for Practical Living, is a
major source of Wang Yang-ming’s
teachings, in particular his ideas of chih
liang-chih, extension of knowledge of
the good, and chih hsing ho-i, unity of
knowledge and action. The work was
compiled by Hsii Ai and first published
by Hsiieh K’an in 1518 as a record of

dialogues and sayings. It was appended
in 1524 with additional materials by Nan
Ta-chi and again in 1535 and 1556 by
Ch'ien Te-hung. Finally, in 1572, its pre-
sent form emerged with Ch’ien adding
one more item and Hsieh T’'ing-chieh
placing the work in the beginning of the
Wang Wen-ch’eng Kung ch’iian-shu, or
Complete Works of the Culturally
Accomplished Duke Wang.

Chan, Wing-tsit, trans. Instructions for
Practical Living and Other Neo-
Confucian Writings by Wang Yang-
ming. New York: Columbia
University Press, 1985.

Ch’uan-hsin (Transmission of the

Heart-Mind)

A theory advocated by the Neo-
Confucian Ch'eng Hao emphasizing the
role of the hsin (heart-mind) in trans-
mitting the Tao (Way) of the sheng,
sages. According to the Sung Yiian
hsiieh-an, or Records of Learning in
Sung and Yiian, Ch’'eng Hao sees the
transmission of the sages’ Way as no
more than that of their heart-minds. As
there is no difference between one’s
heart-mind and that of the sages), to
transmit the sages’ heart-minds is simply
to realize and expand one’s own heart-
mind. Ch’eng Hao’s theory is based on
the belief that all heart-minds, be it the
sages’ or commoners’, are morally good.
This theory lays a foundation for the later
hsin-hsiieh (School of Heart-Mind).
Chu Hsi uses ch’'uan-hsin to describe
the transmission of teachings of the
sages throughout the history of
Confucianism. Like the term Tao-t'ung,
or tradition of the Way, ch’'uan-hsin
refers to a transmission of teachings
containing the essence of sagely wis-
dom from the heart-mind of one
teacher to another. Not unlike its use in
Buddhism, ch’'uan-hsin suggests an
acquisition of sagely teachings by the
individual through learning and self-cul-
tivation. It is a process of self-acquisition,
known as tzu-te, or getting it oneself,



Ch’tian-hsiieh p’ien

with no need of a linear progression in
every generation.

The Neo-Confucians claim that it is
only at the point of the Neo-Confucian
movement that the teachings of the
sages are again activated and under-
stood, and thus could be transmitted.
Ch’'uan-hsin is a critical concept for
establishing the authority of Neo-
Confucianism because it suggests that
the Neo-Confucians are the legitimate
interpreters of the Confucian tradition
through a form of direct apprehension
of the core teachings of the ancient
sages. It places the Neo-Confucians in a
position of picking up the original
teachings of the early Confucians after
centuries of suspension of the Way. See
also hsin (heart-mind) and sheng or
sheng-jen (sage).

de Bary, Wm. Theodore. The Message of
the Mind in Neo-Confucianism. New
York: Columbia University Press, 1989.

Ch’uan-hsin mi-chih

One of the diagrams from the Sheng-
men shih-yeh t'u, or Diagrams of the
Proper Business of the Sages’ School, by Li
Yiian-kang. The “Ch’'uan-hsin mi-chih,”
or “Secret Purport of the Transmission of
the Heart-Mind,” like the “Ts'un-hsin
yao-fa,” or “The Essential Method for
the Preservation of the Heart-Mind,” is
an attempt to illustrate a number of core
Neo-Confucian teachings on the hsin-fa,
or method of the heart-mind.

The “Ch’'uan-hsin mi-chih” places
the hsin (heart-mind) at the center of
learning and self-cultivation, differen-
tiating the jem-hsin (heart-mind of
humanity) from the Tao-hsin (heart-
mind of the Way). It suggests that the
jen-hsin represents the danger of ssu-
yii or selfish desires, while the Tao-
hsin represents the subtlety of the
T’ien-li (Principle of Heaven). Thus,
the purpose of learning and self-culti-
vation is to surmount human desires
and to follow Heaven’s Principle. The
means to achieve this goal is summed
up by the terms ch’iung-li (exhausting
Principle) and chin-hsing (fully

developing the nature), which are
characterized respectively by the
words “refinement” and “unity” from
the Shu ching, or Book of History.
“Refinement” and “unity” are
described as ming, luminous, and
ch’eng, sincere, respectively. They
finally lead to the mean, the ultimate
point of the transmission.

Diagrams of this kind were used in
learning and self-cultivation. The
“Chung yung” (“Doctrine of the Mean”)
plays a central role in the formulation of
Neo-Confucian teachings, and dia-
grammatization was a method for clari-
fying and simplifying the complexity of
its teachings. The degree to which such
diagrams were employed directly in
self-cultivation is interesting as a guide
for meditation or quiet reflection. See
also ch’eng (sincerity); chi-ssu; hsin
(heart-mind).

de Bary, Wm. Theodore. The Message of
the Mind in Neo-Confucianism. New
York: Columbia University Press, 1989.

Ch’lian-hsiieh p’ien

Chang Chih-tung's most important
writing. The Ch'iian-hsiieh p’ien, or
Exhortation to Learn, was published in
1898 and given official distribution by
the throne. Its title was taken directly
from that of the first chapter of the
Hsiin-tzu. Consisting of twenty-four
chapters, it became an eloquent state-
ment of the author’s thought about
Westernization in the sense of “Chinese
learning for substance, Western learn-
ing for function.” It argues for the cen-
trality of Confucian teachings to the
reform effort and the need to hold to
the Confucian ethical code for the sur-
vival of China and the Chinese. Thus,
Western learning serves only in addi-
tion to the primary study of the
Confucian classics.

Chang described Chinese learning
as old learning and nei-hsiieh, inner
learning, while referring to Western
learning as new learning and wai-
hstieh, outer learning. The inner/outer
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binarism suggests that Chinese learning
is intended for the cultivation of the
self, as Western learning is for the man-
agement of world affairs. Through the
Chiian-hsiieh p’ien, Chang promoted
educational and industrial reforms on
the one hand, but opposed K’'ang Yu-
wei's constitutional movement on the
other. It was therefore criticized by
reformers who wanted more radical
measures. Yet the work was so influen-
tial that it was translated into English by
Samuel I. Woodbridge in 1900 under the
title China’s Only Hope: An Appeal. See
also ching (classic); hsin-hsiieh (new
learning); nei-hsiieh (Inner School);
wai-hsiieh (Outer School).

Chang Chih-tung. China’s Only Hope:
An Appeal by Her Greatest Viceroy.
Translated and edited by Samuel 1.
Woodbridge. Westport, CT: Hyperion
Press, 1975.

de Bary, Wm. Theodore, Wing-tsit Chan,
and Burton Watson, comps. Sources
of Chinese Tradition. New York:
Columbia University Press, 1960.

Hummel, Arthur W. ed. Eminent
Chinese of the Ch'ing Period (1644-
1912). 2 vols. Taipei, Taiwan: SMC, 1991.

Ch’uan-shan i-shu

Surviving Works of Ch'uan-shan; major
collection of Wang Fu-chih’s writings.
The CRh'uan-shan i-shu was first pub-
lished in 1842, one hundred and fifty
years after the author’s death. The first
edition contained eighteen pieces of
Wang’s work. It was enlarged to fifty-
eight titles in 1865 by Tseng Kuo-fan and
his younger brother Tseng Kuo-ch'iian,
and again to seventy titles in 1933.
Included in this collection are Wang'’s
most famous writings: Ssu-wen lu, or
Record of Thoughts and Questionings;
Chou i wai-chuan, or Outer Commentary
on the Chou Changes; Shang shu yin-i, or
Elaboration on the Meanings of the Book
of History, Chang-tzu Cheng-meng chu,
or Master Chang’s Correcting Youthful
Ignorance Annotated; Tu Ssu-shu

ta-ch’iian shuo, or On Reading the Great
Compendium of the Four Books; Ssu-shu
hsiin-i, or Gloss of the Four Books; Li chi
chang-chii, or Records of Rites in
Chapters and Verses; and Tu T'ung-chien
lun, or On Reading the General Mirror.

Hummel, Arthur W. ed. Eminent
Chinese of the Ch'ing Period (1644—
1912). 2 vols. Taipei, Taiwan: SMC, 1991.

Chuan-sun Shih
See Tzu-chang.

Ch’uan Tao cheng-t'ung

One of the diagrams included in Li
Yiian-kang'’s Sheng-men shih-yeh t'u, or
Diagrams of the Proper Business of the
Sages’ School. The “Ch’'uan Tao cheng-
t'ung,” or “Legitimate Succession in the
Transmission of the Way,” attempts to
establish a lineage of teachers thought
to have succeeded the teachings of the
ancient sages through the Confucian
tradition. Drawn in 1172, the diagram
illustrates the concept of Tao-t’'ung,
tradition of the Way.

The diagram lists twenty-two sages
and worthies in history, and divides them
into two groups: in the middle are four-
teen sages and worthies believed to have
transmitted the eternal Way of the great
mean; flanking them are the remaining
eight, whose teachings are considered
helpful to the world for a time but cannot
be transmitted for myriad ages. The cen-
tered lineage extends from the ancient
sage-kings Yao, Shun, Yii, T’ang, Wen,
and Wu through the Duke of Chou to
Confucius. From Confucius the trans-
mission is seen as going to Confucius’
disciples Yen Hui and Tseng-tzu, and
from Tseng-tzu to Tzu-ssu to Mencius.
This is a critical connection to Mencius
because it elevates Mencius as part of the
legitimate succession and makes him the
orthodox interpreter of Confucius. Hsiin-
tzu, however, is put aside in the lesser
group, which also includes Po-i and Shu-
ch’i as well as founders of the Taoist and
Maoist schools.



Ch’lian-t’i ta-yung

The last generation of the transmis-
sion in the “Ch'uan Tao cheng-t'ung”
skips over thirteen hundred years of
history of the Confucian tradition; that
is to say, all of the Han dynasty and
T’ang dynasty Confucians are exclud-
ed from the legitimate succession. The
diagram does include the Han
Confucian Yang Hsiung in its scheme,
but it places him outside of the lineage
and beside Hsiin-tzu. Thus, from
Mencius the transmission goes directly
to Ch’eng Hao and Ch’eng I, Li Yiian-
kang’s own teachers. The Ch’eng
brothers became arguably the fore-
runners in the rejuvenation of the
transmission, a transmission that had
lain fallow ever since Mencius. The
transmission as it is presented by Li pre-
dates Chu Hsi's discussion of the line of
succession and reveals the conception
of Tao-t'ung in the Neo-Confucian
movement. See also hundred schools of
thought; King T’ang; King Wen; King
Wu; Yen Yiian (Hui); Yii (king).

de Bary, Wm. Theodore. The Message of
the Mind in Neo-Confucianism. New
York: Columbia University Press, 1989.

Ch’uan Tao t'u

“Diagram of the Transmission of the
Way” drawn by Chao Fu. The “Ch’'uan
Tao t'u” introduced the North under
Mongol rule to the Tao-hsiieh, or
learning of the Way, stressing that the
Neo-Confucian movement represent-
ed the Tao-t'ung, or tradition of the
Way. The transmission outlined by
Chao suggests that the sacred teach-
ings begin with the sage-kings Fu Hsi,
Shen Nung, Yao, and Shun, and go on
to Confucius, Yen Hui, and Mencius,
and then to the Neo-Confucians Chou
Tun-i, the Ch’eng brothers, and Chu
Hsi. This lineage was accepted by Chu
Hsi and his disciples. Like other dia-
grams of the tradition of the Way, there
is a complete skipping of all
Confucians between the period of
Mencius and that of the Neo-
Confucians. This assumes that in over
a thousand years the Neo-Confucians

are the only Confucians who are in a
position to be able to understand the
teachings of the ancient sages. See also
sacred/profane and Yen Yiian (Hui).

Chan, Wing-tsit. “Chu Hsi and Yiian
Neo-Confucianism.” Yiian Thought:
Chinese Thought and Religion
Under the Mongols. Edited by
Hok-lam Chan and Wm. Theodore
de Bary. New York: Columbia
University Press, 1982.

Ch’lian Te-yii

(759-818) An influential scholar, poet,
and high official of the T’ang dynasty.
Ch’tian Te-yii was highly praised by Han
Yii, the prominent T’ang Confucianist,
for his thorough studies of the
Confucian classics. As a scholar of
hsing-ming, or nature-and-destiny, he
sought to find in Confucianism a teach-
ing that addressed questions of person-
al learning and self-cultivation. Like
other members of the hsing-ming
group such as Liang Su, Ch’iian saw a
flexible relation among various reli-
gious traditions. Not surprisingly, he
took up meditative practice of
Buddhism and Taoism as a complement
to Confucianism.

Ch’iian-t’i ta-yung

An expression meaning whole sub-
stance and great functioning; a key doc-
trine given in Chu Hsi's supplementary
treatise to the Ta-hsiieh chang-chii, or
the “Great Learning” in Chapters and
Verses. The expression ch'iian-t'i ta-yung
appears in the context of completely
illuminating one’s hsin (heart-mind) in
the chapter on ko-wu chih-chih, inves-
tigation of things and extension of
knowledge. It suggests a point of know-
ing as well as acting on behalf of all
things with regard to the relationship
between the individual and all things in
the universe.

The phrase ch'iian-t’i, whole or total
substance, refers to the connection
between the heart-mind of the individ-
ual and that of all other things, hence
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the unity of all things in the common
structure of Principle (li). Ta-yung,
great functioning, refers to the capacity
of the individual’s heart-mind in its car-
ing and empathy of all things. In the last
analysis ch'iian-ti ta-yung is a reference
to the virtue of jen (humaneness) as the
ultimate nature of T’ien (Heaven). Jen
has the capacity to exercise the whole
substance and great functioning
through the individual’s moral acts in
dealing with all things in the universe.

de Bary, Wm. Theodore. Neo-Confucian
Orthodoxy and the Learning of the
Mind-and-Heart. New  York:
Columbia University Press, 1981.

Gardner, Daniel K. Chu Hsi and the Ta-
hsueh: Neo-Confucian Reflection on
the Confucian Canon. Cambridge,
MA: Council on East Asian Studies,
Harvard University, 1986.

Taylor, Rodney L. The Confucian Way of
Contemplation: Okada Takehiko
and the Tradition of Quiet-Sitting.
Columbia, SC: University of South
Carolina Press, 1988.

Ch’tian Tsu-wang

(1705-1755) Classical scholar and histori-
an of the Cl'ing dynasty. Also known as
Ch’tian Shao-i and Master of Hsieh-shan,
Ch'tian Tsu-wang represented the
Eastern Chekiang School. A native of
Chekiang province, he passed the chin-
shih examination, or Metropolitan
Graduate examination, in 1736 and was
appointed a Hanlin Bachelor. This
appointment, however, lasted only for
one year when he was disqualified from
the Hanlin Academy and left the capital.
The rest of his life was spent in several
shu-yiian or academies, including the
Chi-shan School at his hometown.

In the applied historiographic tradi-
tion of Huang Tsung-hsi and Wan Ssu-
t'ung, Ch'tian Tsu-wang devoted him-
self to biographies of the loyalists of the
Sung dynasty and Ming dynasty. He
spent his last ten years in the comple-
tion of Huang’s Sung Yiian hsiieh-an or
Records of Learning in Sung and Yiian.

He also left a catechism of classics and
history. Being a scholar of ching-hsiieh
(study of classics), Ch’'tian valued both
Chu Hsi and Lu Chiu-yiian for their
teachings, though he was discontent
with their followers’ sectarianism and
pedanticism. See also Chekiang Schools;
han-lin yiian (Academy of Assembled
Brushes); shu-yiian academy.

Hummel, ArthurW., ed. Eminent Chinese
of the Ch'ing Period (1644-1912).
2 vols. Taipei, Taiwan: SMC, 1991.

Chii-ching (Abiding in Reverence

or Seriousness)

A key concept in the li-hsiieh (School of
Principle or learning of Principle).
Chii-ching, abiding in reverence or seri-
ousness, is a complement to the process
of learning described in terms of ko-wu
chiung-li, investigation of things and
exhaustion of Principle, and ko-wu
chih-chih, investigation of things and
extension of knowledge. The phrase
chii-ching first occurs in the Lun yii
(Analects), where Confucius recom-
mends that in governing the min (mass-
es), one be simple in dealings with them
and chii-ching, abide in reverence or
seriousness. From this passage the term
comes to mean attending to matters
and affairs with a particular attitude,
the attitude of reverence or seriousness.

When applied to the later Neo-
Confucian interest in learning and
self-cultivation, the term continues to
suggest the necessity of holding to a
particular attitude of mind as one pur-
sues various activities. Learning and
self-cultivation are described by the
School of Principle in terms of an exten-
sive process of investigation for
Principle (Zi). In this process, the indi-
vidual’s hsin (heart-mind) must be fully
clear and attentive. This is the role of
ching (reverence or seriousness).

Thus the School of Principle suggests
that self-cultivation requires a method to
accomplish the investigation of
Principle. Chii-ching and ch'iung-li,
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exhausting Principle, are the two sides of
cultivating the virtue of jern (humane-
ness). They complement each other in
the process of learning. Ch’eng I says
that for self-cultivation to be successful
one must develop one’s ching. The state
of chingis described by Ch’engI as being
like the state before the arising of the
feelings of happiness, anger, sorrow, and
joy. The reference that he uses is to the
“Chung yung” (“Doctrine of the Mean”)
where distinction is made between the
state before the arising of the feelings—
wei-fa, not yet manifest or unmani-
fest—and the state after, i-fa, or already
manifest. For Ch’eng I, reverence or seri-
ousness is the state of the heart-mind in
its full clarity when only the Tao-hsin
(heart-mind of the Way) is present.

Put in another way, ching is the point
at which there is the capacity for the clar-
ity of T’ien-li (Principle of Heaven),
when the heart-mind is not encumbered
with the material ch’i (vitality). Ch’eng I
describes this state as resembling qui-
etude and vacuity, not in the sense of
emptiness, but in the sense of clarity and
attentiveness to only the essential.

Chu Hsi develops the notion of chii-
ching from Ch’eng I's perspective. He
suggests that ching is the essential quali-
ty that each individual must cultivate.
The goal of moral cultivation is to reach a
state of uninterrupted reverence or seri-
ousness, in which all matters and affairs
will be approached with the clarity and
attentiveness of ching. Chu Hsi also sug-
gests that it is through the method of
chii-ching that the heart-mind keeps
solemn and respectful. If, in the exhaus-
tion of Principle, the heart-mind can
restrain itself seriously as if it is afraid of
something, then the Principle of Heaven
will be understood and desires will be
eliminated. This is again the recognition
that ching allows the heart-mind of the
Way to form the foundation of the indi-
vidual’s clarity without the interference
of the petty concerns of the normal jen-
hsin (heart-mind of humanity).

For Ch’eng I and Chu Hsi there is a
balance in the learning and self-culti-
vation process. On the one hand there
is the exhaustive search for Principle

carried out with a disciplined and
tenacious rigor. On the other hand
there is equal attention to the inner
cultivation of the state of the heart-
mind. Chii-ching is a key component
in the inward directness of self-cultiva-
tion. It is the component that provides
for access to the heart-mind of the Way
because of its ability to quiet the chaos
caused by business as usual in daily life
as it is reflected in the normal heart-
mind of humanity. See also li-hsiieh
(School of Principle or learning of
Principle).

Chan, Wing-tsit, trans. and comp. A
Source Book in Chinese Philosophy.
Princeton, NJ: Princeton University
Press, 1969.

Chu-ching (Regarding Quietude

as Fundamental)

An important term in the Neo-
Confucian discussion of learning and
self-cultivation originating with the
Sung dynasty Neo-Confucian founder
Chou Tun-i. For Chou Tun-i the cosmos
began in tranquility and thus it was
appropriate that humankind, in attempt-
ing to return to that original state before
the arising of things, would themselves
emulate the way of tranquility. Often
accused of having been influenced by
Taoism, Chou Tun-i insisted that he was
not embracing a Taoist point of view,
but only seeing T’ien-li (Principle of
Heaven), as a product of a world that
began in quietude.

Chou’s recommendation that self-
cultivation should be pursued in terms
of chu-ching raised concerns among
certain Neo-Confucians, particularly
Ch’eng Hao, Ch’eng I, and Chu Hsi. To
the Ch’eng brothers and Chu Hsi any
discussion of ching (quietude) poten-
tially raised the fear that the position
advocated was one closer to Buddhism
than Confucianism. It is interesting that
this concern is almost always expressed
in terms of Buddhism rather than
Taoism. Though heavily influenced by
Taoism, it was the potential link to

15



Chii-ching ch’iung-li

116

Buddhism that seemed to be the greatest
concern regarding some of the ideas
and practices advocated by Chou Tun-i.

In spite of the criticism of the
emphasis on quietude, there were still
trends within Neo-Confucianism that
found Chou Tun-i’s principle of chu-
ching a useful strategy in the pursuit of
learning and self-cultivation. Ch’eng
Hao averted that a quiet person was
suitable for learning. For those Neo-
Confucians who began the practice of
meditation, ching-tso (quiet-sitting), it
appeared that the principle of chu-
ching fitted as an explanation of their
own meditative practices. There was
also a recognition of the usefulness of
admitting an element of quietude into
the learning and self-cultivation
process as an essential criterion of
moral education. It was simply a con-
cern that quietude not become an end
unto itself or dominate over other forms
of practice. Such dominance of qui-
etude was seen as the beginning of the
slip into Buddhism.

When Ch’eng I discussed ching (rev-
erence or seriousness), he suggested
that it had a certain tranquil nature, but
the tranquility was always a product of
reverence or seriousness, never to be
pursued as an end unto itself.
Reverence or seriousness is the proper
pursuit and the appropriate way to pro-
ceed with self-cultivation. In this
respect chu-ching is often contrasted
with the term chii-ching (abiding in
reverence or seriousness). For Ch'eng I
and Chu Hsi the latter was always
preferable and if the former was pur-
sued, it needed to be informed by the
latter. In the Chin-ssu lu, or Reflections
on Things at Hand, where the above
idea of Ch’eng I is recorded, Chu Hsi
commented that while Chou Tun-i
sought quietude, Ch'eng I was afraid
that such tranquility would result in a
disinterest in things of the world. In
some of his correspondence, Chu
expressed his worry that too much qui-
etude would lead to unbalance and the
ideal that the use of tung, activism, and
ching, quietude, should depend on spe-
cific circumstances.

Amongst later thinkers of the li-
hsiieh (School of Principle or learning
of Principle) during the Ming
dynasty—Ch’en Hsien-chang, for exam-
ple—there was a greater willingness to
see the role of quietude in learning,
though still the caution that if pursued as
an end unto itself, it would cause a slip
toward Buddhism. This tendency, how-
ever, was changed in the early Ch’ing
dynasty by Wang Fu-chih and Yen Yiian,
who criticized the practice of chu-ching
seriously. See also tung/ching.

Chan, Wing-tsit, trans. and comp. A
Source Book in Chinese Philosophy.
Princeton, NJ: Princeton University
Press, 1969.

—————— , trans. Reflections on
Things at Hand: The Neo-Confucian
Anthology Compiled by Chu Hsi and
Lii Tsu-ch’ien. New York: Columbia
University Press, 1967.

de Bary, Wm. Theodore, Wing-tsit Chan,
and Burton Watson, comps. Sources
of Chinese Tradition. New York:
Columbia University Press, 1960.

Chii-ching ch’iung-li

One of the most central phrases used by
the Ch’eng-Chu School to describe the
Neo-Confucian methods of learning and
self-cultivation. Chii-ching ch'iung-li,
abiding in reverence and exhausting
Principle, refers to two facets of the
moral effort toward the cultivation of jen
(humaneness). The term chii-ching
(abiding in reverence or seriousness) is
derived from the Lun yii (Analects),
while chiung-li (exhausting Principle)
is found together with chin-hsin (fully
developing the nature) in the “Shuo
kua,” or “Discussion of the Trigrams,” a
commentary to the I ching, or Book
of Changes.

Ch’eng I of the Northern Sung
dynasty sought to see ching (reverence
or seriousness) as a critical component
in the process of self-cultivation. It sug-
gests the necessary attitude one had to
“abide with” or “dwell in” so as to free
the hsin (heart-mind) from material
desire. Based on this understanding, the



Chu Hsi

Southern Sung Neo-Confucian Chu Hsi
regarded chii-ching as a means to keep
the heart-mind serious and reverent,
and to shou-lien or collect together the
body and the heart-mind.

In turn, self-cultivation for Ch’eng I
and Chu Hsi is involved with the acqui-
sition of the knowledge of the Principle
(li) of things. This is referred to as ko-
wu chih-chih, investigation of things
and extension of knowledge, from the
“Great Learning” (“Ta-hsiieh”).
Ch'iung-li indicates the completeness
as well as the ever-widening process of
such investigation and extension. Chu
Hsi insisted that chii-ching and ch'iung-
li as kung-fu (moral effort) were indis-
pensable to each other. With reverence,
the exhaustion of Principle will achieve
the goal of illuminating the T’ien-li
(Principle of Heaven) and eliminating
human desires. See also chih-chih; ko-
wu; shou-lien (collecting together);
“Shuo kua” commentary; yii (desire).

Chan, Wing-tsit, trans. and comp. A
Source Book in Chinese Philosophy.
Princeton, NJ: Princeton University
Press, 1969.

———  “Chu Hsi and Yiian
Neo-Confucianism.” Yiian Thought:
Chinese Thought and Religion
Under the Mongols. Edited by
Hok-lam Chan and Wm. Theodore
de Bary. New York: Columbia
University Press, 1982.

Ch’u-chung Wang School

A Ming dynasty Neo-Confucian school.
The Ch'u-chung Wang School’s name
was derived from the name of the Hu-
Kwang area south of the central Yangtze
River. The school is represented by three
direct disciples of the Ming dynasty
Neo-Confucian Wang Yang-ming:
Chiang Hsin, Chi Yiian-heng, and Liu
Kuan-shih. Huang Tsung-hsi regards
Chiang Hsin as the most prominent
teacher of this Wang Yang-ming School.

Huang Tsung-hsi. The Records of Ming
Scholars. Edited by Julia Ching with
Chaoying Fang. Honolulu, HI:
University of Hawaii Press, 1987.

Chu Hsi

(1130-1200) Considered to be the most
important philosopher and educator in
the development of Neo-Confucianism
during the Southern Sung dynasty. Chu
Hsi, also known as Chu Yian-hui, Chu
Chung-hui, Hui-an weng, and Chu Wen-
kung, was a native of Kiangsi Province.
As a youth Chu Hsi studied with his
father, who held minor posts in the gov-
ernment. He passed the chin-shih
examination, receiving his Metropolitan
Graduate degree, and was appointed
District Assistant Magistrate in his early
years. During this period he became a
student of Li T’'ung and thus began to
learn the teachings of the Ch’eng broth-
ers, Ch’eng Hao and Ch'eng 1.

In 1163 Chu Hsi received an imperi-
al summon from the newly enthroned
emperor Hsiao Tsung. Chu Hsi
appeared as a man of strong and
uncompromising Confucian standards.
He presented to the emperor the
Confucian ideal of fi-hsiieh, or learning
of the emperors. When the court
embarked upon an appeasement policy
with the Northern invaders, Chu Hsi
declined further positions and returned
to his residence in the Fukien Province,
where he lived in virtual obscurity from
officialdom for some fifteen years.

During his retirement between 1163
and 1178, Chu Hsi devoted himself to
some of his most important studies of
Confucian and Neo-Confucian thought.
He occupied very humble positions,
often as the guardian of a temple. Such
positions allowed him the time for his
extensive writings as well as discussions
with various Confucians of his day, and
his poverty was the cause for concern
amongst those who knew him. In this
setting Chu Hsi began to formulate
what became the major system of Neo-
Confucian thought. He first compiled
the Honan Cheng-shih i-shu, or
Surviving Works of the Ch'engs of
Honan, a collection that played an
important role in asserting the Ch’eng
brothers’ teachings as the centerpiece
of Neo-Confucianism.
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Chu Hsi then wrote the “Hsi-ming
chieh-i,” or “Explanation of the
Meaning of the ‘Western Inscription,”
elevating Chang Tsai to a key position in
the formulation of Neo-Confucianism.
This was followed by his editing and
commentating on Chou Tun-i's work
“T’ai-chi t'u shuo,” or “Explanation of
the Diagram of the Great Ultimate,” an
effort that philosopher and Confucian
scholar Wing-tsit Chan considers to be
Chu Hsi's “completion” of Neo-
Confucianism. What came next was his
collaboration with Lii Tsu-ch’ien in
compiling the Chin-ssu Ilu, or
Reflections on Things at Hand, an
important Neo-Confucian anthology
that established the orthodox teachers
and teachings. In 1177 he finished his
Lun yii chi-chu, or Collected
Commentaries on the Analects, and
Meng-tzu chi-chu, Collected
Commentaries on the Book of Mencius.
These were published together in 1190
as part of the Ssu-shu chang-chii chi-
chu, or Collected Commentaries on the
Four Books in Chapters and Verses, a
Confucian textbook used for the past
seven centuries.

Still in this period of retirement Chu
Hsi interacted with his contemporary
Confucians. The most famous episode
was his encounter with Lu Chiu-yiian
(Hsiang-shan) in 1175, namely, the
Goose Lake debate. It suggested the dif-
ference between the Chu Hsi School
and the Hsiang-shan School around the
issue of learning and self-cultivation,
providing a significant step in Chu Hsi'’s
development of a set of teachings that
became identified with orthodox Neo-
Confucianism. In addition, Chu Hsi also
debated with Ch’en Liang, rebuffing
Ch’en’s utilitarian teachings.

In 1179 Chu Hsi accepted a position
as Prefect of the Nan-k'ang Military
Prefecture in Kiangsi. He reopened the
White Deer Grotto Academy, an
intellectual institute located there.
It soon became a center for Neo-
Confucian study and a model for the
development of private academies as
one of the main vehicles for Neo-
Confucian education. In 1182 he was

demoted because he offended various
officials. He briefly held a position in
1188 but was again demoted. In 1190 he
was again appointed as a Prefect, this
time in Fukien. He was promoted Senior
Compiler and then to Edict Attendant in
the following years.

Chu Hsi was demoted again in 1196
due to general condemnation of Neo-
Confucian teachings. The teachings of
the Ch’eng brothers were banned and
Chu Hsi was considered by Han T’o-
chou to be a dangerous figure spreading
what was regarded as wei-hsiieh, or het-
erodoxy. He was accused by the Censor
of a series of crimes and was demoted
to a commoner. He died in the status of
a commoner when Neo-Confucianism
was under attack from all directions.
Ironically, he was conferred the hon-
orary title Wen-kung or Cultured Duke
and placed in the Confucian temple
after his death. His commentated edi-
tion of the Four Books (ssu-shu) had
become the standard text for education
in China by 1313 and continued to play
a central role throughout East Asia into
the twentieth century.

Chu Hsi is not so much known for his
creation of Neo-Confucian teachings as
his achievement in synthesizing a num-
ber of trends and individual thoughts,
particularly those of the Five Early Sung
Masters, into a complete system of Neo-
Confucianism. Before then, the Neo-
Confucian teachings were referred to in
different ways, including hsing-li hsiieh
or learning of the nature and Principle,
hsin-hsiieh (School of Heart-Mind), li-
hsiieh (School of Principle or learning
of Principle), and Tao-hsiieh, or learn-
ing of the Way. Since the Ming dynasty,
li-hsiieh and hsin-hsiieh came to stand
for two sharply contrasting schools.
During the Sung dynasty and Yiian
dynasty, however, these terms and oth-
ers signified a common core of teach-
ings which was inherited and synthe-
sized by Chu Hsi. Chu’s role led to the
general designation of the mainstream
Sung Learning as the Ch’eng-Chu
School until there appeared a split with-
in the Neo-Confucian tradition.



Chu Hsi

Chu Hsi, a student of Li T'ung and the most important Neo-Confucian of the Southern Sung dynasty, laid
the conception of /i as the cornerstone for the School of Principle.
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The central teachings from the
Ch’eng brothers to Chu Hsi stressed the
conception of Principle (Zi), the under-
standing of hsing (nature), and the role
of the hsin (heart-mind). It emphasized
the Tao-t’'ung, or tradition of the Way,
from the ancient sages through
Confucius and Mencius to the Sung
teachers. In its early phase the Ch’eng-
Chu School focused on the Ti-hsiieh,
believing that the rulers, given the proper
instruction in Confucianism, could be
made to model their rulership on the
teachings of the ancient sages and to edu-
cate their people in the Confucian way.

Chu Hsi developed his philosophy
from the Ch’eng brothers’ teachings of
Principle, regarding /i or T’ien-li
(Principle of Heaven), as the underlying
moral unity of all things in the universe,
hence the highest philosophical catego-
ry. Adopting Ch’eng I's theory of li-i fen-
shu, Principle being one and manifesta-
tions being many, Chu Hsi argued for a
single total structure called Principle
and described it as a pure and universal
state. He recognized, as had Ch’eng I,
that Principle took its material form
through ch’i (vitality), which arose out
of Principle, composed yinfyang and
the Five Elements, and gave birth to
myriads of things including the human
race. Unlike Ch’eng I, however, he saw [i
and ch’i as thoroughly intertwined with
each other, though he also admitted
that li was the primary spiritual
noumenon as ch’i was secondary. This
conception of [i became the corner-
stone for the School of Principle.

To describe further the absolute
form of Principle, Chu Hsi identified it
with Chou Tun-i’s notion of #t’ai-chi
(Great Ultimate). The Great Ultimate
becomes the point of Absolute Principle
that lays behind and within all things.
As Confucian scholar Julia Ching points
out, it is precisely the appropriation of
the concept of the Great Ultimate that
reveals Chu’s religious thought. This
mystical religiosity can be apprehended
by exercising ch’eng (sincerity). Chu
Hsi’s placement of the t'ai-chi as the
beginning point of his philosophy is

clearly seen in his Chin-ssu Iu, which
opens with Chou Tun-i’s “T’ai-chi t'u
shuo.” By acknowledging the totality of
the Great Ultimate, Chu Hsi included
Chou Tun-i in the Confucian succession
of the Way.

Chu Hsi also brought Chang Tsai’s
teachings into his synthesis. He found
in Chang’s writings, particularly the
“Hsi-ming,” or “Western Inscription,”
a vision of moral relation and interac-
tion between humankind and all
things in the world. From the point of
the metaphysical Absolute in the Great
Ultimate to the commitment of taking
good care of all things, Chu Hsi put for-
ward a compelling call for moral learn-
ing and action. The moral nature of
humanity was defined in terms of jen
(humaneness), a central virtue in the
tradition beginning in the times of
Confucius. Chu Hsi accepted the
Ch’eng brothers’ perception of jen as
part of the creativity of the production
of life. He incorporated the ideal of jen
into the framework of Principle, seeing
humaneness as the moral expression
of Principle itself.

As for human nature, Chu Hsi sug-
gested that the heart-mind possesses
the possibility of realizing sheng or
sagehood, but it also implies the lack of
attaining sagehood in the world at large.
To make this point he differentiated the
Tao-hsin (heart-mind of the Way) from
the jen-hsin (heart-mind of humanity)
arguing that each person has both
capabilities. The Tao-hsin refers to the
T’ien-ming chih hsing, or nature con-
ferred by Heaven, which is the person's
connection to Principle, to the Great
Ultimate, and to the exercise of
humaneness. The jen-hsin refers to the
cli-chih chih hsing, or nature of tem-
perament, which is the dominance of
ch’'ing (emotions or feelings) and yii
(desire), explained as the excess of ch'i.
To Chu Hsi, a person’s goodness depends
on one’s natural disposition of ch’i, and the
process of learning and self-cultivation is
to move the person from the dominance
of jen-hsin to that of Tao-hsin.

For Chu Hsi, to move from jen-hsin
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to Tao-hsin means to get rid of human
desires, to keep emotions under control,
and to preserve Principle of Heaven.
Although Chu Hsi admitted that human
desires also contain some Principle of
Heaven, that material desire and moral
consciousness cannot be separated
from each other, human desires and
Principle of Heaven are always opposi-
tional in his philosophy. Thus, in order
to recover one’s good nature, one should
eliminate one’s desires and illuminate
Principle of Heaven through learning
and self-cultivation.

In discussing learning and self-culti-
vation, Chu Hsi emphasized the process
of learning as laid out in the “Great
Learning” (“Ta-hsiieh”), where ko-wu
(investigation of things) and chih-chih
(extension of knowledge) are listed as
the primary steps of learning. Through
these steps one would be able to
exhaust Principle and fully develop the
nature. Chu Hsi understood learning
and self-cultivation primarily as an
externally oriented process, whose goal
is the acquisition of the knowledge
about Principle as it exists in things.

The investigation of things covers a
very wide spectrum of different types of
matters. It is as involved with family rela-
tions and the proper exercise of an offi-
cial position as it is with exhausting the
Principle of a particular thing. Though it
is recognized that Principle is one, a stu-
dent should not limit the exhaustion of
Principle to one single object, phenome-
non or relationship. It ought to be a
broad based searching process with no
let up, seeking an understanding of
Principle in as many things as possible.
The most basic source for such investi-
gation is the Confucian classics, which
should be followed by the histories. In
other words, close study of books is
regarded as a primary means of learning.
Chu Hsi insisted that one should acquire
knowledge before action, and then act to
deepen or clarify the knowledge.

Chu Hsi’s interpretation of the “Great
Learning” is not without controversy.
His focus on the investigation of things
and extension of knowledge as the first

two steps in learning follows the order
he himself assigned to them in his
reworking of the text. While most Neo-
Confucians accepted his reworking, his
chief adversary in the Ming period,
Wang Yang-ming, the representative of
the School of Heart-Mind, challenged
this ordering and suggested instead that
the text should begin with cheng-hsin,
or rectification of the heart-mind, a far
more internally-oriented process.

Chu Hsi placed importance on the
notion of ching (reverence or serious-
ness), and the method of chii-ching
(abiding in reverence or seriousness).
Ching describes the attitude or state of
mind to be held by the person in learn-
ing and self-cultivation. It is more often
translated as seriousness to reflect Chu
Hsi’s emphasis on the intellectuality and
rationality in his program of investigation
of things and extension of knowledge. The
word “seriousness” is appropriate to
describe the attentiveness in learning, but
if one considers Chu Hsi’s identification
of Principle with the Absolute, ching as
the proper manner toward it is better
rendered as “reverence.”

Chu Hsi regarded his systematiza-
tion and development of Neo-
Confucianism as nothing more than the
transmission of the ancient sages’
teachings. His system of thought was
merely the accumulated knowledge of
Principle from the sages of antiquity to
the Neo-Confucian teachers of his own
generation. This is the Tao-t'ung, tradi-
tion of the Way, which Chu Hsi saw as
linking the Confucian teachers of his
day directly with the early Confucians,
especially Confucius and Mencius, and
in turn with the sages of antiquity such
as Yao, Shun, and Yii. The succession of
teachings represented the sacred
knowledge for they were from a
source of religious authority known as
T’ien (Heaven) by the ancient sages and
early Confucians, or T’ien-li, by the
Neo-Confucians.

Knowledge of the Heavenly Way is
contained in the classics, and one of
Chu Hsi’s great contributions to the
development of Neo-Confucianism is
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his preparation of a new scriptural base
for the tradition. He expanded the tex-
tual authority to include the Four
Books, which became the basis for
understanding the Five Classics. As
time passed, more and more attention
was placed on the Four Books them-
selves, especially the “Great Learning”
and the “Chung yung” (“Doctrine of the
Mean”), as major philosophical writings
from Chu Hsi’s point of view. Chu Hsi is
given primary responsibility for pub-
lishing the Four Books as a separate col-
lection. Han Yii and the Ch’eng brothers
grouped these works together, but it
was Chu Hsi’s editing and commen-
taries that turned them into a widely
accepted form as well as the foundation
of Confucian education and civil ser-
vice examinations for many centuries.

Chu Hsi’s School of Principle was
elevated to the orthodoxy of Confucianism
in the Ming and Ch’'ing eras. His
writings number above a hundred,
some of which are included in the Chu-
tzu wen-chi, or Collection of Literary
Works by Master Chu. His oral teachings
were recorded in the Chu-tzu yii-lei, or
Conversations of Master Chu, Arranged
Topically. As the chief interpreter of the
Confucian canon, Chu Hsi has a great
influence throughout East Asia. His
teachings and style of study have
attracted generations of scholars in
Japan, especially during the Tokugawa
period. Chu Hsi spent remarkably little
time in official positions; instead, he
taught and wrote for over fifty years.
Many of his numerous students
followed him in the famous White Deer
Grotto Academy and Yiieh-lu Academy.
His impact has extraordinarily extended
into the present age. See also chin hsing
(fully developing the nature); ch’iung-1li
(exhausting Principle); sheng or sheng-
jen (sage).
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Chu Hsi School

The Chu Hsi School refers to the teach-
ings and influence of Chu Hsi in the for-
mulation of the li-hsiieh (School of
Principle or learning of Principle), or
the Ch’eng-Chu School, named after
the Ch’eng brothers and Chu Hsi.
During the Sung dynasty and Yiian
dynasty, the Chu Hsi School represent-
ed the general phenomenon of Neo-
Confucianism. Much effort has been
spent to demonstrate the roots of the
hsin-hsiieh (School of Heart-Mind) in
the Sung period with Ch’eng Hao and
Lu Chiu-yiian as its early advocates.
However, as intellectual historian Wm.
Theodore de Bary has pointed out, the
School of Principle was largely synony-
mous with Neo-Confucianism until the
Ming dynasty when Wang Yang-ming's
school appeared as an alternative to the
Chu Hsi School. In fact Sung Neo-
Confucianism covered all issues of the
hsin (heart-mind) cultivation, the
conception of Principle, and the
understanding of hsing (nature). Thus,
designations such as hsin-hsiieh,
li-hsiieh, and hsing-li hsiieh, or learning
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of the nature and Principle, were used
interchangeably until the hsin-hsiieh
and the li-hsiieh became contrasting
schools of thought. See also Ch’eng Hao.

de Bary, Wm. Theodore. Neo-Confucian
Orthodoxy and the Learning of
the Mind-and-Heart. New York:
Columbia University Press, 1981.

Chu Hui-an
See Chu Hsi.

Chii-jen

A quasi-official designation used from the
Sui dynasty to the Ch'ing dynasty, the
chii-jen refers to those who had passed
the chieh-shih examination (Prefectural
Examination), the first level of civil ser-
vice examinations, and were forwarded
by local authorities to the capital to par-
ticipate in the second level of examina-
tion, the sheng-shih examination, or
Government Departmental Examination.
Those who failed the sheng-shih exami-
nation would keep the title chii-jen, trans-
lated by institutional historian Charles
Hucker as Recommendees (before the
Sung dynasty), Prefectural Graduates
(during the Sung), or Provincial
Graduates (after the Sung). This created a
class of people who were well-educated,
but prohibited from an eminent career
and therefore utilized at the level of local
governmental positions.

In the Ming and Ch’'ing periods when
an additional level of local examination
known as the hsiang-shih examination,
or Provincial Examination, was added,
chii-jen came to refer to those who had
passed both the Prefectural and
Provincial Examinations. It seems that
they were more qualified in terms of
being able to enter higher official posi-
tions, but in reality most of them could
not be granted immediate appoint-
ments and served only as local teachers.
See also te-chieh chii-jen.
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Press, 1995.
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Berkeley, CA: University of
California Press, 1989.

Hucker, Charles O. A Dictionary of
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Stanford, CA: Stanford University
Press, 1985.

Lee, Thomas H. C. Government Education
and Examinations in Sung China.
New York: St. Martin’s Press, 1985.

Chu-ju (Miscellaneous Scholars)
The category used by Huang Tsung-hsi
in his Ming-ju hsiieh-an or The Records
of Ming Scholars to describe a group of
Ming dynasty Confucians who were
somewhat related to the Ch’eng-Chu
School or the Wang Yang-ming School,
but whose lineages were unclear. They
had known neither teachers nor disci-
ples themselves. The prominent schol-
ars Fang Hsiao-ju, Ts’ao Tuan, Lo
Ch'in-shun, Lii K'un, and Hao Ching
were classified under this group.

Huang Tsung-hsi. The Records of Ming
Scholars. Edited by Julia Ching with
Chaoying Fang. Honolulu, HI:
University of Hawaii Press, 1987.

Chu-k’o Examinations

A term used to describe the regular exam-
ination grouping given at the tien-shih
examination, or Palace Examination, the
highest level of the civil service examina-
tions system, by the /i-pu, or Ministry of
Rites. The chu-k'o, various subjects, in the
T’ang dynasty generally included all regu-
lar examinations offered at the capital.
During the Northern Sung period, howev-
er, the chin-shih examination, or
Presented Scholar Examination, became
independent and the chu-k'o denoted
all but one of the examinations. At that
time students could complete either the
chin-shih or the chu-k'o examinations.
“Various subjects” referred to examina-
tions in a series of fields, including the
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chiu ching, or Nine Classics; wu ching, or
Five Classics; K’ai-yiian li, or Rites of the
Kai-ylian Reign; san shih, or Three
Histories (Shih chi, Han shu, and Hou
Han shu); san li, or Three Ritual Classics
(I li, Chou li, and Li chi); san chuan, or
Three Commentaries to the Spring and
Autumn Annals; hsiieh-chiu, or Specific
Classics; ming-ching, or Understanding
the Classics; and others. Nominally the
chu-k'o examinations were of equal sta-
tus with the chin-shih examination, but
in practice they were of less prestige.
Eventually in the Southern Sung dynasty
the chin-shih became the degree of
choice and all other examinations were
eliminated. The later dynastic periods
refer only to the chin-shih degree as
the degree achieved at the third level,
or Palace Examination level. See also
Ch'un chiu and Shih chi (Records of
the Historian).
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Ch’un ch'iu

Spring and Autumn Annals; the fifth of
the Five Classics according to traditional
accounts. A chronicle of the state of Lu
between the years 722 and 481 B.C.E.,
Ch'un ch’iu, in terse and laconic form,
provides a running account of events in
and around the state of Lu. With brief
records of internal affairs, diplomatic
meetings, feudal wars, and natural disas-
ters, the text reads like a listing of events.
Confucius, by traditional accounts since
Mencius, is given a major role in the
compilation, a work supposedly to bear
out the deeds of the rulers and ministers

of the states. While the tradition of
Confucius’ involvement in the creation of
the work is important, from the
Confucian perspective it is probably just
as important that the work is a record of
events in the native state of Confucius.

The fact that a chronicle from the
state of Lu would be chosen as one of the
Five Classics suggests that a record of the
native state of Confucius was regarded as
having broad implications far beyond
the confines of the state of Lu itself.
History, from a Confucian perspective,
has meaning as a ground for the actions
of T’ien (Heaven), and the history of the
state of Lu has special meaning because
of its connection to the founder of the
Confucian tradition itself.

The Ch'un ch’iu is not particularly
readable as a text, it being nothing more
than a string of events tied together with
little narrative. As a result it has been
accompanied by the Tso chuan com-
mentary which attempts to describe in
detail the historical events that the Ch'un
ch'iu mentions only in passing. Two addi-
tional commentaries of didacticism
accompany the work: the Kung-yang
chuan and the Ku-liang chuan. All three
commentaries became significant works
in their own right and are regarded as
part of the Twelve Classics from the
T’ang dynasty. See also San chuan.

Legge, James, trans. The Chinese
Classics. Vol. 5, The Ch'un Ts'ew with
the Tso Chuen. Hong Kong: London
Missionary Society, n.d.; Reprint. (as
vol. 4), Taipei, Taiwan: SMC, 1991.

Loewe, Michael, ed. Early Chinese Texts:
A Bibliographical Guide. Early China
Special Monograph Series, no. 2.
Berkeley, CA: Institute of East Asian
Studies, 1994.

Ch’un ch’iu fan-lu (Luxuriant Dew
of the Spring and Autumn

Annals)

A major writing in the New Text tradi-
tion ascribed to the Former Han
dynasty Confucian Tung Chung-shu.
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The Ch'un ch'iu fan-lu built upon the
importance Tung placed on the Kung-
yang chuan commentary to the Ch'un
chiu, or Spring and Autumn Annals.
The character lu, dew, in its title is inter-
preted to be the gems hanging down
like drops of dew from a ceremonial hat.
The philosophical orientation of the
work suggested, through a wide ranging
number of subjects and incidents, the
underlying beliefs that were prevalent
at the time: yin/yang and the wu hsing,
or Five Elements.

Still grounded in Confucian teach-
ings, it stressed virtues such as jen
(humaneness), as the defining quality
of humankind and Heaven, as well as
the key for proper leadership to be exer-
cised by the emperor in ordering the
state. It established a mysterious cosmic
system called the T’ien-jen kan-ying, or
correspondence of Heaven and human,
to deify Confucius and his teachings as
the orthodox state cult, and standard-
ized the vocabulary of the Confucian
ethical code and political principles.

The text, as suggested by Sinologists
Steve Davidson and Michael Loewe,
may be divided into two parts. The first
part is a set of analyses of the moral and
political lessons drawn from the Ch'un
ch'iu, which was read as an obscured
writing of Confucius—the “uncrowned
king” who does not have political
power, but has received the Mandate of
Heaven. The subject matter of this part
includes the cheng-ming (rectification
of names), the role of the sages, the
notion of the Tao (Way), and others. The
second part is mainly theoretical appli-
cations of yin/yang and wu hsing meta-
physics to Confucian ideas. For the first
time in the scholarship of yin/yang, evil
was identified with yin in opposition to
the goodness of yang, hence there exist-
ed a hierarchic relation between the two
complementary forces. Other topics dis-
cussed are T’ien-tao or Heavenly Way,
Confucian virtues, ruler-subject rela-
tionship, governmental patterns such as
hsing (punishment or criminal law),
rites and sacrifices, etc. The contents of
the work are very broad, also serving as a

repository of quotations from Chou and
Han texts. Its authenticity, however, has
been doubted by Chu Hsi and other Sung
dynasty critics. Modern scholars tend to
accept it as a collective work. See also
New Text/Old Text (chin-wen/ku-wen).
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Chung (Loyalty)

A central virtue for Confucius and gen-
erations of later Confucians and Neo-
Confucians, chung, commonly translat-
ed