AN EARLY NINTH CENTURY DEBATE
ON HEAVEN:

Liu Tsung-yian’s T*ien Shuo and Liu Yi-hst's T ien Lun
An Annotated Translation and Introduction
by H. G. LAMONT

PART I1

In turning to the T ien shuo itself, we shall begin with the critical com-
ments of the late Ch*ing scholar, Lin Shu #K #F, whose essay on the work gives
a fairty balanced picture of its contents as well as some clues as to its purpose:
“The Theory of Heaven’ is most remarkable. Because of what Mr. Han
[Yii] said, [Liu Tsung-yian] carried on a debate with him. Mr. Liu
criticizes Mr. Han for being hasty (chi #{). In truth, Mr. Han proceeds
to say that Heaven is conscious, but for all its consciousness, it stifl mis-
applies its rewards and punishments. It seems that noxicus men ought
not to dig out holes that cause ruin and spread their wisdom and
strength; therefore, Heaven punishes them. Mr. Liu's words are not
hasty {ch) but approach levity (1); he makes light of Heaven’s having no
consciousness, and at the same time affirms that he does not believe that
it has rewards and punishments. All rewards and punishments come
from what man can see with his own eyes, and Heaven is not at all con-
scious of them. Clearly he seems to be calming Mr. Han's exasperation
and comforting Mr, Han's grief. Thus he does not realize that he is criti-
cizing the creative force (tsao-hua i {L) for making no distinction
between good and evil; his words are even more hasty {chi). It is com-
parable to blaming Chieh £ and Chou #f [evil last sovereigns of
Shang and Chou respectively] for reversing obedience and contrari-
ness. How should good fortune come vet injure Pi Kan M T [a
righteous minister killed by the tyrant Chou]? These are words still
tinged with emotion. The extreme ones will say Chieh and Chou were
like a poisonous snake and a ravenous beast, which, though unknowing-
ly, were able to injure men; nevertheless, they have no joy or anger,
favour or resentment. Such words seem to be overdoing it, and in
truth, they blame Heaven even more [than Han Yit's ideas]. It is pos-

sible to say that both men were hasty (¢hf).
The text [of “The Theory of Heaven"] says, “When the primor-
dial ether and the yin and yang decay, man is produced from them.” I
do not understand on what principle he is basing these words. The most
wonderful part is the sentence, “The one who makes them flourish and
multiply is the enemy of material things”, which speaks of man and
material things as indissolubly interconnected. Vermin are the enemy
of things; disease is the enemy of man; man is the enemy of Heaven. If
vermin and disease can destroy man and material things, then man can
destroy the material things of Heaven. Therefore, the idea that Heaven
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is the enemy of man is derived from the idea that man and material
things are the enemies of vermin and diseases. To be an enemy of
Heaven and yet seek Heaven’s blessing is a very unrealistic way of
doing things and so the punishment received is even greater. All that
has been quoted above emphasizes the punishments meted out by
Heaven, but they never can mention the fact that man’s harmfui
actions being reversed to bring down Heaven'’s favour, Therefore, {Han
Yii] says, *In my opinion, if someone could destroy these peaple so as
to decrease poor days . . . then he would be a benefactor to Heaven .. .”
This is employing empty phrases. :

In sum, Mr. Han's view only takes account of the idea that good
men do not receive good fortune from Heaven; therefore, he speaks in
this way. Yet this theory does not appear in Han’s works. In my
opinion, following Liu's disgrace, he composed these words of resent-
ment and grief to comfort Liu. Liu thereupon presented him with an
explanation for it, in which he implied his own calamity had no con-
nexion with Heaven. Between Heaven and Earth there is the primor-
dial ether; there are the yin and yang. Thus, since the primordial ether
is said to be “all mixed up”, then, no matter what, if one is beneficial
to them, they do not knew whom to repay, or if one is injurious to them,
they do not know on whom to send disaster. If one by chance (ou-jan
& #R) obtains good fortunie or by chance receives disaster, it is in no
way to be reckoned a reward or a punishment. Calling it reward or
punishment is a great error,

These two gentlemen’s theories are quite at variance with the
theory that the sage fears the Mandate of Heaven. Yet the essay is
extraordinary, saying what no one had ever said. From this, Han and
Liu wrote in an interlocking fashion.101

Lin Shu accepts what is a fairly common view of the T ien shuo; namely,
that it is a work of the exile period. This is accepted by Wu Wen-chih
and Hou Wai-lu,102 but both insist on giving a precise year, 814, as the date
of its composition, based on the assumption that the T"ien shuo was written
as part of a series of letters by Han Yi and Liu Tsung-yiian on the duties of
the History Office {Shik-kuan 3 #8) to which Han had been appointed in
813. Admistedly in this exchange Liu does take Han to task for believing in
retribution from Heaven, for Han, wanting to withdraw from what he con-
sidered a potentially dangerous office, used as one of his excuses the idea that
many historians of the past had been struck down either by Heaven or by
men;103 Liu castigates this view as cowardly and unsubstantiated and attri-
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butes such disasters to mere chance; evidently, Liu was expounding his
usual views on the subject, but it must be remembered that he was doing so
in the wider context of urging Han Yii to do his duties properly and not
shirk his responsibility.134 Certainly his arguments in his letters to Han Yi
are complete in and of themselves. Hou has to postulate that the T'ien shuo
was written in addition to the letter, and it would seem that there would have
been little need for this; moreover, the T fen shuo does not contain any
reference to the earlier debate, nor does it seem to be the logical next step
from the {etter on the History Office. Finally, we must note that the real
logical sequel to Liu’s letter on the History Office, a second letter to Han,
does not mention the subject of Heaven or retribution at all.195 From this, I
think that it is reasonably clear that, convenient though such an explanation
would be, there is little reason to believe that the debate of 814 had much to
do with the T"ien shuo except that both reveal Liu’s sceptical ideas.

The problem of dating the work thus becomes more difficuit than the
Marxists would have us believe. Pulleyblank has suggested a2 number of
possibilities on the tentative assumption that the conversational format of the
T'ien shuo indicates that Han and Liu actually had a face to face exchange on
the subject ; he further speculates that Liu Y0-hsi may have been present. He
proceeds to suggest that the conversation could have taken place only before
=94 or after 8or with the latter period a more likely time; he more or less
dismisses Shih Tzu-yii's dating of the piece to the Yung-chou period as
“subjective judgement’ 108 Although Pulleyblank is correct in noting that
Shih produces no evidence for his dating of this work, I, nevertheless, feel
that there is good reason to accept the current interpretation of Wu Wen-
chih and Hou Wai-iu (apart from their dating it to 814) as well as of Lin
Shu. The key piece of evidence, which has been noted by Hou,107 is an ex-
pression in the T ien lun K & (“On Heaven”), Liu Yii-hsi's complementary
piece to the T ien shuo: ““Now to substantiate the existence or non-existence
of Heaven by the failure or success of a single person is deiuded.” This is
given at the end of one of Liu Yii-hsi’s summations and it looks very much
as if it is referring to the fate which befell both Liu’s after 8os. If this is so,
then there is little doubt that the T ien shuo itseif was written after the
debacle of the Wang party. Another interesting phrase is Liu Tsung-yiian’s
description of Han’s argument as having been composed *‘on the spur of the
moment” (chi erk wei P& [ 28). Liu Tsung-yiian used almost the same
phrase of certain people who, at the death of Chang Hou-yii in 808, attermp-
ted to think up hasty explanations for his untimely death. It is possible that
Han has offered a similarly hasty explanation for the disaster of 8os.

108 LEHTC, 11, 498-300.
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This still leaves us with the problem of dating more precisely; more-
over, the suggestion that the Tien shuo actually reflects a conversation
between Han and Liu cannot be easily reconciled with the evidence that the
piece was written after Liu's fall, for from 803 on Han Yi was away from
the capital and only in the year 815 were the two men together in the capital
againl®® and I think that it is rather unlikely that the debate started at that
late date, especiaily when we remember the amount of work that Liu Tsung-
yian devoted to this and allied subjects while at Yung-chou. Thus I think
that we must conclude that for some reason Liu decided to cast his work
in the form of a dialogue and not that it was actually based on a conversa-
tion between the two, Of course, Lin Shu’s observation that there 13 No
equivalent or similar material in Han's extant works would tend to support
the hypothesis that it was originally a conversation rather than a written
exchange; however, as the Sung writer, Shao Po & 1, pointed out, this and
other instances may well be cases where material was lost by the editor of
Han's writings.109

In general, although a precise date is, unfortunately, impossible to
establish in view of the lack of material, I tend to think that Han and Liy
corresponded not too long after Liu went into exile. Although Han had a great
dislike for leaders of the Wang faction he remained friends with Liu Tsung-
yiian himself, and the speech attributed to him in the Ten shuo probably
represents his reaction to the news of his friend’s disgrace. It is interesting
to note that one of Han’s first remarks in his speech is that those who feel
aggrieved at Heaven do not really understand Heaven. As we have noted,
Liu was often given over in his mortuary writings to cursing Heaven when
disaster struck down his friends; it is possible that Han is here reacting to
similar expressions used by Liu in cursing his own fate in exile. Such ex-
pressions would not necessarily have been inconsistent with Liu’s usual
practice, as seen in his sacrificial text to Li Wen in 811+

Alas! Was it Heaven? What fault had this true gentleman that
Heaven should truly be hostile to him? Of what ¢rime were the com-
mon people guilty that Heaven should truly be hostile to them? He was
intelligent and upright, his actions were those of a true gentleman; then
Heaven had to hasten his death. He was virtuous, benevolent and duti-
ful, he aspired to save the common people; then Heaven had to give
him an untimely death. I know for certain that Blue [Heaven] is not to
be believed and that the pure quietude has no spirits. Now at Hua-
kuang’s [Lii Wen’s] death, my resentment grows deeper and the venom

108 Interestingly enough, Liu Yi-hsi did meet Han Ya who was still serving in
Chiang-ling IT ® on the way to Lien-chou his first exile post, which was changed to
Lang-chou before he arrived in the tenth month of 8os. It is just possible that this
meeting had something to do with the exchange of views on Heaven. See Pien Hsiao-
hstian -F B W Liv Yi-hsi nien-p'u I R B4 {Shanghai, 1963), 43.
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[within me] increases. So again I cry to Heaven saying, “Oh! Heaven!

How bitter!..."110 .

Here we see how paradoxical Liu’s thought can be, for wl.xilc d‘en.ymg that
Heaven has any kind of personality or spirit, he curses it as 1f‘1t were a
deliberately malicious force, This may be due in part to Liu’s gr:‘ef: a text
of this sort could not be expected in most circumstances to be a logical expo-
sition of his views. But we should also note how ambiguous the concept of
Heaven could be: Liu was able to deny the traditional beliefs about Heaven
as a god or as a purposeful natural order, yet at the same ti‘me he .co'uld use
Heaven as a convenient target for his own bitterness. Similarly, it is quite
possible that Liu had expressed his bitterness about the exile in Yung-.chou
in the same conventional terms that he often used in lamenting the untlrr}ely
deaths of his friends and family, and that Han's opening remarks agatnst
railing at Heaven are a criticism of Liu’s outbursts. ‘ '

There is, moreover, a possible political interpretation to the T'ien shuo,
which would tend to confirm its dating as post 803. I we take into considera-
tion the fact that Heaven could traditionally be used to represent the Son of
Heaven and that the vermin described at length by Han Yii could represent
the eunuchs, with whom the Wang faction came into conflict in Boj and who
were widely employed by the new emperor, Hsien-tsung 3 5% (r. 80 5—-82?),
the T"ien shuo takes on # definite political significance. Both Han and Liu,
though on opposite sides in regard to the Wang clique, would‘ ha.ve shared
the literati’s usual dislike for the eunuchs, and Han’s description of the
vermin boring through things, causing decay that .gives. rise to other ver-
min, may well be an allegory of the eunuchs’ insinuating their way into
positions of power at this time. On the same lines, Han may be trying to
advise Liu Tsung-yian not to resent the new emperor, represe.n.ted by
Heaven, At the end of his remarks he may be holding out the possi_blhty that
eventually justice will be done and that Liu will regair? fav;our. Liu's repl’y,
in turn, appears to express his denial that there is any :;usnce wh.atsoever in
the emperor’s government; the great forces in the regime are mindiess and
have no regard for true worth to be found in men like himself. Wv.;: st not,
of course, carry such an interpretation too far, but the alleg()nce.nl.use of
vermin and animals to represent political foes is found in the writings of
Liu’s contemporaries and in his own works,11! and there is no reason to

e LHTC, 11, 643—4. ) ]
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believe that it could not have been used here in a similar fashion, Moreover,
the use of such an allegory would have been highly expedient in the first
years of Liu's exile when, after the enforced suicide of Wang Shu-wen in
806, Liu was expecting his turn to come next. Han Yii, of course, was not in-
volved in the downfall of the Wangs, but he, too, would have had to be
very careful about what he said; his remarks, it should be further noted,
passed through Liu's hands and it is his version alone that is extant,

Some further, though indirect, evidence in favour of this interpretation
is found in a note prefaced to the Tien shuo in Liu's works some time in the
Sung period.112 It describes an incident in the Kuo shik pu B # HE, in
which Han Yi was trapped at the top of a mountain precipice and, thinking
that he could not get down, wrote his farewell to the world. The note adds
that only Shen Yen ¥ BH, a late T'ang writer of sceptical tendencies was
able to understand it. Shen’s essay on the subject definitely treats the inci-
dent that happened to Han as a kind of allegory, for he says that Han’s
grief was over those who are greedy for high positions in the world and who
tread a path as dangerous as a high precipice.!13 The mention of this inter-
pretation in the note would tend to indicate that the Sung commentator saw
some sort of overtones, and more particularly political overtones, in the
Tten shuo,

A final piece of evidence can be adduced from the T*ien shuo itself: Liu
near the end of his argument enunciates that one should keep within the
limits of one’s own benevolence and righteousness and accept the round of
the universe while maintaining one’s integrity. This could seem to refer
again to the political side of life, and he seems to be saying that, since he
cannot find appreciation at court, he will, at least, remain true to his own
standards. This would 2gain be a very likely attitude for him to take as he
was trying to accommodate himself to being exiled,

The existence of this political level of meaning, however, does not
imply that the philosophical debate was merely a screen for some potentially
dangerous comments on the court of Hsien-tsung. Even if Han’s argument
was merely a theory thought up on the spur of the moment, it is obvious that
Liu's ideas expressed here are completely consistent with the whole drift of
his thought in the Yung-chou period; indeed, if the hypothesis that the
T'ien shuo was written soon after his exile began is correct, this work would
form one of the earliest expressions of Liu’s more fully developed scepticism.

There is little in the T'ien shuo on Liu’s idea that we cannot find else-
where in his sceptical essays. The theme of fortuity {(ou-jan), though not

112 suspect that the note (LHTC, 1, 285) may be by the Sung Cormmmentator,
Lizo Yung-chung % £ @ : it occurs in Heo-tung Hiien-sheng chi (Taipei, 1968, repr.
of 1923 ed.), Vol. I, ch. 16.12-b.

133ee Li Chao # 8 Tang Kuo-shih pu % W B H (Chung-kuo wen-hstich

ts'an-k'ao tz'u-tiao hsiao ts'ung-shu W % & 2EXB K N) 18 Shen Yen's
brief remarks are found in C TW, 868, 6b—7a.
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specifically named, is nonetheless present, as I._,in Sl:lu obse.rved; the main
line of argument that things are merely mater{al objrects w1'th0ut ar}y COl:'t-
sciousness or purposefulness of their.mvn; wlth. thl? as hls premise I',lu
naturally proceeds to deny the possibility of retrlbutmn., since retnl.)utlon
depends on a conscious determination of wha'f anc? who 1s‘ to be'repmd. He
then concludes that virtue rewards itself while vice punishes itself. Uln;
mately, it is human integrity that matters most so that external agents o
retribution are not only impossible but really unnecessary.

By contrast, Han Yi's views on Heav'en, esp)ecml.l}f in the absence of
correspending and supplementary material in H?.n s wntmgs‘, are somew!'mt
more difficult to follow. He opens with a warning that railing and feeling
resentment against Heaven demonstrate an ignorat.nce of Heaven. Sucl-} a
pronouncement would be entirely in a good Confucian mould, for Confucms
himself did not resent Heaven, according to the Analects.*14 Han Yu. then
proceeds with an exposition of the theory of the spontaneous generation .Of
{ife from decaying matter: vermin, produced from the c.lecay of material
things cause decay, which, in turn, generates more vermin. He c’onclt’ldes
that the one who destroys the vermin will be a benefactor to matena.l things
and the one who nourishes the vermin will be an enemy to these .thmgs: At
the next stage, he proceeds to treat man’s relation.s.hip t(.) the un,werse ina
simifar way: just as vermin attack material things, including man’s body, so
man despoils the universe, and thus becomes an enemy to Heaven and
Earth. Of course, Han also states if any one could rid the universe c.rf thet.se
despoilers, he would be a benefactor to the world, although a rela.tlonshtp
of enmity between man and Heaven seems to be the actual norm in Ha.n.s
view. He then concludes this argument by saying that‘ most men in their
ignorance rail at Heaven, and that if Heaven heard their resentfulness, the
rewatds and punishments of the benefactors and destrolyers would‘ be great.

Lin Shu’s essay, quoted earlier, extracts the following conclusions from
the argument: first, Han does seem to believe that Heaven has some sort
of conscicusness and the ability to reward and punish; secondly, Han is
trying to show that Heaven's relation to man is analogous to that of man an;
things to the vermin which attack them: there would seem to be a perpetu
state of enmity between each. Finally, Han seems to thmk-that appeal to
Heaven while in this state of enmity will only make the pumsl'.nment worse.
Thus Heaven's relationship to man seems to be one of conscious il.ostt}lty
because of man’s reckless treatment of the universe. Although t.hls view
would seem to be a departure from the more usual Chinese .theorles about
man’s refationship to Heaven, it does have some precedent ‘ln the seventh
chapter of the Huai-nan-tzu Y€ 7§ .15 Moreover, Han's attempts to

114 { epge, Classics, 1, 288. o
118 Huig-nau-m (Shik-chich shu-chi 1 - % B Taipei, 19_68, repr. of Chu-tzu
chi-ch'eng it F M B ed.), 113~14. Dr. Loewe called my attention to this chapter.
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define this relationship primarily in terms of enmity may have been the
reason that Liu Yii-hsi chose to expound his theory that Heaven and man
have advantages over each other in their respective spheres, although that
theory itself obviously came from other sources; in any case, the T*en lun
contains a more highly developed theory of man's relationship to Heaven
than Han’s rather negative view, which after all, was probably meant rather
as an expression of sympathy for his friend than as a complete theory of the
COSMmos,

One interesting point to be noted in Han’s and Liv’s arguments is their
use of the expression, “Primordial ether” (yiian ch'i 5C $): Han uses the
term to designate a substance at the beginning of the world which sub-
sequently decayed and gave rise to the various phenomena, and entities,
and life of the universe, including men. To Liu Tsung-yiian, however,
the “primordial ether” means a confused substance between Heaven and
Earth; thus it prabably refers to much of the phenomenal universe as we
know it. It is by means of this concept that Liu Tsung-viian introduces the
implied element of coincidence (ou-jan) into his argument. We have noted
that his principal reply to Han was based on his denial of consciousness in
things themselves; here he seems to be balancing this by asserting that the
whole process is chaotic and not to be explained by a teleclogical hypothesis,
Liu seems to be departing somewhat from tradition by using this term to
designate not the primeval chaos but the present state of the world. However,
it would seem to be rather similar to the Heavenly ether or fluid (t'ien ch'i
X %) found in Wang Ch‘ung’s writings, in which it is said that Heaven
emits its fluid everywhere and acts spontaneously.116 In both Liu's and
Wang’s thought the spontaneity of the natural order is emphasized. By
contrast, Han Yii, though basing himself on the negative principle of spon-
taneous generation of life from decay, seems to endow the various entities in
the universe with a purposefulness of their own; in this, although he is
departing somewhat from the most commonly accepted tradition, he is
maintaining some form of teleology and to Liu such a concept was un-
acceptable in any form.

The T'ien shuo was to some extent a failure as a treatise on the relation-
ship of Heaven and man, for Han Yii's exposition was not very clear and
was mostly concerned with showing a kind of antipathy between the two.
Liu Tsung-yiian, on the other hand, all but reduced the universe to mind-
less chaos, and, while denying the principle of retribution, did not attempt to
define man’s place in relation to the natural order. Given the probable cir-
cumstances under which the T"ien shuo was composed, this is not surprising;
Han’s theory, as Liu states, was something composed on the spur of the
moment, while Liu’s own theory, though in line with his sceptical tenden-

11 Forke, Lun Heng, 1, 92; Lun Heng chiso-shik, 111, 775.
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cies, was, after all, a brief and possibly equally hasty answer to Han. It is
little wonder then that Liu Yii-hsi decided to compose his T ien fun to
present a coherent and fairly well developed picture of man’s relationship
to Heaven.

Liu Yii-hsi had been an intimate of Liu Tsung-yiian since the time that
they had both served in the capital, and, being equally involved in the Wang
party, suffered the same fate of exile as Liu Tsung-yiian. Both men had an
interest in Legalism, which, in fact, plays a role in the first section of the
T'ien fun: Liu Yi-hsi, however, probably derived some of his legalism from
the famous statesman, Tu Yu ¥t { (735-812) under whom he served in oo
and 861,117 whereas Liu Tsung-yiian seems to have derived his interest from
a certain Tuan Hung-ku Bt Bh ¢, whose writings have, unfortunately,
perished.113 Apart from these ties, there seem to have been a number of
differences between the two men: Liu Yii-hsi does not appear to have been
closely associated with either the Lu Ch*un school of criticism or with the
ku-wen revival taking place at the time; indeed, in some ways he seemns to be
rather unique, standing apart from various groups, except the ill-fated Wang
faction. Moreover, Liu Yii-hsi had a very pronounced interest in divination,
which Liu Tsung-yuan in his Fei Kuo yi had described as “a superfluous
art of the world and of no use to the Way".119 Naturally, Liu Yi-hsi was
also interested in the allied field of I Ching studies, which was to play a role
in his ideas about the nature of the world, and he had a life-long interest in
medicine.l2¢ Although Liu Tsung-yiian did correspend with him on the ‘I
Ching,121 here again his interest was not as keen as Liu Yii-hsi's in this
subject. In general, one gets the impression that Linz Tsung-yiian was more a
litterateur and that Liu Yii-hsi, while not ignoring literature, had more
techaical interests.

There is little in Liu Yii-hsi's writings to give us any direct background
to his attitude towards Heaven per se; the term seldom occurs in any of his
works. Morcover, although he did write critical essays on various topics, he
never seems to have felt it his duty to expose false traditions and beliefs as
did Liu Tsung-yiian. In fact, his interest in divination indicates an attitude
much more favourably disposed towards the traditional “‘sciences” and
beliefs than can be found in any of Liu Tsung-yiian’s essays.

The few references concerning Heaven to be found in Liu Yii-hsi's
writings outside the T ien lun are mostly very brief and in the mortuary
writings amount to little more than such very conventional phrases as

117 Pien, Nien-p‘u, 19, z2-3.

118 Pulleyblank, “Neo-Confucianism', g7; LHTC, II, 656—7, 8r9—20.

119 fbid., 764.

120 Pien, Nien-p'n, 11. See letters on medicine, LPKC, 83—4. See _also Feng
Han-yung & &K # ed., Chuan hsin-fang chi-shih 1% 1% 75 8 B {Shanghai, 1959), a
reconstruction of a pharmacopoeia by Liu,

15 LHTC, 11, 501-02.
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“Heaven snatched away his good fortune’’122 in speaking of a person's
death; the mortuary writings as a whole lack any of the bitter outbursts
against Heaven that we have observed in Liu Tsung-yiian’s writings. A fair
proportion of the references to Heaven appear to come from the fu [
written for the most part while Liu Yii-hsi was in exile between 806 and
819. The following are some examples from these fu and other writings:
Sowing up life depends on Heaven; perfecting talent depends on
the ruler. Heaven is the ruler of things; the ruler is “Heaven” to the
people. 123
You understand Heaven without becoming mired in spirits and
wonders,124
The sun and stars revelve; when I observe Heaven’s numbers
{shu $X) and look at the people’s customs, so many situations appear
and change among them 128
Heaven gives birth to man but cannot cause his feelings and
desires to be moderate. The ruler shepherds men but cannot do without
his awesome power to keep them in order.126
In the original contexts these statements are not elaborated on, and there is
nothing unusual about the statements themselves. However, two points
seem clear even in these fragments: first, the first and fourth quotations
seem to imply a definite distinction between the human and Heavenly
spheres of operation, an idea that is at the centre of much of the T ien lun's
argument; secondly, the second quotation expresses the idea that Heaven
may be observed but not made into an object of superstitions; the exact
meaning of the term “heaven”, however, is not clear from the context, and
it may refer to either the sky as an area where portents are frequently ob-
served or it may even mean nature as a whole; lastly, there is the concept of
“Heaven’s numbers” in the third citation; this particular passage tells us
little about what he makes of this, aithough it would seem that Liu is
referring to the dimensions 2nd motions of Heaven in much the same way as
the second section of the T ien lun. Moreover, the concept of cycles and
numbers was extremely important to Liu's intellectual tendencies during the
period of exile and afterwards. The origin of Liu Yi-hsi’s concepts of the
numbers and cycles which are part of nature as a whole and, indeed, of all
things having a form seems very definitely linked to his interests in divination
and the I Ching. Part of his concept of numbers and cycles was probably due
to his attempts to comfort himself with the thought that the cycle which
brought his downfall in 805 would eventually carry him back to power: his

122 LPEC 23.
122 [id. 3,
124 Ibid., Ro.
125 Jhed, 5.
128 fhid., 36.
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fu **On having been in exile for nine years” says, “Extrapolating from the
numbers at the culmination [of 2 cycle, we find] there are none that go
beyond nine, So my exile has arrived at its culminating number.”'127 Thus
not only the motions of the universe but also those of human destiny are
seen in terms of numbers; it is likely from this concept that Liu Yii-hsi
eventually evolved the idea of numbers as the ultimate entities within all
things with form and thus came to use number in some sense like the neo-
Confucian concept of “principle” (I 38). Moreover, we can see here another
difference between Liu Yii-hsi and Liu Tsung-yiian, for the former’s con-
cept of number and cycles implies a kind of order in the universe with
definite laws or patterns (fse Hl|) as opposed to the latter's doctrine of for-
tuity (ou-jan); indeed, Liu Tsung-yiian seems to have denied this concept
of patterns by name.128
One piece dating from the exile period at Lang-chou 84 M (806-814),
the fu “Why prognostication?” gives an interesting insight into Liu Ti-
hsi’s ideas on these cyclical patterns of the universe, obviously linked to the
hexagrams of the I Ching in his mind; there is also a definite element of
self-comforting stoicism as he attempts to make himself accept the cycles
which have caused his downfall. The piece is especially interesting for the
navigation example, rerniniscent of that used in the T'ien lun, towards the
end of the fu 122
When I was young T was confused about the theories of effort and
destiny (¥ ming Jf7 #i¢).130 I was for a long time uncertain and increas-
ly doubtful. My mind meandered about in ignorance. [ was going to
consult an oracle. Among the men of Ch'u % who are ordinary
shamans and who love such arts there was an old man who made his
living by prognosticating and who came to mind; so I summoned him
and inquired (ksin §R):131 “Alas! There is not one man who is blocked

122 Ibid.,, 7. Cf. Chou I chu-su, 11.37.

128 Needham, Science, 11, 561; LHETC, [, 229. This deniat of tse would be, ac.
cording to Needham, in agreement with the general tendencies of Chinese thought,
which lacks a real concept of natural laws, (Needham, Science, I1, 518-83). Some of
Needham's assumptions have been chailenged by Derk Bodde, “Evidence for ‘Laws
of Nature’ in Chinese thought”, Harvard Journal of Asiatic Studies, XX (1957). 709~
27. Cf. also W. Allyn Rickett, tr., Kuen Tau, 1, 123, n. 1. I think that Liu Tsung-
ylan’s denial of &« is very much in keeping with his emphasia on the fortuity of the
universe, This is a sharp contrast to the emphasis on “numbers’ (shu #) by Liu
Yii-hsi, who held doctrines concerning the orderly cycles of the universe. Liu Yii-hsi
may well have been associated with a much more significant trend in Chinese thought
because of his ernphasis on this mathematical dimension of the universe.

128 LPKC, 7; LMTWC, 77.

130 Cf, Yang Po-chiin ik 1) W ed., Lieh-txu chi-shih ¥ F # B, (Hongkong, 1963),
120-35 (ch. 6); trans.: A. C. Graham, tr., The Book of Li¢h-tzu (London, 1960), 118—
34, where the mechanistic nature of the universe is discussed. Li-ming is the title of
the chapter.

1L This follows LMTWC, 77; LPKC, 7, has chu @&.
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but sometimes can get through: thus for a long time I have been in-
creasingly unsuccessful. There is not one man who is ill but sometimes
gets a respite: thus for a long time I flourished, I have heard that man
has correspondences to (hsiao P }132 the five elements. Their movement
and rest have patterns (tse & ). The four seasons go around continuaily,
changing when they come to their culmination (cki # ). If itisa drought
of one year, then the people ready their boats; if it is a three-month
heat-wave, then the people ready their fur coats, for at their culmina-
tion [the seasons] must reverse. [It is as inevitable] as a tally fitting to-
gether. My head is round and my feet are square. My belly is yin, and
my back is yang.!33 What forms (hsing-hsiang 7 £ ) have these corres-
pondences and yet do not follow the norm in their transformations?
The Classic!34 says, ‘When Pao #1] comes to its culmination then, Pi %
[arises]: who has remained in P% and yet never experienced Pao? When
P77/ comes to its culmination, then one receives T ai #: who has
remained in P*7and yet never experienced 7“ai?* Why are the crane’s
[long legs] not shortened? Why are the wild duck’s [short legs] not
supplemented?135 Why is the K‘uei ¥ punished by limping along on
one foot? Why is the millipede rewarded by being held up [by its
thousand legs] 2138 How many! How confused! They are unrestrained:
they rush about in opposing paths. They seem to give, yet seem o
seize; they seem to be credible, yet seem 10 be fraudulent. Who controls
them all2137 This I enquire of your tortoise.”

The diviner said, *You summoned me about something coarse,
yet you ask me about something subtle. There are right and wrong
applicable to the world and there are right and wrong applicable to
individuals (fen-jen A A ).1% What is praiseworthy (mei %) in the

132 Following LPKC, 7; LMTWC, 77, has hsiao .

133 This seems to be a reference to man as microcosm, Cf. Forke, Lun Heng, 11,
109; Lun Heng chigo-shik, 11, 621.
) 183 Although the text quoted does not correspond to the I Ching as we now have
it th_at would seemn to be the only work meant here unless it is Yang Hsiung’s 5% &
ai-hetian Ching & % #¥ (Classic of the Great Mystery). According to the tables in
Ngedham, Science, I1, 3153-16, Pao {Po) represents disaggregation or dispersion, while
Pi represents ornament or pattern; P represents stagnation or retrogression as
opposed to T'ai, which represents upward progress. Clearly the two sets, especially
thn_: latter, are opposites. Note that in both cases Liu emphasizes that good follows bad;
this would tend to indicate an attempt by him to comfort himself on his misfortunes,

135 Ch_uw:g— Tzu yin-te, p. 21, 1. 9; Watson, Chuang Tzu, go—100. These are both
cases of things which are best left alone lest they be harmed by unnatural tampering.

‘:35 Chuang Tzu yin-te, p. 44, |. 33; Watson, Chuang Tzu, 183. Liu seems to be
dqnymg that there is any retribution in things; each being’s condition is just what it is
without the need for application of moral values.

187 Chuang Tau yin-te, p. 36, 1. 1; Watson, Chuang Tzu, 154,

138 LMTWC, 77, has jen jem {= A, which also might ft hers, especially if one

remembers Liu's concern with the marality of man as opposed to the amorality of the
universe (Heaven).
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former, is ludicrous in the other.13? One was completed long ago, the
other was lost [only] today. You, sir, ask whence derives the control of
the seasons. The seasons! The Seasons! Once they go they cannot be
called back; once they come, they cannot be escaped. Who casts [them]
away and who holds {them] without any effort. The poison bristles of a
boar’s snout,140 the lowly fuzz on a chicken's head, each in its season
heads its own sphere. With the art of butchering dragonstl it is not
that one would say, ‘It is not extraordinary’; [rather] there is no occa-
sion to use it: it is not as worthwhile as judging pigs by pressing with
one's foot (ki-hsi J§ %% ).192 With the work of making grave-images,143
it is not that one would say, ‘It is valuable’ [rather] there are occasions
to use it: it is more prized than planing wood for wheels.14¢ With
bridled head and tethered hooves, an extraordinary horsel43 cannot
gallop half a pace even without any obstacles {any more than] a lame
tortoise could go a thousand %. For those who cross a river together,
what sort of occasion {shik B¥] it is depends on the wind. Fortunate the
cnes who follow it downstream; unfortunate the ones who go against
the current. For things planted together in the fields, the [growing]
season depends on the moisture. Thus the long growing grain can
yield a profit, the short-term grain can fail.14¢ Therefore, I say: Is it
right? Is it wrong? The controlling force is the season! Truly good and
evil are produced together: how can one tell what is proper. Since this
is the case, gain is not what [ admire; loss is not what [ am ashamed
of.147 How can one predict their departure?148 How can one anticipate

13 Chuang Tzu yin-te, p. 18, L. 74; Watson, Chuang Tau, 87.

146 This passage is particularly difficult, and there may be an allusion which 1
have missed, Moreover, LPKC, 7, has shih hui chih tuchin KBk 2 B §; LMTWC 77,
has chin-hui chih tu ch'in B (=1 ?) Z B F. Chin-hui would appear to refer to
poisonous plants (LHTC, I, 334). [ have followed LPKC, 7. Tentatively, I would
suggest that the meaning of the sentence as & whole is that even noxious things can
have their proper use and place in nature.

W1 Chuang Tzu yin-te, p. 89, l. 18; Watson, Chuang Tzu, 355-6. This art, while
costly to learn, obviously has no practical value.

142 Chuang Tzu yin-te, p. 39, |. 46; Watson, Chuang Tzu, 241. A contrast to the
previous reference; judging pigs in this manner requires one to press the lowest parts
of the amima! to ascertain its true warth, but the skill is, at least, useful.

148 Cf. Legge, Classics, I1, 133—4, where Mencius cites grave images with adverse
comnment. This again is a common art, though, if the allusion to Mencius was intended,
not without some stigma attached. Of course, it might also refer to the cheapness of
the images made, as well a3 their essential uselessness in contrast to the wheels in the
next note,

4% Chuang Tzu yin-te, p. 36, L. 69; Watson, Chuang Tzu, 152. According to the
passage apparently altuded te here, this art required a certain indescribable skill,

M8 Chuang Tau yin-te, p. 43, L. 36; Watson, Chuang Tzu, 180, The horse referred
to was supposed to travel e thousand ¥ in one day.

148 Chou Li, SPTK ed., 33—4; Biot, Tcheou-ii, I, 148,

WP Chuang Tzu yin-te, p. 42, 1. 17; Watson, Chuang Tzu, 177.

148 Following LPKC, 7, ch'ii & as apposed LMTWC, 77. 0 B.
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their arrival? Why not just tread the norm and wait for them? Why

prognosticate?”

His words finished, he picked up his tortoise and arose [to go]. I
withdrew to compose the fu ff “Why prognosticate "’ Thereupon, my
idea to tread the Way was unified and my will to await the seasons {and
whatever they brought] was affirmed. Within I saw a host of doubts
break up like [melting] ice.

Although the figure of the shaman in this fu may be conventional, it is worth
noting that one of Liu’s biographies records that, while at Lang-chou, he
often associated with the shamans of the native non-Han populations, even
to the point of attending their ceremonies and composing lyrics for their
tunes.14? Numbers are not specifically mentioned in this piece, of course, but
it is evident, at least, that Liu Yi-hsi was thinking in terms of a vast and
amoral cycle, connected with the hexagrams of the 7 Ching and parallel to
the more obvious cyeles of nature. The term shik B translated “occasion”
or “season” indicates not only the seasons affecting man, but also the point
of the cycle at which something occurs. Thus it is one’s position on these
ever-moving cycles that determines how one will fare, Moreover, Liu
emphasizes the relativity of all values in the light of this doctrine: depending
on the cycle's time or position, the results of all endeavours vary con-
siderably. In some ways this would seem to be similar to the relativity of
man's relationship to Heaven, as seen in the T'ien lun’s second section:
each one has the advantage in differing circumstances, so that at one point on
a journey we can see nature’s amoral dominance and at others man’s moral
order in the pre-eminent position.

Probably Liu Yii-hsi’s interest in divination was closely connected with
his studies of the 7 Ching with Tung T'ing ¥ {E (d. 812) at Lang-chou
about 811°150 It was at this time that Liu, basing himself on Tung’s theories,
wrote what he claimed was a new exposition of the T Ching quite different
from that found in the orthodox commentary (Chou I Cheng-i compiled in
640 by K'ung Ting-ta F, SH B (574-648). Interestingly enough, Liu
Tsung-yiian became interested enough in the project to write a refutation
of Liu Yii-hsi’s claim to originality. 151 Moreover, Liu Yi-hsi used as an
authority for his theory a passage in the Kuo yi which had been refuted by

142 CTS, 160.78. Cf. Arthur Waley, The Life and Times of Po Chi-i {London,
1951}, 167. As Waley notes, this was partly due to the desire to spread Chinese culture
among these “barbarians”. Cf, Hisayuki Miyakawa, *“The Confucienization of South
China™, in A, F. Wright, ed., The Confucian Persuasion (Stanford, 1960), 40. But [
feel that Liu, while bringing Confucian culture to these people, may himself bave
fallen under their influence in matters such as divination,

180 Liu had already been engaged in this study with Tung and Ku T uan M %
since 8o, but apparently many of his works on the subject date from about 811. See
Pien, Nien-p'u, 51, 28, 59; LPKC, 55-9, 1512, 261-2.

1 LHTC, 11, s01-3.
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Liu Tsung-yiian in the Fei Kuo y4i.1%2 This may indicate that Liu Yi.'}-.hsi
was a good deal more tolerant of phenomenalism as an intellectual tr?ldltl{.?l'l
than was his friend. Although in expounding his theory on the I Ching Liu
vii-hsi did not discuss per se the theory of numbers behind all ph'enomena
or of numbers as the ultimate principie of form, it is fairly .obvtous that
numerology, as expressed in the J Ching, is part of his hypothesis, Moreover,
the derivation of this theory which he claims is as follows:. “Formerly
Master Tung [T‘ing] said he based it on [the teachings of] Pi Chung-.ho
3w #1, who based it on those of his teacher, and his teachcr’s. learning
was based on that of [-hsing.’’158 [-hsing — 47 (683-727),2 Budtflhls:t monk,
was the greatest mathematician, astronomer, and divifler of his time; al-
though most of his works have perished, his reputation in all these ﬁ‘el.ds re-
mained widespread for centuries. It is of interest that Liu Yii-hsi in ex-
pounding his  Ching cites a passage from I-hsing's Ta-yen‘ hn KT 'ﬁ'
(**On Indeterminate Analysis”), and that the type of equation ‘trea.ted in
that treatise not only had significance for mathematics but also dv:rlnatlon.lj“
Perhaps the clearest connexion between the development o'f qu Yii-l?Sl ]
thought and the technique of divination deriving fror}q Ijhsmg is seen in a
poem and preface addressed “To the Venerable Wet Liang }ﬁ ﬁ_ some
five years after Liu Tsung-yilan’s death; despite the late date, it is clearly
proof of the direction in which Liu Yii-hsi's interests lay: ‘
Those who observe Heaven by its outward appearance say, “It is
like Ch'ien ¥ and strong; it is vast and high.”’155 Those who look up to
Heaven in accordance with its numerical value (shu B%) say, “Those
used are forty-nine.’158 Heaven, in fact, because it has form (.hﬁng JE)
cannot escape from its numerical value. {The sages] e.stabhshed the
images (li-hsiang 3L #)'57 in order to arrange the divining stalks, and
having completed them, they bequeathed them. When the ancients said,
““The spirit conjoins with the creative force.’’138 it is no empty saying.
The Yeliow Emperor [a Sage emperor of high antiquity} received
the Mandate of Heaven; his ministers were all sages; therefore, he
succeeded. It is the T ang who have succeeded to Heaven's [Mandate],

132 LPKC, 59; LHTC, 11, 774; Kuo yu, 10.11a~123,

183 LPKC, 56; LMTWC, 87. )

154 Needham, Seience, [11 (Cambridge, 1959), v1g—20 (n.)). ]

155 The translation is based on a conflation of the texts of LMTWC, 54, with
LPKC, 250 to tead ch'ien jan erh chien shan-yu jan erh hao E BB AL T A1 5,
which is the reading of the latter source except for the first erh, _

158 Cf, above, n. 154. Chou I chu-su 11.24b. As Needham shows, this sort of
expression refers not only to the 49 divining stalks out of a total of so, but also refers
to Indeterminate Analysis in mathematics. '

187 Chou I chu-sut, 11.37a, which gives a different reason for the setting up of the
‘images", namely, to complete the sage's intent (chin-i 2 & ); here we see Liu's interest
concentrating on divination. _

158 | have not been able to identify this quotation.
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for their virtue is like that of the Yellow Emperor. They had a minister
outside of the court, I-hsing — 47: was he, too, a sage? He compiled
the calendar and studied the elements (yian 55 ).158* When his writings
were complete, he passed into the beyond. At present a man of Tan-t‘y
[in modern Kiangsu], Wei-liang, is living and is able to understand [the
writings of I-hsing]. It is not that he secks it from outside, rather by
means of the divining stalks for Chien ¥ and K'un #, he fits in with
the numbers of ten whole yearly cycles.15? He concentrates his mind on
making his calculations; above he responds to the orbits of the heavenly
bodies. He observes the boundless vastness of the Dark!6® and Yellow
[Heaven and Earth]; limitless, they possess a constant norm. He has no
understanding of the mechanism [of Heaven and Earth] and his know-
ledge is fuzzy (?); he only depends on meeting with the spirit (shen).
The numbers arise [again] on returning to the first nine.161 Sounds are
produced from the kung & note of the iuang-chung % & [pitch-
pipe].162

He practices subtieties and works from the abstruse, his words and
the transformations [of Heaven and Earth} are in accord. Now when
the numerical values of Heaven and Earth come to their culmination,
they embody change, and, in changing, there is nothing through which
they do not pass. Thus the rushing of spirits and the frightfulness of
ghosts are not enough to shake him [for he understands them to be
part of the passing current of change].

Wei-liang obtained I-hsing’s teachings: therefore, he, too, was
honoured as a minister outside the court. He mistakenly took me for a
brilliant person among the worldly, and he came especially to pay me a
visit. From the very start our theories were in harmony and we came to
the point where words were no longer necessary.163 Our words stopped

138 Both versions consulted give yian, although it is just possible that it should
rea:td hsitun #5; ydan may refer either to the Great Origin of the universe or to some-
thing to do with the calendar; Hsilon might rmean the heavens; however, I befieve that
it refers to the elements which determine a person's fate in terms of the cyclical
characters of his birth year. See Chao, “Fate-calculation”, 29g.

158 T presume he is referring to a correlation between the calendar and [ Ching
hexagrams for divining; we have, for example, already seen this idea in one of Liu's fu
(above, n. r27), which emphasizes nine as the number of change, and this may be
linked to the number nine in the I Ching, where it is associated with the ch'en ¥
hexagram {an image of Heaven), Chou [ chu-su, 1. 3a f.

180 Reading hsiian ¥ from LMTWC, 54, in place of yuan & in LPKC, 250.

181 See above, n. 159.

1?’ Sge S. Couvreur, Li K¥ (2nd ed. Ho Kien Fu, 1913), I, 371. I am not sure
“_'hat its significance here is, but it is interesting to note that it comes from the Vieh-
ling N 4 or "Monthly Commands” in the Li Chi W 28 or “Record of Rites”, an
atmanack of correspondences in government, which was attacked by Liu Tsung-yuan.

183 The original, chin-ven 3% = may also mean that they went beyond the realm
where words could express anything. This would imply in either case that Liu received
some great truth from Wei-liang that certainly went beyond mere divination.

AN EARLY NINTH CENTURY DEBATE ON HEAVEN 53

at the principles (% #) which are profound. I cacried on further by
sighing: ““How close 1s my master [to the sages]. Truly I believe the
spirit gave it to him, yet I cannot plumb the means whereby the spirit
imparted it, I believe that his method is comprehensive yet I cannot
understand how the method works (#)164 Next to what I heard [from
Wei-liang], what I ence knew was like the knowledge of a frog in a well
or an animalcule in vinegar.18% In the fourth year of Ch'ang-ch'ing on
the chia-tzu day of the eleventh month (13 December, 824), we talked
far into the night and I then composed this poem as 2 memento of the
occasion:
The lofty study is sprinkled by cold water;
This evening the monk from the mountains arrived.
The dark female has no gate key ;196
The precious book dispenses with writing.
Lamplight and incense fill the room.
When the moon is at its zenith, frost forms on the ground.
We spoke until the time came when we could say no more,
While worldly men all lay fast asleep.167
There are a number of important points to note about this work: first of all,
Liu Yii-hsi starts by stating exactly the same theory about the nature of
Heaven as he did in the T ien lun: since Heaven has form, it must have in-
herent dimensions and movements, which are expressed as numbers or
numerical values; these constitute the ultimate principle which governs the
nature of things of themselves and their interactions. A second point to note
is that Liu Yi-hsi specifically states that the images of the hexagrams were
established by the Sages of antiquity in connection with divination and
not, as the Appendices to the I Ching state, to complete the Sages’ meaning.
Moreover, he seems to feel that the external appearance of Heaven, inciud-
ing the hexagrams themselves, is not as important as the internal aspect,
expressed in numerical terms. The cycle is directly and openly connected with
numeroiogy, and one of the main purposes of this is for divination. At the
same time, it would seemn that the interview between this Buddhist monk
and Liu had an almost religious aspect to it; towards the end of the piece he
writes as if he had received some sort of religious experience, a point where
words either were no longer necessary or were useless in describing the
teachings, which ultimately derived again from the great master I-hsing a

188 LMTWC, 54, gives chien i and LPKC, 250, has hsiek P from which I have
obtained the tentative transiation given.

185 See Chuang Tzu yin-te, p. 45, L. 69, p. 56, I. 38; Watson, Chuang Tzu, 186,
227. Both are obviously similes for a limited scope of knowledge.

188 Cf, Lao-tzu 3 F (ch. 6). The *‘precious book™ of the next line may refer to
the Lao-tzu or the I Ching, especially the latter which in the hexagrams transcends
writing in the ordinary sense.

187 LPK(C, 249—50; LMTWC, 54.
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century before. Although Liu Yii-hsi obviously had developed his theory of
numbers long before this meeting, Wei-liang does seem to have conveyed
some new and apparently esoteric teachings on mathematical divination,
There can be no doubt that for Liu numbers were the determining
principle of all forms: they governed the relationship between things, and
ultimately, as the piece just quoted shows, the cycle of the universe, both on
a cosmic scale and on the level of individual fate.

It is rather difficult to say exactly how Liu Yii-hsi thought that numbers
interacted to cause situations. At times, numbers seem to be the inkerent
dimensions of things and at other times they are “between them” (ts'un hu
ch't chien T 3P K ), a phrase which occurs in Chuang-tzu in relation to
shu B, except that there the usual gloss indentifies it with shu #F, which one
translator has rendered by “knack”.188 The two uses of shu may not,
however, be totally at variance. The context of story in Chuang-tzu des-
cribes a wheelwright who denigrates books and contrasts his own art which
cannot be transmitted in words and which he himself cannot express. It ig
simply a certain relationship that exists in the work he does. It is possible
that when Liu uses shu as “‘number” with this same phrase lifted from the
Chuang-tzu, he is trying to express a similar idea about the subtle numerical
relationship between things. It is even possible that the numbers were re-
garded by Liu as having geometrical shapes which somehow fit together and
determine the conditions between objects. Certainly this rather Pythagorean
concept of numbers was not unknown to the Chinese.169

In the T"ien lun Liu makes it quite clear that all things with form are
subject to the limitations of their “numbers”; moreover, he insists that, in
effect, all things have form and that what is described as formless is really
merely matter with subtle form. He thus asserts what amounts to a doctrine
of universal existence (yu ') and effectively denies a place for a true void
in his cosmology. Interestingly enough, the idea may have carried over into
one of his occasional Buddhist writings: “How can one demonstrate en-
lightenment if one does not depend on laksanas [hsiang #8, 2 distinctive
mark]? How can one realize non-being (wu #) if one does not proceed
from being (y«)?’170 Although the passage acknowledges non-being, it is
rather similar to Liu’s belief that what is commonly called “formless” is
actually subtle form dependant on things and being, In general, then, for
Liu all things are limited by numerical entities, and these somehow fit
together to form relationships in which things are able to interact. Liu does
not tell us how complex such relationships can get, for he only mentions

168 Liu Wen-tien #{ % &, ed., Chuang-tzu pu-cheng ¥ F ¥ E (Chuang-tau
Supplemented and Corrected), (Shanghai, 1947}, B.17a-b; Watson, Chuang Tzu, 153.

18% Needham, Science, 11, 268~73, IIT, 54-61.

170 LPKC, 36. Cf. Hou, T ung-thih, 374.
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relationships between two things at a time, such as a boat and water, but
presumably they could become more complex. ‘

On the other hand, Liu makes a somewhat different comment on the
relationship between numbers (shu) and situations or conditions. (shih ﬁ-) in
his undated piece, Kuan po 10 i) (““Observing Gambling'’), which describes
successively a dice game and a chess game, in both of which the same person
loses. The text at the end of the piece is particularly vague, but Liu seems to
be speaking of the two games having the same result for the man wheo lost
when he inserts the following remarks as part of his conclusion: “'As for the
two, how could there have been any numerical relationship (shz) between
them? The situations (saih) in which they were positioned were different
and that is all.”171 This is directly contradictory to the theory found in 'the
second part of the T ien lun where it is said that numbers or numerical
relationships must exist between things before situations can be .formed
between them. Unfortunately, we do not have enough context in this short
description of gaming to ascertain whether Liu was simply exp_ressing an
exception or limitation to what otherwise seems to have bgen 2 Major cosmo-
logical concept in his thought or whether he had at the time this piece was
written changed his opinions on the subject. o

However Liu Yii-hsi may have shifted his opinions over the years, it is
fairly clear that his T"ien lun was closely connected with the theory above.
In his exposition of the theory of different spheres for Heaven and man, he
starts out by noting that everything that is limited by form (and hence by
numbers) has limits on what it can do; as a result, Heaven and man havle
distinct sets of abilities and as a result must act in separate spheres even if
toward the same object: Heaven is limited to certain actions, movement,
and creative and destructive activity, so that its mode of existence and
action is that of amoral power; by contrast, man, though produced by

Heaven's workings, is a distinctively moral and intelligent being, able to
make use of the advantages of his environment for his own higher ends.
Heaven and man thus to some extent come into conflict with each oth.er,
though we must be careful not to read Western concepts of struggling
against nature into Liu's writings. He holds that the natural erder and.th:e
human order have the advantage in different circumstances. Indeed, it is
probabtle that he is presenting this theory as a more sophisticated alternative
to Han Yii's theory of what seems to be actual enmity between Heaven and
man. -

It is evident from what has been said already that the T'ien lun seems
to have affinities with the tradition of the two spheres that we have seen
already in writers such as Chung-ch'ang T*ung;l7 however, it is also clear

11 LPKC, 157-8; LMTWC, 150,
172 Hou, Lin Hsuan-chi, 6.
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that Liu Yi-hsi is going beyond the more usual expressions of this tradition
by positing, first, a numerological theory of form governing the whole
universe and its processes, and, second, the theory that Heaven and man
have the advantage over each other in their respective spheres. We have
already tried to trace some of Liu’s ideas on form and numerical relation-
ships to his interest in divination and specifically to the tradition emanating
from the school of I-hsing, with which Liu came into contact in both 811
and 8z4; unfortunately, when we attempt to trace Liu’s ideas on Heaven
and man being predominant in their respective spheres, we have little con-
temporary material to rely on. The more conservative type of scepticism
involving this idea of separate realms of action for Heaven and man was, of
course, quite widespread at this period, but Liu’s particular concept of how
the two spheres were related seems to be almost unique to him. Neverthe-
less, it is noteworthy that two of Liu’s friends, Po Chii-; B & B (772-846)
and Yian Chen JT BE (779-831), both wrote pieces which seem to bear
some resemblance to ideas on the subject. In the case of Yitan Chen’s
yiieh-fu 8% R} on the subject, I have not ascertained the date, so that it is
possibie that this piece was not, in fact, infuential in shaping Liu’s thought;
indead, it may have been inAuenced by Liu, and in any case, the
resemblance is less striking than in the case of Po’s essay.

Yiian’s poem entitled “The Way of Man is the Lesser” (Jen tao fuan
NE 45) deals basically with the old controversy about whether the human-
istic concerns or ““Heavenly” concerns were more important, particularly, of
course, with reference to good government. The last half, however, con-
tains statements that seem vaguely reminiscent of some of Liu Yii-hsi's ideas
in the Ten lun. Yiian says, for example, that “Heaven can act as Heaven,
man is fated to be man, so that the Way has no limit.”’173 This is reminiscent
of Liu’s teaching that Heaven and man are limited by their respective
abilities and that all things, being dominant in their respective spheres,
function in them so that the natural order is limitless. Yiian Chen further
contrasts the blind creativity of Heaven with the very specific selectivity of
human activity. This again would seem to be akin to Liu’s constant reitera-
tion of the belief that man is a moral and purposeful creature, operating in
the ethical sphere, while Heaven is an amoral power operating in the sphere
of creation and destruction. Admittedly, the correspondences between the
two works are not particularly specific, but I feel that Liu’s work and Yiian’s
yiieh-fu may well demonstrate some sort of interchange of ideas on the
subject between the two men.

In the case of Po Chii-i’s essay, on the other hand, there is a more
specific resemblance in language; moreover, since the latest date for Po's

1?8 Viian-shih Ch'ang-ch'ing chi REENE SPTK ed., 8s: Hou, Léu hsuan-
chi, 136,
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essay, which he wrote as practice for a Palace I*?xar?'linati?n, is 806,174 .it is
quite possible that it influenced Liu in writing h.ls discussion of t‘he subject.
The essay was written as an answer to the question of whether disasters are
due to human actions (more specifically, the ruler’s deeds) or whether, in
fact, they are due to the ‘fixed numbers (or schedules) of the yin and yang
(yin-yang ting shu B B 5 $);175 both views, of course, could be support‘cd
by citing texts from the classical tradition. Po here opts for a compromise
view by recognizing that lesser disasters are brought about by human
conduct, whereas really large-scale calamities are the products of these
fixed schedules in nature. Only the former can be really prevented by man.
Of the latter type Po says:
They are not due to the ruler’s failing in the Way, but are due to
the fixed numbers (or schedules) of the yin and yang. This is whgt
your servant would call a disaster which cannot be removed because it
comes from the cycle (yin ). If that is so, then the Sage cannot
remove the disaster but he can resist the disaster. He cannot go against
the seasons, but he can make use of the seasons. The future depends on
the constancy of his storing and collecting and on the foresight of his
benevolence and favour. If he prepares for them [disasters] by storing
up provisions, then even in a terrible famine the people will hawA.re no
hungry looks. If he secures them by his kindness and trustworthmefss,
then even with hardships to worry about, the people will feel no dis-
affection. As for the provisiens stored, they will be collected in abun-
dant years and disbursed in lean years. As for kindness and trust-
worthiness, they will be practised in quiet days and employed in
dangerous times, If it is like this, then, even though the numbers (or
schedules) of yin and yang cannot be changed, the disasters'o'f ﬂo.od
and drought will not be able to do any harm. Therefore, when it is 'sald,
“Man’s strength has the advaatage over Heaven”, it refer.s to th{s.175
The last phrase, which exactly parallels Liu’s thought in the Tien lun is, c?f
course, found in older texts along with analogous phrases,1?? so that it is

174 Eugene Feifel tr., Po Chi-i as a (i’lem?r {The Hag1.lle. 196 1),1;;:. Professor
itchett suggests that these essays are actually, in part, several years earlier.
™ 175 Pa-sfi'i Ch'ang-ch'ing chi B K, e B 8, SPTK ed., 242.

178 [h —.

e éblgd,’ .;;:;1 ghi, VI, 2196: “] have heard that the mass c_:f people can have the
advantage over Heaven; but what Heaven determ_ine«._’. can llkev_\use have the adva:;age
over people,”; K'ang-tsang-tzu 7, & F {Hu-pei hsien-cheng i-shu, 72; Kual;_%- ou,
preface, 1923), 10a: "K'ang-tsang-tzu said, ‘Flood and (_irought come from ;aveﬁ,
order (i #) and disorder come from man. If human affairs are harmonious an wel-
ordered, then, even if there are lood and drought, they can do no harm. [The sagely
rulers] Yao and T'ang were thus. Therefore . . . man's strength has the advantagedover
Heaven; if human affairs fall into disorder, then, even though there be no floods or
drought, there will be more and more collapse day by day.”” This ‘last quotation l;nay
well have been the inspiration of Liv’s major theses; the K'ang-t'sang-tzu had been
composed by Wang Shih-yllan F + 7T in the mid-eighth century.
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possible that Liu actually derived directly from older sources, but I think that
it is entirely possible that this essay by Po chii-i was the contributing text,
especially in the light of his concern with the idea of numbers ar schedules
(shu). On the other hand, Liu Yii-hsi would probably not have agreed with
the phenomenalism which Po had to accept in order to answer the question,
which, it will be remembered, was cast in the style of those used in the
state examinations. Such limitations would have forced Po to keep within
more traditionally acceptable lines of thought than Liu, who was writing
the T ien lun for his friend Liu Tsung-yiian.

Though it cannot be dated exactly, there is no doubt that the Ten fun
was a product of the exile period, quite possibly dating from Liu Yii-hsi's
time in Lang-chou B M (806-814).178

Quite clearly neither theory put forward in the T ien shuo satisfied Liu
Yii-hst and he used the same expression “on the spur of the moment”
(chi L) to describe Liu Tsung-yiian’s as the latter had used of Han Yii's
theory; incidentally, its use by both men would tend to indicate that the
whole series was written in some haste or excitement, such as might have
occurred to both Liu's after the collapse of their faction in 805. The two
theories which he describes at the beginning of the Tien lun represent not
only the traditional belief in retribution and punishments and good fortune
sent from Heaven in response to human action and the scepticism which
denied or doubted this belief, but also the views put forth in the Tien shuo.
Although the traditional belief in retribution is much more clearly summed
up by Liu Yi-hsi than it is by Han Yi, who is more concerned with the
supposed hostility between Heaven and man than with the theories put
forth in Han and pre-Ch'in literature, nevertheless, the first theory is
probably intended as a summary of the same type of thought as is found in
Han Yii's exposition even if it differs from the theory in particulars,

On the other hand, the theory of complete fortuity presented by Liu
Tsung-yiian seems almost as unpalatable for him as was Han Yii's concept.
Whereas he characterizes the retribution theory as “obvious” (chao-chao
BB WB) implying thereby its shallowness, he condemns the sceptics for
having fallen into “obscurantism™ (ming-ming TR ). If the former theory
was rather naive in its acceptance of the traditional theories, the latter made
a clean sweep without bothering to define the nature and operation of the
relationship between Heaven and man. It is this relationship that Liu Yii-
hsi sets out to explain, not only on the level of the realities of nature and the
human condition, but also on the level of man’s beliefs seen in terms of
society. Combining the tradition of the spheres of Heaven and man with his

theory about the numerical aspect of the universe and about Heaven as
seen in different political situations, he succeeds in creating one of the most
sophisticated treatises on the subject of any age in Chinese history.
178 Pien, Nien-p‘u, 69~70: Pulleyblank, “Neo-Confucianism”, 331, 0. 52,
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Liu Yii-hsi commences his argument with the'prer?'l%s.e that all things
having form are subject to certain limitat.ions in thEIE' abilities; althpugh .he
does not mention the theory of numencal. dunenswns. and.relat.lonshlps
until the second part of the treatise, it is obvious that h.e is ba.smg.hls ti.lt?r{ry
on the idea of the inherent limitations of form. Such !1m1tat10n3 in abl]ltICS!
naturally apply to Heaven and man as well as othx?r things, and th.ey compe
the two to remain effectively within their respective spheres, Basically, this
separation is not particularly on the traditional lines that Heaven and rnal: are
physically separate: such a concept, of course, .ha‘d been due to .the aIt_Im igu-
ity of the word *“Heaven”’, which we have seeninits early evolution. e.avel:,
while referring to nature as a whole (Heaven and Eal:'th}, .could eas‘lly e
used in its older sense of the sky or the god or providential force in t?le
sky;17? certainly the two concepts were not entlr.?ly separate, and the T;en
Iun itself contains examples of this ambiguity. Since, hov:vever, Heaven, in
general, was for Liu Yit-hsi a term for nature, his separation of‘ Heaven and
man was conceived of in terms of morality and purposeful. action, Heawten,
he believes, is an amoral process, sometimes creative: sometimes destructive,
while man, by contrast, is a pre-eminently morat be.mg, ca!:able _Of purpose-
ful action. Thus Heaven and man are involved Wltf:l various situations in
different ways: Heaven, for example, is involved with ﬁre‘ only as a dc;z;
tructive agent, whereas man uses it for Llsefl..ll and beneﬁcw'd purp?;es.
Clearly the activity is not different in its essentials, but rather in the different

of activity by Heaven and man. '
lclesl—laving setyouf this distinction between Heaven ancl. man, Liu pro::e?eds
to describe in terms of political conditions the evolution of superstitious
beliefs in Heaven. It is noteworthy that he does so iF. terms. of a legalist type
of State; it is quite probable that his interest in legalism derives ‘fronfn Tu Yu,
under whom, it will be remembered, he served at the very ‘begmmng nf t]::e
ninth century. Of course, in this respect he is clos.e to Liu Tsung-j{'ua? s
political position.181 The decline of the ideal legalist type of State is, for
Liu Yii-hsi, the cause of the rise of superstitious concepts of Heaven: man,
in search of justice, can find this only in the State with strictly enforced
laws, and, as these laws are relaxed, tnjustices force them to look to Heav.?n
as the obvious source for these injustices. It is difficult to say what -Lll.l.
Yii-hsi feels is the real meaning of Heaven in this case; possibly he thinks
that men come to believe Heaven is somewhat hostile to them (as seems to
be the case in Han Yii's theory) or perhaps he supposes {hem}o l}uld thfat
Heaven is simply anything beyond human control. The situation is one in

LYL 1 i iate hisz concept of Heaven from astronomical tl_leories in
Part Thr[;uol;aiett}gm.t;et in Part 'Fwo he hg.d sqbtlly shifted its meaning to the
physical sky to prove his point about Heaven’s being limited by numbers.

130 See below, p. 75.

181 See above, p. 45.
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which, ence again, the ambiguity of the term “Heaven” causes some diff-
culties. Nevertheless, it is fairly clear that, in Liu's ideal State, interest in
Heaven would be of interest in terms of the calendar and also have slight and
rather formalized religious overtones: Heaven in such a State would be of
concern only in the traditional State rituals, which, I suspect, he treats in a
rationalistic way reminiscent of Hsiin-tzu’s ideas.182 Tt ig only in a society
where laws are not stringently enforced that Heaven, however it is inter.
preted, would come to have any real meaning to people in ordinary life,
Once the whole legal system collapses, moreover, man is reduced to not only
believing in Heaven as a real force in human affairs, but Heaven, in fact,
seems to take on that role, for, according to Liu, man’s ability to act as a
moral being is lost when the laws are not enforced at all. The prevalence of
disorder in such cases makes men living in such a State incapable of under-
standing their true role in the world. However, though Heaven is in some
sense predominant here, in that morality has been lost and bruce force
comes to the fore, Liu insists that in the final analysis Heaven is not purpose-
ful in its actions even when it predominates over man.

The second part of the T'en lun is devoted to two exampies drawn
from travelling, of which the second leads Liu to an exposition of his theory
of numerical dimensions and relationships in the realm of form. Both these
examples may reflect Liu’s unsettled life and the second one, involving
boats, is indicative of his fascination with travel by water.18% The first
example simply notes that travel in the wilds is largely concerned with
Heaven, that is, the sphere of mere force, whereas in the cities, where
human mores predominate, ethical considerations come first. In the course
of this Liu refers to K‘uang and Sung, two States where Confucius suffers
hardships on his travels, apparently in an attempt to answer the question of
supposed injustice done to sages such as Confucius and Yen Hui noted in
the first part of the T"ien Jun: Liu’s answer seems to be that it just so hap-
pened that the States in question were rather like the lawless State men-
tioned before, where Heaven (the amoral order of the universe} had become
dominant and force prevailed over human morals. On the other hand, Liu
does point out other instances where moral action came to prevail even in
situations where presumably force might be expected to,

The second example compares travel on smail bodies of water where
man can control the journey’s progress with that on much larger rivers and
the sea, on which travel is almost totally at the mercy of natural forces, Here
Liu is again dealing with man’s understanding of Heaven: although disaster
on either type of voyage would be the same, in one case the reasons would

182 See n. ¥3.

183 D. C. Twitchett, “Merchant, Trade and Government in Late T'ang", Asia
Major (New Series), XIV (1g68), 84.
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be comprehensible and under human control whereas in the other case they
would be mysterious and would immediately cause people to attempt o
refer the matter to some outside controlling force, namely,‘ Heaven. Tk.ae
situation is rather like that in Part 1 of the T"ien lun descrtb.ed :?bafre, in
which the failure of law causes men to look for the causes of in]ustl{{e in the
same outside power. The difference, in this case, seems to be that .lt is not
really due to the failure of human institutions that .man’s Pndersta‘ndmg goes
awry, but rather the natural conditions under which h‘e: is travelling. ‘

In this situation Liu Yii-hsi brings forward his idea of numerical
relationships and dimensions to explain how such conditions arise, as
opposed to the explanation which would attribute the causes to Heaven as
some sort of vague controlling power. Liu first seems to descrﬂf)e nu.mbers
(shu L) as the relationship that exists between two things, a fe¥at10nsh1p t.hat
makes possible the actual conditions between them, The original numerical
relationship determines what the actual outcome is to be, and Fhere are
exact parallels between the numbers and the dependent c,:ondinon.s. f':\,l-
though numbers here are something existing “between” things (ck“z c}ue‘n
H [l), it is fairly clear that Liu, in further expounding and Qefendu{g this
concept, regards them as something inherent in form: form, in fact, is that
which is measured by numbers. He illustrates his point by examples fror‘n
astronomy and by using the term Heaven to indicate the sky, he proves_his
point that Heaven, so far from being a controlling force, is actually subject
to the same geometrical conditions zs everything else; the argument here,
of course, depends on the ambiguity of the term for he can easily shift the
meaning from “‘nature’ as a whole to a designation for the heavens alone, He
presses is point further by denying that there is, in fact, 2ny .truly form-
less thing which can escape the world of numbers and their resultant
conditions. To do so, he identifies the term “formless” (wu hsing & JE)
with emptiness (k‘'ung Z%), which he, in turn, explains as extremely sul?tle
form, so that his ultimate equation is the definition of “formless” as “*with-
out constant form" (wu ch'ang hsing ¥ By J&). Even seemingly forrnle‘ss or
empty things are dependent on things with form in erder to be manifest.
This seems to be the purpose of the final reference in the second part to
vision as dependent on an outside light source. .

Liu's theory of numbers, which occupies the entire last half of this
second and longest of the three sections, is never as clearly deﬂne::l as one
would hope. It is a theory which is concerned with dimensions which go to
make form, but not with the actual quality of matter itself. Moreover, as we
have seen, the numbers also assume the qualities of relationships between
things, parallel to the actual conditions produced. The dimensions in form
were apparently considered to fit together in some way to produc_e the
conditions, but Liu is not very precise about the manner in which this was
done. Moreover, Liu’s denial of the concept of emptiness is quite interesting
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in relation to its implications for Buddhism; as we have seen above, 184 this
may be related to similar views he expressed in regard to the realization of
non-being in terms of being. Of course, the term “emptiness” as used in
the T"ien lun does not refer to the specifically Buddhist concept of emptiness
($inyatd), but there was quite possibly a connexion in Liu's thinking
between the Buddhist void and the physical emptiness that is alluded to here.
In the last section of the Tfen lun Liu first defends himself from the
charge that his ideas derive from the various traditional astronomical
theories of Heaven. He had, of course, opened himself to this line of attack
by using Heaven in its sense of “the sky” in the previous section to demon.
strate its connexion with numbers. He obvicusly does not wish to identify
his tdeas with such theories, which would see men’s separation from Heaven
in terms of physical distance. His denial that his T*ien lun is derived from
that sort of speculation is not explicit, but is implied in his denial that he is
a disciple of Tsou Yen, the naturalist of the fourth century B.C. He evidently
did not wish to be associated with certain aspects of phenomenalism,
although it is clear that his number speculations might give rise to this
impression. Interestingly enough, his answer, after denying that he is a
disciple of Tsou Yen, follows the same principle of “‘induction" (t'us #)
that was used by Tsou to prove his own theory of correspondences, 185
To counterbalance his former emphasis on the division between
Heaven and man, Liu now tries to show the unity of the universe and even
the idea that man and the cosmos parallel one another. At one point his
terms are even vaguely reminiscent of Tung Chung-shu’s ideas,186 It must
be emphasized, however, that he certainly does not commit himself to the
theories of phenomenalism: rather his main point is to show that the
essentally amoral processes of the universe throw up a being who with his
“wisdom" is capable of shaping and using his environment to his own ends.
But when man allows the ordered society he has created to decay, the
amoral order becomes dominant and things return to a kind of primitive
state, from which, apparently, society will again be reconstructed by man.
Liu finishes by citing examples from high antiquity to which he attributes a
kind of pure humanism, which had no need to involve Heaven in human
affairs; but contrast, the Shang later on eventually collapsed because of
their involvement with supramundance matters despite the essential sageli-
ness of the ruler who restored that dynasty in midcourse. In afl these cases
the situation essentially depends on man's conduct, not on any action by
Heaven, which is, after all, incapable of “planning" anything.
In general, there seems to be much in the T ien Jun that is reminiscent

134 5ee above, p. §3.

185 Needham, Science, 11, 233.

18 Tung Chung-shu ¥ ¥ #F, Ch'un-ch'iu Jan-lu e BB, SPTK ed., 70;
Wing-tsit Chan, Source Book, 281,
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of Hslin-tzu: certainly Liu Yi-hsi's view of Heaven is not very different
from Hsiin-tzu’s except that Liu is much more specific in defining the
actual relationship between man and Heaven. Moreover, 1 ffsel. that_ Liu's
theory that man is a product of amoral nature, who can use his mtel'llgence
to moral ends in contradistinction to the amoral physical operations of
nature, ot else may fall back into the amoral state of brute force, strongly
implies an acceptance of Hsiin-tzu's view of human nature; Hsiin-tzu says
that man’s anti-social tendencies can be overcome by proper education
provided by the sages, and this is probably what Liu means by his refcrcnc.e
to man's intelligenced? as the means whereby he can take advantage of his
environment, It is also worth remembering how Hsiin-tzu's ideas prepared
the ground for the Legalists,'88 whose ideas are quite apparent in the first
section of the T'ien lun.

The final document in the discussion on Heaven was Liu Tsung-yiian’s
letter to Liu Yii-hsi giving his criticisms of the T"ien fun. This lecter has, to
some extent, been the object of misinterpretation by Marxist critics, who
cite its first sentences as proof that the two men were in accord.18? Further
examination, however, quickly reveals that many of Liu Tsung-yiian’s
phrases in the first part were more politeness than anything else. Of course,
he recognizes the complementary nature of Liu Yii-hsi’s arguments to his
own, and doubtless the two men were in general agreement as regards the
rejection of the Han synthesis, but it is clear that Liu Tsung-yiian was not
in agreement with much of his friend’s argument. First of all, I strongly
suspect that Liu Tsung-yilan did not reaily understand the Tien Jun com-
pletely: certainly he himself admits that he puzzled over it for the better
part of a week. Moteover, he seems to have missed the point of the travel
example at the beginning of the second section: he says that the travellers
involved were all men and that the contrast of morality versus physical
power has nothing to do with Heaven; obviously, Liu Yii-hsi’s point had
been to show how the human order cannot always stand up to nature, and
that man’s effectiveness depends on the conditions around him; thus in the
wilds he was often reduced to the amoral level of nature’s power struggles.
Liu Tsung-yiian is also somewhat confused about what Liu Yii-hsi means
by the creative power of Heaven; the T ien lun, as we have seen, tends to
deny any kind of external agent such as Heaven in a more traditional sense;
however, it also says that Heaven functions in 2 creative way. Liu Tsung-
yiian evidently believed in the spontaneity {tzu-jan) of production, and here

187 Just as Hsun-tzu's sage develops rites and orderly pract_ices to regulate man
and keep him from anti-social tendencies, so Liu’s is a human being who can regulate
bumnat affairs and, to some degree, impose a purposeful order on nature (Heaven). CL.
Watson, Hsun Tzu, 126~7, where the importance of the mind is discussed.

188 Fung, History, I, 311.

189 Hou, T ung-shih, 361, cites this letter, while noting some differences between the
two men. But [ do not believe he really shows the misunderstandings by Liu Tsung-yuan.,
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he seems to be criticizing the use of Heaven in the sense of a creative agent,
This undoubtedly is partially due to the ambiguity of the term Heaven,
which, even in the Tien lun can mean the natural order, the sky, ora vague
providence. In this case Liu Tsung-ylan’s criticism seems, at least, par-
tially justified.

Liu Tsung-yian also brings forth the argument that, since Heaven does
not plan against man, why should man do this to Heaven? Here he misses
the whole point of Liu Yi-hsi’s arguments: man must manipulate the
natural order to survive, and Liu Tsung-yiian’s argument would reduce
man’s purposeful action to nothing, although I doubt that he really had such
a proposition in mind. He simply does not seem to understand what his
colleague was trying to say about the relationship between the human and
Heavenly spheres. He is on somewhat firmer ground, however, when he
notes that Liu Yi-hsi's arguments might seem to make Heaven out to be
an evil force, although here again the Tien lun certainly does not mean that.
He further takes Liu Yi-hsi to task for dividing Heaven and man into four
parts as opposed to his own bipartite division: his point seems to be that
Liu Yii-hsi has not fully emphasized the fact that Heaven and man are
the causes respectively not only of growth and regulation but also of des-
truction and disorder. Here, too, his argument seems to show that he has
missed the implications of the T ien fun, although he is correct in that the
first part of the T'en lun does state creativity and regulation to be the major
attributes of Heaven (nature} and man respectively; these statements were
balanced implicitly in the rest of the text, but evidently not clearly enough
for Liu Tsung-yiian. The rest of Liu Tsung-yiian’s letter criticizes Liu
Yii-hsi’s treatise on the general faultiness of his style and choice of argu-
ments, as well as his supposed misuse of classical citations in the last section.
However, interestingly enough, he does praise Liu Yi-hsi’s ideas on the real
meaning of formlessness. With this the debate ends, as far as the extant texts
allow us to see, although I think that a further discussion must have ensued
at some point, if only because of the unjustified criticisms that Liu Tsung-
ylan made in his letter.

The debate as a whole probably had no widespread consequences; Liu
Tsung-ylian's anti-phenomenalism does not have any effect, at least by
itself, and his temerity in attacking the Kuo yii later brought down much
criticism on his head, especially as Neo-Confucian orthodoxy made headway
from Sung times onwards. Liu Tsung-yiian had been too bold and direct
in many of his criticisms of beliefs which, at least, had to be given lip-service
as enshrined in the texts of antiquity; other men, such as Qu-yang Hsiu,
were able to remain more clearly within the bounds of orthodoxy in their
criticism of phenomenalism, if only because those boundaries were more
clearly defined by Sung times. Liu Tsung-yiian also probably suffered by
his own fame zs a litterateur, for it made him a constant object of comparison
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with Han Y, who came to be regarded by the Sung Neo-Conilfucians as the
forerunner of their own movement; although the con}par{son could b.e
limited to a more or less literary plane, it was aIrn.ost inevitable t‘h.at‘ his
ideas should come under scrutiny as well as hlsl, s’tylez, just as he had criticized
¢he Kuo yi for its intellectual faults while praising its style.

By contrast, his friend, Liu Yii-hsi, whi.le not qu.lte as famous, probably
escaped extreme censure from later generations. Tl'.ns was not onl.y because
his style and writings do not seem to have had the influence of Liu Tsung-
yiian’s, but also because his own thought was probably much more accept-
able to orthodox ideas, at least in its expression. "Vt? bave‘already noted th.e
general division that can be made in Chinese sceptamsm‘ in f‘egard t?, tradi-
tional concepts of Heaven between the more conservative sphere argu-
ments and the more radical scepticism which denied r’uot only Heaven’s
relevance to human affairs but also went on to reduce it to the level of a
mere spontaneous operation. The two trends, of cgurse, wereonot com-
letely separate. However, it is noteworthy that Llu. "I‘sjr,ung-yuan seems
definitely to tend towards the more radical type of crltxﬁlsm, .“fherea.s Liu
Yii-hsi seems to be the culmination of the older “sphere.s tr§d1tmn, at lviast
in his presentation. Of course, he would have agre:ed with I_..lu Tsung-yua’n
on Heaven’s lacking any purposeful action, but his expression o.f He?.ven 3
relationship to man is cast along more traditional lmes., espefnally in the
first part of the T"ien Jun, where Heaven is seen as basically irrelevant to
affairs of government as long as the State runs smoothly, Moreover, the
Tiem lun is obviously 2 more fully developed piece of writing than t?le
T*ien shuo, which betrays a certain haste and bitterness on thel part of its
author, who, as I have suggested, was probably feeling the b.ltterness of
exile. Indeed, if one may speculate on psychological states despite the ‘great
temporal and cultural differences, I think t.hat I_.,iu Yil-l:m may have uitlgnat-
ely adjusted better to his exile because of his ultimate faith in those numbers,
which formed the ultimate principles and unity of the universe, anq which
would, he supposed, ultimately restose his fortunes. Liu Tsurfg-yuan, by
contrast, saw the universe more in terms of a blind process \‘whlch cru‘sk.led
men underneath its movements just as he had been cr.ushed in the po_htlcal
upset of 805. Obviously there is a great deal of similan.ty betwee.n their two
views, but their approaches to defining man’s place 1n ‘the universe were
quite distinct. While Liu Tsang-yilan showed skill in his rationalistic and
ethical criticisms of traditiona! beliefs, his views were perhaps bet‘t'er
expressed in his writings on specific texts and pra'ctlices than in tt%e T'ien
shuo, which is even more negative than his usual writings on the subje?c.t. On
the other hand, Liu Yii-hsi in the T“ien lun succeeded in synthesizing a

fairly sophisticated and more fully developed view .of Heaven “a.nd marn,
which was expressed in terms more positive than Liu Tsung-ylan seems
to have achieved in many of his writings.
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B. TRANSLATIONS
I. Liu Tsung-yitan: The Theory of Heavenl90

Han Yii said to Master Liu, “Do you understand the theory of Heaven
I will expound the theory of Heaven for you. Now there are people who
suffer extreme illness and pain, weariness and disgrace, and hunger and
cold, and who, on this account, look up and rail at Heaven, saying, ‘Those
who harm the people prosper. Those who help the people suffer disaster.’
Or again they look up and rail at Heaven, saying, ‘Why have you caused us
to come to this extremity?” All who behave in this way are incapable of
undesstanding Heaven, '

“Now when the fruits of trees and plants'®! and food and drink decay,
vermin (ch'ung %) are produced from them; when a person’s circulationl9
is disrupted and blocked up, it causes tumours and wens, excrescences and
swellings, scrofula, and piles, and vermin are likewise produced from them.
When trees decay, woodgrubs are produced in them.!9% When plants rot,
glow-worms fly from them.194 Are these not cases of generation from decay?
Thus when material things (wu #J) decay, vermin are produced from
them. When the primordial ether (yéian-ch'i 7t #& )19% and the yin and yang
decay, man is produced from them.

180 Texts: LHTC, 1, 285—7; CSYPTLHSC, 83, Appended to T'ien hun: LPKC,
47-8, LMTWC, 82~3. Also in Hou, Liu hsuan-chi, 51; WY YH, 362, 2a—3a; OTW 584,
ga-11a.

191 Gentzler, '‘Biography”, [188], translates this phrase Kuo-fo B ¥ as “Fruits
and gourds”. The term kuo is glossed in & note in LHTC, I, 28 5, as fruits (a) growing
on trees, (b} bearing seeds, (¢) borne on trees, (d) bearing husks. The /o is defined as
the opposite in each case. The same note is found in C§ YPTLHSC, 88, although in
the first category, it has pen 3 for mu 7, so that the kuo would be a fruit growing
under the ground, while /o would be on the ground. Obviously a translation is difficult
with such diversity of meaning.

198 The term is literally, “blood and breath” (Hsseh-ch*i il #), and only the
context shows that some sort of circulation is meant, The Chinese did have some
knowledge of bload-circulation, according to references in the medical work, the Net
Ching M ¥2: see K. C. Wong and Wu Lieh-te, History of Chinese Medicine (Shanghai,
1935), 35. However, p'ien, 24, of the Nei Ching, SPTK ed., 556, entitled Hsilehi-ck'i
hsing-chik [l 8, ¥ & (Blood and breath, body and wiil), seems to speak of the “blood
and breath’” in terms of balance versus itnbalance rather than blockage versus circula-
tion. I do not know from where Han Yt derived his theary of illness.

] 198 See Donald Holeman, La Vie et la Pensée de Hi K'ang (Leiden, 1957), 07, 16 5.
This and the following note deal with the idez of spontaneous generation, which was
co;nmon to the ancient Chinese and his Western counterpart (Needham, Science, 11,
79).

194 See Couvreur, Li K7, 1, 466.

_ 195 Gentzler, “Biography™, 188, tranalates this as “primal force”, although I
think in the context something more concrete is called for, It clearly refers here to a
sub_sl:ance at the beginning of the world which tater decomposes into various objects,
This view of the universe would seem to be in line with earlier developments : Ziircher,

—Cantinued on following page
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“When vermin are produced, material things decay even further, for
the vermin gnaw away at themni® and bore through them. Thus the destruc-
tion of material things by the vermin increases even more. The one who can
ges rid of them will be a benefactor to material things; the one who causes
them to flourish and multiply will be the enemy of material things,

“Man’s destruction of the primordial ether and of the yin and vang is
even greater [than that done by the vermin]: he brings the virgin plain to
the plough, hews down the forests on the mountains, drills down into the
springs for drinking wells, digs holes and raises mounds in which to place
the dead. He likewise digs latrines, constructs interiov and exterior walls,
inner and outer city walls, towers and pavilions, belvederes and pleas-
ances;1%? he opens up river channels, boundary ditches, reservoirs and
ponds; he turns the firedrill to light fires and melts metal for casting; he
fires and moulds, polishes and grinds. Causing harmn, he makes it impossible
for Heaven and Earth and the myriad things to attain their true state (te-
chting § 4,198 for he rushes headlong to attack and despoill® without ever
once stopping. Is not his destruction of the primordial ether and of the yin
and yang even greater than that done by the vermin 200

“In my opinion, if someone could destroy these people so as to decrease
poor days (jih-po H b3 3,291 lean years, and the destruction of the primordial
ether and of the yin and vang, then he would be a benefactor to Heaven and
Earth. But the one who causes them to flourish and multiply 13 the enemy
of Heaven and Earth.

“Now people in general are incapable of understanding Heaven;
therefore, they rail and feel resentment. In my opinion, if Heaven heard
their railing and resentment, then the benefactors [of Heaven and Earth]

—LContimisd from previous page

Conquest, T, 88, says, . . . in Han times this t'af-chf was interpreted as the amorphous
“primeval sther” {yuan-ch‘i 7i &) which existed before the formation of all things,
thus assuming a temporal relation between the original unity in chaos and a later
differentiation . . ."" (The t‘ai-chi & #& or Great Ultimate is a kind of “permanent
substrate™ of the universe.) This view of the yuan-ch'i seems to be somewhat different
from that propounded by Liu Tsung-yuan below (see n. z03).

196 Cf, Liu Hsi, & B§ Shih-ming ¥ &, SPTK ed., 5.

197 This is a pun, suggested by Professor Twitchett, on the original yu # which
can be used of pleasure outings or of detached residences such as might be used for
such purposes.

198 FICLC ts'e 3, p. 67 uses this expression in a similar fashion: "““When the Way of
man is in disorder, the I and Ti [barbarians] and the birds and beasts do not attain
their true state.”” :

19¢ [ have translated the term pai-nac B ¥ in an active sense, although the
passive would seem to be usual. (HCLC ts'e 2, p. 70). Possibly an alternative rendering
might be “Rushing headlong, he attacks [material things, which are} utterly ruined
and never stops for a single moment."

200 WY YH, 362. 2b has &u @ in place of ch'ung &.

201 This expression might also refer to eclipses of the sun, though this would not
be quite as parallel to the expression "'lean years™.
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would certainly have a great reward, while the destroyers would receive an
even greater punishment, What do you think of my words?”’

Master Liu said, “Did you really make this up on the spur of the
moment 202 If so, then it is really well-argued and elegant. I can complete
your theory.

“That which is above and dark, the world calls ‘Heaven’, while that
which is below and yellow, the world calls ‘Barth’; and what is all mixed up
in between the world calls ‘the primordial ether’;293 heat and cold, the
world calls the yin and yang. Although these are immense, they are no
different from fruits of plants and trees, tumours and piles, and plants and
trees. Supposing there were someone who could get rid of [the vermin]
which bore through [material things], how would mere things be able to
give him recompense (pao | )? And how would they be capable of feeling
any anger towards anyone who causes them [the vermin] to flourish and
multiply? Heaven and Earth are immense fruits of plants and trees; the
primordial ether is an immense tumour or pile,20¢ the yin and yang are
immense plants and trees. How can they reward the beneficial and punish
the destructive? The benefactors benefit themselves; the destroyers destroy
themselves. To expect them to be rewarded or punished [by Heaven] is a
great error. Railing in resentment, wishing for and expecting pity and
benevolence (from Heaven] is an even greater error. If you trust to your
own benevolence®%% and righteousness and stay within those limits, then it

204 This expression chi ¥ probably indicates the haste which would have been
likely on Han Yii’s part on hearing of Liu’s exile. Liu Yii-hsi uses it of the T"en shuo
itself (see n. 218). Liu Tsung-vitan (LHTC, I1, 657) used it to describe thoss who
made up hasty theories about man's fate on hearing of the death of Chang Hou-yu in
8c8.

%03 Here the term yian-ch'i does not seem to mean a force or undifferentiated
substance at the beginning of the world but rather the purposeless nature of the world
between Heaven and Earth, Itseems to refer to the spontaneous operation of the world
process, which Liu may have felt resembled the chaos of the primal age, in that there
was no purposeful retribution in it. He does not mean, of course, that the world is
re;ﬂy in total chaos, but I think that he does mezn, that there is no meaningful higher
order in it.

204 This particular comparison is somewhat reminiscent of Taoist imagery.

MELETC, I, 286, and Ho-tung hsien-sheng chi, 1, 16.3b have only i #, which
Hou, Liu hsuan-chi, 51, appears to approve, but then he lists no variants. (In T'ung-
shih, 360, he approves the following reading) LPK.C, 48; LMTWC, 83: CS YPTLHSC,
88, all have jen-i 1= 3¢, adopted here, Gentzler, “Biography”, {189], follows the former
reading and translates this sentence, ‘'If you trust in your own principles, and live
according to them to the end of your life . . .** [t was Gentzler’s interpretation of the
first part of the clause that made me understand the general drift of the original; 1 have
adopted the reading jen-i because of the mention of jen in the previous sentence, I
think that on a political level, Liu Tsung is here covertly contrasting the unjust
character of the government or, more precisely, Hsien-tsung himself to his own
benevolence and righteousness, which will be the standard of his true worth; with
these he can accept even the disgrace which has befalien him.
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is simply a question of birth and death.29% How can one attribute survival
and destruction, success and failure to the fruits of trees and plants,
to tumours and piles, and to plants and trees?”

II. Liu Yi-hsi: On Heaven, Part QOne207?

There are two doctrines concerning what the world terms “Heaven™:
Those who keep to the obvious (chao-chae B B 208 say ““Heaven and man
truly reflect and echo (ying-hsiang & B£)209 one another. Disaster will
necessarily be sent down [by Heaven] on account of crimes; good fortune
will necessarily be sent on account of goodness. When one cries out {to
Heaven] in extreme distress, one may certainly be heard; when one prays
in secret pain, it certainly may be answered.” [To these people] it is as if
material things are clearly being regulated by a controlling force (tsai-che
&% 74 );210 therefore, the theory of automatic recompense (yin-chik f& ¥ 211
prevails among them.

Those who are mired in obscurantism (ming-ming 3L E)212say, “‘Heaven
and man have quite distinct spheres:23 when thunder shakes beasts and
vegetation, it never has anything to do with guilt; when spring sends its

206 Gentzler, “Biography” {189] has almost certainly mistranslated sheng erk ssu
erh & T JE M as “live . . . to the end of your life.”

207 Text of all three parts: LHTC I, 285—92; LPKC, 43—7; LMTWC, 83-6;
CSYPTLHSC, 246~7; Hou, Liu hsian-chi, 120-134. WY YH, 730.4b—9a; CTW, 607,
1a—6a.

208 This term may 2lso imply that the traditional phenomenalist view is worthy
only of the vulgar. Cf. Lao-tzu & -F (ch. 20): Su-jen chao-chavn; wo tu hun-hun & A
B B F & o

209 This was an expression commonly used in describing retribution: see, e.g.,
Legge, Classics, 111, 54, or Han shu ¥ W 56, (Chung-hua ed., repr., Hongkong, 1970),
VIII, z517.

210 S'I‘Zis sentence and its nearly parallel counterpart in the following paragraph
are rather difficult constructions. Liu Yii-hsi seems to be saying that some people
believe that there is an external controlling force in events; on the other hand, the
parallel sentence is directed against those who feel that there 1s merely a spontaneous
process in the universe (and, of course, Liu Tsung-yuan would be one of these}: these
people still do not really solve the problem because their theory seems to waver
between belief and disbelief in such an agent.

211 This expression comes from the famous Hung-fan (The Great Plan) ¥ #f
chapter. of the Shu ching, a section full of early phenomenalist views. See Legge,
Classies, 111, 320. It refers to the unseen workings of Heaven, and the present trans-
lation is siightly broader in scope. )

212 Professor Twitchett suggested this translation, and certainly the use of the
word "mired" (n¥ #2} would indicate Liu’s disapproval of this view as well as the
preceding phenomenatism.

213 Ag elsewhere in this translation, the word “‘sphere" does not come from an
exact Chinese equivalent, but is 2 convenient translation to express Liu's ideafs on the
relationship between Heaven and man; probably the closest expression to it is the
word c¢hi mentioned in n. 219. The usual reading here for the Chinese original of
“quite different’ is £z‘u-¢ # M apparently miswritten la-i 3| & in WY VYH, 739_.fi.b;
LMTWC, 83, has hsiang-i ff & which would not really change the sense. Tx'u-fis a
rather peculiar expression but the LMTWC reading obviously reveals what is meant.
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moi:?:ture upon the chin B and tu B plants,214 it never selects the good [to
receive its moisture]. How was it that [Robber] Chih ¥ 2§ and [Chuang]
Ch'iac JE 215 were successful? How was it that Confucius and Yen Hu;
B | were in danger??!®” These are the ones who are confused about
whether or not there is a controlling force; therefore, the theory of spon-
taneity (tzu-jan B #R) prevails among them.

My friend from Chieh # in Ho-tung {8 3,217 Liu Tzu-hou [Liu
Tsung-yiian] composed *The Theory of Heaven" to controvert the words
of Han T ui-chih §% 3& 2Z [Han Yi]. Its style is truly elegant, but since it
was written on the spur of the moment,?18 it does not provide the means
whereby one might exhaustively treat the relationship between Heaven and
man 219 Therefore, I have composed “On Heaven" in order to develop his
arguments to their conclusion:

In general, things within the realm of forms (ju hsing-ch'i A Jf £8 )220
all have some abilities and some inabilities. Heaven is the greatest of those
having form; man is the greatest of living beings (tung-wu §f) #y).221 What
Heaven can do, man certainly cannot do; what man can do, Heaven like-

wise In part cannot do. Therefore, I say, “Heaven and man predominate in
their respective spheres and that is al],’’222

The “Theory [of Heaven]” says that the way of Heaven consists in

214 These plants are mentioned in Ode 237 of the Shik ching. B. Karlgren, tr
The Boock q_f Odes {Stockholm, 1950) 190~1, simply transliterates t?lfli terms, ar?d I Lave:
follo:lrgd his. Legge, Classics, 1V, 438, translates example as “violets and sowthistles”,

’I‘hgse were supposed to be both notoriously evil men of pre-Han times.
Robber Chih was a brigand of Lu, who terrorized the empire with impunity. See
Chuang Tzu yin-te, pp. 80-4 and Watson, Chuang Tzu, 323-31. Chuang Ch'iao was a
general of the state of Ch'u who, after conquering various territories to the west, waa
blocked off fron'} Ch'u by Ch'in troops and staved on as local king, adopting local
cusl:ozms and native dress. See Shih chi, IX, 2993; Watson, Records, I, 2go—1.

o ¢ Confucius and Yen Hui, his favourite disciple, met with considerable difficul-
ties in the course of their journeys (see below, n. 247), and Yen Hui himself died at an
earl};age. "I“hls would be a stock example of sagely men who were requited with evil.

17 This was the traditional home of the Liu’s, although Liu Tsung-yuzn was
actually bern in the capital. Ho-tung roughly occupied modern Shznsi, while Chieh
counzts; was around the present An-i county in the same province.

18 Cf. n. 202 above. As was stated before, this apparently indicates the high state
:E ggwsot:ons and rationalizations about human destiny that accompanied the debacie
. ™ This expression, t'ien-jen chik chi T A 2 B, is used, of course, in phenomena-
list works to indicate a reciprocal moral relationship between Heaven and man: here,
povfrevgr, Liv may have even taken the word chi in its literal sense of “bour;dar)r’:
indicating the demarcation between the spheres of Heaven and of man,

20 Cf. Chou I chu-su, 61.32b and 34b, the | 3 ;
Cext itself 15 - meanbomeet o 340, the latter relating the passage of the I Ching

22 Or “animals’',
oo : o » o :
S Again the word ‘s‘pheres _i8 not equivalent to any specific Chinese word.
heng MF translated either “predominate” ar “have the advantage” should not be given

oo strong or active a sense, althou h this my, ¥ i
N W £
¥ £ ght appl SOme hat to th Canscious
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producing and increasing; its function [yung )22 consists of strength and
weakness. The way of man consists in laws and regulations (fa-chih 3; ),
its function consists in right and wrong.224

With yang there is abundant growth; with yin there is death 225 Wazer
and fire harm material things, Wood is solid; metal is sharp. In youthful
vigour there is strength and health; in old age there is wasting away and
blindness. Powerful energies (cA'7 38 ) contend for mastery; mighty forces
contend for pre-eminence: such are the capabilities of Heaven,

With yang he does the planting; with yin he gathers and reaps. He
guards [his crops] against injury by using irrigation; he prevents fires and
uses them for light.226 He cuts down timber and hollows out the solid

[wood]. He saps and mines; he puts the swordpoint to the whetstone.
With righteousness he controls the powerful and contentious; with the
rites (¥ J@ )227 he distinguishes the senior and junior. He favours the worthy

223 Although the word fes is substituted for the other term, this resembles the
well-known #i-yung # /B concept in Chinese thought, generally translated "'substance
and function". See Fung, History, LI, 363. Thus to Liu Yii-hsi, the inherent quality of
Heaven {s its creativity, which manifests itself in terms of the amoral distinction
between strength and weakness,

224 This is obviously parallel to the relationship mentioned in the previous note;
it is perhaps significant that Liu treats the laws and regulations as being inherent in
man whereas right and wrong are only their external manifestations. This would seem
to be in line with the thinking of legalism and of Hsun-tzu, for it implies the idea that
man’s actual morality is not inhecent but is, in effect, conditioned by the legal system
of his society. Man’s inherent nature in Liu's view is apparently a kind of desire for
order as seen in definite legal system, and it is from this that morality flows. This
seems to resemble the idea in Hsun-tzu that man (specifically the sage} establishes
institutions for order out of practical necessity; this he is able to do, of course, by
virtue of his intelligence. Thus man becomes a moral being by virtue of the intelligence
which enables him to impose a practical order on the amoral state of nature, at least
within certain limits. (See Fung, History, I, 279.)

325 Cf. Lun Heng chiao~-shih, 11, 628; Forke, Lun Heng, [, 279,

226 AT, 81, has chiu #, "*wine"”, which does not make sense here, in place of

the more usual reading kuang %' For the usual chin-fen 5§, WY YH, v39.5a, notes a
variant ¥k 2 shu-chin, “different protubitions’” which again does not seem to make as
much sense here. What this chin-fen or "preventing tires™ refers to is not precisely
indicated. It is in clear contrast to the unchecked and purposeless fire of the previous
paragraph, the fire in the realm of Heaven or nature. Thus chim-fen may simply refer
to man's prevention of conflagrations of various sorts. However, rather similar terms,
chin-huo %% /¢, and chin-yen £5 18 refer to the prohibition of fires on the third day of
the third lunar month traditionally because on that day Duke of Wen of Chin in
pre-Han times had buent Chieh Tzu-t'ui f+ F #f to death whiie trying to force him
out of the mountain forest where he had been hiding., See Hou Han shu th %5 W
(Chung-hua ed., Peking, 19635), V11, 2024—35. Cf. ibid., IV, 1103, a reference to fire
regulations by the term chin-kuo. The reference to the days without fire with its moral
overtones would be a significant contrast to the amorality of nature.

227 This term is rather difficult to translate because of its wide range of meanings;
it applies not only to actual ceremonies but to the whole traditional moral code, with
its regulating function in society. {See Fung, History, I, 337—41). Its mention here
balances the predominantly legalist tone of this first section. The term chieh 3F “con-
tentious’’ has the variant yd % in LMTWC, 83, and WY YH 739.5a.
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and esteems the meritorious. He establishes the highest excellence and
prevents vice, Such are the capabilities of man.

The sphere in which man’s capabilities have the advantage over those
of Heaven is that of law. When the law is fully enforced, then right becomes
the universally-accepted (kung % )228 right and wrong becomes the univer-
sally-accepted wrong. The people of the empire who tread the proper way
will certainly be rewarded; and those who oppose it*2% will certainly be
punished. Of those who are assigned rewards, even if they be as eminent ag
the Three Senior Statesmen (san-ching = HE)2® or have a salary of ten
thousand chung 88 ,23! the inhabitants232 will all say, “Why is it proper? It
is just because they have done good things.” Of those who are assigned
punishments, even though it be the extinction of their whole clan or the
grief of sword and saw,?33 the inhabitants will all say, “Why is it proper?
It is just because they have done evil things." Therefore, people will say,
“How could Heaven pian this sort of affair?” Only at the rites of respect-
fully announcing to the ancestors,234 thanking the ancestors,233 setting forth
the types [of sacrifices?],236 and heralding the seasons,237 do they say, “Itis

3 in legalist terms, a uniform law code would lead to uniform morality because
everything would be judged in terms of rigid laws instead of loose and personal moral
standards.

229 For chih 2. LMTWC, 83, has shan 3, “good”. Also noted in WY YH, 739.5a.

%0 This term is equivalent to the terrn san-kung = &, and [ have used Dr.
M. A. N. Loewe's translation for the latter term. The san-ching or san-kung were the
three highest ranking ministers in government; their exact designations have changed
a number of times.

1 This would, of course, represent a very large emolument, a chung being 64 tou
3} (Legge, Classics, I1, 580); the latter measure has varied considerably in size. Cf. the
expression erfi-ch'ien shih = F 8, “two thousand bushels" indicating the highest
officials who were paid that amount, The meaning of the whole sentence is that even the
senior officials of state cannot avoid the law.

%2 “Inhabitants” is a translation of the somewhat peculiar expression, ch'u-chik
B 2 ; I have assumed that the primary meaning of ¢k, “'to dwell”, is meant and that
chik is basically a complement; however, ¢h's might also mean “decide’ or even
“punish”, in which case the phrase might conceivably mean “those who gave judg-
ment on them” or “those who were judged (or condemned)”. But I think that since
Liu Yt-hsi is concerned about the efect of law on society as a whole and since the
punishments are meant as a warning, it is guite probable that he daoes simply mean
the populace, not the magistrates or the condemned men,

283 This refers probably to execution as well as mutilation; Liu here uses it in the
sense of the ultimate penalty, althouph the Kwo 4.4b describes these as “middle
punishmnents” (Chung-hsing 1),

B4 Kao-chien % B, probably the same as ch'ien-kao, referring to the announce-
ments of significant events which were made to the ancestors in the ternples.

¥ Pao-pen # X, literally, “repaying the origina”: the idea is that since the
ancestors are responsible for our very existence they should be thanked with sacrifices.
See Couvreur, Li Kj, I, 588.

238 Ssu-lei B %%, which I have not been able to find as an established expression.
However, I have found the expression ssu-ssi BE M, “to set forth the sacrifices” where
ssu 5R equals ch'en M. See Legge, Classics, 111, 303. Lef would seem to mean in the

—Continyed on following page
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Heaven and that is all.”” Thus under these conditions good f.ortur}e may be
obtained by good actions; disaster may be called down by evil actions. How
could this be planned by Heaven P . . .
When the law is somewhat lax, then right and wrong are mixed up:
rewards are not necessarily completely for t}?e good; punishments a:;: no(li:
necessarily completely for the evil. Some, bf?lng worthy, are honou:g han
renowned, but at times the unworthy are included among th‘em. thers,
being at fault, are punished and disgraced, it)ut at ttfnes. the mnoc;:intt]:;rt;
included among them. Therefore, people will say, “It is reasonable b:il
these should in reality get what they deserve, but how could 1t}be {eas;na €
that those others are certain to get what they do not deserve? It is eav;n
[that has doae this]! Thus under these COﬂdlth.!nS good fortune fmay e
taken by fraud, and disaster may be avoided by trickery. The way o n;fx::-.
thus confused, and, therefore, the th;orydtzl;: Mandate of Heaven (T
; will likewise become confused.
e Vzehﬁ: )the law is very lax, then right and wrong change places: rew'ards
always go to the insinuating, and punishments always go to 't:e up:1g;-t;
Righteousness is not sufficient to control the powerfui;gpums ;ﬂen 5 ©
not sufficient to overcome wrongdoers. The real means?¥? whereby manh;
able to have the advantage over Heaven are cox:npleteiy lost, and once Ebe
reality is lost, the name is kept in vain. Yet the ignorant urgently presc;-: ;
names without reality, desiring to oppose those who would [‘Eruly] speak o
Heaven.240 Their methods are all used up. Therefore, I say, “What Heaven

—Continued from previous page B ] ]
conf;?c:“\‘various types of sacrifices. However, lei 1Fself is the name of a type of sacrifice
to Shang-ti. See Chou Li, SPTK ed., 119, and Bior, ?ﬁ:{reou-h, I1, 85. coned above
7 Shou-shih ¥ ¥ {cf. Chung-ch'ang T'ung's similar concept l:nenﬁ(; A
in n. 38). This expression occurs in the Shw ching {Legge, Cfasncs. . xm;m <
apparently refers to the agricultural seasons, the advent of which the govern
d to announce to the people. ) o e
supp;ii H:ua Liu hsilan-chi, 130, punctuates this whole last part beginning with !;I‘o;t
could Heaver; .. ." as one quotation. I take the last two sentences of the paragrap
iu’s editorizl comment. _ ‘ )
Liu Za‘;‘{‘c:onfused", a translation of chiao B¥, is quite clear in the ﬁll;sfthp;r; 0151 :;1:1
sentence on the Way of man, but here it is slightly lconlfum:ii1 b;tr kfrm ff(;f‘thl:manﬂate o
ini i i the theo
“by it or “in it"”. The first meaning would imply that e
Hl?;\lren c:.\l:as confused by the disorder of the way of man, }vhder.eats tl-:;::::;r:é ‘Tﬁf:;
ed into s
at the theory of the Mandate of Heaven became mixe !
“ﬂ::: r;:gperly in the human sphere. Yen might also‘ stand for jan #& here. This would
favour the first interpretation and the transiation given. ] dings: shih K
239 This is, admittedly, a compromise between two alternative rea HE .“mEMSl:
“reality”’, found in LMTWC, 84, and WYYH, 739.15béasB opposeil 1:: ::::n s};z'h neans’
y i cause
or “instrument”, found in all the other texts consulted. be . 4
i al contrast of reality to nam
i the next sentence as part of the convention >
?iail:gi }, I tend to favour the former reading, but the number of texts having chu
ument in its favour. N
seemg:: Ta;;sis would appear to refer to those who attempt to malke use |‘3f thg:up}e;:;i:;rf
which arises in a disordered, lawless state, by du;-‘veioplng empty theories a hut :
quite possibly it refers to the Han phenomenalists such as Tung Chung-shu.
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can do is to produce the myriad things {wan-we 8 H7): what man can do is
to regulate the myriad things.”

Thus, when the law is fully enforced, people say, *What does Heaven
plan for men? We shall simply tread the proper way.” When the law is very
lax, people say, “What does the proper way have to do with it after all:
it merely depends on the men [employed].”"?! And when the law is some:
what lax, theories about Heaven in relation to man are confused. Now to
substantiate the existence or non-existence of Heaven by the failure or
success of a single person is delusion 242 ’

I say, “Heaven always sticks to what it can do and thus looks down at
(fin [ )43 those beneath: it is not that it has anything to do with [human)]
order or disorder. Man always sticks to what he can do and so looks up at
Heaven: it is not that he has anything to do with the cold and heat. For
those bo.m in times of order, the way of man is clear and they all know
whcncc‘lt comes [i.e., from man's laws); therefore virtue and iI{justice are
not attributed to Heaven. For those born during disorder the way of man
is obscured and they may not know whence it comes, Therefore, everything

that comes from man is attributed to Heaven, but it is not that Heaven
has any plans for man.

ITI. Liu Yii-hsi: On Heaven, Part Two

_ Sf)meone said, “Your saying that Heaven and man have the advantage
in their respective spheres is a subtle principle. In order to use it to ad-
molish people from house to house, why not pick a few examples from it?”

Master Liu said, “Do you know about travelling? Now many travellers
cpme to green woods,?4 seek respite uader leafv trees, and drink from
rivers and springs. The strong and powerful will certainly take precedence
there, for, unless they were strong too, even sages and worthies would not be
able to compete there. Is this not an instance of Heaven's having the
advantage! Many travellers stop at towns, seek shelter under decorated
eaves, and eat their fill from the sacrifictal feasts.245 The sages and worthies

24l For some reason this sentence is i
! placed second instead of last and hence out of
orde;;zn terms ofl the g_radual degeneration of law which Liu had outlined above,

" 'ghls. as 1s pointed out in Hou, T ung-shih, 354, may be a reference to the
exile, and & criticism tha!: Liu Ts_ung-yﬁan has come up with a theory of Heaven based
:rr; tolo little ev1der‘1ce, since he 15 seeing it largely in terms of his own exile. I have

ns :_m:d -y llte:rgllly as “‘existence or non-existence’; of course, Liu is merely
refer;:?g to the possibility of a purposeful Heaven.

i Th_ls Partlcular Yerb may sqv.{nd somewhat too personal in translation, but it is
:;gnklp a similar way with Shang-ti in the Shik ching (Legge, Classics, IV, 436), and |
thi h;ts use here indicates only a certain ambiguity about Heaven in Chinese writings,
in wN::l}';ta cant repre;;r;: nature and yet take on quasi-personal attributes at times.

* Mang-tsang occurs in Chuang Tz2u yin-te, p. 1, 1. 9;
rendering in Watson, Chuang Tz, 0. s Y - 1, L 9: T have followed the
23 Mot lgo K refers to feas‘ts i ]
given for envoys; see Couvreur, Li Ki, I, 6g2.
LMTWC, 84 (notes), and CTW, 607.2b and W ¥ YH, 735.6b have ch‘an in place of lao.
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will certainly take precedence there, for, unless they were worthies too, even
the strong and powerful would not be able to compete there. Is this not an
instance of man’s having the advantage? If the road leads to Yii B and
Jui 75,248 even the green woods will be like the towns; if it leads from
K‘uang [E and Sung #X,2*7 even the towns will be just like the green woods.
Thus in the course of one day’s journey, we see that Heaven and man have
the advantage in their respective spheres.”

I assert, “IFf right and wrong are involved, then even in the wilds, the
order (i TR) of man will have the advantage. If right and wrong are not
involved, then even within the royal domain, the order (/i) of Heaven will
have the advantage. Thus Heaven is not the one to devote itself to having
the advantage over man. And why? Because when man isunfortunate,247* he
attributes it to Heaven. Man is truly the one to devote himself to having
the advantage over Heaven. And why! Because Heaven has no self-
interest.288 Therefore, it is man who may devote himself to having the
advantage. Thus in the course of one day's journey I came to an under-
standing about Heaven and man.24? Thus I have chosen [an example] from
what is familiar.”

Semeone said, “If this is correct, then it is, indeed, credible that
Heaven has no regard?5? for man. But then why did the men of antiquity
cite Heaven's actions?”

248 Thege were two ancient States, which, being unable to settle a quarrel over
some territory, went to Hsi-pe, the Chou ruler, to get a settiement. However, when
they saw how deferential and moral the Chou people were to one another they gave
up their quarrel out of shame. See Legge, Classics, TV, 441-2 (notes). Here Liu is
citing these two states as places where morality finally triumphed over amoral force,
in contrast to K‘uang and Sung described in the following note.

247 K*uang and Sung seem to have no immediate connexion, but I believe that
they are inserted hers because they wers both states in which Confucius and his
disciples were endangered. See Shih cht, V1, 1919, 1921, and Legge, Classics, 1, 214-18,
245. Interestingly encugh, Confucius invoked Heaven in both places and in Sung he
had to shelter with his disciples under a tree. Aside from being States based on force
in contrast to Yo and Jui, K‘uang and Sung are mentioned here apparently in answer
to the question brought up in the first part of the T'ien lun on why sagely men such as
Confucius and Yen Hui were endangered. Liu’s answer seems 0 be that Heaven
(amoral force) happened to be dominant over hurman mores in the places where they
suffered ill-treatment.

247 For the reading hsing ¥, “fortunate’”, used here, LPKC, 45, CTW 6o7.3b,
LMTWC, 84, and WYYH 739.6b all have tsai 8, “control”, in which case the
sentence might begin: “Because when man is not in control [of eveats] . . " C§YPT-
LHSC, 246, has ch'ien.

248 (°f Couvreur, Li Ki,'I1, 396, and Lae-tzu, 79.

249 | amn not certain if Liu actually is describing his own experiences in part here;
certainly the boating examples below were inspired by his experience on the water-
ways; cf. above, n. 183.

230 The variants here from the reading hsiang-yii ¥4 ¥ are: hsigng-hu WP in
CTW, 6o7, 3b and LM THWC, 84, the tatter of which notes that Asiang is to be read in
the falling tone; WYYH 739.6b has hsiang chiiiu tH & 3P, which does not make
sense in the context: probably a gloss such as that in LMTWC, 84, indicating the
falling tone (ck'ti sheng % %) has crept into the text.
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I answered, Do you know about steering 2 boat? Now for boats
travelling on [small rivers such as) the Wei ¥k and the Tzu 7§ or the T f#
and the Lo # 251 the speed depends on man and the stopping places depend
on man. The wind's angry roar cannot so whip up great waves nor can
the current going upstream become so great as to overwhelm [human
efforts]. If it should happen that there is 2 swift, calm voyage, it is due to
man, and if it should happen that there is a capsizing or running aground,
it is likewise due to man. Under these conditions, why is it that the man in
the boat never once had occasion to speak of Heaven’s [being responsible]?
It is because the order (i B2 25 was clear.

“For those travelling on [large bodies of water such as] the Yang-tze,
the Han #, the Huai #, and the sea, the speed cannot be controlled and
the stopping places cannot be ascertained beforehand. A wind that makes
the branches whistle can create a maelstrom,2 and clouds like carriage
awnings? can manifest weird phenomena, Thus a peaceful crossing would
be due to Heaven, foundering in the black depths would be due to Heaven,
and & narrow brush with danger would also be due to Heaven. Under these
conditions why is it that the men in the boat never once had occasion to
speak of man's [being responsible]? It is because the order (&) was ob-
scured.”

The questioner said, “T see that what was harnessed (p'zen BY) to them
[the boats} so that they crossed over was simply the wind, the waters, and
80 on; nevertheless, some foundered and some did not: unless it be by
Heaven, how are such things controlled (rse 7))

I answered, “The waters and the boat are two things (wu), Now for
things to be conjoined (ho-ping & #), there must be numerical dimensions

251 The Wei and Tzu Rivers are in Shantung, the Yiand Lo in Honan: see Legge,
Classics, 111, 1023, 117-18.

#52 The interpretation of # here as with its parallel at the end of the next para-
graph is somewhat ambigucus: it may either refer to the principle or order of things
as a whole, and hence Liu’s meaning would seem to be that when man can understand
the workings of the universe, he has no need to bring in the concept of Heaven, and,
conversely, when he dees not understand the workings of nature, he cites Heaven as
the responsible agent. This is the interpretation given in Hou, T ung-shik, 368, On the
other hand, # & may be equivalent to chik {&. “order” as opposed to chaos. In the
first part of the T"fen fun, Liu Yu-hsi noted that 2 man born in times of disorder could
not understand his role in the world and a man born under a good government could
understand it clearly. Since the idea here seems to be a contrast between the natural
“disorder” of the great rivers where man cannot impose his control as opposed to the
smaller streams where he can, fi may refer to “‘orderliness’ here. [t is even possible
that both senses are meant. CF. n. 280,

#58 Wo-jih appears in WH, 1, 252 in Mu Hua's A ¥ Hai fu 8 “Fu on the
Sea”, which is interpreted literally as ‘‘verschleiert die Sonne™ by Erwin von Zach,
}r., Die Chinesische Anthologie, ed. Ise Martin F. ang {Cambridge, Mass., 1958),

, 182

4 CE. WH, 1, 641, for this image describing clouds,
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(shu BJ)?%5 between them, and it is only when these numerical dimf&nsior}s
are present that actual conditions (shik ) can be formed (hsing H2)
between them. Thus some [boats] founder on account of [Fhesc resultant
conditions] and some cross over on account ?f them. In going, [thc. boats
and the waters] match their numerical dimensions (shu) fmd accord wujh’ the
resultant conditions (skih) and that is all. The way i‘n \T’hlc]‘l these conditions
are produced dependent (fu }§)287 on things (wu) is like ashafi?\v [depend-
ent on the original object] or an echo [dependent on the original sF)l..md}.
Where the things involved are essentially sluggish, the resultant .COI'ld.ltll’.Jn 13
one of slowness. Therefore, man can understand it. Where the things involv-
ed are essentially quick, the resultant condition will be one of SPEFd. There-
fore, it will be difficult for men to understand 1t This capsizing on the
Yang-tze or on the sea is like capsizing on the Y: ot on the Tzu, but con-
ditions may be quick or sluggish. Therefore, sometimes men simply do not
understand [that capsizing in either place is the same].” N

The questioner said, “You say that the fact th;‘f.t conditions are pro-
duced only when numerical dimensions are present is not due to Heaven.
But is Heaven in fact restricted by conditions?” ‘ ‘

I answered, “The form of Heaven is always round and its colour is
always blue. Its revolutions (chou-hui J§ [ 257 may be o!atained by calcula-
tions; day and night may be measured by sun-dials (piac i}. Are these
not due to the existence of numerical dimensions? [Heaven] is always lf)ft‘y
and not low; it always moves and does not stop. Is this not because it is
following the conditions [produced by the numer?cal d.imenswns]? The b}uc
[Heaven]?38 is that way because once it has received its form as some‘thmg
lofty and large, it cannot of itself return to thz? lolw and smallb; once it has
taken up its condition (shik) as something functioning and moving, it cannot

255 Numbers here seem to refer more to a relationship between things than to
inherent dimensions of form, although the two concepts are probably _cnmplem‘entar)r.
Liu seems to think of the numbers of various forms fitting together in a relat:onsh!p
and thus producing concrete situations. It would seem, however_, that _the ru._m:\i:uer:l in
or between things indicate more than simply their SP.Etlal dimensions since they
control other factors. Liu's whole concept of numbers, dlscuss_ed in 1:_he 1_ntroduc§:u_:|n,
may have been of some importance as a link between 2n earlier divination trad';fx?q
and the numerology of the Nea-Confucians Shao Yung 70 ¥ [IOII—IO?‘?)I gl:id s‘ai
Ch'en E IR (1167-1230), a disciple of Chu Hsi £ ¥ (r130-1200). Shao s 1Heas ca;l
be traced to the Taoist, Ch'en T'uan ¥ #§ (c. 90{)—989) (see Fung, History, » 453}
and it would be interesting to see if the line might be traced !)ack ft;lrther, if ngt
through Liu to I-hsing, then at least by a kindred line of transmission. Itistobe F;te ;:
moreover, that Wai-liang and I-hsing were both Buddl‘ustg, thm.}gh fhls v:Toudhno
necessarily preclude any connexion between Ch'en and this earh_er llng. Nee antx,
Science, 11, 273, 484, cites passages from Ts‘a}l C_‘h‘en and (_:hu H;: showing céoncep 3
of numbers parallet to the idea of i  or principle. Certainly this field needs more
research. ) hed

258 Titerally, “'attached to"". )

257 %ﬁis te:;n might also refer to the measurements of Heaven's circumference.

258 Cf, Chuang Tzu yin-te, p. 1, L. 4; Watson, Chuang Tzu, z9.
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of itself stop even for a single moment. Then how could it escape from its
numerical dimensions (shx) and pass beyond the resultant conditions? I
affirm that the reason why the myriad things are regarded as limitless ig
because each has the advantage in its own sphere and each functions by
turn in its own sphere. Heaven and man are simply pre-eminent among the
myriad things.”

The questioner said, “Granted that Heaven cannot escape from itg
numerical dimensions (shu) because it has form, yet how can you specify the
numerical dimensions of that which is formless?”

I answered, “Is not what you call ‘formless’ really emptiness (R'ung
251259 Emptiness is, in fact, the smallest and subtlest of forms: in its
substance (7 i) it is not opposite to things (ew#) and in its function (yung),
therefore, it is always dependent (2« % ) on the existence of things (y« A7),
for it only takes form in dependence on things. Now in making buildings,
the form of their height and breadth is contained within [their structure];
in making implements, the form of the square and compass [used in making
them] is contained within [their structure]. When a sound is produced,
whether loud or seft, the echo cannot surpass it. When a sundial is erected,
whether straight or crooked, the shadow cannot surpass it. Are these not
the numerical dimensions of emptiness?

“Now when the eyes see, it is not that they can have a light [of their
own]; of necessity, a light exists for them only because of the sun, the maoon,
or fire.260 What we call ‘hidden by darkness’ (hui erh yu B [ B is simply
that for which the eyes cannot find a light source.2681 Would one say that for
the eyes of cats and weasels?62 or dogs and rats that which is in darkness (hur)
is hidden (yu)? I affirm that seeing with the eyes is making out the coarsest of
forms; seeing with wisdom is making out the subtlest of forms.263 How
could there be anything [really] formless in Heaven and Earth, What the
ancients called ‘formless’ simply meant ‘withour constant form’ and this is
necessarily seen only through things (wu), so how could it escape from
numerical dimensions?”’

239 It is rather interesting that Liu should find it necessary to adopt this z2s a
middle term in his definition instezd of simply saying that “formlessness” is the
smallest and subtlest of forms. It may indicate some Buddhise influence, and, of
course, Liu had as many contacts with members of the Sangha as his contemporaries
did. Cf. above, n. 170,

280 This is in line with traditional Chinese theories of vision, which correctly
posited an external light-source as opposed to the pre-modern Western idea of light
generated within the eve, See Needham, Science, Vol. 4, Pt. 1 {Cambridge, 1962), p. 86.

281 Chus 1, literaily, ""a torch” or “candle”. See fbid,, vg.

282 Cf. Chuang Tau yin-te, P 43, 1. 36; Watson, Chuang Tou, 180. Naturally, these
animals can see much better than man and so what is hidden from man is not hidden
from them,

283 Cf. the similar distinction made in Liv's Yian-Ii B 5 (An inquiry into
strength), LPEC, 52, .
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IV. Liu Yii-hsi: On Heaven, Part Three

Someone said, "Among the sayings of the ancients on the orderly
phenomena (li-hsiang FE§ 8% )284 of Heaven, there have been writings on [the
rival theories of] the Brightness and Darkness (Asian-yeh ‘H 7), the
Celestial Sphere {hun-t'ien JT ), and the Gnomeon and Circular Path of
Heaven {chou-p'ei & §%):265 they said that Heaven is lofty and distant, far
removed from the ordinary. There was [also] Master Tsou [Yen § F, the
phenomenidlist] :266 now do some of your words derive from him?”’

I answered, "I am not that man’s disciple. If, [examining] everything
within the realm of numerical dimensions (shu), we extrapolate (#'us 4{)267
from the small up to the large, all will necessarily be in harmony, and like-
wise, from man up to Heaven all will be in harmony. From such ord.er (&)
we may ascertain that the myriad things (wan-wu B8 ¥7) are a unity (i-kuan

ﬁ;‘%\Tfow man has a face, eyes, ears, nose, teeth, hair, chin, and mouth,
which are the most beautiful of all the parts of the body, but the essentials
[of the body] consist of the kidneys, intestines, heart, and stomach.268
Likewise, Heaven has the three luminaries [sun, moon, and stars] hanging
in its vast expanse, which are the most divinely brilliant {shen-ming ¥ Hf 269
of the myriad phenomena (wan-hsiang & B ), but the essentials [of the
world] consist of mountains, rivers, and the five elements. Turbidity is the
mother of clarity; heaviness is the beginning of lightness.27 When the two
polarities (fiang-wei §d {i: yin and yang) have been adjusted, they circulate

%83 See Legge, Classies, I11, 18, which refers to astronomical calculations. It may
also refer to the sun, moom, and stars themselves. .

8% These were the three major theories concerning the physical Heaven_s in
China: the theory of Brightness and Darkness posited infinite space with occasional
celestial bodies floating in it; the Celestial Sphere theory taught that_the earth was
rather like a yolk in an eggshell; finally the theory of the Gnomon and Cireular Path of
Heaven, also known as the Kai Tien 3 X (Hemispherical Dome) saw the Heavens as
a hemispherical cover over an earth that resembled an inverted bowl. The last was :%1&
most archaic but gradually died out in the sixth century A.D,, wh_Lle the Celestial
Sphere theory became the orthodox cosmology from abour the same time. The thec_;rry
of Brightness and Darkness also continued to have influence until recent centuries.
For a detailed account, see Needham, Seience, [11, 210~24. Obviously, Lu{ s concept
of Heaven was not really connected with this type of cosmological speculation.

268 See Needham, Science, 11, 232—41. o

#87 fhid., 233; interestingly enough this term is applied to Tsouw’s reasoning in

vour of phenomenalism.
fa 0“3 Fafm, but WY YH, 709.8b, and LMTWC, 83, have fu I, “the bowels",

82 This expression, of course, does not imply any kind of real divinity to the
Heavens. Cf. the use of shen # by Hsun-tzu to describe the actions of Heaven: Hsun
Tzu yin-te, p. 62, 1. 9; Watson, Hsun Tzu, 8o. )

270 This, of course, refers to the cyelical nature of the universe; I have not been
able to trace the expression.
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to form an equilibrium. They are exhaled as rain and dew and belched
forth as thunder and wind. Having been produced in accordance with the
ether (ch'i 8&), all distinctions follow in order. Thus the class of planted
things is called ‘plant life’ (sheng £E) and the class of mobile things is
called ‘animal life’ {chung #4).270 The greatest of the naked animals?72
is the wisest one, for he can grasp human order (jen-Ii A F8) and thus have
the advantage over Heaven. Using the advantages of Heaven (¢'ien-{i % B)
he establishes human relationships (jen chih chi A 2 #2): but should th:a
orderly relationships (chi-kang #C #8) decay, things will return to the
original [state of nature],273 .
“The documents of Yao & and Shun ZE begin by saying, ‘Investigate
antiquity’;27¢ they do not say, ‘Investigate Heaven’, The poem of [the evil
rulers] Yu [ and Li & begins by saying, “The Lord-on-High’ (Shang-t
b 71275 it does not speak of human affairs. At Shun's court the worthies
and harmonious ones {yiian-k'ai JL §1)278 were selected, and it was said of
this, ‘Chun employed them’, not ‘Heaven bestowed them'. Under Kao-
tsung B 5 of Yin,27? disorder was beaten back and there was a dynastic
revival. In his heart, he understood the worthiness of [Fu] Yieh {#% 2,278
but he said, ‘The Lord (77 %) bestowed him.” The people under Yao had
experienced surplus and so were hard to deceive with talk about spirits.
The mores of Shang [Yin] having been corrupted, they brought Heaven
into [the sphere of human affairs] but stilf were cast out, From this T say
‘Does Heaven make plans for man?’.” )

::: g’his l;n_'ord was earlier translated in the narrower sense of “vermin®.
ot this expression, lo-ch'ung chih ch'ang T.% 2 R, see Lun H fao-shi
L 279: Forke 1o g un Feng chiao-shih,

27:: When man is no longer capable of imposing his orderly way of existence on
nature’s arnoral force, nature or Heaven becomes predorninant and man returns to
bemg merely another animal, in effect, until he can rebuild the social structure by a
legalist type of state.
< 27;‘Tht:) Canon of Yao and that of Shun (Yao tien 8 M Shun tien 7 % in the

u ching begin with this expression except for an introduct i
O hing, pogin P roductory particle. Legge,
273 Shih ching (ode 255) starts with a reference to Shang-ti and is associated with
these two lungs; see Legge, Classics, [V, 505.
_ 276 An abpre\rlatmn of Pa ytan pa k'ai A 7o A Hl, “The Eight Worthies and
Elgh; Harmonious Ones”; see Legge, Classics, V, 282-3.

77 Kao-tsung or Wu-ting 8 T was definitely the emperor involved with Fu
Yueh (see following note) but CTW, 6o7.6a, LMTWC, 86, WYYH 709.8b, and
Ccs YP_THSC’. 247, hav_e Cl’_)ung-tsung p 5%, probably because he was noted for a
dynastic restoration (Shth chi, {, 100) such as the one attributed to Kac-tsung, CTW,
607.23;! has Shang‘the alternative name of the Yin, while WY YH, 739.8b miswrites it n‘f
. ;{;h: meetmdg betv;een Kao-tsung and Fu Yieh is briefly described in Shik Chi

, 102, Ibid., 103, describes Kao-tsung’s menticn of Heaw incl i '
L 1oz, [hid, 1og, descrit eaven, but the incident is not
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V. Liu Tsung-yiian: A Letter Answering Liu Yi-hsi’s “On Heaven'272

Tsung-yian says, “I am writing to tell you that [ received vour essay,
‘On Heaven’ in three parts. Considering the ‘Theory of Heaven’ which I
composed to be incomplete, you desired to bring what it said to a conclu-
sion. When I first received it, I was most pleased ; 1 said, ‘Here is something
that clarifies my intentions.” But when I had read it over for five or six days,
seeking out the points wherein it differs from my ‘Theory’, 1 wound up by
being unable to find any. Its principal thesis states, ‘It is not that Heaven
makes any plans for man.’ In general, therefore, your treatise is simply an
exegesis of my ‘Theory of Heaven'; there are no differing doctrines in it.
You have conscientiously corroborated my words. I do not know what to
regard as the points of difference between us.

«Nevertheless, is not the point wherein you differ from me your praise
of Heaven’s ability to produce and increase? Now Heaven’s ability to produce
and increase is of long standing and did not have to wait for vour praise for
it to be obvious. Moreover, do you regard Heaven's production and increase
as due to Heaven or due to man? Or is it self production and increase? Ef
you regard it as due to man, then I do not know anything more about it. If,
in fact, you regard it as self production and increase, then it is simply self
production and increase. In what way does it differ from fruits of plants
and trees being of themselves fruits of plants and trees, or tumours and
piles being of themselves tumours and piles, or plants and trees being of
themselves plants and trees? Tt is obvious that this was not planned by the
vermin (ch'ung &) just as Heaven does not plan against man. And since
that (Heaven] does not plan against me, why should I devote myself to
having the advantage over it? What you say about [Heaven's and man's]
having the advantage in their respective spheres is like the idea that Heaven
is always evil, man is always good, and, if man has the advantage over
Heaven, then good will be carried out. This again is attributing too much
virtue to man and attributing too many faults to Heaven.

“Ygu also say that what Heaven can do is to produce and increase and
that what man can do is to govern by laws and regulations. This is to say
that you divide Heaven and man inte four; but I say that production and
increase as well as calamity and ruin are all due to Heaven; lasvs and regu-
lations as well as chaos and rebellion are all due to Heaven: thus they can
simply be divided into two. The affairs of each proceed without interfering
with the other, and disaster and prosperity, order and rebellion are produced
from them. To conclude: all your words have branches and leaves that are
very beautiful but their roots are not straight enough to follow as a path.

“Also I say that the travellers you used as examples were all men. Yet

279 Text: LETC, II, s03-04; CSYPTLHSC, 152.
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in one case you say, ‘Heaven has the advantage there’, and in another cage
you say, ‘Man has the advantage there.” Why, indeed? With those who take
precedence in the green woods, strength is predominant; with those whe
take precedence in the towns, wisdom predominates. In Yi and Jui strength
was exhausted; in K'uang and Sung wisdom was exhausted. As to whether
right and wrong are involved or not involved, I do not see that it is [a
question] applicable to Heaven. According to your theory, the important
point is to take chaos as the order (/i) of Heaven? But then is order (i) the
order (i1} of man 289 That would be erroneous. As for [your example using]
what boatmen say about Heaven and man, it is simply the stock explanation
of the ignorant people. When Yu and Li said that it was the Lord-on-High,
there was simply no word of blame in it. This is not worthy of illustrating
the Way. Surely you are familiar with it. Do not use superfluous words and
redundant discussions in order to increase the branches and leaves, Why

devote yourself to what can be obtained from the essentials [or the roots)?
Is that not ample enough? The only excellent point is where you say that
the ‘formless’ means ‘without constant form’.” (Signed) Tsung-yiian.

BIBLIOGRAPHY

A. Works in Western Languages

Balazs, Etienne. Chinese Civilization and Bureaucracy. Tr. E. M. Wright, ed, A. F,
Wright. New Haven and Londen, 1966.

Biot, Edouard, tr. Le Tcheou-li ou Rites des Tcheou, 3 v. Taipei, 196¢, repr. of Paris,
1851 ed.

Badde, Derk. Evidence for “"Laws of Nature” in Chinese Thought. Harvard Yournai
of Asiatic Studies, XX (1957), 70¢—27.

Chan, Wing-tsit, tr., ed. 4 Source Book in Chinese Philosophy. Princeton and Oxford,
1963,

Chao Pei-wang. “The Chinese Science of Fate-calculation”, Folklore Studies, V (1946),
279-315.

Couvreur, Seraphim, tr. Li Ki, 2 v. 2nd ed., Ho Kien Fou, 1913.

Eliade, Mircea. Patterns in Comparative Religion. Tr. R. Sheed. Lendon, 1958.

Feifel, Eugene, Po Chii-i as a Censor, The Hague, 1961.

Forke, Alfred, tr. Lun Heng, 2 v. New York, 190z, repr. of 1007 ed.

Fung Yu-lan. 4 History of Chinese Philosaphy, 2 v. Tr. Derk Bodde. Princeton, 1959,
1066,

Gentzler, Jennings Mason. “A Literary Biography of Liu T'sung-yiian, 763 [sic]-8t9".
Unpublished Ph.D. thesis, Columiba University, 1966,

Graham, A. C., tr. The Book of Lieh-tzu. London, 1960.

Helzman, Donald. La Vie et la Pensée de Hi K'ang, Leiden, 1957,

Hsu Dawlin # 38 #. “Crime and Cosmic Order”, Harvard Journal of Asiatic Studies,
XXX (1970), t11—23.

Karlgren, Bernard, tr. The Book of Odes. Stockholm, 1950,

Legge, James, tr. The Chinese Classics, 5 v. Taipei repr., n.d., of 5 v. 1874 ed.

Miyakawa, Hiyasuki. “The Confucianization of South China" in A. F. Wright, ed.
The Confucian Persuasion. Stanford, 1960, pp. 21-46; notes, pp. 313-16.

38% This is, of course, 2 pun on the two senses of /i mentioned zbove in n. z3z.
Unfortunately, this pun does not help us to decide what 4 meant in that case, unless
Liu Tsung-yiian's pun indicates that he saw it in both senses.

AN EARLY NINTH CENTURY DEBATE ON HEAVEN 83

] ! 65,
, Donald J. The Concept of Man in Early Ckma._ Stanford, 1669.
g:endrl‘?am, JOSEP{I, ei al. Science and Civilisation in China, 5 v (;amla‘rldge 1956,
I lleyblank, Edwin J. “Neo-Confucianism and Neo-Legalism m T ang Intellectual
P Ttife 75’5~805”. in A. F. Wright, ed., The Confucian Persuasion. Stanford, ro6o,
pp. 77-114, notes, pp. 3;2-3-;
ickett, W. Allyn, tr. Kuan Tzu, V, 1. ) .
%::l:tzhett. Den‘{s C. Financial Administration under the T'ang Dynasty. 2nd ed. Cam-
b id €, 1970 s o'l " N N
Twitc;‘:et%. D:r:is C. “Merchant, Trade and Government in Late T'ang™. Asia Major
New Series). ‘ ) _
Von Z:;h. Erwin, tr. Die Chinesische Anthologie, 2 v. llse Martin Fang, ed. Cambridge,
Ivlass., 1958, ] -
ley, Arthur. The Life and Times of Po Chii-i, London,‘lgsx. ’
\vﬂvf:t’:in. Burton, tr. The Basic Writings of Hsiin Tz in B. Watson, ed. The Basic
Writings of Mo Tzu, Hstin Tzu, and Han Fei Tzu. New York and Lom;lon, 1 9_67.
Watson, Burton, tr. The Basic Writings of Mo Tzu in B. Watson, ed. The Baste Writings
of Mo Tzu, Hsin Tzn, and Han Fei Tzu. New York and London, 1967. |
Watson, Burton, tr. The Complete Writings of Chuang Tzu. New York and London,
1968, o ] .
Watsog:l, Burton, tr. The Records of the Grand Historian of China, 2 ¥. New York and
London, 1962. ) - ] )
wong, K. C., a?xd Wu Lich-teh. History of Chinese Medicine. Shanghai, 1935.
Yang 'C. K. Religion in Chinese Society. Berkeley and Los Angeles, 1961.
#ircher, E. The Buddhist Conquest of China, 2 v. Leiden, 1$59.

B. Works in Chinese and Japanese

Chtin-ting Ch'ilan Tang wen % = 2 F§ 3 (Complete Tang Prose), 401 ts'e Palace
ed, Pref, 1818. . ) .
i ¢ ~shih-ssu shih.
i T hu B B & (Old History of the T'ang). See Erh shi
gi::e I g::-;uuﬂ B it #& (The Changes of Chou with Commentary and Eil_ﬂ:o-ct:u_n;1
mentary) in Shik-san Ching chu-su + = £ i &% (The Thirteen Classics wit
Commentary and Subcommentary), Repr. of Palace ed. Canton 1871.
Li The Rites of Chou). SPTK ed. ) ]
gi::ng-llg i;i-(cheﬂg % F # £ (Chuang-tzu Amplified and Corrected}. Comp. Liu
Wen-tien ¥ 3 #& Shanghai, 1947. .
Chuarxge-r;"zlﬁ yin-te ¥ F 9143 (A Concordance to Chuang Tzu). Cambridge, Mass.,
6. B -
Crcellgsil. G. “Shih t'ien WK (The Meaning of Heaven). Yenching Histieh-pao
% B0 XV (1933), 6971, o )
Erh-sf:'h?-sm shik —-F 04 @ (The Twenty-four Dynastic Histories). Shanghai, 1388,
: d. of 1751-84. _
Fengr g;n?\f:ng ?E‘ Ii%:’ﬁli eqt’:l‘, tr. Chuan hsin-fang chi-shih ('I?rusrworthy Bemedles as
1% 425 # 8 Handed down with Collected Commentaries). Shanghai, 1959.
Fan shii & # {Han History), Comp. Pan Ku et al. 12 v. Chung-hua ed, Hongkong, 1570.
Han Yi @R, Han Ch'ang-li chi # 3 B # (The Collected Works of Han Ya).
Shang-wu yin-shu ed. Hongkong, 1964.
Hou Hannﬁm # {5 % (Latter Han History). Comp. Fan Yeh O O. 12 v. Chung-hua ed.
Peking, 1905. ] ) _
Hou \:Ta:i:-llgu ﬂ? ;}M ed. Chung-kuo ssu-hsiang z‘uug-sff:h wh [ B A8 @ # (A General
History of Chinese Theught), Vol. 4, Part 1. Peking, 1963. . )
Hou \;aﬁz et al. ed. Liu Tsung-yiian che-hsileh hstian-chi m ‘7:;-, 548 % 3% (Selec
ted Philosophical Works of Liu Tsung-yuan), Pelung, 1904.
Hsin chiae Tzu-chih Tung-chien chu #H W & & AL Cf Ssu-ma Kuang A1 B %
6 v. Taipei, 1969. o
Hsﬁ,,I Tazi y:'n-l-:’te # 7 81 48 (A Concordance to Hsiin Tzﬁ}. Tal_pex, 1_966, re;;:-:
Huai-nan-tzu # 78 F (The Master of South of the Huai). Shik-chieh shu-chil repr.
Taipei, 1966, of Chu-tzu chi-ch‘eng & F R ed



84 H. G. LAMONT

Ktang Ts'ang-tzu JL & F, comp. Wang Shih-yian E 4 7 {c. A.D. 735) in Hu-pei hsien..
cheng i-shu ¥ & #& iF § % 72, Kuang-chou, Pref. 1923,

Kuo yi B 3% (The Conversations of the States). Hupei, 1869, T"ien sheng ming-tay

F U H ed

LiChao 3 8, comp. T ang Kue-shik pu I% B B #i (Supplement to the Nationa! History
of T'ang) in Chung-kuo wen-hstich ts'an-k'ao tzu-liae hsigo ts'ung-shu th B k- o
A e T A # % (Shangbai, 1957), 1, 3.

Li Te-yi 8 4# Li Wen-jao wen-chi # 348 % (Prose Works of Li Wen-jao),
SPTK ed.

Liu Chih-chi 21 %1 3% Shih-t'ung t'ung-shih B0 3 3 58 (A Survey of Historiography
with Comprehensive Explanations), Taipei, 1969.

Liu Hsi &l B& cf. Shih-ming ¥ % (The Meaning of Terms), SPTK ed.

Liu Tsung-ylan M 55 J& Chu-shik yin-pien T’ang Liu Hsten-sheng chi = SR 5t %
Mr 5 2 M (The Collected Works of Master Liu of T ang with Commentary and
Discussion of Readings). SPTK ed.

Liu Tsung-yian., Ho-tung Hsien-sheng chi i ¥ 96 = 8 (The Collected Works of
Master Ho-tung). Cf. Lizo Yung-chung ¥ & # 5 v. Taipei, 1968, repr. of 1923 ed,

Liu Tsung-yiian. Liu Ho-tung chi % 75 ¥ #& (The Collected Works of Liu Ho-tung)
2 v. Chung-hua ed. Shanghai, 1961. (Continuous pagination.)

Lin Yu-hsi 3 & 8 Liu Meng-te wen chi 81313 # (The Works of Liu Meng-te), -

SPTK ed.

Liu Yo-hsi. Liu Pin-k'o chi %W % 48 (The Collected Works of Liu Pin-k‘e) in
Ts'ung-shu chi-ch'eng ¥% % 35 &% (1851-1853]. Shanghai, 1937.

Lun Heng chiao-shih % # B I¥ (Collated Explanations to the Lun Heng). Comp. Huang
Hui ¥ e 4 v. Taipei, 1960.

Li Wen & . Li Ho-shu chi S #IAL M {The Collected Works of Liz Ho-shu),
SPTK ed.

Matsumura Shinji ¥ 5 ® 15 “Rys Sigen ne bungaku sakuhin ni miru govishugi-teki
sokumen to hipdri-teki sokumen no hosabu MEBE T o X B Sl 3 48 %
Ry ME & JEA F s I W oK # (Rationality and Irrationality in the Works
of Liu Tsung-yilan}. Chigoku bungaku-hd W B 3 B 8| XXI1 (1968, 30-56.

Mo Tzl yin-te 2 F 51 #% (A Concordance to Mo Tzi). Tokyo, 1961,

Nei Ching 19 35 (The Inner Classic). SPTK ed.

Ota Tsugio XH X B “Choan jidai no Ryi Sogen ni tsuite R E B ML oMR T
K2 4+ T (Liu Tsung-yiian in the Ch'ang-an Period). Shidé Bunko Ronshu
57 BCRE IR 8 1T {1962), 9o—160.

Pien Hsiao-hstian K 2 F Comp. Lin Yi-hsi mien-p'u %1 5 £ & 2 (A Chronology of
Liu Yi-hsi). Peking, 1963.

Po Chi-i A /& B Po-shih Ch'ang-ch'ing chi F1 & P4 % 8 (The Collected Works of
Master Po Ch'ang-ch'ing), SPTK ed.

Shigezawa Toshio BB B I “Ryd U-shaku no tetsugaku” T 5 i 4 B (The
Philosophy of Liu Yu-hsi). Tého gaku ronshd B 5 B33 # (Tokyo, 1960),
116-25.

Shih Chi 2 32 (The Records of the Grand Historian), comp. Szu-ma Ch'ien. 10 v.
Chung-hua ed. Repr. Hongkong, 1969.

Shih Tzu-yi ¥§ 7 Wi comp. Liu Tsung-yiian nien-p*u M 52 76 &2 # (A Chronalogy of Liu
Tsung-ylan). Wuhan, 1958,

Teng &'o chi K'ao B ¥ 82 % comp. Hsh Sung #48 Non-chting shu yiian ts'ung-shu
BL ¥ % Px M O Series I, No. 1, Preface, 1838.

Tung Chung-shu & 1 §F Ch'un-ch'ine fan-lu % % % B (The Luxuriant Dew of the
Spring and Autumn Annals). SPTK ed.

Wen Hsitan 3 & (The Literary Anthology), comp. Hsiao T ung ¥ ¥ 2 v. Shang-wu
yin shu kuan ed. Hongkong, 1963,

Wen-yiian ying-hua 3 35 1 & (Fine Flowers from the Garden of Literature}, comp.
Li Fang 3 9% et al. 12 v. Taipei, 1963, repr. of 1735 ed.

Wu Wen-chih 5& 30 88 Liu Tsung-yiian chian # 5% 7t # (Criticism on Liu Tsung-
ydan), z v. Peking, 1964.

AN EARLY NINTH CENTURY DEBATE ON HEAVEN 85

Wu Wen-chih, Liu Tsung-yiian pring-chuan M 5% 7 B (% (A Critical Biography of

i -yiian}. Peking, 1662, .
Ynn:ﬁﬁfiﬁﬁ;;lg& comp. Lich-tzu chi-shih 1 T 3 8 (Collected Explanations of
seh-tzu). Hongk , 1065. ’ ‘ ‘ ‘
ﬁf:-:th ﬂo':]gért:gnmp. Cliiian Shang-ku San-tai Ch'in Han San_—kxw Lu{-ch_ ao
yen on 4= b & = f %06 = ¥ 58 X (The Complete prose of High Antiquity,
:uhe Three Dynasties, Ch'in, Han, the Three Kingdems, and the Six Dynasties).
-chou, 1887-93. .
Yuanxéféi 5t ¥ Yiian-shik Ch'ang-ch'ing chi JG & B (The Collected Works

of Master Yiian Chang-ch‘ing). SPTK ed.



