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Introduction

This is an English translation of the third volume (juan xia & T) of
the Record of Instructions for Practice (Chuan xi lu EEE ﬁ) Wang Yangming’s
followers kept records of statements he made and conversations he held
when discussing his Ruist learning with them. During and after his lifetime,
these records were compiled in one or more volumes and titled Record
of Instructions for Practice (or something similar). Many versions, each with
different content, were published over the course of the sixteenth and
seventeenth centuries. Some editions included a volume with a compilation
of important correspondence and pedagogical writings. Among these,
the three-juan version included in the Complete Works of Sir Wang Wencheng
(Wang Wencheng gong quan shu T X R/ 2 E), which was published by Xie
Tingjie 7 in 1572, is generally regarded as the most complete and
authoritative. Modern editions of the Record, such as those published by
Wing-tsit Chan and Li Yeming 223 Hf, generally follow this one, albeit
with slightly different arrangements and textual revision where other
editions seemed to call for it. The Table of Contents (wx lu B $%) for Li
Yeming’s edition, the one most closely followed here, reads as follows (with
English added, pagination deleted, and graphs changed from simplified to
traditional):

{53 $%FF Preface to the Record of Instructions for Practice
BE 8% E Record of Instructions for Practice Volume I
&= $% Xu Ai’s Records
f&7E #% Lu Cheng’s Records
EE{ % Xue Kan’s Records
B E 8% Record of Instructions for Practice Volume 11
ZRBERIEZE Letter in Reply to Gu Donggiao
Z EEIEE Letter in Reply to Zhou Daotong
Z B JRERZE — First Letter in Reply to Lu Yuanjing

X (&PFERERZE — Second Letter in Reply to Lu Yuanjing)

vil
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Z B P55 — Reply to Ouyang Chongyi
KBS/ DSEE Letter in Reply to Vice Minister of Personnel Luo
Zheng’an
|:| EEXEY Reply to Nie Wenwei
— (& %S\CF‘*{- : Second Reply to Nie Wenwei)

A AE, ZI{AME%E Basic Principles of Childrens Education:
Instructions for Instructor Liu Bosong and Others

#H 49 Education Compact

PE

BE R Record of Instructions for Practice Volume III

fR A J11$% Chen Jiuchuan’s Records

= B $% Huang Zhi’s Records
=& 5 #% Huang Xiuyi’s Records
Y MR Huang Shengzeng’s Records
= U TT5% Huang Yifang’s Records

Each of these juan has its own history prior to the publication of
the three-volume Record, providing some justification for first publishing
this one separately. The third volume (juan xia # ) consists of records
gathered from Wang Yangming’s followers by his ardent disciple Qian
Dehong §2{E73 after Wang had passed away in 1529. Qian compiled and
edited these over the course of many years and then printed them in 1556
as the Sequel to the Record of Instructions for Practice (Chuan i xu ln {875 48
$%). That same year, Qian also printed an edition of the Record containing
all three juan, and this is the edition that Xie Tingjie incorporated into the
Complete Works, as the first three of thirty-eight juan.

For the Chinese characters, I have adhered closely to the Chinese-
language editions provided by Wing-tsit Chan and Li Yeming, albeit with
occasional alterations to the punctuation. I have also checked the translation
against Wing-tsit Chan’s Instructions for Practical 1.iving and benefited a great
deal from it. Furthermore, in translating particular words, I have relied on the
vast corpus of English-language publications. For a study and bibliography,
see my Studying Wang Yangming: History of a Sinological Field. Also, since Wang
Yangming often cites classical sources and Song dynasty Ruists, I have tried
to provide the original quotations in full beneath each entry, as well as other
explanatory notes. Lastly, I also provide a brief prefatory note for some
entries, although these may certainly be disregarded.
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FRJ1)11$% Chen Jiuchuan’s Records

Chen Jiuchuan R JI| lived from 1494 to 1562, during the reigns
of the Hongzhi, Zhengde, and Jiajing emperors. His courtesy name was
Weijun /& and his art (style) names were Zhuting 45 and Mingshui
BH7K. He hailed from Jiangxi Province, Fuzhou Prefecture, Linchuan
County B&)I18%. He obtained his jinshi ¥+ (the highest examination
degree) in 1514 at the impressively young age of twenty. He proceeded
to hold a series of offices at the capital (Beijing). In 1519, however, he
got himself into serious trouble. Along with other capital officials (Shu
Fen, Xia Liangsheng, and Wan Chao), Jiuchuan submitted a memorial
to the emperor remonstrating over his plans for a southern trip. The
consequence for speaking out was serious punishment: he was forced to
wear the cangue for five days and subjected to fifty lashings. After nearly
dying, he was cashiered. However, for their courage, these four men, all
from Jiangxi, did become quite renowned.

In 1521, in the wake of the Zhengde emperot’s untimely death and his
cousin Zhu Houcong’s ascent to the throne, Jiuchuan was restored to his
former office. Thereafter, he held a series of offices in Beijing. However,
in 1525, his political adversaries turned the emperor against him and he
ended up imprisoned for about two years, after which he was demoted
to a guard unit in Fuzhou Province. In 1529, he was relieved of duty and
allowed to retire and return home. He then devoted his time to scholarship,
self-cultivation, and holding lecture-discussion forums.

Chen Jiuchuan first sought Wang Yangming’s instruction in 1515
when Wang was staying in Nanjing. He found Wang’s philosophy life
changing. When at home Jiuchuan would write letters to his teacher asking
about his theory of ge wu &% and other matters. In 1519, he met up
with Wang in Nanchang, and in 1520 he devotedly studied under him in
Ganzhou. Finally, in 1524, he also accompanied his teacher in Shaoxing,
Zhejiang—Wang Yangming’s second hometown. Eventually, Jiuchuan
compiled a record of conversations they had held. These records comprise
the first twenty entries in volume three of the Chuan i In.

201: EfEZZ, ANRIRFEERTEL. EEMHRELER (184
Z#. HRIFER. K4EH: [BRZWIT. | #HRED [H
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MigERS, BENEOM. | WIESERZE. FEXGGH
[B0] —&, AN—HRERE. BxE, BN [#BY] &
g, kAT [EfBHAT, AZEE. | UEDAR (X
B) EXEz, BRT [#HY] 2RER, RTELELEUSZA
E=RY, MFRA. CU), BERE, BREERKRE. £4EX
B2, kEEIR B8R EEREW? | Aie: [EF
BE [HARE MXRAR [#E] . 8 [HARKXT. &
FHARER, 2 (@2 EBEAE, mEasXE (858 T
R? B#XHEE, BESZHB, DEMBLY, MET 54
REARH, MZKREET] BB RARERE, INZTHEYL
Ko XBREBLZE, IEAHNBRZER? A2k, A&
W, meEMmET [ REAHM] B, XBL%INKEE, & [&H
=l THAER. #EHE, HEEH [TEBRVBEHEARY]
R, g, | UED [IERBEINKR? | FEASCHIERE,
FINEARIE, FR. | £EH [EE! wo—=miE. wER
HETEERT. REHH. O B A2 | N
B [9Esh, mEEsg. o B, M2—87 ] £E8: |
H. B. A, B, Mmi, 5, FORER. B 5. 7 0%

H,B S8 E£H. B, O, 8. NESAE. SECRIE
5, BEFAEL., BREHREREZHEZS, BHEIFEEZH

2, BLZBEBREFRLR, ERCBERARBZHM, BERZPEH
BBz, RE—. BAEER=MN, LEFY, THAR {
ERMTEREMmEE, REARMERRE, RMZEEE
EHRmSER., BEEHENINKR. | WNTDERWEE L.
X THRIEMER (KE8) &R, BRYBSEE, NBE
BNEHE R E, NBEZH, BRYTRAZEERRRIE,
sEEZRHE. | £48: [HRA, FFUEER, B
s [HE] FARN, ARG oW (8% 7~k BR
mi ) =k 3] 7 REM—YFEZE. | BHEABI
B [SfErgmz? | J [ (hE) B [F#EED | BT
B [zkIEg] | X (sl o TlehEY] 28 B
AERFH., | tEBERETTR.

During the y7 hai year (1515) of [the reign of] the Zhengde emperor,
[I,] Jiuchuan met Master [Yangming] for the first time, at Longjiang'
The Master was discussing theories of ge wn ¥4 (“rectifying matters”)
with Master Ganquan.” Ganquan maintained the old theory (=Zhu Xi’s).
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(Zhu Xi said, “The phrase means to exhaustively arrive at the principles
of affairs, missing no point as one reaches the ultimate.” [Eno 2016: 12])°
The Master said, “That is to seek it outside.” Ganquan said, “If you regard
investigating the principles of things (ge wu /i ey IH) as external this is to
conceive of your mind narrowly.” I was very pleased with the correctness
of the old theory. The Master also discussed the “jinxin ZiL» (‘exhausts his
mind’)” section [in the MengzZ]. Upon hearing this, I had no more doubts.

Later, when living at home, I also sent a letter inquiring further about
ge wn. The Master replied, stating, “If you can just make a serious effort
at it, after a time you should understand it for yourself.” [While staying] in
the mountains, I also copied down the original (Record of Rites |Li ji ¥250))
version of the Great Learning and read it.* 1 felt that Master Zhu’s theory
of ge wn (“investigating things”) was incorrect but also suspected that the
meaning of the word wx 4] (“thing” or “object”) in Master Yangming’s
theory that the object of one’s intention (y/ &) constitutes a thing remained
unclear.

During the y/ mao year (1519), while returning from the capital, I
paid another visit to the Master in Hongdu (=Nanchang). The Master was
pressed by his military duties but took advantage of spare time to lecture
and instruct. He first asked, “In recent years, how has your effort to apply
yourself to this practice been going?”

[I,] Jiuchuan said, “In recent years, I have learned from personal
experience that the effort to ‘lluminate one’s illustrious virtue’ is simply
a matter of ‘perfecting the genuineness (the sincerity and truthfulness) of
one’s intentions (cheng yi F{).> Beginning with ‘illuminating illustrious
virtue throughout the world’ and pushing step-by-step through to the root
and source, after reaching ‘perfecting the genuineness of one’s intentions,
one cannot go any further, so why is it that prior to ‘perfecting the
genuineness of one’s intentions’ there is still the practice of ‘investigating
[things] and extending [knowledge]’?’ Thereafter, with further expetience,
felt that I could only determine the genuineness or falsity of my intentions
after first becoming aware of them. With Master Yan [Hui]—who ‘When
he did something wrong he always knew it; knowing it, he never returned
to it”—as validation I suddenly understood, seemingly without any more
doubts. However, I still regarded the practice of investigating things as
unnecessary. I then thought about my mind’s intelligence (4ng ). How
could it not know the goodness or badness of one’s intentions? It is just



that it has been hidden by object desire, and it is necessary to rid (ge 1%&)
the object desire. Only then will one be capable of being like Master
Yan, always knowing [when one does something wrong]. Nevertheless, 1
suspected that I had inverted the practice such that they (47 2hi (%0 and
ge wn ¥4 did not form—together with perfecting the genuineness of
one’s intentions—parts of a whole. Thereafter, I asked [Cai] Xiyan.® Xiyan
said, “The Master’s saying that rectifying matters (ge wx F4) and realizing
knowing (34 3hi BLHN) are practices for perfecting the genuineness of
one’s intentions is excellent” I asked, ‘How does one practice perfecting
the genuineness of one’s intentions?’ Xiyan directed me to reflect upon
and experience it again, seeing how it goes. I never did understand it. What
do you think?”

The Master said, “How unfortunate! This can be made clear [to you]
in a word. The case of Master Yan raised by [you] Weijun is true. What
matters is understanding that the body, mind, intention, knowledge, and
things are one phenomenon.”

[I,] Jiuchuan had doubts and said, “Things are outside. How can
they form one phenomenon together with the body, mind, intention, and
knowledge?”

The Master said, “Ears, eyes, the mouth, the nose, and the four limbs
belong to the body. Without the mind, how can they see, hear, speak, and
move? If your mind desires to see, hear, speak, and move, without ears,
eyes, a mouth, a nose, and the four limbs, it also will be incapable of doing
so. Therefore, without the mind there is no body and without the body
there is no mind. Pointing only to its filling up space and speaking about it,
it is called the body. Pointing to its governing function and speaking about
it, it is called the mind. Pointing to what the mind generates, it is called
intentions.” Pointing to the intelligent and clear dimension of intentions,
it is called knowing. Pointing to the area of concern pertaining to one’s
intentions, it is called a thing (w# %). These are just one phenomenon.
Intentions are not divorced from reality (lit.: suspended in midair).
They must involve a matter or thing. Thus, if one desires to perfect the
genuineness of one’s intentions, then one should rectify (ge %) whatever
matter happens to be the object of one’s intentions at that moment, ridding
one’s self-centered (egoic) desire and returning to heavenly principle (Zan/i
RIH). Then, with respect to the innate knowing’s presence in this mattet,
it will not be concealed and realization is attainable. This is the practice
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of perfecting the genuineness of one’s intentions.” I subsequently felt
relieved because many years of doubt were dispelled.

I also asked, “Recently, Ganquan has also become confident in the
original version of the Great I earning. He says that to investigate things is
like attaining the Way. He also stated that fully investigating principles is like
reaching the heart of a lair. One arrives there in person. Thus, investigating
things (ge wn 1&49)) also just consists of personally witnessing the principle
of Heaven wherever one may be (s#i chu tiren tianli He Bz fe sp A IE). This
seems to be getting closer to matching your theory”” The Master said,
“Because Ganquan works hard at this he can change [his position]. When
I explained to him that the words gin min i & (‘loving the people’) did not
need to be altered (as Zhu Xi had by interpreting gin as xin HT [renew or
revitalize]), he also did not believe me. His present explanation of ge wu 1%
#) is also nearer to the truth, but there is no need to change the word wx
¥) (‘thing)) to the word / £ (‘principle’). Just change it back to the word
wn ¥ and it will be correct.”

Thereafter, someone posed a question to me, stating, “Why do you
not doubt the word wu 2 1 said, “The Doctrine of the Mean states, ‘without
genuineness there would be no things.® Master Cheng said, harmoniously
respond to things as they come.” And then there are the sort of statements
like ‘leaving things as they are,”'’ and ‘having no thing in mind.” These are
all cases indicative of how the word [w# #J] was commonly employed by
the ancients.” On another day, the Master also said that this was true.

! Longjiang BE 71 refers to the Longjiang Shuima postal station (KB
%) located by Nanjing in Yingtian Prefecture f& X fF.

> Ganquan is an art (style) name for Zhan Ruoshui (1466-1560). Zhan
and Wang were colleagues and friends, and both made important
contributions to the development of the Ming School of Mind.

7 This entire passage concerns the correct interpretation of the first
part of the Great Learning as well as how it is to be practiced in one’s
life. The beginning of Zhu Xi’s version of the Great Learning states,
“The Dao of Great Learning lies in making bright virtue brilliant; in
making the people new; in coming to rest at the limit of the good. Only
after wisdom comes to rest does one possess certainty; only after one



possesses certainty can one become tranquil; only after one becomes
tranquil can one become secure; only after one becomes secure
can one contemplate alternatives; only after one can contemplate
alternatives can one comprehend. Affairs have their roots and
branches, situations have their ends and beginnings. To know what
comes first and what comes after is to be near the Dao. In ancient
times, those who wished to make bright virtue brilliant in the world
first ordered their states; those who wished to order their states first
aligned their households; those who wished to align their households
first refined their persons; those who wished to refine their persons
first balanced their minds; those who wished to balance their minds
first perfected the genuineness of their intentions; those who wished
to perfect the genuineness of their intentions first extended their
understanding; extending one’s understanding lies in aligning affairs.
Only after affairs have been aligned may one’s understanding be
fully extended. Only after one’s understanding is fully extended may
one’s intentions be perfectly genuine. Only after one’s intentions are
perfectly genuine may one’s mind be balanced. Only after one’s mind
is balanced may one’s person be refined. Only after one’s person is
refined may one’s household be aligned. Only after one’s household
is aligned may one’s state be ordered. Only after one’s state is ordered
may the world be set at peace.” (Eno 2016: 11-12)

* The original version of the Great Learning (from the Li ji ¥25C)
also begins in this way, but Zhu Xi significantly rearranged the text
that follows, as well as emending it, stressing the priority of the last
two steps among the eight outlined above. Wang Yangming believed
the original version prioritized cheng yi . In general, this entire
passage is complex because Zhu Xi, Zhan Ruoshui, Chen Jiuchuan,
and Wang Yangming each had subtly different understandings of
the meaning of zhi zhi BLHF and ge wu }&4). A study parsing this
out seems necessary. Regardless, the seriousness with which these
scholars discussed the meaning of the Great Learning is evident.

> The “Treatise on the Appended Rematks,” Part B, Section 5.12 of
the Seripture of Change states, ““The Master said, ‘Didn’t the son of the
Yan clan [Yan Hui] take pains to come close [to the Way|? When he
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did something wrong he always knew it; knowing it, he never returned
to it.”” (Adler 2020: 293)

6 Xiyan is the courtesy name for Cai Zongyan £ 52 3. His hometown
was Zhejiang Province’s Shanyin County. He was one of Wang
Yangming’s earliest followers.

7 To maintain consistency with Eno’s translation, I have continued
to use “intentions.” However, other translations for y/ &, depending
on the context, include “inclinations,” “will,” “thought,” and simply
“mentation.”

$ The Doctrine of the Mean 25 states, “Perfect genuineness spontaneously
completes things; the Dao spontaneously guides them. Perfect genuineness
is the cycle of things ending and beginning anew. Without genuineness
there would be no things.” (Eno 2016: 49)

? Cheng Hao’s “Reply to Master Hengqu’s Letter on Calming Human
Nature” states, “The constant principle of Heaven and Earth is that
their mind is in all things, and yet they have no mind of their own.
The constant principle of the sage is that his feelings are in accord
with all creation, and yet he has no feelings of his own. Therefore,
for the training of the superior man there is nothing better than to

become broad and extremely impartial and to respond spontaneously
to all things as they come.” (Chan 1963: 525)

1" The phrase neng wu ge fu wn B EFTH) comes from the Er cheng
yi shu “FEEE Juan 18, available at the Chinese Text Project. See
https://ctext.org/wiki.pl?if=gb&res=185164.

202: The Master explains to Chen Jinchuan why sitting in meditation is unnecessary: a
stability founded on the mind’s fundamental ground can be sustained through all activity.

AR [EEEBRZEZE, SFE5FL, KEESE, FER
BE, WEEE, W | £4H: [ li? REEF. |
H: [EBEELSRS? | 48 [EEESWE., | B F!zn
LA S8 | B: [BREARE, BIAREAREE., mETER



s, @HoEE | B [BAFENE [ExMURhELCEmME
gl B [ TESEEE . B [8rE, ghE] NEFE
HARG, fiEzs, 2a%E. WRRMARE. B (4
Rza, RBAE] | —RERRX. FAEzS AIERE.

[I,] Jiuchuan asked, “In recent years, because I have grown tired of
extensive studying, I often wish to practice quiet sitting, to try to stop
thinking and worrying, Not only am I unable to do so, I feel even more
confused. Why is that?”

Master [Yangming] replied, “How can thinking be stopped? It is just
that it should be corrected.” 1 said, “But should there not be a time when
one is not thinking?”” The Master replied, “In fact, at no moment are we
without thinking” I said, “If that is so, how can we speak of tranquility?”
The Master replied, “Tranquility is never without activity, and activity is
never without tranquility. Alertness, caution, and apprehension are thinking,
so what need is there to divide activity and tranquility?”' T asked, “Why
did Master Zhou [Dunyi] say, ‘[the sage| stabilizes [human affairs] with
centrality, correctness, humanity, and righteousness but makes tranquility
the foundation.””? The Master replied, ““Because desires are absent one is
tranquil’ means the ding FE graph (stable) in [Cheng Hao’s phrase] ‘stable
whether one is tranquil or active is the foundation of the [mind’s| original
condition (benti ZNE8).>* Alert and apprehensive thinking is full of life.
This is the location of the unceasing secret of Heaven (Tian X) and what
is meant by ‘the mandate of Heaven is profound and never-ending,” Its
ceasing is death. Anything that is not the thinking of the original condition
is self-centered (egoic) thinking.”

""The Doctrine of the Mean 1 states, “That which is ordained by Tian is
called our nature; to lead by our nature is called the Dao; to cultivate
the Dao is called the teaching. One may not deviate from the Dao
for so much as an instant; that from which one may deviate is not
the Dao. Thus the junzi is alert and cautious about what he does
not see, is fearful about what he does not hear. Nothing is more
visible than the obscure, nothing is plainer than the subtle. Hence,
the junzi is cautious of his solitude. Pleasure and anger, sorrow
and joy: before they emerge they are called centered; emerging by
the proper rhythms they are called harmonious. Centered: this is the

10
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great root of the world. Harmonions: this is the ultimate Dao of
the world. Reaching centered harmony, heaven and earth take their
proper places and the things of the world are nurtured thereby.”
(Eno 2016: 37)

> Zhou Lianxi (1017-1073) is an art (style) name of Zhou Dunyi.
He was an important Song dynasty Neo-Confucian philosopher.
The phrase comes from his “Tuiji tu shuo KIB[E| 5 (Diagram of the
Supreme Ultimate Explained).”

? Cheng Hao (1032-1085) was also an important Song dynasty Neo-
Confucian philosopher.

* bent; K88 (“original condition”) has also been translated as the
“inherent reality” (Stephen C. Angle and Justin Tiwald) [of mind,
or mind/heart, or mind and heart, or heart, here used largely
interchangeably]|, “original substance” (Wing-tsit Chan), “ultimate
reality” (Julia Ching), “fundamental state/condition” (N. Serina
Chan), “original natural condition” (Harvey Lederman), “root-
system of vitality” (David Bartosch) “original status as pure being”
(Dong Ping ), and “essence” (Charles Muller). It is the essential
source of mind, the fundamental ground, the foundation of stable
mind, stable through stillness and motion, intrinsically vigilant, life
itself, the location of Tian’s secret. The intrinsic reality of mind is
central to all of Wang Yangming’s philosophizing. Because no one
English translation seems adequate, I have chosen not to use the
same one consistently. However, “fundamental” and “original” seem
best to convey the meaning of ben 7K, while # 2 can be translated
as condition/state or constitution/essence/in-itself depending on
the emphasis of the passage. In sum, insofar as a state/condition is
emphasized (in a contemplative, psychological, or experiential sense),
we say “original condition” or “fundamental state” and insofar as
the emphasis is that which makes it what it is, viewed in its essential
qualities, we say “essence” or “in itself.”

> For this poem, see James Legge’s translation of the Book of Poetry,
Ode 267.
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203: The Master criticizes Chen Jinchuan’s pursuit of single-pointed concentration and,
more generally, meditative absorption leading to cessation, rather calling for a relaxed
mindfulness.

XE: [HBBOE, BEEER, ﬁﬂ%%ﬁ% TREE—, |
B [WEaRAEE? REfsAitik,. BEREEATY. REHH
EmfRE, 2. | B: 75)\%:!: ETREEE, 4
HEE BFBHEER. Tm? | 8 [#IIEIREHE M. |

I also asked, “If at the moment you are applying yourself to collecting
your mind you hear and see the sensuality (music and women) before you
as you normally would, I am afraid that this cannot count as single-pointed
concentration.”

Master [Yangming] replied, “Why do you not wish to hear and see?
That is possible only if you are like dead wood and lifeless ashes, deaf
and blind." Rather, not [allowing your mind| to wander when seeing and
hearing is okay.”

I said, “In the past there was a man who was quiet sitting while his
son was reading next door and he had no idea if he was studying hard or
being lazy. Master Cheng [Yichuan| praised him for being very reverent.
What is that about?”

The Master replied, “I’m afraid that Yichuan was just making fun
of him.”

Y Zbuangzi 2.1.2 states, “Yan Cheng, Ziyou, who was standing in
attendance before him, said, ‘How can this be? Can the body really
be made like dead wood and the mind like lifeless ashes?”” (Lynn
2022: 19).

> Cheng Yichuan (1032-1085) is an art (style) name for Cheng Yi. He
was an important Song dynasty Neo-Confucian philosopher. The story
comes from the Henan Cheng shi yi shu S EEKIEE (Posthumous
works of the Chengs of Henan), which is available at the Chinese
Text Project. See https://ctext.org/wiki.plrif=gb&tres=704165.

204: The contemplative discipline is continnous, a unity of attention and mindfulness,
as the unceasing manifestation of our undivided original condition.

12
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XE: 8RR, ERIOEEK. BEXET, REESHE, £
=LEE, FRNBEY, EBFWN TAME—hH. | £4£E:
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I also asked, “When quiet-sitting (=meditating) and applying effort,
I really feel that my mind is collected. [However,] when I run into some
issue that is interrupted again. I then have the impulse to reflect upon and
examine myself while engaged with matters, but after those matters pass
and I return to my former efforts, I am still conscious of possessing an
interior and exterior and that I am unable to unify them.”!

Master [Yangming] said, “This is because you have yet to understand
the theory of rectifying matters (ge wn #4)). Since when do our minds
have an inside and outside? For example, when [you,| Weijun, are discussing
these matters here today, how can there be a separate observer within
looking after it?*> The reverential focus while listening to an exposition
is the same as the mental state enjoyed while sitting quietly. The practice
is continuous, so why the need for this impulse? People should practice
steeling themselves while engaged with life, for only then will they benefit.
If you only desire tranquility, when you run into some matter you’ll fall
apart, to the end never making any progress. The effort applied while
quiet-sitting may seem like collecting oneself but in fact it is giving in to
indulgence.”

Thereafter, while in Hongdu, [Master Yangming] further discussed
his theory of the interior and exterior with [Xia] Yuzhong and [Shu]
Guoshang,*® They both said that [the dualism of] internal and external is
intrinsic to things but that internal and external should be united in practice.
There cannot be a separation. They ran this by Master [Yangming]|. He
said, ““The practice is not separate from our [mind’s|] original condition (xzz
2hi benti 1> Z ZNEE), for in origin the original condition is devoid of [the]
interior/exterior [dualistic separation]. It is just that thereafter those who
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engaged with this discipline divided it into an interior and exterior and lost
the original condition. Now, however, it should be clearly explained that
with respect to this technique you should not have this internal/external
[dualistic separation]. Only then will it be the practice of the original
condition.” That day everyone gained in understanding.

! In other words, reality is experienced dualistically, as an expression
of the separative self-sense.

2 Weijun MEJA is the courtesy name for Chen Jiuchuan, the interlocutor.
3 Hongdu yHER is a historical place name for Nanchang = , Jiangxi.

* Yuzhong F Fois a courtesy name for Xia Liangsheng & R B
(1480-1538). He hailed from Nancheng County Fgi{§%, Jianchang
Prefecture, Jiangxi Province, obtained his jinshi in 1508, and enjoyed
a lengthy political career during the reigns of the Zhengde and Jiajing

emperors.

> Guoshang B isa courtesy name for Shu Fen ESZAS (1484-1527).
He was from Jinxian County HE R, Nanchang Prefecture, Jiangxi
Province, and obtained his jinshi in 1517. Thereafter, he enjoyed a
brief political career in service during the reigns of the Zhengde and
Jiajing emperors.

205: Lu Xiangshan, while unrefined in some sense, nevertheless understood the simple
and easy, as realized through a mental discipline free of conventional intellectual habits.

X f@?z%ﬁﬁﬂ? | k&R [EE REZE EER
,/\‘%*ﬁ - L e TEfRS, BRHRLEE ’Eﬂ’tﬂﬂ‘l

BEE, DT%@*H | Fedm [ vb A8 IJHE

Ekfh. RzXEBARE. BEAERER, HAIA, ERZ. J

I further asked, “What do you think of the learning of Master Lu?”!
Master [Yangming] replied, “After [Zhou] Lianxi and [Cheng] Mingdao
there was still [Lu] Xiangshan.*” It is just that he was still a bit unrefined.”
[I,] Jiuchuan said, “Looking at his discussion of learning, every essay
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speaks to the bones and marrow, and every sentence is like a needle jabbed
in the gaohuang (heavy breath) [acupuncture point|. I really don’t see where
he is unrefined.”

The Master stated, “That’s true. He did engage in mental discipline,
and in a way that was intrinsically different from those who conjecture,
imitate, rely on, and copy others, or search for it in the exegesis of texts.
But if you look closely, you will see the unrefined areas. After you have
applied yourself to this practice for a long time, you should see it.”

' Lu refers to Lu Xiangshan (1139-1193). Lu Xiangshan is an honorific
name for Lu Jiuyuan, a Neo-Confucian philosopher of the Southern
Song dynasty. His hometown was Fuzhou Prefecture.

* Lianxi is an art (style) name for Zhou Dunyi (1017-1073). He was
an important Northern Song dynasty Neo-Confucian philosopher.

 Mingdao is an art (style) name for Cheng Hao (1032-1085). He was
also an important Northern Song dynasty Neo-Confucian philosopher.

206: The Master explains to Chen Jinchuan where his contemplative practice has gone
wrong. He mistakenly believed that the natural moral order (tianli KIE) is separate
from the mind. However, the good news is that he can overcome this division by realizing
his knowledge of goodness, his pure knowledge of right and wrong, which is always
present, discerning the truth.

Bk, FTEMNBRLE, B [EKIK, #EFEMEERE, A
SEBERGE., | 48 [BMAEXOLSEXRIE, IEFTES
HE, WEEEHRE. | B [#FEoE? | 8 [REEM. |
B [#faze? | B [EBR—EBRHM, EFEEx/EEL. 5
ZiE, hEEME FEEMNE Fhth—LRSF, Eﬁ/\T N,
BEERREMME, EEEF BEL. hEEASFEERE I
BEERYNESR BINNEY. EAEZEELEHE, iznﬂﬂﬁfl@?
I ERE ?ﬁﬁkﬁuﬁtﬁﬁﬂ MR R KA ELE, BAE,
Le/ R

During the gengchen year (1520), I (=Jiuchuan) travelled to Qianzhou to
visit with Master [Yangming].' I asked, “Recently, when applying myself [to
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moral self-cultivation], although it seems that I have some understanding
of the essentials, nevertheless, it has been difficult to find a steady and
happy place.”

The Master stated, “You are still trying to find heavenly principle
(tianli KIE) in your mind.? This is precisely what is referred to as a /4
I# hindrance.? There is a trick to this.” I asked, “Can you tell me what
it 1s?” The Master replied, “It is only a matter of realizing the innate
knowing.”* I asked, “How does one realize the innate knowing?”

The Master replied, “Your little bit of innate knowing is your own
standard. If what your thinking is fixated on is right, then Zangzhi will
know it is right. If it is wrong, then the innate knowing will know it is
wrong. It is not susceptible to the slightest deception. You just do not
want to deceive it. Really and truly act on the basis of it. If something is
good, sustain it. If something is evil, eliminate it. This is just so reliable
and cheerful! This is the perfect teaching of rectifying matters (ge wu 4§
#)) and the correct practice of realizing knowing (3hi zhi BUEN). If you
do not rely on this truth, how can you go about rectifying matters? In
recent years, I have as well come to appreciate how obvious it is as this.
At first, I still suspected that only relying on the innate knowing would
surely be insufficient. But having looked at it very carefully, I see that it
hasn’t the slightest imperfection.”

' Qianzhou M is a historical place name for Ganzhou &M, Jiangxi.

2 Tianki KIB has been translated as “the principle of Heaven,”
“heavenly principle,” “ the principle of Nature,”
“Heavenly pattern-principle,” among others. For Wang Yangming,
tianli is the natural order patterning the moral life in all its goodness
and perfection. It is an ideal realm. Li is primarily moral law and
the moral life as it is ideally and objectively, here and now, when

2> «<¢

cosmic pattern,

liberated from narcissistic self-love, from egoic desire, from errant
mind. Wang Yangming often speaks of nurturing and sustaining (or
preserving) this, of becoming pure in the principle of Heaven, and
hence according with it.

3 The Digital Dictionary of Buddhism defines a / I¥ hindrance as
follows: “Noumenal hindrances. These, paired with the phenomenal

16



Wang Yangming: Record of Instructions for Practice, Volume 111

hindrances S5, [are] the two main types of hindrance which impede
liberation according to the Sutra of Perfect Enlightenment. The noumenal
hindrance is defined as the obstruction to cortrect awareness, the
inability to see things as they really are; thus an inability to perceive
the emptiness, or thusness, of things. Compared to the ‘phenomenal
hindrance,” the noumenal hindrances are subtler, and so are considered
to be a problem for more advanced practitioners.”

* Translations of zhi liangzhi BRH include “extend [and realize]
the knowledge of the good” (Julia Ching), “extension of the innate
knowledge of the good” (Wing-tsit Chan), “reaching good knowing”
(Stephen C. Angle and Justin Tiwald), and “the extension of pure
knowing” (Philip Ivanhoe). For /langzhi, innate, intuitive, and inborn
(knowledge of the good or good knowledge or good knowing)
all frequently appear in the literature. Liangzhi is one’s natural
moral intelligence and native moral insight as well as simply one’s
fundamental goodness. Some scholars recommend leaving /Zangzhi
untranslated.

207: Everyone is a sage. Our conscience can never be extinguished, perhaps only

obscured, like clouds blocking out sunlight. Such is onr intrinsic dignity, about which we
should feel confident.

HE, BTd. szEfF. £4ER [TARBEEEEAN, REB
EAE, #WEEAT. | RETHE: [@WETEEEA. | T
FEARE. £48: [HEWMEXREHN, WERHE? | THX
B [ARE. | £EH [RAEEZ, RETH, SMTHERE
K? HmAAF. | THRDHRX. Xiw: [RAAEAN, BERMOME,
AEERM. MEMTEMNAELE, RIER, tEHE. | T
R [REVHER. ROERN, BAg% MEBKHE, H
FERT? | 4R [THMILEE, MARRKL. |

[Master Yangming] was in Qian.! [Xia] Yuzhong and [Zou] Qianzhi
were accompanying him.*? He said, “Everyone’s heart contains a sage. It
is just that they don’t have enough self-confidence about it, so they all end
up burying it.” Accordingly, he turned his attention to Yuzhong and said,
“You have always had this sage within.” Yuzhong stood up, not daring to
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accept it. The Master stated, “This is what you yourself possess, so why
do you wish to decline?” Yuzhong then said, “I don’t dare.” The Master
replied, “Everyone has one, to say nothing of Yuzhong! So why are you
being so reticent? Modesty just won’t cut it.” Yuzhong thus smiled and
accepted it.

The Master further explained, “The existence of the innate knowing
in people is such that no matter what you do you cannot destroy it. Even a
thief knows that he should not be a thief. Call him out for it and he will still
be embarrassed.” Yuzhong replied, “It is just that the desire for material
things has hidden it from view. The innate knowing lies within, and we
cannot lose it. This is like clouds that conceal the sun. When has the sun
ever disappeared?” The Master said, “Such is Yuzhong’s intelligence. How
can others’ insight match it?”

! Qian JE is a historical place name for Ganzhou BN, Jiangxi
Province.

* For Xia Yuzhong, see 204.

3 Qianzhi FZ is a style name for Zou Shouyi #F5F %8 (1491-1562).
He hailed from Anfu County LR, Ji’an Prefecture, Jiangxi
Province, and obtained his jinshi in 1511.

208: Liangzhi is your moral compass, an intuitive certainty that seals the truth.

FHEE: [BETERER, HBUTS8F 2IFHB, ZEE
B, 58NEE SASHERE WHxRs O] B, B2
BExeh. 5. |

Master [Yangming] stated, “After you have seen this [=the innate
knowing] clearly, as a thousand utterances and ten thousand statements
come before it, the right and wrong and truthfulness or falsity of them will
be instantly illuminated. What agrees with it is right and what disagrees with
it is wrong, This is akin to what the Buddhists speak of as the ‘mind-seal.”
It truly is a touchstone and a compass.”

! The Digital Dictionary of Buddhism defines mind-seal (xiz yin 11>
Eﬂ) as follows: “Mental impression, intuitive certainty; the mind is
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the Buddha-mind in all, which can seal or assure the truth; the term
indicates the direct approach of Chan, asserting independence from
language.”

209: LA [ABHERMAE, B OREES, BR—F,
HWEER. RESEN—N, HENE. |

Master [Yangming| stated, “If someone knows the secret to this
teaching of the innate knowing, no matter how many immoral or crooked
thoughts he may have, just as soon as the innate knowing becomes aware
of them, they all melt away of their own accord. It truly is a granule of
efficacious elixir that with one touch transmutes iron to gold.”!

! The expression “a granule of efficacious elixir that with one touch
transmutes iron into gold” comes from the [ingde chuan deng lu ={EE
Y8§% (The Jingde record of the transmission of the lamp). Liangzhi
is like an efficacious elixir, dissolving immoral and crooked thoughts
right when they appear. Wang Yangming draws an analogy between
his practice of moral self-cultivation through the realization of the
innate knowing and Chinese external alchemy (waidan JMY), the
focus of which is compounding elixirs by refining substances. Here,
liangzhi is the efficacious elixir. One dissipates evil in the very act of
identifying it, and the other turns metal into gold with one touch.

210: Realization of our intrinsic goodness only deepens over time.

S—H [R4EZHNzE, BREE BREEFEAS. | £4%
B [EEz5M? BRMFEENE, XAM—FEEWfF. X
BMAREARE, WHOR.

[Ouyang] Chongyi said, “Sir, you have fully expounded upon the
essence and depths of your objective of realizing [the innate] knowing, so it
would seem that in this regard we can go no further.””!

Master [Yangming] replied, “How can you so readily make that claim?
Apply yourself to this practice for another six months and see what comes
out of it. Do so again for another year and see what comes out of it. The
longer you practice this, the more you will sense that it is not the same as
before. This is difficult to put into words.”
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! Chongyi 52— is a courtesy name for Ouyang De EXF5Z{E (1496
1554). He hailed from Jiangxi Province, Ji’an Prefecture 7 &/,
Taihe County KAEE.

211: One must first directly experience 3hi liangzhi BLRH] (realizing the innate
knowing) for oneself, and then, over time, the mystery of this long-transmitted secret will
only deepen, becoming ever more profound. Thus, after an initial enlightenment, one can
abways further awaken, as liangzhi is inexhaustible, the infinite depths of our goodness.

SEBAI TRBHZRERNET? | AIE: [BEARE.
TSR, BASMEBTE, WHEBHE. | £E8: 94
Bk, HEEAE. BYEER, ABERARR5, KEEK,
REBEZEY, BEZRE, BHRAR, 2EEEN. | XH:
[t (250 —F, ERETHEEZM, RIEE [EHIM
BREATAZE] . |

Master [Yangming] asked Jiuchuan, “How has your personal experience
with my theory of realizing the innate knowing been going?” Jiuchuan
said, “I feel that it differs from before. When I applied this in the past, I
never found a place where I felt just right, but this is indeed a good place.”

Master [Yangming] said, “You can see that experiencing this for
oneself and listening to expositions are two different matters. When I first
explained this to you, I knew that you were merely dismissive and had not
tasted it for yourself. Just grasp this profound mystery at a deeper level,
and each day your insight will differ from before, as it is inexhaustible.”

He further stated, “These two words—zhi 3hi BLEI—truly are
a secret transmitted through all time by the ancient sages. Once one
understands this, ‘If one could await its employment by a sage a hundred
generations hence, he could apply it and be without confusion.”"

" The Doctrine of the Mean 29 states, “Thus the Dao of the junzi is
rooted in his own person, confirmed in the common people, assessed
against the kings of the Three Eras, all without flaw. When established
within heaven and earth it is not rejected. When put to examination
by the ghosts and spirits it is not doubted. If one could await its
employment by a sage a hundred generations hence, he could apply
it and be without confusion. ‘When put to examination by the ghosts
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and spirits it is not doubted’: such is its understanding of Tian. ‘If one
could await its employment by a sage a hundred generations hence,
he could apply it and be without confusion’ such is its understanding
of man.” (Eno 2016: 52)

For Wang Yangming, realizing the good knowing is the Dao of the
Junzi.

212: The Master tells Chen Jinchuan why his having divulged Heaven's secret is no big
deal. However, the obvious identity of the manifest and subtle may be lost on those who
fail to marke the effort to see it.

ANEE: THEIIRE [BA—-R. BREE] B FIACSHE
MR, £ [BH] 2&H, ERERERES? | £E£H:
EABEMNTRA, RABABE, HERE, FTEGEUH? LEA
ABEH, BRENMTER. REAHENAR, THER, o
BRI ED, RERIMASHEERE, EHREH. |

[I,] Jiuchuan asked, “When [Cheng] Yichuan spoke of the realm
where ‘substance and function are of one source and the manifest and
subtle are undivided’ his students said that he had divulged Heaven’s secret
(tianji X1%).! Has not your theory of realizing [the innate] knowing, si,
also gone too far in revealing Heaven’s secret?”

Master [Yangming] said, “To teach people, the sages had already pointed
it out. It is just that in later times people concealed it. I have merely explained it
anew, so why do you say I have divulged it? This is something everyone possesses
intrinsically. When you become aware of it, it will seem very insignificant and
ordinary. Hence, if you talk about it with those who do not apply meaningful
effort, they will be quite dismissive. Unfortunately, this will be of no benefit to
anyone. If you instruct those who meaningfully apply themselves to this but
haven’t understood the crux of it, they will abundantly benefit.”

! Cheng Yichuan (1032-1085) is an art (style) name for Cheng Yi.
He was an important Song dynasty Neo-Confucian philosopher.
Tianji KHE has also been translated as Heavens mechanism. The
cited passage is located in the Henan Cheng shi wai shu IR KINE
(Additional works of the Chengs of Henan).
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213: X B [HEAEM, BRAEE, ATHMAZEHE, |

[Master Yangming] also said, “When knowledge [of the original
condition| comes, [you realize that| originally there is no knowledge. When
awakening [to the original condition] comes, [you realize that]| originally there
is no awakening, However, if you do not know then [the original condition of
liangzhi B 40| will, after all, become submerged and buried [in phenomena].”

Note: This is a difficult passage and I am proffering one possible reading,

214: The Master teaches his considerate approach to handling friendship.

FHEE [RABEXERSIERED . FREHRS, T2 |
BXHANZT: [HREZRES, AZHHET. EMEZ. |

Master [Yangming] said, “For the most part, it is best for friends to
proffer less in the way of admonishment and criticism and more in the way
of an intention to guide, help, encourage, and persuade.” Later, he further
cautioned Jiuchuan, stating, “When discussing learning with friends, you
should be indirect, do so from a posture of humility, and govern your
repose with magnanimity.”!

""The Classic of Changes “Commentary on the Words of the Text” for
the Qian ¥z Hexagram states, “The noble man accumulates knowledge
by studying and becomes discriminating by posing questions. It is
magnanimity that governs his repose, and it is benevolence that
guides his actions.” (Lynn 1994: 133)

215: Even when one feels unwell, the happiness intrinsic to the mind5s original condition
can be sustained.

FUNBNREMN . £EZ: [RYIREE, |50 | HE: [
RE#. | £4H [HREERIX. |

[L,] Jiuchuan was laid up with illness in Qianzhou.! Master [Yangming]

said, “Inquiring into illness as a [mental] object (bing wu &/H)) is indeed
difficult. How do you feel?”” I replied, “This practice is quite difficult.”
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The Master said, “Always being cheerful is the practice.”

! Qianzhou M is a historical place name for Ganzhou #& Y, Jiangxi
Province.

Note: Wang Yangming often stated that mind in its natural state is
happiness or joy.

216: Acting virtnously yields the conrage necessary to straighten out a disorderly mental life.

R TEESE, 3U5H%, SEREXTSE, BRiEE,
FHEK, FRsHRE BERHS, BEAE Bhsa B
¥, HHEBESME BIEmS. WIES, MUEE, | £4H:
[z, REERMEZIIR, | AUIIE: [IEBB—EAR
M. | kER: [BREEBEINKX, @&EMK? RABEKE
T, ERHEA. BT, BEBEIMER, aautk? | ne:
[EEHE, 2y EMhAkL. | k48 [EEB. ANIA, B
8, WE [BREEREE) . BERS EE2EAE. |

[I,] Jiuchuan asked, “When I examine my thoughts and concerns, [I
see that] sometimes they involve impropriety and falsity and sometimes
I consider in advance how to run the world’s affairs. When my thinking
becomes most intense it is orderly and absorbing, so I become wrapped
up in it and it is hard to let it go. If I realize this early enough it is easy, but
if I realize this belatedly then it is difficult. As I exert myself to control
[my thoughts], I become even more aware of contradictions. I only forget
about both [the thinking and trying to control the thinking] after I slightly
refocus my thinking on other matters. It seems there is no harm in clearing
out thinking in this way.”

The Master said, “Why the need to do it like this? You need only
direct your disciplined practice to the innate knowing,” I said, “I can truly
say that at those moments I am not aware of it.” The Master said, “We have
the [capacity for] this discipline within ourselves right here. So how could
that happen? Your practice has merely been interrupted, thus concealing
this knowing, Since it has been interrupted, proceeding with your former

practice will be good. What’s the reason for [controlling and refocusing]
like that?”
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[I,] Jiuchuan said, “Frankly, it’s a difficult battle. Although I know I
should reject the thinking I don’t drive it out.” The Master said, “Courage
is necessary. After you apply yourself to this practice for some time, you
will possess courage. Therefore, it has been said, ‘[flood-like ¢7] is generated
through the long accumulation of acts of right.”! Those for whom it is easy

’77

to succeed are great worthies!

' Mengzi 2A.2 states, “Gongsun Chou asked, “‘What do you mean by
“flood-like ¢7’?” ‘It is hard to describe,” said Mencius. “This is a gz
that is as vast and firm as can be. If one nurtures it by means of
straightforward action and never impairs it, then it will fill all between
heaven and earth. It is a ¢/ that is a companion to righteousness and
the Dao. Without these, it will starve away. It is generated through the
long accumulation of acts of right. It is not something that can be
seized through a single righteous act. If in your actions there is any
sense of inadequacy in your heart, it will starve away.”” (Eno 2016: 40)

217: The Master comments on the distinction between bookish knowledge and personally
meaningful knowledge.

AR [WIhRAIFS O EEEERIRR, REELRB, | £&EH:
r/\gﬁ#:’b LR, EEXARE., H20LEFME, REELXSE
MmEEERR. |

[L] Jiuchuan asked, “This practice must be cleatly experienced psychologically.
Just explaining the meaning of books won’t make it understandable.”

Master [Yangming] said, “You need only understand your mind. If your
mind is clear, you will easily comprehend books. If you fail to understand
them in a personally meaningful way but rather try to do so by interpreting
the meaning of language in books, then you will only generate opinions.”

218: Ewverything we do is an extension of our moral life and hence the place where onr
heart gathers righteousness through the extension of our innate knowledge of the good.

F—BE FEAE#EEZE B [HWBHEHF IISEERR
%%’E AERE. | REHZ, B [REOEHEM T EERM
B LHEEY Eﬁﬁiﬁa SzE EREINELAE BRHEK
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Y. ME—mERR, AURHEEBHER EER0, AYRMERE
B £EE0, ATEREBE MREe, ATRHEHBK, E
BRitz, AURBCEBER, BReAEZ, TTRESAER
‘A, BAREREZ. BFEZREEN, RAWAM, ARASE
wa, R OE—Z2RE, EAZE, SEIRVEH. EE
MRz E, BEER BRTEMAE AEE=. |

Because he had heard Master [Yangming]| lecture on his philosophy
(xcme B2) for some time, a subordinate official said, “This philosophy is
quite satisfactory. It is just that because record-keeping and litigation are
so complicated and demanding, I don’t have the time to engage with it.”

When the Master heard this, he replied, “When did I teach you to
drop record-keeping and litigation so as to engage in hollow philosophical
discussion? Since attending to official matters is already required of you,
just make those official matters the object of your learning. Only then will
you truly be rectifying matters (ge wu $&4). Take, for example, presiding
over a legal case. You should not get angry because the litigant’s answers
have no basis. You should not feel pleased because his answers are clever.
You should not deliberately sentence him to greater punishment just
because you dislike the person speaking on his behalf. You should not
cave by giving him what he wants just because he pleads for leniency. Just
because of the difficult and excessive nature of your own workload, you
should not issue judgments arbitrarily and perfunctorily. You should not on
account of people’s defamation and false allegations follow others’ wishes
in handling the case. These kinds of inclinations are all private in nature,
and so long as you are aware of them, you must carefully and meticulously
examine yourself and overcome and control this, only worrying that
you will be biased in the slightest and do an injustice to someone. This
is rectifying affairs and extending knowledge (/i 3hi EUH0). All record-
keeping and litigation are the place for true learning. If you depart from
practical matters when engaging in learning, that is just pointless.”

219: The learning of the sages is as simple a matter as our preferences conforming to
our natural moral intelligence (liangzhi R %),

ENAE, AFitEn [RAUEERSH HEERERE
R FERZAER, FUERELT. | TER [EHREKH
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L&, RHg [FEite] REER. | BREER: [#HKA.
;iﬁifkmé$f> RNFFTRASE, RIKEEEFTE, JiMM
IX=o

When I (=Jiuchuan) was preparing to return home from Qianzhou, I
composed a poem as a parting gift for Master [Yangming].! It said:

Why does Ziangzhi depend on ever more information?

At the moment of mysterious harmonization, the root has already
been planted.

Liking and disliking conforming to it is the learning of the sages.
Sending people off and receiving them without planning is the originating
[power] of Qian.

Master [Yangming] said, “Had you not come to discuss this learning,
you would not know what is being conformed to when saying ‘liking and
disliking conforming to it.”” Fuying was present and said, “That’s true. I
once read Master [Yangming’s| ‘Preface to the Ancient Version of the Great
Learning but did not understand what it was discussing. Now that I have
come and listened to him lecture for a time, I have some understanding of

its general meaning.”*?

' Qianzhou FE MY is a historical place name for Ganzhou &MY, Jiangxi.

2 Fuying 3K is the style name for Wang Shike F BFAd]. He was from
Jiangxi Province, Wan’an County B %284, and obtained his jinshi in
1512. See Ming shi BHSE, Wang Shike zhuan T BEHa] .

’ Wang Yangming’s “Preface to the Ancient Version of the Great
Learning” reterenced here is located in juan 7 of his collected works.

220: T BIEBRGR, £EH: [AHRR, AZESHS,
"7 EHL, ﬁﬁﬁfﬂ% ERE T, WMERSIE? &t
BEEBHEZH, EHFlat, SHRZRE. |

[Xia] Yuzhong, [Shu] Guoshang, and others were eating together
with Master [Yangming]."! He said, “All drinking and eating just serves the
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purpose of nourishing our bodies. After we eat, we want it to digest. If
it just accumulates and sits in our stomachs, it will become a lump in the
abdomen. In that case, how can our muscles and skin grow? The extensive
learning and knowledgeability of students of later generations creates a

blockage in their bosom, all of which is like illness caused by poor eating
habits.”

' Yuzhong F s a courtesy name for Xia Liangsheng ERB
(1480—1538). He hailed from Nancheng County Fg¥f{§%, Jianchang
Prefecture, Jiangxi Province, obtained his jzzshi in 1508, and enjoyed
a lengthy political career during the reigns of the Zhengde and
Jiajing emperors. Guoshang B2 is a courtesy name for Shu Fen &F
PAN (1484-1527). He was from Jinxian County BB, Nanchang
Prefecture, Jiangxi Province, and obtained his jinshiin 1517. Thereafter,
he enjoyed a brief political career in service during the reigns of the
Zhengde and Jiajing emperors.

221: Al pegple possess liangzhi as the essence, the original condition, of their minds.
1# is just that the degree to which pegple are aware of the true condition of their minds
varies because the degree of concealment varies. However, all can uncover this by practicing
goodness in their datly lives.

FAR: [EARE (24 ?X 2 [4m) . | B [

me | A FL_E%%HJUK tH, BARERSE, HELER R

¥ BEHEE BAALRE, @ﬂlmq—, REENPEE, ﬁﬁuiﬁz
[EH%17] ; BRABRIRZE, EXRTALA, REEHREZ, R

Kﬁ%z%ﬂﬁ%&&u, HRETA hRARM, RESBMNSEZ, ﬁ)?
ABz [BaFfT) . |

Master [Yangming] said, “The sage also ‘studies to understand it,
and ordinary people are also ‘born understanding it.””' T asked, “How so?”
The Master replied, “Everyone possesses this innate knowing. The sage,
however, perfectly sustains it without any obstruction or concealment
whatsoever. He is cautious and apprehensive, diligent and circumspect,
naturally and unceasingly. This is his learning, It is just that the portion
given at birth is greater, which is why it is said [of the sage| that he is ‘born
understanding it and practices it through natural ease’ As for ordinary
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people, everyone possesses this knowing in toto from infancy, just that the
obstacles and concealments are greater. Nevertheless, the [innate] knowing
of the [mind’s] original condition is inherently difficult to extinguish.
Whether studying or engaging in self-discipline, they rely on it. However,
the amount of learning required is greater, which is why it is said of them
that they ‘learn it by studying and practice it to benefit thereby.”’

' The Doctrine of the Mean 20 states, “Some are born understanding
it, some study to understand it, some come to understand it only
in circumstances of duress. But once they understand it, they are
all one. Some practice it through natural ease, some practice it to
benefit thereby, some practice it by forcing themselves. But once they
succeed by means of it, they are all one.” (Eno 2016: 45)
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= H §% Huang Zhi’s Records

Huang Zhi lived from 1489 to 1559, during the reigns of the Hongzhi,
Zhengde, and Jiajing emperors. His hometown was Jinxi County 4% 8%,
Fuzhou Prefecture, Jiangxi Province. His courtesy name was Yifang [}
73, and his art (style) name was Zhuofeng EI#. He won his provincial
examination degree (juren 22 N) in 1516 and metropolitan degree (jinshi
) in 1523. After obtaining his juren degree he spent time studying at
the National Imperial University. In 1520, he first returned home and then
proceeded to Ganzhou to call on Wang Yangming and study under him
for a time. A diligent student, he recorded his teachet’s statements and
conversations. Volume III contains forty-two entries listed under his name
(see also entries 316 to 342, and note that some of those entries were likely
not recorded by him).

222: The Master describes the fundamental ground of our heart-mind, which is like
the heavens and the deep, as well as what obstructs recovery of the whole, an opaque
narcissism, egoic self-love.

BUAE: [RAEEBZR BEEYNEEM, BRE—&z
o, FeEZAh, TURE RENX, HREMHE] A7 | &
A8 [TADERR. Mo DZAREERAZ, EE—EX RAHA
AEwE, BIRZARKRT, DZIBESEER BEE—EKH RALA
FE, AIHZAELT., 5288 RM, HltEmEE—THEL
=, AIAECE, EEX. OMT. | HEXRMRZE: [thanmEas)
RXR, REBEZX, WIRK, tRERBZX. RAFZETIE
BiE#k, BARRZzEHE EREETRE #ER—EXRE. 19
BRI ARRBEZXR, INAXAERBRBz XM, RILER—EiZH
s>, £¥ZMRI—8zm, E2—EAE. |

Huang Yifang asked, “With respect to your theory of rectifying (ge
#%) and realizing (34 &), if we realize knowledge by rectifying matters
in each moment then this knowledge is just knowledge of one part and
not knowledge in its entirety. As such, how does one reach the status of
‘As arching vastness: he is like the heavens. As depthless springs: he is like the
deep!””!
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Master [Yangming] replied, ““The human mind is the heavens and the
deep. There is nothing that the mind’s original condition (ben#i ZK88) does
not encompass.” In origin it is one heaven, just that it has been obstructed
by self-centered desires.” Hence, heaven’s original condition has been lost.
The order (/i I#) of the mind is inexhaustible. In origin, the mind is one
deep, just that it has been blocked out by self-centered desire. Thus, the
deep’s original condition has been lost. Now, if you realize the innate
knowing (hi liangzhi BL R 40) in every thinking moment, entirely removing
the obstruction and blockages, then the mind’s original condition will be
restored.”*

To demonstrate what he meant, he then pointed to the sky, saying,
“For example, you see the sky before you. It is a bright sky. All around you
can see the sky, and it is also a bright sky, just that it has been hidden from
view by buildings’ walls, so you can’t see the whole sky. If you tear down the
buildings’ walls, it will just be one sky. You can’t say that what’s before you is
the bright sky while what’s outside surrounding it is not. As such, we can see
that knowledge of the part is knowledge of the whole and knowledge of the
whole is knowledge of the part. It is just one essence (benti ZNH8).”

' The Doctrine of the Mean 31 states, “Only the greatest sage in the
world possesses the keen powers of listening and seeing, penetration
and wisdom that fit him to approach men as a ruler; the magnanimity,
generosity, gentleness, and flexibility that fit him to accommodate
others; the vigor, strength, firmness, and resolution that fit him to take
a firm grip; the focus, seriousness, balance, and uprightness that fit
him to be reverent; the pattern, order, concentration, and incisiveness
that fit him to discriminate among different things. As arching
vastness, as depthless springs, he brings forth all this according to the
times. .As arching vastness: he is like the heavens. As depthless springs: he
is like the deep. When he appears, none fail to respect him; when he
speaks, none fail to have faith in him; when he acts, none fail to be
content.” (Eno 2016: 53)

2 bent; ZX#8 (“original condition”) has also been translated as the “inherent
reality” (Stephen C. Angle and Justin Tiwald) [of mind, or mind/heart,
or mind and heart, or heart, here used largely interchangeably]|, “original
substance” (Wing-tsit Chan), “ultimate reality”” (Julia Ching), “fundamental
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state/condition” (N. Serina Chan), “original natural condition” (Harvey
Lederman), “root-system of vitality” (David Bartosch) “original status
as pure being” (Dong Ping E ), and “essence” (Charles Muller). It is
the essential source of mind, the fundamental ground, the foundation
of stable mind, stable through stillness and motion, intrinsically vigilant,
life itself, the location of Tian’s secret. The intrinsic reality of mind is
central to all of Wang Yangming’s philosophizing. Because no one
English translation seems adequate, I have chosen not to use the same
one consistently. However, “fundamental” and “original” seem best to
convey the meaning of ben ZK, while # §2 can be translated as condition/
state or constitution/essence/in-itself depending on the emphasis
of the passage. In sum, insofar as a state/condition is emphasized (in
a contemplative or experiential sense), we say “original condition” or
“fundamental state” and insofar as the emphasis is that which makes it
what it is we say “essence” or “in itself.”

? That is, by the desire for self, by egoic self-love, a fundamental
narcissism.

* Translations of b/ liangzhi BRH include “extend [and realize]
the knowledge of the good” (Julia Ching), “extension of the innate
knowledge of the good” (Wing-tsit Chan), “reaching good knowing”
(Stephen C. Angle and Justin Tiwald), and “the extension of pure
knowing” (Philip Ivanhoe). For /angzhi, innate, intuitive, and inborn
(knowledge of the good or good knowledge or good knowing)
all frequently appear in the literature. ILzangzhi is one’s natural
moral intelligence and native moral insight as well as simply one’s
fundamental goodness. Some scholars recommend leaving /fangzhi
untranslated.

223: A criterion essential for attaining sagehood is described.

FER: [REFENXFE EBHEZEXREAESE 19
UEREHER. |

Master [Yangming| stated, “It is not that the sages and worthies
are lacking in meritorious deeds and high moral principle. However,
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they accord with heavenly principle (#Zanki K3IE), which is the Way. Their
recognition cannot rest merely on meritorious deeds and high moral

951

principle.

U Tianki KIE has been translated as “the principle of Heaven,”
“heavenly principle,” “cosmic pattern,” “the principle of Nature,”
“Heavenly pattern-principle,” among others. For Wang Yangming,
tianli is the natural order patterning the moral life in all its goodness
and perfection. It is an ideal realm. I/ is primarily moral law and

b9

the moral life as it is ideally and objectively, here and now, when
liberated from narcissistic self-love, from egoic desire, from errant
mind. Wang Yangming often speaks of nurturing and sustaining (or
preserving) this, of becoming pure in the principle of Heaven, and
hence according with it.

224: Concerning Zhu Xis understanding of what motivated Confucius.

[ [#&ESR]  BREAZSUWL, RERCER, [#MUsE]
SEANZENY, EEFRE. 2 0w (/7] [A~5] 6. ]

[Master Yangming said,] ““[Confucius is the sort of man who]| forgets
to eat when he tries to solve a problem that has been driving him to
distraction’—the sage’s determination is like this; really, at no time does he
stop. ‘Who is so full of joy that he forgets his worries’—the sage’s Way is
like this; really, at no time is he unhappy. I am afraid that there is no need

9951

to speak of ‘succeeding’ or ‘not yet succeeding.

' Wang Yangming is referring to Zhu Xi’s explanation of Analects 7/19,
which states, “The Governor of She asked Zilu about Confucius.
Zilu did not answer. The Master said, “‘Why did you not simply say
something to this effect: he is the sort of man who forgets to eat when
he tries to solve a problem that has been driving him to distraction,
who is so full of joy that he forgets his worries and who does not
notice the onset of old age?™ (Trans. Lau) In his Collected Commentary
on the Analects (Lunyn jizhu wsa5eE), Zhu Xi writes, “Because he
had not yet succeeded when trying to solve a problem that had been
driving him to distraction, [Confucius| forgot to eat. Because he had
succeeded, he was full of joy and forgot his worties.” The Commentary
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is available at the Chinese Text Project. See https://ctext.org/si-shu-
zhang-ju-ji-zhu/lun-yu-ji-zhu/zh.

225: The innate knowing (liangzhi RE]) is present in everyone to some degree, but
we must all take care to cultivate it correctly, based on that degree of realization.
Awatkening to our natural wisdom and goodness is a gradual process that can't be forced.

FHEED [HREBH, RAZREPRAE. SEBRME AWML,
REES BArAMEEEE, BERMXARMIE EXHBRAMER
K. Wk, TEFB IR, BARS, FABADRAE. M
HEELEE, RIESEKEER. BHFHER EXIK, B#
EUERE, ERZIEESEEDRA L. HENHE, 51
KiE, REMEL, EREMHT.

Master [Yangming] said, “When we realize our [innate] knowing, each
of us merely does so according to what our given abilities enable us to
attain. If the innate knowing is present to this degree today, then go with
what you know today and expand it to the full. If the innate knowing
is further awakened tomorrow, then go with what you know tomorrow
and expand it to the full. Only by doing things in this way will you have
a practice that is discriminating and focused. When discussing learning
with others, you must do so according to what they can attain given the
limits to their abilities. For example, if a tree has such and such quantity
of shoots, then only water it with such and such an amount of water.
After the shoots have further grown add more water. From a handspan
in thickness to wrapping your arms around it, the watering requirements
entirely depend on the natural limits to its potential for growth. If the
shoots are tiny, and you have a bucket of water and totally empty it, then
you will ruin them by overwatering.”

226: The Master explains the objective of his tenet of the unity of knowledge and
action by directing us toward the intimate place where our thoughts are initiated and
asking us to subdue those that are not good. Such is his distinctively Confucian form of
mental discipline.

BATE—. £EH [HESBIERE. SAZE, REMT
pfEmf, E—EE, |EAE RORZDTT, EAXEL,
HOMEMTE—, EREARS—EERE, ERE7T7, BEE
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I asked about the unity of knowing and acting. Master [Yangming]
said, “For this, you must understand the basic objective of the philosophy
I have expounded. Only because what people learn nowadays divides
knowing and acting into two parts, whenever a single thought is generated,
even if it is not good, simply because they have not acted on it, they do
not proceed to prohibit it. Now, when I speak of a unity of knowing
and acting, it is precisely because I want people to understand that the
generation of a single thought is already action. If the point of generation
possesses immorality, then subdue this immoral thought. It is necessary
to penetrate to the root and penetrate to the bottom, not permitting that
single immoral thought to remain latent in one’s mind. This is the objective
of the philosophy I have expounded.”

Note: A substantial volume of scholarship on the meaning of Wang
Yangming’s theory of the unity of knowledge and action is available
in English. For a list see my Studying Wang Yangming: History of a
Sinological Field, or see the work of Yang Xiaomei, Stephen C. Angle,
Huang Yong, Lu Yinghua, David Bartosch, and Harvey Lederman,
among others.

227: The Master explains that the sage need not be omniscient or omnipotent; rather,
insofar as the sage knows heavenly principle (tianlk KIEE), specific knowledge will
always be available as needed. But for this to happen requires restoring one’s mind to its
original condition.
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[Master Yangming said:] “There is nothing that the sage does not
know simply means that he knows heavenly principle. There is nothing
that [the sage| is incapable of doing refers only to the ability to act on
heavenly principle. Because the original condition (benti ZNE8) of the
sage[’s mind] is clear, for every matter that comes before him he knows
where heavenly principle is located and proceeds to fully actualize it. It is
not the case that only after his [mind’s] original condition is illuminated
does [the sage] then have knowledge of all the affairs and things in
the world and proceeds to act on it. All the affairs and things of the
world—such as those that belong to the categories of the names of
things, rules, grass and trees, and birds and beasts—are innumerable.
Even if the original condition of the sage’s mind is clear, how could he
acquire full knowledge of all of it? It is just that with respect to what it
is not necessary to know, the sage does not need to pursue knowledge
of it himself. With respect to what he ought to know, the sage can
ask others about it himself. This is of the same category as ‘When the
Master (=Confucius) went inside the Grand Temple, he asked questions
about everything’! A former scholar said that his inquiring even when
he already knew is the highest form of respect and prudence. But this
way of stating things doesn’t make sense. With respect to rites, music,
and the names of things, there is no need for the sage to know it all.
However, if he has knowledge of heavenly principle, then there will be
many formalities and rules that naturally derive from it. Being capable of
asking when one does not know is also where the formalities of heavenly
principle lie.”

! Analects 3.15 states, “When the Master went inside the Grand Temple,
he asked questions about everything, Someone remarked, ‘Who said
that the son of the man from Zou understood the rites? When he
went inside the Grand Temple, he asked questions about everything’
The Master, on hearing of this, said, “The asking of questions is in
itself the correct rite”” (Trans. Lau) The former scholar is referring
to Zhu Xi. He states this in his commentary on this passage in his
Lunyu ji zhn waa5erE (Collected commentaries on the Analects). The
Commentary is available at the Chinese Text Project. See https://ctext.

5

org/si-shu-zhang-ju-ji-zhu/lun-yu-ji-zhu/zh.

35



Note: Tianli KIE has been translated as “the principle of Heaven,”
“heavenly principle,” “cosmic pattern,” “the principle of Nature,”
“Heavenly pattern-principle,” among others. For Wang Yangming,
tianli is the natural order patterning the moral life in all its goodness

2 <<

and perfection. It is an ideal realm. I/ is primarily moral law and
the moral life as it is ideally and objectively, here and now, when
liberated from narcissistic self-love, from egoic desire, from errant
mind. Wang Yangming often speaks of nurturing and sustaining (or
preserving) this, of becoming pure in the principle of Heaven, and
hence according with it.

228: Concerning how immorality arises even when our heart-mind’ essential source is
the highest good.
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[I, Huang Yifang] asked, “Sir, you once said that good and evil are just
one thing. Yet, good and evil—these antitheses—are as contrary to each
other as ice and burning charcoal. How can you say that they are just one
thing?”’

The Master replied, “The essence of mind is the highest good. When
what is suited to it has been exceeded in the slightest that is evil. It is not
like you have a good and then along comes evil in opposition to it. Thus,
good and evil are only one thing,”

Because [I, Huang] Zhi heard the Master’s theory, I understand what
Master Cheng meant when he said, “It is true that human nature is good,
but also that evil cannot be said not to be human nature.”!

[Master Yangming]| further stated, “Good and evil are both
heavenly principle. What is called evil was not originally evil. It is just
that with respect to our original nature there has been some excess or
inadequacy.”
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All that he explained cannot be doubted.

' Citing the Henan Cheng shi yi shu S FEREKESE (Posthumously
compiled works by the Chengs of Henan), which is available
at the Chinese Text Project. See https://ctext.org/wiki.plrif=
gb&tres=704165.

229: The Master distinguishes the naturally moral responsiveness of a mind of
total truthfulness, one withont self-deception, by analogy with the aesthetics of sense
perception.
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Master [Yangming] once said, “If a person can just love the good as
he loves a beautiful color and hate evil as he hates a bad odor then he will
be a sage.””' When [I, Huang] Zhi first heard this, I felt this was very easy
to do. Later, having personally experienced it for myself, I realized that
this disciplined practice is in fact difficult. For example, although in a single
thought one knows loving good or hating evil, yet, without being conscious
or aware of it, this [one thought| then mingles with impurity and passes.
Once mingled with impurity, that is no longer the mind that loves the good
as one loves a beautiful color and hates evil as one hates a bad odor. If one
is really and truly able to love the good, then no thinking will not be good.
If one is really and truly able to hate evil, then no thinking will reach evil.
How is this not a sage? Thus, the philosophy of the sages is just complete
genuineness, that’s all.”

' 'The Great Learning states, “Making the intentions perfectly genuine
means being without self-deceit. It is the same as when we hate a bad
odor or like a beautiful color. It describes a process of perfect inner
correspondence. For this reason, a junzi is inevitably cautious of his
solitude.” (Eno 2016: 17)
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230: People can be categorized based on their ability to follow their nature and cultivate
the Way.
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[I] asked: “Your ‘Discourse on Cultivating the Way’ states that ‘to
follow your nature is called the Way’ pertains to the work of the sages
and ‘to cultivate the Way is called the teaching’ pertains to the work of
worthies.”!

Master [Yangming]| replied, “The multitude also follow their natures,
it is just that the extent to which following nature is the work of the sages
is relatively greater. Thus, ‘to follow your nature is called the Way’ pertains
to the sage’s work. Sages also cultivate the Way, but the extent to which
cultivating the Way is the work of worthies is greater. Thus, ‘cultivating the
Wiay is called the teaching’ pertains to the worthy’s work.”?

He also said, “On the whole, the Doctrine of the Mean always discusses
matters of cultivating the Way. Thus, later on [in the text], any gentlemen
(junzi ) under discussion—such as Yan Yuan and Zilu—are all men
who were capable of cultivating the Way. When petty people, the wise and
ignorant, and commoners are discussed, all of them were people incapable
of cultivating the Way. Others discussed who belong to the category of the
perfectly truthful and perfectly sagely, such as Emperor Shun, King Wen,
the Duke of Zhou, and Zhongni (=Confucius), are sages naturally able to
cultivate the Way.

' Wang Yangming’s “Discourse on Cultivating the Way (Xix dao shuo
{&1&5R)” is located in juan 7 of his collected works (Wang yangming

wen ji T B5 BRI EE).

>The Doctrine of the Mean 1 states, “That which is ordained by Tian is

called our nature; to lead by our nature is called the Dao; to cultivate
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the Dao is called the teaching. One may not deviate from the Dao
for so much as an instant; that from which one may deviate is not
the Dao. Thus the junzi is alert and cautious about what he does not
see, is fearful about what he does not hear. Nothing is more visible
than the obscure, nothing is plainer than the subtle. Hence, the junz:
is cautious of his solitude. Pleasure and anger, sorrow and joy: before
they emerge they are called centered; emerging by the proper rhythms
they are called harmonious. Cenfered: this is the great root of the
world. Harmonious: this is the ultimate Dao of the world. Reaching
centered harmony, heaven and earth take their proper places and
the things of the world are nurtured thereby” (Eno 2016: 37) A.
C. Muller translates the first line as, “What Heaven confers is called
‘nature.” Accordance with this nature is called the Way. Cultivating the
Wiay is called ‘education.”

231: So long as heavenly principle (tianli K EE) is sustained, we shall see that the empty
stillness at midnight and thinking and reflection during the day—that is, tranquility
and activity—are the same, of one mind, rising above dualty.

\
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I asked, “When midnight arrives for the Ruist, and thinking and
reflection have been swept away from his mind, such that it is entirely
empty and tranquil (ing &%), this is the same as the Buddhist practitioner’s
stillness (jing §#). If the two [states of mind, activity and tranquility] are not
operative, how are they to be distinguished at this moment?”

Master [Yangming]| replied, “Activity and tranquility are just one
matter. So long as heavenly principle is being nurtured, that total emptiness
and tranquility at midnight is the same as the mind that is responding
to matters and receiving things in the present moment. As for the mind
that is responding to matters and receiving things right now, if it is also
according with this principle (4 E), then it is the same as that entirely
empty and tranquil awareness at midnight. Thus, activity and tranquility are
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just one matter and cannot be divided. Once you understand that activity
and tranquility merge together as one, the slight difference with Buddhist
practitioners cannot be concealed.”

Note: Tiank KIB has been translated as “the principle of Heaven,”
“heavenly principle,” “cosmic pattern,” “the principle of Nature,”
“Heavenly pattern-principle,” among others. For Wang Yangming, #anli is
the natural order patterning the moral life in all its goodness and perfection.
It is an ideal realm. I/ is primarily moral law and the moral life as it is
ideally and objectively, here and now, when liberated from narcissistic self-
love, from egoic desire, from errant mind. Wang Yangming often speaks
of nurturing and sustaining (or preserving) this, of becoming pure in the
principle of Heaven, and hence according with it.

232: The Master criticizes followers for being excessively reserved or overly candid.
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[Wang Yangming’s| followers were present. There was one who was
very reserved in his manner. The Master stated, “If a person is excessively
reserved, in the end that will be a shortcoming” I said, “Why is being
excessively reserved a shortcoming?”

He replied, “A person only has so much spirit. If one specifically
focuses their efforts on appearance, then many matters of the heart will
not be receiving attention.”

There was one who was too candid. The Master stated, “Nowadays we
have been discussing this learning and yet in your outward conduct you are
entirely without restraint. This also divides the mind and matters in two.”

233: We should give onr writing careful consideration but not allow onrselves to become
overly preoccupied with what e ve completed.
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A follower composed an essay when sending his friend off on
a journey. He asked Master [Yangming| about this, saying, “Writing is
invariably mentally taxing, After I finish something, it remains on my mind
constantly for one or two days.”

He replied, “There is no harm in thinking over one’s writing. However,
if it remains on your mind constantly then you have been fettered by
literary composition, and your mind is fixated by an object (w# #: thing).
This is not okay.” [The student] then wrote a poem when sending someone
off. Seeing that he had completed it, the Master said to him, “All our
writing should be in keeping with the limits of our given abilities. If we
speak too grandiloquently, that will not count as ‘cultivating our speech
and establishing our authenticity.

2

234: The Master explains where he differs from Zhu Xi on the meaning of ge wn ¥
¥, rather highlighting the introspective and contemplative meaning of the practice.
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BARZH [RzXFzh] |, [BzrFEAszE] | [RZ#EwZ
] ORIE—BIER, SEEEN. |

[Master Yangming stated,] “Wengong’s theory of investigating
things (ge wu ¥4 simply lacks a basis.! Take, for example, what he
refers to as ‘investigating it in the subtlety of thought.” This one phrase
should not be placed together with ‘seeking it in the written word,
‘testing it in manifest actions,’ or ‘searching for it on the occasions of
intellectual discussions,” and viewed in the same way. This is to lack a
sense of relative importance.”

! Wengong /A is a posthumous title for Zhu Xi 4k &. The phrases
come from his Daxue huo wen KEZSLFE (Questions and answers
concerning the Great Learning). This is located in the Classified
Conversations of Zhn Xi (Zhuzi yu lei 5 FzB48), which is available at
the Chinese Text Project. See https://ctext.org/zhuzi-yulei/zh.
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235: The Master addresses difficult emotions, explaining that they are normal, just
that we shouldn’t allow onrselves to become attached to them and, consequently, render
ourselves unable to respond to life harmoniously, as we can when our heart-mind has
returned to its natural state.

B [BFAE] —&. Z4EE: [2EEEF ANOERES’ R
EIT%H )_LA/L'\I/‘\E, %T ﬁu\n_,\, 1%&»15‘]\_5, E”EJ:_,mj(
/sz. T ﬁ&;ﬁﬁﬁ/u\lm, 1%2_ ﬁIE_m !Zl:l EA)_L/L»\I %'ﬁ:y /N
EEYRIERE. FEZ—DRE, EUEBBRAKRR, SHARZ
E7. HInHSRAHEE, EARH, FOIRE, f’?&ﬁﬁu Atk
DB, NEEET R, MSRARGMLY, TEIE.

I asked about the passage “If one possesses anger and resentment
[one’s mind will not be fully balanced (3beng 1E)]” [in the Great Learning].!

Master [Yangming] said, “Anger and resentment and such emotions
[discussed in that section]—how could our minds not have these? It is just
that you should not be attached to them. All these [emotions] of anger and
resentment that a person may have, should they incur the slightest self-
centered (egoic) inclinations, then anger will exceed what is appropriate.
This is not the open, great impartiality of the [mind’s] essence (% #8). Thus,
if you possess anger and resentment, then you will not be in your right
[mind]. As for the present, any anger and resentment and such emotions
are only a matter of harmoniously responding to things as they come.
Don’t attach the slightest bit of self-interest, and then your state of mind
will be open and totally impartial, and you’ll attain the correctness of the
original condition. For example, if I go outside and see people fighting, I
will also be angry over any wrongdoing. However, although angry, my state
of mind yet remains open, never stirred in the least. So as for getting angry
at people now, only if it is like this will it be correct.”

" The Great Learning states, “Concerning the phrase, ‘refining one’s
person lies in balancing one’s mind™ If one possesses anger and
resentment one’s mind will not be fully balanced. If one is in fear
one’s mind will not be balanced. If one takes pleasure in delights one’s
mind will not be balanced. If one is anxious and fretful one’s mind
will not be balanced. When the mind is not focused one does not see
what one is looking at, hear what one is listening to, or know the taste
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of the food one eats. This is the meaning of the phrase, ‘refining
one’s person lies in balancing one’s mind.”” (Eno 2016: 18) Another
translation of the same passage from the Great Learning states, ““The
cultivation of the person lies in the correction of the mind.” When
you are angry, you cannot be correct. When you are frightened, you
cannot be correct; when there is something you desire, you cannot be
correct; when there is something you are anxious about, you cannot
be correct. When the mind is not present, we look, but do not see.
We listen, but do not hear; we eat, but don’t taste our food. This is the
meaning of ‘the cultivation of the person lies in the correction of the
mind.”” (Trans. A. C. Muller)

236: The Master explains the non-attached, moral commitment of the Ruist, who freely
gives the relationships in which we find onrselves their due.

[REEE (BRAEE HEZTH EFEHE HEFZEHE. |
. | B [EXFR, ARTRT MEER #RTEE,
HRIFBR, kT KRB, HEABEEE. X7, KigE 71, EAR
B, MEFEEXT, BT, FEEE BfME HERXE,
B, FEEXT. BE. RIFAE? |

“Sir, you once said, “The Buddhist’s freedom from attachment to
phenomenal appearances is actually attachment to phenomenal appearances.
We Ruists’ attachment to phenomenal appearances is in fact our freedom
from attachment to phenomenal appearances” What did you mean?”

The Master said ““The Buddhists fear the father-child bond, so they flee
the father-child relationship. They fear the bond between ruler and minister,
so they flee the ruler-minister relationship. They fear the bond between
husband and wife, so they flee the husband-wife relationship. Because of
the attachment to phenomenal appearance entailed by all these—ruler and
minister, father and son, and husband and wife—they must flee and evade
them. As for Ruists, when we have a father-son relationship we treat it
with humanity (re#z {Z). When we have a ruler-minister relationship, we
treat it with righteousness. When we have a husband-wife relationship, we
treat it with attention to the proper roles of each. When have we ever been
attached to the phenomenal appearance of the father-son, ruler-minister,
and husband-wife relationships?”
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= &5 8% Huang Xiuyi’s Records

Huang Xiuyi’s courtesy name is Mianshu 5. Nothing else is known
about him.

237: Negative thoughts resemble clouds while positive thoughts resemble the sun on
a clear day. Once unwholesome thinking has been dispelled, onr mind returns to its
naturally open, unbounded, good state.

=ERANE: [OEERSE, WOETEEN. AR EFEEZS
5 | kER [REES BEEES BFEUOZAER, 20
BYX#WERER, EL, XEER. HESRE XEHFEE
=, BIZBEXZHR ,“\—’J(Eo ]

Huang Mianshu asked, “When negative thoughts are absent from my
mind, it is empty and open. I am not sure if it is still necessary for me to
maintain positive thinking?””!

Master [Yangming] said, “Since negative thinking has been dispelled,
you will have positive thinking. You will have recovered the mind’s original
condition.” This is analogous to clouds blocking out sunlight. Once the
clouds have passed light returns. If negative thoughts have been dispelled
and you still want to maintain positive thoughts that is like lighting up a
lamp in the sunlight.”

U1 have translated shan nian =58 and e nian %7 as positive and
negative thoughts or thinking, giving these terms a distinctly modern
flavor. Alternative renderings include good and wholesome thinking
and evil and unwholesome thinking,

2 benti ZNE8: (“original condition”) has also been translated as the “inherent
reality” (Stephen C. Angle and Justin Tiwald) [of mind, or mind/heatt,
or mind and heart, or heart, here used largely interchangeably], “original
substance” (Wing-tsit Chan), “ultimate reality” (Julia Ching), “fundamental
state/condition” (N. Serina Chan), “original natural conditon” (Harvey
Lederman), “root-system of vitality” (David Bartosch) “original status
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as pure being” (Dong Ping E ), and “essence” (Charles Muller). It is
the essential source of mind, the fundamental ground, the foundation
of stable mind, stable through stillness and motion, intrinsically vigilant,
life itself, the location of Tian’s secret. The intrinsic reality of mind
is central to all of Wang Yangming’s philosophizing, Because no one
English translation seems adequate, I have chosen not to use the same
one consistently. However, “fundamental” and “original” seem best to
convey the meaning of ben 7K., while # §& can be translated as condition/
state or constitution/essence/in-itself depending on the emphasis of
the passage. In sum, insofar as a state/condition is emphasized (in a
contemplative, psychological, or experiential sense), we say “original
condition” or “fundamental state” and insofar as the emphasis is that
which makes it what it is, as viewed in its essential qualities or attributes,
we say “essence’ or “in itself.”

238: Concerning the darkness inside us and onr desire for clarity, the Master advises
patience, for awareness is like muddied water: for the sediment to settle and clear ont,
time is necessary. Just sustain your innate knowing, and the darkness within will
gradually brighten.

B [1ERAY), TMEERSAE, BRFREERREN, AHMfE
FTRBEY | 4R [FTFRY, MEETFRESCH B
WFEK, ABETARIR, VIRMEE, GAZTEEN. AREEHR
A, BREFEZE, BEHEK. “ARZERM LAY, RAFA,
REZEELPR. SEEER, IRPER THIX. |

[I] asked, “Recently, having exerted effort, I really feel that misguided
thinking no longer arises. However, there is a pitch darkness within my
mind, and I don’t know how to brighten it.”

Master [Yangming| replied, “If you have just begun applying
yourself to this practice, how could your mind brighten right off? Take,
for example, rapidly flowing, turbid water. When you first store it in a
jar, even after it becomes still, the water yet remains cloudy. You must
walit for it to settle over time and for the sediment to clear itself out and
then clarity will return. You should just apply your efforts to the innate
knowing (langzhi RR4%N).! As you sustain it over time, the pitch darkness
will brighten on its own. Right now, you want quick results, but that is
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like assisting a plant in its growth by pulling on it. That is not the correct
way to achieve results.”

! Translations of b/ liangzhi LR H include “extend [and realize]
the knowledge of the good” (Julia Ching), “extension of the innate
knowledge of the good” (Wing-tsit Chan), “reaching good knowing”
(Stephen C. Angle and Justin Tiwald), and “the extension of pure
knowing” (Philip Ivanhoe).

239: The Master explains the foundation of his philosophy of moral self-cultivation
and distinguishes it from ideas held in bis time by Zhu Xis adherents.

FEE [BERABRA, ERY LAY, SI2ERANER AR
E—H, RARBEH., HEAAZEVY LESH, AREREAN
2R, THAR, HERgSINEmEH, FARE8 ZREWMRE, &R
. BMERL S, BRHOKE MEREY, ZAREE,

Master [Yangming] stated, “My teaching people that when realizing
the innate knowing effort must be applied to rectifying matters indeed
comprises a learning with a foundation. You will make progress each
day, and as time goes on you will sense that you have greater clarity. The
conventional Ruists teach people to seek out and probe every matter and
thing, but this is a foundationless mode of learning and inquiry. When
young, one can for a time effect a polished appearance, so that no faults
are visible. However, as one ages mental functioning declines, and in the
end one will surely fall. This is analogous to transplanting a rootless tree
by the waterside. Although it may look refreshed for a time, in the end it
will wither away.”

240: B [ERE] —&F, k4R [R [&HE] —4, E&5TH
FEYMK, BERSE. BafutE, [SRE] | 2cSEEXE
s, KEREEE, [EE] | HMIRESEN, FUER;
RIZ] AIREEREEEEN, EARREER, [FZ], AN
LEX, XbEE. 2%, EXREED W&HF. ES.
BE. B TRAMAEZLO, RZARED. GASEMN
BE, MWERNT, FELEEEE REBREEEHMHMA
H, NHAFHAEEE? |
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[I] asked about the “set my heart on the Way” passage [in the Analects].!

Master [Yangming] said, “The phrase ‘set my heart on the Way’
entails the practices involved in the phrases that follow. You cannot stop
with it. For example, in building this house, to ‘set my heart on the Way’
is to think constantly about going to select a location, gathering materials,
and planning to finish the construction of a small home. ‘Base myself
on virtue’ means that having completed the plan, you can rely on it as a
place to live. ‘Lean upon benevolence’ then is always to reside within the
small home, never departing from it. “Taking my recreation in the arts’
would be to add some paintings, beautifying this small home. The arts are
righteousness, what is proper by principle (# 3£). For example, reciting
poetry, reading books, playing the g7z, and practicing archery are all means
by which we train this mind, causing it to mature in the Way. If we take
recreation in the arts without having set our hearts on the Way, this is
akin to an ill-mannered young man who, without having first built a small
home, merely wants to go purchase paintings and hang them up for the
sake of appearances. I don’t know where he will hang them.”

' Analects 7.6 states, “The Master said, ‘I set my heart on the Way, base
myself on virtue, lean upon benevolence for support and take my
recreation in the arts.”” (Trans. Lau)

241: B [EEFDEERLLC, AO6REy. B2, —ERE
REEFESIMEK, AREMNEL? | £ER [RERIMEY],
BE, ABLER HMERTSE, . BMESE, RA
MERLoOAE, iz, AREORE, MnEz, B85
FEEOAZ, iREZ, MFRAZHAREENY, SE4MA
FREZ D, HBESE, FRERF\|UWOME, FRZF? | A:
[#5RF~, REEET, BHELR. BEHEBREM, L8ZA,
BB, FESENEE HoAl, #BEE. RFEZ, X
W, fEsE =7 | £ER [WEEFREESZR, H
BRARES., SuEE, RNTEEERE—F. HaFXZHER
AN? NBERSEXRE! | AER: [IWEARE, RELLERER T %
ZRUEE! |

[I] asked, “Reading books is for tending to one’s mental health. It is
indispensable. However, when I am reading a sort of desire for success in the
civil service examinations distracts me, and I don’t know how to avoid it.”
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Master [Yangming] said, “As long as [your realization of] the innate
knowing (langzhi FR%) is honest and sincere, even if you are preparing
for the examinations, that won’t weigh on you. Even if it does weigh on
you, you will easily become aware of this. Just overcome it. For example,
when you are reading and /Jangzhi knows that the inclination to memorize
forcibly is wrong, then overcome and dispel it. When it knows that the
desire for quick results is wrong, then overcome and dispel it. When it
knows that an inclination to flaunt writing ability is wrong, then overcome
and dispel it. Handling things in this way is also just corroborating with
sages and worthies all day long, and an intention pure in heavenly principle
(tiank RIE).! Relying on it while reading books is also just tending to your
mental health, so how could there be any distraction?”

I asked, “Although I've received your instruction, because my abilities
are limited, it really is difficult to avoid distractions. I have heard that success
in public life and failure to attain one’s aspirations depend on fate. I am
afraid that the wisest do not lower themselves to taking the examinations.
This inferior person is distracted and fettered by the desire for recognition
and wealth, and very motivated by them, so I just bring this hardship on
myself. I would prefer to discard it, but I am bound by duty to my parents,
so I cannot drop it. What shall I do?”

The Master said, “Many are those who blame their parents for this
predicament. In fact, they just lack commitment. Once you have set your
aim, a thousand situations and ten thousand deeds are just one matter for
liangzhi. How can reading and writing fetter someone? People have merely
fettered themselves with [concern over| succeeding and failing.”

The Master thereupon sighed, stating, “This learning is not clear. I
don’t know how many good men have been delayed on account of this.”

U Tiank KIE has been translated as “the principle of Heaven,”
“heavenly principle,” “ the principle of Nature,”
“Heavenly pattern-principle,” among others. For Wang Yangming,
tianli is the natural order patterning the moral life in all its goodness
and perfection. It is an ideal realm. I/ is primarily moral law and
the moral life as it is ideally and objectively, here and now, when

2> <¢

cosmic pattern,

liberated from narcissistic self-love, from egoic desire, from errant
mind. Wang Yangming often speaks of nurturing and sustaining (or
preserving) this, of becoming pure in the principle of Heaven, and
hence according with it.
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242: B [ [z, ST REE &70FEZ? | &4
E: [BEEM, BETRE—EXT, FHEGHEI HRSHENE,
WkRTAE. HTIAED [Be, XMt | SthEEFRH. |
XE: [RAFOR, EE17, SRIECERICOEHR, LS
(BB AMIERABRE. FREEE, KERMLMREK,
=, EERFE. RARMTAZEAR, E517, SHING
R AEEAERGTER &B: [mEAwR, M wRAwRME
R, | FIME, MRS, ERBEEEISE. |

(1] asked, ““What we mean by inborn is nature’ what Gaozi said is
true as well, so why did Mengzi criticize him?”"!

Master [Yangming] said, “It is certainly nature, but Gaozi only
recognized one side and did not understand the main idea. Had he
understood the main idea, then speaking in this way would also be correct.
Mengzi also said, “Your physical appearance is the nature endowed by
Heaven.” This was said from the perspective of ¢/ .”

He added, “Whenever people speak carelessly or act arbitrarily,
they will also say that they did so by relying on mind and nature. This
is what is meant by [the statement] “‘What we mean by inborn is nature.’
Nevertheless, mistakes can indeed happen. If you know the main idea,
honoring your innate knowing when speaking and carrying out an
action, they will be intrinsically appropriate. However, /Zangzhi is also
just this mouth speaking and body acting. How could it place g7 outside
itself and have something else by which to act and speak? Thus, [Master
Cheng] said, ‘Discussing nature without discussing ¢/ is incomplete;
discussing ¢/ without discussing nature is incomprehensible.” 07 is also
nature and nature is also ¢z However, you must correctly understand
the main idea.”

! Mengzi 6A.3 states in part, “Gaozi said, “The term [nature] simply
means [inborn]” Mencius said, ‘Do you mean that [nature] means
[inborn] as [white] means [white]? ‘Precisely” ‘As the white of white
feathers is the white of snow, and the white of snow is the white of
white jade?” “Yes.” “Then the nature of a hound would be the same as
the nature of an ox, and the nature of an ox would be the same as a
man’s?”” (Eno 2016: 107)
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> Mengzi TA.38 states in part, “Mencius said, ‘A man’s looks and figure
are Tian-endowed nature, but only after becoming a Sage does a man
know how to move his figure.” (Eno 2016: 130)

Note: Depending on context, ¢/ 5 has been variously translated as
ether,” “psychophysical stuft,”

2> << 2 (13

“matter-energy, vital energy,” or

“material force.”

243: Honor your innate knowing, and you will become immoveable.

XE: [#EWK BAUMR. EEE), BHEEBARAZ
#, —E—K —E&—R BIEWXER. FIMUKTHBEN
KT, SARNE, ERHBME —EIHENRE, SEEY
R, ERTETIREPET . ARNB, BWTHEHAE R,
EREE, TERAMBAERENZTFLER., HEREEFE
8 [EHERN, AEREMmER] 20, KRIERA, BmME
BAER, AEAZRSE, FAEAXRE, FHMIXEERER, #R
EEBRAMMNEEARS, AXBREBNE, —VIINETFEER
B, | XE: [ABZBRY, BARE, BAKE EES
i, RESERZE HIARY, REED, BHRE. |

[Master Yangming] also said, “Gentlemen, with respect to your
practice, forcing growth is the least permissible. Exceedingly few are those
with the highest wisdom and intelligence. Students lack the principle for
directly achieving sagehood. Rising and falling and advancing and receding
are intrinsic to this discipline’s program. Just because the effort you put
forth the other day is not benefiting you today, you should not push
yourself to effect a flawless appearance. This is to force growth, and it will
even ruin that bit of effort you put forth before. This is not a minor error.
For example, if a pedestrian suffers a fall, gets back up, and continues
walking, he need not deceive others by acting as if he had never fallen.
Gentlemen, you need only always to cherish the mindset whereby ‘he
conceals himself from the world without regret; although he fails to win
approval, he is not depressed.” Honor this innate knowing (/iangzhi R %)
and proceed to act with patient endurance. Regardless of people’s ridicule,
regardless of people’s slander, regardless of people’s praise or insults, even
if we make progress or go backwards with this practice, the authority of
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the realization of this innate knowing simply never ceases for us. After
some time, we will naturally possess what works for us, and all external
matters will be unable to affect us.”

The Master added, “If one really and truly applies himself to this
practice, then let someone vilify him, let someone humiliate and disrespect
him, and he will benefit from all of it. All of it will be material for advancing
in virtue. If one does not apply himself to this practice, then these are just
evil spirits that will ultimately bring him down.”

' The Classic of Changes “Commentary on the Words of the Text”
for the “First Yang” of the Qian 72 hexagram states, ““A submerged
dragon does not act.” What does this mean? The Master says, “This
refers to one who has a dragon’s virtue yet remains hidden. He
neither changes to suit...the world nor seeks fulfillment in fame. He
hides from the world but does not regret it, and though this fails to
win approval, he is not sad. When he takes delight in the world, he
is active in it, and when he finds it distresses him, he turns his back
on it. He who is resolute in his unwillingness to be uprooted, this is a
submerged dragon.” (Lynn 1994: 133)

244: Liangzhi BREN is the faculty of intelligence implanted by Tian K (Heaven). So
long as our narcissistic self-love (egoic desire) does not injure and smother it, this root will
Just live and grow naturally, on its own.

FE—HBBERN, BEHEARE: [sEEEE, XugR7! |
SERBIESEE: [WREZAR. BEEAER, FTABER. |
FHEED [ARER? RUMEXREER, BEEARR, BET
MR, AR EHRE, FEEEE. |

One day Master [Yangming| went on an excursion to Yu Grotto."! He
noticed the plants sprouting in the fields and said, “Just how much time
was required for them to grow to such heights!”

Fan Zhaoqi, who was by his side, said, “That is only because they
have a root system. In our pursuit of knowledge, if we can cultivate our
own roots, then we need not worry that there won’t be growth.””?

The Master said, “Who lacks roots? Implanted by Heaven (Tian X),
the innate knowing is the root of intelligence. It generates itself endlessly.”
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However, it has incurred the fetters of self, causing this root injury by
harming and obstructing it, so that it can no longer generate life.”

'Yu Grotto was likely a crevice located in Mount Kuaiji, just south of
Shaoxing, Zhejiang Province.

2 Fan Yinnian &5|4F (style name Zhaoqi JKHA) was from Yuyao,
Zhejiang, Wang Yangming’s birthplace. When Wang Yangming
returned to Yuyao in 1521, Zhaoqi approached and spent time
studying under him. (Li 2021: 433)

3 i sheng sheng bu xi B 2 & A B might also be translated as “[Iiangzhi]
naturally lives and grows without cease.”

245: The Master offers a lesson on arrogance and humility, proposing that as opposed
to seeing the speck in someone else’s eyes, we should first look at ourselves and tafke notice
of the log in our own. Only then will we be able to influence others positively.

—REPGEBREAN, £EEZR: [BEARC. BHEA, RE
TARE, FRECZHE #HERC, HTRACHEFHAZREBR, E
BREAN? BEUSRAM, HEFBARATRRNAZ. 5RAE
EfEEE, RESRNAER. REMA, HAFHET, WM
BAL/MY | BARE. B [ROBRAFEERAZEZE A
EERAR, BCH—MHRCHRREETT. |

A friend was always quick to anger and blame other people. Master
[Yangming] warned him, stating: “Learning requires looking at yourself. If you
just blame others, you will only see others’ faults but fail to see where you are
wrong; If you are capable of introspection then you will see quite a few areas
for improvement, so how do you have the time to criticize other people? The
reason [Emperor| Shun was able to change [his brother| Xiang’s arrogance was
simply that he chose not to highlight Xiang’s faults. Should Shun have merely
wished to correct his guileful and wicked ways, then he would have discerned
his faults. As a proud man, Xiang would surely have been unwilling to give
ground to others. So how could Shun have inspired him to change?”

Hearing this, his friend was moved to regret. The Master stated,
“After today, you should not just go around and talk about what is right
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and wrong about other people. Every time you think someone should be
criticized and disputed, taking that [inclination] as a big ego to be subdued
and dispelled is the right thing to do.”

Note: Xiang was Emperor Shun’s younger brother. His arrogance is
discussed in the Classic of Documents’ (Shang shu i5E) “Yao Dian =3
# (Canons of Yao).”

246: The Master explains his humble approach to argumentative friends, teaching us
that nothing is greater than to do good with others.

&R [NBABE, @HF20HER, B4 HC, E=2%
%, ERHEHRMEZTH, AoEZEEZD, EEF [HAR
z| 2b&, |

Master [Yangming] said, “Whenever a friend tests you with difficult
questions, no matter whether he is superficial, crass, putting his ability on
display, or showing off, all this is affliction manifesting. You should treat
the affliction according to its nature but should not harbor a feeling of
disdain. That is not the heart of the gentleman who ‘joins people with

991

people to do good together.

' Mengzi 2A.8 states, “Mencius said, “When anyone pointed out to
Zilu an error that he had made, he was pleased. When Yu heard good
speech he bowed. The great Shun surpassed even this. He prized the
goodness of others as he prized his own, and would cast off all self-
regard to follow others, delighting to emulate them in doing good.
In rising from being a farmer, making pots and fishing, to becoming
emperor, he drew everything from others. One who draws from
others in this way joins people together in doing good, and there is
nothing the junzi prizes more than joining with people to do good
together.”” (Eno 2016: 44-45)

247: R [ KH) . KFE ML, B (F) 3B, @gwm? | &%
H: [ MNEEE, FRE NE? KT IBE AR ME EEF? A
B NEFETAELILEET, FINES MNE Mﬂﬂ FNIEd
fiABE, B8 B, ER. P 872 B2 M. MK
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#F NERANE, wBPEZOmME. (7)) BEFEX. ABE B
AR, B (H) BXR, BALEEY, BRARBE. |

I asked, “With respect to the Classic of Changes, while Master Zhu [Xi]
emphasized divination by means of tortoise shells and plant stalks, Cheng
[Y1’s] Commentary emphasized principle.! Why sor”

Master [Yangming]| said, “Divination is principle and principle is
likewise divination. Are there any principles under Heaven greater than
divination? It is just that because later generations regarded divination by
means of tortoise shells and yarrow stalks exclusively as a form of fortune
telling, they saw it as a kind of petty art. They do not understand that
nowadays such kinds of things as questions and replies between teachers
and friends, wide-ranging learning, detailed inquiry, careful deliberation,
clear discernment, and conscientious action are all divination. Divination
is nothing more than trying to solve doubts and give our minds spiritual
clarity. The Classic of Changes directs inquities to Heaven (Tian X). People
have doubts and lack self-confidence, so they pose questions to Heaven by
means of the Classic of Changes. They believe that the human mind is still
involved, and only Heaven permits of no falsity.”

' Cheng Yi #£E8 (1032-1085) was an important Song dynasty Neo-
Confucian philosopher. He wrote a commentary on the Changes
titled Yichuan Yi shuan tF )11 Z{&. For a translation, see .. Michael
Harrington’s Y7 River Commentary on the Book of Changes.
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= A 5 #% Huang Shengzeng’s Records

Huang Shengzeng (1490-1540) was from Wu County 5 8%, Suzhou
Prefecture &R FF. His courtesy name was Mianzhi %h 2 and his art name
was Wuyue F1{. He obtained his provincial examination degree in 1531,
during the Jiajing emperor’s reign. He spent time studying under both
Wang Yangming and the Ruist master Zhan Ruoshui HEIK.

248: Ultimately, right is determined neither by a preestablished rule nor by onr
prejudices; rather, right is given by our native moral intelligence.

mz A | [EEh, BEtd, wZHE] | FREROHE? |
FAH [ER=FRL, RAESHGEERIY. RAERM,

RERMEEERE, HENE. BNXARE, A SHERN

EAERN, BESREAERN, EEXMN. REHETSH
EXH, B—VRE AEFTOBRAERMN, B—UARE, EFE
El . TR, BAERAMARE, MERSHET |

Huang Mianzhi asked, “[Confucius said, “The gentleman’s stance
towards the world is this:] there is nothing he insists on, nothing he refuses,
he simply aligns himself beside right””! Should it be like this for every
matter, or not?”

Master [Yangming] said, “It certainly should be like this for every
matter. However, for this to work you must first understand the main idea.
Right is the innate knowing (fangzhi RR%N). Only by understanding that
liangzhi is the main idea will you have no idées fixes. For example, when
receiving a gift from someone, there are situations where one should
accept it today but should not accept it on another day and situations
where one should not accept it today but should accept it on another day.
If you are set on the idea that you should accept someone’s gift today and
hence accept them all or set on the idea that you should not accept a gift
today and hence refuse them all, this is ‘insisting’ and ‘refusing’ and not the
original state (benti ZNH2) of liangzhi> How can it be called right?”

U Analects 4.10 states, “The Master said, ‘In his dealings with the
wortld the gentleman is not invariably for or against anything. He is
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on the side of what is moral.”” (Trans. Lau) “The Master said, “The
Junzr’s stance towards the world is this: there is nothing he insists
on, nothing he refuses, he simply aligns himself beside right.”” (Eno
2015: 15)

2 bent; ZNH8: (“original condition”) has also been translated as the
“inherent reality” (Stephen C. Angle and Justin Tiwald) [of mind,
or mind/heart, or mind and heart, or heart, here used largely
interchangeably]|, “original substance” (Wing-tsit Chan), “ultimate
reality” (Julia Ching), “fundamental state/condition” (N. Serina
Chan), “original natural condition” (Harvey Lederman), “root-
system of vitality” (David Bartosch) “original status as pure being”
(Dong Ping ), and “essence” (Charles Muller). It is the essential
source of mind, the fundamental ground, the foundation of stable
mind, stable through stillness and motion, intrinsically vigilant, life
itself, the location of Tian’s secret. The intrinsic reality of mind is
central to all of Wang Yangming’s philosophizing. Because no one
English translation seems adequate, I have chosen not to use the
same one consistently. However, “fundamental” and “original” seem
best to convey the meaning of ben 7K, while # 2 can be translated
as condition/state or constitution/essence/in-itself depending on
the emphasis of the passage. In sum, insofar as a state/condition is
emphasized (in a contemplative, psychological, or experiential sense),
we say “original condition” or “fundamental state” and insofar as the
emphasis is that which makes it what it is, as viewed in its essential
qualities or attributes, we say “essence” or “in itself.”

3 Translations of Jangzhi include “knowledge of the good” (Julia
Ching), “innate knowledge of the good” (Wing-tsit Chan), “good
knowing” (Stephen C. Angle and Justin Tiwald), and “pure knowing”
(Philip Ivanhoe), among others. For /Jangzhz, innate, intuitive,
and inborn (knowledge of the good or good knowledge or good
knowing) all frequently appear in the literature. Liangzhi is one’s
natural moral intelligence and native moral insight as well as simply
one’s fundamental goodness. Some scholars recommend leaving
liangzhi untranslated.
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249: Don't think in an evil way.

B [ [RER] —F, ﬁﬂf?ﬁﬁgg’a"_ﬁiﬁ%21$§7 | REE:
[ER=AR NERLK—FEJZE, UEEHORTEEN
. [RER] —F, anAo%%Eﬁﬁ%?%%—TEE
FITIX.

I asked, “How can ‘Don’t think in an evil way—this one [poetic]
phrase—encompass the meaning of the three hundred verses [in the
Classic of Poetry]?”!

Master [Yangming] said, “Why only the three hundred verses? This
one phrase alone can cover and explain the Six Classics. The single phrase
‘Don’t think in an evil way’ can even cover and explain the words of all the
sages and worthies under Heaven from ancient times to the present. Aside
from this, what else is there to say? This is a practice whereby when you
succeed once the rest will follow.”

Y Analects 2.2 states, “The Master said: “The three hundred verses of
the Book of Odes can be summed up in a single phrase: [Don’t think in
an evil way].”” (Trans. Muller)

250: On the distinction between the transcendent mind of the Way and the self-centered
(egozc) mind.

EEL, Ab. 4R [ [RUEZBHE] , BRED. BFL
ANERE, E2AL, BUARERER, &H [ . K&
ANUTE, BRHASARERE, WwH [HEl . |

I asked about the mind of the Way and the human mind.! Master
[Yangming] said, ““To follow our nature is called the Way’ refers to the mind
of the Way.* But should the slightest of human purposes affect it, it becomes
the human mind. In origin, the mind of the Way has no sound or odor. Thus,
it is said to be ‘subtle.” If you yield to the human mind and act, you will have
many areas of insecurity. Thus, [the human mind] is said to be ‘imperiled.”

' The “Counsels of the Great Yu” in the Classic of Documents states in
part, “The mind of man is restless, prone (to err); its affinity to what
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is right is small. Be discriminating, be uniform (in the pursuit of what
is right), that you may sincerely hold fast the Mean.” (Trans. Legge)
This is Legge’s translation of “ren xin wei wei, dao xin wei wei; wei jing
wei yi, yun hi que Zhong (NIDHESE, EIVER, MHRBHE— 2
B HR).” Here, ren xin wei wei, dao xin wei wei has been modified as, “The
human mind is imperiled, the mind of the Way is subtle.”

>The Doctrine of the Mean 1 states, “That which is ordained by Tian is
called our nature; to lead by our nature is called the Dao; to cultivate
the Dao is called the teaching. One may not deviate from the Dao
for so much as an instant; that from which one may deviate is not
the Dao. Thus the junzi is alert and cautious about what he does
not see, is fearful about what he does not hear. Nothing is more
visible than the obscure, nothing is plainer than the subtle. Hence,
the junzi is cautious of his solitude. Pleasure and anger, sorrow
and joy: before they emerge they are called centered; emerging by
the proper rhythms they are called harmonious. Centered: this is the
great root of the world. Harmonions: this is the ultimate Dao of
the world. Reaching centered harmony, heaven and earth take their
proper places and the things of the world are nurtured thereby.”
(Eno 2016: 37)

251: Pegple vary in their natural ability to understand matters of a higher nature, but
with proper guidance and through an orderly process, all can achieve sagely insight.

B [ THRART, ReUMEL] | BHWARZEEHBERE,
MAEZFE, TF? | S'EEEI' [RERALREE, AL
0, BABAANBHMEN, RREANEEARRE, BAANTHES.
FAMNTHA, fEi {’@Jﬁli M, MBAEE WAEREKE
fibie sk, |

I asked, “[Master Kong said] “To those who are below average, the
highest subjects may not be announced.” If you speak of the highest
subjects to an ignorant person, he still won’t make any progress, let alone
not speaking to him at all. Is that acceptable?”

Master [Yangming] said, “It is not that the sage will never speak to
him. The heart of the sage is such that he worries he will not succeed in
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making all people become sages. It is just that people’s natural abilities
differ. When teaching one cannot skip over a stage. If you speak of nature
and life’s circumstances to someone who is below average, he will not
understand. One must slowly carve and polish him.”

Y Analects 6.19 states, “The Master said, “To those whose talents
are above mediocrity, the highest subjects may be announced. To
those who are below mediocrity, the highest subjects may not be
(Trans. Legge)

2

announced.

252: The Master distinguishes three levels of knowledge: memory, comprehension, and
knowledge of our original status as pure being, that is, awakened awareness of onr
minds inherent reality.

—&KE: [EEATHE @fE? | £E8: [RABREG, 1R
TR BERSCERE_RT, REBRSARAR. FHET
T EARES AHERS ERASERAE. |

A friend asked, “Why is it that when I read books, I don’t remember
what I've read?”

Master [Yangming] said, “You should just comprehend them.
Why do you need to memorize them? The need to comprehend has
already descended to a secondary level of meaning. You need only
become clearly aware of your own original condition. If you are only
trying to memorize, you will not comprehend. If you are only trying to
comprehend, you will be incapable of becoming clearly aware of your
own original condition.”

253: At the height of learning, the mind is full of life, like flowing waters. Sustain this
good knowledge, withont interruption.

B [ [#EWE , BREROCEERENE? | K48 [4
ABRSIFABRAMNINK, HAEREN, J77 M) IIK—K HE
REEr FHEXBAEMN. hEBEEBER EABRAL, |

Iasked, “[When Master Kong said] “What passes away is, perhaps, like
this’ did he mean that his own mind and nature are full of life, or not?””!
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Master [Yangming] said, “That is the case. You must always apply
yourself to the discipline of realizing your innate knowing, and only then
will you be full of life, only then will you be like the river’s waters. If
interrupted for only a moment, you will no longer resemble heaven and
earth. This is the highest realm of learning. Even for a sage this holds
true.”’

Y Analects 9.17 states, “While standing by a river, the Master said,
‘What passes away is, perhaps, like this. Day and night it never lets
up.”” (Trans. Lau)

254: Integrity is more important than life itself, for failure to adhere to moral principles
Pplaces fulfilling our fundamental humanity at risk.

B [SLCAl &, REH [RAEEASELESGHTERK
RE, FEHERAER, EEREZMFRE, NHIEREEHEE
T, AWEE, FJEAL? SETRE FHSEER #EHt
A EFETE, GFRMT FTEENSE. BERRLFRER
AR, ttT. BE RABMESOHE, PRXEREHNT. |

I asked about the passage [in the Analects stating] “[For| gentlemen of
purpose and men of benevolence [while it is conceivable that they should
seek to stay alive at the expense of benevolence, it may happen that they
have to accept death in order to have benevolence accomplished].”!

Master [Yangming] said, “Simply because people on this earth take
their lives too seriously, and do not question whether one ought to die or
ought not to die, rather insisting on preserving their lives intact through
tactfulness and accommodation, they discard heavenly principle (#ank K
I#).2 With hearts hardened to injustice, is there anything they would not be
willing to do? If one violates heavenly principle, then one is no different
from a bird or beast. Even if one ignobly drifts along on this earth for a
hundred or a thousand years, one has done no more than live as a bird
or beast for a thousand or a hundred years. A learner should understand
such things very clearly. Simply because they saw things clearly, Bigan and
Longfeng were able to accomplish their humanity.””

' Analects 15.9 states, “The Master said, ‘For gentlemen of purpose and
men of benevolence while it is inconceivable that they should seek
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to stay alive at the expense of benevolence, it may happen that they
have to accept death in order to have benevolence accomplished.”
(Trans. Lau)

2 Tianki KIB has been translated as “the principle of Heaven,”
“heavenly principle,” “ the principle of Nature,”
“Heavenly pattern-principle,” among others. For Wang Yangming,
tianli is the natural order patterning the moral life in all its goodness
and perfection. It is an ideal realm. I/ is primarily moral law and
the moral life as it is ideally and objectively, here and now, when

2 «<¢

cosmic pattern,

liberated from narcissistic self-love, from egoic desire, from errant
mind. Wang Yangming often speaks of nurturing and sustaining (or
preserving) this, of becoming pure in the principle of Heaven, and
hence according with it.

’ Bigan and [Guan] Longfeng were high ministers of the Shang
dynasty who were, according to legend, executed for remonstrating
against the immoral conduct of their rulers.

255: Our own conscientions consciousness is the judge that really matters.

B [ RBRRARME! , REAWITEARRERZE? | &4
Bl [BREFBEMEN, BEAMERE ARERBE, FBCE
BERREEE, MANERM hmtrs fEFEER, W
FHESENAER? FECEBARKFEHE. FERMH, HART—E
Aifh, BELR—BEE. N&THR [ARkeExH AR
B SEENN, REEETT REABFTWE. |

I asked, ““Shusun Wushu made defamatory remarks about Zhongni™:
Why is it that even a great sage cannot avoid defamation?””!

Master [Yangming] said, “Defamation comes from outside. Even if
someone is a sage, how can he avoid it? People should only hold their
own improvement in high regard. If someone is really and truly a sage or
worthy, even if everyone slanders him, he won’t be bothered by it. This
is just like clouds screening out the sun. How can they harm the sun’s
light? If someone appears respectful and serious but is neither strong nor
upright, even if no one speaks badly about him, surely, one day his ugliness
will be laid bare. Thus, Mengzi said, “There is slander that comes from
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seeking to maintain integtity, and there is unwarranted praise.”” Slander and
praise are external. How can one escape them? What matters is only how
one improves oneself.”

Y Analects 19.24 states, “Shu-sun Wu-shu made defamatory remarks
about Chung-ni. Tzu-kung said, ‘He is simply wasting his time.
Chung-ni cannot be defamed. In other cases, men of excellence are
like hills which one can climb over. Chung-ni is like the sun and the
moon which one has no way of climbing over. Even if someone
wanted to cut himself off from them, how could this detract from
the sun and the moon? It would merely serve the more to show that
he did not know his own measure.”” (Trans. Lau)

> Mengzi 4A.21 states, “Mengzi said, “There is unwarranted praise, and
there is slander that comes from seeking to maintain integrity.”” (Van
Norden 2008: 99)

256: Meditating in solitude and cultivating stillness should not become a means of
escaping life’s circumistances.

FESBAELTHFEL, KEH DEEURIMIZOERZEE,
%ﬁ%ﬁ—ﬁ%%ziT;&%$E%%,@%%ﬁﬁ%,@
%o

Liu Junliang wanted to practice quiet-sitting in the mountains. Master
[Yangming] said, “If you go in search of tranquility because you feel
wearied by the things around you, you will nurture instead an arrogant and
lazy temperament. If you don’t feel wearied by the things around you, and
then return to cultivating tranquility, that will be better.”

257: Egh, EEEFL, K4EER, o8 [RMAAB. | &8Y
EEE: [ARE, | 4 [BEAZELRZEZWEZHN,

X%MWE%%@%OJ&¢E:F%@E£E%QM =
R. | 48 %, MEHz, BEAQEELEERE. B
EMELHERERTF =15 %@uﬂ ERGE, WEARLE
B=FHER BEFEBEKR TF .&533 XAz
WE,%Eﬁmonfﬁm,jﬁ%%%To BEAEREHM,
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IFERR! BABA, ARERAMBEM R, RWIEEERE
A, IBEEIBENGM. AZFREFREF? |

Wang Ruzhong and [Huang] Shengzeng were sitting together [with
Master Yangming].! With a fan in hand, the Master directed us, saying, “You
all use the fan.” Shengzeng stood up and replied, saying, “I don’t dare.”

The Master said, “The sage’s teaching is not so constraining and
miserable as this; it is not a matter of dressing oneself up as a learning of
the Way scholar.” Ruzhong said, “Look at the section where Zhongni and
Zeng Dian discuss one’s heart’s desire and you can more or less see it.”

The Master stated, “True. Looked at from the perspective of this
section, one sees just how generous and tolerant a sage’s disposition can
be. Furthermore, when the Master asked the group of students about their
aspirations, three straightened up with a serious reply. As for Zeng Dian,
laid-back as he was, he paid no attention to the other three, rather proceeding
to play his zither. How reckless is that! And when the time came to speak
his heart’s desire, he didn’t reply to what had been asked, and everything
he said was reckless. Had it been [Cheng] Yichuan, he might very well have
begun chastising him. The Sage, however, still praised him. What style!
When the Sage taught people, he did not intend to constrain everyone
with one pattern. For the reckless, he would work with their recklessness
to bring them to success, and for the overscrupulous, he would work with
their scrupulousness to bring them to success. How could people’s talents
and temperaments be the same?”

! Ruzhong is an art name for Wang Ji £ &% (1498-1583). His courtesy
name is Longxi Wi%Z. He was from Shanyin Prefecture LI PR,
Zhejiang Province. He was one of Wang Yangming’s most important
followers, playing a key role in developing and disseminating his
teachings.

> Zhongni refers to Confucius (Master Kong). Analects 11.26 states,
Zilu, Zeng Xi, Ran YOu, and Gongxi Hua were sitting in attendance.
The Master said, “Put aside for now that I am so much as a day older
than you. You are always saying, ‘My talents are unrecognized.” If
some person were to recognize and give you position, what ability
could you offer?” Zilu boldly replied first. “Let there be a state of
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a thousand war chariots, wedged between great neighboring states,
harassed by invading armies and plunged in famine as a consequence.
If T were given authority to act, I would within three years endow
that state with valor and a sense of purpose.” The Master smiled at
him. “Qiu, what about you?” Qiu replied, “Let there be a territory
sixty or seventy / square, perhaps fifty or sixty. If I had authority to
act, I would within three years ensure that the people had sufficient
means. As for // and music, they would have to await a jungz” “Chi,
what about you?” Chi replied, “I cannot say I would be able to do
this, but I would like to try: At ceremonies in the ancestral temples or
diplomatic meetings, wearing ceremonial cap and robes, I would wish
to be a minor officer of ceremony.” “Dian, what about you?” The
rhythm of his zither slowed, it rang as he laid it down and rose. “My
thoughts differ from the others’)” he said. “There is no harm in that,”
said the Master. “After all, each of us is simply speaking his own
heart.” “In late spring,” said Zeng Dian, “after the spring garments
have been sewn, I would go out with five rows of six capped young
men and six rows of seven boys. We would bathe in the River Yi,
and stand in the wind on the stage of the Great Rain Dance. Then
chanting, we would return.” The Master sighed deeply. “I am with
Dian,” he said. The other three disciples went out, but Zeng Xi
lingered behind. Zeng Xi said, “What about the words of the other
three?” The Master said, “After all, each was simply stating his heart’s
desire.” “Why did you smile at Yéur” “To manage a state one needs
/i, and his words showed no deference, that is why I smiled.” “As
for Qiu, he was not aspiring to manage a state, was he?” “How can
one see a domain of sixty or seventy square /, or even fifty or sixty,
as other than a state?” “As for Chi, he was not aspiring to manage
a state, was her” “Ancestral halls and diplomatic affairs—what are
these if not matters of a feudal state? Moreover, if Chi were a minor
officer, who would be a major one?” (Eno 2015: 56-58)

258: The sages of ancient times taught people the simple and easy.
FTARETHE: [TROERERLE, BRFE. BRAH

A, RBARES, RAEEHHZR. NSANFEZOE
z, AMUEBABAET . |
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Speaking to [his student] Lu Yuanjing, Master [Yangming] said,
“When you were young, Yuanjing, you wished to engage in exegesis
of the Five Classics.'"” You were also ambitious about your interest in
erudition. However, when sages taught people, they only worried that
they were incapable of the simple and easy. What they spoke about
was always guidelines for the simple and easy. Considering people’s
love for erudition nowadays, it rather seems that sages taught people
incorrectly.”

! Lu Yuanjing P& JTER was a follower of Wang Yangming. His given
name was Cheng /& and his hometown was Gui'an County 7% 5%,
Huzhou Prefecture 38N /T, Zhejiang Province. He first met Wang
Yangming in 1514 or 1515 in Nanjing, when Wang was serving as
chief minister of the Nanjing Court of State Ceremonial. L.u obtained
his jinshi in 1517.

> The Five Classics refers to the Classic of Odes, Classic of Documents,
Classic of Changes, Classic of Poetry, and the Spring and Autumn Annals.
These are lengthy and difficult books, but from a young age, children
(primarily boys) who were or hoped to become a member of the elite
scholarly class were expected to study them.

259: AR [FLFEARMME BTFEFAEREAH. L2
2H MR, |

Master [Yangming] said, “Master Kong never acted without knowledge,
and whenever Master Yan [Hui] had a misdeed, he never failed to realize it."*
This is the true bloodline of the learning of the sages.”

' Analects 7.28 states, “The Master said: ‘Maybe there are people who
can act without knowledge, but I am not one of them. Hear much,
pick the best and follow it; see much, and keep a record of it: this is
still the best substitute for innate knowledge.” (Leys 1997: 32) “The
Master said, “There may be those who act without knowing why. I do
not do so. Hearing much and selecting what is good and following
it; seeing much and keeping it in memory: this is the second style of
knowledge.”” (Trans. Legge)
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>'The Commentary on the Appended Phrases, part two, section five, of #he
Classic of Changes states, “The Master said: “The scion of the Yan clan
[Yan Hui] is just about perfect! Whenever he had a misdeed, he never
failed to realize it, and, realizing it, never committed it again.” (Lynn
1994: 85)

260: faIE{Z, WIEZ . FREE, g, HFL, REEmMSHE:
DEEBREAERE REBARYS. | REEMHER [HIRRET
Bo | REHD [H#RAY, RELA/EAZTE. | HE: |
By REAZE, | £ER [REEEAZE, RMEEER
B, RMEBR/ETHSHT, BEUABEAZER, | HUIEE
IVERR, BRI, AERT.

He Tingren, Huang Zhengzhi, I.i Houbi, [Wang] Ruzhong, and
[Qian] Dehong were sitting together [with Master Yangming]."” He looked
at them and said, “If you have been unable to make progress in your
intellectual inquiries this is only because you have yet to firmly commit
yourselves.”

Houbi stood up and replied, stating, “Hong is also willing to make
a firm commitment.” The Master said, “It would be difficult to say that
yours is not a firm commitment, but it is not yet a definitive commitment
to sagehood.” He replied, “I am willing to make a definitive commitment
to sagehood.”

The Master said, “If you really have this commitment to sagehood,
then with respect to the innate knowing nothing will remain incomplete.
If in your innate knowing you have retained the slightest of distracting
thoughts that are affecting it, then it is not a definitive commitment to
sagehood.” When [De]hong first heard this, he did not seem to believe
it, but having listened up to this moment, he unwittingly sweat from fear.

! He Tingren’s {a]7£1Z (1485-1551) hometown was Yu County &
%, Jiangxi Province. His courtesy name was Xingzhi P2 and his
art name was Shanshan & ([].

2 Zhengzhi 1F Z is the courtesy name for Huang Honggang & 7= 4

(1492-1561). His home town was Yu County 8%, Jiangxi Province.
He first sought instruction from Wang Yangming in 1517, when Wang
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was serving as grand coordinator of Southern Gan and residing in
Ganzhou.

3 Li Houbis Z={&EE given name is Hong Ht. He was from Zhejiang,
Yongkang County 7k FR5Z.

*Ruzhong is an art name for Wang Ji T &% (1498—1583). His courtesy
name is Longxi Wi%Z. He was from Shanyin Prefecture LIFE T,
Zhejiang Province. He was one of Wang Yangming’s most important
followers, playing a key role in developing and disseminating his
teachings.

> Dehong EmA s a courtesy name for Qian Dehong g
(1497-1574). His hometown was Yuyao County FkEZ, Zhejiang
Province. He was one of Wang Yangming’s first followers and
remained a committed one throughout his life, playing a key role in
the dissemination of Wang’s teachings.

261: Liangzhi RREN is the ultimate reality, the source of creation and transformation
and of our spontaneous joy, should we recover it completely and perfectly.

FEEH [RMZBEANEE. BERE, £XR4EH, HRERK
W, EBRttd, BR [HEYEH]  AFEGSHExEE. D
BR, BABFHER AAXGEEFEFEIR? ]

Master [Yangming] said, “The innate knowing (fiangzhi RR4%N) is the
spirit of creation and transformation. This spirit begets heaven and earth,
and forms demons and thearchs. All are produced by it. Truly, ‘nothing
is equal to it”' If a person can recover the innate knowing completely
and perfectly, without the slightest flaw, he will, without realizing it,
spontaneously dance with joy. I don’t know what other happiness amid
heaven and earth could serve as a substitute for it.”

' Citing the Henan Cheng shi yi shu S EREKESE (Posthumously
compiled works by the Chengs of Henan), juan 2, which is
available at the Chinese Text Project. See https://ctext.org/wiki.

plrif=gb&res=704165.
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Note: The CJKV English Dictionary defines jingling ¥5 % as “ethereal,
spiritual” and as a “primal ether or vapor that is the source of the
myriad things.” In this case, the translation follows Kong Yingda’s use
of the term in his commentary on the Classic of Changes. Otherwise,
it more commonly means “spirits of the dead,” or simply “spirits.”

262: An mportant lesson about the nature of the contemplative practice, with a
warning over the sickness incurred by a fondness for emptiness.

—REBLER, %@Fﬁ REZHE [EEBKES, RFBEZHM
BMOBER, ExRE B iEL, —BERXs, ElGE
B, AZEHEBSHEE. RAEBZRE, IBAXEYLE, A
ER, BB RARBRN. RHMPBA, BREFEEEDLY, E
REE FEFHEHIT E%DZ!KE@)?% EEf AR %ﬂ’] I {E 2 E A
B, BIEEGEE, ﬁlﬁ?')ll STEBEE, RE [BRM =F
m%o§%ﬁ%, %A%EOJ

A friend was quiet sitting and experienced insight. He hurried
over to ask about it. Master [Yangming] replied, “In the past, when
I was staying in Chuzhou, I saw how students expended most of their
efforts on discursive knowledge and passing on what they had heard of
disparities and agreements and that this was of no benefit to their grasping
it themselves.! For the time being, I instructed them to sit in meditation.
They quickly caught a glimpse of the scene, obtaining some significant
immediate results. Over time, they gradually developed a fondness for
tranquility and aversion to activity and were drawn into the malady of
withering away.* Others occupied themselves with impressing others with
their esoteric explanations of subtle awakenings. Recently, for this reason,
I have only been saying realize the innate knowing (4i liangzhi B R F0).
When /iangzhi is evident, your seeking personal insight in quietude is okay
and your polishing and tempering yourself with the affairs of life is okay
as well. From the beginning, the original condition of the innate knowing
is neither in motion nor still. This is the basis for intellectual inquiry. From
[my time in] Chuzhou until now, I have also weighed this argument several
times. The three words ‘ghi liangzhi BLR 1 alone are flawless. Only after a
doctor has gone through the experience of breaking his own forearm will
he be able to examine the pathology of disease.”
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! Wang Yangming resided in Chuzhou from the tenth month of 1513
to the fourth month of 1515.

2 Referring to the practice of mental concentration leading to absorption
in trance states.

Note: benti K88 (“fundamental state”) has also been translated
as the “inherent reality” (Stephen C. Angle and Justin Tiwald) [of
mind, or mind/heart, or mind and heart, or heart, here used largely
interchangeably|, “original substance” (Wing-tsit Chan), “ultimate
reality” (Julia Ching), “fundamental state/condition” (N. Serina
Chan), “original natural condition” (Harvey Lederman), “root-
system of vitality” (David Bartosch) “original status as pure being”
(Dong Ping E ), and “essence” (Charles Muller). It is the essential
source of mind, the fundamental ground, the foundation of stable
mind, stable through stillness and motion, intrinsically vigilant, life
itself, the location of Tian’s secret. The intrinsic reality of mind
is central to all of Wang Yangming’s philosophizing, Because no
one English translation seems adequate, I have chosen not to use
the same one consistently. However, “fundamental” and “original”
seem best to convey the meaning of ben K, while # §& can be
translated as condition/state or constitution/essence/in-itself
depending on the emphasis of the passage. In sum, insofar as a
state/condition is emphasized (in a contemplative, psychological,
or experiential sense), we say “original condition” or “fundamental
state” and insofar as the emphasis is that which makes it what it is,
as viewed in its essential qualities or attributes, we say “essence” or
“in itself.”

263: On sustaining the unbounded innate knowing and transcending the separative
self-sense.
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A friend asked, “Through practice, I wish to have this innate knowing
(liangzhi FREN) continue uninterrupted at every moment. Instead, 1 feel
that I am unable to manage all the stimuli eliciting responses from me. If
I proceed to deal with matters, I sense that /zangzhi has disappeared. What
would be a good way to handle this?”

Master [Yangming] said, “This happens only because your recognition
of liangzhi yet remains untrue, and you still possess a separation between
the internal and external. This practice of mine cannot be helped by a
person’s impatience. If you properly recognize the gist of /Jangzhi and
proceed simply and honestly to apply it in practice, naturally, you will
understand completely. Reaching this point is ‘forgetting both the interior
and exterior.”! So how can the mind and affairs fail to be unified?”

! Referring to Cheng Haos “Reply to Zhang Zai’s Letter on the
Stabilizing of Human Nature,” where it states in part, “Instead of
looking upon the internal as right and the external as wrong, it is
better to forget the distinction. When such a distinction is forgotten,
the state of quietness and peace is attained.” (De Bary 1999: 692—
693) To forget the inner and outer is not to become unconscious but
rather to transcend the separative self-sense.

264: Cleverness and discursive knowledge alone cannot be relied on for acquiring insight
into the innate knowing, such that its goodness fully radiates. Rather, personal issues
preventing purification and transformation of the psychological life nust be overcome.

XH: [MRAZESEEEH, WMESMHhIESHIE? %ﬁ‘él_ﬁ
BF, NERIEIPABESEK, ARPEZEL AFEEEELT

5. |

[Master Yangming] further said, “If your efforts fail to penetrate
through to an understanding of this true secret to success, how can you
make its full goodness radiate outward?' If there is a moment where
you penetrate through to an understanding of it, that won’t happen by
receiving it with your cleverness and discursive knowledge. You must
purify and transform the dregs in your mental awareness, not allowing
them to obstruct in the slightest. Then you will understand it.”
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! The true secret is the innate knowledge of the good, langzhi RF.
Mencins TB.25 states, “Haosheng Buhai asked, ‘What kind of a man
is Yuezhengzi?” Mencius said, ‘He is a good man, a faithful man’
‘What do you mean by [good] and [faithful?]” ‘A man worth having
is called good. A man who possesses goodness in himself is called
faithful. One who is filled with goodness is called excellent. A man
whose full goodness radiates outward is called great. A great man
who transforms others is called a sage. One who transforms others
like a sage without their awareness is called spirit-like. Yuezhengzi’s
quality lies within the first two, but below the other four.”” (Eno 2016:
136-137)

265: Liangzhi R 4] is your wise teacher. 1t is the Way.

FHEE: [ [Renzis@tt] | wllEM. [XMZEE] | MAIE
B, [MBEzmEl | ERIRH. | B [WEERER | =5
[ERRRA. RARSTTEE, SHEME. FMEMIE 2
ERER, EEFGARRE, ERMEZIRMHM, |

Master [Yangming] said, “That which is ordained by Heaven is called
our nature’: the ordained is our nature. ‘Following our nature is called the
Way’: our nature is the Way. “To cultivate the Way is called the teaching’
the Way is the teaching.”

I asked, “Why is the Way identical to the teaching?”' [The Mastet]
replied, “The Way is the innate knowing (langzhi R4). In origin, the
innate knowing is complete and perfect. It affirms what is right as what is
right and what is wrong as what is wrong, In matters of right and wrong
just conform to it, and there will be no more mistakes. As always, this
liangzhi 1s your wise teacher.”

" The Doctrine of the Mean 1 states, “That which is ordained by
Tian is called our nature; to lead by our nature is called the Dao;
to cultivate the Dao is called the teaching.”” (Eno 2016: 37) An
alternative rendering might be, “What Heaven confers is called the
nature. Following our nature is called the Way. Cultivating the Way
is called teaching.”
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266: On the intrinsic attributes of the mind’s original condition. The minds essence is
the practice.

B [ [FEAE] 2RAE, [REDE] BRUKRE? | &
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I asked, “Is ‘what he does not see and what he does not heat’
speaking to the [mind’s] original condition (that is, it’s essence), and
‘alert, vigilant, and apprehensive’ talking about the practicer”!

Master [Yangming] replied, “Here you must trust that in origin
the original condition is what one does not see and what one does not
hear as well as alert, vigilant, and apprehensive. Alertness, vigilance,
and apprehension have never added anything to what is not seen and
not heard. Once you see it clearly, saying that alertness, vigilance, and
apprehension is the original condition and what one does not see or hear
is the practice also works.”

" The Doctrine of the Mean 1 states, “That which is ordained by Tian is
called our nature; to lead by our nature is called the Dao; to cultivate
the Dao is called the teaching. One may not deviate from the Dao
for so much as an instant; that from which one may deviate is not
the Dao. Thus the junzi is alert and cautious about what he does not
see, is fearful about what he does not hear. Nothing is more visible
than the obscure, nothing is plainer than the subtle. Hence, the junz:
is cautious of his solitude. Pleasure and anger, sorrow and joy: before
they emerge they are called centered; emerging by the proper rhythms
they are called harmonious. Cenfered: this is the great root of the
world. Harmonious: this is the ultimate Dao of the world. Reaching
centered harmony, heaven and earth take their proper places and the
things of the world are nurtured thereby.” (Eno 2016: 37)

207 B [ [BFERZEMmMM | . £EH: [RAMESHMEM
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Someone asked about, “He penetrates the Way of day and night and
understands it.”! Master [Yangming] said, “From the beginning, the innate
knowing (liangzhi R%E]) knows the day and the night.”

He also asked, “When someone is in a deep sleep, langzhi is
also unaware.” The Master replied, “If unaware, why is it that right
when called it responds?” He said, “If /Jiangzhi always knows, how
can we have periods of deep sleep?” The Master replied, “Going
in before dark for rest: this is also a constant principle of nature.’
At night, heaven and earth are a formless mass, shapes and colors
entirely disappear, people’s ears and eyes see and hear nothing, and
the many organs all cease in their activity. This is the time when
liangzhi is gathered in and absorbed in oneness. After heaven and
earth dawn, the myriad things show life, people’s ears and eyes see
and hear something, and the many organs begin functioning, that
is when the wondrous functioning of /angzhi manifests. From this,
one can see that the human mind forms one body with heaven and
earth. Thus, ‘[the gentleman’s] workings join together with heaven
above and earth below.””” He asked, “When sleeping how do I apply
the practice?” The Master said, “To know [how to practice during]
the day is to know [how to practice during] the night. During the day
liangzhi 1s ideally responding, without obstruction. During the night
ltangzhi 1s gathered in and absorbed in oneness. If you have a dream,
it is a portent.”

! The “Treatise on the Appended Remarks,” part A, section 4.4 in
the Classic of Changes states, “He encompasses the transformations
of Heaven and Earth and does not transgress. He completes all
things without omission; he penetrates the Way of day and night and
understands it. Therefore spirit has no location and change [y7] has no
[fixed] structure.” (Adler 2020: 268)
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>'The Classic of Changes’“Commentary on the Greater Images” for the
sui [ hexagram states, “Within the lake there is thunder: Following;
The superior person goes in before dark for rest.”

3 Mengzi TA13 states in part, “Mencius said, ‘Wherever the jungi
passes he transforms, and where he dwells it is as though the spirits
prevail. His workings join together with Tian above and earth below.
How could one speak of this as some minor benefit?”” (Eno 2016:
125-126)

Note: Translations of /angzhi include “knowledge of the good”
(Julia Ching), “innate knowledge of the good” (Wing-tsit Chan),
“good knowing” (Stephen C. Angle and Justin Tiwald), and “pure
knowing” (Philip Ivanhoe), among others. For /Jangyhi, innate,
intuitive, and inborn (knowledge of the good or good knowledge or
good knowing) all frequently appear in the literature. Liangzhi is one’s
natural moral intelligence and native moral insight as well as simply
one’s fundamental goodness. Some scholars recommend leaving
liangzhi untranslated.

268: Our nighttime psychophysical state, undisturbed by desire, brings us near to
mind as it is in its primordial state, and hence to the natural functioning of the
innate knowing. Bringing this to fruition during the day penetrates the Way of day
and night.

XA [RAERFENTEAR, NUHEYRZEDL. BFRE
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[Master Yangming] further said, “Because it is unmixed with a desire
for things, the innate knowing (fangzhi RR%N) that manifests amid the
night ¢/ § is the original condition.! Learners should always make those
times when one is disturbed by matters resemble the night ¢z This is the
meaning of ‘he penetrates the Way of day and night and understands

19992

1t

'Regarding the night g7, Mencius 6A.8 states in part, “Despite the rest
such a man may get between night and day, and the restorative ¢/ that

76



Wang Yangming: Record of Instructions for Practice, Volume 111

the morning brings, the things he does day after day destroy these
effects, and in time little will he resemble other men in what he likes
and hates. When this destruction is repeated, the ¢7 he stores up each
night will not be enough to preserve what was originally in him, and
when the night ¢/ can no longer preserve that, then he is not far from
a beast.” (Eno 2016: 111)

>'The Classic of Change “Treatise on the Appended Remarks,” part A,
section 4.4 states, “He encompasses the transformations of Heaven
and Earth and does not transgress. He completes all things without
omission; he penetrates the Way of day and night and understands
it. Therefore spirit has no locations and change [y7] has no [fixed]
structure.” (Adler 2020: 268)

Note: Depending on context, ¢/ 5 has been variously translated as
ether,” “psychophysical stuff,

2> << 2 2 <<

“matter-energy, vital energy,” or

“material force.”

269: Wang Yangming describes the attributes of liangzhi, the primordial or original
condition of onr mind. Empty and formless, everything arises in it, but nothing becomses
an obstacle to it.
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Master [Yangming] said, “When Daoists speak of voidness (xu
KZ), how can the [Ruist] sage add one iota of substance (sh/ B) to that
voidness? When Buddhists speak of nonexistence (=nonbeing), how
can the sage add one iota of being to that nonexistence? However,
when Daoists speak of voidness, they do so from the perspective of
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nourishing life. When Buddhists speak of nonexistence, they do so from
the perspective of escaping the sorrowful ocean of life and death. Both
add these purposes to the [mind’s] original condition (benti ZN88), and
this is not its true character as voidness and nonexistence. Consequently,
the original condition becomes obstructed. The sage simply returns
to the natural character of his innate knowing, without allowing the
slightest self-centered inclinations to affect it. The voidness of /Zangzhi
is the Great Void of the cosmos. The nonexistence of /Jangzhi is the
formlessness of the Great Void. Sun, moon, wind, thunder, mountains,
rivers, people, and things—all that has an appearance, image, form, or
color—all manifest and flow forth within the formlessness of the Great
Void, never becoming an obstacle to the cosmos. The sage merely follows
the functioning of his /angzhi, and heaven, earth, and the myriad things
exist within Zangzhi’s manifestation and flowing forth (fayong linxing % F3
747).! Can there still be one thing that arises outside /angzhi and that is
able to become an obstacle to it?”

! Taking each graph individually, fayong liuxing %% 37 4T might read
as manifestation, functioning, flow, and operation.
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Someone asked, “Buddhists also endeavor to cultivate the mind. However,
in a word, they are incapable of governing all under Heaven. Why sor”

The Master replied, “When we Ruists cultivate the mind we never
depart from the lifeworld (shiwu Z54): lit. events and things). We merely
accord with what is natural to Heaven’s rules.! This is the practice. The
Buddhists, on the other hand, wish to abandon the lifeworld entirely.
Regarding the mind as illusory, they gradually sink into emptiness and
silence, and no longer seem to have the slightest connection to the world.
This is why they are incapable of governing all under Heaven.”

""The Classic of Changes’*“Commentary for the Words of the Text” for
the Qian hexagram states, ““The originating [power| of Qian,” ‘using
[all] 9s,” displays Heaven’s rules.” (Adler, 2020: 64)
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271: The Master speaks to what anyone should recognize as virtuous and aberrant.
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Someone asked about heterodoxy. Master [Yangming] stated, “What is
the same for any unsophisticated husband or wife is called common virtue;
what differs with any unsophisticated husband or wife is called heterodox.”

" 'The Doctrine of the Mean 12 states, “The Dao of the junzi is broad
yet hidden. Any husband or wife may partake in knowledge of it, yet
reaching to its ultimate nature, there is that which even the sage does
not know of it. Even an unworthy husband or wife may practice of
it, yet reaching to its ultimate nature, there is that of it which even the
sage cannot practice. Heaven and earth are great indeed, yet there are
still those things which lead men to despair in them.” (Eno 2016: 40)

272: So long as you act morally, your heart will remain untroubled.
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Master [Yangming] said, “The difference between Mengzi and Gaozi’s
[notion of the] unmoving heart is located in minutiae." Gaozi only directed
his efforts to not troubling the heart. Mengzi, however, sought clarity directly
from the heart’s originally unmoving place. In origin, the heart’s fundamental
state is unmoving, It only becomes troubled because one’s actions do not
conform to righteousness. Mengzi did not talk about the heart’s becoming
troubled or remaining unmoving, just about accumulating acts of right. If all
that one does is righteous, naturally, this heart will have no areas where it can
become troubled. As for Gaozi’s just wanting this heart to remain unmoving,
this is to try to get ahold of the heart, which rather obstructs the root of
the heart’s ceaseless generation. Not only is this of no benefit, it will also
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do harm to the heart. Through Mengzi’s practice of accumulating acts of
right, the heart is nurtured to the full and will as well have no starved ¢/ 5.
Through it, the heart is freely present of itself and full of life. This is the
flood-like ¢2.”’

' Mengzi 2A.2 states in part, Gongsun Chou said, “May I inquire about
the formulas that you and Gaozi used to attain an unmoving heart?”
Mencius replied, “Gaozi’s rule was, ‘If you cannot find sanction for
a course of action in the teachings, do not search for it in your heart.
If you cannot find sanction for a course of action in your heart, do
not search for it in your ¢z’ I agree to the formula, ‘If you do not find
it in the heart, do not search for it in the ¢2” But it is unacceptable to
say, ‘If you do not find it in the teachings, do not search for it in your
heart.” The will is the leader of the ¢z, and g7 is something that fills the
body. Wherever the will leads the g7 follows. Thus there is a saying,
‘Grasp your will and do not dissipate your ¢z”” Gongsun Chou said,
“On the one hand you have said, “‘Wherever the will leads the ¢/ will
follow.” But you have also said, ‘Grasp your will and do not dissipate
your ¢z’ Is there not an inconsistency?” Mencius answered, “When
the will is unified, it moves the ¢z But when the ¢7 is unified, it can
move the will. For example, when you see a man stumble or rush
about, this is the action of his gz In such cases, it has turned back
upon the heart and moved it.”” Gongsun Chou said, “May I presume
to inquire how you, Sir, excel?” “I can interpret what speech means,”
replied Mencius, “and I nurture well my flood-like ¢z’ Gongsun
Chou asked, “What do you mean by ‘flood-like ¢72” “It is hard to
describe,” said Mencius. “This is a g7 that is as vast and firm as can
be. If one nurtures it by means of straightforward action and never
impairs it, then it will fill all between heaven and earth. It is a ¢/ that
is a companion to righteousness and the Dao. Without these, it will
starve away. It is generated through the long accumulation of acts of
right. It is not something that can be seized through a single righteous

act. If in your actions there is any sense of inadequacy in your heart,
it will starve away.” (Eno 2016: 39)

273: XH: [HFHER WEHEEERELRK, HEEERE,
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[Master Yangming] also said, “The source of Gaozi’s malady should
be understood with respect to [his idea that| ‘human nature is neither good
nor bad.” ‘Human nature is neither good nor bad’: Although stating things
this way is also not altogether wrong, nevertheless, Gaozi viewed it rigidly.
Thus, within us we have a nature that is neither good nor bad, and good
and bad are looked for in the perception of things (w# #), so you have
an external object (wai wu SN)). But this is to see it as divided into two
sides, which can be a mistake. Neither good nor bad: human nature is
originally as such. When you reach this insight, then this sentence alone
is sufficient, and you no longer have the distinction between internal and
external. Gaozi perceived a nature within and perceived an object without,
so we see that with respect to nature there are areas that he had not yet
fully comprehended.”

274: Unity manifests in its purest form in the innate knowing.
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Zhu Bensi asked, “Because people possess the void spiritual intelligence,
they possess the innate knowing (Zangzhi RH). Do classes [of objects] like
plants and trees, tile and stone also possess langzhi?”!

Master [Yangming] said, “People’s angzhi is also the langzhi of plants
and trees, tile and stone. If plants and trees, tile and stone did not have
people’s langzhi, they could not be plants and trees, tile and stone. Yet how
could this only be the case for plants and trees, tile and stone? If heaven
and earth did not have people’s Zangzhi, they could not become heaven
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and earth. That is because heaven, earth, and the myriad things (that is, the
cosmos) originally form one body with human beings. The place where
this unity manifests most purely is that little bit of spiritual illumination
(lingming BHR) in the human mind. Wind, rain, dew, thunder, sun and
moon, stars, animals and plants, mountains and rivers, earth and stones
originally form one body with human beings. It is for this reason that such
classes [of objects] as the five grains, birds, and beasts can nourish man
and that such classes as medicine and minerals can heal diseases. Since they
share the same ¢, they penetrate one another.”

! Zhu Bensi R A E is Zhu Dezhi 15 Z. Bensi is his courtesy name.
His hometown was Jingjiang County VT RZ, Changzhou Prefecture
=M T, Southern Metropolitan Area.

Note: For /lingming % R, the Digital Dictionary of Buddhism gives
as a basic translation “spiritual luminosity.” In his scholarship, David
Bartosch has translated this as “spiritual brightness.” Because Wang
Yangming is referring to the mind, Wing-tsit Chan translates this as
“clear intelligence.” “Clarity of intellect” would also work.

Note: A translation maintaining fidelity to the historical setting would
translate ren A as “man,” as does Wing-tsit Chan.

275: Nothing under Heaven is external to silent mind.
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Master [Yangming] was touring Nanzhen.! A friend pointed to floweting
trees on a cliff and said, “Nothing under Heaven (#ianxia K TV) is external to
mind. Flowering trees such as these, which naturally blossom and drop their
blossoms deep in the mountains—what have they to do with my mind as well?”’

The Master said, “Prior to looking at them, these flowers and your mind
had returned together to silence. When you go and look at these flowers, their
colors are immediately illuminated. From this, you can see that these flowers
are not external to your mind.”
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! Nanzhen Fg$E refers to the location of Nanzhen Miao FF$EER
(Shen Miao # &) in Mount Kuaiji.
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I asked, “[You say that] the great man and [the myriad] things form
one body. Why does the Great Learning also speak of [the distinction
between] the important (bou JE: thick) and the trivial (4o 3&: thin)?”!

Master [Yangming] said, “Only because in principle there is this
distinction between the important and trivial. For example, the body is
one whole. How is using the hands and feet to protect the head and
eyes intentionally trivializing the hands and feet? It should in principle
be like this. Birds and beasts and grass and trees should be similarly
loved, but using grass and trees to raise birds and beasts is still bearable.
People and birds and beasts should be similarly loved, but slaughtering
birds and beasts to care for parents, supply offerings for sacrifices, and
entertain guests at a banquet is still psychologically bearable. Our closest
relatives and a stranger encountered on the street should be similarly
loved. Yet, if having the scoop of rice or cup of soup means surviving
and not having it means dying, and one is unable to accommodate both,
rather preferring to save the relative and not the stranger, this is also
psychologically tolerable. This is because it should in principle be like
this. As for oneself and close relatives, one cannot continue drawing a
distinction between self and other and the important and trivial, because
a humane concern for people and love for things both develop from
this. If [drawing distinctions| is tolerated here, then nothing will be
considered intolerable. What the Great Learning refers to as the important
and trivial is an order natural to the innate knowing that cannot be
transgressed. This is what is called righteousness. Abiding by this order is
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called ritual etiquette. Understanding this order is called wisdom. Always
acknowledging this order is called faith.”

' The Great Learning states, “From the Son of Heaven to the
common person, for all alike, refining one’s person is the root. That
roots should be disordered yet branches ordered is not possible.
That what should be thickened is thin yet what is thin becomes
thick has never yet been so. This is the meaning of knowing the
root.” (Eno 2016: 13) KS Vincent Poon translates this as follows:
“From the Son of Heaven to the ordinary layman, everyone (&)
takes the cultivation of oneself as one’s foundation. For one to
have a disorderly (&) foundation yet end up () to govern well
is not possible indeed (£&). What one considers important with
much gravity (J&), one takes it lightly with little regard (&); and
() what one considers trivial with little regard (&), one takes
it with importance and gravity (J&); such instances never existed.
This is called knowing one’s foundation; this is called pursuing one’s
knowledge to the utmost degree.” (Poon 2022)

277: The essence of mind is the knowledge of right and wrong occasioned by experiencing.

XE: [BER NEYZesn® HER NEYWIBEAR
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[Master Yangming]| further stated, “Eyes have no essence; the
colors of the myriad things are their essence. Ears have no essence;
the sounds of the myriad things are their essence. The nose has no
essence; the odors of the myriad things are its essence. The mouth has
no essence; the flavors of the myriad things are its essence. The mind
has no essence (# #8); [the knowledge of] right and wrong occasioned
by experiencing and responding to heaven, earth, and the myriad things
1s its essence.”

Note: ganying FEFE (“experiencing and responding to”) is usually

translated as stimulus and response, feeling and responding, perceiving
and responding, or influences and responses, among others.
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I asked about “never waver for fear of death.””! Master [Yangming] said,
“If you are able with the discipline of intellectual inquiry to cast off entirely
recognition, aggrandizement, and indulgences, but thoughts of mortality still
affect you in the slightest, then the entirety [of your mental awareness] will
have areas still not yet integrated and released. But concern over mortality
comes along with the body’s life potential, so it is not easy to let it go. If you
are able to see and penetrate through to an understanding of this, only then
will the entirety of mind flow forth unobstructed, only then will this be a
learning of fully developing one’s nature and arrive at the workings of fate.”

' Mengzi TA.1 states, “He who exhausts his mind knows his nature;
to know one’s nature is to know Tian. The way to serve Tian is to
preserve the mind and nourish the nature. The way to stand waiting
for Tian’s commands (7ing) is this: never waver for fear of death, just
cultivate your person and await them.” (Eno 2016: 124)
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A friend asked, “When quiet sitting, if you are trying, one after
another, to locate, sweep away, and eradicate the roots of the desire for
recognition, sex, wealth, and so on, I am afraid this is like cutting out a
piece of flesh to graft it onto a wound. Is this wrong?”

With a serious look, the Master said, “This is my prescription for
healing people, which really will remove the root cause of the ailment.
Even if someone with greater natural ability uses it for over ten years, he
will still be able to apply it. If you are not going to use it, then set it aside
for the time being. Don’t ruin my prescription!”
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This friend apologized out of embarrassment. A moment later, [Master
Yangming] said, “I’m guessing this is not your doing; It must be that a follower
of mine with a superficial understanding misled you when speaking about
this.” Those present were all frightened.

280: Again, the Master cantions against a mindset that says the innate knowing can
be realized through more elucidation. Holding up an object may be preferable to further
explanation.
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A friend inquired about misdirected practice. Master [Yangming]
said, “I once fully explained the discipline of intellectual inquiry in one
sentence. Why is it that nowadays the more one talks about it the wider
of the mark one becomes, all without mastering the fundamentals.” [His
friend] replied, saying, “I have heard you teach about realizing the innate
knowing, but it still needs to be discussed clearly.”

The Master said, “Given that you already understand realizing the
innate knowing, what more needs to be clearly discussed? The innate
knowing is, originally, clear. So long as you are really applying yourself to
the practice it will be. If you are unwilling to do so, only talking about it,
the more you discuss it the more muddled it will become.”

His friend said, “Clearly discussing how to practice realizing the innate
knowing is precisely what I am trying to do.” The Master said, “This as
well is something that you yourself must find. I just have no other method
to explain. In the past, there was a Chan master. Someone came to inquire
about the Dharma, and he merely held up a deer-tail duster. One day his
student hid the deer-tail duster to see how the master would lay down the
Dharma. The Chan master looked for the duster but did not see it, so he
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just raised up his empty hand. This innate knowing of mine is indeed a
deer-tail duster for laying down the Dharma. If you have discarded this,
what can you hold up?” A moment later, another friend asked about the
essentials of practice. The Master looked to his side and said, “Where is
my deer-tail duster?” At that moment, all those present became animated.
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Someone asked about, “[Through the Way of being| perfectly genuine
[one may possess| foreknowledge.”"

Master [Yangming] said, “Genuineness is true principle, just the
innate knowing, The wondrous functioning and flow of true principle is
spirit. The place where it sprouts into action is the incipient. ‘One who is
genuine, spiritual, and incipient is called a sage.”” The sage does not place
importance on foreknowledge. Even a sage cannot escape the advent of
calamity and fortune. The sage only knows the incipient [phase]. When he
encounters change he just knows how to respond. The innate knowing
has no temporal phases (lit.: before and after). So long as one is able to
recognize the present incipient phase, the main problem is solved and all
will follow. If you have the desire for foreknowledge, this is egoic (self-
centered) mind, and the intent to go after what benefits you and avoid
what harms you. Master Shao’s insistence on foreknowledge is in the final
analysis a matter of areas where a mindset of profit and harm has yet to
be eliminated.”

' 'The Doctrine of the Mean 24 states: “Through the Dao of being
perfectly genuine one may possess foreknowledge.” (Eno 2016: 49)

2 Citing Zhou Dunyi’s Penetrating the Scripture of Change (Tong shn TR E),
section 4, “Sagehood (sheng BE).” (Adler 2014: 208)

3 Referring to Shao Yong #F%ZE (1011-1077 CE), a Neo-Confucian
scholar of the Northern Song dynasty.
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282: The essence of mind is like the sun, effortlessly illuminating all things.

FHEE “THEAH, AMERZW., BEMEREHORY,
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Master [Yangming] said, “Unknowing and all-knowing: the [mind’s]
original condition has always been like this. For example, the sun has never
intentionally illuminated things. Yet, there are no things that it does not
lluminate. Without [intentionally] illuminating everything is illuminated:
from the beginning this has been the sun’s natural state. The innate
knowing is originally unknowing, yet now we want it to possess knowledge.
Originally, there is nothing that it does not know, yet we now suspect that it
lacks knowledge. We simply do not have enough faith in it.”

283: Realizing the innate knowing brings clarity to our sense perception and cognitive
abilities.

FEE [ [MERTEER, SHRRAEREN  BEEIFIY 28K
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Master [Yangming] said, “‘Only the greatest sage in the world
possesses the keen powers of listening and seeing, penetration and
wisdom’: In the past, this seemed so mysterious and profound, but now it
appears that from the beginning this was something everyone possessed
intrinsically." Originally, ears hear acutely, eyes see clearly, and thinking is
penetrating and wise. The sage is just completely capable of all this, that’s
all, and he can maintain it precisely because of the innate knowing, That
the multitudes are unable to do so merely owes to their not having realized

"’

this knowing. How obvious, simple, and easy

" 'The Doctrine of the Mean 31 states, “Only the greatest sage in
the world possesses the keen powers of listening and seeing,
penetration and wisdom that fit him to approach men as a ruler;
the magnanimity, generosity, gentleness, and flexibility that fit
him to accommodate others; the vigor, strength, firmness, and
resolution that fit him to take a firm grip; the focus, seriousness,
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balance, and uprightness that fit him to be reverent; the pattern,
order, concentration, and incisiveness that fit him to discriminate
among different things. As arching vastness, as depthless springs,
he brings forth all this according to the times. As arching vastness:
he is like the heavens. As depthless springs: he is like the deep. When
he appears, none fail to respect him; when he speaks, none fail to
have faith in him; when he acts, none fail to be content.” (Eno
2016: 54)
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I asked, “How are what Master Kong said about thinking far ahead
and the Duke of Zhou’s [raising his head in thought| all day and into the
night any different from catering to others’ needs?”'?

Master [Yangming]| replied, “Giving thought to difficulties in the future
does not mean indiscriminately going about thinking and deliberating,
One need only sustain this heavenly principle. From ancient times to
today heavenly principle has remained present in the human mind. It
has no end or beginning. Heavenly principle is the innate knowing. In
a thousand thoughts and ten thousand concerns, just try to realize this
innate knowing. The more you think with the innate knowing the clearer
it becomes. If you are unable to think intelligently, casually responding
to whatever happens to you, then genuine knowing will coarsen. If you
just go around thinking indiscriminately about affairs, this is called giving
thoughts to difficulties in the future. Then, [worry over| slander and
praise and gains and losses will be unavoidable, and human desire will
work its way in. This is [what is meant by] catering to others’ needs. The
Duke of Zhou’s [raising his head in thought| all day and into the night
is just the practice of being ‘alert and vigilant about what one does not
see, apprehensive about what one does not hear.”” When you understand
this, the distinction between his style and catering to others’ needs will
become obvious.”
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' Analects 15.12 states, “The Master said, ‘He who gives no thought to

difficulties in the future is sure to be beset by worries much closer at
hand.”” (Trans. Lau)

> Mengzi 4B.20 states, “Mencius said, “Yu hated fine wine and loved fine
advice. Tang held to the mean and set no fixed criteria in appointing
worthy men. King Wen regarded his people as though he were treating
their wounds, and gazed towards the Dao as though first glimpsing it.
King Wu never took those close to him for granted nor forgot those
who were distant. The Duke of Zhou aspired to join the greatness of
all three dynasties in carrying out these four principles. When in some
respect he did not match up, he would raise his head in thought, all
day and into the night, and then, chancing to grasp the solution, he
would sit awaiting the dawn.”” (Eno 2016: 82—83)

?'The Doctrine of the Mean 1 states, “That which is ordained by Tian is
called our nature; to lead by our nature is called the Dao; to cultivate
the Dao is called the teaching. One may not deviate from the Dao
for so much as an instant; that from which one may deviate is not
the Dao. Thus the junzi is alert and cautious about what he does not
see, is fearful about what he does not hear. Nothing is more visible
than the obscure, nothing is plainer than the subtle. Hence, the junz:
is cautious of his solitude. Pleasure and anger, sorrow and joy: before
they emerge they are called centered; emerging by the proper rhythms
they are called harmonious. Cenfered: this is the great root of the
world. Harmonious: this is the ultimate Dao of the world. Reaching
centered harmony, heaven and earth take their proper places and the
things of the world are nurtured thereby.” (Eno 2016: 37)
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I asked, ““If for a single day a man could return to the observance
of the rites through overcoming himself, then the world would consider
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humanity to be his’ Master Zhu [Xi] explained this with respect to results.'
What do you think?”

Master [Yangming] said, “Sages and worthies only engaged with a
learning that is for oneself. They stressed the effort and not the results.
The humane person regards the myriad things as one body (y/ # —§8). If
he is unable to form a whole (y/ # —88) [with the myriad things], that is
only because he has failed to give up his egoic (self-centered) self. When
the body of humanity is perfectly realized, all under Heaven will return to
my humanity. This is the meaning of ‘the eight corners are all within my
room.” ‘Everyone under Heaven considers humanity to be his’ is included
in this as well.” As for ‘Do not do to others what you would not wish
done to you.] Then there can be no complaint against you, in your state
or in your household, this is also just a matter of you yourself having
no complaints, similar to what is meant by ‘I do not complain against
Heaven, nor do I blame men.”> However, the household and state having
no complaints against me is included in this as well, just that the emphasis
does not lie here.”

Y Analects 12.1 states, “Yan Yuan asked about ren. The Master said,
‘Conquer yourself and return to /: that is ren. If a person could
conquer himself and return to li for a single day, the world would
respond to him with ren. Being ren proceeds from oneself, how
could it come from others?” Yan Yuan said, ‘May I ask for details of
this?” The Master said, ‘If it is not li, don’t look at it; if it is not li,
don’t listen to it; if it is not li, don’t say it; if it is not li, don’t do it.” Yan
Yuan said, ‘Although I am not quick, I ask to apply myself to this.”’
(Eno 2015: 59)

2 Citing Lu Dalin’s & K& Ke ji ming 55, C $8.
? Citing Zhu Xi’s commentary on Analects 12.1.

* Analects 12.2 states, “Zhonggong asked about ren. The Master said,
‘When you go out your front gate, continue to treat each person as
though receiving an honored guest. When directing the actions of
subordinates, do so as though officiating at a great ritual sacrifice. Do
not do to others what you would not wish done to you. Then there
can be no complaint against you, in your state or in your household.’
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Zhonggong said, ‘Although I am not quick, I ask to apply myself to
this.”” (Eno 2015: 59)

> Analects 14.35 states, “The Master said, ‘No one recognizes me!’
Zigong said, ‘How is it that this is so?” The Master said, ‘I do not
complain against Tian, nor do I blame men. I study what is lowly and
so get through to what is exalted. Is it not Tian who recognizes me?””
(Eno 2015: 94)
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I asked, “Regarding Mengzi’s discourse on skill and strength and
sageliness and wisdom, Master Zhu [Xi] said, ‘The three gentlemen
(=Boyi, Yi Yin, and Liu Xiahui) had more than enough strength, but their
skillfulness was insufficient.” Why so?”’'?

The Master said, “The three gentlemen indeed had strength as well
as skill. In fact, skill and strength are by no means two separate matters.
Skill as well is only demonstrated where strength is applied. If one has
strength but not skill, then the strength will just be wasted. Take, for
example, the three gentleman and archery. One can shoot arrows while
walking, another while riding, and another from a distance. If they can
hit the target, all will be said to have strength. If they can hit the bullseye,
all will be said to have skill. However, one can shoot while walking but
not while riding, and another while riding but not from a distance. That
each has his own strengths means that his talents are limited to different
areas. Master Kong was adept at all three skills. Nevertheless, his [virtue
of] harmony could only reach Liu Xiahui’s at its apogee, his purity could
only reach Boyi’s at its apogee, and his responsibility could only reach Yi
Yin’s at its apogee. When did he ever add the slightest bit more [to these
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virtues|? If one says that ‘the three gentlemen have more than enough
strength, but their skillfulness was insufficient,” then their strength, to
the contrary, exceeded Master Kong’s. Skill and strength just clarify the
meaning of sageliness and wisdom. If you know what kind of thing the
original condition (bent: ZNHE) of sageliness and wisdom is, naturally, you
will become clear about it.”

' Mengzi 5B.1 states in part, “Mencius concluded, ‘Bo Yi was the
sage of purity; Yi Yin was the sage of responsibility; Liuxia Hui was
the sage of harmony; Confucius was the sage of timeliness. We call
Confucius “the great coda.” By this we mean that he is like the great
musical climax, where the brass gongs peal and the jade chimes ring,
The peal of the brass gongs signals the start of the culmination and
the ring of the jade chimes brings the coda to its close. The start of
the culmination is like the work of wisdom; the close of the coda is
like the work of sagehood. Wisdom: can be compared to craft and sagehood
to strength. Like an arrow shot from beyond a hundred paces: that it
reaches the target is a matter of strength; that it hits the bullseye is
not a matter of strength.”” (Eno 2016: 98-99; italics mine)

> Citing Zhu Xi’s commentary on the Mengz/.

287: The innate knowing is identical to Heaven.
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Master [Yangming] stated, ““When he precedes Heaven, Heaven does
not oppose him’: Heaven is the innate knowing, “‘When he follows Heaven
he respects Heaven’s timing”: the innate knowing is Heaven.”"

! The “Commentary on the Words of the Text” for the Qian ¥z
hexagram in the Classic of Changes states, “The great person’s virtue
matches that of Heaven and Earth; his clarity/brightness [ming ]
matches that of the sun and moon; his sense of sequence matches
that of the four seasons; his sensitivity to the auspicious and ominous
matches that of ghosts and spirits. When he precedes Heaven, Heaven
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does not oppose him; when he follows Heaven, he respects Heaven’s
timing. As Heaven does not oppose him, how can humans? How can
ghosts and spirits?” (Adler 2020: 66)

288: Liangzhi RF is the sense of right and wrong.
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[Master Yangming said,] “The innate knowing is just the sense of
right and wrong. Right and wrong is just a matter of loving [right] and
hating [wrong]." Loving and hating alone fully covers all matters of right
and wrong. Right and wrong alone fully covers all affairs and all change.”
He also said, “The two words ‘sh7 fe: 23E are general rules. Skillful
application depends on the person.”

' Or, stated more mildly, liking and disliking.

289: Everyone can distinguish right and wrong by beginning with that little bit of moral
tllnmination we all have within.
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[Master Yangming said,] “The sage’s [innate] knowing is like the sun
on a clear day. The worthy’s knowing is like the sun on a partly cloudy
day. The benighted person’s knowing is like the sun on an overcast day.
However, although the degree of dimness and brightness differs, the
ability of each to distinguish black and white is the same. Even on a
dark night each can still vaguely discern black and white. This owes to
sunlight that has not yet entirely faded into the night. The practice for
[those who understand it only in] circumstances of duress or [through]
study also takes as its starting point careful investigation of this little bit
of brightness.”!
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"'The Doctrine of the Mean 20a states in part, “Some are born understanding
it, some study to understand it, some come to understand it only in
circumstances of duress. But once they understand it, they are all
one. Some practice it through natural ease, some practice it to benefit
thereby, some practice it by forcing themselves. But once they succeed
by means of it, they are all one.”

290: The Master compares the innate knowing (liangzhi REN) to sunlight and feelings
to clouds, and speaks to the simple and easy, profoundly penetrating practice by which
the clouds naturally come and go.
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I asked, “[The innate] knowing (langzhi R#F) can be compared to
the sun and desire to clouds. Although clouds can conceal the sun, yet
they are still something that the sky’s one ¢/ 5 should possess. Are not all
desires as well something the human mind should have?”

Master [Yangming]| replied, “Happiness, anger, grief, fear, love, hate,
and desire are called the seven feelings. The human mind should have all
seven of these, but Jangzhi must be recognized clearly. Take, for example,
sunlight: You cannot even identify it with a particular direction or location.
All the light passing through a gap is the location of sunlight. Even should
clouds and fog block out every direction, you can still distinguish colors
and forms in the Great Void. This is the indestructible aspect of sunlight.
You cannot instruct the sky not to produce clouds just because clouds can
conceal the sun. When the seven feelings follow their natural flow, they are
all the functioning of /angzhi, and you cannot distinguish them as being
good or bad. You just shouldn’t be attached [to them]. When you possess
attachment to the seven feelings, they are all called [self-centered] desires,
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and all of them become an obstacle to /Zangyhi. However, just as soon as
there is attachment, /Zangzh: will naturally become aware of it, and once
aware the obstacle will be removed and the [original] condition restored. It
is only after you break through to an understanding of this point through
investigation that the practice becomes simple, easy, and penetrating.”

Note: Depending on context, ¢/ 5 has been variously translated as
ether,” “psychophysical stuft,”

2> << 2 (13

“matter-energy, vital energy,” or

“material force.”
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I asked, “That sages are born understanding it and practice it with
ease is natural.! Why? What do they practice?”

Master Yangming said, “Knowing (3 &) and acting (xing T)—these
two words—are the practice. However, there is a disparity between shallow
and deep and difficult and easy [practice]. The innate knowing (langhi
E"%ﬂ) is originally pure and clear. Take, for example, the desire to serve
one’s parent with dutiful respect. Those who are born understanding it and
practice it with ease simply accord with /Jangzhi, genuinely practicing filial
piety to the utmost. Those who study to understand it and practice it to
benefit thereby just always need to be introspective and self-aware, tasking
themselves with fully practicing filial piety by conforming to /Jangzhi. As
for those who come to understand it only in circumstances of duress
and practice it by forcing themselves, the concealment and shackling are
already serious, so even should they wish to practice filial piety perfectly by
conforming to /angzhi, because they are blocked by egoic (self-centered)
desire, they are unable to do so. They must exert the effort whereby ‘When
others can do one, demand that you do one hundred; when others can do
ten, demand that you do one thousand.” Only then will they be able to
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practice filial piety perfectly by conforming to this Zangzhi. Although the
sage is born understanding it and practices it with ease, nevertheless, he
does not dare to be overly self-confident and is willing to put forth the
same effort as those who come to understand it only in circumstances of
duress and practice it by forcing themselves. However, if those who come
to understand it only in circumstances of duress and practice it by forcing
themselves ponder attempting what those who are born understanding it
and practice it with ease do, how could they succeed?”

" The Doctrine of the Mean 20a states in part, “There are five things
that extend throughout the world and three means of practicing
them: ruler and minister; father and son; husband and wife; elder and
younger brother; friend meeting friend. These five form a universal
Dao for the world. Wisdom, humanity, valor: these three form the
universal virtues for the world. There is but a single means of putting
them into practice. Some are born understanding it, some study to
understand it, some come to understand it only in circumstances of
duress. But once they understand it, they are all one. Some practice
it through natural ease, some practice it to benefit thereby, some
practice it by forcing themselves. But once they succeed by means of
it, they are all one.” (Eno 2016: 45)

>'The Doctrine of the Mean 20e states, “Study broadly, inquire probingly,
contemplate carefully, distinguish clearly, practice sincerely. If there
remain things unstudied, do not act upon what you have not mastered.
If there remain things unprobed, do not act upon what you do not
understand. If there remain things uncontemplated, do not act upon
what you have not grasped. If there remain aspects indistinct, do not
act upon what is not clear to you. If there remain aspects unpracticed,
do not act upon what you cannot sincerely do. When others can do
one, demand that you do one hundred; when others can do ten,
demand that you do one thousand. He who fully masters this Dao,
though ignorant, shall surely become enlightened; though weak, shall
surely become strong.” (Eno 2016: 48)

292: Our heart’s natural condition is one of peace and happiness, always at rest, insofar
as emotions stay true to themselves.
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B [#2O0ZAE THEBARE, HA—””H% IEEAER? |
FHEE [ARRR—BTHE FAREFER, #RX, ML=
RESN., KEARETH. |

I'asked, “If ‘happiness is the mind’s original condition, then when we
encounter a major loss [of a parent] and cry out in grief, is this happiness
still present?”

Master [Yangming] replied, “One must first cry hard and then there
will be happiness. Without crying there will be no happiness. Although one
is crying, this mind’s secure place remains happiness. The [mind’s] original
condition has never been set in motion.”

293: B [RF—ME. XEE(F) , ALAEALX) , LFE
(B, TUNEBEEEARR? | £EH: [EATRABIEE?
AREERRHNE, E&A%, U2 BN—EY, RERIK
&, FEARER, EHESNGHHES TA/N—1i%, FEiEghy
FR, AERELEERAN, RHNE, BEAGEEE. ZEELR
HHY, EFLAEHE, TRE®REE? |

I asked, “The innate knowing is just the same. King Wen composed
the [hexagram| ‘Judgements (##an %), the Duke of Zhou wrote the
[hexagram] ‘Line [Statements] (yao ¢ 3% &F), and Master Kong wrote [the
commentaries on| the Classic of Changes. Why did each treat the principles
[of the Changes| differently?”

Master [Yangming] said, “How could a sage be confined by
inflexible forms? So long as the fundamentals deriving from the innate
knowing are the same, even if each offers his own theory, what harm
could there be? Take, for example, bamboos in a garden. So long as
the branches and knots are similar, they are essentially the same. If the
height and size of the branches and knots must be rigidly prescribed,
this will not be the wondrously skillful work of nature. You all just
proceed to cultivate the innate knowing. So long as the innate knowing
is alike, areas of disagreement will no longer matter. If you all are
unwilling to apply yourself to the practice, then even the bamboo
shoots won’t have sprouted, so where can you go to discuss branches
and knots?”
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294: WABRX TR, SBIFREE, FEMRMEZ, £ERZ. 5
FEEEE, HXrERBRmE. RIBBRABE: [RE[FTE, H
RRMEzE? | £4EH: [RERZHERAFNT, BRIH
BAEMNX. | BAEA HFH. £E£8 [REBUAKRLR
#, FTgEE, BREANARE FUAERE. BRATE%
ERRZRN, SALERINK, FHBOER/RERZT, &
BEXER, FUALERE RABNREREFNETER, SH
B, AZHAEES, HERNUSREEFRE, MUAEF. X
EERERE, XARESIORZANARE. FrEHREs S E
HOKRENT, BERITMAERZER. |

A village had a father and son who were suing each other, and they
brought their case before Master Yangming. An aide wished to prevent
them from doing so, but Master Yangming heard them out. Before he had
finished speaking to them, the father and his son embraced each other, cried
their hearts out, and departed. Chai Mingzhi came in and asked, “What did
you say, sit, that moved them to regret their mistakes so quickly?”!

The Master said, “I said that Shun was the world’s most unfilial son,
whereas (his father) Gusou was the world’s most loving father.” Mingzhi
was shocked. He asked [Master Yangming] what he meant. The Master
explained, “Shun always saw himself as the most unfilial, which is why
he was able to be filial. Gusou always saw himself as the most loving,
which is why he was incapable of loving-kindness. He only bore in mind
that he had raised Shun from a young age, asking himself why Shun is
now unable to please him.> He did not realize that his heart had already
been changed by his subsequent wife, yet believing that he could be loving,
That is why he became even more incapable of loving-kindness. Shun
only thought about how his father had loved him while raising him from a
young age, believing that if he now no longer loved him, that could only be
because I am incapable of serving him perfectly with filial piety. Fach day
he reflected upon where he had been incapable of perfectly demonstrating
his filiality, which is why he kept getting better at it. When Gusou was
pleased [by Shun], he had merely restored the loving-kindness original to
his mind’s natural state. Thus, later generations praised Shun for being the
most filial son from ancient times to the present, and Gusou as well turned
out to be a loving father.”
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' Nothing certain is known about Chai Mingzhi.

> Mengzi 4A.28 states, “Mencius said, “When the whole world turned
towards him with great delight, only Shun could look upon this as
he would look upon a trifle. One is not fully a man when one cannot
please one’s parents, and one is not fully a son when one cannot
obey them. Shun exhausted the dao of service to his parents, and
Gusou was finally pleased. And when Gusou was pleased the world
was transformed, and the conduct of all the fathers and sons in the
world was settled. This is called Great Filiality.”” (Eno 2016: 79)

295: SAH: [FLFEEBKREKRE, RELXBMHEUEZ, HUR
SEME. ENEMNEIERmE, B —3R, Sk MBS
TR, BBREMMEIE, FEEMAKKE, HEAFAR, WET
HIBEE—Z2° MRAEERE, FHzZ—IR, EFEEBEER
T, BERTHEIASE, BEETHMEE EEFHEBLAR
H, EEEE_-T. |

Master [Yangming] said, “When a rustic came to put a question
before Master Kong, he never replied to the rustic with knowledge he
already possessed. His mind was just completely blank. He only pressed
the rustic with the rustic’s own knowledge of the opposing sides of
right and wrong, analyzing and solving it together with him, and in his
own mind the rustic then understood it clearly. The right and wrong the
rustic knows for himself is the rule of Heaven originally possessed by
him. Even with the intelligence of the sage, how could the slightest bit
be added to or subtracted from it? He is just unable to trust himself.
When the Master analyzed and solved it together with him, [the right
and wrong he knows for himself| had already been fully exhausted, with
nothing remaining. When speaking to the rustic, if Master Kong had left
him with some information, he would not have been able to exert the
rustic’s innate knowing to the full, and the essence of the Way would

1

have been sundered in two.

Y Analects 9.7 states, “The Master said, ‘Do I possess knowledge? No,
I do not. A rustic put a question to me and my mind was a complete
blank. I kept hammering at the two sides of the question until I got
everything out of it.”” (Trans. Lau)
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296: SeAEE: | [REX, 153 | KEIRFEEERE, £
ANBEZRE, HEHEEE, %3@5[&5“&%%% T REZE=N! ?&F\E
BN, MXER AEEMZEE, LOBEE, KEEA

fe, EEERMEE REHMLEMN. RVBRERENRC, /JF
%%%MMﬁw,%ﬁEﬂZLL,%LKEﬂWiATEE
T%EA R E SR WEREOAME, EBEAEE. TAS
&, EEEREEAK, ﬁﬁu‘ﬁ S, i%;'?z?éﬁ, EFH?E?A'I‘%O =
FEERLB, MEABMIFZEUE? |

Master [Yangming] said, ““[Shun has been able| to lead them gradually to
self-control, so that they (no longer) proceed to wickedness.! A commentary
says that Xiang was already advancing in righteousness and unlikely to engage
in serious treachery and wickedness. [Yet,] after Shun was summoned (by
Ya0) to serve, Xiang still plotted to kill him every day. What greater treachery
and wickedness than this is there? Shun merely made his own progress in
exercising self-control, influencing [Xiang] with his self-control rather than
trying to correct Xiang’s treachery and wickedness. Glossing over one’s
mistakes and concealing one’s crimes are par for the course for bad people.
If Shun had pointed out where Xiang was right and wrong, this would
rather have exacerbated his bad nature. When Shun first incurred Xiang’s
desire to kill him, this was also because he was overly anxious in his desire
to change Xiang for the better. This was where Shun was mistaken. Having
gone through this, Shun then understood that the task is to focus on oneself,
and not to go and criticize others. Thus, he was able to accomplish living in
harmony [with his family]. This was where Shun’s heart was motivated, his
nature was hardened, and what he was capable of doing grew. The words of
the ancients were all based on what they had personally experienced. That
is why they are stated so sincerely and when transmitted to later generations
still completely reflect people’s sentiments. If one has not gone through this
oneself, how could one understand all his painstaking effort?”

' Wang Yangming is referring to a dialogue in the “Yao dian 3&”
of the Classic of Documents. With his aides, Yao discusses Shun,
his eventual successor: “The Di said, ‘Hol (President of) the Four
Mountains, I have been on the throne seventy years. You can carry
out my commands—I will resign my place to you.” The Chief said, ‘I
have not the virtue; I should disgrace your place.” (The Di) said, ‘Show
me some one among the illustrious, or set forth one from among the
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poor and mean.” All (then) said to the D1, “There is an unmarried man
among the lower people, called Shun of Yu.” The Di said, “Yes, I have
heard of him. What have you to say about him?” The Chief said, ‘He
is the son of a blind man. His father was obstinately unprincipled; his
(step-)mother was insincere; his (half-) brother Xiang was arrogant.
He has been able (however), by his filial piety to live in harmony with
them, and to lead them gradually to self-government, so that they (no
longer) proceed to great wickedness.” The Di said, ‘I will try him; I
will wive him, and thereby see his behaviour with my two daughters.
(Accordingly) he arranged and sent down his two daughters to the
north of the Gui, to be wives in (the family of) Yu. The Di said to
them, ‘Be reverent!” (Trans. Legge)

297: S E: [HEMEAR, ST, mEAEREHEL, |
RiE, FHE. £EB: [ (B 2l BERFEN—KET,
(R) 2 & EEREN—FRET. EA-4TSE, BEBEEHK
B, FrAEERz, EAMEEEXEERIRAERER, HERHEE
g, REMLER, RRERCEBERY, MNERER SBER
BRExEZ, WOSZBT, SREFARBET, RBBE. F7
W=, FEREEEAADE BRPRAMRIER, AREL
A, RBEHEIRTER. | B DEERTBATE, Td
SONEE. | RER [RRTBEMER? | HE: [HASE
R, BERTEZE, | RER [HEEERFNFRITE,
MK R, WETF? TBRERCER. | B [0
K? | /AR [HARE, KRESAOIE, REEE. tbmkE
BEy, REVORAMNT, BEAAMERE RUERETEZN.
(B) = [l | SERENEA [FkE] | TESEXHN
&, Bk, B#ME] , BRENZE, MNMBEIFIENAK. FE
Kzpohe | B [HARESE 28EE° | £4EH [HA
Bz saIESE, HMhHREXb SR, BRRbZ R, #
REZZE, NBEBIORRME, WERMECESE, FLFL
MEth. SEREKE, HWEEEH, REBTFR, BXARE, X7
RS EER? |

Master Yangming said, “Ancient music has not been played for a
long time. Today’s opera is still similar to the feel of it.” [Dehong] did not
understand and asked what he meant. The Master said, “The Shao Music in
nine acts was a musical performance composed by [Emperor| Shun, and
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the nine variations of Wx Music was a musical performance composed by
King Wu.! True events in the life of sages are disseminated through musical
compositions. Thus, when a person who possessed virtue listened to it, he
knew in what respect [$Shao Music| was thoroughly beautiful and thoroughly
good and [Wu Music| was thoroughly beautiful but not thoroughly good.”
When later generations composed music, they merely made the tonal
patterns and rhyme schemes for lyric verse. It had absolutely nothing to
do with people’s customs and morals and manners. How could it civilize
the people and change their customs for the better? Nowadays, if we want
people’s customs to revert to simplicity and honesty, we must take hold of
today’s opera and discard all the decadent and lascivious verse, only retaining
the stories of loyal ministers and filial sons, making it easy for all uncultured
common people to understand, subconsciously inspiring and evoking their
innate knowing, Then it will be of benefit to morals and manners and ancient
music can be gradually restored.”

[Dehong] said, “Even if [I,] Hong wanted to find the original tones
it would not be possible. I am afraid that recovering ancient music is
difficult.” The Master said, “Where is it that you believe one should search
for the original tones?” I replied, “I am afraid that using pitch pipes for
awaiting the ¢/ 5 (vital energy) [belonging to a solar term] was the method
the ancients used to search for the original tones.”” The Master said, “If
you want to search for the original tones in the ashes of reeds or millet
grains, that will be like fishing the moon out of the water. How can you
possibly succeed? You can only search for the original tones in your own
mind.”

I asked, “How does one search for them in the mind?” The Master
said, “When the ancients governed, they first fostered harmony and peace
in people’s hearts and then composed music. Take, for example, singing
poetry here. If you are enjoying a harmonious and peaceful state of mind,
those listening will naturally feel delighted and become inspired. This by
itself is the beginning of the original tones. The [Classic of] Documents says,
‘poetry expresses the heart’s intent.” The heart’s intent is the foundation
of music. [The Documents says,] ‘Singing is the prolonged utterance of that
expression.” Singing is the basis for making music. [The Documents says,] “The
notes accord with the prolonged utterance and are harmonized by pitch
pipes.” The pitch pipes are just for harmonizing the notes. Harmonizing
notes is the foundation for making pitch pipes. How could the original
tones be found on the outside?”
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I'said, “What was the reasoning behind the ancients’ method of using
pitch pipes to await the g7 [belonging to a solar term]?” The Master said,
“The ancients only made music after they were in complete possession of
the [mental] state of centered harmony. In origin, my centered harmony
corresponds with the ¢/ of heaven and earth. Awaiting the ¢/ [of the
solar terms| between heaven and earth and harmonizing with the sounds
of the fenghuang are no more than to experimentally verify whether my
psychophysical energy is or is not in fact harmonious. These are matters
that come after making musical pipes. It is not that this must first take
place in order to make the musical pipes. Today, if we want to wait for
the ashes [to fly out of] the pipes, we must first determine the day of the
winter solstice. However, the zzshi hours (23:00-1:00) of the winter solstice
may very well not be accurately determined. Where, then, can we acquire
a standard?”

! Referring to the “Yi and Ji” chapter in the Classic of Documents
“Book of Yu,” which states in part, “When the nine parts of the
service, as arranged by the Di, have all been performed, the male
and female pheenix come with their measured gambolings (into the
court).” (Trans. Legge)

* Referring to Master Kong, The Analects 3.25 states, “The Master said
of the Shao music, ‘It is thoroughly beautiful and thoroughly good.” Of
the Wu music he said, ‘It is thoroughly beautiful, but not thoroughly
Robert Eno notes, “The Shao music was an orchestral ballet

5

good.
said to have been composed by the legendary Emperor Shun, who
was raised to the throne because of his virtue. The Wu music was a
dance of the conquest in war of the evil last king of the Shang by the
Zhou founder, King Wu. ("Wu’, in both the name of the king and the
name of the music, means ‘martial’)” (Eno 2016: 13)

3 The Hon Hanshn 1% 72 (History of the later Han Dynasty) states,
“The g7 of Heaven manifests through light and shadow, while the ¢z
of Earth manifests through vibrations—that is, pitch [/].... At the
winter solstice the yang g/ begins to move, the musical pitches are high
and clear, the shadows are long, the huangzhong pitch is penetrating, and
the dusts [hui| of the earth begin to rise.... The method for awaiting
the [seasonal] ¢7 requires building a room with three concentric walls,

104



Wang Yangming: Record of Instructions for Practice, Volume 111

doors closed, crevices thoroughly sealed, and heavy felt blankets
laid all around. Within the room are wooden stands with a pipe for
each pitch, arranged in accordance with the points on the compass,
outsides raised and insides low [sitting in the earth]. Reed ashes [/
are poured to fill the inner ends of the pipes, which are observed for
their correspondence with the calendar. When the ¢7 [of a particular
season]| arrives the ashes fly out of the corresponding tube. If moved
by the 47, the ashes disperse, but if moved by wind or human hand
they collect. In the palace twelve pipes of jade were used and the
waiting only carried out for the two solstices. At the Spirit Terrace

[royal observatory] sixty pipes of bamboo were watched according to
the dates of the calendar.” (Wang and Schoenberger 2019: 446—447)

Note: Depending on context, ¢/ 5 has been variously translated as
ether,” “psychophysical stuft,”

2> << 2 (13

“matter-energy, vital energy,” or

“material force.”

298: SeAE: [BRthERME, EANBREBAE B—THE.
R, TEAAHFERE. |

Master [Yangming| said, “In learning you should want guidance and
teaching [from friends and teachers], but this is inferior to learning by
unraveling it yourself. If you succeed once, the rest will follow. Otherwise,
even with much guidance and teaching from others you will not get it.”

299: [FLrsmAB R, NHEHEEK ELA——HEEg, BRAEHPCLE
K, BUAE, BEORE WRERALAGREEHR, HAR
REfLL, FFRUSELHADMERAL. BEE85 7, AU LEH
U1, BRRAREBEEE, AT

[Master Yangming said,] “Master Kong’s boldness was enormous. All
the endeavors of the emperors and kings—there were none that he did not
learn to appreciate one by one, doing so only with his heart-mind. Take,
for example, a large tree. No matter how many branches and leaves it may
have, the effort to cultivate it was only applied to the roots and trunk, and
thus it could naturally grow to this extent. It is not that the roots and trunk
were grown by working on cultivating the branches and leaves. If learners
don’t apply themselves to their heart-minds when studying Master Kong,
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rather impatiently proceeding to emulate his boldness, then they are doing
things in reverse.”

300: The Master warns against fixing mistakes belatedly, as it may lead to the habit
of covering one’ tracks.

[AFB, ZRBLEMAY, BEWER, HRDERCE. |

[Master Yangming stated,] “If someone makes mistakes and applies
most of his effort to correcting them, this is like fixing an earthenware
cauldron. This abuse will surely lead to glossing over one’s faults.”

301: [SARIZEREF, #ME—F4R, HOBREAE, REto
18T, PRAREAE. |

[Master Yangming stated,] “Nowadays, when people are eating,
although nothing whatsoever is going on for them, their minds are always
preoccupied and ill at ease. Simply because this mind is accustomed to being
taxed, they are unable to collect themselves and bring it under control.”

302: [FE. G, BEATE, EFEXMNEZ, OBAR. |

[Master Yangming stated,] “(Qin, se, and books: scholars cannot go
without them. If one dwells in his undertakings, then his mind will not be
lost.”

Note: A gin & is a seven-stringed zither, and a se £ is a bridge zither,
normally with twenty-five strings. Wang Yangming is referring more
generally to music.

303: The Master criticizes the educated in bis time.

FHEER: [HEHMENA, REELERBITAH, A2 (&
HAR] . | F—H [EFBAREFSI ESCE. |

Master [Yangming] sighed and said, “Those of the world who understand
intellectual inquiry have only this fault that they are unable to overcome: they
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don’t ‘prize the goodness of others as they prize their own.””" [Ouyang] Chongyi
said, “The fault is just aiming too high and being unable to give up one’s ego.”

' Mengzi 2A.8 states, “Mencius said, “When anyone pointed out to
Zilu an error that he had made, he was pleased. When Yu heard good
speech he bowed. The great Shun surpassed even this. He prized the
goodness of others as he prized his own, and would cast off all self-
regard to follow others, delighting to emulate them in doing good.
In rising from being a farmer, making pots and fishing, to becoming
emperor, he drew everything from others. One who draws from
others in this way joins people together in doing good, and there is
nothing the junzi prizes more than joining with people to do good
together.””” (Eno 2016: 44-45)

2 Chongyi 52— is the courtesy name for Ouyang De BEXPZ{E (1496
1554). He hailed from Taihe County KA H%, Ji'an Prefecture HLH,
Jiangxi Province. He became a devoted follower of Wang Yangming
and disseminated his ideas throughout his life.

304: [ [ REFEZFHE, WETalEiR. AR | &£l (45
B, AEE, P, |

I asked, “Originally, the innate knowing is centered and in harmony.'
So why is it that there is overshooting the mark and falling short?””

The Master replied, “Knowing where you are overshooting the mark
and falling short is precisely being centered and in harmony.”

""The Doctrine of the Mean 1 states, “That which is ordained by Tian is
called our nature; to lead by our nature is called the Dao; to cultivate
the Dao is called the teaching. One may not deviate from the Dao
for so much as an instant; that from which one may deviate is not
the Dao. Thus the junzi is alert and cautious about what he does
not see, is fearful about what he does not hear. Nothing is more
visible than the obscure, nothing is plainer than the subtle. Hence,
the junzi is cautious of his solitude. Pleasure and anger, sorrow
and joy: before they emerge they are called centered; emerging by
the proper rhythms they are called harmonious. Centered: this is the
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great root of the world. Harmonions: this is the ultimate Dao of
the world. Reaching centered harmony, heaven and earth take their
proper places and the things of the world are nurtured thereby.”
(Eno 2016: 37)

> Analects 11.16 states, “Tzu-kung asked, “Who is supetior, Shih or
Shang?” The Master said, ‘Shih overshoots the mark; Shang falls
short” ‘Does that mean that Shih is in fact better?”” The Master said,

‘“There is little to choose between overshooting the mark and falling
short.”” (Trans. Lau)

305: Extending our innate knowing (3bi liangzhi BLRH]) is like adbering
to Confucins’s version of the golden rule— “Do not impose on others what you
yourself do not desire.” Empathy is intrinsic to our hearts, the source of our better
Judgment.

[ [FrErtE] 2RM, [HBRUET] BIZBH. |

[Wang Yangming stated], ““T’hat which you detest in your superior’
refers to the innate knowing. ‘Do not employ upon your subordinates’
means extending this knowledge.”

" 'The Great Learning states, “That which you detest in your superior,
do not employ upon your subordinates. That which you detest in
your subordinates, do not employ to serve your superior. That which
you detest in those who are before you, do not employ to lead those
behind you. That which you detest in those who are behind you, do
not employ to follow those before you. That which you detest in
him on your right, do not employ when engaged with him on your
left. That which you detest in him on your left, do not employ when
engaged with him on your right. This is the Dao of the carpenter’s
square.” (Eno 2016: 21)

Analects 15.24 states, “Tzu-kung asked, ‘Is there a single word which
can be a guide to conduct throughout one’s life?” The Master said, ‘It
is perhaps the word sh#. Do not impose on others what you yourself
do not desire.”” (Trans. Lau)
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Analects 415 states, “The Master said, “Ts’an! There is one single
thread binding my way together” Tseng Tzu assented. After the
Master had gone out, the disciples asked, “What did he mean?’ Tseng
Tzu said, “The way of the Master consists in doing one’s best and in
using oneself as a measure to gauge others. That is all.”” (Trans. Lau)

306: £EE: [#FF. ®EZE, GEEAZE. BHEHEXNE,
HERRER, REBHR. [HE. & T2 SHEREAR
BE—LEAQATE, HHRTEE. . FTEREERAYH
B, BRAZRAER. |

Master [Yangming]| said, “The resourcefulness of Su Qin and Zhang Yi
is also the sages’ natural endowment.! As for the undertakings and writings
and many heroes and eminent experts of later generations—people had
merely learned from [Zhang] Yi and [Su] Qin’s age-old resourcefulness.
[Zhang] Y1 and [Su] Qin’s science was skillfulness at analyzing human
sentiment, and they never failed to determine the key to a person. Thus,
their theories are inexhaustible. [Zhang| Yi and [Su] Qin also caught a
glimpse of the wondrous operation of the innate knowing, just that they
applied it to things that were not good.”

' Su Qin (late 4th century BCE) and Zhang Yi (d. 310 BCE) were
political advisors who lived during the Warring States Period.

307: The Master speaks of the paradox of the nondual duality of the unmanifest and
manifest.

NEABEE., 40 [RGEBEEERBEEHSHRT,
AEBEREEAZCE, FABESZ. EREEE
BARE BEKRKEEERGERER. EERSEXRELDE
#® MEEXREZECEE, EAy, EEEXZE®AE. | B
H: [RBEXEAN, EHEXREARH, BEMEE, £
AOEE, AT REE, EEFEMERN, @7 |
SAER: [RINBFREESEXFM, BNt IERAER, |

Someone asked about [the mental state] before [emotions| arise
and [mental states| after [the| atising [of emotions].! Master [Yangming]
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replied, “Only because later Ruists spoke of before and after arising
separately, I had no choice but to begin by asserting that a before and
after arising do not exist [as separate states], so as to get people to think it
through for themselves. If I were to say that before and after arising exist
[as separate states], those listening would yet remain with the opinions of
later Ruists. If you truly recognize that a before and after arising do not
exist [as separate states|, saying that they do would never have become an
obstacle, because originally a before and after arising exists.”

He asked, “[The state| before arising is never without harmony and
[states| after arising are never without centeredness. Take, for example, the
sound of a bell. Before it has been struck, one cannot say that it is has no
sound. After striking it, one cannot say that it has sound. Nevertheless, there
is still the distinction between striking and not striking it. Is this correct?”

The Master replied, “The moment prior to striking it alarms the
heavens and shakes the earth, whereas the moment after striking it
merely stills heaven and silences earth.”

! Others have translated “arise (fz #%)” as “emerge” and “manifest.”
The Doctrine of the Mean 1 states, “That which is ordained by Tian is
called our nature; to lead by our nature is called the Dao; to cultivate
the Dao is called the teaching. One may not deviate from the Dao
for so much as an instant; that from which one may deviate is not
the Dao. Thus the junzi is alert and cautious about what he does not
see, is fearful about what he does not hear. Nothing is more visible
than the obscure, nothing is plainer than the subtle. Hence, the junzi
is cautious of his solitude. Pleasure and anger, sorrow and joy: before
they emerge they are called centered; emerging by the proper rhythms
they are called harmonious. Cenfered: this is the great root of the
world. Harmonious: this is the ultimate Dao of the world. Reaching
centered harmony, heaven and earth take their proper places and the
things of the world are nurtured thereby.” (Eno 2016: 37)

308: & [H At &BRER, @HENAER! | £EH [HE
TR, WIVETEE. SEARERE, FRRMLNE FEREL
HwE, FAERERESRE. Ehsz, REEEMN, ERREERRE.
EHE—Z, BART. MxARREEE. BB, EALBR
EUNUAE. TUSAEN, HRARORE—EE. —E5MN. BW
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R, EERFNR, ARENR ERBESENR, HMGRREHRNR.
M=z, RAZEER. #RERER, ARAEFENR RE
AR, BMAERABNR, TEHE, BMIH. ZrHlt BER
R ERK, e, &S SERE LMK,
WARIAFRMAE, RABREAEE. RARKT OzAEE. | B
[ZFIOFELERY, EARNERELPR ST EREst 10
KRERRERE, ®&HT. | £EH [RK. |

I asked, “When the ancients discussed human nature, they each had
areas of disagreement and agreement. Which [theory] is the definitive
argument?”’

Master [Yangming] said, “Human nature has no fixed form, and
their arguments as well have no definitive shape. Some spoke of it from
the perspective of its original condition, some from the perspective of its
manifestation and functioning, some from the perspective of its source,
and some from the perspective of the abuses to which it may lead (in the
course of its manifestation and functioning). In sum, it is just this [human)]
nature, but their opinions merely varied in terms of shallowness and depth. If
one insists on [the correctness of] one aspect, one will be wrong. In origin,
good and bad are absent from the original condition of [human| nature. In
terms of manifestation and functioning, originally, it is possible for nature
to become good and for it to become bad. Originally, the abuses to which it
may lead are definitely good or bad. This may be compared to eyes. There
is the expression in eyes during happy moments and the expression in eyes
during angry moments. Gazing straight ahead is looking eyes and stealing
a glance is squinting eyes. In a word, it is just the same eyes. If you saw
the expression in eyes during angry moments, then you will say there were
never happy eyes. If you saw looking eyes, then you will say there were never
squinting eyes. Hach is insistent [on one perspective|, which we know is
mistaken. When Mengzi discussed human nature, he spoke of it specifically
in terms of its source and also said that it is probably as such. Xunzi’s theory
that human nature is bad is stated from the perspective of the abuses to
which it may lead. One cannot say definitively that he was wrong, only that
what he understood was yet inaccurate. As for the multitudes, they have lost
the mind in its original condition (x7n 3hi benti 11> 2 ZNEE).”

I asked, “Mengzi spoke of nature from the perspective of its source
because he wanted people’s practice at its source to be lucid. Xunzi spoke
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of nature from the perspective of the abuses to which it may lead because
he wanted people to amend themselves only in the last stages. This is
wasted effort.”

The Master said, ““That is correct.”

309: As liangzhi RE awakens a silence descends.

FAE [HEMGRE RENEEE REAH. sZ25EEH
BINRRBET . |

Master [Yangming]| stated, “When you reach a refined place through
your practice, you will find yourself increasingly unable to express it in
language, and speaking rationally about it will become more difficult. If
you are overly attentive to the refined and subtle then the entirety of your
practice will instead become obstructed.”

310: Lu Xiangshans student, the Song Ruist Yang Jian, was overly fixated on the
ineffable, what transcends sense perception.

[BRENARER, NEAEEBERRLT. |

[Wang Yangming stated,] “Yang Cihu was not without insight; it is
just that he was fixated on his insight into the soundless or odotless.””'?

! Yang Cihu is Yang Jian 15 & (1141-1226). He was a Neo-Confucian
philosopher who lived during the Southern Song dynasty and studied
under Lu Xiangshan, as one of his most important students. He
likewise developed a philosophy of mind.

>The Doctrine of the Mean 1 states, “That which is ordained by Tian is
called our nature; to lead by our nature is called the Dao; to cultivate
the Dao is called the teaching. One may not deviate from the Dao
for so much as an instant; that from which one may deviate is not
the Dao. Thus the junzi is alert and cautious about what he does not
see, is fearful about what he does not hear. Nothing is more visible
than the obscure, nothing is plainer than the subtle. Hence, the junz:
is cautious of his solitude. Pleasure and anger, sorrow and joy: before
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they emerge they are called centered; emerging by the proper rhythms
they are called harmonious. Cenfered: this is the great root of the
world. Harmonious: this is the ultimate Dao of the world. Reaching
centered harmony, heaven and earth take their proper places and the
things of the world are nurtured thereby.” (Eno 2016: 37)

Note: For the ineffable in Wang Yangming’s philosophy, see the work
of David Bartosch.

311: The Master explains that the states of consciousness we pass through each day are
analogons to the course of the history of the world. However, the innate knowing is
prior to all states and all times, present from time immentorial.

U\ HE, E/\ﬂﬁﬂr%&ﬁ& —%, RRAARRE. mRUEHEE,
mEE EEEE ARTE REHEBHR, FEE, W5
1% ﬁﬁﬁ@,ﬁmx\¢ﬁﬁ HHE XA, BEX=Z, [EH*
R, MESRHE HFME, #REE, TREE mEER
BEMR, gk EVER SR2KZE mEAEmEHA.
H%ﬁ%&ﬁﬂ,X%iﬁa,@%ﬁﬂ E2FA. |

[Master Yangming said,] “In a single day, people traverse the history
of the world from ancient times to present just that they are unaware
of it. When the nighttime atmosphere (i %) is pure and clear and one
does not see or hear, one does not think or act, and one is detached and
calm, this is the world of Emperor [Fu| Xi. Early in the morning, when
one’s spirits are fresh and psychophysical energy (i ) is clear, and one
feels harmonious and serene, that is the world of [the emperors| Yao and
Shun. Before noon, when people observe ritual etiquette and ceremony in
their interactions and the atmosphere is orderly, that is the world of the
three dynasties. After noon, when one’s spirit and ¢z gradually fade, and
dealings are complicated and troubling, that is the worlds of the Spring
and Autumn [Period] and Warring States [Period]." As it gradually darkens
with nightfall and the myriad things come to rest, and the scene becomes
still and desolate, this is the world where people vanish and things perish.
If a learner can trust in the innate knowing (fangzhi R#F), remaining
undisturbed by [habitual] ¢/ %, then he can always be a person from time
immemorial (lit.: a person who lived before Fuxi).”
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! Ulrich Theobald writes, “Fu Xi {RZg, also written {R¥& or IREL,
also called Mi Xi RZ (also written ;'E«“r%%), or Pao Xi B, (also
written 2, 1%, or B4%), is one of the Three Augusts= £ or
Five Emperors L% of Chinese mythology. He is therefore known as
Xi Huang %HE or Huang Xi B85 ‘August Shepherd.” His cognomen
is Tai Hao K f2 (also written X&) ‘Great Brightness’, his tribal name
Huang Xiong EHREIR” (ChinaKnowledge.de, accessed December 6,
2022). Yao and Shun were two of the five semi-legendary emperors
of Chinese mythology. The three dynasties are the Xia (c. 2100—
1600 BCE, Shang (1600—1050 BCE), and Zhou (c. 1046-256 BCE)
dynasties. The Spring and Autumn (c. 770-475 BCE) and Warring
States (c. 475-221 BCE) Periods belong to the Eastern Zhou dynasty
(771-256 BCE).

Note: Depending on context, ¢/ 5 has been variously translated as
S “psychophysical stuff,

2 2 <<

“matter-energy,” “ether, vital energy,” or

“material force.”

312: ERrEEk. ek, BFE. BoglbF, AEEE IS
EXR, RTHFRMAMR. me= AN, BacEEBUAE, X
TRZEAR, A=x4ZEB0H, HARGEEEETERE
AEEaEANE, RSEREER, MOEGHEZREN.
fER: [#EZE EEFz. EET—REAME, #EERE
kE. | #&FER. t4H [REFRESH, 9BLTHEN
BERE. BOGERERMAERZEE, BFHE, EAZLER.
ORI EIEZNRR, ERRTZAHRBTAES0E. |
EEREE: [EEIE AREANEMIK. ]

Xue Shangqian, Zou Qianzhi, Ma Zixin, and Wang Ruzhi were
sitting together [with Master Yangming]."* They bemoaned how ever
since Master [Yangming]| quelled the [rebellion by the] Ning Princely
Establishment (in 1519), those under Heaven slandering and criticizing
him were becoming more numerous. He asked each of them to explain
why this was happening. One said that because his recognition for
meritorious achievement, influence, and status were growing more
illustrious every day, those under Heaven jealous of him were daily
becoming more numerous. One said that because his philosophy was
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becoming more widely known every day, those defending the validity
of Song Ruists were as well daily growing in number. One said that ever
since he had spent time [serving as an official] at the Southern Capital
(=Nanjing), like-minded men who trusted and followed him were
becoming more numerous every day. Thus, in every direction, those who
sought to exclude and block him were becoming more aggressive with
each passing day.”

The Master said, “I trust, gentlemen, that what each of you has stated
is all true. However, not one of you has yet to speak to a piece of this that
I have come to understand for myself.”

His friends asked him what he meant. The Master said, “Before
I lived at the Southern Capital, there was yet some of the mentality
of the good men of the villages in me.” Now, I trust [that what] this
innate knowing [knows is] truly right and truly wrong, uninhibitedly
performing, with no need to conceal or hide anything. Only now have I
begun to act like those with a reckless mindset. Even if everyone under
Heaven said that my conduct is not in line with my speech, it would
not matter to me.”

Shanggqian stood up and said, “Trust in this innate knowing alone is
the true lifeblood of the sages.”

' Shanggian S is a courtesy name for Xue Kan BT (d. 1545). His
hailed from Jieyang County #8p5%%5%, Chaozhou Prefecture B3N fF,
Guangdong Province, and obtained his jizshi in 1517.

2 Qianzhi FZ is a style name for Zou Shouyi #5F 8 (1491-1562).
He hailed from Anfu County LR, Ji’an Prefecture, Jiangxi
Province, and obtained his jinshi in 1511.

3 Zixin f3£ is one of Ma Mingheng’s F5 B courtesy names. His
hometown was Putian County BHHZ, Xinghua Prefecture AV,
Fujian Province. He obtained his jinshi in 1514 and was one of Wang
Yangming’s most prominent followers in Fujian.

* Ruzhi JZ IF is a courtesy name for Wang Gen (1483-1540). He was

one of Wang Yangming’s most prominent followers and the founder
of the Taizhou School.
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> Analects 17.13 states, “The Master said, The good men of the village
are thieves of virtue.” Eno notes, “The ‘good men’ are those who
use the prestige of age to protect their position without accepting

any ethical challenge. They appear virtuous, but have no moral
substance.” (Eno 2014: 19)

313 SEAMERAR, —52 T, BARR. —H, FklbHbEs,
FEBE [EER? | #R: [ReHAZRBREAN. | 48
[IREREAZEAN, WHAERISEALE. | X—H, &
AtEmiE, Riatrn: [SER—EF. | k&0 [{FE£7? ]
#HE: [RaHA#EEA. | REH: [WTAEEE, @S
R, | TriEEMAARRL, BONREE HEREE BERHEM
B, HEEIFY . RGR. ZTRAGHE, AkLE: (B4
w2 AREENME. | kLR [RAE—EE2EAZEAGE, A
REANRSBEET, MEBEET! AMSERXER, HTIHEA
w2, | HXE [PRERAGSTRS. | £4£H [AMR
z? | #Ae [REBMZRLER, AAMMNE RREAEA. |
FAEE [RUAWMFKR, FHEFTR? | 48 #
WRERINTIEZIR, HEEEENRE.

The way Master [Yangming] molds people is by moving them most
deeply with one remark. One day, Wang Ruzhi went out for a walk." When
he returned, the Master asked him, “When you were taking a walk, what did
you see?” He replied, “I saw that the people crowding the streets were all
sages.” The Master said, “You saw them as sages, but the people crowding
the streets instead looked upon you as a sage in their midst.”

On another day, Dong Luoshi went out for a walk and returned.”
He called on Master Yangming and told him, “Today I saw something
curious.” The Master said, “What was curious?”” He replied, “I saw that the
people crowding the streets were all sages.” The Master said, “This is also
just a normal state of affairs. What was so curious about it?”

Basically, although the question was the same, because Ruzhi’s talent
was yet rough around the edges and Luoshi seemed vaguely to get it, the
replies differed. In each case, he furthered their understanding by stating
what they had said contrariwise.”
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After we took the bingxu year (1526) metropolitan examination,
when [I,] Dehong, Huang Zhengzhi, Zhang Shugqian, and [Wang| Ruzhi
returned, I told Master Yangming, “When we lectured on learning along
the way, some people believed us and some did not.””

The Master said, “You all masqueraded as sages and proceeded to
lecture people about learning, When they saw sages coming their way they
all ran off in fear. How could you lecture to them successfully? You have
to present yourself as an unsophisticated husband and wife and then you
will be able to lecture to people about learning.”

[I, De]hong also said, “Nowadays, discerning the quality of people’s
character is most easy.”” The Master said, “How does one discern it?” I
replied, “For instance, you, sir, are like Mount Tai rising before us. If there
is someone who does not know to look up in admiration, then he must be
blind.” The Master said, “Mount Tai is not as vast as a plain, and what can
be discerned on a plain?”

The Master tailors with a remark, dissecting and eliminating our
chronic flaws of looking for the answers outside ourselves and aiming too
high. All those present were scared.

' Ruzhi & 1F is a courtesy name for Wang Gen (1483-1540). He was
one of Wang Yangming’s most prominent followers and the founder
of the Taizhou School.

? Referring to Dong Yun % (1458-1534), whose art (style) names
were Luoshi B4 and, late in life, Cong wu dao ren {¢&IEA.
He was from Haiyan County /@ ESF%, Zhejiang Province. In 1524,
when he was traveling in Shaoxing, Dong heard that Wang Yangming
was lecturing in the area and went to hear him speak, becoming his
student.

3 Zhang Shuqian 3R#ER is Zhang Yuanchong 3RJT/H. Shugian
was his style name, and Fufeng }%§& was his art (courtesy) name.
His hometown was Shanyin County [IB£5%, Zhejiang Province.
He obtained his jinshi (presented scholar) degree in 1538. He was a
follower of Wang Yangming,
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314: The Master expresses his fondness for his student Zou Shouyi, comparing hin to
Yan Hui.

ERE, PHRKBBEE, FHE, KEEHRFE. 25, H
ARG RELESS. RERYE, REW|RAS, B [DIE
A, MABREEESNR! | —KBA! [REASHIZR
1?7 | fAH [BFFSR [MERRTE USHRE B%
EOBEE PLHAR!  ##HzE REZR. |

During spring of the guive: year [of the Jiajing emperor’s reign]
(1523), Zou Qianzhi came to Yue to inquire about learning.'” After staying
for several days, Master [Yangming| saw him off at Fufeng. That evening,
together with [Cai] Xiyuan and other friends, the Master traveled by boat
to and stayed over at Yanshou Temple.’

While we were sitting around at night holding candles, the Master
kept expressing his despondency. He said, “[Past] waves on the river and
fog over the willows, an old friend is suddenly over one hundred / away!”

A friend asked, “Why are you missing Qianzhi so much?” Master
[Yangming] said, “This is what Zengzi meant by “To be able yet to ask
the advice of those who are not able. To have many talents yet to ask the
advice of those who have few. To have yet to appear to want. To be full
yet to appear empty. To be transgressed against yet not to mind. It was
towards this end that my friend used to direct his efforts.”* For someone
like Qianzhi, this is very fitting,”

! Zou Qianzhi 8B~ is Zou Shouyi BR5F & (1491-1562). Zou hailed
from a prominent clan of Anfu County LR, Jiangxi Province.
In 1511, Zou placed first in the metropolitan examination. As Wang
Yangming was an examiner, Zou caught his attention. After serving
for a year at the prestigious Hanlin Academy in Beijing, Zou returned
home to care for his father, remaining for nine years. During that
time, he attracted a following of students, but the seemingly different
methods for developing one’s moral character proposed by the Great
Learning and Doctrine of the Mean, two classics central to the Cheng-
Zhu learning of principle, perplexed him. In 1519, when Wang was
stationed in Jiangxi, Zou called on him and inquired about it. Wang’s
reply so inspired him that he declared discipleship, becoming one of
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his most committed followers and, by some accounts, the one who
most accurately understood the Master’s philosophy. The Ming court
recalled Zou to office in 1522, but his position on a controversial
political issue angered the emperor. In 1524, by imperial order,
the court imprisoned Zou and demoted him to a humble office.
Thereafter, Zou rose slowly through prestigious appointments in
Nanjing and Beijing In 1541, however, after a fire broke out in the
imperial ancestral temple, he submitted a memorial urging reforms
and counselling mutual respect between ruler and officials. For this,
he was compelled to resign. Upon returning home, he spent the
remaining twenty years of his life devoting himself to teaching. (Zou
2007: vol. 2, 27.1368-70)

*> Here, Yue refers to Shaoxing Prefecture, where Wang Yangming was
then living,

3 Xiyuan is the courtesy name for Cai Zongyan #ZR%E. His
hometown was Zhejiang Province’s Shanyin County. He was one of
Wang Yangming’s earliest followers.

* Analects 8.5 states, “Tseng Tzu said, “To be able yet to ask the
advice of those who are not able. To have many talents yet to ask
the advice of those who have few. To have yet to appear to want.
To be full yet to appear empty. To be transgressed against yet not
to mind. It was towards this end that my friend used to direct his
efforts.” (Trans. Lau)

315 TZHFNAR, REEEMEE. H, Kafrhs, ErzhReE,
HPRELHEE [BEEEZZOE, FERTIEZE, AE
MERRM, AERTIRY. | @R [REE? | xhaE:
[WEARRRRMR. ARORSEERE BTSEEEBNR.
AT REERTNN. WEESEBNYR. FRREES ER0
BEFESE. | R [OEEXSzN, REESEESN. 8
ABEBL, BRRLREESE. . B #. E. & BESEBRH
BYR. EREER, NATRAERR. | BYFLRRE, SEF
E. k&8 3587, EERMAKSEBRLE. —E2R, EFH
EAH, AUEH—8. AERBARBHTE. FAIRZA, ERXK
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BEEN. NOABREZASESN, REEREZEZT. MRZA—
BARBHENR, ACHI—BRET. AXA2EEOE AEX
%, WEBAERSLERAELE MAAE BREGER XB
TFHRET. XhzR EREREMNRAN, BHAZR, EHEER
BHRIEN. —FHERAM, AP ALETETSIAKRE, H8H—
2, IREIERRA, ERERSERE. | BhAE: [SHRERLE
B2 UATRTHRNRE: EERSDOZR AEFRERZY,

MENBNERM, HELBZEWRY. IWHEHRBAIEH, BX
k. LWREMEM TR, FRZA, HIREE. REHX—IEE
%, EET. BERARRE, SUKZEN? AFE L, FHfE
RAMLBEAAELBINKR, REB=EELARE —VEHELEE

ABEN—EER. LEREAZ/N)N, FTRERE. | 2HE
L OEPERE,

In the ninth month of the dinghai year (1527), Master [Yangming]
was recalled to office [and appointed] to quell the uprisings in Sien
and Tianzhou.! When he was prepating to set out for his assignment,
[Qian] Dehong and [Wang] Ruzhong were discussing learning.*” Citing the
Master’s teaching, Ruzhong said, “The absence of good and evil is the
essence of mind (that is, mind in its original state). The presence of good
and evil is the workings of the intentions (yi &). What knows good and
knows evil is the innate knowing. To do good and rid evil is to rectify
matters (ge wu ¥549).*

Dehong asked, “What does this mean?” Ruzhong said, “Perhaps
this is not his definitive argument. If one says that good and evil are
absent from the mind-essence (that is, mind in its original state), then
intentions are also intentions devoid of good and evil, knowing is also
knowing devoid of good and evil, and matters (wx ) are matters devoid
of good and evil as well. If one says that intentions possess good and
evil, then it necessarily follows that good and evil are present in the
mind-essence (xznt#/ Iy

Dehong said, “The mind-essence is our nature ordained by Heaven,
originally devoid of good and evil. However, because people have conditioned
minds, they perceive the presence of good and evil in their intentions. Rectifying
[matters], realizing [knowledge], perfecting the genuineness [of our intentions],
righting [the mind], and cultivating [the self|—these are precisely the practices
for restoring the reality of our nature. If good and evil are originally absent
(from intentions), then there is no need to talk about practice.”
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That evening, they sat together [with Master Yangming| at the
Tianquan (Heavenly Spring) Bridge. Fach repeated what he had said
and asked for correction. The Master said, “Your coming to discuss and
resolve the meaning of this is precisely what I wanted to happen as I get
ready to depart today. Fortunately, both of your opinions, gentlemen,
are mutually beneficial, and you should not insist on sticking to one side.
Here, when I receive and guide people, there have always been these
two types. Those with keen faculties enter enlightenment directly from the
root and source. Originally, the original condition (benti ZKE&: the root or
fundamental state) of the human mind is transparent and unobstructed.
It is the centeredness prior to [the| arising of experience. Those with
keen faculties immediately realize that the original condition is the
practice. Self and other and interior and exterior are all simultaneously
penetrated. Those second to them invariably have a conditioned mind,
and the original condition has suffered concealment. For the time
being, I instruct them really and truly to do the good and rid the evil in
their thinking. After their efforts have matured, and once the sediment
has been completely removed, the original condition will be entirely
illuminated. Ruzhong’s standpoint is how I greet those here with keen
faculties. Dehong’s standpoint is how I establish a method for those
second to them. Gentlemen, if the two of you utilize each other’s ideas
complementarily, then both those with above and those with below
average intelligence can be brought into the Way. If each of you sticks to
one side, you will mishandle the people right before your eyes, and each
of them will fail to fully comprehend the reality of the Way.”

After a moment had passed, [Master Yangming] further stated, “In
the future, when discussing learning with friends, you absolutely must not
lose track of my fundamental objective The absence of good and evil is
the essence of mind. The presence of good and evil is the workings of
the intentions. What knows good and knows evil is the innate knowing;
To do good and rid evil is to rectify matters. Just adhere to my argument
in this matter and suitably instruct people and, naturally, there will be
no failings. This truly is a practice that thoroughly penetrates through to
the higher and lower. In this world, one is unlikely to encounter people
with keen faculties. With one awakening fully penetrating through to
the practice of the original condition—this is something for which
even Master Yan [Hui] and [Cheng] Mingdao would not dare to assume
responsibility. How could we so easily expect this of others? People have
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conditioned minds. If we do not teach them truly to apply the practice
of doing good and ridding evil through their innate knowing, as opposed
to baselessly thinking about the original condition, all their actions will
be unsound. In the end, they will have done nothing more than nurture
emptiness and silence. This malady is by no means minor, and one cannot
but expose it sooner.”

That day, both Dehong and Ruzhong attained some insight.

! Sien and Tianzhou were native prefectures located in Guangxi Province
where conflict between native chieftains and the Ming state had broken
out. In 1527 Wang Yangming was ordered by the Ming court to proceed
to the region and pacify the unrest.

> Dehong Eitisa courtesy name for Qian Dehong g (1497-
1574). His hometown was Yuyao County kB, Zhejiang Province.
He was one of Wang Yangming’s first followers and remained a
committed one throughout his life, playing a key role in the dissemination
of Wang’s teachings.

3 Ruzhong is an art (style) name for Wang Ji £ &% (1498-1583). His
courtesy name is Longxi JZj&. He was from Shanyin Prefecture Ll
P2 T, Zhejiang Province. He was one of Wang Yangming’s most
important followers, playing a key role in developing and disseminating
his teachings.

* Wing-tsit Chan’s translation of this passage is, “In the original
substance of the mind there is no distinction of good and evil. When
the will becomes active, however, such a distinction exists. The faculty
of innate knowledge is to know good and evil. The investigation of
things is to do good and remove evil.” (Chan 1962: 243) Iso Kern’s
translation is, “The absence of good and evil is the substance of
the heart (mind). The presence of good and evil is the movement
(psychic activity) of the intentions. Knowing the good and knowing
the evil is the original knowledge. Doing the good and removing the
evil is the rectification of actions (affairs).” (Kern 2018: 273-274)
It should be noted here that “inclinations” and “thinking” can also
be suitable translations of y/ &. For more on this issue and other
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translations see the work of Kwong-loi Shun, Harvey Lederman, and
Jana Rosker, among others.

Note: benti ZNH8 been translated as the “inherent reality” (Stephen C.
Angle and Justin Tiwald) [of mind, or mind/heart, or mind and heart,
or heart, here used largely interchangeably|, “original substance”
(Wing-tsit Chan), “ultimate reality” (Julia Ching), “fundamental state/
condition” (N. Serina Chan), “original natural condition” (Harvey
Lederman), “root-system of vitality” (David Bartosch) “original status
as pure being” (Dong Ping & ), and “essence” (Charles Muller). It is
the essential source of mind, the fundamental ground, the foundation
of stable mind, stable through stillness and motion, intrinsically
vigilant, life itself, the location of Tian’s secret. The intrinsic reality of
mind is central to all of Wang Yangming’s philosophizing. Because no
one English translation seems adequate, I have chosen not to use the
same one consistently. However, “fundamental” and “original” seem
best to convey the meaning of ben ZK, while # §8 can be translated
as condition/state or constitution/essence/in-itself depending on
the emphasis of the passage. In sum, insofar as a state/condition is
emphasized (in a contemplative, psychological, or experiential sense),
we say “original condition” or “fundamental state” and insofar as the
emphasis is that which makes it what it is, as viewed in its essential
qualities, we say “essence” or “in itself.”

316: SeASFEAy, ARAGHEIEZE, BEMTKREEHE. ®R
FER® REEMEZLLE WXL, %*Enﬁﬁﬂ HE—= ¥6
BREYT A, ®ERE FHEE RKBHEEE T‘aﬁﬁ EZWANN
pHARERELIRIETFA, (EEATE, Eﬂfﬂ uﬁf%ﬁﬁr 4 igHE
JEE, 'HéEZ':TEEﬁ:I:Fﬁ%% %TT%‘C?]\ HEEWR, BEEH,
d:ﬁr{%%ﬁ Z_ naﬁﬁi%% '! nu}] %Eﬁuia rEg—]{_
BRI, AHEAEXME, GREIE, /JT\—IUIUJHLI%o | EEEEE
i, ﬁFEHi AEkEERER., EEMZREMELER: [FBEME, B
b R, ﬂi’ﬁﬁtﬁ’_ L B Jlﬂsi’ﬁ%%lﬂﬁ\, FEHE £
REEZBHE, BRBZHBEET, FEAAEH.

When Master [Yangming] first returned to Yue, friends’ footprints
were still sparse.’ Thereafter, the volume of people coming to visit him
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from all over grew every day. After the guiwei year [during the reign of the
Jiajing emperor] (1523), many were those residing all around the Master. In
each room in Tianfei, Guangxiang, and other temples, dozens of people
often ate their meals together. At night, when there was no place to lie
down, people took turns sleeping, and the sound of singing could be
heard from dusk to dawn. As for the nearby and distant temples located
on Nanzhen, Yuxue, Yangming Grotto and other mountains, so long as
people could reach them, they all served as places for like-minded friends
to take an excursion and stay over.

Whenever the Master made an appearance and lectured, an audience
typically composed of no fewer than several hundred people surrounded
him on all sides. Throughout each month, not a day went by without
sendoffs and greetings. Some even remained by his side assisting him
for over a year, and yet all their names cannot be recalled. Whenever
he bid someone farewell, the Master would sigh with emotion, and say,
“Gentlemen, although you are departing, you won’t pass beyond the
boundaries of heaven and earth. So long as we share the same aspirations,
it is okay if your appearance slips from my memory.” Every time, upon
hearing him lecture and departing from the room, there were no students
who did not jump with joy.

I once heard a fellow disciple from the senior generation say, “Prior to
staying at the Southern Capital (=Nanjing), although he was accompanied
by a large number of friends, it never matched the liveliness of Shaoxing.”
On the one hand, this was a consequence of holding lecture forums for
an extended period and ever more substantial numbers of believers. But
most fundamentally, this also resulted from the Master’s daily progress in
learning and his technique for inspiring [students|, responding dynamically
from no place in particular. Naturally, this differed from before.

' Yue refers to Shaoxing Prefecture peR)icy o Zhejiang Province,

one of Wang Yangming’s hometowns. Note that this account was
recorded by Wang Yangming’s disciple Qian Dehong $R{Et
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] I 77 % Huang Yifang’s Records

Huang Yifang’s given name was Zhi H. He lived from 1489 to 1559,
during the reigns of the Hongzhi, Zhengde, and Jiajing emperors. His
hometown was Jinxi County %% 8% Fuzhou Prefecture, Jiangxi Province.
His courtesy name was Yifang [ 77 and his art (style) name was Zhuofeng
#I&. He won his provincial examination degree (juren 22 \) in 1516 and
his metropolitan degree (jinshi Y1) in 1523. After obtaining his juren
degree he spent time studying at the National Imperial University. In 1520,
he first returned home and then proceeded to Ganzhou, Jiangxi, to call
on Wang Yangming and study under him for a time. A diligent student,
he recorded his teacher’s statements and conversations. Volume III of the
Chuan xi lu categorizes forty entries as his records (see also entries 222 to
2306). However, it should be noted that the following twenty-seven entries
comprising this section were not all recorded by him. According to Li
Yeming (2021: 517), 317 through 326 were recorded by him, 341 and 342
were recorded by Huang Shengzeng, and the remaining entries (327 to
340) were likely recorded by Qian Dehong,

317: |UTIRE: | [HBERX] SEEBFWRIE, RAE (176
8171, BIMESC] HagAla, | ZE8: [ ) (F) .

NEEZREZHER, i%%ﬁ@?‘ﬁﬂlﬂ Zz (F) . (B .
_§—; BTN EEFLRIED, R %?X‘Eﬁ"$fb%‘ﬁﬁiﬁo =9
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[I,] Huang Yifang asked, “[You say that| ‘widely versed in literature
and the arts’ means learning to preserve heavenly principle (fiank RKIE)
as one encounters matters." However, Master Kong also said, [A young
man should be filial within his home and respectful of elders when outside,
should be careful and trustworthy, broadly caring of people at large, and
should cleave to those who are humane.| If he has energy left over, he may
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study the refinements of literature and the arts.”” These statements do not
seem to be in agreement.”

Master [Yangming| said, “The Classic of Poetry, Classic of Documents,
and Six Arts are all manifestations of heavenly principle, and all literature
is included within their purview. Examining the Classic of Poetry, Classic of
Documents, and Six Arts, [one can see that| they are all means by which one
learns to preserve heavenly principle. What belongs to literature is not
limited to what is expressed in conduct. ‘If he has energy left over, he may
study the refinements of literature and the arts’ is just something included
in ‘widely versed in literature and the arts.”’

Someone asked about the two sentences, “If one learns from others
but does not think [, one will be bewildered. If, on the other hand, one
thinks but does not learn from others, one will be in peril].”” The Master
said, “This too is something Master Kong stated for a reason. In fact,
thinking is learning. If you doubt something when learning, it is necessary
to think it over. “Thinks but does not learn—there are probably people of
this sort. They just go about thinking without any basis, trying to think up
a reason. Yet they do not conscientiously apply their effort to themselves
for the purpose of learning to preserve this heavenly principle, making
thinking and learning two separate matters. Thus, you have the maladies of
bewilderment and being in peril. Actually, thinking is just thinking about
what you are learning. Originally, these were not two separate matters.”

Y Analects 6.27 states, “The Master said, “The gentleman widely versed
in culture but brought back to essentials by the rites can, I suppose,
be relied upon not to turn against what he stood for”” (Trans.
Lau) Tianii KIE has been translated as “the principle of Heaven,”
” “the principle of Nature,”

2> ¢

“heavenly principle,
“Heavenly pattern-principle,” among others. For Wang Yangming,

cosmic pattern,

tianli is the natural order patterning the moral life in all its goodness
and perfection. It is an ideal realm. I is primarily moral law, and the
moral life as it is ideally and objectively, here and now, when liberated
from narcissistic self-love, from egoic desire, from errant mind.”

> Analects 1.6 states, “The Master said: A young man should be filial

within his home and respectful of elders when outside, should be
careful and trustworthy, broadly caring of people at large, and should
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cleave to those who are ren. If he has energy left over, he may study
the refinements of culture (wen).”” (Eno 2015: 1-2)

> Analects 2.15 states, ““The Master said, ‘If one learns from others but
does not think, one will be bewildered. If, on the other hand, one thinks
but does not learn from others, one will be in peril.”” (Trans. Lau)

318: FfAER: [SEFE (89 & (BMXTzH. , XRTzHm
%57 BB [—E—ATFERE] | SWMEEE? #MRTEALR
K, WEAREKHESEERE? H@ %] £ [IE] 8, ¥ £
‘=] R, (KB) 2B (5], BB, B, A, B, AK
=th. KESELEE (&), B [Fen8] , 0 [3F
#7=] , Ok [F228] . ZEEE5, S LONFRABT
R? 0EFZzEE, BBERANEZ L. BRSNS
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BB, BEFRZE BFRE BEFLZE BHROH
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BREBHT, BHANE FTHZ2EETT, WEASEH’ BEA
E BEHzAt. ATFFARB=NEH, BHAEEFELEE, NF
ERBE EREMHFELES BREREES EREHFELER
B, FEEZERAEMNBKRE, BEAFRELET, FERFE
BRIED. Mitt, IEOCRMEMRKT, SUEHEE, mMEZ
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HMLLAEY), AANEHRE. [ASTMUAZR] | Efltt. |

The Master said, “Earlier Ruists interpreted ‘ge wu &) as ‘investigating
everything under Heaven, but how can everything under Heaven be investigated?
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Moreover, [Master Cheng Yi| said ‘even each blade of grass and each tree all
have a principle, but how can we proceed to investigate that now?' And even
if we have successfully investigated grass and trees, how do we turn around and
perfect the genuineness of our intentions? I explain the meaning of ge 1 with
the word ‘to rectify (heng 1E)’ and the meaning of wu 4] with the word ‘matters
(or affairs, shi Z&). What the Great I carning calls the person (shen &)’ is the ears,
eyes, mouth, nose, and four limbs.* If you wish to cultivate the person then your
eyes should not look unless it is in accordance with the rites, your ears should
not listen unless it is in accordance with the rites, your mouth should not speak
unless it is in accordance with the rites, and your four limbs should not move
unless it is accordance with the rites.’

“If you want to cultivate this person, how should practice be applied
to it? The mind is the master of the person. Although eyes can see it
is the mind that employs them for seeing. Although ears can hear it is
the mind that employs them for hearing. Although the mouth speaks
and the four limbs move it is the mind that employs them for speaking
and moving. Thus, if you want to cultivate the person, it will hinge on
recognizing the condition of your own mind, on always making it open
and highly impartial, without the slightest incorrectness. Once the master
is rectified, what appears to the eyes will naturally not derive from looking
not in accordance with the rites, what appears to the ears will naturally not
derive from hearing not in accordance with the rites, what appears from
the mouth and is expressed by the four limbs will naturally not derive from
speaking or moving not in accordance with the rites. This is why [the Great
Learning says that] cultivating the person depends on rectifying the mind.

“However, the highest good is the original condition of mind (xz
2hi benti 12 ZKE8). How could the mind’s original condition possess
anything bad? If you now wish to rectify your mind, where is it in the
[mind’s] original condition that effort should be directed? For effort to
be applied effectively it must be applied to the place where mental activity
is generated. When generated, mental activity cannot but possess some
immorality, so effort must be applied here. This is [why the Great Learning
states that rectifying the mind] hinges on perfecting the genuineness of
your intentions. If a thought to love what is good occurs, then seriously
proceed to love whatis good. If a thought to hate evil occurs, then seriously
proceed to hate evil.

“Now that nothing arising from one’s intentions is ungenuine, how
can the mind’s original condition possess anything improper? Hence, if you
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desire to rectify your mind, it will depend on perfecting the genuineness of
your intentions. Only when the practice reaches the point of perfecting the
genuineness of one’s intentions will it have a reliable foundation. However,
the basis for perfecting the genuineness of one’s intentions lies with realizing
knowing, What Zhu Xi spoke of as ‘what people do not know but I alone
know™ is precisely the location of my mind’s innate knowing (/angzhi FR%).>
However, if you know the good but are unable to comply with Zangzhi by
proceeding to act on it or if you know the immoral but are unable to comply
with /angzhi by not proceeding to act on it, then this innate knowing will be
concealed. This is what the inability to realize knowing means. Since I am
unable to expand my mind’s innate knowing to the full, although I know
to love the good, I am unable truly to love it, and although I know to hate
evil, I am unable truly to hate it, so how can I perfect the genuineness of
my intentions? That is why realizing knowing is the basis for perfecting the
genuineness of your intentions.

“However, this does not mean that realizing knowing takes place
in a vacuum. Knowledge should be realized by rectifying real situations.
For example, if your intention is to do good, then on this matter at hand
proceed to do good. If your intention is to rid evil, then on this matter
at hand proceed to do no evil. To rid evil is, of course, to rectify morally
incorrect [thinking] in order to return [the mind] to rightness. When good is
done immorality is rectified. This is likewise to rectify the morally incorrect
in order to return to rightness. In this way, my mind’s innate knowing will
not be concealed by self-centered desire as well as enabled to attain its
perfection, and whatever intentions arise, all loving good and ridding evil
will be genuine. The practical place for setting about practicing perfecting
the genuineness of one’s intentions hinges on rectifying matters. If matters
are rectified in this way, everyone will be able to do it. [Mengzi’s| statement
that ‘every man can become a Yao or Shun™ means exactly this.”

Note: benti ZN#& (“original condition”) has also been translated
as the “inherent reality” (Stephen C. Angle and Justin Tiwald) [of
mind, or mind/heart, or mind and heart, or heart, here used largely
interchangeably|, “original substance” (Wing-tsit Chan), “ultimate
reality” (Julia Ching), “fundamental state/condition” (N. Serina
Chan), “original natural condition” (Harvey Lederman), “root-
system of vitality” (David Bartosch) “original status as pure being”
(Dong Ping ZEY), and “essence” (Charles Muller). It is the essential
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source of mind, the fundamental ground, the foundation of stable
mind, stable through stillness and motion, intrinsically vigilant, life itself,
the location of Tian’s secret. The inherent reality of mind is central
to all of Wang Yangming’s philosophizing. Because no one English
translation seems adequate, I have chosen not to use the same one
consistently. However, “fundamental” and “original” seem best to
convey the meaning of ben 7K, while # §2 can be translated as condition/
state or constitution/essence/in-itself depending on the emphasis of
the passage. In sum, insofar as a state/condition is emphasized (in a
contemplative, psychological, or experiential sense), we say “original
condition” or “fundamental state” and insofar as the emphasis is that
which makes it what it is, as viewed in its essential attributes, we say
“essence” or “in itself.”

' Citing the Henan Cheng shi yi shu S FEREKESE (Posthumously
compiled works by the Chengs of Henan), juan 18, which is
available at the Chinese Text Project. See https://ctext.org/wiki.
plRif=gh&res=704165.

*>'The Great Learning states, “The Dao of Great Learning lies in making
bright virtue brilliant; in making the people new; in coming to rest
at the limit of the good. Only after wisdom comes to rest does one
possess certainty; only after one possesses certainty can one become
tranquil; only after one becomes tranquil can one become secure;
only after one becomes secure can one contemplate alternatives;
only after one can contemplate alternatives can one comprehend.
Affairs have their roots and branches, situations have their ends and
beginnings. To know what comes first and what comes after is to
be near the Dao. In ancient times, those who wished to make bright
virtue brilliant in the world first ordered their states; those who
wished to order their states first aligned their households; those who
wished to align their households first refined their persons; those
who wished to refine their persons first balanced their minds; those
who wished to balance their minds first perfected the genuineness
of their intentions; those who wished to perfect the genuineness
of their intentions first extended their understanding; extending
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one’s understanding lies in aligning affairs. Only after affairs have
been aligned may one’s understanding be fully extended. Only
after one’s understanding is fully extended may one’s intentions be
perfectly genuine. Only after one’s intentions are perfectly genuine
may one’s mind be balanced. Only after one’s mind is balanced may
one’s person be refined. Only after one’s person is refined may one’s
household be aligned. Only after one’s household is alighed may
one’s state be ordered. Only after one’s state is ordered may the
world be set at peace.” (Eno 2016: 11-12)

> Analects 12.1 states, “Yen Yuan asked about benevolence. The Master
said, “To return to the observance of the rites through overcoming
the self constitutes benevolence. If for a single day a man could
return to the observance of the rites through overcoming himself,
then the whole Empire would consider benevolence to be his.
However, the practice of benevolence depends on oneself alone,
and not on others.” Yen Yuan said, ‘I should like you to list the
items.” The Master said, ‘Do not look unless it is in accordance
with the rites; do not listen unless it is in accordance with the rites;
do not speak unless it is in accordance with the rites; do not move
unless it is in accordance with the rites” Yen Yuan said, “Though I
am not quick, I shall direct my efforts towards what you have said.”
(Trans. Lau)

* Citing Zhu Xi’s Daxwue ghang ju KE2ZE /] (Commentary on the
Great Learning in chapters and sentences), which is available at the
Chinese Text Project. See https://ctext.org/si-shu-zhang-ju-ji-zhu/
da-xue-zhang-jul/zh.

> Translations of i liangzhi include “extend [and realize] the knowledge
of the good” (Julia Ching), “extension of the innate knowledge of
the good” (Wing-tsit Chan), “reaching good knowing” (Stephen C.
Angle and Justin Tiwald), and “the extension of pure knowing” (Philip
Ivanhoe).

¢ Citing Mengzi 6B.2.
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319: The Master recounts his struggle to understand the meaning of ge wn 1B in the

Great Learning, and how it changed over the course of a long intellectual journey, until
he reached a different understanding of it than one he believed Zhn Xi held.

FHEE [RARR 169 BRES, @MEEMORERT &
ZEEHR, NFHRELAFHBEBERRT Y, M5LBE
FANANE? RIEEZTOEEE. BTREREBRITHE
E, BEOR, ERZ=R, BRSHAK. EVRMBERRBNA
B, REBEER FERAFHIE ItH, TUSESUE. &
HEEREIHAGHN, BEMANEEEYT. RERP=F,
BRELRE, DHMRTZYAETRE, AR89l RES
D EM, RANBABAANTER], EEREET. BREEE, #
B M AFE. |

Master [Yangming| said, “Everyone just says that in the matter of
ge wn F¥) (‘investigating things’) one should follow Huiweng (=Zhu
Xi), but when has anyone ever proceeded to apply what he discussed?’
I once seriously tried it out. When I was young my friend [Mister] Qian
and I discussed together how being a sage or worthy entails investigating
all things under Heaven. Nowadays, though, how could one possess such
extraordinary ability? Consequently, I pointed to bamboo located in front
of a pavilion and told him to go investigate it and see what happens. From
early in the morning until late in the evening, Mister Qian exhaustively
investigated the bamboo’s principle, mentally exerting himself to the limit,
but on the third day his spirits were drained to the point where he fell ill.
At the time, I said this happened because his mental energy is insufficient,
so I also proceeded to investigate it fully, but from morning to evening
failed to understand its principle. On the seventh day, mental exhaustion
also caused me to fall ill. Thereafter, we lamented together that becoming
a sage or worthy was unattainable because we lacked the extraordinary
ability Master Zhu had for investigating things. Later, when living among
natives for three years, I acquired substantial insight into what this means,
realizing that from the beginning it was not possible to investigate all things
under Heaven.” The discipline of investigating things can only be carried
out on oneself. I came firmly to believe that everyone can become a sage
and, as such, will naturally be able to undertake this. This interpretation is

just exactly what I wanted to speak about with you gentlemen, so that you
know.”
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! Huiweng was an art name for the Song dynasty Neo-Confucian
philosopher Zhu Xi K.

> Wang Yangming’s first experimentation with investigating bamboo
took place when he was fourteen, in 14806, or perhaps slightly later,
at the very latest by the early 1490s. Three years living among natives
refers to the time he spent in Guizhou, from 1507 to 1509. Thus,
he had been struggling with the meaning of ge wx for nearly two
decades before he came to the conclusion that it meant the actions
one undertakes to rectify matters on account of knowledge gained
through moral introspection.

320: FINBSHumERETARERY, RELUER, BYHZR.
FHEE [EFE BYHIRE—M [ . EFRMAZ, EH
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One of [Wang Yangming’s| followers was talking about how,
when he was discussing children’s inability to investigate things (ge wu
1%4), Shao Duanfeng explained that they should be taught only to
sprinkle and sweep the ground and to answer and reply.! The Master
said, “Sprinkling and sweeping and answering and replying are just
one ‘thing (wx ) When a child’s innate knowing has reached only
to this extent, teaching him to sprinkle and sweep and answer and
reply is having him extend this little bit of innate knowing. Also, take
for instance a child’s knowing that he should respect his teachers and
elders: this is also where his innate knowing is to be found. Thus, even
if he is playing, when he sees a teacher or elder he will go over and
bow respectfully. This is his ability to align matters (ge wu &%) by
extending his innate knowledge of respect for teachers and elders.
Children naturally possess the child’s method of aligning matters and
extending knowledge (347 3hi BLH).”

He also said, “What I speak of here as aligning matters is the kind
of practice that all people—from children to sages—undertake. However,
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when a sage aligns matters, he does so more proficiently, without needing
to expend effort. When matters are aligned in this way even someone
who sells firewood can also do it. Whether nobility, officials, or even the
emperor, all proceed to act in this manner.”

! Shao Duanfeng BRimlE was from Renhe County 1—FNE%, Zhejiang
Province. He became a presented scholar (jinshi =) in 1508. In
1520, when Wang Yangming was grand coordinator of Jiangxi, he
served under him as an education official. His given name was Rui

7 and his courtesy name was Siyi ;B Hl. Duanfeng was his art name.
(Li 2021: 526)

> Here I use “align” as opposed to “rectify” because the implication
of the social actions undertaken here is not that something was
wrong beforehand, but rather that the children are simply acting on
their inborn knowledge of the good and aligning their actions with
the moral knowledge it yields.

321: Knowing right from wrong is easier than carrying out what one knows to be right.

HEHMTAE—, W [MZER] —B05H. £E£E [REAH,
FEAEZN. ARTEBARA, EE [MZER TZER . |

Someone doubted that knowing and acting can be unified and
inquired about this by citing two lines [from the Classic of Documents: “It is
not the knowing that is difficult [; carrying it out is difficult.].””!

Master [Yangming] said, “The innate knowing is naturally able to
know.” From the get-go this is easy. It is just that people are unable to put
this innate knowing into practice. That is the meaning of ‘It is not the
knowing that is difficult; carrying it out is difficult.”

! The line comes from the “Charge to Yue 11 (Shuo ming 3hong R85
F1)” in the “Book of the Shang Dynasty (Shang shu T E=)” of the
Classic of Documents.

> Zizhi E %0 can also be translated as “spontaneously knows,” and
has been translated as “automatically knows.” As such, this “moral
knowledge” is natural knowledge.
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Note: A substantial volume of scholarship on the meaning of
Wang Yangming’s theory of the unity of knowledge and action is
available in English. For a list see my Studying Wang Yangming: History
of a Sinological Field, or see the scholarship of Yang Xiaomei, Stephen
C. Angle, Huang Yong, Lu Yinghua, David Bartosch, and Harvey
Lederman, among others.
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A follower asked, “How does one attain the unification of knowledge
and action? For instance, the Doctrine of the Mean says ‘study broadly” while
also speaking of ‘practicing sincerely.! Clearly, knowledge and action are
two separate parts.” Master [Yangming] said, “Studying broadly just means
learning to sustain heavenly principle in every matter. Practicing sincerely
just means the intention to learn to do this without interruption.”

He also asked, “The Classic of Changes states ‘[the gentleman] accumulates
knowledge by studying’ but also says ‘benevolence guides his actions.” Why
is this?” The Master said, “It is the same. If in every matter one proceeds to
learn how to sustain this heavenly principle, then this mind will no longer
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have moments where it is scattered. Thus, the Changes states, ‘[the gentleman)]
accumulates knowledge by studying” However, if one is always studying how
to sustain this heavenly principle, such that it is no longer interrupted by self-
centered (egoic) desire, this is the realm where mind is unceasing, Thus, the
Changes states, ‘benevolence guides his actions.”

He also asked, “Master Kong said, ‘What is within the reach of a
man’s understanding but beyond the power of his benevolence to keep is
something he will lose even if he acquites it.” Knowledge and action really
are two things.” The Master said, “Stating ‘what is within the reach of’ is
already action. However, if one is unable always to act, then self-centered
desire has already interrupted it. This is what is meant by ‘beyond the
power of his benevolence to keep.”

He further asked, “Concerning your theory of the identity of mind
and principle, Master Cheng [Yi] said, “‘What exists in things (3az wu *
) is principle.* How can you say that mind is identical with principle?”
The Master said, “[In the phrase| ‘what exists in things is principle,’
the word ‘mind’ should be added before the word ‘exists (za; Z£).” This
mind’s presence in things (xiz zai wu 1LTEH): mind’s engagement with/
directedness towards matters) is principle. For example, in serving one’s
father, this mind’s presence is the principle of filial piety. In serving one’s
ruler, this mind’s presence is the principle of loyalty, and so on.”

Accordingly, the Master said to them, “Gentlemen, you must understand
the fundamental objective of the philosophy I have expounded. The reason
why I now say that mind is principle is that everyone has divided mind
and principle in two, with all the resulting maladies. This is like the five
hegemons’ driving out the barbarians and revering the house of Zhou. All
this derived from self-centered considerations and thus did not conform to
moral principle. Yet, because their minds are insufficiently pure, people say
that what they did conformed to moral principle. They always admire what
the hegemons do, concerned only with making the fagade look good, when
in reality this has nothing to do with the mind. Without their realizing it,
the abuse of dividing mind and principle in two leads people to the falsity
of the Way of the hegemons. Thus, when I say that mind is principle, I
wish to give people to understand that mind and principle are one, so that
they apply themselves with their minds, as opposed to proceeding to seize
acts of righteousness outside. This is the genuine Way of the ruler. This is
the fundamental objective of the philosophy I have expounded.”
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He also asked, “The sages and worthies have said a lot, so why boil it
down to one thing?” The Master said, “It is not that I want to boil it down
to one thing. As [Mengzi| said, “There is only one Way and no other.” Ot
las the Doctrine of the Mean] states, ‘[The Dao of heaven and earth may be
thoroughly described in a single phrase:] As a thing, it possesses no duality,
hence the way it gives birth to things cannot be fathomed.”
earth and the sage are all one. How can they be divided in two?”

Heaven and

" The Doctrine of the Mean 20 states in part, “Study broadly, inquire
probingly, contemplate carefully, distinguish clearly, practice sincerely.”
(Eno 2016: 48)

> The Classic of Changes’*Commentary on the Words of the Text” for
the second yang of the gian hexagram states in part, “The noble man
accumulates knowledge by studying and becomes discriminating by
posing questions.... It is magnanimity that governs his repose, and it
is benevolence that guides his actions.” (Lynn 1994: 133)

> Analects 15:33 states, “The Master said, ‘What is within the reach of
a man’s understanding but beyond the power of his benevolence to
keep is something he will lose even if he acquires it. A man may be
wise enough to attain it and benevolent enough to keep it, but if he
does not rule over them with dignity, then the common people will
not be reverent. A man may be wise enough to attain it, benevolent
enough to keep it and may govern the people with dignity, but if he
does not set them to work in accordance with the rites, he is still short
of perfection.”” (Trans. Lau)

* The phrase comes from the Henan Cheng shi cui yan S ERERES,
which is available at the Chinese Text Project. See https://ctext.org/
wiki.plrif=gb&res=880244&remap=gb.

> Citing Mengzi 3A.1.
% 'The Doctrine of the Mean 26 states in part, “The Dao of heaven and

earth may be thoroughly described in a single phrase: As a thing, it
possesses no duality, hence the way it gives birth to things cannot be
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fathomed. The Dao of heaven and earth is broad, is deep, is high, is
bright, is distant, is enduring” (Eno 2016: 49-50)

323: [IDAR—IRMA, NHEREERD, MEBEZHEE F2
ZHEE, hHEESOh. |

[Master Yangming said,] “The mind is not a chunk of blood or flesh.
Wherever there is awareness that is the mind. Take, for example, the ears’
and eyes’ awareness of sight and sound, and the hands’ and feet’s awareness
of pain and itching. This awareness is the mind.”!

! Wing-tsit Chan translates ghijne %18 as consciousness (Chan
1963: 252).

324: The Master excplains to Huang Zhi the kinds of mental discipline he has in mind
when he teaches rectifying matters.

MR [fEzRmiey, N (PE) = [EB] RER. B4
ER, BABMZE? | KER: [dEth. EORVES. RIAE.
ERER. B, TXRR—KR FEUFBEHEEARIESE. |

[Huang| Yifang asked, “According to your exposition of rectifying
matters (ge wn ¥&49)), are the Doctrine of the Mean’s formulation of ‘vigilance
in solitude,” [Mengzi’s formulation of| accumulating right acts, and [Master
Kong’s statement on] being widely versed [in culture but] brought back to
essentials [by the rites] all cases of rectifying matters?”"

The Master said, ““That is not the case. To rectify matters is to exercise
vigilance in solitude, and to be alert and apprehensive. As for accumulating
right acts and being widely versed and brought back to essentials, the
practice is just the same. It is not at all the case that I regard those several
items all as acts of ge wu.”

' The Doctrine of the Mean 1 states, “That which is ordained by Tian is
called our nature; to lead by our nature is called the Dao; to cultivate
the Dao is called the teaching. One may not deviate from the Dao
for so much as an instant; that from which one may deviate is not
the Dao. Thus the junzi is alert and cautious about what he does not
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see, is fearful about what he does not hear. Nothing is more visible
than the obscure, nothing is plainer than the subtle. Hence, the junz:
is cautious of his solitude.” (Eno 2016: 37)

> Mengzi 2A.2 states, “Gongsun Chou asked, ‘What do you mean
by ‘flood-like gz’ ‘It is hard to describe,” said Mencius. “This is a ¢7
that is as vast and firm as can be. If one nurtures it by means of
straightforward action and never impairs it, then it will fill all between
heaven and earth. It is a ¢/ that is a companion to righteousness and
the Dao. Without these, it will starve away. It is generated through the
long accumulation of acts of right. It is not something that can be
seized through a single righteous act. If in your actions there is any
sense of inadequacy in your heart, it will starve away.”” (Eno 2016: 40)

3 Analects 6.27 states, “The Master said, ‘“The gentleman widely versed
in culture but brought back to essentials by the rites can, I suppose,
be relied upon not to turn against what he stood for.”” (Trans. Lau)

325: IR [EfEM ] —&, ££8: [ [ERIZ] BN [BE
Ml ., BEES [FEUEENBEA ERASER ELE_F‘?F:*J@%T
wr) 25 Fiﬁr?@'lﬁj . [EME] WM. BmnSEE R,

THZIX, REHFIIL, FREEMmE, 26 [8F
E’/V\%% ET%F“?F—” BERETTLRE FHEMEE

57wk, BIARMSZFrGEE RS, F8AE? | B [BE
ij —A., B [ (&SR Eﬂﬁﬁu [BEXR] th, [EFE] 8D
Fri [#EME] th, BOZAEEREAR, AREE [EBEH
BfEATARRET#R, BABE/NER, WA ITEMR AR, BIFA

BEAEM#z, BEFSEEERE, TERAE J XF‘? [
hﬁ@mmﬁz H,E$ﬁzﬁﬁ?JE.Fuﬁzﬁﬁ,%$
HZERt, |

[I, Huang] Yifang asked about the passage [with the phrase] “honors
his virtuous nature.”’ The Master stated, ““Following the path of inquiry
and learning’ is how one ‘honors one’s virtuous nature” Huiweng (=Zhu
Xi) said, ‘[Lu] Zijing taught people honoring the virtuous nature. When
I instruct people how could it not be with a little more in the way of
following the path of inquiry and learning?”* This is to divide ‘honoring
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one’s virtuous nature’ and ‘following the path of inquiry and learning’ into
two parts. Furthermore, with respect to lecturing, practicing, and discussion
these days, the many efforts made at practicing are just for nurturing this
heart-mind, so that its virtuous nature is not lost. How can one ‘honor
one’s virtuous nature’ by just vainly doing the honoring without carrying
out any inquiry and study? Are inquiry and study only a matter of vainly
going about inquiry and study without any connection to one’s virtuous
nature? If so, then I don’t understand what matters are being studied
nowadays during the lecturing, practicing, and discussions.”

I asked about the two phrases in “extends himself to the broadest
expanse and exhausts the essence of the minute”” The Master said,
““Exhausting the essence of the minute’ is how one ‘extends oneself to
the broadest expanse.” ‘Taking the mean in action is his Dao (path)’ is
how one ‘reaches to the pole of the high and bright.” The mind’s original
condition (xin zhi benti 1,2 ZNH8) is intrinsically broad and expansive. If
someone is unable to ‘exhaust the essence of the minute,” self-centered
(egoic) desire has concealed the original condition and there is an extreme
narrowmindedness. Thus, if one can exhaustively probe the fine, subtle,
and complex, self-centered desire will not be sufficient to conceal the
original condition, and it will naturally no longer possess the many areas
of obstruction and blockage. How can one not extend oneself to the
broadest expanse?”

I also asked, “Is the essence of the minute the essence of the
minute in thinking and deliberation or is it the essence of the minute in
the principles underlying matters?” The Master said, ““The essence of the
minute in thinking and deliberation is the essence of the minute in the
principles underlying matters.”

""The Doctrine of the Mean 27 states, “Hence the junzi honors his virtuous
nature and takes learning as his Dao. He extends to the broadest
expanse and exhausts the essence of the minute. He reaches to the
pole of the high and bright and takes the mean in action as his Dao.”
(Eno 2016: 51) A. C. Muller translates this as follows: “Therefore
the Noble Man esteems his virtuous nature and follows the path of
inquiry, extending himself in breadth and greatness, penetrating all
subtleties, penetrating its height and brilliance, following the course
of the actualization of the Mean.”
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> Huiweng is an art name for the Song dynasty Ruist philosopher
Zhu Xi.

326: The Master draws a distinction between those who talk about human nature and
those who have witnessed human nature.

%EE‘%z%ﬁ%%%%ﬁ,%Eﬁﬁ,ﬁmﬁmoﬂﬁ%%
REZYUER. 7

Master [Yangming]| said, “Nowadays, those coming along one after
another expounding their differing opinions on human nature are all just
talking about the nature but have not seen it. Those who have seen human
nature have no differences or similarities to discuss.”

Note: Regarding jian xing 5, the Digital Dictionary of Buddhism
states, ““To see one’s own originally enlightened mind. To behold the
Buddha-nature within oneself, a common saying of the Chan school,
as see for example, in the phrase ‘seeing one’s nature, becoming

Buddha® D4 B {36,
327: The Master speaks of the horizon where the rule of Heaven (Tian K) flows.

& F*é@\ EH, BRIMIAEE, | £4EEH: [ER. EBYE
A1, E%%@M,%ﬁ 278, RIE mkﬁ T%? BRIE
ﬁ'ﬁJf?Zo RMREZE. EF LAY, RS RINGHEPRE. =&
& BIEe. Efzxx, EEXARGTR. |

I said, “I am afraid that even the innate knowing (langzhi %)
cannot avoid [our desires for| sensual pleasures, material things, and
money.”

The Master stated, “That is certainly the case, but when you first
begin learning and apply yourself to this practice, you should sweep them
away and clean them out, not allowing them to remain and accumulate.
Only then, as you happen to encounter them, will you no longer be
fettered by them, naturally according [with Zangzhi R %] as you respond
to them. If you are only practicing this with sensual pleasures, material
things, and money, so long as you are able to realize langzhi purely and
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clearly, without the slightest concealment, when you come into contact
with sensual pleasures, material things, and money, it will be nothing but
the flowing forth and operation of the rule of Heaven (zian K 8l)).”

328: The Master exchorts his students to practice what they have learned.

FHEE: [EHFREEM, B9 HEZW, #——+HFEE
Wik, FERBRES, BEHYW, REE—% BAERE®H &
8], RE—i55RR, MEEZIMIA? |

Master [Yangming] said, “Gentlemen, when I expound upon realizing
[the innate] knowing (47 hi BUHN) and rectifying matters (ge wu $%49)) with
you, every day it is this. Even if I expound upon it for another ten or
twenty years, it will always be like this. Gentlemen, if you listen to what
I say and really proceed to practice it, each time you see me lecture, you
will realize for yourself that you have advanced a step. Otherwise, we are
merely holding a session of talk. Although you’ve heard it, of what use is
it?”

329: The minds essence—mind in its natural state—is both perpetually still and
motionlessness and perpetually experiencing insight.

FER: [AZARE, EEZ2 [HATEH] 1, FE2 [BfZE
&l M. [REFZEER CEAZER] . |

Master [Yangming] said, “A person’s original condition (benti ZNES)
is always silent and motionless and always penetrating upon stimulation.'
[Cheng Yi said,] “The state prior to responding does not come before and

9952

the state of responding does not come after.

" The Classic of Change, “Treatise on the Appended Remarks,” part
A, section 10, states, “The Y7 is without thought and without action;
silent and unmoving, when stimulated it penetrates [connects] all
circumstances under Heaven” (Adler 2020: 279). In his The Classic of
Changes, “Commentary on the Appended Phrases,” part one, section
10, Richard John Lynn translates this as, “The Changes is without
consciousness and is without deliberate action. Being utterly still it
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does not initiate movement, but when stimulated it is commensurate
with all the causes for everything that happens in the world” (63).
“Acted on” has been translated as “stimulated” and “aroused.”

> Citing the Henan Cheng shi yi shu S FEREKESE (Posthumously
compiled works by the Chengs of Henan), juan 15, which is
available at the Chinese Text Project. See https://ctext.org/wiki.
plRif=gh&res=704165.

330: Nature is always present, even if not in the sense of something physical that can
be perceived. The same holds true for the innate knowing, in its original status as pure
being. Through the correct discipline, the innate knowing can be brought to realization.

—&RE [HrMUFiERE, BR: [RERE? | %8 [R
z. | BUFEAM, R [RER&7 | x5 [FAR. ]
HmEBRR M. LERP. | £4ER: [FEER 5FR &
ZRUEE. AZUHAEEHRAEHLBE, ~AEREAHLE
BT, EFMEAHERAAR, METEEBRMNIK, &
BERNSZIZ B ERARE, EEAEMRAE, TXOTEEERE.
AAHRR, BIRAZ, AEFHe, MEMEARER. SME
ShEZHRABRY!

A friend asked, “A Buddhist held out his fingers and asked, ‘Has
everyone seen them before?’” The crowd of monks said, ‘We’ve seen them.
He then withdrew his fingers into his sleeves and asked, ‘Can everyone still
see them?’ The crowd of monks said, ‘We can’t see them.” The Buddhist
said they had not yet seen nature. The meaning of this is unclear.”

Master [Yangming] explained, “Fingers can both be seen and not
be seen, but your ability to see your nature is always present. A person’s
attention only rushes along with what is seen and what is heard, and effort
is not conscientiously applied to what is not seen and not heard. What
is not seen and not heard refers to the original condition of the innate
knowing (liangzhi benti RFIZNELD). Being alert, vigilant, and apprehensive
is the practice of realizing the innate knowing.! In each moment, a learner
should always see what he cannot see and always hear what he cannot
hear. Only then will the practice have a steady locus. With some time, after
the practice matures, it will no longer be necessary to try hard at it or to
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be guarded and controlling, and true nature will naturally generate itself
unceasingly. How could things heard and seen on the outside become a
hindrancer”

' The Doctrine of the Mean 1 states, “That which is ordained by Tian is
called our nature; to lead by our nature is called the Dao; to cultivate
the Dao is called the teaching. One may not deviate from the Dao
for so much as an instant; that from which one may deviate is not
the Dao. Thus the junzi is alert and cautious about what he does not
see, is fearful about what he does not hear. Nothing is more visible
than the obscure, nothing is plainer than the subtle. Hence, the junz:
is cautious of his solitude. Pleasure and anger, sorrow and joy: before
they emerge they are called centered; emerging by the proper rhythms
they are called harmonious. Cenfered: this is the great root of the
world. Harmonious: this is the ultimate Dao of the world. Reaching
centered harmony, heaven and earth take their proper places and the
things of the world are nurtured thereby.” (Eno 2016: 37)

331: The practice is continuonus.

B [%&FSR (BRABEAGEE, B 53t | | &4
B [Jr2. RECAERBEMEFLIE BEEERMARTA
B BRMEZVLEETNIR. WIEFEATHE BIFANEMEE
., BEMIFE, BEEMEIXR. |

I asked, “A former Ruist said that the kite flies and the fish leap' and
your task must always be before you? are similarly full of life.”

Master [Yangming] said, “That is true as well. There is no vitality amidst
heaven and earth that is not this natural order (% ¥£), which is the unceasing
flowing forth and operation of my innate knowing. Realizing the innate
knowing is in fact the practice of always having the task before us. Not only
can we not separate ourselves from this natural order, in fact, there is also no
way to do so. There is nowhere one can go that is not the Way and nowhere

one can go that is not the practice.”

' 'The Book of Odes poem 239 states, “The hawk flies up to heaven;
The fishes leap in the deep. Easy and self-possessed was our prince;
Did he not exert an influence upon men?” (Trans. Legge)
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> The Mengzi 2A.2 states, “Gongsun Chou asked, ‘What do you mean
by ‘lood-like gz’ ‘It is hard to describe,” said Mencius. “This is a g7
that is as vast and firm as can be. If one nurtures it by means of
straightforward action and never impairs it, then it will fill all between
heaven and earth. It is a ¢/ that is a companion to righteousness and
the Dao. Without these, it will starve away. It is generated through the
long accumulation of acts of right. It is not something that can be
seized through a single righteous act. If in your actions there is any
sense of inadequacy in your heart, it will starve away. This is why I say
that Gaozi never really understood righteousness. He looked for it in
external standards other than the heart. But your task must always be
before you and you must not go making small adjustments. The task
of nurturing this g7 must never be forgotten by the heart, but you
must not meddle and try to help it grow. Don’t be like the simpleton
from the state of Song”” (Eno 2016: 40)

3 Citing the Henan Cheng shi yi shu S EBFEKIEZE (Posthumously
compiled works by the Chengs of Henan), juan 3, which is
available at the Chinese Text Project. See https://ctext.org/wiki.
plRif=gh&res=704165.

Note: Translations of hi liangzhi LR % include “extend [and realize]
the knowledge of the good” (Julia Ching), “extension of the innate
knowledge of the good” (Wing-tsit Chan), “reaching good knowing”
(Stephen C. Angle and Justin Tiwald), and “the extension of pure
knowing” (Philip Ivanhoe).

332: The Master calls upon his students to establish their unwavering commitment to
become sages.

SER: [#HAaEW, BEIELABEAZD., BEFZZ, B2
[—#F—f%R. —#—=Mm] K FAREERGESDUEN. &8
%@ E Zqn— ﬁ%m ﬂ&?%qr% BEENEE, ExR

Master [Yangming] said, “Gentlemen, your task here is to establish
your absolute resolve to become sages. Only if in every moment ‘one
strike leaves one mark and one slap leaves blood on the palm’ will you then
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be capable of listening to me speak and benefiting from each sentence.'
Going through life aimlessly can be compared to a chunk of dead flesh:
even when beaten it does not feel pain or itching, I am afraid that to the
end you will be of no benefit to the matter. When you return home, you
will merely find the ruses of former times. Is that not a pity?”

! “One strike leaves one mark and one slap leaves blood on the palm”
comes from the Classified Conversations of Zhn Xi (Zhuzi yu lei &—F
#54H). It means that in carrying out a task one does so seriously
and with determination. Available at the Chinese Text Project. See
https://ctext.org/zhuzi-yulei/117 /ens.

333: Huang Zhi inquires about the process of moral self-cultivation.

B NEXR=RSHED, FEAEEEERNEAMA, FHILE
TXR&? | 48 DXBEXRZFERY, EZEEERHAY,
AXBEXZM, ERTEHLEDY, ®R3E, TES5 |

I asked, “Recently, I feel that I have less in the way of misguided
thinking and, as well, find that I have never worried that effort must be
applied in a certain way. I don’t know whether this can count as practicing
self-cultivation?”

Master [Yangming] said, “For the time being, you should proceed
with seriously applying yourself to this practice. Even if you have more
of these considerations this won’t impede you. After some time, this will
naturally become satisfying. If you speak of results right after you begin
practicing, how could that be sufficiently reliable?”

334: Liangzhi is your life’s root; acting on it establishes your life’s potential.

—KEE: [RAEHE, 2B 0HE RERsEFEMEIE. |
FER: [IRPFEE, B—HRE, FE2ROGIR, ETEXEE,
EEIHNK, |

A friend sighed to himself saying, “When a selfish inclination first

emerges, I am capable of knowing it clearly in my own mind. Yet, I am
unable immediately to rid myself of it.”
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Master [Yangming] said, “When your [inclination] emerges, this single
locus of knowing is indeed the basis of your life. Immediately moving to
dispel it is precisely the task of establishing one’s life potential.”

335: The Master distinguishes one’s inborn human nature from the psychophysical
endowment. 1t is the latter that nurtures the differences that emerge between people
over time.

[ RFae [MEARIE]  RI&EFRR [ME]  FAISEREL
ERRE, MAREY, MAHES? BREENEE. Ai%ﬂ
By, ERZRA, TE'H MBS E R S, ’“75’\), | 2 M7
WERERAZE, ERBAARE, BRMET. |

“Master Kong’s statement that ‘men are close to one another by
nature’ is the same as Mengzi’s statement that ‘human nature is good™
and should not be explained only with respect to the psychophysical
endowment. If we are speaking about the psychophysical endowment,
then, for example, firmness and yielding are mutually opposed, so how
can they be close to one another? People are the same only because human
nature is good. When people are first born, their goodness is originally the
same. However, when the firm practice the good, they develop a strong
goodness, and when they practice evil, they develop a strong evil. When
the yielding practice the good they develop a weak goodness, and when
they practice evil they develop a weak evil.” Thus, with each passing day
men diverge.”

! Analects 17.2 states, ““The Master said: ‘Men are close to one another
by nature. They diverge as a result of repeated practice.”” (Trans. Lau)

> Mengzi 3A.1 states, “When Duke Wen of Teng was still only the heir
apparent he traveled to the state of Chu. His route took him through
Song, and there he visited with Mencius, who expounded to him

the doctrine that humans are by nature good, his words everywhere
referring to the sage kings Yao and Shun.” (Eno 2016: 55)

3 The discussion of strong and weak and good and evil refers to Zhou
Dunyi’s EZEE Tong shu 18 (Penctrating the Scripture of Change),
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“Shi di 7 BizAt£ (The Teacher)”: “Someone asked, “Who makes all
under Heaven good?” Reply: “The teacher.” “‘What do you mean?’ ‘[He
is the one whose| nature is simply in equilibrium between firm and
yielding and good and evil” ‘I do not understand.” Reply: ‘Firmness
is good when it is right [or appropriate|, direct, decided, dignified,
capable and certain. It is evil when it is violent, narrow, and limited.
Yielding is good when it is compassionate, docile, and mild. It is evil
when it is weak, indecisive, and treacherous.”” (Adler 2014: 208)

336: A EZEBEER: [ELEAES—SEHE MUORELRS
eyl EFRE4E? RREEXREMT. | XEH: [iE—
SARERMLE, EHNSHEFEABLET, URFHESERE,
(EYINGRNE T ]

Once, when Master [Yangming] was speaking to students, he said,
“The mind-essence (xin#i IE2 . that is, mind’s original condition) cannot
allow one thought to remain, just like eyes cannot tolerate the slightest
bit of sand or dust. How much can be permitted before our eyes are
completely blacked out?”” He also said: “This one thought means not only
self-centered thoughts—even good thoughts as well cannot be tolerated in
the least. If a fragment of gold or jade is placed in an eye, it also won’t be
able to open.”

%7 B [ANCEYER, MmESRIEMNFREN, FrIAEZE
] AERARERT 8B EXmiER mEBZEE? | k4
B [RRAEREZ#EE, SESE. EA HXMHEIER
B, REBEREMG. | BH. £E0 [RESEXLEE,
BEEEXRMANG? | R [EEAZXRBAL. JE'FAR%
EFEufes? | He [RRE—EER. | [JHaxXRELHE,
HEEEWH. ARBEEEERT. ZNEH, EEXRH. %ﬁm
¥, RLERNER, FXMBS? WIERNER, HEXH
R RZARMNER, BERMEX. XF7 X, Re. BY
WARNER, ELAR. B, BY7, ROBHEANKD.
R, BY, IOLERNER. Mt ER-FNBH, WLt
BfRE | XE: [X#. B¥. 8%, THREE ML7THRNE
B, BEET? | B [SFEMNA EEREFST, X
tEY AR
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I asked, “[You say that| the human mind and things form one body.
This is like my body, where blood and ¢/ 5 have always circulated, and
thus it is said that it is one body."! However, with respect to other people
this body is separate. Birds and beasts and grass and trees are even more
distant. So how can it be said that they have the same body?”

The Master said, “You are only seeing it from the threshold of
experiencing and responding (ganying zhi ji & Z #).2 Why only birds and
beasts, and grass and trees? Even heaven and earth also form one body
with me, and ghosts and spirits form one body with me as well.”

I asked him to explain. The Master said, “If you look around this
universe (#andi XH: heaven and earth), what is the mind of the universe?”
I replied, “I have heard that human beings are the mind of the universe.”
The Master said, “What is it then that is called the mind of human

==
Son

beings?” I replied, “It is just a single light of spirit (4ngming B HH: that is,
intelligence).”

[The Master explained,] “From this we can know that what fills the
universe pervasively is just this single light of spirit. Because of their
physical bodies people have separated themselves. My intelligence (/Zngming
£ BH) is the master of heaven and earth and ghosts and spirits. If heaven
does not have my intelligence, who will look up to its heights? If earth
does not have my intelligence, who will look down to its depths? If ghosts
and spirits do not have my intelligence, who will discriminate good and
bad luck and calamity and happiness? If heaven and earth, ghosts and
spirits, and the myriad things depart from my intelligence, then heaven
and earth, ghosts and spirits, and the myriad things will no longer exist. If
my intelligence departs from heaven and earth, ghosts and spirits, and the
myriad things, then my intelligence will as well no longer exist. As such, it
is one circulating ¢4, so how can one be separated from it?”

I also asked, “Heaven and earth, ghosts and spirits, and the myriad
things have always existed. Why is it that without my intelligence they no
longer exist?” The Master said, “Now, when you look at the body of a
dead person, his spirit has wandered off and dispersed. Where are his
heaven, earth, and myriad things yet located?”

! Depending on context, ¢/ 5 has been variously translated as
ether,” “psychophysical stuff,

2> << 2 2 <<

“matter-energy, vital energy,” or

“material force.”
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2 ganying I (“experiencing and responding”) is usually translated
as stimulus and response, feeling and responding, perceiving and
responding, or influences and responses, among others.

3 For lingming B B, the Digital Dictionary of Buddhism gives as a basic
translation “spiritual luminosity.”” In his scholarship, David Bartosch
has translated this as “spiritual brightness.” Spiritual intelligence and
clarity of intellect are also satisfying translations, as well as just simply
“intelligence” or “intellect.” Wang Yangming is referring to the mind.
Thanks to Marco Andreacchio for proposing “light of spirit” and,
more simply, “intellect/intelligence.” Wing-tsit Chan translates this
as “clear intelligence.”

338: LA TIER, H, EHEgdiBiXEE. aPEHREE,
KMz, KER: [AMERE, BOERELD, BARE,
IMEZL]. | aHhE: [BUERE, BUERL AR LRI
X, BUMERE, BUERY RIXRLRAE, | EERES.
HREREARTIE, BERY, REAEIIKXE—. BLLEEEA
BB, EEEEBANE, MBI EE.

Master [Yangming| departed for his journey to quell uprisings in Sien]
and Tian[zhou].! [Qian] Dehong and [Wang] Ruzhong followed along to
see him off at Yantan.** Ruzhong brought up the Buddhist theory of the
true and illusory marks [of dharmas].

The Master said, “The discriminating mind of attachment is
entirely real, no mind is entirely illusory; no mind is entirely real, the
discriminating mind of attachment is entirely illusory.”

Ruzhong said, ““The discriminating mind of attachment is entirely
real, no mind is entirely illusory’: this is to speak of the disciplined
practice (gongfu TK) from the perspective of the [mind’s] original
condition (benti ZXE%). ‘No mind is entirely real, the discriminating mind
of attachment is entirely illusory’: this is to speak of the mind’s original
condition from the perspective of the practice.”

The Master affirmed his explanation. At the time, [De]hong had yet
to fully understand. He came to trust that the original condition and the
practice are unified only after having applied himself to this discipline for
several years. However, at that moment, because he was asked, the Master
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spoke casually. In matters of providing guidance for people, we Ruists
need not reference this to expound our ideas.

I Sien and Tianzhou were native prefectures located in Guangxi
Province where conflict between native chieftains and the Ming state
had broken out.

> Dehong EmA s a courtesy name for Qian Dehong g
(1497-1574). His hometown was Yuyao County FkEZ, Zhejiang
Province. He was one of Wang Yangming’s first followers and
remained a committed one throughout his life, playing a key role in
the dissemination of Wang’s teachings.

3 Ruzhong is an art name for Wang Ji &% (1498-1583). His courtesy
name is Longxi J%. He was from Shanyin Prefecture LI P&,
Zhejiang Province. He was one of Wang Yangming’s most important
followers, playing a key role in developing and disseminating his
teachings.

* Yantan B, which is also called Yanling Lai B&P& 8, is located
Tonglu County #FJ& 8%, Zhejiang Province.

339: Huang Zhi recounts an incident illustrative of his teacher’s patient benevolence
and sympathy.

EREEXR_=ERUHM, RAERTE FEEE. BHASES
Bl AR [IREFEZRIUE, BERTTW. HEBINAHE,
HEEEAIRE, ZBHRZSIAE, SAMEERED! |
EHRBIAR: [FREBA TERDS, CARYZOD. |

I once saw Master [Yangming] see two or three elderly gentlemen
out his gate. He returned and sat down in the veranda, appearing
worried. [I, Qian] Dehong approached him and asked him aboutit.' The
Master said, “Just now, when discussing this learning with the elderly
gentlemen, [it was like| using a square tenon for a round mortice. This
Way is as level as a broad road. The conventional Ru (scholars) always
muddle it up and obstruct it. To the end of their lives, they are trapped
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in a field of thistles and thorns but never regret it. I really don’t know
what to say to them!”

[I,] Dehong took leave and said to my friends, “When the Master
teaches people, he does not refuse the aged and decrepit. That is
his heartfelt sense of benevolence towards others and sympathy for
things.”

' Dehong EmA s a courtesy name for Qian Dehong g
(1497-1574). His hometown was Yuyao County FkEZ, Zhejiang
Province. He was one of Wang Yangming’s first followers and
remained a committed one throughout his life, playing a key role in
the dissemination of Wang’s teachings.

340: On the dangers of the vice of arrogance (or false pride) and its origins in narcissistic
self-love: the heart’s original condition is one of a humble selflessness.

WARE, B ﬁﬁﬁM\I,b\, %ﬁfﬁﬁ%?ﬁ MR HEFFRER
B, TR—@#F, EE&RTI4E. nﬁﬁ%gﬁ‘—lﬂs NDARZERIA
Z-IFE *ﬁ*ﬁﬁﬁﬁﬁ kﬁil\% /\IE ,m?iszﬁE, HI—J':F'-[:)]T—J-
|, BEMHEH, Ef‘ﬁ A.ﬁfvﬁﬂf, W RAREREME, EXEMRE
. MEREZE, HEREZH. |

Master [Yangming] said, “In life the greatest fault is simply ao
(‘arrogance’), this one word. A child who is arrogant will surely not
be respectful (xiao Z: filial). A minister who is arrogant will surely
not be loyal. A father who is arrogant will surely not be kind. A friend
who is arrogant will surely not be trustworthy. Thus, both Xiang and
Dan Zhu’s unworthiness as well come down to just this one word—
arrogance, which is why their lives ended up as they did.! Gentlemen,
you should always be aware of this. In origin, the human mind is the
natural order (fzanran hi li %,“\zﬁ), sagacious and lucid, without
the slightest defilement from attachment, simply a selflessness and no
more. In your heart you should not possess a self-centered ego. If you
do you will be arrogant. The many good characteristics of the sages
of ancient times merely amounted to selflessness. With selflessness,
one is naturally humble. Humility is the foundation of all that is good.
Arrogance is the chief of all that is bad.”
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! Xiang was Emperor Shun’s younger brother, and Dan Zhu was
Emperor Yao’s son. Their arrogance is discussed in the Classic of
Documents (Shang shu 152) “Yao Dian 2282 (Canons of Yao)” and
“YiJi #3#8 (Yiand Ji),” respectively.

341: Huang Zhi speaks of the mystery of the innate knowing, and why it is difficult
to grasp. His teacher cites the Classic of Changes, differentiating two types of
knowledge, knowledge readily ascertained and knowledge acquired throngh penetrating
the simple and easy, the most refined and subtle, the Way, which has no fixed form and

normally remains unseen.

XE: [WEEFEZN, FEBEMN. fL7E: [HNr#
EF, | BEARE, JEAR, REBMEHZDIGE, MER
M. B3 [RAM| —F, —@EH #F#ANE FHHNER
M, AGEERSEY | BE: [WHERETEN, &#RER. |
FHEE [RAMBE (H) [ESELEE #EBAE, ARA
B, ETEE, BIXMAS AUSAE, WEME. | thmn
RESF? REER, BE2EA. |

[Master Yangming] also said, “This Way is the simplest and easiest
as well as the most refined and subtle. Confucius said, ‘as though it lay in
his palm.”’ And is there a day that a person does not see his palms? Yet, if
you ask him how many lines and patterns they have, he will have no idea.
This is just like my “%angzhi RF (innate knowing), these two words. Once
explained, they are clear. Who would not understand? But should someone
truly desire to acquire knowledge of it, who will be capable of seeing it?”’

I asked, “I have to say that this knowing has no location and no
[fixed] form.? It is the least ascertainable.”

The Master said, “Liangzhi is [what the Classic of | Changes [describes
as], ‘As a Way it is always shifting. It fluctuates and moves without rest,
revolving and flowing through the six vacancies, rising and falling with
no constancy, the firm and yielding [lines| changing into each other. They
cannot be considered fixed essences, as they simply change along with
circumstances.” This knowledge—how can it be ascertained? Right when
you penetrate through to an understanding of it, you will be a sage.”

" 'The Doctrine of the Mean 19 states, “The suburban rite of sacrifice
ministers to the Lord on High; the rituals of the ancestral shrines
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minister to one’s forbears. He who comprehends the rite of the
suburban sacrifice or the meaning of the great spring and autumn
sacrifices can rule a state as though it lay in his palm.” (Eno 2016:
43-44)

> Part A, 4.4 of the “Treatise on the Appended Remarks” of the
Seripture of Change states, “He encompasses the transformations of
Heaven and Farth and does not transgress. He completes all things
without omission; he penetrates the Way of day and night and

understands it. Therefore spirit has no location and change [y7] has
no [fixed] structure.” (Adler 2020: 268)

 Part B, 8.1 of the “Treatise on the Appended Remarks” of the
Seripture of Change states, “The Y7 as a book cannot be kept at a
distance; as a Way it is always shifting, It fluctuates and moves without
rest, revolving and flowing through the six vacancies, rising and
falling with no constancy, the firm and yielding [lines] changing into
each other. They cannot be considered fixed essences, as they simply
change along with circumstances.” (Adler 2020: 290)

342: [ [#lFHE: [Eh, EPHIED] , SEARMEK®E
F'EJ%¥77 | %R [FEEH. LEARES BES
AERAER. BEAZEAEEE, ERRBBOANTER EA
%EZT’@ B RESIINEW. ERTHE-AT, BRTR oF
SEE#? SEATRANE), EMEE SRR3R, |

I asked, “Confucius said, ‘Hui is no help to me at all.”" Is that because
the sage does in fact expect of his followers that they will help him?”

Master [Yangming] replied, “That is true as well. This Way is
fundamentally inexhaustible. The more challenging questions are asked the
more what is refined and subtle about it becomes evident. The sage’s words
have always been exhaustive, but the person asking challenging questions
is mentally blocked. When he tests the sage with difficult questions, the
sage gives an even more spirited exposition. When someone like Master
Yan [Hui] is told one thing he understands ten because his mind is clear, so
why does he need to ask difficult questions?” Thus, the sage remains silent
and unstirred, and does not elaborate. That is why [Confucius| said he is
‘no help.”
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' Analects 11.4 states, “The Master said, ‘Hui is no help to me at all. He
is pleased with everything I say”” (Trans. Lau)

> Analects 5.9 states, “The Master said to Zigong, “Who is the better
man, you or Hui?” ‘How dare I compare myself with Hui? When he
is told one thing he understands ten. When I am told one thing I
understand only two.” The Master said, “You are not as good as he is.
Neither of us is as good as he is.”” (Trans. Lau)

343: The Master distinguishes examination preparation and success from making
progress in self-cultivation.

%Bﬁ%Z%ﬁg TRE [FEEEFHIRE, SEER ([t ?EJZ’I‘H
=3 _Eo KLBERE, 3 Wz#%ﬂﬁ?%ﬂﬁﬁ[d%z%il
S FI#EE%EPL_#EJE EﬂlT%ﬂ%zﬁﬁLﬁ‘“%? fﬁ
nﬁlll:u?kﬂ7 | —HEFELEHR. |

Once, when Zou Qianzhi was speaking to [Qian] Dehong, he said,
“Shu Guoshang once took a sheet of paper and asked Master [Yangming]
to write the passage with ‘a parasol or catalpa tree a mere handspan in
thickness.”™* The Master raised his brush and started writing. When he
got to [the part that says,| ‘But when it comes to our own persons we
don’t know how to nurture them,” he looked over at him and said with a
smile, ‘Guoshang studied and obtained the optimus ranking [in the palace
examination]. Does he really not know how to nurture himself? Is it still
necessary to recite this for the purpose of exhorting himself?” At that time,
those many friends who were in his company all appeared cautioned.”

! Zou Qianzhi 8Pz Z is Zou Shouyi #F5F & (1491-1562). Zou hailed
from a prominent clan of Anfu County LR, Jiangxi Province.
In 1511, Zou placed first in the metropolitan examination. As Wang
Yangming was an examiner, Zou caught his attention. After serving
for a year at the prestigious Hanlin Academy in Beijing, Zou returned
home to care for his father, remaining for nine years. During that
time, he attracted a following of students, but the seemingly different
methods for developing one’s moral character proposed by the Great
Learning and Doctrine of the Mean, two classics central to the Cheng-
Zhu learning of principle, perplexed him. In 1519, when Wang was
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stationed in Jiangxi, Zou called on him and inquired about it. Wang’s
reply so inspired him that he declared discipleship, becoming one of
his most committed followers and, by some accounts, the one who
most accurately understood the Master’s philosophy. The Ming court
recalled Zou to office in 1522, but his position on a controversial
political issue angered the emperor. In 1524, by imperial order,
the court imprisoned Zou and demoted him to a humble office.
Thereafter, Zou rose slowly through prestigious appointments in
Nanjing and Beijing, In 1541, however, after a fire broke out in the
imperial ancestral temple, he submitted a memorial urging reforms
and counselling mutual respect between ruler and officials. For this,
he was compelled to resign. Upon returning home, he spent the
remaining twenty years of his life devoting himself to teaching. (Zou
2007: vol. 2, 27.1368-70)

> Dehong EmA s a courtesy name for Qian Dehong g
(1497-1574). His hometown was Yuyao County FkEZ, Zhejiang
Province. He was one of Wang Yangming’s first followers and
remained a committed one throughout his life, playing a key role in
the dissemination of Wang’s teachings.

3 Guoshang [#| 3% is a courtesy name for Shu Fen &F 75 (1484-1527).
He was from Jinxian County HE R, Nanchang Prefecture, Jiangxi
Province, and obtained his jinshi in 1517, after which he enjoyed a
brief political career during the reigns of the Zhengde and Jiajing

emperors.

* Mencins 6A.13 states, “Mencius said, “When it comes to a parasol or
catalpa tree a mere handspan in thickness, if we wish it to thrive we
know how to nurture it. But when it comes to our own persons we
don’t know how to nurture them. How could it be that we love our
own persons less than these trees? How utterly thoughtless!”™ (Eno
2016: 112)
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$2{E= 1R Qian Dehong’s Epilogue

RBERFE EHETZDFMEZEEFE MEM, I=FWK
FES. HERMSMUFRTEIE., HEHEVRBES, 8%
%, BETIR. BRE, %£<1ﬁ>1ﬂ% BB R RZE
EEBth, WAHEERR, MMRSRB, 2EBEEREZE, ﬁ
rEES., £, HW“?XE%&%ﬂ BEAKE ZH
GES)Y . MHFRH. HEr, BERRELXE NAMEE
B, HEEE GH=/9Sz— ZE (BHEH) , EANER
ZKPEE. S8, #AXKiEgE, HERER: [MMZ#ALT
KU, MBEAERRE. Bzt 5EES, BERXKRFZH 18
RR#, ZERBEHBZX. EU%EZTﬁ MmAkMEEZHE
th, BREM&EEZZ, &@7 | #E: [R. @SFISEED
zg, MRKE ,%%%ﬁﬁr,Tﬁuﬁﬁ%,ﬁﬁu%%
5, HMEMERHSENAERE BELXABEMARER., &
IERE—, BIRREAR, ZONSE, MERSIH, BBZH
. SBHIZEAR=LL, T %ﬁ’ia MERE, SEEEFE
ZAR7, %AﬁUFz%7ﬁ%Z ,%Wzﬁ$ﬁmoj
THEBLRTS, %Hszﬁ% % HpPELE, H (X
%) BEE, HHlZ 9?%%43%§Z%Fﬁé§55, LlfT?ﬁﬁé?*%Ei%igﬁﬂ
ZOF&”%TUﬂﬁﬁ MENERES, BIEZRERR.
BRREMA, FIAEE] b/,\ﬁiﬁ’*&?ﬁsztilzmo

In the winter of the wuzi year (1528) of the Jiajing emperor’s reign,
[I, Qian] Dehong and [Wang] Ruzhong were hurriedly traveling to our
teachet’s funeral. Upon reaching Guangxin' we sent notice of his death
to fellow followers [of his school], inviting them to collect and record
his wise sayings within the next three years. Thereafter, fellow followers
each sent what they had taken down. [I, De]hong selected those that were
salient inquiries and combined them with private records, coming up with
a certain number. When I was staying in Wu [=Suzhou], I was preparing
to print them together with a Literary Record [of Sir Yangming), but as it
happened, I had to leave to mourn the loss of my mother and was unable
to accomplish my goal.

At that time, followers were lecturing on his philosophy all over the
place and growing more numerous each day. Because the fundamental
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objectives of our teacher’s school had become well understood, it seemed
that there was no need to engage in this kind of redundant publishing, so
I no longer worried about it. Last year, Mr. Zeng Caihan, a fellow follower,
obtained my handwritten manuscript.” He then gathered more elsewhere
and edited it, giving it the title [Record of the| Surviving Words [of Sir Yangming]
and publishing it in Jingzhou.” After I read it, I felt that what had been
selected for inclusion at the time was yet inaccurate, so I deleted anything
repetitious and cut back the overgrowth, titling it Sequel to the Record of
Instructions for Practice and publishing it at the Shuixi Studio in Ningguo.*

During summer of this year, I came here to see Qi[chun] County
B [F8%].> Mr. Shen Siwei said, “The doctrines of our teacher’s school
have been circulating for some time in every direction. They have only
failed to reach Qichun. When the scholars of Qichun were able to read
the Surviving Words, it was as if they had received personal instruction
from the Master. It directed them to see the innate knowing (fangzhi R
H1), as if witnessing anew the light of the sun and moon. I fear that the
dissemination of these instructions for practice remains insufficiently
extensive and do not feel that duplicating it is troublesome. Can you
please gather missing content that was left out so I can publish an
expanded edition. How about it?”

[I, Delhong said, “Okay. Our school’s fundamental objectives of
realizing knowing and rectifying matters (47 3hi ge wn BLENAEH)) are for
guiding those who come to learn. Students cultivate this for themselves
and quietly apprehend it. They dare not receive it with discursive thinking,
rather grasping it solely through authentic realization. Thus, our teacher
spoke all day long about this, never worrying that it might be vexing,
and students listened to him all day long and yet never felt tired of the
repetition. As his instruction became more focused, [students’] insight
became more profound. Subtle signs appeared before words were spoken,
and a marvelous spirit arose that went beyond his words, all on account of
a sincere gratitude they felt for his influence on them. As of today, we have
not yet reached three ji & (=36 years) since our teacher’s death, and yet it
seems that his adages and subtle aims are gradually falling into obscurity.
How is this not the harm done by our coterie failing to exert sufficient
effort in our personal practice and talking too much? If the direction in
which students are moving is not the same, then the doctrines of our
teacher’s school will fail to be disseminated.”
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Consequently, I took the scattered [unpublished] manuscripts, selected
discourse from them not at odds [with the Master’s teaching], and obtained
one volume. Anything remaining that was an inauthentic imitation or
already recorded in the Literary Record was omitted, and the middle volume
was also changed into a question-and-answer format. This was delivered
to Mr. Zhang, magistrate of Huangmei County, for publication as an
expanded edition. Hopefully, the reader will not receive it with discursive
thinking, rather grasping it solely through authentic realization, for then he
will have no doubts about this record.

Respectfully penned by [Wang Yangming’s| follower Qian Dehong
at Qi[chun’s] Chongzheng Academy during the fourth month of the
thirty-fifth (bingchen) year of [the reign of the] Jiajing [emperor].

' Guangxin is a prefecture located in Jiangxi Province.

? Zeng Caihan B4 7& was from Taihe County Z=H15%, Jiangxi. His
courtesy name was Mingqing BHJE] and his art (style) name was Shuangxi
&%, He obtained his juren 22\ degree in 1528. (Li 2021: 553)

? Jingzhou Fi M is a city located in Hubei Province.

* The Shuixi Studio (or academy) was established by followers of
Wang Yangming in Jing County ;€8%, Ningguo Prefecture Z& 5 .

> Qichun County B & 5% is located in Hubei Province.
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