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Abstract

Differentiation between righteousness (3%) and profit (£1) is one of the
favorite issues in moral philosophy, especially in the Confucian tradition. Tasan
Chong Yag-yong (ASH1 T 478, 1762~1836, Tasan hereafter) who weaved
various strands of thoughts including Neo-Confucianism, western learning,
evidential studies, and Yangming School into his philosophical framework,
nonetheless maintained a critical outlook at all the prevailing thoughts of his
time, which in turn brought him the singular, unified, and original perspective.
In the same vein, his arguments on righteousness and profit also mark him
distinct from Zhu Xi (4%, 1130~1200) and Wang Shu-ren (%M T5F(,
1472~1529, Yangming hereafter), revealing the gist of his moral philosophy. In
this article, the philosophical issues on differentiating righteousness from profit
will be reviewed first. It is not a single issue, but related to various moral
issues such as differentiating moral gentlemen (#¥) from small men (/> A),
great constitution (A#) from small constitution (/] #%), Tao mind (GE.») from
human mind (A-»), and so on. Then Zhu Xi's perspective on this issue will
be reviewed, which is followed by Yangming’s description on the same issue.
Finally, Tasan’s unique stance on righteousness and profit will be discussed and
its significance will be analyzed in detail.
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Philosophical Issues on Differentiating Righteousness from
Profit

In Confucianism, the basic characteristics, or the ‘moral value’ of righteousness
() is self-evident. No one questions whether righteousness is morally
valuable, or worth pursuing. It is, with benevolence (1=), the acme of moral
principle, a guiding rule to a just act, a primordial goal of all Confucian
gentlemen, who all seem to have an agreed, unified image of ‘what is
righteous.” Righteousness is discussed in relation to moral gentlemen (&),
great constitution (CK#%), and Tao mind (JE:»): it is always public (2) and
pursuing Tao and Tao only(zKiH).

Profit (F]), on the other hand, plays exactly the opposite (in the sense of
being a matching pair, that does not always contradict each other) role in
Confucianism. It is coveted by small/petty men (/N A),l and the ultimate end
of small constitution (/M A) and human mind (A:»). It is always private (fA);
it pursues, secretly or openly, one's bodily comfort, as well as the public
reputation and status. (ZRK44).2

The problem with the notion of profit is that, just because it is weighed
against the absolute moral value ‘righteousness,’ it cannot automatically be
entitled as wrongful or evil. Even if it is the seed of all evils, it cannot be
eliminated. To illustrate, although moral gentlemen labor their minds (%5 :»3%)
to govern the state, without small men who provide the actual laboring power
(%5 713) the state cannot sustain3 Although the mind as a great constitution
(CKEE) leads one to choose higher values and maintain a moral life, no one,
even a sage, cannot be free from the basic requests of one’s physical body (or
the small constitution, /N#%). Although Tao-mind is valuable beyond doubt, one
cannot ignore human mind that repels hunger, cold, pain and itch (§LFEJE%¥)
and loves drinking, eating man and woman (EXE& Y Z). If one attempts to
eliminate the natural inclination of physical body, one will eventually be like

1 BRI DNRIF, B THEE, ML (Analects).
2 Book of Mencius (11:15).
3 Book of Mencius (5:4)
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wood or stone, with no sentiment and willpower. Likewise, if one tries to defy
all the profits whatsoever, that is, if all the private profits are banned in order
to maximize the public justice, then not only individual comforts but also the
practical management of the state will be at stake.

Seen from the other perspective, if the profit, even if it is favored by
small men, is pursued in the ‘correct’ way, eg, if my profit is eventually
extended to the public profit, just as my happiness is shared with the all
friends and family, then pursuing individual profit would become something
that even a Confucian gentleman should endorse. In sum, the (moral) value of
‘profit’ or pursuit of individual comfort is, as an irremovable element of human
life, something that a philosopher must have a solid opinion about. Zhu Xij,
Yangming, and Tasan all have their original definition of and judgment on
‘profit’ and related notions such as ‘small men,’ ‘small constitution, ‘human
mind, ‘private, and ‘pursuing reputation.’* And by examining their assessment
on profit, one can have a good grasp at how the big thinkers have pictured
the moral predicament of humans.

Zhu Xi on Differentiating Righteousness from Profit

Although Zhu Xi repeatedly addresses that to differentiate righteousness from
profit is the utmost task of a Confucian scholar,> he never describes profit as
fundamentally evil.

Benevolence and righteousness are rooted in what human mind is
originally constituted of; profit-seeking mind, on the other hand, is

4 Concepts in East Asian philosophy relating to profit () includes, next to those already
discussed, ‘[studying] for the self’(FC), ‘allured by outer things' (ff17}), ‘putting effort on the
superficial' (7%7) and so on. Also note Zhu Xi’s summary on this: “35+ "% IR, SR IKZ
#o PP RUBRARS, JERDREEBNMSL AR BIRUEFRE T AN, HRE
W (Zhuzi Yulei, 32:9).

5 “SPEHEMUICTR, BIAE, AW MNITE" (Zhuzi Yule, 32:9);
also, “BHIZH, EREFFTEIRAY (Zhuzi Yulei, 120:67).
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generated by the form of body that distinguishes oneself from others.6

Profit is the most difficult notion to speak about. Even though profit
is not something harmful, as soon as a sage speaks of it, all people
would run out to seek the profit. Not speaking of it does not mean to
urge people to face the harm deliberately. Thus it is only that he
speaks scarcely about it.”

As seen from the above passage, for Zhu Xi, ‘profit does neither stand for
‘evil’ that runs contrary to ‘righteousness, nor something ‘good’ that enables us
to avoid any ‘harm.’ It is neither to be shunned, nor to be pursued yearningly.
In other words, profit is some necessary element of human life that should be
pursued ‘passively.” To pursue something passively means that, if one pursue
some higher value that is worthy of active engagement, Tighteousness’ in this
case, then lower value — profit — will automatically ensue as its consequence.
Zhu Xi sharply criticizes other thinkers such as Su Shi (%% 3%) in order to
make his point clear.8

Profit lies only in the harmony of righteousness. Righteousness
originally refers to some action of dividing, splitting, slicing and cutting
out. Only after dispensing out the portion is carried out justly can it
bring harmony. This is the reason why it turns into profit. Everyone
before me misspoke on this sentence. For example, Su Shi stated that
‘profit is the reason why righteousness becomes harmonious’; since he
regarded righteousness as something that kills mercilessly, he
figured that some profit will harmonize such a process. Li the
profit is one virtue of hexagram gan ($2#}). How can he speak of
yi the righteousness from this sentence! ©

6 “CEIANCZ AT, FILERIRZ Y (Zhuzi Yulei, 13:43).

7 “BIFESAN. L RIRET. PR HEATGES, BA-REER  TAE, NERHAE
HiE MIHFFZE (Zhuzi Yulel, 36:4).

8 “BHHBLAN, R MPRIH]. LarE AR, WA RIS, SR S nGkan, BRI
BRI, AINREZZ AN, MEAS NI, RARME SRR, TR (Zhuz
Yulei, 36:4).

9 “FIRTEF M. BARMRIEES W, Wb w, A, AL R FEaT SRS —m#ss. kR

81



Institute of Confucian Philosophy and Culture / August 2012

Su Shi saw that righteousness as the seed of disharmony, since it is
related to strong, firm, determined character ; thus he held that only though
gaining some profit during the process of division, can righteousness be supple
and harmonized. For Zhu Xi, this is to put a cart before the horse. Li the
profit is, no matter even if it serves only as a mean, not worthy of
independent pursuit. He therefore stresses that one must first differentiate the
value of righteousness from profit, and then to pursue after righteousness and
righteousness only. It is the only way that eventually yields the great profit.

Regarding righteousness and profit, he said, “the words of a sage
means to distinguish clearly. Directly follow only the road to
righteousness, and never even think of the second road. To speak of
righteousness is same as bringing a profit. It is true that within
righteousness, there is a great profit.10

Although Zhu Xi urges one to follow the way of righteousness and never
think of profit, it does not mean that one must willingly take the loss or
overcome the harmful. What he is arguing is that only through concentrating
on righteousness can one save both the righteousness and profit. Humans are
able to choose one and concentrate on it. If one chooses a higher value or an
inborn virtue [HA N2 [EH] - righteousness in this case — then outer
conditions — profit in this case — will be automatically met; on the contrary, if
one chooses a lower value or a comparative condition [ZEA¥YF 22 MTE], then
one becomes keen only on the profit, indulging one’s mind on momentary
comforts.11

Zhu Xi describes the above theory that speaks “by following only the
righteousness in dealing with every affair, profit naturally lies within"12 as the

T FIRLREAN., MAEREEISReWE T, AERRA. PR —E, fmE—aaLs
H” (Zhuzi Yulei, 22:59).

10 FRFEAE, F: “WEZE, FTUEREO . ERENE-EE TAEREE E AWK T
FTLARGRL. [ER A KFHER" (Zhuzi Yulei, 51:4).

11 “MRFIRA], AREEWL. BRI, AR DAL, S R (Zhuzi Yule
27:117).
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relationship between leader and follower (F4¢), or head and tails (& ).

Righteousness (&) and profit (#]) are like only the head (3&) and
tail (). In dealing with affairs, a Confucian gentleman stands on the
proper side as he sees it, yet profits naturally flow from it. He only
understands what is right, and never understands the profit that
underlies it.13

Righteousness (&) and profit (#]) are like head and tail
Righteousness stands for propriety (). If a Confucian gentleman sees
one thing as should be done this way, and the other as should be
done that way, then he carries on in a proper, clear-cut way; how can
there be a loss (“1~4])114

It is quite remarkable that Zhu Xi's perspective on the relationship
between righteousness and profit, that is, the head-tail (H)E) or
leader-follower (F1¥) relationship echoes throughout his theory of li-gi (P4
i), as well as his philosophy of mind and nature (‘0»{£7#).15 According to
Zhu Xi’s Neo-Confucian framework, Ii the principle and gi the material force
cannot be separated and always in a need of each other (#H%H); however, only
when principle leads and the material force follows does every being in the
universe gain its proper place. Likewise, only when Tao-mind (i&:») leads and
human mind (A») listens to its order (¥f77) can humans maintain their
original moral nature without giving up the comfort of life. Zhu Xi illustrates
Tao mind as the head of an army (Kff) and human mind as its soldiers (%
££)16; in some other places, Zhu Xi exemplifies human mind as a boat, and

12 “FEAF, BUCERmEER L FAERhR. () EEAEH, TS SRR (Zhuzi
Yulei, 36:1).

13 SCHRRIIEE. B A, HREHR B roi®, RS E EAHE, A& RR, HA
RIEEE, MAGIE VR (Zhuzi Yule, 27:114).

ZH" (Zhuzi Yulei, 27:115).

15 This relationship is firmly established during the late period of Zhu Xi's philosophy. Before the
debate on Zhong hua (*F1), Zhu Xi's ideas on Tao mind and human mind, as well as that on
righteousness and profit were not always in the form described above.
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Tao mind as its key.l7 Through these examples he clarifies the leader-follower
relationship between Tao and human mind. Such a relationship is apparent at
the end of his “Preface to the Doctrine of Mean”:

When the two (Tao mind and human mind) are mingled within
one’s mind without any guidance, then what is at stake becomes
more and more risky, while what is subtle becomes more and more
hidden. Then the justice of Heavenly principle can never win the
private of selfish desires. To make something fine (#) means to
distinguish between the two, never allow them to intermingle; to keep
something single (—) means to maintain the rightness of one’s original
mind, never losing it. When engaging in such a practice, one must not
halt even a moment. One must render Tao mind to become the
master of one’s body, and also render the human mind to listen to
that order. Only then is the risky human mind brought to peace, and
is the hidden Tao mind revealed; then, all actions become free
from excess or shortage.18

As seen above, Zhu Xi explains that Tao mind must be differentiated from
human mind so that one can follow only the Tao mind; when one unfalteringly
follows the Tao mind, then the desires of human mind will naturally be
resolved.

Such a leader-follower relationship that argues for concentrating only on a
higher/moral value, which begets a result of achieving a lower/practical value
is seen not only on the issue of righteousness and profit, but also is found in
the distinction between Confucian gentleman (£ ) and small man (/N \), and
between great constitution (K#%) and small constitution (/N).19 Only when a

16 “NOUAEAE, B OUB” (Zhuzi Yulei, 78:206).

17 “NCUWE, oW A E, WRTE, FHGER, RIZEER" (Zhuzi Yulei, 78:190); “JB&UH
Jiith, TECRGFEA. MR, ME2T, AIRANRENS, AR, AT—E. AL, R
NWIEEE" (Zhuzi Yulei, 62:39).

18 “ZRHHATISE M, MARIATLIGZ, RIfEE RS, MEER, MR A, FEUBRA AR
FERIEER —F 2 TMAEEE, —RISF ARG IETAEES, R, ORET, MMEEOE R —&
ZE, MAOEEGE, AEEE WEE MEFaRk BEEAKZER" (“Preface to the first
line of Doctrine of Mean” in Zhuxiji).
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Confucian gentleman, as a leader of a country, actively adopts a moral outlook
and engages in a virtuous action, do its citizens, who can only react to the
outer conditions, carry out their work properly. Similarly, only when the mind
as the great constitution of one’s body concentrates on values like benevolence
and righteousness, can the request of the small constitution, that is, the desire
of a physical body, be met within a proper boundary. They are all in the
same line with what we have discussed so far on the issue of righteousness
and profitt when one seeks only what is righteous, profits will be justly
distributed and society becomes harmonious.

To sum, Zhu Xi's differentiation between righteousness and profit has the
following characters. 1) Humans, especially Confucian scholars, must first clearly
distinguish righteousness from profit, so that they can firmly hold on to the
righteousness: 2) Profit is neither good nor evil. It is a necessity of life that
should be pursued passively, and be always under the guidance of a higher
moral value. 3) The relationship between righteousness and profit is like
head-tail, or leader-follower. Only when one follows righteousness, does profit
ensue. These characteristics are quite unique to Zhu Xi's philosophical
framework, distinct from any other Confucian philosophy such as Yangming
Learning or Tasan Studies.

Yangming on Differentiating Righteousness from Profit

It is same in Yangming’'s philosophical writings that righteousness is to be
sharply distinguished from profits. He is even stricter than Zhu Xi in that
righteousness and profit are sometimes directly equated with truth and falsity,
or good and evil.

When this one thing is right, hundreds of them are right; when this
one thing is wrong, then hundreds of them are wrong. This is the
breaking point between the way of King (xi&) and the way of

19 Some discussions relating on this topic, see Cho (2006) and Chang (2008).
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tyrant(ig), righteousness (&) and profit (#]), truth (%) and
falsity(4%), and good (&) and bad (%&).20

In Yangming's philosophical framework, Ii the profit generally means ‘self
centered and self-profiting’ (EH#AH#]) mind, or the mind pursuing profit and
reward (ZIFZ ). Self-centered and self-profiting mind is obsessed only with
one’s private comfort and gain. It stands on the contrary to )i the
righteousness, which Yangming describes as clear and empty state of mind,
devoid of selfish desires (FA%X). It is like an ineffectual, harmful addendum

waiting to be eliminated.

Now the attempt not to think of good and evil, and to control the
Innate Good Knowing (E4r) to be clean and calm is no other than
self-centered, self-profiting mind. () To seek calmness and or to
pursue non-thinking is also the illness of self-centered, self-profiting
mind. Because of it, one cannot escape the train of thoughts, and
is far from peace and tranquility.2?

As above, Yangming holds the self-centered, self-profiting mind to be a
kind of mental illness. Every human being is born with a natural conscious
capacity to discern what is moral, and it is by itself clean and tranquil, yet
alive and flourishing. Any attempt to make it better, or more tranquil, or
more energetic would be futile - it is nothing more than a root of disease (Ji
#R) causing illusion and worry. It is not a natural, inborn desire, but brought
forth by some kind of obsession. As soon as one is aware of the fact that one
is being obsessed, caught up with illusion, then what has obscured one’s
original mind will be eliminated and the clear and tranquil mind will be
recovered.22

20 “—RER A ERTEH - B R EERE (Chuanxi Iy, 290).

21 “SEGEEAE, MO BEVERFELE, EEAREFR, BHlmsz O, () ACRES - e md, it
IERAREF], e Bm, RUSEENEASET (Chuand u, 290); SEFAELLHL - S5
B WgE Ty, (AR - BF, 50 RO R FURRRE R, AR R T A A,
IR EEMZEZ 2 M " (Chuanxi u, 161).

22 “(HATAFE. LS, B8, BRIk REEER, RAFESE, Ul HLm
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The mind that pursues profit and reward (ZJF|2Z2:») is same as the
self-centered, self-profiting mind in the sense that it is a blind, futile obsessio
n.23 It does not bring any good to oneself, not even to one’s physical body

(HER% ) ).

You do not care for yourself, even for your physical self. Tell me
about what you call ‘physical self: doesn’t it refer to ears, eyes,
mouth, nose and the four limbs? (---) if your care for ears, eyes,
mouth, nose and the four limbs, then you must figure out how ears
listen, how eyes see, how mouth speaks, and how the four limbs
move. If it is not for a proper ritual, the [true] ears, eyes, mouth,
nose, and the four limbs cannot listen, see, speak or move. This is
how one really cares of one’s ears, eyes, mouth, nose, and the four
limbs. What you are seeking outside all day long is for fame and
profit. They are for things and events (# %) outside your physical
body.24

Pursuit of fame and profit, which does not bring any good even to one’s
physical self, is portrayed as ‘poison’ (#F) that brings about chaos to both
one’s mental life and the social rule set up by the wise kings of the past.25
Such a poisonous desire contaminates mind, and turns it into self-profiting,
fame-desiring mind. In short, for Yangming righteousness refers to the original

K1 MRS, TRl &I (Chuanxi Ty, 290).

23t AR IO, PO ERSRr 2 et AR — A IR, BB EB M
R, WA BRI (Chuanxi u, 11); “REJOACT RIER], (FFREZE. HRIEFM, W
FfR? 140% RIE W HigE, FIUURAIIR (Chuanxi by, 107); “BEAZS2HEHM, W3Rz E &
AT, SRS BRI HE, MHEZRRETRRGEA IO, $ECETRERER, M
AIIARRER MBH IR B, BERS, DA RHmIIA N ORE  TE LRl  ETHER
(Chuanxi Iu, 143).

24 “BCTIRL N A Y R BIEGEERC. SARE HARME? () HREEH DRI
Wy, (LR HAAEE Bnfril, Dnfrs, DUnfsl. SRS E B, J7 A4 EHEH H
SV BEA AR A O ENR. WARHFANSKR, R RAL IBHERERRINTYE
(Chuanxi Iu, 122).

25 “BNZRHENM, MIAZEEEET. KHEESERRmE, milEZmarrReea IR
20 MEOUCEATEAER, MERZHAIRRER IR L. BRA4, DIAZ 3w A
B, T DA, ETHER " (Chuanxi lu, 143).
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clean mind, and profit (seeking profits, to be exact) refers to the diseased state
of mind. He continually argues that the mind is one and only one, albeit in
many conditions. The original body of mind is simply righteous, but it can be
polluted by profit-seeking selfish desires. Righteousness and profit are two
aspects of one human mind.

The same pattern repeats itself in Yangming's theory of human mind and
Tao mind. As Xu Ai(f£%), the disciple of Yangming, asks about Zhu Xi’s
theory of ‘human mind listening to the order of Tao mind’ (A CrHly A TE (1)
and the following theory of making it fine and single (f§—)26 Yangming
answers as follows:

The master answered: Yes, the mind is one. The mind that is not
yet mingled with artificiality is called ‘Tao mind,” while the mind
mingled with artificiality is called ‘human mind.” The human mind, when
recovered its rightness (it), is the Tao mind; the Tao mind, when it
loses its rightness, is human mind. They have never been two in the
first place. The master Cheng (#-¥) spoke that “human mind is just
human desire(A%%), and Tao mind is just the Heavenly principle (X
#2). Although he seemed to divide the mind into two, the meaning is
very accurate. Now, if one argues for “Tao mind being the leader,
human mind must listen to its order,” then one is dividing the mind
into two. Heavenly principle does not exist next to human desire: how
can the Heavenly principle be a leader, with the human desire
listening to its order?27

The above passage also reveals that for Yangming, Tao mind and human
mind are two aspects of one mind. Human mind is no longer a value-neutral,
necessary element of human life. Neither is it something that must listen to
the order of Tao-mind, representing the higher moral value. To Yangming,
human mind is just the mind mingled with artificiality, obsessed with futile

26 Z[H: EOHER 2 E, MAOETES, oA — i, MU (Chuanxi Tu, 10).
27 SRR PR Dt R AREZE L, FUNBREZ NG, N AFHIEEENED, TEOREIE
EPAL, HEEA Ot FETREOCDEIARK, EOERE” Fa 0T, MRS SHEELRE

NGRS, R0, REABANILS, A RERBE, NI HEGE? 7 (Chuanxi Ty, 10).
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illusions, devoid of rightness. It is the mind in state of illness. The way to
recuperate is to return to its original state, ie, Tao mind. The original body of
all the moral pairs — righteousness and profit, Tao and human mind, truth and
falsity, good and evil, etc., are just one and only.

[Hwang] asked: Master said earlier, “good and evil are only one
thing (—#).” But the two sprouts of good and evil run contrary to
each other, just like ice and fire. How can you speak of them as
‘one’? Master answered: what is ultimately good is the original state of
mind. If it passes its proper, right path ever so slightly, it turns directly
into evil. It is not the case that here is one good thing, and there is
one evil thing that contradicts it. Therefore, good and evil are only
one.28

Here, Yangming makes it transparent that the original state of mind is
purely good and righteous, and it can suddenly turn into evil as it crosses
over the proper boundary to be obsessed with outer things. There is no
independent basis for evil. It is all within one human mind.

Then the question arises: If a human mind is full of righteousness, clean
and tranquil, free from selfish desires, then does actual profit or possession
follow upon such a pure mind-state, just as Zhu Xi claims? That is, if one
keeps the original, righteous mind, then will it bring about the actual profit
(not a profit-seeking mind)? Naturally, it is beyond Yangming’s concern whether
one achieves profit from keeping the tranquil mind. He speaks, however, that if
one’s state of mind is pure and illuminating without any vain obsession, then
one is able to deal naturally and properly even if one sees riches and fame,
woman and profits (A& F). Even when one is in touch such worldly
goods, one can realize the course of Heavenly principle.

Then, what does it mean to deal with possession according to Heavenly
principle? On this issue, one Korean scholar of Yangming Learning in the late

28 ‘M AR ERH RNy, R, WPKRAR, WRE R AR B, DA A
8IS EL T, RET. NRA—EE XA (M. MEERE— (Chuanxi Iy,
228).
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Choson dynasty, Baekun(f1Z%) Sim Dae-yun (YL K78, 1806~ 1872) leaves a
commentary as follows:

To distributing benefits partially (4%) only to oneself is called
li the profit; sharing such benefits with other people is called vyi
the righteousness. Small man knows only profit and not
righteousness, while Confucian gentleman knows the profit and
chooses righteousness. Yi the righteousness is no other than the
great extension of li the profit.t It is not that Confucian
gentleman never pursue profits. Sometimes he dismisses wealth
and stays poor; it is because that he knows wealth (&) brings
about disaster (#%) more than poverty does. Sometimes he lets
go of his life (&) in order to save righteousness(s,); it is
because the profit of being alive is less than salvaging
righteousness. If one argues that a Confucian gentleman does not
know the profit and loss (fI%), then it would be a lie, far from
truth; it would be possible only after Heavenly principle and
human sentiment are completely gone. If one gives up profits in
order to save one’s name, then he is a charlatan (%£). A
charlatan throws away one’s body to covet a name, and a greedy
man harms others in order to prosper. Name (%) and profit (F])
are the one. They are same in that if one’s vanity becomes
extreme, it will cause evil and injure one’s nature. A Confucian
gentleman neither throws away one’s body nor harms others; yet,
he realizes both the name and profitt <To share one’s profit is
called righteousness; to realize both the name and profit is called
righteousness.>29

Sim, as described above, sees profit as something that can easily be turned

29 “FE: BYRHE ADNRRF - WRISER, BARREZ NNERMAMZE, H-ERmRE.
B, M RKEM BFEARAN. AINTERENEE, SR, JREW. SEmE REIH
AEAEM, EHEETAAE, REM. it SRBEABE . FEERMNRE, 25W. 5
BTG, EEWANRA. 28—, TERE HRNEMEE W0 BT AT RHA, #l
ReAA Rzt <BRN[FFIFIZ, AFEEZE>" (Sim Dae-yun jonjip, Vol.2).
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into righteousness. Righteousness does not exist independently of profit. It is
just the extending profits to others, which can be achieved simply through
eliminating selfish desire of partial distribution. It is in the same vein with
Yangming’s argument that righteousness and profit are just two aspects of one
same mind. A Confucian gentleman does not try hard to ignore profit; he is
only cautious of selfish desire to accumulating profits only to himself. Sim’s
statement that “righteousness is no other than the great extension of profit”
shows the same belief Yangming held, ie, “the state in which self-profiting
disease is eliminated is righteousness.” In a nutshell, righteousness and profit
are of ‘the same body with different use ([F/BE52H),’ which is the general
characteristic of Yangming Learning.

To sum Yangming’'s differentiation of righteousness from profit, the
followings are observed. 1) Li the profit represents the profit-seeking mind,
which is like illness or disease, waiting to be eliminated. 2) Righteousness and
profit are not two independent things, but are like two sides of one coin.
Profit means the blinded state of mind, while righteousness refers to the clear,
tranquil, original state of the same mind. The same applies to the cases of Tao
and human mind. 3) To eliminate profit means to overcome selfish desires.
The actual profit itself is continuous to righteousness. Choson Yangming
philosopher Sim interpreted that righteousness is no other than extending one’s
profit to others. By eliminating the selfish desire to keep profit only to oneself,
one can share the profit with the others, which is just the righteous deed. In
that Sim inherited Yangming’'s theory of one mind, which argues for ‘the same
body with different uses.

Tasan on Differentiating Righteousness from Profit

Tasan is well-versed with the issue of righteousness and profit, as delineated
by Zhu Xi and Yangming. Criticizing various insights accumulated before him,
Tasan manages to maintain a unique stance on this matter. First point to
mention is that for Tasan, profit simply means evil, which is rooted in a class
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wholly different from righteousness. Profit-seeking mind and action is often
described as something that is carried out by evil men (32 A) and thieves:

Learning from Confucius one becomes Yan Yuan (Z#); learning
from Hou Ye (/&3#), one becomes Feng Meng (#%%). (-+) Those
following King Shun wake up early in the morning, diligently do
virtuous deeds. Those following Dao Zhi (&% #%) also wake up early in
the morning, diligently seek the profit. This explains why people’s
deeds are different.30

Profit is something for which small constitution (/M%) or human mind (A
i) strives. It is also liked by small men (/NA). Tasan, however, identifies
human mind with private, selfish desire, and small men with evil men (& A\).31

Confucian gentlemen are good men (% .A), while small men are
evii men (&A). In the past, those in the high position must be
good, so men of high status were called as Confucian gentlemen, and
men of lower status were called as small men. Later years, it is not
always the case. Hence, good (&) men are called Confucian
gentlemen and evil (&) men are called small men.32

Unlike Zhu Xi who interprets small men as those belonging to laboring
class, and human mind as the desire of physical body which is essentially
value-neutral, Tasan directly equates small men, human mind, or profit with
‘evil” According to Tasan, human can become anything, for one has the right of
choice. (H=EZ#). Seeking one’s profit does not call for any other reasons,
such as that one’s inborn temperament makes one greedy, or that one’s Tao
mind has lost its control due to extraordinary circumstances, or even that the
original body of mind is contaminated by futile obsession. When one seeks

30 “ERAALTRIREN, R ERARES, M A, fAERINTIA, 28R, AN
i, BEER. JANFZ AN (A Summary Opinion on Mencius).
31 More on this, see Chung (2011a).

EIVNA" (Old and New Commentaries of Analects).
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profit, one does so by deliberate choice. One is free to choose between two
options — righteousness and profit, good and evil, Tao mind and human mind,
Confucian/moral gentleman and small/petty man — and to take a specific action
on it. One is endowed with the ability to judge and choose; hence, to seek
profit and become a small man is the choice one willingly makes.

A Confucian gentleman is well-versed, full of knowledge, so he is
sufficient to take a higher position to rule the people. A small man
obliges to the desire to gain profit, so he willingly takes the lower
position to be ruled.33

As Tasan frequently mentions, righteousness is what Tao mind aims for,
while profit is loved by human mind. Nonetheless, the matter with Tao and
human mind is that one cannot completely eliminate any one of them from
one’s mind. That is, just by assiduously following Tao mind one cannot escape
from the desire of human mind. Tao mind and human mind always emerge
simultaneously, fighting with each other (fH3%). That is the human
predicament, of which a sage is no exception.

Human mind and Tao mind cannot be chosen and stick to it. How
can one makes one’s mind fine (#) and single (—)? If one can
eliminate human mind, leaving only the Tao mind, then what does
it mean that ‘even a sage cannot be without human mind’?34

Righteousness and profit, Tao mind and human mind, good and evil are
indispensable elements of human mind. The contrary pair, however, is not two
sides of a same coin, as Yangming argues. They are from two separate roots.
Tasan, criticizing harshly a Yangming scholar Huang Zong Xi who argued that
human has only one human mind,3> states that we humans have two selves,

33 “BfSaaE, SRR EFEM PARGENE HRBATEWN (Old and New Commentaries of
Analects).

34 “NDIEL, ARLHEHE—, B —F? () HoEENL, IMHES, ZZi8R—, R
= FERREMNT?" (Deep Examination of the Classic of Mind).

35 “EEEFAMEEZ, MEARAAL, ARIEAL, [EETHIRT” (Review on the Book of
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two minds, and two natures:

It is clear that nature(t:) comes in two sorts. (---) Two natures
means two minds (z), and two minds are rooted in two selves (Z2.).
Confucius spoke of ‘cultivate oneself and ‘a scholar of the past
studied for oneself’: this refers to the self (2) | have originally.
Confucius also spoke of ‘overcome oneself and return to ritual is to
act on benevolence’: this refers to the self that | have to win over.
Apparently | am one, but | have to overcome myself. Since | already
have two selves, how would there not be two minds? Since there are
two natures, how would there not be two minds? The Tao of a
Confucian gentleman lies only in apprehending this.36

As seen above, so far as the theory of human mind and Tao mind is
concerned, Tasan rejects both the leader-follower (£¢) theory of Zhu Xi and
the theory of ‘same body with different use’ ([FI#£5iH) of Yangming. He
insists instead on the two contradicting mind within humans. Although humans
cannot stamp out any one of them, they are endowed with the right that they
are free to choose any one option between the two. It may sound similar to
Zhu Xi’s argument that one should follow only one path of righteousness.
However, they are distinct in the sense that, while Zhu Xi is saying that when
one follows righteousness the leader, then profit the tail will naturally ensue,
Tasan is bitterly confessing that one is free to follow righteousness ‘even
though’ profits attract his human desires. For Tasan, there is no winning of
both. One is only given with a right to choose one and only one action. Hence,
when one chooses profit, he is doing it deliberately; when one is a small man,
he has chosen to be that way.

Confucian gentlemen and small men all start from ‘middle men’ (¥
A). Divergence is at first as fine as splitting a hair, and it shows in

Mae).

36 “ZHERIZL, ZomZd [HLTHEBS BN EERD) A OW. ILTHE T CEER
=) SBRBE o WE—dwlt—o, a0, S0 BRE M g0 BTl 8
TN (Review on the Book of Mae).
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understanding righteousness (&) and profit (#]). Confucian gentlemen
develop their virtue one by one, eventually reaching the top level.
Small men regress back one by one, until falling into the bottom
level.37

According to Tasan, before one chooses righteousness to become a
Confucian gentleman or profit to become a small man, there is an incident in
which one is clearly aware of one’s options; in other words, one always has a
good reason to perform one’s actions.

Here are two persons. Before recognizing righteousness and profit,
they are bluntly the same kind of person. One day, one of them
becomes clearly aware in his mind and says, “There is only
righteousness in human life. This one bowl of rice is sufficient to
destroy my righteousness.” He rejects one bowl of rice today, and
performs one good deed tomorrow; he becomes keener on
righteousness and does kind deeds more and more. He becomes
highly perceptive [in righteousness] as to realize the mandate of
Heaven. From there he cannot move; this is how he becomes a
Confucian gentleman. Another of them becomes clearly aware in his
mind and says, “There is only profit in human life. This one bowl of
rice is sufficient to add to my profit.” He takes one bowl of rice today,
and performs one evil deed tomorrow; he becomes keener on profit
and does evil deeds more and more. He becomes highly perceptive
[in profitf as to be blinded by human desires. From there he
cannot move; this is how he becomes a small man.38

The reason why a small man’s seeking profit becomes an ‘evil deed’ is

37 “WiEl: BTN, HIREPAMR ZEZ RAEA. BT HEHE —H 8 FmiEra bk
MNHIBHS, —8 4, BmiETHR 24" (Old and New Commentaries of Analects).

38 “FNRL. HER R RARFEAE. —HH-ABRERTOE: AZEW, Ehd. £—
e, MEDHFERM. SO8H, HOT % REARNRE MELERETE e, WK
i, BEFHATD), RRFETH. H— ARERT LR A2AW, Fific. 28875 e s
R, SHIR—8, HEAT—E BRENRRA, MESRETE e, PAR WA
), A2 F/MAW” (0ld and New Commentaries of Analects).
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that, in his pursuit of profit, he is not unaware of what he is doing.
Profit-seeking persons are as diligent as those who seek moral virtues; they
not only wake up early to gain more profit, but also take various risks and
hardships to maximize it39 Their goal is just the opposite of Confucian
gentlemen’s quest for virtue.

In Tasan’s philosophy, righteousness and profit are neither in a
leader-follower relationship as Zhu Xi argues, nor continuous in that one can
easily be changed into another, as Yangming describes. The two are perennially
within one’s heart, contradicting each other. But just because of such, one’s
pursuit of righteousness and profit becomes merit (2}j) and sin (JE), good and
evil. Put it differently, because one has chosen righteousness ‘even though’
human mind attracts him to pursue profits, the righteous action becomes his
virtue and merit; because one has chosen profit ‘even though’ Tao mind warns
him not to, the profit-seeking action becomes his vice and sin. Tasan writes
the point as follows:

Giraffes are born to perform good deeds; that is why their good
deeds are insufficient to become a merit. Wolves are born to perform
evil actions; that is why their evil actions are not to become a sin.
Capacity (#) of humans can be both good and bad. To be able ()
to do so depends upon one’s effort, and the right (#) of choice to
depends on one’s control. Therefore, one is praised by one’s good
deed, <because one is always attracted by evil>, and admonished
by one’s evil deed <because one has the capacity to perform
good= 40

To recap Tasan’s notion of righteousness and profit: 1) Righteousness and
profit have two different roots, which cannot be eliminated from one’s mind.

39 “JLEIJeS5 %A, TR BEHRE, CEBAZ B, S5ETh BEE . R
i, BERAE, FUEE W PR S paas, EAERREGE, TR A,
EREACE T A, WA RIRZIEF W (0ld and New Commentaries of Analects).

40 “RZWREAHE, BEARKARRAMR. A& Rt BBERE, deE TR SIRERE, Hed
ARIE. NRIEATRERE, R PE ), BETEE MBRRRL, <DHAEZH W, &
R <DIHARE A, M 2>" (Review on the Book of Mae).
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2) Profit is neither a value-neutral element, nor a diseased state of mind; it is
just evil and sin, for pursuing profit means deliberately choosing to ignore
righteousness. The same applies to Tasan’s interpretation of small man as evil
man (% A), and human mind as selfish desire(f#,#%). 3) Righteousness and
profit perennially contradict each other, and just because of such they are
justly called as good and evil. Pursuing righteousness is good because it means
one has struggled to overcome one’s selfish desire; pursuing profit is evil
because it means one has ignored the small, clear warning from Heaven.

The Significance of Tasan’s Argument on Righteousness and
Profit

Three points are to be mentioned in discussing the significance of Tasan’s
argument on righteousness and profit.

First, if one follows Zhu Xi’s line of argument, then one would find that
there is nobody fully responsible for one’s wrongdoing, such as ‘excessive’
profit-seeking behavior. Small men’s seeking profit is not a bad idea in the
first place; even if it goes a way over the limit, to a certain extent it is the
Confucian gentlemen, the ruling class, to blame. Even if one is completely
obsessed by human mind, it is Tao mind that lost its control. This way, one,
especially the layman, becomes irresponsible for one’s own action, losing
self-control and respect.

On the other hand, if one sees pursuit of profit as freely chosen action as
Tasan argues, then the actor is completely responsible for the outcome — moral
failings, self-indulgence, etc. Tasan has once described a person who is adamant
in seeking only the profit as the following:

| have once seen a person who is very perceptive in gaining
profits. His weighing profit and loss is as precise as splitting a hair;
slight meaning and subtle intention within it are just beyond
description. He has something firm in his mind, which cannot be
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shaken a bit. Even if Lord of Zhou came out to teach him, he would
yawn; even if Yi Yan spoke to him, he would fall asleep. He would
not pay a penny even if he listened to the greatest virtue and ultimate
goodness. If he saw an old, poor man who liked to speak of
benevolence and righteousness, he would laugh secretly, thinking how
foolish. How can he be feared by the difference between King Shun
and the thieves, between human and animals! Such is the person
perceptive in seeking profit.41

The greedy man described above might be the one with a high status,
certainly with some level of intelligence. Tasan mentions that in the past, the
person in the high position was usually moral, but it is not the case in his
time. As he sees those with high position, intelligence, and good chance of
encountering words of sages caught up weighing profit and loss, Tasan would
want to declare that evil acts are done by one’s free choice — and it is the
one who is responsible for all the sinful outcomes.

Secondly, as Zhu Xi assures us, if a natural consequence of doing righteous
action was a great profit, then no profit or poverty would signify ‘not enough
righteous action’; even worse, poverty can be seen as excessive pursuit of
profits. In other words, according to Zhu Xi's theory of leader and follower,
present poverty symbolizes moral failure. On the contrary, great Confucian
scholars of Tasan’s time were often in poor condition, especially the
Southerners to which Tasan belonged, whereas covetous officials enjoyed riches
and fame. It is thus a prevailing thought among Kyonggi Southerners that
Confucian gentlemen would overlook one’s profit to perform righteousness.
Binam Ch’ae Che-gong %t %7574& (1720~1799), the leading official of
Southerners in Tasan’s time, portrays the situation as the following:

41 “REFIRAFIE R MERE, G080, S RS KPAREDE, ATsE AT, A
B, FITLAZ IR, BRI TR, K R e, AR AT 8 R RANIEE
{583, 7 BRBREOASEHA, M PR NBR T RATERARIE G, RRELTIALRZE,
RESRET MR, Rl st BIAERYC " (Old and New Commentaries of
Analects).
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Recently, [Heaven] seem to hate what it preferred previously, and
like what it hated before. The evil people are growing into thousands
and millions; they are jealous of the wise and ready to betray the
nation. Their sins are piled up as high as to reach the sky, but
Heaven rather bequeaths them with fame and fortune, comfort and
pleasure. The good people know only of justice and not of profits,
know only that there is nation, and not that there are individual bodies
%. They spend all night practicing virtue and agonizing their mind
over it, but Heaven rather showers them with sufferings and does not
allow them to execute their good will, thereby makes them unable to
save their bodies. Heaven is only one; is it not questionable that
its nature has the old one and the recent one?42

Chae adds at the end that “even if such is the case, enjoying good and
hating evil is the rightful (IE) state of Heaven’s nature, while enjoying evil and
hating good is the changed state of Heaven’'s nature. A Confucian gentleman, if
he wills to realize his originally given form, then he must believe in what is
right; how can he stop doing good actions, thinking Heaven has changed its
nature!”43 He urges scholars to go for righteousness, regardless of its results.
Tasan’s philosophy is developed upon such an attitude, declaring the rather
ironical fact that exactly because there is hardship and difficulty, does a
righteous action become precious and valuable.

Finally, Yangming’s interpretation of profit-seeking mind as a disease
covering the original body of righteousness is, for Tasan, a dangerous claim.
Yangming asserts that just by recognizing that one is attached to profit, one
can be free from such obsession; what one needs to do is to acknowledge the
original constitution of one’s mind, and to boldly extend its desire. Tasan
thinks that it is applicable those with excellent, virtuous predisposition. If a
common person did not think twice in carrying out what one is inclined to do,

42 “EMERIAR, REPTEVE, VEHTER 8B, TRAS, WEAR, HIEBETR MRTIUESRREE,
22 EH, WARNARAR, SERIARE S SRIET, RINED, TRTIENIEGYE, SR
o, EAEEHE. R—th, B A EHS, AIRATEEHF?" (Ch'ae Che-gong jonjip).

43 "B, WEEBMRE R ILIES. FREMEE, R, BTy, [FHIEMS. &l EHEm
BRITHIEABEW”  (Chae Che-gong jonjip).
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then he would inevitably bring about a disaster.44

Moreover, if sharing profits with others is interpreted as righteousness,
then indigent scholars of Tasan’s time having nothing to share would find no
starting point to righteousness. What is worse, the common people would
become busy only in maximizing one’s profit, claiming that they want to share
‘more’ with others; they would not even imagine there is a wholly different
kind of goods and values. This is the pitfall of Yangming’s line of argument,
claiming righteousness and profit are not two.

Zhu Xi developed the leader-follower theory that if one unfalteringly walks
on the path of righteousness, then the profit will naturally entail. Yangming
held that righteousness and profit are just two aspects of one same mind:
when profit-seeking mind is eliminated, the righteous, original mind will be
revealed. Tasan identified righteousness as good, profit as bad: although the
pair continually fights with each other within human mind, we humans are
endowed with a right and freedom to choose between the two and act upon
it. The reason why a Confucian gentleman chooses righteousness is because it
is right. It has nothing to do with profit. The way to moral perfection is,
therefore, inevitably difficult and painful. But exactly because it is difficult, does
a virtuous action become precious, valuable, and praiseworthy. Such a theory
seems to explain the life of Tasan himself, who, despite all the hardship and
pain of exile, devoted all his energy in uncovering the hidden value of
Confucian Classics.

Submitted : 2012.04.30, Reviewed : 2012.05.04~13, Confirmed for Publication : 2012.05.14

44 BN YREIFE. AROHTRY, EEERATI S MBI R A, PRI, A R
O, MMISIRTMEAT LR, B EAR, MU REED. MABEANE MU REE
R WU R ERTRES, MR RERE. BRI AMm A%, ERUARED,. e
" (“ch’iyangjibyon” in Ydyudang chonso).
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