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Abstract

The project of defining the philosophy of Tasan Chdng Yagyong (Z%ili T 458,
1762~1836) has consisted mainly of efforts to bring to light the individuality
of his thought, through either comparison with other schools of philosophy
such as Choson Neo-Confucianism (Ffif{4#£%) or Western Learning called
Schak (P§%%), or through analysis in conjunction with same. However, scholars
have also raised the need for a comprehensive examination of the internal
logic and structure of Tasan’s body of thought itself, Tasanism if you will (%%
11 f845), in order to establish its uniqueness. This study purposes to address
the latter issue by contemplating how Tasan’s unique understanding of virtue
(%) is developed with self-consistency within his theory of the nature and the
mind-heart («0»PE5m).

Previous studies have significance in that they established the basic
interpretations of Tasan’s concept of virtue, its relation to his theory of nature
as preference (14:P/€4f5%), and that the new interpretation of virtue has its
philosophical aim in securing moral action. But there was little examination of
how Tasan’s concept of virtue interrelates with not only his theory of nature
as preference, but with other major discussions within his body of thought.
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Accordingly, this study aims to examine closely those themes within the
theory of the nature of humans and things (AM#7VER®), and the theory of
the unaroused (GK#%5f), which relate to the concept of virtue. More
specifically, this study will focus on the discussion of “differences between
individuals (A A %) from the theory of the nature of humans and things (A
PEY)VERR) and from the theory of the unaroused (K #%%@), on the discussion
of understanding the “unaroused mind-heart (K3%.»)” and the resulting
debate on whether the mind-heart of sages and ordinary persons are identical
or otherwise (2 JL.C>[F]15[A]). Through this examination, this study aims to
demonstrate how the aforementioned themes are developed in relation to
Tasan’s concept of virtue, and how the philosophical aim of achieving moral
action is realized in detail through the reinterpretation of virtue.

Keywords: virtue ({%), theory of nature as preference (PEFEUFiR), differences
between individuals (A A%%), the unaroused mind-heart (A #%:(»),
the mind-heart of sages and ordinary persons are not identical (2

)
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Introduction

The exposition and evaluation of the philosophy of Tasan Chdng Yagyong (4%Ll
T 45, 1762—1836, Tasan hereafter), one of the representative scholars of
Practical Learning(‘%%%) in the Late Choson Period (§Afi1% M), has always
been made in conjunction with the various discussions surrounding Practical
Learning itself. As the exposition of Practical Learning, its unique characteristics
and its relation to other schools of thought, such as Choson Neo-Confucianism
(FAEEPEREEE) or Western Learning (P54%), was always a major undertaking; so
were there continuous efforts to compare and analyze Tasan’s body of thought
in conjunction with other philosophies. Simultaneously, scholars have also raised
the need for a comprehensive examination of the internal logic and structure
of Tasan’s body of thought itself, Tasanism if you will (%5ili/845), in order to
establish its uniqueness. This study purposes to address the latter issue by
contemplating how Tasan’s unique understanding of virtue (f#) is developed
with self-consistency within his body of thought.

A discussion of Tasan’s concept of virtue (f&) can be observed in detail in
his debate with Munsan Yi Chae Ui (3Ci1lI Z=#i%%, 1772~1839) over the
interpretation of the “Four Principles (PU¥fj)” chapter of the Mencius. It is
well-known that Tasan criticized the established Neo-Confucian interpretation of
dan (duan, in Chinese i) as “clue” or “lead (¥i#%),” asserting that it should

»n o«

instead be interpreted as “beginning (%fi4f),” “primary (Ui &), or “fundamental
(4fA).”1 His argument was that by interpreting dan (¥ifj) as “clue” or “lead
(44&),” as in Neo-Confucianism, and therefore regarding the Four Principles as
the i which resides within (£ 2!), people are left with no choice but to
set aside their diligent efforts to carry out that which is good, and instead
focus on inner cultivation after the manner of Buddhists, who spend their days

in meditation and reflection.2

1 ‘U iats, dEE W, W AW (“Reply to Yi Yo-hong” in Yoyudang chonso).

2 “CFAEE, R DMTEI A, RIASEMRIR R, SRR, S8R, MLURAOZAE, R
3, HETEESLG, EDGKIE, MO, BN, & RA RS, KA, ZRORENS,
W S8 Y FT%F (A Summary Opinion on Mencius).
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Zhu Xi's (%) school of Neo-Confucian thought, under the first principle
of “Nature as Ii (14:E[12E),” considers the Four Virtues (PUf#) to be the Ii
which exists within human nature, and the Four Principles to be
phenomenalized manifestations of that fundamental Ii. In other words, the Four
Virtues and the Four Principles are understood to be in a relationship of
essence (Af%) and phenomena (¥}1%). Therefore, in the matter of fulfilling
morality, it is easy to emphasize the process of internally verifying Ii, the
metaphysical truth which resides in our very nature and which is the ultimate
moral standard, over specific outer actions or moral practices.3 Tasan’s
criticisms are directed at precisely this aspect.

Tasan, who interprets dan as “beginning (45)” and “fundamental (4%),”
views the Four Principles as the starting point and the basis from which the
Four Virtues are realized. The Four Principles are the dunamis, the potentiality,
of the Four Virtues (RFJ{ZRJZA[E A& 2 AHH)4 and it is through expanding
the Four Principles that the Four Virtues are completed5 As an example, he
states that the name of Benevolence, ren (=), is actualized after an act of
loving a person. He also states that ren ({~), which encompasses all virtue,
means that two people will fulfill all their duties toward one another, and as
in the saying, “to overcome oneself and return to rituals (%% C.{218),” the
concept should be understood in terms of actual event (%) and practice (J%).6
As well, Tasan differentiates between the ‘Natural Good (743%) and the
‘Human Good (A3£) at the end of his commentary on this passage: “By
nature, men are nearly alike; by practice, they get to be wide apart (M:AHIE

3 See Chang (1998, 137-139).

4 “PQag, DUt - BUREAENGL, JHRTAZAT SRS R AT E. MAEAG IO, TTAMSRIEA
FL, FEMERN, TRMEHEEL - DA IOMAEERC R R 28, AARNIVZ =
" (“Reply to Yi Yo-hong” in YSyudang chonsg).

5 P, APECPTEAW, D, Do piEset. REER, REREE A, SR (A
Summary Opinion on Mencius).

6 “FAE, A AR, RFm#EHs, MCHEEETFAN) BREmM#ELS, MCHERE A
FhmmiaE sy, AMCW.CREE ) 224, LAERAZE (R —CRM-Z A ML) T &
MR NEE LAY, SRS EaiR) M THE ZHME, AR CIR(FERR
ERZA) CFlEA IR, - AF B RO R A RI—Hwotdg r
T AR RRCT BERERLE.(ENZIE)” (Old and New Commentaries of
Analects). Also refer to Note 2.
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EHMIE).” Tasan defines the ‘mature (%) of the Natural Good (143) as that
which is innate, in itself purely good; whereas Human Good refers to fulfilling
virtue by pursuing nature (%f%).7 Therefore, he also interprets the ‘pursuit
(%)’ of ‘pursuing nature (314)’ to mean ‘making an effort (/)8

To sum up Tasan’s words up to this point, it can be said that virtue is a
concept which refers to the result of making an effort (F§7/J) to manifest the
Natural Good in the form of Human Good. Thus, the core of Tasan’s
interpretation of virtue lies in the view of virtue as a practical concept which
is established after practicing an actual action or event (f73%). Tasan’s
discussions of virtue, then, are focused on the issue of moral action.

Tasan’s reinterpretation of virtue demanded a revision of the
Neo-Confucian first principle of “nature is the Principle Ii (P:E[IEE).” His new
definition of nature (4) as preference (F&4f) is therefore inseparably related
to his concept of virtue, the process of definition becoming the basis of his
theory on human nature, in accordance with the new understanding of virtue.?
And if the reinterpretation of virtue relates closely to a change in the basic
concept of nature (f4), it is not difficult to reason that it will continue to be
developed with relevancy within the major areas of Tasan’s system of thought
concerning the nature of the human mind-heart («Ca{%:7w).

The significance of preceding studies lies in the fact that they organized
the concept of virtue as argued by Tasan, and broadly established how it
relates to Tasan’s theory of nature as preference, as well as that the
philosophical aim of such a view lies in securing moral action.l0 However,
studies on the internal structure of Tasan’s philosophy, focusing in detail on
how it is materialized in interrelationship with his concept of virtue, have been
somewhat lacking. There is a paucity of studies on the major issues of the
theory of the nature of humans and things (AM:4ERR), and the theory of

7 “MEREBLNE, RNIE. MR, SERIRCNE, 4R, w2 UE, HIVERLIR, S LA, RIBIRCLEE
WIAVEAE S, NS, FMaRE, IEOBR, SEREITEmAMS, DeHEFR®” (0d and New
Commentaries of Analects).

8 “F¥fH, FIMA TR BYEAMRE, MARKEMNEE, LM, 1AM, SMETTEiE, RISEg
T.R” (Addition to the Lecture on the Mean).

9 See Chang (1998, 148).

10 See Chang (1998), Chong (2001), and Paek (2009).
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the unaroused (K#%#W), in particular, compared to studies related to the
theory of nature as preference. Therefore, in this study Tasan’s concept of
virtue will be used as the viewpoint from which to consider the major issues
of the theory of the nature of humans and things (A\M#)145R), and the
theory of the unaroused (A #%i), especially the debates on differences
between individuals, the understanding of the unaroused mind-heart (A #%:.(»),
and the subsequent debate on whether the mind-heart of sages and ordinary
persons are identical or otherwise (% JL.(»[F]15[7]) The aim is to elucidate
how Tasan’s understanding of virtue is reflected and developed in the
aforementioned debates, and how the problem of practicability, raised through
the reinterpretation of virtue, is materialized. This will become part of the task,
mentioned at the beginning, of defining the uniqueness of Tasan’s thought
through a rigorous examination of its internal structure.ll

The Problem of Virtue in the Theory of Humans and Things

During the Horak Debate (W#ii%ifi$¢), Oeam Yi Gan (F# 2K, 1677~1721)
and Namdang Han Won Jin (F3# ¥#J0i 1682~1721) argued, each within the
framework of the li-gi paradigm (¥%(7@), that humans and things possess the
same nature (A#J14[FF®), and that humans and things do not possess the
same nature (A% 5L50). Here the nature of which the identicalness between
humans and things is being debated refers to the original/ intrinsic nature (4%
SR2Z ). Oeam and Namdang's arguments are concerned with the differences
between kinds, between humans and things: should the dividing li (735 2E),
the Ii at the level of division (47%&) at which gi begins to cause differences,
be considered the fundamental, intrinsic nature, and therefore humans and

11 The reason for investigating Tasan’s concept of virtue 7% through his theory of nature of
human and things (APEYH45R), and through his theory of unaroused mind (K#%) is that
the two theories of Tasan have been developed carefully with a particular attention in
building the basic structure of theory of mind and nature. The two theories also are the
hotly debated topic between Ho (i) and Rak(}%) region in Korea, which can serve as a
preliminary discussion of comparison between Tasanism and Ho-Rak debate.
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things considered to have differing natures? Or should only the Ii which is one
li (B—22) be considered the intrinsic nature, and therefore humans and
things be regarded as having the same nature? The two scholars, however,
agree that differences within a kind, the differences between human and
human, thing and thing, are mainly a matter of the clarity or murkiness (V&
) of one’s gi (%). The two opinions are agreed that differences within the
same kind (ff[9) are merely a matter of differences in the clarity or
murkiness (7 #) of gi (%), but divide according to their different approaches
to the problem of understanding the Ii which is nature (“nature is the
Principle i [VEEI#]”") in its relationship with qi (5).12 But however
complicated and intricate the details of the Horak Debate may be, a
commonality is that in the end, the problem of ‘difference’ in the theory of the
nature of humans and things (APEYIVERR) is always explained in relation to
qi (&R). This is because within the li-gi paradigm (PE%if), ‘sameness ([d])’
derives from I, while ‘difference (4£)' resides in gi, as per the proposition:
“The Principle is one, yet divided into many (H—743%%).”

Tasan, however, is critical of explaining the issue of difference based on
the qualities of one’s qi or temperament (%(Z). To begin with, Tasan
criticizes the development of a theory of the nature of humans and things (A
Y PERR) using theories of the innate and temperament (AR5 EAR),
following the li-gi paradigm.!3 As it is well-known, Tasan is of the opinion that

12 About details into Horak debate, see Chon (2003) and Hong (2006).

13 Tasan’s main criticism of ‘original’ (4%}) and ‘physical/temperamental’ (%) nature lies first
in the fact that the concept of ‘original’ is rooted in Buddhist notion that “there is no
beginning; it is as it is” (fE4HH7E). Secondly, the two terms seem to imply that there are
two kinds of nature, one good (original nature) and the other evil (physical nature), while in
fact there is only one good nature in human. On this, Tasan has the following statements:
‘R AIRFHEZH, HiROH, SRR, EEANMSUGEC, HIPRR. REGZH, AR, RELEE
A%, A BERBZ, RZEE, BESUERZIL, FRZART. Moammess, Aln
I, ARETE, ARG, BIREAL M H, ARGEARERE. WIRRZ LR, AnTEEIG N,
PeEER 2 K, AAEIGH. ArTEG, RIAATEIAR, I AR EEE 1" (Old and New
Commentaries of Analects). “NJE_Vk, WFEELFK, BRI, S0, BRI 6%
AR, —EIARRM:, RSB, TIaARRNE, MRS, SAEZIEAEE S
THBARZNE, NRFEMERAM. S ANSCUERERRE T, 2R SR s Rk
(Deep Examination of the Classic of Mind).
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humans and things are different in their nature, on the basis of his theory of
Four Natures (PEPUfh5R).14 Tasan considers humans and things to be
fundamentally different ()i H /~[F])15 in their Heaven-dictated order (KHXZ i)
or their li decreed by place (FTHX< #), and claims that morality, which he
terms the nature of the righteous way (E#Z %), is the substance of that
fundamental nature which is unique to humans alone.l6 The differences
between kinds, then, in the case of humans and things, Tasan considers to lie
in the specific differences in the substances of their natures, namely, whether
or not they are possessed of the “nature of the righteous way (J& 2 14).”

The Neo-Confucian view, which uses temperament (% &) to explain
differences, was most strongly criticized by Tasan for its explanation of
differences between individual humans:

Truly it would be far from the truth to believe that good and evil
(£%) are decided by the clarity or murkiness (i%:%) of the
temperaments (&’F) we are given at birth. If one is endowed with
clear gi and therefore becomes noble and wise (_E4e2), that person
is compelled to such goodness; how can this be good? If one is
endowed with murky qi and becomes mean and foolish (T &), this
person is also compelled to such evil, and how can this be evil?
Therefore, while temperament (#.%) can easily make one wise or
foolish, it cannot make a person good or evi. As Mencius said,
“Yao and Shun are the same as all men”; truly Shun became
Shun-like through the carrying out of filial piety (&%) and
brotherly love (&%), not through the making of such elaborate
astronomical instruments as the armillary sphere (#%#% E4). Now,
if we told people that all should study astrology () and make

14 Tasan adopts both four (PEPUFAGR) and three kinds (M =fh&ft) of nature in his work. Here I
adopt the former.

15 “SREBULRARZYE, FEEAR. - TR, HAAR. - Kz, FEARR” (A
Summary Opinion on Mencius).

16 “ONETRELSy, Er VAR, HTEUKKAERIMML, WAH LT, SRS NERALEaHM
F2 WEEZEH, SRR N, NS, i siER e, AEZ, SEREL AT
TG SHRIELE, REBARZIENWER, MRENENERAR, B8R (0ld and
New Commentaries of Analects).
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armillary spheres, they would search for the door, fleeing in alarm.
But if we told people that all should carry out filial piety and
brotherly love, after the manner of Shun, nobody would limit
themselves and say that it is beyond their capabilities, be it the
most foolish of persons, possessed of the murkiest of qi.
Therefore, how can we say that Mencius's words, that all can
become a Yao or a Shun, are in the least bit distanced from the
truth? Thus, as temperament (&%) is unrelated to good and evil,
it should be acceptable to abolish the theory of temperament. 17

Tasan saw temperament as being possibly a factor in the creation of
individual differences between the wise and the foolish (E:i#f), but as being
unrelated to issues of good and evil (3%:#). From his point of view, humans
are universally the same in that they have the morality of good as their
unique nature, and have the potential to actualize that morality. He also
considers that this point of view is in accord with the original stance of
Confucianism as illustrated in the words of Mencius, that any person can
become a sage (%2 \) like Yao or Shun (3£%%).

Tasan criticizes the theory of temperament by arguing that if good and
evil individuals are seen to be temperamentally so, and therefore the problem
of individual differences in the realization of morality becomes simply a matter
of differences in their innate temperaments, a deterministic view of morality is
inevitable. In other words, as the realization of good or evil is constrained by
what manner of gi one is endowed with, people will limit themselves in their
endeavors to carry out morality, finding no reason for voluntary effort. Tasan
regards the carrying out of specific acts of good, such as filial piety () or
friendship (/%), to be the main factor in a person’s becoming a sage like
Yao or Shun.

17 “HALNES 2 5E, B bR, AIEREE, 28, A B LA, REANERRZ HH, ]
RS SEATR TR MRS ED, MERE FERMAZ i AEE G
R, B TAHRFHANE, MUSEZ RS, LF#EK, MOFBRHES. SHRTZIAN ANEHR
JEEE, DMEREE, ARG, BmEEEZ R SMRTZAN, ANESERWGE, R /E,
RATEUTAST AN, R E#IMAE B, AR NS LIRSS, C—2ZllEe 5 REh
=38, AR, RIEE 2R, #EBE2 T (0ld and New Commentaries of Analects).
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Tasan discusses this in more detail in two passages of his Commentaries
on the Analects (ifin& 4 7F), the passage on “By nature, men are nearly
alike; by practice, they get to be wide apart (PEAHiT ¥ AHi®),” and that on
“There are only the wise of the highest class, and the stupid of the lowest
class, who cannot be changed (%152 T & AH).” Tasan interprets “by nature,
men are nearly alike (P:4#HiI)” as meaning that nature, as the inherent
preference (nature of likes and dislikes) of a person, is identical for both the
sage and the ordinary person, while the “practice ()" of “by practice, they
get to be wide apart (##fHiE)” refers to the habits of learning (FLREIZI1E#N),
which develop increasing differences according to what a person acquaints
himself or herself with.18 Therefore, Tasan argues:

If we speak of phases of 'advanc[ing] in virtue, and cultivat[ing] all
the sphere of his duty (:4&44 %), we know that Shun never ceased to
carry out good towards other people, progressing in virtue step by
step, since the time that he was a fisherman, a potter, a farmer who
worked in the fields and tilled the earth; how can we say ‘he cannot
be changed (~#%)'? The daily progress of an evil man into evil is no
different. How can there exist a person who is complete from birth, so
that he can never be changed? The superior man progresses upwards
(ki) and the mean man progresses downwards (TFiz), but in the
beginning all progress from the same middle ground.1®

Tasan uses phases of 'advanc[ing] in virtue, and cultivat[ing] all the sphere
of duty (EEfE{Z3E) to explain the differences between the sage and the
wicked, stating that sages like Shun are the result of ceaselessly practicing
good and advancing in virtue, while the wicked are the result of the opposite
process. The inherent nature is identical in sage and wicked, but the difference

18 “MiEIMEE, AOzifEd, B, BRIEAE WEGEIRE M, ENER, Dby, SRt
WEMNE, WOAHK Uy, MEstmEt. - JLEETETE. RAZE RhgE, 2848
#” (Old and New Commentaries of Analects).

19 “FHadEmissy mdl, IsEERREE, UEREY, BANURARSG. HoDDRE), —EAMSeTHm,
WLFEZ AR, A HIEHE, Irgintt. e aERed, SETBET A+ 1E PATE
HAE | @ efEth” (0ld and New Commentaries of Analects).
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in the specific practices of that nature is what eventually leads the two farther
and farther apart.20

Confucianism traditionally maintains that human nature is good, and the
essence of that human nature is in morality. Therefore the differences in
nature between humans and things leads directly to the issue of qualitative
differences in essential morality, and the matter of differences between
individuals boils down to the differences between individual realization of
morality.2!] To Tasan, explaining the differences between persons by the
Neo-Confucian theory of temperament carried with it the risk, not only of
being unable to establish the potential for realizing morality, but also, since the
resulting good or evil becomes a deterministic given, of discouraging people
from voluntarily making an effort to take moral action.

Tasan’s claim is that the basis of differences between humans, as part of a
theory of the nature of humans and things, exists in the results of
continuously carrying out specific acts of good. Virtue is not an inherent
principle residing in the mind-heart, but a concept which completes itself after
specific events of action, namely, that of doing good in one’s relations with
people. Therefore, the attainment of virtue is the result of practical action, and
this reveals the differences in individual manifestations of morality. These
differences in moral actions are what bring about the differences between
individuals.22 A sage is one who has advanced in virtue through ceaseless
practice, to its very completion, while an evil person is one who has arrived
at the opposite result.

From the above, we can see that in the debates on differences between
individuals (A A%2), from his theory of the nature of humans and things (A

20 “GOERME, AFUMREL O ERERIT AR, B ER AR R A, ESRE
IE, BESIEZ N, WA HAETHE, ZHTE, HAEKYE, ZFER” (0Old and New
Commentaries of Analects).

21 The above phrase “qualitative difference” does not only refer to the actual existence of
different kinds of moral content. It boils down to how one interprets the issue of “the whole
and partial (fi4) realization of the ‘Five Constant’ (11%)” On this see Chen (2002, 100-127).

22 “SUERNE, AR sOTE R R, BB R TR SN, EERIE
I, BESEZ N, wWaRRE. HAETHE, 4HTME, HAEKE, 4EER” (Old and New
Commentaries of Analects).
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Y1 F), Tasan’s concept of virtue acts as the basis for his explanation of
the differences between individual manifestations of morality. It is because
Tasan understands virtue to be a practical concept that he explains the
differences between individuals in terms of differences in their attainment of
virtue through practicing morality.

The Problem of Virtue in the Debate on Minds

To Tasan, who saw humans as being set apart from things in that they only,
as an innate characteristicc were possessed of the morality he called the
“nature of the righteous way (EZEZ %) the differences between individuals
mainly arose from the matter of manifesting and fulfilling that nature (&2
4). Based on his concept of virtue, whether or not one continuously achieves
virtue is a straightforward reflection of one’s degree of morality manifestation.
This being said, the focus then shifts to the issue of how ‘manifestation of
virtue’ is possible, and how it is accomplished, which can be examined in
detail in Tasan’s discussion of the unaroused (A #%#m).

It is well known that the idea of ‘unaroused (A#%), in Zhu Xi's (KF)
school of Neo-Confucian thought, can be summed up thus: ‘thought as yet
unborn (fE A H), ‘things as yet unreached (F4JK%)’ and ‘understanding
as yet undawned (%14 \BR).” But Tasan considers the unaroused (A #%) to be
only a matter of the emotions of joy, anger, sorrow, and pleasure (& &% 4%);
that is, the ‘unaroused (A %%) mentioned in the Doctrine of Mean (&)
refers only to the unaroused emotions of joy, anger, sorrow, and pleasure (&
RILYE) as per the original text, and does not mean that all thought (f&:&)
will be unaroused. Therefore he continuously asserts, concerning the idea of
the unaroused, that the unaroused (A%%) which the Doctrine of Mean ("))
refers to is not the state of being unaroused in the whole cognitive process in
one’s and mind-heart (:Cr%0R)%).23

23 “SYHEI SRR D, MEE—YIEE, #AKET” (Addition to the Lecture on the Mean).
R, BRI R, ORI R (Self-chosen Aphorism on the Mean).
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When discussing the substance of one’s thoughts, knowledge and
mind-heart ({0>A1/)&), Tasan points out the following: ‘to watch oneself
carefully (FRMEZLE), ‘to carefully reflect (ME)H), 24 ‘to deliberate (%5#), ‘to
ponder righteousness (/#,%%), and ‘to consider ()25 the sage’s method of
cultivating the mind-heart (G:.0>7%) has its basis in such activities. By
rejecting the previous Neo-Confucian concept of the unaroused (GK#%) as

relating to the whole process of cognition in one’s mind-heart («C%01/E JE),26
Tasan establishes that learning while in the unaroused state (K#%MF) is also
achieved through the active exertion of the mind-heart (:(»).27

Tasan’s understanding of the unaroused (A<#%), that it is not the state of
being unaroused in the whole cognitive process of one’s mind-heart («Cr%1fE
J&), becomes closely involved with the interpretation of ‘achievement of
centrality and harmony (¥{*#f1)’.28 Tasan interprets the character ‘chi ¥’ to
mean, in this phrase, ‘to arrive through great effort (FH /J#£%). Centrality
(f) and Harmony (#) are understood to be stages of learning, the name of
virtue achieved ({2 44),29 resulting from activities of great effort30 They

24 “GF, BOAAE), BIMZER N2 - R IR, RELBURRR, FEFTREARWNE LR, 7
WG, Hamkito s BLULA AR REMGOE, AIEMNR, AR, HUBImAZ,
BAE, L7, - STEOZER, BREZ, REFOLZHER, BRI SYEEEREEE
REME, MEE—VEE, MARET. BEEREZR, WWREARNTAET" (Additon to the
Lecture on the Mean).

25 Refer to Note 35.

26 Refer to Note 24.

27 Tasan’s method of cultivation before the mind is aroused contains the cognitive aspect of
mind. He emphasizes “watching oneself carefully when alone” (1Ef%), and this is closely
related to his notion of Heaven Kwhich plays a vital role in his entire life and thought. He
believes that through such a method of self-cultivation can one reach the state of “bringing
about the mean” () or “maintain the mean” (¥i+7). On this, see Cho (2009, chapter 3).

28 Tasan regards that the term ‘centrality’ (/') and ‘harmony’ () can be seen as one letter,
‘centrality’: “rf, A, FEE, AEA. KRR, SETE, PN, SR R
F/NAl" (Addition to the Lecture on the Mean). In Neo-Confucianism, ‘centrality’ corresponds to
unaroused ‘nature’ and ‘harmony’ to already aroused ‘emotion,’ which brings about a
difference in metaphysical or existential level. On the other hand, for Tasan ‘nature’ is
‘inclination’ which is on the same existential/metaphysical level with ‘emotion’; moreover, the
difference between ‘unaroused’ and ‘aroused’ also lies only on emotional outburst. ‘Centrality’
and ‘harmony’ hence are same in that they are both a kind of virtue that requires an active
working of mind. He thus diminishes difference between the two.

29 PRI, JhSdE R4, BRTAESINR, JIREA, SRRARIZE, SATRZAE, $TE AL
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are not to be considered nature and emotions (%, {%), or substance and
function (#%, HJ), as in Neo-Confucianism. Centrality and harmony are virtue
(%) manifested through taking practical action. Here, ‘chi (£{)’ is a term
referring to that practical action one takes in order to achieve the virtue of
centrality and harmony, or in other words, the activity of learning while in the
unaroused state (A #%[F). Therefore, Tasan’s claim that the unaroused (%)
is not the state of being unaroused in the whole cognitive process of one’s
mind-heart (‘0>%1EjE), establishes the activeness and autonomy of the
mind-heart which makes possible such acts of learning.3! In the state of being
unaroused, it is possible to actively manifest the virtues of centrality and
harmony through the whole cognitive process of one’s mind-heart («C»%1/EJE).
In this manner, Tasan secures the standing of the unaroused mind, which is
capable of virtue-manifesting activity, within the ‘theory of learning in the state
of the unaroused (A #% T.KEw).

In the Horak Debate (##7%ifi3+), one of the major points of dispute
raised in the discussions of the unaroused (K#Xim#¥) was the issue of
whether the mind-heart of sages and ordinary persons are identical or
otherwise (ZE JL.C»[F]-A~[F]). This stemmed from differences in how the scholars
understood the concepts of unaroused (K%%) and mind-heart (:(»).32 Likewise,
Tasan discusses the problem of whether the mind-heart of sages and ordinary
persons are identical or otherwise from his own understanding of unaroused
mind-heart (A #%.0).

Tasan considers Zhu Xi to have contradicted himself, making different
arguments concerning the passage, ‘unaroused joy, anger, sorrow, and pleasure
(B4R TE) in his Textual Study of the Doctrine of the Mean (7 % 4))
and his Inquiries into the Doctrine of the Mean (7'JE5k[#); and to have

HT" (Self-chosen Aphorism on the Mean).

30 “MERBE ALY, AEEFRR T AR (Self-chosen Aphorism on the Mean).
‘g WA RN, TR, AT (Addition to the Lecture on the Mean).

31 Tasan sees that the cognitive process of mind (‘>HIEL5E) actively participates in its choosing
and deciding between good and evil. In this context, even if ‘unaroused, the mind secures
moral activity and autonomy. On this, see Cho (2009, Chapter 4).

32 On Horak debate over ‘unaroused mind,’ and on their interpretation of ‘mind’ which is
essentially ‘gi’ see Mun (1995) and Ch’oe (2008).
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therefore caused confusion among contemporary scholars as to whether this
passage should be understood to apply in the same way to all persons (i
% N\) or is meant to apply only to the superior man (¥ 5 # ), if it should
be understood as nature and emotions (4, 1), or substance and function (&,
F1) of the true mind-heart (4<:(»), or the manifested outcome (ZJXX) of being
cautious when alone (1E%%).33 Tasan’s view is that in the matter of emotions
(1%) such as joy, anger, sorrow, and pleasure (& #%%%%), both the unaroused
(K%) and the aroused (C%%) are ordinary actions of the heart, possessed by
sage and ordinary person alike. The ‘centrality of the unaroused (A#%1MH)
and the ‘harmony of the aroused (.35 A1), however, are regarded as not
applying in the same way to all people ()34 Why?

[, your subject (E), will answer. unaroused (k%) is simply the
unaroused state of the emotions of joy, anger, sorrow, and pleasure
(B4 x%); how can it be as the tranquil meditation (A:Z) of Zen
Buddhism (#%), thoughtless (&) as the dead tree or the
burned-out ashes? Regardless of whether the emotions are unaroused,
it is possible to watch over oneself (#& /&), possible to be cautious (%
1#), possible to deliberate (g #2), possible to ponder righteousness (&
#&), and possible to consider the changes throughout the world (7 %);
how can there only be no learning at the time of being unaroused?
Centrality () is the great result (%) of a sage’s exceeding effort; is
it in any way reasonable that one can arrive at that great result of
exceeding effort, without making an effort to learn? While the sage
cultivates the mind-heart, being cautious even when alone, and has
thus arrived at the highest sphere, this state in which there is not yet
any arousal of function (# ), because external objects (¥:#) have
not been encountered, is called centrality.35

33 “SHARTRER], DUSCHETRGERR N, B, DU A A, SRR, AL
AR, - WEoEmRA, BEFET, BURAOZRH, SRR DAL AR, BAE
—, WEHZ IR (Addition to the Lecture on the Mean).

34 “ERIEEARSE, PRAEE, JEOMBEZ R (Selfinscribed Epitaph).
“ERFRNIARBECE BRGNS, CHmA, ERAZIMEA1" (Addition to the Lecture on
the Mean).

35 “EBEIRIEYE, HRRERENC, SEMATUKR MEMRE SEXINERT. YR,
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As previously mentioned, centrality (") and harmony (f1) are virtues
realized through endless self-cultivation, arrived at through great effort (FH /J#E
#). In other words, they are the name of virtue achieved (J&f%2 4%) by
properly cultivating the mind-heart (75:.(»), the great result of a sage’s
exceeding effort (JJXX) to watch oneself carefully (MEZL#E) and actively
cultivate the whole cognitive process of one’s mind-heart (A1EJE) by
deliberating (55 #%), pondering righteousness (/.%£), and considering the world
(Fi&). That is the reason why it can be said that while a sage arrives at the
state of centrality through active efforts to cultivate the one’s mind-heart, the
ordinary person (JLA) fails to arrive at such a state of mind-heart. From
Tasan’s concept of the unaroused mind, sages and ordinary people end up
being different because while the unaroused state of the emotions is identical
for the two, the mind-heart, which is active in knowing and thinking even in
that unaroused state, has elements of difference in the sage and the ordinary
person.

This has commonalities with how, in the preceding chapter on Tasan’s
theory of the nature of humans and things (AMEYIPERR), his explanation of
the cause of differences between individuals (A A%%) is based on his new
interpretation of virtue. Tasan criticized explanations of the differences between
sages and ordinary people which relied on the theory of temperament (% &
), and stated instead that differences arise according to whether or not one
achieves virtue through manifesting one’s inherent nature (4<f%:). Differences in
the practical achievement of virtue become the basis of revealing differences
between individuals. And now, in the discussion of the unaroused, the potential
foundation for such achievement of virtue is secured by establishing the
activeness of cognitive process of one’s and mind-heart («(»%1/ ) when in an
unaroused state. Centrality and harmony are the virtues which are completed
by learning, through the cognitive process of one’s mind-heart (:Cr%1)EJE)

FTLGECHE, FTDARME, WILIEEE, WLUERE, WUANER FZHY MEERERETRT. PEEAL
o, T RmEwRY), AT, ARG, TR FEAETY), RAEEM Eit
2 I, #H2Hh” (Addition to the Lecture on the Mean).
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while in an unaroused state. In conclusion, the difference between sages and
ordinary persons lies in whether or not one is in a state of the mind-heart in
which the achievement of virtue, or centrality and harmony, is possible. The
sage’s mind-heart is that which arrives at centrality and harmony through
efforts in cultivating one’s cognitive mind-heart («(»%1/8l&), while the ordinary
person’s mind-heart fails to do so. This, unlike the arguments of the Horak
Debate, which discussed the difference between the mind-heart of sages and
ordinary persons from an ontological point of view according to understandings
of gi, was a discussion of that difference from a very practical point of view.

Conclusion

Tasan’s reinterpretation of virtue, as previous studies have shown, has the
theory of nature as preference (I:F&%f5k) as its fundamental theory of human
nature. This study aimed to explore how Tasan’s concept of virtue develops
within his body of thought, maintaining consistent philosophical aim and
structural integrity. Although the study was limited in scope, exploring a few
topics in the theory of the nature of humans and things, and the theory of the
unaroused, it was possible to observe how Tasan’s new understanding of virtue
has close interrelationships within the body of his philosophy.

Firstly, in his theory of the nature of humans and things (A\MEYIPERR
Tasan finds the cause of differences between people (A AZ) not in their
differing temperaments, as in Neo-Confucianism, but in the differences in their
practical manifestation of virtue. Secondly, by arguing in his theory of the
unaroused that unaroused does not mean that the whole cognitive process
one’s and mind-heart (:C>%1EjE) is unaroused, he establishes the status of the
mind-heart, which is capable of learning even in the state of being unaroused
in one’s emotions, through the activities of cognitive process of one’s
mind-heart (:0>%1/8)&). Thirdly, based on this new understanding of the
unaroused mind, he breaks away from the Neo-Confucian perspective that
explains the difference between the mind-hearts of sages and ordinary persons
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(22 ML.0») through their relationship with gi. By explaining the differences
between the mind-hearts of sages and ordinary persons through the success or
failure to arrive at centrality and harmony, depending on whether the
mind-heart has been strenuously cultivated through cognitive activities within
one’s mind-heart; this is an explanation in practical terms, instead of an
ontological discussion.

By focusing on Tasan’s concept of virtue, it is possible to discern the
common thread running through his arguments regarding the differences
between individuals (A A2 in his discussion of the nature of humans and
things (ANME#)1:5R), and the difference between the mind-hearts of sages and
ordinary persons in his discussion of the unaroused (K#E&f). That is, the
achievement of virtue as a practical concept is confirmed to be the primary
cause in both the differences between individuals and the difference of the
mind-heart of sages and ordinary persons. Also, if the theory of nature as
preference (M:F€4f5) was the fundamental theory of human nature, on which
the practical reinterpretation of virtue was based, the affirmation, in his theory
of the unaroused, of the cognitive activity of one’s mind-heart (:0»%1/8 )
when the mind is unaroused can be regarded as having established the status
of the mind-heart, which is capable of manifesting virtue as a practical concept,
and thereby laying the foundation for a practical theory of self-cultivation. And
it can be said that Tasan’s philosophical aim, found in his reinterpretation of
virtue, is consistently present in all of the discussions mentioned above:
namely, to reinforce moral practicability.
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