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Abstract

Research over the past decades has raised questions regarding whether democratic ideas were
present during the late Ming Dynasty (around the 17th century). Much of this research has
overly emphasized the presence of these new ideas, thereby ignoring the way for that thinkers
expressed these ideas, the influence of former ideas, and the history of such ideas. Therefore,
this work proposes to adopt an approach focusing on the history of concept and the history of
experience to explore these questions and analyze the late Ming democratic ideas. In this work,
it firstly discusses what the democratic idea is and how to research this idea in the ancient
Chinese language context. Then, this work studies the ideological change in the middle of the
Ming Dynasty as the “Saddle Period” for the new ideas in the late Ming Dynasty. Last, it
researches the history of a series of concepts which are related to democracy, tracing them from
early history to the late Ming Dynasty. Through this research, this work re-assurts the existence
of democratic ideas in the late Ming Dynasty, while and analyzing the essence and contents of

these ideas.
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1. Introduction

1.1 Brief Introduction

Confucianism had been being criticized by modern democratic thinkers and activists since the
early 20th century because of its theoretical support for despotism and the monarch’s absolute
authority in ancient China. However, to what extent is this the only interpretation of
Confucianism and its legacy? Through a review of the literature, this research establishes that
other interpretations are possible. Confucianism had also been used as a tool for supporting
democratic ideas in China. At the end of the 19th century, Confucianism was interpreted by
the reformist thinkers in the Hundred Days’ Reform! (or Wuxu Reform), like Liang Qichao
(R A, 1873-1929), Zhang Taiyan (F K %8, 1869-1936), as a theoretical tool to attack the

despotism of the Qing dynasty (J&#%H, 1644-1912), and support the propaganda of western

democratic politics in China. In other words, for some thinkers, Confucianism could also be

used for theoretically supporting democracy.

So, what kind of Confucian theories or ideas did the reformists use to support democracy?
After researching the academic works by the reformists, it is clear that most of the reformist
thinkers used the ideas of the Confucian thinkers who lived in the late Ming Dynasty (FHif,
1368-1644), like Huang Zongxi (3155 2%, 1610-1695), Gu Yanwu (il 4 i, 1613-1682), Tang
Zhen (JF ¥, 1630-1704), and they have clear common features among their democratic
statements and expression of democratic ideas. Focusing on the academic works written by
thinkers in the late Ming Dynasty, like Waiting for the Dawn: a Plan for the Prince ( (B H
FFU3%) ), Daily Records ( { HF13%) ), and Qian Shu ( {7&+5) ), it is not difficult to see
that their ideas are different from traditional Confucian ideas. The traditional Confucian

concepts used by these thinkers contain different understandings of the same concept; some

are almost antiauthoritarian and democratic. Therefore, combined with the interpretation by the

! The Hundred Days’ Reform (or Wuxu Reform) was undertaken by the Guangxu Emperor (Y447
ruling from 1875 to 1908) and his reform-minded supporters (the reformists) in 1898.They believed the
only way to change Chinese politics was to study the Japanese constitutional monarchy model.
Therefore, they proposed many policies to reform the cultural, political, and educational areas. But, it
finally failed and was suppressed by Empress Dowager Cixi (2448 X &, she was the de facto supreme
ruler of China in the late Qing Dynasty from 1861 until her death in 1908.) and her conservative
supporters. This reform movement only last 103 days, so it is called by later historians the Hundred
Days’ Reform.



reformists of these ideas, this research put forward that there were some potential democratic

ideas which can be revealed in their works.

Given these considerations, this dissertation formulates a theoretical hypothesis that
democratic ideas existed in the late Ming Dynasty; based on the hypothesis, researches these
democratic ideas to challenge the statement by the democratic thinkers and activists about
Confucianism. In this dissertation, these major questions will be discussed: Are these ideas
really democratic? If they are, what kind of characteristics of traditional Confucianism
incubated the democratic ideas? And what are these democratic ideas? Through these
questions, this dissertation hopes to fully analyze and present the democratic ideas held by
Confucian scholars in the late Ming Dynasty and find the reason for the incubation of the

democratic ideas in Confucianism.

In detail, this dissertation will be unfolded in five chapters. The first chapter will introduce this
dissertation generally. It will, at first, propose the aim of this dissertation through the discussion
of various points about democratic ideas in ancient China. Then, it will directly review the
current research of democratic ideas in the late Ming Dynasty and identify the gaps within the
current research. Next, it will put forward a new approach to address these shortcomings and
discuss the new approach in detail. In the second chapter, it will analyze the essence of what
constitutes democratic ideas. There was no democracy or democratic theory recorded in ancient
Chinese history; therefore, there were no traditional Chinese materials to study the democratic
ideas in the late Ming Dynasty. Meanwhile, considering that democratic theories were largely
proposed in the western world, this dissertation finally plans to explore democratic ideas from
western history as a reference to study the Chinese democratic ideas. The third chapter will pay
attention to the changes in the ideological situation leading up to the end of the Ming Dynasty.
The appearance of new ideas was due both to historical circumstances as well as developing
out of former thinkers’ ideas. So, this dissertation will research both of these factors, especially
the influence of the former ideas. The fourth chapter will discuss the democratic ideas in the
late Ming Dynasty. According to the plan in the second chapter, the western democratic idea
will be deconstructed into different parts. In this chapter, it will use these parts to discuss the
thinkers’ academic works in the late Ming Dynasty and find their potential democratic ideas.
In the fifth chapter, this dissertation will conclude with the findings of the previous chapters
regarding these democratic ideas, respond to the criticism by the modern democratic thinkers

and activists, and propose future directions for the research on this topic.



1.2 Research Situation

Having clarified the aim and the structure of this dissertation, this part plans to discuss the
research situation of the democratic ideas in the late Ming Dynasty. Through review of relevant
literatureit is clear that both Chinese and non-Chinese scholars had been embarking on
researching the democratic ideas proposed by the thinkers in the late Ming Dynasty since the
Hundred Days’s Reform at the end of 19th century. In this field, including contemporary
scholarship, there are two major influential groups of scholars who have set out specific
approaches and views on democratic ideas in the late Ming Dynasty; they are Chinese Marxist
historians, and the new thinkers after the 1980s. This part will discuss their academic works
regarding the democratic ideas in the late Ming Dynasty, especially their characteristics and
shortcomings; then it will put forward the new method in researching these democratic ideas

in this dissertation.

1.2.1 Brief Introduction of the Research Situation

The discussion of the Confucian democratic ideas arose during the Hundred Days’ Reform.
The democratic reform of politics was not widely accepted by ordinary people; reformists could
not mobilize people to fight against the conservative elements. Therefore, some reformist
thinkers began to search for theoretical support from within Confucian traditions. In fact, there
were two sources for them to choose from, one is the ideas put forward by Confucian scholars
before the Qin Dynasty (Z5%H, 221 B.C-207 B.C); another is the ideas proposed by the thinkers
who lived in the late Ming Dynasty, like Huang Zongxi, Gu Yanwu, Wang Fuzhi, and Tang
Zhen. Regarding the first source, these ideas were too familiar to many Chinese; it was difficult
for the reformists to break the dominant tropes of these ideas in people’s minds by offering a
new interpretation. So, they focused instead on the ideas proposed by the late Ming thinkers.
These sources included Huang Zongxi’s Waiting for the Dawn: A Plan for the Prince, Gu
Yanwu’s Daily Records, Tang Zhen’s Qian Shu, and some books written by Wang Fuzhi. This
choice laid the foundation for later generations of scholars to research the democratic ideas in

Confucianism.

1.2.2 The Marxist Historians’ Research
Before Marxist historians began to explore the democratic ideas in the late Ming Dynasty, there

was a group of Confucian scholars began to discuss these ideas; they were the New Confucian



scholars®. New Confucian scholars believed that the Chinese tradition could also be used to
modernize China; so, in their understanding there were some democratic ideas already formed
in Chinese culture. De Bary, who was one of the New Confucian scholars, proposed that there
were democratic ideas in the late Ming Dynasty. He translated Huang Zongxi’s book, Waiting
for the Dawn: a Plan for the Prince, into English, and discussed some of these ideas in the
translation. He believed that Huang Zongxi’s understandings of the political system were in
fact a little democratic and liberal, and his ideas even exceeded the Neo-Confucianism of the
Song (AR HH, 960-1279) and the Ming Dynasty (FH 5}, 1368-1644). But, for the New Confucian
scholars, the democratic idea in the late Ming Dynasty was not their emphasis and so there are
not that many works by them regarding this area. In the 1920s, some Marxist historians studied
and inherited new Confucian scholar’s ideas. They kicked off a modern historical area to

research democratic characteristics of the ideas in the late Ming Dynasty.

The most influential research by a Marxist historian on the democratic ideas is Hou Wailu’s
work, The General History of Chinese Thought (Vol.5) ( [ L AE1E 52 (Vol.5)) ). Hou
Wailu’s (24055, 1903-1987) approach in researching these democratic ideas was based on his
understanding of Marxist historical materialism. He researched the history of ideas from social

facts. So, his approach was to research ideas and to explore what happened in society when the

ideas appeared.

Hou believed that there were the seeds of capitalism in society in the late Ming Dynasty, he
wrote in his book that “the period from the middle of the 16th century to the middle of the 17th
century, i.e., the period from Jiajing emperor (ruling from 1521 to 1567, 3% U & 7) to Wanli
emperor (ruling from 1572 to 1620, /3 /7 £7), was a distinct period in Chinese history in that
the sprout of capitalism emerged (M 16 thZ0rhit 28 17 2241, o2 A B FE 55 20 5
EIE, R BT R R AR NCHF A i R E BB B . ).”3 During this period, the

2 New Confucian scholars are those proposing support for New Confucianism. New Confucianism (Xin
Ruiia, #71% %) is an intellectual movement of Confucianism, developing since the Republic of China
in the early 20th century. It is also active in some western countries. In the post-Mao era, New
Confucianism has continued to develop in mainland China.

3 Hou, W. (1956). The General History of Chinese Thought (Vo.5): The Chinese Early Enlightenment
History. Renmin Press, p.4.

AN .(1956). 7 [ FEARE 52 (Vol.5): H B LA 5 58 AR st N IR HE AL, p 4.

(If not otherwise stated, all translations of Chinese texts and sources are mine.)



commercialization of agriculture and manufacture developed really fast*, and the traditional
relationship between peasants and landlords in society was loosened. Some people then started
to specialize in business. This trend therefore gave birth to a new civil class in Chinese society.
They represented the interests of the commercialization of agriculture, manufacture and some

business.

However, to maintain their ruling position, the landlord class began to suppress the new civil
class. Hou wrote that “during the period of Tiangi Emperor (ruling from 1621 to 1627, K Ji &
7f)...the feudal rulers suppressed public speech and the association by the new class. Many
academies were ruined and sold to the government (2] 1 K Ji 4F ], B @ 40ia EH L H Bt
. HHG . — U7, B ANH. ).’ To protect their interests, some
thinkers began to reflect on what happened in society; and they, therefore, put forward new

ideas which attacked the monarch’s absolute authority.

Hou Wailu thought that these ideas had three new characteristics, “firstly, these ideas showed
that these thinkers, like He Xinyin ({f[.0>f&, 1517-1579), Li Zhi (3, 1527-1602), and Wang
Fuzhi, Huang Zongxi, Gu Yanwu, hated the imperial system and all things clinging to it;
secondly, these thinkers advocated education, autonomy, and liberty; thirdly, as seen from

these ideas, these thinkers particularly cared for the interests of the ruled (35—, 1 [E 552
FAORE . FRUEFERZ . EEE MRXMBUCEN, USRI,
FUHLANARAR WU B2 JAR P e — V=1 55—, HEFBEZEHEWPHE. AEaA
Hi: SB=, fAIEIEARMFE, Rl RRMFE, REMNRKZEIARERR
5. ).”6 From these characteristics, Hou compared these thinkers to the thinkers in the

western Enlightenment, and he called them ‘early Enlightenment thinkers’ in China.

* In Hou Wailu’s book, The General History of Chinese Thought (Volume 5), he used one chapter to
describe what happened in society during this time, including the commercialization of agriculture and
manufacture, the formation of the social division system of labor, and the development of commercial
capital. He believed that these events greatly changed society and subsequently influenced people’s
ideas.

> Hou, W. (1956). The General History of Chinese Thought (Vol.5): The Chinese Early Enlightenment
History. Renmin Press, p.21.

A .(1956). 7 [ FEARE 52 (Vol.5): H B LA 5 58 AR st NI HERRAE, p.21.
¢ Ibidem, p.24-26.



Hou’s research focuses on three major thinkers in the late Ming Dynasty, Wang Fuzhi, Huang
Zongxi, and Gu Yanwu. He firstly researched Wang Fuzhi, whom he thought was different
from the others. Hou believed that the period that Wang lived in gave him a new model of
thought, which is similar to modern humanism, from which to reflect on the society. Hou wrote
that “Wang Fuzhi’s books, E 'meng ( {#3%) ), Huangshu ( (¥ 15) ) and Saoshouwen ( (3%
B\ ) ), are full of the spirit against feudalism and despotism. Wang thought the extra-
economic exploitation within feudalism and despotism was the opposite of a reason for living.
(RZH) CEEEE) « GEA) A CIRE D) FFE, sl EA 5 00 R PuE g hil B fks
A, AV B R ZGTRIE], e RL T RZAAETH K. ).

Then, Hou discussed Huang Zongxi’s political ideas, contextualizing this in research on
Huang’s life experience. Hou believed that this period, including eunuch excesses, peasant
unrest, dynasty transition, and the shadow-reign of the Manchu government, gave Huang a
chance to reflect upon Chinese politics. Hou wrote that “after the comprehensive collapse of

the Ming Dynasty, Huang drew ideas from the thinkers of Danglin movement® (Z: #£ %) and
Fu Associations® (&£ £1), and then proposed his anti-despotic ideas in Waiting for the Dawn: A
plan for the prince (7 BRABET., BIRZE RN, BB, WL 7 kEEEGE
AR, DL (BRI ) — 8B EE NAGERAE. ).”1° Hou proposed that Huang believed that
the monarch system was the primary reason why people live in extreme misery, and the way

to change the situation was to deprive the prince’s right and restrict monarch’s absolute

authority. Hou believed that Huang’s restriction of the monarch’s right is democratic.

" Ibidem, p.34.

¥ Donglin Movement (4:#£iZ5))) was an ideological and philosophical movement in the late Ming
Dynasty. The people who participated in the movement were called Donglin Party (R #£%). The
movement aimed to restore the Donglin Academy (< #+15[), which was thought of as a centre of
dissent for public affairs in the late Ming Dynasty. Many members of the movement were officials, and
most of them were deeply involved in factional politics.

? Fu Academy (Fu She, & #t) was a political academy in the late Ming Dynasty. This academy aimed
to restore ancient study. Most early academy members were from Donglin Party, so people sometimes
call Fu Academy the Little Donglin Party. After the collapse of the Ming Dynasty, the academy
continued to fight against the Manchu government.

1 Ibidem, p.127.



In discussing Gu Yanwu’s ideas, Hou also, at first, analyzed the social context. Hou thought
that Gu’s anti-despotic ideas resided in his opposition to the county system and reform of the
system, because “Gu’s reason to oppose the county system is that this opposition refers to

emperor...Gu’s aim was explicitly to reform on the county system, but implicitly to change the
despotic system (Jiil #& BT LLXAE F 5k B,  FRAE T 4410 Lkt @ el fi &>, mfE
TR PTE R T AR R R R R AR B B I BN AR R ).

Hou’s research on these three major thinkers are strictly focused on historical materialism. For
him, if there was no change in society or no change in productive relationship, then there was
no new idea in the late Ming Dynasty. Since Hou, there is a group of thinkers and historians
using this method of historical materialism to research Chinese traditional ideas and
philosophy. They believe that ideas were formed and influenced by social circumstances; and
for them, the first step to research the history of ideas and philosophy is to research these social
facts. They formed a new school called the school of Hou Wailu. They continue to explore
ideas similar to modern western ideas within traditional Chinese culture, especially since the
late Ming Dynasty. Their achievements include Xiao Safu’s (7 3 %, 1924-2008) research on
modern philosophy drawing from Wang Fuzhi’s ideas, and Zhang Qizhi’s research on the

history of Confucianism and the work of Gu Yanwu.

In the 1980s, western philosophy and political sciences were revived in China, and the Marxist
historian’s interpretations of the democratic ideas of the late Ming Dynasty were attacked by
some thinkers who had received western philosophical training. Facing this criticism, some
Marxists began to respond and gave new explanations of the late Ming Dynasty thinkers’ ideas.
Xu Sumin (75 [X;, 1952 to present), a student of Xiao Safu, is one of the most well-known

scholars who has actively responded to the new thinkers’ questions.

Some new thinkers believed that the ideas of the late Ming Dynasty clearly belong within the
scope of Confucianism. However, Xu proposed that there was also a notable difference
between traditional Confucianism and the ideas of the late Ming Dynasty. “The essence of the

traditional ideas is a moral alienation to repress and distort human nature through moral

obligations and preachings (&% AR 1) 5L 5122 DA B 44 BURI AR BUZCR I A FH il A%

"' Tbidem, p.218-219.



MmN SCAAE NS B 4E . ).”12 However, these new ideas, instead, “are based on notions
of humanity which is against the repression and distortion of humanity by moral obligations
and preachings (‘& 37 & T3 1 AME, SO DAGA R 44 00 486 U8R 10 il AT
NN AE NS EE RAL . ).”13. So, for Xu, the new ideas are not the so-called ‘people-

oriented idea’!*

of Confucianism. Instead, it is an idea that emphasizes human rights, liberty,
and human development. Xu thought the misunderstanding of the new thinkers since the 1980s
was because they thought that the thinkers of the late Ming Dynasty were themselves eccentric.

However, this ‘eccentricity’ is characteristic of their ideas, not their personalities.
) y

Like many scholars from the School of Hou Wailu, Xu also emphasized the importance of
historical materialism to research the history of ideas. In Xu’s paper on Hou Wailu, he proposed
that “economic development brings changes to social custom and people’s values, and it then
influences ideas of thinkers (&5 AR &K 1 4t KA AATTRIOME AL S AR 4, X pp
AR AL AR I B 31 AR S JB AR 1), 15 and the appearance of democratic ideas in the late

Ming Dynasty indeed developed out of the social-economic change.

On the other hand, Xu also highlighted the influence of society on thinkers’ ideas. In one
interview, Xu discussed the appearance of the democratic ideas of the late Ming Dynasty with
other scholars. He said that “the progress of Chinese society natively formed the new ideas
during the Ming Dynasty's transition to the Qing Dynasty (FRE 2 Br )51 AR Th & v [E 4 4
W R JRAER RIS ZFE 2%, ). For Xu, Li Zhi (Z#, 1527-1602) was the first thinker who

12 Xy, S. (2010). Sunset Glow, or First Rays of the Morning Sun — Responses to Three questions about
the Early Enlightenment Theory. Jianghai Academic Journal. (3), p.14.

PFIRIR. (2010). MEES, Ik /2 fRIE?—X <FLH1JE 52007 =M BUEER (8] B2, YL 11, (3), p.14.
" Ibidem, p.14.

!4 People-oriented idea (Min Ben Si Xiang, [EAX 8 4H) is an important idea in Confucianism, which
believes that people are more important than the monarch in politics. Mencius was one representative
of this idea.

" Xiao, S and Xu, S. (2003). “Early Enlightenment Theory” and China’s Modernization. Jianghai
Academic Journal. (1), p. 137.

FFEAL and YFIR IS, (2003). “HLH 5 S50 5 o [ BURAL. Y0 2E T, (1), p.137.

' Feng, L and Peng, C. (2017). Questions concerning “Early Enlightenment Theory” — Discussed with
Prof. Xu. Jianghai Academic Journal, (1), p.17.

3k and 344 (2017). % FIR SV 5C iR l——VF IR R BUR ViR . T2 1, (1), p.17.



put forward different ideas compared to the former Confucian thinkers, and his ideas more or
less influenced later generations of scholars. “From Li Zhi to Wang Fuzhi, then to Dai Zhen
(% Z, 1724-1777), their ideas consistently and gradually discarded Confucianism’s ethic
alienation (N HH £ K2, FHIMAE, HEWIT-TEAE 57 (CH R A% 1
37 . ).’ In other words, Xu believed that both the social change and former ideas

influenced the thinkers’ ideas.

In his academic research, Xu proposed that there were three meaningful topics within the new
ideas, specifically the disenchantment of Confucianism, the cultivation of the new citizen, and
the political reformation. The first two topics were for liberating people from the restriction of

the despotic system. The third one was “a theoretical discussion and a project design for
political reform with democratic characteristics (F A #1532 14 HBUE B0F 1) BB ER T A
77 R W ).’ Xu further explained his consideration of these ideas, “the most important
question for the thinkers of the late Ming Dynasty was what kind of political system can help
people to build independent personalities and maintain the freedom of thought, and what kind
of system was good for forming a good morality and social environment (73 544 5 K il £
AHMTEHAAHLZ A& BHZBERE LN, AR T IR R Itk
ST EIWE? )19, So, Xu believed that “thinkers of the late Ming Dynasty denied the legitimacy
of the monarch’s law...they denied the rule by one man...and designed democratic plans like
check and balance, and discussing government affairs in schools (& 4= % il == S A
“ARVE IR MARAS A 5 KA b th . ARA S SRR . REBGAE T R8T ik
I BUHIAT, RGN, ).

17 Ibidem, p.20.

'8 Xu, S. (2007). Disenchantment, Cultivating People and the Reformation of Political System — Three
Topics in the early Enlightenment of China. Tianjin Social Sciences. (2), p.127.

YIRS, (2007). A - 32N - B —— b [ R0 5 S A 0 = R AR L REERE SR, (2),
p.127.

' Ibidem, p.133.

2% Xu, S. (2005). The Breakthrough of Political Philosophy in the transition from the Ming Dynasty to
the Qing Dynasty. Jianghan Tribune. (5), p.42.

VI3 IR, (2005). BHIE Z BRIBUG 5 5 50 -- LA G, 3R 2%, TR M. TLNUR IR, (10), p.42.



From Hou Wailu to Xu Sumin, the Marxist historians’ approach in researching the democratic
ideas of the late Ming Dynasty is based on historical materialism. They have a sequence in
discussing the history of ideas. At first, they need to analyze the social situation and find the
relationship between social reality and ideas. Then, they discuss the ideas based on their
understanding of the social situation. This method undoubtedly endows new thinking in
discussing the history of the idea; it connects abstract ideas with social reality to the greatest
extent. But, this method neglected the lineage of ideas. Early Marxist historians did not fully
believe in earlier thinkers’ influences on new ideas; the only influential factor for them is social
reality; their approach, in fact, breaks up the historical relation of the ideas. Therefore, this
dissertation will not adopt this approach as the main method to research the democratic ideas
in the late Ming Dynasty, and it will choose instead a method that highlights the importance of

the lineage of ideas.

1.2.3 The New Thinkers’ Understandings

Since the 1980s, a group of thinkers began to criticize some statements of the school of Hou
Wailu about the ideas of the late Ming Dynasty. During this period, “several bibliographies of
Chinese publications on western culture, politics, and economy appeared...while the influence
of the philosophy of Marx and Engels declined, according to these findings, that of non-Marxist
German philosophy is on the increase.”?! Influenced by these publications, some scholars
“aimed at a gradual reform of Marxism without risking a break with the Chinese Communist
Party.”?? Therefore, they chose to revise the Marxist’s works on Chinese society and history.
The Marxists’ interpretation of the democratic ideas in the late Ming Dynasty was the focus of

their criticism; they planned to rethink and reevaluate these ideas.

For example, Tan Zheng’ai questioned the ideas of democratic characteristics in the late Ming
Dynasty. He thought “some statements of Huang Zongxi, Tang Zeng and Wang Fuzhi were of
an activist orientation, and these statements, to a certain degree, can be compared to the
criticism on the despotic system, and criticisms of such systems by western and Russian
enlightenment thinkers...but if we deeply research the contents of the statements by these

Chinese thinkers, it is not difficult to see that they are only similar to the form of western

I Meissner, W. (1999). New intellectual currents in the People’s Republic of China. In China in
Transition (pp. 3-24). Palgrave Macmillan, London, p.7.

22 Tbidem, p.11.
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democratic ideas (FAo5Z% . JHIE ., T RZMIX—LF 10 A M YEtE b, 7£—CkE
B b A S 2 T] DL P R A AR [T 1) i 558 38 o 2 i ) B A e — DD AR R I e AR i 52
B AR ERA T SRR ST N, s AR, XA IE RS, R Ereiakm

. ).”2* Tu Wenxue, through a comparison between Huang’s ideas and Montesquieu’s

theory, thought that “Huang’s ideas were still limited within the scope of Confucianism...and
his reform policies were based on feudal ethics. (¥4 53 2% I EAR 6 T H @ F F B . BoEE
1 — R A0 5k A B FE W Z N E B B BUR B . )"?* For Tu, Montesquieu’s theory
gave a new image to the new bourgeoisie class, but Huang’s ideas were still for the landlord
class. Zhao Ziping, by comparing Huang’s ideas with Rousseau’s social contract theory, put
forward that Huang’s ideas are more superficial than Rousseau’s political design.
“Comparatively, Huang Zongxi’s concept of ‘Gongtianixia’ (the world is the estate for the

public, A K ) was obscure and illusory...but Rousseau’s social ideas were clear and realistic,

it is vividly portrayed and it hopes to turn into reality from theory as soon as possible. (LLE Tl

H FORRCAR TR BEERIEMA . BN, E il AMERE TN EAN
2y MR EAE S PR R . BLSER, B, ST RS AR, )P
Zhao thought that the thinkers’ ideas in the late Ming Dynasty were the result of the

development of a despotic society, and there were some new characteristics held within in it.

With the development of western philosophy and political science in China, more and more
scholars began to criticize the notion of democratic characteristics of the ideas in the late Ming
Dynasty; their criticism was deeper. Yun Chunxi directly wrote that “the point, made by

modern thinkers, that Huang’s ideas were democratic was a misunderstanding (/7188 5[]

3 Tan, Z. (1994). The Doubt on the Early Enlightenment in the late Ming Dynasty and the early Qing
Dynasty. Chuanshan Journal. (1), p.25.

BLIESE. (1994). BER A 52 BAR R BE. L2411l (1), p.2s.

2 Tu, W. (1985). The Comparison of Similarities and Differences between Montesquieu’s Theory and
Huang Zongxi’s Ideas. Jianghan Tribune, (2), p.66-68.

WROCEE. (1985). TR O 2 AN B g JBAR = [B) i YR 3. (2), p.66-68.

2% Zhao, Z. (1982). Waiting for the Dawn: A Plan for the New Prince and On Social Contract. Zhejiang
Journal. (3), p.54.

X TF. (1982). (BHFEAVIRDY 5 (A1) W=7 3), p.54.
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WA 1o 8 6 3 SR A 8. ).”%0 He proposed the thinkers who lived in the late Ming
Dynasty were still strong supporters of the Confucian people-oriented idea. Ding Xinyu agreed
with Yun’s statements, and he directly defined the ideas of the late Ming Dynasty as a people-
oriented idea which still belongs to the scope of Confucianism. This judgment was fully
developed in Li Shi’s research. By analyzing the difference between western democratic theory
and Huang Zongxi’s ideas, she questioned the democratic characteristics of the ideas in the late

Ming Dynasty. She thought that in these ideas “people still held the position that they needed
to be taken care of and educated by rulers (P Ak FIHIAL 2 — PG AT E R B R
K. B FRAIHAL . ).”?7 Furthermore, she proposed that “although in Huang’s ideas, the law
was used to improve people’s interests, it was still created and passed by the emperor or rulers,
there was no chance for people to participate in making law (7£ 3 52 P RA B AR, KRR
ZAET BN UEAECRTHI A R,  JEE R R ROR s Mo 2 BV, (HE VYRR A E
vk, NRIFEE S5 RNEERE] E AT F2K) 728, because “the school (which was used
for political participation in Huang’s ideas) was only for the educated to discuss politics and
ordinary people had no chance to join them. (¥ 5% 2% BT A RE 1 B Rt Bl = 8 22 B EAE
NHRERA, MiUERZHEE . AR ANSBOEBEINIE. ).

However, this criticism was soon responded to by Marxist historians and another group of new
thinkers. Xu Sumin’s statements fully reflected Marxist response to the challenge, while Gu
Jianing’s ideas present another understanding of the democratic ideas in the late Ming Dynasty

from the thinkers who received western philosophical training after the 1980s.

2 Yun, C. (2009). The Acme of Thought that the People Are Foundation of Country or the Seed of
Democracy—The Orientation of Huang Zongxi’s Political Thought. Journal of University of Science
and Technology Beijing (Social Sciences Edition). (3), p.42.

REE. (2009). “RAZIE? ER R EZ I ERREA B L SRR
GEEFISR), 25(3), p42.

2" Li, S. (2016). On the Difference between Huang Zongxi’s People-oriented Theory and Western
Theory of Democracy. Qilu Journal, (3), p.15.

254, (2016). WHUEZRICRA B 57 REHG X A 58221, 3), p.15.
% Ibidem, p.16.
? Tbidem, p.17.
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Gu Jianing analyzed both the Marxist historian’s and new thinkers’ ideas. He believed that “the
essence of Hou Wailu’s early Enlightenment theory is to use a modern deductive method to
comprehend the ideas of the late Ming Dynasty. In detail, Hou made a theoretical assumption
that the civil class asks for equality and liberty, his starting point was the theory of human
nature, and he analyzed the idea by referring to representative democracy (15 #7M55 i 20 1) 5K
JRAET A —E & T AR B 4E R R i R R Bus B . BikE2, BB
i SRR R BT P - RCESR O BB T, LA AR AR IR AL AR
Bia NS, ).730 Gu treated the early Enlightenment theory as a way for Chinese scholars to
find modernity within Chinese tradition. Then, Gu analyzed the criticism of the new thinkers
since the 1980s. He thought that the confirmation of the people-oriented idea and the denial of
the democratic ideas of the late Ming Dynasty by the new thinkers “was no breakthrough in
researching the methods of the school of Hou Wailu ({H7E 7775 b L SEIH: RSB Al # AIAHE
B8, .31 Gu proposed that “the new thinkers used the same theoretical model as the school of

Hou Wailu, but their different results were because of their strict comparative standard and the
change of the value standpoint since the 1980s (FTEE X 5 L= T HFE R B BE, R
7 BT U BOREE 87 R AL LS B S LI B AR TAS HY T BRAR A R B 2 ie . )32

Given this basis, Gu put forward his own way to research the democratic ideas of the late Ming
Dynasty. On the one hand, he discussed these ideas based on the understanding of
Confucianism itself instead of a direct analysis of the changes of society. On the other hand,
Gu believed that it is significant to firstly understand the value of western democratic idea and
then discuss the late Ming dynasty’s idea. Given this method, Gu firstly extracted three crucial
values of western democratic ideas, i.g., equality, consent, and political participation. “From
these three perspectives of democratic value, it is possible from Huang Zongxi’s semantic

context, historical context and theoretical logic, to find the democratic characteristics in the

new ideas in the late Ming Dynasty ({4 FiA 284, FTRAMEEE. [FE. BuaS 5 =14

3% Gu J. (2018). Reflections on the Relationship between Confucianism and Democracy — Focus on
the Issue of the Democratic Elements in Huang Zongxi’s Political Thought. Journal of the History of
Political Thought. (4), p.19.

2T (2018). fifi 5 R F R AR B A ——DABER B0 AR “[CEME R Dy oG BUA
5, (4), p.19.

3! Ibidem, p.20.
32 Tbidem, p.20.
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FE, FEREZFE S RSCRIER PR kSIS R G PR B LR M. ). Gu

concluded that “if the despotic idea and the democratic idea are two poles in the political

spectrum, so Huang’s idea was close to the later, the democratic idea, although along traditional

Confucian lines. (U1H KL H5 R FEENBUAFICEIERIFN, A, HEBRTLRIEE
R KGRIk T L T 5 E, ).

Gu’s approach to research the democratic ideas gained a level of popularity; some researchers
began to use his way to reflect upon the essence of the democratic ideas firstly, and then find
the democratic ideas in the semantic context, the historical context, and the theoretical logic of
the thinkers” works. This approach has lead me to consider the ideas themselves and the way
for the thinkers to express these ideas; in other words, the concept used by the thinkers is
important. On the other hand, there are still some shortcomings in this group of new thinkers’

research. They also neglected the lineage of ideas, but, unlike the Marxist historian’s
concentration on social reality, their neglect was because they only focused on the new ideas,
so that they neglected the influence of the former thinkers ’ideas. This point has lead me to
focus also upon the former concepts used by thinkers to express their ideas, which are also
important to discuss to fully understand the democratic ideas hidden in the concepts proposed
by the thinkers living in the late Ming Dynasty. In other words, the method used in this paper

needs to focus on the changes of concepts.

1.2.4 Conclusion

Through the review of research and literature, the previous section has concluded with the
advantages and the disadvantages of the research results of two major groups, the Marxist
historians and the new thinkers, on the topic of the presence of democratic ideas in the late
Ming Dynasty. Given this basis, this section will further discuss and conclude these advantages
and disadvantages and put forward the method this paper will take to further research the

democratic ideas in the late Ming Dynasty.

Marxist historians’ research on the topic of democratic ideas in the late Ming Dynasty is based

on the theory of historical materialism. In this theory, history is the result of material conditions

33 Tbidem, p.25.
3* Ibidem, p.34-35.
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instead of individuals’ consciousness. In discussing the history of ideas, Marxist historians
believed that the ideas were decided by social conditions. In Hou Wailu’s academic work, The
General History of Chinese Thought (Volume 5), his approach to research democratic ideas is
to analyze, at first, the social conditions the thinkers lived in, and then discuss the ideas and the
relationship between the social conditions and ideas. This approach successfully connects the
social reality with the thinker’s spiritual world; it can help the reader understand the formative
reasons for an idea from a social perspective. However, overemphasizing the importance of the
social condition in forming an idea will lead the researcher to neglect the influence of preceding
ideas. In other words, in historical materialism, every idea exists in isolation; Marxist historians

believed that the history of an idea is only an accessory of the history of society.

Undoubtedly, the social reality is a necessary condition for researching the history of idea; but,
the influence of former ideas is also important in discussing ideas. Therefore, this dissertation
will not only focus on the democratic ideas themselves but also the influence of the ideas before
the late Ming Dynasty. At the same time, as Marxist historians proposed, social reality is also
important in researching ideas; therefore, social change also needs to be considered within the
research of the history of ideas. Given these bases, this dissertation plans to research both the
democratic ideas and the former ideas’ influences, combined with the discussion of the change
of the social reality. However, this approach is relatively new; there are limited references to

research these ideas. So, it is important to discuss the achievements made by the new thinkers.

Since the 1980s, a group of new thinkers began to research the topic of democratic ideas in the
late Ming Dynasty. Although they are divided on this topic, their method to research these ideas
is the same. They paid attention to the ideas themselves instead of only the connection between
ideas and social reality. In debate whether there were democratic ideas in the late Ming
Dynasty, some thinkers proposed to research these ideas directly from the semantic context,
the historical context, and the theoretical logic of the thinkers’ works through the discussion of
the essence of western democratic ideas. There are some important points in this statement. On
the one hand, the concept is a good reference for researching the ideas. As proposed by the new
thinkers, they believed that the ideas were hidden in the semantic context; in other words, the

ideas can be presented through the discussion of the context. “Any everyday history in its daily
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course is dependent on the language in action, on talking and speaking””> and “no social

activity, no political action, and no economic activity are possible without speech and reply,
without discussion of plans, without public debate or secret utterance, without command.”3®
So, the concept is a tool for individuals to express their semantics; it can be used as a reference
to find the history of idea. On the other hand, like the Marxist historian, some new thinkers
also forget the linage of ideas; they directly research the democratic ideas without the
consideration of former ideas. Therefore, it is also important to use the concept as a reference

in research the former ideas. In other words, the history of the concept is the way to discuss the

history of democratic ideas in the late Ming Dynasty.

Finally, given the consideration of the advantages and disadvantages of the research results
achieved by the two groups, this dissertation plans to use the method of tracing the history of
a concept to research the democratic ideas in the late Ming Dynasty. This method can fully
meet the demands put forwards by the review of research and literature. As mentioned before,
the influence of the former ideas also needs to be considered in research the democratic ideas.
Therefore, this dissertation also adopts the history of experience as a tool to remedy this

deficiency. These two methods will be discussed in detail in the next part.

1.3 Research Method

According to the advantages and disadvantages of the review of researches and literature, this
dissertation plans to use the history of concepts and the history of experience to research these
democratic ideas in the late Ming Dynasty. Although the reasons for choosing these two
methods have already been presented, these reasons are based on the results of the review of
other research and literature instead of examining the methods themselves. Therefore, this part
will introduce the methods of examining the history of concepts and the history of experiences
to further demonstrate their applicability in researching democratic ideas, and to clarify the

research steps of these two methods in the meantime.

3% Koselleck, R. and Presner, T. S. (2002). The Practice of Conceptual History: Timing History, Spacing
Concepts. Stanford University Press, p.24.

36 Koselleck, R. (1989). Social History and Conceptual History. International Journal of Politics,
Culture, and Society, 2(3), p.312.
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1.3.1 The Method of the History of Concepts

The traditional method to research thinkers’ ideas is to research their ideas directly. However,
this way has some disadvantages, and it can cause some misunderstanding of the ideas in
history. On the one hand, the theoretical hypothesis for this method is that the only change for
ideas is their expression, instead of the meaning of the ideas. This belief neglects the influence
of time and cultures on ideas; and in fact, the so-called eternal idea does not exist in reality. On
the other hand, the basis for researching ideas is from the researcher’s understanding; the
starting point is to discuss how the researcher conceptualizes these ideas. This way undoubtedly
clearly expresses the researcher’s ideas, but it neglects the original meaning of the idea in
history. Because of the change of time, areas, cultures, the people’s understanding of an idea
is very different. So, the result of the method actually neglects the original thinkers’
considerations and mistakenly uses researchers’ understanding to describe the idea that needed

to be researched.

This research method was criticized increasingly after the Second World War. In the 1960s
historians in the UK, France, and Germany put forward a new method to face this challenge in
succession. In the UK, historians believed that it is important to understand thinkers’ ideas
based on the character and rhetoric he/she originally used in describing his/her ideas. This way
was called the Cambridge School of the history of ideas. In France, historians put forward the
method of discourse analysis (analyse du discours) and the social history of concepts (socio-
histoire des concepts) to research thinkers’ ideas. They emphasized introducing linguistic
forms and the social background of discourse in order to research ideas because these two
things can help researchers more adequately think about the ideas from their proposer's
perspective. In Germany, some historians proposed the history of concepts (die
Begriffsgeschichte) to understand thinker’s ideas. In this way, researchers transfer their focus
from the idea to both this idea and the concept, or conceptualization, of it. Historians believed
that the idea is not always eternal; it will change according to different periods, areas, and
cultures. Different thinkers have different understandings of one thing based on their living
background; thinkers may hold different views on one concept. Compared to the former two
methods, Germany’s history of concepts better responds to the disadvantages of the traditional

methods used in researching the democratic ideas in the late Ming Dynasty.

The method of the history of concepts includes two essential parts: the first is the ‘Saddle

Period’, and the second focuses on the concept. The Saddle Period is the theoretical basis for

17



the change of the meanings of the concept, and it focused on the influence of the former’s ideas
on the new ideas. Focusing on the democratic ideas in the late Ming Dynasty, it will be
discussed using the method of the history of experience. After discussing the Saddle Period,

the focus of the history of concepts then transfers to the concept and its meaning.

“The investigation of concepts and their linguistic transformation is so very much a minimal
condition for cognizing a history as its definition of having to do with human society.”’ It
means that the changes of a society will leave linguistic marks on major political and social
concepts. But, “not every historical treatment of concepts deserves the name of conceptual
history.”*® As Koselleck analyzed, the major concepts (or basic concepts) and general concepts
played different roles in intellectual history. Therefore, he emphasized that major concepts are
the research objects of the history of concepts. “As distinguished from concepts in general, a
basic concept, as used in the GG (Geschichtliche Grundbegriffe), is an inescapable,
irreplaceable part of the political and social vocabulary...Basic concepts combine manifold
experiences and expectations in such a way that they become indispensable to any formulation
of the most urgent issues of a given time. Thus basic concepts are highly complex; they are
always both controversial and contested. It is this which makes them historically significant
and sets them off from purely technical or professional terms...Such concepts therefore must
be interpreted in order to sort out their multiple meanings, internal contradictions, and varying

applications in different social strata.”>°

Concepts are the media for people to cognize the world; through the concepts, people can
describe the experience they have felt and show their expectation (future experience).
“Concepts might likewise have been formed to set free new realities.”* The history of
concepts, therefore, has two important points. The first focuses on how people use concepts to

express ideas from social linguistic backgrounds in history; the second point emphasizes the

37 Ibidem, p.308.

3% Palonen, K. (1997). An Application of Conceptual History to Itself: From Method to Theory in
Reinhart Koselleck’s Begriffsgeschifte. Redescriptions: Political Thought, Conceptual History and
Feminist Theory, 1(1), p.41.

3% Koselleck, R. (1996). A Response to Comments on the Geschichtliche Grundbegriffe, in: The
Meaning of Historical Terms and Concepts. New Studies on Begriffsgeschichte, Hartmut L. and Melvin
R., ed. Washington: German Historical Institute, 1996, S. p.64-65.

0 Koselleck, R., and Presner, T. S. (2002). The Practice of Conceptual History: Timing History,
Spacing Concepts. Stanford University Press, p.36.
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changes of people’s concepts’ semantic meanings to express their ideas. From the perspective
of the history of concepts, the decisive factors of culture and concepts people experienced or
expected are based on the origination of concepts and the change of these concepts. The concept
is complex, it includes the experiences and expectations, ideas, and their means of expression.
As discussed by Koselleck, “a new concept may be coined to articulate experiences or
expectations that never existed before.”*! A concept is only a symbol, and it contains different

ideas according to different social backgrounds.

In more in-depth analyses, the concept which needs to be researched from the perspective of
the history of concepts is not only one concept; it is a concept belonging to a cluster of concepts.
One concept is useful and meaningful to study the idea it contained when researchers analyze
it by treating it as a part of a cluster of concepts or interplays with other relative concepts. It
means that people cannot understand one concept’s meanings without researching other
relative concepts or other concepts in one cluster. So, it is important to analyze a concept with
the cluster of relative concepts. Moreover, when researching the change of one concept, it needs
firstly to study the origination of this concept, and then analyze the development of this concept
in its interplaying with other relative concepts. Furthermore, Koselleck also highlighted need
to focus on the objective concept and the parallel concept when discussing one concept. For
him, both these two concepts belong to the relative concepts of the concept that need to be
researched; studying these two concepts will help researchers fully understand the meaning of

the target concept from different angles.

In summary, by discussing the logic and important points of the history of concepts, this
method is fairly exact. Firstly, researchers need to discuss the concept itself and its cluster or
its relative concepts in order to discuss the ideas hidden within these concepts. As discussed
before, the functions of the concept only become clear when it is placed in the cluster of
concepts or interplays with relative concepts. Secondly, before discussing the concept’s
change, it is important to analyze the origination of the concept. Only by clarifying the original
meaning of one concept and making it a standard can the researcher further discuss the change
of the meaning of the concept. So, the essential step before studying the change of a concept is
to understand the initial meaning of it. Thirdly, discussing the change of concepts. Because

concepts in different periods and different backgrounds have different meanings, the current

! Ibidem, p.30.
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idea can be found by comparing the different meanings of the concept. All in all, when studying
one concept and the ideas in the concept, researchers need to explore the relationship among
different relative concepts in different periods and compare them in order to reveal the idea

hidden in these concepts.

1.3.2 The “Saddle Period” and the History of Experience

In Koselleck’s research, the “Saddle Period” is a theoretical hypothesis within the history of
concepts, which was used to discuss why concepts changed drastically from the Middle Ages
to the Modern era in Germany. “The theoretical anticipation of the so-called Saddle Period
between around 1750 and around 1850 is that in this period the denaturalization of the old
experience of time took place (Der theoretische Vorgriff der sogenannten Sattelzeit zwischen
rd. 1750 und rd.1850 ist nun der, daB sich in diesem Zeitraum eine Denaturalisierung der alten
Zeiterfahrung abgespielt hate).”*? Similarly, to research the democratic ideas in the late Ming
Dynasty using the method of the history of concept, it is also important to set up a theoretical
hypothesis. Moreover, the “Saddle Period” is a stage during a specific time, and to describe it,
the researcher needs to consider realities in society during that specific time. “It is only through

43 and experience is the basis for searching

experience that we can get in touch with reality
for truth and reality, so to discuss the Saddle Period of the democratic idea, it comes to the

history of experience.

To understand the history of experience, the first thing is to understand the experience.
Different thinkers have different conceptualizations of experience; at least, it denotes three
major meanings. First, experience means that the moment humans contact reality; second,
“experience designates a sequence of such moments, and accordingly we see it as an extended
process™4; finally, “experience can refer to the result of such a process, acquiring the meaning
of familiarity.” These three meanings are from different perspectives in order to explain the
definition of experience, but the first meaning is a foundation for the second and third ones.

Without the moment that a human gets in touch with reality, the process of the second meanings

2 Koselleck, R. (1967). Richtlinien fiir das Lexikon politisch-sozialer Begriffe der Neuzeit. Archiv fiir
Begriffsgeschichte, (11), 84-85.

# Leidhold, W. (2021). The History of Experience. p.8.
* Ibidem, p.21.
* Ibidem, p.21.
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and the result of such a process will not continue; that is to say, the moment is a start of the
experience. As Leidhold explained, “in the first usage...the temporal aspect, or the duration of
contact, as well as the subjective intensity of the impression are set aside”.*® Hegel believed
that the meaning of experience is a principle of experience, “modern philosophy derives its
materials from our own observations and perceptions of the external and internal world, from
nature as well as from the mind and heart of man when both stand in direct and immediate
contact with the observer.”*’ Leonardo da Vinci also has a similar understanding of experience,
but he called the experience as the mother of wisdom. Leidhold concluded this understanding,

he thought that “experience is meant to be a principle and the origin of human knowledge.”*8

Treating experience as a principle, so the next step is to ask what kind of contents or parts
construct this principle? It is not aiming to find the varying contents of the principle, but the
structure of it. Leidhold identified that there are three parts that make the experience: “one part
that makes the experience, another that is experienced, and a third element that establishes a
relationship between the two.”# It means that in the principle of experience, one part actively
gets in touch with another part. That is to say, the principle is composed of two parts with the
relationship between them. He, based on this analysis, called the relationship between the two
elements as participation; and he, therefore, defined experience as a kind of experience.
“Participation denotes a relationship or connection between parts or things of any kind. While
all things may participate in each other, not all things we participate in becoming an experience
for us.”>® Given the initial judgment of the structure experience, Leidhold introduced
consciousness into this structure. “When we become aware of the fact that we participate in
something, participation turns into conscious participation. While consciousness played its role
all the time, it remained beyond my attention until then. Evidently, one of the basic functions
of consciousness is to focus our attention or awareness. When we become conscious of

something we participate in, then our participation is turned into an experience.”>!' So,

% Ibidem, p.22.

" Hegel, G. (1874). The Logic of Hegel, transl. from the Encyclopaedia of the Philosophical Sciences,
with Prolegomena, by W. Wallace, Oxford, Introduction, p.9.

8 Leidhold, W. (2021). The History of Experience. p.22.
* Ibidem, p.26.
%% Ibidem, p.26.
>! Ibidem, p.27.
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experience is a kind of participation that is qualified by the involvement of consciousness; that

is to say, experience is conscious participation.

“Experience, defined as conscious participation, is a hybrid that affiliates two disparate sides:
consciousness and participation. Participation is a universal phenomenon that we all get in
touch with anywhere, yet each of us knows only one’s own personal consciousness: it is a
purely personal matter.”>? As a subjective matter, consciousness influences participation which
is treated as an objective thing; therefore, participation finally presents various types of
subjective influence. Due to the study of neurological history, consciousness was also
influenced by the development of human brains. From the historical perspective, conscious
participation, i.g., experience, is also affected by human brains. Given the point, Leidhold
introduced into the types of experience the development of human brains; it includes nine
types: “sensation, reproductive and creative imagination, participation and self-reflection,
noétic and spiritual experience, as well as the dimensions of consciousness and of the

unconscious.”?

Consciousness change is influenced by consciousness. As the study of neurological history has
proved, it depends on the neurological basis and on cultural input; that is to say, it needs
deliberate practice. Leidhold analyzed this deliberate practice and proposed that there are four
phases in practice; it includes the phase of incubation, the phase of articulation and the phase
of method and the phase of institution. “When public representation receives positive feedback,
the new approach may attract more and more people, and the audience will grow into a
movement. When the movement's methodic and symbolic tools become permanent features of
a society, they have transformed into institutions. The process leading to institutional stability
is called institutionalization. Thus institution building is a fourth phase in the history of a new

experiential dimension.” >*

Given the four phases, he further studied the nine types of
experience, and he believed each experience represents a new experiential dimension in history
since the Upper Palaeolithic. This point is combined with neurological history to explore how
the human brain developed with the deliberate practice. From the experiential dimension

perspective, humans’ ways of getting in touch with reality also changed. Cultural input and

32 Tbidem, p.29.
>3 Tbidem, p.32.
>* Ibidem, p.36.
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deliberate practice increasingly changed humans’ understanding of reality, so their way to
reality also changed. It also shows that “the varieties of experience derive from the varieties of
participation—yet these varieties are mere potentials, which become active only if we move

them into the focus of conscious awareness.”>>

In summary, given this analysis, some points needed to be mentioned in using the method of
the history of experience. At first, the four phases of experiential turns are the key to judge
which experiential dimension is present. From the phase of incubation, the phase of articulation
to the phase of method, and finally to the phase of institution, a new experiential dimension
will come, and the old one will increasingly disappear. Moreover, the four phases will bring
new and different characteristics compared to the old one. And it is through the analysis of new
characteristics that the dimension of the history of experience can be decided. Then, according
to Leidhold’s analysis, each experiential dimension has its topic. For example, in the Noétic
turn, self-reflection became a major thing for a human to understand the world. This leads to
varied new ideas increasingly being produced, one of the most famous ideas in this experiential
dimension was Solon’s political plan from ancient Greece. Through self-reflection, Solon
connected the fate of the city with citizens, and then he proposed a series of reform policies to
reform ancient Athens. Finally, as Leidhold proposed, “the chains of experience do not evolve
the same way at all times and all places, and therefore they may not only be composed in a
unique way, but the trajectory of change can vary, too.”>® Because of different cultural
backgrounds, there will be cultural input, so using the four phases to analyze experience needs

to consider the historical development of culture.

>* Ibidem, p.40.
>® Ibidem, p.39.
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2 The Democratic Idea in History

Democracy has been a long-existing concept since ancient Greece; however, it contains
different ideas with the development of history in different cultures. Therefore, modern
Chinese understandings of the concept of democracy are a little different from its original
meanings, if taken to mean ‘democracy’ in ancient Greece. Through the former research, this
present study has found that the theoretical basis of some Chinese scholars’ research on
democratic ideas in the late Ming Dynasty does not conform with what democratic ideas meant
in their original context. That is, their research results as regards the ideas have a far distance
are distanced from the western understanding of these same ideas. So, this dissertation begins
to research the democratic ideas of the late Ming Dynasty by discussing what ‘democratic’

ideas originally mean.

But, in itself, democracy has a long history, and it cannot be simply and directly be clarified at
once. Since the first democracy arose in ancient Greece around 500 B.C., it has been
continually conceptualized positively or negatively by different thinkers from different cultural
backgrounds. In this way, the democratic idea becomes much more complicated to
comprehend, especially since the appearance of modern liberal theory and social contract
theory, developing in or after the European Enlightenment. Ancient Greek democracy,
therefore, is very different from the modern representative democracy both from the
perspective of idea and practical system. “In comparison to classical Athenian democracy,

957

modern democracy is less and more at the same time’™’, and “it has little or nothing to do with

power or the people proposed by ancient democracy, let alone the power of (all) the people.”®
Given the difference between ancient and modern democracy, the scope of researching
democratic ideas cannot be only limited in one period. However, reviewing the development
of democratic ideas from ancient times to the modern era is a large project; it cannot be easily

solved in one chapter. Therefore, it requires an approach to research the various democratic

ideas in western history.

“A new concept may be coined to articulate experiences or expectations that never existed

before. However, it can never be too new not to have existed virtually as a seed in the pre-given

" Buchstein, H. and Jorke, D. (2007). Redescribing Democracy. Redescriptions: Political Thought,
Conceptual History and Feminist Theory, 11(1), p.183.

>% Cartledge, P. (2009). Ancient Greek Political Thought in Practice. Cambridge University Press, p.62.
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language and not to have received meaning from its inherited linguistic context. > This means,
although democratic ideas or the concept of democracy may appear before the existence of
democratic institutions or democratic system, it cannot appear without some practice relevant
to democracy. “The Greeks had no Greeks to emulate, they were therefore unaware of the
possibility of democratic government before they created it themselves.”®® “Even if there is no
direct evolutionary connection, democracy and democratic idea still originated in Greece.”!
So, discussing democratic ideas should follow how the first democracy in Greece appeared and
developed. However, as mentioned before, ancient Greek democracy is different from modern
representative democracy. If this research only focuses on the ancient democratic ideas, the
conceptual contents of what democratic ideas are will be narrowed. It will also influence the
research exploring the democratic ideas of the late Ming Dynasty. So, it will compare ancient
democratic idea with the modern counterpart. Through their similarities and differences, this

research will draw conclusions on what constitutes democratic ideas, and treat this as a

theoretical basis to analyse the democratic ideas of the late Ming Dynasty.

However, there is also a further question relating to researching democratic ideas of the late
Ming Dynasty: there is no clear concept of democracy in ancient China. The modern translation
of democracy is “[X. 3= (Minzhu), which means, as regards ancient China, ‘the master of
people’. This meaning is different from the everyday use of the contemporary Chinese term
‘Minzhu’ currently, let alone liberty, freedom, and other relative concepts. So, if this research
directly uses the democratic idea simply by reviewing the development of democracy in ancient
Greece, there will be some linguistic problems; for example, ‘liberty’ could be treated as an
arbitrary attitude in the Chinese context. So, it is also important in this chapter to study how to
practically apply the democratic ideas in discussing the democratic ideas of the late Ming

Dynasty.

All in all, this second chapter will pay attention to the essence of democratic ideas, and explore

ways to research democratic ideas in the Chinese cultural background. In detail, the first part

% Koselleck, R., and Presner, T. S. (2002). The Practice of Conceptual History: Timing History,
Spacing Concepts. Stanford University Press, p.30-31.

5 Meier, C. (1990). The Greek Discover of Politics. Harvard University Press, p.29.

6! Raaflaub, K. A., Ober, J., and Wallace, R. (2008). Origins of democracy in ancient Greece. University
of California Press, p.13.
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of this chapter will focus on misunderstandings of the concept of democracy. For Chinese
thinkers, democracy is an imported good from the western world; so, their understanding of
this concept may be different from the original meanings because of the specific political,
social, and cultural contexts. It is important to identify these misunderstandings in order to
understand what we might consider the real democratic ideas better. The second part will focus
on the establishment of democracy in ancient Greece. Next, the third part will compare these
ideas with the modern understanding of democracy. Through the comparison, this dissertation
will propose the different parts of the democratic concept. Finally, the last part will propose
how to use these to explore democratic ideas in Chinese history. As discussed before, there
was no democracy in ancient China; it means that there were also no directly similar democratic
terms or concepts. So, finding the fitting Chinese terms and concepts in order to research the

democratic ideas in the late Ming Dynasty is also an important step.

2.1 The Development of Democracy and the Democratic Idea

“The citizens of fifth-century B.C. Athens lived democracy, for the first time in the history of
the world, and they thought about it.”%? It was at Athens that democratic ideas were first
recorded in human history. However, in ancient Greece, there was a debate on whether it was
Solon or Cleisthenes who established democracy for the Greeks. “According to conservative
fourth-century B.C Athenians, democracy was their ancestral constitution, and its founder was
undoubtedly Solon; according to Herodotus, and the Athenian source or sources he followed,
the founder of the democracy and the tribes for the Athenians was equally indubitably
Cleisthenes.”®* But, practically, democracy was not formed by one person or at one time, the
formation and development of democracy is a gradual process, which was credited to three
famous political reforms in ancient Greek history, i.g., Solon’s reform, Cleisthenes’ political
practice, and also the deprival of the political power of the Areopagus by Ephialtes. Through
these three reforms, from the rule by one to rule by all, the democratic idea was taking shape
and gradually influence ancient Greek life. So, this part will focus on how the democratic
system formed step by step in ancient Greece to understand what the ancient Greek democratic

idea is; meanwhile, it will also discuss the ideas hidden within these reforms.

62 Farrar, C. (1989). The Origins of Democratic Thinking: The Invention of Politics in Classical Athens.
CUP Archive, p.1.

63 Cartledge, P. (2009). Ancient Greek political thought in practice. Cambridge University Press, p.46-
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2.1.1 Greece’s Economic and Political Problems
Having experiences of the military junta, “which is what the Greeks would have called a

dunastiea or non-responsible collective tyranny”®*, “since the late ninth and eighth century, the

Greeks somehow entered quite suddenly upon a period of movement.”®

Located in the Aegean region, “an important feature of the life of the Greeks was that from
early times they had been a seafaring people and that many of them owned ships”®. This
geographic situation gave Greek a great access to trade and wealth, as well as experiences of
Middle Eastern civilizations without invasion by this civilization. Greeks were active in
overseas business, and they, therefore, set up many colonies to ensure their safety in this
business. “This involved so many cities and so many individuals, families, and groups (not all
of them belonging to the nobility) that the accruing wealth, power, and prestige were widely
distributed, thus could not be monopolized by monarchs or exploited by a handful of magnates
to extend their personal influence.”®’ It was in this situation that both power and resources were
diffused within different families throughout the polypolitical Greek world. However, it also
provides the basis for the emergence of the initial democracy, i.g., isonomy, among the Greeks.
“For this could take place only in a situation in which the existing political authorities had long

been powerless to deal with the crisis to which Greece was now more and more exposed.”

In the continuous diffusion of power among people, “power and wealth began to be
concentrated in a relatively small circle of increasingly powerful families (though in Greece as
a whole this was still a fairly large circle).”®® “Everything can be observed or inferred about
the beginning of this intensive phase in the evolution of Greek civilization leads to the
conclusion that it was marked by the weakness of all central political authority, especially

monarchical authority.””® The competition towards power and wealth among different families

5% Ibidem, p.46.

% Meier, C. (1990). The Greek Discover of Politics. Harvard University Press, p.33.
% Ibidem, p.33
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became aggressive; the competition resulted in some families becoming dominant, and some
families fell behind. In this competition, many ordinary people, especially the lower class of
citizens, lost their farms and had to sell themselves as “hektemoroi”, subjects to successful
families. Traditional relations in the ancient Greek society between nobles and peasants were
thus influenced and even undermined. “Deep divisions arose, leading to unrest, insurgency,
and civil war.”’! At this moment, especially in Greek colonies, the society was gradually
breaking up traditional relationships. The ancient Greek government was too weak to deal with

the problem, and some monarchies failed to leave their mark on the situation.

2.1.2 Solon’s Reform and New Rising Ideas

At this moment, the Greeks needed to find a man to solve this bad situation. Solon emerged,
and he was “a key figure among the Seven Sages, and according to ancient lore, the author of
the maxim ‘know thyself”””’?, and made the first step in this development towards democracy.
Self-reflection is a core concept for Solon to conceive of how to solve current issues. He firstly
analyzed the current situation and developed some suggestions. This turned against “traditional
mythical-religious explanations of catastrophic events, arguing instead that humans themselves
are the authors of their fate, and that therefore they must take counter-measures by themselves,
both regarding their mental attitude as well as their course of actions.”’”® By his theoretic works,
Solon connected the destiny of a city with citizens’ endeavors. He treated the social problems
in Greece as created not only by the vacuum of monarchies but also by the citizens. In his
statements that the only cure for the problems needed to be found in citizens, “it was the citizens
who were to blame for the ills of the age, but the just order could be restored, since the gods
were fundamentally well disposed to the city.”’* And it is in this step that “the fate of their
hometown did not depend entirely on interventions of protecting deities, but derives from their

habits and actions.””?

So, Solon adopted two measures to help citizens to save their cities. “On the one hand, he aimed

to deprive the self-styled ‘best’ (aristoi), the ruling hereditary aristocracy of Athens known
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collectively as Eupatridai or ‘descendants of good fathers’, of their monopoly of political
power and to throw open the major offices of government to the wealthiest Athenian citizens.
On the other hand, he aimed to give a voice — including the formal registering of decisive votes
— on some major public issues to ordinary, poor citizens. The latter move certainly marked a
major advance in status and privilege for the majority of Athenians, “but — as shall be made
clear — it did not amount to anything like granting majority citizen rule.”’¢ Solon, in these
political reforms, empowered the political right to more citizens, especially the lowest class.
Solon had confidence in his citizens coming from self-reflection, “the truth will out, and a little

time will show my fellow-citizens, sure enough, whether I will be mad or no.””’

Some ideas, gradually arising with Solon’s political reform, influenced the ancient Greek world
and the following reforms. At first, Solon opened the door for citizens to participate in politics
and manage public affairs independently. He “established the principle that the Athenian
citizen body as a whole would guide the Athenian state.”’® It gave ancient Greeks a belief that
they also had, like nobilities had before, a right to participate in politics. In the dunastiea of
Greece, noble families dominated the decisive power on important public affairs; average
citizens were excluded from politics and they only followed these noble families. However,
during the Solon’s reform, “in many places the middle and lower classes protested against
existing laws, which were based on oral tradition and administered exclusively by the

79 and the citizens from the middle and lower classes tried to influence the fate of their

nobles
cities. The right to participate in politics and manage some public affairs shows that every
citizen had the liberty to join politics, which was dominated by noble families, although there

were still limitations on this right

But, the idea of political participation is not exclusive to nobilities, and ordinary citizens®" also
were able to enjoy this right. Then, since the Solon’s political reform, the idea of equality

appeared and gradually influenced Greeks’ ideas. Solon deprived nobilities of their exclusive

’® Cartledge, P. (2009). Ancient Greek Political Thought in Practice. Cambridge University Press. p.48.
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political power and gave citizens right to participate in politics. Thus, the noble was seen in a
different light, the fundamental distinction between the noble and the average person in politics
began to lose its legitimation. Since the Solon’s reform, the idea of equality gradually formed
and influenced citizens’ lives. And it also deepened Solon’s teaching that the city's fate was in
its citizens’ hands. The noble can influence the city’s development, and every citizen has equal
influence on the city in politics. This idea can be treated as a precursor of the idea of political
equality in ancient Greece, and it then laid a foundation for Cleisthenes and Ephialtes to reform
the noble council. Solon’s endeavor towards political reform, and these two ideas embedded in

his reform formed the basis of the democracy.

2.1.3 Cleisthenes’ Political Reform and New Political Idea
Cleisthenes’ political reform made “the origin of democracy in the world fout court, not only
at Athens.”®! As the Greek historian Herodotus, in his Histories, wrote that “Cleisthenes

introduced the tribes and the democracy for the Athens.”s?

Since Solon’s reform in Greece, Greeks had enjoyed the rights to participate in politics and
decide public affairs. These civil rights, therefore, were widespread in society. Greek Citizens,
during this period, gradually accustomed themselves to these new political customs. However,
after Solon's departure, the politics was dominated by some noble families again, ordinary
citizens were kept out from it. To compete for the ruling rights, there were two main parties
formed by Greek nobilities, i.e., the Pedieis led by Lycurgus and the Paralioi led by Megacles.
In the competition between the two parties, Peisistratos wielded power and became Greece's
tyrant. Solon’s reform was kept during his authority. But after Peisistratos” death, his son,
Hippias of Athens, began a brutal reign. It triggered the ancient Greek citizens’ defence of their
interests; and Cleisthenes, by this opportunity, launched a coup and gained the ruling right of

Athens.

Cleisthenes’ reform started by focusing on citizens. Before the reformation, the Phylai was
under control by a few noble families, public affairs were managed tightly by a few groups,

“noble families controlled the groups, and the other members were in many ways dependent
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on them.”®3 Ordinary people’s right to participate in public affairs was only a shell. Given the
situation, although his aim was not only for citizens, Cleisthenes started his reformation. “He
reconstituted the Phylai, transferring to the new Phylai the most important political functions
of the old, and assigning some additional functions to them.”®* He aimed to re-institutionalize
the new political idea. Deme, in his reformation, was the basis for all following steps, “the new
order was based on the demes, small local settlements each consisting, as a rule, of a village or
a small town.”®® The core of each Phyle was citizenship; Cleisthenes made it by representing
interests; each Phyle should only represent its members’ interest. “The members of each Phyle
were to have nothing in common but their shared citizenship, which was to be the basis of their
solidarity; on this basis, they were presumably meant to compete and try to excel one
another.”%® Through the reconstruction of the Phylai, Cleisthenes broke up the old Phylai
relationships and allocated rights among Phylai based on the Demes. The Phylai, indeed, “had
given the citizens new power and influence within the framework of the existing order,
enabling them to operate as a kind of official opposition and to defend themselves against the
Areopagus, the council of elders of the city and the administrators, restricting the power of the
nobility, and obliging the nobles to pay more heed to the wishes of the people. It had changed
the rules of the game, but still left the nobility as the superior ruling class.”®” Cleisthenes had
broken up the traditional relationship among citizens, especially the relationship between the
nobles and the average person. And since then, citizens began to participate in politics more
usually, and from this influence the ruler’s decision in effect. And by this participation, citizens
came together, and they became more and more familiar to each other, and from this a sense
of brotherhood was taking shape. In so far as the reformation, the notion of citizenship was
gradually consolidated firstly by the participation and then by the brotherhood among citizens,
a “new solidarity arose that led to a weakening of particularist interests and a strengthening of

the civic element.”®8
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Compared to Solon’s political reform, Cleisthenes’ policies further improved citizens’ political
liberty and the sense of equality. On the one hand, through Deme, Cleisthenes aggregated
citizens’ power to fight against nobilities’ power in politics. In this political system, citizens
can more directly participate in politics and put forward their ideas about public issues. Even
some public officials were directly elected by citizens instead of being chosen by blood
relationship or divinity. This situation advanced a sense of political liberty in Greeks’ minds.
Moreover, Cleisthenes developed the Ostracism, enabling people to vote to expel someone who
endangered the Athenian political system, which consolidated this idea and protects this
system. In this system, on the other hand, the sense of equality also was improved. The new
political system, the Deme, at first changed the situation that some traditional tribes or noble
families controlled the society. The nobilities’ political position was not as high as they used
to enjoy, while the middle and the lower classes’ political position was improved by the Boule,
which was constituted by different Demes. So, the middle and lower classes did not need to
defer to the nobles in politics like they did before. The sense of equality was residing in
Cleisthenes’ policies. Although Cleisthenes’ reform kept some rights for nobilities, there was
great development both in ideology and practice, and Greeks lived under this new politics and

the new ideas, expanding upon Solon’s reform.

2.1.4 The deprival of the political power of the Areopagus by Ephialtes

The next political changes which directly contributied to the Greek democratic system was
Ephialtes’ political measures and movements. It was in Ephialtes’ reform that the Athenian
democratic system was ‘spruced up’. During this time, the fuller concept of democracy finally

came to ancient Greece, and such ideas gradually spread among its peoples.

The old council of the noble families, the Areopagus, was not abolished in Solon’s political
reform and Cleisthenes’ policies. This council existed for a long time. Its authority was from a
Greek mythological background® . In Solon’s reform, he “appointed the Council of the
Areopagus to the duty of guarding the laws, just as it had existed even before as overseer of
the constitution, and it was this Council that kept watching over the greatest number and the

most important of the affairs of state™®. In the early 6th century, the Areopagus had rights to
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select officials, especially the nine Archons. As Aristotle wrote “Solon seemed to avoid
destroying the previously existing institutions, particularly the Council and the selection of
archons.”®! “In Cleisthenes’ day, the chief aim was to counterbalance the power of the
Areopagus and the aristocratic officials, and to assert the rights of the people against them.”?
Cleisthenes expanded the membership number of Boule from 400 to 500 men, making this
council able to compete with the Areopagus. But, “in internal affairs, the Areopagus still had
exercised a significant influence...It was thus a substantial force in Athenian politics™>. Since

Cleisthenes’ reform, the Areopagus’s rights were gradually limited by the citizen’s council,

and under Ephialtes it lost its final rights.

Ephialtes changed the political situation in Athens. “In 462/461 B.C., a group of politicians led
by Ephialtes persuaded the Assembly to forbid the Areopagus to involve itself in politics,
leaving it with only a few juridical functions in cases of homicide.”* “Ephialtes began his
attack on the Areopagus by first removing many Areopagites from office by bringing legal
proceedings against them for their acts of administration...these attacks on individuals would
be an attack on the Areopagus’ authority.”> The Areopagus did not play a significant role in
politics as it did before. The Assembly for citizens, i.g., the Boule, lost a vital competitor, and
citizens extended their freedom in politics. From that point, ancient Greek citizens, including
of the lowest class, “seem to have asserted themselves to a greater extent in the Assembly, the
way now open for a new kind of politics, based solely on the Assembly and the Council of
5007%, “the political roof to the nobles provided by Areopagus suddenly caved in, and the
decisive step into a wilder world had been taken.”’” “This body of the Areopagus had been
deprived of its character as a purely aristocratic council™®, the nobles thus lost the leading

position in politics, and politics currently was placed at the disposal of ordinary citizens.“It was
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perhaps at this time, or at least not long afterward, that constitutional concepts such as

‘democracy’ first arose.”

Ephialtes deprived the Areopagus’ political rights, and he further spread the concept of political
participation and equality. On the one hand, the deprival of political rights of the Areopagus
further removed this impediment for people’s political participation. Although Solon and
Cleisthenes reformed the old political system and gave rights to citizens to manage public
affairs, the Areopagus of the nobilities still influenced the Athenian politics. So, accompanied
by this deprivation, citizen’s political participation was ensured by political design and political
system; public affairs were in citizens’ hands, and they could even revise the law through the
process of the Assembly. Undoubtedly, the political liberty for the Athenian Greeks was
consolidated. The deprival of the Areopagus' political rights, on the other hand, gradually
diminished the difference between political decisions and rights between the higher class and
the middle and the lower classes. The political influence of citizens, since then, did not
recognise difference internally; the only way for them to participate in politics was to join the
Assembly and discuss issues according to the regulation. The nobilities did not keep their
privileges, and they had to follow the regulation like other citizens did if they wanted to join
politics. So, the idea of equality, especially in the area of politics, became a regular thing for
Greeks. All in all, the Ephialtes” movement made the idea originally arising from Solon and

Cleisthenes’ reforms widely accepted by citizens.

2.2 Discussion on Democratic Ideas

2.2.1 Ancient Greek Democratic Ideas

From Solon’s political reform to Cleisthenes’ reform, and finally, to Ephialtes’ political
movement, the democratic system was established step by step. The concept of democracy and
democratic experience, through this, arose in ancient Greece. The establishment of democracy
entailed new political ideas to arise with it. They strongly influenced the ancient Greek society
and Greeks’ daily lives. The new idea was brought by the new political system; therefore, these
ideas can be treated as an essential part of democracy and labeled as democratic idea. So, to
understand the ancient Greek democratic ideas, it is important to find what new ideas were
accompanied by this democracy. Through the discussion of the historical process of this

establishment, three new ideas arose.
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2.2.1.1 The Idea of Political Participation
The first idea is about political participation. This idea has two points, the first is that politics
should be accessible for all eligible citizens, and the second is that citizens could directly

manage public affairs through political participation.

Before Solon’s political reform in the dunastiea’s days, the right to manage public affairs was
concentrated with some noble families; the middle and lower classes did not have chances to
participate in politics. Politics was a toy only for the nobilities. However, this political situation
changed with Solon’s reform. Solon empowered people’s rights to manage their interests
through the re-classification of people. Citizens at first gained the right to join politics and also
were given a chance to manage their affairs. However, because of the social position, fortune,
and honor, the noble families still strongly influenced politics during Solon’s times. A hundred
years later, Cleisthenes started his reform. He directly highlighted the influence of people and
constituted the Phylai based on the demes instead of geographic conditions; thus, his
classification made common interest a connection among different citizens. The citizens had
to take more consideration on how to protect their same interests. Cleisthenes’ endeavor
consolidated the rights of political participation. But during this time, the political rights of the
Areopagus were kept, the nobilities still controlled some parts of politics. This situation
changed after the deprival of political rights of the Areopagus by Ephialtes and the enforcement
of rights of the Assembly in politics. The final obstruction for the citizen to participate in
politics was thus diminished. Since then, political participation became a belief in citizens’ own

minds and their ability to manage public affairs.

This change in the political system opens a door for ordinary citizens to participate in politics,
and this experience brought the ancient Greeks a new idea. Influenced by this idea, politics was
not an unfamiliar thing for Greek citizens; instead, it became a part of their daily life. And it

also enlightened citizens that public affairs were their responsibility.
The idea of political participation is a major result brought by these three reforms; hence it is

the main idea under the concept of democracy. Political participation, undoubtedly, is a key

term to decide whether an idea is democratic or not.
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2.2.1.2 The Idea of Selecting Officials and Revising Laws

The second idea within the establishment of democracy is about selecting officials and revising
laws. This idea contains two concepts, one is the question of who should be an official, and
another is the question of who can revise law. This power used to belong specific special
groups, and ordinary citizens had nothing to do with such decision making. With the
establishment of democracy, the job of public officials is open to the public, and citizens can
vote to choose who can be an official. The revising of law in this idea is similar to choosing
officials. The Assembly, which was constituted by citizens, dominated the right to announce

or abolish a law.

Previously, the rights to manage public affairs were concentrated with some noble families,
and it brought them some interests. They wanted to continually keep their interests and
monopolize the rights to participate in politics, delimiting this to blood relationships, and
claiming the honor to select officials. So, before Solon’s reform, many officials were from
noble families. Moreover, the rights to revise law were also dominated by the nobility. This
situation started to change in Cleisthenes’ reform, he used geographic relationship, instead of
blood relationship, as a foundation to restructure different phylai. In this restructuring, the
members of noble families were scattered to different phylai. Their influence was weakening,
and they cannot be easily assembled together to put pressure on the political system. Because
of the weakening of this political influence, citizens began to choose their own representatives
to be officials. “Approximately 1100 citizens held office each year...citizens were mostly
chosen by lot, with a much smaller (and more prestigious) group of about 100 elected.”!*
Cleisthenes’ reform kept the Areopagus’ political rights; the nobilities still had rights to
maintain the law, which protected their interests. However, these rights were deprived by
Ephialtes. Through the coup d’état, Ephialtes deprived the political rights of the Areopagus and
empowered the Assembly to perform the responsibilities and obligations that the Areopagus
did before. So, since then, citizens had the right to discuss the law and revise its irrationality

through the political procedure.

This idea was a further development of political participation. It enhanced the importance of
citizens in the Greek political system. They were not sidelined by noble families; instead, they

became an influential part in politics. Officials and laws were no longer family property for

1% Rhodes, P. J., ed. (2004). Athenian democracy. Oxford University Press, p.29.
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noble families, they were public issues. Influence by this idea, the notion of the public became

a major term in democratic politics.

2.2.1.3 The Idea of Equality
The third idea arising with the establishment of democracy is equality. The first and the second
idea incubated the third. This idea emphasized that every citizen had a same influence on

politics, and the privilege of noble families was ineffective in politics.

The rights to manage public affairs was for a long time dominated by noble families, so they
had a different political position compared to the middle and the lower classes. Therefore,
blood relationships were treated as a standard to differentiate people in society. This situation
created social inequality among different social classes. Since Solon reformed the Greek
political system, the idea of equality was incubated. Solon’s classification of citizens was based
on properties instead of birth or family. This measure firstly broke up the relationship between
the noble and the average person, and it made the ordinary citizens believe that they were not
significantly different from their noble counterparts. In Cleisthenes’ reformation, demos were
structured based on geographic conditions, noble families were split up into different demos,
and they lost the influence they enjoyed before. Citizens, at this time, increasingly did not have
different rights in politics and society compared to the nobility. They, therefore, did not regard
the right enjoyed by the nobles as a kind of congenital right given by god, and felt they too can
influence politics like the nobles did before, thus “it gave citizens political equality, as all had
an equal chance of obtaining government office.”!?! Ephialtes’ deprival of the political rights
of the Areopagus further enhanced the idea in peoples’ minds. The nobility lost their last
privileges, and there was no distinct difference between the nobility and the average person in

the political area.

2.2.1.4 The Political Terms for the New Idea

As set out in the previous sections, there were three ideas embedded in the democratic concept
in ancient Greece; these are the idea of political participation, the idea of the public’s right to
select officials and revise laws, and the idea of equality. The first and the second ideas concerns

the rights to manage public affairs and make a public decision; it can be summarized in a

" Samons, L. J. (2004). What’s Wrong with Democracy?: From Athenian Practice to American
Worship. University of California Press, p.45.
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modern political language as political liberty. But this political liberty remained in a narrow
sense; it cannot be understood as the sense of political liberty familiar to modern politics and
society. The third idea is similar to the sense of equality in modern political language, but it is
also different from the sense of equality citizens feel in modern life. Simply speaking, these
two terms, the narrow sense of political liberty and equality, can be used to describe major
parts of the concept of ancient Greek democracy, and the ideas embedded in this concept. As
Meier wrote in his book, “it also determined the basic concepts of democracy, namely liberty

and equality, both of which were understood in a wholly political sense.””1?2

2.2.2 Brief Comparison between Ancient and Modern Democratic Idea

However, democratic ideas have developed over a long time; the democratic concepts’ initial
meanings have also changed along with time. So, there are some differences between ancient
and modern democratic ideas. Although the idea of democracy from nothing to something in
ancient Greece is a good source to guide this research on the democratic ideas of the late Ming
Dynasty, it is also necessary to compare the ancient democratic ideas with its modern
counterpart. Through the comparison, this chapter will explore how to research democratic

ideas in different cultural backgrounds.

The idea of political liberty in ancient Greek democracy means that Greek citizens have the
right to participate in politics and make public decisions on some issues through public
discussion. However, there were some strict limits on this right. “The liberty of the ancients
consisted in carrying out collectively but directly many parts of the over-all functions of
government...all private actions were strictly monitored, no room was allowed for individual
independence of opinions.”!® “In all the matters that seem to us the most important, the
authority of the collective interposed itself and obstructed the will of individuals.”!** So, only
citizens have the rights of political liberty and they can only exercise of this right when they
come together and manage public issues. “The ancients had no notion of individual rights...the

individual was in a way lost in the nation, the citizen lost in the city.”!% So, the right of political

12 Meier, C. (1990). The Greek Discover of Politics. Harvard University Press, p.187.

13 Constant, B. (1988). The Liberty of the Ancients Compared with that of the Moderns. Political
Writings, p.326.

1% Ibidem, p.326.
19 Ibidem, p.327.
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liberty in ancient Greece is only for collectives, and individuals can enforce this right only in
strict conditions. Modern political liberty is thus very different compared to the ancient one.
This liberty is a basis for the modern democratic system. Without the idea of liberty, the modern
democratic system would have remained stagnant. “Modem liberty focus on popular
sovereignty per se.”!% Ideas of modern political liberty originated in social contract theories,
as formulated by Hobbes, John Locke, and Rousseau, which is mainly focused on protecting
individual interests from invasion. This is a great difference compared to the ancient one, which
only focused on the collective without individual concerns. So, the notion of individual rights
is a key term to differentiate the idea of ancient Greek political liberty, and the ideas of modern
political liberty. The political liberty the ancient Greeks enjoyed is making public decisions for
the collective, while the political liberty the modern people enjoyed is to protect themselves
from external invasion. Individualism undoubtedly took on a significant role in modern

politics.

The idea of equality also influenced both ancient Greek and modern politics, but the meaning
of ancient equality differs itself from modern counterparts. In ancient Greek politics, only
citizens enjoyed equality in politics. Before Solon’s political reform, politics was dominated
by the noble families, and there was undoubtedly an unbalance in politics between the higher
class and the middle and lower classes, so the notion of equality had limited place to incubate.
However, through Solon’s reform, political participation was given to the lower classes.
Although the noble families had a strong influence on politics, there was a place for the notion
of equality to incubate. After the Cleisthenes’ and Ephialtes’ political reforms, especially the
change of the deme and the Areopagus's deprival, there was little superficial difference in
access to political participation between the noble families and average citizens. “When the
first democracies were founded, there could be no possibility of establishing equality and
liberty within the existing order; equality had to be created at the same time as law and

107

order. However, like the ancient Greek political liberty, this equality was also limited

within the scope of politics. The goal of these political reforms in ancient Greece is “not social
equality, but purely political or ‘civic’ equality, conferred by membership in the polis.”!%®

However, the modern idea of equality is much broader. “Equality teaches further that all men

196 Palmer, T. G. (2008). Democracy and the Contest for Liberty. Nw. UL Rev., (102), p.443.
197 Meier, C. (1990). The Greek Discover of Politics. Harvard University Press, p.80.
1% Ibidem, p.79.
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are created equally that entitled to liberty”!%, the idea of equality is not only limited in politics
but gradually spreads to other areas. It is treated as a man’s natural right, which ensures
individuals’ interests. Like the modern idea of political liberty, modern idea of equality also
concerns the individuals’ rights. So, the notion of individual right is also a key term to

differentiate ancient and modern idea of equality.

Through this comparison, this research finds that individual rights play an important part in
differentiating the two democratic ideas. In ancient times, collective authority overrides
individual rights; citizens were empowered to use their liberty and equality when making public
decisions on some issues. In the modern area, the popular authority in modern democratic
countries became much more important in politics, so individual rights have a central influence
on establishing or re-establishing other political ideas. The notion of popular authority also
influences how people think about democratic ideas, although the democratic concept's primary
idea is still political liberty and equality. In modern democratic ideas, political liberty and
equality are not only for collective interests; individual rights are also an inescapable aspect for
them to protect. So, the democratic idea can be summarized as including the notion of political
liberty and equality, which includes the ideas of political participation, and the rights to select
officials and revise laws, and the idea of equality, and individual rights, which differentiates
the boundary between the ancient and the modern democratic ideas. Briefly speaking,
discussing this democratic idea, whether ancient or modern, political liberty and equality are
two significant terms; and individual rights also need to be considered in discussing these two

political terms.

2.3 The Approach to Researching Democratic Ideas in Chinese History

Democracy undoubtedly originated in western history and culture; therefore the ideas
embedded in the concept have western cultural characteristics. Currently, there is no apparent
proof to indicate that China has a similar theoretical system of democracy in ancient times.
However, this does not mean there is no possibility to discuss democratic ideas in Chinese
history. As recorded, some ancient Chinese thinkers proposed a similar idea about ordinary
citizens’ participation and public decisions. So, it is possible to research this topic in Chinese

history from the perspective of ideology.

1% Diamond, M. (1976). The American idea of equality: The view from the founding. The Review of
Politics, 38(3), p.315.
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However, there is another problem obstructing this research. It is that the ancient Chinese term,
Minzhu ([, 32), is different from the modern meaning of this term. It is impossible to directly
use the modern political terms, i.g. political liberty and equality, to find democratic ideas in the
ancient Chinese context. So, it is necessary to re-interpret democratic idea terms based on the
Chinese context in order to try to accurately explore democratic ideas in the Chinese context

in the late Ming Dynasty.

As set out before, the democratic idea includes three major ideas, the idea of political
participation, the idea of selecting officials and revising laws, and the idea of equality. So, to
understand these in the ancient Chinese context, and use them to find democratic ideas within
the masterpieces of the late Ming Dynasty, it is important to understanding the contents of these

terms and find the ancient Chinese terms which contain the similar contents.

2.3.1 Research on Political Liberty in the Ancient Chinese Discourse System

The political liberty of democracy includes the idea of political participation and the idea of
selecting officials and revising laws; but it was not until the early late 19th century that Chinese
began to be familiar with this term. It was translated into Chinese as Zhengzhi Ziyou (B35 H
i) or Ziyou (H H). But, “Ziyou in ancient Chinese means that people live freely without
limitations (T EHHZHHHAAE. HEHLTZ L. )%, these meanings are
different compared to the meaning of political liberty set out previously in this research. If this
research were to directly use Zhengzhi Ziyou or Ziyou to discuss the concept democracy in the
Chinese context of the late Ming Dynasty, it will find different ideas like the Taoist idea of
liberation of the human body or an arbitrary attitude. So, this research needs to further discuss

the meanings of the ideas of the concept of political liberty.

As discussed before, the term political liberty is used to conclude two ideas in the process of
the establishment of ancient Greek democracy. Solon’s idea of political participation was to
help ancient Greek citizens join politics and make public decisions. The noble families in

ancient Greece, therefore, lost their domination of public authority. Given this situation, there

"0 Fang, W. (2018). The Significance of concepts: Historical-conceptual investigation of modern
Chinese thought. Beijing: Peking University Press, p.281.

JTYERL. (2018). MEZ Py s oy AR BB AR ORE S 7T, AL R AA Rk, p.281.
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are two key points. On the one hand, eligible citizens enjoyed the right to participate in politics;
politics is not dominated by a few people who held a special social position. On the other hand,
public authority was shared by citizens instead of special groups, citizens included in the

process had the rights to deal with public issues.

Given these points, based on Chinese history and culture, some concepts in the ancient Chinese
discourse system need to be explored. The first one is the concept of the monarch (Jun, Wang
or Junzhu, Junwang, #, = or £ 3, & T). In ancient China, the monarch dominated the
absolute authority in the political system, and he had the right to make final decision on public
issues. His family also enjoyed the rights to strongly influence different areas of Chinese
society and politics. This situation is similar to that of the noble families before Solon’s
political reforms in ancient Greece, although the Chinese political system is very different from
the Greek one. Through Solon’s reform, the noble families gradually lost their influences on
politics, and finally, in the Ephialtes’ deprival of the Areopagus’rights, they held the same right
as average citizens. And this process etablished democracy in ancient Greece. Therefore, to
research the democratic ideas of the late Ming Dynasty, it is important to discuss how the
meanings of the concept of the monarch changed in masterpieces from the early times to the

late Ming Dynasty.

The second key term is the concept of the minister (Chen [1). Minister (or Chen) in ancient
China held the administrative right to deal with some public issues. Although ordinary Chinese
people could acquire the job of minister through imperial competitive examination (Keju
Kaoshi, £}25%R), the power of appointment was dominated by the monarch. So, ministers,
in fact, worked for the monarch and his family. If there was a democratic idea in the late Ming
Dynasty, the meaning of the concept of the minister (or Chen) will also be important. So, it
will be necessary to discuss democratic ideas through the analysis of the concept of the minister

(or Chen) and the relationship between monarch and minister.

The third concept is the concept of law. The law is translated into Chinese as 7% or 74 (Fa
or Falii), both of them concern public order and regulation of society. But the aim of the law is
different. The ancient Greek law was for the collective, citizens can revise it through political
participation. While ancient Chinese law was established by the monarch to maintain his

absolute authority, and ordinary people did not have the right to revise it. But before Solon’s
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reform, the revision of ancient Greek law was dominated by the nobility; only after the
deprivation of the Areopagus’ rights by Ephialtes could average citizens participate in politics
and revise the laws through the Assembly. So, the law is also a useful concept for exploring

democratic ideas in the late Ming Dynasty.

2.3.2 Research the Idea of Equality in the Ancient Chinese Discourse System

Equality has been translated into Chinese as Pingdeng (*F-4%). In ancient China, Pingdeng was
not a commonly-used term for Chinese people; it was usually used by Buddhist thinkers usually
to discuss the indiscrimination in humanity. “From the perspective of Buddhist
dharma...everything is equal in humanity (PAFEVEE... 590 P55, ). So, it is also not

proper to directly use this concept to find democratic ideas in the ancient Chinese context.

Unlike the political liberty discussed before, the idea of equality already existed in ancient
Chinese society. But the term of Pingdeng did not express the modern meaning of equality. For
example, the idea of “inequality, rather than want, is the cause of trouble (Bu Huangua er
Huanbujun, A & 5 1M & A ) from The Analects of Confucius shows that ancient
intellectuals thought about the equality and inequality. Confucius used Jun (3)) to represent
equality instead of Pingdeng. So, to research the idea of equality, this research will use terms
which represent this idea of equality, like Yi (X, justice), Jun (3], equal) and Gong (72, public

and equal), as a reference.

"1 14, J. (2003). Notes of the Yuewei Hermitage, Zhang, L and Kang, F, ed. Guangdong: Zhuhai Press,
p.75.

201 (2003). B H2E T, K3 and BEXEE, ed. | 4R BRI RRAL, p.75.
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3. The New Experience of Intellectuals Since the Ming Dynasty

Scholars studying traditional Confucianism as well as Chinese Marxist scholars are alike in
perceiving that there was a significant change in scholars’ ideas at the end of the Ming Dynasty.
The former tends to interpret these new ideas a new people-oriented idea, an evolution of the
traditional people-oriented idea in Confucianism. The latter treated the late Ming Dynasty as
the early Enlightenment of China, and therefore position the ideas proposed during this time as
the early Enlightenment ideas. However, as set out through the first chapters, we know that the
critical points of the new idea are in nature close to western democratic ideas. In detail,
compared to traditional Chinese ideas before the late Ming Dynasty, thinkers particularly
emphasized the people and their position in this new idea, including people’s natural desires
and people’s political and economic interests. Given the profound changes in the history of
these ideas, this dissertation maintains that this evidences a change in the thinking logic and

the thinking perspective of Confucian scholars at the end of the Ming Dynasty.

The thinkers who lived the late Ming Dynasty did not hypocritically use morals as a slogan to
control people’s behaviors or defend the monarch’s absolute rights. On the contrary, they paid
more attention to people’s daily lives, cared for people’s private desires, and criticized the
monarch’s rights. Marxist scholars have explained this ideological change as reflecting the
social-economic development which began in the middle of the Ming Dynasty. They believed
that the increasingly important position of people in the scholars’ ideas at the end of the Ming
Dynasty, in fact, reflected the importance of human resources in the capitalist production
relations developing since the middle of the Ming Dynasty. “The Chinese scholars’ ideas from
the end of the 16th century to the 17th century, were the characteristics of the Chinese social-
economic development and the reflection of Chinese social conditions; the ideas are
superficially not similar to the bourgeois-enlightenment thinkers’ ideas from western Europe
to Russia; but, in the similar historical background, the forming reason of the Enlightenment

movement was same in China and in western countries (16 40 K LLZE 17 th20 i vp [H B AR
KOV L, S b EAL S 450 K 0 Rs R R A 2 0 R R, B AN 58 4255 ) T P K
PAZ AR 0 = - JE S O A, SR, TEAHR BRI DI sE KRB 2, B IE3)
[y R A — IR AL A . ). 112

"2 Hou, W. (1956). The General History of Chinese Thought (Vol.5): The Chinese Early Enlightenment
History. Renmin Press, p.23

AN, (1956). H [ AR E 52(Vol.5): H B F B A 52 AR s N R HE AL, p.23.
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This explanation has strong explanatory influence and provides a basis for the Chinese
historical view. But, as discussed before, the formation of new ideas does not only rest on

material conditions. The development of ideas has an evolutionary chain. As Yu Yingshi (5%
L), a new Confucian scholar, analyzed, “the former idea will not disappear suddenly later;
it can be found in the incubation of the new idea in the later time. (X AN AT — B A AR
AATRETEJG — B ARRAR I R o, 1 LG — B AR SR AR 2 SR T DU AT — B AR H 4R 3
‘BB ZE. ).”!13 Therefore, 1 propose that the development of ideas before the late Ming

Dynasty lays a foundation for the new ideas of the late Ming Dynasty.

The ideological trend before the late Ming Dynasty was dominated by Neo-Confucianism

(Lixue, #5#)!4. However, since the middle of the Ming Dynasty, the most influential school

of neo-Confucianism in society was the school of Xin (or the school of mind''3, /»%%, Xinxue)

"5y, Y. (1992). The Road of Internal Transcendence: the summary Yu Yingshi’s new Confucianism.
China Radio-broadcast and Television Press, p.434.

RULET. (1992). PITEER . B SR O i 240 5 8 2, A ) #E s AL iR, p.434.

14 Neo-Confucianism (ARHHEE% or B %) was translated by missionaries who came to China at the
end of the Ming Dynasty. They used the standard way of differentiating Christianity and Neo-
Christianity to tell the ancient Confucianism and the new Confucianism in the Song Dynasty. The
Chinese name of Neo-Confucianism is Chengzhu Lixue (F£ 43 %%).

Cheng means the Cheng brother, i.g., Cheng Hao (25, from 1032 to 1085) and Cheng Yi (£, from
1033 to 1107), in the Northern Song (LK, or Earlier Song Dynasty, from 960 to 1127); while, Zhu
means Zhu Xi (K72, from 1130 to 1200) in the Southern Song Dynasty (Fd 7%, or Later Song Dynasty,
from 1127 to 1279). These three are major founders of Neo-Confucianism. People used their family
name to refer to Confucianism in the Song Dynasty and Ming Dynasty. Lixue means that the major
works of the new Confucianism were to seek Li (or principle or moral principle, Li is thought by the
Neo-Confucian thinkers as a source of everything on the earth). Generally, Li in people’s minds refers
to morality, and Neo-Confucian scholars believed that if people successfully find Li and they will
become the sage who has perfect morality.

Sometimes, Chinese people also call the Neo-Confucianism Daoxue (The School of Dao) because the
Confucian thinkers in the Song Dynasty sought to use Confucian orthodoxy (which is translated into
Chinese as Dao Tong) to revive Confucianism in society.

5 The School of Xin (‘(»%#, Xinxue). The School of Xin (Xin means mind) was one of the schools in
Neo-Confucianism. The thinkers from the school of Xin believed that Li is located in people’s minds
instead of somewhere outside the human mind, i.g., in Xin, so they believe the way to seeck morality is
to ask their own mind instead of observing things.
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instead of the school of Li (or the school of principle!'®, 2%~ Lixue) which was officially
recognized by the government of the Song Dynasty (/K#, from 962 to 1279). The members
of Neo-Confucianism made morality a metaphysical principle, and they called it Li (¥,
principle). For them, Li was a source of the universe and the order of the world. To successfully
master the order of the world, Neo-Confucian scholars proposed specific ideas to help people
find Li. One of these important ideas during this time was Zhu Xi’s principle that “Keep the Li
of Heaven and abolish the Selfishness of humans (/7 KP, K A#K)”. This idea mainly

reflected Neo-Confucianists’ attitudes in the Song Dynasty; for them, the private desire is an
impediment for people to find Li, so it is crucial to control people’s private desires. However,
this proposal was criticized from the middle of the Ming Dynasty, Neo-Confucian scholars
began to concern themselves with people’s desires. It seems that the development of ideas
before the late Ming Dynasty was a watershed between the idea of the end of the Ming Dynasty
and the ideas of the Song Dynasty. This theoretical analysis of the development of ideas in the
Ming Dynasty is similar to the Saddle Period theory put forward by German historian Reinhart
Koselleck.

The Saddle Period theory is a theoretic premise to discuss why concepts changed drastically
from the Middle Ages to the Modern era. After the Saddle Period, some new German concepts
appeared, and some old concepts empowered new ideas. This situation is similar to the change
of concepts of the late Ming Dynasty. Based on former research, it is essential to research the
Saddle Period of the late Ming Dynasty before discussing the details of how the concepts
changed and the ideas hidden in these concepts. Given this basis, this dissertation treats the
middle of the Ming Dynasty as the theoretical Saddle Period of the ideas in the late Ming
Dynasty.

To discuss the Saddle Period, different thinkers give different explanations. Nevertheless, in
this dissertation it is argued that changes in experience guide the changes of ideas. As Leidhold
Wolfgang discussed in his book the History of Experience, experience is defined as “a kind of

participation, which is qualified by the involvement of consciousness.”!!” This participation

16 The school of Li (¥ 2%, Lixue). Lixue was also one of the most influential schools in Neo-
Confucianism. The school of Li proposed that Li exists outside the human mind, and they thought it is
important to seek Li by learning moral knowledge alone and then use what they learned in practice.

"7 Leidhold, W. (2021). The History of Experience. p.27.
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gives humans a conscious consideration of the things they touched before; based on this, they
explain why and what they felt in participation. It is also like Eric Voegelin discussed that
“ideas turns out to be a secondary conceptual development™!!8, “since all ideas refer to and are
in fact derived from experience, experience comes prior to ideas and concepts.”!!® This chapter
will focus on the experiential change during the Saddle Period for the late Ming Dynasty, and
will apply the method of history of experience to explain this Saddle Period, and to lay a

foundation for discussing the democratic ideas of the late Ming Dynasty in the next chapter.

3.1 Explaining the “Saddle Period”

According to Leidhold’s research, the history of experience includes nine dimensions; every
dimension has its unique characteristics. And these characteristics influence humans’ ways of
getting in touch with reality. Therefore, humans have different ways to contact reality in
different experiential dimensions, and thus their ideas are also different. The ideas of the late
Ming Dynasty were different from traditional Chinese ideas, it therefore means that there may

have been a change of the way of getting in touch with reality before the late Ming Dynasty.

This research, firstly, tries to find one experiential dimension from Leidhold’s classification to
describe the period before the late Ming Dynasty, and then use the characteristics of the
dimension to describe how experience of intellectuals changed step by step. However, it finds
no compatible experiential dimension to describe this period. The period before the late Ming
Dynasty was one of the most complicated periods in Chinese intellectual history. On the one
hand, Wang Yangming (= [FHPH) established the theoretical system of the school of Xin,
thinkers began to find Li through reflection. On the other hand, through the endeavors of Wang
Yangming’s disciples, like Wang Ji (T.&, 1498-1583), Wang Gen (£ R, 1483-1541) and Li
Zhi (Z=1), thinkers were willing to seek Tianli or Li from ordinary people’s daily lives. The
new experience during this period was characterized both reflection and consciousness; it is
hard to use one dimension to describe all characteristics of the Saddle Period. So, the key to
research the Saddle Period’s experience for the ideas of the late Ming Dynasty will move to

the four phases used to judge the experiential dimension and its major characteristics.

18 Voegelin, E. (2006). Autobiographical Reflections (Vol. 34). University of Missouri Press, p.104
"9 Ibidem, p.106
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The four phases of the history of experience are mainly used to describe how one experiential
dimension changes into another. In the analysis of the four phases, the new way to get in touch
with reality and its influences will unfold step by step. It seems that through this method that
the Saddle Period for the ideas of the late Ming Dynasty will be presented as straightforward
as possible. Therefore, given this basis, this chapter will first discuss the applicability of this

method in researching Chinese history.

The phase of incubation is the basis for the other three phases. “It is typical for this phase that
the new experience is noticed, but both the appropriate terms and some deeper understanding
are missing.”!2% As discussed before, this research believes that the middle of the Ming Dynasty
is the Saddle Period for the ideas of the late Ming Dynasty; therefore it is important to discuss
the historical situation before this time. The school of Li was the most popular school before
the middle of the Ming Dynasty, especially in the Song Dynasty; it recieved official
confirmation from Song Lizong (“REEZ%, ruling from 1224 to 1264). With the establishment
of the Yuan Dynasty (JGHH, 1271-1368), the status of Zhu Xi’s ideas were foregrounded to
keep society stable. But at this time, some thinkers from the school of Li, like Xu Heng (V-1#7,
1209-1281), and Wu Chun (5 ¥, 1249-1433), started to highlight the importance of Xin
(mind) in seeking Li. When Zhu Yuanzhang established the Ming Dynasty in 1368, more and
more scholars became concerned with the impact of Xin in Neo-Confucianism, like Wu Yubi
(% 5, 1391-1469), Chen, Xianzhang (/k#k %, 1428-1500). Particularly Chen Baisha’s
ideas directly influenced Wang Yangming’s considerations of the relationship between Li and
Xin. Wang finally established the whole theoretical system of the school of Xin, and at the
same time, enriched the theory of the school of Xin. Since this, there was a new experience.

So, the first phase is suitable to analyze the Saddle Period.

The second phase of the history of experience is the phase of articulation. It means that “if the
new experience keeps occurring again and again, but an adequate understanding does not yet
exist, the situation creates a tension that in turn triggers an impulse to look for an answer. If the
search is successful, the new experience will be identified and the process enters the next

stage.”!?! After the death of Wang Yangming, his disciples Wang Ji and Wang Gen continued

120 Ibidem, p.34.
12! Ibidem, p.34.
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to research the theory of the school of Xin. Especially Wang Gen’s theories directly related to
the middle and lower classes. His theory made Wang Yangming’s proposal famous and popular
in society. Wang Gen’s disciples, like Yan Jun (%3, 1504-1596), Luo Rufang (%1% 75, 1515-
1588) and Li Zhi (Z=#), developed his ideas and used them to discuss human nature. As
recorded by Liu Zongzhou (XI55 i, 1578-1645), this trend made this new experience accepted

by more and more people. So, the second phase is also fitting in researching this topic.

However, the phase of method and the phase of institution do not entirely fit in the analysis of
this period. Though, the phase of method is not unsuitable to research the Saddle Period;
traditional Chinese ideas are based on moral philosophy, thinkers put forward theoretical
proposals and practice principles at the same time. It means that “methods are required to teach
people how to acquire and practice the new dimension”!?? will also be discussed in introducing
thinkers’ ideas. Therefore, when this chapter analyzes the thinkers’ ideas in the first and second

phases, the method will, therefore, be explained also to describe the nature of their ideas.

The final phase of the history of experience is the phase of institution, which means that the
method for teaching people how to acquire and practice the new dimension becomes permanent
features of a society. This phase is also not fitting to describe the result of the ideas of the late
Ming Dynasty. With the collapse of the Ming Dynasty and the establishment of the Qing
Dynasty, the Manchu government of the Qing Dynasty took ruthless means to control China’s
major ethnicity, the Han Chinese. Literary iinquisition was one of the major policies to control
the Han Chinese people’s minds and suppress their sense of rebellion. So, since the Qing
Dynasty, the Han Chinese people lost their freedom to propose creative ideas and think about

reality. They had to transfer their concentration to different areas, like textology'??

. Therefore,
the new experience and its method disappeared in China. The phase of institution failed, and

there is no need to discuss this phase of the Saddle Period.

122 Ibidem, p.34.

123 Textology, or Kaozheng, is a school and approach to study, present in China from 1600 to 1850. Its
direct translation to English is ‘a search for evidence’. The approach corresponds to the methods of
modern textual criticism, and was sometimes associated with an empirical approach to scientific topics
as well. (from Wikipedia: https://en.wikipedia.org/wiki/Kaozheng).
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In summary, this chapter will use the four phases to research the experiential turn in the middle
of the Ming Dynasty. The first part will focus on the ideological situation in the Song Dynasty
as a basis for the next phases. Neo-Confucianism formed in the Northern Song Dynasty and
was officially confirmed in the Southern Song Dynasty. It strongly influenced people’s values,
and behaviors. This is the basis for the experiential turn, and it can help this research to find
how the new experience incubated. Then, it will discuss the phase of incubation. In this part, it
will largely discuss how Wang Yangming’s ideas formed step by step, and what new
characteristics Wang Yangming developed to change people’s ways of getting in touch with
reality. Next, the phase of articulation will focus on Wang Yangming’s disciples’ ideas. These
ideas directly influenced thinkers’ logic and thinking model in the late Ming Dynasty. When
discussing the first two phases, the phase of method will also be analyzed as part of seeking
the new experience. Through the phase of incubation, articulation, and method, the new way
to get in touch with reality will be presented. And it will provide an understanding to
comprehend why the concepts held by thinkers who lived in the late Ming Dynasty contains

democratic ideas.

3.2 The Revival of Confucianism in the Song Dynasty

Neo-Confucianism arose in the Northern Song Dynasty; it was a new interpretation of
traditional Confucianism by Song intellectuals in order to meet the needs of politics, ideology,
and social stability at that time. With the official confirmation by Song Lizong in the Southern
Song Dynasty, Neo-Confucianism became an officially recognised orthodoxy. Compared to
the former Confucian orthodoxy, which had proposed the doctrine of “Interactions between
Heaven and Mankind” (&% A J8%) since the Han Wu Emperor, the theoretical system of Neo-
Confucianism is totally different. Therefore, since the Song Dynasty, Chinese people began to
use a new way to guide their values and behaviors to get in touch with reality. To understand
the theoretical system of Neo-Confucianism and the experience brought by this ideology, this

chapter will at first review the history of how Neo-Confucianism came to the Song Dynasty.

3.2.1 Some Problems in the Song Dynasty

With the collapse of the Tang Dynasty (JE#H, 618-907), China experienced more than three
hundred years of rule by warlords. This long-term social disruption made politics, society, and
ideology stagnant; the ritual of Confucianism, which was identified with the legitimate Dynasty

system, was also deserted. This situation lasted until the foundation of the Song Dynasty, which
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had been “proclaimed in 960 at Kaifeng in the north China plain by a general, Zhao Kuangyin
(X [EJAL, ruling from 960 to 976)”'2*, who had usurped the royal power from the ruler of the
Later Zhou Dynasty'?® (J5 i, 951-960). By the endeavor of Zhao, the Song Dynasty almost

subdued other dynasties and controlled nearly the whole Chinese mainland. “Once domestic
challenges to a unified empire had been suppressed, the first Emperor Taizu (4< A #H), and his
brother and successor, Emperor Taizong (& A 5%, ruling from 976 to 997), turned their
attention to state-building, defining the border, controlling independent military provisioning,
and re-establishing a national legal system.”!?® With the efforts of several generations, “by
1050 the institutional success of Song was clear.”!?” But at this time, there were a series of

problems that perplexed the rulers and the intellectuals of the Song Dynasty.

Firstly, the legitimacy of the Song Dynasty was problematic. The biggest problem for Song
Dynasty’s foundation is that Song Taizu used illegal and immoral way to get power. Therefore,
the legitimacy of the Song Dynasty was at first intolerant of Confucianism. Wang Fuzhi, a
Confucian thinker in the late Ming Dynasty, once criticized that “the Zhao family started in the
army; two generations of the Zhao family worked as a local deputy general. The fate of the
Zhao family was unstable, and it was not famous in turbulent days. So, how could the Zhao
family fit in taking care of people and getting respect from people (& [KAZ KA, WA
ks, SELHCRIRY, M ORI T A, SUAELUEE PR 50T )71 He
also said that “Song Taizu recieved a special mandate of Heaven and finally unified the Chinese
mainland; since then, society was becoming stable and continued hundreds of years. Taizu,

thus, was called a ruler who created a flourishing age. Why? It was because of fear. (F 7440
ZARE 2 fr, MA&LL—SG RN, RTRKE, #ELAS, HREGHE, fd? A

. ).”!2° Wang Fuzhi believed that the mandate of Heaven for Song Taizu was different from

124 Bol, P. K. (2008). Neo-Confucianism in history. Brill, p.8

125 The Later Zhou Dynasty was the one power that controlled most of northern China during the Five
Dynasties and Ten Kingdoms period.

126 Bol, P. K. (2008). Neo-Confucianism in history. Brill, p.8

127 Ibidem, p.8.

128 Wang, F. (2008). Song Lun (on Song Dynasty) (Vol.1). Zhonghua Book Company, p.2.
FRZ.(2008). Kit (Vol.1). IS F, p.2.

12 Ibidem, p.2.
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other Dynasties’ founders because he used different ways to get power; so, the Song Dynasty's
legitimacy was not legal in Confucianism. By facing the challenge, the early rulers in the Song
Dynasty re-established the rituals of Confucianism. They used the Confucian theory of
Heaven’s mandate to justify the Song Dynastic system. However, this way was not as effective
as it used to be. So, the Song Dynasty's early rulers and intellectuals called for a new theory to

justify this Dynasty.

Secondly, there was more than one Dynasty in existence in China when the Song Dynasty
formed. Although Song Taizu and Song Taizong unified the Chinese mainland, there were
other new Dynasties established by tribal people in the borders of the Song Dynasty. This
situation was called a case of “China among equals”, which means that “Song foreign relations
did not realize in practice the rhetoric of one ruler to who all under heaven paid tribute”!3°. In
the north, the Khitans nation ([F]#% %) fashioned a state, learning from the Tang Dynasty. The
Liao Dynasty (3L5H, 916-1125) of the Khitans was proclaimed in 916, and it occupied the
northeastern region. In the northwest, the Tanguts nation (% iJ%%) had been learning from the
Liao Dynasty and the Song Dynasty, it established the Xia Dynasty in 1038 (known as Xi Xia
or Western Xia, /i 2, 1038-1227). While, in the southwest, there existed an independent

kingdom called Dali (K, 937-1094, and then 1096 -1253) during this time. This international

situation made the traditional theory of early Confucianism that “barbarian peoples coming to
pay tribute to the civilized empire”!3! difficult to apply. The ideology for the Song Dynasty
was how to make sense out of this international reality of multiple Dynasties without a single,
even nominal, ruler overall. “Emperor more than others experienced it as an affront to their

dignity, for imperial rhetoric treated the ruler as the universal monarch.”!3?

The third problem concerns the economy and its influences on society. Since the Tang Dynasty,
southern China’s economic development gradually caught up with northern China. After the
collapse of the Tang Dynasty, China had entered troubling times. “There were five successive
dynasties in the north, and independent kingdoms in the south that effectively divided the

region into five simultaneously viable polities...the south had grown from one area in the

130 Rossabi, M., ed. (1983). China Among Equals: The Middle Kingdom and Its Neighbors, 10th-14th
Centuries. University of California Press, p.304.

31 Bol, P. K. (2008). Neo-Confucianism in history. Brill, p.11.
132 Ibidem, p.12.
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southeast to five self-sustaining regions.”!*3 The south had multiple centres to grow economy
and populations, while most of the north China population lived on a single plain. The situation
gave the south more potential to develop the economy. In the Song Dynasty, the north and the
south had different priorities. “For the north, defense of the frontier was the main concern...for
the south, economic development was more important than the defense of the northern
frontier.”!** All of the situations led to the result that the south was richer than the north.
Economic development in the south had many impacts on the economy and society. However,
the most important influence for Confucianism was that the administrative apparatus failed to
grow in step with the population. Practically, it means that the Song government was not
prepared to control the local society. Concerning the problem, some scholars called for
effective administration to solve the problem; thus, a new need for theory to promote

government administrative ability was on stage.

By facing the three challenges, intellectuals started to look back to history to find a way to
solve them. Before the Song Dynasty, there were two strong Dynasties in the Chinese history.
One is the Han empire; another is the Tang Dynasty. The former was too distant from the Song
Dynasty, so the intellectuals paid their attention to the Tang Dynasty to find useful policies. In
1057, Ouyang Xiu (FXFH 15, 1007-1072), Song Qi (K4, 998-1061) and Fan Zhen (JE 44, 1009-
1089) finished rewriting the official history of the Tang Dynasty, which known as the New
Tang History ( HTETSY | Xin Tang Shu). More and more details were brought forwards to
support the Tang model. However, it was in studying the Tang model, the scholars of the Song
Dynasty found ways to solve their problems, and it was this new idea that directly led to the

appearance of Neo-Confucianism.

3.2.2 The Failure of the Tang Model and the Appearance of Neo-Confucianism

The challenges from reality forced the Song intellectuals to search for answers from the history
of the Tang Dynasty. However, because of the social change, international situation, and
economic development, the Tang Model did not fully address these problems in the Song

Dynasty. With the failure of theoretical research, thinkers began to return to and reinterpret

133 Ibidem, p.15-16.
13 Ibidem, p.18.
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Confucianism; they, therefore, established a new theory to support their points, which can be

treated as the initial idea of Neo-Confucianism.

“The difference between Tang and Song lay in how they understood antiquity and their

connection to it.” 3% For Confucianism, antiquity '3

was the source for legitimating the
Dynasty. And in the Tang model, antiquity was used by the Tang court to accomplish two
things. “First, it justified the reimposition of a centralized unified empire; in their view, that
Tang was a restoration of an ancient order that was in fundamental agreement with the
workings of the universe. Second, it explained that the new empire needed to restore formal
continuity with the civilization created by the former Kings; in the Tang view, antiquity was
the starting point of a continuously and cumulatively evolving totalistic political, social,
economic, cultural, and moral order.”!*’” The Tang Dynasty treated this understanding of
antiquity as the grounds for the empire. However, the Tang Dynasty was established by fighting
against the tyrannical rule of the Yang Emperor of the Sui Dynasty (F& 4% 7, ruling from 604
to 618), and the Tang Dynasty continually sustained the tributary system!3. However, the
situation changed in the Song Dynasty. As analyzed before, the way to establish the Song
Dynasty was illegal and immoral; and the international relationship between the Song Dynasty
and other states was different compared to the Tang Dynasty. So, the Tang model could not be
used by the Song court to justify its legitimacy; they even doubted that the Tang Dynasty

actually followed real antiquity.

In the late Tang Dynasty, Han Yu (¥ 2, 768-824) had already criticized the Tang Dynasty for
not establishing the real continuity with the Confucian antiquity. Han’s statements did not

recieve support at his time; but in the Song Dynasty, his points became many intellectuals’

135 Ibidem, p.58.

136 < Antiquity” is a term usually used by Confucian scholars, which includes ancient orders in the Three
Dynasties (the Xia Dynasty from 2070 to1600 BCE, the Shang Dynasty from 1600 to 1046 BCE, and
the Zhou Dynasty from 1046-256 BCE), former Kings and sage-kings who brought humanity out of
the realm of nature by creating civilization, and Jing (%) which means the texts that represented the
works and world of these former kings.

37 Bol, P. K. (2008). Neo-Confucianism in history. Brill, p 60.

138 The tributary system of China was a network of loose international relations focused on China which
facilitated trade and foreign relations by acknowledging China’s predominant role in East Asia. The
other nations had to send a tributary envoy to China on schedule, who would kowtow to the Chinese
emperor and acknowledge his superiority and precedence.
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credo. “In the early Tang, the aim was to synthesize the history of classical exegesis so as to
arrive at a definitive understanding of what the words of the Classics said...but in the eleventh
century, the goal became to grasp the conception that the sages had in mind, for these
conceptions had made possible the sociopolitical achievements the Classics described.”!® For
Song intellectuals, the Tang model only grasped the superficial layer of antiquity; and the most
important points from antiquity are the inner idea of the sages instead of only their words. “As
they saw it, the vital connection between the layers of antiquity was the mediating role of
cognition, of the ‘mind’, which was capable of grasping the patterns, principles, commonalties,
and systems that underlay what was manifest in heaven-and-earth, in the deeds of the Former
Kings, and in the words of the texts.”'%? Since then, more and more Song scholars came to
research the inner idea of the Former Kings; that is to say, they started to use a new way to

think about antiquity to solve the questions of reality at their time.

Wang Anshi, a famous politician and thinker in the Northern Song Dynasty, was one of the
first generation to consider these questions. He believed that “the sages comprehended the way
with their minds and thus everything they did over many generations formed a perfectly
coherent whole. Later generations failed because they imitated the forms the past instead of
comprehending the way with their minds, which would have enabled them to change
institutions to meet the needs of the times.”!*! In Wang Anshi’s statements, the most important
thing was how and what the sages considered the situation and what they did through this
consideration. For him, this mental consideration was the necessary principle to solve
problems. Wang Anshi’s cousin, Zeng Gong (%4 I, 1019-1083), also held similar views. He
asserted that “the sages had cultivated their minds so that they could gain knowledge of the
principles of heaven-and-earth and apply them to ordering world.”'*? Su Shi (75#{, 1037-
1101), a famous littérateur and politician in the Northern Song Dynasty, also supported this

statement. He further detailed it in his commentaries on the Change ( {JH %) ) and the

Documents ( {1548) ), writing that “the sages succeeded in creating civilization by being

139 Bol, P. K. (2008). Neo-Confucianism in history. Brill, p 62.
10 Ibidem, p.66.
141 Ibidem, p.66.
142 Ibidem, p.67.
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undogmatic creative thinkers, not by being imitation.” '*} Since then, thinkers gradually
transferred their attention from researching the sages’ ways to how to learn the sages’ ways of

coping with reality.

It was at this time the first generation of Neo-Confucian scholars gradually stepped onto the

historical stage. Zhang Zai (5K %, 1020-1077), treated as one of the first Neo-Confucian

144 ('R, or material

scholars, thought that “the learning of sages involved cleaning up one’s Qi
energy) so that one could become aware of the heavenly nature and thus be in tune with the
process of creation...a pure mind was in a state of disinterestedness and thus could sense what
was in accord with the principles of integrated and harmonious life process.”!*> Zhang Zai
called this pure mind a state in morality, and the way to arrive this state need to study moral
knowledge. He thought that the sages were in pure mind; and “through their engagement with
the world, they continued the process of creation without interfering in it, because they could
see patterns of development and change, they could guide the populace.”'#® Cheng Yi (F£,
1033-1107), a major philosopher and thinker in Neo-Confucianism, further developed Zhang
Zai’s ideas. At first, he thought that the patterns of development the sage grasped is Li (3, or
principle). For him, “all things, being products of heaven-and-earth, embody L1, and all things
are inherently coherent...the sages, being born with minds of the purest Qi, fully and
completely perceived the Li of things and were in accord with Tianli (X ¥, heavenly
principle)'4” when they respond events.”!*8 For Cheng Yi, if someone wants to solve social
problems and create order like the sages did before, he needs to study moral knowledge to find

Li; then, he can regulate human affairs by grasping Li. Since then, the focus of thinkers and

'3 Ibidem, p.68.

144 Qi is a major concept in Chinese philosophy. Ancient Chinese believed that Qi is a vital force

forming part of any living entity.
143 Bol, P. K. (2008). Neo-Confucianism in history. Brill, p 68.
16 Ibidem, p.68.

47 Tianli (&, or heavenly principle) is the central and highest category of Neo-Confucianism. It is
treated as a transcendental and eternal existence. I think Tianli is a term to describe putting Li in a
position of metaphysics. In other words, Tianli is used to describe the metaphysical characteristics of
Li. Moreover, the different ways to understand Li or Tianli made Neo-Confucianism into different
schools. The school of Li believed that Li or Tianli could be studied by observing objects; so, for the
school of Li, Li exists in objective things. While the school of Xin thought that Li existed in the human
mind, so the way to understand Li is to follow their minds directly.

148 Bol, P. K. (2008). Neo-Confucianism in history. Brill, p 69.
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scholars transferred to find Li or Tianli. Moreover, from Zhu Xi of the Southern Dynasty, the

theoretical system of Neo-Confucianism finally formed.

3.2.3 Zhu Xi’s Theoretical System of Neo-Confucianism

Li finally became the object for the Song Dynasty to find legitimacy for its government. The
centralized power and the aim of ensuring its authority of the early imperial model of empire
before mostly went from “the emperor at the top down to the populace below through a
hierarchical bureaucratic organization that exercised control from the capital at the center out
to the provinces through a field administration of prefectures and counties.”!*® Meanwhile, in
the Song Dynasty, both centralized power and the aim of ensuring its authority, from the
perspective of Neo-Confucianism, shifted away from rulers to those who grasped the true Li
(or Tianli). The way to find and grasp Li, for Neo-Confucian scholars, is to learn; however,
this learning goal is not for general knowledge but for moral knowledge. As mentioned before,
only by arriving at the pure mind can people grasp Li. This was the way the sages had done
before. Although the government confirmed this ideology after the collapse of the Northern
Song Dynasty, the philosophy of Neo-Confucianism became more and more popular in society

and imperceptibly changed people’s values and behavior.

Zhu Xi epitomized the ideas of the school of Li. He established a complete theoretical system
for the school of Li and further developed the philosophy of Neo-Confucianism. Zhu Xi’s
endeavor was to place Li on a supreme and transcendental position, and people’s values and
behavior were decided by Li. As discussed by former Neo-Confucian scholars, Li (or Tianli)
is a principle inside everything; for them, grasping Li means gaining legitimacy to rule
everything. For political and ideological needs, Li became an abstract metaphysics over social
reality. Zhu Xi also treated Li is the source of everything. He held that “In terms of everything
under the earth, there is only one thing that is Li (G RH AWM E, REa— M, )10 and
he also believed that “there has been already a Li before the birth of the Heaven and Earth (the

world). If there is Li, there will be a world; whereas if there is no Li, there will not be a world

(RERMZ G, FRmRAAMHME. FUHE, FAEWRM, I d, R kR

149 Ibidem, p.119.

S0Li, 1. (1986). Zhuzi Yulei (A Collection of Conversations of Master Zhu) (Vol.1), Wang, X., ed.
Beijing: Zhonghua Book Company, p.2.

s (1986). A& TiBEJE (Vol.l), ERY, ed. dbit: B, p.2.
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Hi, ).”15! For Zhu, Li has existed since the time before the existence of the world; and Li is
independent and lasts forever without depending on other things. Zhu Xi’s analysis of Li was
directly borrowed from Zhou Dunyi’s theory of Taiji (A#%), which presents that Taiji gives

birth to everything under Heaven. Zhu Xi used Li to replace Taiji.

In Zhu Xi’s analyses, Li’s position was achieved by Ren'’? (1=, or benevolence, or
humaneness), which was a concept proposed by Confucius. Ren is a key concept for
Confucianism, it represents humanity. Zhu Xi believed that the nature of Ren is the source of
life, and the mind of the universe. “Living thing are at the heart of the Heaven and Earth (which
is the meaning of the world), and people take the heart of the Heaven and Earth as their
heart...so, the nature of Ren is from the heart of living things under the Heaven (K LAA=4)
NOEHEW, MAZE, FH/RRMZ O LER. S NE, JyRMAEYZ O
BRI #E . ).”!153 Zhu Xi thought that the heart of the world is living things, and the heart of
humankind is Ren, and the heart of humankind is from the heart of the world, so the Ren is
from living things. He said that “the man who has Ren is the heart of the Heaven and Earth,
and what humans get and feels from the world is based on the heart of the Heaven and Earth
(& RWAED 20, TANZFELIANGE M., ).’ For Confucian scholars, Ren is a
transcendental metaphysics; so, in Zhu Xi’s rhetoric, Li therefore became a transcendental
metaphysics. Given these statements, every value and behavior in Zhu Xi’s ideas needs to be

centred on Li. After putting Li in the transcendental metaphysic position, Zhu Xi then discussed

! Ibidem. p.1.

32 Ren ({2) is a Confucian virtue which means that the good quality of a virtuous human when being
altruistic. Confucius said that Ren is “one should see nothing improper, hear nothing improper, say
nothing improper, do nothing improper” (Analects 12:1) and “one wish to be established himself, seeks
also to establish others; wish to be enlarged himself, seeks also to enlarge others” (Analects 6:30).

153 Zhu, X. (2002). Zhuzi Quanshu (The Complete Works of Master Zhu) (Vol.67), Zhu, J., Yan, Z.,
and Liu., Y, ed. Shanghai and Anhui: Shanghai Guji Chubanshe and Anhui Educational Pressing House,
p-3279-3280.

KE.(2002). T4 (Vol.67), KASN, Ak, and XK, ed. i and 280 IR 8 H picAt:
and ZHIZE H AL, p.3279-3280.

154 7hu, X. (2002). Zhuzi Quanshu (The Complete Works of Master Zhu) (Vol.77), Zhu, J., Yan, Z.,
and Liu., Y, ed. Shanghai and Anhui: Shanghai Guji Chubanshe and Anhui Educational Pressing House,
p.37009.

KE.(2002). T4 (Vol.77), KRN, Ak, and XK, ed. L and 280 iR 8 H picAt:
and “ZHIZLE AL, p.3709.
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the way to feel and understand Li. In his analysis, before he researched the methodology, he at

first told the difference between Daoxin (i&-[», the mind of the Dao or the mind of Li) and

Renxin (A (», the mind of the human) to lay a foundation for his method.

Daoxin and Renxin are two crucial concepts for Zhu Xi in discussing the theory of mind. “The
purity of the human mind is only one thing. But some hold different points, believing that there
are two minds, one is the Renxin, another is the Daoxin. The former is birthed from private

desires, and the latter was born from the justice of life (‘0> Z Mg R F19¢, —ME %R, MLAA
AN BOZHE, WELHBET IR R, B8R Ty 2 1E).15

For Zhu, the Renxin is full of private desires, and sometimes it is good, and sometimes it is
evil, while the Daoxin is close to the status of pure mind, which is full of moral principles and
represents supreme good morality. Therefore, Zhu Xi believed that the Daoxin reflects L1, i.g.,

)156

the Daoxin is parallel to the concept of Xing (1%:)'*°, which means the principle of the human

mind. He believed that Daoxin and Renxin both exist inside the human, but humans need to
make their Renxin follow his Daoxin (or his Xing). Because, for Zhu, Daoxin represents the
principles of supreme good morality, which means that only by following the Daoxin can
people get close to Li or Tianli. At the same time, the Renxin is not always good, and sometimes
it can be dominated by evil. So, Zhu proposed that, to get the way of Li, people need to control
their Renxin to close to Xing by following Daoxin. In other words, Zhu Xi ideas are important
to use the principles of Li to control people’s private desires, which will strongly influence the
Renxin. As Zhu said “it is necessary to make the Daoxin the subject of the human body, and

make the Renxin subject to the Daoxin (A fFiE.-OLHEAN—F 2 E, MAOLHmE. ).

155 Zhu, X. (2002). Zhuzi Quanshu (The Complete Works of Master Zhu) (Vol.6), Zhu, J., Yan, Z., and
Liu., Y, ed. Shanghai and Anhui: Shanghai Guji Chubanshe and Anhui Educational Pressing House,
p-29.

KE.(2002). K T4AF (Vol.b), RASN, ™2, and XK H, ed. i and 228 B &8 H piAt:
and ZHUZE H kUL, p.29.

136 Xing, 14, is a basic concept of Confucianism, which means the principle of human’s mind. And it is
usually used with another Confucian concept, Qing ({%), which means the appearances of the Xing.

157 Zhu, X. (2002). Zhuzi Quanshu (The Complete Works of Master Zhu) (Vol.6), Zhu, J., Yan, Z., and
Liu., Y, ed. Shanghai and Anhui: Shanghai Guji Chubanshe and Anhui Educational Pressing House,
p-29.
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Given these statements, Zhu Xi took some views from Xuncius’ thought, that people can use
the cognitive function to control their minds. He then put forward his method to make the

Renxin follow the Daoxin; this is Gewu Zhizhi'>® (#4241, or the investigation of things and

the extension of knowledge).

The aim of the investigation of things and the extension of knowledge is to control people’s
Renxin and subject it to the Daoxin. In other words, through this method of Gewu Zhizhi,

people will understand what Li is.

Gewu (1%47)) means the investigation of things, and things here means everything under
Heaven; as he wrote that “what people can see by his eyes between Heaven and Earth is a thing
(LR Z 18], BRATFET#EZH, B2 . ). So, in detail, things here included both
physical objects and abstract social relationships. Zhu Xi immediately emphasized that the
abstract social relationships are the most important to investigate for understanding Li. He said
that “the relationship between the monarch and his subjects, father and his sons, husband and
his wife, and the relationship among brothers and friends, which people must have, are those
necessary for scholars to try their best to investigate (F . 7. W, KA. Pk, &
NFIARETC#, (HEE B SIS R . ).”19 The thing here is an object to Li because “Li
is insubstantial, so it is hard to understand it, but the thing has entity, so it is easy to see (5

FE MR, WAE TR 5 B . )71 Because of the difficulty of understanding Li, Zhu Xi

K. (2002). K745 (Vol.6), edited by KA, M, and X7k, ed. L and 28 LH#Eh
FE R AL and 22 BCA HRRAL, p.29.

138 Gewu Zhizhi (F$#JE0%0) is a basic method in Confucianism. It is firstly recorded in The Great
Learning of The Four Books, which means to investigate things to gain knowledge.

59 Li, J. (1986). Zhuzi Yulei (A Collection of Conversations of Master Zhu) (Vol.57), Wang, X., ed.
Beijing: Zhonghua Book Company, p.1348.

FyEH . (1986). 2k TiEZE (Vol.57), EAEY, ed. b5 44 H, p.1348.

160 Li, J. (1986). Zhuzi Yulei (A Collection of Conversations of Master Zhu) (Vol.15), Wang, X., ed.
Beijing: Zhonghua Book Company, p.284.

ZyEH . (1986). 2K TiEZE (Vol.15), EAY, ed. b5 44 H, p.284.

161 Zhu, X. (2002). Zhuzi Quanshu (The Complete Works of Master Zhu) (Vol.13), Zhu, J., Yan, Z.,
and Liu., Y, ed. Shanghai and Hefei: Shanghai Guji Chubanshe and Anhui Educational Pressing House,
p-256.

KE.(2002). T4 (Vol.13), KRN, ™Ak, and XK, ed. i and & AE: IR £8 H picat:
and ZHUZE H KL, p.256.
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emphasized it is important to try hardest to investigate it. He said that “Ge of Gewu means to
investigate things completely. Scholars should completely investigate things to get the Li of
them. It does not mean that he gets Li if he only gets some parts of the Li. So, the way to fully
investigate Li can be called Gewu (1&#)%, #%, R, iG55 REMH, HRIFH=
Aoy, AERHEY), R REMG 7, JTREY. )71 In all, Zhu Xi’s way of Gewu
means to investigate Li fully; and, therefore, the end of this way is to find all aspects concerning
Li from things. Zhizhi (£{%/1) means to gain knowledge. For Zhu Xi, knowledge has two parts.
One is general knowledge about things; another is morality, which got from the principle of
things. However, he emphasized moral knowledge because it can help people control their

Renxin to arrive at the Daoxin. As Zhu Xi said that “Zhizhi is for me, and Gewu focuses on

things (BURIE HIRIMF, HPEHME. ).

In discussing Gewu Zhizhi, Zhu Xi also proposed the sequence of acquiring moral knowledge
and practicing morality. Because Zhu Xi believed that only by fully understanding Li could
people practice morality correctly, and then society would be in order. Therefore, he thought
that people should first investigate things, extend moral knowledge, and then practice morality.
His end is to regulate people’s behavior in order to make the whole society ordered. “Zhu Xi
required that “acquiring moral knowledge” should come before “practicing morality”, he

opposed the blindness and spontaneity of moral behaviors (42 B K “H17 5 F<477, RAHMe
AT AME B, B &AM, ).”1% For him, “how can people practice morality if they do not
understand Li (X EEABH A JE . )19 and “people have to take care of their parents by

filial piety, respect their brothers by love, and make friends by trust, if they can tell clearly

162 Li, J. (1986). Zhuzi Yulei (A Collection of Conversations of Master Zhu) (Vol.15), Wang, X., ed.
Beijing: Zhonghua Book Company, p.283.

ZyEME . (1986). KT (Vol.15), EE Y, ed. b5t WhEHF, p.283.

163 Ibidem, p.292.

164 Li, Z. (1982). Some Discussions on Neo-Confucianism. Social Sciences in China, (1), p.40
ZEVEIE. (1982). ARIAHELE it R E2FLE, (1), p.40.

1 1Li, J. (1986). Zhuzi Yulei (A Collection of Conversations of Master Zhu) (Vol.9), Wang, X, ed.
Beijing: Zhonghua Book Company, p.152.

FyEH . (1986). 2k TiEZR (Vol.9), A2, ed. b5 P, p.152.
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what is Li (5 UHSEHRYIN, B Z2FRARAZE, FERAEAE, KHEAEA

,f%‘ R )"’166

In the Song Dynasty, the theory of early Confucianism did not fit in solving social problems,
so new Confucian scholars came onto the historical stage. They established the legitimacy of
the Dynastic system by confirming that the good ruler is in fact the people who understands
and grasps Li, like the Sages did in ancient times. However, Li is a transcendental and
metaphysic thing. So, Zhu Xi, based on his analysis of Li and morality, re-interpreted the way
of Gewu Zhizhi; and, therefore, he established a complete theoretical system of Neo-
Confucianism. Before the official confirmation for Zhu Xi’s theory, more and more scholars
used his way to find Li and the practice Li in government and society. After it became an
orthodox ideology, Chinese people strictly followed Zhu Xi’s way of practicing morality. In
other words, it is due to Zhu Xi’s Neo-Confucian theory that Chinese people held a new way

to get in touch with reality, and undoubtedly a new experience appeared during this time.

3.2.4 A New Experience in the Northern Song Dynasty

Neo-Confucian scholars had established a new ideological system in the Song Dynasty. They
put Li in a transcendental and metaphysic position. Understanding and grasping Li, for them,
is a basis to practice morality in society, so their aim of learning is to know what Li is and how
Li operates. They believed that the ancient sages could create good order in society because
their pure mind helps them understand and grasp Li. The pure mind means that a person makes
his Renxin follow his Daoxin; in other words, he knows moral knowledge. To understand and
grasp Li is then to perform morally like the ancient sages did. Therefore, through Neo-
Confucian scholars’ rhetoric, morality became equal to Li as being in a transcendental and
metaphysic position; but, morality is only reflected in humans’ mind and behavior. Although
Neo-Confucian scholars held different views in interpreting Li, learning, morality, and the
human mind, their theoretical system was still based on the relationship between the

metaphysic Li and the way to understand it.

The theoretical system of Neo-Confucianism strongly influenced how the Chinese get in touch

with reality. Since the appearance of Neo-Confucianism, there was an experiential turn in

166 Ibidem, p.152.
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Chinese society. To focus on this experiential turn, two points need to be mentioned. One is
the theory of the investigation of things and the extension of knowledge; another one is Li

itself.

The former focuses on the way to understand Li. Because of the theory of the investigation of
things and the extension of knowledge, Li is treated as a basis for people to be in society.
“Learning justified literati participation in public life as critics of those in power locally and

»167 For most Neo-

nationally and as local activists, whether they had official rank or not.
Confucian scholars, the essential things are to investigate things and learn moral knowledge to
understand Li. Zhu Xi’s books and commentaries became the content of the imperial
examination after the official confirmation of Zhu Xi’s Neo-Confucianism theory as the
orthodox ideology. So, Li and morality became an inescapable topic for scholars and students.
This trend persisted for a long time even in the Ming Dynasty. In the early Ming Dynasty, as
recorded by the Ming History ( {B15) ), “all Confucian scholars in the early Ming Dynasty
are from the School of Zhu Xi; their study was inherited from Zhu Xi and they also strictly

followed the rule of the school of Zhu Xi...they kept former scholars’ theories (i.g., Zhu Xi’s

theory) and did not dare to change it (J R AW R, BARTIIAZ SRR E, &G H,
HHEMIR . TG IEME, TLESE, . ).”'% The latter emphasized Li. Li, for Neo-

Confucian scholars, is a supreme and metaphysical principle of everything. And in Neo-
Confucian scholars’ rhetoric, only by understanding and grasping Li can ruler create good order
in society, and through this the Dynastic system of this ruler will gain legitimacy. Given this
precept, both rulers and people had to follow Li strictly. As mentioned before, only a moralized
person would have a chance to understand Li like the ancient sages. So, morality strongly

influenced people’s daily life.

These two points prove that Li was a subject in the Song Dynasty. Both a ruler and his people
should strictly follow Li to ensure the legitimacy of the Dynastic system; in other words, people
should observe the requirements of morality to follow Li. Neo-Confucian scholars believed Li

is the source of the universe. This means that Neo-Confucianism brought a new ideology into

17 Bol, P. K. (2008). Neo-Confucianism in history. Brill, p 178.
18 Zhang T. (1974). The Ming History. Beijing: Zhonghua Book Company, p.7222.
TRIEE. (1974). B L. Jbat: B R, p.7222
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Chinese society in the Song Dynasty. So, this new idea changed the old order in society and
thus brought people a new experience. This experience is similar to the second part, i.g., sense
of order, in Leidhold’s chain of history of experience. In his analysis, the society established a

new order centred on the cosmology at this time.

The new order was established according to Li, things that opposed Li therefore were
suppressed at this time. As mentioned before, to understand and grasp Li, a person needs to
make his Renxin follow his Daoxin. The Renxin represents private desires, and the Daoxin is
close to the ancient sages’ pure mind. In other words, to understand and grasp Li is to control
people’s private desires. This point was concluded by Zhu Xi as the concept of ‘Keep Tianli

and Destroy Human Desires’ (“f7KH, K A#K”, or “Cun Tianli, Mie Renyu”). In the new

order, people’s private desires were controlled under a certain scope, and even limited; people
should strictly observe morality to control their desires. Compared to the former Dynasties, the
people in the Song Dynasty were more conservative and a little bit stoic, and they tended to
control their private desires in daily life. Because of this experience, the later scholars began to
reflect on the private desires and proposed some ideas concerning people themselves. So, in
the middle of the Ming Dynasty, a new experience came to Chinese society and brought a new
ideological trend to scholars and people, and from this opened the door to the democratic ideas

of the late Ming Dynasty.

3.3 The Challenge to Zhu Xi’s theory and a New Experience

The Southern Song Dynasty collapsed in 1279, and the Yuan Dynasty was established by the
Mongols. During the Mongol government rule, Neo-Confucian scholars were still active. Some
scholars inherited the idea of Lu Jiuyuan (i /LI, 1139-1193) and began to emphasize the
importance of Xin in Neo-Confucianism. This theory was called the theory of the mind. The
Yuan Dynasty suddenly collapsed with the establishment of the Ming Dynasty in 1368. In the
early Ming Dynasty, ensuring the stability of the Dynastic system’s ideology and legitimacy,
the Neo-Confucianism of Zhu Xi still dominated orthodox ideology. Other ideas were
forbidden from discussion in public life. However, the new ideas inherited from Lu Jiuyuan
and scholars in the Yuan Dynasty were kept by some scholars in the early Ming Dynasty. It
was not until Wang Yangming in the middle of the Ming Dynasty that this theory’s theoretical

system was finally formed and started a new ideological trend and a new experience in society.
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After the official confirmation of Neo-Confucianism in the Southern Dynasty, the theory of the
school of Zhu Xi became the ideological orthodoxy. It changed society and brought a new
experience to Chinese people. Zhu Xi’s theory was prevalent in society since that time, and
dominated the students’ lessons. In the early Ming Dynasty, it became the mainstream
academic trend. However, because of this official confirmation, the theory of the school of Zhu
Xi was more and more inactive, ossified, and even conservative. As recorded by Huang
Zongxi, the intellectual ideas of the Ming Dynasty were directly studied from the former
theory; the scholars at this time did not consider and reflect ideas from their situation so that
they did not explore deeper meanings. At that time the scholars cited Zhu Xi’s words or
sentences anywhere in their works (%2R, 55 AT > RSEMG 2 BLt, RERSH s,

HEWZERR. B s —IRAKH, 78 —IRAKH . ).”1% Therefore, some theories that aimed

to challenge Zhu Xi’s absolute position arose from the early Ming Dynasty. One of the most
important schools in the early Ming Dynasty in this intellectual stream was the school of Xin.
This school developed a new experience that helps people pay more attention to self-reflection

and their own life, and this opened a door to the democratic ideas of the late Ming Dynasty.

3.3.1 A Theoretical Basis for Reform on Neo-Confucianism by Wang Yangming
Traditional researchers believed that there were three major disadvantages to Zhu Xi’s theory.
The first is that Zhu Xi absolutized Li as an absolute substance. “There are Li and Qi between

Heaven and Earth (in the world). Li is a metaphysics that lays a foundation of life-beings (&
|, FHEAES. HEE, BmbzER, £V AW, ). Therefore, Li was

treated by scholars as the principle of everything under Heaven. Following Li means that
people should suppress their private desires and use the absolute mind (the Daoxin) to control
their individual spirit (the Renxin). This understanding is aimed to the destruction of human
nature. The second one is in the theory of the investigation of things and the extension of

knowledge. Zhu Xi’s theory of the investigation of things is based on the traditional Confucian

' Huang, Z. (2008). Mingru Xue’an (Record of the Ming Scholars) (Vol.10), Shen, Z., ed. Beijing:
Zhonghua Book Company, p.178.

R ER. (2008). BHME 222 (Vol.10), L2, ed. b5 4EH R, p.178.

170 7hu, X. (2002). Zhuzi Quanshu (The Complete Works of Master Zhu) (Vol.58), Zhu, J., Yan, Z.,
and Liu., Y, ed. Shanghai and Anhui: Shanghai Guji Chubanshe and Anhui Educational Pressing House,
p-2755.

KE.(2002). T4 (Vol.58), RASN, ™Ak, and XK, ed. i and 280 iR 8 H pioAt:
and “ZHIZLE H AL, p.2755.
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doctrine!”! in the Great Learning. However, there are too many emphases and priorities on
investigations in Zhu Xi’s theoretical works. It then became a dogmatism that makes moral
study separate from moral practice. The third disadvantage concerns the fact that Zhu Xi’s
theory is highly theoretical. “It is necessary to learn and study strictly; every detail needs to be
analyzed (%% 0] 0% B 2>, R4rZ=#T. ).”'7? Undoubtedly, Zhu Xi is one of the most
outstanding scholars in Chinese history, and he was rigorous in his studies, encyclopaedic in
his learnings. His theories attracted many scholars and students; however, his study is too
profound and difficult to understand for many average scholars. These three disadvantages
were inherent in Zhu Xi’s theories, but they were not obvious because of Zhu Xi’s own rhetoric
and interpretation. It was only after Zhu Xi’s death that these three disadvantages surfaced. The
theoretical challenges to the theory of the school of Zhu Xi were based on these three

disadvantages, and they lead to some scholars attempting to repair Neo-Confucianism.

3.3.1.1 Lu Jiuyuan and His Ideas about Xin

The theory of the school of Xin was the opposite of some of Zhu Xi’s ideas. This school focuses
on Xin (:», the mind) and the thinkers from this school believed that Xin was the source of the
universe. In other words, the scholars of this school held the point that Li (or Tianli) is not a
metaphysics over the human world, but exists in the Renxin. To research their main ideas and
discuss the foundation of Wang Yangming’s reform on Neo-Confucianism, it is important to
go back to the birth and development of the school of Xin. So, at first, this part will briefly
discuss the first famous scholar of this school who was treated by Chinese scholars as the

founder of the school of Xin. He was Lu Jiuyuan, a contemporary of Zhu Xi.

Lu Jiuyuan’s greatest achievement is that he proposed a novel idea during Zhu Xi’s time, and
it is this achievement that made a basis for the school of Xin. When he read a book about the

universe, he had an epiphany that “the things of the universe are the things for myself, and the

7! This doctrine concerns how to be a Ru (literati). People who want to promote great virtue to the
world, firstly need to govern their states; in order to govern their states, they need to first manage their
family; in order to manage their family, they need to first improve themselves; in order to improve
oneself, they need to regulate their mind; in order to regulate their mind, one needs to maintain sincere
intention; in order to maintain sincere intention, one needs to exhaust one's knowledge; in order to
exhaust one’s knowledge, one needs to study the essence of the physical world.

72 Li, 1. (1986). Zhuzi Yulei (A Collection of Conversations of Master Zhu) (Vol.8), Wang, X., ed.
Beijing: Zhonghua Book Company, p.144.

L (1986). A& 1B (Vol.g), TR, ed. bal: ), p.144.
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things for myself are the things of the universe (FH N H T NH, SONHETTFEHN
. ).”'7 He analyzed this idea, and added that “the universe is my Xin, my mind is also the

universe. If there is a sage in the eastern sea area, his Xin is the same as others, and Li is the
same. If there is a sage in the western sea area, his Xin and Li are the same. If there is a sage
in the south and north sea, his Xin and Li are also the same. A sage was born before and after

hundreds of generations; their Xin and Li will not be different from others (55 ff /& & >,

BEOMZFEH. RiFAFAXEARE, OFRE, WHEEW. e EAHE, oA
H, HEFEW. MiEltEAEARE, oFE, HEAEWR. Teite EE T
T, AEAEE, OB, WEAEMW. )17 So, Lu proposed an important idea that
Xin is Li, and he believed that “everyone has a Xin, and every Xin is Li, so Xin is Li. (N &H

by, LEAEAHE, GO, )7

In Lu Jiuyuan’s ideas, every person’s Xin is the same; people had the same Xin from ancient
times until now. “Lu Jiuyuan believed that everything under Heaven could be reflected in the
Xin, and the Li of Xin can be full of the universe (Fifi /LNy, KN W#ES AT AL E—
R, MmO WA PR FEE . ).”7° As mentioned before, the human has two Xin.
In Zhu Xi’s theory, Daoxin is a reflection of Li in the human mind, and Renxin represents the
private desires of humans which will cover or hide the Daoxin. However, in Lu Jiuyuan’s ideas,
Xin directly represents Li, and there is no need to distinguish the Daoxin and the Renxin. This
idea is the basis of the school of Xin. No matter what new inventions the later scholars from

this school created and put forward, the basic consensus for them is that Xin is Li.

However, Lu Jiuyuan also believed that Xin could be covered by private desires and

complacency. Like Zhu Xi, Lu also put forward his method to improve moral knowledge and

173 Lu, J. (2008). Lu Jiuyuan Ji (The Collected Works of Lu Jiuyuan) (Vol.22), edited by Zhong, Z.
Beijing: Zhonghua Book Company, p.482.

i JLIH. (2008). Bl JLIHAE (Vol.22), edited by 45, db5T: -5, p.482.
174 Ibidem, p.482-483.
17> Ibidem, p.149.

176 Wen, H. (2010). Discussion on the Breakthrough of the Neo-Confucianism from the perspective of
epistemology. Journal of Sun Yat-Sen University (social science edition), 50(2), p.153.

IEIEA. (2010). AN A FE A AR I 22 3 22 8. Al K228 i (L & BHERR), 50(2), p.153.
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perform morally in public life. At first, he reflected that the method ancient people used to
achieve moral aims was to keep Xin, cultivate Xin, and relieve Xin. Deeply speaking, he
thought that these ways are meant to keep people’s initial conscience and to make this
conscience dominate people’s consciousness in daily life. So, Lu suggested that Confucian
scholars and students should reflect upon themselves during all aspects of daily life, and change
unmoral behavior and thought to achieve the moral end. He believed that the method of Zhu
Xi to extend moral knowledge and then perform morally is too complicated; the way to this
aim needs to be easy. In the debate between the school of Li and the school of Xin in 1175 at
E’hu mountain (#&3#111), Lu said to Zhu Xi that “the easy way lasts forever and will finally

achieve more results, the complicated way will break up academic research into different parts

and make it fragmented (5 f&] L RAEA K, XBEFEIWFZITF. ).

Lu Jiuyuan’s ideas laid a theoretical foundation for the school of Xin. The following scholars’
ideas from within this school were still based on his idea. In the Song Dynasty, Lu’s ideas and
the school of Xin were not popular among society. Although at the end of the Southern Song
Dynasty, some scholars from the school of Zhu Xi, like Chen Chun ([, 1129-1223), Zhen
Dexiu (FLf#55, 1178-1235), and Wei Liaoweng (£ | 43, 1178-1237), tried to use Lu’s ideas
to repair the disadvantages of Zhu Xi’s theory, it was until Wang Yangming’s reform on Neo-
Confucianism that his theoretical invitation was increasingly accepted by the public and

initiated a new experiential turn in Chinese society.

3.3.1.2 Chen Xianzhang’s Ideas and His academic Influence

To discuss Wang Yangming’s theory, it is important to discuss some ideas from scholars before
him. Chen Xianzhang is the most influential thinker from the school of Xin; he formed a
connecting link between the preceding and the following forms of Neo-Confucianism. In the
Yuan Dynasty, the thinkers from the school of Zhu Xi were still active. Some scholars from
this school started to accept the theory of the school of Xin, especially its method to achieve
the moral end. Wu Cheng publicly proposed to use Lu Jiuyuan’s method to cover the shortages
of Zhu Xi’s theory. He believed that the nature of Xin is the source of Li and there is no way

to find Li outside Xin. Although he did not think that Xin is Li, he proposed to study Li from

7 Lu, J. (1926). Xiangshan Ji (The Collection of Lu Jiuyuan) (Vol.25), in Siku Quanshu (Complete
Library in Four Branches of Literature). Beijing: Zhonghua Book Company, p.301.

Bt FLIK. (2008). R 1L4E (Vol.25) in PYE4. Jbt: P )E, p.301.
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Xin. Wu thought that “the nature belongs to Dao (or Li), and the way to it is based on the Mind
(or Xin) (AR @&, AN, ).’ Wu thought the direction of the investigation of

knowledge is within Xin instead of outside Xin. This way is similar to Lu Jiuyuan’s method

which focuses on one Xin.

In the early Ming Dynasty, some scholars from the school of Zhu Xi not only believed that the
method of the school of Xin is useful to their ideas but also thought that they needed to use the
points proposed by the thinkers from the school of Xin, i.g., Xin is Li, to repair the problems
of Zhu Xi’s theories. Wu Yubi was the founder of the school of Xin in the Ming Dynasty. His
major achievement is that he brought the theory of the school of Xin to the school of Li, and
gave a chance to the next generation of scholars to learn about the studies of the school of Xin.
He used the rhetoric of Heaven to establish a connection between Xin and Li. “The reason why
a human is human is because there is Li inside him. Humans can observe the five cardinal
relationships!”®, which is the idea of the way of Heaven, if they do not lose the Li of Xin (A
RN, DOIEREEW . AR PO Z PR & R g 238 . ). He then
proposed that the method to understand Li is for humans to reflect upon themselves; in other
words, he thought that the investigation of knowledge is to do self-reflection. Wu Yubi’s idea
was a sign that more and more scholars began to pay attention to the school of Xin and develop
the theories of this school. Chen Xianzhang, a disciple of Wu Yubi, opened a new era of the
school of Xin in Chinese intellectual history, who was thought as a real founder of the school

of Xin in the Ming Dynasty.

Chen’s primary work is to solve the problem in Zhu Xi’s philosophy concerning the
relationship between Xin and Li. As mentioned before, only the Daoxin reflected the Li. But

why does the Daoxin reflect Li? There is no clear answer in Zhu Xi’s theory. So, Lu Jiuyuan

78 Wu, C. (1987). The Collected Works of Wu Wenzheng (Wu Cheng) (Vol.4), in Siku Quanshu
(Complete Library in Four Branches of Literature). Beijing: Zhonghua Bank Company, p.3a.

TV (1987). RICIELE(Vol4). P VU FEAP5. dbi: e 5, p.3a.

17 The five cardinal relationships (7L1£) are basic five relationships in Confucianism which include the
relationship between the monarch and his subjects, father and sons, husband and wife, and the
relationship among brothers and friends.

80 Wu, Y. (2003). The Collected Works of Wu Kangzhai (Wu Yubi) (Vol.8), in Siku Quanshu
(Complete Library in Four Branches of Literature). Beijing: Zhonghua Bank Company, p.528

2 5. (2003). REEF AL (Vol.8) in MUFE4AP. Jbat: hEHH, p.528.
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proposed the points that Xin is Li and there is only one Xin in the human body. How to use the
proposal from the school of Xin to solve the problem in Zhu Xi’s theory became the major

focus of Chen Xianzhang’s attention.

He started to solve this problem from the perspective of the method. He used the method of
sitting calmly and reflecting, which was not usually supported by former Confucian scholars,
as a means to solve it. Through this method, he found the nature of Xin. He wrote that “what I
have not gotten (from Zhu Xi’s theory) is that the connection between Xin and Li. So, I had to
give up the complicated method and tried to sit calmly to find an answer. For a long time, 1
saw the nature of my Xin (my mind), which was presented, and there was something looming.
The social engagements in daily life were controlled by myself...my understanding of the Li

of things, and sages’ doctrines had sources in my mind, which is similar to that the water has
it source (FTIEARLT, WEHLOSIIEREREVIGLE. TRENZE, REZY,
WefERR AL, AZ, R WEILZE, RAREEE, AW, HHERRNE, BEE
PPk AR IE, FEE 2, BAAkERDT, WK AIREE. )

The method of siting calmly and reflecting for Chen is a way to make people’s Xin close to the
pure mind, and this pure mind reflects everything people have seen, have felt, have got in touch
with. “The contents of the Six Classics'®? are in the nothingness (it means in the pure mind),

and everything in this world is reflected and sensed by this mind (N&ERAEETLE, J5BES

JHE R, )18 Chen treated Xin as a source of everything in the world. He wrote that “the

'8! Chen, X. And Zhan, R. (1771). Baishazi Quanji (The Completed Works of Chen Baisha) (Vol.3).
Biyu Lou, p.48-49

BREVD, and K. (1771). HPP A4 (Vol.3). FHEHE, p.48-49.

'82 The Six Classics: The Six Classics (7548) include six major Confucian theoretical works, like Yijing
(Book of Changes, {Z%) ), Shangshu (Book of Documents, {¥13) ), Shijing (Classic of Poetry,

(RF&) ), Liji (Book of Rites, #Lic) ), Yuejing (Classic of Music, (k%) ), Chungiu (Spring and
Autumn Annals, {FFK) ). In the Southern Song Dynasty, Confucian scholar Chao Gongwu (5 2 i)
added other six books, and called them Twelve Classics. Zhu Xi, later, added Mencius in them, and
finally, these books were called Thirteen Classics. Confucian scholars believed that the contents of these

books recorded the knowledge of the world, and one who masters these books can understand Li or
Tianli.

'83 Chen, X. (1987). Chen Xianzhang Ji (The Works of Chen Xianzhang) (Vol.1), Sun, T., ed. Beijing:
Zhonghua Book Companying House, p.55.

PR, (1987). RiREE4E (Vol.1), FMNEH, ed. L5 4, p.55.
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principle of everything is in Junzi’s Xin (or gentleman’s Xin); although there are many things,
the existence of them is decided by me (£ F—L», FHH TR, EWEZ, HiE{E

F. ).”!3% This statement is similar to the idea of Lu Jiuyuan that the universe is my Xin and

Pz

my Xin is the universe (B LRIFH, FH RIE»). Former scholars’ deductions are based

on Li. However, in Chen’s rhetoric, the basis is Xin; as he said “the Heaven and Earth (the
world) is built by me, and the perceptible phenomena of this world are from me, and the
universe isin me RIS, JiIRH, MFEHEIKZR . ).”'% Chen’s idea of Xin, that Xin
is the source of everything, became the consensus in the school of Xin; later scholars, like

Wang Yangming, Wang Gen, and even Li Zhi, complied with it although the concept of Xin
had changed.

After the death of Chen Xianzhang, his disciple Zhan Ruoshui (757K, 1466-1560) continued
his theory. His most significant contribution is that he directly developed Chen Xianzhang’s
theory that “although there are many things, the existence of them is decided by me (¥ &
%, FEAE{EFR. ).”'% Zhan believed that “because Dao, Xin and things were put into one, so
everything regardless of time is decided by Xin (FZi8. . HAG—F, M FE S0
. )”'%7 and “all kinds of things are decided by my Xin (JiZ /i#), HAELtH, ).!88

Compared to Chen, Zhan straightforwardly took Xin as the source of everything. Zhan

established more than forty academies and accepted many students as his disciples. He also

'8 Chen, X. (1987). Chen Xianzhang Ji (The Works of Chen Xianzhang) (Vol.6), Sun, T., ed. Beijing:
Zhonghua Book Companying House, p.644.

FRIR . (1987). RERZE4E (Vol.6), FMEHE, ed. b5 FAE R, p.644.

'85 Chen, X. (1987). Chen Xianzhang Ji (The Works of Chen Xianzhang) (Vol.1), Sun, T., ed. Beijing:
Zhonghua Book Companying House, p.70.

PRI, (1987). RREE4E (Vol.1), FMNEH, ed. JLE: F 44, p.70.

'8 Chen, X. (1987). Chen Xianzhang Ji (The Works of Chen Xianzhang) (Vol.6), Sun, T., ed. Beijing:
Zhonghua Book Companying House, p.644.

FRIRFE. (1987). RHERZE4E (Vol.6), FMEHE, ed. b5 FAEF, p.644.

'87 Chen, X. (1987). Chen Xianzhang Ji (The Works of Chen Xianzhang) (Vol.2), Sun, T., ed. Beijing:
Zhonghua Book Companying House, p.217.

FREREE. (1987). MRERZEAE (Vol.2), FMNEE, ed. Jb5T: TR, p.217.

188 Zhan, R. (1997). Zhan Ganquan Wenji (The Collection of Zhan Ganquan) (Vol.20), in Siku Quanshu
(Complete Library in Four Branches of Literature). Jinan: QiLu Press, p.57.

WK, (1997). EH SR SCHE (Vol.20) in DU 4. 3 Eg: S5 & it p.57.
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recieved a high official position in the Dynastic system; so, since then, the theory of the school

of Xin became more and more popular during his time.

3.3.2 Wang Yangming’s Reform on Neo-Confucianism and His Theory

)!% undoubtedly, is one of the most influential

Wang Yangming (or Wang Shouren, 57/~
thinkers in Chinese intellectual history. He, by himself, reformed the Neo-Confucianism,
which was dominated by the theory of the school of Zhu Xi for a long time; and it was by his
endeavors that the theoretical system of the school of Xin was finally finished. At his time,
although the theory of the school of Zhu Xi was still the orthodox ideology of the Ming
Dynasty, the school of Xin became more and more popular, and many scholars devoted
themselves to the study of Xin. With the popularization of Wang Yangming’s theories in
society, a new experience was increasingly looming. The basis of experience since Zhu Xi had

focused on the sense of order (sense of Li), but this started to transfer to an experience similar

to what Leidhold discussed in the experiential turn, self-reflection.

Wang Yangming’s most outstanding achievement is that he finished the theoretical system of
the school of Xin. He not only developed the ideas of Chen Xianzhang that Xin is the source
of the universe, but also established an epistemology to understand Xin. His most famous
theories include Xin and the world, innate knowing (Liangzhi, [ %), and unity of knowledge
and action (Zhixing Heyi #1175 —). The former two are largely for discussing ontology, the
last focuses on the corresponding epistemology. So, this part will at first discuss his concern
with Xin and his development of the concept of Xin, then focuses on the epistemology of Wang

Yangming’s theory.

3.3.2.1 Wang’s Concept of Xin

Influenced by Lu Jiuyuan and Chen Xianzhang’s theory, the first thing for Wang Yangming to
discuss is also Xin. But, his perspective is different from others; Wang used to study Zhu Xi’s
theory when he was young, his logic in discussing Xin is similar to Zhu Xi. It was this
experience that made Wang Yangming’s theory completer and more practical. Wang

Yangming, like Zhu Xi, believed that Xin is a subjective spirit that reflects the Li of everything.

'8 Wang Shouren is Master Wang’s original name, and Yangming is his art name. But the later scholar
mostly called him Wang Yangming. So, this thesis will also use Wang Yangming to refer to him.
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“Xin is Heaven (represents Li), the universe was reflected in Xin (0 EE K, /ORI
sz 5. )10

However, Zhu Xi said that Li was reflected by Xin and added that Li is a metaphysic over the
human world. It means that Xin and Li are two things in Zhu Xi’s theory. Wang Yangming
said that “Xin is the source of Heaven (N:0r72 K, . ).”!%! In his mind, the statement that
Xin is Heaven does not to mean that Xin and Heaven (as two things) are the same, but these
two things are actually one thing. He criticized Zhu’s theory that Li is over Heaven; he thought
that “there is no Li outside Xin and there is also nothing outside Xin (0N EHE, OAME
¥).192 and “Xin, is the master of everything in the world (0>, KRGz FH. )13
Actually, Wang’s analysis of Xin is similar to what Lu Jiuyuan and Chen Xianzhang thought
about Xin, that Xin is the source of the universe. The difference between Daoxin and Renxin
is also not present in Wang’s theory; for him, Xin is Xin, and the principle of things is from
Xin. He concluded that “although things are in the space between Heaven and Earth, and they
also can breed other things, all of them are actually from my Xin (2 T2 K. & /54,

% Wang, S. (2015). The Complete Works of Wang Yangming (Wang Shouren) (Vol.6), Wu, G., Qian,
M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.181.

T4, (2015). EFHEAAEE (Vol.6), =6, ki, #°F, and WhLEHR, ed. bl it 8 i bt
p.181.

' Wang, S. (2015). Chuan Xi Lu in The Complete Works of Wang Yangming (Wang Shouren) (Vol.3),
Wu, G., Qian, M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.84.

TSP, (2015). 45 ) 5% in ERHBA4E (Vol.3), 5o, £k, #°F, and PhIE4E, ed. b ifg: gt 45
hiAt, p.84.

192 Wang, S. (2015). Chuan Xi Lu in The Complete Works of Wang Yangming (Wang Shouren) (Vol.1),
Wu, G., Qian, M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.13.

T4 (2015). 45 215% in EFHBAAEE (Vol.1), =%, kB, 351, and BhIEHE, ed. i B FEH
At p.13.

193 Wang, S. (2015). The Complete Works of Wang Yangming (Wang Shouren) (Vol.6), Wu, G., Qian,
M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.181.

T2, (2015). EFHEHA4E (Vol.6), edited by =, £kH, #°F, and WhIE4E, ed. b gl £E
ficit, p.181.
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KEHTFEOLZAML. )19, “so the universe is with me (my Xin) (F5 KM, AE—
fh, )19

In the old age of Wang Yangming, he further developed the concept of Xin and wove moral
idealism into this concept. The former thinkers thought that Xin is an objective thing. Zhu Xi
believed that Xin is a reflection of Li in the human body; Li is objective, and, therefore, Xin
for Zhu is also objective. Other scholars from the school of Xin before Wang Yangming had a
comparatively vague concept of Xin. Sometimes they conceptualised Xin as an objective thing
only for reflecting Li, and sometimes it is a subjective thing which can decide the universe. It
was not until Wang Yangming that the concept of Xin became subjective, and it was

increasingly deprived of divinity.

3.3.2.2 Wang’s Theory of Liangzhi
Wang Yangming did not use Xin to describe the noumenon of the world in his later years;
instead, he started to use Liangzhi or Liangxin (% or R ») to describe this ontology. The

concept of Liangzhi originated from Mencius’ four transcendental kindnesses!*, but Wang’s

use of the four kindnesses was to develop them as the source of the universe.

Liangzhi, as Wang described, is “the noumenon of Xin (:0> ZAM4 . ),”1%7 “so, Liangzhi is a

Tianli; its noumenon is a sincerity which is naturally discovered (3 R &1 H2— M K#E, H

% Wang, S. (2015). The Complete Works of Wang Yangming (Wang Shouren) (Vol.7), Wu, G., Qian,
M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.202.

T5F47. (2015). EFHBAAEE (Vol.7), =J6, 5B, #°F, and WELEAR., ed. b iRg: by 58 A,
p.202.

195 Wang, S. (2015). Chuan Xi Lu in The Complete Works of Wang Yangming (Wang Shouren) (Vol.2),
Wu, G., Qian, M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.69.

EFA. (2015). 1315 in EFABI AR (Vol.2), Rot, kM, 51, and BEIEAE, ed. Eig: Bl FE
hitt, p.69.

19 Four Transcendental Kindnesses: The concept of four transcendental kindnesses is an important part
of Mencius’ theory of the original goodness of human nature. For Mencius, these four kindnesses are

transcendental, and they are sources of Ren (benevolence or humanity, 17), Yi (righteousness, X), Li
(propriety, L), and Zhi (wisdom, %7).

7 Wang, S. (2015). Chuan Xi Lu in The Complete Works of Wang Yangming (Wang Shouren) (Vol.1),
Wu, G., Qian, M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.15.

T4 (2015). 45 215% in EFHBAAEE (Vol.1), =%, kB, 351, and BhIEHE, ed. ¥ B H EEH
At p.15.
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SRR AL, R — e, (R AAA ., ). The concept of Liangzhi is close
to what was called the pure mind by former scholars, but there are two points to make Liangzhi
different from the pure mind. On the one hand, Liangzhi and Xin are the same things. They are
different from the difference between the Daoxin (which represents the pure mind) and the
Renxin. On the other hand, Wang’s concept of Liangzhi is full of moral idealism. The Liang
(morally good, ) of Liangzhi is contrary to Buliang (not morally good, A~ ). It becomes a
moral judgment standard to distinguish that which is fit in the ethics of Confucianism and that
which is not. He then took an example to further explain Liangzhi, “using the sincerity of
Liangzhi to support parents is filial piety; using the sincerity of Liangzhi to treat brothers is the
love and respect; using the sincerity of Liangzhi to serve a monarch is loyalty (#(E It R 12
U L R 2, SO B2 ORI LM S 3, Sl R A ORI )
HEMAAE, HE—MRH, —AEWMIHE. ).>1% Filial piety, love, respect, loyalty are
the basic morality in Confucianism; therefore, the noumenon of the Xin in Wang Yangming’s

theory is not the objective Li, but a moral ontology or an intuitive moral judgment.

The appearance of Liangzhi made the source of the universe subjective. It offered a further
denial of Zhu Xi’s theory that Li is over Heaven. The Li of Zhu Xi’s theory can guide people’s
values and behavior; Liangzhi, for Wang, can also help people make a correct and moral
judgment. Moreover, this point makes a theoretical assumption that everyone has Liangzhi. As
Wang later wrote, “everyone has the Xin to distinguish what is right and what is wrong, which
is called Liangzhi (ZAFZ O NEHZ, BIATE R AIH),"2% and “the Liangzhi of ordinary
people is same as the Liangzhi of ancient sage kings, and there is no difference of Liangzhi

from the ancient time to the modern era (REIZ/ENL, T TXE, R TFHSZHE

19 Wang, S. (2015). Chuan Xi Lu in The Complete Works of Wang Yangming (Wang Shouren) (Vol.2),
Wu, G., Qian, M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.74.

T4, (2015). 45 215% in EFHBAAEE (Vol.2), =, kB, 351, and BhIEHE, ed. ¥ B H EEH
At p.74.
19 Ibidem, p.74.

290 Wang, S. (2015). Chuan Xi Lu in The Complete Works of Wang Yangming (Wang Shouren)
(Vol.26), Wu, G., Qian, M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.801.

FAFAZ. (2015). £ 2 5% in EFHBIAEE (Vol.26), ROt Bk, #°F, and PhAEAR, ed. Fifg: B 48
s, p.8O1.
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. ).”2%! Given this point, Wang further put forward his epistemology, and it was from Wang
Yangming’s theory of Liangzhi that the basis for people to get in touch reality is Xin, or more

deeply the noumenon of Xin, instead of Li.

While Wang added that “Liangzhi is a Xin which can distinguish moral right from wrong, and
the right and wrong is only the likes and dislikes. Only by understanding the likes and dislikes
can people distinguish what is right and what is wrong; only by understanding the right and
wrong can people master the changing rule of everything under Heaven (R %1 X &M 2 dE 2
O, AR RS REE&, g redr. RE2E, s 7T AHEAGY. )22 This
statement has two points. One is that Liangxin is a moral judgment; another is that only by
understanding the difference between likes and dislikes, and between the right and the wrong
can people follow their Liangzhi. So, Liangzhi sometimes may be covered, and then people
cannot make correct moral judgments. “In the situation that private desires cover Liangzhi,
Liangzhi is not clear; therefore, the Li and morality of Liangzhi are also covered ( & 517E 52 £
MRS M ITE LS, REIEAREAL AL RIE B SE MRS, PRI R BN E st g 1k
K. ).”203 Therefore, to recognize Liangzhi and correctly get in touch with reality, Wang put
forward one of the most famous points called Four Sentences (/4#)#{, Siju Jiao). “There is
neither good nor evil in the mind-in-itself (Xin-in-itself). There are both good and evil in the
activation of intentions. Knowing good and evil is the (faculty) of Liangzhi. Doing good and

removing evil is the rectification (investigation) of things** (L % L2, A EA R

2" Wang, S. (2015). Chuan Xi Lu in The Complete Works of Wang Yangming (Wang Shouren) (Vol.2),
Wu, G., Qian, M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.69.

FAFAZ. (2015). 45 215% in EFHBAAEE (Vol.2), =%, kB, 351, and BhIEHE, ed. ¥ B EEH
hitt, p.69.

292 Wang, S. (2015). Chuan Xi Lu in The Complete Works of Wang Yangming (Wang Shouren) (Vol.3),
Wu, G., Qian, M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.97.

TS, (2015). 45 ) 5% in ERHBAEE (Vol.3), 5o, £k, #5°F, and WhIE4E, ed. b ifg: gt £5
At p.97.

293 Tian, W. (2003). About WANG Yang-ming’s Ethics Philosophy Based on Moral Insight. Journal of
Tsinghua University (Philosophy and Social Sciences), (1), p.7.

7%, (2003). & ERHBILL R AN A REEEY 2. R Rk (AR 2R, (1), p.7.

29 Wei-ming, T. (1974). An Inquiry into Wang Yang-ming's Four-Sentence Teaching. The Eastern
Buddhist, 7(2), p.33.
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28], MERERRA, NEELREEY . )2 Given this point, Wang, then, put
forward his epistemologies. One is the unity of knowledge and action; another is the extension

of Liangzhi.

3.3.2.3 The Unity of Action and Knowledge

In the early days of Wang Yangming, he studied with a teacher who was a member of the
school of Zhu Xi; therefore, he used Zhu Xi’s method to investigate things and extend
knowledge. One of his famous deeds recorded in history is his investigation of bamboo. Wang
took seven days to continually focus on investigating bamboo; but finally, he failed because of
the spirit’s exhaustion after this long time. It was from this point that Wang did not fully believe
in Zhu’s method; and after his establishment of the theoretical system of the school of Xin, he
proposed that “I finally knew that there is nothing to investigate; the endeavor of investigation
of things needs be only done in human’s Xin (751K N ZWIAT i #E; Higz o, R
1E 50 A, ).72% Zhu’s epistemology to understand the noumenon of the universe is by an
outward exploration of Li; it is based on his understanding that Li is over the human world.
However, in Wang Yangming’s theory, Xin is the source of the universe; so, his epistemology
to understand the noumenon of the universe is to reflect and find the answer in humans’ Xin.
Action and knowledge are both related to humans’ Xin, so there is no need to separate them.
As he said, “because exploring Li from the ‘Xin’ outside the human body (it means the place
over the Human world), so action and knowledge are two things; by exploring Li in my Xin, it

is called the unity of action and knowledge which is a method of sages (7M0r PAZRER, BB A04T
FroA =4l SREETE O, METTHITE—Z 8 )2

Wang’s unity of action and knowledge is based on the idea that Xin is the source of the

universe. So, his understanding of action and knowledge is different from Zhu Xi’s

295 Wang, S. (2015). Chuan Xi Lu in The Complete Works of Wang Yangming (Wang Shouren) (Vol.3),
Wu, G., Qian, M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.102.

TSP, (2015). 45 ) 5% in ERHBA4E (Vol.3), 5o, £k, #5-°F, and WhIE4E, ed. b ifg: gt 45
ficit:, p.102.
2% Thidem, p.105.

27 Wang, S. (2015). Chuan Xi Lu in The Complete Works of Wang Yangming (Wang Shouren) (Vol.2),
Wu, G., Qian, M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.37.

TP (2015). 45 215% in EFHBAAEE (Vol.2), =%, kB, 351, and BhIEHE, ed. i B H EEH
hitt, p.37.
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understanding. The action in his theory is a moral consciousness, “action is a behavior when
the consciousness of Xin happens (— & KN ALMEZ1T. ).”2% He took examples to explain it,
“seeing a great colour belongs to knowledge, liking this colour is action; when I see this colour,
I have already liked it; it is not that I particularly set a heart to like it after seeing it. Smelling a
stinking odour belongs to knowledge, while hating this odour is action; When I smell this
odour, I have already hated it; it is not that I set a heart to hate it after smelling it (JL4F )&

M, wert)E T, RWREEr, 2B, AR T A, Xarpokef. EEBRE
M, BERET. REDBERN, ca& T, AR E, A phondE. )

Given the point that action is moral consciousness, he then proposed that there is no sequence
of action and knowledge, and action and knowledge connect together closely. “Knowledge is
the consciousness of action; action is the operation of knowledge. Knowledge is the reason for
the action; action is the result of knowledge. If someone has reached understanding when he
discusses action, this action has already included knowledge; when he discusses knowledge,
this action has already included action (FIZTHEE, TR LTR; HEITZH, 1T
R H . HeGn, Rii—Mm, cEATE: Rii—Mr, cEFEME . )70
Wang emphasized that “knowledge is the start of the action, and action is the end of knowledge
(RRRAT 206, ATEFIZK)." !

For Wang there is no gap between action and knowledge in theory, and the action and
knowledge, ultimately, can be syncretized as one. This is called the unity of knowledge and
action. However, in fact, not all people can syncretize action and knowledge as one thing. He

put forward a question that “everyone knows it is necessary to serve parents with filial piety,

298 Wang, S. (2015). Chuan Xi Lu in The Complete Works of Wang Yangming (Wang Shouren) (Vol.3),
Wu, G., Qian, M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.84.

TSP, (2015). 45 ) 5% in ERHBA4E (Vol.3), 5o, £k, #5-°F, and WhIE4E, ed. b ifg: gt 45
hiAt, p.84.

29 Wang, S. (2015). Chuan Xi Lu in The Complete Works of Wang Yangming (Wang Shouren) (Vol.1),
Wu, G., Qian, M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.3.

TP, (2015). 45 215% in EFHBAAEE (Vol.1), =%, kB, 351, and BhIEHE, ed. i B FEH
Wtt, p.3.

21 Ihidem, p.4.
2! Tbidem, p.4.
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treat brothers with respect and love; but, actually, they do not try their best to do this (% A
MR, WMEE, AR, ARE%. ).”?'? Wang thought this situation is caused
by private desires; and the way to understand the source of the universe and get in touch with
reality is to unify knowledge and action. Wang said “the man who has knowledge but does not
put it into action means that he does not have real knowledge. Sages teach people knowledge

and action, which is to get the source of the universe (SN AT, HigR%l. EBEHAH
17, IEREREIAMK, )23

After Wang proposed the concept of Liangzhi in his later years, he thought the aim of the
unification of knowledge and action is the extension of Liangzhi (Zhi Liangzhi, £ L %1). The

proposal of the extension of Liangzhi combined ontology and epistemology; Liangzhi is about
the source of the universe, and the extension of Liangzhi is about epistemology. “The extension

of Liangzhi is to set up one belief that Liangzhi is the noumenon of the universe, to firmly
understand the nature of Xin (FTIBER &1, HUEM 7 RAAKRE R, FEFEMITES O
Z Ak, ).”214 Wang said that “the Liangzhi of my Xin is the so-called Tianli. From the extension
of Liangzhi of my Xin to everything in the world, the principle of these things can be found
(FoZBA, RFrEREM . U500 RMZRETHEREYY, WHEDY) S5
%, ).”215 This point is to respond to the separation of knowledge and action caused by Li.

Undoubtedly, based on the extension of Liangzhi, Wang also supported Zhu Xi’s theory of

‘Keep Tianli and Destroy Human Desires’, but his “Tianli” is in humans’ Xin.

The school of Zhu Xi and the school of Xin both belong to Neo-Confucianism. They share a
similar theoretical system. The differences between them are about the ontology, i.g., what is

the source of the universe, and the matching epistemology. The school of Xin focuses on the

12 Thidem, p.3.
213 Tbidem, p.3.

1% Song, Z. (2010). The Last Preacher of Neo-Confucianism: Research of Wang Yangming’s
Philosophy Theory. Journal of Renmin University of China, (4), p.76.

REH. (2010). IEGE B A A LEE BB LR T N IROK S 244R, (4), p.76.

213 Wang, S. (2015). Chuan Xi Lu in The Complete Works of Wang Yangming (Wang Shouren) (Vol.2),
Wu, G., Qian, M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.39.

TP (2015). 45 215% in EFHBAAEE (Vol.2), =%, kB, 351, and BhIEHE, ed. i B H EEH
hitt, p.39.
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source of the universe is the Xin of the human body instead of Li, which is over the human
world. This change reinforced the function of Xin in getting in touch with reality and meant
people did not believe that all orders are from Li. Therefore, a new experience was incubated

at this time, and the way of people of getting in touch with reality was changing increasingly.

3.3.3 The Incubation of New Experience by Wang Yangming’s Theory

Since Zhan Ruoshui and Wang Yangming, the theory of the school of Xin was becoming more
and more widely accepted in society, and it even had begun to shake the official position of
Zhu Xi’s theory. After Wang’s reform of Neo-Confucianism, the new experience was
increasingly incubated in society. In the incubation of this new experience, it is not difficult to
find that people tended to use their Xin to reflect upon what happened in society and act by
following their Xin.

It is important to discuss what kind of things were brought to society by Wang Yangming. At
first, the theory of the school of Xin promotes the subjectivity of the human. Influenced by Zhu
Xi’s theory, Li became the final aim for people to explore. Everything in society, in the rhetoric
by Neo-Confucian scholars, follows Li. However, Wang Yangming criticized Zhu’s theory
about the differentiation between Xin and Li. In his theory, the source of the universe is Xin
instead of something outside the human body. The orientation for requiring an answer of the
world is therefore inside the humans’ Xin; humans’ Xin is the centre of the world of meaning.
Wang’s concept of Liangzhi was based on this idea, its end is to require that human behavior
should follow his moral consciousness. Marxist scholars believed that Wang’s concentration
on Xin in getting in touch with reality reflects the seeds of capitalism and the appearance of a
new productive relationship this time. “In the middle of the Ming Dynasty, the characteristics
of capitalistic commodity economy had already formed in the self-sufficient natural economy,
Wang Yangming’s thought had to be influenced by this social reality (BHACHH, TEARE X
AR B LA AR AL S B A, SRR S DS A R A T B g FELAR R 2
520, ).”21° The Marxist explanation is one way to explain the reason for Wang’s theory, but

it proves that this theory indeed influenced society.

216 Shen, S and Wang, F. (1989). Discussion on the school of Wang Yangming and its Active Influence.
Southeast Culture, (6), p.172.

ok, ERUBE. (1989). W FHBH L2 J HARM M . A< 5 AL, (6), p.172.

80



Secondly, by promoting the subjectivity of the human, the idea of equality was rising at this
time. Although Zhu Xi also proposed that everyone can be a sage by the investigation of things
and extension of knowledge, he thought that the process of the investigation is not easy. So,
Zhu Xi’s proposal about equality was not accepted by society. However, Wang Yangming’s
idea of equality was increasingly accepted by people. His logic to be a sage is similar to Zhu
Xi’s, but the great difference between them is that Wang thought that the way to be a sage is
by following the Xin. In detail, Wang believed that everyone has a same possibility to be a
sage; Liangzhi is the basis for supporting this point, and the extension of Liangzhi is the way
to realize it. Compared to Li, Liangzhi or Xin is not so abstract, and it is easy for ordinary
people to accept. So, since Wang Yangming, the concept of equality was raised. Wang Gen,
one of the most famous disciples of Wang Yangming, continued to develop this idea, and even

disenchanted Neo-Confucianism and made it more accepted by ordinary people.

Thirdly, the theory of the school of Xin initiated the idea of anti-authoritarianism. As
mentioned before, Zhu Xi’s theory recieved official confirmation in the ruling period of Song
Lizong, and then its position was enhanced in the early Ming Dynasty. So, Zhu Xi’s theory
became divine, unshakable in people’s minds. However, Wang Yangming’s theory was
incubated in criticizing Zhu Xi’s epistemology, his theory undoubtedly attacked Zhu’s
problems and had shaken its official position in people’s minds. As he said that “Dao is a public
Dao for the world; knowledge is public knowledge for the world. It cannot be dominated and
privatized by Zhu Xi, and it also cannot be dominated and privatized by Confucius (Ki&, K
M RIEW; , RNZa%W. ERTAEMAE, FALTaEmAE. )27 “The
term “public” in this sentence means that every person enjoys the same rights and chances to
be a sage; everyone has the same position (IX B[] “A”, 248 ANEH FERCH], #E—
- PAEHLA . ).7218 Wang Yangming believed that Liangzhi includes the sense of right and

wrong. So, people’s values and behavior should not be based on Li. Wang even criticized

217 Wang, S. (2015). Chuan Xi Lu in The Complete Works of Wang Yangming (Wang Shouren) (Vol.2),
Wu, G., Qian, M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.68.

T4 (2015). 45 215% in EFHBAAEE (Vol.2), =, Bk B, 351, and BhIEHE, ed. ¥ B H FEH
hitt, p.68.

218 Wang, G. (2002). Wang Yangming’s theory of Liangzhi and the spirit of freedom. Confucius
Studies, (5), p.65.

TER. (2002). £ FHH R A0S B BEBOE . LT 5, (5), p.65.
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Confucius’ position; he said that “the importance of studying and requiring is based on Xin. If
something is found by Xin to be false, although Confucius said it is right, this thing cannot be
directly thought right, let alone should this person be below Confucius! If something found by
Xin is right, although a mediocre person said it is false, this thing cannot be directly thought
false, let alone if this statement was from Confucius (%# i fF 2 0. RKZ T O M IEE, HBHE

BT, ABUUONEE, MR TEF! R TomeEd, BHFZH
TR, ABCOYARE, i LT E . ).

Wang’s emphasis on Xin reformed Neo-Confucianism and brought a new experience to
society. At his time, some scholars started to get in touch with reality by following their Xin or
Wang Yangming’s concept of Liangzhi. Self-reflection, which is used by Leidhold to refer to
the third experiential turn in human history, had thus become the topic at this time. And in this
topic, combined with social reality, humans’ subjectivity, the idea of equality, and the idea of
anti-authoritarianism were increasingly incubated. This new trend opened a new era for Neo-
Confucianism. After the death of Wang Yangming, his disciples continually put forward their
own theories. Neo-Confucianism was further disenchanted and became increasingly the basis

of people’s daily lives.

3.4 The Ideas focused on People’s Daily Lives

After the death of Wang Yangming, like many other schools in intellectual history, his school
of Xin was also divided into different schools. As recorded by Huang Zongxi, “Liangzhi is the
aim of the school of Wang Yangming, the students of the school were not dare to violate it.

However, they may interpret it by their understanding...this is usual opinion in the discussion
on the study (R AI55U, FIITEABAIE, ARGBE UMEZ Frimisiesn. . it 5iE
Z Mo ).7220 In his book Mingru Xue an (Record of the Ming Scholars), he differentiated these

schools and thought there were eight schools according to their proposals and location. In

21 Wang, S. (2015). Chuan Xi Lu in The Complete Works of Wang Yangming (Wang Shouren)
(Vol.2), Wu, G., Qian, M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.66.

T4 (2015). 45 215% in EFHBAAEE (Vol.2), =, Bk B, 351, and BhIEHE, ed. ¥ B H FEH
hitt, p.66.

22 Huang, Z. (2008). Mingru Xue’an (Record of the Ming Scholars) (Vol.12), Shen, Z., ed. Beijing:
Zhonghua Book Company, p.240.

TEoEER. (2008). BF %% (Vol.12), L2 &, ed. AL 5T #1445 R), 2008. P.240.

82



detail, they included the school of Zhezhong (T # %2JK), the school of Jiangyou (VI 172%JK),
the school of Nanzhong (4 ' %%7K), the school of Chuzhong (% %%JK), the school of
Beifang (1677 %JK), the school of Yuemin (& [ %K) and the school of Taizhou (Z= M 2#K).

Among them, the school of Zhezhong, the school of Jiangyou, and the school of Taizhou had
the strongest influence in society. Ji Wenfu (%3 Hi, 1895-1963), a modern philosopher,
proposed that these three schools represent Wang Yangming’s theory’s different
developmental directions. The school of Jiangyou scrupulously abides by Wang Yangming’s
theory. There was no significant change in their theory; therefore, modern thinkers interpret
these school members as conservatives. The school of Zhezhong is close to the school of
Taizhou, but the idea of this school is more moderate. Comparatively, the school of Taizhou
was aggressive, and the members of the school were called ‘Crazy Zen’. They further
developed Wang’s theory and made it more and more popular in society. As Ji discussed in his
book, “the aggressive school usually put forward a theory which is positioned higher than those

of his teacher Wang....they developed Wang’s theory...and made Wang’s theory advanced
with the new times (/£ JRi# 1A I ERE Uit A 16 B2 R R T .. E 2R A T 5 A
B AREZIE T . ).”%2! So this part will focus on the major scholars of the school of Taizhou,

and discuss their ideas and the new experience brought by them.

3.4.1 Wang Gen’s Ideas and a New Start of Neo-Confucianism

Wang Gen’s ideas were strongly influenced by his life experience. He was born in a family
focusing on the salt industry, which was thought of as one of the lowest in ancient Chinese
society. But in his spare time after working, he usually studied The Classic of Filial Piety ( {Z
22) ), The Analects of Confucius ( {1215 ) ) and The Great Learning ( { X=%) ). At the age
of 38, Wang Gen visited Wang Yangming. He was fascinated by Wang Yangming’s theory of
Liangzhi; he gave up his family business without hesitation and worshiped Wang Yangming

as his master.

221 Ji, W. (2017). The Study of History of Thought in the Late Ming Dynasty. Beijing: Zhonghua Book
Company, p.16.

FESCHT. (2017). BB AR s 38, Jbat: 445, p.16.
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3.4.1.1 Wang Gen’s Development of Wang Yangming’s Theory

The greatest achievements of Wang Gen are that he continued developing Wang Yangming’s
theory of Liangzhi and disenchanted the divinity of Neo-Confucianism. To understand his
ideas, it is necessary to discuss a basic question of Neo-Confucianism, which is what is Dao;
or to put it simply, what is the source of the universe? In ancient times, Dao was a specific
concept only for Taoism. Laozi (32T, or Lao Tzu) treated it as an extremely mysterious and
abstruse spiritual source for the world. Confucian scholars borrowed this concept from Taoism.
In Zhu Xi’s theory, he treated Dao (sometimes understood as Li, or one can say that Li and
Dao are two terms describe one concept) as the source of the universe. Even Wang Yangming
proposed that there is no Li outside humans’ Xin; he continued to use the Dao to describe Xin
as the source of the universe. It means that “for thousands of years, Dao was sanctified by the
literati and covered with a veil of mystery. It is, undoubtedly, a patent for the literati, which is
only discussed by them after politics. Dao, therefore, is thought of as a transcendental thing
beyond material life (JL T4, EHHEA T, #5 LT —ZMHMENKENe, ot
KRRFHHLHMBOGTERKEZE RN, BOVEBR TYRAERZIENBRZ
m, )

However, Wang Gen did not believe in the transcendent meaning of Dao. His logic to prove
this point was based on Wang Yangming’s concept of Liangzhi. Wang Gen agreed with his
master’s statement that Liangzhi is the source of the universe, and he further said that “Xin
formed the universe, and it exists from ancient times to the modern era (MO T8, AT
1 4+)"?23 and “Dao (here meaning Liangzhi) is everywhere in the world, everything at any
time has it, and it has been the same since the ancient times to the modern era (& 7 K Hh 8]
WHRAT, EYAR, BNAR, Bl 42 %, ).”?% He confirmed Wang Yangming’s
idea that everyone has Liangzhi, but he said the source is not transcendental but based on

people’s daily lives. This statement can also be deduced from Wang Yangming’s point, as he

222 Hu. W. (1998). The Human Nature View of Wang Gen’s Theory that “Dao is from People’s Daily
Life”. Journal of Nanjing University of Science and Technology, (1), p.1.

WIYESE. (1998). £ R“H ik H 28 i NPE B R, F mt B R 24l AR R, (1), p.1.

22 Wang, G. (2001). The Complete Works of Wang Xinzhai (Wang Gen) (Vol.2), Chen, Z., ed.
Nanjing: Jiangsu Education Press, p.48.

FR. (2001). FLma% (Vol.2), BRHLA, ed. B R TLIRZUE H AL, p.48.
224 Tbidem, p.49.

84



wrote that “Dao (Liangzhi) is only one, a moral person calls it benevolence, a wise person calls
it wisdom...although ordinary people do not know it in their daily life, it is still Dao, is there
any other thing? (E—1C, &/ W2B, MBI ZEZHM.. adHHAmA, &
AEW, 7H F? )% In Wang Yangming’s theory, Dao can be found in people’s daily
lives, although they do not recognize it. Wang Gen used this statement as the starting point of
his idea. He deduced it with Wang Yangming’s other point that “what is different to ordinary
people is heterodoxy (in the theory of the school of Xin) (5 &K E R, &8 Fif. ).”?%
Therefore, Wang Gen made his judgment that “the Dao held by ancient sages is not different
from (the Dao) of the ordinary people’s daily life; if there is something different, it is
heterodoxy (EANZIE, TR THBEHH, NARE, B2R%. ).”?? In Wang Gen’s
theory, the people’s daily life is Dao and Liangzhi; what is the opposite of people’s daily lives
is not Dao and Liangzhi. Wang Gen continued to say that “the logic of ordinary people’s daily
life is the same logic of being a sage (F ik H FH 26 A4b, BIEE N K BHAL, ).7228

Wang Gen’s idea advanced Wang Yangming’s theory that “all people are sages in the street
(FHTNERZE N . ).”?% In Wang Gen’s idea, everyone is sage. His Dao and Liangzhi, in
fact, are different from Wang Yangming’s considerations. In this deduction, Wang Gen gave a
new meaning to the old concept. In Wang Yangming’s theory, the extension of Liangzhi is to

clear one’s mind to arrive at the pure mind which is not covered by private desires. His

23 Wang, S. (2015). Chuan Xi Lu in The Complete Works of Wang Yangming (Wang Shouren) (Vol.1),
Wu, G., Qian, M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.16.

TP (2015). 45 215% in EFHBAAEE (Vol.1), =%, kB, 351, and BhIEHE, ed. i B FEH
FiAt, p.16.

226 Wang, S. (2015). Chuan Xi Lu in The Complete Works of Wang Yangming (Wang Shouren) (Vol.3),
Wu, G., Qian, M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.93.

TSP, (2015). 45 2] 5% in ERHBAEE (Vol.3), 5o, £k, #5-°F, and PhIE4E, ed. L ifg: gt 45
hitt, p.93.

227 Wang, G. (2001). The Complete Works of Wang Xinzhai (Wang Gen) (Vol.1), Chen, Z., ed.
Nanjing: Jiangsu Education Press, p.10.

FR.(2001). FLag4adE (Vol.l), BREE, ed. B R TLIREE HARAL, p.10.
228 Tbidem, p.10.

2 Wang, S. (2015). Chuan Xi Lu in The Complete Works of Wang Yangming (Wang Shouren) (Vol.3),
Wu, G., Qian, M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.102.

TSP, (2015). 45 2] 5% in ERHBA4E (Vol.3), 5ot, £k, #°F, and WhAE4E. i bt &8 Hi i
t, p.102.
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understanding of Liangzhi is a moral idealism; it is to make a morality which is that observed
by ancient sages’ transcendentalism. As mentioned before, this is similar to Zhu Xi’s Li, but
the difference is that Wang’s Liangzhi is located in humans’ Xin. However, Wang Gen further
secularized Liangzhi and located it in people’s daily lives. Wang Gen’s morality was not from
ancient sages but from daily life. He believed that the morality for ancient sages and ordinary
people are both from their lives, so people do not need to use ancient sage’s morality as the
model. This change of Liangzhi undoubtedly disenchanted its divinity and made Neo-

Confucianism close to ordinary people’s daily life.

As one important change in the phase of articulation of experience, it brought a new trend for
people to get in touch with reality. Wang Gen’s Dao is based on people’s daily lives, and private
desire is the usual phenomenon in people’s lives. Private desire is also a source for Wang Gen’s
Dao. Since Zhu Xi, Li (or Tianli) became the thing all people should observe. Neo-Confucian
scholars believed that the reason why ordinary people cannot be a sage is because of their
private desires. So, they regarded people’s private desire as a scourge. However, in Wang
Gen’s rhetoric, people’s private desire is a part of Dao, which exists in people’s daily lives.
Zhu Xi’s concept of ‘Keep Tianli and Destroy Human Desires’ then lost its theoretical basis in
Wang’s Theory. Like Wang Gen'’s disciple, Yan Jun said, controlling private desire is not to
show benevolence. Given this point, human nature was not so strictly limited by outside
“regulations”. Wang’s concept of Liangzhi shook the position that people’s desires should be
strictly controlled. This point also laid a theoretical basis for human freedom, which is thought
of as a forerunner of “liberalism” in Chinese society. This trend liberated people from the old

ideology, and scholars became more active in discussing and seeking freedom at that time.

3.4.1.2 Wang Gen’s Method to Understand Dao

Wang Gen’s other achievement is his method to understand Dao, which is called Huainan
Gewu (MERGHEH, or directly translated as ‘the Huainan version of investigating things’).
Huainan is the place where Wang Gen lived, and the title of Huainan Gewu is to differentiate
itself from the Gewu of Neo-Confucian scholars. Traditionally, Neo-Confucian scholars’
investigation of things is the way to understand and master Li; it emphasized controlling private
desires and seeking Li (or Tianli). As mentioned before, the private desire is legal in Wang
Gen’s ideas, so his investigation of things was aimed at telling people what is primary and what

is secondary in daily life.
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Wang Gen said that “the investigation of things is to arrive at the supreme good...the things
which are investigated by scholars and students can be differentiated as the primary thing or
the secondary thing...if the (investigation) behavior does not have effects, people should ask

themselves; this is what people should do in the investigation of things. (¥4, #11E&ILZE
HE— sy, A ARRZY...... TEAME, BRRIED, ROLEYK T

Ko ).”2%0 Instead of the discussion of the method used in Confucianism, he focused more on

the meaning of the method used by Confucian scholars. He then further expressed his idea that
“people’s life and people’s country can be seen as the same thing; but these two still are
different, there was a difference between what is primary and what is secondary in them. Ge
(investigation) means to weigh and consider what primary is and what secondary is. Through
the weighing, people will then know that governing the world is impossible if the primary thing
and the second thing are put in disorder. So, Gewu (investigation of things) is to know what
the primary is. Understanding what the primary thing means the extension of knowledge is. So,

it is to say that the primary thing for the emperor and even for the ordinary people is to persevere
life! (5 EKX W, ME—WMARKZIE. &, ZREM. ZETAKRZE, M
REAKBHER L, EDE. Dk, JAE. oA, Mz . e R TFUETRE
N, BREUBHNARE, B8, wAE, )22

Wang Gen’s Gewu is a method to help people understand that the body or life is the primary
thing, and the country or politics is the secondary thing. Only by cultivating their life can people
to participate in politics to govern their country. In discussing this method, “Wang’s discussion
not only emphasized the value of an individual’s life but also highlighted the responsibility for

people to participate in politics if they can cultivate their life successfully (F R )& i B &

2% Wang, G. (2001). The Complete Works of Wang Xinzhai (Wang Gen) (Vol.1), Chen, Z., ed.
Nanjing: Jiangsu Education Press, p.3.

T R.(2001). E L atE (Vol.l), FRHLA, ed. F 5: VLIR30 H AL, p.3.

21 Xjushen (12 £) in traditional Confucianism means to cultivate one’s moral characters. But, in Wang
Gen’s theory, Shen is used to emphasize the human life. So, in discussing Wang Gen’s investigation of
things, Xiushen means to ‘preserve one’s life’.

2 Wang, G. (2001). The Complete Works of Wang Xinzhai (Wang Gen) (Vol.1), Chen, Z., ed.
Nanjing: Jiangsu Education Press, p.34.

FR.(2001). FLag4adE (Vol.l), BRAE, ed. B R TLIREE HARAE, p.34.
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sl TAE N B IRAAENE, BN R T H M+ 2 5745)7233 This method is also

based on his understanding of Liangzhi and private desires. As mentioned before, private desire
is legal in Wang’s ideas, so the carrier of private desire, the human body is the most important
thing for humans. Meanwhile, with the proposal of the method, the private desire was

confirmed again by Wang Gen.

Wang Gen’s discussion of Huainan Gewu also brought new experiences in society. On the one
hand, it enhanced the idea of equality that arose in Wang Yangming’s theory. Huainan Gewu
emphasized to people the importance of their body and life, emphasizing the individual’s
position in politics. This meaning also influenced the literature of the late Ming Dynasty. Some
thinkers even discussed the social position of women and proposed the concept of freedom of
marriage in their works. On the other hand, by emphasizing the individual’s position, this
method also gave scholars a chance to consider the relationship between individuals and the
Dynastic system, since the human body and life became the primary thing, and the country is
the secondary thing. Therefore, the country's position is not as important as it used to be in the
old rhetorics of early Confucianism. This point laid a theoretical foundation for the thinkers to

think about the problem of the Dynastic system and criticize the monarch’s absolute authority.

3.4.2 The Development of Wang Gen’s Idea by His Disciples
After the death of Wang Gen, his disciples continued to develop his ideas. Yan Jun, Luo
Rufang, and He Xinyin devoted themselves to insisting Wang Gen’s idea that Dao is from

people’s daily life, and they also developed Wang’s ideas and used it to influence society.

3.4.2.1 Yan Jun’s Idea of Fangxin

Yan Jun (or Yan Shannong, i1l 4¢), is Wang Gen’s disciple Xu Yue’s disciple (f#4#,2-1552),
but he also used to accept education from Wang Gen directly. Yan’s academic achievement is
that he continued to develop Wang Gen’s concept of Xin and Liangzhi, and laid a theoretical
foundation for his disciple Luo Rufang and Li Zhi. Yan wrote many books, but because of the

war in the late Ming Dynasty, only a few of them survived.

33 Cai, G. (2009). Discussion on the People-oriented Thought from Wang Gen of the school of Taizhou.
Hubei Social Sciences, (12), p.116.

ZFELN. (2009). 22 IR T R RABAER . Bkt 2FH, (12), p.116.
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Wang Gen proposed that Dao is within ordinary people’s daily lives; thus, people do not need
to intentionally limit their private desires to arrive at the pure mind. Yan Jun continued this
belief. He argued that Wang Gen’s way to find Dao is to seek Dao in a natural situation.
Therefore, he proposed a concept, Fangxin (direct translation to English is be at ease or feel
relieved), to express his ideas. He, therefore, emphasized that acquiring benevolence is not by

controlling private desires.

Fangxin was not entirely invented by Yan; it was firstly recorded in the Mencius. But
Mencius’s concept of Fangxin opposes it to someone who has lost himself and gone the wrong
way to learn. However, Yan used it to tell people to clear their wrong ideas and go back to the
right track of Confucianism. Yan borrowed it and described the ‘wrong way’ as strictly
controlling one’s private desires. He thought that “Fangxin is to open one’s mind and takes its
course (L, HLRATRMUIT O R . AFHHPR. ).”%* Xin, for Yan, is an active and optimistic

concept, there is no conflict between the Daoxin and the Renxin.

Though the concept of Fangxin, Yan began to discuss the private desirse. He did not deny the
existence of private desires from the perspective of morality; but he affirmed the justice of
private desires for ordinary people. He proposed, given the concept of Fangxin, that Xin is
natural, and there is no need to impose limitations on it forcefully. However, Yan still proposed

controlling private desires slightly, but the purpose of controlling it is to correct one’s attitude.

Yan’s way of being a moralized person is also deduced from his concept of Fangxin. He
thought “learning is to nourish people’s Xin, education is to nourish people (3227 PAF# 0y, 37
HLLAFE N ).”23 Therefore, he proposed the concept of Yangxin (3%.») as a method, which
means to nourish people’s hearts. The aim of Yangxin is “to correct one’s attitude...and lay

aside interests and reputation to make Xin come back to a natural situation (/£ J1E.C.. g —

2% Wu, X. (2005). The Brief Introduction of Yan Shannong’s thought. Zhejiang Social Sciences, (1),
p.136.

R (2005). 2N Ja Bl AR AR, Wi AR 2R 2, (1), p.136.

23 Yan, I. (1996). Yan Jun Ji (The Collected Works of Yan Jun) (Vol.1), Huang, X., ed. Beijing: China
Social Science Press, p.1.

. (1996). BUEIEE (Vol.1), B E IR, ed. dbal: H E 2R HRAE, p.1.
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IRz iy, PARIE R A HREIRE . ).723¢ As recorded by Huang Zongxi, Yan’s
way is “to not do things against ones’ will, and let nature take its course (*F-H H A& Z 4 1M

17, diEAR, [FiFziE. )

3.4.2.2 Luo Rufang’s Chizi Zhi Xin

Luo Rufang was a disciple of Yan Jun; he was considered one of the pioneers of the new
thinkers of the late Ming Dynasty. His most influential academic achievements are the concept
of Chizi Zhi Xin (75¥-Z s, the pure mind of a newborn baby), and the way to arrive at this

status of Xin.

Luo Rufang accepted both Wang Yangming’s concept of Liangzhi and Wang Gen’s
interpretation of Liangzhi. He thought that Liangzhi exists in the world without any deliberate
exploration by humans, so the nature of Liangzhi is the so-called Chizi Zhi Xin. “Heaven gave
birth to me as only a newborn baby. The mind of the newborn baby is close to Tianli; it is not
difficult to find that this mind cannot be intentionally imitated and studied through careful
observation (RHJAEFK, HEMNIRT. R FOERRKHE, WELANADE, AL
%, ).”?38 He then continued to describe it with some examples, “when a baby is born, the first
cry is to show he wants and loves mother’s arms. The origin of this love is benevolence, who
uses this love to consider others can be said that he is a moralized person who has benevolence
(7R, pIw -, B, FUR R, ARE XA ER AN
{2, HEFRRXA BRSO, A S 2 F 2% A, ).”29 The concept of Chizi Zhi Xin

was also borrowed from Mencius, that “the great man is he who does not lose his Chizi Zhi

236 Zhang, K. (1997). The Research on Yan Shannong’s Neo-Confucianism. Journal of Taizhou Teacher
College, (2), p.31.

Ky . (1997). Bl R B2 BARHE I, 6 M B4k, (2), p.31.

27 Huang, Z. (2008). Mingru Xue’an (Record of the Ming Scholars) (Vol.34), Shen, Z., ed. Beijing:
Zhonghua Book Company, p.764.

BIORER. (2008). B4 (Vol.34), L2 &, ed. dbnt: 4R, p.764.
238 Tbidem, p.764.

3 Huang, Z. (2008). Mingru Xue’an (Record of the Ming Scholars) (Vol.58), Shen, Z., ed. Beijing:
Zhonghua Book Company, p.1386.

HORE. (2008). B E (Vol.58), ThZ 4, ed. b5 4EFF, p.1386.
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Xin (KRA#E, ARHIRFZ0E M. ).”20 Mencius’ intention is to say that the great man
who keeps the initial mind is like a newborn baby. Luo Rufang accepted Mencius’ ideas and

developed it with the concept of Liangzhi.

His understanding of Chizi Zhi Xin has three meanings. Firstly, Chizi Zhi Xin for Luo is the
nature of Liangzhi. He accepted Wang Yangming’s Liangzhi and believed the status of
Liangzhi is the so-called pure mind of sages. He thought the mind of a newborn baby is much
closer to the pure mind. Secondly, Luo proposed that the way to be a sage is based on Chizi
Zhi Xin. He thought there is no absolute difference between sages and ordinary people when
they first come to the world. The only difference between them is that sage knows “the great
man is he who does not lose his Chizi Zhi Xin CK A#, HRHIFF2O0HE W, ).7*! So,
sages keep this Xin and they “over time naturally, leisurely, moderately, become sages without

deliberation and constraint (A AAE H SR BANAS AN A @RI, ).”?*? Thirdly,

Luo treated Chizi Zhi Xin is the source of the universe, which is the noumenon of
transcendental morality. As he analyzed, a newborn baby’s cries actually show his/her love to

mother’s arms; it reflects that morality exists in peoples’ mind since their birth.

Based on the concept of Chizi Zhi Xin, Luo discussed his method to arrive at this status. His
method is that there is no specific effort to force someone to arrive at this status. Luo thought
the way to arrive at the status is to keep one’s mind peacefully and quiet, and in this inner
situation, man can naturally and unconsciously be moralized. He indicated that “learning
should be easy-going, and it is not good to do it forcedly. This way is similar to a simple diet
in daily life. It does not take too much time and too much effort. When time is enough, this diet

is done. It just like learning, when time is enough, there will be enlightenment for people (5

W 2B Sy, ARETRE. (KR, BEEH, OEAS, FRT7H, A

240 Zhao, Q., ed. (2017). The Mencius. Beijing: Huaxia Press, 4B:40.
BRI I, ed. (2017). . AEAT: H 5 HiRRAE:, 4B:40.
241 Zhao, Q., ed. (2017). The Mencius. Beijing: Huaxia Press, 4B:40.
B3, ed. (2017). . AbAT: H 5 HiRRAE:, 4B:40.

%2 Huang, Z. (2008). Mingru Xue’an (Record of the Ming Scholars) (Vol.58), Shen, Z., ed. Beijing:
Zhonghua Book Company, p.1386.

HORE. (2008). B E (Vol.58), ThZ 4, ed. b5 4EFF, p.1386.
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AR, A5 EHIREANEL . ).”** He then used the example that a page brings a guest
some tea to explain this, if“they drink tea later, how is it leisurely and how is it moderately (.

AU, ATSEABAR, 5 NAHiE, )24

Leisurely and moderately learning is how Luo wanted to teach others; he believed that current
scholars took much effort to learn and understand the source of the universe that polluted Chizi
Zhi Xin. Therefore, they cannot arrive at the so-called pure mind. Luo emphasized that people
can find Dao through daily works. This idea originated from Wang Gen’s idea that Dao is from
people’s daily lives. As recorded in Wang’s book, the “teacher (here means Wang Gen) said
that Dao is from people’s daily lives. Luo initially did not believe it, so teacher Wang points to
a page. By observation, Luo found that there is not any intention in his behavior; all his
behaviors are natural (JCAET HUHMZEIE. VIHEBENG. SEREIN AR, WIrkE
17, ML, AMEEHE, H2Ma 2. ).”%* So, Luo proposed that the effort to
arrive at the pure mind exists presently; no matter what work you did, or whether a page to
bring tea to someone, or a guest prepare to drink tea, people will find Dao when they leisurely

and moderately do the works without deliberation.

3.4.2.3 He Xinyin’s Ideas in Challenging Tradition

He Xinyin was also Yan Jun’s disciple; but compared to Yan Jun and Luo Rufang, He Xinyin
seemed to only accomplish a little in theoretical works. In his remaining works, he continued
Wang Yangming and Wang Gen’s theory and the theoretical system of the school of Xin. But,
in discussing the noumenon of the world, he used Tai Ji (X#) to tell the theory of Xin.
“Humanity is the heart (Xin) of the world. Benevolence is the Xin of humans. Xin is Taiji.

What is produced by Taiji are two platforms of Yin and Yang. What is produced by Yin ()

and Yang (FH) are four corners of the earth... What is produced by four corners of the earth is

% Huang, Z. (2008). Mingru Xue’an (Record of the Ming Scholars) (Vol.34), Shen, Z., ed. Beijing:
Zhonghua Book Company, p.764.

BIORER. (2008). B 5 (Vol.34), L2 &, ed. dbnt: 4R, p.764.
2% Luo Rufang. (1967). Xutan Zhiquan. Taipei: Kwangwen Shuju. p.182.
B (1967). iz B, &k 3R R, p.182.

25 Wang, G. (2001). The Complete Works of Wang Xinzhai (Wang Gen) (Vol.3), Chen, Z., ed.
Nanjing: Jiangsu Education Press, p.71-72.

T R.(2001). EOrsatE (Vol.3), R, ed. M at: VL7532 B AR AL, p.71-72.
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Bagua®® (KN, RHuOAHE. W4, WA, ORI M . KR rAEE, ...
WA A, DU, UG 2 B3 )\ EMB. ).”247 He Xinyin used the traditional Taoist

theory of Taiji to deduce that the source of the universe is Xin. Taiji produces Yin and Yang,
and Yin and Yang produce four corners of the earth, until everything in the world is produced.
So, by He’s rhetoric, Xin is the noumenon of the world. In this method to understand the source
of the universe, He emphasized the importance of subjective cognition of Xin. This way is
different from his classmate Luo Rufang. He believed that everything could be changed
through one’s endeavor. He highlighted that people need to focus on social reality. So, he
established a social organization titled Juhe Tang (5§ #1%, the Hall of Juhe) to launch his social
reform. Although this reform failed in the end because of the local government's suppression,

it represents the importance of He’s method in practice.

Another thing discussed by He Xinyin is about private desires; he held a similar view to his
master Yan Jun, but his idea is aggressive. He Xinyin publicly opposed asceticism; he believed
that the private desire belongs to humans’ instincts; so it is false to suppress one’s private
desires. People can reduce their private desires but they cannot directly limit or completely
control them. He used the example of Confucius to prove his idea; as Confucius said that “I

248

could follow what my heart desired, without transgressing what was right. (M /Lo AN JETRE) 248,

he believed that Confucius even has private desires.

He Xinyin believed that all people have private desires; in discussing private desires, he also
expounded on the idea of equality. He also used the examples of ancient sages’ to express his
idea. “Gongliu desired wealth and goods, but he desired the same with ordinary people,

Taiwang desired beautiful things, but he desired the same with ordinary people (£ A X8k T,

46 Bagua is eight symbols used in the cosmology of Taoism to represent the fundamental principles of
reality, seen as a range of eight interrelated concepts.

7 He, X. (1960). He Xinyin Ji (The Collected Works of He Xinyin) (Vol.1), Rong, Q., ed. Beijing:
Zhonghua Book Company, p.17.

AL (1960). T LEEEE (Vol.1), 224, ed. db5t: FREHJF, p.17.
28 Feng, G., ed. (2017). The Analects of Confucius. Beijing: Huaxia Press, 2:4
HEE, ed. (2017). Wi, dbnt: 4252 H A, 2:4
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RS BRI R E/E, IS H RSB ).”** He offered other concepts to propose
the concept of equality, his understanding of the patriarchal-feudal relationship (5272:¢ R). In
ancient China, there were five relationships of the patriarchal-feudal relationship advocated by
Confucianism; they were the relationship between the monarch and his subjects, father and
sons, husband and wife, and brothers and friends' relationship. The most important relationship
among them is the relationship between the monarch and his subjects. But in He’s thought,
only the relationship among friends was acceptable because friends’ positions are
comparatively equal. This idea also provided a theoretical basis for later thinkers in the late
Ming Dynasty to reflect on the relationship between monarch and his people, between the

monarch and his ministers.

3.4.3 Li Zhi’s Idea and Influence

The most influential thinker to the academic circle of the late Ming Dynasty undoubtedly was
Li Zhi. He further developed the theory of the school of Xin, and he then used the ideas of Neo-
Confucianism to criticize and attack the official position of Neo-Confucianism. His ideas are
treated by modern Marxist thinkers as a key to modern humanism and they take him as a
pioneer of democratic and liberal ideas in Chinese intellectual history. From the western
perspective, Italian Christian missionary Matteo Ricci compared Li Zhi to the martyr of
philosophy, and recorded Li Zhi’s behavior and some of his sayings in his book De Christiana
expeditione apud Sinas (On the Christian Mission among the Chinese). Matteo Ricci told his
western audience that Li Zhi was an unusual example among Chinese, because he put forward
some ideas which were different to traditional Chinese ones. The major theoretical works of Li

Zhi includes Cang Shu ( {J&15) , A Book to Keep) and Fen Shu ( {%13) , A Book to Burn).

Before discussing the idea of Li Zhi, there is an important question which needs to be solved.
In Huang Zongxi’s book Mingru Xue an (Record of the Ming Scholars), he did not classify Li
Zhi as a Confucian scholar. Because of Huang Zongxi’s strong influence on Chinese
intellectual history, some Chinese scholars positioned Li Zhi as a heretic of Confucianism;
therefore, when they discussed the major academic trend at this time, they did not contribute

Li Zhi’s idea to it. However, I think that Li Zhi is also an important scholar in discussing the

2% He, X. (1960). He Xinyin Ji (The Collected Works of He Xinyin) (Vol.3), Rong, Q., ed. Beijing:
Zhonghua Book Company, p.72.

AR (1960). ] LBREE (Vol.3), X264, ed. db 5 AR, p.72.
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Ming Dynasty’s major academic trends. Although he criticized and attacked the core of Neo-
Confucianism, his ideas were still in the theoretical form of the school of Xin. And it is not
difficult to see the influence of Wang Yangming, Wang Gen, and Luo Rufang in Li Zhi’s ideas.
So, undoubtedly, Li Zhi’s ideas were the result of the development of Neo-Confucianism,
especially the theory of the school of Xin. This thesis will also classify Li Zhi as a special
member of the school of Neo-Confucianism, and discuss his ideas based on the theory of the

school of Xin.

3.4.3.1 Li Zhi’s Idea of Tongxin

The basis of Li Zhi’s theoretical form is the idea of Tongxin (a childlike heart). About Tongxin,
Li Zhi at first defines it thus: “The childlike heart is the genuine heart-mind...The childlike
heart-mind is free of all falsehood and entirely genuine, and it is the original mind at the very
beginning of the first idea CRE O F, HOH.. KELE, GARAR, BY—&2ARK0
. ).”2%0 This definition is similar to Luo Rufang’s Chizi Zhi Xin, but the basis of these two
Xins is obviously different. Chizi Zhi Xin’s basis is Wang Yangming’s concept of Liangzhi.
Luo thought that Chizi Zhi Xin is the pure mind held by ancient sages, and they had this because
excessive private desires did not contaminate their Liangzhi. Through enhancing morality,
ordinary people could recover to the status of Chizi Zhi Xin. While the basis of Tongxin is
different from Wang Yangming’s concept of Liangzhi. Li Zhi thought the process towards
moralization is the process of Tongxin becoming increasingly contaminated. It means that
Tongxin is a status where the human heart is not influenced by the man-made rule of social

ideology, including morality.

Li Zhi immediately explained, the “child is the beginning of people’s lives; Tongxin is the
original appearance of people’s hearts. How can a person lose his original heart? So, why does
Tongxin prematurely disappear? When people become enlightened, they learned perceptual
knowledge from their eyes and ears; when they grow up, they learn conceptual knowledge from
outside. Through learning, they lose their Tongxin. As time passes, with the growing of reason
and knowledge, people can become cognizant and their perceptions are also expanding. So,

they know a good reputation is good, and they seek it by all manner of means; they know bad

2014, 7. (1990). Tongxin Shuo in Fen Shu - Fen Shu Xi (Vol.3), Cai, S and Xia, J., ed. Changsha:
Yuelu Press, p.97.

22 (1961). FE LU in B4 - 382 (Vol.3), 25 /8 and H 814K, ed. Kib: 154, p.97.
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reputation is bas, and they cover it with deliberations. In this way, Tongxin disappears.
Perceptual knowledge and conceptual knowledge are achieved by learning morality (2 -3,

NZHI; B, L. ROZA], SRkt? RE.LHRMERB . 5577 H
sat, FHEIEMANEHIA, mEOSEFTHAN, mEeKk. HKM, HiEHEME LI
AN, MELAETHE, MEOk. AW, EHEER, HLaZ, WHrEfiw, =
m)T, TRENFSRAZWHN, ARz, MELK. HAKZAZ A HE,

MAMLAHE ., MEOK. REHEL, BEZ 2R EmEME. ).°?! Li treated

Tongxin as the opposite of morality, learning the Six Classics will remove students’ Tongxin.

What is the nature of Tongxin? Li Zhi used the private desire to explain it, “the private desire
is the human heart. Humans must have private desires and then their Xin will increasing appear;
if there are no private desires in the human mind, and they will not have Xin (KFA3%, A<
Ot NARM GG ARG R . )22 It is clear that Li Zhi thought the
nature of Tongxin is the private desire. This point was studied from the idea of the school of
Taizhou. But, there were still some differences. For the thinkers from the school of Taizhou,
they still believed that the private desire is a part of Liangzhi (or Tianli), and their guide was
still Liangzhi (or Tianli). But, in Li Zhi’s idea, the private desire becomes a will which guides
people’s behavior and value. In detail, “the private desire held by Li Zhi is largely relating to
individual special interests: the Sixin (selfishness) is a form which represents how people think
about their individual interests in their mind (Z=%% T i (1 FA, T 2 5 MA PR AR 25 5
M FrigfhL, AR MARRIRA 2 5 7 A FARE IR P RERIER. ).
Li Zhi believed that the private desire is humans’ genuine feeling, “drawing on advantages and

avoiding disadvantages are same in everyone’s mind, and they are natural and instinctive (&

FlgEE, AANFLD, RRRE. )25

2! Thidem, p.98.
2214, Z. (1974). Cang Shu (Vol.32). Taipei: Taiwan Student Bookstore, p.544.
228, (1974). JA5 (Vol.32). & db: B4R, p.544.

33 Yang, G. (1988). Li Zhi — the Evolution from the theory of Wang Yangming to anti-Confucianism.
Jianghuai Tribune, (2), p.60.

2R, (1988). 2 —— T 2= W) Jeiim AR, YLHER R, (2), p.60.
2414, Z. (1990). Fen Shu - Fen Shu Xi (Vol.1), Cai, S and Xia, J., ed. Changsha: Yuelu Press, p.40.
2 (1961). BE45 - BEF4E (Vol.l), 22 and E IR, ed. KIb: {HREFI1E, p.40.
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3.4.3.2 Li Zhi’s Other Ideas

Based on the idea of Tongxin, Li Zhi proposed some ideas considering individualism, equality,
and even politics. At first, he thought that everyone has his/her own value. He wrote that
“Everyone has his/her value when they born. This does not mean that only by waiting for a
person who is similar to Confucius can man have value. If only by waiting for a man who is

similar to Confucius can prove that a human has value, does it mean that a man was not man

in the time before the birth of Confucius CR KAE— N, HE —AZH, ARG Fm)E
. HUAFRG T, T PRI e, ZARANF. ).?5 Tongxin in Li Zhi’s
theory represents the private desire, and the desire is relative to individual special interests, and
Li Zhi described these interests as one’s value. This means that Li Zhi believed that individual

value lies in one’s own interest.

Secondly, based on this theory of Tongxin, Li Zhi also challenged traditional ethics. Li treated
the nature of Xin as the private desire instead of Li or Liangzhi. Therefore, he did not believe
that Confucian Classics and their ethics could help people find the world’s noumenon; instead,
they will lose themselves and contaminate their Tongxin through learning perceptive and
conceptual knowledge. As Li Zhi wrote, “I had bad impressions of these books and articles

(which tell the way of ancient sages), which are full of comments and sentences from the Six

Classics, The Analects of Confiucius and The Mencius (U8 R 2 1M A BT &#E 0#F 2 H X,
B ARE, Bifha GEY o (&) . )0

Thirdly, Li Zhi also promoted some aggressive and positive political and social ideas. As a
modern Marxist historian Xu Sumin concluded, “Li Zhi was opposed to cultural autocracy, and
proposed the freedom of speech...and he also supported the equal relationship between
monarch and his subjects...he put forward that the power can not be excessively centralized in

one person, and it is important to endow the right of autonomy to local governments (%} &,

AR, ERFWAE b EKE. RZERASTE. OB &,

25 Tbidem, 16.

2614, Z. (1990). Tongxin Shuo in Fen Shu - Fen Shu Xi (Vol.3), Cai, S and Xia, J., ed. Changsha:
Yuelu Press, p.98.

22 (1961). F LU in B4 - 382 (Vol.3), 25 /8 and H 814K, ed. Kib: &7 154, p.98.
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FikP K b _EATT. ).”27 Furthermore, these proposals were then concluded, synthesized,
and theorized by the scholars of the late Ming Dynasty, and they developed a new name, i.g.,

the so-called democratic idea in ancient China.

The reasonability of the private desire that arose in Wang Gen’s theory finally became a form
of justice in Li Zhi’s ideas. He even used the private desire as Tongxin to replace the position
of Liangzhi in the theoretical form of the school of Xin. In his understanding, the morality of
Neo-Confucianism was not the supreme aim that students should seek. The thing that people
need to pursue is to recover their Tongxin from its contaminated situation. Because of these
aggressive ideas, Li Zhi was arrested by the Ming government. In prison, he committed suicide
by cutting his throat, but he had strongly influenced the ideological trend developing in the late
Ming Dynasty. It is not difficult to find that in his time, many dramas and plays came out to
discuss people’s real desires and even people’s love, which had been limited and strictly

controlled because of Zhu Xi’s theory.

3.4.4 The Articulation of Experience since Wang Gen

From Wang Gen to Yan Jun, Luo Rufang and He Xinyin, and finally to Li Zhi, the thinkers
from the school of Taizhou further developed Wang Yangming’s theory and made it popular
in society; although their ideas were much more aggressive, these ideas deeply influenced
people’s values and behavior. The new experience that arose in Wang Yangming’s reform of

Neo-Confucianism was further articulated and incubated new ideas in people’s minds.

As mentioned before, through Wang’s reform, human subjectivity was promoted, and the idea
of equality arose, and anti-authoritanism also developed. The first thing, the subjectivity of the
human, had developed since Wang Gen; and by this subjectivity, these scholars highlighted the
importance of the individual. Since Wang Yangming, Xin became the source of the universe,
and morality can be cultivated by self-reflection. Wang Gen continued to develop Wang
Yangming’s concept of Liangzhi. He believed that Liangzhi is from people’s daily lives; thus,
ordinary people were highlighted in Wang’s ideas. Wang, therefore, proposed an idea, Preserve

life. He emphasized the importance of individual life in politics. In his ideas, the value of an

37 Xu, S. (2006). On the Historical Status of Li Zhi’s Thought and Historical Destiny of Li Zhi. Fujian
Tribune (The Humanities & Social Sciences Monthly), (4), p.65.

YRI5 I (2006). 12 B4 AR g sE A A S fivis. AR IR: N SCHS BRI, (4), p.65.
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individual’s life is equal to the monarch’s life. Wang Gen’s disciples still insisted on his belief.
Yan Jun proposed the concept Fangxin, and Luo Rufang put forward the concept Chizi Zhi
Xin; both of these were based on the importance of Xin. They believed that people could arrive
at the pure mind held by ancient sages through the method concerning Xin. In Li Zhi’s ideas,
the subjectivity of the human was confirmed again. Based on his idea of Tongxin, he proposed
that “Everyone has his/her value when they born CRK4AE— N, HHE —AZH. ).”>* So, it
is not difficult to find that the thinkers from the school of Taizhou promoted the subjectivity of
individuals and highlighted the importance of individuals.

Secondly, these thinkers insisted on the idea of equality and challenged the traditional ethics.
Wang Yangming used Liangzhi to express his understanding of equality. He believed Liangzhi
is in everyone’s body, someone’s Liangzhi is clean, so they understand the source of the
universe and also morality. Private desires contaminate someone’s Liangzhi, so they cannot
find a way to be moralized. So, Liangzhi is the same for everyone. He thought that “the
Liangzhi of ordinary people is same as the Liangzhi of ancient sages, and there is no difference
of Liangzhi from the ancient time to the modern era (R &I 7E N>, TETEE, KT
A2 FiT[A]1).2% Therefore, the difference between ancient sages and ordinary people is that
the ancient sage understood and mastered Liangzhi earlier. Furthermore, Wang Gen considered
sages' responsibility is to enlighten others, especially ordinary people, to cleanse their Liangzhi.
And from this, his idea of society was that “everyone is a gentleman, every family is honoured

because of their good morality (AN T, Gz R $).7%6° Luo Rufang also had a similar idea

of equality to Wang. His understanding of equality was based on his concept Chizi Zhi Xin.
He believed that this Xin was with people when they were born, and it is contaminated as they

grow up. Nevertheless, Chizi Zhi Xin is the same for everyone, even sages and ordinary people.

2814, Z. (1990). Fen Shu - Fen Shu Xi (Vol.1), Cai, S and Xia, J., ed. Changsha: Yuelu Press, p.40.
2 (1961). 45 - REA5LE (Vol.l), 218 and H B8, ed. Kb [HEEF+E, p.40.

%9 Wang, S. (2015). Chuan Xi Lu in The Complete Works of Wang Yangming (Wang Shouren) (Vol.2),
Wu, G., Qian, M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.69.

T4 (2015). 45 215% in EFHBAAEE (Vol.2), =, Bk B, 351, and BhIEHE, ed. ¥ B H FEH
hitt, p.69.

20 Wang, G. (2001). The Complete Works of Wang Xinzhai (Wang Gen) (Vol.1), Chen, Z., ed.
Nanjing: Jiangsu Education Press, p.30.

FR. (2001). L% (Vol.l), BRHLA, ed. B R VLIRZLE H AL, p.30.
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In Li Zhi’s ideas, the theoretical basis of the idea of equality had changed. His basis is Tongxin;
as discussed before, his Xin is not deduced from Liangzhi but derives from private desires. Li
Zhi did not think that ancient sages were a model for ordinary people because their Tongxin
was also contaminated by the perceptive and conceptual knowledge; instead they actually are
the same as other people and did not have higher morality compared to others. As he wrote,
“Emperor Yao and emperor Shun are the same as strangers on the street, and ancient sage is
the same as ordinary people (784 5 AN —, EANEJLA—).”2! All in all, during this
period, the thinkers from the school of Taizhou proposed the idea of equality was based on
morality; although Li Zhi did not treat morality as the noumenon of the world, he still proposed

his understanding of equality by discussing morality.

Thirdly, these thinkers proposed the idea of anti-authoritarianism. The ruling class had used
Zhu Xi’s theory to promote morality to defend the Dynastic system. But, since Wang
Yangming, the thinkers from the school of Xin changed the way to understand Li; they treated
Li as inside the human mind. Therefore, the so-called Li (or Tianli) was not always objective
and independent. Wang Gen and his disciples attributed more subjectivity to ordinary people.
The position of traditional morality was not always stable. Since Wang Gen, some scholars
began to challenge the traditional morality of Confucianism; the most influential thinkers
within this trend are He Xinyin and Li Zhi. He Xinyin proposed that the most important
relationship in the traditional patriarchal-feudal relationship is the relationship among friends.
This idea directly challenged the moral belief that the most important relationship is the
relationship between the monarch and his subjects. He even proposed using the Shuaijiao
system (i, the educational system) to replace the traditional monarch system. He thought
that the relationship between teacher and student is better than the relationship between the
monarch and his subjects. In detail, He considered that whoever could clean and understand
Liangzhi could be the teacher of others, and then he is capable of being the monarch to all-
under-Heaven. Another aggressive idea to challenge the authority at this time was in Li Zhi’s
consideration of ethics. Unlike other scholars of the school of Taizhou, Li used private desires
to substitute the initial Xin. This basis means that Li Zhi directly set aside the traditional ethics

of Confucianism, and proposed his own understanding of ethics. He thought ethics is based on

2114, Z. (2010). Li Zhi Quanji Zhu (The Interpretation of the Collection of Li Zhi) (Vol.14). Zhang, J.,
ed. Beijing: Social Sciences Academic Press (China), p.240

ZEHL(2010). ZERAEEE (Vol.14), ik, ed. b5t A2 FF A SCHER H R, p.240.
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individuals, instead of the proposal of Confucius. As he wrote, “everyone has his/her value

when they born. It is not only by waiting for a person who is similar to Confucius does man
have value. (K RAE—N, BE—AZH, Al Fm)EEH. )?? Therefore, he

did not use Confucius’s standard of right and wrong to judge which is right or wrong. Gu

Yanwu stated that “since the ancient times, it was only Li Zhi that dared to betray ancient sages’

ideas (T LK, MNAZEBMMELTHENE, FETHH, )20

During this period, the new experience arose since Wang Yangming’s reform became more
widely enhanced and articulated. These thinkers’ ideas influenced people’s values and
behavior. People understood that Li is not always absolute, and they needed to use their Xin to
reflect upon what happened in society. This is similar to the phase of self-reflection in
Leidhold’s nine experiential turns. These thinkers also proposed the reasonability of private
desires, which had been suppressed by Zhu Xi’s theory. For example, love, which is the
representation of the private desire between a man and a woman, even became popular in
society. For example, Tang Xianzu (7% . 4H, 1550-1616) wrote a play called The Peony
Pavilion ( {4t F}5) ) which tells a love story between Du Li’niang (FLF4R) and Liu
Mengmei (1125 1), in which they overcome difficulties, transcending time and space, life and
death. This play was one of the most popular plays in society in the Ming Dynasty. Seen from
this play, people’s experience was different from the former Dynasties. Furthermore, three of
Four Great Classic Novels (K 4 %) were finished in this time; among them, Journey to the
West ( {PH¥i#ic) ) and Water Margin ( {7K3Ff%) ) are full of ideas of anti-authoritanism.
Furthermore, during this period, a book titled Jinping Mei ( &) , The Plum in the
Golden Vase) even discussed sexual liberation, which had been treated as a great scourge in
Confucianism. So, through Wang Gen and his disciple’s endeavors, the new experience was

increasingly articulated and laid a theoretical foundation for the democratic ideas of the late

Ming Dynasty.

2214, Z. (1990). Fen Shu - Fen Shu Xi (Vol.1), Cai, S and Xia, J., ed. Changsha: Yuelu Press, p.40.
2 (1961). BE45 - BEF4E (Vol.l), 22 and E IR, ed. KIb: {HREFI1L, p.40.

263 Gu, Y. (2006). Ri Zhi Lu (Vol.18), Huang, R., ed. Shanghai: Shanghai Guji Chubanshe. p.420.
it 75 G, (2006). H A1 (Vol.18), B K, ed. Lifg: b ifg b # i it p.420.
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3.5 Events after the Phase of Articulation

Theoretically speaking, as Leidhold wrote, after the phase of incubation and the phase of
articulation, the phase of method and the phase of institution come. The former two phases
provide new experiences to humans, and then humans proposes some methods to familiarize
these new experiences, and finally institutionalize them. But the Chinese case of the
experiential turn in the Ming Dynasty is special, thinkers provided new ideas with the new
epistemology at the same time, so the phase of method is hidden in the first two phases.
Meanwhile, if we consider the result of the development of democratic ideas in the late Ming
Dynasty, the phase of institution failed. So, the last part of this chapter will briefly discuss what

happened after the phase of articulation.

“The trend of the liberation of ideology in the Ming Dynasty began with Chen Baisha’s theory
of Xin, and it thrived when Wang Yangming reformed the Neo-Confucianism, and it reached
the climax because of Crazy Zen (or the members from the school of Taizhou) (BHACE A8 fi#
JREE, BV K, S BB oK RS, BIIEAR T A FER] 1 M. )72 However,
this thriving development of the theory of the school of Xin inevitably aroused fierce
opposition. As recorded by Ji Wenfu, “the theory of the school of Wang Yangming received
criticism from different perspectives, some only criticized the ideas of Crazy Zen or the
thinkers of the school of Taizhou, some even attacked Wang Yangming’s theory; the most
influential force in opposing the school of Wang Yangming was the school of Donglin (%
S 7 &R R, AR REREAIRECE £ AR, AR BRI, X
B A IR — N R E), ZEHEARMIR. ).22% So, this part will briefly
introduce some ideas of the school of Donglin (R #k2%7JK). To introduce the idea of this school,

the first thing is to date back to the point where the school of Wang Yangming separated.

The school of Taizhou represents the radicals of the school of Wang Yangming. In contrast,
the school of Jiangyou scrupulously abided by Wang Yangming’s theory and were classified

by thinkers as the conservatives. As recorded by Huang Zongxi, “only the school of Jiangyou

264 Ji, W. (2017). The Study of History of Thought in the Late Ming Dynasty. Beijing: Zhonghua Book
Company, p.79.

FESCHE. (2017). B EAR S8, Jb st SRR, p.79.
295 Thidem, p.79.
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directly kept and inherited the theory of the school of Yaojiang...(the members from the school
of Jiangyou) proposed the idea which was to express what Wang Yangming did not
explain...when Wang Dong (E #k, 1509-1581) proposed some wrong ideas and used his
masters’ ideas to prevent others’ criticism, only the members from the school of Jiangyou could
challenge and criticize him; and the original meaning of the theory of Wang Yangming,
therefore, was kept and inherited (by the school of Wang Yangming), (ki %, VLA N
FHAL . BB HE R IR R R P R e, BRI DAL 23 2 11, LA
MBEM 2, PHBA Z s LAAEL . S FH B — Ak #h, HAEVLAT).”%%° Modern historian Ji
Wenfu thought that “the conservatives of the school of Wang Yangming, in fact, became the
pioneer of different revisionists of the school of Wang (L2~ [R1 A K&, FE ERAT ER
B EEAEIEIRIATYX . )72%7. The representative of the conservatives includes Nie Bao (&
%, 1487-1563) and Luo Hongxian (&' #£5t:, 1504-1564).

Nie Bao insisted on keeping Wang Yangming’s theory, and he proposed the concept of Jing
(i}, peace or quiet) is the main characteristic of Liangzhi. His idea mostly focused on the
noumenon of Liangzhi instead of the function or the influence of Liangzhi. Like he wrote that
“the noumenon is always peaceful, and people may feel it at any time (KICHS ANEL, TohTA
&, D AR, ).”2% Luo Hongxian also proposed the idea of Jing, but for him Jing meant
to learn knowledge. He then used this idea to criticize the idea of Wang Ji’s (or Wang Longxi),
a member of the school of Zhezhong who put forward some ideas close to the school of

Taizhou. “In Long Xi’s idea... he theoretically put forward a method (to learn moral

knowledge), but the method is not available in reality (JEiR 2 .. SREL P TR, NHETL

2 Huang, Z. (2008). Mingru Xue’an (Record of the Ming Scholars) (Vol.16), Shen, Z., ed. Beijing:
Zhonghua Book Company, p.331.

R E. (2008). HIFEZEZE (Vol.16), TEZH, ed. bR 4T H, p.331.

71 Ji, W. (2017). The Study of History of Thought in the Late Ming Dynasty. Beijing: Zhonghua Book
Company. p.16.

RESCHE. (2017). BE BT RBAE SR, JbRt: hiedi)E. p.16.

268 Huang, Z. (2008). Mingru Xue’an (Record of the Ming Scholars) (Vol.18), Shen, Z., ed. Beijing:
Zhonghua Book Company, p.406.

FEOEER. (2008). BHME 222 (Vol.18), L2, ed. b 5T HH4E4 ), p.406.
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TRATH. ).”2% Luo criticized Wang Ji’s and Wang Gen’s ideas, and contended that their

ideas are unpractical and their methods are far away from the real method of the school of Xin.

Before the late Ming Dynasty, the school of Donglin (AR #%JK) increasingly arose, their ideas
were partly derived from Zhu Xi’s theory and partly from the school for Jiangyou. The aim of
the school was to weed out the disadvantages of the school of Wang Yangming, and the bad
influence from Wang Gen’s and his disciples’ ideas. In 1604, Gu Xiancheng (Jii%g &, 1550-
1612) and Gao Panlong (7522 J¢, 1562-1626) established the Donglin Academy (AR M B5%) in
Wuxi of Jiangsu Province; through teaching, learning, and debating, the academy became
larger and larger and finally became a school. Because of the decline of Zhu Xi’s theory and
the obvious problems of the theory of the school of Wang Yangming, the members from the
school of Donglin believed that it was the time to re-propose Zhu Xi’s theory to revise Wang
Yangming’s theory. In addition, some thinkers from this school believed that the ideological
problems in society were caused by the school of Taizhou’s interpretations of Wang
Yangming’s theory. So, they proposed to use the same method the school of Jiangyou had done

before, which keeps the original meaning of Wang’s theory, to solve contemporary problems.

Wang Yangming had proposed the Four Sentences, but this was criticized by Liu Zongzhou
(XI5, 1576-1645), he thought that “although Wang Yangming mentioned both no evil and
no good to expound the nature of Liangzhi, but the real meaning is that there is no good in
Liangzhi (3 5%, EBRXIE, MESLSF T L. ).7?70 So, it was felt the result of the
Four Sentences would be that thinkers will deny the morality in society, and the social order
will degrade. Gao Panlong also proposed similar ideas, he proposed “using morality as the

standard instead of Liangzhi (A3 A5%, ALAFIASE. ).”?"! This means that Gao wanted to

2% Luo, H. (2007). Luo Hongxian Ji (The Collected Works of Luo Hongxian) (Vol.6), Xu, R., ed.
Nanjing: Fenghuang Press, p.186.

k. (2007). TSR EE (Vol.6), 451% 55, ed. 7 5 RUELH Rt p.186.

27 Lju, Z. (2007). Liu Zongzhou Quanji (The Complete Works of Liu Zongzhou) (Vol.2), Wu, G., ed.
Zhejiang Guji Chubanshe, p.643.

XZE . (2007). X524 (Vol. 2), 56, ed. Wil &5 ik, p.643.

"' Gao, P. (1996). Gaozi Yishu (The Remaining Works of Gaozi), Wang, Y., ed. Zhengzhou: Henan
Educational Press, p.499.

E Y. (1996). Tt 1, L3555, ed. N i 2L E H AL, p.499.
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re-ensure Zhu Xi’s method of Gewu Zhizhi in learning moral knowledge and to understand the
source of the universe. On the other hand, some thinkers from the school of Donglin opposed
the method to understand Liangzhi by the school of Taizhou. They believed the thinkers of the
school of Taizhou only discussed ontology, and they neglected to discuss the specific
epistemology. As recorded by Huang Zongxi, some thinkers from the school of Donglin
criticized Luo Rufang that “(he) did not provide a way to discuss ontology without

epistemology; if there is a noumenon, there should be a method to understand it, and vice versa
(NEAE TR ATFH, AAKAEA LR, TLRETLAMKE. )27 So, they re-
proposed the method of Zhu Xi to remedy this defect of the school of Taizhou.

The theoretical system of the school of Donglin is complicated. They proposed some ideas to
remedy the defects of the theory of Wang Yangming and the idea of the school of Taizhou, as
well as putting forward some ideas to challenge the political system. For example, some
thinkers from the school of Donglin proposed to discuss politics publicly and to take care of
people's livelihood and rights. So, these ideas from the school of Donglin also laid a theoretical
foundation for the thinkers who lived in the late Ming Dynasty. The most important thing is
that, because of the ideas of the school of Donglin, the flourishing development of the idea of

the school of Taizhou became slow.

The experiential turn stopped in the Ming Dynasty because of the collapse of the Ming Dynasty
and the establishment of the Qing Dynasty. In 1644, the rebel leader Li Zicheng (2= H %, 1606-
1645) defeated the army of the Ming Dynasty and dominated the capital city, Beijing; with the
suicide of Emperor Chongzhen (522 7, ruling from 1627 to 1644), the Ming Dynasty
collapsed. But, shortly afterward, Li Zicheng was defeated by the Manchu-led Eight-Banner
armies®’?, and then the Manchus established the Qing Dynasty and began to rule China for

almost 260 years.

2 Huang, Z. (2008). Mingru Xue’an (Record of the Ming Scholars) (Vol.60), Shen, Z., ed. Beijing:
Zhonghua Book Company, p.1474.

FEoEER. (2008). BIME 22 (Vol.60), L2, ed. bRt F, p.1474.

273 Eight-Banner system (/\J# il ¥ ) was an administrative and military division under the Qing
Dynasty into which all Manchu households were placed. In war, the Eight Banners functioned as armies.
However, it was also part of the organizational framework of Manchu society.
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In the early Qing Dynasty, some thinkers inherited courage from former thinkers. They
continued to fight against the Qing Dynasty and the Manchu’s rule, like Huang Zongxi, Wang
Fuzhi, and Gu Yanwu, but they finally failed. By recognizing reality, they refused to accept
amnesty and surrender to the Qing Dynasty and retreated into forests and mountains. During
this period, they continued to study and reflect on why the Ming Dynasty finally collapsed. It
was at this time that they proposed democratic ideas. On the one hand, these democratic ideas
were based on their own experience; on the other hand, these ideas were based on the
incubation and articulation of the new experience in the Ming Dynasty. However, because of
the policies of keeping the people in ignorance and the policy of cultural autocracy of the Qing
Dynasty, their ideas and books were publicly forbidden until the end of the Qing Dynasty.
Although the school of Donglin slowed the process of the new experiential turn, it was the

Qing Dynasty rule that finally stopped the coming phase of institution of experience.
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4 The Democratic Ideas in Concepts in the Late Ming Dynasty

There was no historical record showing a democratic system or democratic theory in ancient
China. However, in the late Ming Dynasty, a group of thinkers began to oppose the monarchy
system and proposed individualism and equality. According to former research, many of their
ideas had democratic characteristics. Therefore, 1 believe that there were some democratic
ideas shared by different thinkers, although there was no democracy or democratic theory in

ancient China.

The late Ming Dynasty is treated by modern thinkers as one of the periods characterized by
significant changes in Chinese intellectual history. From the perspective of natural time, the
late Ming Dynasty (I B or B K, Wanming or Mingmo) dates from “the first year of the ruling
period by Emperor Wanli of the Ming Dynasty (1573) to the last year of Emperor Chongzhen
(1644) (LT3 i J64E F vz 22 0i-+-E4F). 727 But, from the perspective of historical time, the
late Ming Dynasty reflects ideas of change and reform: “In the late Ming Dynasty...the social
structure and ideological system of the whole monarchy system was falling into decay (7t il
AR B SRR S AUEARR R IEAE T = 2. ).”?7 During this period,
the traditional Confucian people-oriented idea expanded its theoretical limits, and Confucian

thinkers proposed new ideas which are close to western democratic thought.

Since the reform of Neo-Confucianism by Wang Yangming, the experiential turn was gradually
appearing in society. In this experiential turn, thinkers spoke highly of Xin (mind, ‘[») and
emphasized Xin as the source of the universe. They proposed that the way for people to
enlighten themselves is by making their Xin as clear as possible, instead of investigating things
and extending their knowledge from outside sources. The subjectivity of the human was
advocated; ordinary people were given certain freedoms to reflect on the world and break
limitations imposed by traditional morality. Thinkers began to highlight the private desire in

people’s daily life and even used this desire to help people escape the bondage of traditional

2" Fan, S. (2003). The History of the Late Ming Dynasty: from 1573 to 1644. Shanghai: Fudan
University Press, p.6.

BER & (2003). BEAH S: 1573-1644 4F. _Ei: B2 H K RAL, p.6.
25 Shang, C. (2014). Walking into the Late Ming Dynasty. Beijing: The Commercial Press, p.472.
. (2014). EHEME B, db AL 45 ENHTH, p.472.
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morality and the monarch’s absolute authority. In summary, this experiential turn not only
brought a new way for people to get in touch with reality, it also further changed the way people
thought about politics, society, and themselves. Through this, traditional Chinese political and

social ideas were greatly influenced.

Given this change, some thinkers of the late Ming Dynasty believed that the political system
was the cause for social crises, and proposed a new law for all people under all-under-Heaven?7®
(KK, Tianxia). They even argued that the sovereignty of all-under-Heaven belongs to the
people instead of a monarch. These ideas are widely divergent from traditional Confucianism,
even the people-oriented idea. In detail, their logic is close to western democratic ideas; but,
their theoretical basis is still derived from Confucianism. The ideas are even expressed by
traditional Chinese concepts. Therefore, this chapter focuses on the democratic ideas in the late
Ming Dynasty, and plans to use the method of the history of concepts to explore the traditional

Chinese concepts to find the democratic ideas.

4.1 The Approach to Researching Concepts in the Late Ming Dynasty

The first chapter of this dissertation discussed the logic and method of the history of concepts.
Since this method originated in Germany, it undoubtedly fits the best with researching German
concepts. To research Chinese concepts and the ideas hidden within these concepts, this chapter
needs to discuss how to use the logic and the method of the history of concepts in a Chinese

cultural background first.

About this problem, in detail, on the one hand, the concept is the carrier to express people’s
ideas. While German belongs to the Indo-European language system, Chinese belongs to the
Sino-Tibetan language system. There is an unbridgeable gap between the two language
systems. But the history of concepts has been used to research the change of the meanings of

German concepts before and after the Saddle Period, so German is the best language to research

276 All-under-Heaven (JK I, Tianxia) is a Chinese concept for an ancient Chinese cultural concept that
denoted either the entire geographical world or the metaphysical realm of mortals and later became
associated with political sovereignty. In ancient China, Tianxia denoted the lands, space, and area
divinely appointed to the Emperor by universal and well-defined principles of order. The center of this
land was directly apportioned to the Imperial court, forming the center of a world view that centered on
the Imperial court and went concentrically outward to major and minor officials and then the common
citizens, tributary states, and finally ending with fringe “barbarians”. (From Wikipedia:
https://en.wikipedia.org/wiki/Tianxia)
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the history of concepts originally. It is undoubtedly feasible if I only choose to research the
German concepts. On the other hand, the problem is also about how to express a concept in
two language systems. In the Indo-European language system, one term usually represents one
concept. For example, the concept of democracy of English, or the concept “Demokratie” of
Germany, represents the political system where citizens hold the final political decision right.
In the Sino-Tibetan language system, one concept may consist of more than two or three
characters, and every character has its own meanings in most cases. Furthermore, ancient
Chinese is quite different from modern Chinese; one character may have more than three or
four meanings. So, researching the ancient Chinese concepts through the method of the history

of concepts is quite complicated.

To solve this problem, researchers need to consider the method of the history of concepts from
the perspective of Chinese language and culture. Firstly, because of the difference between the
Sino-Tibetan language system and the Indo-European language system, and between the
modern and ancient Chinese language, the way to understand Chinese concepts needs to focus
on the grammar, content, and meanings of the ancient Chinese concept before analyzing the
origins and changes of these concepts. Secondly, concerning the characteristics of the ancient
Chinese language, this dissertation needs to find relative terms to describe this concept as much
as possible. The logic in finding terms is similar to the cluster of concepts, but the difference
is that this way is aimed at describing one concept. Thirdly, the method of the history of
concepts was formed based on German history and cultures. So, it is important to think about
Chinese history while using the method of the history of concepts to research Chinese concepts.
The Chinese civilization lasted more than 4000 years, and some basic Chinese concepts were
formed in ancient times. So, the origins of some Chinese concepts used in the late Ming
Dynasty needs to date back to the time before Confucianism became the orthodox ideology in

the Han Dynasty.

In the second chapter, this dissertation discussed the democratic ideas in western history. The
first is political liberty, including political participation, electing officials, and revising laws;
the second is equality. Moreover, although this chapter did not treat the individual right as an
idea directly concerning the democratic idea, it also emphasized the importance of this right in
discussing democratic ideas. Given these points, this chapter put forward some concepts to
discuss the thought of political liberty and the thought of equality based on the background of

Chinese history and culture. It proposed to use the concepts of the monarch, the concept of the
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minister, and the concept of law to research the concepts of political liberty and equality. These
are three major concepts in researching the democratic ideas of the late Ming Dynasty;
however, not only basic or major concepts need to be researched, but also some relational
concepts need to be analyzed. So, to fully understand the democratic ideas of the late Ming
Dynasty, I will also find other important and relative concepts to analyze the three major
concepts. But the starting point for finding and researching the democratic ideas of the late
Ming Dynasty is to research the concept of the monarch, the concept of the minister, and the

concept of law.

4.2 The History of the Concept of Junzhu

The first concept which needs to be researched is Junzhu (Monarch, £ ). Junzhu is the most
crucial part of the ancient Chinese political system, and is closely correlated with politics. From
the modern perspective, Junzhu represented supreme rights and takes the highest position in
the political system. Since the first record of Junzhu in Chinese history, it has been interrelated

with the political system; so, undoubtedly, it has left a mark on political ideas.

However, as discussed in the second chapter, anti-monarchist ideas cannot be directly treated
as democratic ideas. It has a significant difference from the democratic idea because fighting
against the monarchy system may initiate a more despotic political system. As discussed by
modern historian Zhang Fentian (7K 43 ) from the School of Despotism, “whether in the
political system or the political thought, monarchist ideas, and democratic ideas do not belong
to one continuous and developmental sequence (JCIE7EHIE F, B2EBMELE, “REY
L ERBAE A R — AN E L R R T A . ).’?77 But, Zhang thought anti-monarchist
ideas could incubate democratic ideas. In researching the first democracy that arose in ancient
Greece, the relationship between democratic and anti-monarchist ideas is an open topic.
Compared to other ancient civilizations, there was no obvious centralization of authority in the
Greek civilization, and this situation was a chance for the social spread of authority and
established a democratic system. Simultaneously, considering the liberal democracy which
arose in modern history, the starting point in some thinkers’ works was criticizing despotism

and monarchial systems. For example, in John Locke’s Two Treatises of Government, he

21714, Z. (2019). The School of Despotism in Researching the Chinese intellectual history. Journal of
Literature, History & Philosophy. (4), p.15.

2R %7, (2019). A E B BAR SRR T I EALE SCEAIR. SCR T, (4), p.15.
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criticizes Robert Filmer’s Patriarchal, which is supports monarchy without mercy. So, using
the research of the concept of Junzhu as a first step to discuss the democratic ideas of the late
Ming Dynasty does not conflict with the research goal of this chapter; but it needs to mention
that there are also other ideas hidden in the history of the concept of Junzhu which may be the

proof for the presence of democratic ideas in the late Ming Dynasty.

The concept of Junzhu has existed in Chinese history for more than 4000 years. As recorded in
the Records of the Grand Historian ( {321) ) written by Sima Qian (=] &iE, from 145 B.C.
to 85 B.C.), Tang (%), the highest commander of the Kingdom of Shang (75 I &), said to his
subjects that “the moral of the Xia Dynasty (£ %}, from 2070 B.C to 1600 B.C.) degraded to
such a situation, I (Tang) currently must go on a punitive expedition...Tang commended his
armies and wrote the crime text of the Xia Dynasty. And he said that ‘I am good at military
accomplishments, so my title is the King of Wuw’ (Eff#2%, S, . LLlELIN, 15z
%, TRpHE: “BEHR, SHEEE. ).”?"® So, the king (F, Wang) was the term usually
used to refer to the highest ruler in the Shang Dynasty. In contrast, in the Zhou Dynasty (& #f,
from 1100 B.C.. to 256 B.C.), the term for ordinary people mostly used to refer to the highest
ruler is Zhou Tianzi (il X ¥, the son of Heaven of the Zhou Dynasty). After the First Emperor
of the Qin Dynasty unified the mainland of China, he dropped the title ‘king’ and created a new
term, ‘emperor’ (57, Huangdi), to refer to his highest position in the political system. This
term, emperor, was then continually used by the following dynasties; and it was not officially
dropped until 1911 when the Qing Dynasty finally collapsed. All in all, whether king, the son
of Heaven or emperor, these terms were used to describe the concept of Junzhu. So, regardless

of how the terms changed with the development of history, the aim for them is always to

describe the concept of Junzhu.

Having clarified the general meaning of the concept of Junzhu and some terms used to describe
this concept, this part will discuss what periods in history needs to be researched. The first
period for this concept of Junzhu is the time before the Qin Dynasty. This part will generally

discuss the initial meanings of the concepts of Junzhu. The second period is around the Qin

28 Sima, Q. (2010). Records of the Grand Historian, Han Z., ed. Beijing: Zhonghua Book Company,
p.154.

F]5IE. (2010). 521, BRICH, ed. dbat: hAEFRAE, p.154.
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Dynasty, especially the time when the First Emperor of the Qin Dynasty (or Qin Shi Huang.
Z=5 &) unified the mainland of China. He invented the new term, Huangdi. And, this term
influenced ordinary people’s understanding of the concept of Junzhu. The third period is about
the ruling period of Emperor Wu of the Han Dynasty; he adopted Dong Zhongshu’s three
discourses on politics (ZE %, 192 B.C.-104 B.C.) and endowed this with supreme divinity.
The fourth period started in the Song Dynasty when Neo-Confucianism appeared. Neo-
Confucian scholars proposed a new method to understand the universe, and influenced by this
method, people’s values and behavior began to change. Therefore, at this time, the traditional
understanding of the concept of Junzhu changed, and some anti-monarchist ideas became
associated with the concept of Junzhu. The fifth period was from the middle of the Ming
Dynasty to the end of Ming Dynasty. Wang Yangming’s reform of Neo-Confucianism brought
a new experience to society, and this experience increasingly disenchanted the divinity of the
concept of Junzhu. The anti-monarchist ideas gradually enhanced in people’s minds. The last
period is the late Ming Dynasty, when the accumulation of new experiences initiated new ideas
in society. Thinkers did not believe that the monarch has absolute authority in politics. Instead,

they proposed ideas to fight against the monarch’s highest position in the political system.

4.2.1 The Origins and Early Development of the Concept of Junzhu

4.2.1.1 The Initial Meanings of the Concept of Junzhu

The first time in Chinese history the term Junzhu was used cannot be verified. But, this concept
had already influenced public life even before China entered the period of empire. As

researched by Tong Shuye (£ 5\, from 1908 to 1968), “the son of Heaven was also called
king, it seems that the term was transferred from the military leader of the union of tribes (K
FINFRNE, RN ERE 2 EEE KL K. ).”?" Therefore, to find the initial
meaning of this concept, this part needs to research this concept by briefly researching the

change of the political system.

" Tong, S. (1980). The Research of Zuo Zhuan: The Recension. Beijing: Zhonghua Book Company,
p.163.

#H AL, (1980). FHERKAAEWT I BT A, b5 HAEH R, p.163.
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During the period of primitive tribes, abdication is the major system for transferring political
rights. “People suggested Shun (%) as a new emperor to inherit Emperor Yao (5877)?%°...Yao
said to Shun: by dealing with political affairs with you and inspecting your statements and
actions, you are qualified. After three years of examination, you can be the new emperor (/i
B el BWRMETS. BIBLGE. R E Bk MEEE, NERWUS. =8 B
fiZ.o ).”28! In this system, a new ruler must be firstly be recommended by people, and then pass
an examination set by the former emperor. The way to choose a new ruler in ancient China is
similar to choosing political officials under the rule of Cleisthenes in ancient Greece. So, the
monarch for ancient Chinese was that the highest ruler who was selected by the former monarch
and the people together, and based on his morality; in this concept, Junzhu is only a social

position.

However, this meaning changed when Emperor Yu’s (&) son, Qi (J&), broke up the abdication
system and established the hereditary system. In this political system, the whole country’s
rights were shared by both the king of the Xia Dynasty and different tribes’ leaders. The king
took the military right and some political rights in deciding public affairs, while other tribes’

leaders shared the right of sacrifice and the legal right. For example, “The right of sacrifice was
held by the elders of tribes or taken by some specialized clergies (£ 0T KA QK &
ZF, B TR AMER N A E . ).°%2 But, the king attempted to claim more rights to
consolidate his position in the political system. After Shaokang (/b 5, from 1972 B.C. to 1912
B.C) took the rights of the whole country back after the murder of his father, he adopted some

policies to centralize rights.

280 Yao, Shun, and Yu (58, 5%, and ) were three legendary kings in ancient China. They were treated
as the person who had the greatest mortality during their period; so, in Confucian scholars 'minds, they
were sage kings, and they are good examples from which people should learn morality. In Neo-
Confucian scholars’ minds, Yao, Shun, and Yu were three sages who understood the source of Li and
had a clear mind.

81 Daoji Jushi, ed. (2017). The Book of Documents. Beijing: China Textile & Apparel Press, p.10.
BLLJEL, ed. (2017). . AL R EY L A, p.10.

82 7hao, X and Zhao, Y. (1991). From Three Sovereigns and Five Emperors to the First Emperor of
the Qin Dynasty and the Emperor Wu of the Han Dynasty — The Forming Process of the Despotic
System of Ancient China. Collected Papers of History Studies, (4), p.22.

BBt and X EE. (1991). W= B 8% 2R ——P E AR EHIE RS FE. g
T, (4), p.22.
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The Shang Dynasty had a similar situation to the Xia Dynasty as regards the political system.
Rights were still shared by the king and different tribes. As recorded in the Yi Zhou Shu, “Tang
defeated Jie and took Bo as the capital (of the Shang Dynasty), and then held a convention with
more than three thousand warlords (/R ZE M E 2, =T #HHEKE).?,

The Zhou Dynasty?* inherited the political system from the Xia and the Shang Dynasty; but,
there was a change in the political system. On the one hand, the ruling class of the Zhou
Dynasty developed the idea of the son of Heaven. The King of the Zhou Dynasty was
interpreted as the son of Heaven, who has the destiny to guide all people under Heaven. On the

other hand, in the early Zhou Dynasty, the King Cheng of the Zhou Dynasty (& 5% £, ?-1024
B.C.) and the Duke Wen of the Zhou Dynasty (] 2, ? -?) established the system of rites and

music. In this system, “the rights of the king were guaranteed, and he recieved the supreme
esteem from all-under-Heaven (J& IR E1F 2] 1 6 B OREEFHZ, Wi wiss Pl
WHITE E5FE. ).

The concept of Junzhu initially did not contain despotic ideas; the highest ruler was chosen by
the people. For many people, the monarch was only a social position enjoying some rights to
lead people and command armies. However, when China entered the Xia Dynasty, the monarch
began to centralize his rights. In the Shang and the early Zhou Dynasty, this trend intensified.
On the one hand, through the idea of the Son of Heaven, people began to think that the king
enjoyed the destiny of Heaven to guide all-under-Heaven, and the monarch’s authority started
to become absolute. On the other hand, through the system of rites and music, the rights of the

monarch were guaranteed, and he even obtained the highest esteem from all-under-Heaven.

8 Kong, C. (2000). Yi Zhou Shu (Vol.9), Zhang, W., ed. Guiyang: Guizhou Renmin Press, p.319.
FLS. (2000). #&JH 15 (Vol.9), K@ &, ed. 5rFH: T2 A R AR AL, p.319.

2% The Zhou Dynasty consisted of the Western Zhou (74 J&, 1000 B.C.-771 B.C.) and the Eastern Zhou
(%44, 771 B.C.-256 B.C).

285 Zhao, X and Zhao, Y. (1991). From Three Sovereigns and Five Emperors to the First Emperor of
the Qin Dynasty and the Emperor Wu of the Han Dynasty — The Forming Process of the Despotic
System of Ancient China. Collected Papers of History Studies, (4), p.27.

BBt and X EE. (1991). W= B 8% 2R ——P E AR EHIE RS FE. g
T, 4), p.27.
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Therefore, before the Qin Dynasty, there were some despotic ideas endowed by the ruling class

in the concept of Junzhu.

4.2.1.2 The Development of Despotism before the Qin Dynasty

The Western Zhou Dynasty fell to the Quanrong?®® (or Dog Rong, K:#) in 770 B.C., and the
King Ping of the Zhou Dynasty (¥ £, ruling from 771 B.C to 720 B.C. ) moved from
Gaojing?®” (%5 1%) to Luoyang (3% FH) and established the Eastern Zhou Dynasty. The Eastern
Zhou Dynasty lasted more than 500 years; a historian in later generations divided it into two
periods. One is the Spring and Autumn period*®® (771 B.C.-476 B.C); another is the Warring

States period?® (476 B.C.-221 B.C). During this period, the concept of Junzhu changed
drastically.

In the Eastern Zhou Dynasty, the influence of the son of Heaven was weakening day by day.
Although the system of enfeoffment was kept, different states currently did not entirely follow
the king’s commands. “The son of Heaven of the Zhou Dynasty supported by all people under
Heaven existed in name only, his authority, in fact, was lost, the position of the king of Zhou
Dynasty dropped to a king of a small state; while some kingdoms became stronger and stronger,
their positions were improved unprecedentedly (1E 0K T4 F W R FHEA 44, 1ESLPR
FEBAEAE T, AT BER Ry —BEENER . MR, R E AL
Jinsg, MRS TR . )20

2% Quanrong, or Dog Rong, was an ethnic group in the northwestern part of China during and after the

Western Zhou Dynasty.

287 Gaojing (% i%) is the capital city of the Western Zhou Dynasty; it is located close to the Northern
Xi’an City of the Shanxi Province in the People’s Republic of China.

%8 The Spring and Autumn period (FFKHS ) got this name because of one Confucian Classic, the
Spring and Autumn Annals (or the Chungiu). This book is the official chronicle of the state Lu (or the
Kingdom Lu, %) from 722 B.C. to 481 B.C. Because the beginning and ending years of historical
facts in the Spring and Autumn Annals are roughly equivalent to the period of historical development
from 771 B.C to 476 B.C, historians use the term Spring and Autumn to refer to this period.

2% The Warring States period (% [E i #]) got this name because, from 476 B.C. to 221 B.C, states were
often at war. During this period, more than 230 wars were recorded in history books.

290 Zhao, X and Zhao, Y. (1991). From Three Sovereigns and Five Emperors to the First Emperor of
the Qin Dynasty and the Emperor Wu of the Han Dynasty — The Forming Process of the Despotic
System of Ancient China. Collected Papers of History Studies, (4), p.22.

AP and B EFE. (1991). =2 7 22 2 P——r B AL HUE BRI, s tg
1, (4), p.22.
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In this situation, some local kings even wanted to seize the title, the son of Heaven, from the
king of the Zhou Dynasty to master politics in the world. They started long wars to fight for
the right to politics. As recorded in the Records of the Grand Historian, “during the ruling
period of King Ping of the Zhou Dynasty, the royal family weakened; stronger kingdoms
merged weakener kingdoms. Qi, Chu, Qin, and Jin, therefore, got stronger and stronger, the
political affairs under Heaven were decided by the kings from different kingdoms instead of
the king of the Zhou Dynasty (" EZ I, JHZEERM, @EeE®RIFSE, 5. B &, 56
K, BhJifa. ).

The wars further changed the political situation during this period. The strong states became
forceful, and in contrast, the royal family of the Zhou Dynasty became much weaker. The
system of rites and music collapsed gradually. Confucius used to record this situation, that “the
rites, the music, and the punitive expedition were currently from the kings of different states or
kingdoms (fL SRIER H i H - ).”?°2 On the one hand, the king of the Zhou Dynasty did not
enjoy the same rights as his ancestors, and his image became negative in people’s minds. On

the other hand, the stronger states achieve victories and got more powers in the years of wars.

To continually achieve victories, some states began to change their political system. Before the
reform, the main system in local states was mainly from the Zhou Dynasty. But, it cannot
support the state to continually achieve victories in wars; so the kings of these states began to
concentrate their rights. So, the aim of the political reforms was the concentration of rights.

The famous reforms during this period include the political reform by Li Kui (=14, 455 B.C.-
395 B.C.) in the State Wei (22 [F) and the political reform by Wu Qi (=2, 440 B.C.-381 B.C.)
in the State Chu (4 [&]). However, the most influential political reform is the reform by Shang

Yang (75 ##, 390 B.C.-338 B.C.) in the Sate Qin (Z% ). In addition, Shang Yang was a

! Sima, Q. (2010). Records of the Grand Historian, Han Z., ed. Beijing: Zhonghua Book Company,
p.285.

F]IE. (2010). 521, BHICH, ed. dbnt: hAEF54E, p.285.
22 Feng, G., ed. (2017). The Analects of Confucius. Beijing: Huaxia Press, 16:2
EGE, ed. (2017). @if. Jbat: 52 AL, 16:2
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representative thinker from the Legalist school, so his political reform was based on legalist

ideas about politics.

Supported by the Duke Xiao of Qin (23 /2, ruling from 362 B.C. to 338 B.C.), Shang Yang
launched two political reforms respectively in 356 B.C and in 346 B.C. These two reforms
involve every area of society, including abolishing the system of enfeoffment, standardising
weights and measures, recognizing the private ownership of land, and so on. Shang believed
that “rights were dominated by the monarch himself; if monarch lost the monopoly of rights,

the state would be in disorder ({0 ¥, HZ P, ANFERFNSE. )23 The idea of

centralizing rights was present in all of Shang’s reform policies. In the political reforms, Shang
directly abolished the system of enfeoffment and established the system of prefectures and
counties. In the new system, rights were dominated by the monarch, and the leader of the local
authority was only assigned by him. As recorded by Sima Qian, “the Qin government gathers
small counties into a prefecture, and set one magistrate and some assistants; thirty-one
prefectures were, therefore, set up (MM 2 BEAE, BS. K, N=1—8H. )"
addition, Shang Yang also suggested the king of the State Qin reform the aristocratic
inheritance system. He believed that “if the people from the aristocratic family do not have
military exploits, he can not be titled as an aristocrat CEEIEF E e, NMINEFE. ).
These two policies gathered the shared rights, which used to be in the local authority or the

aristocracy’s hands, and treated the monarch as the only source for these rights.

In the Eastern Zhou Dynasty, the trend of despotism continually developed in the concept of
Junzhu, although the focus of the concept changed from the royal family of the Zhou Dynasty
to the local states. In detail, to fight for the right to master all-under-Heaven, the kings of
different states had to concentrate their rights to start wars, recruit talents, and collect resources.

To meet the king’s demands, some politicians started to reform the political system; and it was

23 Shang Y. (2012). Shangjun Shu (The Book of Lord Shang) (Vol.14), Xu, Y., ed. Kaifeng: Henan
University Press, p.190.

P (2012). B A (Vol.14), #8%E, ed. FF&f: il rE K24 H AL, p.190.

% Sima, Q. (2010). Records of the Grand Historian, Han Z., ed. Beijing: Zhonghua Book Company,
p.4659.

F]IE. (2010). 21, B#HICH, ed. ALt hAEFE4E, p.4659.
%5 Ibidem, p.4654-4655.
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at this time that the absolute monarchy system appeared in China. In Shang Yang’s reforms,
this trend was intensified. To ensure the absolute authority of the monarch, Shang proposed a
series of policies to centralize rights. He published the law to launch collective punishment in
order to ensure the highest esteem to the monarch in people’s minds. People began to think that
the monarch is the source of rights. So, despotism and authoritarianism were increasingly

incubated in the concept of Junzhu.

4.2.2 The Despotism in the Concept of Junzhu in the Qin Dynasty

Although Shang Yang, in the end, was executed because of his draconian laws, his legal ideas
and his new political system were kept in the Qin Dynasty. But there was still something new
after the unification of China by Qin Shi Huang. The first thing is that after the unification, Qin
Shi Huang took many measures to enhance his absolute rights, and despotism became the major
part of the concept of Junzhu. The second thing is the new term to title the concept of Junzhu,
i.g., Huangdi. Through this term, the despotism in the concept of Junzhu was forcefully
enhanced, and it even left some mysterious marks on people’s minds. So, this part will largely
discuss the way the concept of Junzhu was influenced by the unification of China in the Qin

Dynasty and the new term invented by the First Emperor of the Qin Dynasty.

In221 B.C., Qin Shi Huang conquered the last State Qi (57 [F) and established the Qin Dynasty.
The Qin Dynasty is the first imperial dynasty (i.e., ruling an empire) in Chinese history; its
politics, organization of society, and economic system were therefore different from the former
dynasties. The Qin Dynasty directly inherited the system from Shang Yang’s reforms. It did
not enfeoff lands for meritorious statesmen and aristocracy to establish states; instead, it
established the system of prefectures and counties. The emperor himself dispatched every
official. At the same time, the Qin Shi Huang took varied measures to enhance this system: in
politics, this included establishing the system of the Three Councillors of State and the Nine
Ministers (=7 JLII#I]£); to control ideology, burning books and burying alive Confucian
scholars; and unifying the currency in the field of economics. Through these policies, all rights
in the new system originated from the emperor. Since the Qin Dynasty, the source of rights

was based on the position of the monarch.

Through these policies, Qin Shi Huang became the source of all rights in politics, from the

central government to the local authority. The rights were centralized in the monarch’s hands;
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he held the absolute authority to decide the political tendency since this time. Since then, the
monarch was conceptualized by people as an absolute authority. As recorded by Sima Qian,
for many people, “Qin Shi Huang was obstinate and considered he was always right. He was
from the family of the state and then conquered all-under-Heaven; everything for him goes

well. Therefore, he could do just as he pleased and believed there was no one equal to him
since the ancient times (45 2NN, RMRIRAM, &iEE, JERT, BEEMN, LUAH
HEL & E. ).”?% In this statement, the words used by Sima definitely described a despotic

monarch instead of the image of the sage kings.

The despotism was enhanced during the ruling period of Qin Shi Huang. Because of his
unprecedented achievements in Chinese history, Qin Shi Huang was not satisfied with the term,
king, to title himself. He believed that his major achievements, particularly the unification of
China, was better than Three Sovereigns and Five Emperors in ancient China (Sanhuang Wudi,
— B2 T17)*7. As recorded in the Records of the Grand Historian, Qin Shi Huang’s officials,
Wang Wan (E 2, 2-?), Feng Jie (& #)), 2-208 B.C.) and Li Si (Z=#f, 284 B.C.-208 B.C.)
reported to him in the court that “the conquered lands of the Five Emperors in ancient China
were all thousands of miles; the marginal areas of the conquered lands were even dominated
by different kings (tribal leaders) or the leaders of barbarians. These leaders sometimes paid a
formal visit to the Five Emperors, but sometimes they did not come; the Emperors cannot
directly control this situation. Currently, my king started just wars, defeated different kingdoms
in the four directions, and brought peace to all people. In domestic affairs, my king established
the system of prefectures and counties and unified the laws and decrees. All of these

achievements are unprecedented since the ancient times, and the Five Emperors never did these

things (F & Ly T8, HAMEAR IR, EREEHES, RTAREH. ST X

% Sima, Q. (2010). Records of the Grand Historian, Han Z., ed. Beijing: Zhonghua Book Company,
p.566.

F] i, (2010). 522, #IRH, ed. dba: T4, p.566.

7 Three Sovereigns and Five Emperors (Sanhuang Wudi, — % FL7) were mythological rulers or
deities in ancient China (in northern China). As recorded in The Encyclopedia of Religion by Mircea
Eliade, Charles J] Adams, the Three Sovereigns were said to be god-kings, demigods, or god emperors.
They used their abilities to teach people life skills and knowledge. The officials in the Qin Dynasty
believed that the Three Sovereigns were Tianhuang (Heavenly Sovereign), Dihuang (Earthly
Sovereign), and Renhuang (Human Sovereign). But details about them are debated in the academic
circles of history. The Five Emperors were described as exemplary sages who had great morality and
brought great peace to all people under Heaven. There is still no fixed conclusion currently that who
belongs to the Five Emperors.
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o, R, FERT, IBNAEE, %A h—4, B EWUCRRES, Wi A
Mo ).”28 Therefore, Qin Shi Huang thought that “the world was now peaceful. If I do not

change the title, king, which has been used since ancient time, I cannot show off my

achievements and pass it to the next generations (%% 5 AR, LU, £Ei. )2

In ancient China, the Three Sovereigns and Five Emperors took an important position in
people’s minds, and they represented the highest class in the world. To appreciate Qin Shi
Huang’s greatest achievement, his officials, Wang Wan, Feng Jie, and Li Si, continued to report
that “there was the Heavenly Sovereign, Earthly Sovereign and Human Sovereign (or Tai
Sovereign) in ancient China; among them, the Human Sovereign is the most honourable. So,

we risk death to submit that the king used the title, Human Sovereign (or Tai Sovereign), to
refer to himself (HHRE, AHE, FRE, RE&KIT. RHEKRILLEES, TR
£, ).”3%° Qin Shi Huang accepted this suggestion; but he further considered that “it is best to
use the character ‘Huang (&)’ instead of “Tai (Z%); also adopting the ancient usage of the
character Di. And the new term is Huangdi (577, emperor) (2:°Z%°, & &, X b 4L
5, T EIE )30 Since then, the new term, Huangdi,as the title of the monarch was

officially formed, and it was used until the collapse of the Qing Dynasty in 1911.

The invention of the new term, Huangdi (emperor), further developed the ideas of despotism
which had been in the concept of Junzhu. Through this term, Qin Shi Huang positioned his
achievements higher than the ancient Sovereigns and Emperors and claimed his absolute
authority in politics. So, this term changed people’s understanding of the position of monarch.
The monarch’s rights were treated as the highest right in the world, and the will of the emperor
represents absolute authority. Through this understanding, the ideas of despotism that arose in

Shang Yang’s reforms were further enhanced and deeply rooted in the concept of Junzhu.

%8 Sima, Q. (2010). Records of the Grand Historian, Han Z., ed. Beijing: Zhonghua Book Company,
p.512.

F]5IE. (2010). 521, BHICH, ed. ALt hAEFRAE, p.512.
2% Tbidem, p.512.
390 Thidem, p.512.
3 Thidem, p.512.

120



4.2.3 The Divinization of the Concept of Junzhu

During the ruling period of Qin Shi Huang, he had launched a project to establish the monarchs
divinity. “Qin Shi Huang strongly tried to add the mystery to the monarch’s authority. For
example, he used the theory of The Cycle of Five Elements®*? (TLf454%1}i) to ensure that the
Qin Dynasty held the element of water. He thought that the Qin Dynasty needs to accept the
element because it is endowed by Heaven; he used the element of water to establish the
calendar, ensure the colour of the clothes of the royal family, and construct laws. He even
prepared the complicated imperial worship ceremonies and official sacrifice, which are fitting
to the position of the emperor (4 2R /I EAEE E— EMRI G, #uniz hikis
AULHEREKEE, KRN ARKIE, HECLEE, Skt SLHIE, E/E 15
a7 LA A& B B 2 B AR AT S OC . ).°303 But, in 210 B.C., on his way to East
China, Qin Shi Huang died. His son, Qin Er Shi (Z& -1, the ruling period from 210 B.C. to
207 B.C.), was fatuous and he could not finish the unfinished task left by Qin Shi Huang. So,
the task was left until the Emperor Wu of the Han Dynasty.

In the ruling period of Emperor Wu, there were problems in society. The first problem was the

legitimacy of the royal family. From the Xia Dynasty to the Qin Dynasty, the royal family were

all from the aristocracy. But, the founder of the Han Dynasty, Liu Bang (XI| B, the ruling period

from 202 B.C. to 195 B.C.), was born of an ordinary family. Compared to other royal families,
the Liu family lacked the legitimacy for people to believe in their absolute authority. The
second problem was about the relationship between the central government and the local
authority. The Han Dynasty inherited the system of prefectures and counties of the Qin

Dynasty; but, to gain support from the aristocracy and meritorious statesmen, Liu Bang also

392 The Cycle of Five Elements (FL/24f%%1}i) was proposed by the thinker from the School of Positive
and Negative Forces, Zou Yan (4517, 305 B.C.-204 B.C.) during the Warring States period. The cycle
of five elements that repeatedly follow each other in fixed succession is a belief that interpreted the rise
and fall of dynasties and political changes. The five elements are metal, wood, water, fire and earth;
they are also known as the five virtues that appear in cyclical repetition. Zou Yan believed changes in
human history were similar to those of the natural world and were controlled by these five physical
elements. The birth of each new dynasty represented the rise of a certain “virtue.” What drove dynastic
transitions and political changes was the recurrence of the five elements as they generated or overcame
each other. (Noted from: https://www.chinesethought.cn/EN/shuyu_show.aspx?shuyu_id=4228)

393 Ning, K and Jiang, F. (1994). The Royal Right and the Conception of Loyalty to Emperor in Chinese
History. Historical Research, (2), p.86.

T AT and FEARIE. (1994). HIE P L B 2AMUEE WS, 1 LT, (2), p-86.
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adopted the system of enfeoffment. So, the authority of the monarch was limited. And in
Emperor Wu’s father’s and grandfather’s ruling periods, there were some rebellions which
challenged the authority of the monarch. One of the most influential rebellions is the Rebellion
of the Seven States’** (-L[E 2 #L). Until the ruling period of Emperor Wu, the contradiction
between the central and the local became more drastic. In his ruling period, the Confucian
scholar, Dong Zhongshu, submitted three discourses on politics to Emperor Wu to solve these

problems. His main logic in coping with the problems is to divinize the position of the monarch.

This part will discuss the divinization of the concept of Junzhu by analyzing the policies
proposed by Dong Zhongshu to respond to the challenges at his time. After this analysis, this
part will discuss how the ideas of Dong Zhongshu influenced people’s conceptualization of the

position of the monarch.

4.2.3.1 Dong Zhong’s Theory of Heaven and the divine right of the Monarch

By facing the great challenges in the ruling period of Emperor Wu of the Han Dynasty, Dong
Zhongshu submitted three discourses on politics to Emperor Wu. These discourses were the
best way for Emperor Wu to solve the problems at that time. Wang Chong’s (£ 7, 27-97)
statements in his book, Lun Heng, recorded these discourses; he wrote that “the Confucian
scholars...are good at correcting errors. Although the local leaders commit crimes, they are not
afraid to expostulate them...Dong Zhongshu’s exposition of the main meaning of the Spring
and Autumn Annals is fitting to the current situation, and there is no contraction between his
understanding and social reality (fff 4. . KT ER, FAHBUM, BHAEAE.. FEiPEFE (B
MY 2 X, FEETHE, Taes# . ).”%% Therefore, the emperor adopted them and started

the process of divinizing the monarch.

Dong Zhongshu’s ideas about the divinity of the monarch were embedded in his three
discourses on politics. His major aim of these discourses was to provide theoretical support to
the divine right of the monarch, and use the divine right to legitimize the absolute authority of

the monarch. Actually, the ideas of Heaven and the relationship between Heaven and humans

3% The Rebellion of the Seven States took place in 154 B.C. Seven kings of the local states launched
this rebellion to resist the emperor’s attempt to centralize the government.

395 Wang C. (1998). Lun Heng, Xia, Y, and Guo, C., ed. Beijing: Lantian Press, p.69.
T 7. (1998). w1y, E T4 and ZH#E., ed. b 5T: WK HRAE, p.69.
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had already been proposed in the early Zhou Dynasty. As mentioned before, “the God of
Heaven shielded the King Wen by his benevolent affections, and blessed and protected him to

rule all people under Heaven (RLBCEZRA KL K FIGTF, BEfRAt. )% The

king of the Zhou Dynasty is the son of Heaven, who represents Heaven to use rights in the
human world. However, at that time, the thinkers or statesmen did not conceptually theorize it.
Only by the endeavor of Dong Zhongshu, were these ideas were finally synthesized as a theory.
His theory can be understood in four parts. The first part is about the understanding of Heaven,;
there was no clear understanding of Heaven before Dong Zhongshu, the concept of Heaven
used in the Zhou Dynasty was unclear. The second part is about the relationship between
Heaven and humans; the major aim for Dong is to discuss why Heaven has a relationship with
humans. The third part is the main part of his theory; it mainly discusses why the monarch is
the representative of Heaven, and how the monarch can use rights in dealing with human affairs
and how to feel the will of Heaven. The last part is about what kind of methods should be used
by the monarch to serve Heaven; this part was not adopted by Emperor Wu, but it laid a

theoretical foundation for later generations to criticize the absolute authority of the monarch.

Heaven is the highest level of Dong Zhong’s philosophy; he believed that “the nature of Dao
is from Heaven ({2 KJi HTK),”3%7 and he even thought that “if there is no change in

Heaven, there is also no change in Dao (KA, JEIFAAE. ).”3% In depth, Dong proposed

that there are three roles of Heaven; the first is the Heaven as deity, the second is the Heaven

as nature, and the third is the Heaven as ethics.

Regarding the Heaven as deity, Dong believed that all-under-Heaven is created by Heaven; in
detail, he proposed that “Heaven is the source of everything in the world. So, there is no bias
for Heaven, all lives are included under Heaven. Heaven creates sun, moon, wind, and rain to
reconcile the relationships among everything, and give birth to everything through Yin, Yang,

and cold weather, hot weather (K EH HEW) < tH M. HUEE QR IMICHTR, 2&H H XM LA

3% Da Yu Ding, from: https://zh.wikipedia.org/zh-hans/ K i 5
K dd, from: https://zh.wikipedia.org/zh-hans/ K i 4}

397 Ban, G. (1962). Book of Han (Vo0l.56), Yan, S., ed. Beijing: Zhonghua Book Company, p.2518-
2519.

PRI (1962). A5 (Vol.56), B, ed. dbnt: H4E45)R), p.2518-2519.
3% Thidem, p.2519.
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Z, ZMHHIEZ LI . ).”3% He stated that “Heaven is the great king of all deities. If the
way to serve Heaven is not considerate, there will no any benefits from sacrifice (K& H i .2

KEM. ERAEL, BEEHMIMI )3 Dong considered Heaven as having human

character in this perspective. But Heaven in his ideas can not be directly understood as a God
in western religions. Heaven does not have substance, and its aim can be transmitted to the
human world only by natural signs. So, the second role is Heaven as nature. Dong wrote that
there were ten poles in Heaven, “the ten poles are Heaven, land, Yin (negative force), Yang
(positive force), metal, wood, water, fire, earth, and humans (KA, HA—I, FPAN—
i B, KU, R, AN, A, R, A
%i).”3! In this statement, Heaven plays two roles. The first Heaven in the statement represents
the universe, which includes ten poles inside; it is based on the wide sense. Meanwhile the
second Heaven is based on the narrow sense, it is the firmament, which is different to earth.
But both the Heaven in the wide sense or the Heaven in the narrow sense, are a part of nature.
The third role of Heaven is the Heaven as ethics; he endowed the concept of Heaven with
ethics. He thought that “the most beautiful thing of benevolence located in Heaven. Heaven is
benevolent; it gives birth to everything in the world, and enlightens them about how to grow

up...understanding the will of Heaven will find the unending benevolence ({1~ 2 £ # 1T
Ko R, REEHY, BbmAZ, AFRMMAZ.. EHZUEN, T RZ
B, LHW2A M. )12 and he proposed that “benevolence, is the heart of Heaven (1=,

R0).313 All in all, in Dong’s understanding, the nature of Heaven is benevolence, and it is

the highest ethic in Confucianism.

39 Tbidem, p.2515.

31 Dong, Z. (2011). Luxuriant Dew of the Spring and Autumn Annals (Vol.14), in Siku Quanshu
(Complete Library in Four Branches of Literature). Beijing: Zhonghua Book Company, p.348.

FPET. (2011). FBKETE (Vol.14) in PUFEAT. db 5T Pl ik, p.348.

31! Dong, Z. (2011). Luxuriant Dew of the Spring and Autumn Annals (Vol.7), in Siku Quanshu
(Complete Library in Four Branches of Literature). Beijing: Zhonghua Book Company, p.174.

HEPEF. 2011). FAKEE R (Vol.7) in DU 4= 5. Jbst: sh AR HifAL, p.174.

312 Dong, Z. (2011). Luxuriant Dew of the Spring and Autumn Annals (Vol.11), in Siku Quanshu
(Complete Library in Four Branches of Literature). Beijing: Zhonghua Book Company, p.276.

FPET. (2011). FBKEFE (Vol.11) in PUFEAT. db 5t R H A, p.276.

13 Dong, Z. (2011). Luxuriant Dew of the Spring and Autumn Annals (Vol.6), in Siku Quanshu
(Complete Library in Four Branches of Literature). Beijing: Zhonghua Book Company, p.134.
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In his three discourses on politics, he thought that the three roles of Heaven support each other
and construct a theoretical system for others to understand Heaven. As argued by Han Xing,
the three roles of Heaven are inherited from the traditional ideas. “The Heaven as deity is
inherited by Dong Zhongshu from the concept of Heaven in ancient religion; the Heaven as
nature came from the rational ideas from the hundred schools during the Warring States period;
the Heaven as ethics is inherited by Dong from the Xia, Shang and Zhou Dynasties, especially
from the ideas of Son of Heaven in the Zhou Dynasty, and from Confucianism, and Mencius’
ideas (M R Z K, RFMEF LA Eo DURNIREZ RMIEA); BRZK, 2EMET4E
AR E DL R 7 PR AR, TR R E A AR AR = AN, el 0 R DABE R
AR OR RAR G AL A= SCEE AT Sk iy, )31

The aim of Dong’s theory is to legitimize the authority of the monarch through establishing the
relationship between the monarch’s authority and the divine right of Heaven. Therefore, after
discussing what Heaven is, Dong’s focus transferred to why Heaven makes a relationship with
the human. Given this topic, Dong proposed his idea that humanity should be aligned with
Heaven (Al K%, Ren Fu Tianshu); in other words, Dong believed that the “human is human
because human is similar to Heaven (N Z FTLAJ EZRR A, )31 In detail, Dong discussed
the similarity between Heaven and the human. He thought that “the adult human body has 366
small joints which are the same as the number of days of one year; the human has 12 large
joints, like the number of months of one year. The human has five internal organs, which is the
same as Heaven in that it has five elements (metal, wood, water, fire, earth); and the human
also has four limbs, and the number of limbs is equal to the number of seasons of one year. The
turn for a human to open and close his/her eyes is the same as the change from day to night.
The human character is sometimes tender and sometimes firm, equal to the winter and the

summer of one year; the human sometimes cries and sometimes laughs, like the Yin (negative

HEPEF. 2011). FAKEE R (Vol.6) in PUPZE 4= 5. dbst: shAE AL, p.134.

31 Han, X. (2015). Dong Zhongshu’s Three-Dimensional Orientations of the Relationship between Tian
(Heaven) and Human and Its Ideological Location. Philosophical Researches, (9), p.47.

AL, (2015). FEAREF RN R ) =4 [m) FE Jr H AR AL, T 2EE A, (9), p.47.

315 Dong, Z. (2011). Luxuriant Dew of the Spring and Autumn Annals (Vol.11), in Siku Quanshu
(Complete Library in Four Branches of Literature). Beijing: Zhonghua Book Company, p.213.

FPE. (2011). FBKEFE (Vol.11) in PUFEAT. db 5t Pl A, p.213.
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force) and Yang (positive force) in the universe. Humans have considerations and make plans,
which are fitting to the operation of heaven and earth. Humans create ethics to enlighten
themselves, which is to make themselves be in compliance with the order of Heaven and earth.
(BRANZ 5, #UNT=Ho8to8, BIHEW, KW+, 8 %8W, WEIE, Bk
ITE, AME DU, EIDURSHc SRR, BIER. HREER, BIAES: 5
AR, RIBARE; OFTHE, EIEHHE: TAREE, BIRHitE. )3 Dong believed that
the similarities between Heaven and the human laid the foundation for Heaven to communicate
the destiny of Heaven to humans; humans thus have the ability to feel the will of Heaven

because they are similar to each other.

Therefore, the third part of Dong’s theory is to discuss why the monarch is the representative
of Heaven, and has the rights in dealing with human affairs, and how the monarch can feel the
will of Heaven. To solve the first question, Dong thought that “the one who has understood a
task from Heaven, is different from other people...and this person is superior to other people
(NZfr TR, [EBRFETRAE b NZATAStt. )37 In this point, Dong believed
that this person is the monarch because his birth and talents are different to others. But this
point is not firm, so he started to further defend his point by discussing the term, king (+),
which was used to title the monarch since ancient China. He held the view that “the man who
created Chinese characters in ancient times, used three crosspieces intersecting one upright to
make the character king (£, wang). The three crosspieces of the character king (+, wang)
represent Heaven, earth, and humans, while the upright that intersects the three crosspieces
connects the Dao of Heaven, earth, and humans. The task to connect the three things can only

be undertaken by the monarch, and only he can understand the will of Heaven. (77 2 1& 33,
—mEmELY, HZE. =, RS AW, miERSE, @HEh, RS A
ZHLUATIMZE ., JEEHE A AE. ) The Chinese character is hieroglyphic; for

31 Dong, Z. (2011). Luxuriant Dew of the Spring and Autumn Annals (Vol.13), in Siku Quanshu
(Complete Library in Four Branches of Literature). Beijing: Zhonghua Book Company, p.315-316.

AT, (2011). TAKEFE (Vol.13) in PUZE 4. Jbat: shdE ik, p.315-316.

31" Dong, Z. (2011). Luxuriant Dew of the Spring and Autumn Annals (Vol.1), in Siku Quanshu
(Complete Library in Four Branches of Literature). Beijing: Zhonghua Book Company, p.33.

FPET. (2011). FBKEE (Vol.1) in PUZE4P. dbat: A, p.33.

% Dong, Z. (2011). Luxuriant Dew of the Spring and Autumn Annals (Vol.11), in Siku Quanshu
(Complete Library in Four Branches of Literature). Beijing: Zhonghua Book Company, p.275-276.

126



ancient Chinese, different characters represent different meanings. Therefore, through this
character, Dong made sure the monarch’s destiny is to enforce the will of Heaven on behalf of

Heaven in the human world.

How can the monarch understand the will of Heaven? He proposed two interactions. In detail,
the first interaction means that “by doing good things, people can feel good things; while by
doing evil things, people can feel evil things (FEHH KK, EHLAEI. ). The position
of the monarch and his daily routine makes him feel different things compared to others;
therefore, only the monarch can feel the will of Heaven. The second is based on Yin (Ff, the
negative force) and Yang (FH, the positive force). Dong thought there are the same Yin and
Yang of things in the same classification. He used the example of Heaven and humans to prove
his point. “Heaven has Yin and Yang; humans also have Yin and Yang. When there is the rise
of Yin from Heaven, the people’s Yin, in addition, will also rise; while, when there is the rise
of Yin in humans’ minds, the Heaven’s Yin, therefore, will also rise. (<A HFH, A78EH
fHo RIBZEAAE, MAZBANZIMmE, ANZBAR, 1R B8 BN 22
#o ).”32° As mentioned before, Dong put forward that humanity should be aligned with
Heaven; so, there is a natural relationship between Heaven and humans. Furthermore, the
monarch has the ability to connect Heaven, earth, and humans. His Yin and Yang are much

more similar to Heaven; only the monarch, therefore, can understand the will of Heaven as

soon as possible.

4.2.3.2 The Influence of Dong Zhong’s Theory on the Concept of Junzhu

Dong Zhongshu’s three discourses on politics completed the unfinished task left by Qin Shi
Huang. And he established a comparably completed theory of Heaven to support the monarch’s
authority. Even in modern China, Dong’s theory still has a unique charm in politics and society.
For the concept of Junzhu, the most important influence of Dong’s theory is that it further

enhanced the absolute authority of the position of the monarch.

HIREF. (2011). FAKEERE (Vol.11) in PYZE4 5. Jb5T: A H iitE, p.275-276.

3% Dong, Z. (2011). Luxuriant Dew of the Spring and Autumn Annals (Vol.13), in Siku Quanshu
(Complete Library in Four Branches of Literature). Beijing: Zhonghua Book Company, p.317.

HAPEF. (2011). FRKEEx (Vol.13) in PUFEA . b5t st ik, p.317.
320 Thidem, p.318-319.
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Influenced by Dong Zhong’s theory, there were two points for people to conceptualize the
monarch. On the one hand, the despotism of the monarch was further consolidated in people’s
minds. The divinity strongly influenced people’s minds, and the authority of the monarch was
not from the secular world but also from Heaven; so, people’s doubts about the authority of the
monarch were getting weaker and weaker. Moreover, since this time, the two Chinese
characters, despotism, and absolute authority, always accompanied with the concept of Junzhu
in ancient China. On the other hand, the monarch was treated as the leader of the spiritual
world. The ancient Chinese understanding of Heaven is different from the western image.
There is no substance of Heaven in the Han Dynasty. So, for people, the monarch was the only
one who represented Heaven. Since this time, the monarch was the leader of both the secular
world and the leader of the spiritual world; his role is similar to the Pope in Catholicism.
Therefore, the monarch undertakes the national sacrifice and some important religious
activities, for example, praying for a good harvest and fortune in the upcoming year. But, this

point is also to enhance the despotism in the concept of Junzhu.

4.2.4 The Beginning of the Anti-despotic Ideas in the Concept of Junzhu

Since the Han Dynasty, the connection between despotism and the concept of Junzhu was
enforced not only from the secular world but also from the spiritual world; and in people’s
minds, the monarch represents absolute authority and supreme rights in the political system.

For more than thousands of years, this understanding of this concept remained unchanged.

Before the Tang Dynasty, there was a strict difference between the monarch and the ancient
sage king; the monarch only treated the ancient sage king as his unrealized dream. Many
epitaphs in the Northern and Southern Dynasties (75§15 1L 5H, 420-589)3?! recorded this
phenomenon. For example, there was one epitaph for the king, Yuan Hao (JG#, 494-529),
which praised Yuan’s accomplishment that “his cultural attainment and morality fit in the

current situation, and his political and military achievements are brilliant; all his achievements

32! The Northern and Southern Dynasties (31 ¥ 1L#) is not one Dynasty; it includes many dynasties.
This period lasts more than 100 years, and there was much chaos caused by war during this period; so,
the Chinese used this term to call these dynasties.
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can be compared to the ancient sage kings, Yao and Shun, which are to save people from the

abyss of suffering CCEN 7, IR, BB %, IREIGER, )32

But, in the Tang Dynasty, this phenomenon changed. The monarch was extolled by ordinary
people. The logic for the emperors to enhance their rights was to make the emperor
conceptually the same as an ancient sage king. On the one hand, emperors used the Chinese
character Shen (4, divine) and Sheng (=5, saint) in their honorific title and their ancestors’
posthumous titles. For example, the only empress Wu Zetian (1] %, ruling from 690 to 705)
titled herself the Saint and Divine Emperor (Z=## £ 7). On the other hand, during the period
of Emperor Xuanzong of the Tang Dynasty (J& % 5, ruling from 713 to 756), officials used
the term, Sheng, to directly refer to the emperor. For example, Zhang Jiuling (7K JL#&, 673-
740), Emperor Xuanzong’s prime minister, expressed his political aim is to make the emperor
the ancient sage kings; as he wrote that “my aim is to make my emperor be the ancient sage
kings, i.g., Yao and Shun, and there is no one except me fitting this goal (U E &%, T
AN . ).”323 This process, undoubtedly, is to enhance the ideas of absolute authority in the

concept of Junzhu; but, there is no great change in the concept until the Song Dynasty.

The Song Dynasty faced significant challenges in politics, economics, and society. Given the
situation, Neo-Confucianism arose in response to these challenges. Influenced by Neo-
Confucianism, new experiences formed step by step. These experiences influenced people’s
thinking model and changed their understanding of the highest position in the political system.
In the Ming Dynasty, the concept of Junzhu was still changing. Chen Baisha and Wang
Yangming developed Neo-Confucianism and made the school of Xin become popular in
society. In addition, with the endeavors of the thinkers from the school of Taizhou, the ideas
of the school of Xin were more accessible to ordinary people. These changes also brought a

new experience to society. This new experience highlighted the subjectivity of people and

322 Zhao, C. (1992). The Collection of Epitaph in the Han Dynasty, the Wei Dynasty and the Northern
and Southern Dynasties. Tianjin: Tianjin Guji Chubanshe, p.293.

X, (1992). B r AL EA 22 B . R AE: A 8 Ak, p.293.

32 Dong, G., ed. (1983). The Whole Collection of Tang Period Literature. Beijing: Zhonghua Book
Company, p.2327

#, ed. (1983). & HE 3. Jbnt: hAE ), p.2327.
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people’s capacity to become a saint; therefore, the people’s position in the politics was valued.

Given the theoretical situation, the anti-despotic ideas of the concept of Junzhu developed.

All in all, this part will mainly focus on the development of intellectuals’ understanding of the
concept of the monarch from the Song Dynasty to the middle Ming Dynasty, especially the
trend of the anti-despotic idea developing since the Song Dynasty.

4.2.4.1 The Contradiction in the Concept of Junzhu in the Song Dynasty

Neo-Confucianism was born in response to the challenges in politics, economics, and society
in the Song Dynasty. From the perspective of politics, the Neo-Confucian scholars used Li to
justify the legitimacy of the Song Dynasty; this stabilized the position of the royal family of
the Song Dynasty and enhanced the position of monarch in the political system. However, on
the other hand, Neo-Confucian scholars treated Li as the source of the universe, and everything
originated from Li; so, the monarch should also be controlled by Li. The monarch also should
use Li to guide his behaviors. Because of these considerations, there was a theoretical
contradiction in the concept of Junzhu. On the one hand, the idea of despotism was still kept
and even continued to develop during this period; on the other hand, the anti-despotic idea grew

silently in the concept of Junzhu.

The Cheng Brothers (Cheng Hao and Cheng Y1) were the representatives of the school of Li in
the Song Dynasty. They believed that the despotism of the monarch was legitimized by Li, and
Li was the basis of politics. “The relationship between father and his son, between the monarch
and his subjects, was the Li which is decided by Heaven, and people cannot avoid it between
the heaven and the earth (X7 HE, REZEH, LT RHLZE], ).732* As described
in Cheng Yi’s book, Zhouyi Chengshi Zhuan (The Cheng’s Interpretation of the Book of
Changes), he thought that “the difference between the superior and the inferior, between the

honourable and the humble, is the rationality of Li and the nature of Li (F N2 473, BEH
g, Bz H, P2 AH)325 and “the inferior obeys the superior, Yin carries Yang, these

324 Yang, X. (1999). The New Discussion on Neo-Confucianism. Beijing: Renmin Press, p. 77.

BbedE. (1999). FEARB2HE. b at AR R, p.77.

323 Cheng, Y. (2011). Zhouyi Chengshi Zhuan (The Cheng’s Interpretation of the Book of Changes)
(Vol.1), Wang, X., ed. Beijing: Zhonghua Book Company. p.59.

FEER. (2011). A SRR KAL (Vol.1), £, ed. b5t T, p.59.
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are both the correct Li under Heaven ( Fi-J-_t, FH7Z&PRH, K FZIEE. ).”3%¢ In the Cheng

Brothers’ understanding, the idea of despotism is rational for the monarch; this situation was

justified by Li, and everyone should follow this rule.

Zhu Xi was the most influential Neo-Confucian scholar, he also had a similar view to the Cheng
Brothers, as was their logic to support the despotism in the concept of Junzhu. “Everything has
Li, and Li is from one source; but the reason for using Li is different, and therefore the way to
use Li is not always similar...As for a monarch, he needs to be benevolent; as the subject to
the monarch, he needs to respect his monarch; as one’s son, he needs to treat his parents with
filial piety; as one’s father, he needs to be fatherly to his children. Everything has Li, but
everything has its way to use Li (7B AH, B H U, HATIKE AR, NHRE
A= L AUONE SIS, MR, AT, N &R, Y&
SFH M. ).”3%7 Zhu believed that Li is the basis for despotism in the concept of Junzhu. But, it
is not difficult to find that Zhu Xi also emphasized that the monarch should be benevolent. And
this point, actually, is the start of the anti-despotic idea in conceptualizing the position of

monarch.

Zhu Xi’s anti-despotic ideas were hidden in his understanding of the monarch. On the one
hand, he emphasized using the ethical system to limit the absolute rights of the monarch. First,
he highlighted the importance of benevolence and righteousness in the monarch’s behaviors.
In Zhu’s ethical system, benevolence and righteousness are the way of being human. So, the
monarch also needs to observe this rule. He said that “I know that the first things in the ruling

of the ancient saints are benevolence and righteousness instead of utility (Fiff 2 XX 5T

h, BPMTSCRYE, TIACLDIFI AR ).”3% Zhu believed that the monarch should always

treat benevolence and righteousness as primary in his ruling. Secondly, he thought that the

monarch needs to manage public affairs based on people. For him, people are the basis for

326 Tbidem, p.59.

32714, J. (1986). Zhuzi Yulei (A Collection of Conversations of Master Zhu) (Vol.18), Wang, X., ed.
Beijing: Zhonghua Book Company, p.398.

BB (1986). K TiBEIS (Vol.18), EE W, ed. db5t: R JF, p.398.

328 Zhu, X. (1940). Zhu Wengong Wenji (The Collected Works of Zhu Xi) (Vol. 75). Beijing:
Commercial Press, p.3623.

K. (1940). 2K SCA CEE (Vol. 75). b5 45 EN-BIH, p.3623.
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politics, “the Dynasty is based on people, and the country is built for people; the respect of the
monarch is from the dynasty and country (75 [ LARCAA, #EBRIF R NRIMNSL, THHE 2 5,

NAZT Z#HZAFT2. ). In this point, Zhu Xi’s rhetoric highlights that only by respecting
people can the monarch gain esteem. Thirdly, he also emphasized using ethics in politics. Zhu
thought that “the monarch is the parents of the people (£, K EEH),”330 the monarch
needs to take care of all people with the benevolent affections instead of arbitrary dictation.
“The term, politics, means to correct something, so politics is to correct someone’s mistakes.
The term, ethics, means to acquire something, so ethics is to acquire one’s loyalty, which will
never be lost...use ethics in politics, the monarch will acquire all people’s support without any
policies (M N T IEH, FrLLIEAZ AW, MEZ AFAEM, [T 0mA RS
BCAEE, WG MM R FIUH. ).”332 So, in Zhu Xi’s understanding, the monarch needs to

follow ethics instead of enjoying absolute rights without responsibility.

Given the ethical system to limit the monarch, Zhu Xi began to criticize the divinity of the
monarch. Through Dong Zhongshu’s three discourses on politics, the divinity of the monarch
was established. But, Zhu Xi believed that there is no difference between the monarch and
ordinary people. His way to prove his point is by Qi; he thought the monarch’s Qi and the
ordinary people’s Qi are always the same, which are both influenced and decided by Li. He
then took the example of Qin Shi Huang and Emperor Gaozu of the Han Dynasty (¥ =H,
ruling from 202 B.C to 195 B.C.) to continue to prove his argument, he thought “if the son of
Heaven is naturally born as a saint, how about Qin Shi Huang and Emperor Gao? Qin Shi
Huang was born in the royal family of the State Qin during the Warring States period; he was

superior to many people; while, Emperor Gaozu was born in the village and fought against the

329 Zhu, X. (1983). Mengzi Jizhu (Variorum on the Mencius) (Vol.14), in Sishu Zhangju Jizhu
(Variorum on the Four Books). Beijing: Zhonghua Book Company, p.367.

KB (1983). FaFHEVE (Vol.14) in PU-PEAJEE. Jba: P4 E, p.367.

330 Zhu, X. (1983). Mengzi Jizhu (Variorum on the Mencius) (Vol.1), in Sishu Zhangju Jizhu (Variorum
on the Four Books). Beijing: Zhonghua Book Company, p.201.

. (1983). du FHEVE (Vol.l) in Y- EAJEERE. Jbat: 415, p.201.

33! The pronunciation of politics and correcting in Chinese is “Zheng” (E); the pronunciation of ethics
and acquirement in Chinese is “De” (4£).

332 Zhu, X. (1983). Lunyu Jizhu (Variorum on the Analects of Confucius) (Vol.1), in Sishu Zhangju
Jizhu (Variorum on the Four Books). Beijing: Zhonghua Book Company, p.53.

K. (1983). WiV (Vol.1) in WY E A4, dbat: R, p.53.
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despotic rule of the Qin Dynasty. Does it mean that Qi is turn upside down? (H.UNK ¥, 24 2&
REXHRNZ ., FtZRBEA L, JIRILEN: B, kg HE, tha Ak

Iz HfF] . ).”333 Therefore, Zhu thought the divinity of the monarch is nonsense.

4.2.4.2 The Anti-Despotic Idea in the Concept of Junzhu in the “Saddle Period”

As discussed in the third chapter, since Wang Yangming’s reform of Neo-Confucianism in the
middle of the Ming Dynasty, there was a new experience in society; it influenced people’s
understanding of the world and their behaviors. Human subjectivity was promoted by
intellectuals, and the concept of equality arose in society, and anti-authoritarian ideas were
incubated in thinkers’ minds. This dissertation has defined this period as the “Saddle Period”
for the late Ming Dynasty, which provided the theoretical basis for the late Ming thinkers. Like
the thinkers of the Song Dynasty, the thinkers of the “Saddle Period” also put forward ideas

concerning the monarch in the political system.

The thinkers living the “Saddle Period” inherited the anti-despotic ideas from the Neo-
Confucian scholars of the Song Dynasty. However, it is not difficult to find that the logic to
propose anti-despotism by the thinkers in the Ming Dynasty is different from the way of the
Song thinkers. The thinkers of the Song Dynasty proposed the anti-despotic ideas by
emphasizing ethics in limiting the monarch’s rights, and they believed that ethics is the way to
oppose despotism in politics. But, the anti-despotic idea in the concept of Junzhu proposed by
the thinkers living in the Saddle Period started in criticizing ethics, some Confucian scholars
even began to reflect why there was a despotic idea in the concept of Junzhu. Therefore, this
part will focus on the anti-despotic ideas in the concept of Junzhu put forward by the thinkers

living in the Saddle Period.

The new experience started with Wang Yangming’s reform of Neo-Confucianism. So,
undoubtedly, Wang Yangming was the first one to discuss, but, unluckily, Wang did not put
forward famous ideas about despotism or anti-despotic ideas. The reason is his political career
and his focus on Neo-Confucianism. He used to work in the political centre of the Ming

Dynasty, and he also led troops to put down the rebellion of the Prince in 1519. So, his attitude

33314, J. (1986). Zhuzi Yulei (A Collection of Conversations of Master Zhu) (Vol.4), Wang, X., ed.
Beijing: Zhonghua Book Company, p.81.

ZyEME . (1986). R TiB2 (Vold), EEWE, ed.. b5 HHEHF, p.81.
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to the monarch was different from other Confucian scholars. But his interpretation of Lu
Jiuyuan’s idea that “the universe is my mind (my Xin), my mind is so the universe (& B[l
H, FHEPE O, ). initiated the anti-despotic ideas in the concept of Junzhu in the Ming
Dynasty. Through this idea, Wang believed that the monarch also should follow his Xin in
order to get close to the ancient sage kings; and he also said that everyone has the potential to

be a sage through clarifying their Xin. So, he proposed that there is no difference between the

monarch and the ordinary people.

Wang Yangming’s ideas were inherited by Wang Gen. Wang also believed that there is no
difference between the monarch and the ordinary people. But, in discussing the monarch, he
began to use different logic to start his idea. Wang Gen’s anti-despotic ideas started in his
discussion of traditional ethics. In ancient China, there were the Three Cardinal Guides and the
Five Constant Virtues®* (=44 1.7, San’gang Wuchang), which was put forward by Dong
Zhongshu to stabilize the society and to ensure the absolute rights of the monarch; so, the
monarch, undoubtedly, took the most important position in the ethic system. However, Wang
Gen proposed that the position of the teacher is more important than the position of monarch.
He said that “I would like to become an official if the emperor treats me as his teacher; I will
only discuss and respect my theory of the way of keeping life. And the emperor will be attracted
by the theory, and admire it; he will come to find me to study such a theory (H 24 77 2,

SUVEEEEGVAZ Y, RLLEANEZHIE, KREHZIGE. )73 The aim of Wang
Gen was to talk about his requirements before becoming an official in government, but this

statement objectively challenged the position of monarch in the traditional ethical system.

33% Lu, J. (2008). Lu Jiuyuan Ji (The Collected Works of Lu Jiuyuan) (Vol.22), Zhong, Z., ed. Beijing:
Zhonghua Book Company. p.482.

i JLIH. (2008). Bl JLIKAE (Vol.22), 4145, ed. b5t 4155, p.482.

333 The three cardinal guides and the five constant virtues, or San’gang Wuchang, were the most
important ethical system in ancient China. They originated from the thought of the Legalists school
during the Warring States period (from 475 B.C. to 221 B.C.), and then they were developed by
Confucian scholars. During the period of the Emperor Wu of the Han Dynasty, Dong Zhongshu (Z{#
&, from 192 B.C. to 104 B.C.) further developed them and made them a basic principle for Chinese
morality and used them as an ethical system to organize social relationships. In detail, the three cardinal
guides include that ruler guides subject, father guides son, and husband guides wife; the five constant
virtues include that benevolence, righteousness, propriety, knowledge, and sincerity.

33 Wang, G. (2001). The Complete Works of Wang Xinzhai (Wang Gen) (Vol.1), Chen, Z., ed.
Nanjing: Jiangsu Education Press, p.39-40.

T R.(2001). ELraatE (Vol.), BRfiA, ed. MR VL7520 E H L, p.39-40.
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Wang believed that Confucian scholars could master the way of the ancient sage, which can be
used to govern the society successfully, so the emperor has to follow these scholars and gain
the way for successful governance. The monarch’s rights were limited by the Confucian
scholars. This idea of Wang Gen was not impressive, but it laid a theoretical foundation for his

disciples to develop the anti-despotic idea in the concept of Junzhu.

Wang Gen’s disciple, He Xinyin, inherited his ideas. In discussing the concept of Junzhu, He
further developed Wang Gen’s idea in opposing the absolute authority in the political system
of the monarchy. He Xinyin queried the traditional Five Cardinal relationships (F.1£), and he
thought that only the relationship between teachers and students and the relationship among
friends are just. Others, especially the relationship between the monarch and his subjects, are
actually irrational. He at first discussed the relationship between the monarch and his subjects,
father and sons, husband and wife; and then he said that these three relationships are “made
because some people need them to compare, or cheat others, or ask for help (8¢5 F-IL, B(%
T8, 85 T4%. )”** For him, these relationships are unreasonable. But, He believed that
“only the relationship between teachers and students and the relationship among friends in the
Five Cardinal Relationships belongs to the relationship of sages (AASH Fo.... MM & & T
K&Vt 18], )38 Given this idea, He Xinyin continued to develop the anti-despotic idea that
“the monarch’s subjects can also be the monarch. Jun (the monarch) means equality; Jun also
means the public**®. The monarch’s subjects are all the monarch in public, and the monarch is
equal to others in public (RERRFEW . HE, Hth; BHF, Ht. BREFEE I,

WA JE AT LBE 3. ).7340 Through He’s rhetoric, the anti-despotic ideas developed

337 He, X. (1960). He Xinyin Ji (The Collected Works of He Xinyin) (Vol.2), Rong, Q., ed. Beijing:
Zhonghua Book Company, p.72.

AL (1960). T LEEEE (Vol.2), 24, ed. db5T: FREHJF, p.72.

314, Z. (1990). Tongxin Shuo in Fen Shu - Fen Shu Xi (Vol.3), Cai, S and Xia, J., ed. Changsha:
Yuelu Press, p.90.

22 (1961). FE LU in B4 - 382 (Vol.3), 25 /8 and H 814K, ed. Kib: &7 154, p.90.

339 Jun (#) is a Chinese character which can be translated by the English word monarch. Jun (}3) and
Qun (#f) are respectively translated as equality and public. Jun (7) and Jun (33J) have the same
pronunciation, and the shape of the Chinese character, Qun (¥¥) is close to the shape of Jun (£).
Chinese believed that the Chinese characters which have the same shape or same pronunciation might
originate from the same meaning or close meaning.

30 He, X. (1960). He Xinyin Ji (The Collected Works of He Xinyin) (Vol.1), Rong, Q., ed. Beijing:
Zhonghua Book Company, p.28.
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within the concept of Junzhu; and it was at this time, the concept of equality increasingly

appeared, which was used to support the anti-despotic ideas.

All in all, the anti-despotic ideas in the concept of Junzhu arose in the Song Dynasty and
continually developed in the Ming Dynasty, but the theoretical basis changed from advocating
the traditional ethics to criticizing the traditional ethics. Through criticizing the traditional
ethics, the traditional power for supporting the absolute authority of the monarch in the political
system became weaker and weaker. And it laid a theoretical foundation for the anti-despotic

idea, and even the democratic ideas, in the late Ming Dynasty.

4.2.5 The Democratic Ideas in the Concept of Junzhu in the Late Ming Dynasty

Since the reform of Neo-Confucianism by Wang Yangming in the middle of the Ming Dynasty,
the new experience became increasingly popular in society; Chinese people’s minds also
changed gradually. Influenced by the new experience, their understanding of politics changed;
their way of considering the monarch in the political system changed, and the anti-despotism
in the concept of Junzhu also developed.

341

Living the late Ming Dynasty’*', especially after the collapse of the Ming Dynasty and the

failure of fighting against the Qing Dynasty by the Southern Ming Dynasty (Fg B, 1644-
1662)3*?, thinkers put forward new anti-despotic ideas inherited from the thinker of the School
of Xin, like Wang Gen, He Xinyin and Li Zhi. They did not directly criticize the traditional
ethics to propose anti-despotic ideas in the concept of Junzhu. Their theoretical basis was more
profound and deep. As discussed in the first chapter, the anti-despotic ideas put forward by the
thinkers in the late Ming Dynasty were from the perspective of the political system, ideological
trend, and division of labour in society. So, compared to the former ideas, their considerations
were deeper; some modern Chinese thinkers and historians even treated these ideas as close to

the western democratic ideas.

AL (1960). T LEEEE (Vol.1), 224, ed. db50: FhAEH 7, p.28.

! The late Ming Dynasty, in fact, includes not only the period of the late Ming Dynasty but also the
period of the early Qing Dynasty. From the perspective of modern Chinese understanding, this period
represents changes and reforms; therefore, this period conceptually includes historical time but also is
referring to politics and social history.

2 The Southern Ming Dynasty (74 HH) was established by the members of the royal family (Zhu’s
family) of the Ming Dynasty living in Southern China after the collapse of the Ming Dynasty in 1644.
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4.2.5.1 Human or the Son of Heaven? The Understanding of the Monarch’s Position

In the Zhou Dynasty, for the aim of governing, the monarch was compared to the son of
Heaven; because of the destiny given by Heaven, the monarch was differentiated from ordinary
people. In the Han Dynasty, by Dong Zhongshu’s three discourses on politics, the theory of the
son of Heaven was finally formed and influenced the later generations in conceptualizing the
monarch in this way. And this view that the monarch is the son of Heaven was then protected
by the traditional ethics and firmly rooted in people’s minds. But, since the middle of the Ming
Dynasty, the thinkers from the school of Xin began to criticize traditional Chinese ethics in
fighting against the absolute authority and the supreme rights of the monarch. This ideological
change influenced the mind of the thinkers of the late Ming Dynasty; they further discussed
the humanity of the monarch and put forward their anti-despotic ideas in conceptualizing the

monarch.

They believed that the monarch is only a human instead of the son of Heaven. There is no
divinity in the concept of Junzhu, and this concept is relative to human affairs. To support this
point, Tang Zhen directly attacked the divine right of the monarch to reveal that the nature of
the monarch is human instead of the son of Heaven. He thought that “the honour of the son of
Heaven is not the lord of Heaven; he is only an ordinary Human (K12 %, FERH KM
H, B A, ).** Tang Zhen analyzed the difference between monarchs and humans; he
found that there is no difference between them from the perspective of life habits and hobbies.
He took the examples of Emperor Yao (587%7) and Emperor Shun (%% 7 ) to support his
understanding that “although Emperor Yao and Emperor Shun were respected by the public as
the son of Heaven and he had rights to manage all things under Heaven, they, during that time,
preferred eating rough-wrought food and wearing raw-material clothes to acquire warmth.

These choices are close to the people who lived in the poor place at that time from the

perspective of their preference (58%%... B5t R T, HlMHHEAN, HHIER. MK, Bir
FE%, ToRTEAAE, TASRFEIEW. ).”3* Therefore, Tang Zhen re-ensured that “the

3 Tang Zhen, (1955). Qian Shu. Shanghai: Shanghai Guji Press, p.67.
FEER. (1955). 845, i Byl £E et p.67.
3 Ibidem, p.67.
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monarch is a human although he is respected by all under Heaven (KT H &, 78 A, )34
Given this point, Tang further developed his understanding of the nature of the monarch; he
borrowed the concept of equality that arose in the middle of the Ming Dynasty in fighting
against the despotic ideas in the concept of Junzhu, he said that “the life of humans is not
unequal, but the current situation is contradictory to the theory (N2 AW, TAFM, 54
I, AEER . ).’ In detail, he wrote in his book that “the way of Heaven means that
everyone is equal, and everyone has their own proper place in such a situation. Otherwise, if

someone gains fortunes, someone else will get less; if someone is happy, and someone else
will worry (RILZIEHCF, PN EAFHT. LKHATW, tEMNBE, AR
Pito ).”347 Tang Zhen introduced the concept of equality to further prove his point that there is

no difference between the monarch and ordinary people, and it also further developed the anti-

despotic ideas and the idea of equality in the concept of Junzhu.

Huang Zongxi’s ideas in negating the divinity of the monarch are aggressive. Huang thought
that the monarch is only an ordinary human; he proposed that “at the beginning of human life,
each man lived for himself and looked after his own interests**® (F4E 2 %], A% HFAH,

A% HAFIH . ).”3* From the perspective of private desires, Huang ensured that there is no
difference between a monarch and ordinary humans. Next, Huang proposed that “high esteem
was not reserved for those at court; nor were those in the countryside necessarily held in this
esteem™’ (SR ATEFIIEW, ATERZEM ., ).”35! Here, the high esteem of the monarch is

not innate; it is from his dominant position. He then discussed the reality of the monarch from

3% Tbidem, p.150.
34 Ibidem, p.97.
7 Ibidem, p.97.

8 De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.91.

3% Huang Z. (2017). Waiting for the Dawn: A New Plan for the Prince. Zhejiang: Fenghuang Press,
p4.

PR, (2017). BRI, BUMI: RUBRLH Rk, p.4.

30 De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.98.

331 Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press. p.8.
TR (2017). WA Vs, AUM: RUELHE RiAL. p.8.
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the perspective of the origin of the monarch. This point will be discussed in the next part, but
regarding Huang’s ideas about the monarch’s position, it is not difficult to conclude that the

rights gained by the monarch were not because of his own divinity but by his dominant position.

Gu Yanwu approved of Huang’s point; he proposed a similar idea to Tang Zhen and Huang
Zongxi. His anti-despotic ideas in the concept of Junzhu were based on his understanding of
the Chinese term to refer to the monarch. In ancient China, the monarch usually used Jun to
refer himself. But, Gu thought this term was not specialized for the monarch. Everyone in the
political system can use this term; he took examples of the kings of different states to support
his point, and then he said that “(these examples) proved that everyone in the political system
could use this term, but this usage was lost in later generations (LLI]_ N 2 8RR, ANET /5
R . ).”32 Gu’s way to prove that the monarch is also a human is based on ancient reality;
as discussed before, there is no absolute authority of the monarch in the concept of Junzhu in
the Xia, Shang, and early Zhou Dynasties, because the rights were shared by different leaders
of states or tribes. Gu also proposed that “before the Xia, Shang and Zhou Dynasties, the

ordinary people or the monarch’s ministers also used the term Jun to refer to themselves (A &

WE, B=RURTHZ. )3

The thinkers of the late Ming Dynasty negated the divinity of the monarch, and they all believed
that the monarch is only an ordinary human like other people. The divinity of the son of Heaven
was only a fake story used to promote the monarch’s own interests. So, through the endeavors
of the discussion on the divinity of the monarch, the anti-despotic ideas further developed in

the concept of Junzhu.

4.2.5.2 The Origin of the Monarch

The traditional view of the origin of the monarch is mysterious. But, through the discussion on
the divinity of the son of Heaven, the mystery of the monarch increasingly disappeared. This
point laid a theoretical foundation for discussing the absolute rights of the monarch in the

political system, and it further influenced people’s understanding of the concept of Junzhu.

32 Gu, Y. (2006). Ri Zhi Lu (Vol.24), Huang, R., ed. Shanghai: Shanghai Guji Chubanshe. p.533.
i ¢ . (2006). H&15% (Vol.24), Bk, ed. bifg: gl #E i hictt, p.533.
333 Tbidem, p.533.
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Huang Zongxi’s view of the origin of the monarch was one of the most influential explanations
in Chinese intellectual history. His points were inherited from his discussion on the difference
between the monarch and ordinary people. He wrote that “in the beginning of human life, each
man lived for himself and looked after his own interests. There was such a thing as the common
benefit, yet no one seems to have promoted it; there was common harm, yet no one seems to
have eliminated it. Then someone came forth who did not think of benefit in terms of his own
benefit but sought to benefit all-under-Heaven, and who did not think of harm in terms of harm
to himself, but sought to spare all-under-Heaven from harm. Thus his labours were thousand

times harder, since not benefiting oneself is certainly not what most people in the world
desire®* (B4 W], N&FBEAH, ASEFAW, RFEARMES M, HAFEMmR
WfRZ. ANEL, ALL—CZHOR], MR TREFA, AU—-aZzHNE, mE
REBERE. WHAZBGTLTATRIZAN RUT G857 10 E XAZHA],

WAER N Z N1EFTARJE . )735° Huang believed that at the beginning of human society, all
things were in disorder. But someone came and managed the disorder to promote public
interests without considering his own interest. This person, for Huang, is the monarch. He took
examples of the ancient kings to support his theory. “Therefore, in those early times, some men
worthy of ruling, after considering it, refused to become princes — Xu You and Wu Guang
were such. Others undertook it and then quit — Yao and Shun, for instance. Still, others, like
Yu, became princes against their own will and later were unable to quit>>® ({7 2 ANH, &
MARNE, VWil 55uket: ANMEZHE, 58 faAtl, YAMANNARGEE,

B &4, ).”%7 For Huang, the origin of the monarch was a role oriented towards the public

interests, but it finally became the tool for private desires.

3% De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.98.

333 Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.4.
TR ER. (2017). B FRAFU . UM RUELH AL, p.4.

3% De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.98.

337 Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.4.
TR ER. (2017). B FRAFV . UM RUELH AL, p.4.
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Through the discussion on the origin of the monarch, the idea concerning the public interests
was added to the concept of Junzhu. The concept of the monarch was usually understood as a
tool for protecting his and his family’s interests, but it changed by the endeavor of Huang
Zongxi. In detail, to protect his private interests, the monarch established his absolute authority
and acquired rights through his position; but, if his position was set up for the public interests,

his ways to protect his private interests were illegitimate.

4.2.5.3 The Rights of the Monarch? Or the Rights of the People?

The monarch was set up for the public interests; it means that this position was set up for the
people instead of the monarch’s family or himself. Therefore, public interests are higher than
the position of the monarch. Huang Zongxi believed that the will of people must be placed over
the position of the monarch, as he said that “what the son of Heaven thought right was not

necessarily right; what he thought wrong was not necessarily wrong®® (K1 Z AT /2 K72,
KT ZArdEARLE. .73 Huang’s idea is to promote the will of people over the will of the

monarch, and his way is to weaken the spiritual strength of the absolute authority of the
monarch. To achieve this aim, he and his colleagues started to discuss the source of the spiritual

strength of the absolute authority.

In discussing the monarch’s rights, thinkers of the late Ming Dynasty focused on three points.
Firstly, they discussed how the rights of the monarch originated. Secondly, they researched the
bad influence of absolute rights. Finally, these thinkers even researched the question of who
truly deserves the rights of the monarch. In this logic, the thinkers of the late Ming Dynasty
proposed their own conceptualization of the position of the monarch, and the most influential
ideas include Tang Zhen’s Qie’zei Lun (the Monarch is a thief, %3 i£), Huang Zongxi’s
Junhai Lun (the monarch is the disaster for society, # 12) and Minzhu Junke Lun (the

monarch is the tenant of the world and the people the master of the world, X3 % 1), and

Gu Yanwu’s Si’tianxia Lun (the world is for the monarch, A% i) and Gongtianxia Lun

3% De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.104.

3% Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.13.
PEORER. (2017). BASRA VIR, AN RUBLH AR, p.13.

141



(the world is for the public, /2K F1£). Through these views, the anti-despotic ideas went

through forceful developments and influenced people’s views on the monarch.

Tang Zhen’s Qie’zei Lun is the most aggressive during the late Ming Dynasty and the early
Qing Dynasty. In discussing the legitimacy of the Qing Dynasty, Tang Zhen proposed his
Qie’zei Lun that “all monarchs are thieves since the Qin Dynasty (HZ& LAk, Mot E#H &
WA . ).3%0 In this proposal, he thought that the rights and interests dominated by the monarch

belong to the people; and in the development of history, the monarch stole and appropriated

them for himself.

In detail, Tang said that “if a person kills a person and steals this person’s clothes and food,
he/she is a thief; if a person kills all people and steals their clothes and food, isn’t he/she a
thief? ...what and how do you call these behaviors, if a person walks through a street and then
destroys this street, if a person passes by a town and then destroys this town, and if a person
enters a city and then kills all people living in this city? A senior general kills people, it is the
monarch who kills people instead of the senior general; a deputy general kills people, it is the
monarch who kills people instead of the deputy general; and if a soldier kills people, it is the
monarch who kills people instead of the soldier. There are actually many killers and murders,
but the leader of them is the monarch. When the warring situation ends, there is no need to
fight or to launch a war...Although the dead bodies of the people were not buried and people
are still crying, the monarch wears gorgeous clothes and crown, and takes the exclusive
carriage to enter the magnificent audience hall to be worshiped by his ministers, and builds

many palaces and gardens to highlight the nobility of his wives and enrich his posterities (7%
— NITHBCOL AT S} 58, AR, AR T ZNMREREARLZ S, JIRAEZ ..
A EmER R, S TmE T, AR, RO L KRN, AR R
L, RTSERZ: RN, EWERZ, R7ERZ: AN, MR Z, K
TR BEAN, FEERL, RTERLZ. FNERT, ERTHNZIKTF. K

360 Tang Zhen, 1955. Qian Shu. Shanghai: Shanghai Guji Press, p.196.
FEER. (1955). 845, i Byl £8 H it p.196.
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TEEE.. BN WAL, HUOAT, TRIMRR, Fk%, LK, 2
BB, SR, UBHER, DRI T, )

Tang Zhen did not directly use the word, right; but, in his statement, the fortune stole by the
monarch was a metaphor for the authority. In detail, on the one hand, Tang Zhen believed that
there is no difference between the monarch and ordinary people, and everyone enjoyed the
same rights to acquire fortunes. It means that “the way of Heaven means that everyone is equal,
and everyone will have their own proper place in such a situation (K2 TE M, ~F 754
BAFHFT. ).732 But, this equality did not come true; the fortune is owned by the monarch.
On the other hand, Tang Zhen also criticized the legitimacy of the Qing Dynasty. In his
statements, he used many examples to prove that monarch is accused of murders and
massacres; these examples described by him were the Manchu government stealing the ruling
right from Han Chinese. So, the fortune in Tang’s works means the right of the people. Given
these points, Tang Zhen’s understanding is that the right belongs to the people, but finally, it
was monopolized by the monarch to meet his own needs. And the monarch, actually, is the

thief who steals the rights from the people.

Huang Zongxi’s Junhai Lun and Minzhu Junke Lun are both impressive. In discussing the
disadvantages of the monarch system, Huang set out his famous proposal that “thus he who
does the greatest harm in the world is none other than the prince’®* (AN K T 2 KEH,

B & . ).”3% Huang directly attacked the monarchy system because it caused many
problems in politics and society since the Qin Dynasty. After proposing the Junhai Lun, he
continually argued that “In order to get whatever he (prince) wants, he maims and slaughters
all-under-Heaven and breaks up their families—all for the aggrandizement of one man’s
fortune. Without the least feeling of pity, the prince says, ‘I’'m just establishing an estate for
my descendants.” Yet when he has established it, the prince still extracts the very marrow from

people’s bones and takes away their sons and daughters to serve his own debauchery. It seems

3%1 Thidem, p.197.
3%2 Thidem, p.96.

3% De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.92.

3% Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.5.
PEORER. (2017). BASRA VIR, AN RUEL HARAE, p.5.
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entirely proper to him. It is, he says, the interest of his estate 3¢ (& LAH R 2 1, BHE K
N, BECR N2 T, DR AN, BB BT R E DY T AL
w] . HBEZE, MR RT2ElE, SR T2 TR, UER - AZEE, %
R, Bl T3k f8 841 | )3 Huang argued that the reason of this phenomenon is that
the monarch occupied the rights of all-under-Heaven, as he explained “they (the prince after
the three Dynasties) believed that since they held power over benefit and harm, there was
nothing wrong in taking for themselves all the benefits and imposing on others all the harm.
They made it so that no man dared to live for himself or look to his own interests. Thus the
prince’s great self-interest took the place of the common good of all-under-Heaven’®” (J5 2N
ANBEHEAR, UARTHFZREE TR, URTZHRATE, URTZERHA
TN, BEAT; RTZAABER, AEHM, PRI KBARTZKRA, )38
He wrote that “now the prince is the master, and all-under-Heaven are tenants. That no one can
find peace and happiness anywhere is all on account of the prince®®® (St LAE N F, KA
%, R TZhmszTE, AEth, )57

Given the reason for the Junhai Lun, he set out his second proposal, Minzhu Junke Lun
(monarch is the tenant of the world, and people are the master of the world). Huang believed

that “in ancient times all-under-Heaven was considered the master®’!, and the prince the

35 De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.92.

3% Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press. p.4.
PEORER. (2017). BASRAFVIoR, AN RUEL B ARAE, p.4.

7 De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.92.

38 Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.4.
TR ER. (2017). B FRAFUT . UM RUELH AL, p.4.

3% De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.92.

37 Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.4.
TR ER. (2017). B FRAFU . UM RUELH AL, p.4.

37! For the term, Zhu (master, =) could also be translated as “host”, but in China, as in the West, the
relationship between host and guest most often suggests that the former is obliged to accommodate the
latter, in accordance with long-standing traditions of hospitality. Yet Huang obviously means that the
guest has no rights, being at the mercy of the host’s generosity, and thus “master” conveys better the
idea of primacy, superiority, or sovereignty as Huang intends it here, and “tenant” the subordination of
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tenant’”> ((FFH LR T NE, BAE, NEZHEHNEESE, NKR . )7 Huang
thought that, in ancient times, people dominated the supreme position in the political system
and mastered the right to rule the world; and the monarch was the subordinate of the people in
the political system. Combing Huang’s analysis of the nature of the monarch, the monarch’s
ruling right was borrowed from the master of the world. Huang believed that the rights for
ruling the all-under-Heaven belong to the people, and the monarch only borrowed it from

people to better manage the situation.

Huang’s colleague, Gu Yanwu continually developed Huang’s ideas and put forward his

Si’tianxia Lun (the world is the estate for the monarch, FAK i) to criticize the monarch’s
monopolization of rights, and Gongtianxia Lun (the world is the estate for the public, A KT

) to promote democratic ideas.

For Gu Yanwu, Huang Zongxi’s analysis of the right of the monarch derived from the
perspective of private desires, so he used the same way to put forward his understanding of the
rights of the monarch and people. Gu opposed Si’tianxia Lun because it is in contradiction with
people’s private desires. He thought that the current situation that the monarch monopolized
the rights was harmful to people’s reasonable private desires. Therefore, Gu proposed his
Gongtianxia Lun. He considered “the public interest of the world is to gather all people’s
private desires (F K T ZF AR T Z 2. ).”37* Gu considered if all people’s private
desires are realized, the public interests are then protected. Combining his former ideas on the
nature of the monarch, the way to finish this goal is to promote people’s rights in the political
system. Therefore, he proposed that “the so-called son of Heaven, took a right to rule all-under-

Heaven...so why is this right not in the hands of people, and why is this right still be
monopolized by the monarch (T8 R T4, AR FZARBE WM. BRI HFZKR

the people to the ruler. (Noted from: De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the
Prince. New York: Columbia University Press, p.192.)

32 De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.92.

373 Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.4.
HORE. (2017). BHRAFUI. B KUEVH iRAL, p.4.

37 Gu, Y. (2006). Ri Zhi Lu (Vol.3), Huang, R., ed. Shanghai: Shanghai Guji Chubanshe. p.59.

i ¢ 5. (2006). H &SR (Vol.3), LK, ed. Lif: Ll i & AL, p.59.
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TN, THZ KT ? )37 Gu means that the right to rule all-under-Heaven originated

from the people, and the monarch only borrowed them, and this right should be returned to

people.

4.2.6 The Democratic Ideas in the History of the Concept of Junzhu

The concept of Junzhu refers to the highest position in the political system; it can be titled as
Wang (E, king), Huangdi (27, emperor), Junzhu (2 3=, monarch) or Jun (# L, monarch).
Over thousands of years, people’s understanding of this concept had changed radically; the
original meaning of it is even in contradiction with the meaning in the late Ming Dynasty.
Therefore, the ideas hidden in the concept of Junzhu also changed a lot. The former research
in this part focuses on the history of the concept of Junzhu, and it finds that the idea of
despotism did not originally exist in the concept; it had experienced a long process until Dong
Zhongshu’s three discourses on politics, when the despotic idea finally rooted in the concept
of Junzhu. Then, it experienced the rise of Neo-Confucianism in the Song Dynasty and the
Saddle Period for the late Ming Dynasty; the despotic ideas in the concept of Junzhu were
challenged by the new experience; and then, the anti-despotic idea appeared in the concept.
While, in the late Ming Dynasty, the anti-despotic idea in the concept of Junzhu developed into

the so-called democratic idea.

According to the second chapter, political liberty means political participation, the selection of
officials, and the revision of law. There is only one point in the concept of Junzhu close to the
idea of political participation. It was put forward by Gu Yanwu; he proposed that although the
monarch controls the right to rule, this right needs to be shared by people in order to rule better.
Gu, on the one hand, emphasized this right originated from the people, and, on the other hand,
he put forward that people also deserve the right to join politics. However, unfortunately, like
many scholars during this period, he did not explore the deeper meaning of his statements; but

it undoubtedly exhibited his idea concerning political participation.

While, in a deeper level, the idea of political liberty discussed in the second chapter reveals an

important idea relating to democracy; it is popular sovereignty. Popular sovereignty, or the

37 Gu, Y. (2006). Ri Zhi Lu (Vol.3), Huang, R., ed. Shanghai: Shanghai Guji Chubanshe. p.212.
Jiii 4¢ . (2006). H&15% (Vol.3), B, ed. Fifg: bl &5 HARAE, p.212.
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sovereignty of the people, is an important principle in democratic politics; it highlighted the
authority or the right of politics is created by people instead of the monarch or other small
groups. From the perspective of popular sovereignty, it is not difficult to find that there were
some ideas in the concept of Junzhu which have democratic characteristics. Huang Zongxi’s
ideas are close to the proposal of popular sovereignty. Huang, on the one hand, challenged
people’s superstition that the monarch is born the son of Heaven. It means that identity, the son
of Heaven, cannot bring absolute authority to the monarch, therefore the monarch is not the
source of authority in politics. On the other hand, Huang discussed the source of rights. In his
understanding, people are the source of political rights; and the monarch is only a tenant. In
addition, Huang also discussed the process of how the monarch took the political rights from
people’s hands. From these discussions, it can be argued that Huang’s idea is close to the
proposal of popular sovereignty; especially, he emphasized the political right originated from

people.

Other thinkers also proposed some similar ideas to the proposal of popular sovereignty. Gu
proposed that the monarch should return the right of all-under-Heaven to people. The right of
all-under-Heaven is close to political rights, but is wider. Gu thought that the owner of the right
of all-under-Heaven is the people instead of the monarch. Tang Zhen’s ideas are not obviously
related to the proposal of popular sovereignty. But he also thought the domination of political

rights by the monarch is illegal.

The second idea discussed in the second chapter is the idea of equality. On a superficial level,
it only emphasizes equality among people, while, in greater depth, it focuses on equality in the
political system and highlights the equal rights for people to participate in politics. This idea is
relative to the idea of liberal equality; so, it is not difficult to see the idea of equality in the
concept of Junzhu in the late Ming Dynasty. In discussing the nature of the monarch, Huang
Zongxi, Tang Zhen, and Gu Yanwu all proposed that the monarch is not the son of Heaven.
Before the late Ming Dynasty, the monarch enjoyed privileges and took the absolute rights by
this title; the monarch, undoubtedly, took the higher position than other people. However, by
the negation of the son of Heaven, the monarch can not use this title to squeeze more political
interests from others, and he was treated as a member of the people; therefore, in the ideal
conditions, people enjoyed a similar right to the monarch in the political system. This point
was reinforced in discussing the origin of the monarch. Huang Zongxi believed that the political

right enjoyed by the monarch is not by his natural birth; this right was given because he took
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the job of the monarch. It means that the right of the monarch is not a privilege, and the monarch

can not use it arbitrarily to steal others’ interests.

4.3 The History of the Concept of Chen

Through the research of the history of the concept of Junzhu, the former sections have identified
some democratic ideas present at the end of the Ming Dynasty. During the change of the
concept of Junzhu, this research as also identified that some related concepts also changed.
Among these changing concepts, the most relevant one to democratic ideas is the concept of

Chen (or Minister, f). In the history of the concept of Chen, people’s understandings of the

political system also changed from period to period.

Chen, generally speaking, is a term to describe the subordinate position to the monarch in the
political system. In the Xiandai Hanyu Cidian®"® (A Dictionary of Current Chinese, {IARIX
1A 4L ) ), there are two primary definitions of this term. The first is that Chen is “an official
in the monarchist era, and sometimes including ordinary people (2 MR E S, AR
FLFE H ) 377; the second definition of Chen is “the title used by an official to refer to himself
when he talks or submits a written statement to the monarch (‘B 5 X & 77 b 45 al i v i 1 5
#£).”37 From the perspective of our modern understanding, Chen is a position that existed in
the ancient political system. Kangxi Zidian*’® (or Kangxi Dictionary, {FEEEFHL) ) collected

more than five definitions of Chen in ancient Chinese classics; two of them are significant for
us to understand the term. One is from Shuowen Jiezi ( or Discussing Writing and Explaining

Characters, (Ui 3Cf##T-) ), it records that Chen is “to serve the monarch, and the shape of

37 Xiandai Hanyu Cidian (A Dictionary of Current Chinese, (BRI iE IR M) ) is an important
dictionary of Standard Mandarin Chinese published by the Commercial Press.

377 Institute of Linguistics of Chinese Academy of Social Sciences. (2011). Xiandai Hanyu Cidian (A
Dictionary of Current Chinese). Beijing: Commercial Press, p.165.

R SR B S TR, (2011). BIARSGE R L. 65T 745 EDHTE, p.165
378 Ibidem, p.165

*7 Kangxi Zidian (or Kangxi Dictionary, (FEEE7HL) ) was the standard Chinese dictionary during
the 18th and 19th centuries. The Kangxi Emperor of the Qing Dynasty ordered its compilation in 1710.
It used the earlier Zihui system of 214 radicals, today is known as 214 Kangxi radicals, and was
published in 1716. The dictionary is named after the Emperor's era name. (referred from the Wikipedia:
Kangxi Dictionary. (Noted from: https://en.wikipedia.org/wiki/Kangxi Dictionary)
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Chen resembles the behavior of surrendering (Z # . % JE k2 7£).”3° Another was
recorded in the Book of Changes ( { %34 ) ), Chen was used by people to describe the

relationship between the monarch and his officials. In detail, “there was at first the relationship
between father and son, and then there formed the relationship between the monarch and his

ministers; with the relationship between the monarch and his ministers, there was a relationship
of subordination (A5 F, RERAFE, AHE, RKEAE L T. )73 From the ancient

Chinese perspective, Chen was also used to refer to the position of the official in the political
system that is subordinated to the monarch; but, ancient understandings of Chen highlight this
relationship as one between the superior and the inferior. In summary, the term Chen is to

describe the position inferior to the monarch in the political system.

There are four periods that are crucial to discuss the history of the concept of Chen. The first
period is the time before the Qin Dynasty. This part will discuss the origin of the concept of
Chen and its earlier development in history. The second part focuses on the Qin Dynasty
(including the end of the Warring States Period) and the Han Dynasty. On the one hand, it
focuses on the change of the political system from the perspective of the secular world. Shang
Yang changed the traditional political system in the State Qin, and Qin Shi Huang unified
mainland China. These two things initiated great changes in society, and they also developed
people’s understanding of the concept of Chen. On the other hand, in the Han Dynasty, Dong
Zhongshu submitted his three discourses on politics and finished the theory that the emperor is
the son of Heaven. His political discourses promoted the development of traditional ethics, and
Chen was also officially included in the ethical system. The third period is focused on the Song
Dynasty and the middle of the Ming Dynasty. The collapse of the Tang Dynasty resulted in the
critiques of the legitimacy of the Song Dynasty, and in order to cope with the problem, Neo-
Confucianism appeared. It influenced people’s way of getting in touch with reality and changed
the meaning of the concept of Chen in people’s minds. In the middle of the Ming Dynasty, a
new experience was increasingly incubated. People also changed their conceptualisation of the
position of Chen; thinkers even challenged the traditional relationship between the monarch

and his minister. The last period is the late Ming Dynasty. The accumulated new experience

380 Zhang, Y. (1930). Kangxi Zidian. Beijing: Commercial Press, p.999.
K EAS. (1930). FEER 8L JE 5T B 45 ED131E, p.999.
381 Tbidem, p.999.
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further changed the people’s understanding of the political system. During this period, some
thinkers proposed their ideas concerning Chen in the political system and challenged the

despotic ideas embedded in the concept of Chen.

4.3.1 The Early Meaning of the Concept of Chen

The first incidence of the use of the term of Chen cannot be dated; but, the concept of Chen
already existed in people’s minds in ancient China. Therefore, the first part will research the
concept of Chen to find its initial meaning. On the one hand, this part will pay attention to the
concept of Chen in the Xia Dynasty and the Shang Dynasty. It will discuss how and what
people understood this concept to mean in society. On the other hand, it will discuss the change
of the meaning of the concept in the Western Zhou Dynasty, especially after the king of the
Zhou Dynasty used the title the son of Heaven to refer to himself and established the system of

rites and music.

4.3.1.1 The Understanding of the Concept of Chen in Early Times

As a vital position in the political system, Chen has a strong relationship with the monarch;
some historians believed that this relationship could be conceived of as Zhong (loyalty, ‘).
The understanding of loyalty in the concept of Chen is a way to reflect people’s
conceptualization of this political position. But, unfortunately, according to the research by
modern historians Ning Ke and Jiang Fuya, there was no proof to show that there was such a
relationship in the earlier time. In detail, “there was not the character, ‘loyalty’, in inscriptions
on bones or tortoise shells of the Shang Dynasty and inscriptions on ancient bronze objects;
and there was also no such a character in the classics of the Shang Dynasty and the Western
Zhou Dynasty, like the Book of Changes, the Classic of Poetry, and the Book of Documents
(P SOOIy, R s (Ha) « () M (Ba) ik
H 75, ).”382 The reason is that there was no absolute subordination between the monarch

and his ministers.

Modern historians Li Quan and Du Jianmin believed that “although the king of the Shang

Dynasty forced many states and tribes to submit his will, this situation was based on the result

382 Ning, K and Jiang, F. (1994). The Royal Right and the Conception of Loyalty to Emperor in Chinese
History. Historical Research, (2), p.79.

T AT and FEARIE. (1994). HIE P L LR 2AMUEE WS, 1 LT, (2), p.79.
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of the punitive expedition and the force of the central government; this relationship is different
from the relationship where local authorities follow the will of the central government in the

era of the autocratic monarchy after the Qin Dynasty...in the situation, there was no strict
relationship between monarch and his ministers (7 T/ Ax 2 77 B IR A& E, (HIX 2K
FE SEJJAIAEAGE R 25 R, 31X 5 3 A ) i AR A 7 il DA e B R e S W AR AN [
B, IXFIRES T, EERBERAMAIEM. )% In this situation, people’s understanding of
the concept of Chen was not based on loyalty. According to the study by Ning and Jiang, the
concept of Chen in earlier times was based on the blood relationship because “the patriarchal
clan system cooperates the relationship among people by blood relationship and kinship. So,

there was no need for ministers to be loyal to his monarch individually (5%¥2: o % i) B 75 I 25
SRR B P AL R R R A K, A E AT EN AR B, ).

From this perspective, the relationship between the monarch his ministers is equal. As
discussed by Shi Kung (JJi/",2-?) of the State Lu (& [#) in the Spring and Autumn Period,
“Heaven gives birth to people and chooses the monarch to lead them, which aims to keep
people’s humanity. After choosing the monarch, Heaven also chooses different ministers to
help the monarch teach and protect him. The aim of choosing the ministers is to prevent the
monarch from violating the law. So, this is why the monarch has ministers...it is to help him.
In detail, ministers will praise the monarch when he is virtuous, they will correct the monarch
when he makes mistakes, and they will help the monarch when he is in misery (K42 K1 37
2, MR, Mgk, BEW A, R, 2MEdE. 2HMRTFAEA..
IARE . #|E e, TMEZ, BENKZ . ). In Shi’s understanding, the minister
is not subordinate to the monarch. Their positions are equal in the political system, and the

minister has the right to limit the monarch. As discussed by Li Quan and Du Jianmin, “during

3 1i, Q and Du, J. (1995). Discussion on the system of the monarch politics in the Xia Dynasty, the
Shang Dynasty, and the Zhou Dynasty. Journal of Historical Science, (3), p.9.

IR and AR, (1995). W R # A EHIBUARITER. 222 A 1, 3), p.9.

3% Ning, K and Jiang, F. (1994). The Royal Right and the Conception of Loyalty to Emperor in Chinese
History. Historical Research, (2), p.79.

TA] and FEARIL. (1994). P E s s B SAEE W&, P1sLWTFE, (2), p.79.
385 Zuo, Q. (1981). Tradition of Zuo. Beijing: Zhonghua Book Company, p,1016.
Ao . (1981). oAk, Akt HhaEeti &, p.1016.
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the period of the Shang and the Zhou Dynasty...there were many examples to show that the
monarch was dethroned by his ministers. Moreover, this behavior was not treated as a
monstrous crime; it was thought of by the public as a magnanimous act undertaken for the
public good. For example. Yi Yin dethroned and exiled the king Tai Jia of the Shang Dynasty
(FETE JE I 3. 00 R B PR B [ AN =Z A9, BN N R ANTE, S o 2,

B an A PR £ R . ).738¢ In addition, Li and Du also proposed that the minister
who engaged as a priest can also strongly influence the king of the Shang Dynasty. Ministers

only undertake the responsibility of their positions in the political system.

Therefore, at this time, people’s understanding of the concept of Chen has two points. On the
one hand, Chen is only a position in the political system; the minister takes this position is
based on blood relations. On the other hand, there was no absolute subordination between the

monarch and his minister.

4.3.1.2 The Formation of the Subordination between the Monarch and the Minister

There was no strict subordination between the monarch and his ministers in the earlier times;
therefore, rebellions usually took place. After establishing the Zhou Dynasty, the monarch had
to consider reinforcing his rights and establishing loyalty in the ministers’ minds. The measures
put forward by the king were to propose the idea of the son of Heaven on the one hand, and to
establish the system of rites and music on the other hand. In the process, the idea of loyalty
between the monarch and his ministers developed quietly, and the subordination between them

became stronger.

To ensure the legitimacy of the Zhou Dynasty, the king proposed the idea of the son of Heave
to develop his authority. In this idea, people treated Heaven as the source of the monarch’s
rights, and every command from the king is the will of Heaven. The king represents Heaven to
rule all-under-Heaven in the human world; he is the son of Heaven. All-under-Heaven,
including the minister, took the subordinate position compared to the monarch. On the one

hand, the monarch used this idea to institute the subordination into the relationship between

¥ 1i, Q and Du, J. (1995). Discussion on the system of the monarch politics in the Xia Dynasty, the
Shang Dynasty, and the Zhou Dynasty. Journal of Historical Science, (3), p.13.

ZIR and AEZE R, (1995). W B i A2 ERIEURI MR, 22 H T, 3), p.13.
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the minister and himself. Also, the monarch hoped to use this idea to make the ministers an

appendage to himself.

But, at this time, the idea of the son of Heaven was not enough to enhance the monarch’s
position absolutely because this idea lacked further conceptual developments and support from
other thinkers. Later, to overcome this problem, the King Cheng and the Duke Wen established
the system of rites and music to ensure the duty and obligations of the people. This system
clarified the strict subordinate relationship between the monarch and his ministers: “there are
ten Heavenly terms to record the days, and there are also ten classes among people. And the
lower class needs to serve the higher class, and the higher class should look after Heaven.

Therefore, there is the monarch and minister, and some senior officials (K& +H, AF+
%, TAHUHE L, B, SERLA, AEKK. ). Through this system, the

minister was endowed with the duty to obey the monarch’s command; the loyalty of the

minister to the monarch became an obligation.

Furthermore, this system also enhanced the relationship between the monarch and his minister.
The son of Heaven is the suzerain of all-under-Heaven, and he holds the highest rights in
religious sacrifice; other people can not break the limits given by the son of Heaven. “The son
of Heaven enjoyed the right to offer sacrifice to Heaven, and some ministers held the right to

offer sacrifice to Earth. The son of Heaven has the right to use the sacrifice of Fangwang (77
2)38 and he, therefore, understand many things under Heaven; meanwhile, he will not
sacrifice in the place of some ministers which does belong to the son of Heaven (K 145K,

Rt RTAETEZE, TIAE; #EELIEANELEAE, ARG, )73

However, this system only existed in name as time goes by. Some ministers did not fully follow

the monarch’s command, although there was a strict regulation in the system of rites and music.

37 Zuo, Q. (1981). Tradition of Zuo. Beijing: Zhonghua Book Company, p,1284
LB, (1981). itk dbat: AEF R, p.1284
3% Fangwang (77 %) is a kind of special rite only for the son of Heaven to sacrifice.

% Gongyang, S. (2015). Gongyang Commentary on the Spring and Autumn Annals (Vol.5), Chen, D.,
ed. Chengdu: Sichuan University Press, p.259.

NHFF(2015). TR 4% (Vol.5), Chen, D., ed. B#S: VU1K 242 1 Fickt, p.259.
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Therefore, to further ensure the minister’s duty and responsibility to the monarch, the king
adopted the system of Hui’meng (<= 8). This system was used to organize the leaders of the
local states or some essential ministers to make public decisions. According to modern
research, “during the period of the Western Zhou Dynasty, the son of Heaven and the local
states’ leaders would adopt the system of Hui’meng to decide all political affairs concerning
both places. The Hui’meng was usually used by different leaders; the nature of the system of
Hui’meng is the political consultation. The final decision was made by the covenant, instead
of the absolute authority (fEVE I, RFS5iE6k.. Lk LAGAR R IEE, Birai
TR VUE . WM, YRR, BRGAE AT LR A, T AN A e
ITRTBIEA . ).”3% Adopting this system means that the right for the king to control his
ministers was not stable. The old political system before the Zhou Dynasty still influenced the
relationship between the monarch and his ministers. As discussed before, the relationship
between them tended to be equal in the Xia and the Shang Dynasty; and the Zhou Dynasty
inherited the major parts of this system. So, this relationship still kept equal characteristics
from the old system. But on the other hand, the aim of the system of Hui’meng was to enhance

the right to control the minister.

Based on the ideas of the son of Heaven, the system of rites and music, the system of Hui’meng,
there were new ideas being incubated in the concept of Chen. Previously, in the earlier times,
the concept of Chen entailed the idea of equality. Although the king of the Zhou Dynasty used
the idea of the Son of Heaven to establish his authority, people were not fully influenced by
this idea to accept the subordination between the monarch and themselves in their minds. On
the other hand, these new systems influenced the people’s conceptualization of the minister.
Through the new systems, the monarch increased his influence on his ministers and the local
state leaders; the sense of subordination between them was enforced. So, there was a
contradiction in this concept. People did not fully believe there is a comparatively equal
relationship between the monarch and the minister; the balance of importance in the political

system was tipping decisively toward the monarch.

30 1i, Q and Du, J. (1995). Discussion on the system of the monarch politics in the Xia Dynasty, the
Shang Dynasty, and the Zhou Dynasty. Journal of Historical Science, (3), p.12.

ZIR and AEZE I, (1995). W B p A2 EHIEURR MR, 22 H T, 3), p.12.
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4.3.2 The Establishment of Absolute Subordination in the Concept of Chen

Since the Eastern Zhou Dynasty, the despotic idea of the concept of Junzhu was enhanced
within the secular world; especially after Shang Yang’s two reforms and Qin Shi Huang’s
unification of China, the absolute authority of the monarch became profoundly rooted in the
people’s conceptualization of the position of the monarch in the political system. Furthermore,
during the ruling period of Emperor Wu of the Han Dynasty, his minister Dong Zhongshu
submitted three discourses on politics and started to enhance the monarch’s absolute authority
in the spiritual world. Through Dong’s endeavor, the despotic idea formally became the main
way for people to understand the monarch’s position. From the state Qin of the Eastern Zhou
Dynasty to the Han Dynasty, the concept of Chen shows the incubation of despotism and

indications of absolute authority.

4.3.2.1 The Change of the Conceptualization of Chen in the Secular World

A noteworthy feature during this period was the continual wars. The kings of different states
initiated wars for lands, resources, people. The result of the wars was that the stronger powers
gained more resources, and the royal family of the Zhou Dynasty became weaker. The
traditional system of rites and music became ineffective; it lost supportive power from the royal
family. Therefore, some thinkers asked for loyalty from the local states towards the royal
family of the Zhou Dynasty. Conversely, some states began to change their political system to
meet the new situation. The king of these states centralized the political rights and established
absolute authority in the new system. So, this part will discuss both how the thinkers living in

this time conceptualized the concept of Chen and the new ideas embedded in it.

The system of rites and music was set up to connect the relationship between the monarch and
his ministers. But, at this time, “the son of Heaven of the Zhou Dynasty supported by all people
under Heaven existed in name only, his authority was gradually lost (1 9K 3 3= ) i K 7
TR 4, (ELbr EE@AEAEE T . ). To support the Zhou Dynasty and help the

royal family recapture their former honor, thinkers proposed enhancing the minister’s loyalty

391 Zhao, X and Zhao, Y. (1991). From Three Sovereigns and Five Emperors to the First Emperor of
the Qin Dynasty and the Emperor Wu of the Han Dynasty — The Forming Process of the Despotic
System of Ancient China. Collected Papers of History Studies, (4). p.22.

BBt and X EE. (1991). W= B 8% 2R ——P E AR EHIE RS FE. g
T, (4), p.22.
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to the monarch. Among these thinkers, Confucius’ and Mencius’ ideas were the more famous

and had the greatest influences on the next generations.

The first thinker to propose loyalty between the monarch and his ministers during this period
is Confucius. He aimed to re-establish the influence of the royal family of the Zhou Dynasty.
Confucius believed that loyalty is a necessary condition for the son of Heaven to hold his

authority. Therefore, he carried out this belief in his teaching, “what Confucius taught included

four aspects: documents, virtue, honesty and keeping promises (FLPAPU#: . 47, .

f&. ).”3%2 He believed that loyalty is an important part of ethics, and he further emphasized
that loyalty was central for the relationship between the monarch and the minister; he said that
“amonarch gives orders to his ministers according to their proprieties, while the ministers serve
their monarch with loyalty (B ff k= LA#L, FFHHE L . )73 Loyalty was the main
characteristic in Confucius’ conceptualization of the position of the minister; in his
understanding, ministers have the duty to follow their monarch’s commands without any
excuse. But Confucius did not believe loyalty is the highest principle in the ethical system;
loyalty is subordinate to benevolence. He thought the nature of the loyal way for ministers to

serve his monarch is that “the so-called great minister is to serve his monarch with the

benevolence (ATiE K&, LUEHEE. ).

Confucius’ conceptualization was the reflection of people’s understanding of the concept of
Chen since the end of the Spring and Autumn Period. At this time, some thinkers also proposed
similar ideas to Confucius. Recording in the Yi Zhou Shu (or Lost Book of Zhou (IRJE35) ),
there were “two things in the relationship between the monarch and minister; they are the

benevolence of the monarch and the loyalty of the minister (£ .2 7], WG HE, )73

Mozi (2% F) proposed similar ideas concerning the benevolence of the monarch, and the

32 Feng, G., ed. (2017). The Analects of Confucius. Beijing: Huaxia Press, 7:25.

G EH, ed. (2017). w15, AL 2B H Rt 7:25.

393 Tbidem, 3:19.

*** Ibidem, 11:24.

395 Kong, C. (2000). Yi Zhou Shu (Vol.7), Zhang, W., ed. Guiyang: Guizhou Renmin Press, p.252.
FLE. (2000). & JH 15 (Vol.7), K@ &, ed. 5rFH: T2 M A R AR AL, p.252.
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loyalty of the minister in his book; “if the monarch and his ministers love each other, they will

benefit each other, and the ministers will be loyal to his monarch (& FiAH %2 I & &, ).73%

As a successor of Confucius, Mencius inherited his ideas of the concept of Chen. The most
significant statement is that “if a monarch regards his ministers as his hand and feet, they regard
him as their belly and heart. Suppose he regard them as dogs and horses. In that case, they will
regard him as a stranger. If he regards them as clay and grass, they will regard him as an enemy
(BT 2, WEAE KL BZWEIRY, WEZMEWEAN: BZRE
wAFF, MEZMEmEM. ).*" This statement is the development of Confucius’ idea
that “the so-called great minister is to serve his monarch with the benevolence (FTi8 K3,

PLEHH . )73%; but, Mencius regarded the relationship between the monarch and the minister

as a peer relationship. For him, the loyalty of the minister to the monarch was based on the

benevolence of the monarch.

However, Confucianism was not welcome by the kings; the most influential school during the
Warring States Period is the Legalist school. Since Shang Yang’s successful reforms of the
political system in the State Qin, the rights were centralized in the monarch’s hands. The ideas
of the Legalist school became popular in politics. Han Feizi was one of the most famous
legalists at this time. He emphasized the absolute loyalty from the minister to the monarch and
believed that the will of the monarch is the highest principle for the minister. Han said that “the
way for loyal ministers to serve their monarch is not to usurp the monarch’s throne...so as the
monarch’s loyal ministers, they do not need to only appreciate the great morality of Emperor
Yao, Emperor Shun, and Emperor Yu, the great achievement of Tang of the Shang Dynasty
and the King Wu of the Zhou Dynasty, and the pride of strong-willed persons; they need to try

their best to defend laws and commands from the monarch, and serve the monarch by undivided

3% Wu, L. (2006). The Collation and Annotation of Mozi, Sun, Q., ed. Beijing: Zhonghua Book
Company, p.159.

FHRTL. (2006). 8T RE, PMEEL ed. AL FHAEF R, p.159.

397 Zhao, Q., ed. (2017). The Mencius. Beijing: Huaxia Press, 8:3.

BB, ed. (2017). #i 7. Ab5: B E HRAE, 8:3.

3% Feng, G., ed. (2017). The Analects of Confucius. Beijing: Huaxia Press, 11:24.
W, ed. (2017). &5, Jb5: R HiARH:, 11:24.
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attention (‘B2 HEW, FEFZICE 2 EW. . MANEHIRFEMET, B2k, #
st wE, RIpspidk, TOTEEE, NEE. )% He even highlighted that “the
minister should die if he is not loyal to his monarch CH AN A, 24%E. ).”*% Han believed

that the subordination between the monarch and the minister is absolute in politics, he said that
“there are three important things: the minister serves his monarch, the son serve his father, the
wife serve her husband. All-under-Heaven will be in order if these three things are in order,
while, if these three things are in disorder, all-under-Heaven will be in disorder. This is normal

for all-under-Heaven, and it cannot be changed even by sage kings and excellent ministers (i
FH. THEX ZFHELR, ZFBNRTE, =FWNRTE. R MZHESR. §E
BRI 36 S . )40

4.3.2.2 The Development of the Despotism in the Concept of Chen in the Qin Dynasty

In 221 B.C., Qin Shi Huang unified mainland China and established the Qin Dynasty. The most
obvious characteristic of the Qin dynasty is that the rights in the political system were
centralized around the monarch. Qin Shi Huang also adopted some policies to enhance his

absolute authority further and stabilize his highest position in the political system.

In the new dynasty, Qin Shi Huang abolished the traditional system of enfeoffment and then
established the bureaucratic system. Now, there was no soil for old aristocracies in the new
system to establish the states under the son of Heaven; all ministers were assigned by the
monarch instead of the blood relationships. Therefore, all powers originated from the
monarch’s will, and the minister’s rights were controlled by the monarch. Under the monarch’s
pressure, the minister had to follow the monarch’s will in the new system. Also, Qin Shi Huang
continually adopted the comparatively severe laws exerted in the state Qin. Anyone who wants

to violate his will will be punished. By these two measures, the minister’s loyalty to the

39 Han, F. (2015). Han Feizi (Vol.20), Zhang, J., ed. Changsha: Yuelu Press, p.190.
#HAET. (2015). #AE T (Vol.20), 5L, ed. K¥b: HEREF4L, p.190.

400 Han, F. (2015). Han Feizi (Vol.1), Zhang, J., ed. Changsha: Yuelu Press, p.1.
#hAEF. (2015). #AET (Vol.1), 5K9E., ed. Kib: FE#EH4L, p.1.

401 Han, F. (2015). Han Feizi (Vol.20), Zhang, J., ed. Changsha: Yuelu Press, p.189.
HEAET. (2015). #HAEF (Vol.20), 5K3E, ed. Kib: &7 14t p.189.
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monarch was strongly ensured, and his position was put in the subordinate position in the

political system absolutely.

In addition, Qin Shi Huang adopted the title, Huangdi (or emperor, & 77). As discussed in the
section on the History of the Concept of Junzhu, this title adopted by him was to evidence that
his achievements had far outstripped Three Sovereigns and Five Emperors. Qin Shi Huang
considered himself to be in the highest position in the secular world. So, undoubtedly, the
minister is naturally in the subordinate position in the political system compared to the position
of monarch. And loyalty became a natural thing located into the concept of Chen without any

proof.

In the Qin Dynasty, the concept of Chen was put into a passive position. The idea of equality
no longer existed in the relationship between the monarch and the minister in the concept of
Chen. For ordinary people, the minister is only a tool for the monarch to rule all-under-Heaven;
and the only thing for the minister is to follow the will of the monarch with his loyalty. But,
this belief was only effective in the secular world; so, Qin Shi Huang began his policies to
divinize the position of monarch and set up his absolute authority from the perspective of the
spiritual world. But, because of his sudden death, these policies were not put into reality. So,

from the concept of Chen, despotism only was secure in the secular world.

4.3.2.3 The Subordination in the Spiritual World

It was not until the Emperor Wu of the Han Dynasty that the problem of divinizing the
monarch’s authority left by Qin Shi Huang was re-launched. Emperor Wu adopted Dong
Zhongshu’s three discourses on politics to develop the theory of the Son of Heaven to solve
the political and social problems. In this theory, Dong emphasized the divinity of the monarch
through a detailed explanation of what Heaven is and how people connect with Heaven. Since
then, the monarch took the highest position in the secular world, and the minister, undoubtedly,

became the subordinate of the monarch.

In detail, in discussing how the monarch understands the will of Heaven, Dong proposed two
ways for the monarch to interact with Heaven. Concerning the concept of Chen, Dong
continually discussed the second way, the interaction between Yin and Yang. Dong thought

there are the same Yin and Yang of things in the same classification. He used the example of
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Heaven and humans to prove his point.” Heaven has Yin and Yang; humans also have Yin and
Yang. When there is the rise of Yin from Heaven, the people’s Yin, in addition, will also rise;
while, when there is the rise of Yin in humans’ minds, the Heaven’s Yin, therefore, will also
rise (RAMM, ANIRHEH. RMZASE, mAZHINZmE, N2, 1
Kz ST E R Z A, ).”42 For Dong, both Yin and Yang exist in everything in the
world and regulate the principle of these things. So, Dong used them to understand this
relationship. He believed that Yin and Yang existed in the relationship between Heaven and
Earth, monarch and his ministers, father and his sons, husband and his wife. To infer these
relationships, Dong accepted the understanding about the Yin and Yang from the Yin-Yang
School (FHFH %) that Yang is the master of Yin, and Yin is responsible to Yang. Dong said that
“the way for the relationships between Heaven and Earth, monarch and his ministers, father
and his sons, husband and his wife are all from the way of the relationship between Yin and
Yang. The monarch is Yang, and his ministers are Yin. The father belongs to Yang, and his

sons belong to Yin. Husband is from Yang, and his wife is from Yin (B E R FRidZ X,
BHOEIZIE. BN, BN SONFR, T8 ROV, FAP. )0

Combined with the theory of the son of Heaven, Dong thought that the monarch is worshipful
and the minister is ignoble. Confucius’ and Mencius’ understandings of the concept of Chen
were abolished by Dong Zhongshu in emphasizing the importance of the position of the
monarch. He did not think that the pre-condition for loyalty to the monarch was the
benevolence of the monarch. For him, the subordination between the monarch and the minister
is absolute. But then, to further enhance this belief, Dong re-used the idea concerning
benevolence from Confucius and Mencius to highlight the supreme position of the son of
Heaven in the political system. He said that “the beauty of benevolence is in Heaven; Heaven,
is actually the benevolence ({2 FEH T K; K, 1-t. ).” So, Dong believed that the
monarch is the incarnation of benevolence. The monarch is naturally in the highest position in

the spiritual world, and the minister, undoubtedly, in the subordinate position.

42 Dong, Z. (2011). Luxuriant Dew of the Spring and Autumn Annals (Vol.13), in Siku Quanshu
(Complete Library in Four Branches of Literature). Beijing: Zhonghua Book Company, p.318-319.

HIPEF. (2011). FAKEER (Vol.13) in PYZE4 5. Jb5T: A H L, p.318-319.
493 Ibidem, p.305-306.
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Dong used the theory of the son of Heaven to promote the position of the monarch in the
spiritual world. Then, he adopted the theory of Yin and Yang to ensure the subordinate
relationship between the monarch and the minister. Since Dong Zhongshu’s three discourses
on politics, there were no traditional understandings for people to conceptualize the minister.
The concept of Chen for people is only a subordinate position in the political system; the
minister was subordinate to the monarch. The subordination between the monarch and the
minister is the representation of despotism, and loyalty for the minister became an inescapable

thing. Since this time, the concept of Chen in people’s minds represents the idea of despotism.

4.3.3 The Change of the Concept of Chen since the Song Dynasty

The emperors in the Tang Dynasty exerted policies to enhance the monarch’s position in the
political system. In these policies, the monarch was described as an ancient sage king; as
recorded in the Whole Collection of Tang Period Literature ( {4=J& ) ), the minister Zhang
Jiuling suggested his emperor divinize the monarchy, he said that “my aim is to make my
emperor be the ancient sage kings, and there was no one can replace me to finish this goal (3
ek, ATEN. ).”* In this logic, the task for the minister was to help the monarch be
a sage; for Zhang, the ideal relationship between the monarch and the minister is that the
monarch is a sage king and the minister is the monarch’s good supporter. This ideal relationship
is to further enhance the monarch’s absolute authority, but, in this relationship, the monarch is
only a supporter of the monarch. In fact, all rights were still centralized in the hands of the

monarch.

However, in the Song Dynasty, the earlier Confucianism was re-interpreted by thinkers, and
Neo-Confucius thinkers used some ideas concerning the equal relationship between the
monarch and the minister to limit the absolute authority of the monarch. With the development
of despotism, the anti-despotic ideas were incubated in the concept of Chen. In the middle of
the Ming Dynasty, Wang Yangming reformed Neo-Confucianism and further developed the
ideas of the school of Xin. This reform brought the new experience concerning humans’
subjectivity, and through his disciples’ endeavors, this experience was increasingly articulated

and became popular in society. This experience developed the ideas of anti-despotism in

*“ Dong, G., ed. (1983). The Whole Collection of Tang Period Literature. Beijing: Zhonghua Book
Company, p.2327

#%, ed. (1983). & HE 3. Jbnt: hAE ), p.2327.
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conceptualizing the minister. So, this part will pay attention to how the ideas of anti-despotism

were incubated and articulated in the concept of Chen since the Song Dynasty.

4.3.3.1 The Incubation of the Anti-despotism in the Concept of Chen

In Neo-Confucianism in the Song Dynasty, Li was treated as the source of all-under-Heaven;
so, everything under Heaven originated from Li. The conceptualization of the monarch and the
minister, undoubtedly, was also influenced by Li. Furthermore, Li was expounded by Neo-
Confucian scholars as an ethical system in society, so the monarch’s and the minister’s
behaviors and minds were limited by this system. In this ethical system, both the monarch and
the minister had their own ethical principle to follow, and there is no place for the monarch to
arbitrarily use his rights. So, given this situation, the concept of Chen began to change during

this period.

Zhu Xi was one of the most influential Neo-Confucius thinkers in the Song Dynasty; he
particularly emphasized the importance of the ethical system. In conceptualizing the position
of the monarch and the minister, Zhu used the ethical system to propose his understanding of
the political system. He said that “the reason why everything can be successfully done by the
monarch and his ministers in ancient times was that they united with each other as one (1.2
EEFCVHEEMSKR, Ger®Z —1K. ).’ But, in analyzing the reality of the Song
Dynasty, Zhu thought that “the monarch is extremely worshipful, and he was even treated as
the ancient sage and Heaven. While the minister is extremely ignoble; they did not talk to each

other in the court and directly leaving after discussing political affairs (N EHE ™, FLn
B, NEMEE, BHFET, 18R, )% He believed this situation was made by

Dong Zhongshu’s belief that the monarch is worshipful and the minister is ignoble. This makes
a barrier between the monarch and the minister. He said that “the balance of force shifts to the

monarch, and there is no love between the monarch and the minister (£ Fi.2 37 —[r] & 44,

4051, J. (1986). Zhuzi Yulei (A Collection of Conversations of Master Zhu) (Vol.89), Wang, X., ed.
Beijing: Zhonghua Book Company.

AR (1986). R T2 (Vol.89), £ 2%, ed.. db5T: Hoe AL, p.2284.

406 1Li, J. (1986). Zhuzi Yulei (A Collection of Conversations of Master Zhu) (Vol.112), Wang, X., ed.
Beijing: Zhonghua Book Company, p.2727.
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ToHHZEZ . ).”47 He thought this imbalance was caused by the law of the Qin Dynasty, “the
laws of the Qin Dynasty, are full of the belief that the monarch is worshipful and the minister
is ignoble (275, RABBE VLR 27k, ).”*% Zhu considered that the relationship between
the monarch and the minister needs to be equal in order to solve some political affairs

successfully.

On the other hand, Zhu Xi proposed some ideas to support the subordination between the
monarch and the minister. In his understanding, the absolute authority and the highest rights of
the monarch was based on the Li, as he said that “once the roles of the monarch, the minister,
the father, and the son were ensured, there was no way to change them, and these are the normal
knowledge (BT, EMAZ, FZKM, ). Zhu means that these relationships are
originated from Li; if there is no change in Li, these relationships will not change. In
highlighting that these relationships are from Li, Zhu proposed the old ideas from Confucius
and Mencius; he said that “everything has its own Li, and L1i is from one source, but the function
of Li is different because of the different things. For example, the monarch needs to be
benevolent, the minister should respect his monarch, the son must use filial piety to serve his

father, and the father needs to be fatherly to his children (Ji#) & H 2, P& H—JE, {HT
W2 AR, WMEBEZHA—. WARI, AR, A THE, AN
%% . ).”%10 Although Zhu Xi supported the subordination between the monarch and the

minister, he proposed that the pre-condition for this relationship is that the monarch needs to

be benevolent, which is proposed by Confucius and Mencius.

47Li, J. (1986). Zhuzi Yulei (A Collection of Conversations of Master Zhu) (Vol.89), Wang, X., ed.
Beijing: Zhonghua Book Company, p.2284.

FyEME . (1986). 2R T1E2 (Vol.89), £ 2, ed. Jb5T: P JE, p.2284.

498 Zhu, X. (1940). Zhu Wengong Wenji (The Collected Works of Zhu Xi) (Vol. 14). Beijing:
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K. (1940). FSCAEE (Vol. 14). Jb 5t 55 EN-BIE, p.578.
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Beijing: Zhonghua Book Company, p.398.
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Other thinkers during this period also proposed similar ideas like Zhu Xi. They highlighted the
equal relationship between the monarch and the minister. But also, they still believe that the
subordination between the monarch and the minister was necessary. In conceptualizing the
position of minister, they believed both the subordinate and equal relationship between the
monarch and the minister are reasonable. So, there was a theoretical contradiction in the
concept of Chen for the thinkers in the Song Dynasty. But, the proposal of the equal relationship

reflects that there was the incubation of anti-despotic ideas in the concept of Chen.

4.3.3.2 The Development of the Anti-Despotic Ideas in the Saddle Period

Wang Yangming’s reform of Neo-Confucianism initiated the articulation of the new
experience. The characteristics of the new experience include promoting the subjectivity of the
human, the rise of the concept of equality, and the anti-authoritarian ideas. Therefore, in
conceptualizing the position of the minister, thinkers gave their new understandings of the
political system. In these new understandings, the incubation of anti-despotic ideas developed
further, and some thinkers even broke through the limitation of the traditional ethical system
and proposed the new ethical system to support their understanding of the ideas inside the

concept of Chen.

Wang Gen'’s idea of anti-despotism was in his understanding of the role of the monarch’s
teacher. In the traditional political and ethical system, the relationship between the monarch
and his subjects is the highest principle; so, the monarch’s teacher is also the minister for the
monarch. But, Wang Gen held that Confucian scholars are good at governing society, so the
emperor has to follow these scholars and gain the way for successful governing. In Wang’s
ideas, the position of the teacher is higher than the monarch, and the old relationship between
the monarch is unreasonable. Based on his understanding, the concept of the teacher became a

breakthrough for new thinkers to attack the anti-despotism in the concept of Chen.

He Xinyin inherited Wang’s ideas concerning the position of the teacher. He criticized the
traditional Five Cardinal relationships (F1.1£), especially the relationship between the monarch
and the minister. In his understanding, only the relationship between teachers and students and
the relationship among friends are just. He said that “only the relationship between teachers

and students and the relationship among friends in the Five Cardinal Relationships belongs to
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the relationship of sages (NG To.. . MAE & Tl &K&Wt 18], ).” 41! He thought the idea

of equality is the basis for the new relationship, so he did not believe in the traditional
subordination between the monarch and the minister. Given this theoretical basis, he said that
“the monarch’s subjects can also be the monarch. Jun (2, the monarch) means equality in
Chinese; Jun also means the public. The monarch’s subjects are all the monarch in public, and
the monarch is equal to others in public (R ERJFE . B, ¥, AE, #Hh. FRE
AEH A, DAE TSP LA H . ).*412 So, He Xinyin’s main idea is that the position

of the monarch is equal to the position of the public in the political system.

Li Zhi also proposed some ideas concerning the relationship between the monarch and the
minister. Li believed that the subordination is not the nature of the relationship between these
two political roles; the real nature of this relationship is based on righteousness ( (). For him,
righteousness is to take care of people; and the only difference between the monarch and the
minister is the title. “She () means to set people’s minds at rest; Ji (f%) is to take care of
people. In order to take care of people, there is a point for setting up the relationship between
the monarch and the minister (GRAE413E, FrllzRth, B3, LR M. REGZFEM
Ja A 2 M4E%E, ).”4" In this understanding, he believed that taking care of people is the
starting logic for this relationship. “The morality of the monarch and the morality of the
minister, which are recognized by Li Zhi, is to set people’s minds at rest and take care of people;
if the monarch cannot undertake this responsibility, the minister is able to overturn the rule of

this monarch and then undertakes this responsibility (Z=#FT ARl R 8, i 22 [ 77
R, IREARREZIFRARLIT, AT ERZRIFROATT, WARRADHH

My oz, (1990). Tongxin Shuo in Fen Shu - Fen Shu Xi (Vol.3), Cai, S and Xia, J., ed. Changsha:
Yuelu Press, p.90.

22 (1961). F LU in B4 - 582 (Vol.3), 25 /8 and H 814K, ed. Kib: &7 154, p.90.

12 He, X. (1960). He Xinyin Ji (The Collected Works of He Xinyin) (Vol.2), Rong, Q., ed. Beijing:
Zhonghua Book Company, p.32.

LB (1960). T LEEEE (Vol.2), 224, ed. db50: s JF, p.32.

413 Sheji (in Chinese, #L%) literally means the god of the land and the god of grain; but, then, it was
used to represent the state in politics and in religion.

4 1i, Z. (1974). Cang Shu (Vol.38). Taipei: Taiwan Student Bookstore, p.665.
228, (1974). JA5 (Vol.38). & db: B4R, p.665.
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Al LAYl . )7*15 This statement is also a challenge for the traditional ethical system, which
treats the relationship between the monarch and the minister as the highest principle. So, Li
Zhi’s concept of Chen is similar to He Xinyin; he treated this relationship as equal in

undertaking the responsibility of taking care of people.

The thinkers living in the middle of the Ming Dynasty criticized the legitimacy of the absolute
authority of the monarch and the subordinate relationship between the monarch and the
minister. The idea of equality arose in the new experience during this period. By emphasizing
the equality in the relationship between the monarch and the minister in the concept of Chen,
the anti-despotic ideas continually developed, and it even laid the theoretical foundation for the

incubation of the democratic ideas of the late Ming Dynasty.

4.3.4 The Ideas of the Concept of Chen in the Late Ming Dynasty

The concept of Chen changed drastically in the late Ming Dynasty. The traditional
understanding of this concept increasingly disappeared, and new meanings were given to it by
the thinkers who lived in this period. The obvious characteristic of the new ideas in the concept
of Chen is that the political position of the minister was promoted by analyzing the origin of
this position. The absolute authority of the monarch was weakened, and some ideas close to

the western democratic ideas gradually appeared.

4.3.4.1 The Origination of the Position of the Minister

After Shang Yang’s political reforms, the minister was treated as a tool for the monarch to rule
all-under-Heaven; the origins of the minister were in their responsibility to enhance the
absolute authority of the monarch. This belief lasted for a long time until the Song Dynasty; it
was challenged by Neo-Confucian thinkers through the reinterpretation of Confucianism. In
the middle of the Ming Dynasty, this belief was re-challenged by the thinkers from the school
of Xin according to the new ethical system. In the late Ming Dynasty, inheriting the former
ideas and influence by the articulation of the new experience, thinkers proposed the more
aggressive ideas to continue to attack the absolute authority of the monarch, and these ideas

even challenged the traditional political system.

15 Ma, Q. (2013). The Critique on the Legitimacy of the Monarchy in the Early Enlightenment Ideas.
Heilongjiang Social Science, (4), p.21.

LKA, (2013). A F )5 5 ARG 32 L i) 12 S VR L. BT AR, (4), p. 21.
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Huang Zongxi researched the position of the minister in history, and he proposed that there are
two theories concerning the origin of the position of the minister. The first one is that the
position of the minister is set up to support the monarch’s absolute authority; this theory was
proposed in Shang Yang’s reforms. It had been used for a long time by the monarch to support
his legitimacy. Huang criticized this theory, and he believed that the real aim for setting up the
position of the minister is for other people. As he said that “they (ministers) think that the prince
shares the world with one so that it can be governed, and that he entrusts one with its people so
that they can be shepherded, thus regarding the world and its people as personal property in the
prince’s pouch (to be disposed of as he wills)*'® (F 73 E ALK T EEZ, A#EEUANRM
iz, IR T NRANEZFBZHY. )7 So, he proposed a second theory. Huang

believed that the real origin of the minister aims at taking good care of people. He thought all-
under-Heaven is a great scope; one person cannot deal with all affairs, so the minister appeared
to help the monarch to rule. “The reason for ministership lies in the fact that the world is too
big for one man to govern, so governance must be shared with colleagues*'® (Z& KKk N2 K,

E— NZFThEE, MmaE2 LU, ). And he believed that the one who chooses to be

a minister is taking the responsibility for all-under-Heaven instead of laying this all on one

man. “When one goes forth to serve, it is for all-under-Heaven and not for the prince; it is for

all the people and not for one family*?® (ffkz thiftt, HRT, JENEHE: AR,
Ak, )92

¢ De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.95.

17 Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press. p.6.
PEORER. (2017). BASRA VIR, AN RUEL HARAE, p.6.

8 De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.94.

19 Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.6.
PEORER. (2017). BASRA VIR, AN RUEL HARAE, p.6.

20 De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.94.

2! Hyang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.6.
PEORER. (2017). BASRAsVIoR. AN RUEL HARAE, p.6.

167



Based on this understanding, Huang continued to distinguish the difference between the
minister and the monarch’s slaves. He thought that “the term ‘prince (monarch)’ and ‘minister’
derive from their relation to all-under-Heaven. If I take no responsibility for all-under-Heaven,
then I am just another man on the street. If [ come to serve him without regard for serving all-

under-Heaven, then I am merely the prince’s menial servant or concubine*?? (24, M

RIEMAZEW. BELRTZTT, WEER BN BT A, AR REH,
M 2 Ah3Z4. ).”#? Huang argued that the minister is different from the monarch’s slaves;

the minister instead has the idea of taking care of people not just of supporting the monarch’s

authority.

From this perspective, Huang’s concept of Chen includes two ideas. The first idea is that all-
under-Heaven is the starting logic for the origin of the minister. The second idea is based on
the first one; Huang believed that the minister is not the tool for the monarch to support his
absolute authority, and it is set up to help the monarch deal with affairs. In these

understandings, the despotic idea lost its supportive soil in the concept of Chen.

4.3.4.2 The Real Relationship between the Monarch and the Minister

By discussing the origin of the minister, thinkers continued to criticize the traditional
subordination between the monarch and the minister during this period. In their understanding,
they used the idea of equality that arose to conceptualize the minister; they thought the position
of the monarch is equal to the minister’s position in the political system because the aim for

these positions is to take care of all-under-Heaven.

Based on the second theory of the origin of the minister, Huang Zongxi continued to discuss
and analyze the reasonable relationship between the monarch and the minister. He said that

“the prince and his ministers should be log-haulers working together*** (F 5, JLtHAZ

2 De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.94.

% Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.7.
PR, (2017). BASRAVIoR. AN RUEL AR, p.7.

4 De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.95.
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At )7*2%; it means that in dealing with social affairs, the relationship between the monarch
and the minister is equal because they are colleagues working together. Furthermore, Huang
adopted He Xinyin’s idea concerning the relationship between the teacher and the students; he

said that “if I have regard for serving people, then I am the prince’s mentor and colleague**

G T Bt UK TR, MBI, )

Tang Zhen also proposed his understanding of the relationship between the monarch and the
minister. He criticized the ministers who served the Manchu government of the Qing Dynasty;
he thought these people “stuck to the title of the monarch and minister, and indulge in the old
morality of loyalty and filial piety (31 T & F2 43, #TEFE 248, ).”*? Tang believed that
this relationship is really dangerous and then proposed that a good relationship is that the
monarch is equal to his subjects. He proved this view from the perspective of the monarch that
“Although he is highly honourable as the son of Heaven, the person can also adopt the way of
life like the common people. A few concubines for him are enough to sew and cook; a few
servants for him are enough to sweep and clean. He can be a farmer in the home, and be the

son of Heaven outside.. .this way is not harmful to his dignity as the son of Heaven, and it even
can help to promote his dignity (5t 9K ¥, JRATELREANZ Kidkbe . 5891/, 3z /d
DItz s WFA3ERR, B e btz o ANNPRKR, HNERT.. AT R 728, TE LA
AN KT 2 B, ).”4% Tang believed that there is no difference between the monarch and

other people; so, the position of the monarch is equal to the position of the minister and other

ordinary people.

425 Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.7.
TR ER. (2017). B FRAFV . UM RUELH AL, p.7.

26 De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.96.

27 Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.7.
FOREE. (2017). BASRAF U, B RUBLH RRAL, p.7.

28 Tang Zhen, (1955). Qian Shu. Shanghai: Shanghai Guji Press, p.127

FEER. (1955). 845, i Byl £E et p.127.

2 Ibidem, p.169.
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4.3.5 The Democratic Ideas in the History of the Concept of Chen

From the earlier period to the late Ming Dynasty, the ideas hidden in the concept of Chen were
continually changing. In the earlier time, people thought that the position of the minister is
equal to the position of the monarch in the political system because they undertook different
tasks concerning society; the only difference is that the monarch seized the military power,
which made him more honourable. However, with the years of wars during the Eastern Zhou
Dynasty, the king of the stronger states centralized his powers from the local to the centre, the
absolute authority of the monarch gradually formed, and the loyalty of the minister became
important in the political system. Since Shang Yang’s political reforms, people’s understanding
of the concept of Chen is based on the subordinate relationship between the monarch and the
minister. This belief lasted more than thousands of years until the rise of Neo-Confucianism in
the Song Dynasty. Neo-Confucian thinkers re-interpreted the earlier Confucianism to attack
the legitimacy of the monarch’s absolute authority. Since the middle of the Ming Dynasty,
Wang Yangming and his disciples even proposed the new ethics to attack the despotism in the
concept of Chen. In the late Ming Dynasty, thinkers proposed more aggressive ideas to
represent their critiques of despotism. They adopted the idea of equality and the anti-
authoritarian ideas and re-proposed the equal relationship in conceptualizing the position of the

minister.

The equality between the monarch and the minister in the concept of Chen in the late Ming
Dynasty is different from the equality in people’s understanding of the position of the minister
in the earlier period. In the late Ming Dynasty, the equality conceptualized by the people was
formed based on the understanding of the ethical system. The idea of equality dominated the
concept of Chen; so, this concept was full of anti-despotism. But, compared to the concept of
Junzhu during this period, the democratic characteristics of the concept of Chen are not

obvious.

The idea of equality inside the concept of Chen is closest to the western democratic idea.
Political equality is a pre-condition for citizens to participate in politics in ancient Greece;
therefore, without political equality, political liberty cannot be put into practice. The equality
conceptualized by thinkers in the concept of Chen aims to attack the absolute authority of the
monarch. Through the endeavor of the thinkers living in the late Ming Dynasty, the monarch’s
absolute authority was gradually weakened. Although this emphasis was not as aggressive as

the ideas of the concept of Junzhu, it still changed people’s understanding of the position of
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the minister. While discussing the equal relationship between these two political roles, some
thinkers enhanced the importance of the position of the people in the political system; they
believed that the starting point of politics is all-under-Heaven instead of the monarch. Both
Huang Zongxi and Tang Zhen proposed that the position of the monarch and the position of
the minister is to take care of people, and people are the final end for politics. Although the
people-oriented idea emphasized the importance of people, the ideas embedded in the concept
of Chen, combined the anti-authoritarian ideas and the ideas of equality, and these proposed to
highlight the importance of people in politics; this is a somewhat close to the idea of the

political liberty which highlights the popular authority.

4.4 The History of the Concept of Fa

As explored in the second part of this dissertation, democracy in ancient Greece originated
from multiple political reforms around 600 B.C. In these reforms, Ancient Greek politicians
destroyed the despotic basis of the old systems gradually and ensured the people’s rights both
in politics and society. Modern historians treat this as the origin of democracy in human history.
Given this basis, the former two parts have concentrated on the anti-despotic ideas in the

concept of Junzhu and the concept of Chen, to discuss democratic ideas in the Chinese context.

Returning to Greek history, although the rights to participate in politics was given to citizens,
Greek politicians still stuck to their reforms to ensure the democracy. One of the prominent
policies they launched was to revise the law to enhance people’s rights. In detail, from the
perspective of law itself, the legal system’s design aims to protect the interests of the great
majority of citizens in politics. From the perspective of citizens, the law was a thing that
represents the people’s will, and they held the right to revise and abolish it through the legal
process. Therefore, the law is an essential part of the democratic system both in ancient and
modern times. Given this, the next step this dissertation will take to research the democratic
ideas of the late Ming Dynasty is based on the discussion of how the thinkers living in this time

conceptualized the law.

4.4.1 The Understanding of the term Law in the Chinese Language
The modern meaning of the term law in the Chinese language system is imported from the
western world. In Chinese, ‘law’ is translated into Fa (7% in simple Chinese, and & in

traditional Chinese ). In the traditional Chinese character, the left part is water, which means
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that the law is equal to everyone without prejudice. The right part of it is an ancient monster
called Zhi (/&); this monster looks like a cow, but it only has one horn. It can use this single

horn to separate the rights and wrongs of a thing; so, Fa also means an approach to measuring

equality.

In the Xinhua Dictionary ( {#1£5#8) ), Fa has more than three meanings; among them, the
most important meaning is that “Fa is the generic term of behavioral rules, like law, decree,
regulations, and so on, which are made and confirmed by national power (H [E % il & B A 7]
FroR I S AR VA4 BT RS FR . ). In the Xiandai Hanyu Cidian
(4 Dictionary of Current Chinese, {IAXIIEIAH) ), Fa also has seven meanings; among
them, two meanings that are important to this topic. The first is that Fa is “the generic term of
behavioral rules, like law, decree, order, decisions and so on, which represent the will of the
ruling class of a country. And Fa is formulated and recognized by national power, and it is also
enforced by the coercive force of the country (KL G a2 = &, o B 5Kl g BA AT,

5 [ 52 9 ) A ORAE AT BUAT R B AR, AR RS . UESE. )
And the second is that Fa is “the standard or norm which can be imitated (#x#E. #JE, A DA
A BT ).”432 Given these meanings, the modern understanding of the Chinese character
means that Fa is a package of social standards, which is supported by the national force, for all

people living in society; and the aim of Fa is to regulate people in order to meet some political

demands or the will of the ruling class.

While there are some differences in the ancient understanding of this Chinese character. Kangxi
Zidian (or Kangxi Dictionary, (FEEEFH) ) collected more than five definitions of Fa from
the ancient Chinese classics. According to this, Fa in ancient China is not only the compulsory

law or decree from the will of the ruling class, but also moral standards or political

430 Institute of Linguistics of Chinese Academy of Social Sciences. (2006). Xinhua Zidian (Xinhua
Dictionary). Beijing: Commercial Press, p.120.

i E A SR EREE S HEFURT. (2006). Frie7 . Jb gt 745 EE, p.120.

! Institute of Linguistics of Chinese Academy of Social Sciences. (2011). Xiandai Hanyu Cidian (A
Dictionary of Current Chinese). Beijing: Commercial Press, p.369-370.

o AR B E S TR, (2011). BARDOER S, Jb 5T 755 B R, p.369-370.
2 Ibidem, p.370.

172



requirements. In detail, “the gentleman practices rites so as not to change customs...all of the
rites are from their own homeland, the gentleman learn the Fa of these rites and then practice
them (B F174L, ARG, BWHEZH, EBEHEMHFIT L. ). Fa in ancient
China includes some modern meanings. The dictionary used the example from the Classic of
Filial Piety ( {Z£%4) ), “only the Fa from former kings is convincing (E5¢ T Z iEARANEL
M. ).”43* The Fa in this example is close to the modern understanding of Fa; it is a law or

decree representing the will of the ruling class. Given these understandings, the ancient

meaning of Fa is broader than modern definitions.

In ancient China, the concept of Fa refers to the compulsory law with its contents and moral
standards. It means that Fa used in ancient Chinese points to the system which aims to guide
people’s behaviors to accord with a certain standard. Fa is a formal or informal system that
records ordinary people’s correct behaviors. However, it is not completely equal to the law in
the modern understanding or to the pure ethical or political system. Ancient Chinese thinkers’

definitions of Fa also proved this point. Guan Zhong (& {f, from 725 B.C. to 645 B.C.)
believed that “Fa is the highest Dao under Heaven; it is useful for sage kings (to govern all-
under-Heaven) (M7EE R T2 RiEW, B ZSLHM. ).”4 Huang Zongxi also held a
similar view; he believed that “Fa is a series of systems, structures, and even these systems and
structures are only an accumulation of broad-brush principles (/& — R AN HIHI . ZHZUHE
2, EEESE. AR LR E N B 5], )43 So, given the difference

between the ancient and the modern understanding of Fa, I have decided to directly use Fa to

refer to this system instead of using the term law.

433 Zhang, Y. (1930). Kangxi Zidian. Beijing: Commercial Press, p.616.
K EAS. (1930). FEER L JE 5T R 45 ED131E, p.616.
43 Ibidem, p.616.

3 Guan Z. (2017). Guanzi (Vol.15), Jiang, P. And C., Z., ed. Hangzhou: Zhejiang University Press,
p.671.

EfR.2017. BT (Vol.15), ¥ MS M and REAR, ed. BUM: WITL RS Hhitt, p.671.

43¢ Zhang, S. (2005). The Jurisprudence Analysis of the Fa for all-under-Heaven of Huang Zongxi. The
Comments of Chinese Social History, p.365.

FRITFR. (2005). BEo7 3 R B 28 VAL 4T, TR E 4207 2 1FiR, p.365.
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This part will discuss the history of the concept of Fa from earlier times to the late Ming
Dynasty; it will begin by focusing on the different changes in people’s conceptualization of Fa.
The first part focuses on how politicians or thinkers conceptualized Fa before the Qin Dynasty.
In earlier times, there was no law in the modern meaning in China; habits and customs
influenced politics and people’s behaviors. With the formation of the system of rites and music
in the Zhou Dynasty, Fa first appeared. But, the modern historians tends to refer to this Fa the
‘patriarchal clan system’. Specifically, the first part of this discussion will set out how thinkers
conceptualize this system in their minds. Secondly, in the Warring States Period, some
politicians launched political reforms to change the system of their states. And in these reforms,
the law was set up in politics. Compared to the patriarchal clan system, some new ideas were
incubated in people’s minds. Therefore, the second part will discuss the new ideas in people’s
minds in establishing law. The third part pays attention to the Confucianization of the law from
Dong Zhongshu to the middle of the Ming Dynasty. The basic frame of law established in the
State of Qin was based on the ideas of the Legalist school. However, with the fast collapse of
the Qin Dynasty, some thinkers believed that it is important to use Confucian ideas to revise
the law. So, since the ruling period of the Emperor Wu of the Han Dynasty, there was a trend
in politics and society towards the Confucianization of the law. In the Tang Dynasty, the Law
System and Annotation of the Tang Dynasty (Tanglii Shuyi, JE 5 1X) was published; it was
treated as the greatest achievement in the Confucianization of Fa. In this book, new ideas
developing since Dong Zhongshu’s discourses were integrated. In the Song Dynasty, the
appearance of Neo-Confucianism and the re-interpretation of early Confucianism was oriented
towards supporting the legitimacy of the Song Dynasty; so, there were also some new
understandings in the Confucianization of Fa. The Confucianization continued in the Saddle
Period, but there were also new ideas that appeared. The last part sets out how the thinkers
living in the late Ming Dynasty considered Fa. Through the Confucianization of the law in the
Song and the Ming Dynasty, the earlier understanding of Fa gradually disappeared, and these

thinkers endowed this concept with some new ideas.

4.4.2 Fa is the Patriarchal Clan System

During the Warring States Period, the behavioral standard for people to observe was based on
traditional manners and customs. Some historians believed that the concept of Fa actually
originally referred to the patriarchal clan system. Therefore, it is important to research how

people thought about the patriarchal clan system to understand the concept of Fa.
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The existence of the patriarchal clan system in the Xia Dynasty and the Shang Dynasty is still
debated among academic circles. In the Xia Dynasty, there was no archaeological discovery to
prove the existence of this system directly. But, some books from later generations supported
the interpretation that some policies in the Xia Dynasty laid the foundation for it. For example,
the Book of Documents ( {#15) ) recorded some punishments and rites used in the clan and
the army. Some historians believed that these punishments and rites are the precursors for the
system of rites and music. Regarding the Shang Dynasty, some archaeological discoveries were
used to argue for the existence of the patriarchal clan system. Historians believed that the
tradition, which was originated from religious belief, is the embryonic form of the patriarchal
clan system. Modern archaeologist Chen Mengjia (% %, 1911-1966) thought the two
Characters, Dashi ((/K7~) and Xiaoshi (/N7R), found in the inscriptions on bones or tortoise
shells of the Shang Dynasty evidences the Dishu system**’. However, this interpretation is
criticized; one of the most influential comments is from Wang Guowei (£ [E 4, 1877-1927).
He thought that “there was no Dishu system in the Shang Dynasty; therefore, there was no
possibility to incubate the patriarchal system (FACTCEH L2 Hll, MABER F. ).”*® Given
these statements, I believe that the tradition of the Shang Dynasty has theoretical basis; but the

Fa before the Qin Dynasty was formally formed in the Zhou Dynasty when the King Cheng of
the Zhou Dynasty established the system of rites and music.

7 Dishu System (%# i) was an important legal and moral system in ancient China. According to
Wikipedia, a priority system was created to rank the offsprings’ entitlement to inheritance in China.

Under this system, a man was allowed one official wife, called a Zhengshi (1E %, formal household) or
Di wife (4i%2), and her son was called the Di son (1% ). A woman would have to go through a formal
wedding to become the Di wife; otherwise, she would be considered a concubine of her husband. A
man could only have one Di wife unless he had already divorced another.

A secondary spouse was called a Ceshi (fl] %, side household) or Shu wife (Ji3). A man might
participate in a small ritual, or no ceremony, to take on a shu wife. Several Shu wives were allowed for
one man at the same time according to the law. A shu wife’‘s son was called the Shu son (J# ). Shu
sons had to regard the Di wife of their father as their mother and respect her.

(Noted from Wikipedia: https://en.wikipedia.org/wiki/Dishu_system)

8 Wang G. (1959). The System of the Shang Dynasty and the Zhou Dynasty. Beijing: Zhonghua Book
Company, p.1.

FE4E. (1959). B fI B, dbnt: heH R, p.1.
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The patriarchal clan system was finally established in society when the King Cheng and the
Duke Wen of the Zhou Dynasty formed the system of rites and music. This system “establishes
the social order by combining blood relations and social class; it integrates the concept of
family which enhances the bloody relation with the concept of the country which emphasized
the social class (i 3L M2 5% (AR FE—FkF, @At MRT, HRIE 2k
IR F AN E T E R E T RIEESEK. ). Influenced by this system, people
began to form the embryonic form of the three cardinal guides and the five constant virtues (or
San’gang Wuchang, —4{1.%") in their minds. As recorded in the Book of Rites ( {fLi2) ),
the most influential principle for guiding people’s behavior and minds was that “people need
to be close to their relatives, honour their ancestors, respect their elders and betters, and treat

males and females differently GE2EtH, M, KK, BLEFH. ). * In detail, the

first principle that people should remain close to their relatives highlights the blood relationship
as central in organizing society. The paternity is the center of the blood relation, and it is the
origin of the suzerain’s authority. The second principle that people should honour their
ancestors emphasizes the influence of the son of Heaven. As analyzed in former parts, the son
of Heaven is the incarnation of Heaven,; so, this role is full of mysteries and is higher than other
roles in society. So, he enjoyed the absolute obedience from ordinary people. The third
principle, that people should respect their elders and betters, is a supplement to the first and the
second principles. People’s elders and betters, in rhetoric, are also the suzerain or the monarch,
so these two roles are naturally higher than others in this perspective. The last principle is that
treating males and females differently is used to highlight paternity, and it is used to strengthen

the right of the husband.

So, “the nature of this system is the politicization of the clan system (5235l B A U & K

TR BE BBLE o ),>**! the ruling class of the Zhou Dynasty wanted to use this system to

49 Shao, F. (2004). Confucianism and The System of Rites — The Combination of Ancient Chinese
Legal Thought and Rites. China Legal Science, p.156.

AET7. (2004). 1 5 AR5 AL fil—He 0 B AL geik i BAR LR g5 & B, p.15e6.
“0Yyang, T., ed. (2004). The Book of Rites. Shanghai: Shanghai Guji Chubanshe, p.577.
MRF, ed. (2004). ALic. EifE: EiREA 8 H RcAt, p.577.

441 Zhang, D and Fang, K. (1994). A Brief Introduction to Chinese Culture. Beijing: Beijing Normal
University Publishing House, p.60.

SRANEE and 75 5CAL. (1994). HH E SCAMETR. LT AR E RS R, p.60.
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integrate the authority of the patriarch of families or communities with the rights of politics
into the king’s absolute authority. As discussed by Xunzi (j¥-, from 316 B.C to 237 B.C.),
“monarch is the highest position in the country; father is the highest position in the family. If
there is only one highest position, all-under-Heaven will be in order; otherwise, all things in
society will be in chaos (F#, BEZBEW; K#F, KZEW. E—mmiE, ZmmEl. ).
In fact, through the system of rites and music, the son of Heaven of the Zhou Dynasty became
the suzerain of all-under-Heaven. He held the right to make a public decision in politics and

enjoyed the authority to be worshiped by ordinary people as morally superior.

The patriarchal clan system “contains all requirements that people need to observe. In detail,
“from the perspective of the country, this system contains the legislation and the administration,
and rights and responsibility of all officials; from the perspective of people’s daily life, it
includes the standards for necessities of life and meeting and sending off visitors (_ 22 [F 51
SLFATEL S RO E ERIBCR L 5% P ERKEELT, BEWk, LhiAf. )
As analyzed by Zhang Binglin, “rites is the general term for the legal system (L%, A&
4. )7**; this means that the system of rites and music plays the role of laws during the
Zhou Dynasty. These requirements were to ensure the stability of the social order, and, as
mentioned before, it was to ensure the position of the son of Heaven in the Zhou Dynasty. So,

this system was also established to protect the absolute authority of the king of the Zhou

Dynasty under Heaven.

Given these understandings, there are some ideas that arose in the people’s minds when they
conceptualized Fa. Firstly, the king enjoyed absolute authority in this system. Through the
rhetoric, the king of the Zhou Dynasty is both the suzerain for all-under-Heaven and the son of

Heaven; he undoubtedly had a stronger influence on ordinary people both in the political and

#2 Wang, X. (1988). Variorum on Xunzi (Vol.9), Shen, S. And Wang, X., ed. Beijing: Zhonghua Book
Company, p.263.

T ek, (1988). HiFVEME (Vol.9), TEfi E and T A%, ed. Jb5L: 4T F, p.263.

3 1i G. (2011). From the Aristocratic Legal System to the Monarchic Legal system: The Outline of
Traditional Chinese Legal System. Peking University Law Journal, (3), p.365.

ZED0IE. (2011). MSTIRIEIG BT HVEIR: MR e BNER RN, h oML, (3), p.365.
444 Zhang, B. (1915). Jian Lun (Vol.2). Shanghai: Shanghai Youwen She, p.84.
AR, (1915). K518 (Vol.2). g FigA i, p.84.
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moral areas. Secondly, for ordinary people, Fa represents the will of the monarch; and the
monarch is the origin of authority of Fa. This understanding ensures that the nature of Fa in
ancient China was not set by people but by the monarch. But, with the years of wars, the system
of rites and music only existed in title; the function of this system to enhance the paternity and
the monarchical power decreased gradually, especially after the movement of the capital of the
Zhou Dynasty from Gaojing to Luoyang. So, some politicians put forward written laws to

represent the patriarchal clan system.

4.4.3 The Legalists’ Concept of Fa during the Warring States Period

The years of wars weakened the influence of the royal family, and the function of the system
of rites and music in society and politics was limited to the governing scope of the center of
the Zhou Dynasty. Therefore, the patriarchal clan system started to go to ruin. But, social order
needs to be supported by systems. During the Warring States Period, the Legalist school was
supported by the king of different states; their ideas became the ideology in politics and society.
So, this part will focus on how thinkers from the Legalist school conceptualize Fa and the ideas

embedded in the concept of Fa.

4.4.3.1 A Brief Introduction of the Legalist School

The Legalist School was one of the schools that flourished in the Eastern Zhou Dynasty. But,
according to modern historical researches, there is no specific group which called itself the
Legalist school during this period; the title, Legalist school, was given to it by later generations
in order to classify the different ideas held by different schools. Sima Tan (7] &k, from 165
B.C. to 110 B.C.) firstly used the term, Legalist school, to refer to the group of thinkers who
believed the law is the essence of politics and administration. In his work, On the Essentials of
Six Schools ( {IB/SZK % H ) ), he thought that Guan Zhong, Shang Yang, and Han Feizi are

the representatives of the Legalist school.

As analyzed by Sima, the Legalist Fa emphasized that “the classification of different social
ranks, like the difference of position between the monarch and his minister (I F _E N2

7. ). These thinkers believed that only the strict system, or the written law, can regulate

3 Sima, Q. (2010). Records of the Grand Historian, Han Z., ed. Beijing: Zhonghua Book Company,
p.7636.

H 5. (2010). 524, #IRH, ed. JbaT: T4, p.7636.
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social order; other rules, like the patriarchal clan system, which is supported by Confucianism,
are invalid in managing social order. Sima pointed out that “the Legalist school did not use the
closeness of blood relationships and aristocratic status in politics; all things for them to judge
are based on Fa. Therefore, the principle that people need to be close to their relatives and
honour their ancestors is not discussed in their ideas (AR A BEH, DS, —WT
1, NISEEEE 2 W45, ).°40 Since the rise of the Legalist school, the concept of Fa was

treated as a series of systems that regulate social order and people’s behavior.

The concept of Fa in the legalists’ minds was different from the conceptualization of people
living in the Western Zhou Dynasty. Their understandings of this concept were centered on the
social ranks and political position instead of the blood relations. Guan Zhong thought that Fa
is “a ruler, a carpenter’s line marker or square, a Douhu or a Hengshi which is used to measure
weight, a tool for measuring a degree of angle (JX~]'3, 4assth, HUEW, A, Hi
tH, fAEW, H2Z. ).”* In Guan’s understanding, Fa is a tool to check whether the
people’s behavior is in accordance with the standard. However, for him, this standard is not
fully based on tradition and customs; it was designed by the ruling class and represented their
wills. Shang Yang, one of the influential thinkers in Chinese intellectual history, also has a

similar idea to Guan Zhong. He said that “Fa is the standard for a country (V5% , EZ U1
. ).’ Compared to Guan, Shang made Fa broader. Through the newly-unearthed cultural

relics, some archaeologists thought that “the Fa held by Shang Yang is not a law from the
narrower view; it is a legal system which is centered on the law (F$#557E K AT F ok Y 95

FFARRR SCIVEAE (law), M2 DR EARRIT AR . ). They believed that

¢ Tbidem, p.7644-7645.

*7 Guan Z. (2017). Guanzi (Vol.2), Jiang, P. And C., Z., ed. Hangzhou: Zhejiang University Press,
p-129.

EfP.2017. 1 (Vol.2), My and BRER, ed. B : WiL RS HARAE, p.129.
48 Shang, Y. 2009. The Book of Lord Shang. Kaifeng: Henan University Press, p.191.
P (2012). A . JFE: WK H R, p.191.

9 Yang, Z. (2010). The Concept of the Rite and The Concept of Law from the Newly-unearthed Laws
of the Qin Dynasty and the Han Dynasty — the Confucianization of the Ancient Chinese Law. Journal
of Chinese Historical Studies, p.102.

BIHRAL. (2010). M L ZRPUEFE A B AR <AL, 98 Wl e Hyk A R
FAGUL. H E SRR, p.102.
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this Fa even became the political system and the social system after the political reforms

launched by Shang Yang in the State Qin.

As the successor of Shang Yang, Han Feizi also put forward his ideas of this term. His
understanding was based on the definitions of Guan Zhong and Shang Yang. He at first
discussed the nature of Fa, he thought that “Fa is written down on paper by the political
officials, and then it will be proclaimed to all people...Fa is clear and easily understandable
(5%, WEZEFE, WZTEN, MMz T aEW. BUEEnE. ). Then, he
thought that “Fa is a system for rewards and punishments which is officially published by
governments and accepted by people; in detail, this system will award people who strictly
observe the law and publish people who obey the law (%%, H4ETEN, HiLTR
Oy BAFFIEYE, mMimFiE4#E M. )% In his definition, Fa is designed and
established by the ruling class in politics; there is no right for people to participate in this
process. The object for Fa is to regulate people, so the nature of Fa is a tool for the ruling class

to regulate the social order.

All in all, the legalist’s definition of Fa is different from the Fa in people’s minds in the Western
Zhou Dynasty. They did not treat Fa as only focusing on the blood relationships but believed
that Fa is centered on the social ranks and political position. Given this understanding, the
legalists further developed their understanding of this concept, and new ideas were incubated
in the political reform launched by at the end of the Warring States Period. Therefore, the next
parts will focus on the idea put forward by these legalists, especially Shang Yang, in

conceptualizing Fa in the political reform.

4.4.3.2 The Political Ideas in Shang Yang’s Concept of Fa
Shang Yang’s legal ideas are important in order to understand how people conceptualize Fa at
the end of the Warring States Period. Shang’s legal ideas were successfully put into practice

and, indeed, influenced the concept of Fa for the later generations. It even helped the State Qin

430 Han, F. (2015). Han Feizi (Vol.16), Zhang, J., ed. Changsha: Yuelu Press, p.151.
#HAET. (2015). #AE T (Vol.16), 5L, ed. K¥b: HEREFI4E, p.151.
4! Han, F. (2015). Han Feizi (Vol.17), Zhang, J., ed. Changsha: Yuelu Press, p.159.
#HAET. (2015). #AET (Vol.17), 5L, ed. K¥b: & REF4L, p.159.
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become the strongest power among other states. Furthermore, unlike Confucianism, Shang
Yang’s ideas recieved support from the ruling classes at that time; historians believed that
Shang Yang’s legal ideas represent the major ideological trend at the end of the Warring States
Period and the earlier Qin Dynasty. Therefore, this part will focus on Shang Yang’s
understanding of Fa and find the significant political ideas hidden in the concept of Fa held by

him at this time.

Like former legalists, Shang Yang also thought that Fa is not based on tradition or custom. He
believed that the increasingly concentrated power in the political and the social system is the
origin of Fa. Therefore, he put forward that Fa needs to be established on the social reality by
rational analysis. Shang developed this idea and deduced it to the extreme. To ensure everyone
strictly observes the requirements of his legal ideas, Shang put forward the doctrine of severe
punishment. Because of this doctrine, the traditional understanding of Fa changed completely,

and new ideas concerning politics and society arose in people’s minds.

Three points mainly reflect Shang Yang’s doctrine of severe punishment and his concept of Fa.
Firstly, there is no difference in the punishment in Fa for different social classes. Shang Yang
used Yixing (& /M|, unified punishment) to describe this point. Yixing means that the
punishment is the same for the people no matter what kind of social class they are. He said that
“there is no social rank difference in punishment; from the prime minister and the general to
the literati and ordinary people, who did not observe the king’s command, violated the taboos
of the state, or defied his superiors and started a rebellion, will be punished without remission
ONTEES, BWAH. BEUERKRIEN, HANES, JREZE. GLEHE, FRIEA
M. ).”*? Secondly, Shang proposed the principle of severe penalty. He considered that the
State Qin is a place far away from the centre of the Zhou Dynasty, so the cultural tradition is
not as strong as other states to influence people’s daily lives. So, it is important to exert the
principle of severe penalty to control social order. He proposed “the punishment to put someone

to execution, to cut one’s foot, or to tattoo on one’s face, is to halt crime instead of harming

ordinary people (Hl-, Wr Nz &, BAZW, JERHGRM, PLEEGF bt t, )43

#2 Shang, Y. 2009. Shangjun Shu (The Book of Lord Shang) (Vol.17), Xu, Y., ed. Kaifeng: Henan
University Press, p.205.

P (2012). FEE S (Vol.17), #8%E, ed. FF&f: il rE K4 H AL, p.205.
33 Ibidem, p.205.
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Thirdly, Shang Yang thought the punishment should be judged according to the process of
crime instead of only the result. Shang strictly analyzed the process of the crime; he thought
there are four steps in a crime, and every step of this crime should result in a verdict. He
proposed that “there are more punishments and fewer rewards in Fa in a governed state...(if
the official) enforces the punishment for the crime which has been already committed by
people, the treacherousness will still exist; while (if the official) rewards the behavior which
belongs to the obligation believed by ordinary people, the crime will not be snuffed out. If the
punishment can not snuff out crimes, and if the reward can not be used to prevent crimes, the
state will be in disorder. So, the good king will use the punishment in the time when people

plan to commit a crime to snuff out crimes. He will also reward those who accuse others of
crimes to prevent the minor crime. (Y6 B 2 1 F /b 0TS A e, BFAZ:; BT
RT3, M AR, AR LU E AR bl 2, Al #CEZ M TR, R
Ay BT SR, WA A K VG RBEERMAL . i ANk, ). 45

Shang Yang’s three points represent his main idea that all things in politics and society need to
be in order if the king wants his state in order. He emphasized that every social class needs to
observe this Fa. However, there was a blank in this statement. He did not fully believe that the
monarch should be equal with other people as regards being subject to Fa. As discussed by the
modern historian and Confucian scholar, Zeng Zhenyu, “the monarch, in reality, held the
privilege in politics superior to the authority of Fa (B LI SZEE AL br b AR 2Tk
B2 FRIHFL. ).”#% It means that the Fa and its doctrine put forward by Shang Yang are

only for limiting people instead of the monarch.

Through these three points, Shang’s concept of Fa becomes clear. Firstly, the highest principle
in Shang Yang’s conceptualization of Fa is the worship of the monarch. The privilege held by
the monarch in politics proves that the monarch’s authority is higher than the authority of Fa.

Shang wrote in his book that “the society was in disorder when there was no social difference

3 Shang, Y. 2009. Shangjun Shu (The Book of Lord Shang) (Vol.7), Xu, Y, ed. Kaifeng: Henan
University Press, p.164-165.

P (2012). B A (Vol.7), 127, ed. FF&}: I md K% H R AL, p.164-165.

433 Zeng, Z. and Cui, M. (1997). From Legalist ideas to Confucian ideas: the Analysis of Shang Yang’s
Social Ideal. Journal of Chinese Historical Studies (1), p.28.

B PRT and £E BIEE. (1997). HIZERAE: B E 3 AR 2 o0 dr. B SR 9E(1), p.28.
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in ancient times. Therefore, the sage designed the difference between superiors and inferiors in

social status, and set different social ranks to them (\F & AHEE. L TFZH, RELTHA
He RULEANTIG, HIE6, 45, PalAR ETFZ X )% Sima Tan mentioned
this point when he discussed the characteristics of the Legalist school, he thought that “as for
the ideas that the monarch is superior to his ministers and social ranks are insurmountable,

there are no such ideas in other schools except the Legalist school (7 & F5.F1, B4 HUA
fRAHE R, BEF e . ).”%7 On the other hand, Shang Yang believed that “Fa strictly

protects the authority and the social status of the highest class in society. It severely punishes

the people who offend the higher class, but it penalizes lightly the people who commit the same

crime but towards the lower class (AR 4Ed 4L 2 B ZIBUSRA LA, X835 BB
H AT REINE AT, N B AR UL M R AEAT N AL TR . )74 This point is
also used to defend the absolute authority and position of the monarch. All in all, Shang Yang’s
concept of Fa is focused on the idea that the monarch is in the highest position in politics and
in society; this idea is similar to the idea of the absolute authority of the monarch in the concept

of Junzhu in Shang Yang’s two political reforms.

4.4.4 The Confucianization of Legalist’s Law

The Qin Dynasty inherited the Fa and the doctrine of severe punishment from Shang Yang.
But, with the establishment of the stable social order, this Fa gradually lost its effect on both
the public and the private area. Unlike the continuous years of wars, the stable society created
a breeding ground for the revival of the patriarchal clan system; people called for a relatively

moderate Fa to regulate their daily life. So, the doctrine of severe punishment in Shang Yang’s

3¢ Shang, Y. 2009. Shangjun Shu (The Book of Lord Shang) (Vol.23), Xu, Y., ed. Kaifeng: Henan
University Press, p.236.

P (2012). FE 15 (Vol.23), 1%, ed. JF&f: il B R 2= H AL, p.236.

47 Sima, Q. 2010. Records of the Grand Historian, Han Z., ed. Beijing: Zhonghua Book Company,
p.7645.

F]IE. (2010). 21, B#HICH, ed. ALt hAEFR4E, p.7645.

8 Yang, Z. (2010). The Concept of the Rite and The Concept of Law from the Newly-unearthed Laws
of the Qin Dynasty and the Han Dynasty — the Confucianization of the Ancient Chinese Law. Journal
of Chinese Historical Studies, p.85.
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Fa lost people’s support gradually; some revolts even arose lead by ordinary people to fight

against the strict Fa and to overthrow the rule of the Qin Dynasty.

The Han Dynasty learned the lesson of the collapse of the Qin Dynasty. They put forward a
series of policies to change the doctrine of severe punishment. In the early Han Dynasty,
Huang-Lao theory* (3% <2 K) was used by rulers to give people a relatively relaxed
environment to live. Using the Huang-Lao theory to change Shang Yang’s understanding of Fa
kicked off the new start of the concept of Fa. But this theory did not last too long; facing some
problems in the legitimacy of the Han Dynasty, Emperor Wu finally chose Confucianism to
support his politics. Since Dong Zhongshu’s three discourses on politics, Confucianism
became the orthodox ideology in the dynasty; Fa, undoubtedly, became Confucianized at this

period.

Considering the stable society, Dong Zhongshu integrated the characteristics of ethics into Fa;
since then, Fa even became the protector of the ethical system. The Confucianization of Fa
reached the climax when the monarch of the Tang Dynasty published the Law System and
Annotation of the Tang Dynasty to the public. In this document, the Confucians’ concept of Fa
was fully presented, and ideas that first arose in Dong Zhongshu’s concept of Fa were
emphasised. In the Song Dynasty, the Confucianization of Fa was re-interpreted by the Neo-
Confucian scholars. Some characteristics from the ethical system in Fa were highlighted. With
the development of this Confucianization, during the Saddle Period in the middle of the Ming

Dynasty, some people began to reflect on it and put forward new ideas in understanding Fa.

So, the following part will be unfolded in the following way. Firstly, it will analyze the concept
of Fa in Dong Zhongshu’s mind. Through his three discourses on politics, he endowed Fa with
ethical characteristics and started the Confucianization of Fa; new ideas appeared in this
process. Secondly, it will focus on the Law System and Annotation of the Tang Dynasty. This
material is the representation of Confucianized Fa; ideas that had arisen in Dong’s concept of
Fa were enhanced here. The last part will discuss Confucian intellectuals’ understandings of

Fa in the Song Dynasty and the middle of the Ming Dynasty. At this time, a new interpretation

4 Huang-Lao Theory was the most influential Chinese school of thought in the early 2nd century.
From the political perspective, this theory emphasized giving people enough freedom to work and live
instead of strict control; and it also asks the ruler to reduce the burden of taxation and cost to support
people’s life.
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of Confucianism started a new understanding of Fa; in the concept of Fa began to change with

these new ideas.

4.4.4.1 Dong Zhongshu’s Concept of Fa

Dong Zhongshu’s endeavors made Confucianism an orthodox ideology in the Han Dynasty.
This ideological change strongly influenced people’s understandings of major political
concepts; as discussed before, the concept of Junzhu and the concept of Chen changed a lot,
and the despotic ideas appeared in these concepts. Influenced by Confucianism, the process of
Confucianization of Fa started, and the concept of Fa in people’s minds, also, changed step by

step.

In the early Han Dynasty, thinkers and politicians started to reform Fa according to traditions
and customs; their major approach was based on the rites, which derived from the patriarchal
clan system. Therefore, before Dong Zhongshu submitted his discourses on politics to Emperor
Wu, there were two major principles among intellectuals in understanding Fa. The first
principle is the legislation needs to be guided by the rites proposed by Confucianism. The
sudden collapse of the Qin Dynasty warned the early monarchs and politicians of the Han
Dynasty that the pure Fa does not work well to rule all-under-Heaven. So, they proposed to use
the system of rites and music in the Zhou Dynasty to change Fa. Furthermore, these thinkers
planned to use Confucian classics to judge the case. In their understandings, Confucius’ and
Mencius’ theories aim at restoring the system of rites and music. And this aim could help the
thinkers to moderate the influence of Fa. In detail, this principle is to use the argumentation
from the Spring and Autumn Annals to hear a case. These two principles laid the theoretical

basis for the Confucianization of Fa.

So, given these bases, Dong Zhongshu proposed his way to confucianize Fa. In Dong’s concept
of Fa, three points need to be discussed. The first point is the nature of Fa. On the one hand,
Dong thought Fa originated from the will of the son of Heaven. On the other hand, Dong
emphasized using the confucianized theory of the Yin-Yang School to establish Fa. In detail,
he thought that the ethics, which represents Yang, is the major part of Fa; and the punishment
proposed by the Legalist school, which represents Yin, is supplementary for Fa. By this
rhetoric, Fa was mystified and was promoted to be the way of Heaven. The second point from
Dong is to use the Confucian classics to explain the legal problem and establish the details of

Fa. He especially highlighted the Spring and Autumn Annals to judge a case and believed that
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this book is full of Confucius’ ideas. The third point is based on the system of rites and music.
In Dong’s Fa, some traditions from the patriarchal clan system were written as articles of law.
For him, the major characteristic of Fa is that if people’s behaviors violate the requirement of

the system of rites and music, they will be punished.

In Dong’s concept of Fa, some new ideas gradually appeared. Firstly, the principle that “people

need to close to their relatives, honour their ancestors, respect their elders and betters, and treat
males and females differently G, BHEW, KK, BLHH. ).”*° was re-used in

legislating Fa. Secondly, the monarchical power, the paternity, and the authority of the husband
were highlighted in Fa. Thirdly, the blood relation became emphasised in Fa. Through re-using
the system of rites and music in Fa, the blood relation also became the centre in the
Confucianized Fa. Fourthly, the monarch’s authority is the most worshipful in Fa. This point
is derived from the first and the second point. In the early Zhou Dynasty, thinkers integrated
paternity with the authority of the monarch; by re-using the old system, this point was also

revived.

These new ideas from Dong were put into practice, and they brought a change in people’s
concept of Fa. The position of the monarch was extremely promoted in Fa. As discussed before,
the monarch dominates the highest position in the system of rites and music and Shang Yang’s
Fa. Dong’s Fa successfully integrated these two things into one Fa. Therefore, the monarch’s
absolute authority was ensured in the new Fa. So, people’s understanding of the concept of Fa
is that Fa is set up to represent the monarch’s will and protect his interest. During this period,

the despotic ideas were incubated in the concept of Fa.

4.4.4.2 The Concept of Fa in the Tang Dynasty

The Tang Dynasty was treated by both ancient and modern historians as the most prosperous
dynasty in history. The political system, economy, and the stability of society all developed
during this period; the Confucianized Fa is no exception. The Law System and Annotation of
the Tang Dynasty epitomized the Confucianization of Fa. As analyzed by modern historian Wu
Shucheng, “the major achievement of the Law System and Annotation of the Tang Dynasty is

that it not only authorized the traditional system of rites and music by Fa but also explained the

%0 Yyang, T., ed. (2004). The Book of Rites. Shanghai: Shanghai Guji Chubanshe, p.577.
BMRF, ed. (2004). ALic. EifE: EiREA £ H RcA, p.577.
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legal provision by Confucian classics ( (JHERHI) BHIT—1%, BE5ER 7 RIAALH]1)
ROCIEA,  X5E s T B AR AR AR R A . ).40

The Document, the Law System and Annotation of the Tang Dynasty was compiled by a group
of thinkers and politicians represented by Zhangsun Wuji (K FMG %, 594-659) and Li Ji (&
1, 594-669 ); it was published in 652 under the ruling of the Emperor Gaozong of the Tang
Dynasty (J# 5 5%, ruling from 650 to 683). This document is a concentrated reflection by
Confucian scholars on the ideas about how and what kind of behaviors of ordinary people were
required to observe. Some modern thinkers believe that the nature of this Fa is the ethical law.
On the one hand, the ethical value is higher than the legal value in this document; on the other

hand, there is no distinct limitation between the law and the ethics in this Fa.

The most prominent view in this document is that it proposed Ten Abominations (1-3%). They
are plotting rebellion (¥4 %), plotting great sedition (1% K1¥7), plotting treason (¥:R), parricide
(%), depravity (ANiE), great irreverence (KAEY), lack of filial piety (/~2%), discord (4
%), unrighteousness (4~ X), and incest (P4 #L). These abominations can be further classified

into four types.

The first type included plotting rebellion, plotting great sedition, plotting treason, and great
irreverence. The classification of this type of abominations is to defend the absolute authority
of the monarch, and it requires people to absolutely obey the will of the monarch. Take plotting
rebellion as an example; this document explained that “the monarch is in the highest position
in the political system; he represents the will of Heaven and gains the support from Heaven
and Earth to be the parents of ordinary people. As the son of the monarch, ordinary people need
to observe filial morality. If someone contains an impure mind to serve the monarch and has a

rebellious heart, they definitely violate the Dao of Heaven and are contrary to ethics. Their

behavior is plotting rebellion (E& JFEMRZ 28, & ERZFar, F B, Fib
R AEE, N7, WEEMESE, JTIBam g, REidio, MRE, 17 AH,

461 Wy, S. (2012). Reform, Inheritance, and the Development of Fa: the Cultural Review of the
Confucianized Fa. Journal of Shandong University (Philosophy and Social Sciences), (6), p.7.

B B (2012). AR, kAR SVERITERE: X <ib ARG L BE OB . I AR RS2k (4
H2BHERR), (6), p.7.
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WOET: %, ).7492 It stated that “if the minister wants to usurp the throne and has the
rebellious heart, Heaven will be in disorder because of the danger to the position of the monarch
(B FBETS, mELEZL, BAEMG, ML RE. ). This Fa used the Confucian
ideas about the son of Heaven in defining the punishment. The absolute authority of the
monarch was highlighted by Dong in the legal provision. The second type of abominations are
about paternity, i.g., the lack of filial piety; this Fa treated the lack of filial piety as a serious
crime. Thinkers believed that filial piety is the origin of political loyalty; therefore, filial piety
is important to keep the authority of paternity and protect the absolute authority of the monarch.
The third type of abominations is to highlight the right of the husband. This includes parricide,
discord, and unrighteousness. “This document believed that the wife is guilty of parricide if
she murders her husband, and she is guilty of discord if she beats and denounces her husband
( CEEERD WOy FEHRKR, AT AR B gE, FE. &R, TR A
8E. ),”4%% and if wife marries anothers without the permission of her husband, she will be
guilty of unrighteousness. These abominations are also based on Confucian ethics. The last
type includes depravity and incest. Depravity is to violate the Confucian ethics, and the
classification of incest was to oppose the behavior which would destroy the basis of the
Confucian ethics, like dwelling in hypocrisy. All of these are provided according to Confucian
classics; they undoubtedly support the influence of the Three Cardinal Guides and the Five

Constant Virtues in social life.

In discussing the Ten Abominations, there are three important ideas. The first is that the right
of the monarch dominates the highest position both in politics and in society. There are four
abominations in this Fa to defend the absolute authority of the monarch, and the classification
of other abominations can also be seen to support the right of the monarch. As Zhangsun Wuji

wrote, any behavior that violates the will of the monarch is to “oppose to the Dao of Heaven

462 Zhangsun, W. (1983). The Law System and Annotation of the Tang Dynasty (Vol.1), Liu, J., ed.
Beijing: Zhonghua Book Company, p.6-7.

KINER. (1983). BRI (Vol.1), XIMR 3L, ed. Jb5T: 415, p.6-7.
493 Ibidem, p.7.

%4 yy, R and Wang, Z. (1986). On the Ethic Law of the Law System and Annotation of the Tang
Dynasty. Modern Law Science, (4), p.31.

BIoRAE and A, (1986). it  FEEEFI) MSHEEAE. ALY, (4), p31.
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and the rite of the ethical system (B K%, £ AfL. ).”*%° The second idea is ensuring
the position of paternity. Since the Han Dynasty, the system of rites and music was re-used to
solve problems made by the doctrine of severe punishment; as the centre of this system, the
rights of paternity needed to be defended and supported. The third point is about the right of
the husband. This right is another representation of the paternity; so, it is also important to
defend it. These ideas reflect that extent to which the despotic ideas were further developed,

and the monarch wanted to try his best to keep his absolute authority safe.

4.4.4.3 The Development of the Confucianization of Fa since the Song Dynasty

Compared to the discussion of the concept of Junzhu and the concept of Chen, the analysis of
the concept of Fa was not discussed as much by the thinkers living in the Song and Ming
Dynasties. They continued to support the process of the Confucianization of Fa since Dong
Zhongshu. However, as discussed before, because of the appearance of Neo-Confucianism,
there was still something new that existed in the Concept of Fa in these intellectuals’ minds.

Therefore, this part will focus on the change of the ideas hidden in the concept of Fa.

With the development of Neo-Confucianism, Li was treated as the origin of the universe.
People’s minds and behavior were strictly limited by Li. For some Neo-Confucian thinkers, Li
is an important thing for Fa. The Cheng Brothers wrote that “human is the human is because
of Tianli. If there is no Tianli, there is no difference between the human and the animal (A2
LA N, DA REM, REZALE, WEEETRR. ). They emphasized the
influence of Li on people’s behaviors and minds and believed Tianli is necessary to keep the
stability of the society. Zhu Xi also held the similar view, “he treated the ethical system form
of the patriarchal clan system as the nature of the Tianli, and promoted the patriarchal clan

system to the position equal to Tianli to understand it (42 AR HBE “RE 2 HA”,
RISy A2 3 R PR = FE SRIAIR . ).7#%7 He wrote that “people’s ethics can be divided into

465 Zhangsun, W. (1983). The Law System and Annotation of the Tang Dynasty (Vol.1), Liu, J., ed.
Beijing: Zhonghua Book Company, p.7.

KNS, (1983). RN (Vol.1), XIMR L, ed. b5t A )E, p.7.

6 Cheng, Y and Cheng, H. (2004). The Collection of Cheng Brother. Beijing: Zhonghua Book
Company, p.1272

FEER and FERI. (2004). —FE4E. db5: PR, p.1272
7 Qiu, H. (1979). Neo-Confucianism and Patriarchal Thought. Historical Research, (11), p.64.
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five types, all of which are inherited from the ancient sages. The ethics is signed from Heaven
instead of being made by humans (N2 KA, HuIE T, HEXEY, BLURNRZAELL
MAENZFTRE . ). 468

The Concept of Fa in the Song Dynasty is similar to the former thinkers’ understanding that
ethics needs to be integrated into Fa to ensure its function. But, at this time, Neo-Confucian
scholars promoted the position of Heaven in both politics and ethics. So, this change influenced
people’s understanding of the origin of Fa. Former thinkers considered that the will of the
monarch is the origin of Fa; while, in the Song Dynasty, Heaven became the supreme being,
and then it became the origin of Fa. However, this change did not strongly shake the absolute

authority of the monarch in Fa because the theory of the Son of Heaven is in place.

In the middle of the Ming Dynasty, because of the incubation of the new experience, the
absolute authority of the monarch started to be shaken gradually. Wang Yangming proposed
to use the ancient ethical system to Confucianize Fa. He believed that the ancient ethics was
proposed by the sage kings and represented the real will of Heaven. He thought that “the major
contents from the sages are inherited from Emperor Yao to Emperor Shun, and finally to
Emperor Yu...it taught people that there is an affection between the father and his sons, a

righteousness between the monarch and his ministers, a difference*®® between the husband and
g

his wife, and an order between the elder and the young (F#x Kum, WFE . 2 . & A
B2 RXTHE¥R, BERAX, KAAMN, KeGF, WAARE. )74 Wang thought

these ethics from ancient sage kings is the correct standard for people’s behaviors and minds;
the monarch’s will is doubted. But, because of his individual experience, Wang’s final

understanding of the Confucianization of Fa is still from the perspective of the ruling class. As

FRMUAE. (1979). A B B 22 5 5k AR 7 s, (11), p.64.

48 Zhu, X. (1940). Zhu Wengong Wenji (The Collected Works of Zhu Xi) (Vol. 81). Beijing:
Commercial Press, p.3857.

K. (1940). 2 SCA CEE (Vol. 81). Jb 5 45 EN-BIH, p.3857.

4% Difference means that the husband has work that he needs to take responsibility for, and his wife
also has some work to do, which is different from her husband’s work.

470 Wang, S. (2015). Chuan Xi Lu in The Complete Works of Wang Yangming (Wang Shouren) (Vol.2),
Wu, G., Qian, M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.47.

TP (2015). 45 215% in EFHBAAEE (Vol.2), =, kB, 351, and BhIEHE, ed. ¥ B EEH
AL, p.47.
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he wrote“the employer (the monarch) takes care of all-under-Heaven with one heart and one
mind. He appoints the employee (i.g., the moralized people) without consideration of their
social class, and the lowliness nor nobleness in careers; the only thing for him to consider is
his ethics (JHZEMERIFO—48, DILZR IR, WA ZHE, mAEEYRE,
T IRAFRAE . ).

The successors of his ideas developed this understanding of ethics. Among them, He Xinyin’s
discussion on ethics gave Fa new ideas. For him, the centre of Fa is the ethics; the legal
provision needs to be established around ethical principles. But, as discussed before, the ethics
for He is different from other former thinkers. He believed that “only the relationship between

teachers and students and the relationship among friends in the Five Cardinal Relationships
belongs to the relationship of sages (AfSH F.... MM E & T KXW 2 18], ).°47?

Therefore, He developed Wang’s understanding of the concept of Fa and believed that the

origin of Fa is not from the will of the monarch.

During this period, although the despotic idea continually developed, it became weaker within
the concept of Fa. The thinkers began to criticize the will of the monarch in legislation and in
the Confucianization of Fa. This approach laid the theoretical foundation for the late Ming

thinkers to propose a new understanding of the concept of Fa.

4.4.5 The Concept of Fa in the Late Ming Dynasty

Since the middle of the Ming Dynasty, thinkers began to consider that the origin of Fa is not
from the will of the monarch but also from the will of all-under-Heaven. Combined with the
accumulation of the new experience, late Ming thinkers put forward some aggressive ideas in
conceptualizing Fa, which broke the limitations exerted by traditional ethics. This part will

focus on these new ideas.

47! Ibidem, p.48.

2147, (1990). Tongxin Shuo in Fen Shu - Fen Shu Xi (Vol.3), Cai, S and Xia, J., ed. Changsha:
Yuelu Press, p.90.

22 (1961). F LU in B4 - A582 (Vol.3), 28 /8 and H 814K, ed. Kib: &7 154, p.90.
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4.4.5.1 What is real Fa? and What is the good Fa for all-under-Heaven?

Since Dong Zhongshu’s three discourses on politics, the concept of Fa was the Confucianized
Fa. So, the first thing for the late Ming thinkers to discuss is what the ‘real Fa’ is. Huang
Zongxi’s analysis of what Fa is is prominent among other thinkers’ understandings. Firstly, he
thought that the Fa is the social law that represents the universal reason and measures other
social behaviors. Secondly, he proposed that Fa is the basic political system that was
established according to custom and tradition. Then, given this understanding of Fa, Huang

discussed what the good Fa for all-under-Heaven is.

Before the discussion on what good Fa is, Huang, at first, proposed new concepts; they are the

concept of the governance by law (757%) and the concept of governance by men (75 \). Huang

proposed that “should it said that ‘there is only governance by men, not governance by law*’3,”

my reply is that only if there is governance by law can there be governance by men. Since un-
lawful laws fetter men hand and foot, even a man capable of governing cannot overcome
inhibiting restraints and suspicions. When there is something to be done, men do no more than
their share, content themselves with the easiest slapdash methods, and can accomplish nothing
that goes beyond a circumscribed sphere*’* (ARG E EH G N LiRTE, BELLEARIENEE
BN HIREZEEMR TAZT L, FREBZN, EAMHEGREE 2 iy, &
priseiiti, ARAHE AR, w AR, AR AN 4. )T

The governance by law and governance by men are both from the book Xuncius. As discussed
by Xuncius, “Fa is starting point of the governance; the gentleman is the origin of Fa...there

has been a bad governor with a good law; meanwhile, I never heard that there was a gentleman

with a bad law from ancient times to the current time (V43 , Ve ufitl; B F#&, EZJE
. WMEREMEEAZ R, BB FimElLE, B AS, KREEM. )4 In his

73 De Bary’s law in the interpretation of Huang’s book is equal to my understanding of law, i.g., Fa

474 De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.99.

475 Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.9.
HORE. (2017). BHRAFUI. B KUBVH ARAE, p.o.

476 Wang, X. (1988). Variorum on Xunzi (Vol.8), Shen, S. And Wang, X., ed. Beijing: Zhonghua Book
Company, p.230.

T ek, (1988). HiFVEME (Vol.8), TEHfi E and T A%, ed. Jb5t: A F, p.230.
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understanding, only the good law can be used as a standard for the governance. Huang argued
that “if the Law of the early kings were still in effect, there would be a spirit among men that
went beyond the letter of the law. If men were of the right kind, all of their intentions could be
realized, and even if they were not of this kind, they could not slash deep or do widespread
damage, thus harming the people instead of (benefiting them). Therefore, I say that only when
we have governance by law can we have governance by men*”” (ffiJ¢ £ 2 VLM 7E, ZHAH

A AR A . N, WATBLEAMTZ & HAFEW, IRARREZNT M, K
ERT . MEFEREMEARAN. )Y It means the Fa of the early kings is the good Fa in

Huang’s mind.

Huang then discussed his understanding of the Fa of the early kings. He believed that the Fa
established by the early kings was based on the will of all-under-Heaven; this Fa can be thought
of as the good Fa. He at first made his famous judgment that “until the end of the Three
Dynasties*”® there was Law. Since the Three Dynasties there has been no law** (=X LA A
2, ZAUL Nk, ).”*! He thought that there is no Fa fitting his standard of good Fa; so,
he believed that the good Fa is the Fa until the end of the Three Dynasties. In detail, he wrote
that “the Two Emperors and Three Kings**? knew that all-under-Heaven could not do without
sustenance and therefore gave them fields to cultivate. They also knew that all-under-Heaven
could not go without clothes and therefore gave them land on which to grow mulberry and

hemp. They also knew that all-under-Heaven could not go untaught, so they set up schools,

7 De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.99.

78 Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.9.
PEORER. (2017). BASRA VIR, AN UL ARAE, p.9.

7 Three Dynasties means the time when Emperor Yao, Emperor Shun, and Emperor Yu, ruled all-
under-Heaven respectively.

0 De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.97.

81 Hyang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.S.
PR (2017). BASRA VIR, AN RUEL HARAE, p.8.

82 In Huang Zongxi’s books, the Two Emperors are Emperor Yao and Emperor Shun; the Three Kings
include the King Yu of the Xia Dynasty, the King Tang of the Shang Dynasty, and the King Wen and
the King Wu of the Zhou Dynasty. This classification is different from the classification in this paper,
but they both mean that before the Qin Dynasty, all-under-Heaven, sometimes, was ruled by the sage
kings.
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established the marriage ceremony to guard against promiscuity, and instituted military service
to guard against disorders. This constituted Law until the end of the Three Dynasties. It was
never laid down solely for the benefit of the ruler himself*®3 (77, =LK N2 AA LFH
W, NZEHEUMZ: MR TIAATTERE, NZIRMAFERRZ . FR T A L
W, NZHERUNZ, NI AR, N2 AR IR AL tE=4C0 E
23, RS N— L. ).#% In his analysis that the good Fa reflects the people’s

will instead of what benefits the ruler.

4.4.5.2 The Process from the Good Fa to the Bad Fa in History

The late Ming thinkers thought that the good Fa finally became the bad Fa as time goes by. In
History, since Shang Yang’s political reforms, Fa was used to protect the interests of the
monarch, and the monarch’s will was treated as the origin for Fa. “The major value of the Fa
since is to protect the interests of the ruling class which is headed by the monarch, and this Fa

manifests itself to defend the monarch’s absolute authority (Ff %243 1 3= AN E Bt & 4E 3
IR F N E RSIGERR M &, RIS HE ER LRI . )98

Huang analyzed the reason why there has been no law since the Three Dynasties. “Later rulers,
once they had won the world, feared only that their dynasty’s lifespan might not be long and
that their descendants would be unable to preserve it. They set up laws in fear for what might
happen, to prevent its coming to pass. However, what they called “Law” represented law for

the sake of one family and not law for the sake of all-under-Heaven**® (J5 2 A ¥, BEfFK
T, MERHAEmZAKEM, FIZARKRAED, BETRARU I NZE. RN FTIEE
F, —FKZiE, MAER T 2iEM. )**% He used some examples to prove it, “the Ch’in (the

8 De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.97.

84 Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.S.
HORE. (2017). BHRAFUI. B KBV ARAE, p.8.

85 Qu. F. (2002). On the Legal Ideas of Huang Zongxi. Journal of Guangxi Normal University
(Philosophy and Social Sciences Edition), (4), p.120.

JRRAKE. (2002). B R FIEHB AR, | IUINE R R (B AL SRR, (4), p.120.

6 De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.97.

87 Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.S.
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Qin Dynasty) abolished feudal fiefs and set up commanderies and prefectures with the thought
that this system would better sever their own interest. The Han gave domains to members of
the royal house, thinking to have them stand as a buffer around their empire. The Sung (the
Song Dynasty) abolished the regional commanderies because commanderies were not to their
own advantage. Such being their laws and systems, how could they have manifested the
slightest trace of consideration for all-under-Heaven? Indeed, could we call these ‘Law’ at all*3®
(et Zw AR M AR, UAREMSA T, DORAREE, DIHW LIBT3, R
I, DT AR TR . WHEAEE —Z R T 08k R 8 2%
e, )89

4.4.5.3 The Critique of the Bad Fa

Next, Huang and his colleagues began to criticize the bad Fa. He thought the Fa since the Three
Dynasties was full of the private desires of one person. He used the term, un-lawful law, to
describe this Fa. He wrote that “the laws of later times have ‘safeguarded the world as if it were
something in the (prince’s) treasure-chest.’ It is not desired that anything beneficial should be
left to those below, but rather that all blessings be gathered up for those on high. If (the prince)
employs a man, he is immediately afraid that the man will act in his own interest, and so another
man is employed to keep a check on the other’s selfishness. If one measure is adopted, there
are immediate fears of its being abused or evaded, and so another measure must be adopted to
guard against abuses or evasions. All men know where the treasure-chest lies, and so the prince
is constantly fretting and fidgeting out of anxiety for its security. Consequently, the laws have

to be made tight, and as they become tight they became the very source of disorder. These are

what one calls un-lawful law** (J5t 2%, RN TEEEW; FARHET T, H#Hd
RHST By H— ABMEH AR, mXH— ANUHIHER; 17 —HF RN EE T, 1M

WE . (2017). WA FLADT 3. B RUBLH AL, p.8.

8 De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.98.

8 Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.S.
TR ER. (2017). B FRAFV . UM RUELH AL, p.8.

0 De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.98.
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N FLP IR R Z NI EE 2 e, EMEEER e 2 R, [
EAEAE . EEE TR T ZELEAE T d, FrigdRiziizd. )t

Huang Zongxi’s critique of the bad Fa is based on his understanding of private desire. Since
the middle of the Ming Dynasty, some thinkers also argued for the reasonability of private
desire. The ordinary people’s private desires were also acceptable in Confucianism. So, the
way to only protect the monarch’s desire and suppress other people’s desires became a matter
of debate. Huang’s colleague, Gu Yanwu, approved of Huang’s ideas. He proposed that “Fa is

established for all-under-Heaven; while, in fact, the provision of Fa was set up for destroying
the public interests (¥ £# » AR FMANZFEWM. HF, FAMILZURRTFZAE
o )72

4.4.5.4 The Fa established for all-under-Heaven

After analyzing the bad Fa, Huang developed his understanding of what kind of Fa needs to be
established for all-under-Heaven. His perspective was also based on the Fa of the early kings,
but he detailed his ideas. “The ‘Law of the Three Dynasties safeguarded the world for the sake
of all-under-Heaven.” The prince did not try to seize all the wealth of the land, high or low, nor
was he fearful that the power to punish and reward might fall into others’ hands. High esteem
was not reserved for those at court; nor were those in the countryside necessarily held in low
esteem. Only later was this kind of law criticized for its looseness, but at that time the people
were not envious of those in high place, nor did they despise humble status. The looser the law

was, the fewer the disturbances that arose. It was what might be called ‘law without laws*#%3

(EARZE, MR T TRINESE: EIAALIRE, BRI SE, TTAE
BIEW, WAERETM. £E M BHEZ B, MR TZAAR EZAER, AT
A, RREIELEAME, Pk iik . )

“! Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.8-9.
PEORER. (2017). BASRA VIR, AN RUEL AR, p.8-9.

2 Gu, Y. (2006). Ri Zhi Lu (Vol.18), Huang, R., ed. Shanghai: Shanghai Guji Chubanshe. p.420.
it 75 G, (2006). H A1 (Vol.18), P K, ed. Lifg: b ifg b F i it p.420.

43 De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.98.

%4 Huang Z. 2017. Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.8.
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This term, law without laws, is what Huang Zongxi approved for the Fa for all-under-Heaven.
In his statement, on the one hand, Fa is the incarnation of the will of all-under-Heaven instead
of the monarch’s will. He believed that the people’s will is the highest aim for legislation; only
by this can people successfully accept Fa and put it into practice. On the other hand, Huang did
not consider that Fa needs to control all things relating to people; as he said that the looser the
law was, the fewer the disturbances that arose. In addition, in expounding his understanding of
the Fa for all-under-Heaven, he emphasized the idea of equality in Fa. He did not believe that
Fa should differentiate people with different punishments; in his understanding, the low esteem

and the high esteem should receive punishment equally.

Wang Fuzhi also proposed his understandings to support that Huang’s ideas. He, at first,
emphasized the importance of the Fa before the end of the Three Dynasties. As Wang Fuzhi

discussed,“the way for the ancient king to prevent his state from dangers is to focus on the rites
instead of punishment (%& FEHIVARFELIRFBARIE ZIE, —MEFF R AL T A LU o )74
Wang believed that the difference between the Fa of the ancient kings and the Fa since the end
of the Three Dynasties is that “the ancient son of Heaven did not dare to be arbitrary (in Fa)
(Rt KT, REATMWH. ).”*° He then thought that the good Fa is that “there seems
no the son of Heaven (in Fa) although there was a son of Heaven in reality (5 K1 1 4+
oo ).”%7 Xu Sumin believed Wang’s point means that “the authority of Fa is higher than the
authority of the monarch. All people should obey the authority of Fa; the monarch is no
exception (SEPR_FJE BERIBUBOR T8 AR, RKEEMRMIBZE & T ik, B
FWHAFEHI /M. ).”#® Then, Wang Fuzhi proposed that the Fa established for all-under-

PORER. (2017). BAFRAFUT HUM: RUBLHE AL, p.8.
495 Wang Fuzhi. (1991). The Works of Wang Fuzhi (Vol.4). Changsha: Yuelu Press, p.533
FR2Z.(1991). fE L4 (Vol.4). Kib: &7 154, p.533.

4% Wang, F. (2004). Du Tongjianlun (Comments after reading the Zizhi Tongjian) (Vol.7), Yi, L., ed.
Beijing: Unity Press, p.889.

TRZ.(2004). SHE LW (Vol.7), 777, ed. db5T: [5G H AL, p. 889.
*7 Ibidem, p.888.

%8 Xu, S. (2006). On the Modern Characteristics of Wang Fuzhi’s Legal Thought. Journal of Jishou
University (Social Sciences Edition), (6), p.56.

VFIRE. (2006). 1 R ZIEFR BT PEEAERER. & B KPR AL SRR, (6), p.56.
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Heaven should be “equal to all-under-Heaven, everywhere should use one standard to measure
in order that there be equality (KA TR, M LR, #iE. £4A8E—HRE L mAHR

*F-. ).”%° He thought that “all-under-Heaven is not the private property for one family (K
E—k 2 FAth . ),”%% and Fa “should not only meet one person’s desires (4~PAK FHA—
Ao )sol

4.4.6 The Democratic Ideas in the Concept of Fa

From the ancient times to the end of the Ming Dynasty, influenced by different events, the
understanding of the concept of Fa changed from period to period. At first, Fa was understood
by people as the system of rites and music; but with the decline of the influence of the royal
family of the Zhou Dynasty, this system headed for destruction. At the end of the Warring
States Period, Shang Yang launched two political reforms and established a different Fa to
guide the State Qin. But the Qin Dynasty fast collapsed, the ruling class of the Han Dynasty
learned this lesson and began to Confucianize Fa by re-using the system of rites and music. In
the Song Dynasty, through the re-interpretation of early Confucianism, thinkers proposed new
ideas to Confucianize Fa. This trend continued through the Ming Dynasty; but, the
accumulation of new experience stimulated the thinkers to proposed different ideas. So, in the

late Ming Dynasty, the concept of Fa for thinkers was different from former understandings.

The first democratic idea embedded in the concept of Fa in the late Ming Dynasty is about
political liberty. In discussing the anti-despotic idea in the concept of Fa, thinkers exhibited
their immature understanding of popular sovereignty. In detail, the first obvious idea in the
concept of Fa in the late Ming Dynasty is the anti-despotic ideas. The logic for the thinkers to
propose this idea was by emphasizing the people’s position in Fa and in legislation. Huang
Zongxi, Gu Yanwu, and Wang Fuzhi all emphasized that Fa is established for the people and

the origin of Fa is from people’s will. Their anti-despotic ideas actually stand for people’s

49 Wang Fuzhi. (1991). The Works of Wang Fuzhi. Changsha: Yuelu Press, p.533.
FR2Z.(1991). fE L4 (Vol.4). Kib: &7 154, p.533.

39 Wang, F. 2004. Du Tongjianlun (Comments after reading the Zizhi Tongjian) (Vol.11), Yi, L., ed.
Beijing: Unity Press. p.2384.

FHRZ. (2004). BB E (Vol.11), 777, ed. A5t H45 H R, p.2384.
391 Wang Fuzhi. (1956). Huang Shu - E Meng, Wang, B., ed. Beijing: Guji Chubanshe. p.17.
TRZ.(1956). w4y - #i%, TAAH, ed. JbaT: T EE A, p.17.
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interests in the political system and the social system. This statement is a little close to the idea
of popular sovereignty, which emphasized the importance of people in politics and the priority

of people in the political system.

The second idea is about equality. Shang Yang put forward a new Fa to organize politics and
society; in this new Fa, the monarch was promoted to the highest position in the political
system. The rights of the monarch are higher than ordinary people. This idea was inherited by
the thinkers of the later generations. In the process of the Confucianization of Fa, thinkers
continued to enhance the monarch’s position in the political system; it also exacerbated the
inequality between the monarch and ordinary people in politics. However, since the “Saddle
Period”, this trend changed gradually. In the late Ming Dynasty, some thinkers directly pointed

that Fa should be equal to all-under-Heaven, and the monarch is no exception.

4.5 The History of the Concept of School

Through the analysis of the works of the late Ming thinkers, this research has found that they
not only used the basic political concepts to discuss the democratic ideas but also endowed
some apolitical concepts with political meanings. The concept of ‘school’ was representative
of these concepts. The center of the concept of school is based on the school system; it had
already existed in ancient China before the Xia Dynasty and has lasted to the modern era.
Whether the modern perspective or the ancient understanding, the school system is to cultivate

and choose social talents.

In detail, in ancient China, this system has two parts. One is the official school, which was
established and sponsored by the government; another is the private school, which was formed
and supported by landlords or celebrities. So, the first important point in researching the
concept of school is based on these two parts. However, in researching the late Ming thinkers’
works, this dissertation found that the concept of school discussed by them is narrower than
the general understanding. Their focus was on one of the forms of the private school system,
Shuyuan (F5[, or the Academy of Classical Learning), which had been fully developed since
the Song Dynasty. So, the second important point in researching the concept of school is to

analyze the development of Shuyuan since the Song Dynasty.
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The following part will unfold in the following way. At first, it will generally introduce the
school system in ancient China. Secondly, it will focus on the history of the Shuyuan since the
Song Dynasty. Finally, this part will discuss how and in in what ways the late Ming thinkers

conceptualized school and their political ideas inherent in the concept of school were.

4.5.1 The General Introduction on the Ancient Chinese School System

The ancient Chinese school system was constituted by two parts, the official school and the
private school. The official school can be classified as the central official and the local official
school. The former initially is to reserve and train the aristocracy for politics and then to all
people with qualified social talents, and the latter is to provide talent for the central official
school. The private school was usually sponsored by local celebrity families, including rich
landlords, retired officials, and famous intellectuals. Both two types were necessary parts of
the ancient educational system, and they provided necessary talents for the functioning of the

ancient political system.

4.5.1.1 The Official School in History

As recorded in Mencius, there was the initial form of the official school before the Qin Dynasty.
“(The local official School) was called Xiao (%) in the Xia Dynasty, Xu (J¥) in the Shang
Dynasty, and Xiang (J¥) in the Zhou Dynasty. (The central official school) in these three
dynasties was called Xue (%%); the aim of the official school is to enlighten people to understand
the human relations in ethics (2 FI%:, FxEIF, FEFE. =0 =32, BLIH AR
. ).”%92 The Book of Rites recorded the detail of the official school system in the Western
Zhou Dynasty; “there was a place of education in ancient times. For the family, this place is

Shu (34). In the era of Dang (%), it is called Xiang. In the era of Sui**® (i%), this place is Xu.
And for the whole country, this place called Xue (\5 2 #3%, KA, WwHE, ZHT,

[EH . ).”°% But, during the three dynasties, the official school was only for the aristocracy.

392 7Zhao, Q., ed. (2017). The Mencius. Beijing: Huaxia Press, 5:3.
BH L, ed. (2017). ¥ Abat: R AL, 5:3.

> Dang and Xu. Dang, %, is a basic regional unit in ancient China. It was constituted by 500 families.
Dang is also a regional unit, but its administrative level is higher than Dang.

%% Yang, T., ed. (2004). The Book of Rites. Shanghai: Shanghai Guji Chubanshe, p.613.
BMRF, ed. (2004). ALic. EiE: EiREA £ H RcA, p.613.
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“All people from the aristocratic family, who do not have work in politics, need to go to study

(MEZ 5 TR )70

However, the continual development of the official school was interrupted by the movement
of the royal family of the Zhou Dynasty from Gaojing to Luoyang. With the weakness of the
royal family and the years of wars, both the central and the local official schools were stagnant.
This trend was not altered even after the unification of the mainland of China by Qin Shi Huang.
In the Qin Dynasty, the ideological orthodoxy was based on the ideas from the Legalist school;
in their rhetoric, the school system is supported by Confucianism, which is opposed to their
ideas. So, for them, this system will cause ideological confusion. So, in the Qin Dynasty, the
development of the school system was limited, and the way for the government to educate

people is by presenting the influence of the law.

This trend continued until the establishment of the Han Dynasty. In the early Han Dynasty, the
highest rulers adopted the ideas from the school of Huang—Lao, and they alleviated tax and
gave people the freedom to decide what they want to do in production. So, every area in politics,
economy, and society recovered gradually, including the educational area. During the ruling
period of Emperor Wu, the first recorded central official school, Taixue (K %), was
established; the royal family members recieved an education in this school in order to meet the
political demands. Besides Taixue, there was also another official school called Didi (KB %5),
which is used to educate the students from the aristocratic family. In more rural places, the
government established Junguo Xue (or county school, £ [ %#) to teach local people and send
the most talented to the central government. As recorded in the Book of Han, “Wenweng...saw
that Sichuan is poor and was influenced by the lifestyle of barbarians...he established the
official school in Chengdu, and recruited the sons from the county officer’s family to be the

student (3L, WA MBI A 2R FM . Bl T, i NE 73R EE S

¥, ).7°% By seeing the success of this school, Emperor Wu extended this form nationwide.

395 Zhou, G. (2011). The Rites of Zhou, in Siku Quanshu (Complete Library in Four Branches of
Literature). Beijing: Zhonghua Book Company, p.151.

JHAE.(2011). AL in PYFEAP. A65T: AR ARFE, p.151.
% Ban, G. 1962. Book of Han (Vol.89), Yan, S., ed. Beijing: Zhonghua Book Company, p.3625-3626.
PE[A]. (1962). A5 (Vol.89), il i, ed. dbui: H4E45)R), p.3625-3626.
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In the next dynasties, there was no drastic change in the official school system. In the Jin
Dynasty (¥}, from 266 to 420), the Emperor Wu of the Jin Dynasty (377, the ruling
period from 240 to 296) established Guozi Xue ([E§%%) as the complement for Taixue. In the
Tang Dynasty, with the development of the imperial examination system, more and more
talented individuals from different social groups had the chance to become officials. To further
educated these probationary officials, the Tang government developed the central official
school system. As recorded by historical books, there were more than six places for such
education. The local school system also further developed in the Tang Dynasty. As recorded

by the Old Book of Tang ( {IHEF5) ) and the New Book of Tang ( {HiETI) ), every

administrative level had an official school, from the capital city to the county.

4.5.1.2 The Private School in History

Before the Western Zhou Dynasty, the school system was dominated by the central
government; there was no chance for the local states to develop it. But, because of the weakness
and the stagnation of the official school in the Eastern Zhou Dynasty, the private school
recieved a chance to develop. As recorded in Zuo Zhuan ( {/£4%) ), “the son of Heaven lost
his absolute authority, and places for studying were transferred to the local (here means the
private school) (KT KRE, FEU . ).”7As discussed by Zhang Taiyang, “(Students
studied) in the official school before the Laozi and Confucius; while, after Laozi and
Confucius, (they all studied) in the private school CEHiMF JET I, &R, ZHMbEm
T, FHAEFXN. ).”% This situation initiated the development and the prosperity of private
schools in the Eastern Zhou Dynasty. As recorded by the Records of the Grand Historian,
Confucius had more than 3000 disciples, and his disciples are from different social statuses and

places.

This trend was intensified during the Warring States Period. In order to get stronger, some

states recruited more talented individuals from different social groups to work for the king.

397 Zuo, Q. (1981). Tradition of Zuo. Beijing: Zhonghua Book Company, p,1389.
JE . (1981). Aok, db5t: At fE, p.1389.
%8 Zhang, B. (2017). Guogu Lunheng. Beijing: The Commercial Press, p.87.

. (2017). B #Oe . Jbat: B ENE, p.87.
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But, because of the years of wars, the official school could not undertake the task of cultivating
talents, so this task naturally was left to the private schools. The new phenomenon, Hundred

Schools of Thought, became a reality during this period.

The unification of mainland China during the Qin Dynasty marked the end of this phenomenon.
Legalists believed that the Hundred Schools of Thought would cause a lot of problems in
ideology; so, the Qin Dynasty adopted their suggestion and banned private schools. The famous
legalist Li Si thought that “the scholar passed on knowledge privately and criticized the law of
the dynasty. When they heard the law, they will use their theory to discuss it. They will
condemn the law at home and discuss it when they came outside. They praised themselves

hypocritically when they face the monarch for their frame. (By their own theory), they thought

they are special and fabricated lies to others (FAZ# ARG AEVEH, ANEA T, & DIH A
Wz, ANUeAE, BB, SELON4S, FEEUyE, BB NUES. )% He
considered that “if this situation was not put in control, the absolute authority would be weak
(kb #R2E, 3= AT . ).731° Therefore, to control the ideology of the whole empire,

Qin Shi Huang burned books and buried alive Confucian scholars as a public warning to other

schools. So, in the Qin Dynasty, there was no development in the private school.

This trend ended in the Han Dynasty. The policies launched in the early Han Dynasty gave the
private school a chance to recover and develop; the phenomenon of the Hundred Schools of

Thought even came back. As recorded by the Book of Grand Historian ( { 521 ), “all

scholars studied classics and rites, and the education of music did not end in the central Lu’!!
area (B HEH MUFESIAL R, XA EAL. ).”51? During the ruling period of Emperor
Wu, Confucianism was promoted by Dong Zhongshu as the orthodox ideology. This policy

also promoted the prosperity of the private school.

°% Sima, Q. (2010). Records of the Grand Historian, Han Z., ed. Beijing: Zhonghua Book Company,
p.555.

H i, (2010). 52, #IKH, ed. dbaT: P4, p.555.
310 Ihidem, p.555.
> Lu (&) was a place in ancient China and is currently located in the current Shandong province.

*12 Sima, Q. (2010). Records of the Grand Historian, Han Z., ed. Beijing: Zhonghua Book Company,
p.7141.

F]IE. (2010). 51, #EJEH, ed. db5T: A4, p.7141
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Since this period, the organisation of the private school was divided into two parts; the first
part is called Mengxue (5¢“%) and the second part is Jingxue (£t %%). Mengxue is the stage for
the children’s enlightenment education. As analyzed by Wang Guowei, “in the Han Dynasty,
the primary school was called Shuguan (157H), and the teaching material was called Shushi
(+5)M). The Shushi collects many essays from the ancient classics, like Cangji ( (&) ),
Fanjiang ( UK ), Jijiu ( {25L) ), and Yuanshang ( {JCH) ); the aim for the school is
to teach children Chinese characters (B #¥]5=2 Fr 4 EIH0E, HPBAEFIM, HAH

WD« (LY - (B . o) B, BEMYEIRT T, )58 After
graduating from Mengxue, students could apply to Jingxue to continue to study. The teaching

)514

contents in this school include Six Arts (75 2)°'* of ancient China. This system was continually

used by the following dynasties; Mengxue and Jingxue became the basic types in the private

school.

The development of the imperial examination system further promoted the private school in
the Tang Dynasty. In order to gain the chance to work as an imperial official, many students
devoted themselves to learning; this trend led to an increase in demand for private schools. In
733, Emperor Xuanzong launched the policy to “allow people to establish the private school
(VF B WAL RS, ).>315 This policy has two meanings; the first is that the legitimacy of the
private school was recognized by the court, and the second is that this policy officially
encouraged ordinary people to establish the private school. At the end of the Tang Dynasty,
there was even a new form of private school, Shuyuan, appeared. However, before the Song

Dynasty, Shuyuan was only used to store books.

13 Wang, G. (2001). Guan Tang Ji Lin, Peng, L., ed. Shijiazhuang: Hebei Educational Press, p.104.
E 4 (2001). WEEEMK, K, ed. A5 FALHH AL, p.104.

>4 The Six Arts (75 2.) formed the basis of education in ancient China, it includes rites (L), music (}k),
archery (}), chariotry (%), calligraphy (4), and mathematics (%0).

>3 Wang, P. (1955). The Tang Huiyao (Vol.35). Shanghai: Shanghai Guji Chubanshe, p.741.
T, (1955). FF4H (Vol.35). g i &5 i, p.741.
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4.5.1.3 The Conceptualization of the School System

Although the school system is an important part of the government to cultivate and educate
people, there were no specific political meanings in people’s conceptualization of the school
system before the late Ming Dynasty. For them, the school system is a way for education and
choosing the officials. Even after the establishment and development of the imperial
examination system in the Sui and the Tang Dynasty, there were still no special political ideas

in people’s minds in conceptualizing this system.

4.5.2 The Development of Shuyuan since the Song Dynasty

Shuyuan is a special type of private school in ancient China; it was formed at the end of the
Tang Dynasty, further developed in the Song Dynasty, and finally became a part of the official
school system in the Ming Dynasty. Its form and function provided the theoretical basis for the
thinkers in the late Ming Dynasty to consider the relationship between the intellectual and the

political system.

At the end of the Tang Dynasty, Shuyuan was initially treated by people to store books or
documents. While, with the development of the Neo-Confucianism in the Song Dynasty, “Neo-
Confucians soon began to see the academy as a place where they could transmit their
learning...it allowed them to control membership and to install a curriculum and practice a
method of teaching that served their pedagogical aims.” 5! Neo-Confucian thinkers
distinguished the academy from other schools, it “represented a choice to pursue learning for

the sake of oneself,”17

More than 697 academies were built in the Song Dynasty. There were two ways to establish
the Neo-Confucian academy. “Some were funded by wealthy families to prepare lineage
members for the examinations; the more ambitious might hire a teacher of some reputation and
welcome outsiders. Some were created by the teacher themselves—retired officials or local
scholars—and were presumably funded by the students, who might come from distant
prefectures, as was the case with Zhu Xi’s students.”>!® With the spread of academies,

intellectuals acquired a place to transmit their knowledge and an opportunity for higher-quality

>1¢ Bol, P. K. (2008). Neo-Confucianism in history. Brill. p.229.
17 Ibidem, p.229.
318 Ihidem, p.229.
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education. People gradually treated Shuyuan as a special place for free discussion and

transmitting knowledge.

The courses taught in the academy was different from other schools. For the intellectuals of the
academy, “the sense that they were different from others was made clear in the desire, at least
on the part of the teachers, to show that Neo-Confucian students were self-disciplined and not-
indulgent, were upright and not slack, were austere and not profligate, and were focused on the
moment rather than cunningly planning for future advantage.” ! This proposal is the major
aim of Zhu Xi’s understanding of Neo-Confucianism, “Zhu defined the essential principles of
how to pursue learning as a combination of subject, method, and practice.”?° In detail, “the
subject should be the Five Relationships...the method was to apprehend coherence through a
sequence of study, inquiry, pondering, and making distinctions. And the practice was to go
from personal cultivation to handling affairs, to dealing with others.”?! As proved by the case
of the White Deer Grotto Academy (1 FE{F F5Ft), “literati could form a community to devote
themselves to learning as a process of personal cultivation, that they could be guided by the
principles of the endeavor rather than the rules and punishments common to the state
school.”>?? The academy was a voluntary association for learning, transmitting ideas, and

spreading knowledge.

On the other hand, as the master of Neo-Confucianism, Zhu Xi also emphasized the
independence of the academy. “Zhu had made it clear that he opposed using government money
to strengthen prefectural and county state schools as real centres of learning.”>* And this
proposal made the academy different from the local state school. But, Zhu also demanded two
things from the Song government. “First, he wanted the court to recognize the legitimacy of
what he was doing—by explicitly allowing it and by giving gifts of books and an official
signboard, written preferably by the emperor himself. Second, he wanted the court to agree to

what he had already done: he had used government officials, funds, land, and corvée labor to

> Tbidem, p.230.
320 Thidem, p.230.
32! Thidem, p.230-231.
322 Thidem, p.231.
33 Tbidem, p.231.
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carry out the building project in addition to contributions of cash and land from the local literati

elite.””4

However, after Zhu Xi’s death, Shuyuan increasingly lost its independence and gradually
became a part of the official school and even the affiliate of the government. “When in 1264
the court ordered that all academy headmasters be officially commissioned, it gave official
sanction to the idea of a dual system...when the academies and Zhu Xi’s Neo-Confucianism
received government sponsorship, and when the position of headmaster became a way of
entering the regular bureaucracy, the academies became part of the governing apparatus, thus
losing the independence that had initially characterized them.”>2° But this trend was not

intensified in the Song Dynasty; many academies were still established privately.

Wang Yangming’s ideas changed the situation of Shuyuan; he thought that “it is easy to defeat
the thief in the mountain, but it is hard to destroy the thief in one’s mind (% Ll W 5, A0

HHIRAE . ).”52° The thief in one’s mind for Wang was the rigid doctrine of Zhu Xi’s Neo-

Confucianism when it became the orthodox ideology. He believed the way for people to clarify

their minds first needs to disrupt the influence of Zhu Xi’s Neo-Confucianism.

Wang, therefore, proposed the extension of Liangzhi to oppose the method used by Zhu and
his disciples to help people understand the real Daoxin. However, because of Zhu Xi’s
influence, the major contents taught in Shuyuan were still from Zhu Xi’s Neo-Confucianism.
So, Wang believed that the government needs to reposition the role of Shuyuan in the
educational system and renewed the contents taught to students. However, Wang found that
Shuyuan needs lands and financial supports from states to develop itself. He thought if Shuyuan
got support from the stronger landholders and local despotic gentries, the initial aim of Shuyuan

to cultivate talented individuals from different social groups would be lost. And, Wang’s ideas,

524 Tbidem, p.231-232.
325 Tbidem, p.233.

326 Wang, S. (2015). The Complete Works of Wang Yangming (Wang Shouren) (Vol.4), Wu, G., Qian,
M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.144.

T5F47. (2015). EFHEIAAE (Vol4), =6, ki, #°F, and WLEHR, ed. bl ity 8 i bt
p.144.
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“all people are sages in the street (T HS A2 =5 N),”%?7 supported his understanding about the
equality of education. So, he also highlighted that the government needs to further sponsor
Shuyuan. Through Wang’s endeavor, the examination and evaluation system was set up by the
government in Shuyuan; the qualified Shuyuan would get financial support from the

government. It was at this time that Shuyuan officially became a part of the government.

Shuyuan in the Song Dynasty was treated by people as a place for freely transmitting
intellectual’s ideas and knowledge. However, through Zhu Xi’s endeavor, these places were
dominated by Neo-Confucianism; it became a place for Neo-Confucian students who want to
pursue learning as a combination of subject, method, and practice. But, at this time, it is also
free for other people to exchange knowledge and ideas. While in the middle of the Ming
Dynasty, the government began to control Shuyuan and treated it as a governing apparatus.
The change of Shuyuan laid the theoretical foundation for the thinkers living in the late Ming
Dynasty to reflect the school system, and in reflecting the role of school, they gave the concept

of school some political ideas.

4.5.3 The Ideas of the Concept of School in the Late Ming Dynasty

In Huang Zongxi’s book, he discussed the concept of school in detail. He not only analyzed
the essence and function of his ideal school but also provided the standard for a good school, a
good teacher, a good teaching content. Through this discussion, Huang endowed the concept
of school with political ideals, and some of these are close to the western democratic idea.

Therefore, this part will focus on Huang Zongxi’s concept of school and its political ideas.

4.5.3.1 Huang’s Understanding of the Concept of School
The first thing for Huang is the essence of the school. He thought that “schools are for the

training of scholar-officials®®® (%7, FrLlAFEt:tH. ).%; it means that no matter whether

2 Wang, S. (2015). Chuan Xi Lu in The Complete Works of Wang Yangming (Wang Shouren) (Vol.3),
Wu, G., Qian, M., Dong, P., and Yao, Y., ed. Shanghai: Shanghai Guji Chubanshe, p.102.

EFA2 (2015). £ 315 in IR 4R (Vol.3), Jt, £kM, H-F, and WEIEAR, ed. i BiHFEH
ficit:, p.102.

28 De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.104.

32 Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.7.

208



the official school or the private school, the major aim of this system is to provide talents for
the operation of the political system. However, he immediately wrote that “the sage-kings of
old did not think this their sole purpose. Only if the schools produced all the instrumentalities
for governing all-under-Heaven would they fulfill their purpose in being created>3® (%A i < &
+, HEAMNEE, DERR N ZHERTEE, mERERZERE. ). Huang
admitted the political function of the school, but his logic and ideas are different from the
consideration of the ruling class, which aims to use the school to control people’s ideology. He
thought the initial aim of the school is for governing by people, and then someone added the

educational function to it.

Huang next analyzed the political function of the school; he said that this political function is
“meant to imbue all men, from the highest at court to the humblest in country villages, with the
broad and magnanimous spirit of the Classics. What the Son of Heaven thought right was not
necessarily right; what he thought wrong was not necessarily wrong, and thus even the Son of

Heaven did not dare to decide right and wrong for himself but shared with the schools the
determination of right and wrong®*? (FffigAE . b, [EIEIZ 40, WEETRL, =AATET
TR RTZHRARGRZE, RTZAERDBIAE, RTIFBEABENERZ, A
JER T 22K ). He thought that the school is a method to counterbalance the monarch’s

absolute rights. Huang thought the monarch’s decisions needed to be shared in the schools in
order to be judged. For him, talented individuals from different social groups should influence
political decisions. He concluded that “although training of scholar-officials was one of the

functions of schools, they were not established for this alone®3* (& i L AR Z —FF, 1M

PR, (2017). AR, BUMI: RUBRVHS Rk, p.13.

3% De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.104.

31 Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.7.
PR ER. (2017). B SRV, AN RUBLH AR, p.13.

32 De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.104.

>3 Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.7.
PR ER. (2017). B VIR, AN RUBLH AR, p.13.

% De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.104.
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AR TR LM%, ), influencing the political decision is an important aim for the

school.

However, this school only exists in Huang’s ideals; the social reality is that the school became
the apparatus for governing by the monarch. He reviewed the history of the school system and
wrote that “since the Three Dynasties right and wrong in the world have been determined
entirely by the court. If the son of Heaven favoured such and such, everyone hastened to think
it right. If he frowned upon such and such, everyone condemned it as wrong...moreover, the
so-called schools have merely joined in the mad scramble for office through the examination
system, and students have allowed themselves to become infatuated with ideas of wealth and
noble rank. Finally, because of the seductive influence of the court, there has been a complete
change in the qualifications of schoolmen. Furthermore, those scholars with real ability and
learning have often come from the countryside, having nothing to do with the schools from

start to finish. So, in the end, the schools have failed even in the one function of training
learning scholar-officials. ¢ (Z=ARLLF, RTMZRRIE—HTHE. KR, WHEL
Mg RrEZ, WEHELOAE.  MmEEERE, B RS, &5t 0, RELH
SEZ AR A IR, b2 AR, HEEARTEE 2N, FERYITS
H, TR —FHIKZR., )7 He considered that the monarch’s absolute authority

destroys the real function of the school and even influences the way the school might cultivate

students.

Huang then discussed the Shuyuan; he proposed the contradiction between the initial aim and
the political aim of Shuyuan. He discussed that “what the academies have thought wrong, the
court considered right and gave their favour to it. What the academies have thought right, the
court thought must be wrong and therefore frowned upon it. When the (alleged) ‘false learning’
was proscribed and the academies were suppressed, the court was determined to maintain its

supremacy by asserting its authority...this all started with the separation of the court and the

333 Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.7.
PR ER. (2017). B VIR, AN RUBLH AR, p.13.

3¢ De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.105.

37 Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.7.
PEORER. (2017). BASRAs VIR, AN RUBLH AR, p.13.
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schools, and ended with the court and schools in open conflict. Not only are the schools unable

to train scholar-officials, but they do scholars actual harm. Why, then, should we maintain

schools at all, simply to perpetuate the name>® (5 FrdEtl, NIEHELLCNRTR 2 ; A HT
at, WEELLUAFEmRZ . i g, bt S, DALEHE RS2 k.
M, FRSEETL Y, H4kd, SES5FRMR. ARG L, BETHL, i
SRUGFLAZ T 3.2 7] 5 2 )27539 The initial aim of the academy is for Neo-Confucian scholars

to find a place to freely exchange knowledge; but later the government began to incorporate it
as the government’s affiliate. In this way, the academy gradually lost the initial aim; and the

standard to judge right and wrong under Heaven was dominated entirely by the monarch.

4.5.3.2 The Democratic Idea in the Concept of School

From ancient times to the Song Dynasty, the school system was conceptualized by people as
an educational apparatus to cultivate people. Since the Song Dynasty, some new understanding
was attributed by people to this idea of school; and the new type of the private school, Shuyuan,
appeared. Neo-Confucian scholars treated it as a place to freely exchange knowledge.
However, since the end of the Song Dynasty, Shuyuan started to be controlled by governments;
and in the middle of the Ming Dynasty, it officially became the apparatus for governing. So, in
the late Ming Dynasty, scholars began to reflect on the educational system and endowed

political ideas in the concept of school.

In ancient China, ordinary people did not have the right to influence politics; all decisions
originated from the monarch’s will. However, in Huang Zongxi’s discussion, “what the Son of
Heaven thought right was not necessarily right; what he thought wrong was not necessarily
wrong, And thus even the Son of Heaven did not dare to decide right and wrong for himself,

but shared with the schools the determination of right and wrong®® (K¥Z i R bs&, K
TZHrAERLAE, RFIPEABENIER, MAHIER T . )" He believed that

3% De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.105.

>3 Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.7.
PR ER. (2017). B SV, AN RUBLH AR, p.13.

>0 De Bary, W. T. (1993). Waiting for the Dawn: A Plan for the Prince. New York: Columbia
University Press, p.104.

> Huang Z. (2017). Waiting for the Dawn: A Plan for the Prince. Zhejiang: Fenghuang Press, p.7.
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the school could influence politics through the discussion by intellectuals; the will of the Son
of Heaven is not the only origin for deciding the process of politics; the intellectuals’ suggestion

also influence politics.

This idea in Huang Zongxi’s concept of school is similar to the idea of political participation
and the understanding of selecting officials and revising laws. The idea of political participation
is close to Huang’s consideration of the influence of the school in politics. A School is a place
for ordinary people to study and discuss; through their discussions, intellectuals express their
ideas and can then influence politics. This is an immature way for people to participate in
politics. The idea of selecting officials and revising laws is also to highlight people’s right to
influence politics. Combined with the ideas in the concept of Fa and the concept of Junzhu, the
idea in the concept of school also can be interpreted as a consideration to emphasize the origin
of the politics and the decision of the political affair are not only based on the monarch’s will;
through the ideal school, i.g., the school which keeps its initial function, the people’s will can

also influence the development of politics.

PR, (2017). AR, BUMI: RUBRVHS Rk, p.13.
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5 Conclusion

In the first chapter, this dissertation set out the disadvantages of current research; therefore, it
put forward the method of the history of experience and the method of the history of concepts
to research the democratic ideas of the late Ming Dynasty. Then, in the second chapter, it
discussed the essence of the democratic idea by analyzing the history of the democratic system
in ancient Greece and proposed the approach to research the democratic idea in the ancient
Chinese language context. Next, to apply the method of the history of concepts in researching
the democratic ideas, it used the method of tracing the history of experience to research the
theoretical basis of the history of concepts. Finally, given this theoretical basis, this dissertation
analyzed the history of the concepts held by the late Ming thinkers. Therefore, this chapter will
conclude the findings about the democratic ideas which are embedded in these concepts and

then reflect on the analysis of this dissertation.

5.1 The Conclusion of the Democratic Ideas in the Late Ming Dynasty

5.1.1 The Idea of Political Liberty

Through the discussion of the history of democracy in ancient Greece and the change from the
ancient democratic ideas to the modern democratic ideas set out in the second chapter, this
dissertation concluded that one of the essence of the democratic idea is political liberty. In the
fourth chapter, through the analysis of the concepts of Junzhu, Chen, Fa, and School, it found
that the late Ming thinkers had already thought about political liberty.

In these concepts, thinkers proposed ideas coming close to the popular sovereignty of
democracy. On the one hand, Huang Zongxi and his colleagues proposed that the people are
the real source of the political rights embedded in the concept of Junzhu. They denied that the
idea that the theory of being the son of Heaven could bring absolute authority to the monarch.
At the same time, for them, people are the source of the political rights and took the right to
rule all-under-Heaven, and the monarch is only a tenant compared to them. They believed the
source of political rights is from people, and the monarch’s absolute authority is temporarily
borrowed from people. Furthermore, in the concept of Fa, these thinkers proposed some
considerations about political liberty. In discussing the anti-despotic ideas in the concept of Fa,
their logic to propose this idea is different from these former concepts. They emphasized that
Fa is established for the people and the origin of Fa is from the people’s will; they did not

believe that Fa is set up to protect the monarch’s interests and position in the political system.
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This statement is a somewhat close to the idea of popular sovereignty, which emphasized the

importance of people and the priority of people in the political system.

Secondly, the idea of political participation was also reflected in these concepts. Some of these
thinkers proposed that it is possible for ordinary people to participate in politics and manage
public affairs. The traditional consideration is that the monarch monopolized the political right,
and ordinary people did not enjoy the right to participate in politics. In the concept of Junzhu,
some thinkers proposed that although the monarch controls the right to rule, this right needs to
be shared among different people to rule better than one person can. Furthermore, some
apolitical concepts were endowed with the idea of political participation. They did not easily
believe that the school is only an educational concept for providing social talents for politics;
in their consideration, the school also played a role in helping social intellectuals participate in
politics. For them, a school is a place for ordinary people to study and to discuss political topics;
through their discussions, intellectuals expressed their ideas and influenced politics. In fact,

this is an immature way for people to participate in politics and decide political affairs.

5.1.2 The Idea of Political Equality

The other essence of the democratic idea is political equality. Unlike the idea of political
liberty, which only exists in some concepts, many concepts in the late Ming Dynasty contained
the idea of political equality. The thinkers’ logic to propose the political equality is similar;

their theoretical basis derived from the major ideas in the Saddle Period.

In the middle of the Ming Dynasty, thinkers further developed the idea of equality and laid a
theoretical basis for ideas of political liberty in the late Ming Dynasty. They continued to
develop Wang Yangming’s consideration about how to clear people’s Xin. They proposed the
famous point that the Dao held by ancient sages is not different from ordinary people’s daily
life. Wang Gen’s disciples developed this idea, and the theoretical basis of the political equality
became more and more strong. Luo Rufang proposed the idea of Chizi Zhi Xin, he believed
that Chizi Zhi Xin is to describe the pure status of people’s Xin, and everyone has this Xin; but
the difference is that the ordinary people’s Chizi Zhi Xin is contaminated. So, for them, Xin is
the same for everyone, and the way to understand the ontology of the universe is equally
available to ordinary people. Also, some thinkers even used their ideas of equality to change
traditional ethics. He Xinyin is one who attacked and changed the position of the monarch in

traditional ethics. He believed that the reasonable relationship is the relationship between
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teacher and students or the relationship among friends; the so-called relationship between the

monarch and his subjects should not be the first meaningful relationship in ethics.

Therefore, in the late Ming Dynasty, thinkers proposed the idea of political equality through
some of these concepts. Their consideration is that the monarch has an equal position to the
ordinary people in the political system. In ancient China, the ruling class used the theory of the
son of Heaven to establish the absolute authority of the monarch in people’s spiritual world.
Through the thinkers of successive dynasties, this belief was deeply rooted in people’s minds.
However, as discussed in the third chapter, this situation was challenged by the thinkers in the
Saddle Period; they wanted to set up a new ethical system to change the unbalanced situation
in politics. Given this theoretical basis, the late Ming thinkers directly proposed the idea of
political equality to change the unbalance between the monarch and the ordinary people in
politics. They even proposed equal political rights. Before the late Ming Dynasty, the monarch
enjoyed privileges and took the absolute rights via the title, the son of Heaven. However, with
the challenge of the notion of the son of Heaven in the Saddle Period, this title is not always
effective to claim political interests from others; therefore, in the ideal conditions, people
enjoyed a similar right to the monarch in the political system. This point was reinforced through
discussion of the origin of the monarch. They believed that the higher political right enjoyed
by the monarch is not by his natural birth, and this right was given because he took the job of

the monarch.

5.1.3 The Individual Thinking in Democratic Idea

As discussed in the second chapter, individual right is a crucial term to differentiate ancient
and modern democratic ideas. In ancient times, collective authority overrides individual rights
in democracy; citizens were empowered to use their liberty and equality when making public
decisions only. While, in modern democratic idea, political liberty and equality are not only
for collective interests, individual rights are also integral Therefore, the democratic idea can be

concluded to include political liberty and equality with ideas concerning individual rights.

Many considerations in the concepts of Junzhu, Chen, Fa, and School were based on individual
rights. In the Saddle Period, through the rhetoric of the thinkers from the school of Taizhou,
the private desire became reasonable in ethics. Wang Gen proposed the famous theory that Dao
is in the people’s daily lives and affirmed the rationality of private desires; he believed that

people do not need to intentionally limit their private desires to arrive at the pure mind. He
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Xinyin, also discussed private desires. He publicly opposed asceticism; he believed that private
desires belong to humans’ instincts; so it is wrong to suppress one’s private desires. For Li Zhi,
private desires even became the starting logic of his ideas. Li Zhi considered that the private
desire is the human heart, and humans must have private desires. Li even said that if there are

no private desires in the human mind, and they will not have real Xin.

The discussion of the legitimacy of private desires by the thinkers in the Saddle Period laid the
theoretical basis for the idea of individual rights in the late Ming Dynasty. This change helped
the late Ming thinkers reflect on the political situation and propose new political ideas. So, it
is not difficult to find there was the trace of the idea of individual rights in their considerations
of some concepts. For example, in the concept of Junzhu, Huang proposed that it is legitimate
for ordinary people to seek their interests in politics; and therefore, it is important for them to

enjoy the right to participate in politics.

5.2 Criticism and Reflection

5.2.1 A People-oriented Idea? A Democratic Idea? Or A New People-Oriented Idea?

The essence of the new political ideas in the late Ming Dynasty is still a matter of debate in the
academic field of history and politics. Modern thinkers believed that these new ideas still
belong to the traditional Confucian people-oriented idea. But, some modern thinkers proposed
that these new ideas were beyond the scope of traditional Confucian people-oriented ideas;
they thought that these ideas are democratic ideas born in the Chinese traditional culture.
However, there are still some historians who did not totally agree with these two
considerations. They adopted a compromise and thought that these new ideas are an evolution
of people-oriented ideas, i.g., the new people-oriented ideas. This dissertation adopted the
second point and believed that these new ideas are close to the western democratic ideas. Given
this debate, this part will first discuss the people-oriented idea and the new people-oriented
idea; and then reflect on the way to research the democratic idea of the late Ming Dynasty to

respond to the challenges.

The people-oriented idea is the basic political idea in Confucianism. It is from the rhetoric of
Confucian scholars to conceptualize the ideal type of the highest leader to rule all-under-
Heaven. These thinkers believed that the monarch needs to take care of all people in order to
keep politics and society stable. In their minds, people are more important than the prince in

politics; like Mencius said, “the people are the most important element in a nation; the spirits
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of the land and grain are the next; the sovereign is the lightest.”>*? (Mencius 7B:14). So, the
theoretical premise is that monarch naturally enjoys the right to monopolize the right to rule,
but this monarch is a gentleman instead of a tyrant. The new people-oriented idea still keeps
this theoretical premise. The supporters emphasized that, although Huang Zongxi and his
colleagues challenged the absolute authority, there was no distinct change in their
conceptualization of the political system. They thought all new ideas in the late Ming Dynasty
still needed supports from the monarch. They maintained the essence of Confucianism, i.g., the
rule of the monarch is still kept in the new ideas in the late Ming Dynasty, and the change of

these ideas are focused on the influence of the monarch’s authority.

The judgment that these new political ideas in the late Ming Dynasty are the democratic idea
arose at the end of the 19th century. This idea was used by reformists to support the democratic
reform of the Manchu government. Through the interpretation of these reformists, these new
political ideas were treated by people as the Chinese democratic ideas. However, this judgment
soon received criticism from Confucian scholars; they treated this interpretation as only a
political trick put forwards by the reformists to gain ordinary Chinese people’s trust in
democracy; these ideas still belong to the people-oriented idea in Confucianism. Since the
1920s, Marxist historians refuted the Confucian scholars’ points and used historical
materialism to support the argument that that these ideas belong to the scope of democratic
ideas. This judgment dominated the Chinese historical community for a long time until the
1980s. With the revival of western philosophy and political science in China, some new
thinkers began to reflect on the Marxist historians’ judgment on these new political ideas, and
they used the concept, the new people-oriented idea, to refer to the new ideas of the late Ming
Dynasty. In recent years, this statement also received criticisms. Some thinkers proposed that

the new ideas of the late Ming Dynasty, in fact, does belong to the democratic ideas.

I have argued that the democratic idea is the most accurate description for these new ideas. In
fact, these thinkers’ proposals, such as the people’s absolute authority, the possibility for
ordinary people to participate in politics, the way for them to join politics, and the political
equality, are challenges to the traditional Chinese political system. In the Qing Dynasty, these

ideas were suppressed by the ruling class in order to keep their own interests. Therefore, these

%2 Zhao, Q., ed. (2017). The Mencius. Beijing: Huaxia Press, 7B:14.
BAIE L, ed. (2017). #i 7. b5t B E M RAE, 7B:14.
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ideas were far beyond the scope of traditional Confucianism. It is not appropriate to use the

people-oriented idea to refer to it.

On the other hand, it is also inappropriate to use the title, the new people-oriented idea, to call
these new ideas. The thinkers who used this title to refer to the new ideas in the Ming Dynasty,
in fact, admit the existence of the changes in the ideological trend in the late Ming Dynasty.
But, they established a premise that it is impossible to incubate the democratic idea in
Confucianism. In their understanding, Confucianism is a protective umbrella for the absolute
authority of the monarch; so, it is impossible to cultivate the democratic ideas in Confucianism.
However, their premise was challenged both by the social reality and theoretical works. In
social reality, some Asian countries, which are strongly influenced by Confucianism,
established a democratic system. From the perspective of theoretical works, since the 1920s,
the New Confucian scholars tried their best to interpret the traditional Confucianism to support
the democratic system; and they found some traditions can be used to support modern

democracy. So, this premise does not stand up to close scrutiny.

5.2.2 The Democratic Idea of the Pre-Qin Dynasty or of the Late Ming Dynasty?

The second point that needs to be reflected upon is the essence of the democratic idea. My
point is that these new political ideas were put forward by the late Ming thinkers; it means that
these ideas were these thinkers’ inventions. However, in the modern Chinese historical
community, this point is still debated. Some historians proposed that their ideas actually were

brought from the thinkers who lived before the Qin Dynasty; their representative is Mencius.

The main proof for the thinkers who believed that the new political ideas in the late Ming
Dynasty were from Mencius, is that Huang Zongxi’s ideas were revised according to Mencius’s
ideas. For example, Huang’s consideration that the authority of politics is from the will of
people instead of the will of the son of Heaven can be found in Mencius. Through the
interpretation of Mencius’ works by the New Confucian thinkers, some of Mencius’ ideas are
democratic indeed. For this perspective, the democratic ideas of the late Ming Dynasty are not

original.

In my consideration, the thinkers living in the late Ming Dynasty borrowed Mencius’s points
to express their understandings. They develop their understandings through Mencius’s points

instead of directly using Mencius’s points. Compared to Mencius’s points, their ideas are much
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deeper. For example, Mencius proposed that Heaven is the source of the monarch’s rights and
people are the incarnation of Heaven; so, some historian believed that in Mencius’s
understanding, the people are the source of political rights. Meanwhile in Huang’s and his
colleagues’ ideas, they directly argue that the people’s will is the source of political rights. So,
the new ideas of the late Ming Dynasty are different from Mencius’s political ideas. Further,
Mencius’s academic works were the necessary lessons for Confucian scholars; so, it is not
difficult to find that there was Mencius’s influence in the democratic ideas of the late Ming

Dynasty.
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