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Zhu Xi's Metaphysical System and the Role of
Taiji (Great Ultimate)

Kim Han-sang

Abstract

There are many sayings ascribed to Zhu Xi on the topic of the Great
Ultimate, or 7aji in both the Zhuz Weayi [Collected Warks of Master
Zhu] and the Zhua Yule [Classified Conversations of Master Zhul].
However, it is not an easy task to attempt to understand the meaning
of the term as presented in these works. Zhu Xi's comments on the
subject often seem vague, roundabout or outright confusing. Some
statements even appear to be tautologies. In this paper, I attempt to
sort through Zhu's sayings in order to find out the role 7aji plays in
Zhu Xi's metaphysical system, and to refute the notion that it is a
concept that is '"neither woven closely into Zhu Xi’s philosophical
system nor given its proper place within it," as some have claimed.
Following the Cheng brothers” view that "substance and function
have the same origin" and that "between the hidden and the
manifest there exists no gap," Zhu Xi early on subscribes to the
theory of #yong (substance and function) and applies it to describe
the relation between Dao and givessel). However, after the
turnaround in his thinking concerning the status and function of the
human mind in 1169, in his commentary on Zhou Dunyi's 7aji tu
shug entitled the 7aji tu shuo jig Zhu makes it clear that although
Taji is not something that is temporally prior to yinyang and that
Taji does not directly create things, it is a pervading presence in
material things, and exists on a level different from that of objects. It is
described as the metaphysical ’pivot of creation and transformation’
within the universe, as well as the ‘foundation of diverse phenomena
and things. Instead of equating 7aji with ti, and yinyang with yong
Zhu’s Taji tu shuo jie seeks to explain the relationship between the
ultimate principle and physical objects by means of a more subtle
theory. In the treatise, Zhu describes 7aji as bewan zhi miao (the

* Kim Han-sang : An assistant professor of philosophy at Myongji University. His
academic interests are focused around East Asian and comparative philosophy.
(E-mail: andrewfr@mju.ac.kr )
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characteristic of metaphysical substance being unbounded by physical
limitations), and the movement and quiescence within the
phenomenal realm as succheng zhi ji (the physical frame that carries
the metaphysical principle with it). 7aj7 is something that is responsible
for the transformation of things in the phenomenal realm, which is
present in the midst of transformation and yet is itself unaffected in
the process. Thus contained in the 7aji fu shuo jie is the idea that
although 7aji is always present wherever ymyang is present, it is
something that is clearly to be differentiated from jinyang and that
cannot be reduced or equated at any stage with it.

Tagi comes to take on a more comprehensive character with the
unfolding of the debate between Zhu Xi and Lu Xiangshan (1187-1189).
In Zhu Xi’s later thought, 7aji is understood to encompass both the
nefa and the yifa realms of the mind, and to be present within the
yinyang realm and outside of it. 7aji belongs to a level of existence
different from that of yznyang precisely in that it is present both inside
and outside of yinyang Because 7aji is a principle that is both
transcendent and immanent, it can be said to be absolute. Through the
debate with Lu, 7aji comes to be equated in meaning with ’standard’
or norm,” as well as the highest truth.

Zhu's theory of 7aji deals comprehensively with both activity
within nature and that within the human mind. The theory of Zaji
implies that although human ideals are inseparable from the natural
tendencies of the universe, they are not subordinate or pstaiar to nature.
For Zhu Xi, 7aji as reflective of human moral ideals (ren y7 I Zh)
represents an absolute norm that regulates the natural sphere, and as
such, exists a priag, although manifested at all times in tandem with
phenomena.

Keywords: Taji K%, wji #68%, tivong #8F, bewan zii niao AR,
succheng zhi ji FifeZ R, the principle encompassing the
neifa and yifa realms A FE LI
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Introduction

What is the significance of the concept of 7ajji (Great Ultimate) in Zhu
Xi's K& (1130-1200) metaphysical system? What is its role in his
Neo-Confucian philosophy? How does Zhu understand the term, which
had existed in other philosophical contexts beforehand, and what is its
relationship with the term /4 or principle? These questions have been
posed ever since Zhu Xi appropriated Zhou Dunyi's JHZlH (1017-1073)
Explanations of the Diagram of the Great Ultimate (Tajjitu shuo KAHEER) as
one of the main frameworks of his metaphysical system, not only by
Zhu Xi himself but also by numerous other scholars who have followed
him in East Asia. The viewpoints of scholars on the topic of 7aji vary,
depending on their respective assessments of Neo-Confucianism. From this
it can be seen that one’s understanding of 7aji is tied integrally to one’s
understanding of the nature of Neo-Confucian metaphysics. Even among
modern-day "New Confucians,’ there is disagreement on how to define the
character of Zhu Xi's metaphysics, and that of Neo-Confucianism in general.

Efforts to delve into the meaning of 7aji are hindered by the fact
that Zhu Xi often does not seem to forward an exact definition of the
term in his works. Comments by Zhu such as "7aji is but the 7 of
myriad things" (AMURIMENZ #)1 are hardly informative. 1t
cannot be denied however, that Zhu and his students regarded the
term as important and engaged in discussions on the topic on a
number of occasions. The first recorded conversation in the Zuz Yule
partially quoted above, as well as the first section of the Jinsi fu iTJE
#% [Reflections on Things at Hand] (1178), the anthology of works by
Northern Song scholars which Zhu compiled with Lit Zugian 4 #H5
(1137-1181) both begin with the topic of 7aji. Wang Maohong FA#f;
(1668-1741) points out that Zhu Xi laboured at amending the texts of
the Commentary to the Far Boodks (sishu jizu VUESERE) and the
Commentary to the Explanations of the Diagram o the Great Ultinmte
(Tagitu shuo jie KIGETE) for over 20 years, and that Zhu continued
to engage in discussions over the Diagram of the Great Ultinmte (1ajjitu
KAR[E) with his students up to a few days before his death.

1 Zhu Xi, Zhuz Yule [Classified Conversations of Master Zhu], ed Li Jingde
(Beijing: Zhonghua Shuju, [1270] 1986), Juan 1, Section 1 (hereafter denoted in the
following abbreviated form, Zhuzi Yule, 1-1). “ XA F & Ky 2.

2 Wang Maohong, Zhuzi nianpu ¥4Fi% [Biographical Chronology of Zhu Xi]
(Taibei: Shijie Shuju, 1973), 226-227; 341-42.
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Scholars have traditionally regarded 7aji as the metaphysical
principle that links the human and the natural realms as two aspects of
a unified whole in Zhu Xi’s philosophy. 7ajji is seen to apply equally
to humans and nature as a binding normative principle, and through it,
the human and the natural spheres of existence are integrally connected.
Taji thus serves as the ground-providing principle of existence and the
term has also come to be equated with "heaven’ (#an K) and "principle’
(Z #) in Zhu Xi's metaphysical scheme.

In this paper, I attempt to show how Zhu Xi's distinct metaphysical
system developed over time, centered around the notion of 7aji; and to
demonstrate that the resulting metaphysical discourse is a unique
depiction of the component aspects of reality that represents a significant
departure from former discourse involving the traditional #iyang #%H
formulation. By sorting through Zhu's sayings on 7aji with the aid of
recent studies on the chronological order of Zhu Xi's works3, I argue
that there is a certain progression in the logical formation of Zhu Xi’s
metaphysics over time, and that the ensuing metaphysical structure is of
central import to his philosophy. The gradual reinforcement of the
metaphysical import of the term by Zhu Xi has to do with Zhu's
preoccupation with the need to strengthen the ontological priority of Z in
his system of ethics.

Tagi within the Framework of Zhu Xi's g/ ##5 Metaphysical
Scheme

Taiji is first mentioned in the "Great and Venerable Teacher" (dazangs/y
KORH) chapter of the Zhuangzi ¥ in the context of “sky.” The term
comes to take on a cosmological or ontological meaning in the
"Appended Remarks" (Xiad ziwan BEHE) of the Book of (anges, where
the famous saying "The world of Change has the Great Ultimate; this
produced the Two Modes; the Two Modes produced the Four Forms;
the Four Forms produced the Eight Hexagrams" is recorded. Since

3 Most notable are the works of Su Jingnan, including the most recent Zhuz nianpu
changbian (1, 2) (Shanghai: Huadong Shifan Daxue Chubanshe, 2001), in addition
to the earlier works of Chen Lai and Tomoeda Ryutaro cited in the bibliography
below.

4 Book of Changes, "Appended Remarks," pt. 1, ch. 11. "G5 AN, ZA M, A4
%, WRAE\FH"
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this comment appeared in the "Appended Remarks," after the Han
dynasty there were two main accounts of 7aji one regarded it as
referring to the Dao in the Laozi, and the other saw it as a form of
primeval all-encompassing ¢ or psycho-physical matter (yuang JT).
Commonly explained as some original material substance of the
universe, it was only with Zhu Xi’s treatment of the subject in the
Southern Song period in China that 7aji came to take on the meaning
of principle or 4 After Zhu Xi, the trend was often to revert to
regarding 7aji as gi The Ming dynasty scholar Wang Tingxiang F &
FH (1474-1544), for example, viewed 7aji as 'qgi in its undifferentiated
and undivided whole state’ JEHA > 2 5.5

Zhou Dunyi provided the impetus for a new account of 7aji in
the Song period by making use of an existing diagram known as the
Diagram of the Great Ultinate (Tajitu XHk[#E) to set up a philosophical
system embracing both the human and the natural realms within a
single framework, based on the thought contained in the "Appended
Remarks" to the Baok of (Jlanges Various treatises on 7aji began to
appear after Zhou wrote the Explanations of the Diagram o the Great
Ultimate Zhou introduced the term ‘wiyj/ ik [Indeterminate or
Ultimate of non-being], which appears in the Laozi¢ into the text, and
links it with 7aj7 in the phrase, "Indeterminate, yet the Great Ultimate"
(wgi er tagi JERRTTRHR). In doing so, Zhou opened up new possibilities
for the explanation of the meaning of 7aji by Zhu Xi, who uses it as
an important cornerstone of his metaphysical system.

Although Zhu Xi learned of 7ajji as the “principle of origin of the
universe’”? from his teacher Li Tong i (1093~1163) as early as in
1161, it seems he did not take an active interest in the complex
ontological dimension of the subject until he began to delve into the
theory of human mind and human nature. It was under the influence
of Zhang Shi 7R\ (1133~1180) that Zhu Xi came to consider 7aji in
connection with xing P£ or human nature8 In 1169, Zhu Xi postulates
his “theory of the two realms for the cultivation of the mind’ (C#A

5 Ge Rongjin, Zhangguo zhexue fanchoushi (Heilongjiang: Heilongjiang Renmin Chubanshe,
1987), 39-44.

6 Laoz, ch. 28.

7 Yanping dawen 3EVE, in Zhu Xi, Zhuz quanshu [Complete Works of Master Zhul]
(Shanghai: Shanghai Guji Chubanshe; Hefei shi: Anhui Jiaoyu Chubanshe, 2002),
13.328-29.

8 Chen Lai, Zlu Xi zhexue yaryiu (Beijing: Zhongguo Shehui Kexue Chubanshe, 1987), 4-6.
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S5 yifa weifa shug, in which Zhou Dunyi’s formulation "Indeterminate,
yet the Great Ultimate" is equated with xing® After Zhu Xi put forth a
revised understanding of the mind’s status and function in ’the new
theory of equilibrium and harmony’ (Zinghe xin shuo HHFIHIER) in 1169,
Taji in his system takes on the role of a metaphysical ground-providing
principle for the regular cycles of quiescence and movement in both
nature and in human mind.10 In nature there is 'quiescence in the yin
phase’ P2## and ‘'movement in the yang phase’ F5#f, the two being
complementary aspects of the physical realm of nature governed by the
ground-providing principle, which ensures that there is order, and a
certain rightful mode of operation in the natural realm. A parallel
phenomenon occurs in the human mind: there is ’gathering in or
inward convergence in the mefa K% [not-yet-aroused] phase’ and
"outward expansion or application in the yifa C\#% [issued forth] phase,’
the two being complementary aspects of the cognitive and moral realm
of the human mind governed by the ground-providing principle, which
also ensures that there is order, and a certain rightful mode of
operation in the realm of the human mind. Both phenomena represent
activity in the world of ¢ governed by the ground-providing principle
of 7aji.

It is after Zhu Xi's monumental efforts to clarify the status and
operative function of the human mind and human nature and the
subsequent turnaround in his thinking in 1169 (jichou zhi wu CELZ 1)
that he begins to delve in earnest into the ontological problem of #
and @ There seems to have been a renewed awareness on Zhu's part
that nature and man are governed by identical norms, and that the
various dimensions of the human mind, namely the newly analyzed
tripartite xing 14 [the original moral human nature], ging 1% [the
affective aspect of the phenomenal mind] and xin /» itself [the overall
faculty or presiding power that adjudicates between xing and qging
needed to be explained in terms of its relation to the world at large.
Thus the in-depth study into the moral and cognitive status of the
human mind provided the impetus for a more thorough speculative
inquiry into the theory of ’original substance’ (benti Af#), which

9 Zhu Xi, Zhu Xi ji [Collected Works of Zhu Xi], eds. Guo Di and Yi Po (Chengdu
shi: Sichuan Jiaoyu Chubanshe, 1996), 67-10: 3526. "J&-FEl: fERRI AR, F25 X E:
PNAETFFLL EASGR, SERRECOARMER BEEREEAR M, AES2, H
SEFTRR AR AN 5, TMERSBL TR

10 Tomoeda Ryfttard, Shushi no shiso keiser, revised ed. (Tokyo: Shunjtsha, 1979), 95.
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culminated in the writing of the first draft of the Conmentary fto the
Explanations of the Diagram of the Great Ultimate (Tajitu shuo jie AR
HifF) in 1170. A revised version of the text was completed with an
added preface by 1173, after undergoing various discussions with
Zhang Shi and Lii Zugian 4k (1137~1181) and submitting it to
corrections. The text was only made available publicly later in 1188
due to Zhu Xi’s reluctance to make known disagreements among the
three scholars to his enemies.!1

In the Conmentary to the Explanations of the Diagram o the Great
Ultimate Zhu Xi takes recourse to the structure of Zhou Dunyi’s the
Explanations of the Diagram of the Great Ultinate (Tajjitu shuo KFGE])
to lay down the relation between 7aji and things in the phenomenal
world. The reason for the choice probably had to do with the fact that
the Diagtam o the Great Ultinmte itself, despite its tell-tale signs of
influence from Dadst cosmogeny, and Zhou Dunyi’'s corresponding
Explanatians of the Diagram o the Great Ultinate were both seen to
possess a suitable comprehensive structure incorporating both cosmology
and the theory of human nature. Zhu Xi felt that the diagram and
Zhou's explanations were the most suited for representing his own
philosophical scheme of linking the universe as macrocosm to human
beings and the myriad of things as the microcosm (cgmx wvers).12 In
the Conmentary to the Explanations of the Diagram of the Great Ultinnate
Taji is not seen as some primordial undivided material stuff or matter,
but is dlearly stipulated as being the metaphysical Dao (KXA&, JEIM F2Z
1) as well as containing all the principles of movement and
quiescence and of yin and yang (BEF2E 2, QBRI HA).13

Because Zhu Xi's comments on the metaphysical concepts such as
Tagi, I and g are spread about throughout his works and are often
vague, roundabout or outright confusing, with a few statements that
even appear to be tautologies, some have claimed that 7aji is a
concept that is 'neither woven closely into Zhu Xi's philosophical
system nor given its proper place within it."14 Interestingly enough,
the argument in favour of the non-relevance of the concept of 7aj7 in

11 Su Jingnan, Zhuz dazhuan (Fujian: Fujian Jiaoyu Chubanshe, 1992), 280-281; 322.

12 Zhuzi Yule, 68-89. “RHWIE NICEY), B/ NERM.” Zhux Yule, 95-57. “Z
N(ER— /N H.”

13 Tajitu shuo jie in Zhuzi quanshu, 13.72-3.

14 Yamanoi Yu, “Chu Hsi and the Great Ultimate," in (Chu Hsi and Neo-Confucianism
edited by Wing-tsit Chan (Honolulu: The University of Hawaii Press, 1986), 79-92.
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Zhu Xi's system is often forwarded by those who wish to see 7aji as
g or as a code for the a postaiar "pattern’ or order in the physicalist
universe. However, if one sorts through Zhu's sayings on 7Zaji with
the aid of the above-mentioned recent studies on the chronological
order of Zhu Xi's works, one finds that the certain progression in the
logical formation of Zhu Xi’s metaphysics is by no means incoherent,
though highly speculative and difficult to understand at times.

At first, statements that describe 7aji as the ’ultimate 1li/ the
‘totality of 7 the ’origin of all things’ and the ’original substance of
the universe’ seem puzzling and make one wonder whether 7aji is a
concept that is different from 4 which exists on a higher plane. In the
Zhua Weyi [Cdlected Waks of Master Zhu] and the Zmuz Yl
[Classified Conversations of Master Zhu| there are phrases such as:
“So-called 7aji is the single name given to the collection of the I of
myriad things'15, and "The /4 that oversees the myriad things is 7aji
"16 These expressions from Zhu Xi's latter years are not superfluous or
over-the-top remarks but have to be understood in the context of his
increasing inclination to assign an ontological priority to 4 (/ixian gihou
HIJ4A%) over the years. It is therefore particularly important to trace
the exact time and context of Zhu's comments on # and ¢ according
to the changing contours of his thought over time.

Questions have also been raised as to whether the concept of 7ajji
is unrelated to Zhu Xi’s canonical studies of the Four Books (sishu VY
#) and the related theory of moral self-cultivation that derives from
them, as the term does not even appear in Zhu Xi's Conmmmentaries on
the Four Books (MU754ERE), and only appears once in connection with
Zhou Dunyi's 7Tajitu sfuo in the Questions and Answas an the Four
Books (WUZELR).17 Although this is a legitimate question to ask, any
attempt to discount the relevance of metaphysical and ontological
issues from Zhu Xi's system can be very misleading, as they are
hardly incidental and in fact integral to his system. The division of
metaphysical and physical levels is indispensable to understanding his
philosophy, including his theory of self-cultivation, which would take a
radically different turn without its advocacy of the primacy of Z
Admittedly, in places such as the Recad fo Conmenmrate the Shrine to
Studying Master Lianxd in Longxing Prefecture EBUNEERESEHIRL, Zhu

15 Zhu Xi i, 78-14:4085. "#HHFTRRARE, SRMEMZ N —42H." (Zhu Xi aged 50)
16 Zhuzi Yule, 94-44. "$ERMEYZH, (FRAM" (Zhu Xi aged 65)
17 Yamanoi Yu, “Chu Hsi and the Great Ultimate," (Juz Hsi and Neo-Confucianism 83.
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seems to play down speculative metaphysical thought, emphasizing
instead the teachings found in the Six (Jassics and the Faur Books Zhu
writes for instance that "however lofty Master Zhou's teaching on w7
and 7aji may be, it is not removed from the reality of everyday life,
and the subtle inquiries into the profound workings of yinyang and the
five elements are neither separate from the issues of benevolence,
righteousness, propriety and wisdom, nor removed from matters of
sturdiness and gentleness, of good and evil."l8 However, this should not
be seen as Zhu Xi's discounting the importance of metaphysical discourse,
but rather as its affirmation in the overall context of its connection to his
Neo-Confucian theory of self-cultivation and virtue ethics.

In the well-known first conversation in the Zmz Yula of Zhu Xi
in his latter years with his disciple Chen Chun % (1159-1223), Zhu
Xi offers the following account of 7aii

Taiji is just the /i of the all the things in the universe. Seen from the
perspective of heaven and earth, Tajji is present amidst heaven and earth.
Seen from the perspective of individual things, Taiji is present among the
myriad things. Even before heaven and earth have yet to exist, there must
first be this /i The phrase [in the Tajjitu shuo] that '[Taiji] moves to
produce yang' is also just referring to this /i, and the phrase '[7aiji]
becomes still to produce yin' is also just referring to this /i.19

Zhu Xi's reply gives an indication of his will to account for 7aji
within the framework of /Z-gi 7aji as principle is present in all things,
and exists in tandem with them, and yet has an ontological priority to
the phenomenal world. 7aj7 is that which exists a priar and gives
order to the phenomenal world as the ground for existence. This
formula is confirmed in later writings of Zhu Xi20 During his days
serving as the governor-general of Nankang county (1179~1181), when
he was about 50 years old, Zhu Xi began to use expressions such as
‘the utmost 4 to describe 7agji?! Similar comments may be found in
later sayings.22 Elsewhere Zhu refers to 7aji as ’exceedingly fine and

18 Zhu Xi ji, 78-14:4085-86. "&EERME R/ T, Himhb -t ob, Tt e AT HH
. HHR G TATIE B, T EAME P MR . S 5,
B ], ZRBELUT, SRR, RIS aaman S LR .

19 Zhuz Ydle, 1-1. "El, KEFURRMEY)Z . ERME, AR A AR ey, Al
YIS KR, AR o, S JeaIeE L BhimAERs, JRFUREE SFmAERe, IR R

20 Zhuzi dhquan, 36:9b; Zhuzi daquan, 36:13a.

21 Zhuzi daquan, 37:31b. “KFkz 2%, 1ERHELZ ARECH.”

22 Zhuz daquan, 36:8b. “LUIRZEAS, MRHARH.” “DIHFTTEEAMES AT 4, HoRRE . AR
(Zhu Xi aged 59)
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all-good 7’ and also defines it as the ’'truly impartial basis of all
transformation...also having the meaning of standard or norm.”23 These
formulations indicate that in his later years, Zhu Xi conceived 7ajji as
an a priarr norm governing the phenomenal world, and that he also
regarded it as characterized by pure good, before the transformations
in the realm of yinyang take place and good and evil appear on the
phenomenal level 24

Taji as the Pivot of Creation and Transformation and the
Foundation of all Things

The first engaged discourse by Zhu Xi on the topic of 7ajji takes place
in the Conmentary fo the Explanations of the Diagram o the Great
Ultimate (Tajitu shuo jie NAREEF), which was completed after the
establishment of his theories on human mind and human nature. In a
letter to Yang Fang %7 (Zizhi TH) in 1171, Zhu Xi outlines his
thought on 7aji as found in Zhou Dunyi’'s Explanations of the Diagram
of the Great Ultimate ( Tajjitu shuo FAGIEER):

Between heaven and earth there is none other than a constant cycle of the
two tendencies of movement and quiescence without ceasing. This is what
is known as 'Change' (yi %). Behind the movement and quiescence is the
principle of movement and quiescence, and this is what is known as 7aiji.
The Sage [Confucius] early on pointed to its existence and named it thus,
and Master Zhou also drew the diagram and represented it in images, so as
to clarify and bring it to light beyond doubt. Originally, the name Yi' #%
[extremity, basis] was taken from the meaning of 'shuwi' &A% [pivot,
ground]. What the Sage referred to as 7uaiji was the root of all things.
What Master Zhou called 'wwji' #4% [ultimate of non-being] made known
the ineffable characteristic of being unbounded by physical limitations (Miao
4J), without sound or smell. However, the reason why [the Diagram of the
Great Ultimate] talks of "Indeterminate, yet the Great Ultimate," and says
that "7agji is originally wii" is not because wuwji gave birth to Taijji after
wuji or because wuji first existed before Taiji. Also, the saying "the five
elements are yinyang" and "yinyang are Taiji" does not mean that Taiji
gave birth to yinyang and the five elements after 7aiji, or that Taii first
existed before yinyang and the five elements. The ineffable characteristic
belonging to wuji of being unbounded by physical limitations was never

23 Zhuzi Yule, 94-21. “KAG SR ERGET B35 OB, NN — KAk, YPa — Kk, JE 5P
SHANE, RN S LFIRRIE” (Zhu Xi aged 65); Zhuzi daquan, 36:12b. “ KAk
(] A e 1T R AL A, SRIHAS 44 F R AR A, T AR 287 (Zhu Xi aged 60, i
n the 6th letter to Lu Jiuyuan)

24 Zhuzi Yulei 75-82. “KAmh, 4 BfERE. =)/ \CHURH, GEAE, BRREL
DI J7A.” (Zhu Xi aged over 62)
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absent in the process of the formation of male and female, and in the
transformation and creation of all things. The creed contained in this
Diagram is inherited from the great yi X %, and is completely opposite of
Laozi's so-called "Things arise from being #, and being arises from

Hn

non-being +&," which holds that there really is a beginning and an end
point to the process of transformation.25

In the letter cited above Zhu Xi makes it clear that the relationship
between 7agji and yinyang is not that of a temporal order of existence. 7aji
does not give birth to the myriad things and does not exist temporally
prior to things, but exists in tandem with them In the formulation
"Indeterminate, yet the Great Ultimate"(nyji e taji), wyi is Taji and Tagi
is also myz and both terms refer to 426 The first line of the Explanatians
o the Diagram o the Great Ultinate "wuyi e tafji" is explained by Zhu Xi
in his Conmentary to the Explanatians o the Diagram o the Great Ulltinrate as
meaning that 7aji is a non-empirical entity that serves as "the pivot of
creation and transformation’ and ’the foundation of things.”

The operations of heaven have neither sound nor smell. Yet this is really
the pivot of creation and transformation, and the foundation of things of all
kinds. Therefore it is called "Indeterminate, yet the Great Ultimate." It does
not mean that outside of the Great Ultimate there is again an Ultimate of
non-being.27

The expression “pivot of creation and transformation’ &t Hiéll
refers to 7ajjfs role as the unifying order or principle of the growth
and activity in the natural and human social realms. "The foundation
of things of all kinds" /i Z ik implies 7aji serves as a basis or
standard for the classification and coherent analysis of diverse events
and objects.

The relationship between 7aji and yinyang are outlined in Zhu
Xi's commentary to the second line of Zhou Dunyi’s Zajitu shua The
original text of the Explanations of the Diagram o the Great Ultinate
(Zagitu shug runs as follows28:

25 Zhu Xi ji, 45-17:2153-54.

26 However, if instead of "wiji er tajl' HERGITKAE the phrase in the Tajitu shuo is
rendered as "from wigi to become Taji' (Z wyi er wel Taji AR R AKHE) as
Zhu Xi noted was written in the section on Zhou Dunyi (Lianxi zhuan JRZEE) of
the Histary of the Song Dynasty (Guoshi [85£), then wigi and Taji would have to
be seen as being divided into two and the former preceding the Iatter
temporally and giving rise to it. Zhu X7 ji, 36-11:1577.

27 Tajjitu shuo jie in Zhuzi quanshu, 13.72. “ bR H, MR, MEGEARA, S5
ZHRHE. W], SRR, ARARZ HMEA A,
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The Great Ultimate through activity generates yang. When its activity
reaches its limit, it becomes tranquil. Through tranquillity [the Great
Ultimate] generates yin. When tranquillity reaches its limit, activity begins
again. So movement and tranquillity alternate and become the root of each
other, giving rise to the distinction of yin and yang, and the two modes are
thus established.2%

In the Conmentary to the Explanations of the Diagram of the Great
Ultinate (1ajitu shuo jig, Zhu explains that the meaning of 7ajis
"activity’ and "tranquillity’ is not that 7aji itself moves or becomes still,
like an entity in the phenomenal realm. Rather the phrase is seen to
signify that 7aji is the ground for 'quiescence in the yin phase’ FZifF
and ‘movement in the yang phase’ [%#) of nature, and that the actual
movement and tranquillity in the phenomenal realm is the frame or
tool for the manifestation of this metaphysical reality, which is
expressed as the ’flow and progression of the heavenly mandated
principle in the world’ (#anming zhi liuvdng KnZ 1if7)30 In the same
passage, Zhu also defines 7aji as bawan zhi miao AIRZW [the
characteristic of metaphysical substance of being unbounded by physical
limitations], and the movement and quiescence within the phenomenal
realm ¥JiF as suacheng i ji FifeZ B [the physical frame that carries
the metaphysical principle with it].

Tagi is the characteristic of metaphysical substance of being unbounded by
physical limitations, and the movement and quiescence within the phenomenal
realm is the physical frame that carries the metaphysical principle with it. 7aigji
is the metaphysical Dao, and yinyang is the vessel (¢i %) belonging to the
physical realm. Therefore seen from that which is manifest, movement and
quiescence occur at different times, and yin and yang occupy different
places, and yet 7ajji was never absent at any point between them. Seen
from that which is hidden, where it is empty and obscure, without any
trace of something going on, the principles of movement and quiescence
and of yinyang are already fully present in its midst. Be that as the case
may be, one cannot see the coming together at the start even if one were
to push to the front, and one cannot see the coming apart at the end even
if one were to pull back from behind. This is why Master Cheng said
"Movement and quiescence have no traces, and yin and yang have no
beginning." If not the one who knows the way, who can grasp this?3!

28 Tajitu shuo, in Zhuzi quanshy, 13.72. “IHEIT LR, BYNGTTAS, BFMZEES. AFtRiED,
—B)—5F, BRHAR. P2k, WS

29 Translation adopted with minor modifications from Chu Hsi, and Lii Tsu-ch’ien,
Reflections on Things at Hand trans. Wing-tsit Chan (New York and London:
Columbia University Press, 1967), 5.

30 Tajitu shuo jie in Zhuzi quanshu, 13.72. “ KE&Z A EIEF, &R A mATH.”
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Zhu Xi introduces the term ’lawan zii miad AR 21 here which
refers to the wondrous or ineffable characteristic of metaphysical
substance of being unbounded by physical limitations. 'Miad % is a
term that is equivalent to the term "shef 4, which appears in Zhou
Dunyi’'s Tongshu iliZ. The definition of 'shef in the Tangshu hints at
the freedom and universal dimension of metaphysical entity, which is
unbounded by the limitations and constrictions of particular time and
space. Unlike physical objects in the phenomenal realm, it is able to
"move while being still, and to be still while moving."32 Metaphysical
entity or original substance (lenti 4#d) is able, through its ineffable
characteristic of being unbounded by physical limitations, to preside
over the realm of yinyang while being both present within it and at
the same time, being distinct from it (ISHHEE AHFE). Taji is that
metaphysical entity which is one with the world of change and
regulates it while accompanying it, without undergoing change itself.
In an oft-quoted passage, Zhu Xi compares 7aji and yinyang to a man
riding a horse: the man directs the horse to go places, and the horse
carries the man along with it.33

It can be seen that the concept of 7aji as "bawan zh miad in the
Tajitu shuo jie has, as Zhu Xi himself has differentiated in the letter
mentioned above to Yang Fang, the dual aspects of “original substance’
or “fundamental form! (fenti A545), and that of the 'flow and progression
in the world’ (fiwxng 1i4T) respectively. This factor makes it stand apart
from the description of yinyang which as the ’"suadhang Ziv ji belongs to
the straightforward empirical physical world of sensation and material
objects.34 All this discourse indicates that 7aji although always present
within yinyang is not a concept that can be reduced at any stage to
yinyang but that it is an entity which in Zhu Xi’s philosophy is given a
wholly different ontological status.

31 Ibid. “FAMEEAIRLZ GbtH, BIEFE e . AAEIN b B W, PRRRIRIN T 2 45,
LB HEE T, RIEEFAER, PR RN, ORI AR, B HME T,
FPBLARRR, IMEIAFIRN, B, OB R, SRR A RS, Sl
RIMA R B, $FE 7, Shasfimfarm s, RREE, Aneae.”

32 Zhuz Yule, 94-16. “TiEE  E, FRMD), BN, Y. SOTUAEL, FRI0AES, A
Zhuzi quanshu 13.112. "B &S, SHI0AESEY, V)t BhmMeS), §5msE, s, Bhm
JED, FRNMET, B REF. YIRIANE, s ).

33 Zhuzi Yule, 94-50. “AKEERGN, BIERRERS. FERTLAEN, AFTUATRRS. Bz —tH—A,
NTRBLZ —H— N

34 Zhu Xi ji, 45-17:2153. “EAVIKHRRRE, SR, LSRR, RO H, KigEA
IR, BhFE TR B, SRBERE AR S EIRFR A (LAASBEIT 5 1), SRR BsH
(CAAATI S 1), Frai A2 @hig, RERRm B NEART sy, 100 5 A K 2 SRR
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This view of 7aj/s metaphysical character is repeatedly confirmed
in Zhu Xi's later writings and conversations with his students, when
he posits for instance that "7aji is not subject to constraints in space,
has no material form or body, and cannot be confined to any
particular location."3> In 1186, with the completion of his monumental
treatise on #e Book of (unges the Yixue gimeng %5%5¢, Zhu also
explains 7aji as "the name for [the state in which] images (xiang %)
and numerary distinctions due to unitary divisions (shu #{) have not
taken shape, and yet the principles thereof are already present'36.
Elsewhere, in the letter exchanges with the Lu brothers, Zhu also
depicts it as being "without form, but characterized by the presence of
principle."3”

Tajji as "bawan zli miad takes on a more firm position in Zhu
Xi's thought as an absolute standard or norm after the debate with Lu
Jiuyuan PESUR (1139-1193).

Formulation of 7ajji as both Immanent and Transcendent in
the Debate with Lu Jiuyuan

The debate between Zhu Xi and Lu Jiuyuan over the issue of 7ajji
takes place in 1188, when Zhu Xi was 59 years old.38 In the process of
carrying on the debate, Zhu further reinforces the metaphysical import
of the term, which serves to strengthen the ontological priority of 4 in
his philosophy. The debate contributes to sharpening the distinctiveness
of Zhu Xi's metaphysical system as compared with those of his peers
and predecessors.

Zhu and Lu had already confronted one another over differing
interpretations of the Baok of (Jmnges earlier.?® Lu Jiuyuan started the
controversy in 1187, but the debate had actually begun earlier between
Zhu and Lu’s older brother, Lu Jiushao FE/LEH (Zimei F3£) in 118540

35 Zhuz Yulei 94-19. “ XFR{EJ5fr, M, MO (in 1188, Zhu Xi aged 59)

36 Yixue gimeng ch. 2, in Zhuz quanshu, 1.218. “JKAs, FECRY, mHECHZ .
(in 1186, Zhu Xi aged 57); Zhu Xi ji, 37-28:1652. “ KA, FEAN. 2 A#H.” (in
1186, Zhu Xi aged 57)

37 Zhu Xi ji, 36-4:1568.

38 Su Jingnan, Zhuz dazhuan, 685-686.

39 Su Jingnan, Zhuz dazhuan, 690-91.

40 Zhu Xi had also carried on a debate over 7aji and wuwji with the Lu brothers’
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In this year Lu Jiushao met with Zhu to refute what he felt were the
mistakes contained in the 7ajitu shua The older Lu argued that “wiz/
was an unnecessary concept that derived from the Dadsts that did not
need to be added on to 7aji and that other than in the Zajitu shuo
there were no mention of it in Zhou Dunyi’s other seminal work, the
Tngsiu, or in the text of the Baok of (hanges While Lu Jiushao affirms
the relevance of the term 7aji itself, his interpretation of its meaning
differs from that of Zhu Xi. In his reply, Zhu Xi defends the integrity
of the whole phrase in the 7ajitu shuo that includes mwigi in connection
with 7agi, arguing that w7 serves to define the character of 7aji as
being without form, but characterized by the presence of principle.

You are most adamant in rejecting the first line of the Taijitu shuo.
However, it seems you are unaware that if one does not speak of wuji,
Taiji becomes equivalent to phenomenal things and insufficient to serve as
the root of all transformation, and that if one does not speak of 7aiji, wuji
becomes mired in emptiness and silence, and unable to serve as the root of
all transformation. Only from this one phrase do we know that the words
[of Master Zhou] are subtle and boundless.4!

Taji as wygi is not a primordial material substance —47; it is also
different from the Buddhist notion of emptiness 7% It is the
ground-providing principle behind phenomena that allow transformations
in the phenomenal world to occur. In a letter to Lu Jiuyuan afterward,
Zhu Xi mentions that 7aji is neither being  nor non-being 42 For
Zhu Xi affirming the role of myi in qualifying 7aj7 in the debate with
Lu goes in hand with the affirmation of the role of the mafa Ki% [the
pre-intentional and universal] realm of the mind after the establishment
of the new theory of equilibrium and harmony on the status and
function of the human mind, and both terms are an integral part of his
metaphysical system43 The realm of the original substance (fenti 4<#8) is
"quiet without any movement' FIAAEH4 or "empty and obscure,
without any trace" VHUEMEHM45, but the principle of transformation of the

student Liu Yaofu #I3EK during his tenure as governor-general of Nankang
county (1179-1181). See Su Jingnan, Zhuzi dazhuan, 693.

41 Zhu Xi ji, 36-3:1566. “ R AUKKREE — 6], St REFPIREE. RIRAKIA 5 Mhk, 1
KARF]S—H), AR R AR, ASE AR, R 28, 1A e R S AR,
Hib—4), ERILTER, My

42 Zhu Xi ji, 36-10:1575. “ KAz b, ANEA M, ANETTHE.

43 Son Yeongsik, Iseong-gwa hyeonsii/ (Ulsan: Ulsan Daehakgyo Chulpanbu, 1999),
320-324.

44 Book of Changes, "Appended Remarks," pt. 1, ch. 10.
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myriad things is already present within it. The entire corpus of 74 is
present in the mafa realm of the mind, to which one must take recourse
in order to investigate things and extend one’s knowledge.

In the fifth letter to Lu Jiuyuan on the 8th of November, 1188, Zhu
Xi lays down his decisive arguments in favour of the metaphysical
status of 7aji46 Zhu first posits that the 'j/ ik of Taji XAk [great or
supreme extremity] signifies “Zj{ ZAf [utmost limit or extremity] and
that it cannot, as Lu would like to have explained, be equated with the
meaning of ‘zhong’ " [middle or mean, appropriate]. 7aji is thus
named to signify "the utmost’ in existence for the lack of a better name:
it represents something ultimate to which there is nothing to add. The
term signifies that 7aji serves as the ultimate standard or norm for all
existing things. Zhu takes example from existing usage of 'j/ to
illustrate his point. "/f in words such as Agji Jtf [north pole], w7 &
% [highest point in the house], Auangi 54 [norms for the governance
of society by the ruler], and miryi A [norms for the common people]
all signify the highest point of an object or the center, the norm for
something.4” In other words 7ajji exists ontologically on a different level
from phenomena as a binding norm for human ethical conduct, even
though it permeates phenomena and is never separated from it. Zhu Xi
continues to define 7aj/s relationship with yinyang in a way that is
markedly different from the traditional tiyang #8H] formulation®8 that is
used to account for the existence of non-empirical entities.

The reason Master Zhou referred to 'wuji' was because he regarded [7aiji]
as being without spatial reference or physical form, existing before any
phenomenal object existed, and at no time absent once objects came into
being; and he regarded [it] as existing outside of yinyang while at no time
not operating in the midst of yinyang. [It] pervades through all existence, is
nowhere absent, and from the beginning could not be spoken of in terms of
material attributes such as sound, smell, and physical traces.4°

45 Henan Chengshi Yishu [Remaining Works of the Henan Chengs]|, in Cheng Hao
and Cheng Yi, £r Cheng ji [Collected Works of the Two Cheng Brothers] (Beijing:
Zhonghua Shuju, 1981), 15-78. “IiEfEfk, & RARIRCH.”

46 Zhu Xi ji, 36-10:1573-77.

47 Zhu Xi ji, 36-10:1574. "N, IEDHATEEMMEA A, SORR R0, REIER
NIRRT, WAL, AR AR, ARG, SRR, R
2, GEfGAEA R, AR, MY T, AR B, AR
FhfT .

48 Meng Peiyuan, "tiyong" Lixue fanchou xitong (Beijing: Renmin Chubanshe, 1989),
148-171.

49 Zhu Xi ji, 36-10:1575-6. “Ji TR CARHZ 4%, 1E DAL RTERIEAR, LUR/E A2 RiTif



Kim Han-sang /Zhu Xi’s Metaphysical System and the Role of Tajji (Great Ultimate) 17

Taji is not in a #yang or substance-function relationship with
yinyang In other words, 7aji and ymnyang do not give rise to each
other and are not interchangeable: one is a metaphysical entity, and
the other is the physical reality which "carries" it. There is a clear
division of the level of existence into two distinct realms. Just as the
mind according to Zhu Xi is not just the phenomenal mind (yifa %)
but made up of the two levels, metaphysical and phenomenal, of nafa
Ki#% and yifa respectively, T7aji exists on both phenomenal and
metaphysical levels. 7aji is not separated from the world of yinyang
and movement-quiescence, but it is also depicted as being "outside of
it." This is a highly puzzling and incoherent formulation to understand
if one analyzes it by means of formal logic. Rather, one has to interpret
it as a religious statement which proclaims that the ground-providing
metaphysical entity is both immanent and transcendent vis-a-vis the
physical world. If 7aji were present only in the realm of yinyang or
indeed the same in substance to yinyang but only modally different in
the fashion of the #iyong formulation, it could not serve as the utmost
norm or the repository of all Z However, if 7aji were only to be
differentiated ontologically from the realm of yinyang it could not
have a pervading presence in the phenomenal world of man and
nature, and be in effective relationship with them. Interestingly,
although all things in the world have partners and are paired up with
them®0, 7aj7 is "just one unified whole and without pair." It is not
something that exists relative to some other thing (dadai ¥1£y), but
stands on its own, as an absolute standard, being both immanent in
and transcendent of the world.5!

Lu Jiuyuan's position regarding 7ajji sheds additional light on the
characterization of Zhu Xi's metaphysical system. Although Lu also
uses the term 'xing er shang JEIM I, his meaning of the term is closer
to ‘nonempirical,” rather than to 'metaphysical,” and thereby diverges
from Zhu's usage of the term. Lu regards 7aji yinyang and the five
elements as being identical in substance and only modally different,52

RETAAMZAZ, VRGN REAIT 22 H, UUREE AR, T1TE,
RN B v 5, SRR AR, RIRBELUKMRATEIR, AR
B LR R B3, RINIRRIERSZ R, TEFETFH3(5)), 36:9b.

50 Zhuzi Yule, 95-65. “ RihEY)z B, MEELAE.”

51 Zhuzi Yule, 100-31. “KAm A 2 —m %" Elsewhere, Zhu Xi mentions that the
mind xin is also "without pair." Zhuzi Yule, 5-22. "W EE." Zhuz Yule, 98-38.
MBS OSSR A

52 Lu Jiuyuan, Xiangshan quarji [Complete Works of Lu Xiangshan]|, Sibu beyao
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and is criticized by Zhu Xi for having confused the two ontological
levels of metaphysical principle and the world of phenomena. In Lu’s
theory of original substance or fentilun there is no place for g %%, and
there is identity between the mind, 7 # and the universe; hence no
distinction is made between the metaphysical realm of the Dag and
the physical realm of ¢ #% (vessel).53 In his system the boundaries
between the mind and 7, self and the other, subject and object are
sought to be done away with, and he uses expressions such as wigian
fER] [no gap], buge ANBE [no division], and &mai A4 [no outside] to
describe this ideal state of making no distinction>4 For Lu 7aji
signifies the state of appropriateness within the phenomenal world and
not the metaphysical principle that acts as the norm for the operation
of the natural and the human spheres. Correspondingly, he does not
recognize the validity of metaphysical concepts such as wyi or nefs
regarding them as superfluous constructions that only serve to
diminish the autonomy of the individual mind, with its unbounded
power to connect with and become united to the entire universe.>>

Conclusion

Zhu’s theory of 7aji deals comprehensively with both activity within
nature and that within the human mind. The theory of 7aji implies that
although human ideals are inseparable from the natural tendencies of the
universe, they are not subordinate or posteriar to nature. For Zhu Xi, 7ajji
as reflective of human moral ideals (ren y7 /i Zh) represents an absolute
norm that regulates the natural sphere, and as such, exists a piaj
although manifested at all times in tandem with phenomena.

Taji does not just describe the way things operate in the universe;
it prescribes an ideal state of existence for both nature and humans.
There exists an ideal order of growth and change in the natural realm,

[Essentials of the Four Libraries] ed. (Taibei: Zhonghua Shuju, 1979), 23:5b. “X
Rk RS R2Rs, FERmERAnt, MR IAT, TATEIREG M. JETd M, frEmaE
HAT?”

53 Lu Jiuyuan, Xiangshan quaryi, 22:5a. “ Mo EE 78 5E 5277

54 Lu Jiuyuan, Xiangshan quaryi, 20:b. “VUJ7 EFEIT, ARG REE. FREMEED, &
DEVRTH. TEMZHT, AEANS, Fibc, RS Teitzg, EANE, FH
gy, [FUEHEE. REPGILEA LS, Fibd, FEES.. FEHNE E2OrNG
SN, TN

55 Son Yeongsik, Ilseong-gna hyeonshil, 321.
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and there also exists a corresponding ideal order of human development
and fulfillment. The ideal order of nature is represented by the "four
qualities” of the first hexagram, gian %z, in the Book of (hanges (Yijing %
#6)-- origination, flourishing, advantage and firmness (yuan heng Ii zhen
JCFE ). The ideal order of the human realm is characterized by the
‘four virtues' of humanity or benevolence, righteousness, propriety and
wisdom (ren yi I zh 1-Fi5%). The presupposition behind the
postulation of the four qualities and the four virtues is that the
universe and human beings are both characterized by an affinity for
life. The value and meaning that accompany the presence of life and
the process of giving birth to life are integral to the operation of the
world. Life is seen not as the by-product of accidental events resulting
from random chemical reactions in a neutral physicalist universe, but
rather as an inseparable and purposive constituent part of its dynamic
creative reality. Humans share in this life and human life represents
its finest manifestation. Humans are moreover charged with a form of
stewardship for the rightful operation of the universe, so that "heaven
and earth may find its proper place and the myriad of things be
nurtured (KM EYER)."6 This is the vision consistently
presented in the Doctrine of the Mean (Zhogyang %), as well as in
the Book of (anges. This is also the vision that is taken up in turn by
Zhu Xi in his metaphysical system involving the concept of 7aji

In the Traatise on Ren (Renshuo 1-3#)%7, Zhu Xi characterizes
heaven and earth as "having a mind that gives rise to myriad things
in existence." Humans-—-and in fact all things--take this mind as their
own.>8 This mind when applied to nature is a mind that is boundless
in giving birth to life (yangran shengwu zhi xin MR ). The
same mind when applied to humans is one that warmly cares for
other humans and seeks to benefit all things in nature (newan airen
limu zhi xin WIRFENFIYIZ )59 For Zhu Xi, the mind that gives rise

56 Zhongyong 1-5.

57 The Treatise on Ren (Renshuo 1-#fl) was written in 1172, when Zhu Xi was 43
years old.

58 Zhu Xi, Zhuzi dagquan [Great Compendium of the Works of Master Zhu], Sibu
beiyao [Essentials of the Four Libraries] edition (Taibei: Zhonghua Shuju, 1970),
67:20a. RV RGO, AL AENEAFRIM D LAROE W, SEE O A,
HEFAREREDE, WPTAME, RS Uilice, RIREmER. st 3R, IR
. FUe=AIE, micEAst HIETS, RIRERKAZY, MHREZRENAE. S
Z Ry, HAETRADY. EUCSE, A, HSEHES, RIREIRERIZ, g
BRAR

59 Tbid. “tCMaf it FERMMRBIIR AL 0, FENRRRIREE AR 0y, ELD YA E D Uit
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to myriad things in existence can actually be characterized as ren itself.
The operation of the universe proceeds in accordance with the
essential character of life. The creation and unfolding of life is due not
to selfish desire, but to a mutual concern, dedication and cooperation
among all living beings based on ren. Zhu Xi's theory of 7aji refers
to the ground-providing principle in such a congruous world
characterized by ren. Being ethical in such a world does not entail
alienation from nature, but rather, being in union with its innermost
tendency. Thus nature shares the goal of making manifest the virtue of
ren with humans.

This is significant for the devising of a new ecologically-conscious
metaphysical theory for the modern age which does not give up on
the relevance of human subjective moral agency, while seeking the
mutual coexistence of humans and nature. There needs to be a
balanced vision of man’s place in the universe, which is neither
inordinately anthropocentric nor excessively tilted toward deep ecology.
The theory of 7ajji can be regarded as a metaphysical representation of
the viewpoint inherent in the traditional Confucian concept of sancai
=4, which advocates balance between the three basic constituent
co-equal subjects of the universe— heaven, earth and man (K - i -
AN)e0. The notion of sancai implies an organic holism linking the
human and natural realms, in which the dignity of the empirical
physical universe is affirmed. At the same time, the distinct status of
human ethical norms belonging to its own a priar7 “ideal world is also
affirmed. However, this ideal world of human ethical norms is not to
be differentiated ontologically from the natural world, as it was
brought into being through development inherent in nature. As the
matrix of the structures giving rise to human ethical norms, nature
itself can be said to be laden with value.t1
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Semiotic Analysis of Zhu Xi’s Moral Psychology
LEE Seung-hwan

Abstract

This paper aims to clarify the theoretic scheme of Zhu Xi's moral
psychology from a semiological point of view. According to the author’s
analysis, Zhu Xi's moral psychology is composed of two different
semiotic frames: the horizontal arrangement of / and ¢, and the vertical
arrangement of /' and ¢ In Zhu Xi's theoretic scheme, the horizontal
frame is applied to describe the ambivalent relationship between 7 (i.e.
moral dispositions) and ¢ (i.e. non-moral dispositions), while the vertical
frame is applied to explain the ontological relationship in which 74 (i.e.
metaphysical principle) supervenes on ¢ (i.e. constitutive matter). While
Toegye, by adopting the horizontal frame, tried to depict the ambivalent
relationship between /# (i.e. moral dispositions) and ¢ (i.e. non-moral
dispositions); Kobong and Yulgok, by adopting the vertical frame, tried
to explain the ontological relationship in which /4 (i.e. metaphysical
principle) supervenes on ¢ (i.e. constitutive matter). The seeming discord
of two semiotic frames made Choson Neo-Confucian scholars split into
two antagonistic groups. In this paper, the author, by explicating the
two frames that Zhu Xi adopted, tries to lay a cornerstone to
understand the reason why Toegye School and Yulgok School couldn’t
help but fall into never-ending controversy.

Keywords: Zhu Xi, Toegye, Yulgok, disposition, feeling, emotion,
supervenience, covariance
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1. Three Semiotic Frames in Zhu Xi’s Moral Psychology

Zhu Xi’s theoretic scheme of moral psychology is composed of three
semiotic frames: namely, horizontal, vertical, and generative. He adopts
a horizontal frame (f#:#) to elucidate the axiological relationship
between 4 and g in which #Z (ie. moral dispositions) and ¢ i.e.
appetitive dispositions) have an antagonistic relationship with each other.
The horizontal frame is visually effective to show the ambivalent
relationship between moral dispositions and appetitive ones.

On the other hand, Zhu Xi employs a vertical frame (E3f) to
elucidate the ontological relationship between 4 and ¢ in which Z (ie.
the metaphysical principle) supervenes on ¢ (i.e. the constitutive
matter). The vertical frame, as shown in Zhu Xi's analogy of a person
riding a horse, is visually effective to designate the dependent
relationship of Z on g Vertical frame is useful to explain the reason
why there are differences in human characters although every human
is endowed with the same nature which is originally good. According
to Zhu Xi, personal character (xing %) varies in accordance with the
change of bodily-matter (g). This kind of explanation may be named
‘the principle of covariance, which means “a difference in
bodily-matter necessarily entails the difference in character.” In short,
the vertical frame is applied to explain the supervenient relationship of
i on g while the horizontal frame is employed to explain the
antagonistic relationship between 4 and ¢ The former is ontological,
while the latter is axiological.

Zhu Xi also employs a generative frame (#%:if) in order to
designate the transitive process in which an individual’s subliminal
disposition is actualized as a relational psychological event when it
meets with a suitable condition. The transition from disposition (xing
P) to feeling/emotion (ging %), from “not-yet aroused”(nmei-fz AKI%)
to “already-aroused”(yi-5 C.9%), from substance (# #8) to function
(yong H) are explained in terms of generative frame in Zhu Xi's
theoretic scheme.

In this regard, it can be argued from a semiotic point of view
that the horizontal, vertical and generative frame all together constitute
Zhu Xi's theoretic structure of moral psychology. Since his moral
psychology is a synthesis of various intellectual traditions and texts
over different periods and schools, his theoretic scheme sometimes
seems to lack perfect coherence. It is also doubtful whether the
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horizontal frame is in harmony with the vertical one in his overall
structure. Moreover, it seems that he did not even attempt to integrate
these frames into one well-woven system. Later, the seeming discord
between horizontal and vertical frame led Choson Neo-Confucian
scholars to adopt only one frame among others, and asserted that their
own understanding of Zhu Xi was correct and unalterable.

2. Disposition, Feeling/Emotion and Instantiation

Zhu Xi had an utmost interest in cultivating human character and
dispositions. This is the reason why we call Zhu Xi's theory of mind
and nature (xinxing ‘%) “moral psychology.” Why is it so important
to cultivate one’s character and disposition? A simple answer would
be as follows: You will lead a happy life only if you had a spouse
with a good character; you will not get involved in any wrongdoing
only if you had a friend with a good character; you will enjoy a
peaceful time only if you elected an officeholder with a good
character. A spouse with a bad character will give you an unhappy
life; a friend with an indecent character will tempt you to learn bad
habits; and a deceitful and corrupt public officeholder will make
people to hope with a sigh that he just leave the office as soon as
possible.

“Understanding other’s personhood (Zuhren, HIN)” is essential for
one to lead a happy life. 7The Baok of Documrents (FB£Y) states “Those
who understand personhood thoroughly are called bright. Only those
who are bright can choose and hire the talented.”l In addition,
Confucius, in answering to a disciple who asked about wisdom, replied
that “wisdom is an ability to identify a personhood.”2

Human character cannot be measured by a scale because it is not
an attribute with shape and weight. This is the reason why xing (%) is
regarded as aboveforms (xngsfang J¥tF) in Zhu Xi's moral
psychology. If you try to evaluate a person only by one’s outward
appearance, you are likely to fail. Even Confucius, one who had been
admired as a sage, makes this error. When a disciple called Tan-tai
mie-ming (EEKY]) came up to Confucius to ask a learning, Confucius

1 (5N (shangsiuy), <FFdis>. “FIANRI , GEE AN
2 SEECN(Shi Ji), <fhéseTiE>. R B A
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did not welcome him because of his ugly appearance. However, Tan-tai
mie-ming not only cultivated virtues eagerly, but also behaved according
to morality. He also became renowned for his highest virtues among
people. Confucius accordingly confessed his mistake of misjudging a
person as follows: “I made a mistake of Zi Yu (¥}, Tan-tai mie-ming’s
courtesy name) by misjudging his personality.”3 It will be faulty to
presuppose one’s character as wild just because of his boar-like
appearance. If you consider someone as reckless just because he looks
like a wild boar, you are committing “a fallacy of false analogy.”

The fact that one has a nice appearance does not necessarily
entail that one has a good character. We come to know a person’s
character not by watching one’s outward appearance, but by observing
one’s continuous actions. In other words, the consistency of one’s
words and deeds tells us what kind of a person one is, and what
kind of dispositions one has. Here, the term "disposition"({4) refers to
a comparatively steady and consistent tendency of action. Then, what
is action? Action means an event in which one’s subliminal disposition
is instantiated in a suitable condition. A disposition of a person is
actualized as psychological events such as feeling, emotion and a
mode of thinking, as well as physical events such as action and
behavior.

It may be reasonable to argue that a psychological event precedes
a physical one from an ontological point of view. However, let us
leave aside for a moment the expression “A psychological event is the
cause of a physical one,” because it may bring about unnecessarily
complicated issues. If a preceding event is to be the cause of a
physical one, the preceding event should also be physical. However, a
psychological event is not physical. Accordingly, a psychological event
cannot be the cause of a physical one. Therefore, I shall for now use
the concept “motive” instead of “cause,” although the term “motive” is
relatively vague. Let me summarize what we have discussed in the

above.

@ It is essential for one to cultivate one’s disposition for one’s
own well-being and prosperity.

@ One’s disposition is revealed to others through the consistency
of one’s actions.

3 (HECN(Shi Ji), <fhJR - T-HfE>,
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@ The term “action” includes both psychological events such as
feeling, emotion and thinking, and physical ones such as act
and behavior.

@ [Although it is not always the case|4, psychological events
usually precede physical ones.

(® Psychological events such as feeling, emotion and thinking are
instantiations of one’s subliminal disposition in a suitable
condition.

3. Zhu Xi’s Horizontal Frame: Four Beginnings(PU¥f)-Severn
Feelings(t1%) and Moral Mind(i&»)-Human Mind(AL»)

(1) Four Maral Dispositions

One’s disposition is actualized in psychological events (ie. feelings and
emotions) when it meets with a suitable condition. For instance, let us
suppose that there is a person ‘A’ with a disposition of benevolence({7).
His benevolent disposition is not going to be manifested at any time.
When ‘A’ perceives a child about to fall into water, he feels compassion
all of a sudden. In this way, the benevolent disposition of ‘A’ is
instantiated in a specific situation in which the very psychological
reaction is on demand. The benevolent disposition is instantiated as a
feeling of compassion not only when he witnesses a child on the verge
of falling into water, but also when he perceives others suffering a
pitiful misery or getting into a serious trouble. The term xing (1), in
this sense, designates a steady and consistent dispositional trait or
character tendency to be instantiated as a similar psychological event in
a similar condition.

The disposition of benevolence is manifested as a feeling of
compassion in a situation when you see others in pitiable misery or
serious trouble. However, if you feel compassion when you see others
are enjoying happiness and comfort, it can be said that your feeling of
compassion does not correspond to the objective situation. This kind of
un-situated reaction would be regarded as an emotional disorder.

4 There is also the case when a physical event precedes a psychological one. For
instance, we feel a pain after being injured. However, 1 shall focus on the case
when a psychological event precedes a physical one for our present interest in
this article.
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Inappropriate feeling is a result of one’s inability to construe the
objective situation. If one has difficulties in assessing a situation or
expressing appropriate feelings/emotions, one cannot be regarded as a
person of good character.

We can reasonably conjecture what kind of person one is by inferring
from the feelings/emotions one expresses in a given situation. In the Bodk
o Maaus the feelings of compassion, shame, courtesy/modesty, and
approval/disapproval are called four beginnings (V/Ui) because these
phenomenal clues enable us to speculate the hidden dispositions that one
bears inside. This is what Zhu Xi meant when he says “comprehending
the figure by observing the shadow (FEZAIE).” According to Mencius,
the four beginnings are point-blank emblems by which human beings are
distinguished from other animals. In other words, the four dispositions are
what make us human beings pa se What follows is a moral-psychological
explication of the four beginnings:

(D Benevolence({~): A person’s benevolent disposition is instantiated
as the feeling of compassion in a specific situation. One’s
compassionate feeling gives us a clue by which we can notice
whether one is a person of benevolence or not. If one cannot
have the feeling of compassion in a given situation where the
feeling of compassion is on demand, one is neither benevolent
nor decent as a human being.

(@ Righteousness(#): A person’s righteous disposition is instantiated
as the feeling of shame in a specific situation. ‘Xi(Z5) refers to
a feeling of shame for oneself when aware of one’s own mistake;
while ‘m(/i)) refers to a moral resentment toward unrighteous
deeds of others. The feeling of shame/resentment is a clue by
which we can notice whether one is a person of righteousness or
not. If one cannot have the feeling of shame in a given situation
where the feeling of shame/resentment is demanded, one is
neither righteous nor decent as a human being,

@ Propriety(iiz): A person’s disposition of propriety is instantiated
as the feeling of courtesy and modesty in a specific situation.
") is the feeling of polite decline of what one does not
truly deserve; while ‘rang(i#) is the feeling of concession to
others who properly deserve it. One’s feeling of courtesy and
modesty gives us a clue by which we can notice whether one
is a person of propriety or not. If one does not have the
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feeling of courtesy and modesty in a given situation where the
feeling of courtesy/modesty is demanded, one is neither
courteous nor decent as a human being,

@ Wisdom(#): One’s disposition of wisdom is manifested as the
feeling of approval and disapproval in a specific situation. The
feeling of approval and disapproval is rather closer to an
immediate feeling about right and wrong than an intellectual
reasoning or rational inference. One’s feeling of approval and
disapproval enables us to know whether one is a person of
wisdom. If one does not have the feeling of approval and
disapproval in a given situation where the feeling of approval
and disapproval is demanded, one is neither wise nor decent as
a human being.

According to Mencius, what differentiates humans from other
creatures is the four moral dispositions, i.e, benevolence, righteousness,
propriety and wisdom. The Dactrine of the Mean (1) states that moral
dispositions are mandated(fit) by Heaven. With the transmission of
Buddhism into China, those dispositions mandated by Heaven soon
became identified with the Buddha-nature which is thoroughly pure
and undefiled. In the same vein, those pure and undefiled dispositions
were also called ‘original dispositions (422 1E) due to the influence
of Surangamma sutra (17/E#5). In addition, these pure dispositions were
termed as ‘genuine dispositions that all the creatures commonly share
(BYR—EME). They were also defined as ‘dispositions of
righteousness and dutifulness (FHLZ 1), “dispositions of righteousness
and justice (IEF ), and ‘dispositions identical with the virtues of
Heaven and Earth(Rihiz ). Tang dynasty Buddhist scholars regarded
that character-dispositions of every human being is as pure as the
dharma of the Universe, which is expressed in the famous proposition
“xingji-li (VEEPEE).” It means that the original human nature is
identical with the dharma of the Universe. The Sung Neo-Confucian
scholar introduced the very proposition into Confucian context, and as
a result, claimed that every human being was endowed with the
purest dispositions which are identical with the universal principle, Z
(). This represents Neo-Confucian scholars’ optimistic faith in human
nature in terms of moral metaphysics.
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(2) Maral Dispasition () - Appetitive Disposition (R,) and Maral Mind
(E) - Human Mind (\:0y)

Dispositions of benevolence, righteousness, propriety and wisdom are
the emblems by which human beings are qualitatively distinguished
from other animals. Mencius insisted that one cannot be a genuine
human being if one lacks any of them. If so, do humans have only
moral dispositions? Is not it true that even a sage should eat when
hungry, and should drink when thirsty? Is not it natural that even a
gentleman should bundle up against cold weather, and scratch his
body when an insect bites?

Dispositions of longing for food out of hunger, wanting somewhere
warm in a cold weather, or scratching an insect bite are natural
instincts commonly shared by humans and other animals. As the
dispositions of benevolence, righteousness, propriety and wisdom are
manifested as moral psychological events such as compassion, shame,
courtesy/modesty and approval/disapproval in suitable conditions,
appetitive dispositions also are instantiated as the physio-psychological
feelings such as pain, itch, hunger and thirst in various situations. The
reason why I associate “the physiological” with “the psychological” is
because these kinds of psychological feelings usually are accompanied
by physiological symptoms.

No matter how wise one is, one will feel pain, itch, hunger, or
thirst in given situations in which those feelings are needed for one’s
self-preservation. This is what Zhu Xi calls human mind( A:). I shall
illustrate this with my personal story. A few years ago, I had the
opportunity to visit a Daoist temple called Qing yang gong(#H% =) in
Sichuan Province, China. As other members of my company were
leaving the temple after finishing sightseeing, I was left alone to read
an inscription of an old monument. When I looked around the main
hall in searching for my company, I noticed one Daoist monk with
blue garb and topknot. He, darting his eyes around to assure that
nobody was there, deftly ran to the altar and devoured fruits that
people offered to Gods. When our eyes met, his face suddenly turned
red. 1 detected his shame in his red face. I told him, “Even a
super-wise person, as a matter of course, has to have a human mind
(shang-zhi ye you rerxin d& FRWA NDH).” After listening to what 1
have said, he breathed a sigh of relief and gave me a shy smile.
When we feel disappointed in someone whom we expect much of, we
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comfort ourselves by saying “She/he is also just a human.” This is the
human mind. It is a craving that every organic creature equipped with
a body naturally possesses for its own self-preservation. While rarxin
(i) is the human mind to preserve one’s bodily life, dao-xin (iE:(») is
the moral mind to live up to human decency, that is, the norms and
expectations of a community.

One of Zhu Xi’s disciples asked, “Why does a super-wise man have a
human mind?” Zhu Xi answered: “Does he not rub a wound or scratch a
bite because he has a human mind?” Human beings certainly have both
human mind and moral mind, and the former comes from the physiological
instinct and the latter is from the righteousness and principle. The feelings
of hunger, cold, pain, or itch belong to the human mind; while the feelings
of compassion, shame, courtesy/modesty, and approval/disapproval belong to
the moral mind. Even the super-wise man has both of them as other
humans. The former is too precarious to be settled while the latter is too
subtle and abstruse to be detected. Only when the moral mind be the
master of the body, and make the human mind obey its orders, can a
human being be good.>

Those who do not feel any hunger even though they skipped
meals for several days would end up starving to death. Those who do
not feel any cold even in a temperature of minus 20 degrees would
end up freezing to death. Those who have a tumor in their intestines
but do not feel any pain would likely die of illness. Those who do
not feel itch from pus out of an abscess on their back would rot
away. Accordingly, the physio-psychological feelings such as hunger,
cold, pain, or itch are the essential feelings that every creature with
flesh has to have for the sake of its own preservation. Zhu Xi
therefore stated that even a super-wise person cannot but possess
human mind. “Human mind” as a natural feeling of instinctive
craving is value-neutral, but is susceptible to turn wrong. This is
exactly the case when one steals food from others in order to fill only
one’s own stomach, or robs clothes from others in order to get oneself
warm.6 As a result, Zhu Xi claimed that human mind is tentatively

5 CRTaEEDGe2. “H: BEE LE, (LA AL? 3633800, IR, AR Lmf? A
HANGIEL, —F#AERIE, —EAEREE. ORI, MBS 22 B,
SEiE O, B EEIRE. —RAlEshimiE, — R R. e EELE RS2 E, A

6 (CARTREENE7S. “ BB CE L. Bl HAUnAMSHRIERE, O, RIFEZEE, ©
Ot FUR—fEL, AlAMIEL ZREELERBAL, J7fE. HAKEEZ v, mAEIE
BHNE R, MIEZHAR, TRHEREAER, T fath.”
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dangerous even though it is value-neutral in terms of natural instinct.

In the Infraduction to the Dactrine of the Mean (TEEA]T), Zhu Xi
stated that human mind comes from the privacy of bodily nature (JE4R
ZH) while the moral mind originates from the rightness of original
nature endowed by Heaven (M:frZiE)7 The term “xing-g-zZu-sifRZL
#)” refers to individuality of material body. Every human being
possesses a body which is her/his own private possession. The body is
not connected with or shared by others. In other words, the body is not
public but private in its nature. In the meanwhile, the term
“xing-ming-zhi-zheng (AR 1E)”  refers to the moral dispositions
mandated by the Heaven from which moral mind is actualized. In this
sense, moral dispositions are somewhat like a communicative network
that connects individuals with public world harmoniously. Moral
dispositions are instantiated in a specific situation in which
norm-conformity for the community life is on demand, and manifested in
the form of moral mind. On the other hand, appetitive dispositions are
instantiated in another situation in which craving for self-preservation is
required, and manifested in the form of human mind.

In hu Zh dquan, K K4 , one of Zhu Xi's disciple called
Li Shouyue (4*5F&J) concisely explained that the origin of human
mind is dispositions flowed from the material body (JE4.2PE); while
that of moral mind is dispositions flowed from the Way and
righteousness (2% 14). Zhu Xi agreed with him that the two modes
of mind (i.e. human mind and moral mind) have their own origins i.e.
dispositions flowed from the material body and that flowed from the
Way and righteousness respectively.

The Book of Mencius suggested two different sources of dispositions and
mandates (P£4p) in the chapter of <pursuing something delicious with
mouth>. Appetitive disposition, pursuing delicious food to comfort one’s
bodily needs, is a disposition flowed from the material body (% &.Z %),
which a superior man does not consider as the true nature of humans. On
the other hand, a disposition for father to be benign to son, or for a sage
to put the Heavenly Way (Xi&) into practice, is that flowed from the Way
and righteousness (i& 5% 1%), which a superior man takes as the true
nature of humans. This is the case when the sage king Shun (%%) mentions
that humans have both human mind (A+«3) and moral mind (i&EQ).
Therefore we should practice two minds into action with discretion. Zhu Xi
responded to Li Shouye “You are absolutely right!”8

7 (RN Zhongyong zhangiu), <J¥>. ‘O BB, —MOR, MURA AL EO
25, RIHBAERER A, SRR IE.”
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Appetitive dispositions to comfort one’s bodily needs (namely, the
disposition flowed from material body, JE <) are actualized in the
human mind (A:}); on the other hand, moral dispositions to live up
to morality (namely, dispositions flowed from the Way and
righteousness, E# ) are actualized in the moral mind (G&.(») in
different situations respectively. Human mind and moral mind are two
ambivalent modes of mind. If human mind wins, we are likely to
become morally bad; if moral mind defeats the human mind, we are
likely to be morally good. Zhu Xi emphasized that moral mind should
be the master of body, and should make the human mind to obey its
orders. According to Zhu Xi, human mind and moral mind, as well as
disposition which flowed from material body (JEHR 1) and that
which flowed from the Way and righteousness (iE#< f) are in an
antagonistic relationship. As a result, these two modes of mind are in
a conflicting relationship from an axiological point of view. From a
semiotic point of view, Zhu Xi's juxtaposition of human mind and
moral mind is a typical example of horizontal frame, which can be
summarized in the following diagram.

dispositions dispositions
flowed from the Way and righteousness flowed from material body
(18 &R M) (B A )
Moral Mind(i& «3) Human Mind(A3)

<Horizontal frame: Juxtaposition of Human Mind and Moral Mind>

(3) Maal Dispasition - Appetitive Dispositian, Four Beginnings - Seven
Feelings

Seven feelings of joy, anger, sorrow, fear, love, hate, and desire
altogether constitute a system of signs that every creature with
material body should not lack for the sake of its own preservation,
similar to physio-psychological feelings such as hunger, cold, pain and
itch.

8 CREHENZhu Xi ji) 555, <BEFFH>. “ChFISHZJANSE, 5 N it
HNZMERU DR g2k, JERett, BTais, AEZRTURENZIR
i, ERM, BT WG NOIEOZAEN, FrERE R AT B B
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If you cannot feel any fear (1) when a wild animal is almost
upon you, you are likely to be eaten. If you do not have a desire (4k)
to eat even after starving for several days, you are likely to die of
hunger. Also, if you cannot feel any love (%) for an attractive partner
even when fully grown, you cannot produce the next generation to
continue your biological gene. If you do not feel any hate (&) even
though a thief breaks into your house and robs your property, you
are likely to be exterminated. If you do not feel any joy (=) at a field
full of swaying golden rice plants after having worked drenched with
sweat, you cannot survive at all. If you do not feel any sorrow ()
even though crops, which you have struggled to grow, are wilting on
their stalks and vines, you deserve to starve to death. In this way,
these seven feelings such as joy, anger, sorrow, fear, love, hate, and
desire function as a sensor to sound a warning so that a human with
material body can preserve itself, as do physio-psychological feelings
such as hunger, cold, pain and itch.

The four beginnings of compassion, shame, courtesy/modesty, and
approval/disapproval are the manifestation of moral dispositions to
accord with the moral principle. If so, what kind of dispositions are
those that generate seven feelings? Zhu Xi clearly announces that
“Four beginnings are the manifestation of Z (3) while seven feelings
are the manifestation of ¢f (%).”9 In this statement, Zhu Xi explains
the proposition “disposition actualizes, and manifests in feelings (145
F41E)” from two separate perspectives. In other words, the moral
disposition (i.e, /) when it meets with a situation in which the
actualization of that disposition is on demand, actualizes or manifests
in moral feelings such as four beginnings (IY%f); in the meanwhile,
the appetitive disposition (i.e. g) when it meets with another situation
in which the actualization of that disposition is on demand, actualizes
or manifests in natural feelings such as seven feelings (Lf%). In this
way, Zhu Xi distinguishes moral feelings from natural ones from an
axiological point of view, by tracing their origin back to two different
sources of // and @ This kind of juxtaposition is clearly based on a
horizontal frame. Zhu Xi’s horizontal explanation of Four Beginnings
and Seven Feelings can be arranged in the following diagram.

9 CRTAEENZhu zhi yu-le) 583, “ Wiz 3%, LSRR 4%
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li(32) qi(R)
Moral Disposition Appetitive Disposition
Four Beginnings( 3#) Seven Feelings(-&1%)

<Horizontal Frame: Juxtaposition of Four Beginnings and Seven Feelings>

(4) Synanyms Concerning Maral Dispositions and Appetitive Dispositions

Zhu Xi, regarding the origin of human mind (A:(») and seven feelings (-t
f#), employs various terms to designate appetitive dispositions; for
example, ingqp-i-xing (WML, xingqi (V4R), xieqi (12), rervslen (A
£), and simply ¢ (%), etc. He also uses various terms to designate moral
dispositions which are the origin of moral mind (&) and four
beginnings (VUiii); for example, dioyi-Adi-xing (EFRZ M), yi-li-zhi-xing (3%
M2 M), barranzhixing (KRIRZM), xingming-zhi-zheng (M2 iE), tiand
Zhixing (K2 M), and tianming-zhi-xing (RfnZ k), etc. Here we can
find the variety of terms that Zhu Xi employs to designate moral
dispositions and appetitive dispositions respectively. Those terms can be
summarized in the following table:

li (32, Moral Disposition) gi (&, Appetitive Disposition)
RN
i K2 ki
REZ M AH
AR M H R LA
BhZE A2
R FH
R X
AE

Moral Mind - Four Beginnings ~ Human Mind - Seven Feelings
<Horizontal Frame: Juxtaposition of Two Kinds of Dispositions™>

As mentioned above, let us pay attention to the point that those
terms belonging to the label of ¢ do not directly refer to the physical
body. In our daily conversation, we used to say “His g (%) is too
strong” in order to describe his temperamental character, not to mention
his physical body. This kind of ordinary expression actually means “His
temperament is too boastful that he never yields to others.” Similarly,
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the term “xeq (Ii%K) does not refer to one’s physiological body, but
refers to the character trait of disliking inferiority to others. In the same
vein, the term ‘rarshen (ANE&) has nothing to do with the physical
body, but actually indicates human desires for food and sex, that is, the
instinctive craving for self-preservation. ‘' Q- E) or ‘g-bing (KLY
also indicates temperamental tendencies which are inborn. Lastly, the
term QiR E) refers to the habitual tendency acquired from social
custom and surrounding environment. Therefore, it is fair to call these
several terms to mean dispositional trait, acquired habit or instinctive

trait as a disposition of ‘g (/) together.

4. Zhu Xi’s Vertical Frame: Supervenience (cheng-ban etf)
and Covariance (gong-bian 3£%)

As discussed earlier, Zhu Xi explains the origins of human mind/moral
mind, and four beginnings/seven feelings by adopting the semiotic device
of “horizontal frame.” On the other hand, he adopts a “vertical frame’ to
explain the ontological relationship between the disposition flowed from
original nature (A$RZ 1) and that flowed from temperament (& PE).

Confucian scholars commonly held the metaphysical belief that
every human being was endowed with a purely good nature. For
instance, Mencius says that human nature is inherently good. The
Dactrine of the Mean also states that human nature (14) is what Heaven
has mandated. The Confucian belief that human nature is originally
good, influenced by Buddhist theory that every being owns a
Buddha-nature, gave birth to the concept of barran-zhi-xing (AR ).

Then, in reality, why are there differences among humans despite
that every human being is endowed with the same purely good
nature? This question is directly related to the famous Neo-Confucian
thesis "li-yi-fa-shu (BE—73%K)" which means “the principle is one, but
its manifestations are many.” Zhu Xi adopted various metaphors to
explain the mechanism of "l-yi-fen-shu (3£—43%K)"; for example, a
moonlight reflected on thousands of rivers, soy sauce mixed with
various qualities of water, and a person riding a horse, etc. Among
these analogies, the metaphor of “a person riding a horse (AFESH)” is
the most effective one to answer the question raised above. In what
follows, I shall explain the mechanism of ‘/-yi-farsii by explaining
Zhu Xi’s analogy of “a person riding a horse.”
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Suppose that every rider has the same capacity to ride a horse
excellently. However, in a real race, riders pass the finish line in a
different order, say, 1st, 2nd, 3rd and etc. Why does it happen? It is
simply because horses are different. Difference in horses causes the
difference in rider’s racing capacity. Even if two riders have the same
capacity in horse riding, their capacities in a race are actualized
differently due to the difference of the quality of horses. In other
words, a rider’s capacity of horse-riding is actualized differently in
accordance with the quality of horses. This argument can be
generalized in the following way; “difference in supervenient base
entails the difference in what supervenes.” Zhu Xi's famous thesis “If
g varies, i also varies in accordance with it (gi-yi-li-yi, REEFREL)” is
just about the case. This is Zhu Xi’s theory of covariance.

Zhu Xi employs the theory of covariance to explain the ontological
relationship between character-dispositions (#) and bodily-temperament
(H/HH). According to Zhu Xi, difference in bodily-temperament entails
the difference in character-dispositions, even though every human being
is endowed with the same character-dispositions originally. He calls the
character-dispositions defined by bodily-temperament “ gi-zhr-zhi-xing /&4
7 by

In sum, Zhu Xi's theory of supervenience is composed of three
subordinate principles as the following;

(1) The Principle of Dependency

Li denotes the character-dispositions inherent in the bodily-temperament
of humans. (¥ indicates the supervenient base on which 7 is riding.
Since ¢ is below-forms(f£1fii T), it has the property of motion and rest,
and can be perceived by sensory organs. In the meanwhile, since 7 is
above-forms (JZI I), it does not have the property of motion/rest,
accordingly cannot be perceived by sensory experiences.

Li as character-dispositions (#) cannot exist independent of ¢
This is the same case as the horse-rider who cannot run the race
without riding a horse. Likewise, Z cannot exist independent of ¢, and
should depend on ¢ for its own existence. In Zhu Xi’s literature, “the
principle of dependency of Z on ¢’ is expressed by several spatial
metaphors; such as ‘relying on (yi-fiy 1K), 10 ‘adhered to (firzie M

10 (R TREMENZhu zhi yu-lei) #66. “FRAES, RIMERTIRHL”
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)11 ‘riding on (gua-dh, #1#4)12and ‘installed in (an-dun, “ZZHH), Betc.
Here, it is very important to note that although Z is ontologically
dependent on ¢ however it does not imply that 4 is axiologically
dependent on ¢

(2) The Principle of Non-Reducibility

According to Zhu Xi, 4 cannot be mixed with ¢ since the former is
above-forms and the latter below-forms. [i as metaphysical principle
cannot be reduced to the physical (namely, q); likewise, 4 as
character-dispositions cannot be reduced to bodily-matter (namely ¢ or
g-zh). 1f Ii could be reduced to ¢ the world would become nothing
but a chaos, that is, a disorderly motion of matters. If this were the
reality of the world, it would be impossible to find any patterns,
principles or laws inherent in a phenomenal world. For these reasons,
just as Aristotle’s notion of ‘form’ cannot be reduced to ‘matter, Zhu
Xi's /i also cannot be reduced to ¢

(3) The Principle of Covariance

Li is not able to move or rest by itself, but should supervene on ¢ in
order to move or rest.14 This is similar to the case of a horse rider,

11 RSN Zhu zhi yu-le)B1. “WRERG LA THEAR N R IRAE, (IOEBE. A A0 RAETRIR, B

IR

12 (%?E%E))(Zhu zhi yu-lelfE1. “ESCARRR ), EETRE T, A, AZER

MR

13 CR RN Zhu 2l yu-le)574. “ SOISRE, LI 22t R

14 Zhu Xi's statement “L7 moves or rests by means of supervening on ¢ is found
in several parts of the Zhu zh yu-le(iH#H). Following five examples reveal
this idea clearly.

O CRTREENE4. “M: hFs, Pt Bl Kb Pith, 3hiF, S, SO TRIER
11, Z“HFARTOREARED. AN, SRS, FEPTLARA, APTCRRE. 2
A, NJRBLZ i N BB R, AN R ENER. TR TRz
B, MEAR — TR ARb S,

@ CRTREENGA. “[: TEhMARy, BFmARs . i RS AR W, BiEFE s
. ARk, BT LABIRE S, METEmAR, BRAERE, BUEA, SREAEENE
rﬁﬁﬁZ%. R, Wisfedle o, HENEFE, JPRECER L, ARE) TR, B 7O
Bl R

® CRTAEMNE4L “BIRFH, PR THYy, = R . 55 THOTRER,

@ CRTREEDEA. AR TEEE, oo, B THE, REHRT. BB,
(EHEHIHTIG AT T, (SRR
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B, ERSEAE T MERR. EAMGER, i b PR, BN, AHAEY,
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who cannot run the race by himself, but runs together with a horse
by supervening on the movement of the horse.15

Zhu Xi's idea of covariance is very effective to explicate the
proposition of "Z-yi-far-siu" What is the reason for human beings to
have different character-dispositions although every human being is
endowed with the same originally good nature ? The body of a human
being is composed of matters (q), the difference of which results in the
difference of each being’s character-dispositions. In other words, the
difference in ¢ entails the difference in xingl® If there is no difference
in ¢ which comprises two individual beings, then, their xing would be
identical. For example, if two individuals are composed of the same g
which is totally pure and genuine, their character-dispositions will be
equally pure and genuine, i.e. impartial and fair (*1'iE). Sage kings
such as Yao and Shun are the case.l”

As discussed in the above, Zhu Xi employs the analogy of "a
person riding a horse" to elucidate the idea of supervenience. In this
sense, his theory of supervenience is based on the vertical frame from
a semiotic point of view.

Li (32) above-forms(# w L) - Dao (i&) - xing (%)
o () below-forms(# & F) - qi (£) - xinggi FHR)

<Vertical Frame: Li supervenes on gi>

From a semiological point of view, Zhu Xi's vertical frame (ZX3f)
is the result of re-arranging the horizontal frame (Fi&) to an upright
position. The transition from horizontal arrangement to vertical
re-arrangement of /' and ¢ causes a critical change in the concept of
g. In the horizontal frame, ¢ designates the appetitive dispositions
which have an antagonistic relationship with 4 which stands for the
moral dispositions. However, in the vertical frame, ¢ does not
designate dispositions anymore, but designates the “ontological base”
that loads /4 (i.e. character-dispositions). Zhu Xi gives a special name
for this meaning of ¢ “socheng-zhiyji (FieZH%).” In sum, ¢ in Zhu

TIARATEE. SRERA N, AT PR 24560 < S
15 CRTRSVEM. KRN, BFPRRS; ML, NS, fz—h—A, AP
Bz —H— A
16 CREENIE50, <EREILB16>. “AREESE, AIHAEMARTRZH, IR
17 CRTREEDE59. “Sesk AT ISR, AT, FTLAREN CRTE
36. “RAEN, SEHY, B2
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Xi's vertical frame does not have a connotation of disposition, but
designates "ontological base" that carries xinglt) on. Zhu Xi uses
various terms to designate the "ontological base": for example, g (%),
qi (RH%), sodheng-zhigi (iR H), and xing-gi (JEA), etc.

The ontological base that constitutes a person’s body has a
significant influence on his character- dispositions. For instance, one
who is seriously ill hardly has a feeling of compassion toward others
who are in pitiable misery. It is because the physio-psychological
condition that she/he is confronting causes her/him to be exclusively
self-centered, and obstructs the actualization of her/his benevolent
disposition. Additionally, those who are striving to survive in a war or
disaster rarely have the feeling of shame even when they face an
unjust situation. It is because their physio-psychological condition to
care for the self diminishes their disposition of righteousness (We need
to bear in mind that physio-psychological conditions of an individual
are not unrelated to socio-economic environments surrounding oneself.)
Therefore, a difference in ¢ the supervenient base, brings about a
difference in xing ("£), which supervenes. Although human beings are
endowed with the same /4 (moral disposition), the difference in
ontological bases cause the difference in character-dispositions. This can
be summarized in a following theorem: “a difference in supervenient
base (i.e. q) entails the difference in what supervenes (i.e. Z or xing).
This is what Zhu Xi meant by the proposition “qi-yi-li-yi (5 ZEEHER).”

The concept of supervenience is useful because it can provide a
logical answer to the question that “why are people’s character-dispositions
so different although every being has been endowed with the same
nature?” It can also provide theoretic guidance in relation to the project of
moral psychology, which deals with the problem of transforming
temperaments and recovering the original nature. Zhu Xi classifies human
temperaments into eight categories: namely, fair, partial, flexible,
obstinate, clear, murky, pure, and mixed. Although every human being
was endowed with the same nature which is originally good, in
accordance with the difference of bodily-temperament, their actual
character-dispositions show differences. Therefore, to recover the original
nature, it is first required to transform the bodily-temperament, which is
the supervenient base of one’s character-dispositions. For instance, it is
essential to transform one’s partial temperament in order to change
one’s warped character. It is necessary to transform one’s obstinate and
prejudiced temperament in order to change one’s stubborn and
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self-justified character, and necessary to transform one’s murky and mixed
temperament in order to change one’s dishonest and hypocritical
character. This is Zhu Xi's idea of transforming the temperaments. He did
not recommend a brain surgery or chemical medication for the
transformation of temperaments. He instead suggested staying in
seriousness and fostering the original mind (jujing-han-yang JEHLRE)
and investigating the principles of things/events and accordingly acquiring
knowledge (ge-werzi-zl, FHIER)).

character-dispositions (xing, %)

fair (zheng, i) partial(pian,f#)
flexible & comprehen‘swe understanding obstinate & lack of understanding (sai,?€)
(tong,i&)
clear (ging,#) murky (zhuo,%)
pure (cuift) mixed (bo,%t)

<Vertical Frame: Character-dispositions supervene on temperaments™>

5. Semiotic Frames and the Divergence of Chosdon Neo-Confucian
Schools

In the above, I have discussed two major frames that constitute Zhu
Xi's theory of moral psychology: horizontal and vertical. These two
frames are useful in different contexts. The horizontal frame is
effective in the context of moral psychology in that it makes it
possible to trace the sources of two ambivalent groups of feelings (that
is, four beginnings and seven feelings) to /# (moral dispositions) and ¢
(appetitive dispositions) respectively; it also makes it possible to trace
the sources of two modes of mind (that is, human mind and moral
mind) to the disposition flowing from the Way and righteousness (i&
FezM) and disposition flowing from material body (JEGZ M)
respectively. In this way, Zhu Xi classifies psychological feeling-states
into two distinguished groups, and traces the origin of those states
back to two distinguished character-dispositions. As a result, we are
able to reflect, transform and cultivate our character-dispositions. On
the other hand, the vertical frame is helpful in explaining ontologically
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why people come to have different character-dispositions, and guide
people how to transform her/his malicious temperaments from a
perspective of character psychology.

As shown in the above, Zhu Xi's theory of moral psychology is
composed of two major semiotic frames, namely, horizontal and
vertical. These two frames functioned as a railroad turnout for the
divergence of Chosdn Neo-Confucian schools. Chosén Neo-Confucian
scholars had different views on Zhu Xi's moral psychology in
accordance with their different understanding of the semiotic frames.
Due to their dissimilar position on the frames, Chosén Neo-Confucian
scholars could not reach an agreement, but remained parallel with
each other. Choson scholars put forth their opinions locked in only
one of the frames, but could not realize what kind of frame their
opponents were using,.

Scholars from opposing schools could not grasp what kind of
frame their opponents were based on, but fiercely criticized each other,
arguing that the other party were totally ignorant about Zhu Xi's theory
of I/ and g Even scholars belonging to the same school clashed over
two frames. Chosén Neo-Confucian scholars’” mutual misapprehension of
the opposite party’s frame led to miscommunication among themselves,
and as a result, they criticized and attacked one another. For instance,
Toegye (IB¥%E, #i%) and Kobong (%, #AJH)’s debate on the origin
of four beginnings and seven feelings is a prominent case. While
Toegye, by adopting the horizontal frame, adhered to the ambivalent
relationship between /Z (that is, moral dispositions) and ¢ (that is,
appetitive dispositions), Kobong, by adopting the vertical frame, clung to
supervenience relationship in which 74 (that is, the metaphysical
principle) rides on ¢ (that is, the bodily-matter).

In addition, Wugye (“F%, Hu#) and Yulgok (RE(, Z3H) who
were close friends in seeking the Dag disagreed with each other
concerning the origin of four beginnings and seven feelings, also
concerning the origin of human mind and moral mind. While Yulgok,
by adopting the vertical frame, aligned Z and ¢ in an up-down
position; Wugye, by adopting the horizontal frame, arranged 4 and ¢
in a left-right position. Furthermore, Oeam (£, Z2*¢) and Namdang
(F¥, ¥%#70/E) who belonged to the same Yulgok school, disagreed
with each other because of their slanted views on the two frames.
Namdang understood Zhu Xi's theory from a perspective of
supervenience, that is, the vertical frame. On the contrary, Oeam
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classified the key concepts of Zhu Xi's moral psychology into two
antagonistic groups, and considered them in terms of axiological
contrast, that is, the horizontal frame. The fierce debate between
Oe-am and Namdang finally led the Noron (i) school further split
into two tiny sects: namely, Horon (#73f) and Nakron (I%f).18

Additionally, Hwaso(#ipt, 4*16%) and Ganjae(R7%, H&), who
were not affiliated with any school ties, even argued with each other
in regard to the two semiotic frames. Hwaso, by conceiving the
relationship between 4 and ¢ as conflicting one, proposed his
argument on the basis of horizontal frame. But Ganjae, by insisting
that /7 supervenes on ¢, fiercely criticized Hwaso from a perspective
of vertical frame. There was endless miscommunication,
dis-communication and conflicts among Neo-Confucian scholars due to
the divergent understanding of semiotic frames until the end of
Chostn Dynasty.

As we have seen in the above, those semiotic frames that
constitute Zhu Xi's moral psychology had functioned as a railroad
turnout in Chosén Neo-Confucianism. This is the reason why we have
to carefully re-examine Zhu Xi's theoretic scheme from a perspective
of semiotic frames.
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Three Differences between Buddhism and

Confucianism
-------- Zhu Xi’s Argument and Explanation

LI Cheng-gui

Abstract

This essay analyzes Zhu Xi's thoughts on the differences between
Confucianism and Buddhism in the following three aspects: the
characteristics of noumenon, the concern of ethics and the method of
self-cultivation. In Confucianism, noumen is “one”; in Buddhism, it is
“two.” In the aspect of ethical concern, Confucian ethics state that all
is endowed by nature. However, Buddhism considers ethics as a
burden and aims to get away from it. As for cultivating oneself,
Confucianism recommends practices according to the natural order. On
the other hand, Buddhism seeks peace and calmness in mind with
intention. Therefore, Buddhism and Confucianism are different in both
the root and the end. Zhu Xi summarized scholars’ discussions on the
differences between Confucianism and Buddhism since Bei Song
dynasty and could inspire modern scholars as well. Nevertheless, Zhu
Xi" misinterpretation of Buddhism in his analysis should not be
forgotten.
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Though Confucians in Song dynasty devoted themselves to finding
differences between Buddhism and Confucianism and to judging them,
Zhu Xi was not satisfied with the results. Why do we say so? First,
though Cheng Hao, Cheng Yi, Zhang Zai who were valued much by
Zhu Xi for their hard work in distinguish the two philosophies, Zhu Xi
was not satisfied with that! Second, Xie Liangzuo, You Zuo, Yang Shi
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—three disciples of the two Chengs—regarded that Confucianism and
Buddhism had same noumenon but different uses, which, according to
Zhu Xi, was quite incorrect. Thus it is urgent to draw a line between
Buddhism and Confucianism. What notable work had Zhu Xi done in
this area?

Characteristics of Noumenon: “Noumenon and Its Function
as One” vs “Noumenon and Its Function as Two”

Zhu Xi enumerated “7ajji, benevolence, nature, mind and sincerity” to
describe noumenon in his Jinsg lu (Reflections of Things o Hand.
According to Zhu Xi, these categories can be identified as Dao or
Noumenon in Confucianism. As for the characteristics of the Dao or
Noumenon, some descriptions in Zhmgyang (the Doctrine of Mean)
might be inspiring. For example, Zhmgyang says "Dao is not far from
human beings. If people alienate from others when they practice Dag
it is not the true Dad’ (Zhangyang Chapter 13). This means that Dao is
closely connected with people and its value lay and was embedded in
people’s life. Another saying in Zhmgyang goes, "Dao originates from
common man and woman. At the same time, it is profound enough to
understand the universe" (Zhangyang Chapter 12). This shows that Dao
is profound as well as ordinary and it runs through the heaven and
earth. A third sentence from Zhongyang says, “The feature of human
nature is to merge inside and outside. Thus it can be applied at any
time” (Zhangyang Chapter25). This tells us that Dao is incarnated with
both immanence and externality, which are inseparable. Obviously,
these classic discourses inspired the scholars’ understanding of
Confucianism in Song dynasty, specifically about the nature of the Dao
and Noumenon. Zhu Xi's discussion about the difference between
Confucianism and Buddhism is very representative.

(1) Relatians between the diffrent categaries of Daar Confucianism’s Dao
is ane while Buddhisni's is two.

As mentioned above, Zhu Xi stated in Jing /u (co-written by Lv
Zugian) that things such as “7aji benevolence, nature, mind and
sincerity” were considered as "Dao" But what is the relationship
between these different categories? Are they isolated items or closely
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connected to each other? Zhu Xi believed that to Confucianism, these
categories are the same thing with different names, while to
Buddhism, they are separated different from each other. He claimed
that "the difference between Confucianism and Buddhism lies in that
Confucianism considers xinn (mind) and L7 (the principle of universal
order) as one while Buddhism separates them into two.”2 But why
does Buddhism believe so? He analyzed that “we Confucians regards
xin (mind or heart-mind) and 17 (the principle of universal order) as
one while Buddhism regards them as two. This is due to the different
things they perceive around them and the different ways of
understanding the universe. In Buddhism, the mind is empty, while
Confucians believed that mind is seemingly empty but in fact contains
the whole universe”3. This is to say that Buddhism believed that the
mind, in itself, is empty and contains nothing, meaning they
considered xin and Li as different things. On the other hand
Confucianism believed though xinn is empty but still contains whole
universe and everything in it. In fact, it was the consensus among
Confucians in Song and Ming dynasties that xin L Liang Zh
(intuitive knowledge), benevolence are one. For example, once Cheng
Yi said: "As to heaven, Dao is destiny; to Righteousness (Yi), reason
(L); to human beings, their nature; to their physical body. All of these
are the same”4. Lu Jiuyuan said, “We have only one mind (Xin), one
principle of universal order (Li). These two is not telling the different
things and could never be separated.”> Wang Yangming also agreed
that, “to different things, our mind (Xin) has different names. To
objects, mind (Xin) is i When dealing with the daily affairs, mind
(Xin) is righteousness (Yi). In human nature, it is virtuousness.”® The
Noumenon of mind is nature (xing). Nature (xing) is Li”7 From these
sayings, we can see that though in Confucianism Dao has been

2 Da Zhen Zi Shang, Hui'an Xiansheng Zhu Wengong Gong Wen Ji, Vol.56, Zhu Zi
Quan Sm23), p.2689,Shanghai Guji Chu Ban She, Anhui Jiaoyu Chu Ban She,2002.

3 Da Zhen Zi Shang, Hui'an Xiansheng Zhu Wengong Gong Weniji, Vol.56, Zhu Zi
Quan Shu(23), p.2691

4 Yi Chuan Xiansheng Yu Si, Henan Cheng Shi Yisiu Vol.18, Er Cheng Ji, p.204,
Zhonghua Shuju, 1981

5 Shu Yu Zeng Zhai Zhi, Lu Jiuyuan Ji Voll, Lu Jiuyuan Ji, p.4, Zhonghua Shuju,
1980

6 Yu Wang Chunfu, Wang Yangming Quan Ji Volum4, p.156, Shanghai Guji Chu
Ban She, 1995

7 Chuanxi Lu, Wang Yangming Quan Ji Vol.1, p.24
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expressed in different names with different connotations, essentially
they are one. So Dao in Confucianism is the origin of life and creates
creature, which is again called “various underlying principles of
various objects acquiring from the original One”(li-yi-fer-shu 3—415K).
This is different from Buddhism. As Buddhism's mind (xi) and
nature(xing) is empty with nothing, they are not comparable to
Confucianism’s benevolence, /i, and intuitive knowledge.

(2) Relations of Noumenan and its functian: the Dao of Canfucianism is
ane while Buddhism's Dao is two

Approaching from the aspect of noumenon and its function, we can
see that Confucianism’s Dao perceives its noumenon and function or
operation as one without difference. For instance, Two Chengs said
“mind is the only thing. Someone sees it by its noumenon; someone
sees it by its function. All depend on what people see.”® Zhu Xi
shared the same opinion on this issue. He said, “Though Buddhists
focused on clearing up one mind, they did not know the noumenon
of mind clearly. According to them, mind generates everything. In fact,
in Buddhism's idea there are real things out of one’s mind. Thus they
do not reach the truth of the universe, as they cut off the contact
between the inside and the outside. However, their preachers preach
the obscure scriptures and doctrines and never would be willing to
say there is another primordial origin apart from the mind. We
Confucianism’s xin (mind) is all-inclusive. It contains all things like
time, order, destiny, penalty, and compassion, sense of shame,
righteousness, and humility bestowed by the heaven. Nothing is left
outside one’s xin (mind). Meniscus believed one could know his nature
when he devoted his mind therefore know the nature of the heaven.
To keep and protect this xinn (mind), to cultivate this nature are a way
to serve the heaven. Could heaven and human, nature and destiny be
separated?”® In Confucianism, xin (mind) is time, order, destiny,
penalty, compassion, sense of shame, righteousness, and humility
bestowed by the heaven. To keep and protect this mind, to cultivate
this nature is a way to serve heaven and know the nature of heaven.

8 Yu Lv Dalin Lun Zhongshu, Er Cheng Wen Ji Vol9, Er Cheng Ji Vol.2, p.609
9 Yu Zhang Qinfu, Hui'an Xiansheng Zhu Wengong Gong Wen Ji, Vol.30, Zhu Zi
Quan Sh21), p.1327
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Thus there is no difference between the nature of human beings and
that of heaven, nor is there any difference between the inside and the
outside. However, the Buddhist concept of mind is not as such. To
Buddhism, there are real things that exist beyond the control of one’s
mind. So it is hard for Buddhism to find the origin in the mind,
which causes the gap between the inside and the outside. Buddhism
does not understand the noumenon of mind and the “oneness” of
heaven and human beings, the “oneness” of nature and destiny. In
Zhu Xi's ideas, noumenon and function are in one to both mind (xin)
and nature (xing. He said:“Though Buddhists say that they know
mind and see the nature, they cannot spread their idea. The reason
lies in that they separate the nature and mind into two different
things. Sages would know their nature clearly and do according to
that. All the teachings abide by this rule and originate from this
“oneness.” Though the universe is full of varieties of things and
functions, they are all embraced in one’s nature. Buddhism knows the
nature. But when it comes to the function in daily life, they would
forsake their monarch and father. This is just due to the rupture of
the noumenon and the function.”10 Though Buddhism knows mind
and nature, they cannot apply their knowledge to daily life. So
Buddhism's noumenon and function are separated, which can be seen
from the fact that they abandon monarchs and parents to go to a
temple to practice self-cultivation. On the other hand, Confucianism
applies the knowledge of mind and nature to daily life. We can see
that in Confucianism mind and nature are regarded as the noumenon.
And this noumenon and its function are considered inseparable, while
they are separated in Buddhism.

(3) Relations of perfact self-cultivation and benevalent governance: the
Dao of Confucianism is ane while Buddhism's Dao is two

The so-called the interior and exterior of Dao could be interpreted as
inner  self-cultivation and outer benevolent governance. Inner
self-cultivation is morally cultivating and growing oneself. It is about
becoming a righteous person. Outer benevolent governance is efficiently
administering social affairs. This is about how to behave in the society.
To Confucianism, having a great personality and practicing it are one

10 Shi Shi, Zhuz Yulel Vol126, Zhu Zi Quan Shif18), p.2743.
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and the same. For instance, on the topic of awakening, the
Confucianism concept contains practical affairs, while Buddhism sees
everything as a void. Zhu Xi said, “Buddhism’s awakening is to do
nothing, while Confucianism’s is to see L7 (the principle of universal
order). When a Confucian awakens, he perceives everything in this
universe to have its reason and position. Every human thing is
reflecting the order of the universe. This is what is called time, order,
destiny and penalty bestowed by the heaven.”11Buddhism finds its final
satisfaction in and stops at awakening. After having awakened, they
would do nothing. However, Confucianism’s awakening means knowing
time, order, destiny, and penalty bestowed by the heaven and aims at
dealing with the social affairs. We can say that Buddhism's awakening
is quite similar to Confucianism’s “inner respect and solemn to keep
moral and soul cultivation” (H{LLELN) but has no Confucianism’s “outer
righteous rules to regulate social practice” (FELAJ74M): “Someone
Asking: How does Buddhism have such things as “inner respect and
solemn to keep moral and soul cultivation (H{LLE.[N)”? Answering:
They have introspection. However, this is different from Confucianism.
Buddhism has no patience. Their final end is to hide in hermitage. We
Confucians just put ourselves in the social life to deal with problems,
to fix problems.”12 This is to say that although Buddhism’'s awakening
has its own introspection to keep moral and soul cultivation (H{VAE
), it lacks the ability to deal with social affairs. Without this outer
function, Buddhism’s inner cultivation is in vain; furthermore we can
see that differences between Buddhism and Confucianism lie on
rightness and wrongness as well. For another example, as to the idea
of restraining oneself and observing proprieties (W #1H), Zhu Xi
believed that Buddhism just has the former—restraining oneself (%Cl)—
but not the latter—observing proprieties (18#8). He said, '"Restraining
oneself means to strive to cultivate oneself. Observing the proprieties
means to have everything regulated and appropriately planned in
oneself. Restraining yourself naturally leads to observing the proprieties
if every step is conformed to rules. This does not mean restraining
oneself and observing the proprieties are two separate things.
Buddhism only has theories and practices of restraining oneself which
might result in chaos in the social order, such as the relationship of

11 Da Zhan Jianshan, Zhu Zi Da Quan Vol46, Zhu Zi Quan Shu(22), p.2123
12 Cheng Zi Zhi Shu, Zhu Zi Yu Le Vol.96, Zhu Zi Quan Shu(17), p.2224
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sovereign and chancellor turns into the relationship of father and son
and father and son to sovereign and chancellor.”13 In the theory of
Confucianism, restraining oneself means that one acts according to
regulations and proprieties. Thus, restraining oneself and observing
proprieties are one thing. Why? Restraining oneself belongs to the
interior activities, while observing proprieties belongs to the exterior
activities. But this does not mean that these are two different things.
Observing proprieties is practiced in daily social life, which is quite
different from Buddhism. Due to the fact that Buddhism disregards the
human relationships between sovereign and chancellor, wife and
husband, brothers and friends and ignores benevolence, righteousness,
ritual, fidelity and filial obedience, even though Buddhism requires
restraining oneself, it is just self-cultivation for the benefit oneself
alone. Naturally, this can be regarded as having no “observing
proprieties” and an isolation between the inside and outside. Zhu Xi
clearly saw this, “Both Buddhism and Dadsm exert great efforts on
the cultivation of restraining themselves but cannot observe the
proprieties. Though we cannot conclude that Buddhism and Dadsm
have their selfish desires, it is meaningless if they only practice
restraining themselves inside, with no outside proprieties and rituals in
their eyes.”14 Therefore, from the point of perfect self-cultivation and
benevolent governance, Dao in Confucianism is one, while Buddhism is
two.

(4) Reations o learning practicing on the lower socal level and
knowing mandate of heaven an the higha levd (T2LE):
Confucianism’s Dao is ane while Buddhismi's Dao is two

In the theory of Confucianism, the so-called higher level refers to
metaphysical Dag knowledge about morality, nature and destiny. The
lower level refers to moral practice in society. Confucianism advocates
merging the two levels together into one. Learning in the lower level
equals to knowing on the higher level. However, Buddhism has just
the higher level: knowing what is bestowed by heaven. Even this
knowing of the higher level is inadequate in Buddhism. Zhu Xi said: "
It is only after you learning and practicing in the society then could

13 Lun Yu Er Shi San, Zhu Zi Yu Lei Vol4l, Zhu Zi Quan Shi(15), p.934.
14 Lun Yu Er Shi San, Zhu Zi Yu Lei Vol4l, Zhu Zi Quan Shi(15), p.936
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you know the nature and heaven. There exit some scholars learning
and practicing but fail to know the knowledge bestowed by the
heaven. This is caused by their improper method of learning and
practicing. If the method is correct, they would achieve their final end
of reaching the mandate of heaven. Buddhism focuses on the
higher-level of knowing the mandate of heaven but ignores the
lower-level of learning and practicing in the society.”1> Zhu Xi
believed that, generally speaking, these two levels correspond to each
other and are combined together. The lower level's learning and
practicing is the premise of the higher level's knowing. If one does
not practice well, this learning and practicing would fail to promote
upward. Buddhism’'s ignorance of the lower level leads to the
meaninglessness of its higher level. The inconsistence of Buddhism's
lower level learning and higher level knowing also reflects on
“respect” (#if). Confucianism values “respect” and pays less attention to
“tranquility” (#¥). They believed that one can observe and know things
thoroughly by bearing “respect.” However, to do this, one has to
accomplish every concrete thing with “respect.” Otherwise, the lower
and higher level is inconsistent. “People’s mind tends to preserve with
‘respect.” Without ‘respect, people’s mind might get lost. Both
Buddhism and Dadsm pay enough attention on ‘respect” But they
only know one side of the coin.” 16Zhu Xi regarded the behaviour of
boasting mind and nature without thoroughly learning i as a
malpractice. This is the same as Buddhism. Because Buddhism just
knows the world of nirvana and neglects secular world. Zhu Xi said,
“Everyone has the ability of judging right and wrong, which is the
outset of knowing. Without this outset, one could not be regarded as
a real human being. Thus learning how to judge right and wrong is
one of ways to understand the universe and urgent for scholars to
pursue. However, on this point, Mr. Zhang rejected it. I could see that
he is on the wrong way to pursue the heavenly principles! This is just
Buddhism's idea on caring only about the supreme Bodhi and leaving
the abilities of judging right and wrong. Alas! This is where Buddhism
and Confucianism start to differ.”17

Analyzing, understanding and judging right and wrong is essential

15 Lun Yu Er Shi Liu, Zhu Zi Yu Lei Vol44, Zhu Zi Quan Shf(15), p.1018
16 Xue Liu, Zhu Zi Yu Lel Vol.12, Zhu Zi Quan Shi(14), p.187

17 Zhang Wugou Zhong Yong Jie, Hui'an Xiansheng Zhu Wengong Gong Wen Ji
Vol.72, f Zhu Zi Quan Shu(24), p.3476
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in knowing the universe. Without this ability, it is just Ch'an’s supreme
Bodhi without right and wrong. This is also pointed out by Two
Chengs, who said " Buddhism focuses on knowing the higher level,
ignoring the lower level’s learning and practicing, which breaks the
noumenon and the function therefore is not the true Daa”18

To summarize, from the four aspects discussed above we can safely
draw the conclusion that Buddhism and Confucianism are clearly
different from each other. To Confucianism, noumenon and function, the
inside and the outside, learning and practicing from the lower level and
knowing the destiny of the higher level are “one,” While to Buddhism
they are separated into two. As two Chengs put it, “only realizing that
lower level's practice and higher level's knowledge, noumenon and
function, as well as the inside and the outside are one, could we say
that is the idea of Dha” 19 That is why Zhu Xi reiterated that we could
not confuse the Confucianism's Dao and that of Buddhism's, saying
“there are similarities between ideas of Confucianism and Buddhism. But
the similarity only stays on the surface not in the immanence. We have
to be careful. Master Ming Dao differentiated this, which is worth our
savoring. He must have understood thoroughly, otherwise he could not
see so clearly the difference between them.”20

Concern of Fthics: “Conditional Benevolence” vs “Unconditional
Benevolence”

The difference between Buddhism and Confucianism in the aspect of
ethics has always been a hot topic among Confucians. Nearly all
Confucians agree that the idea of Buddhism does harm to ethics and
is extremely different from the Confucian idea which exerts great
efforts on building secular ethics among people and promoting
peoples’” morality. Then, in Zhu Xi's opinion, what is the difference
between Buddhism and Confucianism in the aspect of ethics?

(1) With ar without the codks of ethics

18 Henan Cheng Shi Cui Yan Voll, Er Cheng Ji Vol4, p.1179 ,Zhonghua Shu Ju,
1981

19 Henan Cheng Shi Yi Shu Vol.1, Er Cheng Ji Vol.l, p.3
20 Da Wu Dounan, Hui’an Xiansheng Zhu Wengong Gong Wen Ji Vol59, Zhu Zi
Quan Shu(23), p.2836



56 Journal of Confucian Philoesophy and Culture Vol.20 / August 2013

Zhu Xi believed that Confucianism has norms and standards which
have to be followed. He said, "Someone asking: the reason why
Confucianism is different from Buddhism is that Confucianism has
norms and standards while Buddhism has no such things. My answer
is that once we Confucians have understood and set up certain norms,
we follow them. Buddhists tend to perform without fixed rules, which
is the weak point of Buddhism.”?1 Just because Buddhism set no fixed
rules to abide by, they have a wild manner in behaviors and no
control in feelings. Zhu Xi commented, “Buddhists know to sit down.
But when they sit, they could bear various sitting posture, such as
sitting with crossed legs, with crossed feet, with inclined or upright
upper body. Buddhists are tending to abuse emotions. They might
become pleased or angry at what totally should not be without any
reason. On the contrary, we Confucians sit straight like a bracket
clock; stand upright like a pine tree with proper appearance. From
this, we can see that Buddhism is unreasonable.”22 That is to say, the
Buddhists” behavior is rather casual and vulgar.

However, as Buddhism has its religious disciplines, how could it
be criticized as floppy, infirm, feeble or casual? Zhu Xi analyzed this
phenomenon, saying “Buddhism only teaches you to sit, to watch.
However, Confucius teaches a step further from that. The Master said,
”do not watch, listen to, speak or act when it is contrasted to ethics.”
It is the same when talking about how to deal with things and people
in our daily social life. Confucianism steps further than Buddhism in
teaching people to be respectful, solemn and loyal when contacting
with others. Apart from these, Confucius required people to be
respectful and stately when they are out or when they want to make
people to work for them. That is why the Master said, “To subdue
one’s self and return to propriety, is perfect virtue.”23 Here, Zhu Xi
indicated that Confucius taught us more beyond watching, listening,
speaking and acting. He taught us how to do these things. He taught
us not only the modus but the content as well. He taught us not only
what these concepts are but also why they are as they are. This
“why” is the ethics lacking in Buddhism.

21 Meng Zi Er, Zhu Zi Yu Lei Vol.52, Zhu Zi Quan Shi(15), p.1134
22 Shi Shi, Zhu Zi Yu Lei Vol.126, Zhu Zi Quan Shi(18), p.2726
23 Shi Shi, Zhu Zi Yu Lei Vol.126, Zhu Zi Quan Sh(18), p.2725
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(2) the degree of cancarn in ethics

Undoubtedly, Buddhism has its unique concern in the aspect of ethics.
It is merely that this uniqueness differentiates itself from Confucianism.
First, let us approach from the idea of “loving one’s parents.” Zhu Xi
stated that, “Buddhism really knows a little about the heavenly
principles. But they are too selfish even to consider life as parasitic.
They want to know whom they are born into before this life. After
knowing this, they cherish this as their own instead of sharing with
others and tend to possess this forever, even after death. They treat
their body as a temporary residence. If this ‘residence’ collapses, they
would choose another one. Monk Huang Nie once sent a poem to her
mother, saying, ‘lodging temporarily in this old lady’s house.” How
heartless! He should be sentenced! However, Confucianism has never
been so selfish. When we understand the heavenly principles from the
very beginning, we follow them, apply them to the society, and share
them with others. Only by doing this, ethics are self-evidently not
invented. How could we possess them secretly?”?4 Though Buddhism
has some idea relating to heavenly principles, Buddhists consider their
biological body as a kind of temporary lodging place and have no
idea that “every hair, every inch of skin of the our body are endowed
by our parents.” Thus, they have no affection for their parents and
ethics perish.

Secondly, let us take a look from the aspect of “loving things or
the environment around us.” Zhu Xi believed, on this point, that
Buddhism still cannot be compared with Confucianism. He
demonstrated that," person of noble character loves their parents. Then
he would extend this love to the people. Further, he would extend
this love to the things around him. He regards these things as equal.
This love to them is impartial. Things around us could be classified
into two: things of life, such as animals and things without life such
as plants. Sages care about animals’ life. They tell us not to fish with
fine and closely woven net, not to kill baby deer, not to take away
birds’" egg, not to kill the pregnant and the baby animals. This is how
sages sympathize with animals. As to the plants, sages tell us to hew
the forest at the appropriate time. If the trees are too young to be
hewed, then we should let them to grow. This is how sages show

24 Shi Shi, Zhu Zi Yu Lei Vol126, Zhu Zi Quan Sh(18), p.2718
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solicitude for plants. According to the opinion of Buddhism, every
living thing has the potential nature to be a Buddha. Buddhists do not
kill. However, please look at their glorious temple. They hewed trees
without sympathy. Where is their affection? In the light of theory of
one Li abided by and acquired by the various all (3#—43%K), Sages
have their own principles and extend them to the families, then to the
people around them, then to the things around them. Sages’ care
about these three categories is different from each other. They are
named as “loving families, caring about people and showing solicitude
to the things around us.” This is different from Buddhism which only
know there exits one truth not knowing that this uppermost truth or
Li could be acquired by various things in the universe. It is no
wonder why Buddhism see all the living creatures as equal. For other
things that they have no time or energy to attend to, they might
impair them. On the other hand, we Confucians treat living creatures
and those lifeless differently. Animals are indeed different from human
being. They are still blood and flesh. This is where they are different
from the plants.”25 From these words, we can see that Confucians
tends not to kill baby animals and to hew trees at the right time,
which embodies their ethics and ecological concern Although
Buddhism advocates nature of Buddha in every living creature and
forbids killing, they do not hesitate when cutting down trees. In
addition, Buddhism confuses human beings and non-human beings.
They might do harm to things they pay little attention to. In this
point, Confucianism is much more advanced than Buddhism, although
Confucianism’s love for creatures is not equally allocated. Now, let us
come to Zhu Xi’s third point: Buddhism prefers unconditional love to
conditional love. “Ch’an considers love between father and son,
between brothers as a conditional love. However, they extend their
love to animals like tigers or wolves (e.g. feed the tiger with his own
flesh). This is unconditional love. They mistake the unconditional love
as a genuine one. Gan Jifu asked, ‘benevolence is the reason we love,
the virtue our mind possesses.” Shi Ju said, Buddhism's mercy is love.

However, Buddhists" love has no disparity, as they do not love
their parents most. Master said: “Buddhists advocate unconditional love
and mercy. I remembered they said, fusing the first impetus and
unconditional love and mercy. This love and mercy of Buddhism has

25 Hui'an Xiansheng Zhu Wengong Gong Wen Ji Vol.56, f Zhu Zi Quan Smi23),
p-2691
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no reason. Under this, they would love and show mercy to everything.
Their love for families is regarded as a conditional love. That is why
they abandon their parents but feed the hungry tiger with their own
flesh. How ridiculous this is!”26 In Buddhism there are two kinds of
love: conditional and unconditional. The latter one is the genuine one.
The starting point of Buddhism’s love certainly is not in the family.
Buddhists” love to others has no disparity. Despite this, Zhu Xi held
that Buddhism’s love is conditional. They love everything. Though
Buddhists regard unconditional love as a genuine one, they forsake
their families. This clearly deviates from normal human ethics. We can
see that in the degree, reception and ways of love, Buddhism and
Confucianism are quite different from each other. Confucius was quite
grieved for not being able to devote himself as a vassal, a son, a
brother, a friend. This would be unrequited love and incomprehensible
in the eyes of Buddhists.

(3) the presence and absence of ethics in practicing:

The ethics of Confucianism stems from secular life and concern daily
social life. Confucianism’s ethics serves social life. The ethics of
Buddhism is featured by the theory of living out of society and has
its special characteristics. However, Zhu Xi believed that the essence of
the ethics of Buddhism is anti-ethical. “A certain man was going to
abandon his family to be a Buddhist monk. He reported this to his
local government and notified his younger brother. Unfortunately, his
younger brother was not filial. His leaving his family meant that his
mother would be left for no one to take care of. Master said with a
frown, ‘How they abandon the ethics!” someone said that this Buddhist
monk is the eldest son of his family. Fang bomo said, ‘Buddhism
should not allow the eldest son to be a Buddhist monk. Master said,
‘Bven though it is permitted by the Buddhism, it is not appropriate."2”
In the opinion of Buddhism, it is a charitable behavior for you to
become a Buddhist monk even though your aged mother is left at
home without any support. However, to Confucianism, even a culprit
has the obligation to support his aged mother and shall not leave his
mother alone. From the above, we could see the apparent difference

26 Shi Shi, Zhu Zi Yu Lei Vol126, Zhu Zi Quan Sh(18), p.3953
27 Shi Shi, Zhu Zi Yu Lei Vol.126, Zhu Zi Quan Shi(18), p.2741
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between Confucianism and Buddhism. In the aspect of social ethics,
Buddhism also shows their extreme contempt to and even negligence
of the relationship between monarch and vassal, father and son.
"Buddhism just sees the superficial things, not understanding the core
idea. They believe that all the social relationship is an illusion."28
Buddhism considers the relationship of any kind merely as an illusion.
Naturally they think the same way of 7 (#) in the social relationship.
So, the theory of Buddhism destroys ethics. "Buddhism emphasizes on
annihilation. They agree to live naturally and accept the death calmly.
But they ignore the cultivation of oneself. That is why they are
performing unreasonably, care nothing about monarch and father and
do great harm to the ethics.”? Human relations according to
Confucianism’s ethics demand people to be loyal to their monarch and
to be filial to their father. But Buddhism pays no attention to these
relations, therefore ruining ethics. Even compared to Lao Zhuang,
Buddhism goes far beyond in ruining human ethics. “Someone may
ask the difference between Buddhism and Lao Zhuang. The answer
may be that Lao Zhuang annihilates the human relations not as
thoroughly as Buddhism does. Buddhism completely destroys the
ethics. Ch’an demolishes righteousness and reason. Fang Zilu said,
‘Zhengqing asked the difference between Chuang-Tzu and Buddhism. I
replied that Chuang-Tzu does not destroy thoroughly the ethics while
Buddhism does. Buddhism destroys ethics. When it comes to Ch'an,
righteousness and reason are demolished” When Buddhism was first
introduced to China, they just advocated cultivation according to their
religious doctrine and did little about what Ch'an is doing today”30.
However, ethics is an indispensable aspect of sustaining the order of
life and Buddhism cannot live without the order of ethics. Zhu Xi
said," The principles of heaven are not evadable. Though Buddhism
and Laozi ruin ethics, they cannot elude away from that. For instance,
they dump their father but follow and pay respect to their master.
Their master takes disciples as sons. The elder disciple is respected as
big brother. But this relationship is a faked one. We Confucians are
defending a genuine one.”31 Though Buddhism wants to be detached
from human relations, they have to take on a teacher. The teacher

28 Zhou Zi Zhi Shu, Zhu Zi Yu Lei Vol. 94, Zhu Zi Quan Shi(17), p.2126
29 Meng Zi Shi , Zhu Zi Yu Lel Vol.60, Zhu Zi Quan Shi(16), p.1276

30 Shi Shi, Zhu Zi Yu Lei Vol.126, Zhu Zi Quan Shi(18), p.2719

31 Shi Shi, Zhu Zi Yu Lei Vol.126, Zhu Zi Quan Shi(18), p.2719
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regards the disciples as sons, and the elder disciple as the older
brother. All these relations in Buddhism are different from worldly
ones. At least it is evidence that Buddhism could escape away from
ethics. It is easy to reach the conclusion that Confucianism and
Buddhism are not alike in the aspects of the norms of ethics, the
degree of ethical caring, and the presence and absence of ethical
practice. Zhu Xi explained these discrepancies as such:

There is one unique Li (¥2) in the universe. Thanks to this Li, heaven
could be the heaven with it, earth could be the earth. All creatures among
this world obtain their nature and become what they are because of this Li.
Li’s frame is composed of both the three cardinal guides and the five
constant virtues as specified in ethical code of Confucianism. It is
prevailing everywhere and endlessly circulating. It comes from nowhere and
exist eternally even after the extinction of all the creatures among this
world. It circulates ceaselessly. If any Confucian could understand this, he
is seeing the truth and the true features of the universe! When applying
this truth in his daily life, he could make no mistakes and he knows the
nature thoroughly and completely. A real Confucian conceives no selfish
aims while cultivating himself, administering the country or even teaching
their disciples. The reason is just that he follows the Li to accomplish the
things. By following the Li, he could help the universe foster all things on
the earth without leaving a single thing. Thus he could be comparable to
the heaven and the earth. As for Buddhism, they deviate from the truth
from the very beginning. With a wrong starting point, how could we expect
them to behave correctly? Most likely that Buddhism hates that this Li’s
prevailing and circulating endlessly everywhere makes them no place to
stand, to laissez-faire. So Buddhists forsake their monarch, wives and
children to live in the remote mountain area to find a so-called empty and
quite place to hide away. How narrow is their outlook! How lost they are!
Nevertheless, Buddhists have been thoroughly engrossed in their
truth-seeking and working harder than others on that way. Reasonably, they
make certain sense in seeking the truth. As for their words and behaviors,
they thought their theories were abstruse and beyond language. They
actually could turn a blind eye to our perpetual Li. They thought they are
pointing a straight direction to people’s mind. They actually do not know
people’s mind. They thought they would become a Buddha when they
know the nature. They actually do not know the nature. They could be
regarded as equivalent to the beasts as they ignore human relations in the
society. They do not even know that they are guilty.”32

It the opinion of Zhu Xi, there is only one unique [/ in the
universe, which is the ultimate reason of all beings. With this Zj
heaven is heaven, the earth is the earth, and the things in the world

32 Du Da Ji, Hui'an Xiansheng Zhu Wengong Gong Wen Ji Vol.70, Zhu Zi Quan
Shu(23), p.3376
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are themselves. When [7 turns into disciplines, they are three cardinal
guides of monarch and vassals, father and son, husband and wife as
specified in ethical code of Confucianism. When L7 turns into norms,
they are the five constant virtues as benevolence, righteousness, rituals,
wisdom and sincerity. The universe and the society are formed by this
Li which is prevailing and ubiquitous. Knowing this 77 Confucians can
realize the origin and the true feature of the universe. Then
Confucians’ minds would spare no mistakes. They would cultivate
themselves to help govern the civilians to help heaven in forging the
people. At the very beginning, Buddhism strays away from the truth
so that they have different ideas and behaviors. As for Buddhists’
seeking the original mind and leaving their family for a remote
temple, it is only because that they detest that /7 is prevailing.
Though they believe that their theory is great, it cannot be compared
with the Confucianism which explores the truth of the universe. So
Buddhism's idea of pointing directly to people’s mind and tuning into
a Buddha after knowing the nature is, in fact, not truly knowing the
mind nor nature. They destroy ethics and make people act like beasts.
Therefore, the difference between Buddhism and Confucianism is that
Buddhism does not know the truth of the universe.

Methodologies of Practicing Self-cultivation: “Performing according
to Appropriate Time" vs “Extinguishing the Desire of Mind,
Living a Cynic and Reputation-careless Life”

The only aim of all of Buddhism’'s creeds and canons is to help all
living creatures become a Buddha and break away from the suffering
social life. Different religious sects of Buddhism have different ideas
on how to become a Buddha, and they bring forward a variety of
ways self-cultivation such as exploring and realizing Dag teaching and
learning, physical and spiritual practicec. In the eyes of Zhu X,
Buddhism's methodologies in practicing self-cultivation are quite
different from those of Confucianism. Here, I will discuss Zhu Xi’ idea
on the difference from the above-mentioned three aspects.
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(1) Explaring and realizing Dao.

This refers to exploring and knowing the truth of things, of lives and
of the universe. How are Confucianism and Buddhism different from
each other? Zhu Xi said, “Hawks flying high to the sky and fish
leaping deep in the sea are phenomenon perceived by our eyes.
Buddhism talks also about these visible phenomena. But they could
not see the profound meaning. We Confucians could see the norms
and orders in these natural phenomena and apply these orders in
setting human relations as monarch and vassals, father and son”33.
Here, hawks” flying and fish’s leaping are metaphors, meaning that
people practicing golden doctrines of mean could observe the natural
law from the nature. Buddhism also talks about finding of truth and
exploring Dag but they do not really understand Daa Confucians can
explore the truth of natural laws to set the order and proper position
of everything in this world. Due to the disorder of Buddhism’'s ways
of exploring the truth of Dag it is getting farther and farther away
from Daa Zhu Xi also said, "Scholars are keen on discussing the
similarities, differences, gain and loss between Confucianism and
Buddhism. However, they have not seen the key points. Some people
study Confucianism. But they count their breath to get carried away,
neither sleeping nor waking up. Talking about things like nihility,
peacefulness, burning bead and silent moon. This shows that they do
not really know the truth. They do not know that in the six classical
books of Confucianism and theories of Confucius and Menaus we
Confucianism never talks things that way. Why do you young
Confucians should practice this way? If you pursue the truth of Dao
in this promiscuous way, you are getting away from Daa”34 That is
to say that Confucianism’s Dao contains no mysterious things such as
“nihility, burning beads and silent moon.” Pursuing Dao in this way
only leads to nowhere in search for truth of the universe and sages.
As for the truth of life, Zhu Xi said," Your letter mentioned that
Confucius focuses on things we could do while we are living,
Buddhism discusses not only life of this life but life after death. Jia
Anbo also holds the same opinion. I have discussed this in the letter
to him. He showed contempt when he read the letter. Then is living

33 Zhong Yong Er, Zhu Zi Yu Lei Vol.63, Zhu Zi Quan Shi(16), p.1373.
34 Da Wang Shugeng, Hui’an Xiansheng Zhu Wengong Gong Wen Ji Vol59, Zhu
Zi Quan Shu(23), p.2815.
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and death is one thing or two separate things? Is human and ghost
one thing or two separate things? If they are one thing, it would be
sufficient to focus only on the things and life of this life. If we exert
ourselves to delve into the life after death, there is always
estrangement and misunderstanding just as difference between the start
and end point, light and darkness. I am quite worried about this.”35
Confucianism believes that life and death are one, so they stop at
talking about things of “this life.” Buddhism believes that life and
death are two different ideas, so they study both. From the way of
treating life and death, it can be seen that Buddhism's way of
pursuing Dao is incorrect, heretical and shallow. There is no generally
acknowledged truth in Buddhism. Zhu Xi commented, “Sages say
nothing about death. What could be said when a person is dead?
Sages only talk about things of this life after being born and before
death. We have to ponder over this carefully. Assistant minister Hu
Mingzhong once correctly stated, “human beings are living creatures of
life while Buddhism just says life after death. Living things are visible.
Buddhism talks about the invisible. Buddhism does not distinguish
good and bad. They regard the people who show respect to them as
good and people who disrespect them as bad. Those who are
disrespectful to Buddha might be sent to the hell according to
Buddhism. Even a murder can go to the heaven if he follows
Buddha.”3¢6 These words mean that in order to be free of the
entanglement of the desire for worldly things, one can ignore the
criteria of what is good and what is bad. On the other hand,
Confucianism concentrates on eradicating heretical thoughts. Once this
is done, then the truth of 7 could reveal itself. Confucianism could
face life and death peacefully without a sense of burden. Sages do not
talk about life after death, for death is not worth speaking of. They
only care about things that should be done this life. It is clear that
Confucianism knows the truth of Dao which is easy to understand and
common to see. Though Buddhism may know something about the
truth of Dao which is wiser than other theories, they merely glance
over the surface of Dao casually without knowing the true features of
it. Confucians can get great character when they know the Dao while
Buddhists do not. Zhu Xi held, “Confucianism knows Dao thoroughly

35 Da Wu Gong Ji, Hui'an Xiansheng Zhu Wengong Gong Wen Ji Vol43, Zhu Zi
Quan Shu(22), p.1960.
36 Shi Shi, Zhu Zi Yu Lei Vol126, Zhu Zi Quan Sh(18), p.2729.
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and clearly. Buddhism only sees the nature’s mystery without applying
it on the worldly things. They just pass by Dao without pay full
attention to.”37

(2) Teaching and learning

The inheritance of Buddhism is carried down by Buddhists’ master
and apprentice from generation to generation. It is realized through
preaching and studying. In other words, the education of Buddhists’
monk is an important step to further promote and develop Buddhism.
Confucianism also takes education as main way of inheriting their
thought. Among the three thousands students of Confucius, there are
seventy- two sages. Among these sages, some handed down the
classics or sacred books of Confucianism. Some preached. Zhu Xi
believed that even in the aspect of educating students, Buddhism and
Confucianism are different from each other. Confucianism focuses on
reality in teaching. Buddhism lays particular stress on being static. He
said, “In the aspect of teaching sages emphasize on the human’s
behavior and action. For example, Confucius recommended that if one
goes out of the home, one should take the manner of politeness as he
is receiving a distinguished guest; if one is going to use the labor of
the peasantry, he should also have the manner of solemnity and
seriousness. He also told Yan Zi that benevolence is to restrain oneself
and return to propriety. All these teach us to learn and understand
through the experience of watching, listening to, speaking and acting.
Buddhism tells people to remain still, to set their minds in darkness.
And they call this is a way of Daa Of course, this is not true. On the
other hand, we have to notice that the superior level of Buddhism
does not act this way. Only the inferior level of Buddhism practices
this way.”38

Confucianism lays emphasis on people’s behaviors and action
while Buddhism lays it on the mind and stillness. The stillness of
Buddhism is emptiness and annihilation. This stillness should be
replaced by respect with a solemn manner. Zhu Xi said, “If one
always gives priority to the ‘respect” he might sense solemnity inside
and act gravely accordingly. By doing so, he would have his peaceful

37 Shi Shi, Zhu Zi Yu Lei Vol126, Zhu Zi Quan Sh(18), p.2721
38 Lun Yu Shi Er, Zhu Zi Yu Le Vol.30, Zhu Zi Quan Shu (15), p.1097.
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and healthy mind growing inside himself even without others” help. If
one does not cherish this respect in side, he would not be able to
keep his peaceful and healthy mind. He might have scattered mind. If
there is any accidental thing, his mind is in turmoil. This would be
his pain in the neck. Even though he can focus his mind, he has
made a serious mistake for not giving his priority to the ‘respect.’
Actually, he is not able to focus his mind. The difference between
Buddhism and Confucianism lies in here.”3% Respect(f) here means
having a lasting, solemn, serious and sincere manner in whatever
things one may be dealing with. It is not a state of stillness. Just as
Cheng Yichuan put it, “This inner respect and solemn to keep moral
and soul cultivation (HZAELN) would make people feel void inside.
He then can be impartial. Hence, if one has to handle affairs, he must
take this ‘respect’ seriously.”40 In Zhu Xi's idea, emphasizing respect
creates a different result from a situation in which such emphasis is
lacking. Buddhism does not understand the profound implications of
this respect. However, it would be ineffective to teach pupils
self-cultivation just through ways of learning from stillness or practical
experience without teaching them to bear respect inside. Zhu Xi said,
“Master Ming Dao teaches his disciples to sit still as a form of
self-cultivation. This is because at that time he has many followers
doing studying together with him. They have little social affairs to
care about. If we do not have affairs to deal with at hand, we may sit
still to cultivate ourselves. But if we take this ‘sitting still' as a daily
routine and main way to practice self-cultivation, that is sitting in
meditation in Buddhism! Only this ‘respect’ could combine ‘stillness’
and ‘action’ integrate them into one and make no difference between
them.”41 One should not practice sitting in stillness deliberately.
Bearing the manner of ‘respect’ whatever he may do is the real road
to self-cultivation. Therefore, this ‘respect’ is not wvoid. Zhu Xi
explained, “Master Lian Xi advocated ‘peace and stillness” In his
theory, ‘peace and stillness’ could be regarded as a kind of ‘respect.’
That is why he also said ‘one could acquire peace when having no
desire. If we interpret it as the void and quite, that would fall into

39 Da Zhang Jingfu, Hui'an Xiansheng Zhu Wengong Gong Wen Ji Vol31, Zhu Zi
Quan Shi(21), p.1345.

40 Henan Cheng Shi Yi Shu Vol.15, Er Cheng Ji (1), p.149, Zhonghua Shu Ju1981.

41 Da Zhang Yuande, Hui'an Xiansheng Zhu Wengong Gong Wen Ji Vol.62, Zhu
Zi Quan Shu(23), p.2989.
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Buddhism and Dadsm.”42 Buddhism teaches their principles in a
different way:

The world is declining and degenerating, Heresy arises from everywhere. In
recent years someone uses fake Buddhism’s theories to attack Dao of
Confucius and Mencius. According to these heresies, exploring the truth of
universe through reading and studying is forbidden. Their followers usually
are found their minds lost. Even absent-minded, they might find some truth
by chance. He then takes this founding as his own learning attainments.
However, when observed from his manners, words his self-cultivation and
governance of others, he is quite different from Confucianism’s disciples.
His pupils might be beclouded by him. For those reading without
understand, thinking without coming up with insights, their methods are just
like Buddhism’s ‘hard-thinking on a sentence by the Master’(F& #538). There
are books called ‘quotations from the wise men’ on the market. The books
discuss these things in great details. I have read some of them and
understand ins and outs of their theory. As to the subtleties of both
Buddhism and Confucianism, they are basically the same. What makes
Confucianism’s Sages worried is that after having attained enlightenment,
Buddhists’ monks believe more that the universe is an illusion of human’s
mind and they feel at ease about this. This is also why Buddhism is
corrupting public morals. After the above analysis, it could be clearly seen
which one is correct, which incorrect. 43

Buddhism regards exploring the truth through reading a great
prohibition, Confucianism a great merit. Buddhism teaches people to
admire and pursue the unknown and mysterious nirvana world while
Confucianism teaches people to deal with the practical social affairs.
Buddhisms way of teaching is mysterious, occult and corruptive to
public morals. Confucianism’s way of teaching is easy, obvious and
beneficial to people’s minds. Then the difference between Buddhism's
and Confucianism’s the way of teaching is clear at a glance. Zhu Xi
also said," We Confucianism sets the respect as a foundation,
supplemented by exhausting the truths of universe. The difference
between Buddhism and Confucianism lies in this foundation.”44 From
these words, we can see that the foundation of Confucianism’s
teaching is respect supplemented by an exploration of the truth of
universe. This will fnally result in accomplishing Confucianism’s ideal
of being an inner sage so as to rule the outer world, which is not an
idea included in Buddhism.

42 Zhou Zi Zhi Shu, Zhu Zi Yu Lei Vol.94, Zhu Zi Quan Shu(17), p.2143.
43 Shi Shi, Zhu Zi Yu Lei Vol126, Zhu Zi Quan Shu(18), p.2721.
44 Shi Shi, Zhu Zi Yu Lei Vol126, Zhu Zi Quan Shi(18), p.2935
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(3) Physical and spiritual practice

Buddhism's uppermost goal is to become a Buddha which requires
both physical and spiritual practice. Confucianism’s ultimate aim is to
become a Sage which also needs practice physically and spiritually.
Buddhism and Confucianism each has its own way of practicing. Zhu
Xi believed that there were differences between Buddhism's practice
and that of Confucianism’s. In the modes of practice, Confucianism
prefers reading books and obtaining knowledge by investigation. The
next step is to cultivate one’s moral character, to have a sincere mind
and a righteous heart, and to nourish one’s nature. As Confucianism’s
Dao lies in people’s daily social life, Confuscianism prefers natural
cultivation rather than a forced, painstaking one.

Examined from a larger picture, every word in Buddhism’s saying
“Extinguishing the desire of mind, living a cynic and reputation-careless
life, asking nothing from the society and pondering over wise men’s
doctrines could nourish our spirit and true self” is incorrect and ridiculous.
As people’s mind is a living thing, it can act or stay in stillness when
necessary. Acting and staying in stillness accordingly might not only ensure
one’s bright future in pursuing the truth but also are the functions of the
noumenon of our minds. I cannot see why this could be obtained only after
living a cynic and reputation-careless life. What else, what is this mind?
How to extinguish its desire? However detailed or rough are the words by
the Sages, they are giving expression to the subtlety of Heavenly Principles.
If one understands this, he could consummate himself as well as the nature.
There is no alternative way, as the inside and the outside, noumenon and
function are in one. How could they only exit for nourishing our spirit and
true self? If one interprets Sages word this way, then he is far from
understanding. The reason why Confucianism is different from heresy just
resides clearly here.#5

Zhu Xi believed in obtaining knowledge by investigation (F&47); it
does not require one to extinguish one’s desire nor to escape away
from the society. According to Confucianism, the human mind should
act when action is needed, and stay still when necessary. If we could
do this, our future in pursuing the truth of benevolence would be
illuminated. This is also noumenon and the function of the mind.
Confucianism’s ~ practice on pursuing benevolence and obtaining
knowledge lies in acting and staying in stillness accordingly, revealing
and applying one’s talent to serve the society when necessary, hiding

45 Da Xu Shunzhi, Hui'an Xiansheng Zhu Wengong Gong Wen Ji Vol39, Zhu Zi
Quan Shu(22), p.1746.
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away from the society and living a hermit life when not needed.
Buddhism's satori is a practice purposefully pursued. Zhu Xi said,"
Truth can only be judged as true or false. If truth is referred to as
beyond language, this is Buddhism’s fault. If one could only act after
obtaining certain truth or knowledge, he might act because it is useful
or because it is compelled. Then any practice is of no use! Satori is
something that we Confucians steer away from and is heretical.”46
That is to say that there exist ineffable knowledge and an
inconceivable world. This knowledge and world could not be
understood by neither human’s perceptual nor conceptual knowledge.
They could only be reached by satori. To Zhu Xi, this is a fallacy,
because knowledge could be classified into two: the true one and the
false one. Such a thing as ineffable knowledge does not exsit. If one
only acts after learning or acquiring certain knowledge, one could only
act either because of the benefit he might get or because of the
obligation he has. Then why does one bother to practice physically or
spiritually? Because once one has learned the truth of Dag it is
unnecessary to practice. Satori is exactly this. As Confucianism denies
the existence of so-called inconceivable world and lays stress on
practicing naturally, Confucianism does not approve the practice of
satori. It warn Confucians not to get addicted to this concept. One
idea that deserves notice is that Zhu Xi thought differently from
Buddhism on what is truth and knowledge. The ineffable knowledge
of Buddhism indicates the state and objective of knowledge while the
judgment of being true or false refers to the properties of the
knowledge. Therefore, satori corresponds to the ineffable knowledge.
Obtain knowledge through reading and investigating echoes the true
or false properties of knowledge. The same is also true that the
inconceivable world needs deliberate satori and common social daily
life needs no such things, as Confucianism thinks noumenon and
function is in one. As the Dao of Buddhism is empty and illusive,
their ways of knowing Dao is not orderly organized; their ways of
teaching is biased, excessive, crooked and evasive; their ways of
practice is self-conscious and contrived. Thus Confucianism contrasts
Buddhism sharply in practice. Zhu Xi concluded that, ‘Buddhism
claims to know the truth of emptiness of universe. They want to keep
detached from the earthly world and to get rid of material desire to

46 Xue San, Zhu Zi Yu Le Vol9, Zhu Zi Quan Shi(14), p.144.
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be a Buddha of no desire or trouble. As for other evil realms,
creatures there are creatures of the hell, animals, hungry ghosts. Even
they could follow a cultivated man and keep practicing Buddhism,
they could only become a Bodhisattva instead of a Buddha. We
Confucianism see the truth of universe is a real substance. Thus
Buddhism and Confucianism are different from each other from start
to finish.”47But the question worth our notice is that whether the Zhu
Xi" understandings of the ways of Buddhism's knowing of Dag
comments on Buddhism’'s teaching and criticisms on their practice
accord to Buddhism or not. The Buddhism's way of knowing Dao
seems more than just a rational intuitive one. Even if it is rational and
intuitive, could it be repudiated by the general rules of epistemology?
As to the ways of teaching in Buddhism, they are various and
resourceful. They have practices such as sutras chanting and
questioning by the Master followed by quick answers by the disciples.
Later on, they have koan and keen words. These methods of teaching
are certainly of no value. In the aspect of practicing self-cultivation,
Buddhism has varied and colorful and valuable resources. They
emphasize and create ways of practicing self-cultivation. Becoming a
Buddha is to a great extent the fruit of this practice. All these are not
what Chu His called easy, simple and valueless Just as Zhu Xi himself
put, “It is said that Buddhists practice very hard. In my opinion, we
Confucians can hardly do that. Look at Buddhists! They absorb
themselves in practicing self-cultivation from daytime to night time
with their minds concentrated. Look at Confucians! We have multiple
irrelevant intentions when we are learning. How far away from
Buddhists we are in this aspect! The only pity is that Buddhists are
not learning the correct thing and their assiduous practice is in vain!
If we Confucians could practice as diligent as they are, what the
situation would be! Nowadays, we Confucians have two deficiencies.
One is aiming too high. The other is longing for shortcut. This
phenomenon has something to do with their ambitions. For one, some
Cofucianists lose their purpose. For the other, they are learning too
many things at one time. This miscellaneous situation makes these
Confucians feel confused and not knowing where to start or stop.”48
Chu His means that although Buddhists do not learn correct things,

47 Shi Shi, Zhu Zi Yu Lei Vol.126, Zhu Zi Quan Shu (18), p.2721.
48 Shi Shi, Zhu Zi Yu Lei Vol.126, Zhu Zi Quan Shu (18), p.2723.
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their hard work on their road of being a Buddha is worth following
by Confucians.

The above explicitly discussed in details Zhu Xi's idea on the
differences between Buddhism and Confucianism through three aspects
of noumenon, the concern of ethic and the way of practicing
self-cultivation. Unquestionably, Zhu Xi's idea on this topic is
resourceful and insightful. He has contributed many some revelatory
ideas in this area. All this betrays his deep knowledge and thorough
understanding on the relation between Buddhism and Confucianism.
However, as Zhu Xi paid too much attention on the contrasts between
Buddhism and Confucianism and even believed that these contrasts are
irreconcilable. He said, “Confucianism considers 7 as ever existing and
lasting, neither being created nor destroyed. Buddhism regards spirits
the same way. Gui Shan once said that “difference between Buddhism
and Confucianism is delicate” To me, the difference is like ice and
fire!”49 Treating Buddhism and Confucianism as fire and ice is not
only in conflict with Zhu Xi's own system of Neo-Confucianism, but
also hinders him from further understanding and gaining benefits from
Buddhist resources as well. This is truly a regretful point in the
history of the relationship between Buddhism and Confucianism.
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Balancing between Innate Morality and Moral
Agency:
Zhu X’s Interpretation of the Sixteen Character Teaching

LEE Jung-hwan

Abstract

It is of no exaggeration to say that the Mencian thesis that human
nature is good consists of the core tenet of the entire Neo-Confucian
tradition and that Zhu Xi's grand philosophical system is also
designed mainly to undergird this thesis. However, this thesis involves
a philosophical problem, which arises from the possible incompatibility
between the spontaneity of human nature or innate morality and the
moral will of an agent. The main objective of this article is to address
this question inherent in Zhu Xi's philosophy, particularly through
analyzing his interpretation of the sixteen character teaching—"Rexin A
.L» is precarious; dhoxdn JE.» is subtle. Being discerning (jing %) and
being undivided (y7 —). Holding on to the mean (Zxng H')"—, which
he extolled as the genuine essence of the teaching of the sages. This
article reveals a dualistic feature underlying Zhu Xi’s philosophical
system, which, on the one hand, fosters the belief in human nature as
the self-perfect source of morality and on the other, underlines a
significant limitation in comprehending this innate morality by a moral
agent. Ultimately, this article shows that he thus intended to seek a
proper balance between the belief in innate morality and the moral
responsibility of a voluntary agent in order both to avoid an excessive
belief in innate morality, which is liable to radical subjectivism or
antinomianism, and to defend the wvalidity of practical principles
prescribed in the Confucian classics, such as ‘investigation of things

(ks4).
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Introduction

Zhu Xi (%&#: 1130~1200) constructed a grand philosophical system to
undergird Mencus thesis that “human nature is good.”! He thus
placed this controversial thesis on firmer ground, consequently
resulting in the rise of the first and enduring orthodox perspective on
human nature, a key subject in Chinese intellectual history. Concerning
Zhu's theory of human nature, the present work particularly concerns
the relationship between human nature and moral agency.

Zhu's explanatory system is constructed not only to demonstrate
the innate goodness of human nature as an objective truth. In a
normative sense, he also identifies human nature with norms and
values (or 4 ) that a moral agent can, and ought to, realize through
practice. A problem arises from the point that he thus unites
spontaneity and morality in the conception of human nature. Due to
the possible incompatibility between the spontaneity of human nature
and the moral will of an agent, one’s belief in innate morality may
also conflict with one’s voluntary moral practices. This problem is not
unique to Zhu, but it is inherited from Mencus? However, the
metaphysical and ontological system underpinning Zhu's arguments
renders this problem rather provocative, compelling him to address it
in order to uphold the thesis of innate morality.

I will approach this problem inherent in Zhu's theory of human
nature from two distinctive perspectives. first at the theoretical level, 1
will investigate the way in which he reconciles two dimensions of
morality—innate morality of human nature and voluntary moral
agency. Without this connection, his explanatory system would involve
a large gap between descriptive statements about human nature and
normative statements concerning moral practices. Secandly; and more

1 As for Zhu, there is no nature pertinent only to human being, at least in his
metaphysics. It is universal for all sentient beings. However, 1 translate “xing 4"
into human nature only to avoid confusion with other meanings contained of
nature.

2 For this, see A. C. Graham, "What Was New in the Ch'eng-Chu Theory of
Human Nature?," in (Ju Hsi and Neo-Confucianism ed. Wing-tsit Chan (Honolulu:
University of Hawaii Press, 1986), pp. 138-157.
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specifically, this problem leads to the question of how his formulation
of diverse practical principles such as “investigation of things” fit into
his explanatory system, because the validity of such principles is
predicated on the voluntary commitment of a morally-bound agent.

I will first elaborate on the relevancy of this problem to Zhu's
theory and then explore his approach to it. I call special attention to
his interpretation of the so-called “sixteen character teaching”—"Rexin
N> is precarious; daodn &> is subtle. Being discerning (jing ¥%) and
being undivided (y7 —). Holding on to the mean (zhaong "')3”"—, which
he extolled as the genuine essence of all precepts transmitted from the
sages in antiquity.4 This simple formula does not directly relate to his
conception of human nature. Yet, it will throw a fresh light on
practical implications he intends to impart to his theory both on
human nature and practical principles, which easily escapes our
attention when delving into his remarks on human nature exclusively.>

A Summary of Zhu Xi’s Theory on Human Nature

Zhu's theory of human nature has been widely discussed. In this
section, I will recapitulate it so as to efficiently fathom its otherwise
complicate explanatory structure. The structure is formed, broadly
speaking, in empirical, metaphysical, and ontological parts.

Certainly, Zhu adopts an empirical approach from Mendus The
following quotation is a part of Zhu's comment to Mendus argument
for the goodness of human nature on the ground of empirical
evidence such as “four sprouts” and “spontaneous and immediate
response to a baby crawling toward a well.”

Owing to the manifestations of [morally good] ging [from within like four
sprouts], we can see the original [features] of human nature (xing zhi
benran M #K). It is analogous [to the situation] that a thing is placed

3 For the translation of the sixteen character teaching, Daniel K. Gardner, Learning
to Be a Sage : Selections from the Conversations of Master Chu, Arranged Topically
(Berkeley: University of California Press, 1990), p.166, with my changes.

4 Zhu Xi, the Preface to the Zhongyong For the significance of the sixteen character
teaching in Qing Kaozheng 7 scholarship, see Benjamin A. Elman, From
Philosophy to Philology: Intellectual and Social Aspects of (hange in Late Imperial
China, pp. 40-70.

5 For example, see Donald ]. Munro, /mages of Human Nature : A Sung Portrait
(Princeton, N.J.: Princeton University Press, 1988).
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in [something else,] and clues [about this thing] emanates outwardly [from
within].6

The basic premises underlying this passage are as follows: Human
nature exists within each and every human being, but a certain
epistemological gap exists between human nature and the mind of an
agent (the mind as the cognitive faculty). We cannot directly perceive
human nature par s¢ because it is a sort of metaphysical entity
(“beyond form” [xing e shang I E] in Chinese terminology).
Therefore, our empirical understanding of human nature must rest on
a certain medium (here, “clues”) between human nature and our mind.
This medium, which is called “ging f&” in Zhu's terminology, refers
comprehensively to the contents of mental states such as feelings,
intentions, desires etc, that spotaneously arise in the process of
responding to external stimulus.

Then, it follows that it is by and large true that among the wide
range of qgng we experience mental states that an agent cannot
dispute against its moral quality like “four sprouts.” As Mendcus
illustrates with the example of the “spontaneous and immediate
response to a baby crawling toward a well,” provided that such
morally good mental states arise in a genuinely ‘spontaneous’ fashion
without the involvement of factors such as premeditation of an agent,
we can infer that there must be an innate ‘cause’ of such mental states
within the self. It can also be inferred that such mental states
represent a certain moral quality intrinsic to the self.

Up to this empirical approach, Zhu's argument largely runs
parallel to that of Mendus so both of them encounter the following
problem alike: As Gaozi's argument implies, mental states that
spntaneously arise do not always accord with morality. It is more
likely that we experience mental states conforming to morality less
often than the opposite cases. Therefore, we can also infer from this
fact that there must be another cause or causes that give rise to
morally neutral or bad mental states as well. Therefore, it is an
arbitrary choice if one identifies the cause of morally good mental
states exclusively with human nature, because, if so, it is equally
plausible to identify the cause(s) of morally bad or neutral mental
states with human nature, as Xunzi did.

6 Zhu Xi's Commentary to the Mendius, 2A.6: --FHAEZ 8%, M2 AR, rI4310 W, 05
Yre e, i R A,
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As A.C. Graham has explicated, Mencus can defend his thesis of
innate goodness, “only if” it holds that the mind “is continually active,
judging the relative importance of our various appetites and moral
inclinations -+ and distinguish[ing] between the nourishing [of the
innate potentialities] or the harmful [to them]” In this conceptual
framework, the spontaneity of human nature does not contradict the
will of an agent. According to Graham, Meicus views human nature
as incipient potentialities—innately good but imperfect as it is—so that
it necessitates the proper and active involvements of an agent to help
it “complete its development.”” That which is important in this context
is what proper practical principles an agent should follow in order to
successfully carry out this “completing” task. Indeed, for Neo-Confucian
thinkers, the Mendus is one of the major sources for such practical
principles as “exert the mind to the utmost” (jinxdn F(») and “nourish
one’s nature” (yangxing #1%), to name a few.

In contrast, Zhu Xi addresses this problem by way of introducing a
metaphysical framework. His interpretation of Zhou Dunyi's (J&#(EH:
1017-1073) Diagram o the Great Ultinate in relation to the conceptualization
of human nature can be outlined as follows: Everything in the world is
composed of /' and ¢ in pair. The mind is also a thing, so it is also
comprised of Z and g. Despite the synthesis of Z and ¢ the #
constituent remains intact in the mind. By definition, 4 is “universal’ as
well as good and right. Therefore, when explaining spontaneous
mental states with reference to 4 and ¢ good and right cases must be
related to /. In addition, the innate /7 as a whole is a counterpart of
the Great Ultimate in the mind. Therefore, the / constituent of the
mind is also as “perfect’ and “exhaustively equipped” (quaryii 4=H or
nanly xianbe E 38 as the Great Ultimate itself.

Yet, spontaneous mental states cannot be fully explained with
regards to the goodness of Z alone, because it includes morally bad
and neutral cases as well. So, Zhu brings in Zhang Zai's (R
1020-1077) ontological concept of “embodied nature” (gizi zhi xing &
B2 1%)9 Everything in the world is comprised of the distinct

7 Graham, "What Was New in the Ch’eng-Chu Theory of Human Nature?," 117-132.

8 Zhu Xi, Daxue huowen K5, in sishu huowen (Shanghai: Shanghai guji, 2001),
p. 3; Zhu Xi, Mengz jizhu % 75:5E, 6A:4.

9 For the distinction between nature in its original state and embodied nature, see
Chen Lai B2k, Zhu Xi zhexue yarjiu HKZEVTZMF (Taipei: Wenjin chubanshe,
1990), pp. 165-170.



80 Journal of Confucian Philosophy and Culture Vol.20 / August 2013

components of 7 and g In reality, qi and 4 cannot not be separated
from each other (bu xiang Ii TMH#f) in order for a thing to exist and
function properly. Likewise, the /' constituent of the mind cannot be in
isolation, but it must be embodied in the physical constitution. When
the mind is in function, mental states arise as its results—i.e.,
“manifestation” [/ $%]— but they cannot be explained with 7 alone;
the physical constitution also shares the responsibility for them.10
Simply put, the / constituent is manifested necessarily in conjunction
with the physical constituent, because the former is embodied in the
latter, so it is called “embodied nature.”

Despite the inseparability of Z and ¢ in reality, however, Zhu
argues that these two constituents do not completely fuse into a single
entity, either (bu xiang za ). Regardless of the variances in the
physical qualities of an agent, the original state of the / constituent
maintains its pure quality. So, when being manifested, its original
quality still remains pure and distinctive ‘to a certain degree.” (I will
return to this issue in the following sections.) Distinguishing from the
mixed form of embedded nature, he calls it “nature in its original
state” (bewan zh xing ASRZ1E). By presupposing two distinctive
states—metaphysically pure and ontologically real—within a single
category of human nature, he attempts to conceptually defend the
thesis of the innate pure goodness of human nature. In so doing, he
also finds a way to explain both good and bad mental states, simply
ascribing the cause of good and right mental states to innate 4, while
that of morally bad or neutral to the physical.

Zhu Xi, then, identifies this pure /Z constituent with human nature
(xing ji Ii PEENH). From this, it is also inferred that this innate
universal goodness is perfect in and of itself, and therefore can be
counted as the sufficient source of morality for an agent to cope with
any situation he falls in. Besides, the goodness of this 4 constituent is
an objective truth that is predetermined when being “given” (lit,
“endowed by Heaven” [tianming Kfi]) to each and every human
being. Therefore, mental states caused by innate /' must also be
objectively good and right, if the cause-effect relationship is not
interrupted by external factors. In addition their contents, which
ultimately constitute our moral knowledge, are also objectively given,
far from being constructed by human beings. (& renli zii suo wa FEN

10 See, Zhu Xi, Mengz jizhu, 6A:6.
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JIZJh &M or bu jia renli AMENTI12).

To be brief, departing from Menaus empirical approach, Zhu
additionally attributes objectivity, universality, and self-perfection to the
intrinsic features of human nature. His redefinition of human nature
on a sophisticated metaphysical foundation, however, leads us to a
question about the role of a moral agent in this structure.

A Conceptual Testl3

Even at his earliest stage of philosophical inquires, Zhu Xi was keenly
aware that a serious philosophical problem was involved in the
relationship between human nature and a voluntary agent. In this
regard, the following letter, written in 1177, is highly suggestive:14

When Shun and Yao transferred [the sixteen character teaching,] [what they]
called renxin or personal desire is not like what people [now usually] mean
by personal desire. Suppose that one has a slightest intention of holding on
to it (i.e, the Way). Then, although [one may] say [it is] originally the
manifestation of daoxin, it eventually cannot be excluded from the range of
renxin. This is [what Cheng Yi (#2E&: 1033-1107) meant by saying that]
“if acting as a man, there will be insincerity. The reason that Yanzi Z&-F
also had [the moments of being] not-good comes from this difference.”!5 If
saying there is insincerity, how can it signify other than personal desire?
There must be no such intention [of holding on to it] at all, and thus
spontaneously (ziran § #X) and effortlessly (congrong #¢ 7 lit., naturally or
leisurely) conforming to the Way. Only then, it is pure (chun %%) daoxin.
The [practical principle] of “always be doing something” [in the Mengzi]
means, instead, one’s comprehension of this /i and the [following] efforts of
“preserving and nurturing” it. In this light, [this practical principle also]
differs from the so-called pure daoxin.

Yet, once having already observed the original source (bemyuan 7JR), [one
has to] subsequently make the efforts of “being discerning and undivided”
so as to approach the purity [of daoxin]; there is the proper procedure in
between. Although [the efforts of] “being discerning and undivided” is not

11 Zhu Xi, Daxue huowen, p. 5.

12 Zhu Xi, Zhongyong huowen, in sishu huowen (Shanghai: Shanghai guji, 2001), p. 59.

13 I acknowledge that this second and following third chapters of the present paper
are partially based on a revision of my doctoral dissertation, Junghwan Lee, "A
Groundwork for Normative Unity: Zhu Xi's Reformation of The "Learning of the
Way" Tradition" (Harvard University, 2008), pp. 200-234.

14 For dating this letter, Chen Lai, Zhuz shuxin biannian kaozheng KT E(GHRF5%
(BeijingL. Sanlian shu dian, 2007), p. 153.

15 Cheng Yi, Henan Chengshi Yishu (hereafter, Yishu), in Ercheng ji —F#% (Beijing:
Zhonghua shuju edition, 1981), 11.126:11.



82 Journal of Confucian Philosophy and Culture Vol.20 / August 2013

excluded from [the range of] renxin, [one] should follow this [principle] so
as to completely overcome personal desires and entirely recover Heavenly
Principle. Without following this [practical principle,] there is no likelihood
[that one can ever| achieve [the pure daoxin].16 (Italics added)

Zhu Xi herein attempts to address the problem of the conflict
between the concept of human nature and the necessity of voluntary
moral practice. first he pushes the conceptual test of dhoxin to the
extreme. Here, dhoxin is a generic term referring to the mental states
that have manifested purely from human nature or Heavenly Principle.
“Purity,” specifically,, signifies not only the goodness of such mental
states in its evaluative quality but also “spontaneity and effortlessness”
in its mode of manifestation. From the side of an agent, “purity”
negatively implies the state of the mind that is absolutely free from
any type of voluntary engagements of an agent in the “spontaneous
and effortless” manifestation of innate morality. Conceptually speaking,
therefore, all types of intention or will of an agent are considered as
inappropriate interruptions in this self-perfect spontaneous process,
which Zhu Xi here identified as “rewdf” and “insincerity.” Given that
all intentions are extraneous to the spontaneous manifestation of
choxn, it makes no difference whether such intentions are initiated by
good purposes or not, whether they are formed through appropriate
deliberations or not, or whether they are believed to bring out
desirable consequences or not.

On the basis of such strict conception of daoxin (or “pure daoxart’),
Zhu calls attention to its potential incompatibility with any type of
practical principles, including those prescribed by the sages. For
example, this conception directly contradicts Menqus practical
principles of “always be doing something without expectation. Let the
mind not forget its objective, but let there be no artificial effort to
help it grow.” Despite the warning against the involvement of
“artificial efforts,” this instruction unambiguously requires voluntary
engagements of a moral agent (ie., “always be doing something” and
“let the mind not forget its objective”). Evidently, this problem is

16 Zhu Xi, “Da Zhang Jingfu &iRHEK,” Zhu Xi ji (hereafter, ZXJ) (Chengdu Shi:
Sichuan jiaoyu chubanshe, 1996), 32.1377-1378: Z%# S22 2 K5 A LARE O RVRRGE 3F
i SR N PITREAARE B — 2R R N SR AEIE O 2 5 SREORBE O 35 P
FREIANAIG 2 BT A ANE IEAE D2 . BE EIA S R AR ALK AT R AR A
HARER HIE. A 5 RlEE Ot A 15 A2 RAS UL ER M A7 T . Bl iE 0
A [ 52 SRBR AR S5 F) B B AT — 2 DT A B r R B A A P — R R i
RN ST AR, AR RER (A L R A T 222 BEH
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equally applied to the practical principle of “being discerning and
undivided” in the sixteen character teaching as well as to that of
“efforts of preserving and nurturing” in the Mengz, both of which are
cited in the quotation above.

This conceptual test of dhoxdn carries a risk of placing the
argument on the horns of a dilemma, revealing the conceptual conflict
between the spontaneity of human nature and the necessity of
voluntary efforts. On the one hand, the thesis that human nature is
good necessarily means that its manifestation must be spontaneous.
Spontaneity, by definition, precludes the involvement of any external
cause such as premeditation, artificial efforts, social rules, or practical
principles. On the other hand, the thesis that human nature is good
does not mean the moral perfection of individuals. In other words,
individuals do not naturally become a moral being. Therefore, it is
necessary for individuals to make voluntary efforts in order to practice
moral self-cultivation. However, the necessity of voluntary efforts may
threaten the validity of the thesis that human nature is good.

In the quotation above, Zhu attempts to reconcile the concept of
caoxn with the necessity of voluntary moral practices of an agent
without compromising the concept of dacan He separates the process
of the spontaneous manifestation of human nature and the
simultaneous cognition of it—"having already observed the original
source”—from the sulsaquent practical engagement—“being discerning
and undivided.” By associating the latter with rewin he defends the
validity of the relationship between human nature and an agent in an
epistemological fashion. In so doing, he retains the concept of daoxin
as pure spontaneous manifestations of human nature and situates the
scope of voluntary efforts at the part postaiar to this pure
manifestation and cognition (“observing”).

Instead of resolving the conflict, Zhu's separation in the quotation
above seems to make the problem rather salient. first in relation to
moral practice, as he states, if one strictly applies this conception of
daoxan, thus completely precluding all voluntary efforts, no practical
principle can pass this conceptual test and lapse into the category of
ravan with no exception. Therefore, it seems that in this framework,
an agent has no other choice but to eliminate all voluntary mental
activities from the mind and fully entrust the guidance arising from
within. This line of thinking evokes Daoist self-negating principle of
“effortless action” (wmumea #5%) as well as the Buddhist approach of
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eliminating all mental activities such as “thinking and measuring” and
“discriminations” (siliang fenbie &7 j) from the mind. As a matter
of fact, that which provoked the discussion above in the first place
was Cheng Yi's statement quoted in the letter. It reads as follows:

Sages act as Heaven, and worthies act as a man. Even though it is not
comparable to ordinary people, [the reason that] Yanzi also had [the
moments of being] not-good comes from this difference. This is like having
the self; those who have reached [the stage of] no-self are sages.:--17

In this passage, Cheng Yi overtly confirms that complete
selflessness is the necessary precondition to achieve perfect conformity to
the manifestation of Heavenly Principle. Nevertheless, as Zhu points out
above, an effort to preclude voluntary engagements also belongs to the
category of rawan This does not mean that selflessness is out of the
question, as long as it refers to a sort of mental state of the mind. It
may /mapren spantaneausly without the involvement of voluntary efforts.
However, it is apparent in Zhu's argument above that this precondition
is not something that an agent can voluntarily achieve, demonstrating its
incompatibility with the wvalidity of all practical principles and
corresponding efforts.

In addition, this approach gives rise to an epistemological
problem as well. Zhu's account above is grounded on the premise of
an agent’s cognition of “the original source” or “the manifestation of
daoxin” Here, dhaoan is implicitly identified as the sole medium
between human nature and an agent. The “purity” of daoxn
categorically rules out the involvement of moral judgment or moral
deliberation of an agent. If subjective moral judgment or deliberation is
involved in dhovin, it would blur the distinction between the objective
account that human nature is good and the subjective account that
moral qualities of human nature are determined by moral standards
that an agent imposes on it. Furthermore, the phrase of “once having
already observed the original source” specifies that innate /7
spontaneously manifests itself in the form of mental states, and
cnsaquantly an agent passively gains genuine knowledge about it. As
is stated earlier, because human nature pa se is beyond direct

17 Cheng Yi, Yisiuy 11.126:11. Also see, Cheng Yi, Yishu 11.121:13; Henan Chengshi
cuiyu WFEFEIRAHGE, in Ercheng ji —F#% (Beijing: Zhonghua shuju edition, 1981),
1.1190:4 and 2.1255:4; and Cheng Yi, “ Wunang %" Yichuan Yizhuan 7)1 5%
(Beijing: Zhonghua shuju edition, 1981), 2.822-823.
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perception, one’s understanding of human nature rests solely on daoxin
Therefore, in this framework, the effectiveness and efficiency of daoxin
in revealing innate /4 to an agent is critical in bridging the
epistemological gap between human nature and an agent. If one
cannot perceive choxin in a proper manner, one comes to be in lack of
moral knowledge. Human nature is the ultimate source of moral
knowledge, and dhoxdn is the only medium between an agent and
human nature. In his later interpretation of the sixteen character
teaching, however, Zhu alters this premise about choxin and establishes
the relationship between human nature and voluntary moral agency on
a substantially different basis.

Epistemological Limitation between Human Nature and
Moral Agency

The following quotation is a part of Zhu Xi's preface to the
Zhongyang the lacus classicus of his mature interpretation of the sixteen
character teaching.

<A> (A-1)The mind [as the faculty of] numinous perception (xuling zhijue
2 F4a%) is one. (A-2) However, the reason that there is difference
between remxin and daoxin is that [what the mind perceives] sometimes
stems from the personal physical constitution and sometimes originates from
the rectitude of mandated human nature. (A-3) According to the difference
in what is perceived, [the mind] can become either precarious and insecure
or very subtle and hardly perceptible, [but it does not mean that there are
two minds]. (A-4) Nonetheless, human beings cannot exist without the
physical, therefore even the most intelligent cannot be without renxin;
[human beings] cannot exist without human nature, therefore the least
intelligent also cannot be without daoxin.

<B> (B-1) When these two are mixed in the mind, and [one] does not
know how to (or, the necessity to) govern (zhi %) it, the precarious will
be more precarious, while the subtle will be subtler. (B-2) Then, there will
be no way that universal Heavenly Principle overcomes subjective personal
desires. (B-3) “Being discerning” is to examine the difference between these
two so as to make them not be mixed (za ##); (B-4) “being undivided” is
to protect the rectitude of the original mind so as not to be deviated (/i
#) from it. (B-5) If committing oneself to these [practical principles]
without even a short abeyance (jianduan FE7), and thus making daoxin
always be the master (zhu %) of the self and remxin always listen to the
order (tingming F&+4-) [from daoxin], the precarious will be secure, and the
subtle will be manifest. (B-6) Then, one’s movements and stillness as well
as words and deeds will be naturally free from errors of excess or
deficiency.!8
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This statement consists of two parts: descriptive and normative.
Part A describes the relationship, as well as definition, of the mind,
rawin, and daoan In Part B, he infers from Part A the necessity of a
voluntary agent's engagement while specifying relevant practical
principles.

In Part A, the relationship of the mind with rewin and dhovin is
explained mainly in an epistemological sense. Zhu clears off the
linguistic confusion by distinguishing the mind of itself from rawin
and daoxn!® The mind of itself is defined primarily as the faculty of
perception (A-1), and both rewin and dhovdn equally belong to the
category of the perceived from within (A-2). rewdn and dhovin seem
distinct in kind. rewn indicates the mental state of the mind when
perceiving something “stemming from the personal physical
constitution,” whereas dhoxin refers to the mental state of the mind
when perceiving something “originating from the rectitude of
mandated human nature.”

Epistemologically speaking, the difference in terms of origination,
however, is not sufficient for an agent to distinguish one from the
other. Insofar as rawin and daoxan both belong to the category of the
perceived from within, they must be distinguishable in the process of
perception by the mind. Differently put, given that they are
perceptively different, the difference between them needs to be
explained in terms of distinctive qualities as well. This leads to the
question of what such distinctive perceptive qualities would be.

In this preface to the Zhongyang spontaneity does not appear as a
distinctive quality for discerning dhovin from renxin In comparison to
the letter analyzed in the previous section, Zhu here presents a new
comparison between daoxin and rewin Largely, dhovn is still defined
as genuine and spontaneous manifestations of innate Z By contrast,
rawin is not identified as intentionality of an agent any longer.
Instead, rewin also refers to spontaneous mental states arising from
within. He thus disqualifies spontaneity and effortlessness as the main
criteria for discerning one from the other.

18 Zhu Xi, “Zhongyong zhangju xu WIHERT,” ZX], 76.3994-3996.

19 Beyond a linguistic problem, this subject-object relationship was a critical issue
Zhu coped with in order to solve the paradox of “two minds,” thus confirming
the unity of the mind. For this, see Junghwan Lee, “Moral Agent and Practical
Will in Zhu Xi’s Theory of Self-Cultivation: Centering on the ‘the Antinomy of
Two Minds™ (in Korean). (7w Hak Sa Sang (Institute of Philosophy, Seoul
National University) 37 (2010), pp. 25-66.
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A new definition of rewin is introduced to encompass diverse
essential features of human life, which are inborn and spontaneous.
The examples with which Zhu Xi illustrates it consistently highlights
the “indispensable and inextirpable” (/"FI{3IMJK) aspects in human
life that “the most intelligent cannot be without”20 (A-4): Basic desires,
for example, for food, which is necessary for all human beings to
properly preserve their lifel instinctive inclinations such as “when
cold, one [sponfaneously] comes to have the desire to be warm”;22
unconditioned reflexes such as “being pinched, feel pain; being tickled,
feel ticklish”;23 instantaneous emotional responses such as delight and
anger;24 evaluative responses such as “feeling pleasure, when eyes look
at a beautiful object” and so forth2> This set of examples clearly
indicates that Zhu attributes the quality of spontaneity to rawin as
well as to daovn, implying a perceptual resemblance between them in
terms of the mode of manifestation.

Zhu further argues that although rewin and dhoxin are different
in kind, they are “mixed” in the same sort of matter (fong y7 shi [F]—
=); not only rawin but daoxn also relates to, for example, the desire
for food when one is hungry.26. What makes daoxn differ from rawin
is, that is to say, whether this desire is satisfied in accord with the
moral rule (4 in Zhu's term) pertinent to it or not2” (B-6) In other
words, relating to the difference between rawin and dhoxn his
description underlines its indistinguishable feature, thus narrowing
down the intrinsic difference between dhoxn and rewin to moral
quality (or Z) alone.

Intentionality is associated, instead, with the mind, which is
defined as “the master of the self” (yishen zZli zhu —5 2 F) and the
role of which is to “govern” rawin and dhoxin (B-1) The necessity of
governing choxin as well as rewdin derives from its intrinsic quality.
“Precariousness” of rewin does not imply immorality, but it indicates

20 Zhuzi Yule KFESE  (hereafter, ZZYI), Zhonghua shuju edition (Beijing:
Zhonghua shuju, 1994), 62.1487:1, 78.2010:1. 78.2010:2, and 78.2011:2.
21 zZZYI, 78.2010:2, 78.2010:2, and 78.2012:3.

22 ZZYI, 6214864, 62.1487:2, 78.2009:6, 78.2010:3, 78.2011:2, 78.2011:3, 78.2011:4,
78.2011:5, and 78:2016:1.

23 ZZYIL, 62.1486:1

24 ZZYI, 78.2011:2

25 ZZYI, 62.1486:3, 78.2009:4, 78.2010:2, and 78.2012:3.

26 ZZYIL, 56.1331.2. Also, see ZZYI, 40.1031:3 and 43.1111.1.
27 ZZYIL, 78.2011:2 and 3.
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its strong epistemological and motivational force of driving people to
feel, think, or behave accordingly, but independently of morality.28
Therefore, this body of “indispensable and inextirpable” epistemological
and motivational forces needs to be controlled in accord with daoxn or
the perceived Z; which is encapsulated in the phrase “making --- rawin
always listen to the order [from daoxin].” (B-D)

In contrast, “subtlety” of dhoxn signifies a certain kind of
weakness. As moral knowledge, daoxan is too “subtle and hardly
perceptible” to be distinguished from rewin or less discernible than
rawxirt As a moral motivation, caoxin is too weak to override rewiris
driving force by itself. In the same vein, he also describes such
attributes of caadn as “difficulty in illuminating [it]” (nanming #EPH)29
and “difficulty in [its] manifestation” (nanxian ¥# or nanzw $#3%).30

Zhu’s consistent emphasis on the subtlety of dhoxin coheres with
his claim that the realization of innate /4 rests primarily on the
voluntary engagement of an agent (to be precise, the mind), both in
discerning the “hardly perceptible” moral quality of daoxn against
rawin and in reinforcing its weak motivational force so as to actually
put it into practice. (B-5) “Being discerning” corresponds to the former
discernment of daoxin vis-a-vis ravdan, which most likely manifest in
“mixture.”(B-3); “being undivided” signifies the latter reinforcing
process of binding oneself not to be “deviated” from the /4 gained
through the former discerning process, and thus actually acting in
accord with it. (B4)

Nonetheless, the necessity of the involvement of voluntary
discernment in particular involves a risk of undermining the primary
thesis that “human nature is good.” This thesis is as much a
normative as a descriptive statement. In order to fully substantiate it,
Zhu's explanatory system needs to expound on the way that a
morally-oriented agent is actually able to comprehend and realize
innate goodness by properly perceiving daoxin As we have seen in the
letter analyzed in the previous section, the voluntariness of an agent
does not necessarily contradict this thesis, given that daodn can
spntaneously manifest innate goodness (or Z) and that the agent can
perceive it without confusion.

28 ZZYI, 62.1486:3, 62.1486:4, 62.1486:5, 62.1486:6, 62.1486:7, 78.2009:4, 78.2009:6,
78.2010:1, 78.2010:2, 78.2012:2, and 78.2010:3.

29 ZZYI, 78.2010:3.
30 Zhu Xi, “shangshu 183, ZXJ, 65.3436; ZZYL, 78.2009:4.
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In the preface to his commentary to the Zngyong however, Zhu
proposes the discerning task as the foremost action that a voluntary
agent should take in relation to the manifestation of human nature. In
his definition, human nature is “exhaustively equipped” with all Z—in
other words, human nature is the ultimate and perfect source of
norms and values required for an agent to act morally. Note that
human nature itself is beyond direct perception, and daoxn is one and
only medium through which an agent can comprehend innate 1
Therefore, the effectiveness of the discerning task has a direct bearing
on the efficiency in acquiring knowledge of innate /Z and, ultimately,
in realizing it through practice.

Conversely, Zhu derives the necessity of the discerning task from
“subtle,” “hardly perceptible,” and “indistinguishable” attributes he
imposes upon daoxn Supposing that manifestation of innate goodness
is mostly clear and distinct, the discerning task would be rather futile.
By pointing to such attributes, he signifies the inefficiency, although
not complete ineffectiveness, inherent in the perception of daoxn,
which entails that an agent cannot efficiently or sufficiently gain moral
knowledge of /4 from its ultimate source. Put another way, such
attributes of dhoxin suggests a substantial limitation between human
nature and a moral agent, arising from the inefficiency of human
nature in manifesting innate # as well as a significant constraint for an
agent to acquire moral knowledge of innate Z

The objective of “discerning” task is to distinguish the good and
right from the bad or wrong among sponfaneously arising mental states
of daoxin and rewin An agent would have the intention of carrying
out this task, only if the agent believes that good and right mental
states actually arise, that such mental states are distinguishable, and
that the agent has the capacity of discerning one from the other.

Relating to the relationship between human nature and an agent,
Zhu's conflicting accounts of the discerning task—its practical necessity
and its actual inefficiency—may turn his theory of human nature to be
a type of subjectivism. firstly, given that one has little knowledge of
moral norms and values manifesting from human nature but has to
discern it properly, one cannot help but draw upon moral standards
that one has gained from external sources. This contradicts with the
thesis that human nature is ofjectively good; rather, it suggests that
human nature Ascames good in accordance with moral standards that
an agent imposes on it. In addition, if human nature is the one and
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only source of /[, but it is mostly obscure (“subtle”) to an agent,
where can the agent perceive such % in the first place?

Zhu escapes such dilemma by suggesting the practical principle of
“investigation of things” (gewu ¥4). He thus requires one to turn
attention to external sources—“things in the world” (tiannda zhWi wu X
T2 ¥ —rather than exclusively relying on human nature3! This
well-known practical principle may not need further explication, but
one thing to mnote is that without presupposing a certain
epistemological gap between human nature and a moral agent, the
practical principle of investigation of things becomes good-for-nothing.
If one believes that human nature spanfaneously manifests itself in one’s
mind, and thus providing one with sufficient moral knowledge in an
efficient and effective fashion, one can find no proper reason to pay
attention to external things.

When Zhu turns attention from the internal human nature (or
chioan) to external things, he in effect attenuates the practical
implication of the thesis that “human nature is 4’ and its capacity as
moral guidance. For, no matter how cogent his explanatory system is
in undergirding this thesis, the validity of investigation of things is
predicated on the premise that the manifested innate Z (or daoxr) is
hardly perceptible, therefore one cannot fully fall back on human

nature for moral knowledge in practice.

Conclusion: Balancing between Human Nature and Moral
Agency

Up to this point, we have drawn two mutually exclusive conclusions:
Zhu Xi's explanatory system is designed, on the one hand, to foster
the belief in human nature as the self-perfect source of morality and
on the other, to underline a substantial barrier in comprehending this
innate morality and thus extending it to action. This pair of seemingly
inconsistent accounts can also be found in his commentary to the
Zhongyang

Zhu's comment to Chapter 1 of the Zhgyong begins with the

31 Zhu Xi's Supplementary Chapter for Gewu and Zhiz/y in his Commentary on the
Great Learning



LEE Jung-hwan / Balancing befween Innate Morality and Moral Agency 91

note that “Human nature that Heaven confers [on us] is that which all
i in the human world come from. --- [We should manage our lives] in
compliance with human nature,”32 and thus unambiguously bolstering
the belief in innate morality. In Chapter 20, conversely, a reader will
come across the following passage:

If one has not reached the stage of being a sage, one cannot but have
personal human desires, therefore one’s virtue cannot be entirely genuine.
Given that one cannot comprehend [what is right] without thinking, one
must choose what is good, only then is one able to illuminate what is
good; given that one cannot hit upon what is good without effort, one must
firmly hold it fast, only then is one able to make the self genuinely united
with the /i This is what “the Human Way” (rendao Aig) [in the
Zhongyong| means.33

In this statement, Zhu does not straightforwardly disprove the
possibility of “spontaneous and effortless” guidance of innate Z Yet,
by allowing only sages to claim it, he indirectly but overtly instructs
his readers not to pursue blindly such a supreme capability.

In essence, by constructing a dualistic explanatory system, Zhu
intends to seek a proper balance between the belief in innate morality
and the moral responsibility of a voluntary agent. In the eyes of Zhu,
the former alone carries a risk of driving people to behave as they
please, rather than guiding in moral direction. He says, “If seizing and
grabbing of hands [are the genuine functions of nature,| can we call
seizing a knife and randomly killing people also human nature?”34
Generally speaking, due to the dissemination of Chan Buddhism and
then to the ascendancy of Neo-Confucianism, a strong belief in innate
capacity continued to prevail throughout the latter half history of
pre-modern Chinese philosophy. On the other hand, this long-lasting
trend often provoked great concern about its intrinsic liability to
promoting radical subjectivism or antinomianism.

In response, Zhu systematically puts forward practical principles
drawn from the Confucian classics. In the preface to the Zhangyang he
argues that this classic is a work to extensively “explicate” the sixteen
character teaching. He then links each phrase in this formula to
various practical principles in the Zongyaong and the Great Learning
‘What Heaven has conferred’ (tianming K#) and ‘to comply with

32 Zhu Xi, Zhongyong zhangju, Chapter 1.
33 Zhu Xi, Zhongyong zhangju, Chapter 20.
34 ZZYI, 126.3022:1.



92 Journal of Confucian Philosophy and Culture Vol.20 / August 2013

human nature’ (shuaixing Z1E) in the Zhongyong refer to daovan
‘choosing what is good, and firmly holding it fast’ corresponds to
‘being discerning and undivided’; and “a superior man always hits
upon what is right” (junzi shizhong 1 RH1)35 refers to ‘holding on to
the mean.””3¢ He continues to relate “extensive study, accurate inquiry,
careful reflection, and clear discrimination” to “the means to choose
what is good and become knowledgeable,” and “earnest practice” to
“the means to hold it fast and become benevolent.”3” He also
prescribes the formulae of “investigation of things” and “extension of
knowledge” in the Great Learning as the ultimate methods in
“illuminating what is good” and “choosing what is good,” and relates
“making the intention authentic” “squaring the mind,” and
“cultivating the self” to “holding it fast.”38

As we have seen in his letter previously analyzed, however, Zhu
is also well aware that owing to the incompatibility between
spontaneity and intentionality, the belief in human nature can hardly
be consistent with practical principles, even if one has sufficient reason
to conclude that such principles are good in every respect. This
problem prompts him to readjust the relationship between human
nature and the voluntary action of an agent so as to fit a set of
practical principles into it.

Zhu addresses this underlying problem by postulating a
significant, but not unbridgeable, gap between human nature and an
agent. In interpreting the sixteen character teaching, by attributing
spontaneity both to dhoxin and rewdn, he makes them indistinct in
terms of the mode of manifestation, thus imposing a certain degree of
epistemological barrier for an agent in comprehending innate
Figuratively speaking, instead of emphasizing one over the other, he
describes human nature to be subtle and obscure in its manifestation,
somewhere between complete opacity and complete transparency. Thus,
he defends the thesis of innate morality by not entirely ruling out the
empirical possibility of “perceiving” it, while simultaneously
authorizing voluntary practices to turn this dim and ambiguous

35 Both James Legge and Wing-tist Chan translate “shizhong” as “maintaining the
Mean,” but Zhu Xi said in the commentary “there is no case that [a superior
man] does not hit the mark.” (wushi buzhong fEREANH)

36 Zhu Xi, “Zhongyong zhangju xu” ZXJ, 76.3995.

37 Zhu Xi, Zhongyong zhangju, Chapter 20.

38 Zhu Xi, Zhongyong huowen, p. 87.
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experience into clear and distinct moral knowledge on the other.

Consequentially speaking, however, this dualistic approach does
not give a definite solution to the problem of subjectivism and
eventually leads to toning down his claim that human nature is good,
particularly in a practical sense. In Zhu's conception, this claim
signifies that because the moral quality of human nature is objectively
predetermined, strictly speaking, it is not reconcilable with the moral
judgment or moral deliberation of an agent. To the contrary, his
emphasis on the subtlety of dhoxin necessitates the involvement of an
agent in “discerning” what is good from what is not, implying that
the moral status of dhoxin hinges largely on the moral judgment of an
agent.
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On Zhu Xi’s Distinction between Heavenly Principle
and Human Desire

ZHAO Feng

Abstract

Zhu Xi’s distinction between heavenly principle and human desire (3
X2 3% has been more often than not criticized by modern men,
either as asceticism or as “demolishing humans with heavenly
principles” (LA A). It should be acknowledged that errors are
bound to occur should one employ modern languages to re-interpret
ancient thoughts. For one thing, the discourse system internal to
ancient times presupposed a self-evident premise that is different from
that in modern times, a difference which, if ignored, will surely lead
us to misinterpretations and misunderstandings. As a matter of fact,
such misinterpretations and misunderstandings can be seen at the
various levels of a modern reading of Zhu Xi's distinction between
principle and desire. In recent years, misunderstandings on such
concepts as human desire (A%X), human mind (A), or partial profit
(#.F]) have received certain attention among scholars, an attention that
has far to go yet in order to free itself from the shackles of modern
contexts. By way of contrast, misunderstandings of other concepts,
such as heavenly principle (K¥) and the sage (%2A\), have not
received due reflection so far. Misinterpretations offered by such
scholars as Feng Youlan (#§AF#) and Mou Zongsan (F55=) are still
popular among modern students of Zhu Xi, thus showing in a
nutshell a coarse distortion of ancient ideas in modern contexts. These
misunderstandings have not only hidden from view the profound
meanings of Zhu Xi's arguments, but also the intension of Zhu Xi's
theory of principle as a whole. This article attempts to offer a
clarification of Zhu Xi's distinction between principle and desire,
through examining the different contexts of ancient and modern times
and the self-evident premises therein, so as to reveal an alternative
path of exploring the profound ideas in Zhu Xi's Theory of Principle.
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Part 1. Natural Desire (H#Z#X) and Man-Made Desire (A
RZR)

In Zhu Xi’s theory on Confucianism, his distinction between principle
and desire is of central importance. The central thesis of the whole
theory is “to learn to be a sage” (FLAEE), with as its general
cardinal principle “to keep heavenly principle and to eliminate human
desire” (fFREBALKN). As Zhu Xi argued, “Innumerable words from
the sages and worthies serve only one purpose: to teach man to
understand heavenly principle and to eliminate human desire”
(Conversations of Master Zhy, Arranged Topically - K555, hereinafter
referred to as “Yu La’ for short, Vol.12). The most fundamental mark
of sagehood is “to completely eliminate human desire with the
prevalence of heavenly principle” (A#EF, KELMAIT), for which
reason “to learn be to be a sage” will finally be summed up as “to
keep heavenly principle and to eliminate human desire.” The problem
lies in the exact definition of what human desire and heavenly
principle are. More importantly, what is sagehood? A modern man
invariably starts from his own self-evident premise(s), offering
impudent answers to these questions that can contribute nothing but
misunderstandings. For purpose of clarification, we will start from the
concept of human desire, so as to offer a full account of Zhu Xi's
distinction between human desire and heavenly principle.

Zhou Dunyi %6, the founder of the Theory of Principle (¥
), focuses in Genaal Principles of the Book of (Qanges (1) on the
issue of what sagehood is and how to become one. For him, “It was
asked, ‘Is it possible to learn to be a sage?” Zhu replied, ‘Yes.” It was
asked, “Any critical point? Zhu replied, “Yes.” It was asked, ‘Please tell
me.” Zhu replied, ‘Oneness is the critical point. Oneness is ‘no-desire’
(f&4X). No-desire results in vacuity when in quiescence, and
straightforwardness when in movement. ---.” Here the focus of learning
to be a sage is directly aimed at no-desire, or an absence of desire.
Mencius argues that “there is no better way to nurture one’s mind
than few-desire (34K)," on the top of which Zhou Dunyi further
emphasizes that “to nurture one’s mind does not stop at few-desire,
which should move forward to no-desire”(7alk an the Fagoch o
Nurturing Mind #&:0>5#1).To nurture one’s mind is a way to become
a sage and worthy, while the crux of the matter is to move from
few-desire to no-desire, which Zhu Xi discusses with his disciples:
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Lian Xi Ji%said, ‘to move from few-desire to no-desire,” lest man take it
enough to have few-desire, for which he suggested that few-desire is not
enough and that we have to proceed to and beyond no-desire. One can
make efforts in his capability to reach few-desire. No one can reach
no-desire but a sage. It was asked, ‘But how to understand the word
‘desire’?” Zhu replied, ‘It is different. This few-desire is inappropriateness,
such as partial desire. If the desire is to eat when hungry and to drink
when thirsty, how can we stop it? But we need to attend to the
appropriateness of such desire (Yu Lei, vol.94).

Only a sage can have no-desire, by which standard it is evident
that should a common man arrive at no-desire, then he too will
become a sage. The desire in this no-desire is exactly that learning to
be a sage aims to eliminate human desire in its entirety, rather than
some simple natural desires. The example of the former can be partial
desire, something “inappropriate” (& /A& UE), while for the latter,
the example can be “the desire to eat when hungry and to drink
when thirsty," which is the appropriate. The key difference between
the two is their value orientation, namely appropriateness (£%). A
modern man, upon seeing the word of desire, will immediately think
of simple natural or sensual desire — which is a neutral territory with
value judgments already eliminated. It is a region under the
jurisdiction of instrumental rationality in the name of science. Value
judgments change nothing of this fact. Furthermore, only on the top of
it can value judgements be constructed. For this very reason, compared
with relative, subjective value assessment, it is an ontological a priari
This is indeed an important achievement of disenchanted or
desanctified modern civilization, which has already become a
self-evident premise in our mind. For this very reason, a modern man,
upon seeing the phrase of “eliminating human desire," will
immediately link it with asceticism in Middle-Age Europe, thus
arousing an intuitive caution and indignation. However, in the eyes of
ancient people, value refers not only to subjective judgment in
juxtaposition with fact, but also to a certain fundamental trend that
permeates cosmos and human life. It carries its own necessity that
permeates facts, which is what Zhuangzi called “the ineluctable
between heaven and earth.” No territory on the Earth does not bear
mark of it. On the contrary, it is what animates everything, thus
occupying a life-and-death importance in human life experiences. For
this very reason, it plays a supreme role in the human spiritual world.
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Although this is not devoid of the problem of pan-valuation, it
nevertheless is one of the self-evident premises for ancient people. For
this, when discussing what a modern man refers to as natural desires,
Zhu Xi is not in the least intended to be value-neutral:

As for mouth desiring to eat, eyes to look, ears to hear, nose to smell, and
four limbs to ease, how do they become so by themselves? This is because
of the naturalness of heavenly principle (X222 B 2K) (Yu Lei, vol.61).

Nothing outside exerts a greater attraction than the desires of eating,
drinking and sex. If we reason with their source, they are inherent in man,
who is bound to have them. Nevertheless, among them there is a distinction
between heavenly principle and human desire, for which we should not
make even the slightest mistake. ---Today people are unable to reason with
things and trace back to their source. They do nothing more than to detest
the attraction of things and to eradicate it completely. This is no difference
from to shut our mouth and stomach for the propriety of eating and
drinking, or to extinct human species for the propriety between husband and
wife”(Questions on Great Learning - X% ).

In the eyes of a modern man, desire consists in an active
give/take by the will, including not only such sensual desire as
satistying our bodily senses, but also spiritual desire that transcends
sensuality. Natural desires mainly refer to the former, namely sensual
desires at the level of the will. By way of contrast, desire has a much
wider meaning. Emotion as the movement of senses is as much a
desire as a will that actively pursues, both belonging to the movement
of the mind, which can be called the “movement of the will.” Whether
it be sense, emotion and will, or transcendental pursuit, as long as the
inward natural organism has been triggered, then a desire will be
conceived, a desire that mainly refers to the function of mind, namely
interior intentionality. “Human mind is the sensing organ on our body,
with its desires, such as ‘I desire benevolence, ‘to follow what my
mind desires,” and ‘Natural desire moves upon its sensing of things.”
How can we live without these desires?” (Yu Le, vol.62). The natural
function of mind, such as sense and desire, with an intentionality
determined by the inward natural organism, is invariably “what we
should possess and cannot live without," which in a wider sense can
be called “natural desire.” A thought, once conceived, carries with it
certain intentionality, which then consists of desire. Ancient
philosophers took great trouble with untiring patience in explaining
varying kinds of intentionality such as distinguishing, cathartic,
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judgement and action, which invariably emphasize activism of
intentionality. For instance, as for “to like good looks” (4FlFf), “upon
seeing looks, one desires to differentiate them and feels happy upon
seeing good looks. Once happy, one likes it and then pursues it.
Sensing, knowing, feeling, desiring and acting, are all in one and
interconnected with each other, something that one cannot help.”
Whereas “mouth to eat and eyes to look” are desires, “I desire
benevolence” is equally a desire, which is indispensable, as it is the
“necessity” of Nature. More importantly, how to understand this
“necessity” of Nature? The answer is none other than the notion that
“everyone has it” In other words, where the “necessity” of Nature is
not apparent, then we will need to “trace back to its root," which is
the “certainty” of Nature. The reason that this desire is indispensable
lies in that the agency in this intentionality is the active source of all
sublime pursuits, for which by virtue of origin, this natural desire is
not only non-value-neutral, but rather some complete goodness - it is
the “naturalness of heavenly principle” by itself.

The desire to be eliminated during learning to be a sage is not
this natural desire, but “human desire” opposed to “heavenly
principle," which is also referred to as “partial desire” or “material
desire.” Nature is opposed to Mankind, therefore we can call it
“man-made desire.” Certainly, the desire of “I desire benevolence," in
the modern perspective, is an active pursuit, which involves “human
efforts.” Nevertheless, for ancient people, it is regarded as spontaneous
in accordance with the essence of heavenly mandate, thus being more
natural than the tendency to seek advantage and avoid disadvantages.
For Zhu Xi, natural desire is pure goodness, while the man-made one
is evil, with no valueneutral intermediary middle ground in the
between. “It was asked, ‘Among ‘to eat when hungry, to drink when
thirty, to put on fur coat in winter, and to wear lightly in summer,’
what is the so-called ‘heavenly calling’ (KH)? Zhu replied, “This is
what the Heaven teaches me to do. We have no choice but to eat
when hungry, and to drink when thirsty. To pursue excessively the
desire of eating and drinking is wrong. For the Heaven only teaches
me to eat when hungry and to drink when thirsty. Since when does it
teach me to pursue excessively the desire of eating and drinking?” (Yu
La, vol96). “It was asked, ‘Between eating and drinking, what is
heavenly principle? What is human desire?” Zhu replied, “To eat and
to drink is heavenly principle, but to demand delicious taste is a
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human desire’”’(Yu Le, vol13, translation adopted from Chan 1989
200). Obviously, “to eat when hungry while to drink when thirsty” is
a purely natural phenomenon, thus being the necessity of Nature, for
which Zhu Xi argues that “we can do nothing but satisfy it.” This
necessity of Nature is also called “heavenly calling," which at the same
time becomes a certainty of Nature, which constitutes the “heavenly
principle” by itself. The naturalness of heavenly principle consists of
both the necessity and the certainty of Nature. “Man-made desire” is a
dual violation of the naturalness of heavenly principle in that it adds
an element of human contrivance to the basis of natural desire (thus
violating the necessity of Nature). Moreover, it has rendered the
orientation of desire to point towards what is against heavenly
principle (thus violating the certainty of Nature). It is important to
notice this “addition of the element of human contrivance," which is
the separation point between man-made and natural desires. For
instance, the reason that “to excessively pursue voluptuous desires” or
“to demand delicious tastes” is a human desire lies in the key that
this “to excessively pursue” or “to demand” contains a human
element. The consequence of this addition of the element of human
contrivance is a violation of heavenly principle. The fundamental
difference between “I desire benevolence” and “to excessively pursue
voluptuous desires” is whether it accords with or violates heavenly
principle. A modern man more often than not regards the difference
between “to satisfy thirst and hunger” and “to demand delicious
tastes” as a difference in degree in terms of satisfying biological
imperatives. In the light of this perspective, it is a matter of heavenly
principle if he seeks to satisfy basic human needs - any satisfaction
exceeding this level will constitute a man-made desire. If understood
in this way, Zhu Xi's distinction between principle and desire will not
be immune to the blame of asceticism. Nevertheless, what Zhu Xi
himself has emphasized specifically is the value difference of
“in/appropriateness” of these two desires. This difference is not in
degree, but in substance.

As for mouth desiring to eat, eyes to look, ears to hear, nose to smell, and
four limbs to ease, how do they become so by themselves? This is because
of the naturalness of heavenly principle. Nevertheless, the principle is
attached to force, with this muchness emanating from flesh and blood
human body. For this a gentleman should not focus on this, but on the
principle of heavenly mandate. He doesn’t really care about it, but attends
to whether it is in accordance with principle. ‘There is Mandate, and also
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Nature.” This ‘Mandate’ and ‘Nature’ are by virtue of principle. ‘A
gentleman does not call it ‘Nature’; neither does he call it ‘Mandate.” The
‘Mandate’ and ‘Nature’ here are explained in the light of force’ (Yu Lei,
vol.61).

What are the percentages of heavenly principle and human desire? Heavenly
principle is originally large. Human desire, then, operates from within the
heavenly principle. And even though it is human desire, human desire
naturally contains heavenly principle. Someone asked: Isn't it that originally
it was all heavenly principle? Zhu replied: At birth a person's all heavenly
principle; human desire is produced later, without moral principle (Yu Lei,
vol.13, translation from Gardner 1990: 181).

The difference between heavenly principle and human desire is
fundamentally a matter of principle and force (%). The thesis on
principle and force is the ontological foundation of Zhu Xi's distinction
between heavenly principle and human desire, which is not only
concerned with “tracing the root of being" but also with “tracing the
root of value.” From the perspective of being, everything is derived
from heavenly mandate; while from that of value, heavenly mandate
in the very beginning is pure goodness without evil. The primordial
heavenly mandate has a distinction between principle and force, for
which the character of “ming” (mandate ) can be regarded as the
principle of heavenly mandate, from the perspective of principle; or as
the force of heavenly mandate, from that of force. The Theory of
Principle can be ontologically understood as a form of ontology
immersed in values, rather than one from which to derive values. By
virtue of origin, be it the principle or force of heavenly mandate, it is
pure goodness, the naturalness of heavenly principle. Natural desire
comes from the force of heavenly mandate and “manifests itself on the
flesh-and-blood human body.” If by “following it” we seek to
excessively pursue it, then an element of human contrivance will be
added, which then constitutes a man-made desire, with its excess as
evil. To learn to be a sage is not to eradicate natural desire, but rather
not to pay too much attention to natural desire. “We don’t need to
take it seriously. We just need to see whether this will turn out to
accord with principle.” It is derived from heavenly principle, but
contradicts the latter. “Human desire, though being human, has in
itself an element of heavenly principle naturally," which makes the
difference between heavenly principle and human desire nuanced and
subtle. From the perspective of the root of values, the manifestation of
human desire is groundless and irrational, similar to “ignorance” (f
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#) as in Buddhism, for which Zhu Xi calls it “without moral
principle.” How to understand this series of interrelated propositions is
the key to clarifying the distinction between heavenly principle and
human desire.

Part 2. Human Mind and Dao Mind

All desires are derived from an inner mind, meaningan in-depth
discussion of human desire will not be possible unless we focus on
the issue of mind. Since the two Chengs (Cheng Hao and Cheng Yi)
quoted from the Book of Shang (I%i&) the means inherited from Yao
and Shun, the distinction between heavenly principle and human
desire has been intertwined with that between human mind and Dao
Mind. In essence, “human mind is prone to fall, because of human
desire;, Dao Mind to subtlety, because of heavenly principle”
(Posthunous Works by the Chengs in Henan - W FFERIES, vol.11). The
distinction between heavenly principle and human desire is focused on
value judgment, which is used to explain human mind and Dao Mind,
thus emphasizing its value connotations. For this reason, Zhu Xi in
general agrees with what Chengzi said. “As Chengzi said, ‘Human
mind, due to human desire, is prone to fall, Dao Mind, due to
heavenly principle, to subtlety. Only by persevering on minutia and
uphold it consistently will one be able to grasp the mean.’ This
suggestion says it all' (Yu Le, vol.78). Nevertheless, from some of the
surviving text, it does seem certain that he doubts this argument:

Dao Mind is able to sense the moral principle, while human mind to sense
sound, look and smell. It is not that human mind is all-bad. If human mind
is all-bad, we will not call it merely ‘prone to fall.” Human mind is prone
to walk towards evil, for which it is ‘prone to fall,” If it is all-bad, then it
will just fall, and not merely ‘prone to fall’! ‘Prone to fall’ is something
imminent, not happening yet. ‘Dao Mind is prone to subtlety,” which is
nuance and to sense in minutia. If we say ‘Dao Mind is heavenly principle,
while human mind human desire,” then there will be two minds. Human
has only one mind, of which the part sensing the moral principle is Dao
Mind, while that sensing sound, look and smell is human mind. The saying
that ‘Human mind is human desire’ is wrong. Although someone endowed
with superior intelligence may have none of it, yet it cannot be all-bad. Lu
Zijing [x=-T# also taught this saying to others. It is not that there are two
minds. Dao Mind and human mind are just the same, with different
sensibilities (Yu Lei, vol.78).

This conversation was recorded by Xiao Zuo #if£, in which Zhu
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Xi argues clearly that the two Chengs “said this wrongly.” By the
virtue of this, it is often argued that Zhu Xi differs from the two
Chengs in emphasizing more the appropriateness of natural sensual
desire. However, a careful examination of its context will point
towards another direction. The two Chengs attempt to explain Dao
Mind and human mind by virtue of heavenly principle and human
desire, an attempt that, though direct in terms of value orientation,
may set an example for latecomers, should they wish to follow their
style of explanation, namely to speak lightly of the complexity of
issues. For one thing, the two Chengs simply dichotomize human
mind and Dao Mind. “Fang Bomo J7{H#% said, ‘Human mind and
Dao Mind, as Yichuan f#)I| said, are just heavenly principle and
human desire.” Zhu replied, “Although it is so, this does not mean
two things, like two stones hitting each other. It is just that this same
human mind will be heavenly principle if following the moral
principle, and human desire if following sensuality, for which we
should understand it in terms of the boundary” (Yu Le, vol.78). At
this time, Zhu Xi specifically emphasizes that “human has only one
mind," and that “Dao Mind and human mind are one.” The difference
between heavenly principle and human desire lies in the
“appreciation” of this one mind of human. The essence of learning
should be focused on the appreciation of the “demarcation boundary”
between good and evil in this one mind. The classic expressions on
human mind and Dao Mind by Zhu Xi can be seen from the
following;

The vacuous and spiritual sense (i E£»%) of mind is just one. For those
who believe that human mind is different from Dao Mind, they may think
that it grows out of the partiality of corporeality and force, or from the
propriety of Nature and Mandate, for which what is sensed is different. For
this reason, they believe that the one is prone to fall, thus being uneasy,
while the other is so subtle that it is difficult to discern. Nevertheless, to
be a man, you have to possess this corporeality, for which even though
endowed with superior intelligence, you cannot disown human mind; neither
can you disown Nature, for which reason even if you have base imbecility,
you will still have Dao Mind. These two are mixed in minutia. If we do
not gain knowledge on how to deal with them, then the one prone to fall
will be moved closer to fall, while the other prone to subtlety will be
reduced to greater indiscernibility, until in the end, the impartiality of
heavenly principle cannot triumph over the partiality of human desire”
(Introduction to Chapters from the Doctrine of the Mean, ¥ J& 3 ] F)

The human has only one mind, which comes from heavenly
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mandate. “The vacuous and spiritual sense” is the mind, meaning that
perception corresponds to what is perceived. “The perceived is the
principle of mind, while the perceiver is the spirit of force” (Yu Leq,
vol.5). The perceiver is produced by the force of heavenly mandate,
namely the spirit of force. Nevertheless, perception in and of itself is
not force. As is commonly argued, consciousness is a material function,
while consciousness itself is not material. “The mind is the very
essence of force” (Yu Leg, vol5). This explanation holds true. The
difference between human and Dao Mind lies in the key of what is
perceived: if the perceived is “sound, look and smell," then it is the
human mind, “derived from the partiality of corporeality and force”;
while if the perceived is “moral principle," then it is the Dao Mind,
“derived from the propriety of Nature and Mandate.” “The partiality
of corporeality and force” is the crux of the matter. It is not “the
partiality of human desire," as it is harmless, though finite. From Zhu
Xi’s assertions on human mind, human mind is almost identical with
natural desire. In the distinction between heavenly principle and
human desire, natural desire directly equals “heavenly principle” or
“the naturalness of heavenly principle.” By way of contrast, in the
distinction between human and Dao Mind, human mind is “prone to
fall”; however, it is “not all-bad.” Then, is human mind some
value-neutral sensual desire? As is argued, “It was asked, ‘Human
mind does not begin without good, and only comes to no-good
because of launching deliberation. In referring to human mind and
Dao Mind, you said that human mind grows out of the partiality of
corporeality and force. Is it not that once we have corporeality and
force, we will also have this human mind? Zhu replied, ‘Some argued
for it and some against it. If we speak of human mind alone, then it
is all-good. If we speak of it against Dao Mind, then it will be toiling
over things, which will lead to illness and pain’” (Yu Le, vol.62). For
the same human mind, there is a difference between “speaking of it
alone” and “speaking against Dao Mind.” If we “speak of human
mind alone," namely the naturalness of heavenly principle, then “all is
good," being pure goodness in value; if we “speak of human mind
against Dao Mind," although it is not human desire, it is nevertheless
closely related to human desire, thus becoming “toiling over things
which will lead to illness and pain.” Although it is not very evil, it
has already been cast with a shadow of negative value.

Chen Chun i once wrote to Zhu Xi to ask, “I find it doubtful
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for you to say in Introdiction to (hapters fram the Doctrine of the Mean
that ‘to be a man, you have to possess this corporeality, for which
even though endowed with superior intelligence, you cannot disown
human mind” Human mind is born so in terms of corporeality and
force, not of man-madeness. Nevertheless, the above quote says also
‘growing out of the partiality of corporeality and force” Why does it
say ‘partiality’? I'm afraid that the partiality is concerned with man’s
partial desire, which does not correspond to the saying ‘even though
endowed with superior intelligence, you cannot disown human mind.’
What does it mean?” Zhu Xi answered that “The desires of hunger,
thirst, warmth and coolness all grow out of my flesh and blood
corporeal form, which everybody has. The so-called partiality is not
all-bad. It is just that we should not indulge in it” (Cdllected Warks of
Zhu Wengong KU~ CEE - hereinafter referred to as “ Collected Warks”
for short, vol57, “Answer to Chen Angin ZMZMH”). “To speak in
general by virtue of corporeality and force” resembles a presentation
of facts. In the historical context, it meant that human is born with a
human form and endowed with a human mind. This is as natural,
absent of human contrivance, in terms of heavenly principle, as bird
can fly and fish swim. This is what Zhu Xi refers to as “speaking of
human mind alone.” In the distinction between human and Dao Mind,
he is mainly referring to “speaking of human mind against Dao
Mind.” The finite corporeal form has natural needs, such as thirst and
hunger, where the intention of human mind, though natural, is bound
to egoism of the corporeal form. The term of “partiality” is to indicate
that it is the source of “human, partial desire.” If the intention
remains here, and one pursues it without temperance and always
actively “indulges” it, then the natural human mind bound to “the
partiality of corporeality and force” will be led into excess, becoming
the “partiality of human desire.” Human mind will then turn into
human desire.

It was asked, ‘You said that human mind is the ‘partiality of corporeality
and force,” which are where mouth, ears, nose, eyes and four limbs belong.’
Zhu replied, ‘Yes.” It was asked, ‘If so, then how can we call it partiality’?
Zhu replied, ‘It is just that these several things belong to one’s own body,
thus privately owned. It is incomparable to the Way, which is impartial.
For this, the higher component has a source of partiality. Moreover, the
state ‘prone to fall’ is not all-bad. It is just that it has a bad source’ (Yu
Lei, vol.62)



108 Journal of Confucian Philosophy and Culture Vol.20 / August 2013

Jitong Z=i@ wrote to ask ‘human mind from corporeality and force’ as in
Introduction to Chapters from the Doctrine of the Mean. Zhu replied that
‘corporeality and force are not all-bad; they are just unreliable.” Jitong said,
‘Both corporeality and force have goodness.’” He doesn’t know that the
goodness possessed by corporeality and force comes from Dao Mind. As
long as it comes from Dao Mind, then corporeality and force will be good;
where it does not come from Dao Mind, once submitted to corporeality and
force, it will turn into evil. (Yu Lei, vol.62).

To be more accurate, we cannot argue that “human mind is the
partiality of corporeality and force," but only that “human mind is
derived from the partiality of corporeality and force.” If we “speak of
human mind alone," and “speak of human mind against Dao Mind,"
both are the one and same mind, albeit with a departure in their
value connotation. Cai Yuanding %X, among other scholars,
apparently does not agree with this departure, thus insisting on “both
corporeality and force possessing goodness.” By way of contrast, Zhu
Xi adds the term of “partiality” on the top of “corporeality and force,”
which is not simply to indicate certain neutral property of “private
ownership,” but rather to emphasize that this property of “private
ownership” provides condition and possibility for natural goodness to
turn into man-made evil, which is the source of the “partiality of
human desire.” Once we pay attention to this “root of partiality,” the
possibility of partiality will be turned into reality, which is what Zhu
Xi terms as “once submitted to corporeality and force, it then will
turn into evil.” If we do not hold on to this “root of partiality” and
instead pay attention to Dao Mind, then the possibility of partiality
will turn into reality. Corporeality and force, together with human
mind derived therefrom, shall remain naturally good in heavenly
principle, for which Zhu Xi argues that “both corporeality and force
possess goodness derived from Dao Mind.” Therefore, the difference
between good and evil lies essentially in whether we focus attention
on the “root of partiality," namely whether Dao Mind is in command.
“Once Dao Mind is in rule, then human mind will be moderated,
where human mind shall invariably become Dao Mind” (Yu Lg
vol.78). “If Dao Mind rules, then human mind will turn into Dao
Mind. For instance, in the Chapter X on ‘Xiangdang#f#’ in the
Analects, eating, drinking and clothing, are all from human mind.
Nevertheless, for a sage, they are all the matters of Dao Mind”
(Collected Warks, vol. 51, “Answer to Huang ZigenZ s 1#” No.9).
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Even a sage will have to eat when hungry and drink when thirsty.
Nevertheless, a sage can follow the Nature, without paying all his
attention to it. For this very reason, the pure heavenly principle is the
same with Dao Mind. Although Chapter X of the Analects seems to
record only daily eating, drinking and clothing etiquette, which can be
called “the spontaneity of human mind," in fact, the sage wills it from
beginning to end towards righteousness and principle. The
manifestation of eating, drinking and clothing carries with a will to
heavenly principle, for which “they are nothing else but Dao Mind.”
Once Dao Mind is in command, and we do not focus our attention on
the “root of partiality," then human mind is Dao Mind. If without Dao
Mind in command, then we will surely focus our attention on the
“root of partiality,” and human mind will be led to excess, turning
into human desire.

If we understand human and Dao Mind separately as individual
sensual desire and moral consciousness, and human mind under the
rule of Dao Mind as the overlap of the two intersecting “circles” of
individual sensual desire and moral consciousness (Chen 1988: 170),
then this will constitute a modern misreading. Both value-neutral
“individual sensual desire” and narrow “moral consciousness” are
modern concepts, in no correspondence to the concepts of human and
Dao Mind as covered by ancient values. Moreover, as far as the “two
intersecting circles” are concerned, this is exactly what Zhu Xi
criticizes as the drawback of dichotomizing mind into two. Human has
only one mind. “Ideas coming from human body are human mind,
while those from righteousness and principle, Dao Mind” (Yu Lq,
vol.78). “It is only a matter of one passing thought that one can
choose to behave like not Yao [the sagacious emperor]| but Jie [the evil
one]. Then this one passing thought does really matter” (Cdllected
Warks, Vol.36, “Answer to Chen Tongfu ZPH[FIF," Nosg). If our
thought is on the impartiality of heavenly principle, then it will be
Dao Mind; if it is on the partiality of corporeality and force, then it
will be human mind. In the rupture of Dao Mind, human mind shall
rule. Even if we alternate between the two, namely “to mix in
minutia," in the final analysis there is only one mind. A sage focuses
his attention on Dao Mind without discontinuity, for which reason to
learn to be a sage, we should “commit ourselves to this without the
slightest interruption” (Infroduction to (apters fram the Deoctrine of the
Mear). At this moment, human mind, though present, does not
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deliberately conceive a will to rule, rendering it almost non-existent.
“It is of necessity that our one mind should be only concerned with
Dag and in a short while, human mind will be so much under
control that it becomes almost invisible. That human mind and Dao
Mind are in one resembles an absence of human mind. It is just that
Dao Mind should be pure, as Dao Mind becomes apparent on the part
of human mind” (Yu Le, vol.78). Human mind is to conceive thoughts
on human body, albeit with a distincion between natural and
man-made ones. Where Dao Mind is in rule, man-made intentions of
human mind will be suppressed, natural human mind will completely
follow the guidance of Dao Mind, and only Dao Mind becomes
apparent on the part of human mind, which can be termed as
“human and Dao Mind in one," namely “Dao Mind as the ruler of
one’s whole body and human mind at its command” (Infroduction to
upters fram the Dactrine of the Mean).

The tenet of the distinction between human and Dao Mind is for
practice. The key to practice is to stick to the essence with consistency.
“To stick to the essence means non-heterogeneity between the two,
while consistency means to hold on to the propriety of primordial
mind without departure” (Infroduction to upfas fran the Doctrine of
the Mear). Zhu Xi's concept of “primordial mind” (benxin A<y
emphasizes that both perception and the perceived are derived from
the naturalness of heavenly principle. For the ordinary people, it seems
difficult to hold on to the “propriety of primordial mind,” as it is
shadowed by human desire. When Yu Daya fr KM asked “whether
the demarcation between good and evil is just the impartiality of
heavenly principle and the partiality of human desire,” Zhu Xi
immediately reminded him that “it will not help if we only stick to
this saying. We need to test this mind, so as to gain a real
appreciation of what constitutes heavenly principle and what
constitutes human desire. We need to probe for understanding between
extreme nuances” (Yu Le, vol.13). To take the lead to talk superficially
of human desire and heavenly principle will help in no way to really
understand the complexity of “one mind with ten thousand changing
ideas.” For this very reason, Zhu Xi points out that “human has only
one mind," and there is a necessity for us “to probe for understanding
between extreme nuances.” A value mutation from human mind to
human desire occurs in an almost natural process of human pursuing
without temperance natural desires. The so-called “focused perception”
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(jingchat&%%) is to find the critical point of value mutation in this
almost natural process, on the top of which to differentiate heavenly
principle from human desire. “The boundary between heavenly
principle and human desire is a shifting one. Thus Master Chou spoke
simply of ‘incipient movements not yet visible outside” (Vol.13,
translation from Gardner 1990: 182). An appreciation of this requires
us to discern where mind conceives a thought, especially between a
natural and man-made thought. “Human mind is to think of eating
while hungry, clothing while cold. After thinking about eating when
hungry, one reflects further on the appropriateness of eating. After
thinking of clothing when cold, one reflects further on the
appropriateness of clothing, which is then Dao Mind” (Yu Lea, vol.78).
“To think of food when hungry and of clothes when cold” is a
natural thought, while to decide on its appropriateness requires that
our choice be subject to the rule of heavenly principle. For this reason,
the distinction between “to eat when hungry” and “to demand
delicious tastes” does not mean a difference in degree of satisfying
natural needs, but a value difference between appropriateness and
inappropriateness. A sage may also be a “great gastronome.” As long
as he deals with it appropriately, then it is all Dao Mind, which
cannot be explained with reference to asceticism. As for
appropriateness, the key is our attention: whether it is paid to
heavenly principle or natural needs. In the former case, it will still be
natural desire, capable of heavenly principle, while in the latter, it will
become man-made desire harmful to heavenly principle. For the
ordinary people, they more often than not deal with it inappropriately.
When one pursues natural desire plus a focused attention, it will lead
to the fall of human mind and Dao Mind being reduced to subtlety.
As for the so-called “human mind prone to fall while Dao Mind to
subtlety," “perhaps these two phrases are only concerned with
impartiality and partiality, one being heavenly principle while the
other human desire” (Yu Le, vol.78). Different thoughts as conceived
by the same mind do not differ in great measure from each other.
Nevertheless, at the very moment a thought is conceived, there is
already an opposition of impartiality against partiality, heavenly
principle against human desire. The movement of human mind is
more prone to human desire than to heavenly principle, with an
increasing manifestation of the negative value. The antithesis of human
mind against Dao Mind is in and of itself an implication of the value
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opposition between human desire and heavenly principle, where
human mind and human desire are on the one side, while Dao Mind
and heavenly principle are on the other. “Human mind only sees the
partiality of interests and sensuality there, while Dao Mind only sees
the impartiality of moral principle here” (Yu La, vol.78). For this, the
thesis of “human mind is human desire, while Dao Mind is heavenly
principle” by the two Chengs holds true in the general value
orientation, which Zhu Xi also affirms. On the one hand, Zhu Xi is
dissatisfied by the superficial response by disciples quoting the two
Chengs, where he emphasizes that there is only one mind, with
complications therein. On the other hand, he also criticizes his
disciples for emphasizing one mind only, while neglecting the
obligation of differentiating good from evil on the subtlety of mind.
His criticism is based on a direct quotation of the two Chengs:

Shun Gong 4% asked, ‘There is no better way for a man to eliminate
human desire than to appreciate heavenly principle. As long as one
appreciates heavenly principle, then human desire will recede on its own.’
Zhu replied, ‘Yao and Shun said that it won’t be so. Heavenly principle
and human desire border on each other — but they are not two different
things. It is neither that human mind will prevail completely, or Dao Mind
will become perfect — it is just a matter of which side takes up a greater
percentage. What we should do is to keep heavenly principle when it
comes to heavenly principle, and eliminate human desire when it comes to
human desire. ---In general, human mind and Dao Mind only border on
each other. They are not two things, which can be seen from the later text
on ‘focusing on perception and oneness’ (Yu Lei, vol.78).

Dou%® asked, ‘when unlaunched and hidden inside, it remains thus subtle;
when it is launched, albeit not in accordance with propriety, then it will be
prone to fall. This is why the sage desires focus and oneness, and
accordance with propriety,” Zhu replied, ‘It is not so. Chengzi said, ‘Human
mind is human desire; Dao Mind is heavenly principle.” The so-called
human mind is made up of force and blood (Zhu pointed at his own
body). Lust or so, all come from this, for which it is prone to fall. Dao
Mind is the mind endowed with benevolence, righteousness, rite and
wisdom. The way that the sage deals with these two is precisely aimed at
perceiving its essence and upholding consistency. Once the essence is
perceived, then there will be a clear boundary between the two. If Dao
Mind is upheld with consistency, then one will not be bothered by human
desire. It resembles one thing being cut into two halves, with the one good
and the other evil. What Yao and Shun could teach us the best of their
experience is no more than this (Yu Lei, vol.78).

Whether it be an appreciation focused on heavenly principle, or
identifying Dao Mind and human mind as the unlaunched or the
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already launched, it is incapable of emphasizing differentiated value
judgments, which are exactly the key to differentiating the study by
the Buddhist sages and worthies. Scholars influenced by heretics had
their own opinions, but did not pay attention to differentiated value
judgments. At this point Zhu Xi more often than not emphasizes an
effort at the “demarcation boundary," so as to strictly differentiate
heavenly principle from human desire on the complications of
conceiving thoughts. As for those who offer superficial response by
quoting the two Chengs, Zhu Xi emphasizes that the difference
between heavenly principle and human desire lies in the number of
thoughts conceived by the same mind. As for those influenced by
heretics, Zhu Xi emphasizes that on the severalness in thoughts
conceived by the same mind, there is a need to carefully discern the
“boundary” between heavenly principle and human desire. For this,
the distinction between human and Dao Mind will eventually have to
rest on the boundary between heavenly principle and human desire,
namely the differentiated value judgments on the severalness in
thoughts conceived by the same mind. “Generally speaking, if a
person is capable of standing firmly on the threshold between
heavenly principle and human desire, he’ll make great progress” (Yu
La, vol13, translation from Gardner 1990: 182). If arguably the
distinction between heavenly principle and human desire is the general
cardinal guide of learning to be a sage, then the distinction between
human and Dao Mind brings the former to a greater depth, namely to
enable the distinction between heavenly principle and human desire to
reach the depth of inner mind. The final result will be a full
appreciation of heavenly principle and human desire, by which all
things at hand can be judged. In a word, the threshold of human and
Dao Mind lies in differentiated value judgments, of which the practical
maxim is no more than impartiality and partiality, righteousness and
profit.

Part 3. Impartiality and Partiality, Righteousness and Profit

If we bring the distinction between heavenly principle and human
desire to the details of daily life, then we will enter the debate on
impartiality and partiality, righteousness and profit. For Zhu Xi, “there
is only one issue of impartiality and partiality concerning man, while
of the evil and the proper concerning the universe” (Yu La, vol.13).
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“The thesis on righteousness and profit is the primary one for
Confucian scholars” (Collected Warks, vol.24, “Letter to Mr. Li from
Yanping BiIEFZ45e4E7). As Feng Youlan understands it, the
distinction between righteousness and profit is the “entry point” to
access Dadsm (Feng 1988: 19). Nevertheless, the debate on impartiality
and partiality, righteousness and profit is not some contingent, random
entry point, but rather a must pass for the ordinary people to reach
the land of the sages and worthies.

In learning, you’ll benefit only if you make the one great advance. If
you’re able to ascertain the one point, the big point (i.e., moral principle),
youll see that the many small fragments are nothing but this one moral
principle—and you’ll feel pleased. Still, it isn't that you should ignore the
fragments; but if you don’t ascertain the critical point, even though you
might understand the fragments somewhat, in the end you won’t be pleased.
‘Zeng Dian¥ 25 and Qidiao Kai/4RER knew what their great wishes were
only because they already clearly understood the critical point.” Now, we
should talk about what that critical point is: under heaven there is only one
moral principle. In leaming, you should desire nothing more than to
understand this moral principle. Once you appreciate this, you will
completely appreciate the distinctions between heavenly principle and human
desires, righteousness and profit, impartiality and partiality, good and evil
(Yu Lei, vol.8; translation from Gardner 1990: 101).

We should look to the big point for the moral principle, with which then
we will be able to see a wide road ahead. We should not confine ourselves
to the corner, with a narrow space for foothold, and we will bump into the
wall every moment we move. Then we will have nowhere else to go.
Today, when we examine heavenly principle, human desire, righteousness
and profit, impartiality and partiality, as long as we can distinguish them
clearly and test it on ourselves, then gradually we will appreciate
something, with an increasingly wide road ahead (Yu Lei, vol.117).

In the context of the Theory of Principle, only the study of the
sages and worthies is the real knowledge. In the light of this view,
“there is only one moral principle in this universe, the appreciation of
which constitutes learning.” This only reason to appreciate is the “big
point” (KEZ) of learning. What is it then? By virtue of the “critical
point” (K#&) as appreciated by Zeng Dian and Qi Diao Kai, this “big
point” lies in one’s own breast, which is the foundation for the sages
and worthies. If this “big point” is blocked and one is concerned only
with the fragments, then one will not become a sage or worthy. Once
the “big point” is unblocked, then everything will be available. In
order to unblock this “big point," we only need to differentiate clearly
“heavenly principle and human desire, impartiality and partiality,
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righteousness and profit," as well as to test it on ourselves. From this
it can be seen the significance of the distinctions between impartiality
and partiality, righteousness and profit.

The difference between impartiality and partiality is the mark
between a gentleman and a litle man. “The difference in conduct
between a gentleman and a little man is like the opposition between
yin and yang night and day. But the very demarcation between them
is the im/partiality, which is a difference by a thin margin only”
(Collected Annotations on the Andlects — &fnneit, “On Government”).
There is a clear value opposition between impartiality and partiality,
for which the reason that this difference is “by a very thin margin”
(ZJEZ %) comes from the severalness in thoughts conceived by the
same mind. For this, the “partiality” is referring to human contrivance,
and to the partiality of human desire, such as partial intention or
partial desire. The base of partial intention is the partiality of
corporeality and force, which differentiates the I from the non-I. There
are multiple types of partial intentions derived from human body. For
instance, in Chapter IX of the Analacts “There were four things from
which Confucius was entirely free: He was free from self-interest, from
prepossessions, from bigotry and from egoism” (translation from Gu
1996, Vol.2: 406). As Zhu Xi explained, “self-interest is to conceive an
intention; prepossession is ex ante preoccupation; bigotry is ex post
stubbornness; egoism means one knowing only oneself and no others.”
“Self-interest is to conceive some contrivance, where my evil
consummates.” “Where there is egoism and an intention is conceived,
then one will toil incessantly between the two” (Yu Lea, vol.36). When
a partial intention is in motion, it is a man-made thought from the I
with human body, thus contravening the naturalness of heavenly
principle. As Zhu Xi argues, “as long as one has the mind on
deliberate arrangement, then it is a matter of willing partial intention”
(Yu Le, vol.36). When it comes to the I in private self, then it turns
into the evil of human desire. “When one is concerned only with his
own dis/advantage," “only with doing things for personal gain” (Yu
Le;, vol.36). Here, intention is contained in partiality, while egoism is
the manifestation of partiality. The I of private self is different from
that of human body, in that the latter is only separated from the
non-I, which is still a matter of the naturalness of heavenly principle.
By way of contrast, the I of private self “only knows / and no other,"
moving towards an opposition to and exclusion of the non-I. Once a
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thought is deliberately conceived on the partiality of human body,
then the I of private self is born. “A man who knows only himself
wills only his partial intentions, as a result of which a hundred
illnesses are born” (Yu Le, vol.36). The I of private self only attends
to his own interests. For this, the word “partiality” also means
“private interest," which is different from objective personal interest. It
is an egocentric, exclusive concern with one’s own personal interests,
or personal interest under this concern. The reason that a little man is
different from a gentleman lies in this very “partiality," which is the
biggest obstacle on one’s way to becoming a sage and worthy.

In general anyone who has a self will have a partiality. When Zilu-¥35
‘was willing to share with my friends carriages and horses and clothing of
costly furs,” he had a noble aim, which nevertheless did not depart from
his corporal body. Yan Hui’s aim of ‘not to boast of my ability and to
humble in my estimate of what I have done for others’ was an aim nobler
than Zilu’s. Nevertheless, as for ‘not to boast of my ability and to humble
in my estimate of what I have done for others,” even if one has this
ambition but knows no means to achieve it, still one half of the moral
principle lies in his corporeality. Confucius was free from corporeality, not
knowing which was his self and which were things. This is what we need
to learn” (Yu Lei, vol.29).

As for this moral principle, simply because one cannot appreciate the whole
of it, it may appear to have shrunken. This is what I fear most! How has
the sage become so significant? People do not see the moral principle, the
separation of corporeality, and that things and the I are separated into two!
(Yu Lei, vol.29).

The big point of learning is in the human mind, which is the one
moral principle. If this big point is not unblocked, then partial
intention concerned with only oneself will narrow its boundary to a
very small confine. The supreme concern of learning is to eliminate
partial intention, which comes from the I of private self, namely to
conceive thoughts on the top of human body. Human body as a form
cannot be eliminated and it should not be, either. Nevertheless, mind
and intention should transcend the corporeality of human body, and
overcome the limit of human body. Zilu eliminated private interest,
but not partial intention, where the thoughts in his mind were not
transcending his human body. Yan Yuan ZHil eliminated partial
intention, albeit not completely, where the thoughts in his mind were
slightly tainted with a vestige of human body. Only Confucius
successfully eliminated completely his partial intention, where the
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thoughts in his mind “got rid of human body," and became integrated
with things. Learning to be a sage is to reach the level of Confucius.
The so-called human desire is partial intention and interest, while the
so-called heavenly principle is this one moral principle, namely the
sagacious level upon full elimination of partial intention. Heavenly
principle thus is not some abstract principle.

The opposition to partiality is impartiality, which is mainly with
reference to using one’s mind. It is nevertheless not man-made.
Impartiality should be natural, and of heavenly principle. If one feels
involuntary in this aspect, then it must be due to his primordial mind
being imprisoned by partial desire. The opposite of partial intention is
impartial mind (A:»), while that of partial interest is impartial
interest, which does not negate objective individuality or personal
interest. On the contrary, it emphasizes individual due or proper
position, thus forming a common interest for the collective. The
collective common interest is objective, with the property of its value
being pure goodness. Impartiality interest is also for everybody,
though not a simple addition of all individual interests. It refers to
everyone taking his individual due and position in an organic
collective. In case of “each with his due," then individual interest is
“appropriateness," which is also righteousness, embodying a reasonable
order of interests. Each and every individual accords with
righteousness, then impartiality interest is the “sum of all
righteousness," which means a maximization of collective interest.

It was asked, ‘As Chengzi said, ‘profit is where righteousness is at ease.” Is
it that as long as the being is in accordance with the ought, then this shall
constitute an ease?” Zhu replied, “Yes. Only when things have achieved
their due, then it will be profit. The monarch achieves his due as a
monarch, subjects their due as subjects, father his due as father, and son
his due as son. Is other kind of profit comparable to this? This word
‘profit’ is what the Book of Changes says that ‘profit is the sum of
righteousness.” Profit then is where righteousness is added up. Nevertheless,
the explanation of that sentence is not so agreeable as this one saying,
which can be used to explain that sentence. In the beginning, righteousness
may seem not able to be summed up. It is separate and inviolable, thus
being seemingly in conflict. When it is separated, all things have their right
place, which then is harmony. Conflict is derived from unrighteousness,
while righteousness is harmony with profit (Yu Lei, vol.96).

In the relation of the collective to individual interest, there exist
two approaches with different orientations: one to attach primacy to
individual interest, where the collective interest is the sum of
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maximized individual interests. With this, the collective interest will
affirm all reasonable motives to advance the maximization of
individual interests, including individual natural needs and all kinds of
extended desires. The other approach is to give priority to collective
interest, the maximization of which depends on whether the structure
of the collective is reasonable. For this, the maximization of individual
interests must be premised on doing no harm to the reasonable
structure of the collective, such that while affirming individual natural
needs, it will surely offer appropriate moderation of all extended
desires on the basis of such natural needs. The former is the
fundamental orientation of the modern Western civilization, which can
be called individual foundationalism, while the latter of the ancient
Chinese civilization, which can be termed as collective foundationalism.
Here I do not aim to discuss the reasonableness of these two
approaches. My aim is to discuss Zhu Xi's thoughts on the basis of
this approach of the ancient Chinese civilization. Impartial interest does
not negate individual interest, only demanding that the latter accord
with collective interest, which is “appropriateness” (righteousness). The
appropriate or righteous individual interest should be maximized, as it
will benefit the maximization of collective interest, which is also “each
with his due.” Under the premise of a maximized collective interest of
the state, both the monarch and his subjects enjoy their respective due,
thus achieving the maximization of their mutual interest. Under the
premise of a maximized collective interest of the family, both father
and son enjoy their respective due, thus achieving the maximization of
their mutual interest. Of course, the family is premised on the state,
while the state on the universe. As for individual, appropriateness
depends on the comfort of his mind. “Comfort” (%) is an experience
of value, occupying a top position in Confucianism. Comfort has a
lower limit, namely to do no harm to other’s reasonable interest. For
one thing, the collective is an organic whole of individuals. To harm
other’s reasonable interest is to reduce the collective welfare. Comfort
also has an upper limit, namely to sacrifice one’s own interests for
collective benefit. Comfort in general is situated between these two
extremes, referring to that while one pursues the maximization of his
individual persons, he can sense his own contribution to the
maximization of collective interestt namely to experience the
accomplishment of certain value. For Zhu Xi, “profit is where lie
righteousness and comfort," which is better than “profit as the sum of
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righteousness," as it contains this inner experience of value. On the
surface, righteousness emphasizes the position and boundary of
individuals in the collective, which cannot be violated - they are thus
seemingly in conflict. In fact, as “each with his due,” they are in
harmony. To shift from “seemingly in conflict” to “harmony,” we need
to shift from an individual perspective to a collective one, which is
effected through transcending human body. In terms of value
language, it means impartiality triumphing over partiality:

To deal with things in accordance with the proper and great moral principle
in the universe is impartiality; while with partial intention, then it is
partiality (Yu Lei, vol.13).

Someone asked the difference between impartiality and partiality. Zhu
replied, “We can use a little thing in today’s world as the metaphor. For
instance, one doesn’t care about something that is concerned with
impartiality, while he cares incessantly in his breast about something of his
private self. This is the distinction between impartiality and partiality (Yu
Lei, vol.16).

Everything has two ends. The positive end is the impartiality of heavenly
principle, while the negative one is the partiality of human desire. We
should analyse all things to their ultimacy. Nevertheless, everyone’s
endowment of force has certain inclination, for which their opinions will
differ. For instance, for those endowed with a firm force, then their
opinions are mostly unyielding, and in their dealing with things, they may
make mistakes for being too unyielding. For soft ones, their opinions are
soft as well, while in their dealing with things, they may make mistakes for
being too soft. We should cure inclinations in the endowment of force (Yu
Lei, vol.13).

What lies behind value is interest, where impartial interest
belongs to the collective, namely what is referred to by the saying of
“the proper and great moral principle in the universe," while partial
interest is an exclusive concern with one’s own interest, namely what
is implied by “the partial intention of one’s own.” Zhu Xi notices that
the ordinary people are often indifferent to public affairs, and cling
too much to personal ones. This is a spontaneous trend. Spontaneity
signifies naturalness to a certain extent. Nevertheless, for the Theory of
Principle, only impartiality, and not partiality, is the real naturalness of
heavenly principle. For instance, we can sense this comfort in our
mind during our pursuit of impartial righteousness, which is not
possible in our pursuit of partial desires. This shows that impartial
righteousness is originally in our mind, being the essence of heavenly



120 Journal of Confucian Philosophy and Culture Vol.20 / August 2013

mandate and the naturalness of heavenly principle. The spontaneity of
pursuing partial desire can only be explicated from within the force of
heavenly mandate. The endowment of force on human is necessarily
finite. The function of such endowed force, such as the eye’s ability to
see, is the mnaturalness of heavenly principle. Human mind is
invariably attracted to good looks, which is a natural thought starting
from finite human body, as well as a matter of the naturalness of
heavenly principle. We pay attention to good looks, which is a
man-made thought starting from the finite human body. This is not
the naturalness of heavenly principle, but rather a form of inertia from
the finite endowment of force, which is the source of partial intention
and its spontaneity — an inertia that can only be moderate by a
command of Dao Mind. Man is born with different endowments of
force, which have their own respective inertia. For instance, the
unyielding may be defective for being too staunch, which in essence
has an inertia of finite endowment of force. This is an inertia that is
different from normally endowed force and can only be gradually
eliminated through a change in character. A sage almost has no
inclination in his endowed force, which renders it is easy for him to
achieve a no-attention to human body. By way of contrast, the
ordinary people have their inclinations in endowed force, for which
the inertia of inclination pushes the original inertia, making the
spontaneity of men more towards the partiality of human desire. “To
first moderate and cure the inclination of endowed force” can be an
effective solution, as well as a compulsory module for changing
character. It is a daily matter of “knowing things” and “moderating
one’s self” for analysing whatever at hand for a judgment of
impartiality/partiality. The elimination of partial intention is
impartiality mind. Where partial intention is completely eliminated,
then one will reach the state of things-and-the-I-in-one ()3 F—), “not
knowing which one is my self and which are things.” This is the
“general form of great impartiality," which is a complete return to the
naturalness of heavenly principle.

The distinction between righteousness and profit, focused on
nurturing moral principle, is a further level from that between
impartiality and partiality, which is focused on eliminating private
selfishness. In the distinction between righteousness and profit, profit
means partial interest. In this sense, these two distinctions coincide. It
is just that impartiality is slightly different from righteousness:
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impartiality requires a shift in perspective, namely from an individual
one to its collective counterpart, while righteousness returns to the
individual perspective, emphasizing one’s own deliberate recognition of
one’s position and duty in the collective, on the basis of which to
regard such duty as his own share. Righteousness means that for
different roles - monarch, subjects, father and son, each and every one
has his own appropriateness and fulfils his share of duty. What lies
behind righteousness is an affirmation of impartial interest, including
the collective interest and reasonable personal interest. For this reason,
the gentleman only attends to righteousness and not to profit.
“Righteousness and profit are like the head and tail. Righteousness is
appropriateness. A gentleman sees the appropriateness for this and that
thing. His judgment accords with the respective appropriateness and
then he will carry out action. Then why will it bring no profit? A
gentleman attends only to righteousness and not to profit at the lower
level. A litle man knows only profit at the lower level and not
righteousness at the upper one” (Yu Le, vol.27). Righteousness and
profit are like the two ends: once we take one end into account, the
other will surely be included; if we fail to care for the other, then we
will not do well in caring for this end. In general, a pursuit of
righteousness contains profit, while a pursuit of profit may contradict
righteousness. Profit or loss is always relative. Impartial righteousness
as opposed to partial profit is only relative as well. Relative value can
be computed rationally. The alternation between impartial righteousness
and partial profit is in one’s own mind, and in a “zero-sum” game.
Rationality can help to compute the percentages of them. Nevertheless,
when a gentleman’s attention to righteousness reaches the level of
“forgetting both things and the I” and the state of “general form of
great impartiality," then public righteousness shall move from a
relative status to an absolute moral principle, where the distinction
between righteousness and profit will correspondingly be carried
forward to a higher level.

We should set the appropriateness right without an attempt for profit, and
illuminate the Way without a computation of utility.” Appropriateness should
be set up right, not with a deliberate intention for such propriety, while the
Way should be illuminated, not with a deliberate intention for such
illumination, during which not to consider utility and profit. A benevolent
man cannot help doing this (Yu Lei, vol.137).

In mid-Zhejiang, Zhuge Cheng 2% % 3% said, ““a benevolent man should set
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the appropriateness right without an attempt for profit, and illuminate the
Way without a computation of utility.” What Zhongshu said was wrong. I'm
afraid that it is not righteousness. As long as it is righteousness, there will
surely be profit. I'm afraid that it is not the Way. As long as it is the
Way, there will surely be utility.” Zhu replied, ‘It is not just so. Man will
surely do it out of a pursuit of profit and utility, which is not the teaching.
Although the achievement of the Way and righteousness will bring along
profit and utility on their own, if the achievement of the Way and
righteousness will not bring along profit and utility, then man will indulge
himself in the pursuit of profit and utility at the cost of the Way and
righteousness (Yu Lei, vol.137).

Moral principle requires the presence of a concern with value
regardless of computation of profit/loss, thus characterized by a
transcendence of utility. Not only does partial profit have to be
eliminated, but also impartial profit cannot be focused on. Neutral
profit or success will be tainted with a shadow of negative value in
front of moral principle. This is the necessary requirement of
completely eliminating every miniscule human desire. The source of
partial intention is to focus on corporeal form and human body,
deliberately conceiving thoughts therefrom. In order to completely
eliminate partial intention, there is a need to eliminate deliberation at
the fundamental level and let the naturalness of heavenly principle in
its full play. Corporeal form and human body separate things from
the I, a separation that, though indispensable in the eyes of a sage,
can disappear only in the mind of a sage. Every deliberate attempt to
set up a goal for pursuit is based on such separation. In the terms of
modern philosophy, this is a presumed separation of subject and
object. As long as the separation between things and the I, subject and
object, holds sway in our mind, then the basis for partial intention
will remain and even will become in and of itself miniscule partial
intention. Moral principle is an elucidation of value upon eliminating
all elements of human contrivance, thus being the naturalness of
heavenly principle. First of all, moral principle is the naturalness of
heavenly principle. The benevolent pursue moral principle, not
“deliberately," but out of a necessity “outside one’s own control.” A
“deliberate” pursuit, even if of Dag will carry a vestige of
utilitarianism. Moral principle is absolute. It is not opposed to utility,
but transcends the latter and is above it. When moral principle raises
the demands of transcending utility and eliminating all “deliberation,"
the path to the “general form of great impartiality” becomes accessible.
The so-called notion of “once moral principle is achieved, then utility
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shall arrive with it in due course” is to bring down the absolute
moral principle and make it descend on the plane of relative public
righteousness. This notion of “utility arriving in due course” certainly
is also relative and sometimes it may not “arrive.” To understand
moral principle from the relative plane will surely relativize moral
principle or even make it a utility. As a result, moral principle will be
lost, with only utility remaining. Secondly, moral principle is an
elucidation of value. Moral principle is different from impartiality,
which emphasizes the naturalness of heavenly principle, while moral
principle emphasizes the heavenly principle of Nature. To restrain
one’s self for eliminating selfishness is impartiality, of which the
ultimate state is the “general form of great impartiality.” For one
thing, a departure from human body to reach the state of
“things-and-the-I-in-one” in this “general form of great impartiality”
signifies certain power of infinity. Nevertheless, this power of infinity
does not explicitly clarify its value connotation, whether it be Dadist
Nature or Confucian benevolence and righteousness. For this, Zhu Xi
argues that “things-and-the-I-in-one” is “not the noumenon of
benevolence, but its measurement” (Yu Le, vol6). “The so-called
‘things-and-the-I-in-one’ can be seen in that there is nothing that
benevolence loves not, rather than benevolence as the real noumenon”
(Cdllected Warks, Vol.67, “On  Benevolence”). Benevolence is the
complete virtue, thus being the source of moral principle. Moral
principle signifies the Confucian value orientation of centering upon
benevolence. This patent value connotation is more impressive than the
distinction of impartiality and partiality in its highest state.

Part 4. Heavenly Principle and Sage

The distinctions between human and Dao Mind, impartiality and
partiality, righteousness and profit, are no other than an extension of
that between heavenly principle and human desire to a greater depth
and in greater details. The state of sagehood means a complete
elimination of human desire and the prevalence of heavenly principle.
Then, what is heavenly principle? What is sagehood? In modern
context, what does heavenly principle mean? Why should we learn to
be a sage or worthy? These are of greatest importance for us today to
understand the debate on heavenly principle and human desire, and
even Neo-Confucianism in the Song and the Ming dynasties.
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Modern scholars more often than not understand Zhu Xi's
principle or heavenly principle as abstract universal law or moral
principles. For instance, Feng Youlan (1988: 159-64) regards it as
universal idea or “the prescription of genus” through logical
abstraction, while Mou Zongsan (1999: 76-86) takes it as different from
the conception of genus, and a metaphysical “transcendental why”
derived from the “existential being” through logical reasoning. As Zhu
Xi argues, “Things in the universe surely have their own ‘why’ and
‘ought’ rules, which are called the principle” (Questioars on Great
Learning. The interest of modern scholars has almost been
concentrated on the “why”; they have at best a passing thought on
those ‘ought’ rules.” For them, the “ought” apparently indicates certain
moral principles without a profound meaning, while the “why”
question resembles more of the top secret in Jogos in Western
philosophy, thus having greater room for explanation. This choice and
attitude have communicated a deeply-rooted prejudice on the part of a
modern man. It logically grows out of the knowledge, background and
spiritual structure of the modern man. Or it has those self-evident
premises unique to the modern man, premises that have offered
specific classification of human knowledge and spiritual life, as well as
a logo-centric judgment and the assignment of weight to different
parts upon classification. However, all these premises were non-existent
among the ancient people, who had their own self-evident premises.
Only when we reveal these ancient premises through modern
language, premises upon which to contextualize the thoughts of the
ancient people, will it be possible for us to find a proper place for
them, so as to understand their real meaning and reveal their true
secrets.

As long as we leave aside our prejudice and start from the
concrete background of Zhu Xi's use of the “why” and the “ought,"
then it will not be too difficult to understand the meaning of this pair
of concepts. Zhu Xi's authoritative assertion on principle is “the
‘ought’ as ‘one cannot help, and the why as the unchangeable”
(Questions an Great Learning in things. In this assertion “it” may not
refer to things, but to the “ought.” For this Zhu Xi argues, “Heavenly
Mandate, namely the prevalence of Heavenly Way and endowment on
things, is the reason for the ‘ought’ in things” (Cdllected Annolations on
the Analects, Vol.1, “On Government”). The “moral principle” as Zhu
Xi pursues mainly refers to that of the “ought" not that of objective
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laws in things (although not excluding the latter). His own explanation
of “the moral principle for the ‘ought” is that “the ‘ought’ things
include filial piety to parents and respect to the elders. If we reason
with its moral principle, then why is it so? A scholar may not know
the principle. Where the sage reaches this level, the principle will
become self-evident. If we use it with great efforts for a long time, it
will manifest itself as well” (Yu Le, vol23). The “why” is to deduce
the moral principle of the “ought," thus at a deeper level than the
latter, which can only be understood by the sage, while the ordinary
people are “ignorant of it.” The “ought” is the essence of principle
through and through. Without it, there will be no principle. It has an
obvious feature in “one cannot help” (A% ). Whether it be the
sensibility of mind, the utility of eye and ear, or the constancy of
things, “all will surely have the ‘ought’ rules that they cannot help,"
or “all will invariably possess the ‘ought’ rules respectively and they
cannot help it by themselves’ (Questions an Great Learning). The
so-called “one cannot help” means that the “ought” principle has been
driven by a necessary force, outside the “deliberate” human
contrivance.” Even a benevolent man cannot help himself in this.” “We
need to serve our fathers like Shun, :-- we need to serve our monarch
like Shun and Duke of Zhou. --- All invariably being so is just because
of the ‘ought’ reasons, for which he surely cannot help himself” (Yu
Le, vol.63). The principle is natural, including the ‘ought’ of Nature
and the ‘necessity’ of Nature, without any element of human
contrivance. This in and of itself is an unstoppable force. For this
reason, the “why” also includes, or more importantly refers to “one
cannot help” and the “reason for being so” (IA-Et) that help to
deduce the principle of the ought. As argued, “Someone asked there
was originally a moral principle for the ‘why’ in the Chapter on
‘knowing things.” [Zhu Xi] answered, ‘We have read it afterwards.
Moreover, we should appreciate that the ‘ought’ is the essence. If one
can notice anywhere that there is an element of ‘one cannot help,
then one can avail tacit understanding” (Yu Le, voll7). In our
definition of principle, the “ought” is the key, the “essence.” As for
the “why," we need to really experience the power of “one cannot
help," only on the basis of which we can achieve a tacit
understanding. Whether the purpose of our reasoning is for the
“ought” or “one cannot help," the result will be the same: to follow
heavenly mandate.
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When Guo 3 asked, ‘Is there anything that can help us to understand the
moral principle of the ‘why’ and the ‘ought’ rules?” Zhu replied, ‘The
moral principle of the why is at a higher level. For instance, the reason
that the monarch is benevolent is because he is the brain, while all the
people and lands are within his dominion and he will naturally resort to
benevolence and love. It will not work without benevolence and love. This
is not to say that a monarch will have to be benevolent and loving. It is
just that it is a matter of appropriateness. We can illustrate this with a
family, in which the parent loves everyone in the family, care about things
in the family — this is a matter of appropriateness, as if the Heaven had
made it appear so. When I reflect on it often, I may find it seemingly
risible. As long as we see the source, then it becomes natural. Again, the
reason that the father is gentle and son filial, is because the father and son
belong to the same force. The same body splits into two, for which that
they love each other is so even if out of our expectation. As for other
relations, they are just the same, all made so by heavenly principle. They
cannot be made so by coercion! ---This is because of its origin that makes
it so, not because of any deliberate arrangement. In the past Guishan .1
asked one scholar, ‘Upon seeing a child falling into well, one will feel
terror and compassion in his mind. Why is it so?” The Scholar said, ‘It is
naturally so.” Guishan said, ‘To say ‘It is naturally so,” is it enough? We
should know where it comes from and then benevolence will not be far
away from us.” This saying by Guishan is very good’ (Yu Lei, vol.17).

This conversation was recorded Shen Xian A, when Zhu Xi was
already sixty-nine years old. Thus it is a relatively good example of
Zhu Xi analysing the “moral principle of the ‘why” in his old age. It
is different from “each genre of things having its own principle” as
argued by Feng Youlan, or “to derive an affirmation of being from its
existence” as argued by Mou Zongsan. For the monarch, why should
he necessarily “choose benevolence by himself” simply because all the
people and land belong to him? This is not a logical necessity, but
only a necessity of value experience. The position and duty of the
monarch will make it easier to experience the whole nation as a unity.
As long as it is a unity, then benevolence is natural, not some
“have-to-do.” Father and son “are of the same force in their origin,"
which makes it easier to experience a unity of them, for which
fatherly gentleness and filial piety become natural. All things in the
universe are no other than a unity, for which the monarch should
bestow benevolence upon the people and love all things. If we reason
in this way, then in due course, “there is only one moral principle in
the universe and all our learning is to appreciate this moral principle.”
To know things in the universe will be connected at this point. In this
reasoning, logic has no power, while power comes from outside logic,
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from recognition inside one’s mind. For this, Zhu Xi specifically
emphasizes that we “really need to see” this, and that we “need to
test our daily utility against this.” To achieve this real experience, the
premise is to broach the limits of our own human body, completely
eliminating the partiality of human desires conceiving thoughts on the
top of our body. In the final analysis, the reasoning of this “why” can
be traced back to heavenly mandate. “Its being is determined by its
origin, not through deliberate arrangement or teaching.” Since “the
principle commands it being so, as if the Heaven makes it so," this
principle is “heavenly principle," with the naturalness as its biggest
feature. “Heavenly principle makes it so, for which it excludes human
contrivance by force.” Nevertheless, as a scholar (not yet a sage),
simply to argue that “it is naturally so” is not enough, as he has
neither yet really experienced nor able to express fully the force of
“one cannot help” and the “unchangeable firmness” in the naturalness
of heavenly principle. Only “knowing where it comes from," namely to
really experience the source of heavenly mandate, will make itpossible
for us to achieve an absolute certainty in value distinction, as well as
the unstoppable force of value motive.

Heaven is the ultimate source of Confucian value and power,
which cannot be deduced through logic, while in fact, it is only an
expression of faith. The two Chengs have “brought to flesh” the term
of “heavenly principle” and the reason for this being unprecedented
lies in its closer connection of Confucian value with the source of
heavenly mandate. As a Confucian value connected to the source of
heavenly mandate, heavenly principle is not only the highest concept
of the Theory of Principle, but the emblem of Confucian faith in the
age of the Theory of Principle. If explained in modern language,
heavenly principle means some absolute, infinite, ultimate power,
which on the one hand is a depth that cannot be fathomed by human
reason and that can only be experienced by throwing oneself
completely in, while on the other hand, it elucidates value. Through
the mutual effect of reason and experience humans can grasp such
elucidated value. It is the light from the deep, a translucent light of
reason shining from a fathomless depth that transcends reason. All
beings and meanings have to derive from this depth and be shone
upon by the light of the deep. In its illumination, the fear of
nothingness will be completely conquered, while life shall achieve
certain infinite, divine affirmation. This ultimate power or light of the
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deep lies in the innermost part of human mind, being the nature of
heavenly mandate. For this very reason, for believers, the only
important matter is to clear off obstacles and enable the inner ultimate
power or light of the deep to manifest itself and play its role without
obstruction. This is exactly the state of “human desire being
completely eliminated and the prevalence of heavenly principle," so as
to completely conquer the fear of nothingness, as well as to offer an
infinite affirmation of the being and meaning of life in some
experience that transcends self. Heavenly principle of this kind is the
object of faith, not a result of logical reasoning, as logical reasoning
can only touch upon the elucidation of value, hence incapable of
reaching the fathomless depth. For the modern man, especially for the
secular wisdom that leaves aside religion, the greatest obstacle to
understanding Zhu Xi's heavenly principle is a disrespect and
ignorance of faith. By contrast, in the ancient times, faith had an
important role in life, implicated in reflection, thoughts and behaviour
as the most profound self-evident premise.

To elucidate this self-evident premise of faith among ancient
people by modern language exceeds the limit of this article.
Nevertheless, we can offer a tentative reading of the “sagehood” as a
first step towards this goal. Moreover, a sage can be described by
“pure heavenly principle,' meaning an accurate understanding of
sagehood is the best reference for us to understand heavenly principle
correctly. Arguably, all the theory and practice in the Theory of
Principle is to become a sage and worthy. Then, why should we
become sagacious and worthy? What does it mean to be a sage? These
self-evident norms back then have become vague and even
unfathomable in today’s world. If we regard the central issue of the
Theory of Principle as “How is moral practice possible?" then heavenly
principle will be the “a pria7 rationale for the possibility of moral
practice” (Mou 1999: 7-8), while a sage can be no other than a
“morally perfect man.” Arguably, sagehood does include this meaning.
In fact, a “morally perfect man," whether in terms of depth or
breadth, is incomparable to sagehood. We can even argue that a
morally perfect man has even failed to reveal the most essential
meaning of sagehood in its fundamentals. For instance, a morally
perfect man is only pure supreme goodness, while a sage is born to
learn. A morally perfect man can only perfect himself, while a sage
through his capability can even govern the state and bring peace to
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the universe. Ancient morals are unlike moral principle in today’s
ethics, where the perfection of a morally perfect man is only finite in
the confine of ethics. By comparison, the perfection of sagehood covers
all intellectual and spiritual system in the ancient world, representing
the innermost dimension of the spiritual life of mankind. Modem
scholars are blinded by disciplinary compartmentalization, for which
they have consciously or otherwise regarded the essential issue of the
Theory of Principle as a moral one, confined the field of the Theory
of Principle within ethics, and inescapably rendered invisible the most
profound in the Theory of Principle.

The huge difference between a sage and a morally perfect man
can be perceived from their different psychological impacts upon
mankind. As Zhu Xi argued, “When I was ten or more years old and
read the saying “The sage and I are the same in kind" in the book of
Mendius, 1 was happy beyond words, and thought it was easy to
become a sage. Only now do I realize that it is difficult” (Yu Le
vol.104; translation from Chan 1989: 13). What made a ten or more
years old child “happy beyond words” was the “ease of becoming a
sage” on the surface, while at a deeper level, it was the possibility of
becoming a sage. Why could the possibility of becoming a sage have
such a significant impact upon the little mind of young Zhu Xi? This
can only be explained from the general historical context back then,
which indicates that to become a sage and worthy occupied a special
and important place in the mind of the ordinary people, especially of
social elites. By comparison, in today’s world, it is difficult to imagine
that the possibility of becoming a morally perfect man will have a
similar impact. Wang Shouren F5F{~ sensed the importance of
becoming a sage and worthy since he was little. According to the
record in Wang Shouren’'s Ganealggy, around the age of eleven, “He
asked the teacher, ‘What is the best thing to do? The teacher
answered, ‘Only to study and gain office” He asked in doubt, ‘I'm
afraid to gain office is not the best thing to do. Maybe it is learning
to become a sage and worthy.” Although there is a difference between
the theory by the two Chengs and Zhu Xi, and that by their
opponents Lu and Wang, they agree with each other in regarding “to
keep heavenly principle and to eliminate human desire” and “learning
to be a sage” as the general objectives of the Theory of Principle. Why
had learning to be a sage been regarded as the “best thing to do” in
life by these theoreticians? Perhaps an earlier appreciation by Lu
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Jiuyuan £/ can offer some clue. According to his Genealogy, at
the age of thirteen, he “committed himself to learning to be a sage
when inspired by word of ‘cosmos.” “At the age of three or four
years old, he deliberated on the infinity of heaven and earth, with no
answer, so much so that he would not even eat. His teacher scolded
him and he temporarily left it aside, while in his breast this doubt
remained. Afterwards when he was ten or more years old, he was
reading in ancient books the two characters of ywrzhou F-H (‘cosmos’),
the explication says, “The four directions, plus up and down, constitute
yu, while the past, present and future constitute zhou” This suddenly
dawned on him and he exclaimed, ‘This is primarily a matter of
infinity. Man, heaven and earth, and all things, are included in the
infinity!” He then grabbed a pen to write down these words, “What is
within cosmos belongs to my share, while what is in my share
belongs to within cosmos.” He also wrote that ‘cosmos is my mind
and my mind is cosmos. Out of the East Sea comes a sage, with the
same mind and principle. Out of the West Sea comes a sage, with the
same mind and principle. Out of the South and North Seas come the
sages, with the same mind and principle. For those sages of thousands
of generations both before me and after me, their mind and principle
are all the same.” That “How infinite heaven and earth are!” as in the
thought of young Lu Jiuyuan might not come from a curiosity
towards cosmology. Judged from the content of his appreciation, the
answer of the “primordially infinite” (JuRf%3) offered him great
satisfaction. The infinite universe illuminates a way out for finite life:
although man is finite, his mind can be infinite! The universe is an
infinite extension of time and space, while my mind is the infinite
universe, which is also the infinite heavenly principle. This is exactly
“The sage and I are the same in kind.” My mind is the universe,
infinite and boundless. The sages throughout history had invariably
such an infinite mind and principle, which is the “best thing” in
learning to be a sage. All the finite shall perish, with nothingness as
its end. Under the long-term influence of Buddhism and Daoism, there
was a greater sense of the threat of nothingness, and an increasingly
urgent pursuit of transcending the finite and integrating with the
infinite. The theoreticians advocated heavenly principle, and set the
sagehood as the benchmark, for the very purpose of rebuilding the
Confucian faith. In its core, this was to explore a Confucian path of
conquering the threat of nothingness.
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To connect Confucian value with the source of heavenly mandate
is the key to rebuilding the Confucian faith. The sage is the symbol of
the Confucian faith, exemplar of “heaven-and-human-in-one," as well as
the incarnation of the Way (JERAH). As Zhu Xi argued, “The sage
is Heaven beyond the reach of a common man” (Yu Leg, vol.34). “The
Sage is a heavenly principle standing straight up.” “Although he has
the corporeality of man, in fact the sage is a heavenly principle” (Yu
Le, vol.31). “The Way is the sage without corporeal form, while the
sage is the Way with corporeality. To learn the Way is to learn to be
a sage, while to learn to be a sage is to learn the Way” (Yu Lg
vol.130). The position of the sage between heaven and human is
similar to that of Jesus between God and human. The difference in
feature is due to the difference in faith. In essence, heaven and human
are the same, which is testified by the sage. The sage is the same
with heaven, while ordinary people can become sages through
personal efforts. The body of a sage, like that of the ordinary people,
is finite and cannot escape the force of life and death. In spite of this,
the sage’s mind is pure heavenly principle, infinity. This is not to
suggest that the sage has a unique soul living permanently in the
Heavenly Kingdom. For one thing, if the soul is unique, then it will
surely be finite to a certain extent. The mind and principle of the sage
have no features of the finite, as they are completely integrated with
heaven. This way of eliminating the threat of nothingness was
unprecedented in the history of human civilization, which determined
that the essence of rebuilding the Confucian faith lies in faith in value.

We can see that the sages and worthies in ancient times attended to
nothing else but these two critical things. To illuminate virtue is to have
not even the slightest partial desire. There is also a desire that everyone
will behave properly on all things. As the Buddha says, ‘I appear in the
world because of a great event,” which is also a great event for the sage.
Innumerable words speak of this moral principle only. If we do not support
it for even a single day, it will then fall. The sage only wants to support
this moral principle, which enables him to uphold heaven and stand firmly
on earth (Yu Lei, vol.17).

The day before yesterday Zhu was conversing with scholars. The scripture
says, ‘The Buddha appears in the world because of a great event.” The
sage also appears in the world because of a great event. Up to the heaven
and down to the earth, man is in the middle. What fills the space in the
between is no other than this principle. Of necessity the sage appears, to
lift with his left hand and to uphold with his right one, to reason with the
source and to illuminate the end, which serves no other purpose than to
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illuminate the people to understand this principle completely without losing
their own primordial nature. “The Heaven blesses the people, for which they
are given monarchs and teachers,” which is exactly the moral principle. For
this reason, monarchs and teachers are produced to help the people, in
order that they can become good without losing their natural goodness. For
this reason, the sage shares with the people what he receives a priori,
which is for this moral principle only. The Buddha perceived this moral
principle. As was said by Zhuangzi, ‘Divine ghosts and divine emperors
gave birth to heaven and earth.” The Buddha said, it can ‘become the lord
of everything and will not wither with the four seasons.” He had also seen
this moral principle. It is just that he said it with exaggeration. The
learning of the sage has a totally different function. The learning of the
sage is concrete with utmost vacuity, substantial with utmost nothingness. It
has this thing and this principle. The Buddha saw this and went no further,
which is why there is the difference (Yu Lei, vol.13).

The “great event” for the Buddha to appear in the world is to
lead the multitude to appreciate Buddhism and free themselves of life
and death. The Buddhist faith is an ultimate concern, where the
truthful Buddhist essence is an ultimate power, by which to
completely free oneself from the threat of nothingness (cf. Zhao 2009).
The Confucian faith is equally an ultimate concern, for which Zhu Xi
argues that “likewise the Sage appears in the world for a great event.”
Nevertheless, the ultimate power for Confucianism is heavenly
principle, the ultimate power to elucidate value. All ultimate power is
the ultimate source of changes and vicissitudes in things, and capable
of illuminating the being and meaning of the multitude, for which
“Divine ghosts and divine emperors gave birth to heaven and earth.”
All ultimate power is infinite, transcending and dominating the finite,
thus capable of enabling the finite to free itself from the threat of
nothingness. For this very reason, it can “become the lord of
everything and will not wither with the four seasons.” Zhu Xi
suggests that the Sage “is only for this moral principle," while the
Buddha “also saw this moral principle," which is to refer to the
ultimate concern or power. The Buddha, in arousing the multitude’s
interest in the ultimate question, has deliberately emphasized the
seriousness and urgency of the threat of nothingness. Against this
background, the ultimate concern and power become all the more
prominent and impressive. For this Zhu Xi feels that “he said with
exaggeration.” The Confucian faith, upon being rebuilt, deliberately
avoided the personal impact of the threat of nothingness, leading
impartiality to shift their focus of attention to the social whole, for
which “the learning of the sage has a totally different function.”
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Heavenly principle as the ultimate power is infinite and it is thus
formless and invisible, for which he remarks that it is the “ultimate
vacuity” and the “ultimate nothingness.” Nevertheless, within it the
value is elucidated, for which it has “concrete reality” and “concrete
properties.” The Buddha did indeed take a “glimpse” of the ultimate
power, but lost Confucian value, for which “he can do nothing more
but retire.” The sage is different. He is not only illuminated in virtues,
but also “has a desire to achieve appropriateness in all things and
matters," for which “he constantly wants to support this moral
principle, which teaches him to uphold the heaven and stand firmly
on the earth.” What worries Zhu Xi most is not the nothingness of
individual life, but the nothingness of value for the social whole. “If
no one maintains it for even a single day, it will collapse. If we
inversely use foot to uphold heaven and head to uphold earth even
for a shortest while, then everything will be broken” (Vol.13). The
ultimate power is heavenly principle. Only apparent value can uphold
heaven and earth and support the social existence of humans.
Heavenly principle is the very ultimate power, responsible for
upholding heaven and earth. If we can open up our mind, transcend
human body, become a sage and worthy, integrate with heaven, then
the threat of mnothingness confronting individual will likewise
disappear.

During the discussion of Chapter IX of the Analects, it was asked, ‘People
today do not know whether one’s mind and the cultivation of heaven and
earth are two things, or the same thing? I ask you to deliberate on it.’
After a long while, Zhu replied, ‘People today, when they study, only mean
to understand text at its face value, not to appreciate its real meaning. The
words by the sage are just to discover this moral principle, which includes
my body, all things, and heaven and earth. In the final analysis there is
only one thing, without cover or obstacle. One’s mind is the mind of
heaven and earth. What the sage sees upon noticing the flow of time on
the top of a mountain is no other than this principle. Where heavenly
mandate is the ultimate propriety, then human mind is impropriety; where
heavenly mandate is the ultimate impartiality, then human mind partiality;
where heavenly mandate the greatest, then human mind the insignificant, for
which reason we are different from heaven and earth. The teaching today is
to get rid of the dissimilarity with heaven and earth and reach similarity
with the latter. It was also said, ‘In vacuity there is nothing but this moral
principle. It is just that the sage does it on things at hand.” It was also
said, ‘As long as we discern the outline of the source, then we will be
able to see that all things grow out of this root. It is like a big tree
having a root and with many branches and leaves. Once you shake the
root, then all will move (Yu Lei, vol.36).
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“There is only one moral principle in the universe," for which
“the words by the sage is to discover this moral principle.” This moral
principle is heavenly principle, the ultimate power of elucidating value.
It is neither some logical abstraction; nor can it be grasped through a
logical analysis of category. For one thing, heavenly principle is the
infinite, while all logical analyses are certain kind of definition, thus
being finite. The logical analyses of heavenly principle by modern
scholars, in Zhu Xi's words, are “only an appreciation of words at
their face value without a real understanding of their meanings.” All
the finite are in the infinite, manifesting this infinity directly or
otherwise. This infinity is the source of life and root of meaning. For
this, in terms of source, “there is only one thing in the final analysis,
without cover, without obstacle”” Human desire creates obstacles to
cover it, and so does logic. For this reason, there is a difference
between heaven and human. When such obstacle is removed, “my
mind” is the “mind of heaven and earth," namely heavenly mandate
and heavenly principle. The value of heavenly principle is pure
goodness, for which it is the “most proper.” It is not bound by
human body, for which it is the “most just.” It is infinite, for which it
is the “greatest.” There will be no logical abstraction in nothingness,
but some ultimate power. The words and conduct by the sage can
help us to derive certain logical abstractions. Nevertheless, in the final
analysis, they have to be traced back to the source of heavenly
mandate. To recognize this source of heavenly mandate is to see the
“reason of ‘why” for things. This knowledge cannot be achieved by
logical reasoning, but ultimately through life experiences. What life
experiences point towards is not what can be defined by modern
academic disciplines, but some ultimate concern over the whole of life.
There can be infinite primary concerns, which are invariably related to
the ultimate issue of life. There exists only one ultimate concern,
which is precisely the only important thing for mankind. This is
perhaps the profound message that Zhu Xi wants to convey to us
through his distinction between heavenly principle and human desire.
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The Concept of Social Responsibility as It Appears
in Vietnamese Confucianism

Nguyen Tai Dong

While Confucius does not use the term “responsibility” in his writings,
he and his followers have a clear opinion about responsibility. Some
scholars believe that Confucianism is one of the two significant
traditions to emphasize human responsibility!, and thus there is no
reason to deny the role of Confucianism in the future of Capitalism.2
The first manifestation of the concept of responsibility in
Confucianism is in its definition of human beings in terms of
relationships, emphasizing the community but not the individual. As a
representative of East Asian philosophy, Confucianism pays particular
attention to two ways: the way of Heaven and the way of Man,
which itself comprises the “Inner Sage” and “Outer King.”3 While the
Inner Sage refers to an internal method of cultivating the self and so
establishing the virtue of the sage, the Outer King refers to the
external method of using one’s virtue to rule the country and so
practicing the way of the King in society. This view was clearly
expressed in the Great Learning one of the foundational “Four Books' of
Confucianism. The first chapter of the Great Learning sets out three
great guidelines for human conduct, which include the Inner Sage and
Outer King: firstly, manifesting virtue, Secandly, loving the people* and
finally, resting in the highest good, or excellence. These three purposes

* Nguyen Tai Dong : Institute of Philosophy, Vietham Academy of Social Sciences
(E-mail: ntaidong@yahoo.com)

1 “The contemporary promotion of the Confucian virtue of humaneness is especially
important now because Confucianism is one of the two influential traditions to
emphasize human responsibility for social structures as well as personal action.
The other tradition is the Western Enlightenment thought that has become
attached to the rationalism of the capitalist market economy, which is inhumane.”
Robert Cummings Neville, Ritual and Deference Extending Chinese Philosophy in a
Comparative Context, State University of New York Press, 2008, p.102.

2 “In fact, if Capitalism were to be guided, not by an “invisible hand” as Adam
Smith would wish, but by a Confucian ethic of social responsibility, the world
would be on a more harmonious path.” Justin Philcox, Confucian Capitalism?
August 15, 2011.

3 “Inner Sage and Outer King” appeared for the first time in (Jmang-tzu and since
then has been popularly used in Confucian literature.

4 Or “Renovating the People,” as translated in some other versions.
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having been established, they are developed into eight more specific
goals or courses of action, which progressively expand the field of
one’s influence: investigating the things, extending one’s knowledge to
the utmost, being sincere in one’s thought, rectifying one’s heart,
cultivating one’s self, regulating one’s family, ordering well the state
and pacifying the world. In other words, in order to achieve the state
of Inner Sage man must cultivate his personal morality, in accordance
with the ethical criteria set up by Confucius and his disciples. These
ethical standards are given in the form of the Five Constants
(Wu-ch’ang, or the Five Virtues of human behavior: benevolence,
righteousness, proprieties, wisdom and fidelity) and other virtues such
as courage, truthfulness, and humbleness. The practice of the King's
way (the Outer King) consists in ruling the country in accordance with
the fundamental principles and methods of Confucianism, in order to
achieve good relationships among the people. What, then, are the
conditions for good relationships among the people, and how can they
be achieved?

According to Confucianism, the best conditions for people and
their relationships are when harmonious society is maintained in three
dimensions: in the relationship of man to nature, man to man and
man to himself. On the relationship of man with nature, Confucianism
claims that man originates from nature and therefore man and all
social relationships are part of nature, and ought to follow the laws of
nature. The concept of ‘trinity’ (Heaven-Earth-Man) pays attention to
the reciprocity between man and his outer objects, as well as affirming
the importance and agency of man in his relation to nature. Within
social (man to man) relations, apart from addressing the solutions to
economic issues and the basic needs of people’s livelihoods such as
‘making the people wealthy first and then educating them,” ‘allowing
the people to have property first and cultivate their minds later,
Confucianism focuses on the moral relations between man and man; or
more specifically, on relations within the state, and family
relationships. Such relationships manifest in three main bonds: those
between ruler and minister, father and son, and husband and wife, in
which the authority of the ruler over the minister, the authority of the
father over the son, and the authority of the husband over the wife
are affirmed in the Five Constant Virtues (righteousness on the part of
the father, love on the part of the wife, brotherhood on the part of
elder brother, respect on the part of younger brother, and filial piety
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on the part of son).> Confucius always seeks to harmonize with other
people: “When the Master was in company with a person who was
singing, if he sang well, he would make him repeat the song, while
he accompanied it with his own voice.”6 “The Master said, “Those
who are without virtue cannot abide long either in a condition of
poverty and hardship, or in a condition of enjoyment. The virtuous
rest in virtue; the wise desire virtue.”””

In the Confucian world-view, cultivating oneself is a precondition
to harmonizing one’s own family, which is, in turn, a precondition to
well governing one’s own State, which is, in turn, a precondition to
bringing peace to the entire world8 It means that one needs first to
cultivate oneself so as to bring peace and security to his or her
extended family, fellow citizens, and eventually to the people of the
entire world.?

5 In the Analects, these relations are mentioned implicitly, but later, Mengz
generalizes these five relationships in Mengz Book 3A4: “There is a Dao that
common people follow: if they have food enough to eat and clothes enough to
wear, they sit in idleness and pursue no learning, little different from birds and
beasts. Yao brooded over this as well, and he appointed Xie to be Minister of
the People and teach them about proper human relationships — about affection
between father and son, righteousness between ruler and minister, the proper
divisions between husband and wife, the precedence of elder and younger, and
the faithfulness of friends.” Mencus. Indiana University, Early Chinese Thought
[BEAL374] — Fall 2010 (R. Eno), p.36.

6 The Analects of Confucius, 7.31.
The Analects of Confucius, 4.2,

8 “Only after affairs have been straightened out
may one’s understanding be fully extended.
Only after one’s understanding is fully extended
may one’s intentions be perfectly genuine.

Only after one’s intentions are perfectly genuine
may one’s mind be balanced.

Only after one’s mind is balanced

may one’s person be refined.

Only after one’s person is refined

may one’s household be aligned.

Only after one’s household is aligned

may one’s state be ordered.

Only after one’s state is ordered

may the world be set at peace.”

(the Great Learning The Eight Stages, translated by R.Eno, Indiana University,
Early Chinese Thought [B/E/P374] — Fall 2010)

9 “Tsze-lu asked what constituted the superior man. The Master said, ‘The
cultivation of himself in reverential carefulness.” ‘And is this all?’ said Tsze-lu.
‘He cultivates himself so as to give rest to others,” was the reply. ‘And is this
all? again asked Tsze-lu. The Master said, ‘He cultivates himself so as to give

N
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In the relations between man and his self, Confucianism focuses
on the cultivation of the inner self and perfection of the self. Everyone
must learn, not only theoretically but also practically, to cultivate the
basic virtues of benevolence, righteousness, proprieties, wisdom and
fidelity, among which benevolence (ren) is both a virtue in its own
right, and also the foundation for all other virtues. We can see the
spirit of Confucianism in this Golden Rule: “Never do to others what
you would not like them to do to you.”10 Confucius also says: “A
man of humanity is one who, wishing to establish himself, helps
others to establish themselves; and who, wishing to gain perception,
helps others to gain perception.”11 According to Confucianism, through
the cultivation of moral seeds endowed by Heaven, and especially the
cultivation of benevolence, man can overcome himself and become
perfect. This is why Confucius teaches consistently the Way of Virtue
as he says, “Virtue is never solitary; it always has neighbors.”12
Confucius” personal conviction of his life, “at fifteen, I set mind upon
learning; (...) and at seventy, I could follow my heart’s desires without
overstepping the bounds of propriety,”13 is not a simple personal
confession of his life; rather, it demonstrates his comprehension of
humanity.

According to Confucianism, L7 (propriety) and Zhagming
(rectification of names) are needed in order to build an ideal society
as mentioned above, or to practice the King's way.

As one of the cardinal virtues in Confucianism, 4 (propriety) is
usually understood as the principle of social order and hierarchy.
Confucius, the founder of Confucianism, paid particular attention to Z
and considered it both the criterion and measure to construct a
harmonious and good society. As Confucius stated, [/ has the
following contents: first, 7 is used to regulate human relations in
society. You Ruo, a Confucian disciple, said that “Among the functions

rest to all the people. He cultivates himself so as to give rest to all the people:
even Yao and Shun were still solicitous about this.”” (7The Analects of Confucius,
14.45.)

10 The Analects of Confucius, 15.23. Or: “What you do not want done to yourself, do
not do to others”(ky so bat duc vat thi u nhan)

11 The Analects of Confucius, 6.28. Or: “Now the man of perfect virtue, wishing to
be established himself, seeks also to establish others; wishing to be enlarged
himself, he seeks also to enlarge others.”

12 The Analects of Confucius, 4.25.

13 The Analects of Confucius, 2.4.
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of propriety (L) the most valuable is that it establishes harmony. The
excellence of the ways of ancient kings consists of this. It is the
guiding principle of all things great and small. If things go amiss, and
you, understanding harmony, try to achieve it without regulating it by
the rules of propriety, they will still go amiss”14. Second, i is the
expression of ethical norms, and the scale of values in society.
Confucius used to equate Ren and 17 when he said “If a man is not
humane, what has he to do with ceremonies? If he is not humane,
what has he to do with music?”1> Third, L/ comprises the norms,
rules and rituals which urge man to follow the right way. Confucius
said “The superior man extensively studies literature (wen) and
restrains himself with the rules of propriety. Thus he will not violate
the Way'"1e.

Confucianism insists that the practice of Zhengming (rectification
of names) is necessary in order to bring order, morality and harmony
to society. Confucius stressed the importance of social roles and stated
that one’s name (in the sense of one’s position, role, or privilege) must
go together with one’s performance (competence, duty and
responsibility) and everyone should strive to play his proper role in
the social hierarchy: “Let the ruler be the ruler, the minister be the
minister, the father be the father, and the son be the son”17. Therefore,
the rectification of names is the foundation for social management.
“Tzu-lu said, "The ruler of Wei is waiting for you to serve in his
administration. What will be your first measure?" Confucius said, "It
will certainly concern the rectification of names." Tzu-lu said, "Is that
so? You are wide of the mark. Why should there be such a
rectification?" Confucius said, "Yu! How uncultivated you are! With
regard to what he does not know, the superior man should maintain
an attitude of reserve. If names are not rectified, then language will
not be in accord with truth. If language is not in accord with truth,
then things cannot be accomplished. If things cannot be accomplished,
then ceremonies and music will not flourish. If ceremonies and music
do not flourish, then punishment will not be just. If punishments are
not just, then the people will not know how to move hand or foot.
Therefore the superior man will give only names that can be described

14 The Analects of Confucius, 1.12.
15 The Analects of Confucius, 3.3.
16 The Analects of Confucius, 6.25.
17 The Analects of Confucius, 12.11.
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in speech and say only what can be carried out in practice. With
regard to his speech, the superior man does not take it lightly”18.
According to Confucianism, it is necessary to have men who are
highly virtuous and maintain harmonious relationships with other men
and nature, as well as paying proper attention to both L (propriety)
and Zhengming (rectification of names), in order to build an ideal
society.

Shi Xie (137~226), a Chinese official in Jiaozhi, was one of the
first propagators of Chinese Confucianism to Viethnam. However, it
took a long time for Confucianism to penetrate into the life of
Vietnam's society, undergoing the process of indigenization to become
Viethamese Confucianism. Vietnamese Confucianism absorbed, shared
and implemented the basic concepts of Chinese Confucianism.
However, the basic concepts of Chinese Confucianism received new
meanings or were restructured into a new system. What is more
important to Vietnamese Confucianism is the contribution of
Vietnamese Confucian scholars, especially those great scholars who
took up the practical circumstances of Vietnam to evaluate and
propose solutions to the major problems and challenges faced by the
country, and the people, at that time. Viethamese Confucianism paid
particular attention to the issues of the Way related to the human
condition, including the issue that we now call social responsibility.
Vietnamese Confucian scholars evaluated humans mainly from the
ethical angle rather than the angle of power or interest: i.e, a man is
respected not because of his wealthy status but rather due to his
attitude towards others and towards society; whether or not he can
sacrifice his private interests for the interests of society and the nation.
This is the very spirit that President Ho Chi Minh received from
Confucianism: “total dedication to the public interest, and complete
selflessness.”

After more than a thousand years, Vietham regained its
independence in the beginning of the 10th Century. This important
event shows that Vietham has, not only a vehement will towards
freedom and an indomitable spirit, but also a solid system of
philosophical thought, serving as the foundation for its enduring and
heroic struggle against foreign invaders. The Vietnamese have
struggled from generation to generation for their national independence

18 The Analects of Confucius, 13.3.
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and the reconstruction of their traditional culture, handed down by
their ancestors from the time of Hung's Kings. As Vietnamese
Confucians in the 12th Century remarked on the rebel of Trung's
Sisters in “Thien Nam ngu luc”: “The first thing is to take the
national revenge and the second is to restore the Cause of Hung's
Kings”19. The Cause of Hung's Kings is the cultural foundation of the
Vietnamese people and the inner vitality of the nation.

The Vietnamese system of thoughts at that time manifested in the
reflections of the Vietnamese on themselves, and their responsibility
toward the nation and country. The sense of community, the
awareness of a common origin of the Viet and their national
sovereignty are expressed clearly in the tale of “One Hundred Eggs”
associated with the King Lac Long Quan, a descendant of dragons,
who married the fairy Au Co. Apart from the affirmation of the
national spirit, the tale also expresses the humane nature of the Viet
society, which is not a kind of simple aggregate of separate
individuals but an organic community bound by blood ties and holy
relationships. Here in this tale ‘compatriot’ means the descendants
from the same original womb.

After regaining their independence, and especially after the
‘upheaval of twelve,’ the need for a unified society became more
pressing for the Vietnamese. The influence of Chinese culture was not
quite symmetrical with a period of more than 1,000 years of Chinese
domination. However, when the Viet regained their sovereignty, they
actively acquired some outstanding achievements of Han's culture in
order to safeguard their national independence and construct their
social life. The Viet not only actively acquired Chinese political
institutions, social structures and education systems, but they also
approached, developed and transformed some fundamental concepts of
Chinese philosophy to make them more appropriate to the conditions
of Vietnam. Chinese philosophy was known by the Viet mainly
through the teachings of Chinese Confucianism, Taoism and Buddhism.
Based on the foundation of the traditional thoughts and culture of
Vietnam, outstanding Vietnamese Confucian scholars, including Chu
Van An, Nguyen Trai, Le Thanh Tong, Nguyen Binh Khiem, Nguyen
Du, Phung Khac Khoan, Le Quy Don, Le Huu Trac, and Ngo Thi
Nham, acculturated Chinese Confucianism in order to address and find

19 The History of Vietnam The Tertiary Education Publishing House, Hanoi, 1993.
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solutions to the problems raised by the reality of Vietham. As well,
the Viet were able to establish their own form of Buddhism by the
end of the 13th Century, through their acculturation of Indian and
Chinese Buddhism. In following the teaching of the Buddha, this
Viethamese sect of Buddhism, known as Truc Lam's Zen Buddhism,
has actively engaged with the problems and issues of the real
life-world of the Viet.

The intellectuals of Vietnam in the past, regardless of their
ideological stances and differences in interpretation of the world and
human values, were united on the issue of the importance and
necessity of national independence, which serves as the most important
premise for construction of a good and happy society. The nation as a
whole recognized clearly that only by being independent, sovereign,
free, and wunited, could Vietham gain stability, development and
felicity. The yearning for freedom, peace and self-reliance has been
constantly manifested in the traditional thoughts of Vietham. In his
reply to the question raised by the King about the affairs of the
nation, Phap Thuan, a Vietnamese Zen Master, said:

Like woven canes the nation’s destiny stands
Peace now adorns the Southern sky

If mindful wisdom tends the Palace

All warring stops, all strife withers20.

Or in a famous poem, “Nam Quoc Son Ha," which is considered
to be the first Vietnamese Declaration of Independence, Ly Thuong
Kiet affirmed the truth that:

Over Mountains and Rivers of the South, reigns the Emperor of the South
As it stands written forever in the Book of Heaven

How dare those barbarians invade our land?

Your armies, without pity, will be annihilated?!.

Many other basic concepts relating to the theme of national
independence, freedom and peace were also addressed in the works of
famous Vietnamese Buddhist monks and Confucian scholars during
that period of national construction.

20 Thien Uyen Tap Anh (A Collection of Outstanding Figures of the Zen
Community).

21 Ly-Tran literature and poetry: Vol. 1 The Social Sciences Publishing House, Hanoi,
1977, p.321.
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Apart from thoughts on national independence, the issues of
benevolence and righteousness are among the most important ideas of
the traditional Vietnamese school of thought relating to the concept of
good relationships in society. An ideal society is one which is not
only independent, unified, and socially ordered, but also one which is
righteous and benevolent. The thought of benevolence and
righteousness has been a guideline for Vietnamese Confucianism
throughout history. As Nguyen Trai affirmed, “the benevolent uses
weakness to control the powerful, and the just uses the few to fight
against the many,”?2 and “uphold great justice to overcome barbarity,
and uphold perfect humanity to challenge brute force.”23 The thought
of benevolence and righteousness acts not only as a policy guideline,
as do the ‘rule of virtue’ or ‘rule of I/ in Chinese Confucianism, but
also as the goal for the cause of national independence, and more
than that, as the foundation for ethics and moral criteria in human
life. Thanks to the thought of benevolence and righteousness, Nguyen
Trai, in particular, and other Confucians and leaders of Vietnam in
general, were able to eradicate hatred and intolerance and practice the
Way of Heaven. In the case of Nguyen Trai the thought of
benevolence and righteousness was also demonstrated in the amnesty
given to surrendering troops, in order to eradicate the source of future
wars, and to leave an eternally kind image in their mind. Concretize

The thought of benevolence and righteousness was concretized in
social relationships as the authentic way of being human. According to
Nguyen Trai, to be human means to have the virtues of benevolence,
wisdom and courage. However, unlike traditional Confucians, Nguyen
Trai insisted that those virtues are not theoretical but should be
implemented in human life and embodied in human actions to help
man to renounce all kind of evil. Nguyen Trai's thoughts on
benevolence and righteousness became the life orientation and basic
code of conduct for Vietnamese Confucians in later periods. King Le
Thanh Tong, who was fond of Confucianism, said that “eradication of
brutality is King's benevolence.” Ngo Sy Lien, a famous historian,
claimed that benevolence is the most revered virtue: “to renounce the
life in order to follow righteousness is better that to live. To live in
indignity is not what a great man wants”?4. Mengus affirmed that

22 Nguyen Trai. Letter in reply to General Phuong Chinh
23 Nguyen Trai. Binh Ngo Dai Czo (Great Declaration ).
24 Dai Viet Su Ky Toan Thu (Complete history record of Great Viet) vol. 1 p.123.
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human life is worth living, but if he had to choose between life and
righteousness he would sacrifice his life to choose righteousness.2> So
did Ngo Sy Lien, who regarded righteousness as being more important
than life. Life without righteousness is a mere physiological existence.
It is righteousness that makes human life meaningful and authentic.

Social responsibility is a concept from the West, but the thought
of social responsibility is prevalent in Confucianism. Even some
scholars claim that Confucianism is one of two ideologies that
emphasize human social responsibility (the other ideology is
Enlightenment)?6. Both the East and the West emphasize social
responsibility; however, there exist differences between the two
traditions. The West locates social responsibility in groups rather in
individuals, while Confucianism locates social responsibility in
individuals. Gu Yanwu (1613~1682), a Confucian scholar in the
beginning of the Qing Dynasty, famously declared in his work “Ri Zhi
L’ his social thought that "Everybody is responsible for the fate of
his country”" (which has been repeated many times by Liang Qi Shao).
This is also the spirit of the tradition of Confucianism: Everyone bears
responsibility for the prosperity of his or her country.

Social responsibility can exist only within the relationships
between man and man. Man is human only in the arms of others;
ethics cannot be separated from sociality. Therefore, responsibility can
serve as the basis for all relationships, the foundation of ethics.
Humanity is the foundation of human relatedness. As such, the
relationship between man and man is steadfastly bound by
responsibility. In the thought of Confucius, in particular, and Chinese
Confucianism in general, the virtue of benevolence or "humaneness"
and the very concept of benevolence, which means human being, are
often regarded as identical. According to the 7heary of (Qinese (Character
Study; the word ren (benevolence) means two persons and has the
meaning of intimacy and close relatedness. Thus, to be benevolent
means to live with others and to interact with the Other in good will
and with good intentions; benevolence is not only the outcome of the
interactions between two men or among many men, one to another,
but also the very crux of the right Way to be human. That idea is

25 Mendus Gaozi. “l like life, and I also like righteousness. If I cannot keep the
two together, I will let life go, and choose righteousness.”

26 Robert Cummings Neville. Ritual and Deference Extending Chinese Philosgphy in a
Comparative Context, State University of New York Press, 2008, p.102.



Nguyen Tai Dang / The caagx o sadal respansibality as it appears in Vietnanese Cnfudarism 147

reaffirmed in the Doactrine of the Mearr To do humanly is to be human"
(=& AtH). “Ref’ (humaneness) means human being, and a human
being is the expression of humaneness. Confucianism confirms the
view that being a human means being benevolent, and regards it as
the basis of life’s value. Benevolence serves, not only as the criterion
for an ethical basis of the right way of being human, but also as the
practical criterion for real behavior by individuals living in society.

Confucianism pays particular attention to social relations, and
regards them as the starting points to focus on the morality of
individuals, families and societies. Confucianism regards man as a
social being, and proposes concrete ethical principles for every type of
human relation, of which the two main concepts are the state and the
family. Within a family the key relations include the relationship
between parents and their children, that between husbands and wives,
and that among siblings. Social relations include the relationship
between a king and his subjects, and that among friends.

Following Mendius's categorization of the five relationships, "When
being a child, yearn for and love your parents; when growing mature,
yearn for and love your lassie; when having wife and child(ren), yearn
for and love your wife and child(ren); when being an official (or a
staffer), yearn for and love your sovereign" Dong Zhongshu
institutionalized the Three Cardinal Guides, stating that “a ruler is a
cardinal guide to a minister, a father a cardinal guide to a son, and a
husband a cardinal guide to a wife.” Later the Three Cardinal Guides
became the cultural and ethical framework of Confucianism. Thus, the
Guides request that the subjects, children and wives obey absolutely
the king, fathers and husbands, as well as that the king, fathers and
husbands serve as examples for the subjects, children and wives to
follow.

So how does traditional Confucianism understand social
responsibility? First of all, social responsibility is understood in the
context of norms and ethical virtues. From an ethical angle, the core
of Confucian thought contains five cardinal virtues of “benevolence,
righteousness, propriety, wisdom, and faithfulness," five cardinal
relationships, and ten ethical norms of human relationships: “between
father and sons, between the king and subjects, between husbands and
wives, between siblings, between friends.” Second, social responsibility
is also understood to be the duty towards one’s country: the ultimate
aim of Confucian self-cultivation is the practical social life. The human
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attitude of Mencius towards life, on the one hand focuses on inner
cultivation, self-perfection and the improvement of inner virtues, and
on the other hand, pays attention to the “external realm”: those
activities which serve the aim of helping others and stabilizing the
country. The Way of “Inner Sage, Outer King” is the very model of
traditional Confucianism, oriented towards the activities of social
responsibility. Third, social responsibility is also seen from the angle of
natural laws: Confucian scholars attach social responsibility to the
belief of man’s heaven-related destiny in order to find rational
solutions to social changes (as we can see in the / (Zung. Thus, the
Confucian notion of heaven’s destiny contains an awareness of social
responsibility: “to practice the Way on behalf of Heaven.”

As stated above, the core of Confucianism is benevolence. The
founder of Confucianism related benevolence to the spirit of social
responsibility. While talking about the relationship of benevolence with
human values and social responsibility, Confucius mentioned two
kinds of comparative explanations. One was from the angle of
pursuing the inner nature of man: “Wealth and high position are what
men desire but unless I got them in the right way I would not
remain in them. Poverty and low position are what men dislike, but
even if I did not get them in the right way I would not try to escape
from them. 'If the gentleman forsakes benevolence, in what way can
he make a name for himself? The gentleman never deserts
benevolence, not even for as long as it takes to eat a meal. If he
hurries and stumbles one may be sure that it is in benevolence that
he does so”(Lun Yu IV. 5). The gentleman is defined by benevolence,
and therefore he is also called the man of benevolence. And from the
angle of the human being, he must do his best to practice his social
responsibility: “If a man has no leevdence what can his propriety be
like? If a man has no benevolence what can his music be like?" (Lun
Yu I, 3. The first view affirms that benevolence is the Confucian
ideal of human life, the second explains that benevolence is the
principle of social responsibility. The core value of benevolence is that
man expresses spontaneously his ethical consciousness and social
responsibility in his relationships within his family, society, and
country: “Now the man of perfect virtue, wishing to be established
himself, seeks also to establish others; wishing to be enlarged himself,
he seeks also to enlarge others” “To be able to judge of others by
what is nigh in ourselves;— this may be called the art of virtue” (Lun
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Yy, VI 283).

Vietnamese Confucians also pay particular attention to social
responsibility. In the thought of Nguyen Trai, social responsibility is
manifested through patriotism. The category of patriotism, from a
philosophical perspective, implies a human community; a nation, a
country. Therefore, philosophically speaking, patriotism means the
awareness of one’s social responsibility towards one’s compatriots, the
national community, which is manifested as a system of thought. The
particularity of Vietnam's patriotism is expressed in the spirit of
solidarity, the spirit of protection of national sovereignty and national
cultural identity. Patriotism does not remain limited to a psychological
level or a sentimental respect but becomes a theory, a point of view:
the view on national independence and national sovereignty. Nguyen
Trai mentioned the cultural, territorial, customary, historical, and
human factors of patriotism. The driving force for the construction and
safeguarding of the country is the consensus. Humanism, in Nguyen
Trai’s thought, is manifested in the view that regards man as the
starting point and respects human dignity. Towards others,
human-heartedness is the foundation of relationships. The sociality of
benevolence in Nguyen Trai's thought can be considered from the
following angles: first, good will towards others; second, understanding
others; third, caring for the common good; and fourth, acting in
accordance with the community’s customs. The ultimate aim is to
develop all aspects of a man, especially the ethical aspect, so as to
develop the perfect personality, as well as to make human life better
and happier. The humanism and tolerance of Nguyen Trai’s thought
are expressed in his spirit of deep humanism.

Nguyen Binh Khiem, from some angles, seems to be a
world-renouncing Confucian; however, he remained devoted to social
affairs. The spirit of care for one’s nation and country, loving the
country and the people, and keeping in touch with the world are the
ideal of Vietnamese Confucianism, the very spirit of “Worry should be
before, and joy must be after those of the people,”?” as well as the
character and inspiration of Vietnamese Confucian scholars throughout
history. This kind of ideal has served as one of paradigms for the
process of the formation and development of the Vietnamese in the
past, as well as still being a bright example for the formation of the

27 FfhE CRRRAAERC) © e R MBI |, IR T2
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personality of the Viet in the present.

The Confucian scholars of later generations still preserve the
tradition of Le Quy Don, to Ngo Thi Nham, Nguyen Cong Tru, Cao
Ba Quat, and so on. The spirit of active participation in the affairs of
the world, with the purpose of helping the people. The spirit of
“regarding the rise and fall of the nation concerns everyone”28 (or,
“everyone bears responsibility for the prosperity of society”) is one of
the principles expressing the humane spirit and humane attitude of
Vietnamese Confucianism. The ideal of “to establish a mind for
heaven-and-earth; to establish the way for the people of today; to
carry on the lost learning of the sages of yesterday; and to find the
“Great Peace for ten thousand generations”?® has encouraged and
supported Confucian scholars’ awareness of responsibility towards
society, and the spirit of responsibility towards history, from
generation to generation.

Submitted: 2013.03.12. Reviewed : 2013.03.15.~29. Confirmed for publication : 2013.04.09
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29 Famous saying of a famous North Sung Dynasty philosopher, Zhang Zai (1020~
1077)
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A New Research on Shangshuwei
REN Milin

Abatract

The focus of this article lies on the formation of Shangshumei, as
evidenced by the learning tradition of Shangs/m: during Western Han
dynasty. There are three systems of learning Shangs/m: during Western
Han dynasty; namely, Ou Yang's learning of Shangshuy, Da Xia Hou
and Xiao Xia Hou's learning of Shangs/mz As for the contents that deal
with natural calamities in Shangsiut Wei, 1 have deduced that it was
probably written by Ou Yang Sheng, Xia Hou Sheng or Li Xun. I
have also derived from other evidences that Shangsiu Wei was written
about between Liu Xin and 56 by Baie-Shangs/mi Based on such
findings, we may be able to discuss further on the thought and
meaning of Shangs/u in Shangsluwa and Shangsiu Zhonghou.

KeyWords: Shangshumwel, Baier-Shangshu, Learning of Shangshu, Shangshu
Zhonghou
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3) Bl B S E A VU ST, BE SR - Ms. Lat, 6277/1 et 2.
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I\ B B ) B NG DCO (FE TR, L BTSSR s o
o ARSI 5 LA A A BT AE ) SRR N SRS AR e S EE Y
FERRR,  NGAEIE SO BT SO R, DAEEE () —ERE
REHS AR D), IR R AT, AP AR e O OGEAT 1R R ]
IRAME IR % TRR A A RS R R i, b BB S Ji
NI ERER ORISR, BRI 222 B (A A AN B
3
EHAR MRS T

() RanZ AR, 2 ARIE, IBIERBHL,

CSP: Id quod & caelo est homini inditum dicitur natura rationalis:
quod huic conformatur natura & eam consequitur, dicitur regula, seu
consentaneum rationi, restaurare quoad exercitium hanc regulam se suaque
per eam moderando, dicitur institution, seu disciplina virtutum.

FX kA LR, AF LATARNFY, ARSI RN
ZEE AR BL BT, WAL, AARAFEE N G
ERE A FATAREAE — R, SHAREAKT AR ABATHER,

(G IS L P i

CSP: Concludit ¢u su verba & doctrinam avi sui dicens: Se ipso, id
est, sine operosa contentione vel conatu, veré solidéque perfectum esse,
simulque rerum omnium intelligentem; dicitur natura, seu connaturalis virtus
a coelo infusa.

L TRALSARNEEARE, Rl Al EFABE 8
FREAEX, BELE. BENARAZTEMWA), BEITANFY, &
WAL A, IEHRAE, EXRRTHRAEGEE,

(PR MERTT 2R, ARedi A,

CSP: Itaque ait ¢u-su, quamvis quae a Coelo homini indita est natura,
rationalis quidem sit spectata radice sua, & solidum quid, verum, & sine
fictione, tamen quia per vitiosos affectionam suarum motus homo jam
deflexit ab illa nativae puritatis innocentia ac veritate, non claré¢ eam
cognoscit, nec in operando assequi potest, quantum naturae conditio &

4) BERERTR IS ) R B (Digressio) 70 AliE K+ 1. BIE RARHIELRE S ZX4E(An Sinae
cognoverint et coluerint spiritus), 2.FiR" E47 24, HANRIR R PR A E
PERT s B B=f R (An nomine  _Fxam7fti  Prisci  intellexerint  coelum  hoc
material, an potius supremum coeli Imperatorem). 3. f{H A CLA1IE i = AR
AR HefiEE E(Tum ratione, tum Veterum authoritate plurimisque testimoniis
probatur, Priscos Sinas non fuisse ignaros Supremi Numinis: creberrime item voce
Coelum ad Numen hoc significandum fuisse usos), 4."FEIAFaEEL, % & TEH]
(De Sinensium sortibus, auguriis, atque prognosticis). 5.3 F(De Sinarum
literis)., 6. B AMEE4De  sinensium  Musica), 7. A BRREHABRIGE TS
(Quid senserint prisci Sinae de Animorum immortalitate), 8.+ CEFEFHERIN] © 3
T NEHSER S S E R U I NEFUE 2 B EI(An in Sinarum  libris
mentio quoque fiat Prooemii, Poenaeve, quae post hanc vitam proborum, vel
improborum meritis respondeant),
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status exigit; ided solim is qui in universo hoc summé perfectus & sanctus
est potest in cognoscendo penitus exhaurire suam ipsius naturam:

T FARTFER D LR T AN ARG AR, FEL,
AR 2 C 48 A AR RARAK, CRIEE. AT, mIEERY,
A AR EEH[MYE], AT AR R A GIE R &R Fe LT 65K
Z M B BARE, AR FERREIC, CRREFTT RGN, &5k
BRANEEAFFAR R PT Z R FATF, PP, BT H ¥ RA R K A
T WA, RAAERNG BB T AR 8 TH) A,

HEAT R, SR R 7y, S H 7 “natura” UL & “natura
rationalis”iZFX1IENRE, 74 | 7B, naturafJE A B, AN HE. F
PIPGEYERFESE, 5 IERZERBGRE IR T (PR M R R
2, (B P B S O R A T AR X2, IE AT
MESERES, HHNRIETSITEER A E I ASEREE, HE
BT ZER T, DN i B R A v AR 1 —

1. BERG P HIPNERE

LFEFEF B RIE"), AR ANVE R TR A PAV Y2 0 218
MERMERWL T,  EERER R SR A A s S a1,
HARMBL TRV HFES, SESIEE i IE PR,
R d A EPRARIVE SR B 00 AR 2 5 AR IR AR,
IR A S IR T - AT R BARR (a8 A R TR e A re s, A8
FEAERIASE RA AT REE R 57 1Y) BRI~ P EOR R, T
PEAEAER, EFRRREE R LT HAR AR, ARSI
N EY),  NERN NEYZ [ ) 7 SR B R B A 22 S A2)7) LA
. EERAAME R, . B, SOEIFEAE GROCET th, B
W RN RN, WA R I S R R,

B TR, a1 A D A e e 1 AR
A EHIAS R USR8 R A e R AR M, — i & 1
HEARPTRE, foaME, BERRERES). HEREE—FRRPhHFEEn
YR, AP ARG, SRR, A B Y EIEAT T

5) $i T REFIMEFIffERE2 R John C. Traupman ed. The New College Latin & English
Dictionary, USA: Bantam Books, 1995, p.270 LAKTE LM @ GEREAPEMTREERIL), b
W SRECUR IR, 20074, S5101H,

6) TEQHREY LT ME—— KRB M AR B ) - VEMIE e,  EAE,  FEHAhE
“RTZEVEEURTE, A3,

7) SE AR EIER A E R E B AR MR R e, (B B P AER & AR
FEFEH RE R, TARFASAESRHIE R 2 B R ENRIRTH T A5 S ASBE G 1 548 10
FEZBIERUT, FEREMR  CRTE (B), 2L ESHRETH:, 19954,
H159—160 5,

8) MEth B ARG R CRERRS), Wl BE  (EN AR EER T M ——RE
SBREWTIEY, b« HERATGORE B RRAL, 20074F, 837 H,
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FEMR GRS ), di i Z AR R R Fadn 5w 1 Z 8 N TiEm,  (BAESR
ORI —REBA LR, AR R AN B, JCHOREGE M IR AR
RS, 18 IS R SRR SR A B, (R R AR AR IE 2
JEEIE A A A E BRI R MATIE 1 R am M7 A U 2 s
AMEE, HAtbg Gk - IR Eam, RILEHEARZE, &
vKRER” 9 AR ARIATREEARR R R ar o B R e M, i
— R TORRIE, B B e 2 B A R R e P
PO (PRI BE 5 BRI E e 2R A—"), ZREFIUHFER A
BN P B AR ARV RE 2 N2 H R IR (U NEREE, BEAEE,
AR CE WA AR - A RSN, A HYIME, EREA
SR, 100 R ETRR RN Bt —RE, B AL FRMERS)IERTS
M, B, HERETEMIRMECHRIE, 7( CRTFHEED L=, TR
SR RS, 78 BUEAR S E AR B o B A

DRI AR 2y i A R R e LR B A R s b SR, A2
I N E AREAETE TREN (UEET) |, H/MEEE T5RE 2 ED
R IE). IRV ANRERE, WEERARIERSRC FR )T, A
M & LA A e 1 B RS (Neoterici Interpretes) & i, (HEFE
AR SN SRR AR, IRRAREE_EERURA IR B AR IR
fRBiEL, REARNEK T R, JCHER AR,  SaBHE R
BAYE SRR, AURT DS REHLE B B M ) i e B S A 24
AErEE EEEIE, BRSNS TIURZAR, KEA B RS
Hogsm - BRI, AR MR RR N A M B
Z I ZER, (EFEIRE A 0 B S A R |, KRBT HAMEADY)
ZRERRE, gAY 2 WRART, A NBREAR I,
MR AR ERRERE N R, R E 2 E, R
FI)fthy g A R B ER A B 2 B 12)

9) EfEA  CRTE (L), 55160H,

10) FREHIENGANE 73 A 5V, T (VB TEAIAE AR A, IR AR,
AR, ABTEAERR © NP AR i AT AR, B I (R K E R
a7, BN, (BRI A AT IRERE G, S B e A T A
AMEHIARTE, HEm B PEA L B R, B e B A, SRR
(RIS © —RESLARHGE RS, TR © KB MRE, 20004, 5#208——210H,

11) B T BB AE 2N (Sinarum Sdentia Politico-Maralis, 1667/1669, Guamcheu /
Goa) i TAC H HERS B (P PSURAS R PRI IR R ELAS, TR RAE, 18
AE R AVIEEFN(“luxta  ordinem  impressionis Nan-ki editae, Authore
Chu_Hi, qui liber uulgo dicitur SuXu ¢ie chu.”) ; {HBEFTERFAL Y Ch 2R TR
MEM%7(“Nos hic eam verbis Cham-colai, sed in compendium redactis
explicabimus”), HRfikEEE 2 k51 1 REIEAERCVE ERRYPIIARRE, AL, Mtk
B H E.2:7% T 5RMAMINERE“Mirifice favet huic Interpreti Interpres alter, paris cum
Colao authoritatis; et ipse Cham dictus, cognomento tum-co: hic autem in vigesima
circiter editione Commentariorum suorum in modo explanatam Confucii sententiam
sic scribit”),
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£ WUEEASEE-PREEA) T, AREUIMEE I A, A0
CH R AR AE SN B R e S BRI, E AR E
CRECAIRZ AR, P IEORBE NS, TR R, EA
BRIEZ A%, R B A AR, IS TN B, KE
SR R ZNE RN W2 (BRI —AY),  (ER R E A
N IR R B MBS AR PSR IR P, IR R 1R
N T A B 2 RN 2 S8 — AT ERRY), TS, R
CHEME AT AR T T, R, ORER T E B R RS
FAREARAA IR R, IRt R tE, A M E, AR iR,
BEAh, AREEIE DA BRI, $R I AR ek eE
BRI Nt ), SERAMERILA - WIRRHA), &S
(RHEA2). MR R )R E(REE S (R T XEE LT
I\ BRRNVEREIAANEZE, WREEEEE RIS, B (hRE +
SERIRE A, 15 R A, BIFE AT DU I 2 HE 1R
B2, DMERSSR, RINBAT ARAEANE 2 3, LRI S 0RaRI A5 LA K A
MNMESHLZHER TR,

2. ARBERFEP MRS NE

P TR, BB R R o sBiE Ty i Anatura. rationalis,
HIEfE HAR. BRMANE, MIEHE R AR, P S natura”
Feth M ARRGE L YIREANFE], 7RSI B M IR AFAE B 4
AT BRI T I E AN S AT N E R, REIE LR, A7
TEVIEAT — RIINEAEBILLE IR, RIEE S HIAE, 713 FERTER (e
R4 (Summa Theologiae)”wi H ZAKIERER (Thoma v. Aquin: Sth1Il, 2,

12) A RARBESRTEARFAT T B 7B 1 SR RE © OVU+/NpR e R RR A A B
R RE LM 24,  HAESRAE BN R E SRS E R BRI AT @3
fihi )\ ot use Ry, NEVERDETRRE 2, Al Baaa e Ml S B M I
HIUA IR G < PEREE @ N H-LpRbMR,  ABAGGRIRE 1~ PERDHE 0 AT 5
=, AHE R AR B, (BRSBTS L PERTER Y, NAIOR A Ry ARG
B, R R Eldrth” s ARy, BB AR B, SRR Ay 1,
PRUHAAR A SRR AR PR (P, B VR fi DR 1, B AENTE,
B IR AR, IR V) (CR TR LT, QR IaRaR R 5
A ELEE AR T RIAN HOL ST, BRREIN S (O 3URENT—), XA
SRR RIS, ABIEIAI B A PR A T WITHER E R,
BRSNS LB AT O, FERERRS  CRTHERE(L)), Bl - &
ditt, 19864, H307——329H ; Efiita : CRTEA( LA, 169——173H.,

13) Im Unterschied zu dem v. anderem als Natur her Seienden ist Natur als das
standig gegenwirtige innere Prinzip des aus ihr Hervorgehenden zugleich der
Grundakt der Verwirklichung des Seienden, wie es sich v.a. beim Lebendigen
zeigt.” W.Kasper (hg), Lexikon fiir Theologie und Kirche Freiburg im Breisgau,
Herder: 1993-2001, pp.662-667.
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1c.; De principiis naturae cap.2)—#H, fifiHH sl i) R H S EHE 1
BAl(matter), JEx(form). = (privation)flH [fi(end), tH&FFHER AR
18 L8 PNAE R FRAHA] R A (e R ATE B S K] (cause) 14).,

MH, FEEENEE AR R 7 AR e, 7907 A R BRI
FEX AT OB B i A, R AR R 2z i
A NIRRT T =31« OFFLE R LA A B A= am BB & 11
R, ARMRFE I AEY R, AR AR
JAERSY, W H AR S0 AERT15) 5 QIEENIN & BRR T A8 A
PR B, EAEEIIEA RS, W DR IR E S AR S
H ORI AR AR N 25 5 O VA B3,  NERANIR R
B FRESY, B EHE A AR EaENY), EAAMERE
17, RIS, @ 7%, 16) 2 iEE (#ESER) (On the Soul)—
SCHEH 8B (rational - soul) I & E R ER R B R R4S DAEA TRE AN
B2, VR AN, S AT 2 v i B ) o) Sy Rednl s A=)
PRI BB TN RES Al A SR B N R DR 2 R
MR, IR AR BB IS AR RE TR L EAT. FEALIN LAR]
IS, ARSI N sE . AR, BN R 1T R ) —
HEUTRE, SCHARGIEHT B EARRE R, R T —(E
e, BIZEARAE R E NJERT BA EEME RS 1A B O Sl N JE L7285
HMERIEY), A S R NSH Sy IS AEME— SRR, BPERE, SRR
Tt GRS R S R YERE T, (EnIA T AR R b, At [
PRIV R EE M 0 AR — AR IR e B M LA AT BIliE R ) TR
fodt, (HR LA A, RSB Ay A NI A A B
HE HEERIREIEH, ey s S 2N w2 e, 17)

14) EAREFEEI TR AN EE —ENG,  EETRENESt.  Jerome's  University[f]
Gerard CampbellZ#UZ1H5E=SL, 20 http://wwwd.desales.edu/ ~philtheo/aquinas/
Nature. html(2008/04/20) LA fRobert Pasnau: Thomas Aquinas on Human Nature,
UK: Cambridge University Press, 2002, pp.1-10. 7EFf[ZASARAE, Frafi)” A" (human
nature) A2 R SR HPTEA HANFEIRE IR, BT RO (natura)” 2 NJF— DT
BIRNTEIREE, 3 HAMRE A B E AR 5T, oD b ERHA S A s - AR 32iE
YIAEHGE HIEFTUER)(“the essence of any given thing is completed through
its form”), T HAEEMRYIS I, H HEB SRR 220, St i, 18
WARAAEYTE EINAEFEMERIIEA, BN S, NENER Y 2 K 2% (Thoma
v. Aquin: In duodecim libros Metaphysicorum exposition VII1.4.1737),

15) BRESGn : (PGS, S5k 0 =IREJH, 20044F, 169K,

16) $#05 Hi4RffHandbook of Christianity in China, Volume One: 635-1800—&1%5
653 H it I R Bl rh B SO NAE S NI BE EIZE S, B 1B R R
s BRI R IR ZE S LS, DU ol R i M 2 A =R A
SCNPITERARAT PR, JCHOR AN DA B AR B — — 50 SR IR R AN,

17) BRESGn : (PEFEEELES), 26315, 329H,
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3. BRSRE LA ayFLF ™

FEI7HACHIBGN, Bl IS S JBAR RS BB K HIR, W0 Ry IR R R
EHE T ZH(“Ratio atque Institutio Studiorum Societatis Jesu”) [ 55 2
WA, BEHENE R iR e Rl e, B AREAIRA
FOREAAE, TOE ERERRAERNRE (PR RU“PEIE, Ml /a2
FoR PR B R s 28 0 B — 5, A8 LE— 7 1 R L AR
SRR (PEREREFAKRTY —FH P EURR R ¢ dR17
THACIRTRER SR, BRGR & e B SR A LG e I BRI g e
FERJENRD,  JUHOR B rh A B AR B2, (H AR A i P
T ERF R IR e MR SR TE AR M UL ERREEDS), Sl A
A, A A B R R 2 B R e A, BRSO AR S
RO AR AR R 2AR19), AR BRAh S B — ()i, RUMAA
Aot A AR R ¢ SRR R A B B S0 ff RS o BRI AT LR,
HRIE R M B EARAN, BURERHE i, AT
BEEONCROR, SISy, ISR, EA AN
HRER, MANMEEALE G SfaoRE, BESUIRAA g A E e
KRN, 20) AhaBre Ay 4 fe e Ny AR LT i =Ede, “(EF3E il s i
RAMSERR AR, AR AR A R e SE R e R, 20 [, B
AEAAREA. B4, WS IRRRERBIZR R AR,  #BhE—
AN HER H CRNA BAR, e A SRR AR AN 515N E
[zt 7 22) 1% AR AR e eI B B R,

F—Ji, FEIRE AR E R IR SRR R R e A
THENHIRCR DL B B A T BB AR L 2, & 3222 ARG
AEE AR, PTUARRERERAEIER AN KPTREA RIS E . 71 (Frangois

18) D.EMungello: Curious land Jesuit Accommmodation and the Origins of Sinology,
Honolulu: University of Hawaii Press, 1989, p.284.

19) (AL BRI HICE TR —BIRIAROCR R, 16RO AR L
OIIREAIAE R, GemsRai—E R AR RE PR B S SO, T2 s
BREEASAN R AT, LAY REFRER NBORIEARZ 2R E, AT —H
BPARAAAASCRIRCE R, s OB 7 U2 A AR S AT ARG R AN R HeAt
RIR”, DA, REARSCHARSE A IRUOSCAIEAT 1R, AT, HISAR & 7400 e RS S e )
AT B_E R O S LRI R X G S . AT T, TR AT
PIRK, R ETNAE ILHIRUER), TEERRE - EAE,  AEilikg +
AR AR TG, DL h BB E SR AR, AR IR
FEAR A B N S ) A A A R B A S mEErE, b, i
T8 — AP R A MR Z A AR R SR R, 10 GRS B T RS A MR
FBONRAENANFTEREAT L R BT B PR T IS HEGA R B,
TE LB S T S I B IR A R,

20) BRELIN : (PUPEETEEEY, HI320E,

21) [ F,

22) [k,
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No&l, 1651-1729)EH AR o B ASFRENHE, RIS (/e B
ORISR SR A R R E RS AR S A X e, 23) it B3Cd)
SRIRECATLAER Y, B R W rh B R R b, AESChigiE
HEEH B HIRE,  R SR A AT S A TSR, R R PGy
EAERZ DR BN T OGS, MR — RS2 S R AR S B 1 7 1 AT AR
fikgrt:, BEREEIR NI EAG DL AT LA b g i g 7 pf
S B AR AR P g 51— 5, DA natura” B PR 1) HLA TS
PRAIRE S B AR BN LR B 2 52, TERE ST 5
PARNEDNIIFE Z 2

A H: 2013.03.18 #AH: 2013.03.15~29 Fil#ikE H: 2013.04.09

23) BRSPS S ER S s, SRR « GRREERR
——IRE OB E R AR AR ), dbnT ¢ JERRER AR, 20054,
55138——142F,
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17th Century Chinese Jesuits’ Interpretation of
Confucian Concepts: Focusing on the Translation
of ‘Nature’

LUO Ying

Abstract

During the time of Late Ming and Farly Qing dynasty, Chinese Jesuits,
especially those who felt the urgent need of proselytization, began to
learn and research the Chinese Confucian Classics and translate them
into Latin. One of the books most influential in European academic
community was Confucius Sinarum FPhilosopius, written in 1687. This
book not only included the Latin version of the Great Learning, the
Doctrine of Means, and the Analects, its Preface was the first systematic
introduction of Confucianism, Buddhism and Daoism. This article
attempts to analyze the translated term “Nature (14)” in the Four books
as appeared in Confudus Sinarum Philosgphus and tries to derive the
cross-world context in which the pivotal term is being understood.
Additionally, the changed notion of “name (%)” and “contents (£)” is
discussed, in order to describe the vivid circumstances in which Chinese
Jesuits understood and enable others to understand the Confucian
tradition and thoughts.

Keywords: Jesuits, Translation of Concept, Introduction of Confucianism,
Confucius Sinarum Philosophus
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i, AU AIEST ;SO BRI R Taim A 50k, el THE) 1Y
EEEHEEVzS E%ﬁﬁr¢%JmTu&ﬁrﬁ%ngAmor%&m
ﬁjm”*ﬂﬁﬁmﬁﬁkﬁmrﬁﬁﬂkhuém¢*ﬁ "
Py BTHA BEE TER, M NER) APHER, H%ﬁﬁ&ﬁ%
HAr R, SR B TR ARPRTEE,

PSR hEE. . BIRNGRC R, EE I

. B

jilll3

g, REE SR ENER, A EE ARESEILSC
W, ASENRFEESCRFETN U3 E&l,  RRIEEE S
UNTREE) R B R ”%”%*ﬁjéﬁﬁﬁl*ﬁT
() B BOCHRR R IR A R, A CRR Ay VIR EE ) RGN R R B
TR MO, M H O mm FWJ.%ZEEQ&;HM
TR, TR EEE R T, 1 T, RSt TR
atly BLOTEIRAR AL, MOPRGETEER, DASCRERL, Vg EEE

* RSCEER AR | AR AR OCERT IE  THA KRS T B L AR Bl | RREEEH

* ORELK, BN SRR i S R IR
(E-mail: kungjang?25@gmail.com)

1) ARSAASHRA R RS A B FEIRAE A IBLE T, SRS SRR - (R s
HRIT R AL LB PRGN AL IR G S O mtl ), (RS shEET)S21, 201246
H, HE55-78[Huang Chun-chieh, “On ‘Decontextualization’ and ‘Recontextualization’in
East Asian Cultural Interactions: Some Methodological Reflection,” in Jawnal of the
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FfFS184F(1392-1910) ISR JFE shadfErh, Z/DaTli 2y DU R = fd B 88 5
FAFRFEIERR © 55— 18 B RARR RGO AE /N 3 i o A
fERRE Ty, 5ior AW MEIGERZER, &K
e A E T BORARIR PR I, 35 e - | FRRR A e /N 2 e
SFERRMEBURES T,  HIUEER MERREE, 1B ROURRE S,
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THS, hIEmATk, BEOAE, RMEF MERRE, WERE &
M RERIRE,  RRAIGHEZBUA R RS, Boh Rk E
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K, RN HE MBEEREK, HRRI UNE M Dsy TR
ME AR, TMERERE, M R BRI NS R OARUE
MR, T B THAE EEE NS, T AR,
[FIRF AR T H s BOSRE0F, 8k B TRIEEI, HRARIE I,

AR VNP, SRR, SREEZ, A EEEE R R R
BERIGROY T AR, 2B, 2 BAETRTREFEURKE AR RZ
(1607-1688) 2 /N3 JUAE K o fo JEAR S, 3) A SR E 5 SRt LA ) 5y
FET A NIRRT R s, 4 WA TR, MR R
Ay / TEREUR. EEHRARS) B HOK BROTRRAE) REREEHOANFIHCEGRE
A 7, D AFCREAERT N BT TR L, BEEEAER VIvepaE) SR
SRR RIS N TG IR, BARBbE TR RO R AT
lR&s o, BHZ ubEREER B R,

Histary of Ideas in Fast Asia Vol.2, 2012. 6, pp.55-78],
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35) ARIHE : (e Yz — =, EHER), CEBUCERETDF3291M, H3%%,
[Song Byong son, The Warks of Yon Jag Vol.23, WijongSinsoso, Complete Series of
Literary Anthologies of Korea, Book329, p.396]
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48) THHIFARZ © (BRAR)IRKED, WNCE FIFARE AR R « AUE, 198645 4, H10,
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The Self-ldentification Factors inside ChosoOn
Confucians’ “Small-China” Consciousness

CHANG Kun-chiang

Abstract

The paper intends to indicate that the “small-China” consciousness in
Chosdn, throughout 518 years (1392-1910) of its history, can be divided
into three different kinds of self-identification. The first one is the
establishment of “Tankun Chosdn” on Ki Choson through the process of
tracing the origin of the small-China consciousness. It was originated
from an ethnical sentiment. The second type of self-identification is a
cultural identification that “we are the only Chinese,” which was
derived from its small-China consciousness under the political upheaval
in the metamorphosis between the Chinese and the barbarians. The “we
are the only Chinese” sentiment can be divided into two different
stages. The first stage occurred when the Manchurians overthrew the
Ming Dynasty. China became the realm of the barbarians, so China was
no longer an authentic China. The Chosén Confucians began to believe
that “we are the only Chinese” left in the world, and such a sentiment
came from a mixture of political and cultural factors. The political factor
was derived from the orthodox thinking of “revering the Zhou and
admiring the Ming” so the Qing Dynasty was not considered an
orthodox regime. Culturally speaking, Chosén Confucians mourned for
the loss of China because China had unfortunately fallen into the hands
of the barbarians. They felt the need to carry the responsibility of being
“Chinese.” There was even a sense of self-importance that the “small
China” could become the “big China.” The second stage of “we are the
only Chinese” occurred after the Western invasion. “Western barbarians”
and the “Japanese Empire” threatened the “Qing barbarians.” When the
“Qing barbarians” were finally overthrown and Choson was also
subjugated by the Japanese Empire, a special sentiment about “the
re-appearance of a great China” emerged.

Keywords: Small-China, Chostn, Ethnical sentiment, Ki Choson,
Tankun Choson
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The Good and the Right: Connections between
the Thought of Tasan and Zhu Xi

TSAl Chen-feng

Abstract

The fact that the commentaries on the Four Books written by Chdng
Yagyong (style name: Tasan) deviate widely from those of Zhu Xi has
led many scholars to believe that he opposed the thought of Zhu Xi.
As similar positions have been thought to be related to @ studies,
Chong Yagyong has been considered to be a proponent of such
movement. This paper reviews this argument from the modern
philosophical perspectives of the “good” and the “right” to clarify the
theoretical differences and connections between Tasan and Zhu Xi, as
well as to consider whether it is possible to place Tasan’s theory
within the context of modern scholarship, especially that of political
philosophy. We conclude that Chéng Yagyong's thought is
complementary to that of Zhu Xi, and that as such it is distinct from
the ¢ studies of the Qing dynasty. Furthermore, Tasan’s thought is
shown to be more relevant to modern scholarship than that of Zhu Xi
in that, in addition to introducing the possibility of merging
deontology and teleology in the field of ethics, he also opens up the
possibility of shifting from the principle of virtue to the principle of
right.

Keywords: Chdng Yagyong, the right, the good, ¢ thought, Zhu Xi
thought
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Huang Zongxi and Transformation of the Ethics
of Economics during the Ming and Qing Dynasties

HUANG Dun-bing

Abstract

Based on the new premise of human nature that “every person is
self-interested,” Huang Zongxi viewed “profit of ten thousand men” as
the “common good” or “public interest” Moreover, by adopting a
utilitarian perspective, he renewed the “means and ends,” thereby
re-arranging the traditional social stratum that engineers and merchants
go on top of officials and farmers. Huang's ethical theories on
economics can be regarded as the “new citizen-centered type”
advocating “arising from the grassroots” doctrine. Emphasis on the
public interest contains in itself the seed of modernization, propelling
the transition from the ancient to modern political and economic
frameworks. Huang's economic ethics may throw some light on
today’s urgent issues, such as tax reform, relieving farmer’s economic
burdens, and social polarization.

Keywords: Huang Zongxi, Self-interest, Ethics of Economics,
Transformation, Ming and Qing Dynasty Economics
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Confudians’ Solictude for Contemporary Environmental
Grisis and Predicament
PAN Chao-yang

Abstract

Modernization pushes the world forward with its two giant wheels —
industrialization and urbanization. The grand process radically alters
the natural states of humans’ body and mind; it also continuously
worsens the environmental crisis nowadays. In this sense, the situation
of mankind is getting difficult each day.

Being fostered mainly in pre-modern agriculture civilizations,
ancient Confucianism was vividly featured by a form of organic
holism advocating the ideal of the harmony between Heaven and
human. This article aims at highlighting such an aspect of
Confucianism in order to propose a possible therapy for our current
predicament.

We regard an educational movement of environmental-ethical
enlightenment both significant and urgent — the one that is able to
bring about the paradigm shift from modern rationalism to Confucian
naturalism for the contemporary world.

Keywords: Modernization; Industrialization; Urbanization; Confucians;
Confucianistmy;  7he (assic of (uanges The Book of Rites
Environment; Ecology; Space.
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APPENDIX 259

Regulations for Institute of Confucian Philosophy and Culture

I .General Regulations

1. (Name) The official name for the institute is “Institute of
Confucian Philosophy and Culture” (ICPC, hereafter), which an
organization that belongs to Academy of East Asian Studies
(AEAS, hereafter) at Sungkyunkwan University.

2. (Objective) ICPC researches mainly on Confucian thoughts. It also
covers general Confucian culture, as well as its development and
modernization, in an attempt to guide fundamental principles for
the humanity in this fast developing society.

II. Organization

3. (Constitution) ICPC 1is constituted of 1) Director, 2) The
management committee, and 3) editorial board.
4. (Director)

1) Director must be a full-time professor of Sungkyunkwan
University, with the specialty that meets the objective
outlined in the article I. The director must be nominated by
the university president and appointed by the chairman of

the board.

2) The director, representing ICPC, controls the general affairs of
ICPC.

3) The basic term for the director is 2 years, which is
extendable.

5. (Assistant Director)

1) The director may appoint (an) assistant director(s) to assist a
part of director’s task.

2) Assistant director must be a member of researchers,
nominated by the director of ICPC and appointed by the
director of AEAS.

3) The basic term for the assistant director is 2 years, which is
extendable.

6. (Office)

1) ICPC may assign (an) office(s) according to different research
area.

2) The head of office must hold a position equivalent to
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research professor or above. The head must be agreed by the
management committee, again nominated by the director of

ICPC and finally appointed by the director of AEAS.

III. Management Committee

7. (Constitution)

1) ICPC may establish a management committee, in order to
discuss and make important decisions regarding general
management.

2) Managemrent committee is under 10 persons. The head of
management committee is the director.

3) Member of the management committee must be research
member of the ICPC, nominated by the director and
appointed by the director of AEAS.

8. (Agenda) The agenda for the management committee includes:

1) Establishment of basic plans for management and research.

2) Declaration and elimination of various rules and regulation.

3) Settlement of budget and accounts.

4) Other issues concerning the management.

9. (Gall for Meeting)

1) The director calls for meeting.

2) The meeting is valid only when more than half of the
members are present. More than half of the members present
at the meeting must agree in order to settle an agenda.

IV. Editorial Board

10. (Constitution)

1) ICPC holds editorial board, in order to discuss and make
decisions regarding publications of ICPC.

2) Editorial board includes the editor-in-chief and noted scholars of
Korea and abroad. The editor-in-chief is the director of ICPC.

3) The member of editorial board is appointed by the director. The
basic term is 2 years.

4) Each vyear, editorial board publishes Journal of Confucian
Philosophy and Culture. Rules and dates for publication are
established separately.

11. (Call for Meeting)
More than half of the editorial board members present at the
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meeting must agree in order to settle an agenda.

* The above regulation begins at March 1st, 2000.
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Code of Management for The Editorial Board of Journal of
Confucian Philosophy and Culture.

I. General Regulations

1. (Objective)
This regulation is established according to the article IV-104) of
the Regulations for Institute of Confucian Philosophy and Culture
(ICPC, hereafter). It is the regulative guideline for publishing
Journal of Confucian Philosophy and Culture. (JCPC, hereafter).

2. (Mission)
1) To supervise publication of JCPC and the related affairs of

acceptance, review, editing, and so on.

2) To set up rules and regulations for publishing JCPPC.

II. Organization of Editorial Board

3. (Constitution)
Editorial board is constituted of editorial advisors, editorial
councils, the chief manager (the director), the editor-in-chief, the
head of editing team, and editing team members.

4. (Appointment of Editorial Advisors and Members)
The director of ICPC appoints editorial advisors and members
among noted scholars of highest achievement, in Korean and
abroad.

5. (Terms)
The basic term for the editorial members is 2 years, extendable
when necessary. Editor-in-chief is tenured by principle, in order
for the journal to maintain its congruity.

6. (Chief Manager)
The director of ICPC is also the chief manger, supervises the
editorial board.

7. (Editor-in-chief)
The editor-in-chief is appointed by the director of ICPC, responsible
for all the editorial issues.

8. (Head of Editing Team, Editing Team)
The head of editing team and editing team are appointed by
the director of ICPC. The head of editing team is responsible
for general issues concerning editing, and the assistant head is
responsible for assisting related editorial matters.
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I. Publication of JCPC
9. (Numbers and Dates of Publication)
JCPC is published twice in a year: August 31st, and February 28th.
10. (Circulation)
The size of circulation for JCPC is determined by the editorial
board.
11. (Size)
The standard size for JCPC is 176mm x 248mm.
12. (Editorial System)

1) Academic article written in either Chinese or English.

2) Academic article includes: title, abstract, keywords, contents,
bibliography, abstract written in Chinese or English,
keywords written in Chinese or English.

3) The English title and name of the author must be specified.

4) The affiliation of the author must be specified.

5) Regulations, bulletins, articles other than academic articles
may be included according to the decision of editorial board.

IV. Submission of Articles and Management
13. (Subject and Character of the Submitted Article)

The subject of article includes

1) Confucian thoughts and culture in Korea and abroad.

2) Reviews on books, translations, research articles of related
subject, published in Korea or abroad. It may include
dissertations.

3) Critical reviews on academic trends, mainly in arts and
humanities, related to Confucianism and East Asian studies.

No certain qualification for submission is required.

14. (Number of Words)

1) The number of words for each artidle is limited to 10000 words
for Chinese, 6000 words for English, including abstract, footnotes,
bibliography, etc. Reviews are limited to 4000 words for Chinese,
and 2500 words for English.

2) The number of words for articles other than academic articles
and reviews will be determined by editorial board.

15. (Submission Guidelines)

1) Gall for papers all time, but only the articles submitted 3
months before the publication date are subjected to reviewing
process.

2) Digital texts must be submitted for articles written in Chinese or
English.

3) Abstracts in Chinese or English must include 5 or more
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keywords.

4) If written jointly, the first (main) author and the second (joint)
author, as well as their respective name, affiliation, area of
research, part of writing must be noted.

5) Email address and phone number of the author must be
provided.

16. (Control of Submitted Articles)

1) Submitted articles are, as they arrive, subject to a controlled
process.

2) Submitted articles are not returned, and copyright for the
published articles belong to ICPC.

V. Reviewing Submitted Articles
17. (Obligation to Review)
All published articles must pass the reviewing process.
18. (Regulations for Reviewing Board)

1) For each submitted article, editorial board will select 3
reviewers and commission them evaluate the article. 2/3 of
reviewers must agree in order for the article to be published.

2) In principle, board of reviewers must maintain just and fair
attitude, and do not review the articles written by scholars
of their affiliation.

3) For the sake of fairness, anonymity will be kept.

19. (Standard of Review)

1) Articles will be reviewed for basic format (20%), originality
(20%), clarity of subject (20%), logic (20%), and congruity (20%)

2) The result will divide the articles into two: publishable and
not publishable.

3) Articles evaluated as not publishable cannot be re-submitted
with the same title.

20. (Feedback time)

Reviewers must feedback the article within two-week’s time to

the editorial board.

21. (Reporting Back the Result)

Editorial board must report back to the author as soon as the

results come out.

VI. Revision of Regulations
22. (Principle)
This code of management is subject to change when 2/3 of
editorial board agrees, given that more than half of the editorial
board members are present.
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* Other Regulations
23. (Others)
1) Other issues not written in this code will be treated
following customary practices.
2) The above regulation begins at December 20th, 2006.
3) The editorial board will determine and deal with details
concerning the above regulations.
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Code of Ethics and Management
For the Journal of Confucian Philosophy and Culture

I. General Regulations

1. (Objective) This regulation is established in order to define the
ethical principles and standard of management of Institute of
Confucian Philosophy and Culture (ICPC, hereafter).

2. (Application) This regulation is applied to prevent any unjust act
within academic agenda of ICPC, and to manage systematically if an
unjust act arises. At the same time, it is geared toward protecting
creativity of academic research and strengthening ethical spirits
within academia.

II. Research Ethics
3. (Ethical Code for Authors)

1) All the authors who submit their articles to the Journal of
Confucian Philosophy and Culture (JCPC, hereafter) must
follow this code of ethics.

2) All the research outcomes that are mainly based on a fake
research or already published article without any new insight
are regarded as forged.

3) Any close imitation of another author’s ideas and arguments
without giving an objective credit or mention is regarded as
plagiarism.

4) Submission of one’s own work that is already presented and
published elsewhere as the first research outcome is regarded
as duplication or self-plagiarism.

5) Sponsored articles must follow the regulations of the sponsor
before submission.

6) An author must take a full responsibility of one’s presented
articles.

7) Co-authors must mention the part to which each author has
contributed, and take responsibility for the part.

4. (Ethical Code for the Editorial Board)

1) Editorial board members of JCPC must follow this code of
ethics.

2) Editorial board members must participate in editorial meetings
and take responsibility of receiving articles, selection of
reviewers, and selection of articles,

3) Editorial board members must be silent about personal
information of the authors submitting articles. Otherwise, it
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will be regarded as abuse of right.

4) Editorial board members must strictly follow regulations in
confirming submission, reviewers, etc., lest it should arouse any
conflict between reviewers and general members.

5) Once any problem regarding ethical matters arises, the
editorial board must immediately call for ethics committee.

5. (Ethical Code for the Reviewing Committee)

1) Members of reviewing committee of JCPC must follow this
code of ethics.

2) A reviewer must follow the established regulations as one
proceeds an objective and fair review of the submitted article,
and gives the feedback to the editorial board. If one cannot
review the given article for an objective reason, one must
notify the editorial board.

3) A reviewer must rely on one’s conscience and academic
standard in reviewing the submitted article. A reviewer
cannot reject an article based on personal standpoint without
any sufficient basis, and cannot conclude the review without
scrupulously reading the whole article.

4) A reviewer must keep the author’s personal information as
well as the content of the article confidential throughout the
process.

II. Establishment and Management of Ethics Committee
6. (Ethics Enforcement)

This regulation is established according to the general regulation,

and it is already in effect. The director decides on establishing

specific rules in applying the regulations.
7. (Constitution of Ethics Committee)

Ethics Committee is constituted of the director of Ethics

Committee, the editor-in-chief, and members of editorial board

(about five members). The director of ICPC is also the director

of Ethics Committee

8. (Function of Ethics Committee)

1) On violation of the ethical code, the ethics committee proceeds
investigation and decision, and notifies the violator the
opinion of the committee. Then it will report the issue to the
editorial board.

2) When investigating the violation, ethics committee must secure
sufficient evidence and keep the whole process confidential.

9. (Accusation of Violation)
1) An accuser must secure specific evidence when reporting an
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act of violation. Even if the report turns out to be false, the
ethics committee can keep the meeting.

2) The same process of accusation applies to editorial members
and reviewers.

10. (Investigation and Decision)

1) When accused for violating the ethical code, the accused
must comply with the investigation by the ethics committee.
Noncompliance is regarded as acknowledging the violation.

2) The accused article will be postponed for publication until
investigation clears its doubt. The investigation finishes
before the next term for publication.

11. (Chance of Defense)
The accused has right to defend one’s article. The method of
defense can be open to general members, if accused pleases.

12. (Forms of Penalty)

The penalty from ethics committee includes warning, restriction

of submission, and expulsion from the membership. An already

published article can be deferred or pulled out completely. A

sponsored article, when it is used unfairly or warned by the

sponsor, is also subject to penalty.
13. (Revision of Regulations)

Revising this regulation must follow ICPC's principle of revision.
14. (Others)

Regulations not written in the above will follow customary practices.

* Other Regulations
This regulation is established according to the artidle 21 of ICPC 1t is
agreed by the editorial board (Oct. 20th, 2007), and is in act since Jan 1st,
2008.
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SUBMISSION REQUIREMENT FOR CONTRIBUTORS

Submit an academic c. v. within 250 words.

Type “Author’s Contact Information” on top of the title of your
article, whichshows date, mailing address, affiliation, e-mail address,
telephone and fax.

On the first page of the main text, make a 300 word abstract
outline(including 5 key words or more)

On the first page of the main text, make a footnote (by marking a
superscript* on the right top of the author’s name) to provide your
“Author’s Academic Information”: academic title, affiliation including
the names of Department and University (omitting mailing address
and e-mail address).

Each article should only use footnotes (at the bottom of the page)
but not endnotes or parenthetical references (in the body of the
article) for frequently cited source. Bibliography and other
documentations are not preferable. Footnotes shall refer to the
format of Chicago Manual Style.

Unless specially invited, the length of each article (including notes,
references, and glossaries) should not exceed 20 pages (letter font of
size 10.5 and American standard paper size of 85 x 11), namely,
approximately 6,000 words. Regular book review is to be limited
within 8 pages, approximately 2,500 words.

Each article, if needed, should supply its own Chinese or other
linguistic glossary by either (1) itemizing each term with a
superscript in the text and listing it according to alphabetical order
of the superscripts in the glossary, or (2) listing all terms by their
transliteration in alphabetical order and then adding the Chinese or
other characters after these transliterations. The list of glossary is to
be in two parallel columns and single spaces. When there is more
than one linguistic glossary, please provide separate lists. Each
glossary should be properly given a full name, ie, “Chinese
Glossary.” Each glossary shall not exceed 80 items by selecting
major terminologies.

For a more detailed submission guideline, please contact at jicpc@skkuedu
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