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Abstract

This paper focuses on the fact that Tasan Chong Yag-yong represents ‘mind’
with ‘ling(%%) and then explicates the reason by applying Bernard Lonergan’s
cognitive process. Lonergan argued that human achieves the ultimate value and
meaning through the cognitive processes of experiencing — understanding —
judging — deciding / choosing. In so doing Lonergan developed the cognitional
theory to elucidate human consciousness. Lonergan’s cognitional theory is
developed based on cognitive acts and its content, four cognitive processes
immanent within one owns consciousness, and other conscious act that
objectify the one’s own conscious acts.

To apply Lonergan’s cognitional theory on analyzing Tasan’s concept of
‘ling’ helps us to understand that Tasan had profound interest in the structure
of mind. As his understanding of it had developed, empty ling (%) - the
great constitution(K#%) - ling constitution(#:f%) that appear in his text
correspond to the clarification process of his understanding of ‘ling.’

From the notion of ‘mind constitution as empty ling (‘B4 #) in the
Lecture on the Mean (*[JHE#%%% 1789, 1814), Tasan’s understanding of ‘mind’
can be seen generally. In ‘the great constitution’ of his Old and New
Commentaries of Analects (it h % #E, 1813), he critically deliberates the
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relation between judgment of value and physical temperaments. In Deep
Examination of the Classic of Mind ({0#8% i 1815), as the understanding of
value judgment transforms into the matter of value practice, the concept of
‘ling had been formulated to include preference(W&4f, which is nature % in
Tasan’s philosophy) toward value, value discernment (#1#, weighing), choosing
and practicing values ({75, carrying out events). The concept of ‘ling had
been standardized in Reply to Yi Yeo-hong (%Z5i%5L 1816), and Critique of
Namloe Hwang Jong-htii (FfEi 3 %2%/% 1827) and in those had ‘the one and
only mind'! been mentioned. This paper thus proposes that it can be
considered as a capability of consciousness.

The concept of ‘ling’ that followed a discovery of the capability of
consciousness and its three attributes, has shown the mechanism of
consciousness that knows and applies value. Furthermore the universality of the
concept of ‘ling can be recognized in correspondence with Lonergan’s cognitive
process. Most of all the implication of the concept of ‘ling is the discovery of
the conscious subject that perceives and practices the value. The reason that
we could find modern thoughts such as subject, reason, and rationality in
Tasan’s thinking is due to his rigorous inquiries into the notion of ‘ling’

Keywords: empty ling(Ji %), the great constitution(K#%), ling constitution(%x
f#%), conscious acts, conscious subject, conscious capability

1 L. HiEmRLE, AT TE" (Reply to Yi Yeohong); “F—U0F A= H—UlaEknes
SR - HZDUREN BB TRy G- MR 3 B Rl B —38 = A — M= HH
F—z0 AR FTETA] T (Review on the Book of Mae).
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Introduction

This paper explores how Chong Yag-yong (1762-1836, Tasan hereafter)
understood and developed the concept of ling (%: ydng in Korean; ling in
Chinese). The character ling presents particular problems in translation. In this
article, the term ‘spirit’ (%) is left un-translated as ‘ling,’ for the sake of
deriving hidden nuances and second meaning when in conjunction with other
terms, which is one of goals this article attempts to achieve. If I have to
choose one suitable translation for the term ‘ling,’ then, instead of the
commonly translated word ‘spirit, ‘human conscious capability’ would be a
better fit.

Tasan quested for mind(:.(»)-nature({) during his whole life. He expressed
‘mind-nature’ in terms of ‘ling(#%)-goodness(¥)'1 or ‘nature(#)- ling(F%)2.
‘Ling is a word with which Tasan used to substitute ‘mind’ (:(»: sim, in
Korean; xin, in Chinese)’ and certainly it appears in many of his writings. It
shows that Tasan had a profound interest about the faculty of thinking and
understood much about the thinking capability, i.e, ‘mind.’ His understanding
processes would become clearer to us when we divide his texts into three
chronological categories: before his exile, during his exile, and after his
restoration from the exile.

Firstly, before his exile, Tasan expressed ‘mind’ as ‘empty ling(Jiz %), ‘ling
illumination(# B),’ ‘nature- ling (%) as follows:

A. ‘empty ling (& &)
Lectures on the Great Learning (k3% #)3 (1789, 1814)4

1 “BAZME BRAEELE, NEEN3E" (Addition to the Lecture on the Mean).

2 “M#E% Y Ky (0ld and New Commentaries of Analects).

3“0 REAR EIFTEE S At (Lectures on the Great Learning).

4 Lectures on the Great Learning is a revised edition of “Lecture of The Great Learning at
Hiiijongdang” (BREE KE25#%58, 1789), a record of lectures that Tasan gave answers to the set
of questions from King Chongjo. It is revised again after Public Discussion of the Great Learning
(REEAHE 1814).
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B. ‘ling illumination (% #A8)"

"Questions and Answers with the Doctrine of the Mean" (¥ & %)5,
"Questions and Answers with Competent Person" (A7 %)S,
"Questions and Answers with the Mencius" (& ¥ %)7 (17908)

C. ‘nature ling (K %)
"Lectures at Soam" (¥ g #H%32)9 (1795)

In the books he wrote before his exile, there was no trace of methodical
thinking about ‘mind.” Although there were statements about ‘mind constitution
as empty ling (0MBEKE%E) in Lectures on The Great Learning (K&:53%), but
[ suppose that it has been revised later than 1814 because his explanation
about that is quite the same as ‘ling illumination in spiritual mystery (%A
WY in Old and New Commentaries of Analects (ifnci%#t). We can
nonetheless take a glimpse at his fragmentary thoughts about ‘mind’ in his
works written during this period. Examining his thoughts we arrive at the
following: 1) Tasan stressed the importance of thinking independently; 2) he
deliberately thought about the relationship between meterial formless or
immaterial ‘empty ling and formable or material ‘body,” then decades later he
brought out the term ‘the mysterious unity of spirit and material (#4045’
3) he insisted that ‘ling ’ is bestowed by the Heaven (X).

Secondly, during his exile he often used ‘ling’ instead of ‘mind («(») and
also used various terms such as ‘ling intelligence (#£%1), ‘ling (%), ‘ling
constitution (##%)’ besides ‘empty ling, ‘ling illumination,” and ‘nature ling .’

5 “UERABZ R A EFEZ K" ("Questions and Answers with the Doctrine of the Mean" in
Yoyudang chonso).

6 “NZFTLUERILE#EE DA SRS FME7R2"("Questions and Answers with Competent
Person" in Yoyudang chonso).

7 “HSHEN ABUEEE("Questions and Answers with the Mencius" in Ydyudang chonso).

8 It cannot be easily concluded the exact date when some chapters in in Yoyudang chonso
(Collected Works of Yoyudang) such as “The Exam Paper in the Analects of Confucius’ (it
%) , “Questions and Answers with The Book of Mengzi'(#i %), “Questions and Answers with
the Doctrine of the Mean”("1')#%), “Questions and Answers with Competent Person”( A7)
were written. It is only estimated that they had been written around 1790. On this, see P. Cho
ng (1994); 1. Chong (2000); and Keum (2011).

9 “BWOITEE ARERIEMEENRE AR A" ("Lectures at Soam” in Ydyudang chdnso).
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Chong Yag-yong’s 'One and Only Mind’

A. ‘ling intelligence (&4r)"
“Correcting Funeral Rights” (&4 E) 10
Four Notes on Mourning Rituals (F7&p0%)11(1803)

B. ‘ling ()"

Textual Criticism of Spring and Autumn (&#k# #)12(1812),
Old and New Commentaries of Analects (%35 +4-3:)13(1813),
A Summary Opinion on Mencius (F FZ%)14(1814),

Addition to the Lecture on the Mean (" [EzEE1H)15(1814)

C. ‘nature ling (P &)
Old and New Commentaries on the Analects16

D. ‘empty ling (& &)
Old and New Commentaries on the Analectsl?
“Reply to Yi Yeo-hong”(% 2= 4 54)18(1816)

E. ‘ling illumination (& #R)"

Old and New Commentaries on the Analectsl9,
A Summary Opinion on Mencius20,

Addition to the Lecture on the Mean2l,

10
11

12

13
14

15
16
17

18
19
20

“BANEREE < " ("Correcting Funeral Rights" in Ydyudang chonso).

Four Notes on Mourning Rituals is a bound volume of “Correcting Funeral Rites”(34#[E, 1803),
“Correcting the Instrments for Funeral Rites”’(%2.H5], 1807), “A Discussion on Mourning
clothes”(F2fJz4, 1809), “Differentiating Mourning Period”(¥21j3], 1811). On this, refer to Yi
(1996, 17).

R EE TR ARENEZY BEOTLBRERECH TSR BH” and “FE TR ARAR
NS (Textual Criticism of Spring and Auturmn).

SRR ANBRARRZ BRTEELR BEIERE” (0ld and New Commentaries of Analects).
AT AT e GGATRGET IR AaeRES" (A Summary
Opinion on Mencius).

BN BRSO NGE” (Addition to the Lecture on the Mean).

“MEEE 2 K" (Old and New Commentaries of Analects).

“RinZmgtEE SRNEANZY] M LUFERE . REEARE e JEtEaT A A3E” (old
and New Commentaries of Analects).

PSS WEEY) AT E” (“Reply to Yi Yeo-hong” in Yoyudang chonso).

“NZKHE BRAEETA AR Z " (Old and New Commentaries of Analects).

MEHE O WRRE BUEEE WA E RS "OE B s R E
B EIRIEY) MIRE ARE BUE HEE R WMERNER” (A Summary

Opinion on Mencius).
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Self-chosen Aphorism on the Mean(+/E B /)%22(1814),
“Reply to Yi Yeo-hong” 23

F. ‘ling constitution (F&2&)":
Deep Examination of the Classic of Mind ({0M&255)24(1815)

His theoretical and methodical thoughts about ‘mind’ can be found in the
books he wrote during the exile. In Old and New Commentaries on the Analects,
for instance, Tasan substituted ‘mind constitution as empty ling with ‘the great
constitution(_K##%),” since he had intention of establishing a new meaning of the
mind. Further he develops his opinion of ‘the great constitution’ in A Summary
Opinion on Mencius. The term, ‘the great constitution, was replaced with ‘ling
and ‘ling illumination.” Eventually his theory of mind has been defined in Deep
Examination about the Book of Mind and then ‘the great constitution’ is
expressed as ‘ling constitution” His theory of mind has been formulated in
Reply to Yi Yeo-hong (1816) and revised in Critique of Namloe Hwang Jong-htii
(1827) that he wrote after his restoration from the exile. The details of these
procedures will be cleared in the following sections.

Thirdly, after his restoration from the exile, the term ‘ling intelligence’ is
predominantly used in his works. It suggests a subtle yet significant overturn.
The transformation from ‘ling illumination’ to ‘ling intelligence’ seems to hold a
notable meaning.25

21 “RFER #REIGY) WLy B SRS N2k R@Ey; PoEssn—EE
B2 B8 s RE PUBEY) ST SIS (Addition to the Lecture on the Mean).

22 “BANZEIRERR KRR VB B8 TR Y6 dHEmeeys ek, “A
TN E I R R DB Rt Ty R E W] EIEAL" (Self-chosen Aphorism on the
Mean).

23 “LZRT HE= —HEEZ0 RS0 -SR0S DR
CE|EER ERAD EBEYIAR O AHENE MO HRER SR K
PEGEEIDAEMT L ("Reply to Yi Yeo-hong" in Ygyudang chonso).

24 “VEF BNZVEIAE el AR R B IR AR AR T DL
HERER L RS RN HARSEE LS TUAEANEDR”; A5 NER i
RISEETIOE Al e A% BRCAEmRET, SN R =1
BTHAERISEE MIE - 5 P HAEER T E WS -5 PR EREEN ST R AN A
M =F1" (Deep Examination of the Classic of Mind).

25 It seems to be Tasan’s intention that he substituted “ling illumination’ with “ling intelligence.
However this issue will be quested in another article because of problems in interpretation.
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A. ‘ling intelligence (&4r)"

Introduction to the Study of the Book of Change (3} % 4% =26)(1821);
Self-inscribed  Epitaph (centralized version) (A#&%4 £+
A21)(1822),

B. Critique of Namloe Hwang Jong-hiii28(182729)
‘ling illumination (% #A): Self-inscribed Epitaph (centralized version)30

Reviewing his texts as the above, it is revealed not only that the term
‘ling is the pivot of Tasan's theory of mind, but also that the expression of
‘ling has gone through various changes in meaning. Thus it is in this paper
that I analyze the term ‘ling, to be the pivot of Tasan’s theory of mind. After
tracing how Tasan adopts the term ‘ling in the place of ‘mind,’ it shall be
revealed that what he refers to as ‘ling illumination’ and ‘ling intelligence’
actually connote ‘the one and only mind’ or ‘the mind is one’ in "Reply to Yi
Yeo-hong" and Critique of Namloe Hwang Jong-hiii.

Interpretation of ling(%£) in B. Lonergan’s Cognitional Theory

The faculty of thought is a topic of cognitional theory. Because cognitional

26 “ERMY) A #AET WSEMNELET He OPMAMR Rl JREEi i
(Introduction to the Study of the Book of Change).

27 ‘M VI MR IE RV (Self-inscribed Epitaph).

28 ‘[0 A=A UM R0 AL EE REIEOOE 2 “RilteE E
PP RE IR RBERR A ELOATERS RO EHEREaHEEO/MER", “RZ
B BASEHEEMUE" (Review on the Book of Mae).

29 Chong Yak-yong wrote nine books compiled as Review on the Book of Mae in 1810, and revised
them in 1834. In the book 5 to 9, he quoted extensively from Yom yak-kd (1636~1704)’s
writing. “Critique of Namloe Hwang Jong-hti” is Tasan’s critique, after reading Hwang
Jong-htii(1610~1695)'s preface of Yom yak-ké’'s book, about inaccurate or brief explanation of
Hwang Jong-htii. It is not exactly identifiable when Chong Yak-yong wrote “Critique of Namloe
Hwang Jong-htii.” However, it can still be estimated that it had not been written before 1827
considering the time Tasan read YOm yak-kd’s works, which took place around 1827.

30 “BAfE 2 IEANZ B (Self-inscribed Epitaph).
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theory elucidates how people treat and process information in formulating
knowledge, its focus lies not on the content of knowledge but on the
cognitional activity itself.

Bernard Lonergan, SJ. (1904~1984), a theologian and philosopher,
suggested a cognitive process that can be universally observed in human beings
beyond the boundaries of the differences and distances of time, geographical
location, and culture. Lonergan defined a high-level mental faculty that can
process and formulate abstract and scientific information as ‘consciousness,” and
insisted that a certain set of consecutive cognitive activities such as
experiencing, understanding, judging and deciding/choosing is immanent in
consciousness. According to Lonergan, cognitive activities can be divided into
‘knowing’ and ‘deciding/choosing.” ‘Knowing’ is consisted of three levels:
‘experiencing,” such as sensing, perceiving, and imagining; ‘understanding,’ such
as inquiry, insight, and formulation; ‘judging’ such as critical reflection, weighing
the evidence, grasp of the virtually unconditioned, and fact of judgment. The
different levels of knowing, that is ‘experiencing,’ ‘understanding’ and ‘judging’
are corresponding to the dimensions of consciousness empirically, intelligently,
and rationally. The fourth and the highest level is that of ‘deciding/choosing’
This level is accomplished on which we evaluate deliberately and choose
responsibly.

In the level of understanding, what is aimed is to answer the questions of
‘what’ and ‘why,’ the judgment of fact about what is understood in the level of
understanding. Namely, it is to ask reflective questions, ‘is it so? for example.
Further, conscious subjects that deliberate ‘what we are doing is worthwhile’
go forward to the level of a judgment of value and decision. This highest level
has the responsibility of our consciousness, a level on which knowing and
doing coexist. We do not separately experience the cognitive operations, but
acknowledge the unity of our consciousness.

Lonergan systematized this normative pattern of our conscious and
intentional operations. What is preeminent in Lonergan’s theory in particular is
that the actual ‘action’ emerges in the highest level of cognitive process. In this
regard he shares his interests with that of Tasan whose theory of mind is all
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geared toward actual practice of virtue.31

Because this article focuses on explaining ling, among Lonergan’s
cognitional theories, only cognitive acts (experiencing, understanding, judging,
and deciding/choosing), not their contents, are discussed. In that, we give
particular attention to cognitive acts that are experienced ‘twofold, or in
two-levels. Two-level cognitive action means that, when one concentrates on
one’s own conscious processes inside, one can be aware of (1) a cognitive act
that is directed toward outer objects, and (2) another cognitive act that
objectifies one’s cognitive act itself. The latter is the introspection of
consciousness in self-cultivation theory.

Now we turn our attention to how Lonergan’s cognitive process
corresponds to Tasan’s insight on humans cognitive ability. Tasan’s
understanding of human consciousness develops from empirical and
physiological, to axiological and practical. Through such a cognitive process
Tasan has derived the unique, multifaceted concept of ling .

Tasan’s Formulation of the Concept ‘ling(ZE)’

Tasan pondered upon various expressions that could substitute for the term
‘mind.’32 Given his profound deliberation about ‘mind, it can be assumed that
he must have had his own interpretation of it. Instead of using ‘mind’ he
substituted it with ‘empty ling (H %) in A Lecture of The Great Learning, ‘the
great constitution(K#%) in Old and New Commentaries on the Analects and A
Summary Opinion of Mencius, and ‘ling constitution (#£%&)" in Deep Examination
about the Book of Mind. From this we notice that his understanding of ‘mind’

has been sophisticated and developed over time.

31 “HEgERMERR G R BEE KSR OE HUUTE SRR 0E R
PIZ A= RT” ("Reply to Yi Yeo-hong" in Yoyudang chonso).

32 “HrfESEmEs K-35/ - BO B BE B SRSt DSBS R
BIE Ry NEE M IRDAMTE R Ry AT E Rty BEE 2 51 (Deep Examination of the Classic
of Mind).
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Tasan’s understanding of empirical consciousness

The cognition occurs within consciousness, so there is a difference between
‘cognitive acts’ and ‘conscious acts.” According to Lonergan, the empirical level
of cognitive acts includes sensing, remembering, imaging, perceiving and so on.
Since Tasan would not have known the exact , current definition of ‘cognitive
acts, a more general term ‘consciousness’ is used here instead to make the
point.

In A Summary Opinion of Mencius, Tasan says that mind decides whether
or not to follow the information perceived by the sensory organs as eyes and
ears.33 He also holds biological and physiological cognitional acts34 such as
perceiving, moving, and eating go through different level of cognitive process
from that of mind, the main faculty of thoughts. This means that we have not
to misunderstand that Tasan excluded the empirical level from the cognitive
acts but to understand that he argues that the empirical level should be
presided by mind. Even though empirical cognitive acts are differentiated from
thinking capability in that it has to be presided by mind, there is no doubt
that it is also a part of the various levels of mind, i.e., thinking capability. So
it is evident that Tasan understands mind not as unconscious or subconscious
but as highly intelligent, reasonable and responsible.

Tasan’s understanding of intelligent consciousness
In intelligent consciousness there are cognitive acts which are expressed and

formulated in concepts, suppositions, definitions, postulates, hypotheses, and
theories.3> Tasan seems to have been absorbed in the understanding level of

33 “PpBRIRARE: HPIRERE-H HCEma e G BiEmaz i £REE 5 5 EEHB M
BB OB - B mEiEE O EZAREW” (A Summary Opinion on
Mencius).

34 “FHCAZ FrLnEiEs) SR et REMEETR" (A Summary Opinion on Mencius).

35 See Lonergan (1978, 252).
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the cognitive acts such as inference and inquiry “with which we can realize
reason.”36 In Old and New Commentaries on the Analects he explains this level
of cognitive acts. He explains ‘ling illumination in spiritual mystery (2%,
the operations of the great constitution by exemplifying the ability of
symbolization for “image of change (% %), the ability of mathematical thinking
for ‘number of change (% %%), and the seamless capability to be well-versed in
‘astronomy and almanac, and the intelligence of Judgment (Z) and Image
(%).”37 1t is easily recognized that Tasan is here much interested in the level
of understanding, given he has deeply and avidly read the Western science
books, in the areas of astronomy, almanac, and agricultural measurements.
Actually he studied Euclidis elementorum libri which Johann Terrenz
(1576~1630) had translated into Chinese, and constructed a wall around the
city of Suwon to which the Western technologies were applied. Tasan
mentioned the ability of creating and inventing machinery or of mastering
technical skills as one of the important abilities of ‘mind.’

Tasan’s understanding of the rational consciousness

According to Lonergan, there are two levels of judgment operating in the
cognitive act: the judgment of fact, as in judging truth and falsity of affairs,
and judgment of value, as in assessing virtue, generosity, love and so on.
Judgment of value appraising which is ‘worthy’ or things one ‘ought to do’ is
different from factual one, and Tasan gives more weight to judgment of value
than judgment of fact. We can see how he understands ‘mind’ with regard to
the judgment of value through his concept of ‘the great constitution’ (K#&).
Tasan expresses ‘mind constitution as empty ling ({0>#%)5 %) as ‘the great
constitution.’38 In old Classics, ‘the great constitution’ denotes Heaven-endowed
original goodness. Yet ‘the great constitution’ in Tasan’s context indicates ‘mind’

36 “WIEHEH" (Lectures on the Great Learning); “M:HFEMFHIE" (Old and New Commentaries of
Analects).

37 “RUBEXZ LW ARAETAEER" (Old and New Commentaries of Analects).

38 “br BEAKEZME4W” (A Summary Opinion on Mencius).
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whose function is divided into three levels: the sensory level of plants and
trees(}-K); the conscious level of birds and beasts (£ &k); the rational and
axiological level of humans, who can make value judgment and apply thoughts
to action. He intentionally redefines ‘the great constitution’ as follows:

In old Classics, the original constitution of empty ling is referred to
as ‘the great constitution’: the manifestation of the great constitution is
referred to as ‘Tao-mind (iz-s): what the great constitution likes and
dislikes is referred to as ‘nature (i£).” “What Heaven mandate is called
nature (R4 3E )" means, at the beginning of human existence
Heaven bestowed upon original constitution of ‘empty ling’ (& &) the
‘nature’ that prefers virtue and hates evil. It does not mean to equate
nature with original constitution.39

In old Classic, ‘original constitution of empty ling' ie, the ‘great
constitution, is the good human or the nature of righteousness (5.2 14).
The ‘great constitution (K#%) here is to be contrasted with a ‘small/ lesser
constitution (/M%) On the hand, what Tasan refers to as the ‘original
constitution of empty ling' is a higher category having a property or inclination
(T4) that prefers virtue and hates evil. Hence, the original constitution of
empty ling is, for Tasan, ‘mind - that is why he calls as ‘the great
constitution.’

Then, why does Tasan situate human mind - the thinking capability Tasan
named as ‘great constitution — in the place of ‘nature’ as in “what Heaven
mandate is called nature”? It is related to his understating of ‘nature’ as
preference.40 Since preference is not inevitable but probable, the ‘nature’ of the
moral justice(J&#%) might, or might not, be revealed. Then what is needed is
kind of a mechanism that can actualize the probable state. What can actualize
the preference for goodness depends upon a rational subject, so what is crucial

39 “HAEHKE DURE AR E 2 ARERH DURBZ ik &2 RISHZIEL PUKREZ Prir @i 5
< AN Rt SRR ENZ AR FEREZ I R S AR b ARt DA A
Bt PEth DIMEIFREIN 4" (0ld and New Commentaries of Analects).

40 According to Chung (2009a, 4), 1811 is when Chong Yak-yong first proclaimed that the word
‘nature’ in fact refers to 'preference/inclination.'
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is the faculty of thinking that deliberately discerns what is valuable and that
willing ly practices it. This way, Tasan emphasizes the function and status of
‘mind’ as he understands ‘nature’ as preference for goodness. That is why
Tasan re-defined ‘Heaven-mandated nature’ as an ‘affection (I#) to prefer
virtue' and ‘capability(f£) to choose goodness4l; in a textual form, it is
expressed as ‘nature(f)- ling() in Old and New Commentaries on the
Analects and later on, as ‘ling(#%)-goodness(3*2)" and ‘ling illumination’ in
Addition to the Lecture on the Mean (7 s 3¢ 4).42

However, ‘affection to prefer goodness’ is universal for it is given to all;
so is the mechanism to reveal it, i.e, ‘capability to choose goodness: Than,
why in reality does the difference between saints and ordinary people exist? In
this matter Tasan answers that the physical temperament are not the reason.
He holds that only human has the moral ability to evaluate and choose
goodness. Yet Tasan’s notion of ‘the great constitution’ already includes
non-human’s physical properties, such as the sensory ‘nature’ of plants and
trees and that of birds and beasts.43 Then the lowest (sensory) level of nature
is extended to the biological, physiological and psychological level of human. It
is hence necessary for Tasan’s ‘the great constitution’ to include, however
implicit, the physical elements. This is the problem in the context of judgment
of value, because logically it is concluded that the unique human ability to
evaluate depends on the innate physical properties.

Simply since it [physical temperament] is given from parents’
lifeblood and mountains, streams, wind, force(:L)|E &) it is not
possible that there is no different physical properties; naturally,
there is difference of lucid, turbid, thick, and thin(;4¥:%/%#). Thus
‘the great constitution’ is inevitably related to them; there is
difference of intellectuality, stupidity, penetration, and blockage(Z

41 TER4; (2], vol3, 4, ‘PREERL, REIRM: R LMFERE e DIRR e R A KA

42 “N2%K HIER” (Addition to the Lecture on the Mean); “Mt%%2 K" (Old and New
Commentaries of Analects); “B N2V BRAEERS NaEGE" (Addition to the Lecture on the
Mean).

43 “ME— RSP SRR AEWEER AkE S REBY MMYEE AnTE—REd =R
" (Old and New Commentaries of Analects).
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4:87E). Also who has short qi(424) is reticent; who has heated
blood(#t42) gets easily angry. Sweat when embarrassed; tearful
when sad. These are all of evidences that ‘the great constitution’
and ‘lesser constitution’ are mysteriously related to each other and
not separable. Although it seems to be two divided constitutions, if
we discuss about the constitution, the constitution is only one.44

The ‘mountains, streams, wind, and QF(1l1)I[JE5) is considered as
environmental influences, parents’ lifeblood as biological element, and the ‘lucid,
turbid, thick, and thin’(y#%#/5{#) as individual intelligence, character and
physical temperament.#> Thus temperament, character, and intelligence are
limited in that they are, to some extent, and predetermined by environmental
and biological influence. Tasan admits that the physiologically and
psychologically predetermined limitation or degree of intelligence may be
perceived as unfair. However, he continues, it should not be the limitation for
choosing and carrying out the moral action, for “negative influence by physical
temperament and human desire is unavoidable even for those with the highest
wisdom.”46

Since [humans] are the mysterious unity of spirit and form (G # 4
4), human nature(At) is tinged with certain physical or
temperamental aspects. ---This is what saints and ordinary persons
are afraid of. Strong or soft element of the ‘mountains, streams,
wind, and Qi’ (L) J&A&), lucidity or turbidity of parents’ lifeblood
are the causes of intelligence and foolishness, and not the cause of
good and evil.47

44 “EFLNESG SR R RRE AREMNHE T % HORMCER R FE A EsimsE L 5
HARASEE MEAE S WRANTH =RNRE ERHME AR DamiAmeste it MR
HimAs H2E—#" (0ld and New Commentaries of Analects).

45 See S. Yi (2011, 99-100).

46 “TYRENKZ Y FTa8 BEIZ A REMEE" (Public Opinion on the Great Learning).

47 “MiE Rz ARISEEMARE - HERIUIER IR R % Tl R et
JEFTARSERE” (Old and New Commentaries of Analects).
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Value judgment and cognitive acts are abilities fairly given to all humans,*8
and there is no difference between saints and ordinary people in that matter.
Tasan understands that the personality of saints and ordinary people depends
on the consequence of the subject’'s decision to act upon goodness or
wickedness,#° and to carry out actual good deeds, such as filial duty and
brotherly/sisterly affection. He sees that the physiological and psychological
aspects of physical temperament should not exert any influence on the problem
of value. He ponders that the cognitive act for judgment of value is different
from the level of experience and understanding.

Since the word ‘the great constitution’ refers to the nature (%) of
non-human and human at the same time, this term as a consequence connotes
physiological and psychological temperamental aspects. Tasan deliberates this
problem logically, and then substitutes ‘the great constitution’ with ‘ling
constitution’ to effectively and clearly express his theory of mind. ‘ling
constitution’ does not have any deterministic aspect that compels or binds
subjects like temperament does. In this vein, ‘ling constitution’ is the concept
that emphasizes the capability and autonomy of subject’s thought.

Tasan's understanding of ‘decision’

Lonergan says that the emergence of the fourth level of deliberation,
evaluation, and choice is a slow process; it means that it is hard for a subject
to unite ‘knowing’ and ‘doing’ value within his consciousness. Lonergan
understands that certain values such as virtue, generosity, and love do not
exist before a subject is actively engaged in a specific activity to realize them.
He founds the level of decision/choice following the level of judgment. Once a
subject judges a value to be worthy of action, then the subject decides to stick
to live in that way and takes the responsibility to actualize it.

48 “MEEERSIEM M SRR MBS B Rt (Addition to the Lecture on the Mean).

49 “NMERE HIEJLFEE” (Old and New Commentaries of Analects); “(-+-EB2 $8) NOiE D2 S8
B NRER 2 TAET iz AEER" (A Summary Opinion on Mencius); “MEEER
VL W R BB R [ (Addition to the Lecture on the Mean).
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It seems that Tasan has pondered deeply about the difference between
knowing and practicing values. He insisted that it is Heaven’'s mandate that
humans have ‘affection (I#%) to prefer virtue over vice and ‘capability (gE) to
choose good instead of evil. In short, it is ability to ‘decide’ that human are
endowed from the Heaven. Here, choosing (43%) refers to both knowing (%)
and doing (17).50 The level of judgment and decision/choice are clearly
explicated in the concept of ‘ling in Deep Examination about the Book of Mind.
The three attributes of ‘ling—nature (%) ie, the preference, weighing (HEf)
to discern values, and practice of affairs ({75, ‘practice/ in short) that
chooses values and put them into actionsSl— are parallel to Lonergan’s
cognitive act of decision/choice that makes actions based on the previous
judgment.

[ shall attempt here to interpret differently one of the attributes, ie,
‘practice’(17 %), that is related to human condition in which, as Tasan claims,
it is hard to perform goodness while it is always easy to be slipped into evil.
Tasan explained the three attributes of ‘ling’; completely pure goodness (%fi3%),
status to be either good or bad (FJ3% W), and status that is rather easily
bad than good (¥ % #2). In this context that is rather easily bad than good,
‘practice,’ is negative aspects of body as lackadaisical, greed. However we need
at least to understand ‘practice’ on the perspective of knowing and doing, then
could know why Tasan quested for ‘mind.’ Tasan’s deliberation is the problem
of doing good deeds as he mentioned. A physical body might be seen
negatively in that it rather easily falls into wickdness, however it is of a
necessary need since when ‘goodness’ is emerged by performing subject’s
actions, the actualized ‘goodness’ eventually can be considered as virtue. So
body is necessary since it actualizes ‘goodness.” A body has in part a negative
condition of human being but at the same time such a tool for performing
‘goodness’ well. This is why Tasan presents the unities of spirituality and
materiality (#f/£404), before discussing ‘mind’ in Deep examination about the

50 “HEE BmA MM T2 ("Questions and Answers with the Doctrine of the Mean" in
Yoyudang chonso).

51 ‘SRz s N BRA =3 5T HMRISEE I - 5 THEMR S m e - 5 FHATERERGE T
Syage-JEE NSRS N AREI =3 (Deep Examination of the Classic of Mind).

64



Chong Yag-yong’s 'One and Only Mind’

Book of Mind. It is explicit and strong to his emphasis about the relationship
between consciousness and body. Later he developed from this into the
relation of blood(Ifl) and Qi (%) that the consciousness governs the body in
“Critique of Namloe Hwang Jong-hiii.”>2

In thinking over the concept of ‘great constitution,’ Tasan often describes
negatively the physical and temperamental attributes of body. He explains on
the other hand that in the concept of ‘ling constitution,’ the body is a positive,
necessary element that performs and practices virtue: it is the practical body
of the ‘mysterious unity of spirituality and materiality’ (#f/£%%), which is
governed by consciousness.

By studying the concept of ‘ling constitution,” we can see how deeply
Tasan has thought over the judgment of value and decision. Since good and
evil, for Tasan, are recognized after subject’'s deed or practice, then ‘practice’
(1TZ) becomes a crucial attribute of ‘ling constitution. The ‘practice’ is based
on another attributes, i.e, the inclination toward goodness and ability to
discern values. By the concept of ‘ling constitution,’ Tasan opens up a new
horizon of mind that is subject’s consciousness. His main concern lies in a
subject’s ability to discern value independently, to choose it voluntarily, and to
do it responsibly. In a nutshell, the concept of ‘ling constitution’ stresses the
unity of knowing and doing.>3

In addition, Tasan argues that humans would not conduct any good deeds
if they were without Heaven-endowed ‘nature’ to prefer goodness over evil.5*
In this sense, Tasan evaluates that status of ‘nature’ as superior to ‘weighing’
and ‘practice.’

Tasan’s Formulation of ‘ling’

The operation of ‘ling illumination in spiritual mystery (Z=W#H%}), ie, act of

52 Refer to Note 57.
53 “4TRLLEN FIRIAMT HEEMACEEW" (A Summary Opinion on Mencius).
54 “FULE ENEERIARE] RITAREEAREEZ B R (Review on the Book of Mae).
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mind, is a cognitive process of experiencing, understanding, judging and
choosing/deciding. Thus ‘ling can be regarded as a conscious act. As Tasan
becomes aware of the fact that physical temperament cannot affect on the
judgment of value, and as he becomes more sensitive on the matters such as
human capability of judgment and the volition for action based on ‘knowing’
he resolutely uses the term ‘ling constitution’ describing his theory of mind.

In a period of over ten years Tasan has revised the text at least twice to
define in more concrete terms his understanding of human mind. First of all,
Tasan’s formulates his concept of mind in Reply to Yi Yeohong (1816) as
follows:

The character ‘mind(.s)’ has three distinct meaning: First, it refers
to the heart in the chest, one of the five internal organs. It is used in
phrases like ‘the heart is detached from the Bi gan(it-),’ ‘there are
seven holes in the heart,” etc. Second, it refers to the mind of ‘ling
illumination.” It is used in phrases like ‘each of us establish balance
() in our mind’ in Book of Documents (s %), ‘first rectify the mind’
in The Great Learning (k#), etc. Third, it refers to what is revealed
by the mind of ‘ling illumination.” It is used in phrases like ‘the mind
of compassion’ in Mencius ‘the mind of shame at evil, etc. The first
and the second refer to the mind as a whole; as for the third, can
be one, two, three, four, five, six, hundreds, or thousands of kinds.>>

Such a theory of mind is slightly revised in “Critique of Namloe Hwang
Jong-htii’(1827) as follows:

The same character of ‘mind’ originally has three levels. The first
one is that the whole of ‘ling intelligence’ (#4=) that is called mind. It
is the kind described in ‘the function of mind is thinking’ and ‘first
rectify the mind.” The second one refers to a revealed mind from

55 “OZ BT HAE= —HEMOD BT OFLE 2 ZHEERG ARFEERT TR0
REFSGIERD £l ZFOZiEon HiThs oL EEon 2 FHH2 Bes2
F =R — A = =r YA RSP ER T ("Reply to Yi Yeo-hong" in Yoyudang chinso).
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affective (& %)) and cognitive (&) aspects; it is described in ‘the
mind of compassion,’” ‘the biased mind’ (JE#=x). The third one is
the heart, one of the five internal organs, as described in ‘this
mind/heart to govern blood (4) and qi (%), and ‘there are seven
holes in the heart.’

The first and the third minds are just the one and only, not two;
the second can become four, seven, hundreds, or thousands
categories.>6

The two texts share two common points. One is that to think ‘mind’ starts
from its biological level, an internal organ. Another is that they discern ‘mind’
into two ways; ‘the one and only’ mind expressed as ‘mind of ling illumination’
or ‘the whole of ling intelligence, and the countless minds that can be
revealed by the former. What I want to emphasize here is that Tasan
understands the mind as the one and only mind. Tasan draws an analogy
between the one and only mind the revealed-minds as the stem and the
branches, which is essentially analogous to the ability to think and the
contents generated.

However, there are at least three differences between the two texts: an
explanation about governing blood and gi added to the heart, one of the five
internal organs; ‘ling illumination’ is substituted with ‘the whole of ling
intelligence’; and the variously revealed minds, that is modes of consciousness
are explained more abundantly in the latter, Critique of Namloe Hwang Jong-hii.

Given that Tasan has deliberated and revised the concept of ‘mind’ as time
went by, it is evident that he has maintained a profound interest in
understanding human’s capacity to think. Now the focus turns to how Tasan
has interpreted ‘the one and only mind.’

My interpretation of ‘Tasan’s ling(%E)’

56 ‘[0 A=A H—UEMZEMRG FIRE O BRSO 2t T DURE)E
s R AP R Rt H=DUheh FBEE RO SR O0AtE 2
W= A HHE 0 AL AR T (Review on the Book of Mae).
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Lonergan begins his cognitional theory by differentiating cognitive acts from the
contents of the known, such as seeing colors and hearing sounds. The cognitive
acts within consciousness can be described under certain patterns. Tasan
insisted that there is the one and only mind and it reveals hundreds or
thousands of minds, which are considered as cognitive acts and the contents
generated by acts respectively. If the two can be distinguished, the capability
to generate contents, i.e. the cognition itself that is not yet revealed to
hundreds or thousands of various aspects can be developed in more detail. The
awareness of cognitive acts can be extended to conscious capability. “The one
and only mind,’ then, refers to nothing but conscious capability of humans.

Tasan seems to hold a notion of conscious capability that provides a
strong support of his explanation about ‘introspection (/<#{), described as ‘self
has to be restrained by self(ULCl7¢l). While previous studies have
interpreted these concepts from the perspective of the self-cultivation, we can
nevertheless identify the same from the perspective of cognitional theory, since
Tasan is well- aware of cognitive acts in his explanation of mind. Further, from
Tasan’s explanations we are informed of cognitive acts (1) and another
cognitive act (2) that gives attention to cognitive acts (1). Cognitive acts have
two kinds, one is cognitive act (1) that achieves contents such as to concretely
aware of principle (3#) inside of one’s body; the other is cognitive act (2) that
objectifies the cognitive act(1). The cognitive act (2) that objectifies one’s own
cognitive act entirely refers to the activities of consciousness. The cognitive act
(2) does not operate by being stimulated by external objects but starts to
operate by objectifying the subject’s consciousness. The function of cognitive act
(2) is to operate on the cognitive acts (1). Thus, we can say cognitive act (2)
is a kind of reflective consciousness.>? The introspective, reflective
consciousness is the cognitive act that leads to the awareness of subject’'s own
conscious capability.

First of all, let us start with introspection (/<#i). This is a way of

57 “NOIEL R BB ARRETE A AEER" (A Summary Opinion on
Mencius).
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self-cultivation in Buddhism, that is called self-introspection into the mind of
oneself (H#{H.(»). In Deep Examination about the Book of Mind (:Uh&%%: k),
and Public Opinion on the Great Leaming (K%:/3i%), Tasan agrees that we
are able to know the subtle, mysterious operation of mind through
self-cultivation:

The mind-constitution, which is without form, is not same as
working of a mouth and eyes, which has a certain form. There is a
certain way to observe (#) one’s own mind. That is why Master
Yon-pyong (#£-F) had taught one to observe the image of gi that
is not yet emerged (%## £ %). The previous Confucians have put
emphasis on a marvelous operation of mind. Without introspection
(mi#), how could we have known the marvelous operation of
mind?58

Tasan’s understanding of ‘introspection’ is to observe the ‘marvelous
operation’ of the mind, ie the activities of consciousness, while in
Neo-Confucianism the purpose of introspection is to illuminate principle (),
that is to set one’s sights on consequences of conscious acts, i.e, the contents
of acts. While Tasan disagrees with illuminating /i, the contents of acts, he
affirms another kind of introspection that is to be aware of the very cognitive
act itself. In Public Opinion on the Great Learning, the method of introspection
is described in a certain social context where a person meets another person;
here, one must observe carefully where one’s intention moves toward.5® That
is, Tasan’s understanding of the introspection is to monitor where his cognitive
acts move toward — selfish values (A) such as comfort and fame, or public
moral values (1E) that transcends one’s egocentric view. From such an
explanation of introspection, we can infer that Tasan is keenly aware of
cognitive act (2) that objectifies cognitive acts (1).

58 “LEBETY HIOHZARE AR BEAGIMHE SN BECRETTRS O WALk
FZ MRz " (Deep Examination of the Classic of Mind).

59 “PERIEARE HHHE BRSO AR B RE TPRBERBMEZ B —— Bk ThA ki
FERATIE RBILRIERIR S iR W (Public Opinion on the Great Learning).
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Secondly, in Tasan’s explanation of ‘self has to be restrained by oneself
(PAE 7 )60 ‘original self(AfH 2 ') and ‘the self that have win over oneself
(8K 2 )61 we are informed of the conscious act at work. To illustrate, in
the phrase ‘self has to be restrained by one self’ two selves are revealed, a
self that wants to do what is not appropriate (i), and the other self that
does not allow to do such things. Both are conscious acts. The inner battle
between self and other self is essentially a conflict between cognitive acts,
between one conscious act (1) pursuing inappropriate, and the other conscious
act (2) restraining the conscious act (1). In the like manner, understanding
‘original self(/xf5 2 )" and ‘the self that have win over oneself(#k/5 2 C\)
needs the two Kkinds of consciousness: one conscious act (1) that must be
overcome, and the other conscious act (2) that objectifies and controls (1).

After becoming aware of cognitive acts (1) and cognitive act (2), one’s
attention turns to the capability of consciousness. Tasan’s ‘the one and only
mind’ corresponds to the capability of consciousness. On this wise, ‘ling(%%)’
has various connotations — the cognitive act immanent within consciousness,
the cognitive act generating contents, and the cognitive act reflecting on
another cognitive act. All of them are emerged from a unified consciousness,
i.e, the capability of consciousness. Thus, what Tasan’s the one and only mind,
ie, ling (%), ultimately refers to is the capability of consciousness.

Conclusion

The reason that Lonergan developed his cognitional theory is because he
believed that it is on the level of consciousness that we can possibly find truth
and reality that goes beyond the partial, restricted truths that a certain society
and its culture offer. Similarly, the reason why Tasan investigated deeply into

60 “FrtE NLARZ M 21 Ozl Eks) WAERCEL 208 w2 AREZ AR Ll /)
RO LAEEC M IEC” (0ld and New Commentaries of Analects).

61 “fLTEMBE B z2EBD WEAFZ Ol A TERCEED BB b iE—critk—
C HAZC O BAETN 0 BT RFUME” (Review on the Book of Mae).
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human ‘mind’ is to discover the ultimate truth and value. He has imagined a
world filled with humaneness({~) - the world built by each conscious subject
who discovers value deliberately and performs it voluntarily. He has hence
established a theory of mind that reveals the process of how to understand
values and actualize it in our social reality.

The significance of Tasan’s concept of ‘lings(%%) can be summarized as
follows:

Firstly, the concept of ‘ling represents Tasan’s awareness of the capability
of consciousness. All our cognitive activities, such as the contents revealed by
four beginnings (VU%) and seven emotions (-41%), memory, inference of
reason, mathematical thinking, discerning and practicing values, creative arts
and aesthetic skills (%), and even a penetrating insight into the nature of
the Heaven or the ultimate reality, are possible with the body of ‘ling” What
encompasses all aspects of consciousness is ‘ling’ the capability of
consciousness. Here, Tasan’s theoretical framework is assessed as methodical
and logical, given not only that he has shown a profound understanding of
consciousness in general, but also that he has provided a simple, concise
composition of conscious capacity, i.e, the division between ‘the one and only
mind’ and ‘revealed mind having various conscious aspects,’.

Secondly, the concept of ‘ling is focused on the cognitive acts of judging
and practicing values. Tasan sees what is crucial in becoming a moral sage is
the subject’s capability of thinking. He is far from thinking that good and evil
are predetermined; he always maintains that human are autonomous and
self-initiative, who can discern and practice good and/or evil with their
capability of thinking. Thus, for him, humans are equal in that they all have
capability of thinking and they are all open to become moral sages once they
demonstrate their capability of thinking by carrying out virtuous acts.

Thirdly, ‘ling persuades us to believe that all human are equal given the
capability that they have in terms of thinking, and to deem that all subjects
are dignified beings since the individuals has been given the capability of
thinking from the Heaven. For Tasan, the capability of thinking is endowed
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from the Heaven, something that belongs to supernatural attributes.62 Tasan
therefore praises and glorifies the fact that human are capable of thinking as
follows:

How fortunate that mind can think! In glory, | say that this is why
Heaven has given it to mel63

Since the natural and the supernatural are penetrated into each other
through the capability of thinking, there is a certain religious connotation
within the concept of ‘ling’

Fourthly, ‘ling is not limited within the aspect of consciousness. Since,
Tasan sees, whether positively or negatively, that body and consciousness are
organically unified, we have to be careful in interpreting ‘ling as consciousness;
that is, we have keep some distance from the dualistic or Thomistic
interpretation of mind and body, which are at conflict with each other.

The significance of ‘ling’ is, to put concisely, that it is a discovery of the
conscious subject that autonomously judges values and self-initiatively practices
upon them.

Submitted : 2012.05.02, Reviewed : 2012.05.04~13, Confirmed for Publication : 2012.05.14

62 “BIFERINAIR” (Self-chosen Aphorism on the Mean).
63 "L BEl BAEEH PR TFHFELCH R FLITEE” (A Summary Opinion on Mencius).
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